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An outline of St. John’s Docftrine on the
Divine Sonship of the Christian

One of the central efforts of catholic theology has always been to
comprehend the mystery whereby we are made participants of the
divine life and admitted into the society of the Father and of His
Son Jesus Christ. To this effort of understanding Pope Pius XII has
given new impetus by the famous Encyelical “Mystici Corporis™ in
1943. Henceforth the mystery of our union with Christ in its various
aspeets has really fascinated theologians, being of actual interest not
only for all speculative theology — dogmatic, ascetic and mystical
— but also for the practical spiritual life of the ordinary Christian.
And it seems to be beyond all doubt that no aspeet of this problem
deserves so much particular attention as that of the Christian’s
sonship in Christ to the Eternal Father.

This sentiment is indeed strongly rooted in the spirit of the
Gospels and. of the New Testament writings. For, that we may be-
come sons of the heavenly Father is the supreme message of Christ-
innity itself, The ineffable doctrine is — as it is well known — par-
ticularly familiar to St. John. But the Johannine view goes so far
as to deseribe the Christian, ““Son of God”’, as that who is *‘begotten
of God”. These expressions oceur very often throughout the Johan-
nine literature and, though in themselves simple enough, they carry
on unfathomable implications.

This is precisely the purpose of the following dissertation,
namely, to try to grasp — as far as possible — the real meaning of
the Johannine phrases teknq Theow—~sennethenai ek Theou, We hope
that St. John’s viewpoint on the divine sonship of the Christians will
be thus brought out clearly enough.

I. A PHILOLOGICAL APPROACH

There can never be good exegesis without a sound philological
preparation. A serious philological examination of the words and
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2 FR DONATUS, O.F.M. CAP,

phrases under consideration is indispensable. So much the more
that the expressions “*children of God”® and ““begotten of God’® may
be viewed from different standpoints and afford different meanings.
In order to come to a more exact interpretation of the Johannine
mind, we must therefore see which meanings may be implied in these
words from the philological point of view.

1. ““Children of God’: fckna from the root tekein, tiktein (to
beget, to engender, to procreate, to give birth to) points to the
offspring, which results from such action with regard to either or to
both parents. This is the proper sense of the word for which we say
“child, children® without regard to sex (1). Less correct it is to
translate teknon ““son”, which denotes the male child and for which
the Greek has hyios. Hence, it is equally less precise in the Latin
rendering ““filius®’, as all the Latin versions have it (2). The
corresponding Hebrew word is ben or, rather, yeled and is met with
very often in the Old Testament with relation to both sexes (3).

The ploral tehna, in a wider sense of the word, is used sometimes
to denote posterity or descendants, as in Mt, 2.18: 3.9; 27.25; Acts
2.86: more emphatically, true children, genuine descendants, as Jn
8.3%; I Pt. 8.6, This is after the Hebrew usage of denoting peoples
and tribes by bené joined to the name of the progenitor (4).

The metaphorical meanings of tekpon — and likewise of hyios—
are quite many., In general, it denotes the reciprocal and intimate
relationship formed between men by the bonds of love. Thus, a child
or son is one who is the object of parental love and care, or who
vields filial love and reverence towards others, It is in this sense
that both in the Old and in the New Testament it Is the familiar
name altributed by an older man to a younger, not only with refer-
ence to the difference of age, but also on the ground of authority
and of love (5). Upon this representation it is that the relation of
the disciple of a church to its teacher or apostle is expressed by

1 Cf. I Pt. 3.6, (=female children).

2 Such words as prolis; soholis, natum would be more appropriate.

3 Gen A16: 30.1: 33.6.7; Dt 110, ete. — The LXX uses felonon chiefly
for ben (as in Gen. 3.16), sometimes for yeled (Gen. 33.6.7); elsewhere
it translates also by Jlyios (Dt, 1.10),

For example, the Tsraelites ave bene yishrael or lewe yehudah,

I Kings 3. 9. 160 Mt 9. 2: Mce 2.5: Lk 16, 25: Gal. 4.19. — This spiri-
tual sense of Jyios is famitiar to the old Greek papyri, of. P. Tond. V.
1658. Iff. (edd. KENYON-BELL. Greel: Pupuyri in the Dritish Muscum.,
Tondon, 1893-1917) and B. Giss. T. 103, 2 (edd. EGERKORNEMANN-
MEYER, Griechische Papyri zu (liessen, Leipzig, 1910-1912).
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teknon., Thus the Apostles address as their ““children’’ those to whom
they taught the Gospel (6). This, again, corresponds to the Hebrew
usage, by which disciples considered themselves ag children of their
teacher, whom they used to call ““father” (7).

Much more interesting is the use of child or son, again after the
Hebrew, to show that somebody bears a perfect likeness to some
other person to whom, for the same reason, some relation of paternity
is attributed. “*The derivation of the person’s nature and, as follow-
ing therefrom, his character and belongings are implied in the ex-
pression, though sometimes the one and sometimes the other element
is prominent’ (8). In this connection teknon (or hyios) is always
followed by a noun in the genitive, such as ““sons of Abraham’’,
“sons of the devil®, “sons of God™, ete. This goes so far as to join
““son”® even to inanimate or abstraet things whenever any influence
or belonging is meant (9),

Particularly noteworthy is the use of feknon or hyios with a
genitive of quality or condition very commonly used in the Old and
New Testament Books as a substitute for an adjective. The idiosyn-
crasy is due to the fact that Semitic languages are very poor in
adjectives (10),

In our modern languages the word *‘son” may also be referred
to an adopted child. We may therefore ask il such was the case
also with New Testament writers. Legal adoption, such as practised
by the Greeks and Romans, was unknown to the Hebrew world (11).

6 Cf. I Cor. 4. 14, 17; I Tim. 1, 2; Tit, 1. 4; Philm. 10; IIT Jn 4. — TIn
this sense, John wuses vather tfelnin, “little children’”. diminutive
of teknon (I Jn 2,12, 28; 3.7, 18; 4.4; 5.21. The same word he puts
also on the lips of Jesus, Jn 13.33). Tt is a term of keener affection.
Sometimes also paidia is used (T Jn 214, 18 — cf. Jn 21.5). The
latter emphasizes the idea of subordination and quh\eqnent discipline;
while felniu emphasizes the idea of kinship; (see M. R. \'I’\TC‘EN'
Word Studies in the New Testament, 11, London, 1887, p. 323).

7 Mt 23.9. — Peculiar to John is the use of referring telina to members
of particular churches (IT Jn 1, 4, 13; — see also Gal. 4.31).

8 H. CREMER. Biblico-Theological Lexicon of New Testament Greck
(eng. trans. by W. Urwick), Edinburgh, 1878, p. 554.

9 The use of hyios or telnon with the genitive is due to the more vivid
imagination of the oriental, who looked upon any intimate relation-
ship — whether of connection, origin or dependence — as a relation of
sonship, even in the spiritual sphere. So B. DEISSMANN, Bible
Studies (trans. by Grieve), Edinburgh, 1901. p. 161ff., who, however,
shows also that the use is not at all un- Gmel

10 Cf. T Kings 18.17; Is. 5.1; Prov. 31.5; Eph. 2 ;1 Pt 1.1
11 But see (Gen. 16. ‘), 48.5; Ex. 2.9#., ‘where some 1def1 of adoption is
implied. R
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Indeed, ‘“‘son” (hyios or teknon) is nmowhere found throughout the
New Testament with reference to an adopted son. The Apostles,
however, knew that the word could have carried on with it such a
meaning. And, as a matter of fact, St. Paul conceives of our divine
sonship as an ‘“‘adoption” (hyiothesia) (12).

We note, lastly, that throughout the Johannine writings the
word teknon recurs for fifteen times and — with the exception of
Rev. 12.4f. — it is always in the plural. For five times it is followed
by iheos in the genitive thus indiecating men’s filial relation to God
(18). Tekna Theou, then, naturally points to some kind of divine
sonship, which, according to the many different meanings of teknon,
may admit of various interpretations.

2. ““Begotten of God®’: gennusthai or gennethenai is the
favourite verb adopted by St. John when he speaks of our divine
sonship, In this connection it is met with 16 times in both the
Fourth Gospel and the First Epistle. From the philological view-
point gennao is liable to different interpretations. The general idea is
quite simple being, namely, that of begetting, generating, giving
birth to, producing, ete. But this action may be thought of either
as a natural and physical begetting or birth, or it may be said to
bear a metaphorical meaning.

The LXX makes constant use of gennao to translate the Hebrew
yalad, which in the active (Qal) means to “‘be get, to engender”
{gennan, gignere) and “‘to give birth to, to bring forth™ (tiktein,
parere). It is therefore referred to both parents (14). So also in the
New Testament gennun is said of the father and of the mother alike
(15). But the basic idea is that of ““begetting’’ and is used, as a rule,
of the father though sometimes also of the mother. Hence, ag regards
translation, attention should be paid to the context. Thus, for ex-
ample, to translate gennethen (Mt 1.20) by “born” (Vg. ‘“‘natum’?)
does not meet the situation. So also with regard to the Johannine

W

12 Rom. 8.15; Gal. 4.5.

13 JIn. 1.12; 1152 T.0n 3.1, 2, 10. — Elsewhere men are called “‘children’
of the devil” (1 .Jn 3.10) or “children of Abraham’ (Jn 8.39).

14  Of father only: Gen. 4.18; T Chron. 1.10; Ruth 4. 18ff.; of mother:
Gen. 4.22; 48.15; T Sam, 4.19: of hoth pavents: Gen, 20.17; Zach. 13,
The verh commonly used is yulud: sometimes Wil or hul (in the pi'el
holel, Gen. 35.4; Is. 66.7: 23.4) and, very rarely, also quna’ (Gen. 4.1)
is adopted. But the LXX ecorresponding verb is always gennan.

15 Of the father; Mt 1, 2-16; Acts 7. 8, 29; of the mother: Lk 1. 13, 57;

23. 29. :
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gennethenai ele Theou the meaning can hardly fail to mean ‘‘begot-
ten’’, J. H. Bernard remarks on Jn. 8.5-6: ““T'o translate ‘horn of
the Spirit’ suggests that the image is of the Spirit as the female
parent of the spiritual child, whereas Johannine usage... shows that
the image is that of the Spirit as the ‘“‘Begetter (16).

Now, as telrnon is sometimes taken in a metaphorical sense, so
also gennan may point to a metaphorical begetting. Thus, St. Paul
considers his faithful as those who were ‘‘begotten®® of him (17).
Paul’s influence exerted on them, moulding their lives, is conceived
as constituting the beginning of a new life and as establishing a filial
relation,  Here. the sense of gennap is evidently spiritual and meta-
phorical.  The same must be said with regard to the Johannine
expression *‘to be begotten of God’. A divine origin by a generation
from God cannot be attributed to men in the strict sense of the word,
hut only in a metaphorical sense.

When wused in the passive — as nearly always with John —
gennan asks naturally for an appropriate preposition followed by the
name of the begetter. So, in connection with the divine generation
of the Christians, gennasthai or gennethenai is always followed by
ele Lheou. The preposition ¢k, therefore, deserves particular consi-
deration. And of its many and various meanings that which concerns
us most is its idea of origin or source. Thig is, indeed, the general
meaning of el when it is joined to verbs indicating origin, such as
gennan, cinai, ginesthai ete. In this sense ck points to that from
which anything proceeds or is derived (18). This is also, after
all, the primary sense of the genitive case itself, which always follows
el and which, when used by itself, bears very olten the same mean-
ing (19).

But, even in its sense ol origin or source, ek is not limited only
to express such origin by a generation in the strict sense of the word.
The meanings of the verb to which it is joined are also its own. Thus,
in the expression “‘to be begotten of God” ¢k evidently bears a

16 A critical and exegetical Commentary on the aspel aceording to Saint
John, T Edinburgh, 1929, p. 105.

17 1 Cor. 415, 17; Gal. 4.24; Philm. 10,

18 To denote origin sometimes also apo is used (cf. [Tebr. 11.12). But,
while ey marks the nearer and immediate source or cause, apo marks
a remoter relation (Lk 2.4). Cf. E. ROBINSON, (Treel and English
Lexicon of the New Testament, New York, 1872, p. 224, ]

19 IT Cor. 4.7; I Tim. 5.8: Cf, also XENOPHON, Cyr., Tih. 1. Cap. TI,
1, ed. A. . Didot, Parisiis, 1847, p. 2.
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6 FR DONATUS, O.F.M. CAP.

metaphorical meaning. This expression may be made to approach
the frequently recurring Johannine phrase cinai ¢k Theou (20). The
two phrases have a kindred meaning, both indicating the idea of
origin from God. But “to be of God” expresses the essential perma-
nent relation; while ““to be begotten of God’® refers to the initial
moment of the relation (21).

We have laid down the philological basis for a further and a
deeper discussion of the Johannine expressions. Philology has proved
that they admit of different interpretations and so we know what
they could have meant in St. John’s mind. We shall see in what is

to follow what they really meant.
II. THE ONLY-BEGOTTEN SON

The idea of divine sonship is viewed by St. John in a twofold
aspect whether it is referred to Jesus Christ, the Incarnate Word,
or to those who believe in His name. Both Christ and the Christians
are said to have been begotten of God. It is obvious, however, that
though divine generation is attributed by John both to the Logos
and to men, it does not bear the very same meaning in either case.
A quick glance at St. John’s doetrine on the divine begetting of the
Word will prove to be helpful for a better understanding of the
Evangelist’s conception of man’s generation from God,

1. St. John expresses himself very definitely regarding the
purpose of his Gospel. He tells his readers that it has been written
“that you may believe that Jesus is the Christ the Son of God: and
that believing you may have life in his name” (22). Faithful to
this purpose the Apostle develops the doetrine of the divine Sonship
of Jesus throughout the whole Gospel. Indeed, this testimony refers
only to the Fourth Gospel. Nevertheless, the same doctrine is no
less a characteristic theme of the remaining writings of John, espe-
cially of his First Epistle and of the Book of Revelation. Rightly
enough, then, it may bhe said that *‘the first thing which strikes

20 Jn 8.47; 1 Jn 3.10.

21 See B. If, WESTCOTT. The (uspel acenrding to Nt Johu. London,
1908, p. 61.

22 20.831. — References to the TV Gospel will be indicated in this wav:
when the Epistles of John are veferred to, they will be marked by I,
I, TI1 (ex. gr. 1 3.1). We may add also that passages from Holy
Scripture will be guoted after the Douay Version.
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one who reads the writings of John is the express and forcible
emphasis placed on the divine sonship of Jesus’® (28),

Very often throughout his writings John attributes to Jesus the
title ““Son of God' or, rather, ‘‘the Son of God’> (ho hyios tou
Theou). Very often also the simple word ho hyfos is used as a deno-
mination of Christ as the Son of God. In the Gospel it is generally
Jesus who is represented as speaking of Himself as ““the Son of God”
(24). Sometimes He is so called by someone of His disciples (25).
But it is John who delights most in using this title as a substitute
for or as an opposition to the name of Jesus (26).

The implication of this title by itself does not necessarily exceed
that of a mere synonym for the Messiah. In the Old Testament the
future Messiah is also viewed as the Son of God. As a matter of fact
Johannine passages bearing this sense are not totally missing. But
this seems to occur only when Jesus is addressed as Son of God by
others (27). When the expression is thus used by Jesus or by John it
carries on with it a much more significant meaning than the simple
designation of the Messiah. Jesus is not called the Son of God
because He is the Messiah, but on the contrary, He is the Messiah
just because He is the Son of God (28). For John by the attribution
of this title to Christ means precisely to state that He is really the
natural Son of God, and consequently He is equal to God, He is
Himself God.

A cursory glance at the christological doctrine of the Fourth
Gospel and of the other Johannine writings would suffice to give a
clear idea of this. To John’s mind, Jesus is truly God. This belief
of his is expressed in many various forms, ascending gradually from
a lower to a higher conception of the Divinity of Jesus. In the Gospel
John represents Jesus proclaiming continually the truth of His divine
Scnship in a constantly ascending degree and with ever increasing

23 H. FELDER. Jesus of Nozareth fengl. tvans, hy B, Bittle). London.
1938, p. 352,

24 3.16-18; 5.19-26: 6.40; 8.36; 10.36; 11.4: 14.13; 17.1. Comp. 19.7 and
Rev., 2.18

25 By Nathanacel (1.19); by Peter (6.69); by Martha (11.27); by John the
Baptist (1.34.

26 1.18: 3.16F. (7)), 35f. (2y; 1 1.3.7; 2.29f; 3.8-23. 4.9f. 1df.; 5.5, 12, 20;
T 3.9.

27 Cf. 1.49 and 11.27.

28 1.1-18; 30-31, 34; 3.16ff.; 11.3.7: 4.9: 5.20. — See T.. VENARD Jean,
DThC, VIII 1, Paris 1924, col, 568.
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emphasis. His mission from God forms the ever recurring subject of
His conversations with the disciples and of His public discourses to
the people (29). Having thus given His hearers a flashing glimpse of
His supernatural nature, He explains to them His close relation to
the Father: He had personal existence in God before He came into
this world or, rather, He pre-exists before any other being from all
eternity (30); He is alike in nature to the Father, He is God like
Him (81). On the unity of being and nature of Father and Son is
grounded the divine origin and character of His teaching: what He
Himself has heard and seen when in the bosom of the Father, that He
speaks and proclaims to the world (82). From the same unity of
being and nature of Father and Son proceeds also the unity of opera-
tion (83). The Son does nothing that the Father does not, just as
He, on the other hand, performs all the work of the Father (84).
And it is precisely by these works, which Jesus performs in the name
of the Father, that the decisive proof to the utterances of Jesus
regarding His relation to the Father as His natural Son is given (85).

From the very testimony of Jesus, therefore, as related by John
in his Gospel, we may clearly grasp the real meaning of the title
ho hyios touw Theou: Jesus declares that He is the Son of God in the
stricter sense of the word, that is, He is the natural Son of God and
strietly equal to God.

2. But to the testimony of Jesus John adds also his own. The
Beloved Disciple further declares that the divine Sonship of Jesus is
true and natural just hecause it is based on the fact that He comes

29 5.38, 43; 6.28. 57; 7.16, 29; 8.42; 10.36; 12.49; 17.8, 25; 20.21. The
same teaching is implied in such passages where Jesus says of Himself
that He is “‘of the Father” or “comes forth from the Father’” (16.27-2%:
5.42; 8.42; 17.8 ete.). That in such passages it is a question of the
temporal mission of the Son is clear enough from the fact that the
“eoming forth of the Father” is sometimes put in opposite parallelism
to the “goinz  back to the Father.” See J. KNABENBATUER.
Commentariun in Evangeliuan secundum Joannem  ed altera. Parvisiis.
1906, p. 482; M. J. LAGRANGE, Freangile selon Saint Jean, Tme ed.,
Paris, 1947, p. 31,

30 6.46, 62: 8.56-58: 17.24, John the Baptist had proclaimed from the
heginning the pre-existence of Jesus together with the Tather (1.75.
27. 30). This is also the doctrine of the Prologue; cf. especially the
expression en arlkhe (1.1) and its interpretation by exegetes.

31 10.30-36: 17.11: 20.28. (Comp. 5.18 (the Evangelist’s remark).

32 3.11; 8.26; 15.15.

33 10.30, 38; 14. 9-11; 17.21.

34, 5.7, 19.20,

35. 5.36; 10.38. ¢
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from God the Father in virtue of a natural and physical begetting.
It is, indeed, rather slrange to remark that while so many Johannine
passages deal clearly and explicitly with man’s generation from God,
with regard to the eternal and natural divine generation of the Logos
there is not a single text throughout the Johannine literature, which
could be quoted as certain. The only passage wherein Jesus would
be explicitly called ‘“the begotten of God” would be I 5.18. However,
it is critically very uncertain. Critics do not agree whether the words
ho gennetheis el tou Theou should be referred to Christ or rather to
the Christian, who is ‘““begotten of God™ ho gegennemenos ek tou
Theou. A good solution depends on whether auton or heauton be
chosen as the original reading (86). If the latter is adopted, the
meaning must be that he who has experienced the new birth lkeeps
himself from the evil one. In the case of auton, ho gennetheis is most
naturally referred to Christ, who keeps him (auton), who has been
begotten of God, far from sinning(37). Then, I 5.18 would be the
only clear Johannine passage referring to Christ’s generation from
God. '

Whatever might be said of I 5.18, the idea of the divine
generation of the Word Incarnate is no less emphatically implied in
the title menogenes, which John several times attributes to Christ
(88). The eminently Johannine word has been rendered by some
Latin translators by ‘‘unigenitus”, ““the only begotten’’, thus im-
plying the conception of Christ’s Sonship in virtue of a generation

36 “duton’ is attested by cod. B A° Vg Hier. Tt is adopted by Tischen-
dorf, Westcott and Hort, Nestle, ete. [Teauton is found in 8 Acorr K
L P. See G. B. STEVENS, The Johannine Theology, London. 1894,
pp. 246f.; R, LAW, The Tests of Life. A Study of the First Ep'stle of
St. John, Edinhurgh, 1909. pp. H08f.

37 Cf. A, E. BROOKE, 4 eritical and vecgetical  Commentary  on the
Johannine Kpistles, Edinburgh, 1912, pp. 148F.; B. ¥F. WESTCOTT.
The Epistles of St. John, TLondon, 1905, p. 194; J. BONSIRVEN,
Epitres de Naint Jean (Verbum Salutis. 1X). 9me ed., Paris. 1935, p.
273, — The opinion of these authors. who vefer ho gennetheis to Christ
is much more reliable. The change of tense from perfect to aorist
could not be cxplained if both were referred to the same person, i.e.,
to the man who has experienced the new birth. After all, the reading
of B and A° (dufon), apparently far more difficult than heauton, has
strong claims to be regarded as orviginal. Another variant reads the
snubstantive he gennesis (2138/1852), of. Ve “generatio Dei”. 1t is
accepted by Harnack (Studien zur Geschichte des Newe Testament und
der alten Kirche, I, Berlin, 1931, pp. 105-114),

38 1,14, 18; 3.16, 18; 1 4.9, "

b
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from God (39). Earlier Latin translations, however, such as the
Roman rendering of the Apostolic Creed, vield ““unicus” (40). As a
matter of faet ‘“‘unicus” is much more apt than “‘unigenitus’ to
translate the Hebrew or Aramaic yahid, which is supposed to be the
underlying word for monodenes (41). If so, then, the radical meaning
of monogenes is rather that of ““the One only Son”, — a meaning
adopted also by the New Testament writers (12). The LXX rendering
of yahid by monogdenes does not constantly yield the same meaning.
Some passages bear the simple sense of ““only, single, alone” (43);
cthers, with reference to sons or daughters, that of ‘“‘the only son”
(44). Elsewhere the usual monogdenes is substituted by agapetos which
carries on with it also the notion of ““an only child”® (45) The two ex-
pressions have a kindred meaning and both include the notion of
“the only begotten son’, with the difference that in agapetos stress
is laid on the notion of affection rather than on that of origin (46).
The Synopties, too, choose rather agapetos as corresponding to
yahid (17). But to John’s mind monogenes was much more signifi-
cant as involving more clearly the idea of origin, No doubt, the affec-
tion of the Father for the Son is not neglected by John and it is even
included in the very expression monogenes in 8.16 and in I 4.9. In
these and in other parallel passages, however, — and especially in
1.18 —— the conception of monogenes goes far beyond the limits

39 Cf. the Latin Version of the Nicean (reed. Denz, 51. — Nevertheless,
monogenes is not dervived from the root gennao, but from genestai,
MOULTON-MILLIGAN (The Vocalbulury of the Greel: Testament il-
lustrated from the pavyri and other non literary sources, Tondon.
1929, p. 416 and LIDDEL-SCOTT (4 Greel-Enalish  Lewxienn, 8th
ed.. Oxford. 1901, p. 1144) point to genos as the root of monnaenecs,
The sense then would be that of “the only member of a kin or kind:
hence generally: only. sinele’ (Tiddel-Scott. ih.). This opinion is ve-
iected by A, T, SURTANSKY (De Mysterio Verhi Tnearnati ad mentem
B. Johannis tpostali, Romae, 1941, pp. 106-128).

40 Denz. 2, 6.

41 ¢ F. BURNEY. The Aramaic Origin of the Fourth Gospel. Oxford,
1922, p. 391,

42 Lk 7.12; 8.492: 900 Hebr., 11.17.

43 Ps. 21.21: 24.16: 3417 (LXXD.

44 Tudges 11.34: Toh. 3.15; 6.11 (cod. A): 817,

45 Gen. 22,2, 12, 16: Jer. 6.26: Amos 810: Zach. 12.10. Tn Judges 11.34

hoth monogenes and agupetos are put together.

46 Also in profane Greek literature agapetos is a substitute for mono-
geunes. - So POLLUX: ILaloito d’an hyios agapetos ho monos on patri
e metri (Onomasticrns. TIT. 19, ed. E. Bethe, Vol. T, Tipsiae, 1900,
p. 160. See also HOMER. Od. 2. 356, ed V. Bérard, T, 4me ed., Paris,
1947, p. 49). ®

47 Mt 8.17; 17.5; Mk 1.11; 9.7; 12.6; Lk 3.22; 20.13,
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of simple affection and states, rather preferably, the singular and ex-
ceptional relation of the Son to the Father, The Johannine concep-
tion, therefore, far from being simply that of particular affection,
states rather the fundamental reason of God’s fatherly affection
towards Christ. Jesus is ““the Beloved by the Father’” just hecause He
is His “Only-begotten Son’. Some authors, however, still maintain
that the Johannine monogenes does not imply any idea of begetting
and bears simply the same meaning of the Synoptic agapetog (48), But
it should be remarked that the divine Sonship and the divine genera-
tion of the Logos, being a characteristically Johannine argument,
eonuld hardly be excluded from the full meaning of monogenes. The
idea, if not explicitly inc'u’ed, is at least suggested and may easily
be inferred from such an expressive word, especially when it is joined
to hyios (8.16, 18; I 1.9) or is put in opposition to pater (1,14, 18)
(19).

Moreover, Jn 1.18 can, indeed, afford a very sound argument
for our interpretation. The Word Incarnate is the monogenes Theos.
Jesug Christ is not only said to be the unique Son, the Only-begotten
of God, but He is Himself God. He strictly sharves with God the
Father the divine essence and heing. He, therefore, owes His origin
to a natural divine begetting from the Father. He has His being
from God and in virtue of His unique origin or generation He is a
true God.

Against this reading, however, stands the objection of the variant
monogenes hyios attested by many Greek codices. But evidences,
both external and internal, are strong cnough in favour of the read-
ing we have here adopted (50). After all, the idea of the real
Divinity of Jesus dominates the whole Prologue from the first verse
up to v. 18.

Hence, if St. John thinks of a divine begetting of the Word
Incarnate. he cannot but mean a strictly natural generation from
God. The Father, namely, imparts His very divine being to His

48 WESTCOTT, Epistles, pp. 169-172: 1D.. Hospel, p. 12; BONSIRVEN,
Epitres, pp. 35, 225; F. M. BRAUN. 8. Jean (La Sainte Bihle X).
Parvis, 1846. p. 317; J. LEBRETON. Les Origines du Dogume de  la
Trinite, I, Paris, 1919, pp. 308, 365.

49  Comp. 5.18; 14.10.

50 The reading Thens is strenuousiyv defended by J. A. HORT. Twa Dis-
sertations (L. On Monogenes Theos in Seripture und Traditiony. Cam.
bridge and London, 1876, pp. 1.72. See also LAGRANGE, Saint Jean,
pp. 26f. @
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only true Son by a natural begetting. Jesus Christ is, therefore, the
only natural Son of God. He is the monogenes hyios.

1II. THE CHILDREN OF GOD

By the present section we come to a closer approach to St.
John’s mind on our divine sonship and generation from God. What
does John mean by calling the Christians ‘‘Children of God” and by
stating much more emphatically that they are ‘‘begotten of God’’?
Do these expressions imply any reality or are they a mere figure of
speech ?

In order to grasp better the Johannine conception, such pas-
sages where these words or their equivalent recur will be constantly
referred to. In the following chapter, therefore, the Johannine doc-
trine on man’s divine childhood and its fuller development in both
Gospel and I Epistle will be taken under consideration. Thus, the
Evangelist himself will help to get an authentic interpretation of his
favourite assertion.

A. THE JOHANNINE PHRASEOLOGY

1. The first time those who believe in Christ are called by
John tekna Theou is precisely in 1.12. This title is once more
attributed to them in the Gospel (11.52) and four times again in the
First Epistle (3. 1, 2, 10, 5.2). No doubt, John does not mean to
say thereby that the believers are the natural children of God. The
Evangelist, who delights in speaking of divine sonship both witk
regard to the Word Incarnate and with regard to men, is on the
other hand careful enough to give a clear deliberation of the wun-
fathomable distinetion between them. Jesus alone is the natural
Son of God, the Only-begotten of the Father. It is only of Jesus,
the Monogenes Theos that it may be said that the divine Nature was
really communicated to Him by virtue of a strictly natural genera-
tion, Jesus did not need to ‘““become’’ the Son of God. He was
such from the very beginning. Men, on the contrary, are not by
nature children of God and, still need to become such. Their divine
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ci\ildhood is a gift due only to the love of God toward them (51).

. If then the expression tekna Theou cannot be taken in its stricter
sense as indicating natural childhood, naturally enough it should
bear a metaphorical meaning. But, again, is it a mere metaphor,
some kind of form of speech, not implying any reality at all? The
fact that the title ““children of God™ is not literally applicable to men
does not necessarily mean that it can by no means carry with it
some deeper significance than that of a mere figure of speech. The
very term feknon or hyios whatever be the sense in which it is used,
indicates by itsell the idea of source or origin. Some relation of
origin is naturally included in the word. But, as we have seen in
the philological examination, the idea of origin implied hereby admits
of various interpretations, including that of any kind of dependence
or even of mere likeness. Such is the case with many Old Testament
expressions in which the word ben oceurs.

The fact that John makes use of this word to denote some kind
of belonging to on the mere ground of likeness of character would
rather suggest to take the phrase telna Theou as bearing the very
same meaning. Thus in I 8.10 wicked people are called ta tekna tou
diabolou simply because they are not righteous and hate the breth-
ren. The case is much more complicated here since the expression
is put in perfect antithetic parallelism with the corresponding phrase
ta telina tou Theou. Moreover, the e¢xpression recalls Jn 8.44 where
the devil is represented as the father of the Jews just because they
act perfectly according to his will. The whole context in these pas-
sages clearly shows that the filial relation spoken of is based on the
simple fact of likeness of character (52). If then the wicked are the
children of the devil in the sense that they imitate his moral char-
acter so also it should be said of the children of God, namely, that
they are such in as much as they are like Him righteous and good in

51 St. Augustine, based on Jn 1.12, nicely traces the difference hetween
Christ’s Sonship and ours on the occasion of his comment on Ps. 49.9;
S“Homines dizit deos, ex gratia sua deifieatos, non de substantio swu
natos ... Dedit entin eis potestatem filios Dei fieri. Si £UQ Dei faeth
sumus, et dii facti sumus; sed grative est adoptantis, non naburue
generantis,  Unicus enim Dei Filius ... Verbuwm Deus.  Coeteri qui
fiunt dii, gratia ipsius fiunt, non dv substantia eius nascuntur ut hoe
sint quod ille, sed ut per beneficium perveniant ad euwm, ut snt cohae-
redes Christi’” — Enarratio in Ps. 49, n. 2, 'L 36, 565.

Comp. also 8.39, “If you be the children of Abraham, do the works
of Abraham’,

52
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opposition to sinners, who are the children of the devil because of

their wickedness. The expression therefore tekna Theou does not by
itself afford any peculiar meaning.

2. We may, however, still see whether the phrase might be
more clearly illustrated by some other equivalent expression. We
already remarked that the very frequently occurring phrase einais ek
throughout the Johannine writings includes the idea of dependence
or origin just as the word teknon. But again, even this expression,
wherever it occurs, does not yield by itself any more profound sense
than that of a mere belonging to, likeness of character, imitation or
any other such meaning. ““The phrase expressing a moral connexion
is characteristic of St. John. It includes the idea of derivation and
independence and therefore of a moral correspondence between the
offspring (issue) and the source’® (58). Thus, according to the es-
sential affinity of their character, men are said to be ““of the world™
(54) or “‘of the earth™ (55), the idea of moral derivation being here-
by likewise indieated. Such is, for example, Jn 8. 81 (with its paral-
tel T4, 5): “He who is of the earth, of the earth he is, and of the
earth he speaketh’’, that is, since he draws his origin from the world
he draws likewise thereof the form and manner of his life and speaks
after the manner of the world. Evidently the idea of origin included
here is far from being that of the birth from the world, or if it might
be called so, it would merely be a metaphor. Similarly, in the same
sense as wicked men are called tehna tou diabolou they are also
said to be ek tou diabolou (56). It is clear enough from the passages
where this phrase occurs that the derivation from the evil one attri-
buted to evil doers is based on the fact of this moral affinity and
likeness to him. Or it may even be said that in this case something
more than this is signified: the devil is an active influence to which
there is a corresponding receptivity in the life of the world (1 5. 19);
he gave the first impulse to human sinning (8.44) and still gives
fresh impulse to it (18.2); so directly or indirectly, all human evil
may be deseribed as the work of the devil (I 3.8); and thus he is the
tather of all who act wickedly (8.41). If, therefore, some kind of
filial relation to the devil is asserted of those who do evil, it implies

53 WESTCOTT, Gospel, p. 61; Epistle, p. 123,
54 8.23; 15.19; 17.14, 16; 18.36; 1 2.16; 4.5,
55 3.31. 8.23.

56 8. 44; I 3.8, 12, o
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simply a wider sense of the word, in as much as they depend upon
him with regard to their manner of thinking and acting,

Now, the same expression is also very often used of men as
denoting their personal relation to God. Thus the ‘‘children of God”
are those who *‘are of God” (ek tou Theow) (57). The two expres-
sions are equal in meaning, both denoting the idea of filial relation-
ship of the righteous man to God, established by some kind of de-
rivation from him, But again, divine childhood included in this ex-
pression does not seem to go beyond the ordinary meaning of moral
likeness of character. As we have seen from the examples just adduc-
ed, the phrase by itself does not imply anything more than thig sim-
ple interpretation of ethical kinship, The same thing, it seems should
be stated of the phrase einai ek Theou. Wherever it ocecurs with refer-
ence to men stress is rather put on the fact that all who do righteous-
ness are ‘“‘of God’ ’exactly as those who do wickedness are ‘“of the
devil’’. The terms in which the relation of human sinning to diabolie
influence and those in which the relation of human rightecusness to
divine influence are expressed are strikingly parallel (58). Moreover,
such an idea of derivation from God as is implied in the phrase
einai ek is not only attributed to men, but also to inanimate things,
such as the doctrine of Jesus (7.17), love (I 4,7) and, negatively, the
things that are in the world (I 2, 16). In which cases the wider sig-
nificance of simple derivation or belonging to, — and nothing more
significant — is included. It may then be stated that in all such in-
stances the common and ordinary conception is, that every teknon
or everyone and everything which is of another must reproduce the
works and character of its source.

3. But, it may still be asked: “From the fact that both the
relation of men to God and to the devil are identically expressed, is
it to be inferred that they are identical in fact?’® (59). True, the
Johannine phraseology might bear such an interpretation, namely,
that of mere ethical kinship. But it does not absolutely demand

57 8.47; I 3.10; 4.1-6; 5.19; IIT 11.

58 Comp. ““The children of God’’ (I 3.10) with “‘the children of the devil”
(I 3.10); “He that sinneth is of the devil” (I 3.8 — of. v. 12 and Jn
8,4.—%3), while “He that doeth good, is of God” (IIT 11 — cof. 8.47; 1 4.2,
4, 6; 5.19).

59 ROTHE. Der erste Brief Johannes, Wittenberg, 1878, draws this infe-
rence: ‘It is an appalling thought that man may enter into the same
relation to the devil in which he ougmalb stands to God” (Quoted by
R, LAW, o.c., p. 143).
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it. The phrase tekna Theou as well as Einai el Theou might admit
of a deeper significance, which could by no means be ever included
in tekna tow diabolou. For, with regard to God, the idea of origin—
and origin by some kind of birth or generation — cannot meet any
objection, Of course, it may rightly be objected that the same word
is used to indicate the relationship of the wicked men to the devil.
What then, could it be ever justified to say that the life that
animates the sinner emanates from the devil as from the immanent
and divect source of all sin? That this cannot be maintained even as
being against the mind of St. John will soon be displayed. Suffice
it here to note simply that teknon or einai ek with regard to the
devil can never bear the idea of an impartation of life, such as it
might imply when used with regard to God. God can give life, the
devil cannot. But, again, it must be recognised that such a deeper
meaning cannot be inferred only and simply in virtue of the words,
which, considered in themselves and in reference to their constant
use by John, do not exceed the mere idea of moral affinity, Stronger
evidence is therefore needed, and it might be afforded by examin-
ing the next kindred expression ek Theou gennethenai.

The ““Children of God*® are said to have been “begotten of
God”. Therefore we have here not only the idea of a divine filiation,
but also of a divine generation. From the philological analysis of
the verb gennao it may again be inferred that the phraseology
gennasthai or gennethenai ek Theou if not used to denote the natural
eternal generation of the Only-begotten Son from the Father, does
not by itself carry on with it anything more than a mere metaphor.
Men may be said to be “begotten of God® in the same sense as they
may be said ““to be of God” or to be *‘the children of God”’ on the
ground of their moral likeness to Him. However, with the Johan-
nine use of this phrase it does not seem to be the case. For it is
really interesting to note that while John makes constant use of the
other two expressions to denote both the relation of men to God
and to the devil alike, he shrinks from asserting that those who do
wickedness are ‘““begotten of the devil’’. The conception of a gene-
ration of the wicked by the devil, is thoroughly extraneous to the
mind of John. On the contrary, the verb gennan or, rather,
dennethenal wherever it occurs throughout the Johannine writings,
as denoting some kind of spiritual generation, it is always and
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exclusively said of God, who is thereby considered to be the Be-
getter of the faithful. In 1.18 it occurs for the first time and for
five times more in the Gospel (60). In the First Epistle, then,
where the divine childhood of men is a fundamental theme, the
frequent -use of this verb nearly always with reference to the Chris-
tian’s generation from God, is truly characteristic (61). But, with
regard to Satan, even though his direct intervention upon the sinner
is not excluded, John never says that the sinner is ‘““born of him’.
The communication of the sin to the world by the devil is not a
generation which makes the gift of life. The devil is indeed the
source of sin, as he is a sinner from the beginning (I 8.8); he can
therefore give death to the world, but he cannot impart life and
beget children. XHence St. Augustine comments: **Neminem fecit
diabolus, neminem genuit, neminem creavit; sed quicumque fuerit
imitatus diabolum, quasi de illo natus, fit filius diaboli imitando,
non proprie nascendo (62).

But, the children of God are not only such on account of their
moral affinity to their heavenly Father, but also because they
are ‘“‘begotten of God’’. And this seems to the mind of John
the more cogent reason of their divine childhood. The fact that they
have ‘God as their Begetter entitles them to the dignity of being His
Children (1. 12-18). This higher conception, then, — we say it
again — is exclusively adopted by John when he deals with the
children of God. Does not this curious remark suggest the thought
that St. John does not precisely mean by the phrase tekna Theou
what he means to say by tekna tou diabolou? May we not suspect
that some other more significant and more profound implication

60 Always in chapter 3, vv. 3, 5, 6. 7, 8. It is to be remarked that in
1.13 an interesting variant reads the singular (egennethe), heing thus
referred to the divine origin of the Logos (codd. h, syre. Bp. Apost.,
Iren., Tert.). But the ordinary reading in the plural is far better
attested by weighty documents and displays an expression very much
familiar to St. John with rezard to his doctrine on the divine sonship
Christian. See LAGRANGE. Saint Jean, pp. 16-19. The singular
reading is defended by M. E. BOISMARD, Critique Textuelle et (lita-
tions Puatristiques, Rev. Bibl, 57 (1950) 401-408.

61 1 2.29; 3.9bis; 4.7; 5.1bis, 4; 5.18.

62 In Epist. Jo., Tract, IV, 10, P 35, 2007. Tuke of Bruge (Commen-
tarium in Evangelium secumdwm Joannem, Antwerpiae, 1606, p. 62)
brings forth the same thought: “Diabolus reddit homines filios suos,
sibi similes, non infundendo sed suggerendv et persuadendo malitiom :
Spiritus autem Sanctus efficit filios suos ac Der infundendo in homi-
nwm animas gratiam gua renoventur’,
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might be brought forth from the phraseology gennethenai ek Theou?
A more accurate examination of this expression as it recurs through-
out the Johannine writings would prompt the conclusion that the
expression tekna Theou is not a matter of a merely metaphorical
title, but implies a reality. Christians are really children of God;
really — though in a way thoroughly peculiar to this wonderful
filiation — “‘begotten of God’’,

B. THE PHRASES AND THEIR CONTEXT
IN THE IV GOSPEL

1. The first thing to attract our attention is the fact that this
Johannine doctrine of men’s divine childhood occurs for the first
time in the very Prologue of the Gospel. This is indeed significant.
The Prologue, in fact, is a most solemn introduction to the Gospel,
announcing with wonderful clarity the principal themes dealt with
therein. At the first quick reading its general subject is soon grasp-
ed: the Word contemplated both in Himsell and as He is the life
and light of the world. And this is exactly what the Fourth Gospel
teaches, namely, that Jesus is the incarnate Son of God, who gives
eternal life to all those who believe in Him. Rightly enough,
therefore, the Prologue has been defined as the anticipation of the
doctrine contained in the Fourth Gospel (63). Now, verses 12-18
play undoubtedly an important part in comparison with the rest of
the doctrine of the Prologue. They state in fact which were the
privileges of those who received the Logos, thus indicating at the
same time the beneficent influence of the Logos himself upon the
world. If, therefore, the doctrine on divine childhood has deserved
such a prominent place in the Prologue, it must have been one of
the most important themes to St. John. Things being so, could we
ever be justified to think that he did not mean to state more than a
mere figure of speech by the words ““children of God, who are be-
gotten of God™'?

But, again, let us consider these verses in connection with the

63 So F. TILLMANN, Das Johannesevangelium, Berlin, 1914, p. 47:
“Eine gluckliche Antizipation der Motive und der Stimmungen des
Evangeliuims” CI. also J. REVILLE, Le Quatrieme FErangle, son
origine et sa valeur histgrigue, 2me ed., Paris, 1902, pp. 110-129; A,
LOISY, Le Quatrieme Evangile, Paris, 1903, pp, 97f., 153f., 199,
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other themes of the Prologue. All of these are not only realities but
historical events, as the verbs in the past tense clearly show. The
Evangelist, having hinted at the eternal preexistence of Christ as
the Word of God, soon passes on to trace briefly the rble of his his-
torical existence in the world, For clarity’s sake, we may divide
the Prologue into three sections, following a quite reasonable opinion
(64). 1) The Word considered in himself before the Incarnation
(1-5); 2) His coming into the world (6-18); 8) His Incarnation and
the benefits received thereby (14-18). Again, each of these sections
develops real dogmatic and historical truths: v. 1-2; the eternal
generation of the Logos and His preexistence with the Father;
v. 8-5: the Logos’ relation to created things, hoth to creation in
general (v. 3) and to men in particular (v. 4-5); v. 6-8; the mission
and testimony of the Baptist regarding the work of the Word as the
light of men (65); 9-13: the unhappy distinction between those who
received the Word Incarnate and those who did not; 14: the Word,
full of grace and truth, becomes man and dwells amongst men in
this world; 15: the Baptist’s testimony about Jesus; 16-18: the
Evangelist himself, as an eye witness of such ineffable events, adds
his own testimony.

Now, all these items, which are developed at length throughdut
the Gospel, are beyond all doubt true and real facts, Jesus is really
the Son of God, full of grace and truth, to whom the Baptist gave
testimony. It is a matter of history. Similarly, it is true that some
believed in Jesus and others did not. Those who believed are said to
have become children of God, as even by being begotten of God. Is
this simply a figure? If so, it would indeed be strange enough and
quite inconvenient that a mere metaphor would be mixed up with
many other truths, which, according to the Evangelist, are of pri-
mary importance to every believer. It would be the only thing not
real, attested by him or, in other words, he would have given a
strong testimony to a thing which does not imply any reality at all.
Indeed, if believers were said to become children of God on ac-

64 Cf. J.-M. VOSTE, De Prologo Joanneo et Logo, Romae. 1925, p. 7f.;
SIMON-DORADO, Praclectiones Biblicae, Novum  Testamentum I,
Taurini, 1950. p. 244f. So also Plummer, Tillmann, Loisy, Crampon,
Sales, and others. )

65 LAGRANGE, Saint Jean., p. 9: ‘“Jo. a c¢ru deveir Uannoncer (le
temoignage de Jean) dans le Prologue, au moment ow il va developper
Paction historique du verbe, identifié avec la lumiére”,

oW
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count of the change of their moral habits, which would take place
in them after that they would have received the Logos, some real
facts would have been also stated. But, this would not be in accord
with the mind of the Evangelist. It is, of course, also true and is
not excluded by John, but, as we shall see, it is rather conceived by
him as being the cffect of divine childhood itself. His thought here
is rather directed to this remoter cause, from which holiness of
character naturally follows,

The passage in the Vulgate version runs as follows: “Quotquot
autem receperunt eum, dedit eis potestatem filios Dei fieri™. A more
cxact translation of the words exousia and genesthai will render the
sense more easily understandable. The ordinary notion of ginomai is
that of ““becoming’ (to become, to come into existence). As such it
is the opposite of einai, which points to a definite, actual state. But,
as it stands in Jn 1. 12, genesthai may quite easily be said to bear
the same meaning of the verb *‘to be’’, To denote the state of sonship
John wuses tekna Theou, which is sometimes followed either by
genesthai or by einei, The former, with reference to the past, is
referred back to the initial moment, to the beginning to be, in
virtue of which the new state of being (einai) results. Thus, when
men ‘““become’ or ““begin to be’ the children of God, they ‘“‘are”
really and actually such (66).

The term exousia has been translated by interpreters in many
different ways. As a matter of fact it admits of various interpreta-
tions (67). True, the original idea included in this word is that of
‘“freedom”, rightly rendered by the Vulgate by “‘potestas” (facul-
tus}. Some, relying on this meaning, have seen man’s free-will as a
co-operative agent to the grace of divine sonship (68). Of course,

66 Such as in Jn 1. 14 (ho logus sare egeneto); comp Jn 12, 36; Lk 23. 12,
Note that missing or obsolete forms of cinai are sometimes substituted
by ginomai, especially when the verh is followed by a predicate and
rvefers to the past (cf. Mt 6. 16: Lk 6. 36; 13. 2; Jn 20. 27; ete.) See
. ZORELL, Lersicon Graecwm Novi Testumenti, ed. 2a, Parisiis. 1931,
eol. 252 LIDDELL-SCOTT, o.c., p. 349 and MOULTON-MILLIGAN
0. ¢, p. 126, where such other examples from old Greek papyri are
quoted.

67 For example, that of freedom or right to do anything. Jn 10.18: Acts.
5.4; Rom. 9. 21; Rev. 13. 5); that of power or might (Mt 10. 11; Mk
6.7 Lk 9. 1: 10. 19; Rev. 11, 6); that of authority, both with regard
to men (Mt 9, 8; Lk 7. 8; Jn 19. 10f.; Rev. 17. 12f.) and with regard
to God (Lk 12, 5: Acts 1. 7; Rev. 16. 9) or to Christ (3t 28, 18; Mk 11.
28. Jn 5. 27; 17, 2; Rev. 12. 10).

68 So SIMON-DORADO, 0. #., p. 254; LAGRANGE, 0. ¢., p. 15.
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this is a truth of Sacred Scripture and of the teaching of the Church
(69) and, therefore, this verse cannot be against it. But the Evan-
gelist did not have in mind the question of free-will in writing this
verse. That men must co-operate by the use of their free-will has
already been sufficiently indicated by the sharp distinction between
those who did not receive the Word (v. 11) and those who did (v.
12). This naturally presupposes that men are completely iree.
Hence, a better meaning should be given to the word exousia. It
may be said in general that with John ““exousia’ does not describe
mere ability, but legitimate, rightful authority, derived from a
competent source which includes the idea of power™ (70). Of
course, with regard to 1.12, there cannot be included the idea of
strict right or authority, for the matter dealt with is rather that
of a gift on the part of God. It seems, in fact, to be more acourate
to translate it as heing some kind of “‘right’* implying with it the
idea of “privilege’ and ““dignity’’ (71). John, really, has in mind
rather the great dignity of sonship conferred on man as an effect
of the Incarnation. In this sense then ewxousia may also be taken
as denoting the gift of God bestowed upon the believers, that is,
the divine sonship itself. Thus, exousia is equivalent to tekna Theou
genesthai in the sense that the latter only explains more fully what
does this exousin consist in, namely, *‘the privilege, which consists
in being the children of God’ (72)., In other words, therefore, it
might be said: “He gave them the gift of divine childhood®’. Thus,
divine chidhood would be considered not as a mere privilege or title,
but as a concrete and real gift of God. The verb edoken, connoting
the divine action, is very apt to point to something really ““given®
(78).

69 Cone. Trid., Sess. VI, De Tustificatione, can 4, Denz. 814,

70 WESTCOTT. Hospel, p. 9; See M. E. BOISMARD, Le Prologue
de Saint Jean, Parvis, 1953, p. 61,

71 In this sense 1t is used in Hebr. 13.10 and Rev. 22.14. Manw authors

follow this interpretation, — c¢f. ‘VOSTE', o.c., p. 25; ZORELL,

O.c., col. 458; G.B. STEVENS, O.c., p. 251.

S0 we may translate: ““‘But as many as received him, he gave them

the privilege of being children of God”. Tor this kind of infinitive

limiting nouns (with abstract nouns of ability, authority, need hope.

ete.) of. Mt 9.6; Mk 3.15; Jn 18.10; — Mt 3.1 (“I have need to be

be baptised by thee”). Eee E. De WITT BURTON, Synfux of the

moods and tenses in New Testament Greek Edinburgh, 1898, p. 151.

73 So WESTCOTT, ib., “This right is not inherent to man, but ‘given’
by God to him’’,

ot}
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This thought is again developed more fully by the Evangelist in
the following verses. The Word, who became man and dwelt
amongst men, is ““full of grace and truth”. (v. 14). Whatever be the
more exact meaning of these profound words, they undoubtedly
denote the fullness of the divinity of the Word Incarnate (74). Now,
in v. 16-17 John says that we have received something from the
fullness of grace and truth of the Logos. We too have received
through Jesus Christ ‘“‘grace and truth’ (v. 17), being thus allowed
to share in some way the fullness of his divinity, May we not easily
perceive in these passages an allusion to the gift of divine childhood
spoken of in v. 12?7 (75). The Logos has appeared amongst us as
the Sen of God, full of grace and truth., As the Only-begotten Son,
He is the exemplar of the divine childhood granted to men. The
fullness of the divinity, His natural divine Sonship, is the source
from where the grace of supernatural childhood granted to the
faithful comes forth. Again, the strict parallelism between the Law,
given (edothe) through Moses, and the grace which came (egeneto)
through Jesus Christ shows that as the Law was a real thing, so also
is the grace which is produced in us through Jesus (76). Therefore,
we are truly and really granted to participate in the fullness of the
divine Sonship of Jesus. Our noble title of tekng Theou doeg not
simply imply an outward reformation or change of moral character
from bad to good, thus becoming in some way like unto God, but
"1t presupposes the direct action of God by which we are inwardly
changed and made His true children.

2. What kind of divine action is this? Its nature is described
in v. 18 as being a generation from God. This wonderful impart-
ing of divine childhood is rightly enough conceived by John as a

74 Cf. A. AUGUSTINOVIC, dletheia nel IV Tangelo, Studii Bibliei Fran-
ciscani, 1 1950-51) 163f.; BOISMARD, ib., pp. 74-79; 82f. So also St.

Thomas: “Fuit ergo plenus gratia, in quantum non accepit a Deo
aliquod donwin gratuitum speciale, sed quod esset ipse Deus ... plenus
veritatis ... scilicet quod ille homo esset ipsa divina veritas” — Comm.
in Eeang, sec. Jo., Cap. I, Lectio VIIL, 3, ed. Taurinensis, 1925,
p. 45.
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Truly, John does not seem to indicate any particular grace here, such
as the Gospel (CALMES, Evangile selon Saint Jean, Paris. 1912 p. 7)
or the grace of faith (St. AUGUSTINE. In Evang. Jo., Tract. TII, 10,
PL 35, 1401), but he refers rather to New Testament grace in general.
76 “FLa Divinité (grdce et fidélité réside en plénitude dans le Verbe
inearné, et nous recerons tous de su plénitude, de sorte que la grdce
et la fidédité de Diew, sont venues en nous, elles ont été ‘faites’ ew
nous par Jésus-Christ, elles sont devenues notres bien propre, des
gualités de notre coeur’” —°BOISMARD, ib., p. &1.
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divine begetting. John does not shrink from drawing the metaphor
of generation or birth to show the divine origin of the children of
God. Here in 1.18 he strictly compares this divine generation with
the common ordinary one, which takes place amongst human beings.
The comparison is taken up again in Chapter 8. 8-8, where Jesus is
introduced addressing Nieodemus about new birth from above (77).
Much stronger is the thought expressed in I 8-0 by the word sperma
Theou — the seed of God is in that who is begotten of Him: an idea
borrowed from the part the male parent plays in natural begetting.
The process, therefore, of the birth of a child according to the
ordinary course of nature by the will of its parents and especially
by the father is that upon which the Johannine thought of divine
generation is based.

This is what is commonly called the metaphor of generation
(78). For the very reason that it is a metaphor, then, this idea of
generation would naturally state that its application to God is not
literal. This is quite true so far as it eliminates from the notion
of divine begetting the elements of materiality included in animal
generation. But it does not imply that even in this case of itse
application to God there is no truth contained. In other words, the
fact that believers are said to be begotten of God after the meta-
phorical con.parison with human begetting, does not exclude that
they are not really and truly begotten of him, though, of course, in
a way much more different (79). Difference between the two gene-
rations regards rather the way in which they are carried on, the
one being material and the other thoroughly spiritual. Jesus’ words
to Nicodemus, ““That which is born of the flesh, is flesh; and that
which is born of the Spirit, is spirit” (8.6), clearly indicate what this
exceeding difference consists in, namely, in the material character

77 Stevens may be right in remarking (o.c., pp. 243, 248) that the thought
included in 38.3-8 is slightly different from that of 1.13. The latter
refers to the first origin of life, while in the former ‘“‘the form of
thought seems to be that of birth rather than a begetting’.

78 E. ¢. HOSKYNS, The Fourth Gospel, London, 1947 p. 146, calls this
figure of speech ‘“‘a parable”’. But this is not the word to be used in
this case; a parable, at least in the New Testament sense, is a short
fictitions narrative typifying some supernatural truth (c¢f. D BUZY,
Introduction aux paraboles évangeliques, Paris, 1912, p. 185f J. M,
VOSTE, Parabolae selectae Domini Nostri Jesu  Christi, 1, ed. 2a,
Romae, 1933, p. 54f). )

79 Such as St. Paul speaks of the Church as being metaphorically the
“Body of Christ”’ or “the wife of Christ’’, But the Church is .really
and, in a special sense, also literally he Mystical Body and wife of
Jesus Christ. .
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of the human begetting and in the spiritual character of the divine,
as both related to different agents. Hence, as by carnal begetting
material life is communicated to the offspring so, in an analogous
sense, by the generation of the Spirit'spiritual life is imparted to the
spiritually begotten. Thus this metaphorical speech, far from being
merely such, implies rather strict similarity, a reasoning from a
parallel case — for which reason it would be better termed “‘an
analogy’. The Johannine coneeption of the origin of spiritual life
is completely analogous to the ordinary conception of the origin of
physieal life.

Things being so, the very strong comparison brought out by
John to illustrate the nature of man’s divine childhood suggests that
it is not a matter of a mere title. A new birth or a generation from
God is not only the change of heart or of character. It is the entrance
into a new state of existence. Generation is coming out of non-
existence into existence., A change in man really happens, but it
is a change so great that no other figure but that of being begotten
<and born again can fully express it. It is as when a new being is
brought into the world. From the clear and strong comparison and
antithesis with the physical begetting we may also grasp the sense
of the Johannine words: as by material and human generation we
became children of a man, so by means of the ineffable spiritual
generation from God we become Hig children (80).

3. Moreover, such a great change of the regenerate man is
strictly connected with Baptism. As the believer is said to ““be born
of the spirit” or ““of God’ he is also said ““born of water” (8.5).
That these words refer to Christian Baptism is beyond all doubt.
The Council of Trent made use of this passage with evident reference
to our Baptism of water (81). This is indeed the traditional inter-
pretation of the Fathers and exegetes, old and modern, catholic and
non-catholic alike, though some of the latter dared even to reject

80 Note also the perfect analogy with the process of the natural birth,
which consists in the communication of life and in the connexion of
relationship resulting thereof between the parent and the offspring.
The first stage is conceived as a being begotten of God and the second
is the state of divine childhood established thereby.

81 Sess. VII, De Sacramento Baptismi, can. 2, Denz. 838.
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it expli¢itly (82). From these venerable words of Jesus, therefore,
as related by St. John, man’s generation from God depends upon
the external rite of Baptism. Of course, spiritual regeneration is
not attributed to the virtue of water in the same way as it is said to

be of the Spirit. It is only God who begets spiritually His children.
Baptism, therefore, cannot be said to contribute to this wonderful
supernatural birth if not in the sense of being the instrument by
which it is conferred and so denotes the ordinary way in which,
according to the explicit will of God, men are entitled to become
His children. We know, however, that even this external rite in
virtue of the power communicated to it by God, really begets men
to a new spiritual life (88). 'The action of spiritually begetting,
therefore, is attributed to two distinet, but united, agents: the
water and the Spirit. The two elements are nicely represented by
Isho’dad of Merv as being the female and male agents of this super-
natural birth: ““Just as at the natural birth the womb is the place
where the babe that is to be born is formed; but the Divine Power,
according to the primeval order forms him there, thus also here,
the waters represent the womb and the spirit is in the place of the
Tord and Creator’ (84). Thus the sacred water of Baptism
co-operates so intimately with the divine action of begetting that
together with the Holy Spirit it is also an efficient cause of regene-
ration, the difference between both being that while the Spirit is
the principal cause, water is only the instrument.

Now, we ask, ‘“‘does not the fact that new birth is so closely
connected with and made necessarily dependent upon the external
rite of Baptism suggest at least the thought that in the baptised

82 So, for example, M.S. TERRY, Biblicul Dogmatics. An exposition of
the principul documents of the Holy Scripture, London, 1907, p. 151:
“The comumon interpretation which makes these words born of water
mean the outward performance of baptism in water has never been
able to make itself thorvoughly satisfactory’. So alto B. WEISS, Das
Leben Jesu, I, Vierte wmgearbeitete duflage, Stuttgart und Berlin,
1902, p. 385,

83 So St. Paul calls Baptism loutron paliggenesias (Tit, 3. 5).

84 M. DUNLOP-GIPSON, The Commentaries of Isho'dad of Merv,
Bishop of Hadatha, in  Syriac and English (Horae Semiticae, V),
Cambridge, 1911, p. 225, The same thought is also niocely expressed by
the liturgical blessing of the Fountain of Baptism on Holy Saturday:
Qui hane aquum vegenerandis  hominibus  praeparatam, arcana sud
numinis  admixtione foecundet, ut sanctificatione concepta, ab
immaculato divini fontis utero, in novam renata creaturam progenies
coelestis emergat’. @ '
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Christian a complete inward change takes place?”” Even if Baptism
did not contribute directly and effectively to regeneration, it would,
however, figure the action of God exerted upon the believer, it
would signify a direct and — as it were — physical intervention
of the Spirit of God in begetting. The Christian is a child of God,
that is, he is begotten of Him. But this supernatural begetting takes
place when the sacrament of Baptism is administered. The external
rite signifies divine birth and, being the very action of divine be-
getting, transfers the baptised to the new state of divine childhood.
There can be no question of a mere changing of character here. The
baptised person — even if he is a babe — is already begotten of the
spirit and by this he becomes a child of God before any change
in his moral actions or behaviour would ever happen. This is what
is evidently implied in Jn 8.5,
Fr DONATUS, O0.F.M. Cap.

(to be continued).

%



Moralita’ del Parto Indolore

Fin dal momento in cui col peccato entrd nel mondo il dolore,
Puomo gli ha dichiarato acerba guerra ed ha tentato tutti i mezzi pet
eliminarlo. L’uomo, per gquesto scopo, non solo si rivolse a Dio con
la preghiera ed i sacrifici, ma si lascid vincere dalla superstizione
e ricorse agli scongiuri ¢ magie. Tentd anche mezzi naturali, come
erbe ¢ succhi di piante, ma tutto fu invano, perché il dolore, almeno
come una realta tragica che incombe continuamente sull’umanita coma
tale, & ancora presente e non sard eliminato giammal.

Perd la scienza medica, e specialmente con la scoperta degli ane-
stetici, ha dato all’uomo dei mezzi per lenire il dolore non solo, ma
anche per sopprimerlo del tutto, almeno per un dato periodo di
tempo. E questi, col passar del tempo, sono andati sempre aumentando
tanto nel loro numero, come nell’applicazione ad una diversitd sempre
pitt crescente di casi. Ed allora, non ha potuto sfuggire all’attenzione
dei medici Pacutissimo dolore della madre nel dare alla Tuce il frutto
del suo seno, e si sono sforzati a trovare il mezzo adatto per poterlo
vincere; ¢ sebbene la loro non fosse tna impresa del tutto facile, perche
dovevano prendere in considerazione non solo Vinteresse della madre
ma anche quello della sua creatura, essi si sono finalmente riusciti nel
loro intento.

Non & mia intenzione tracciare la storia del percorso fatto, e degli
esperimenti eseguiti per trovare 1 mezzi pitt adatti ed innocui da usara
per lenire 1 dolori della partoriente; e neppure di descrivere in detta-
glio 1 mezzi oggi in uso per questo scopo : questo sarebbe il compito di
un ginecologo. Io voglio soltanto dimostrare se, e sotto quali condi-
zioni sarebbe lecito ad una madre chiedere VPaiute del medico per
lenirle, e forse anche sopprimerle, i dolori del parto.

Al primo apparire di questi mezzi per lenire 1 dolori del parto, si
sono scagliati contro di essi 1 protestanti, i qualli hanno visto in questa
tecnica come una sfida al castigo inflitto alla donna a causa del peccato
originale. Dio ha detto ad Eva: ‘“Moltiplicherd i tuoi affanni e le tue
gravidanze : con dolore partorirai i figli”” (1), ed allora qualsiasi ten-
tativo per sfuggire a questi dolori, dissero 1 protestanti, sarebbe
immorale perché contrario alla volontd divina.

Ma questa opposizione, basata come € sopra una falsa interpreta-
zione della portata dell’intenzione di Dio, doveva essere di una brevis-
sima durata. Difatti, il 7 aprile 1853 la Regina Vittoria d’Inghilterra,

1 Genesi, ITI, 16. ¢
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nell’imminenza del parto di suo figlio Leopoldo, pregd il doft. Snow
a narcotizzarla, e percid i teologi protestanti, per non accusare di
empietd la loro regina, cambiarono opinione ed accusarono la Chiesa
Cattolica di aver dato una falsa interpretazione delle parole scrittu-
ristiche suddette. Ma la posizione della Chiesa in questa question:,

Y

almeno per ¢id che riguarda la interpretazione delle parole surriferite,
& nota a tutti e non & stata cambiata attraverso i secoli. Essa si pud
riassumere nella risposta che mons. Bressolles, direttore dell’Istituts
Cattolico di Parigi, il rev. p. Pierre, professore di morale nello stesso
Istituto, e 1’abate Bos, anche egli di quell’Istituto, hanno dato a
Frank Viala, che 1i ha interrogati se si abbia il diritto di risparmiare
alla donna le sofferenze del parto. Essi risposero: “Nessun comanda-
mento della religione impedisce cid; D'espressione ‘tu partorirai net
dolore’, alla quale molte donne credono di dover obbedire, non & un
comandamento; & semplicemente 'anatema che Dio pronuncié quando
scaccid Adamo ed Eva dal Paradiso Terrestre dopo il peccato originale
e predisse loro i mali che li aspettavano sulla terra: ‘Tu guadagnerai
il pane col sudore della fronte, tu partorirai nel dolore’. Ma Dio non
ha mai vietato di soccorrere i propri simili malati o in travaglio; &
invece un atto di caritd adempiere tale missione’” (2).

Del resto, nessuno ha mai sognato di condannare come immorali le
invenzioni fatte con lo scopo di alleggerire le difficolta, i disagi, ecn
che producono i lavori mentali ¢ manuali per 'uomo, sebbene Dio gli
abbia detto che guadagnerd il pane col sudore della sua fronte; ed
allora perché si deve fare opposizione quando si tratta di aiutare nna
madre, in quel momento che potrebbe essere decisivo tanto per la
sua vita come per quella del feto?

IZ* vero che si possono trovare dei teologi cattolici che condan-
nano la soppressione des dolori del parto, o che la permettono soltanto
in determinate circostanze; ma essi arrivano a queste conclusioni attra-
verso principi ben diversi. Cosi p.e. 5. Alfonso sarebbe stato contrario
a questo agire perche, secondo lui, sarebbe immorale privarsi diretta-
menté dell’uso della ragione che, dice, ¢ una cosa intrinsecamente mala,
anche se vi sia una ragione vera e grave che lo richiede, ¢ percid
“anunquam licitum est se inchriare ad sensus sopiendos, ne cruciatus
sentiantur’ (3). Il Noldin, invece, la condanna per ragione dei pericoi
inerenti, e percid, mentre permette 'uso del cloroformio “‘ad leniendos

2 Cfr. articolo di d. A. in “Archives ospitulicres” dell’agosto 1945,
3 Theologia Moralis, Liber V, "num. 76.
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vel non sentiendos dolores e.g. .... in partu difficili’’, nel caso dei dolori
ordinari del parto dice che “‘cum ad hunc finem sufficit levis narcosis,
quae non est periculosa, nil obstat, quominus in casu particulari adhi-
beatur; aftamen raro erit rationabilis causa, cum dolores partus ad
officium matris pertineant’ (4), Della stessa opinione & 'Arregui (50
che c¢ita il passo riferito del Noldin, mentre il Davis (6) & opposto
all’amministrazione di grandi dosi di narcotici per la sola ragione di
alleviare 1 dolori alla madre, qualora vi sia imminente pericolo alla
salute del nascituro.

Ma la linea di condotta che deve tenere il cattolico nella presente
questione ce ’ha tracciata il Sommo Pontefice attuale il quale, parlando
ai partecipanti al “IV Congresso Internazionale dei Medici Cattolici®’,
dopo di aver detto loro che intendeva fare brevi riflessioni sugli
obblighi che ad essi derivano daj progressi della medicina, aggiunse
““Sollecito di nulla trascurare dei vantagei di tale progresso, il medico
& senza posa all’erta per spiare tutti { mezzi atti a guarire o, almeno ad
alleviare 1 mali e le sofferenze umane |, . . . Ginecologo, st studia di

- attenuare 1 dolori del parto, senza tuttavia mettere in‘pericolo la salute
della madre o del fanciullo, senza correre il rischio di alterare i senti-
menti di tenerezza materna per il neonato’ (7).

Da questo pronunziamento pontificio si deve dedurre che la mora-
lith o meno del parto indolore, lecito per s&, & subordinata al metodo
usato per renderlo possibile, perché da questo dipende se si avverino
o no i pericoli menzionati dal Papa.

Prima di passare a parlare dei principali metodi oggi in uso e dei
pericoli inerenti a ciascuno di essi, bisogna specificare meglio a che cosa
volle riferire il Papa quando disse che il ginecologo deve evitare ‘il
rischio di aitcrare i sentimenti di tenerezza materna per il neonato’.

27 indiscutibile che la base di tutte le relazioni intime tra madre
e figlio, dalle quali dipende la buona o mala educazione fisica e morale
di questo, & Vistinto dell’amore materno. Ma 'intensitd di questo
amore, almene a quanto afferma il psichiatra Hardfield, & in propor-
zione diretta col dolore che la madre sperimenta nel dare alla luce il
figlio, sicché se questo dolore viene ad essere eliminato, si correrebbe
il rischio di diminuire considerevolmente, e forse anche di distruggere,

Summa Theologiae Moralis, 1936, Vol. I, num. 345, 3b.
Summarium Theolvgiae Moralis, 1937, num, 114h.
Moral and Pastoral Theology, 1943, Vol. T1. p. 193.
Cfr. Atti e Discorst di Pio XII, Vol. N1, (1949) p. 263.
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il sentimento dell’amore materno (8).

Questa asserzione del Hardfield si basa sulle osservazioni fatte
dal naturalista Marais, il quale per un periodo di diciannove anni ha
condotti vari esperimenti su una mandra di cerve, constatando che
quelle cerve che avevano partorito in modo normale non abbandona-
rono mai i figli, mentre le altre che sono state aiutate a partorire senza
dolore e in stato di incoscienza, si rinunziarono di curarsi delle loro
creaturine (o).

Io non credo che si debba accettare questa asserzione senza riserva
alcuna nel caso di madri umane, nelle quali 'amore verso i propri figli
non si basa esclusivamente sull’istinto ¢ sulle sofferenze fisiche, ma
piuttosto & il frutto delle loro facoltd superiori — intelligenza e volonta
—-che mancano assolutamente negli animali. Perd non si pud negare
assolutamente qualche relazione tra i dolori del parto e 1’amore pro-
fondo che le madri portanc alle loro creature perché, siccome non pud
esistere vero amore senza sacrificio € non c¢i pud essere un sacrificic
che non proviene dall’amore e che non sard reciprocato con 'amore,
cosi 1 dolori del pai‘to devono almeno aumentare Pamore della madre
verso quella sua creatura che le ha costato tante sofferenze, ¢ spronare
il figlio a ricambiarglielo, ed in questo modo la relazione d’amore tra
questi due si rafforzerd e sard pitt intima e duratura.

Perciod, nel cercare di aiutare le madri a partorire senza dolore, si
deve prestare attenzione a questo fatto dell’amore materno che non si
deve mai compromettere, ed allora si deve scegliere quel metodo che
lo salvaguarderebbe di pil, e scartare quello col quale si rischierebbe
anche soltanto di alterarlo; ed & appunto questo che volle dire il Papa
con le parole che ho preso in csame.

Cid posto, si pud passare all’esame dei diversi metodi in uso per
valutarie dal punto di vista morale.

I1 metodo pitt conosciuto, e percid in uso quasi dovunque, € quello
in cui per mezzo di anestetici o narcotici si addormenta la madre, e
cosl, perdendo ogni sensibilita e coscienza, essa partorisce senza dolore.
In questo metodo si va incontro a molteplici pericoli tanto per la madre
come per il nascituro. Riferendosi ai parti resi indolori per mezzo di
anestetici, il dott. Castiman dice, che ““tutti i metodi che si usano pe-
alleviare 1 dolori del parto rappresentano qualche rischio per la madre
ed il fanciullo. Di fatto, 1 pericoli che porta con s@ la analgesia e Iz

8 Cfr. S. Navarro, C.M.I., Problemas Medico-Horules, 1954, p. 444,
9  Cfr. ibid. ®
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anestesia costituiscono uno dei pid seri problemi dell’ostetricia’ (10).
I il dott. Henderson afferma che ‘‘la farmacologia non offre mezzo i
rendere il parto privo del pitt lieve incomodo e reminiscenza per la
madre, salvo al prezzo della eventuale vita del neonato” (11).

I1 pericolo per la madre proviene dal fatto che "anestesia non deve
durare per poco tempo, perehé allora non si riuscira nell'intento; ma
se dura per tutto il tempo del parto, non potrda non provocare una intos-
sicazione la quale, data la debole {orza di resistenza nella partoriente,
le potrebbe essere fatale. Ne’ va esclusa la possibilith di una sincope
laringea o i una congestione polmonare durante il parto, come pure ci
sard un serio rischio di una grave emorragia dopo di esso a causa della
lenta contrazione uterina provocata dagli anestetici (12). L’anestesia
totale, poi, & moito pericolosa per il nascituro perché, a causa “‘della
troppa sensibilitd dei feti agli anestetici somministrati alla madre, insie-
me con la minor capacitd di resistenza alle loro  intossicazioni e la
maggior difficoltd di eliminare detti tossici’™ (13), essa produce, nei casi
meglio riusciti, almeno una seria difficoltd i respirare in una forte
percentuale di bambini partoriti da madri narcotizzate (14).

Inoltre, essendo la partoriente in stato di perfetta incoscienza, non
solo non sente i dolori del parto, ma si priva anche di quella soddisfa-
zione che certamente sente una madre quando assiste coscientemente
al terming del suoi travagli, ¢ col cessare dei dolori vede davanti a s2
una nuova creatura, che & di pid una sua creatura. 154 in ¢id ¢i potrebhe
essere il pericolo dell’alterazione dei *'sentimenti di tenerezza materna
per 1l neonato’.

Per ovviare il pit possibile a detti pericoli si ricorre ad un altro
metodo : Pauto-analgesia, in cui ¢ la stessa partoriente che sl sommin-
istra la dose necessaria di anestetico e ne regola la quantitd di modo
che non perda mai la coscienza. Difatti, ““il periodo anestetico propria-
mente detto & preceduto da un periodo analgesico, ciod di assenza de!
dolore senza abolizione della coscienza’ (13), e percid, somministran-
dosi piceole dosi di anestetico ad intervalli pitt o meno lunghi a seconda
della necessitd, la partoriente ‘‘si mantiene nello stato desiderato, i
10 Cfr. ibid., p. 451,

11 Cfr. Seremin: Dizionario di wmorale professionale per i medici, 1949,
12 IC)‘.ﬁ*.hg"ﬂpeHmam]: Medicina Pastoralis, BEd, XT (Iat. IV), p. 41,

13 Navarro, o.c., p. 449,

14 Cfr. Navarro, ibid., e Capellmann, ibid.

15 Naguib Riad: Problemi sessuali e proceeazione cosciente, 1951, p. 226,
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insensibilitd al dolore, senza mai giungere alla perdita della co-
scienza’’ (16). In questo metodo, ‘‘il suo (i.e. della partoriente) stato
psichico non deve sorpassare quello di una leggera ebbrezza prodotta
dallo champagne; essa deve essere in grado di continuare a discorrere
con le persone che ha dintorno” (r7). Inoltre, “‘la quantitd di anestetico
assorbito rimane cosi minima che non pud nuocere né alla madre n?
al bimbo”’ (18).

Nel metodo dell’auto-analgesia, dunque, il pericolo alla vita della
madre e del nascituro vien del tutto eliminato, e se c¢i sard qualche
pericolo alla salute del figlio non potrd essere che minimo. Resta solo
il fatto che la madre partorisce senza dolore, e cid, a detta del Hard-
field (19), potrebbe alterarc le relazioni d’amore che devono correre
tra madre e figlio; ma giacché la partoriente non perde mai la coscienza
di quello che avviene, anche questo pericolo non potrd essere molto
accentuato,

Un’altra tecnica & quella inventata dal dott. Frederic Benoit, di
Wassy, per mezzo della quale, ““parti rapidi-e analgesici’’ sono prodotti
mediante ’applicazione alla madre i una corrente elettrica. Con questo
metodo la partoriente rimane del tutto cosciente, ¢ "analgesia che «i
produce, poira giungere sino alla soppressione totale del dolore (20).

In questo metodo, percid, si potrebbero scongiurare tutti i pericoli
inerenti agli altri metodi menzionati, perché la corrente elettrica sard
molto debole e non potra nuocere né alla madre, che da se stessa ne
regola il volume, né al bimbo; inoltre, siccome generalmente i dolori
del parto non vengono del tutto eliminati, e la partoriente conserva una
perfetta conoscenza del processo fino all’ultimo, non c¢i sard luogo allo
altro pericolo menzionato sopra,

Il dott. Regnault ha prodotti vari parti indolori mediante sugge-
stione e ipnotismo. Questo metodo, praticato specialmente in Mosca,
ha ‘il vantaggio di non presentare alcun pericolo per la madre o per i
figlio, di poter essere applicato in ogni fase del parto, anche nel corso
di ore, e infine di poter essere impiegato in donne il cui stato di salute
sconsiglia 'uso di anestetici e narcotici”” (21). Perd, questo metodo
non sembra che potra diventare universale o di una considerevole esten-
16  Ibid.

17 Ibid. p. 210.
18 Ibid. p. 226.
19 Cfr. supra.

20 Cfr. Riad. o.c., pp. 227-228,
21 Ibid. p. 207. ®
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sione, perché non tutti i medici sanno fare uso della suggestione e dello
ipnotismo, e non & raro il caso di donne che non s’ipnotizzano facil-
mente, specialmente quando i dolori del parto saranno pit acuti dello
ordinario. Del resto, quando ci sard il medico abile a suggestionare e la
partoriente si presta a cid, non si potrd fare alcuna oggezzione all'uso
di questo mezzo, che & assolutamente innocuo anche dal punto di vista
psicologico, perche la partoriente conserva nel processo intatta la
conoscenza.

Sorvolando altri metodi pitt o meno affini ai suddetti, o che sono
ancora in stadio di sperimentazione, menziono in ultimo una tecnica
dovuta al dott. Read.

E’ noto che si da una differenza tra il dolore fisico e quello neuro-
patico. ““Nel dolore fisico’’, dice il dott. Bon, ““un agente traumatico o
morboso, esterno o interno, agisce sopra 1 nostri elementi nervosi in
una maniera da causare un dolore, generalmente proporzionato alla
intensitad dell’azione stessa. Nel dolore neuropatico 'azione lesionante
potrebbe essere minima o nulla e, ciononostante, il dolore potra arri-
vare ad una acutezza estrema, o perché . . . i centri cerebrali sono stati
resi molto sensibili, o infine, perché la sensibilitd psichica arriva ad un
grado estremo’’ (22). Nei parti, poi, oltre il dolore fisico & quasi sempre
presente il dolore neuropatico, perché la partoriente, a causa dell’espe-
rienza avuta in simili occasioni precedenti o di quanto avrebbe udito
dire da altre persone, si crea la convinzione che il parto va sempre
accompagnato da acerbi dolori, e cid produce in essa gquello stato di
timore-tensione-dolore, che contribuisce notevolmente a renderle pit
angustioso quel momento.

Read, allora, escogitd il suo metodo che agisce anche sulla psiche
della paziente. Da alcuni mesi dopo il concepimento, la futura madre
viene sottomessa ad un giornaliero esercizio muscolare e respiratorio,
e le si insegna come essa stessa potrebbe aiutare il medico durante il
parto. L’esercizio servird a rendere pit elastici i muscoli, ¢ cosi si dim-
inuisce il dolore fisico, mentre il dolore neuropatico viene quasi elimi-
nato dal fatto che la partoriente non resterd inattiva, non sard soltanto
la paziente, ma, essa stessa operera attivamente a liberarsi, e con la sod-
disfazione di contribuire alla nascita della sua creatura, ed avendo tutta
la sua attenzione concentrata in cid che deve fare, non le restera 'agio
di pensare ad altro, e la sua psiche rimarrd calma ed imperturbata dalla

22 Compendio de Medicina Catolica, 1942,°p. 393.
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convinzione che avrebbe potuto formarsi, Nel caso, poi, di dolori straor-
dinari, una dose molto piccola di anestetico sarchbe pit che sufficiente
per superarli.

Col metodo di Read sembra che vengano eliminati tutti i pericoli
che potrebbero rendere illecito i1 parto indolore. In esso non si usano
anesteticl, almeno nella maggioranza dei casi, e la madre non  solo
conserva per tutto i1 tempo del processo ia coscienza, ma anche, nono-
stante i dolori, vi prenderd parte attiva e si renderd orgogliosa del sue
agire; e cid potrd alterare, s, ma per il meglio i sentimenti i teneresza
materna per il nconato’’.

Da quanto =i & detto si potranno, credo, dedurre le seguenti
conclusioni.

Nel caso in cui la madre abbia bisogno di una operazione chirureica
durante il tempo della gestazione o quello del parto, come p.c. Vopera-
zione cesarea, le pud venire somministrata qualsiasi dose di anestetico
che sard necessaria perché operazione abbia buon esito, anche se con
cid si metterd in grave pericolo la vita del feto, Con detta operazione
s'intende eliminare un pericolo alla madre o renderla pid atta a par-
torire, ¢ non gia renderle indolore il parto; ¢ percio, essa ha il diritto
di non sentirne i dolori, che non si potranno considerare inerenti o
parto e percio in un senso al dovere assunto con la maternita (23).

Si potrebbe anche dare anestetici alla partoriente che soffre doloii
straordinari, oppure il cui stato psichico o neurotico ne consigli Puso.
In questo caso la madre si potrebbe considerare malata, e percio, per
il principio di doppio effetto, sarebbe lecito permettere un possibile, o
fosse anche reale, pericolo alla salute del felo per ragione della salute
della madre che sard certamente danneggiata, forse anche a scapito del
nascituro, gualora non se la liberi da detti dolori.

Nel caso, perd, di parti ordinari non credo che sia lecito usare
’anestesia totale, a causa del diversi pericoli che correrebbero tanto 2
madre quanto la sua creatura, e che ho deseritto sopra. Difatti,
1a soppressione dei dolori ordinari del parto non sarebbe una ragione
proporzionata per permettere i mali provenienti dagli anestetici, che
potrebbero essere anche letali. Del resto, non mancano altri mezzi
leciti per questo scopo.

Gli altri metodi da me menzionati si potrebhero tutti usare, qua-
lora la madre domandi di essere aiutata con qualche mezzo per non

23 Cfr. Noldin, l.c. ®
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sentire 1 dolori del parto, perd rimane sempre il dovere del medico di
scegliere quel metodo il quale, date le circostanze in cui deve avvenire
il parto, la salute fisica e lo stato psichico della partoriente, e 'abilitd
propria di usare una data tecnica, & considerato pilt confaciente ao
quel caso specifico. 11 medico deve fare tutto il suo possibile per evitare
quaisiasi danno, ancorcheé lieve, che si potrebbe avverare nelle duc
persone intercssate, e badare agli effetti psichici concomitanti, pe:
scongiurarne quelli nocivi.

Il medico non deve mai prestarsi ad usare un metodo che repurti
pericoloso, anche se sard pregato a fare c¢id  dalla madre, perche ‘il
paziente non pud conferire pin diritti di quanti ne abbia” (24), e percid
la soia volontd della partoriente di esimersi dai dolori, non conferisce
al medico il diritto di usare su di essa mezzi illeciti. Inoltre, il medico
non pud usare alcun metodo senza il permesso della paziente o ded
suol parenti, qualora essa non sard sui compos, perché egli non pud
“prendere aleuna misura, tentare aleun intervento senza il consenso
del  paziente {avendo) su di esso  quel potere e quel  diritti che il
paziente stesso gli conferisce, sia esplicitamente sia implicitamente ¢
tacitamente” (25).

Ied infine, il medico non deve prendere mai Piniziativa per sugge-
rire il parto indolore, a meno che non lo reputi necessario, o almenn
benefico, per la salute della madre o del nascituro. It dolore non hao
soltanto un significato fisiologico, ma anche un significato ¢ scopo
soprannaturale. Nel dolore il paziente s’avvicina pit al Cristo Croci-
fisso ¢ si rendera capace di meritarsi 1 benefici divini, c¢he sono certa-
mente determinativi nella vita dell’individuo; e percid la madre nou
deve essere stornata dal procacciarsi questi beni per la sola ragione i
evitarsi 1 dolori ordinari che una donna, conscia della propria nobilita
ed onore di diventare madre, non solo non ricuserebbe di patire per il
maggior hene di quella creatura che essa, prima di vederia, ama piv
di ogni altra, ma anzi [i bramerehbe perche sa, che *‘quando ha dato
alla luce il bambino, non si ricorda pitt dell’angoscia a cagione della

A

allegrezza, perché & nato al mondo un uwomo™ (26}, ¢ questo nomo
¢ suo.
Gruserrr Bora.

24 Dal discorso del S, Poutefice ai partecipanti al “I Congresso Inferna-
zionale di Istopatologia del sistema nervoso™, Cfr. Atti e Discorsi di
Pio XII, Vol. XIV, (1952) p. 353.

25 Thid.

26 Vangelo di 8. Giovanni, XVI, 21.
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A Commentary on Canon 506, ;s 2, 3, 4

The text of the Canon.

§2. (a) In monasteries of nuns with solemn vows; (b) al the elec-
tion of the Abbess; (¢} if they are subject to the bishop, he or his
delegale, with two priests who act as tellers, presides, without entering
the enclosure; (d) If the nuns are subject to the superiors of a Reli-
gious Order, the regular Superior presides; (e) in which case Lhe
Bishop wmust be nolified in due time of the coming election, and he
may, together with the vreligious Superior, be present or send a
delegate; (f) if the bishop comes in person he presides; so does his
delegate.

§3. (¢) The ordinary confessors of that monastery; (b) should not
be appointed to act as tellers,

S4. (a) In religious congregations of women; (b) at the election
of the Superior General; (¢) will preside the local Ordinary of the
place where the Chapler is being held, either by himself or by his
delegate; (d) if there is queslion of diocesan Congregalions; (e) he may
at will confirne or annul the election; (f) as he in conscience sees fit.

Some observations.

I. Canon 506 speaks on elections proper. After indicating briefly
all that pertains to Religious Orders, it applies to them the rights
appertaining to elections, as set out in Canons 160-182.

II. The Codex refers to this application in general terms, so that
difficulties are to be met with all along, as we shall see later on. When
dealing with elections, one should always bear in mind Can. 6, nun. 1-4,
if one is to be on sure ground.

Interpretation of §2
a) “In monasteries of nuns”.

I. A monastery of nuns is a Religious House, in which there live
religious women who profess solemn vows, with papal enclosure. There
are also nuns whose vows are solemn, by the very nature of their rule,
but which have for certain countries been declared simple by order
of the Holy Sce (1).

II. As far as nuns are concerned, there is also the monastery
sui iuris, In such monasteries there are no other superiors besides
the Abbess, and, as women are allowed no jurisdiction, thev have

1 Nuns in France and Belgium,
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as their Ordinary, besides the Roman Pontiff, the Bishop of the
Diocese or the regular Superior.
b)  “at the election of the Abbess’ .

I. The meetings at which the canonical election of the Abbess
takes place are equivalent to Chapters. Meetings that are held for
other elections, as well as those which deal with other matters, are
not included in this canon.

¢} “if they are subject to the bishop, he or his delegate, with two
priests to act as tellers, presides, without entcring the enclosure’’

I. This refers to the canonical election of an Abbess of nuns that
are subject only to the jurisdiction of the Ordinary of the place, so
that to him alone with full right belongs the presidency of this
clection, which also gives the right of jurisdiction.

II. The Ordinary mayv, in his turn, delegate his authority to ap
other priest. (2) If the Ordinary or his delegate presides at the election,
he may not vote, as he is not a member of the Chapter. However, in
default of particular rulings, after a third and fruitless scrutiny, thc
Codex confers on the President the right to make use of his casting-
vote (3).

III. The Ordinary or his delegate may not enter the enclosure
to preside over the election, but he receives the votes through the
fenestella or little opening.

IV. The Ordinary of the place mayv always assist at the election
of the Abbess in monasteries of nuns, though these dre subject to
the regular Superiors, but he is not bound to do so.

V. The Ordinary, who presides at the Chapter, will choose two
priests, secular or regular, to act as tellers, without, however, enter-
ing within the precincts of the enclosure {can. 506, §2) (4).

2 Cf., SCHAEFFER, De Religiosis, n. 508, p. 248,

3 Provided, however, that the delegate is not the ordinary confessor,
who is prohibited by can, 506 § 3; because the President or his dele-
gate are born scrutineers.

4 The S.C. of the Religious, in virtue of a decree of the 27th August
1910 (AAS I1, 732), formally excludes the ordinary confessor from the
duty of scrutineers; not only that, but it even goes so far as to with-
hold him from accompanying the Ordinary when elections are being
held within the community of nuns. With regard to these elections,
the Codex lays down the provisions of canon 506, §3, but remains silent
on the subjeat of diocesan congregation; however, we think it would
be unwise to ignore the above norms, which can serve as guidance also
for the religious who belong to Congleﬂatlons iuris dioecesani,
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VI. TIn the davs hefore the enforcement of the Codex, the elec-
tion of an Abbess not held under the presidency of the Ordinary or
his delegate was held to be invalid (3); but nowadays, since either
directly or indirectly Can. 306, Y2, contains nothing to the contrarv,
it is to be held valid, according to the provisions of Can. 11. However,
as Berutti says (6), the Ordinary of the place, or the regular Superior,
if the nuns are subject to him as well, can ask that the eclection he
held anew 17 it is held without his knowing it or in his absence.

) UT the nuns are subjeci to the superiors of a Religious Order,
the regular Superior presides™.

I. The election here referred to 1s the canonical ¢lection of the
Abbess of a monastery of nuns who are subject to the jurisdiction of
a regular Superior, and therefore neot under the jurisdiction of the
Ordinary of the place. (7).

II. The Regular Superior’s jurisdictional direction and presi-
dency over the elections in question entitles him to convoke the elec-
toral assembly, determine the day and the hour for the election,
designute the scrutineers, receive and record the votes, issue instrue-
tion, advice, and warnings deemed necessary or useful for the corrent
management of the clection. It seems, too, that he is the person
competent to cast the deciding vote in case of a tie after the third
ballot. (cf. Can. 101, $1, 1°) (8).

e) “in which case the Bishop must be notified in due time of the
coming clection, and he may, together with the religious Superior, by
present or send a delegate”.

I. Since, however, the local Ordinary has the right to be present,

Cf. GASPARRI, T.CF., vol. V. n. 3613, p. 1038: vol. IV, u. 1738, p.

5
574.

6 BERUTTI. Tustitutiones Turis Capowier. 1110 cap. 1L tit. 1. art. 1,
p. 59, :

7 Gregory XV in his Constitution Inserutalili §5, 2-11-1622. assigned to

the Ovdinary of the place the presidency over the election of the
Abbess of nuns who arve subject to the jurisdiction” of the regular
Superior. This presidency was. in its strictest sense, taken to mean
a real presidency of esteem and direction. but not of jurisdiction,
which was entirely reserved for the regular Superior, “‘ut nempe guicte
et pacate electio fiat, nullaque violentia aut defectus in ea committa-
tur’’. But nowadays, as we have alveady seen. the entive jurisdiction
rests with the Ordinary or his delegate; and not only that. but he
~ has even the right to decide the election in the case of parity of votes
according to the provisions of -canon 101. §1, Tst.
8 Cf. CORONATA, Inst. Ifvis Canonici, I, p. 538.
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either in person or through his delegate, he should be informed in
advance of the coming election.

II.  If the Superior has taken steps to notify the Bishop, in good
time, of the convocation of the Chapter, and the Bishop fails to attend,
the Chapter may then proceed with the election. On the contrary,
if the Bishop is not notified in time and does not attend, he can annul
the election, which will be valid, if not thus annulled. ().

fy i the bishop comes in person he presides; so does his delegate’.

I. The Code Commission was asked :

Whether, in can. 506, §2, the words: ‘‘secus, Superior regu-
laris; sed etiam hoc in casu Ordinarius tempestive moneri debet de die
et hora electionis, cui potest una cum Superiore regulari per se ipse
vel per alium assistere et, si assistat, praeesse,’” are to be understood
to mean that the Ordinary of the place may, but need not, be present
in person or through another at the election of the Superioress in
monasteries of nuns who are subject to regular superiors (even excmpt),
and may preside, that is, govern the <lection, either in person or
through another; or only in person?

The Commission replied : in the affirmative to the first part; in
the negative to the second. That is, the Ordinary may preside whether
he be present in person or through another (10).

Fven after this reply was given, there still remained some obscu-
rity concerning the nature of the presidency to be exercised by the
Ordinary (r1). In 1034 the Code Commission was asked :

Whether the words ““to preside’’, which occur in canon 506, §z,
and in the interpretation of the 24th Nov., 1920, are to be understood
as designating a presidency of honor or one of jurisdiction?

The Commission replied in the negative to the first part; in the
affirmative to the second (12).

{to be continued)

R. GAvucy, o.F.M. CONV.

9 Cf. VERMEERSCH, De Religiosis, TI, p. 694. where one can read a
Reply given by the 8.C.C.

10 Cf. AAS XII, 575; BOUSCAREN, I, can. 506; Per.. X, p. 252,

11 Of. BIED.-FUHR., 33, nota 1; FERRERES. Inst. Can.. I, 812.

12 Cf. Cod, Com.. .July 30, 1934, AAS, XXVI, 494; BOUSCAREN, 1I,
can. 506; Per., NXXILI, p. 1475 The American Eeelesiustieal Review,
XCI, 496; Irish Eeclesiastical Record, 1934, 638; (Nergy Review, 1934,
p. 491,

@



SHORT NOTES
GLEANINGS FROM THE GOSPELS IN MALTESE*

sed tantwm  dic verbo
amar biss 0’kelma wahda

These words were said by the centurion entreating Christ to
heal his servant (Matt. 8,8; Luke 7,7). What is the meaning of the
dative or ablative verbo? The rendering ‘Ghid kelmg wahdad®,
though reproducing the sense, is inaccurate, because verbo is not the
object of the verb. Some make verbo in the ablative and translate
‘Say with a word” or ‘Say in a word’. This franslation will be
greatly improved if the verh legein is translated ‘to command’. The
sense would be: ‘Command with a word’ or ‘Give a one-word com-
mand’.  This sense is borne out by the centurion’s own words: °I
have under me soldiers, and I say to this: Come, and he comes; and
to another: Go, and he goes; and to my servant: Do this, and
he does it’, As in the ecase of the centurion a single word as ‘Go,
come, do’ is enough to secure obedience, so in the case of Christ a
one-word command must be enough to secure the healing of the
servant,

*

® ®

excepta causa fornicationis
barrq minn rabta hazina.

v difficult and perplexing text which has long exercised the in-
genuity of theologians. Christ is apparently making an exception
to the law of the indissolubility of the n'xarriage-bond\: Now the
difficulty has been easily solved. The word ‘fornicatio’, Greek por-
neia, is not used in its ordinary sense of an illicit intercourse between
two unmarried persons, but in a particular sense that was common
in the time of Christ, namely an unlawful marriage. Therefore the
sense of Christ’s words is: No one can put away his wife, except in
the case of an unlawful union. A marriage within the prohibited de-
grees must be dissolved, because it is no marriage at all. This is the

reason why I have translated fornicatio by rabta Thaiina.
S % W

#These notes are especially intended for those readers of the Maltese
Giospels to whom the Latin text of the Vulgate is more familiar than the
oviginal Greek or its under]ying Aramaic substratum.
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adiicere ad staturam suam cubitwm unum
itarewal ghomru b’tul ta® driegh wiched,
The Greek word helikia means both ‘stature’ and ‘age’. In
Matt. 6,27 the latter meaning is more appropriate. Hence I have
translated ghomor.

Ea Ed B

in his quae Patris mei sunt
Fdar Missieri,

To Mary’s question: ‘Son, why hast thou done so to us?* Jesus
answered: ‘Did you not know that I must be about my Father’s
business ?* The Greek neuter article ta in this context admits of two
renderings: ‘my Father’s house’, which is the Temple, and ‘my
Father’s business’, which is Christ’s mission, Interpreters arve divid-
ed. My translation has been suggested by the historical context.
Since Christ was found in the temple, it is natural to expeet that
he weant the temple. not his mission,

tenebrae exteriores
dlam ta® barra.

The expression occurs only in Matthew. What is the outer
darkness? The literality of the Latin translation has obscured the
seuse. The tenebrae exteriores, to skotos to ewvoteron, is in reality
the uark place outside the banquet hall or the royal palace (Matt.
8, 12; 22, 18; 25, 30). Hence I have translated id-dlam ta® barra.
If tne illuminated royal palace denotes the kingdom of heaven, the
dark place is hell.

ad quid venistip

ghalheklk gejts
Although I have maintained the interrogative form, Christ’s
words are an exclamation rather than an interrogation. Christ did
not ask Judah the purpose of his errand; he expresses his astonish-
ment at Judah’s effrontery and rebukes him: ‘Is it for this purpose
i.e. to kiss me, that thou hast come?’ Thig explaing my translation
ghalhelk “for this purpose’ instead of the familiar Ghaliexw ‘Why.”

By % By
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iustificatus ... ab illo.
dan ... bla htija; mhua dak.

The Latin «l illo is sometimes considered to denote comparison.
The sense then would be: ‘the publican went home more justified
than the Pharisee’. But this is against the context, because the
Pharisee was not justified, not even in the least degree; so that any
comparison is cxcluded. It is by far preferable to take the preposi-
tion al as the literal equivalent of the Greek para which is used
idiomatically to express comparison in an exclusive sense, The sense
thercfore is: The publican went down to his home justified, rather
than (or ‘not’) the other.

P. P. Savypoxn.
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BOOK REVIEWS

P, SEVERIANO DEL PARAMO., S.J. El problema del sentido
ltiteral pleno en lu Sugrada Escritura; 1954, Universidad Pontificia, Comil-
las (Santander), pp. 57.

There is still great disagreement about the existence and nature of the
su-ealled ‘plenary sense’.  While many scholars, especially after the publi-
cation of J. Coppens’ masterly treatise Les Hurmonies des deux Testaments
(Paris-Tournai, 1949) and subsequent articles, are decidedly in favour of
it. others contest its existence considering it either as a typical or as a
dual sense. The cause of the disagreement lies, T think, in the different

< manner of understanding and representing the plenary sense. Of course,

the plenary sense is not the elevation of the mere historical sense to a
higher spiritual sense. This would be really a typical or a dual literal
sense. But the plenary sense is the howmogeneous, organic, development of
the obvious literal sense; it is a fuller comprehension of that sense which is
contained in the sacred writer’s words, though not fully perceived by his
contemporaries. The relation between the plenary and the obvious literal
sense may he illustrated by this example. The first brush strokes of a
painting are only a very faint and hardly recognizable representation of
the picture. But as the painting goes on, the figure begins to take shape
until the last finishing touches reveal the whole picture with all its details.
Between the ohvious literal and the plenary sense there is the same conbin-
ity and homogeneity existing bhetween the first brush strokes and the
finished picture.

In this inaugural lecture Father Del Paramo, after giving a brief
outline of the problem, sets to prove the existence of the plenary sense. On
the ground of the univevsally recognized fact of the unity of Old and New
Testament revelation he establishes the principle that the books of the Old
Testament. besides the literal historical sense intended for contemporary
Jews, contain also a higher spiritual seuse intended for Christians of all
ages and places. The writers of the New Testament themselves sometimes
explain in this higher sense texts and institutions of the Old Testament.
IPr. Del Paramo quotes 2 Cor. 3, 14-16; Eph, 3, 5f; 2 Tim. 3,16f; and 1
Petr. 1, 10-12 as examples of Apostolic exegesis based upon the plenary
sense of the Old Testament. Here Fr. Del Piramo is in agreement with
T.. Cerfanx Simples réfler’ons & propos de Uerdgise apostolique (Analecta
Tovaniensia Biblica et Orientalia. 1950, 33-44).

The problem of the nature of the plenary sense is very lightly touched
upon. Tndeed the author could hardly say more in the short time of an
inangural  dissertation. The work is remarkable for the lucidity of
exposition, soundness of doctrine and ample documentation.

P P. Sivpox.
si Ed 2

P.P. SAYDON. Il-Kotba Mqaddsa bil-Malti: L-Evangelju ta’ S. Mat.
tew; T-Erangelju ta’ S. Mark; L-Evangeli%i ta’ S. Luga. Malta (Empire
Press), 1954.



44 SAYDON: IL-KOTBA MQADDSA BIL-MALTI

Professor Saydon's traunslation of the Bible is nearing completion.
This is all due to the untiring efforts of the learned translator who is doing
his utmost to realize his aim — the translation of both Testaments — as
soon as possible. After having completed the trauslation of the Old Testa-
ment, in 1954 Prof. Saydon published, in separate volumes, the three
Synoptic Gospels. )

ach volume contains a special introduction, the Maltese text and
coplous notes. In the Gospel of St. Matthew we find also three general
introductions, of which the first deals with the New Testament in general.
The author explains the meaning of the words ‘New Testament’; he gives
a list of the Books of the New Dispensation and says something about the
way they have come down to ux; he also makes reference to the Greek text

which is the exclusive basis of the translation. Tn the second introduction,

the author explains the terms ‘Gospel’ and ‘Gospels’. of which the former
refers to the good tidings of Our Lord. while the latter also is a technioal
term for *“‘the books in which are written the good tidings of the Redemp-
tion given by Our Lord". But, Prof. Saydon makes it clear, the Gospels
are not the Ilistury of the life of Christ, but a selection of sayings and
episodes from the life of the Saviour which are relevant to the aim which
each evangelist had in view. The last general introduction introduces the
layman into the heart of the Synoptic Problem. TIn a few simple but
chosen words (we may note in passing that Prof. Saydon is master of
the scientifico-popular essay). one reads how the *Gospel’ began by crystal-
lising itself in the oral catechesis and. later, was given a written form hy
the evangelists, This, and mutual dependence explain the similarity bet-
ween the synoptics, while their ‘disagreement’ 1is explained since each
writer, led by the end in view and the nature of his immediate readers
followed his particular judgment in the selection and order of the material.

The special introductions are divided into different sections dealing
with the life of the evangelist, and the authenticity, date, doctrine and
division of his Book. Prof. Savdon holds the traditional chronological
order and suggests these dates: Matthew A.D. 41-50. AMark 55-60 and
Luke 60-62. These conclusions are based on the latest Catholic research,

Going through the translation one is immediately struck by the
meticulous care which distinguishes Prof. Saydon’s work. The “translation
is from the Greek text as constructed by modern scientific eriticism. The
Greek is followed unhesitatingly even where it is not in conformity with
the Vulgate. Thus Mt. 17. 21, is put within hrackets as an insertion from
Mk.9. 29 Tk.1,28 reads: Nliem ghialili mimlijn bil-grazzja!l T-2ulej mieghi-
el:1 the addition fmbicrla inti fost in-nise is expunged; so also Lk. 24. 42
reads ...... newlulu bééa Tuta miririja: the ‘honeycomb’ is left out. Prof.
Saydon also refers to the controversy about the authentieity and inspira-
tion of Mk. 16. 9-20, (which was settled by the Council of Trent so far as
inspiration is concerned, and by the Biblical Commission so far as authen-
ticity goes, Mk. note on page 42).

This translation shows the author as a master of Maltese prose. The
simplicity of the gospel story, its agricultural setting, its short aramaic
gonstructions—all lend themselves excellently to a happy reproduction in



SAYDON: IL-KOTBA MQADDSA BIL-MALTI 45

Maltese form. In fact some of the verses strike us by their amazing fresh-
ness: w fetuli fommu w beda jghallimhom w jghid, Mt. 5, 2; foqra fqalb-
lom, Mt. 5.3 ghate glias-sewwa, Mt. 5, 43 fobing ta@’ kull jum aghtihulna
iy Mt 6, 115 idda amar biss Vkelima walida w l-quddej tieghi jfiq; Mr.
8.8 juquuw jJistygliu shal i-gharus ighaklsw lidhom infushom kemmn  idum
waghhom l-gliarus? Mt 9, 15; (Nalome) Moyhwija wminn ommha galet, Mr,
Vb 8y w fiareg barra v beka biki tad-demm, Mt. 26, 75; Nwmun Ui jghidulu
I-Ghiajiur (a word which is used for one who interests oneself sincerely
in one's trade or art) Lk. 6, 15; u Gest kien geji ’l quddiem fil-gherf, fit-
tul w fil-grazzioe ma’ Ml w mal-bredmin, Lk, 2, 32;  Dinma xi nisa minn
fagliva belthuna, Lk, 24, 225 Ja wies blu molil u tqal biex temmu kull
ma qalu l-profeti! Lk, 24, 25; Marta, Murta, int tithabat w tinkedd ghal
hafna Taeejjeg; ftit jew laga wahda Wi bizzejjed, Lk. 10,42. These are but
a few esamples to prove that this new translation of the Gospels will be
of great help to those who would like to undevstand better the word of
God which for them may have been blunted by excessive familiarity with
the latin text.

At times the rendering of the original may be described as a faithful
interpretation. Examples of such renderings which make us understand
easily the import of the original ave: tfiwkil for skandlu as the latter, with
its modern techuical connotation. does not conform with the text of Mat-
thew, 26, 31: hence: Intom ilkoll se titfizllu il-lejfla imhabba fija; Ghana
for mammona Lk, 16, 13 (this term is less foreefully rendered imwiel in
Mt. 6020 kddl wmin Jitlag il marty,  barra mil-kai t@’ rabta Taiina,
igeghillha fi2ui: w kwll min jitiewweq ilemitluga jizni, (Prof. Saydon thus
accepts Bonsirven’s interpretation). Aramaic terms for measures are retain-
ed and explained in the notes, which is much hetter than reducing them
to the corresponding Maltese measures. :

Although the translator does not intend his notes to he a commentary
on the Gospels. yet they are more abundant than in the translations of
the Old Testament. While abstruse exegetical problems are left aside, all
the necessary information is given. Ome finds a doctrinal summary of a
given text or narrative; where two interpretations are possible the author
gives both. often showing where his preference lies. Notes on parallel pas-
snges are not repeated, but the reader is referred to the relevant pages.

This is enough to illustrate the importance of this new translation
which should be in the hands of all preachers to Maltese congregations and
of those who are really and seriously interested in the study of the Bible.
We end this review by giving an extract from St. Matthew to show the
literary beauty of the work:

Ghialhell: Tull min jisma? dab-Fliem tieghi u jaghmlu, jlhun fizbah Ul

ragel Lil-gliagqal, Ui bena dare fuq il-blat. NiZlet iz-xita, grew il-widien

nefliv r-rjieli w habtu fug dil: id-dar, imma ma waqghetx, gliax kienet
imsejsa fuq il-blat. Imma Jadl min jisma’® dal-Lliem tieghi v wma jagh-
mlup, ilun jixbal UL ragel iblalt, 1i bena daru fug ir-ramel. Niilet
iw-zita, grew ilavidien, nefliu r-riieli Faltu fuq dik id-dar, w wagghet,
w kbira kienet it-tigrifa. Mt 7, 24-27.
C. Saxnr.






