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Father and Tempter?
The Lord’s Prayer to the One and Only God*

Thomas Kaut

It has become consensus among New Testament exegetes, at least among those
who accept the Zweiquellentheorie as a viable instrument for interpreting the
synoptic gospels, that the two versions of the Lord’s Prayer (forthwith: LP) in the
New Testament, Math 6,9-13 | Luke 11,24, are adaptations of an older version to
be found in the hypothetically reconstructed Logienquelle (Q). One may present
Matthew’s version with marking Luke’s deviations like this:

Our Father, who [is] in the heavens,' Our daily (?)? bread do® give us roday*
your name be sanctified, and forgive us our debts,’

your kingdom come, as we also did forgive our debtors,’
your will be done and lead us not into temptation,

as in heaven so on earth, too. but deliver us from the evil one.”

*This paper was written to honour the memory of Helmut Merklein who passed away on 30.9.1999.
The author of this essay is Translation Consultant with the United Bible Societies and is based in Bonn,
Germany.

1. Luke renders only the vocative pdter. All text presented in bold italics is found only in Matthew.
Text presented in regular italics refers to differences between Luke and Matthew concerning the
wording. Text presented in regular print is identical in Luke and Matthew.

. The Greek word is the famous hapax graphomenon epiousios, which will be discussed later, cf.
footnote 16.

. Matthew renders imperative 2" singular aorist active, whereas Luke offers imperative present tense.

. Luke 11,3: «Our daily bread give us day by day», meaning «every day».

. Luke 114: «Sins».

. Luke 11,4: «For we ourselves forgive every one, who is indebted to us».

. The majority of ancient and medieval manuscripts add here a doxology, which is missing in the
oldest and most reliable ancient manuscripts, i.e. 2 X BD among few others.

[

NN AW



4 Thomas Kaut

If one accepts the conclusion that Luke rather preserves the textual scope of Q,
whereas Matthew has kept the wording,® one may reconstruct the LP in Q as follows:

Father,’ Pdter,

your name be sanctified, hagiastheto to onomd sou

your kingdom come! elthéto he basileia sou

Our daily bread do give us today ton drton hemon ton epiotsion dos
hemin semeron

and do forgive us our debts, kai dphes hémin ta opheilemata
hemon

as we forgive our debtors, hos kai hemeis aphekamen tois
opheiletais hemon

and do not lead us into temptation! kai me eisenenkes hemas eis peirasmon

8. LP clearly shows a pattern of two strophes: The first five lines of Matthew’s version and the first
three lines of Luke’s version respectively render the imperative 3" person singular and the personal
pronoun 2™ person singular. In the second part the imperatives are 2™ person singular and the personal
pronouns are 1* plural. The themes of the first part refer to God and his transcendental reality — he
himself as father, his holy name, his kingdom — those of the second part express human needs —
bread, guilt and temptation. Observing this pattern of two strophes it becomes obvious that Matthew’s
surpluses occur only at the end of each strophe and as extension of the addressee of the prayer.
Luke’s version concluding with the tough and hardly comprehensible request that God ead us not
into temptation presents itself as the more difficult one. Taking into account the tendency of prayers
to be extended for liturgical purposes, one may infer that Luke’s shorter and more difficult version
is closer to Q. But this judgement applies only in respect to the extent of the text. Concerning the
wording Luke may well have changed semeron into to kath’hemeran with respect to the situation of
his community, which is preparing herself for a longer period of time until the return of Christ and
thus is in need of bread not only for today but also for each day to come. Provisions are in demand
not anymore for the eschatological moment, for today and now only, but rather for a stretching
period of salvation history. Therefore also the iterative present tense is an adaptation, since the verbs
in LP otherwise prefer the complexive aorist. Concerning the request for forgiveness (RF) the Lukan
object «sins» seems to be due to theological reflection. Matthew’s version presents a metonymic
metaphor: debts. But being God’s debtor implies of course being a sinner. In addition, in the second
part of RF Luke has kept the metaphor. This may serve as a reminiscence to the original wording of
his source. Since the aorist in the second line of RF together with the conjunction hos is more
difficult to understand, we may assume that here again Matthew presents the wording of Q. According
to Matthew those, who pray LP and ask God for remission, refer to the fact that they, too, did
previously forgive and now wish to receive forgiveness to the same extent: Luke however asserts
firm willingness to forgive.

9. If one takes into account the lexical preferences, it is confirmed that the longer address in Matthew
is due to his redaction. The phrase «Father in the heavens» occurs in Matt 12x (5,16.45; 6,1.9;
7,11.21;10,32.33; 12,50, 16,17; 18,14.19). In addition he offers 7x the expression «Heavenly Father»
(5,48;6,14.26.32; 15,13; 18,35; 23,9). Mark 11,25 offers the only occurrence of such an expression
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But is this version the oldest accessible one?'* In this paper I shall try to find the
traces of an earlier version. I do not presuppose to reconstruct the original prayer as
it was spoken by Jesus himself. My exegesis will be based on the Greek text of
Matthew and Luke.

Synchronic Analysis

The three ancient sources, i.e. Matthew 6,9-13; Luke 11,2—4; Didache 8,2-3,
which have handed down the LP to us, offer it in the context of instructions for
prayer. Matthew renders it within his composition of the Sermon on the Mount.
After the Beatitudes Jesus commences a sermon to his disciples and the crowds.
Six antitheses reveal the new eschatological torah, which reinforces and exceeds
the law of Moses. Subsequently Jesus delivers a lengthy catechesis on the topics of
alms, prayer, fasting, worries, judging, and trust in praying. The golden rule
concludes this catechesis. Admonitions and the parable of the house built on a rock
finish the Sermon on the Mount. Within his catechesis on prayer the Matthean
Jesus admonishes his listeners to pray neither like the hypocrites, who show off
while praying, nor like the pagans who pray with many words. Then Jesus gives
the LP as a positive example, to which he adds some admonitions about readiness
to forgive. According to Matthew, Jesus teaches the right attitude towards prayer.
He thus speaks to people, who have experience with praying but need to be taught
about the right attitude and spirit of praying. In this context the LP is a model of
how a faithful Christian should pray: brief, to the point, and sincerely.

in his gospel, which is slightly changed in the parallel Matt 6,14. Even if one argues that Mark 11,25
may be a free quotation from LP (Schiirmann 179s) and that Jewish prayers often used the address
«Father in heaven», this does not prove that Q also contained the phrase. Since Luke offers 11,13 the
expression «Father from heaven», I can see no reason why he should have omitted the similar
phrase in 11,12. The distribution of the phrase throughout the whole gospel of Matt, may be due to
a euphemistic manner of speaking in the community of Matt and can be shown as rather typical for
Jewish communities and groups (cf. ApocEsdr 7:9; Theodot [=Euseb., praep.ev. 9:22]; TestDan
5:13; TestAser 2:10; Joseph & Aseneth 11:9; Sibylle 3:1,19,174,286 passim). It serves the purpose
of avoiding to speak to and about God too directly. In Matt this device seems to me as a fingerprint
of his Jewish-Christian milieu. Thus one may rightly conclude that Matthew’s version of LP is not
his own adaptation, but rather the form of LP as it was prayed in his community. A type of LP
similar to Matt 6,9—13 may be reflected in the Gethsemane-pericope Mark 14,36 || Matt 26,39 I Luke
22 42. Here Luke’s wording is even closer to Matthew’s version of LP. It seems that Luke 11,24
quotes LP from Q, but the form of LP prayer in his community may have been close to Matthew’s.

10. I wish to emphasize that already the Q version is a hypothetical reconstruction. But in order to understand
Biblical texts we are still dependent on reconstruction of the historical genesis of these texts. Otherwise -
it may happen that we only read our modern presuppositions and ideologies into these texts.
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The Lukan Jesus is different. On his way to Jerusalem Jesus retreats and prays.
After he has finished, the disciples approach him with the request to teach them
how to pray, just as John the Baptist has taught his disciples. Jesus then utters the
LP, giving the instruction: «When you pray, say: ...» Here the disciples are given
the LP as a model for a prayer form. The listeners of the Lukan Jesus do not know
how to pray. They need to be taught about the necessity and efficacy of prayer;
therefore Jesus illustrates this with the parable of a friend, who asks at midnight for
three loaves of bread. Even if he were not to receive the requested bread on account
of friendship, he would receive it because of his perseverance in asking.

Behind the different tendencies of the catechesis around the LP we can see
different circles of addressees: Jewish Christians addressed by Matthew, pagan
Christians being taught by Luke.

The introduction Luke 11,2a: «When you pray, say», does not quite fit with the
Lukan context, which seems to presuppose that the disciples did not know how to
pray. It was therefore already the introduction in Q. Also the admonition to trust in
prayer is to be found in Q because of the parallel Matt 7,7-11. Consequently LP
was also in Q embedded within a catechesis on prayer.

Didache 8,2s also surrounds LP with catechizing instructions: «Don’t pray like
the hypocrites but rather as the Lord has commanded in his gospel, like this you
must pray!» (8,2) «Three times per day you must pray like this!» (8,3). By this
latter admonition it becomes obvious that at the time of the Didache (early 2™
century AD), the LP was already being used also as a private prayer. Didache quotes
LP as a catechizing model of prayer.

The Sitz im Leben, i.e. the socio-cultural purpose and function, of these
catechisms is, to serve in the teaching of those who wanted to become Christians
and to be baptized. The question is, whether LP was originally composed for this
purpose. A closer look shows that LP itself does not contain instructions; its
illocution, its speech-act, is not teaching, instructing, or admonishing but praying,
or to be more precise requesting in the mode of prayer. And its address, its direction
of speech is God, not disciples or crowds. Speech-act, direction of speech, and the
plurality of speakers clearly show that LP is originally intended as a prayer of a
community. Thus the catechizing frame is to be regarded as secondary adaptation.

If these observtions are conclusive, we may be allowed to search for further
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traces of adaptation. Fro Cyrill of Jerusalem, who delivered 24 catechizing sermons
during Passion and Easter time in 350 AD, we learn in his 24" catechesis, which is
his 5" mystagogic catechesis, that LP was regularly used in the Christian divine
service — the Holy Liturgy — after the prayer of intercession and immediately before
the holy communion (Cat. Myst. 5:11-18). Already the Didache seems to know LP
in connection with a commemorative celebration of the Lord’s Last Supper, for
Didache offers instructions regarding the Eucharist directly following the catechism
on LP (Did 9,1-10,8). From Paul’s first letter to the Corinthians and from Luke’s
Acts of the Apostles we learn that already soon after the death and resurrection of
Jesus, his friends and followers assembled regularly and celebrated community
meals in remembrance of the Lord Christ Jesus.!' Presupposing that LP was indeed
originally received from the historical Jesus himself, and this means outside a social
situation shaped by liturgy, and also presupposing that it was prayed on the occasion
of these early Christian liturgical gatherings, we may assume in compliance with
socio-linguistics and Formgeschichte that the application of LP to liturgical
environment may have engendered textual adaptation. But before I jump to further
conclusions I wish to present an analysis of the reconstructed version of LP in Q.

FPater,

. hagiastheéto to énoma sou

. eltheto he basileia sou

. ton drton hémon ton epiotision dos hemin semeron
. kai dphes hemin ta opheilemata hemon

. hos kai hemeis aphekamen tois opheiletais hemon
. kai me eisenentkes hemas eis peirasmon

NNk W~

The Q version of LP presents itself as a text of seven semantic units organized
in the shape of a poem comprising seven lines. The first line is filled by one word
only, the vocative «Father». This address of the prayer keeps the weight of a full
line; the apparently missing part is to be understood as being filled by an emphatic
pause.'? Such a pause emphasizes the address of the prayer. It also represents the
meaningful silence of pious recollection and preparation for prayer, still needed for
listening to the eternal and transcendent God. The vocative «Father» followed by
the pause thus serves as the heading of the whole prayer. Because God is confessed

11. Cf. Kollmann passim.
12. Cf. Kuhn 39, and Jeremias 1971:190.
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as father, he can be approached with the following requests without violating his
divine dignity." The brevity of the first line therefore carries a particular pragmatic
meaning.

The syntactic poetic pattern of the subsequent six lines shows some sort of
uniformity. Each line, except lines 4 and 6, begins with an imperative, the last line
with a prohibitive, a negative imperative. The imperatives in lines 2 and 3 are 3™
person singular, the first passive, the second intransitive with passive function,
followed by the noun subject as nominative and a personal pronoun (functioning as
possessive pronoun) 2" person singular genitive. Lines 5 and 7 start with the
conjunction kaf followed by an imperative active 2™ person singular, a personal
pronoun (again functioning as possessive prooun) 1% person plural, and an object.
Both objects, debts and temptation, carry negative meaning. Line 7 expresses in
relation to the affirmative and emotionally loaded address in line 1 a paradox: «Dear
Father, do not lead us into temptation!» Line 4 has the position of verb and object
reversed. In addition the verb as well as the object are extended by an adverb and
an adjective respectively. The tense in all seven lines is the aorist. With the exception
of the vocative «Father» in line 1 and the object «temptation» in line 7, the first and
the last words of LP, all nouns have the definite article. Lines 4 and 6, the request
for bread and the second line of the request for remission, the assertion of having
already forgiven, stand syntactically out of the pattern of the other lines. They
realize a different pattern of poetic organization, in the case of line 4 an extended

13. There has been a long and controversial discussion, whether the prayer address «Father» with an
underlying familiar Aramaic «Abba» was Jesus’ original contribution to Jewish piety and theology.
This discussion admittedly clarified that «Abba» by no means is only children’s language; adult
sons and daughters also did in Jewish Aramaic sources refer to their fathers with the address
«Abba», they even could speak to third persons about their father as «Abba». There are, too,
innumerable places in the Talmud and in the Hebrew Bible, where God is addressed as Father. But
no evidence so far has been produced that God was addressed by anyone before Jesus with a
familiar term like «Abba». Until such evidence will be produced one is quite right to assume that
the address «Abba» for God was a fingerprint of the historical Jesus. Furthermore, since Mark
14,36 (supported by Rom 8,15 and Gal 4,6) is a reflection on LP, the assumption that a hypothetical
Aramaic original of LP contained «Abba» as the address of God is the most probable of all
assumptions. In this repect we have to realize, how enormous and even outrageous and scandalous
it could appear, to approach God Almight, the eternal and by human standards unapproachable
transcendent God, with a familiar term like «Abba», i.e. dear Father. For this, no analogy has been
found outside Christianity. May we assume that this reflects the tremendous self-confidence of
Jesus, which implicitly contains the understandig of him as the son of this dear Father, i.e. the Son
of God? Cf. the summary in Merklein 1989:84-85, and Kuhn 1992.
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and reversed pattern, in the case of line 6 a completely different pattern altogether.
Lin 6 does not contain an imperative 2™ singular, but an indicative 1* plural. The
object does not refer to impersonal things like «name» (line 2), «kingdom» (line 3),
«bread» (line 4), «debts» (line 5), and «temptation» (line 7), but to a group of
persons, «debtors». The Q versiion of LP like the versions of Matthew and Luke is
made of two strophes. The first strophe is asyndetic, the lines of the second strophe
are connected by the conjunction «and».

From the point of view of sigmatics'* we can observe that lines 2 and 3 as well
as line 5 and 6 realize the stylistic feature of an epipher, i.e. rhyme, because of the
reoccurrence of the personal pronoun. The first and the last words of LP alliterate:
«pater» versus «peirasmds». Sigmatically conspicuous are lines 5 and 6 in that
they form a parallelism, more precisely a synthetic parallelism. This structure, well
known to Semitic poetry is otherwise absent in LP."> Line 4 forms an antithetic
pattern, if the semantics of eproiisios is temporal.'® All other lines in LP express

14. Usually linguists distinguish the three semiotic isotopies of syntax, semantics and pragmatics. In
addition to this I follow Heinrichs, who distinguishes a fourth isotopy referring to the aesthetic
relational dimension of language, such as graphemic or acoustic realization of spoken or written
texts, e.g. rhyme, alliteration, parallelism. Cf. Merklein—Kaut 187-188. Sigmatics refers to the
external form, the sensory appearance and perception of phonemes and graphemes and of written
and spoken texts. Sigmatic analysis looks for sound and articulation, tone and expression, rhythm,
metre, and all effects that give an utterance emphasis, thrust, beauty, and pleasure. This level of
research is particularly important for rhetoric and poetry. Cf. also Kaut 1990:8-11,29-31, 185—
193, 204213 passim.

15. Strictly speaking lines 5 and 6 utter only one request, the request for remission (RR). Yet this
request is conditioned: «as we did forgive our debtors». None of the other requests in LP is shaped
in this way. The targets of the other requests do not even allow for such a condition. Only the
request for bread could have a gap to be filled with such a condition; but interestingly it does not
say: «Give us bread as we have given bread to those in need.» It becomes obvious that the perspective
of line 6 is different from the line of vision of all the other lines in LP.

16. Regarding the problem of identifying the semantics of epiousios cf. Foerster 587-595 and the
summary in Luz 345-347. Cf. also Schiirmann 1994:194-196. The hypothetical etymology of
epuotisios yields several possible roots: either hé epiousa hemera or epi-einai or epi-iénai. Derivation
from hé epi-ousa hémera leads to the meaning «for the coming day», which can be interpreted as
«for tomorrow» or, if one sees LP as a morning prayer, «for today». The latter interpretation
renders a deep meaning: «Our bread for today give us today!», i.e. the bread we need to survive
this day give us today. The first interpretation arrives at the meaning «Our bread for tomorrow
gives us today», i.e. give us plenty so that we don’t need to worry about food. Or if we supply as
hermeneutic background the Manna-story in Exodus 16, we may understand that the food for
today and the Sabbath-day is requested. One may also interpret as «Our bread of tomorrow give us
today» and understand this as the bread of the eschatological meal in the kingdom of God, i.e. the
bread you promised to share with us in the kingdom of heaven, give us already today. In this case
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isolated single requests without any parallelistic pattern. Yet the uniform structure
of imperative, personal pronoun, noun, personal pronoun shape a clearly repetitive
pattern, which is by no means accidental. Concerning the second strophe one can
observe an interesting rhetorical feature, the polyptoton,'” the play with different
cases of the same word, here with the personal pronoun hémers:

17.

ton drton hemon ton epioiision dos hemin semeron
kai dphes hemin ta opheilemata hemon

hos kar hemeis aphekamen tois opheiletais hemon
kai me eisenenkes hemas eis peirrasmon

el e

the bread refers to the Eucharistic bread, and it is very unlikely that Jesus himself spoke this
request. But it is intriguing to observe the antithetical structure «bread of tomorrow — give today».
— Derivation from epieinai / epi-ousia yields the meaning «needed in order to exist», i.e. necessary
for sustaining life. An increasing number of exegetes currently assumes this as the originally
intended meaning (e.g. Kuhn 35-37; Foerster 594; Grisser 102—103; Bonnard 85-86; Grundmann
232; Kiimmel 37; Schulz 90-91, Vigtle 40—41; Schiirmann 1980:65). Yet I regard this as a rather
awkward solution, since it merely presents a tautology. For the expression, «Give us today our
bread we need» produces no semantic surplus to the expression, «Give us today our bread», because
in the latter phrase the meaning «necessary bread» is already implied by the possessive function of
the personal pronoun and the fact that «bread» serves here as synecdoche for «life sustaining
food». — Derivation from epi-iénai in compliance with fo epidn renders the meaning «bread of the
future», i.e. the bread which is promised to us, which we shall receive in the future (of the kingdom
of God). It is of course a well known fact that etymology and semantics are two separate domains.
The actual meaning of a word very often is completely isolated from its etymological history. In
the particular case the use of etymology may be justified, because the only occurrence of epioiisios
outside LP was in a papyrus, found in Hawara in Egypt in 1888, which has been lost during the
first world war (Cf. Sayce, in: Flinders Petrie, Hawara, Biahmu, and Arsinoe, London 1889,34
No. 245; Friedrich Preisigke, Sammelbuch Griechischer Urkunden aus Aegypten, 1, Straburg
1915, No. 5224; Idem, Worterbuch der griechischen Papyrusurkunden, sub verbo; Albert
Debrunner, Epiouisios: ThLZ 1925:119). Jeremias (1976:34) assumes an Aramaic makhar meaning
«for tomorrow» as the equivalent in the original. He quotes for this Jerome, who reports that he
read in the Aramaic Gospel of the Nazareans this word makhar. This would explain, according to
Jeremias, the use of the rare word epioiisios, because there were no (other) Greek adjective meaning
«tomorrow». Yet the retrojection of LP into Aramaic by Jeremias (1976:28-29) is stylistically
inconsistent: lines 2 and 3 he regards as one line comprising a parallelism with rhymes (epipher on
account of the personal pronoun), also lines 5 and 6, which he regards as one line too. Line 4
unfortunately does not contain an epipher, line 7 neither epipher nor parallelism. Furthermore, the
suggested Aramaic equivalent dlimkhar is not an adjective. Also the Greek temporal adverb sé
meron does not have an Aramaic adverb as equivalent. Jeremais proposes yoma dén (literally: «on
this day»). For this the Greek literal equivalent is tauté té hémera, which is quite common in
ancient Greek literature and occurs also in the New Testament (e.g. Luke 19,42; 24,1; Acts 2,29;
23,1; 26,22).

Cf. Lausberg 91.
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Particularly catchy and forceful is the chiastic reduplication of hemon — hemin/
hemin — hémon in lines 4 and 5,

4. ton arton hemon ... dos hemin
5. kai aphes hemin ta opheilamata hemon

whereby the pattern of article — noun — pronoun — verb — pronoun / verb — pronoun
— article — noun — pronoun is chiastic altogether, thus giving these lines a formal
unity. This chiastic form is underlined by the semantic opposition of the imperatives
dos and dphes: and the nouns drtos and opheilemata: «Give bread and take away
debts,» Bread is something desirable the speakers of the prayer lack, and debts are
by no means desirable, but unfortunately the speakers of the prayer do have them.
This opposition would be less clear, if there were «sins» instead of «debts». This
may account for the choice of the more concrete word «debts».'® But this chiastic
formal unity is slightly obscured by the fact that line 5 is semantically more closely
connected to line 6. The sigmatic relational isotopy of lines 4 and 5 clashes somehow
with the semantic relational isotopy of lines 5 and 6. Line 7 contains a prohibitive
instead of an imperative. This change of the pattern indicates that the prayer is
about to arrive at the bottom of an anticlimax and to come to an end."

All lines semantically offer tropic and figurative speech. To identify God as
Father seems to be at first sight an anthropomorphic metaphor. The sanctification
of his name quotes Ezekiel 20,41-44; 36,22-25 and refers to the restoration of
God’s chosen people and thus views the disciples, the circle of the twelve, as the
eschatological people of God and as such prefiguring the church.?! God’s kingdom?
is a metaphor for his almighty power over Israel and all the nations and all his

18. This observation offers further evidence for the assumption that «debts» is originally in Q.

19. Cf. Schiirmann 1994:200.

20. The passive of hagiasthéto is to be interpreted as a divine passive: not man is requested to sanctify
God’s name but God himself. Man’s way of sanctifying God’s name is by acknowledging God and
his plan of salvation.

21. Cf. Lohfink 25-28.

22. This request of LP also does not intend human action as though humans were capable of building
the kingdom of God, unfortunately a thought to be found increasingly in ill-advised sermons,
which reflect the state of modern mind rather than the teaching of Jesus. All that we know about
human history is that man is capable at the best of reproduction and in the end of utter destruction.
To believe that man could do anything that may bring about the kingdom of God, confuses him
with God.
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creation, frequently used in the Old Testament and in early Jewish literature, part
of which is the New Testament. Bread serves as synecdoche for the life sustaining
and thus necessary food. Debts before God are a metonymy, which comprises not
only the debts of money or material debts, but also moral debts, ie. sins. Most
difficult, it seems, is to identify the meaning of the lexical item «temptation».?
Concerning the form of the whole line it is to be observed that the verb of this
request is prohibitive, a negative imperative, which indicates that the meaning of
the prepositional object «temptation» must be utterly negative too. LP asks to prevent

23.

To request from God, who is approached as Father, that he must not lead us into temptation, seems
to violate not only Jewish but also Christian doctrine. How on earth and in heaven could God ever
be inclined to lead human beings into temptation in such a way that these are urged to request him
not to do so? If one assesses the history of interpretation of this verse, one gets the impression that
exegetes mostly attempted to comply with traditional doctrine. I have to admit that I myself find it
hardly conceivable to perceive God as tempter. But isn’t it this what this last line of LP expresses?
God is one, who not only like a father loves human beings but who also is capable of tempting
them? Herrmann believed that the Old Testament does not know a thought of this kind. Jeremias
(1976:38) argues, on grounds of ancient Jewish prayer and piety, that this request can only mean
that God may not permit that we are led into contravention, sin, guilt, temptation, or disgracefulness.
But then, don’t we find a thought close to this in the book of Job, in which God permits Satan to
tempt Job in order to test his faith? Satan is here depicted as an agent of God. Doesn’t God lead
Abraham into temptation by demanding his son Isaac as a sacrifice (Gen 22)? And don’t we read
in Is 45,7, where God reveals himself through his prophet: «I create both light and darkness; I
bring both blessing and disaster. I, the Lord, do all these things»? Some exegetes have suggested
to interpret the Greek word peirasmds as meaning «test»: «and do not bring us to the test». The
Greek word can indeed carry this meaning. But this interpretation does not really help the case.
For the request in LP implies that one could fail the test. Otherwise we would not take the request
very seriously. And then the semantics of «test» and «temptation» coincide. A test, which I fail,
ends up as temptation, to which one falls victim. Another attempt to reconcile the last request of
LP with a modern view of God as ever-loving, was presented by Jeremias. He suggested from an
assumed Aramaic original, that the prohibitive mé eisevenhés as eaning «test»: «and do not bring
us to the test». The Greek word can indeed carry this meaning. But this interpretation does not
really help the case. For the request in LP implies that oe could fail the test. Otherwise we would
not take the request very seriously. And then the semantics of «test» and «temptation» coincide. A
test, which I fail, ends up as temptation, to which one falls victim. Another attempt to reconcile the
last request of LP with a modern view of God as ever-loving was presented by Jeremais. He
suggested from an assumed Aramaic original, that the prohibitive mé eisenékés does not intend a
causative modality («do not bring us into ...») but a permissive modality («do not allow that we
are brought into ...»). Yet this is not said in the Greek text of LP, the only text we really have. To
argue from a retrojection is a weaving and waving argument. One has to assume that the ancient
translator of LP either did not know Greek sufficiently well or he did not know Aramaic sufficiently
well and thus made a mistake. Wouldn’t it be more likely that the modern exegete in producing a
retrojection created a translation of his preconception? And furthermore, does this really soften
the problem? If God could be one who allows that we are put to the test, which we can fail, does
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this utterly negative temptation. If LP concludes with such a negative thought, then
we must assume that the danger of temptation was particularly huge. And this can
mean only the temptation to give up faith in the coming of God’s kingdom. It is the
temptation to despair of God and to give up all hope that he will bring about his
kingdom, in order to end the crisis and to save his chosen people. If we understand
the temptation in this way, we can see the unity of the thought of LP. The first two
requests ask for the restoration of God’s people and the realization of his universal
power. But for the time being the believers still do face the dark reality of hunger
and need and the terrible and terrifying jeopardy of debts, of being dependent on

this really take the thrust of the accusation away from God? I beg your pardon, this is only bad
theology and weak exegesis. I for my part refuse to assume that Jesus was a bad theologian. He
believed in God and he had come to know him as his Father. But this did not save him from being
hated and persecuted, he who believed in God too. To the contrary. Because he preached the Good
News of the Kingdom of his Father to be about to come, because he behaved as an obedient son to
the Father, he met with enmity, which finally put him to arrest, trial and crucifixion. Do we assume
that Jesus was so naive as not to anticipate all this? Or isn’t it more likely that Jesus knowing the
tradition of his Jewish religion drew upon the book of Job and on Isaiah and understood quite well
that the one and only eternal almighty God is God beyond human reasoning and thus can be
tempting as much as loving and merciful? Since God is ultimately unconceivable for man, there
will be always a dark side, dangerous and frightening. To deny this dark side will inevitably lead
to ontological dualism and consequently to the loss of monotheism, i.e. to the loss of God, to
apostasy. However, the temptation, which Jesus asked God in LP to be saved from is, according to
the Greek wording in LP, a real and serious temptation, the effect of which can separate ultimately
from God, and therefore is so extremely terrifying. The topic of temptation is well and widely
attested in the New Testament and in the Jesus tradition. The early Christian tradition knows that
Jesus was led into temptation. Mark 1,12-13 renders a brief note of this. Q presents a long story of
how Jesus was tempted by Satan in the wilderness (Matt 4,1-11 I Luke 4,1-13). The point of this
story is not to depict how Jesus was tried to commit a sin, but how he was tempted to renounce his
ministry, to give up faith in God as his Father. The Passion story tells how Jesus was put to the
extreme test in Gethsemane. Again this pericope illustrates how Jesus was put to the edge of
desperation and apostasy. And the last cry of Jesus on the cross is interpreted in the early passion
tradition as a paradox: «My God, why did you let me down?» Also the letter to the Hebrews
knows: «We have a High Priest who was tempted in every way that we are, but did not sin.» (4,15;
cf. Hebr 2,18; 5,7-8). The tradition overwhelmingly tells us that Jesus was tempted. What makes
all the difference is that he passed the test, he stood the temptation, he did not fail. Yet in his
prayer, which he shared with his friends, he asked his Father not to lead into temptation. The
modern reluctance to accept God, the loving Father, as a tempter, has its ancient model. In the
letter of St. James we read: «If people are tempted by such trials, they must not say, ‘This temptation
comes from God.” For God cannot be tempted by evil and he himself tempts no one» (1,13). Even
Joachim Jeremias admits that this verse reflects the final request of LP (1976:37s: «...
wahrscheinlich mit direktem Bezug auf die SchluBbitte des Vater-Unsers»). Yet we have to
acknowledge the fact that this admonition is addressed to Christians, who obviously understood
the LP in this way, that God tempts man. Quod erat demonstrandum.
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someone else but God.?* Therefore the next two requests ask for bread, in order to
sustain life, and for the remission of debts, in order to be free and to devote the full
life to the service of the kingdom of God. The last request then asks not to loose
faith in God’s plan of salvation, not to fall victim to apostasy.?

24.

25.

26.

S
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emantically there are five objects requested from the Father:

Sanctification of God’s Name
Coming of God’s Kingdom
Sustenance of Life
Remission of Debts, and
Sparing from Temptation

These five requests are arranged in the form of an anticlimax with a steady
decline starting with the acknowledgement of God’s holy name? and his universal
power, followed by requests to sustain the physical life of his chosen people and to

In modern times we have become accustomed to call debts by the euphemistic term «credit». But
in the time of Jesus debts often meant the loss of freedom to sustain life and even the loss of life.
Very frequently debtors were put to prison and had to endure a lifelong sentence if the debts were
not paid off or remitted. The fear of these sanctions not seldom diverted and distracted even pious
people, Jews and Christian alike, from pursuing the one goal of life that matters: God and his
kingdom.

Popkes has shown convincingly that this was the understanding of the request of being spared
temptation throughout the time of the Ancient Church, dating back as early as the 2™ century AD.
ILe. his plan of salvation through the wholeness of his chosen people assembled, restored, and
renewed in the promised land. This salvation-historical background can be drawn from Ezekiel
36,23-24: «When I demonstrate to the nations the holiness of my great name — the name you
disgraced among them — then they will know that I am the Lord. I, the Sovereign Lord, have
spoken. I will use you to show the nations that I am holy. I will take you from every nation and
country and bring you back to your own land.» Cf. also Ezek 20,41-44. Lohfink (27) comments:
«God himself sanctifies his name. And he does do so in that he in the last days collects Israel from
everywhere, in that he renews Israel and restores it into a holy people. The formula that God
sanctifies his name owns as regards content an exactly and clearly defined meaning. The content
is by no means variable, for the reason in particular that the formula occurs in the Old Testment
practically only in the book of Ezekiel.» (My translation from German; italics in original. T .K.)
In spite of the closeness of this request in LP with the similar request in the Qaddish, which came
about as a Jewish prayer in the time of Jesus, I wish to point out the difference in the wording:
«Glorified and sanctified be his great name in the world he created according to his will.... Blessed
be his great name forever and ever.» Whether Jesus drew upon the earliest form of the Qaddish or
whether he influenced the Qddish remains an open question. Anyway, the differences are obvious.
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free it from dependence on the powers of the world, and concluded by a request not
to fall away from God and his enactment of salvation.?”’

The pragmatics of LP are defined by the imperatives. They quality their nouns
as objects of desires. Although it is humans, who act as petitioners, it is God, who
is thought as the real acting person. Human action exists only in expressing the
needs, desires, and requests — with the exception of line 6. Here the human speakers
of LP occur as acting persons. Accordingly, the mode of the predicate in this semantic
unit is not imperative, but indicative, the number is not singular, but plural, the
person is not 2", but 1*. Consequently the speech-act of line 6 is not requesting, as
in the other lines (except line 1), but asserting or promising. The prediction of the
requests in lines 2-5 and 7 is propositional, yet the prediction in line 6 is
performative. The speakers assert and promise remisison by the fact that they express
their action and willingness of forgiving. The object of the predicate does not refer
to matter, but to persons. Line 4 differs from all other lines, in that it offers a time
frame: «today». This limitation of time would fit as well as all other requests:

Sanctified be your name today!

Your kingdom come today!

And forgive us our debts today!

And do not lead us into temptation today!

In all cases the temporal «today» would stress the urgency. One cannot con-
vincingly argue that LP intends the need for bread to be more urgent than the need
for remission of debts or for the coming of the kingdom. To the contrary, the whole
prayer is expressed against the background of extreme apocalyptic urgency: it is

27. This consistent anticlimactic pattern does not really allow for the interpretation that the first part
or strophe refers to a transcendent reality, whereas the second intends world immanent needs. It is
rather the transcendence of God’s kingdom, which invades the immanent world and causes an
eschatological crisis. It is to this eschatological crisis and the dramatic change of powers, that the
requests of LP refer to. It is this world, in which God’s name is to be sanctified and his government
to be established. This means also: If God rules as one and only and if his government is
acknowledged, then there will be no more deficiency, no famine and hunger, no debts and guilt,
no temptation and evil. The salvation of this world and the eradication of its physical and spiritual
needs are subjected to the prerogative of God’s eschatological victory and the universal inhabitation
of his holy name.
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that the kingdom must come. Because the prayer desires and expects the

fulfilment and fullness of God’s government over the world for now and not for a

time

to come,”® the request of bread for the time being becomes urgent.”

Summary of Observations

Line 6, the second part of the request for remission (RR) is not fully integrated
in the stylistic pattern of LP:

1

8.

With the exception of the address in line 1 all other lines are articulated by
an imperative and a prohibitive respectively as requests.

Lines 1-3 are connected asyndetically (without conjunction), lines 4, 5 and
7 are connected syndetically by the conjunction kai. Only line 6 deviates
from this co-ordinating sentence structure in providing the subordinating
conjunction hos, which has a correlative function.

The mode of all verbs is imperative/prohibitive; only the verb of line 6 is
indicative.

The amount of lines for each strophe varies; the second strophe has one line
in excess.

All requests have only one line, except RR, which runs over two lines.
Only RR uses the poetic feature of parallelism, more precisely the reciprocal
synthetic parallelism. Although parallelism is a typical feature in Hebrew
and Aramaic poetry, LP does not use it elsewhere.*

Only line 6 renders a personal object: «debtors».

Line 6 refers to human action; all other lines refer to divine action.

9. Line 6 does not contain a request but an assertion or a promise; all other

28.
29.

30.

Against Grisser 102s.

In this context of apocalyptic urgency the «today» in the request for bread seems to indicate that
the recipients of this version of LP have already reduced the urgency of their expectations
concerning the coming of the kingdom. Could it be that they have already settled with the fact
that the kingdom may come later, that there will be at least a short period of time, until God will
have established his power and government completely? Cf. Grisser 102—103.

In spite of this, one may regard lines 2 and 3 as parallels, because these requests coincide in the
result: God’s holy name will be acknowledged and glorified when his kingdom has come; it is
also true that the kingdom comes when his holy name is acknowledged. Also lines 4 and 5 can be
seen as parallels. But the perception of these parallelisms is obscured by line 6.
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lines (except line 1) contain a request. The illocution, the speech-act,
changes from a requesting to asserting.

0. In line 6 the time perspective changes. The requests ask for God’s future
action in regards to the present. Line 6 deals with a human action in the
past.

1. The performative pragmatics of the predication of line 6 contrast sharply
with the propositional predication of the requests.

2. Line 6 obscures the stylistic and poetical relationship that exists between
lines 4 and 5.

Line 4 also offers deviation from the above described snychronic pattern of LP:

1.

2
B
4

The order of noun and verb is reversed.

. The noun is extended by an adjective. This is the only adjective in LP.
The verb is extended by a temporal adverb. This is the only adverb in LP.

. Line 4 is visibly much longer than all the other lines. If the extensions,
adjective and adverb, were removed, the line would arrive at about the same
length as line 5.

The adverbial extension in final position obscures the polyptoton in ines 4—
75

Adjective and adverb spoil the noticeable chiastic structure of lines 4 and 5.
The temporal adverb changes the time perspective and eschatological urgency
of LP.

Diachronic Conclusions

The 12 observations regarding the synchrony of LP and the deviation from its
pattern by RR concern all four semiotic relational isotopies: syntax (2, 3), sigmatics
(4-6, 12), semantics (7, 8, 10), and pragmatics (1,9, 11). This indicates incoherence
of the synchrony of LP. Since the incoherence can be identified and isolated in line
6, one is urged to solve the problem by a diachronic operation, i.e. by literary
criticism and its source theorems. I therefore suggest that line 6, the second line of

RR i

s an interpolation into an earlier version of LP. If one accepts line 6 as an

emendation,’’ the text of LP becomes more rounded and consistent.*

e
32.

Cf. Vogtle 39, who regarded such a hpothesis as possible, even rather probable.

There is only one word in line 6, which fits the syntactical pattern of LP; this is the grammatical
item hémon. The correlative conjunction hds subordinates the following clause. Syntactical
subordination is alien to LP. The reinforcing explicit syntagma kai hemeis emphasizes the subject
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Also the request for bread, line 4, contains traces of incoherence. Yet different
from line 6, this incoherence does not concern the whole thought and the way of its
expression; it points merely to two words: epioiisios and sémeron, which do not
match the syntactic and semantic structure of LP and somehow interfere with the
poetic organization of this prayer by disturbing the sigmatic pattern of lines 4 and
5. The temporal adverb sémeron changes slightly the pragmatic perspective of line
4 in the context of LP. Thus the noticeable incoherence of line 4 regards also all
four semiotic relational isotopies. I therefore propose to regard these two words as
secondary additions to LP.*

Looking at LP without these admittedly hypothetical emendations we perceive
a short prayer of request comprising 6 lines:

Pdter

hagiastheto to onoma sou

eltheto he basileia sou

ton arton hemon dos hemin

kat dphes hémin ta opheilimata hemon
kai me eisenenkes hemas eis peirrasmon

A I e N

If this reconstruction is accepted we arrive at a stage of the LP tradition before Q.
But this does not mean that this version is the Greek translation of the prayer, as it
was composed by the historical Jesus, although I do think that this version comes
close to the original LP. Lines 2 and 3 as well as lines 4 and 5 form stylistic
parallelisms, a poetic feature very common in Hebrew and Aramaic, but alien in
Greek. Thus the assumption that this prayer was originally composed in a Semitic

of the clause; but the subject in this clause is human persons, whereas in LP the only subject is
God. The predicate aphékamen is the only non-imperative predicate; it differs in number (plural),
modus (indicative), and person (1*) from the other predicates in LP. The dative object tois ophelétais
does not fit, because its referent are persons, whereas the referent of all other objects is matter. In
lines 2 and 3, where the referent of the euphemistic noun-metaphors can be regarded as God,
these nouns are not objects but nominative subjects. Sigmatically and pragmatically the clause
does not share a single element with the rest of LP. Semantically it repeats the verb of line 5 and
draws upon the root of the object in line 5, thus creating coherence only with line 5. — From this it is
quite obvious that the incoherence of line 6 is not an originally intended incoherence. It rather
expresses a new thought, which lies beyond the scope of lines 1-5 and 7. The intention of line 6 is
a completely different one; therefore one ought to assume a different author for the whole clause.

33. Concerning all other elements the request for bread is quite in line with all other requests in LP.
The reversed order may well be intended. With line 4 begins a new set of requests; this may
account for the stylistic variation.
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language is not at all far fetched. Yet methodically even a retrojection is nothing
but a back-translation and that means a translation and it does not mean, by all
means, the original. But a back translation can serve a heuristic purpose:

"Abb’d

yitgaddds $*mdk

teté malkutdk

lahmdn hab ldn

us*boq ldan hobain

wéla ta‘elinnan Inisyon.>*

Comparing the Greek reconstruction with its Aramaic back-translation, it becomes
obvious that the alliteration of pdter and peirasmon is lost as well as the polyptoton
in lines 4 and 5. Yet this is not amazing apart from the fact that polyptoton is a
poetical feature common in Greek but not known at all in Semitic languages.*
Texts do gain and loose in the process of translation. From a philological and historio-
critical point of view, translations can be seen as adaptations to a new linguistic,
cultural and social environment. Different languages do appreciate different aesthetic
and poetical features. Therefore we are to accept that the Greek text of LP is the
only text accessible to us, as long as an Aramaic source presenting a version of LP
older than the Greek is not discovered.*

The rhetorical features incorporated in this Greek version of LP indicate that it
was used in an oral and aural socio-cultural set-up. Parallelism as a feature indicating
redundant style, short co-ordinated clauses and the overall brevity of the prayer as
well as polyptoton, epipher, and uniformity of sentence construction support oral
memorization; the non-analytic aggregative thought path, the agonistic thought
pattern of «Father» and «temptation», the emphatic and participatory and clearly
situational engagement of the text, its concrete and absolutely non-abstract

34. This back-translation draws upon Jeremais 1976:29.

35. This of course is quite evident from the different morphologies of these languages. Different
from Greek, cases in Hebrew or Aramaic are not indicated by a suffix morpheme.

36. The Gospel of the Nazareans in Aramaic language, which is mentioned by Jerome, is not extant.
But all that we can infer from the comments of Jerome is that it drew upon a translation from the
Greek gospel of Matthew. Cf. Jeremais 1976:34.
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The reversed order may well be intended. With line 4 begins a new set of requests; this may
account for the stylistic variation.
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presentation, this all betrays the psychodynamics of orality.’” Moreover, the
proportion of grammatical and lexical items results in a ratio of 15 grammatical to
11 lexical items, a further indicator of originally oral composition of LP, i.e. LP is
definitely older than Q.

The Request for Remission

The source critical solution to the observed incoherence of LP demands to be
confirmed by a redaktionsgeschichtliche synthesis. For this an analysis of the
semantic relationship between the first (RR') and the second (RR?) clause of RR is
needed.

RR! asks God for remission of debts. The plural opheilemata in conjunction
with the definite article indicates that a complete remission of all debts is intended.
Since God is the addressee of this request not only remission of all debts concerning
money and material things is requested but also moral and spiritual debts, i.e. guilt
and sins. Only God is capable to forgive the entirety of debts, sins, and guilt. Because
God is approached for such a remission of a pile of debts, we do understand that
these debts concern an area, which is above human capability of forgiveness. The
speakers of LP understand themselves as God’s debtors, who urgently need his
willingness to forgive.

From the teaching of Jesus we can infer to which extend exceeding all human
expectations God is ready to forgive. The parable of the Merciful Father, traditionally
called the parable of the Prodical Son (Luke 15,11-32), illustrates this loving mercy
of God, who is prepared to forgive without demanding advance concession from
man. The father in this parable hurries to meet his son while he is still on his way
back home; the father rushes to embrace his son before he can even finish his
confession of repentance. The father of this parable was awaiting his son, was
longing and yearning for him, in order to forgive him unreservedly. Not the
confession of repentance matters; what matters is that the father sees his chance to
forgive and to love. Such is God! This is the point Jesus wants to drive home.

The parable of the Unforgiving Servant (Matt 18,23-35) illustrates a further
aspect of God’s willingness to forgive. A king demands an account from his servants.

37. Cf.Ong31-77.
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While checking the accounts a servant is brought before his throne, who owes him
ten thousand talents. The figure intends a sum beyond imagination.®® The sum of
the debts intends to explain that the king is a very mighty and rich king, richer than
the Roman emperor, and that this servant, who is responsible for this huge amount
of debts, will never be able to pay off. He would have forfeited his life; a lifetime in
prison would be his fate, if the king insisted on repayment. But this king does not
insist at all. He remits the huge pile of debts and renounces all repayment, when
requested by the servant. After this the servant meets a fellow servant, who owes
him one hundred denars, a dwindling sum by comparison with the ten thousand
talents, a quantité negligeable. This servant asks for deferment of payment. But the
other servant doesn’t want and has him arrested and thrown into prison. When the
king learns about this he becomes very angry and says to the unforgiving servant:
«You should have had mercy on your fellow servant, just as I had mercy on you»,
and sends him to prison, until he shall pay back the full amount of his debt of ten
thousand talents.” And Jesus concluded this parable: «That is how my Father in
heaven will treat every one of you unless you forgive your brother from your heart.»

A parable from the Q tradition highlights God’s willingness to forgive without
prerequisite, the parable of the Lost Sheep (Matt 18,1213 | Luke 15,4-7). Jesus
being criticised for associating himself with sinners answers with this parable:*
«Who of you, if he had hundred sheep and one of them went astray, would not
leave behind the ninety-nine on the mountains (wilderness?) and go and look for
the lost one? And if he finds it, (Amen) I tell you, he rejoices over it more than over
the ninety-nine that were not lost.» And the silent point of this parable is a Qal-
wakho-mer-conclusion: If already you would act like this, what do you think, God
will not act in this way? The phrase «lost sheep» is already coined in the Old
Testament and signifies the Israelite who deserted the torah. In this context, which
the parable presupposes, it signifies the sinner in general and the publican in
particular. What is new in Jesus teaching this parable is, that no repentance, no
willingness to return, no advance concession, no prerequisite is demanded. God
will rejoice over the sinner, whom he is constantly looking for, when he finds him.
God is by his divine nture determined to forgive. Nothing and no one can stop him
doing so.

38. «Talent» is a measurement of weight and signifies some 30 kilogrammes. If we calculate 30
kilogrammes of gold to the talent and take the current gold price of about 4000 US$ per kilogramme
we arrive at more than a billion USS.

39. My translation of the reconstruction of the Greek text of Q by Merklein 1981:188.
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These parables illustrate Jesus’ view as to how God as creditor treats his human
debtors. Unreservedly he is keen to forgive. He demands no advance concession.
But man, who receives God’s forgiveness, is freed and obliged to forgive. Because
God has mercy on him, he must have mercy on his fellow humans and because he
receives God’s mercy, he is capable of being merciful himself. This is the point of
Jesus’ teaching about the ethics of mercy: Because God always advances mercy,
man is granted this freedom, which enables and obliges him to forgive.** God’s
merciful forgiveness stimulates and motivates man to forgive also. But human
forgiveness or even his asserted willingness is by no means a precondition, a
prerequisite for receiving himself remission.

Yet to the contrary argues RR?: «And forgive us our debts, inasmuch as also
we did forgive out debtors.» the correlative conjunction 4ds introduces here a causal
clause and serves a reasoning purpose.*! There is no need to assume instead of the
descriptive aorist aphekamen (we did forgive) an Aramaic permissive perfectum
coincidentiae, in order to get rid of the theological precipitousness. Greek language
knows the ingressive aorist, which indicates the beginning of an action. One may
then translate RR?: as also we are about to forgive. Yet still, the precipitousness
remains: human willingness to forgive serves as a precondition, in order to receive
forgiveness from God, even worse, the correlative function of the causal conjunction
indicates an evenness of the amount of forgiveness: «Forgive us (only), inasmuch
as we have forgiven.»

Such preconditioning of God’s forgiveness stands not only in contradiction to
the thinking of Jesus, but also to Christian and Early Jewish thinking. Also the

40. Schiirmann 1994:199 argues that according to Jesus’ teaching human forgiveness is not only fruit
of God’s forgiveness but also condition to receive this forgiveness. As evidence he offers Matt
5,7.23-24;6,14-15;7,2; Mark 11,25; Luke 6,37; 16,1-8. None of these passages proves his case.
The principle «He, who is not ready to reconcile himself with his neighbour and to compensate
for the damage beforehand, he must not hope for forgiveness» (Thyen 73; cf. Merklein 1981:185)
applies to rabbinic and early Jewish theology but not to the teaching of Jesus. Mark 11,25; Matt
6,14—15 do not so much articulate a condition, but rather a motivation. Jesus «instructs his disciples
to forgive, because they, too, are in need of God’s forgiveness» (Merklein 1981:186).

41. According to Liddell-Scott-Jones, Greek-English Lexicon, 2039, the conjunction hos in causal
clauses even means «inasmuch as», «since» or «on the ground that».
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fifth, sixth, fifteenth, and seventeenth benediction of the Shmone-Esre, the famous
Jewish prayer form of old, exclude such an understanding of God’s preconditioned
forgiveness:*

5™ «Turn us back to you, LoRD, so that we repent ...»
6" «Forgive us, our Father, for we have sinned against you ... Blessed
are you, Lorp, who forgives plentifully»
15" «... for you are a gracious and merciful God.»
17" Blessed are you, all-gracious LorD, you must be thanked!»

God himself grants turning back and repentance, is kind, merciful, and all-
gracious; he is one who forgives plentifully.

But if neither Jewish nor Christian thought can account for RR?, our problems
of interpretation and comprehension are intensified and increased. If not Jesus the
Jew can account for the assertion of forgiveness in LP nor any other Jew or Christian,
who then can be responsible for such an interpolation? Do we misunderstand this
line altogether?*

Reflections on the Formgeschichte of the Assertion of Forgiveness

Earlier I mentioned that Didache and Cyrill of Jerusalem know LP as a prayer
used also for community services.* I wish to show that the assertion of forgiveness
added to the request for remission is due to the use of LP within a divine service
including an Eucharistic meal.

42. Cf. Billerbeck 211-214.

43. One could argue that the topic of judgement is a dominant theme in Q. Therefore it could be that
sayings like Matt 5,48 || Luke 6,36; Matt 7,1-2 || Luke 6,37-38; Matt 7,12 || Luke 6,31 influenced
the LP tradition in Q. But this is not really convincing and even more difficult to prove. In the
light of Matt 18,12-13 || Luke 15,4-7 (=Q) even rather improbable. The topic of remission of
debts and sins does not occur a further time in the text of Q, as quoted by Matt and Luke. Yet
having shown that the text of LP in Q is not the original version but an adapted one, it is not
necessary to assume that Q is liable for the emendations. These emendations may well have been
inserged at an earlier stage of tradition.

44.  See above pages 6-7.
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Repeating that the 1% person plural of the personal pronouns clearly demonstrate
that LP was a prayer of a group of people, a community, I also want to mention
again that the speech-act of RR? and thus its intention is not asking or requesting,
but asserting and consenting. According to the second request of LP, «your kingdom
come», this community sees itself as God’s chosen eschatological people. They are
called to follow the Christ Jesus, his teaching and his actions. They respond to
God’s eschatological mercy and forgiveness with their own willingness to have
mercy and to forgive. This community interprets itself as the community which is
about to face the eschatological salvation and therefore defines its relationship with
God and Christ as a relationship based on reconciliation and remission graciously
granted by God through Christ. By requesting from God, the Father, remission of
all debts and sins, this community of Christians enters this graciously granted
relationship of reconciliation and responds to God’s forgiving love with a firm will
and with fierce determination, to forgive all its debtors and those who have sinned
against it and its members. If one looks in this light and against this theological
background at the line of LP, which expresses the assertion of forgiveness, one
realizes, that it is exactly this, what the assertion of forgiveness means and intends:
consenting with reconciliation and asserting forgiveness and willingness to forgive
in word and deed. In respect to this soteriological and ecclesiological context we
are obliged to ask for the Sitz im Leben of such forgiveness requested, asserted, and
practiced.

Immediately following its catechism about praying (Did 8,1-3) the Didache
presents 9,1-10,8 instructions about the Eucharistic thanksgiving prayer over
cup and bread. From this I conclude that already the Didache community (early
2" century AD) practised to recite LP during the gathering during which the
Eucharist also was celebrated. In context with further instructions concerning
the Eucharistic celebration, Didache demands to break the bread and to say
thanks, «after you confessed your sins» (Did 14,1-3).*> Didache then knows

45.  So Wegst 53-54 with footnote 179, and p. 87. Different Niederwimmer 236. The question as to
whether the variant pros-eksomologésdmenoi or the emendation pro-eksomologesdmenor is to be
preferred, is not decisive for our problem. Either the Eucharist was received after (so
Niederwimmer) or during (so Wengst) the confession of sins. In both cases the confession of sins
is described as during the same service. Even Wengst (loc. cit.) thinks: «Of course we must
imagine the procedure in this way that the confession of sins took place before the meal prayers.
But even then the variant in H doesn’t need to be wrong; it expresses the confession of sins as an
essential element of the assembly.» Niederwimmer (loc. cit.): «signifies a confession of sins
before the beginning of the Eucharist.»
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already the practice of confessing sins during the Eucharistic liturgy before
communion and it also knows the recitation of LP during this liturgy. The
confession of sins to my mind must have been already a ritual, because according
to Didache it was a regular, reoccurring practice. It is this context, the ritual of
confessing sins and, while receiving the remission of sins, also extending
forgiveness to the sisters and brothers present, that the assertion of forgiveness
in LP refers to.

Reflections of the Formgeschichte of the Request for Bread

Didache 10,1-3 gives instructions concerning the prayer after the satisfying
meal. This prayer contains the following passage:

«You, Almighty Ruler, created everything for the sake of your name; you
gave food and drink to human beings as to refresh them; yet us you gave
spiritual food and drink and eternal life through Jesus, your servant.»

By interpretation of the Eucharistic bread as spiritual food the prayer quoted by
Didache hints at the heavenly eschatological dimension of the Eucharistic
celebration. At the same time this prayer envisages the eternal life, which already
now, while consuming the Eucharistic bread and wine is anticipated. In the light of
this prayer in Didache, which again is to be understood as a regular, each time
reoccurring prayer, it becomes very likely that already the request for bread in its Q
version interpreted the bread requested as the Euchiristic bread, the bread, which
Jesus promised to grant at the eschatological meal in the kingdom of his Father.
The community praying LP requests this bread, which is promised for the future,
for today. Thus the request for bread expresses with other words the same wish as
the request for the kingdom to come. Give us this bread of the eschaton today
means: let the eschaton, let your kingdom come today, so that we today can celebrate
the meal in the kingdom. It also means, that the Eucharistic celebration was
understood as the anticipation of the eschatological Eucharist in the kingdom of
God. In this context the epioiisios is to be understood as meaning «future»: «Our
future bread give us today!»

After these reflections, which reinforce the observations concerning the
synchronic incoherence and which add plausibility to the source-critical
reconstruction of a pre-Q LP as presented in this paper, I wish to return to the text
of this assumed and hypothetically reconstructed earlier version.
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The Lord’s Prayer to the One and Only God -

The address of LP, «Father», or even «Dad», demonstrates a close relationship
between the reciting person and the addressed God. Such a prayer address is without
parallel and analogy in Judaism of the time before Jesus. The following first two
requests result to the theological meaning that God reveals himself as saviour.* This
presupposes that God is understood as the only one, who can save. The revelation
and manifestation of God as the only saviour and thus as the only God is the
soteriological and theological content of the dynamic expression of the coming of
God’s kingdom. Sanctification of God’s name in this context means that God, who
restores, chooses and creates anew a people for himself, i.e. the eschatological Israel,
will be acknowledged and worshipped as the only God. The coming of his kingdom
thus results in the eschatological revelation of his oneness and unity. The oneness and
unity of God implies his faithfulness to his promises. This faithfulness finds further
expression in the requests for bread and remission. Since God is faithful to his promises
he will sustain the life he created. But because man sins and in this always behaves as
God’s enemy, God can keep his promises only, if he has mercy on his enemy and
resolves to an everloving forgiveness. But if the relationship of God and sinful man is
realized on the side of man always as disobedient enmity, this relationship is always
jeopardized to fall apart. Since God is the one and only God, and since he is the
almighty, no one can destroy the relationship between man and God but man and
God. Sin is the utter destruction of the relationship. On the side of God temptation is
the corresponding action. Like Isaiah 45,7 the theological conception of the oneness
and only-ness of God leads to the consequence that to accept that only God can lead
to temptation, i.e. to forfeiting salvation. Thus the request to be spared temptation
shows a piety which is deeply rooted in the faith that there is only one God, the God
of Israel, who is the Father of Jesus and in Jesus the Father of all those who are
friends of Jesus and thus overcome the enmity towards God.

This line of thought reveals an ingenioius and very original thinking. Neither
ancient Judaism nor the Christian Church were prepared to accept this brilliant

46. For this paragraph cf. Merklein 1998, and Kaut 1998.
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theology. This is to me evidence that Jesus himself composed this prayer.*’ Inde-
pendently of such a judgement this prayer contains a precise précis of the teaching
of Jesus.*®

& By seeing himself as God’s eschatological messenger and by viewing his words,
parables, miracles, and also his fate as signs of the dawning of God’s kingdom
(Luke 11,20), Jesus testifies to his close relationship to God, which is adequately
to be expressed as the relationship of Father and Son.

# By selecting a circle of twelve disciples to be an eschatological symbol of God’s

chosen people, Jesus anticipates the universal acknowledgement of the holiness

of God’s name.

By casting out the demons Jesus anticipates the coming of God’s kingdom, the

announcement of which is the core of his teaching and faith.

By associating himself with poor and needy people Jesus demonstrates God’s

option in favour of people who lack what is needed to survive.

By associating himself with sinners Jesus demonstrates God’s willingness to

forgive even his enemies.

By submitting to passion and crucifiction Jesus endures and victoriously passes

temptation.

* & o o

Conclusion

The Lord’s Prayer as presented in Matthew, Luke, Q, and Didache in the context
of catechisms serves as a model prayer. Didache knows LP as prayer of community
as well as a private personal prayer.

The Sitz im Leben of these catechisms was the instruction of new believers to
prepare them for baptism and the Eucharistic celebration, which was reserved for
baptised persons.

47. The only parallel I know of, except for Isaiah 45,7, is the Jewish prayer during the Warsaw
Ghetto, 1943: «Lorp, you have done to us everything as to achieve that we cannot believe in you
anymore. But whatever you will do, this you will not achieve.»

48. As a communicative translation I wish to suggest the following text «Dear Father! Reveal your
holy name and restore your chosen people! Establish your government and save all nations! Give
us the food we need and forgive us our debts and sins and do not make us your enemies!»
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Yet one can observe that this purpose was not the original purpose of LP. The
catechizing frame in Matthew, Luke, Q, and Didache is a secondary adaptation.
The internal form of LP clearly indicates that it is intended as a prayer for a group
of persons, a community.

Cyrill of Jerusalem and Didache show that LP was recited during the Eucharistic
service.

The synchronic analysis leads to the result that the requests for bread and
forgiveness are adapted. Formgeschichtliche reflections make it highly plausible
that these adaptations were due to application of LP to the liturgical environment of
the celebration of the holy Eucharist, referring to a ritual of confession and remission
of sins and to the communion of the Eucharistic bread which is regarded as spiritual
food, i.e. participation in the eschatological meal in the kingdom of God.

This Eucharistic application of LP is paralleled by an application of LP as the
first prayer of a neophyte, a new member of the Christian community, after baptism.

These liturgical applications do not establish the original purpose of LP. The
thought pattern of LP represents the teaching of the historical Jesus. The paradox
of God as a tempting Father, i.e. of the one and only God, marks this prayer as a
deeply monotheistic prayer, which in its kind finds no analogy in ancient Judaism
or early Christianity. Therefore the supposition that LP is truly Jesus’ own prayer is
the most probable of all.
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THE RIGHT ENVIRONMENT FOR THE
RECRUITMENT AND FORMATION
OF VOCATIONS

Francis Bonnici'

In his Apostolic Exhortation, Pastores dabo vobis (25 March 1992), John Paul
II speaks of “The challenges facing priestly formation at the conclusion of the
second millennium”? and considering the different aspects of human life today,
John Paul II gives the positive and the negative sides of these aspects of the life of
children, adolescents, young people and adults; he considers the negative aspects
as the main hindrances for priestly vocations today.

Vocations to the priesthood in the diocese of Malta are not forthcoming as in
the past. After the publication of Pastores dabo vobis, it was Jeemed necessary and
important by the Centre for Diocesan Vocations of the diocese of Malta to find out
what was hindering the number of vocations to the priesthood to grow in the Maltese
Christian community.

The Centre for Diocesan Vocations asked the help of Canon Benjamin Tonna to
compile a survey in order to see and analyse the socio-cultural and ecclesial contexts
of the members who attended the meetings of the Centre for Diocesan Vocations
during the years from 1972 to 1993. In the meantime the Centre also asked and
received the help of Rev Professor Pietro Gianola of the Pontifical Salesian
University to have access to the section of the library of the same University which
specialises in the Theology and the Pastoral work for vocations.

1. The author was appointed Auditor to the Eight Ordinary General Assembly of the Synod of Bishops
on The Formation of Priests in the Circumstances of Today.He was also invited to deliver a speech
on The pastoral work for priestly vocations today. Since then, the author read an M. Phil. Degree at
the Faculty of Theology of the University of Malta with a dissertation entitled Priestly Vocations in
Post-Conciliar Malta.

2. See Pastores dabo vobis, 5.
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This investigation into the problem about the diminution of priestly vocations
in the diocese of Malta was made by the Centre for Diocesan Vocations when it
organized a survey among 720 persons who attended the Vocation Guidance Courses
between 1976 and 1993. The survey was made in 1993 and it put questions to the
ex-members of the Centre for Diocesan Vocations about the socio-cultural and
ecclesial contexts in which they lived and their impact on the possibility of their
being called to the priesthood.

There were 446 respondents or 61.5% of all those who received the survey who
were ready to give important information about the experiences which they made
in the years they attended the Vocation Guidance Courses. They also provided the
positive and negative causes which were influencing the number of vocations in
the Diocese of Malta at that time. It must be said that 62 of the respondents or 14%
opted to become priests!

The age group of all the respondents was between 15 and 55 years of age because
while some of the respondents were school leavers, others had already taken up a
career. But the young respondents were in the majority and therefore their answers
give an up-to-date picture of the life of some of the young people of today. However,
it was not easy to analyse the different situations of two different categories of
people: people who were still in a state of discernment and these were in the majority,
and people who had already found their place in life.

1.1 The first invitation to attend vocation meetings
1.1.1 Early in Life

When the questionnaire asked the members of the Centre for Diocesan Vocations
to say at what age they received the first invitation to attend vocation meetings,
35% said that they were invited in the last year of their primary school and 59%
said that they were invited during the secondary school years. This means that they
were invited in the year when they received the sacrament of Confirmation or
immediately after.

There were 6% of the respondents who said that they were invited for the
Vocation meetings neither in the primary nor in the secondary school. Probably
these were the people who received the call to the priesthood when they had already
taken up a career. There has always been a small but continuous flow of adult
vocations in the Major Seminary of Malta.
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1.1.2 Who encouraged them to attend?

The questionnaire also asked the members of the Centre for Diocesan Vocations
to say who encouraged them to attend the vocation meetings. Forty one percent of
the respondents said that they were invited to attend the Vocation Guidance Courses
by priests, while 28% were invited by friends; 18% said that they were invited by
no one in particular. But only 11% said that they were invited by parents and only
2% said that they were invited by teachers.

The questionnaire asked the members of the Centre for Diocesan Vocations to
say if there were more than one person who invited them to attend the Vocation
Guidance Courses. If we add all together the times the individual persons who
encouraged young people to attend the vocation meetings were mentioned, it can
be said that the priests still head the list because 37% of the respondents said that
they were invited by priests, 27% mentioned their friends, 15% mentioned their
parents, while 03% mentioned their teachers.

The respondents referred to priests, friends, parents and teachers as the persons
who encouraged them to attend the meetings of the Centre for Diocesan Vocations.
It is very important to note that the persons mentioned by the respondents form the
principal components of the Christian community in which they lived and therefore
they mentioned the main environments in which they received their human and
Christian formation.

It must also be noted that these persons who encouraged the respondents to
attend the vocation meetings are the media through which God makes His call
heard in the heart of the Christian adolescents. The Second Vatican Council and
other Church documents about the pastoral work for Vocations make it clear that
God wants His call to be heard through the Christian community.’

1.1.3 The special role of the spiritual director

It is very important to note that 57% of the respondents of the questionnaire
said that they had a spiritual director.

3. See Optatam totius, 2.
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The presence of priests in the life of the members of the Centre for Diocesan
Vocations is a determining factor, and the programme of the Centre insists that
members should have a spiritual director especially from Form 5 of the secondary
school upwards.

1.2 The motives for attending the vocation meetings
1.2.1 The Vocation to the priesthood

There were 24% of all the respondents and 49% of those respondents who opted
to become priests who said that they attended the vocation meetings organized by
the Centre for Diocesan Vocation for the express purpose of knowing about their
vocation to the priesthood.

There were other motives for which the respondents attended vocation
meetings: 22% of the respondents said that they wanted “to get to know friends”,
21% said that they wanted to know themselves, 15% mentioned prayer, and 10%
mentioned “to play.” There were 5% of the respondents who did not specify any
motive but 3% said that they were forced by their parents to attend vocation
meetings. '

Although most of those who opted to become priests said that they attended the
vocation meetings to “know about the vocation to the priesthood”, they also mentioned
the same motives for attending the vocation meetings as the respondents in general:
to get to know friends, to know themselves, to pray and to play.

1.2.2 First preference given to the vocation meeting

The test case for the first preference and the high percentage given to the
motive of attending the Vocation Centre, i.e. ‘““To know about the Vocation to the
Priesthood” can be seen in the question which the questionnaire asked the members
of the Centre for Diocesan Vocations what they did when, besides going for the
vocation meeting, they had a pleasure occasion or some other appointment at the
same time.

Of all the respondents, 64% said that they preferred the vocation meeting and
18% said that they preferred the pleasure occasion. There were 15% who said that
they would attend none of the occasions and 03% said that they would have tried to
attend both!
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Sixty three percent of those who opted to become priests said that when they
had other things to do besides going to the vocation meetings, they preferred to go
to the latter. Thirty seven percent said that they preferred to go to the pleasure
occasion.

The positive response to an invitation to attend a vocation meeting does not
necessarily mean that those who attend the vocation meetings are in fact called to
the priesthood. But it may happen that the attendance of vocation meetings coincides
with a vocation to the priesthood.

1.3 The call and response
1.3.1 The call to the priesthood

In preparing this question for the questionnaire it was made sure that the vocation
that was referred to was the vocation to the priesthood. Fifty eight percent of all the
respondents of the questionnaire said that they felt the call to the priesthood sometime
in their lives.

1.3.2 Motives for leaving the vocation meetings

It is a fact that many boys who begin to attend the vocation meetings in the
parish or/and at the Seminary drop out along the years. Twenty four percent of the
respondents said that they never ceased to feel the call to the priesthood. While
76% said that they ceased to feel the call to the priesthood at a certain moment of
their life.

When asked to say when they ceased to feel the call to the priesthood, 51% said
that they no longer attended the Vocation Guidance Courses within the age bracket
10 to 14 years or the secondary school years; 35% within the 15 to 19 years period
or the post secondary years and 14% said that they ceased to attend the vocation
meetings from 20 years upward or when they took up a career or followed a
University course.

There were many reasons why the members of the Centre for Diocesan Vocations
discontinued to attend the vocation meetings. Thirty two percent transferred
themselves to other vocation meetings that were organized by the Religious Vocation
Centres. Eleven percent chose a career.
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But 57% of the respondents mentioned other reasons. These reasons ranged
from ““not called” (27%), got fed up with vocation meetings (25%), needed more
time for study (17%), found a job (10%), lost their vocation (10%), went to other
places of formation (7%), they were expelled from the Centre (4%).

1.3.3 The decision

A determining question was put to the members of the Centre for
Diocesan Vocations whereby they were asked to say what they decided to
do in life.

Forty four percent of the respondents said that they wanted to get married and
14% said that they wanted to become priests. While 4% of the respondents said
that they neither wanted to marry nor to become priests.

But 38% said that they were undecided about their vocation. This large
percentage of young people who are undecided about their future vocation requires
a plan of action on the part of the Centre so that it can provide help to these young
people to know what God wants them to do in their life. It can make new contacts
with them, organize a reunion and offer them counselling sessions.

1.4 The family environment

In the past, the Christian family was considered to be a fertile ground for the
growth of priestly vocations in Malta. Considering the exalted image of the priest
that was presented to the Maltese Catholics up to the sixties, it is not surprising to
know that many Maltese families desired to have one of their boys “becoming” a
priest. On the part of the young man who became a priest it can be said that he
could count on the support which the family was sure to give him to live a
“comfortable” life.

This favourable environment which many Maltese priests found in their families
was traditionally described by the general term ““good family” and it consisted of
certain structures such as getting married in Church, the baptizing and the Christian
upbringing of the children, and fidelity to the marriage vows.

If the environment of the traditional family succeeded to support many vocations
to the priesthood in the diocese of Malta, it may also be supposed that the decrease
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of vocations to the priesthood in the diocese of Malta coincided with the changes in
the life of the family.*

Less children in the average Maltese family, an inadequate sex education, lack
of Christian formation especially for adolescents and reticence about the promotion
of a priestly vocation in the family may be some of the factors that contributed to
the decline of vocations in the diocese of Malta.’

1.4.1 Begetting a lesser number of children

The survey which was held among the members of the Centre for Diocesan Vocations
has shown that 82% of all the respondents have between 2 and 4 children in the
family. This means that a very large majority of these Maltese families still bear a
good number of children. It was also found that there were 13% of the respondents
who said that in their families there were between 5 and 11 children while 5% said
that there was only one child in their family.

When one considers the number of children in the families of those who opted for
the priestly vocation, one finds that 72% of these respondents said that in their
family there was an average of 3.48 children and 26% of the same said that there
were more than 4 children in their families. Only 2% of these respondents said that
there was only one child in their families.

4. See II-Kullegg tal-Kappillani, Seminar Pastorali, Malta 1968, 44.

A description of the Maltese family which was given during a seminar about the pastoral life of the
diocese of Malta showed that the “Maltese society was made up of good families.” However,
Monsignor Aloysius Deguara, who was a parish priest at the time, speaking in this seminar said that
from his experience in the pastoral field, it could be said that there were going to be important
changes in the life of the Maltese family in the coming future. He mentioned the threat of infidelity
and separations, the shifting of responsibility fo transmit the Christian catechesis to third persons,
the drop in the birth rate and the changes in the social life of the family; these were going to
contribute to a lesser Christian environment in the Maltese family.

5. See Malta, Vocation Centre Archives. Album 1. The statistics of the population of the Seminary of
Malta show that the diocese of Malta began having less vocations in 1977. From 1956 and 1964,
there were 103 new seminarians (15 in 1957, 13 in 1959, 8 in 1960, 16 in 1961, 10 in 1962 and 41
in 1964). From 1965 to 1974 , there were 112 new seminarians (26 in 1966, 18 in 1967, 10 in 1968,
19 in 1970, 18 in 1972 and 21 in 1974). From 1975 to 1984, there were 49 new seminarians (13 in
1976, 6 in 1978, 15 in 1980, 6 in 1982 and 9 in 1984). From 1985 to 1994 there were 54 new
seminarians (7 in 1985, 6 in 1986, 4 in 1987, 6 in 1988, 6 in 1989, 6 in 1990, 6 in 1991, 5 in 1992,
5in 1993 and 3 in 1994). From 1995 to 2000, there were 24 new seminarians (5 in 1995, 4 in 1996,
4in 1997, 3 in 1998, 3 in 1999 and 5 in 2000).
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It can therefore be said that when the Maltese family bears more children, there
is a bigger possibility for the children of the Maltese family to choose the vocation
to the priesthood as the will of God for them and as their way of life for the future.
In recent years the Maltese population increased but the Maltese family bore less
children and this may be one of the causes for the drop of vocations and therefore
the cause of a lesser number of priests to serve the Church today and in the future.

1.4.2 Imparting an inadequate sex education in the family

Considering the results of the survey that was held among the members of the
Centre for Diocesan Vocations, it was found that 20% of the respondents of the
survey who wanted to follow the priestly vocation said that they received sex
education from their parents while 9% of all the respondents of the survey said that
they received their sex education from their parents.

But it is the family that has to give the first and most important aspect of sex
education which is love. Each member of the family builds his relationship with
the other persons on the recognition that the other person is his equal and therefore
he has to be respected and not manipulated. This kind of relationship is based on
love. Every human being is made to live in a communion of life which is based on
reciprocal love. A human being is a sexual being, because he is either a man or a
woman. The difference between the two is not just a biological one; but it is a
difference that makes man and woman two completely different personalities.
Notwithstanding the different personalities which woman and man have, they are
both integrated, harmonized and united in love. Man and woman reach their full
maturity when they succeed in integrating their personalities in love by giving
themselves to one another.

Whether a human being gets married in future or chooses virginity for one
reason or other, he/she has to develop his/her sexual maturity in a way that it helps
him/her to relate to other human beings as a man or as a woman being always ready
to live for others. When parents do not impart this kind of sex education to their
children, this is an indication that their children are not being given a good preparation
to devote their lives for the love of others when they get married or when they
follow a vocation in the priesthood or in consecrated life. This is because, man and
woman can take two different attitudes towards the maturity in love: they can either
have an egoistic attitude whereby each one or one of them satisfies one’s own
needs at the expense of the other; or they may have an altruistic attitude whereby
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they love one another by giving themselves to each other or one of them gives
oneself to the other. This reciprocal love between two persons or the lack of it, can
also be seen in a supernatural way because each one of them or at least one of them
sees Jesus in the other person and loves the other person for the sake of Jesus (see
Mt 25, 45); the lack of this reciprocal love may become sinful.

When they live in a Christian way and when they exercise the act of marriage,
the husband and wife or the father and mother do so out of complete self giving to
one another. This is the attitude that is immediately transmitted to the fruit of their
love: their child or their children. The offspring feels from the very first moment of
its existence that the aim of its life is to give itself to others. In this way, without
mentioning sex or without directly giving sex education to the children, parents
impart a balanced and mature sexual attitude to their children. Far from the egocentric
way in which children, young people and adults may live their sexual life, parents
impart a sexual attitude to their children that is all imbued with the love for others.
Sex education means teaching others to donate themselves to other persons and
helping children and young people to develop a true and authentic maturity and an
equilibrium that makes them feel at home with all kinds of persons. This sexual
attitude towards others has its origin in the love of self which succeeds to fulfill the
golden rule: love your neighbour as yourself. This love for others which is
characterized by self-giving, is also the source of the virtue of purity which means
the fullness of the love for others for the sake of the kingdom of heaven.

1.4.3 Living a superficial Christian life

Within the Maltese family, Christian life is supported by different moments of
prayer. The survey listed these moments of prayer in order to help the ex-members
of the Centre for Diocesan Vocations to say what preference they had given to
these different moments of prayer. The result of the survey showed that participating
in the Mass had top priority whether they participated in it daily (40%), often (56%),
or rarely (04%). A small percentage opened the day with a morning prayer (14%),
while an equal number paid a visit to the Blessed Sacrament during the day (14%).
Very few attended prayer meetings (09%). At the end of the day, many found time
for prayer by saying the Rosary (22%).

Back in 1967, when a Mass attendance survey was held in the diocese of Malta,
Monsignor Annetto Depasquale, while presenting the results of this survey, pointed
out that a good number of children were missing Mass on Sunday and that one had
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to worry about the future of these children.® Although this survey about Mass
attendance has nothing to do with the survey that was carried out among the ex-
members of the Centre for Diocesan Vocations , it can be said that a decrease in
Christian faith among children has been coming down to our day for some time
and it can easily lead to a drop in the number of vocations to the priesthood. In fact
there was sharp drop in the number of seminarians, in the number of new seminarians
and in the number of ordinations which occurred in the last years of the twentieth
century. Vocations presuppose a strong faith in Christ and in the Gospel in persons
who want to offer their lives for the service of the Church.

Today something radical is needed to develop a very deep Christian life in the
Maltese family in order that it may reach the ideal which the Church presents to the
Christian family to become ‘‘the domestic Church”” which is modeled on the words
of Jesus, ‘““Where two or three are gathered in my name, there I am in their midst.”*
Pastoral work among the families should emphasize the fact that the married life of
a man and a woman should be lived in Christ and that the sacrament of marriage is
a sign and efficacious instrument of the presence of Christ among the married couple
and the family. This relationship between husband and wife in marriage is lived in
the fullness of reciprocal love.

The Christian family can help its children grow in their Christian life by following
the example of the maturity of the family of Nazareth which helped Jesus to grow
“in wisdom, in stature, and in favour with God an men.” ° In order to do so, it is
quite evident that parents need outside help in order to give a good Christian and
spiritual life to their children. The help of religious associations and of the
movements of Christian living is more than necessary for children, adolescents and
young people to develop their Christian and spiritual life.

1.4.4 Encouraging less the vocations to the priesthood

The survey that was held among the members of the Centre for Diocesan
Vocations has shown that 49% of the respondents discussed their vocation to the
priesthood with their parents. This percentage goes up to 60% among the respondents

6. See Seminar Pastorali, 59

7. See SEcOND VaTtiCcAN COUNCIL: Apostolicam actuositatem, 11; see also Lumen gentium, 11; cf. also
Familiaris consortio, 21.

8. See Mt 18, 20.

9. Seelk?2,52.
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who chose the priestly vocation as their way of life. Ninety eight percent of all the
respondents said that their parents would have rejoiced if their sons said that they
wanted to become priests.

The survey made two different questions to assess the reaction of the parents to
the priestly vocation of their sons. One question asked whether the parents were
against the priestly vocation. The response to this question showed that 01.5% of
all the respondents said that their parents objected to their priestly vocation. This
percentage was a little higher (02%) among those respondents who wanted to become
priests.

Another question asked whether the parents were indifferent to the priestly
vocation of their sons; 18% of the respondents said that their parents would have
been indifferent had they wanted to become priests. This percentage was much
lower (02%) among those respondents who chose the priestly vocation.

The contribution of the family to bring to maturity the children and especially
those who have a vocation to the priesthood can only take place when the family is
evangelised with the Word of God and when it lives this Word in a radical way. The
family today needs to be re-evangelised by the announcement of the Commandment
of love. This does not strictly mean that the Gospel is announced word for word;
but that it is announced by making the persons who make up the family believe that
they are following Jesus. Vocations are the results of a life based on Evangelisation
rather than the end product or a happy ending to a discussion about vocations between
parents and their children, the fulfillment of the desire of the parents that their
children become priests or the encouragement which parents make to their children
to reach to the priesthood.

Every priest in the Church knows very well the role which his family played in
his vocation to the priesthood. In the Synod of Bishops of 1990 about The Formation
of priests in the circumstances of today, Bishop Norbert Wendelin Mtega of Tanzania
made a very important contribution to show the role of the family in vocations.
Bishop Mtega said that the families are “‘the guarantee for a natural and balanced
growth of character”” and “the school for psychological, spiritual and human
growth.”!® James Cardinal Hickey of the United States said in the same Synod of

10. See Dronigi Tettamanzi, La Formazione dei Sacerdoti nelle Circostanze attuali, Roma 1990, 209.
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Bishops ““that united and healthy families marked by a deep faith and prayerfulness,
have a significant part in fostering vocations and formation.” "

The Apostolic Exhortation of John Paul II, Pastores dabo vobis gives the reason
why a very special responsibility falls upon the Christian family in the pastoral
work for Vocations. It says that ‘““the sacrament of Matrimony shares in its unique
way in the educational mission of the Church, the Teacher and Mother”'? and
Vatican I says that “the families themselves, generously accepting the gift of human
life, are as it were a first seminary.” '3

However, an important warning comes from the well known writer Igino
Giordani about the rising and the fall in the number of vocations to the priesthood
vis-a-vis the life of the family. He says that “‘the priesthood must sanctify the family;
and the family must give life to the priesthood...the family and the priesthood
correspond for the better or for the worse; as the moral level of the family goes up,
the dignity of the priesthood becomes higher; and the more the priesthood goes
down in dignity, a lesser number of vocations comes from the family. If the
priesthood is not lived well, the family will fall in adultery, divorce and abortion; if
the virtue of chastity disappears from the life of the family, there will be no more
vocations for the seminaries or for the religious houses.”'*

1.4.5 Implementing the pastoral plan of the diocese for the Maltese family

In 1985 the Archdiocese of Malta published its Pastoral Plan (1986-1991) and
it said that the Church in Malta wanted “to strengthen the Maltese family and to
maintain its Christian identity”'® because by so doing “‘it will also strengthen the
Maltese society.”’'® The work that had to be done in favour of the family aimed to
achieve better relationships between husband and wife, the nurturing of children,
paternal and maternal responsibility, formation for a Christian life and the apostolate

11. See Ibid, 52.

12. See Joun PauL 1, Pastores dabo vobis 41.

13. See Optatam totius, 2.

14. See Icino GIORDANI, Laicato e sacerdozio, Roma 1964, 149.

15. See Arcipiocest TA” MALTA, Pjan pastorali 1986-1991, 1985, 94.
16. See ibid, 95.
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of the family or the domestic Church.!” This Pastoral Plan of the Archdiocese of
Malta said that it was important that Christian parents in nurturing their children
should help their children in recognizing their vocation.'® But the Plan did not
simply say that the parents should promote vocations in their families but that they
should create a family atmosphere whereby the spirit of faith and prayer that
permeated the family made the family ““the first seminary for its children.” '

1.5 The socio-cultural and ecclesial contexts of priestly vocations in Malta.

The family prepares children and young people to continue developing their
personality in places of leisure and in voluntary work, in schools, in religious
associations, and in parishes. The survey about the socio-cultural and ecclesial
environments of priestly vocations examined the impact of these contexts on the
life of the members of the Centre for Diocesan Vocations and in particular on their
choice of vocation to the priesthood.

The Gospel and the teaching of the Church are needed for the understanding of
the socio-cultural and ecclesial contexts of priestly vocations today. The Apostolic
Exhortation Pastores dabo vobis speaks of “Gospel discernment”? as ““the criterion
for making practical choices in the new and unique reality of the teaching of Jesus
Christ”?! with regards to vocations to the priesthood.

When examining the results of the survey, one can notice that there are positive
and negative elements in the socio-cultural and ecclesial contexts where the members
of the Centre for Diocesan Vocations spent their years of childhood, adolescence
and youth life. Besides, both the positive and the negative elements of these socio-
cultural and ecclesial contexts present a challenge to educators and young people
so that they will be able to change the environments with the life of the Gospel.

17. See ibid.

18. See ibid, 82.

19. See ibid.

20. See JouN PauL 1, Pastores dabo vobis, 37.
21. See ibid.
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When the socio-cultural and ecclesial contexts in which children, adolescents
and young people grow become evangenlised, then they will help the persons who
live in them to become mature human beings and Christians. This Christian
environment will also help these persons to be the protagonists who will bring a
further change for the better in society and in the Church. It is expected that from
among these young Christians there will be more people who will be able to offer
their lives to the Church and serve her in the vocation to the priesthood.

1.5.1. The social context
1.5.1.1 Leisure

An important factor in the life of young people is the time for leisure. The
questionnaire made a distinction between the leisure which the members of the
Centre for Diocesan Vocations experienced in adolescence and in youth. Sports,
religious associations, friends, outings, discos and feasts were the sources of
enjoyment for the members of the Vocation Centre.

In adolescence, the members of the Centre for Diocesan Vocations preferred
principally sports (38%), religious associations (16%), friends (15%), outings (10%)
and discos (07%). While in youth life, the members preferred discos (26%), friends
(23%), outings (19%), sports (13%) and religious associations (06%). In adolescence,
the respondents of the survey who opted to become priests preferred religious
associations (18%), sports, (14%), outings (14%), friends (12%). In youth, those
who opted to become priests preferred friends (27%), outings (16%), discos and
cinema (10%), sports (08%), music (06%), and religious associations (06%).

1.5.1.2 Voluntary Work

Another factor which contributes to the formation of young people is the amount of
social openings which help them discover that they can contribute to the well being
of others with their voluntary work. Lay associations, old people’s homes, parishes,
homes for the disabled, foreign missions, and children’s homes are the environments
where the members of the Centre for Diocesan Vocations worked for the benefit of
others who were in need of help.

Most of the members of the Centre did voluntary work in religious associations
(30%), with old people (23%), in parishes (14%), with disabled persons (09%),
abroad in the missions (07%), and with children (03%). And those who opted to
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become priests did voluntary work with old people (42%), charitable associations
(20%)), in parishes (10%), abroad in the missions (10%), and with children (08%).

1.5.2 The cultural context
1.5.2.1 The school and Christian formation

The survey that was held among the members of the Centre for Diocesan Vocations
showed that 32% of the respondents went to the Government schools including the
Junior Lyceums, the area Secondary Schools and Trade schools. While 65.5% went
to Private schools run by the Church or other institutions. 02.5% did not mention
the school they attended.

There were 75% among those respondents who opted to become priests who
said that they attended the Church schools. The biggest number frequented the
Minor Seminary (28%), followed by De La Salle College (10%), St Augustine
College (10%), and St Aloysius College (08%).

When asked what kind of environment did the school create around the members
of the Centre, 69% of the respondents said that the school environment helped
them live a Christian life; while 31% said that no help was provided to them to live
a Christian life.

The respondents who opted to become priests were more positive in their
evaluation of the kind of environment that the school which they attended provided
to their students. Of these respondents, 82% said that the school helped them live a
Christian life; while 18% said that the school did not help them to live a Christian
life.

The respondents of the survey provided the reasons why the school helped them
to live a Christian life. The environment was described by the majority of the-
respondents as ‘“‘a religious environment” (18%). But others were more specific
when they said that the environment in their schools was imbued with a human
aspect of education (18%) and with prayer (15%). While teaching, good Christian
formation, religion lessons and vocation activities helped them to live the Christian
life.

Those who opted to become priests mentioned religious activities (20%), teachers
who gave them good examples (16%), and Christian formation (16%) as the main
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reasons why the school helped them to live a Christian life.

When the survey asked the members of the Centre for Diocesan Vocations to
say whether the school created any difficulties to them for living a Christian life,
69% of the respondents said that they found no difficulties, while 31% did find
difficulties to live a Christian life in the school.

One hundred and twelve gave a reason why the school created difficulties for
them to live a Christian life . Most of the respondents mentioned bad friends (41%)
and others just said friends (18%). Other respondents mentioned an indifferent
attitude to religion (15%), and the environment in general (14%).

Among the respondents who opted to become priests, 18% said that the
school created difficulties for their Christian life. They blamed their school
mates because they were bad boys (55%) and because they were indifferent to
Religion (45%).

1.5.2.2 The school and vocations

The survey also questioned the members of the Centre for Diocesan Vocations
to see whether the school helped their vocation to the priesthood. One hundred and
seventy one of the respondents gave a positive answer.

Among the reasons they gave as to why the school helped the students in the
choice of their vocation to the priesthood, 45% mentioned the vocation meetings
and 39% mentioned the people in the school who helped them in this regard.

Those who opted to become priests mentioned the following reasons: 30%
mentioned counselling, 18% the vocation meetings and 08% said that their teachers
spoke to them about the subject of their vocation.

When asked whether the school discouraged them to maintain their vocation to
the priesthood, some said that they were discouraged to follow their vocation.

When they were asked to give the reasons how the school discouraged their
vocation to the priesthood, 50% blamed their friends, 18% said that the subject of
vocation was given very little importance and 18% said that other ways of life were
given priority to the vocation to the priesthood.
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Very few of those who opted to become priests explained how the school
discouraged their vocation to the priesthood; there were only a few answers.

A specific question was put to the members of the Vocations Centre to glean
from them more information about the reaction of the schoolmates regarding the
vocation of their friends. Most of the members of the Centre or 87% said that they
were not annoyed if their friends knew that they attended vocation meetings. But
13% said that they were annoyed by their friends when the latter came to know that
they attended vocation meetings.

1.5.3 The Ecclesial environment
1.5.3.1 Religious associations

Most of the members (49%) of the Centre for Diocesan Vocations attended the
Society for Christian Doctrine or as it is commonly called the M.U.S.E.U.M.
(Magister Utinam Sequatur Evangelium Universus Mundus). Other respondents
were members of other religious associations like Youth Centres (08%), Catholic
Action (07%), Legion of Mary (05%) and Altar Boys (04%).

The members of the Vocations Centre who became priests attended the same
religious associations as the other members and with an equal percentage.

When the survey that was held among the members of the Centre asked what
kind of help did the environment of Religious Associations and Movements of
Christian life offered them to grow in their Christian life, an interesting list of helps
was given, priority being given to prayer (25%), help in general (23%), instruction
(16%), Christian formation (09%), and counselling (07%).

The members of the Centre who opted to become priests gave priority to
Christian life (14%) and then they mentioned almost the same helps as their friends
had done: prayer (14%), help in general (10%), doctrine (10%), and spiritual life
(7%).

The survey asked what kind of help did religious associations give them to find
their vocation. The respondents mentioned help in general (39%), counselling and
spiritual direction (14%), vocation guidance (13%), instruction (10%), prayer (07%)
and witness (03.5%).
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The members of the Centre who opted to become priests mentioned help and
support in general (42%), spiritual help (14%), life of prayer (12%), talk to a priest
(09%), freedom to choose (04.5%), good example (04.5%).

1.5.3.2 The Witness of Priests

The presence of priests in the life of the members of the Vocation Centre can be
considered as part of their ecclesial environment.

When the members of the Centre were asked whether they had a spiritual director,
57% said yes. And 72% of those who opted to become priests said that they had a
spiritual director.

Then they were asked whether they met priests who left a good impression on
them. Those who said yes were 89% while those who opted to become priests were
many more and they amounting to 98%.

The survey asked what kind of impression did the priests leave on them. The
respondents in general mentioned virtues (40%), pastoral dedication (35%), priestly
vocation (07%), moral and spiritual life (06%), sermons (06%), joy (05%) and the
life of prayer (02%).

While those who opted for the priesthood mentioned pastoral commitment
(45%), spiritual life (35%), time for young people (10%), and happiness
(10%).

The survey also asked whether the members of the Centre for Diocesan Vocations
met priests who impressed them by their bad behaviour. Of all the respondents,
48% said yes and 52% said no.

Those who opted to become priests, 67% said yes and 33% said no.

The survey wanted the respondents to specify what kind of bad impression did
they receive from priests.

In general, the respondents mentioned principally sense of superiority and pride
(37%), shouting (15%), non-contact with the world (15%), avarice (12%), hypocrisy
(11%), indifference (10%).
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Those who opted to become priests, 22% mentioned shouting, 11% indifference,
11% egoism, 07% childishness, 07% too busy, 07% quarrelsome.

The survey asked whether the members of the Vocations Centre were in favour of
the celibacy of the priest. Of all the respondents, 76% said that they were in favour
while 88% of those who opted to become priests said that they were in favour.

Finally the survey asked the members of the Centre to say what impression did
they get of the priest when others would speak about him.

Out of all the respondents 49% said that they had a good impression of priests
when they heard priests or others talk about them on the radio; the number lowered
to 42% when they heard priests talk or others talk about them on television; and the
number went further down (31%) when respondents read articles of priests or about
priests in the papers.

Those who opted to become priests said that they had a good impression of
priests when they heard them talk or others talked about priests on television (38%);
the number lowered among these respondents when they referred to priests on
radio (36%); and only 18% said that they had a good impression of priests when
they read articles of priests or about priests in the papers.

1.6 Christian life and vocations

The Second Vatican Council put the achievement of holiness as the ideal of
every Christian and the Apostolic Constitution Christifideles Laici said that “we
come to a full sense of the dignity of the lay faithful if we consider the prime and
Sfundamental vocation that the Father assigns to each of them in Jesus Christ through
the Holy Spirit: the vocation to holiness, that is, the perfection of charity. Holiness
is the greatest testimony of the dignity conferred on a disciple of Christ.”?

Only a deep spiritual life based on evangelisation can give the right attitudes to

children, adolescents, young people and adults to discern the will of God for them
and in particular the vocation to the ministerial priesthood.

22. See JonN PauL 1, Apostolic Exhortation Christifideles laici, 16.
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The survey that was held among the members of the Centre for Diocesan
Vocations has shown that although the family, the parish community and the
Vocations Centre somehow helped to introduce the members of the Centre to the
spiritual life as the Church conceives it today, it can be very clearly seen that some
of these members do not know the true meaning of spiritual life and they do not
live a deep spiritual life that can help them give themselves totally to God especially
in the priesthood.

The survey has also shown that some of the members of the Centre still believe
that the spiritual life is the sum total of a number of prayers. Besides that, they also
consider that the spiritual life is a personal concern and therefore they still retain an
individualistic attitude when they pray with others. This way of conceiving spiritual
life is not in conformity with what the Church teaches today.

“Life according to the Spirit, whose fruit is holiness (see Rm 6:22; Gal 5:22),
stirs up every baptized person and requires each to follow and imitate Jesus Christ,
in embracing the Beatitudes, in listening and meditating on the Word of God, in
conscious and active participation in the liturgical and sacramental life of the Church,
in personal prayer, in family or in community, in the hunger and thirst for justice, in
the practice of the commandment of love in all circumstances of life and service to
the brethren, especially the least, the poor and the suffering.”?

Such a life of holiness as the Church presents it to its members can easily lead
some of them to dedicate their lives for the others by accepting to become priests
when this is the will of God for them. Some of the respondents of the survey did
accept their vocation to the priesthood. In prayer they put themselves in the presence
of God and they believed that He was calling them to the priesthood. They also
succeeded to move through the stages of the spiritual life that was presented to
them especially by the Centre for Diocesan Vocations.

1.6.1 Life of prayer
1.6.1.1 Meditating the Gospel in daily life

When asked about their commitment to make their meditation on the Bible,
only 04% of the respondents of the questionnaire said that they prayed with the

23. See ibid.
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Bible daily, and 36% said that they prayed often with the Bible. The rest of the
respondents rarely prayed with the Bible.

Those who opted to become priests were more committed to the reading and
meditating on the Bible; 08% of these respondents said that they prayed with the
Bible daily and 56% said that they often prayed with the Bible.

In the vocation meetings which are held in the Seminary on Saturday mornings
and during the weekend retreats, it has become a must that the members do their
meditation on the Bible. They are divided into groups of ten young people each and
they read a passage from the Gospel under the guidance of a seminarian. They are
encouraged to make that passage from Scripture the guiding motif of their behaviour
in the following hours in which they live with their friends.

At the end of the day, in the presence of the Eucharist and in a quiet and prayerful
atmosphere, the young people share with the other members of the group the
experiences they lived as inspired by the Word of God.

The members are again encouraged to continue to do their meditation on the
Word of God if possible on a daily basis. However very few succeed to do it and
the reason for this is that when they are alone they lack a Christian community,
however small it is, and whoever its members are (members of their family, friends
or members of a religious association).

1.6.1.2 Participating in the Mass and prayers

There is a very important link between the Word of God and the participation in
the Mass.?* The Word of God leads those who listen to it and live it to meet at the
Eucharistic table. Because of this, in the vocation meetings, the members of the
Centre for Diocesan Vocations are told to participate in the Mass if possible daily.

The survey showed that 40% of the members of the Centre were keen to go to
Mass daily and 56% went often to Mass.

24. Ibid, 3; “the call to holiness is rooted in Baptism and proposed anew in the other Sacraments,
principally in the Eucharist.”
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But the respondents who later became priests were even more keen to go to
Mass daily, 66% said that they went to Mass daily and 26% said that they often
went to Mass.

Many of the members of the Centre for Diocesan Vocations consider it important
for them to grow in their spiritual life by participating in the Mass. But it can also
be said that many times the Mass is just another form of prayer for many young
people and they can easily discard it when they are pressed for time as during their
examinations period.

The members of the Vocations Centre were asked to say what preference they
gave to the different forms of prayer. A large percentage or 27.5% said that they
preferred evening prayer to any other kind of prayer and 21.5% gave their second
preference to the Rosary. But only 14% said that they liked to pay a visit to the
Blessed Sacrament and only 09% said that they preferred to pray with others in
prayer meetings.

However those who opted to become priests showed a more mature choice of
prayer, 24% said that they preferred praying with others to any other way of praying.
This is the fruit of the spiritual formation given to the members of the Centre where
much emphasis is put on praying together.

1.6.2 Living the values of the Gospel

The spiritual life of the members of the Centre for Diocesan Vocations was
tested where we presented to them three values which are very evident in the Gospel
message, and asking them whether they lived their daily life according to these values.

1.6.2.1 Sharing, Helping and Forgiving

Sharing with others, helping others and forgiving others, are three values which
outline the love which one has for others, especially if one builds one’s life on
the foundation of the Gospel. We may call them also the demands which Christ
makes of those who accept to become His disciples. These values are important
for anyone who wants to follow the vocation to the priesthood which is a ministry
of service.

Many of the members or 67% of the Centre said that at some time in their life
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they gave something of their own to someone who was in need of it. This percentage
was higher or 84% among those who opted to become priests.

A smaller number of members of the Vocations Centre or 59.5% did voluntary
work for a period of time by helping the sick, old people and people with some
kind of disability. This percentage went up to 78% among those who opted to become
priests; sometimes the members of the Centre are taken to orphanages and old
people’s homes to help and to visit the inmates.

The survey showed that the most appreciated value which is lived by the members
of the Centre is forgiveness, 87% said that they forgave others. Also in this case a higher
number or 96% of those who opted to become priests said that they forgave others.

These three values of generosity, helping others, and forgiveness are recurring
themes in the vocation catechesis presented to the members of the Centre for
Diocesan Vocations during the years of their formation. Besides offering well-
prepared talks and personal counselling on these themes, the members of the Centre
for Diocesan Vocations are encouraged to live these values by sharing goods among
themselves, helping in orphanages and old people’s homes and also sharing their
joys and sorrows among themselves; and in the playground, games’ rooms, and
during walks they are helped to be able to live peacefully, share ideas, and get to
know new friends.

1.6.2.2 Detachment

The Gospel value of detachment was presented in the questionnaire which
was given to the members of the Centre for Diocesan Vocations as a test case to
assess the members regarding their readiness to leave behind everything for the
sake of Jesus in order to follow the vocation to the priesthood if this is their call.

Many of those who opted to become priests or 98% said that they did not worry
at all about detaching themselves from money. But of all the respondents of the
survey there were 77.5% who said that they did not worry about money were they
to accept their vocation.

Of those who opted to become priests 82% said that they did not worry about
detaching themselves from a career. While there were 59% of the respondents in
general who said that they were ready to do the same.
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Only 46% of those who opted to become priests said that they did not find it
difficult to detach themselves from a family of their own, while 50% said that they
would find it very difficult to detach themselves from a family of their own, and
04% said that it was too difficult for them not to have a family of their own. As it is
expected few or 35.5% of all the respondents of the survey said that they did not
find it difficult not to have a family of their own in order to live a celibate life.

1.6.2.3 Difficult situations

In order to assess the difficult situations which the members of the Centre for
Diocesan Vocations had to endure in their life as young people, the questionnaire
asked them what confused them in their adolescence.

Personal relationships are the main cause of confusion in the life of the members
of the Centre followed by indecision, sex, and doubts about faith.

Most of those who opted to become priests did not mention any particular
situation that disturbed them in their adolescence: one mentioned misunderstanding
on the part of parents, six mentioned difficulties with sex, four said that they found
it hard to study, three mentioned doubts about their vocation, and two experienced
the death of someone who was dear to them, a death which troubled them.

1.7 Summary

This panoramic view of the socio-cultural and ecclesial contexts wherein the
ex-members of the Centre for Diocesan Vocations have grown up in the period
between 1976 and 1993, has shown that this environment was strong enough in
faith as to help a number of respondents of the survey to answer positively to the
call to the priesthood. Maltese young people were helped in a special way to follow
their call to the priesthood both by the Vocations Centre and also by the different
components of the Christian community.

The Centre succeeded to attract a good number of young people who had received
the sacrament of Confirmation by inviting them to its vocational activities. It has
been through these activities that the Vocations Centre helped a good number of
young people to accept the call to the priesthood and others who opted to become
religious. At the same time, a large number of young people who had already begun
to attend the vocational activities, “lost their vocation™ or they were “‘expelled”
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from the Centre. It is important that the Centre for Diocesan Vocations builds its
structure and programme for the pastoral work for priestly vocations on the principles
of the Gospel.

The components of the Christian community contributed to create the favourable
environment for vocations to grow in number and in quality. The category of priests
which tops the list of the components of the Christian community in helping
vocations did so by their pastoral dedication; the parents helped vocations by having
a good number of children and by welcoming the latter’s vocation. And the schools,
both government and private, whether of the Church or of other institutions, together
with religious associations, provided an environment where students and members
could live a good Christian life. But the bad impression which some priests left in
the Christian communities, the lack of encouragement to attend vocation activities
on the part of parents, and the factor of bad friends in schools as hindrance to the
Christian life and priestly vocation, may have contributed to a decrease in the number
of vocations to the priesthood.

An important factor that helped a continuous flow of vocations to the priesthood
in Malta was that the members of the Vocations Centre and, in particular, those who
opted to become priests, were encouraged to lead a Christian and spiritual life based
on the reading of the Bible daily or often. They also participated in the Mass, many of
them daily or often, and they built their lives on the Gospel values of sharing, generosity,
forgiveness and detachment. It was not hard for them to face difficulties or, perhaps,
they accepted them as a way of life as proposed by the Gospel.

What is necessary now and in the future is to continue to help young people to
develop their lives on the principles of the Gospel in order that they may be first of
all true Christians and, if this is the call of God for them, to become priests; and if
God calls them for some other way of life, they live a true Christian life that creates
a healthy Christian environment in the world and in the Christian community where
they live. This is what the conclusion of these studies will explain at length and
propose as a structure for a programme of a pre-seminary formation.

2 A PRIOR SEMINARY EVANGELISATION PROGRAMME
OF FORMATION

What is needed today is an evangelisation of the socio-cultural and ecclesial
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contexts wherein children, adolescents, young people, and adults live and grow in
their Christian maturity. As St John wrote in the beginning of Christianity, “I have
written to you, young men, because you are strong and God’s word has made its
home in you, and you have overcome the evil one.”*

Evangelisation is needed because “‘our century is marked by the manifestations
of cultural transition which though rich in potential is very unstable and uncertain”?
and it affects young people in general and prospective candidates to the priesthood
in particular. Very often young people who ask to be admitted to the Seminary are
good Christian people who come from families, schools and associations which
create a good environment in many cases; but it must be said that many of them did
not have a serious evangelisation neither in the family nor in the parish. In the
Synod of Bishops about “The Formation of Priests in the Circumstances of Today”’
(1990), Cardinal Moreira Neves said that “a big number of young people received
not more than just colouring of faith and institutional religiosity.”?” The result of a
lack of evangelisation is a weak faith.?® This weakness in the faith of young
Christians is revealed when they have “‘to make a personal sacrifice and enter for a
permanent commitment be it in marriage, in the priesthood or simply in the leading
of Christian life.”?

Several Synod Bishops suggested that it was very important to impart a
“‘systematic catechesis to help young Christians to grow in their Christian faith.””*
The seeds of this new hope in the life of Christians are already present. John Paul I
enumerated these seeds of hope when he said that in the life of Christians today
there is “a powerful thirst for justice and peace, possibilities of evangelisation, the

25. See 1Jn2,24.

2. See SECRETARIAT OF THE SYNoD OF BisHops 1990, Instrumentum Laboris (1990), 1. The working
document of the Synod of Bishops of 1990 explained that this ““cultural transition is deeply affected
by materialism and its manifestations such as consumerism and pragmatism, by religious indifference
and atheism and particularly by secularism and by the phenomenon of de-Christianisation.”

27. See TETTAMANZI, 44.

28. Ibid, 65; Cardinal Edward Bede Clancy said that “‘a weak faith makes an inadequate provision for
the cross.”

29. See ibid.

30. Ibid, 66; Bishop Leonard Lagaspi also said that “‘young people must grow in a communitarian

environment and begin from an early age to opt to help the poor people.”
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thirst for God and for an active meaningful relationship with him,”3! as well as
“forms of voluntary service and participation in spirituality groups whether
traditional but renewed ones or of more recent origin.”’*

2.1 Prior Seminary formation

The need of the introduction of a prior Seminary formation was already
announced in the Relatio ante disceptationem of this Synod of Bishops by the
relator Cardinal Moreira Neves who said that ““a post conciliar novelty, res omnino
nova, should be mentioned: the propaedeutic seminaries that prepare the candidates
for entrance into the Major Seminaries.”33

The first references to this novelty in the formation of candidates to the priesthood
are found in the Second Vatican Council Decree on the Formation of priests, Optatam
totius. The Council said that “‘special attention must be given to adolescents and
young people who are receiving their formation in the Minor Seminaries or in
alternative institutes as well as in institutes which are established to give the
necessary formation to those who receive the call of God in adult life.””3* What is
meant by the formation which is necessary prior to entrance to the major Seminaries
is specified by the Council decree when it says that the Bishops must establish a
period of time in which the seminarians receive ‘‘a more intense spiritual training.”*
But at the very beginning of their formation in the Major Seminaries, the Council
decreed that the students of the Major seminaries should be introduced to the Mystery
of Christ which influences the whole history of man, is part and parcel of the life of
the Church and it appears most evident in the priestly ministry.*

2.2 The contents of the prior Seminary formation
2.2.1 Human formation

The pre-seminary formation was referred to consistently by the Synod Fathers
in the Synod of 1990. Going through the speeches of the Bishops certain

31. See JouN PAuL 1, Pastores dabo vobis, 6.
32. See ibid, 9.

33. See TETTAMANZI, 233.

34. See Optatam totius, 3.

35. See ibid, 12.

36. See ibid, 14



58 Francis Bonnici

characteristics of the pre-seminary formation were underlined. Among these
characteristics, the candidates to the priesthood must have a good psychological
and physical state of health, a religious experience of God, and an adequate affective
equilibrium.’” Some Bishops spoke about the human maturity that is necessary for
those who want to be candidates to the priesthood because ‘“many crises of priests
are based on psychological and emotional immaturity.”’*® In particular human
maturity is necessary for anyone who wants to embrace the state of celibacy.
Canadian Bishop Frederick Bernard Henry said that the charism of celibacy calls
for a high degree of psychological-sexual development and it needs to be presented
in positive terms.*

Prior to seminary entrance candidates should be carefully assessed not only in
terms of their call to pastoral ministry but also for their overall human maturity and
in particular for their ability to live a chaste-celibate life.*> And therefore there
should be means by which the human maturity of the candidates can be assessed.
Bishop Robin Walsh Leamy coming from the Pacific said that ““candidates for the
seminary need to have good selection procedures and screening methods.”’*!
Reverend Timothy L. Castello from the United States who was invited as an expert
at this Synod of Bishops, affirmed that ‘“‘the Seminary has its own programme and
it cannot be the place where to resolve conflicts of development related to
adolescence and adult life; it is presupposed that the candidate has a good basis of
personal maturity.”*

2.2.2 Spiritual formation

When speaking about the prior Seminary formation, certain Bishops spoke about
the construction of the interior man. Bishop Bala of Cameroon identified the one
propaedeutic year with the spiritual year.* Cardinal Michele Giordano spoke of
the pre-seminary formation as a time of spiritual beginning, clarification of vocation
motivations, construction of the “‘interior man” so as to acquire the certainty of

37. See TETTAMANZI, 272.
38. Seeibid, 157.

39. See ibid.

40. See ibid, 76.

41. See ibid, 159.

42. See ibid, 98.

43. See ibid, 159
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faith to be called by Christ to the ministry of the Church.* The emphasis on the
spiritual life of the candidates to the priesthood is enhanced by the fact that today
many seminarians come from the public schools and de-Christianized environments.
His Beatitude Stephanos II Ghattas of Egypt said that “because the majority of
those who are admitted to the inter-rital and inter-diocesan Major Seminary in Cairo
do not come from the minor seminary but from the public schools, we have had to
institute one or two years of propaedeutics during which new comers receive an
intense religious and spiritual formation; the basis of Christian doctrine, the identity
of the priest, the demands of the priestly life, the habits of a life of piety and a
regular community life.”*

Listening to the Word of God, initiation into personal prayer and the Liturgy, to
the life of the community and to the sense of responsibility were some of the themes
suggested by the Bishops of the Synod for the pre-seminary formation. Bishop
Joseph Satoshi Fuhahori of Japan said that “from the beginning of his formation
the candidate for the priesthood must learn to read the Bible as the Word of God
and to listen in faith the call that the Lord makes to him and he needs to learn the
life of a disciple.”*

2.2.3 The right attitude towards the vocation to the priesthood

Bishop Margeot said that “experience shows that the discernment of motivations
for the vocation to the priesthood made at the very beginning is very useful.”*’
Prior Seminary formation helps the clarification of the vocation to the priesthood
and this can come about by a good spiritual direction. Archbishop Pio Laghi, the
Prefect of the Congregation for Catholic Education said that “only a correct spiritual
direction guarantees the Church a healthy and stable discernment and makes the
answer to the divine call be based on faith. It is only then that it will be in a position
to perceive the sense of the vocation and its requirements.””*3

Special note should be made of the intervention given by Cardinal Danneels of
Belgium who asked: “Where are the obstacles? No serious search has been carried out
on this point; one hypothesis is that there is no question of a lack of generosity among

44. See ibid, 109.
45. See ibid, 177.
46. See ibid, 126.
47. See ibid, 134.
48. See ibid, 245.
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young people, they commit themselves for great horizontal humane ideals. But for
God? It is the vertical level of theological faith in young people and in communities
which is too low.”* Commenting on the intervention of Cardinal Danneels, Donato
Negro says that this point goes to the roots both of the deficiencies in the human and
Christian formation and also of the socio-cultural phenomena in general.®

2.3 Evangelising the Christian environments

Together with the Bishops of the Synod about The Formation of Priests in the
Circumstances of Today, John Paul II asked for “a sufficient period of preparation
prior to Seminary Formation.””*' The reason for the establishment of this pre-
Seminary formation was given by John Paul IT himself when he said that “while in
the past most candidates came from the Minor Seminaries and the Christian life of
the community offered a suitable Christian instruction and education, this situation
in many places has changed.’”’s? In the society of today, even though boys,
adolescents and young people are brought up as Christians, yet ““certain deficiencies
are found too often in young people and they regard not only the Christian and
spiritual formation, but also the human and cultural formation.”*?

Hence it is more than necessary that the pastoral work for Vocations that is
carried out today is ‘“‘aimed decisively and primarily towards restoring a Christian
mentality: one built on faith and sustained by it.”’>* This is the aim of the
Evangelisation that Christ introduced in the world when he said, “Go into all the
world and preach the gospel to the whole creation.”>® This is the entire mission of
the Church and at the same time it is “her most profound identity’’*® because it is
through Evangelisation that the Church is built up into a community of faith or “a
community that confesses the faith in full adherence to the Word of God which is
celebrated in the Sacraments, and lived in charity.”*’

49. See ibid, 136

50. See Donato NEGRO, Anno Propadeutico: vera novita’ del Concilio Vaticano II, in Seminarium 32
(1992), 605.

51. See JouN PAuL 1, Pastores dabo vobis, 62.

52. See ibid.

53. See G. CAPRILE, Il Sinodo dei Vescovi Ottava Assemblea Generale Ordinaria, Roma 1991, 541.

54. See JouN PAuL 11, Pastores dabo vobis, 37.

55. See Mk 16, 15.

56. See PauL vi, Apostolic Exhortation Evangelii nuntiandi, 14.

57. See Joun PauL 11, Apostolic Exhortation Christifideles laici, 33.
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Only through a mature Christian community can a true Evangelisation and
Catechesis be made in countries which are dominated by an economic well-being
and consumerism which co-exists with poverty and misery and where life is lived
as if God does not exist. But such a mature Christian community can also give life
to Christians who are dominated by traditional piety and devotion which can easily
be the prey of secularism and of different sects.

Mature Christian communities can also beget new vocations to the priesthood
because in itself the Christian community is a community that is called by God to
live up to the ideals of the Gospel. When the Church as a whole can respond to the
call of God, each individual that inhabits the Christian community can also respond
to the will of God to live up to his holiness. But the begetting of vocations to the
priesthood by the Christian community is also a challenge to the whole Christian
community “to care for the birth, discernment and fostering of vocations, particularly
those to the priesthood.””*

2.3.1 The family

Christifideles Laici says ‘‘that what is first needed for the evangelisation of the
world is the formation of those who will evangelise.”*® The Christian family plays
the most important part in the evangelisation of the world and it bears the
responsibility to foster the birth and growth of vocations both priestly and religious
as well as in the lay state.

In the Synod of Bishops, Bishop Norbert Wendelin Mtega of Tanzania said that
“if we want to solve some of the serious problems of vocations, formation to the
priesthood and even of celibacy let us begin to teach catechesis in our families and
make them true Christian families.”® It is only from such Christian families can
important human and natural virtues begin to take root in the life of the children,
adolescents and young people. What is meant by Christian families is “united,
healthy families marked by a deep faith and prayerfulness”® which become as it

58. See JOHN PAUL II, Discourse at the end of Synod (27 October 1990), in TETTamMANzZI, 318.
59. See Joun PauL 1, Christifideles laici, 35.
60. See TETTAMANZI, 209.
61. See ibid, 52.
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were “‘a first seminary” in which children can acquire from the beginning an
awareness of piety and prayer and of love for the Church.”%?

2.3.2 The school and associations

The school works hand in hand with the family as “an educating community.”® It
is the school that can infuse ““in the hearts of boys and young people a desire to do
God’s will in that state of life which is most suitable to each person, and never
excluding the vocation to the priestly ministry.”’% Pastores dabo vobis mentions
the lay faithful who would include the catechists, teachers, educators and youth
ministers and it says that “‘the more they inculcate a deep appreciation of young
people’s vocation and mission in the Church, the more young people will be able to
recognize the unique value of the priestly vocation and mission.”

Pastores dabo vobis mentions “‘the groups which promote vocations whose
members make an important contribution by prayer and sufferings offered up for
priestly and religious vocations, as well as by moral and material support.” It also
mentions ‘‘the groups, movements and associations of lay faithful which are proving
a particularly fertile field for the manifestation of vocations to consecrated life, and
are truly the environments in which vocations can be encouraged and can grow.”®’

2.3.3 The parish and communities

The parish is a “fertile ground where vocations are born and mature.”® However,
the parish is alive and can provide the necessary Christian environment when it is
truly the gathering of the family of God or a community that is animated by the
commandment of love for God and for one another. A parish becomes a Christian
community when it is renewed by the principles of the Gospel, namely: first of all
by the Word of God that should not only be listened to and celebrated, but above all

62. See Synop OF BisHops (1990) on The Formation of Priests in the Circumstances of today, Propositio
14.

63. See Joun PauL 11, Pastores dabo vobis, 41.

64. See Synop OF BisHops 1990, Propositio 15.

65. See Joun PauL 11, Pastores dabo vobis, 41.

66. See ibid.

67. See ibid.

68. See TETTAMANZI, 95.
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lived and then shared by the members of the community; secondly by fraternal
union that leads to a new and practical commitment to love one another; thirdly by
the celebration of the Eucharist which leads to the rediscovery of the profound
meaning of the sacraments unifying liturgy and life in the paschal mystery; and
finally by prayer or union with God which gives rise to a completely new relationship
with God not only on the personal level but also on the communitarian level.

In the parishes thus renewed, like the first communities, the new Christian
communities experience the presence of the Risen Lord which was promised to
those who are united in his name. Such parishes become schools of Christian life in
which the Christians live for one another and in which each Christian is able to find
his place and role and his own vocation. In these parishes “‘an exceptionally fruitful
apostolate and authentic conversions”® take place as well as new vocations come
forward because young people hear or hear again the call of God and become priests
and deacons, while others become religious and still others become committed lay
people.”

A new source of vocations to the priesthood are the new spiritual movements
born before and after the Council period by promoting Evangelisation in the ecclesial
communities. The Lineamenta of the Synod of Bishops about The Formation of
Priests in the Circumstances of Today mention three main characteristics of these
ecclesial communities:

1. They are a sign of our times and they have a strong impact on youth;

2. They stimulate conversion and they awaken a sense of God and initiate persons
into a life of prayer and give them an apostolic spirit;

3. They give birth to a number of religious and priestly vocations.”"

Bishop Klaus Hemmerle affirmed that today there are two main sources of
vocations:

69. See ibid.
70. See ibid.
71. See Synop orF BisHops 1990, Lineamenta, 18.
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1. there is an increase in the number of those who have already learnt a profession
and later on they discover their vocation to the priesthood;

2. there is certainly not a lack of vocations coming from the new spiritual
movements.

Sandro Panizzolo says that ““vocations are forthcoming from the ecclesial
movements because the members of these movements live their Christian life in an
intense way.”’? According to Panizzolo, these ecclesial associations have three
things in common:

1. astrong spiritual experience and brotherly life;
2. aserious commitment to service and mission;
3. alifestyle that is fresh, enthusiastic and direct.”

And Bishop Derek Worlock found that the reason for the increase of vocations
coming from the new ecclesial movements is “that vocations often come from
settings in which young people experience a community of faith.”””* John Paul II
gave his approval to such ecclesial communities when he described them as a “fertile
field for the manifestations of vocations to consecrated life and true environments
in which vocations can be encouraged and can grow.””

2.4 The means for Evangelisation
2.4.1 Prayer

The first means for evangelising the Christian communities and help them give
birth to new vocations for the priesthood is prayer. Praying for vocations is an act
of obedience to Jesus’ persuasive and demanding invitation to ““pray to the Lord of
the harvest to send out labourers into his harvest (M7 9, 38).”7 In the 1990 Synod

72. See SANDRO PaNNIZZOLO, “Seminari e movimenti, gruppi e associazioni, cammini ecclesiali”, in
Seminarium, (1990) 278.

73. See ibid.

74. See TETTAMANZI, 263.

75. See JounN PauL 1, Pastores dabo vobis, 41.

76. See ibid 38.
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of Bishops it was affirmed that prayer for vocations is necessary both when vocations
are lacking and this is an act of faith in God whereby it is acknowledged by the
Church that vocations to the priesthood are a gift from God; and also “when
vocations are thriving because in prayer the Church finds the support necessary to
have a happy result for the greatest number of vocations.””

The communitarian aspect of vocations must be very much emphasised because
“it is the Church, in her dignity and responsibility as a priestly people, that possesses
in prayer and in the celebration of the Liturgy the essential and primary stages of
her pastoral work for vocations...and this is required not only of individuals but of
entire ecclesial communities.”””® The communitarian aspect of the prayer for
vocations is expressed in the Liturgy and especially in the Eucharist because the
Liturgy and the Eucharist make Christians participate in the Paschal Mystery of
Christ and therefore they join the Christians to Christ who “freely and willingly
made his way in obedience to the Father’s call (see Jn 13,1).”7°

The Liturgy and the Eucharist also show the Church as a priestly people and a
community structured in the variety and complementarity of its charisms and
vocations. Being members of the Christian community and participating in the
priesthood of the faithful, all the members of the Church must be educated to pray
for vocations in order that the Church may have the priests who are necessary to
lead her in the offering of the Eucharistic sacrifice.

“It is necessary to educate boys and young people so that they will become
faithful to prayer and meditation on the Word of God so that in silence and listening,
they will be able to perceive the Lord who is calling them to the priesthood and be
able to follow that call promptly and generously.”* John Paul II says that “‘prayer
for vocations should become an ever more continual and widespread habit within
the entire Christian community.”*!

77. See TETTAMANZI, 140.

78. See Synop Of BisHops 1990, Prospositio 15.
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80. See ibid.
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2.4.2 Proclaiming Vocations

Proclaiming vocations and calling its members to follow the call to the priesthood
is a commitment which the Church bears towards its members. The Church must
show her members that as she herself received from the Father through Christ the
call to love the Father and that she responded to the call by loving the Father in
Christ through the Holy Spirit; in the same way she proclaims to them the call of
the Father to love Him and if he also calls them to love Him by becoming ministers
of Christ, she helps them to respond in a positive way.

As Pastores dabo vobis says, ‘“‘the Church feels herself irrevocably committed
to the task of proclaiming and witnessing to the Christian meaning of vocation, or
as we may say, to the Gospel of vocation...it is also important to make a direct
preaching on the mystery of vocation in the Church, on the value of the ministerial
priesthood and on the urgent need which the people of God has of the ministerial
priesthood.’’3? The catechesis of vocation or the imparting of the teaching on
vocation to children, adolescents, young people and adults must include some main
aspects like clearing doubts and correcting mistaken ideas about the vocation to the
priesthood; but it must also help ““to open the hearts of believers to accept the gift
of the vocation to the priesthood to create the favourable conditions for the birth of
new vocations.” %3

John Paul II said that “‘the time has come to speak courageously and there
should be no fear that one is thereby conditioning them or limiting their freedom
when one presents the vocation to the priesthood as a priceless gift and a splendid
and privileged form of Christian living when there is a real possibility for young
people who demonstrate the necessary gifts and talents and when this invitation is
made at the right time.”’% The direct call to the priesthood which is made to young
people is not necessarily made by words, but it must be made first and foremost by
“the joyful witness of priests which can raise questions and lead to decisions, even
definitive ones.”® The witness of priests which can speak very loudly to the youné
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people of today was emphasised by Bishop Joseph Mercieca when he said that
“the life of priests in the parishes, with their presence and their way of life, greatly
influence the young people and the candidates to the priesthood when the latter
hear priests say that they are happy in their priesthood.”%¢

The direct calling to the priesthood that is addressed to the young people leads
to the formation which young people need in order to be prepared to be ready to
receive the call and to be able to answer it in a responsible and mature way. “The
Church fulfils her mission when she guides every member of the faithful to discover
and live his or her own vocation in freedom and to bring it to fulfilment in charity.”®’

2.4.3 The Christian formation of young people

It is very interesting and important to see that the Apostolic Exhortation Pastores
dabo vobis sees *‘children, adolescents and young people” as the addressees of her
educational role and in particular when it sees them as the persons in whom it
wants to instill “the will to follow Jesus Christ in a total and attractive way...so that
God with his call reaches the heart of each individual, and the Spirit, who abides
deep within each disciple (see 1 Jn 3,24) gives himself to each Christian with different
charisms and special signs.”® The formation that must be imparted to children,
adolescents and young people must first and foremost aim to form a true Christian
life in them and only when they become true Christians can they perceive the true
meaning of the call to the ministerial priesthood. This is because as Bishop Klaus
Hemmerle said “the stages of formation of the priest are the following: 1. to live as
a baptized person; 2. to live as a disciple of Christ; 3. to be fully available to the
people in need, and 4. to be capable of carrying out the priestly ministry.”%

When young people live the common priesthood as all Christians should do,
they will have the most solid foundation of the vocation to the ministerial priesthood
because as Cardinal Aloysius Lorcheider said ““the more the common priesthood is
exercised and developed the more will priestly vocations increase.”*°
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Two principal means that are needed to give the best formation to young people
to listen to the call to the priesthood are spiritual direction and the service of love.
Children, adolescents and young people are to discover this important means
whereby they can discern the call of God through the medium of those people who
represent God especially priests. On the other hand it is the responsibility of priests
*“to devote time and energy to this work of education and the personal spiritual
guidance of young people.”*! Children, adolescents and young people should make
an experience of the service of love which makes them participate in the “charity
of Christ”*? and which finds its expression in the priestly vocation. The service of
love gives to young people the spirit of sacrifice, a love for others and especially
unconditional self giving.

2.5 A specific programme of Christian formation: the spirituality of unity

In his speech to the Synod of Bishops 1990, the author made it very clear what he
wanted to present to young people when they attend meetings for vocations to the
priesthood was to help them understand that instruction alone is not enough. What
is important for them is to live the Gospel and to experience it personally. Only in
this way may their vocation be built on rock, according to the words of Jesus:
“Everyone who listens to these words of mine and acts on them will be like a
sensible man who built his house on rock.””*?

2.5.1 Young people live the Gospel

In vocation work, one is very often struck by how different young people listen
to an abstract vocation catechesis and how they listen when they are told to view
life in the right of the Gospel. The aim of vocational groups is that their members
commit themselves to live the Word together. Periodically, it is proposed to everyone
— from ten to twenty years of age — to go more deeply into one phrase of Scripture
by putting it into practice in the situation of their daily lives. Then they are invited
to share their experiences of living the word. Moreover, during the days and week-
ends in which the members of the vocational groups live together, they are introduced
to the main themes of the Gospel: the discovery of God as love, the commitment to
do His Will, love of neighbour, love of one another with Jesus in the midst, the
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Eucharist, suffering and coming to life with Christ. Every theme proposed is oriented
towards putting it into practice.

2.5.2 Young people are happy with vocations

Young men like this line of action very much. It can be noted how this
commitment to live the Gospel together brings about in them a true transformation.
And the one who brings this about is Jesus Himself, the Only Teacher. In this way,
young men relive the experience of the early disciples: listening to Jesus and putting
into practice His words, they pass from a simply human mentality to an evangelical
mentality. This change can be seen in certain points around which the charism of
unity is expressed today.

2.5.3 Freedom

Perhaps the ideal that has most taken hold on the young generations today is
that of autonomy and personal freedom. Young people search for “being”, but
too often they stop short at “having.” The effects of consumer society are well
known and they threaten to suffocate in people every sense of the transcendent.
Living the Word frees young people from these easy mirages and makes them
discover their true purpose in life. Jesus proposes to young people to put God in
the first place, putting aside all the rest. And they do it. It is surprising to see that
in so doing young men do not find it difficult to put aside the amusements of their
friends.

2.5.4 Love

The fact is that they find an ideal that is more beautiful than anything the
world can offer them. In living the Word, they discover that they are no longer
alone but that they have found a Father who loves them and looks after them.
“Why, every hair on your head”, said Jesus, “has been counted.”** Young men
find in this promise the foundation of their life, their true identity. Therefore,
they believe in the unlimited love of God for them and they want to respond to
this love. Again, it is the Word which shows them the way: ““It is not those who
say to me, ‘Lord, Lord’, who will enter the Kingdom of heaven, but the person

94. See Mt 10, 30.
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who does the will of My Father in heaven.””®> This makes them discover a religion
which is not made primarily of sentiments, but which is expressed in the
commitment to listen, moment after moment, to the voice of God as it is manifested
to them in the commandments, in the precepts of the Church, in their conscience,
in their duties. Confident that it is a Father who speaks to them, they abandon
themselves solely to His plans. They know, in fact, that anything they could
possibly plan for themselves would always be something limited. Thus their
existence is transformed into a divine adventure.

2.5.5 Christian charity

Furthermore, there is one sentence in particular which impresses young men.
Jesus said, “I tell you solemnly, in so far as you did this to one of the least of
these brothers of mine, you did it to me.”*® And so they begin to see soon the
traits of Christian charity begin to stand out in them: they begin to love everyone
without discriminating between the pleasant and the unpleasant, between the young
and the old: they find the strength to take the initiative in loving the people they
meet; they are ready to serve, to identify with the joys and the needs of others. In
doing so, they lay solid foundations not only for the married life but also for a
celibate life.

By loving in this way, they are often loved in return, and so they experience the
countless fruits of mutual love. This is what happens especially in the many moments
when they seek to live together and the law of these moments is Jesus’ new
commandment: “‘Love one another as I have loved you.”?” This is the essence of
every moment of living together: from prayer to preparing meals, from manual
labour to games. Everything is an occasion of experiencing the new style of life
that Jesus brought on earth. And it is even possible to achieve a true communion of
goods.
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2.5.6 Jesus among us

This builds among young men a true family atmosphere. And not only this.
“Where two or three meet in my name, I shall be there with them.”?® In living the
new commandment, the young men find the key to experiencing among them, in
an altogether special way, the living presence of Jesus. In a certain sense, it is as if
He had come out of the tabernacles in order to live everywhere: in houses, in schools,
on the street. And it is because of this presence that the young men become radiant
sources of Christian life in the midst of their friends. As a result, in the archdiocese
of Malta, there has been a growth from 500 to 1,000 young men who meet at the
parish level and in vocational groups.

2.6 Living the Word of God
2.6.1 Rediscovery of suffering

Putting into practice the Word sheds new light on the mystery of suffering.
While the world around the young men teaches them to avoid suffering, to fear it,
Jesus makes them discover that every experience of suffering, every misunder-
standing, doubt, failure, can become an encounter with Him crucified, an opportu-
nity to show Him their love. They suddenly experience that if suffering is loved, it
can be transformed into an experience of resurrection, into new love. It is above all
in this personal and profound experience of the mystery of Jesus on the cross that
those whom God calls to the priesthood find the stimulus to abandon other fasci-
nating prospects, like wealth, a career and a family.

2.6.2 Rediscovery of the Church

There are still other effects of living the Word together: the dynamic discovery
of Jesus causes in young men a discovery also of the Church, a convinced acceptance
of the doctrine of the Church, an intense love for the Eucharist, in which they see
the source and the apex of their unity with God and with one another. The figure of
Mary also comes into limelight as the perfect disciple, the model for every Christian.
Like her, as these young men are gradually penetrated by the Word of God, they
become sensitive to the voice of the Spirit who speaks in their hearts.

2.6.3 Rediscovery of the Priestly Vocation

On this foundation, the call to the priesthood no longer finds obstacles. When
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young men are committed to living a life based on the Gospel, then also their
particular calling comes into evidence more easily. “‘I will manifest myself...to the
one who loves me.”* And it is surprising to see how spontaneously they often say
their, “Here I am, Lord.”'® Vocations that come to life on this foundation are not
motivated, which easily happens otherwise, by outside factors like perhaps the
unconscious searching for social or ecclesial position. They are authentic vocations.
It is a great joy to see many young men reach the maturity of making themselves
completely available to God and to the Church. So it is not so difficult to propose
the priesthood to those who show objective signs of being called. This experience
which has been going on since 1972 in the diocese of Malta has given some 140
students to the Major Seminary 60 of whom are already giving their pastoral services
to the Christian communities of the diocese; others have followed the path to the
Consecrated life and many others have committed themselves to live in the Church
as laymen.

‘Cor Jesu’
Triq il-Pitkali
Attard
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Two Baptisms in the Acts of the Apostles

John J. Kilgallen SJ

There has long been a discussion, in both exegetical and theological circles,
about the relationship between water baptism and Spirit baptism. Certainly, there is
reference to both baptisms in Luke-Acts (e.g., Luke 3,16; Acts 8,36-38);
unfortunately, Luke does not give us enough data about them so that we can
understand them in such a way as to answer all questions. On the other hand, it
seems that the two baptisms can be distinguished well enough to give us good
understanding of the relation between them and the difference that separates them.
It is worth perusing Acts to see just what these two baptisms are, and to make sure
we do not confuse the one with the other. We begin with the very early statement of
Acts, wherein Jesus calls the Pentecost outpouring of the Spirit a ‘baptism in the
Holy Spirit’ (Acts 1,5).

All told, there are, in Acts, four moments of baptism in the Holy Spirit: Pentecost
(2,4), Samaritans (8,17), Cornelius (10, 44-45), the twelve of Ephesus (19,6). The
Samaritan and Ephesus experiences are distinguished from the Pentecost and
Cornelius experiences by the laying on of hands as the means by which the Spirit
comes; as well, Pentecost knows only prophecy as the gift of the Spirit, whereas
the other moments imply or speak directly of other gifts.

Thus, a ‘baptism in the Holy Spirit’ suggests the Spirit’s coming as a person to
give a person a gift, the effect of which is public. Each of the four moments
mentioned above has its own function in Acts and thus its own particular details
and observations from Luke. In the case of Pentecost, the disciples receive the
Spirit in order that they might give testimony to gathered Jews concerning ‘God’s
marvelous works’ (Acts 2,11). Similar to this Pentecost function is what we find in
the Peter-Cornelius episode; here the Spirit gives spiritual gifts to Cornelius in
order to convince Peter that Cornelius has the faith to be baptized in the name of
Jesus Christ. In the case of the Samaritans, the gift(s) of the Spirit can be seen in the
reaction of Simon who “saw” what the Spirit gave. In the case of the twelve in
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