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STUDIA UBB THEOL. ORTH.,, Vol. 58 (2013), No. 1, pp. 5-14
(RECOMMENDED CITATION)

L TEOLOGIE BIBLICA

SFANTA SCRIPTURA. REPERE PENTRU O LECTURA
ORTODOXA iN MILENIUL III

PAULA BUD*

REZUMAT. Studiul exploreaza sfera hermeneuticii biblice, cu intentia de a
sublinia utilitatea si actualitatea unor repere interpretative patristice in cadrul
unei lecturi ortodoxe a Sfintei Scripturi in zilele noastre. Exponential pentru tipul
de lectura pe care 1l promoveaza mediul ortodox si, implicit, acest studiu, este
Sfantul lIoan Hrisostom.

Cuvinte-cheie: Cuvant, hermeneuticd, nume, comunicare, Scriptur3, cale

Cuvant si comunicare

As Incepe propunand o distinctie operabila / posibila intre cuvdnt si
cuvinte: cel dintai, chiar scris fara initiala majuscul3, exprima unitate, in timp ce in
plural se poate sesiza o anumita risipire, o zdruncinare a unitatii, un sens care se
apropie mai mult de ,,vorba”, infeleasa in perspectiva ,tot cuvantului desert” pentru
care vom da raspuns in ziua Judecatii. Care este componenta negativa a acestei
vorbe, de ce devine ea pentru noi pricina de osanda? Pentru ca reflecta in chip onest
inima, dupa cum spune Mantuitorul: Nu ceea ce intrd pe gurd spurcd pe om (...) iar
cele ce ies din gurd pornesc din inimd, si acelea spurcd pe om (Matei 15, 11.18).
Iar daca pe tablele inimii noastre, Cuvantul este inlocuit de cuvinte, atunci carnea
redevine piatra si omul singur isi face din inima un zid intre el si Dumnezeu.
Asistam, in acest debut de mileniu al [1l-lea, la progresul exploziv al mijloacelor de
comunicare, si suntem, in chip paradoxal, martorii unui proces de izolare teribila.
Singuratatea a devenit, pentru multi, un sentiment acut, intr-un timp in care folosirea
cuvantului, oral, scris ori difuzat, detine un loc tot mai coplesitor in viata societatiil.

* Asist. Univ. Dr., Facultatea de Teologie Ortodoxd, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
paulabud_ot@yahoo.fr

1 Benjamin Gross, Aventura limbajului. Legdmdntul rostirii in gdndirea iudaicd, Ed. Hasefer, Bucuresti,
2007, p. 7.
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lar daca acesta (cuvantul) isi implineste chemarea cea mai profunda atunci cand
practica schimbul si se realizeaza ca element de relatie, apt de receptare si dialog?,
fnsemneaza ca o parte considerabild din cuvintele pe care le rostim sau scriem astazi
sunt lipsite de consistentd, devin de prea multe ori simple ,vorbe”, incapabile de a
realiza o comunicare autentica. In acest context, Cuvantul Scripturii poate constitui
punctul de plecare pentru o reasezare a cuvantului in firescul sau, stare in care
acesta redevine mijloc de comunicare autentica, spatiu de intalnire a omului
cu Dumnezeu si cu aproapele3. Dar acest lucru nu este posibil daca ne limitam
la o abordare exclusiv stiintifica a Sfintei Scripturi, o abordare care sa ignore
cu desavarsire caracterul sau revelat, importanta sa pentru viata crestinului si
implicit marturia sa anastasica. Parintele John Breck considera ca astazi se impune
in Biserica Ortodoxa, o redescoperire si o dezvoltare a unei hermeneutici biblice
care sa fie, pe de-o parte, fidela abordarii duhovnicesti a Parintilor, dar, pe de alta
parte, care sa fie relevanta si convingatoare pentru lumea moderna#. [ata de ce am
extras, In cazul de fata, cateva repere hermeneutice din opera Sfantului loan Gura
de Aur, dat fiind faptul ca exegeza sa a fost determinata de preocupari pastorale,
situdndu-se permanent in slujba propovaduirii crestines. As dori sa zabovesc insa
mai intai asupra catorva aspecte ale cuvantului in sfera de semnificatii si de inelegere
proprie Vechiului Testament.

Cuvant creator si nume

Situdndu-ma 1n zona cercetarii biblice vetero-testamentare, atunci
cand vorbesc de cuvant ma intorc, in chip prioritar, la referatul creatiei, acolo
unde cuvantul ,reprezinta prin sine insusi (...) esenta insasi a realitatii pe care
o aduce la existentd”s. In planul strict al existentei umane, Descartes semnala
ca a patra cauza a erorilor noastre ar fi faptul de a lega gandurile noastre de
cuvinte care nu le exprima in chip desavarsit’. O cu totul altd imagine ne ofera
insa rescriptul creatiei, in care ,gandul este o paradigma, cuvantul este expresia
activa, dinamic3, faptuitoare a insusi actului existent in paradigma”s. Creatia care se
implineste prin cuvant demonstreaza o proximitate de esenta intre limbaj si
lume, o unitate profunda si fundamentala a creatiunii®. Acest act al crearii prin
cuvant, In urma caruia apar toate fapturile pamantului in afara de om este, in
viziunea Sfintilor Parinti, un temei pentru a aduce lauda lui Dumnezeu: ,lat3,

2 B. Gross, Aventura limbajului..., p. 7.

3 B. Gross, Aventura limbajului..., p. 11.

4John Breck, Puterea Cuvdntului in Biserica dreptmdritoare, Ed. IBMBOR, Bucuresti, 1999, p. 47.

5]. Breck, Puterea Cuvdntului..., p. 88.

6 B. Gross, Aventura limbajului..., p. 24.

7 B. Gross, Aventura limbajului..., p. 8.

8 Joan Chirila, Fragmentarium exegetic filonian II. Nomothetica - repere exegetice la Decalog, Ed.
Limes, Cluj-Napoca, 2003, p. 10.

9 B. Gross, Aventura limbajului..., p. 24.
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se vad cerul si pamantul si striga ca au fost create (..). Mai strigd ca nu ele
insele s-au facut: De aceea existam, fiindcd am fost fdcute, asadar nu existam
mai inainte de a exista ca sd ne putem face pe noi ingine. (...) Te lauda toate acestea
pe Tine, Creatorul tuturor. Dar Tu cum le faci? Cum ai facut, Dumnezeule, cerul si
pamantul? (...) prin cuvantul Tau le-ai facut.”10

In acelasi fel, regisim in cartea Psalmilor invocat actul creator pentru
slavoslovia Ziditorului: ,Sa laude numele Domnului, ca El a zis si s-au facut, El
a poruncit si s-au zidit.” (Psalmul 148, 5). Dar imaginea lucrarii creatoare ne
descoperad omul ca faptura ce se bucura de un statut aparte, fiind ,singurul dintre
vietuitoare facut cu mana lui Dumnezeu”!!, asadar printr-o implicare directa a lui
Dumnezeu!? si nu prin cuvant desi, paradoxal, omul este singura fiintd inzestrata
cu darul cuvantului®3. El va fi cel invitat sa incheie actul creator prin punerea
numelor animalelor: Si Domnul Dumnezeu, Care fdcuse din pdmdnt toate fiarele
campului si toate pdsdrile cerului, le-a adus la Adam, ca sd vadd cum le va numi; asa
ca toate fiintele vii sd se numeascd precum le va numi Adam. Si a pus Adam nume
tuturor animalelor si tuturor pdsdrilor cerului si tuturor fiarelor sdlbatice. (Facerea
2,19-20). Omul, singura fiinta inzestrata cu limbaj si cu putere de a da nume este,
asadar, singurul element pentru care actul creator nu este legat de limbaj si pentru
care denominarea nu incheie procesul de creatie!4. Pentru gandirea iudaica, omul
este o fiin{ad a limbajului deoarece menirea lui esentiald consta in a numi, adica a
elibera intr-insul limbajul, a l3sa liber cuvantul pentru a traduce limbajul lucrurilor
in limbaj al omului. A numi pentru a smulge din materia opaca energia creatoare
pe care cuvantul divin a depus-o acolo cu scopul de a regasi prin limbajul sau
intimitatea lingvistici ce uneste creatia mutd cu Dumnezeu. In sfarsit, prin
numirea fiintelor vii, Adam se distinge de acest univers mut si devine constient
de singularitatea luils ca faptura menita dialogului / comunicarii cu Dumnezeu
si cu aproapele in cadrul creatiei.

Scriptura si cartea naturii

Se delimiteaza, In general, existenta a doua etape in comunicarea dintre
Dumnezeu si om: dialogul edenic si comunicarea postpecavica. In starea de
dinainte de cadere, omul era inzestrat cu puterea de a-L cunoaste pe Dumnezeu si

10 Fericitul Augustin, Confessiones — Mdrturisiri (trad. si indici de Prof. dr. Docent Nicolae Barbu; introd.
si note de Pr. prof. dr. loan Ramureanu), in col. PSB vol. 64, Ed. IBMBOR, Bucuresti, 1985, pp.
244-245.

11 Sfantul Vasile cel Mare, Omilii si cuvdntdri, 111, 6 (trad., introd., note si indici de Pr. D. Fecioru),
in col. PSB vol. 17, Ed. IBMBOR, Bucuresti, 1986, p. 372.

12 Asa cum vor fi scrise tablele Legii cu degetul lui Dumnezeu (les. 31, 18; Deut. 9, 10), o alta forma de a
exprima o implicare cu totul speciala a lui Dumnezeu in actul respectiv.

13 B. Gross, Aventura limbajului..., p. 15.

14 B. Gross, Aventura limbajului..., p. 26.

15 B. Gross, Aventura limbajului..., p. 28.
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de a cunoaste binele prin legea naturala, potrivit careia el dobandeste cunostinta
de binele pe care se cuvenea sa-l savarseasca si de raul care trebuia evitat?é. Prin
aceasta, desi nu avea o lege scrisa, omul putea duce o viata plina de virtute, o viata
in acord cu vointa divina. Cum? Urmand glasul launtric al constiintei lui, pe care o
avea singur invatator!’. Dar, pe langa aceasta sfatuire, omul avea comuniunea
ratiunilor fapturilor din care putea dobandi cunostinte despre insusirile nevazute
ale lui Dumnezeu, despre puterea Lui cea vesnica si despre divinitatea fiintei Lui,
deci prin mijlocirea creaturilor, asa cum ne spune Apostolul Pavel in Romani I, 20:
Cele nevdzute ale Lui se vad de la facerea lumii, intelegdndu-se din fdpturi, adicd
vesnica Lui putere si dumnezeire, asa ca ei sd fie fard cuvdnt de apdrare. Astfel,
Dumnezeu a pecetluit Intreaga creatie cu simtirea existenfei si prezentei Luils.
Este exprimatd, In acest text, o teologie naturala care, cel mai probabil, isi are
originea in teologia sapientiald iudaica elenistical®.

Aceasta modalitate de cunoastere este considerata de Sf. Ioan Gura de
Aur a fi mai credibila decat cea transpusa in litera intrucat fiinta omeneasca o
dobandeste prin mijlocirea lucrurilor si-i este mai vrednica de crezare si mai
clara20, Intr-o vreme in care fiptura umani tinde si-si revendice autoritatea
absoluta asupra creatiei, uitdnd parca de responsabilitatea care a insotit darul
initial al stdpanirii dupa chipul lui Dumnezeu si lucrand nu la implinirea telosului
ei, ci la distrugerea-i nejustificatd, e importanta aceasta revalorizare a cartii naturii
care este de o importan{a covarsitoare 1n viziunea Sfintilor Parinti. Voi insera in
cele ce urmeaza doar cateva pasaje pe care le consider relevante.

Vorbind despre modurile in care Dumnezeu S-a facut cunoscut fapturii
Sale, Sfantul loan Damaschin pune pe primul plan calea cunoasterii naturale:
,Dumnezeu, insa, nu ne-a lasat in completa nestiin{d, deoarece cunostinta
existentei lui Dumnezeu este Insamantata de El in chip firesc in toti oamenii.
Pe langa aceasta, insasi creatia, conservarea si guvernarea acesteia vestesc maretia
firii dumnezeiesti.”2! Sfantul loan Gura de Aur exprima limpede faptul ca Scripturile
nu au fost daruite omenirii de la Inceputul existentei ei, ci numai mai tarziu,
fiindca ,nu prin scrieri, ci prin lucruri a voit Dumnezeu sa invete firea oamenilor.
Ce Inseamna prin lucruri? Prin intermediul creatiei insasi.”22 De aceea, dupa cum

16 PG 49, 133 si 55, 251, apud Patriarhul lustin, Opera Integrald 3, Sfdnta Scripturd si interpretarea ei
in opera Sfantului loan Hrisostom, Ep. Argesului si Muncelului /Anastasia, Bucuresti, 2003.

17 PG. 54, 471;48,1059, apud Patriarhul lustin, Sfdnta Scripturd..., p. 33.

18 Richard Alan Young, “The Knowledge of God in Romans 1:18-23: Exegetical and Theological
Reflections”, in: JETS 43 /4 (Dec. 2000), p. 695.

19 James D. G. Dunn, Romans 1-8, in: WBC vol. 38a; Dallas, Word Incorporated, 1988, p. 56.

20 PG 49, 105, apud Patriarhul lustin, Sfanta Scripturd..., p. 33.

21 Sfantul loan Damaschin, Dogmatica, 1, 1, Ed. Apologeticum, 2004, p. 10. Sfantul loan continua
apoi cu prezentarea revelatiei divine prin intermediul Legii si al profetilor, iar mai apoi prin
fnsusi Fiul Siu Unul-Niscut. Retinem faptul ci toate aceste cii minunate de Revelatie sunt
precedate de revelatia naturala.

22 Sfantul Ioan Hrisostom, Omilia a IX-a cdtre Antiohieni, http://www.ioanguradeaur.ro/ omilia-a-ix-a-
catre-antiohieni/, p. 1.
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spune apostolul Pavel, nici paganii nu au scuza inaintea lui Dumnezeu ca nu i-au
slujit, din moment ce, necunoscand Evangheliile, L-au putut cunoaste totusi din
fapturi. Sfantul loan explica pe indelete aceasta posibilitate oferitd neamurilor:

,Cum puteau sa-L cunoasca pe Dumnezeu? Si cine L-a ardtat pe El lor? Caci
Dumnezeu S-a aritat acestora (neamurilor), zice. In care fel? Ce prooroc a trimis,
ce evanghelist, ce invatdtor, din moment ce Scripturile nu erau Inca? «Cele
nevazute ale Lui» - spune - «se vad de la facerea lumii, infelegandu-se din fapturi,
adica vesnica Lui putere si dumnezeire, asa ca ei sa fie fara cuvant de aparare»
(Romani 1, 20). Ceea ce spune aceasta iInseamna ca adica a asezat creatia in mijloc
in fata ochilor tuturor, pentru ca din lucrurile lui sa Infelegem pe Creator.”23

Interpretand un pasaj din referatul creatiei, Sfantul Vasile cel Mare Inalta
rugdciune pentru ca oamenii sa-L Inteleaga si sa-L cunoasca pe Dumnezeu din
contemplarea celor vazute:

slar Dumnezeu, Cel ce a creat operele Sale mari (...) sa va dea voua in tot lucrul
intelegerea adevarului Lui, ca sa intelegeti din cele vazute pe cel nevazut, iar din
frumusetea si maretia zidirilor sa va faceti o idee potrivita de Cel ce ne-a zidit - «ca
cele nevazute de la zidirea lumii se vad..» - incat si de pe pamant si din vazduh si
din cer si din apa si din noapte si din zi si din toate cele vazute sa luam evidente
dovezi despre Binefacatorul nostru.”2+

,Cel care Intelege pe Creator din facerea lumii, a cunoscut si el pe Dumnezeu
din intelepciunea cu care a fost facuta lumea. Ca «cele nevazute ale lui Dumnezeu
de la facerea lumii se vad cand cugeti la cele facute de El».”25 El explica in continuare
in ce mod se descopera intelepciunea divina in fapturile create: ,..Infelepciunea
care se arata in lume, aproape dand glas, prin cele vazute, cd de Dumnezeu s-au
facut, pentru ca nu Intdmplator straluceste in cele create o atat de mare infelepciune.
Ca dupa cum «Cerurile spun slava lui Dumnezeu, iar facerea mainilor Lui o vesteste
taria» (Psalmul 18, 1) - si o spun fara glas - «ca nu sunt graiuri, nici cuvinte
ale caror glasuri sa nu se auda» (Psalmul 18, 3), tot asa sunt unele cuvinte si ale
intelepciunii (..)” care ,proclama in tacere pe Ziditorul si Domnul, ca prin ea sa te
urci la ideea singurului Intelept.”26 Lumea intreagi este, in viziunea Parintilor,
zidita ca mediu al Intalnirii omului cu Dumnezeu, se cuvine asadar omului sa
contemple cele vizute intru intelegerea celor nevizute. Intr-o exprimare poetic3,
lumea creati este numiti ,scoald a sufletelor” pe calea aflarii Imparitiei Cerurilor:
»Ca lumea aceasta n-a fost gandita In zadar, nici in desert, ci pentru un scop
folositor si pentru marea trebuintd pe care o aduce celor ce exista pe pamant,
daca lumea este intr-adevar o scoala a sufletelor inzestrate cu ratiune si un loc

23 §f. loan Hrisostom, Omilia a IX-a..., p. 1.

24 Sf, Vasile cel Mare, Omilii la Hexaimeron..., p. 109.

25 Sf. Vasile cel Mare, Omilii la Hexaimeron..., p. 469.

26 Sf. Vasile cel Mare, Omilii la Hexaimeron..., pp. 469-470.



PAULA BUD

unde se poate Invata cunoasterea lui Dumnezeu, fiind prin cele vazute si simtite In
lume o cadlauza a mintii pentru contemplarea celor nevazute, precum zice apostolul,
ca «cele nevazute..» (Romani 1, 20).”27

Bundtatea lui Dumnezeu si purtarea Sa de grija fatd de om se manifesta si
in faptul ca nu abuzeaza de firea Sa nevazuta pentru a ramane pentru totdeauna
necunoscut, ci Se descopera din iubire?8. Pentru intelegerea deplind a modului in
care are loc aceasta descoperire prin fapturi, Sfantul Atanasie al Alexandriei apeleaza
la 0 analogie cu binecunoscutul sculptor Fidias mult apreciat de contemporanii sai:

»-Se spune despre sculptorul Fidias ca operele lui se cunosteau de privitori ca
ale lui chiar cand nu era de fata Fidias, din simetria si proportia partilor intreolalta.
Asa se poate cunoaste din randuiala lumii Dumnezeu, Facatorul si Oranduitorul ei,
chiar daca nu se vede cu ochii trupului. Cici Dumnezeu nu a abuzat de firea Sa
nevazutd - sa nu spuna cineva aceasta - ca sa Se lase pe Sine cu desavarsire
necunoscut oamenilor.”2?

Definirea cunoasterii despre care vorbeste Apostolul este, in viziunea
Sfantului Teofilact, urmatoarea:

,Din cele ale lui Dumnezeu, unele sunt necunoscute, precum este fiinta si firea
Lui; iar altele cunoscute, precum sunt toate cele ce se socotesc despre fiinta si firea
Lui: bunatatea, Intelepciunea, puterea, dumnezeirea (adica marirea)3°, pe care
Pavel le numeste aici ,nevazute ale lui Dumnezeu”, intelese din fapturile Lui. Deci
Dumnezeu a aratat Elinilor cunostinta Sa, adica cele ce se socotesc despre fiinta Lui,
care sunt nevazute de ochii cei simfiti, dar intelese de minte din buna randuiala a
fapturilor.”3!

27 Sf. Vasile cel Mare, Omilii la Hexaimeron..., p. 77.

28 Faptura creatd nu poate si il cunoasci pe Dumnezeu decat in misura in care El Se descoperi de
buna voie. Aceasta idee este dezvoltata la Sfantul Atanasie cel Mare: ,De fapt, pentru ca Dumnezeu
este bun si de-oameni-iubitor si cu grija pentru sufletele facute de El, dar e nevazut si de necuprins
prin fire si dincolo de toatd fiinta creata si de aceea neamul omenesc nu poate ajunge usor la
cunostinta despre El, pentru ca toate sunt create, iar El este necreat, a intocmit creatiunea prin
Cuvantul Sau (prin Ratiunea Sa) astfel ca, deoarece El este prin fire nevazut, sa poata fi cunoscut de
oameni prin operele Lui. Caci mesterul se cunoaste de multe ori din opere, chiar daca ramane
nevazut.” Cuvdnt impotriva elinilor, XXXV (trad., introd. si note de Pr. prof. Dumitru Staniloae), in
col. PSBvol. 15, Ed. IBMBOR, Bucuresti, 1987, pp. 69-70.

29 Sf. Atanasie cel Mare, Cuvdnt impotriva elinilor..., XXXV, p. 70.

30 Sf. Teofilact invoca aici spusele a doi dintre Parintii Bisericii. Mai intdi, dumnezeiescul Maxim care
zice ca ,din cele dumnezeiesti, unele sunt intelese, iar altele neintelese de oameni (cap. 5 al sutei a
patra din cele despre iubire), iar apoi Sf. Vasile: ,Din lucrarile lui Dumnezeu suindu-ne si prin
fapturi intelegdnd pe Facatorul, ludm cunostinta bunatdtii si a infelepciunii Lui; cdci acestea sunt
cele cunoscute ale lui Dumnezeu, pe care Dumnezeu le-a insuflat intru toti oamenii” (Cuvdntul I
asupra lui Eunomie), in Tdlcuirea epistolei cdtre Romani a sldvitului si prea-ldudatului Apostol Pavel,
Ed. Sophia, Bucuresti, 2005, nota 85, pp. 41-42.

31 Sf. Teofilact, Tdlcuirea epistolei cdtre Romani..., pp. 41-42.
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Sfantul Teofilact identifica cinci ,pricini” pentru care s-au creat fapturile
lumii vazute, printre care cunoasterea lui Dumnezeu din contemplarea lor32.

Sfantul loan Hrisostom subliniaza faptul ca nimeni nu se poate justifica
pentru necredinta sa, de vreme ce are sub priviri maretia naturii care nsasi
vorbeste despre Creatorul ei:

»,Dar apoi oare nu ati auzit cerul slobozind vocea in vazul nostru, adica in
privire? Nu ati auzit acea voce, care strigd mai frumos decat orice trambita,
vestindu-ne armonia cea perfectd? Nu cunoasteti legile in puterea carora ziua si
noaptea se succed continuu si raman nemiscate? Nu vedeti ordinea cea perfecta
in succesiunea anotimpurilor, si care ordine este neschimbatd? Nu vedeti
recunostinta marii aratata in valuri? Nu vedeti ca totul In univers ramane in
ordinea stabilitd fiecaruia, si cum prin frumusetea si maretia lor slavesc pe
Creator?”33

Asadar, aceasta este doxologia tacuta a fapturilor pe care o inteleg si cei
care stiu sa citeasca si necititorii, incultii si inteleptii, saracii si bogatii, stapanii si
slugile, scitii si barbarii, gasind fiecare acolo cunostintele pe care sufletul sau le
doreste despre Dumnezeu3#. Acest tip de comunicare, prin mijlocirea lucrurilor,
este accesibil tuturor neamurilor, de aceea si ele isi sunt lorusi lege.

Pe langa aceasta modalitate de comunicare, Sf. loan Gura de Aur invoca
ideea unei comunicari directe, prin care Dumnezeu, ,cercetdnd cugetele oamenilor
si gdsindu-le curate a grdit cu ei in mod direct, coborandu-se la puterea lor de a-L
intelege”35. Comunicarea directa nu se limiteaza doar la perioada edenics, ci se
continua si dupa cadere, dar este conditionata de curatia inimii, de aceea cei care
devin partasi acestei comunicari sunt veritabile exemple de virtute: Noe, Avraam,
lIov si Moise, profetii. Si acest mod de comunicare este superior comunicarii scrise,
Sfantul afirmand ca din aceastd cauza comunicarea scrisa nici nu exista dintru
inceput ca mod de comunicare Dumnezeu - om. Atat Vechiul Testament, cat si
Noul Testament au fost randuite de Dumnezeu si incuviintate spre a fi scrise din

32 Celelalte patru pricini sunt: pentru a invata de la ele, pentru a ne oferi hrana necesara intretinerii
vietii, pentru a multumi pentru aceasta lui Dumnezeu si, In sfarsit, pentru a implini doxologia
in vederea careia am fost creati: ,...pentru acest sfarsit a zidit Dumnezeu lumea, ca sa fie slavit
de catre fapturile cele cuvantatoare. De aceea a zis dumnezeiescul David: «Cerurile povestesc
slava lui Dumnezeu» (Psalmul 18, 1)”, Ibidem, nota 89: ,Pentru ca, in fapturi, ca in niste oglinzi, sa-L
vedem pe Ziditorul si Facatorul lor si, din fiinta fapturilor, si-L intelegem si sd credem ca
Dumnezeu este facatorul acestora. (...) din bunatatea fapturilor, sa intelegem bunatatea Facatorului
lor, iar din intelepciunea si puterea zidirilor, sa cunoastem intelepciunea si puterea Ziditorului. (...)
Si aceasta este ceea ce a zis Apostolul putin mai inainte: «Cele nevazute..». Si Dionisie Areopagitul zice
ca «cele vazute sunt chipuri ale celor nevazute, si cele simtite ale celor gandite»”, pp. 43-44.

33 Sf. Ioan Hrisostom, Omilii la epistola cdtre Romani, 111 (trad. PS Teodosie Atanasiu, revizuita si
ingrijita de Ceyar Pavalascu si Cristian Untea), Ed. Christiana, Bucuresti, 2005, p. 11.

34 PG 49, 112, apud Patriarhul lustin, Sfdnta Scripturd..., p. 33.

35 PG 54, 582, apud Patriarhul lustin, Sfdnta Scripturd...., p. 33.
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»pricina slabiciunii oamenilor”3s, care nu s-au putut mentine In apropierea Lui, prin
legea morala naturala si prin cunostintele despre divinitate, impartasite lor in mod
direct sau dobandite prin mijlocirea lucrurilor. Asadar, Scriptura este, in comunicarea
omului cu Dumnezeu, ,,cea de a doua cale”3’. Pentru a sustine aceasta afirmatie, voi
invoca In cele ce urmeaza cateva pasaje din scrierile Sfantului loan Hrisostom.

Sfantul Ioan Hrisostom, exeget al istoriei mantuirii

Am introdus acest concept de istoria mdntuirii pentru faptul c3, desi Sfantul
loan Gura de Aur este reprezentantul prin excelenta al scolii exegetice antiohiene,
recunoscute pentru metoda exegetica istorico-literald, el nu Intelege istoria ca
fiind limitata la om si la puterile si lucrarile luj, ci o considera ,,ca spatiu in care
Dumnezeu este prezent si lucreaza nemijlocit”38 pentru mantuirea fapturii umane.
Exegeza pe care o propune este intemeiata pe experienta duhovniceasca, care
presupune implicarea nemijlocita a Duhului Sfant in interpretarea scrierilor sfinte:
»Toate cele cuprinse in Sfanta Scriptura (...) sunt «cuvinte ale Duhului»39, cuvinte ale
harului divin, care a determinat pe autor sa scrie*0, cuvinte ale lui Dumnezeu, rostite
prin gura profetilor. «Gurile profetilor sunt gura lui Dumnezeu»*1...”42, Lucrarea
Duhului este Insa dubla: il inspira pe cel care scrie, il lumineaza pe cel care citeste.
Pentru cel din urma, cuvantul scripturistic nu este In mod necesar auto-revelator, ci
doar Cuvantul lui Dumnezeu, lucrand prin Duhul, ,poate deschide mintile oamenilor
ca ei sa poata intelege Scripturile”, aducandu-le aminte sau lumindndu-le cele despre
Sine, ,,dezvaluind adevaruri ascunse ale veacului eshatologic, Intru slava Sa si a
Tatalui” (Ioan 14, 26; 16, 13-15)43. in aceasti lucrare, omului ii revine si participe
cu exprimarea vointei sale de a cunoaste, de a intelege, de a cauta intelesurile
Scripturii, insa fara ca aceasta cautare sa fie facuta In duh ,iscoditor”, ci in duh de
smerenie potrivit neputinfelor noastre4#.

Vorbind despre maniera interpretativa a celor doua scoli exegetice,
patriarhul Iustin Moisescu remarca faptul ca distinctia nu este una de substant3,
ci de maniera de aplicare a principiilor exegetice - de altfel, comune in mare

36 PG 61, 20, apud Patriarhul lustin, Sfdnta Scripturd..., p. 33.

37 Constantin Coman, Erminia Duhului. Texte fundamentale pentru o ermineuticd duhovniceascd,
Ed. Bizanting, Bucuresti, 2002, p. 124.

38 C. Coman, Erminia Duhului..., p. 128.

39 Omil. LIX Fac., Migne, P.G. 54, 514, Omil. VII Fac., Migne, P.G. 53, 65, apud Patriarhul lustin,
Sfanta Scripturd..., p. 53.

40 Omil. I Despre stat., Migne, P.G. 49, 17-18. Vezi si Omil. la leremia, X 23, Migne, P.G. 56, 156,
Patriarhul lustin, Sfdnta Scripturd..., p. 53.

41 Coment. Isaia II, Migne, P.G. 56, 110, apud Patriarhul lustin, Sfdnta Scripturd..., p. 53.

42 Patriarhul lustin, Sfdnta Scripturd..., p. 53.

43]. Breck, Puterea Cuvdntului..., p. 10.

44 Sf. loan Hrisostom, Omilii la Facere, 11, 111, pp. 42-43.
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parte - In functie de contextul socio-cultural. Pe acest fond se profileaza Sfantul
loan Hrisostom, ,care a constituit totdeauna o garantie suficientd pentru ortodoxia
unei scrieri”4s. El este considerat punctul de intalnire, de armonizare si completare
a celor doua scoli, In el avem personalitatea exegetica care fixeaza normele
fundamentale ale hermeneuticii biblice. Un singur exemplu este suficient pentru
a intelege echilibrul care domini exegeza sa. In comentariul siu la Psalmi (9, 4),
Sfantul loan distinge trei tipuri de afirmatii biblice: un prim fel care reprezinta doar
figuri sau imagini simbolice, reveldnd un sens teoretic sau spiritual, si exemplifica
cu Pilde 5, 18-19: Cerboaicd preaiubitd si gazeld plind de farmec sd-i fie ea.... Un al
doilea tip de afirmatii sunt cele care au doar o semnificatie literala (Facerea 1, 1):
La inceput a fiicut Dumnezeu cerul si pdmantul. In sfarsit, a treia categorie de afirmatii
este a celor autentic tipologice, in care ,sensul dumnezeiesc dobandeste expresie
in evenimentul istoric” (loan 3, 14): Si dupd cum Moise a indltat sarpele in pustie,
asa trebuie sd se inalte Fiul Omului?s,

O preocupare deosebita pentru Sf. Ioan Gura de Aur este unitatea / acordul
deplin al celor doua Testamente?’. Observatia sa fundamentala Tn aceasta privinta
este cd ,Dumnezeu, in marea Sa Intelepciune descopera adevaruri dogmatice,
instituie legi morale, potrivit cu puterea de pricepere si in acord cu conditiile de
vietuire ale oamenilor cdrora se adreseaza. Si daca El ar fi instituit cele doua
Testamente, in aceeasi vreme, pentru aceiasi oameni, care duc aceeasi viata, atunci
nu ar fi existat nici o deosebire formala Intre ele”48. Care este fundamentul acestei
perceptii unitare a Scripturii, vizibile In intregul corpus exegetic realizat de Sfantul
lIoan? El nu disociaza Scriptura de istorie, ci o considera mai degraba o ,,consemnare
in conditii speciale a istoriei biblice”49, istoria biblica insasi constituindu-se in
fundament, si aceasta pentru ca este o istorie unitara, care consemneaza derularea
in cadrul timpului a dialogului dintre Dumnezeu si poporul Saus°. Comparand
insa cele doua legi, sub raportul cuprinsului, Sf. [oan Gura de Aur gaseste Vechiul
Testament inferior Noului Testament; desigur nu din cauza lui Dumnezeu, ci a
oamenilor cdrora le-au fost adresate aceste legi. Aceasta in sensul ca in functionarea
unui text sau a oricarui mesaj, un rol important revine destinatarului, implicat
direct in intelegerea, actualizarea si interpretarea textului respectivs!. Acelasi tip de

45 Patriarhul lustin, Sfdnta Scripturd..., p. 13.

46 Cf. ]. Breck, Puterea Cuvdantului..., p. 89.

47 Unitatea Sfintei Scripturi este un subiect asupra caruia exista consens patristic, chiar daca argumentele
pot fi altele. Un exemplu elocvent in acest sens este Sfantul Vasile cel Mare care afirma caracterul
unitar al Scripturii pe baza relatiei tipologice care exista intre cele doud Testamente si a caracterului
hristocentric, Mircea Basarab, Interpretarea Sfintei Scripturi in Biserica Ortodoxd, Ed. Alma Mater,
Cluj-Napoca, 2005, p. 106. Ideea unitatii Sfintei Scripturi apare incad de la Parintii Apostolici, chiar
daca nu este exprimata explicit, David. L. Baker, Two Testaments, One Bible. The Theological Relationship
Between the Old and the New Testaments, IVP Academic, 2010, p. 36.

48 PG 51, 283, apud Patriarhul lustin, Sfdnta Scripturd..., p. 34.

49 C. Coman, Erminia Duhului..., p. 144.

50 C. Coman, Erminia Duhului..., p. 144.

51 Umberto Eco, Limitele interpretdrii, Ed. Pontica, Constanta, 1996, p. 18.
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rationament il conduce pe Sfantul Ioan la a afirma ca exista o cale mai buna de
comunicare cu Dumnezeu decat cea a Scripturii, afirmatie care la inceput poate
surprinde, insa acest ,mai buna” nu are in vedere calitatea in sine a discursului
biblic, ci are in vedere eficienta acestuia in raport cu primitorul mesajului, omul52.
Pedagogia divina a acordat prioritate, dupa cum am vazut mai devreme,
educatiei prin lucruri, educatia prin scrieri urmand acesteia si avand un caracter
de pogoramants3, pentru slabiciunea si neputinta noastra.

Sfanta Scriptura - cale mereu noua

In teologia rasiriteand nu existd cercetare biblici exclusiv stiintific3,
totdeauna in discursul exegetic rasaritean aspectul eclesial, martiric, este o
coordonatd constanta, acest fapt se inradacineaza in traditia patristica, In con-
secventa si unitatea perspectivei ermineutice patristice, dominate de dimen-
siunea duhovniceasca4. Si aceasta pentru ca in spatiul teologic ortodox, dai-
nuie convingerea ca Scriptura este o modalitate de comunicare, un mod de
revelare, o cale de refacere a legaturii de comuniune cu Dumnezeu, nicidecum
un scop in sine. Ne spune Sfantul loan Gura de Aur ca, atunci cand Dumnezeu a
cunoscut ca ne-am indepartat de El, a inceput sa ne trimita cuvantul Sau prin
scrisori ca unora care ne gasim intr-o tara straina. Astfel, primele scrieri, trimise
de Dumnezeu, cu scopul de a reinnoi vechea dragoste dintre El si oameni, au fost
aduse de Moise55, acestora urmandu-le apoi celelalte scrieri sfinte. De aceea,
spentru cd am indepartat harul acela, haide sa pornim pe o cale noud (ca sa-1
dobandim iarasi)”>6. Primul pas pe aceasta cale ramane acela de a citi mereu mai
mult Sfanta Scriptura, caci, spune Sfantul Ioan, sfintele carti sunt asemenea
aromatelor>?, astfel incat citirea fara incetare a Scripturii va face ca mireasma
ei sd ne fie pururea aproape.

52 C. Coman, Erminia Duhului..., p. 134.

53 C. Coman, Erminia Duhului..., p. 135.

54 C. Coman, Erminia Duhului..., p. 126.

55 PG 54, 582, apud Patriarhul lustin, Sfdnta Scripturd..., p. 35.

56 C. Coman, Erminia Duhului, p. 145.

57 Omil. X1lI Fac., Migne, P. G. 53, 106, apud Patriarhul lustin, Sfdnta Scripturd..., p. 99.
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READING IN THE 3R> MILLENNIUM

PAULA BUD*

ABSTRACT. The study approaches the sphere of biblical hermeneutics, with the
intention of underlining the utility and actuality of some patristic hermeneutical
principles within an orthodox reading of the Holy Scripture nowadays. Saint John
Chrysostom is a prominent example for the type of lecture promoted within the
orthodox environment and, implicitly, by the present study.
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Word and Communication

I would like to start by proposing an effective/ a possible distinction
between word and words: the first, even when written without capital letter,
expresses unity, whereas the latter may suggest a certain degree of scattering, a
commotion of the unity, a meaning that is closer to “talk”, understood from the
perspective of “all the vain words” for which we are to answer in the Judgement
day. What is the negative compound of this word, why does it become a motive
for our punishment? Because it reflects honestly the heart, as our Saviour says:
What goes into someone’s mouth does not defile them (...) but the things that come
out of a person’s mouth come from the heart, and these defile them. (Matthew 15:
11-18). And if the Word is replaced by words on the tables of our hearts, then the
flesh turns into stone again and the man transforms his heart into a wall standing
between him and God. At the beginning of the 3rd millennium, we witness the
explosive progress of the means of communication, and we are, paradoxically,
spectators of a process of terrible isolation. Loneliness has become, for many of us,
an acute feeling, in a time when the use of the word, spoken, written or broadcasted

* Assist., PhD, Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
paulabud_ot@yahoo.fr
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has an overwhelming place in the life of the society!. And if it (the word) fulfils its
most profound call when it practices the exchange and is accomplished as a
relationship element, capable of reception and dialogue?, it means that a great
deal of the words we speak or write today are lacking in consistency, and become
too often “words”, incapable of accomplishing an authentic communication. In
this context, the Word of the Scripture may become the starting point for a
replacement of the word in its true nature, a state in which it becomes a means of
authentic communication, a space in which man meets with God and with his
neighbour3. But this is not possible if we adopt an exclusively scientific approach
of the Holy Scripture, an approach which ignores its revealed character, its
importance for the Christian’s life and implicitly its resurrectional testimony.
Father John Breck considers that today in the Orthodox Church we must rediscover
and develop a biblical hermeneutics faithful, on one hand, to the Fathers’ spiritual
approach, and relevant, on the other hand, for the modern world*. This is why
I have extracted, for the present case, several hermeneutical references from the
works of Saint John Chrysostom, since his exegesis has been determined by
pastoral preoccupations, placing himself permanently in the service of the
Christian preaching®. Firstly I would like to linger on a few aspects of the word in
the field of understanding characteristic for the Old Testament.

Creative word and name

Being a researcher in the field of Old Testament, when I speak about word
I go back, with priority, to the creation of man, there where the word “represents
through itself (...) the very essence of the reality which it brings into existence”.
In the strict reality of human existence, Descartes pointed out that the 4t cause of
our mistakes may be the fact that we tie our thoughts to words which are incapable
to express them completely?. A totally different image is presented to us by the
book of Genesis, in which “the thought is a paradigm, the word is the active,
dynamic, acting expression of the act itself which exists in the paradigm”s. The
creation which is fulfilled through word proves proximity of essence between

1 Benjamin Gross, The Adventure of Language. The Oath of the Word in the Jewish Thinking (Bucharest:
Hasefer, 2007), 7.

2 Gross, 7.

3 Gross,11.

4 John Breck, The Power of the Word: In the Worshiping Church (Bucharest: IBMBOR, 1999), 47.

5 Breck, 88.

6 Gross, 24.

7 Gross, 8.

8 Joan Chirild, Philonian Exegetical Fragmentarium II. Nomothetica - Exegetical References to Decalogue
(Cluj-Napoca: Limes, 2003), 10.
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language and world, a profound and fundamental unity of the creation®. This
act of creation through word, which has as consequence the appearance on Earth
of all the creatures but man is, in the opinion of the Holy Fathers, a reason to
praise the Lord:

“Behold, the heavens and the earth are; they proclaim that they were created
(.-)- They proclaim also that they made not themselves: therefore we are
because we have been made; we were not therefore, before we were, so as to
make ourselves. (...) All these praise Thee, the Creator of all. But how dost
Thou make them? How, O God, didst Thou make heaven and earth? (...) in Thy
Word Thou madest them.”10

In the same way we find presented in the Book of Psalms the creative act
for the praise of our Lord: “Let them praise the name of the Lord, for at His
command they were created.” (Psalm 148:5). But the image of the creative act
presents man as a being which enjoys a special status, as “the only one of all
beings made by God’s hand”11, thus through a direct involvement of God!2 and not
through word although, paradoxically, man is the only being that has the gift of
speech!3. He will be invited to end the creative act by naming the animals: Now
the Lord God had formed out of the ground all the wild animals and all the birds in
the sky. He brought them to the man to see what he would name them; and
whatever the man called each living creature, that was its name. so the man gave
names to all the livestock, the birds in the sky and all the wild animals. (Genesis
2:19-20). Thus, man, the only being that has the gift of speech and the power of
naming, is the only element for which the creative act is not tied to language and
for which the denomination does not end the creative process!4. For the Jewish
thinking, man is a being of language because his essential mission consists of
naming, meaning, to free the language in himself, to free the word in order to
translate the language of things into the human language. To name in order to pull
the creative energy from the opaque substance that the divine word has put there
with the purpose of finding through its language the linguistic intimacy that links
the mute creation with God. Finally, through the naming of the livestock, Adam
distinguishes himself from this mute universe and becomes aware of his singularity!s
as a being destined to dialogue/ to communication with God and with his neighbour
within the creation.

9 Gross, 24.

10 Saint Augustin, Confessions (Bucharest: IBMBOR, 1985), 244-245.

11 Saint Basil the Great, Homilies and Sermons (Bucharest: EIBMBOR, 1986), 372.

12 The same way that God writes the Tables of the Law with His finger (Exodus 31:18; Deuteronomy
9:10), another way of expressing a very special implication of God in the respective act.

13 Gross, 15.

14 Gross, 26.

15 Gross, 28.
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The Scripture and the book of nature

In general, one may settle the boundaries of two stages in the communication
between God and man: the Edenic dialogue and the communication after the original
sin. In his state before the Edenic fall, man had the power of knowing God and good
through the natural law, according to which he achieved awareness of the good he
was allowed to do and the bad he had to avoid?é. Through this, although he didn’t
have a written law, man could lead a life of virtue, a life according to God’s wish.
How? By following the inner voice of his conscience, which he had as sole teacher?!?.
But, besides this advice, man had the communion of the reasons of the beings
from which he could achieve knowledge about the unseen features of God, about
His eternal power and about the divinity of His nature, consequently with the help
of the creatures, as Saint Paul says in Romans I, 20: For since the creation of the
world God’s invisible qualities - His eternal power and divine nature - have been
clearly seen, being understood from what has been made, so that people are without
excuse. Thus, God has sealed the entire creation with the possibility of feeling and
acknowledging His existence and presence!8. The text expresses, as such, a natural
theology most likely rooted in the Jewish-Hellenistic wisdom theology?°.

This means of knowledge is considered by Saint John Chrysostom to be
more believable than that transposed in letter for the human being achieves it
with the help of things and it is more trustworthy and clear20. In a time when the
human being tries to claim its absolute authority on the creation, seemingly
forgetting the responsibility that came with the initial gift of ruling in God’s image,
and working not to fulfil its purpose but to destroy it unreasonably, this re-
evaluation of the book of nature is necessary for it is of great importance
according to the Holy Fathers. I will include here two quotes that I consider to be
relevant to this matter.

Speaking about the ways in which God revealed Himself to His creation,
Saint John Damascene considers first and foremost the way of natural knowledge:
“God, didn’t let us in complete ignorance, for the knowledge of God’s existence is
impregnated by Him naturally in all the people. Besides this, creation itself, its
conservation and government speak about the greatness of the divine nature”21,

16 PG 49, 133 and 55,251, apud lustin Moisescu, Complete Works 3, The Holy Scriptures and their
Interpretation in the Works of Saint John Chrysostom (Bucharest: Bishopry of Arges and Muscel/
Anastasia, 2003).

17 PG. 54,471; 48,1059, apud Moisescu, 33.

18 Richard Alan Young, “The Knowledge of God in Romans 1:18-23: Exegetical and Theological
Reflections”, in: JETS 43 /4 (Dec. 2000), p. 695.

19 James D. G. Dunn, Romans 1-8, WBC vol. 38a (Dallas: Word Incorporated, 1988), 56.

20 PG 49, 105, apud Moisescu, 33.

21 Saint John Damascene, Dogmatics, I (Apologeticum, 2004), 10. Saint John continues with the
presentation of the divine revelation through the Law and the prophets and then, through His
Son Himself. We must emphaasize on the fact that all these exceptional ways of Revelation are
preceeded by the natural revelation.
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Saint John Chrysostom expresses very clear the fact that the Scriptures have not
been given to the humankind from the very beginning, but only later on, because
“It was because God was desirous of instructing the nature of man, not by letters,
but by things. But what does the expression “by things” signify? It signifies by means
of the Creation itself’22. Therefore, according to the word of Saint Paul, not even the
pagans have an excuse before God that they didn’t serve Him, because although
they didn’t know the Gospels, they could get to know God from his creatures.
Saint John explains in detail this possibility offered to the nations:

“How were they able to know God, and who hath shewed? Declare this. “God”,
saith he, “hath shewed it unto them”. In what manner? By the sending of what
kind of prophet? what evangelist? what kind of teacher? if the holy Scriptures
were not yet given. “The invisible things of Him”, says he, “from the creation of
the world are clearly seen, being understood by the things that are made, even His
eternal Power and Godhead, so that people are without excuse” (Romans 1:20).
But what he means is just this, He hath placed His Creation in the midst, before
the eyes of all men, in order that they may guess at the Creator from His works”23.

Explaining a passage from the Genesis, Saint Basil the Great prays for the
people to understand Him and to know God from the contemplation of the creation:

“May God who, after having made such great things (...) grant you the intelligence
of His truth, so that you may raise yourselves from visible things to the invisible
Being, and that the grandeur and beauty of creatures may give you a just idea of
the Creator - “for the visible things of Him from the creation of the world are
clearly seen ..” - thus earth, air, sky, water, day, night, all visible things, remind us
of who is our Benefactor”z.

“He who understands His creator from the creation of the world, also
knows God from the wisdom with which the world has been created. For «God’s
invisible qualities since the creation of the world are visible when you think of
what He has created»”25. Furthermore, he explains in what manner the divine
wisdom is revealed in the creatures: “...the wisdom revealed in the world, almost
speaking, through the visible things, that they were made by God, for not
randomly shines in the creation such a sapience. For as «the heavens declare the
glory of God, the skies proclaim the work of His hands» (Psalm 18:1) - and they
proclaim it without voice - «they have no speech, they use no words, no sound is
heard from them» (Psalm 18:3), so are some of the words of the wisdom (...)"
which “proclaim silently the Lord God, for you to mount to the idea of the unique
Wiseman”2é. The whole world is, as seen by the Fathers, built as an environment

22 Saint John Chrysostom, Homily addressed to the People of Antioch, on http://www.synaxis.org/cf/
volume18/ECF00018.htm, p. 1.

23 Saint John Chrysostom, Homily addressed to the People of Antioch, p. 1.

24 Saint Basil the Great, Homilies on Hexaemeron (Bucharest, IBMBOR, 1986), 109.

25 Saint Basil, Homilies on Hexaemeron, 469.

26 Saint Basil, Homilies on Hexaemeron, 469-470.
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of the meeting between man and God, so the man must contemplate what he sees
in order to understand what he doesn’t see. In a poetical expression, the created
world is named “the school of souls” on the way to finding the kingdom of heaven:

“...for this world has not been conceived in vain, but for a useful purpose and
for the great need that it brings to those who live on earth, if the world is truly a
school for the souls gifted with reason and a place where you can learn the
knowledge of God, being through what you see and feel in the world a guide of the
mind for the contemplation of the invisible things, as the disciple says, that «the
invisible qualities...» (Romans 1:20)"27,

God’s kindness and His care for man are also manifested through the fact
that He doesn’t abuse of His invisible nature to remain forever unknown, but reveals
Himself out of love?8. In order to fully understand the manner in which this revelation
is transmitted through the creatures, Saint Athanasius of Alexandria appeals to an
analogy with the well-known sculptor Phidias, very appreciated by his contemporaries:

“..it is said about the sculptor Phidias that his works were recognized as his
even when he wasn’t present, from the symmetry and the proportion of the parts.
The same way you can recognize God, the Creator and Organizer of the world
from the creation, even though you cannot see Him with the eyes of your body.
For God has not abused His invisible nature - may no-one say that - in order to
remain utterly unknown to the people”?9.

The definition of the knowledge of which the Apostle speaks about, is the
following, according to Saint Theofilact:

“Some of God’s qualities are unknown as His own nature is, and some are known,
so as all the features that are said to be His nature: kindness, wisdom, power, divinity
(meaning glory)3?, which Paul names here “God’ invisible qualities”, understood
through His creatures. So God showed to the Greeks His knowledge, meaning what
is said about His nature, which is invisible to the human eye, but understood by
reason from the order of all things.”31

27 Saint Basil, Homilies on Hexaemeron, 77.

28 The creation can only know God to the extent to which He reveals Himself whilingly. This idea is
explained by Saint Athanasius: “In fact, because God is good and loving and caring for the souls He
has created, but is invisible and boundless through His nature and past all creature and that is why
humankind cannot come easily to His knowledge, because all are created and He is uncreated, He
created everything with His word (with His Reason) so that He could be known by people through
His works, although He is invisible through His nature. Because the master is often known from his
works, although He remains invisible.” Sermon against the Greek (Bucharest: EIBMBOR, 1987), 69-70.

29 Saint Athanasius, XXXV, 70.

30 Saint Theofilact refers here to quotes belonging to two Fathers of the Church. Firstly, Saint Maximus
who says that “of God’s qualities some are understood and some are misunderstood by men
(chapter 5 of the four hundred about love), and then Saint Basil the Great: “Of all God’s works
mounting and understanding the Creator from His creatures, we learn about His kindness and His
wisdom; for these are known about God, which He inspired into all people” (15t Book against
Eunomius), in Commentary on the Epistle to the Romans of the praised Apostle Paul (Bucharest,
Sophia, 2005), footnotes 85, 41-42.

31 Saint Theofilact, 41-42.
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Saint Theofilact identifies here five “causes” for which the creatures of the
visible world have been made, amongst which there is the knowledge of God through
their contemplation3z.

Saint John Chrysostom underlines the fact that nobody can give an answer
for faithless, as long as we can all see the greatness of the nature which speaks
herself about her Creator:

“Did ye then not hear the heaven sending forth a voice by the sight, while the
well-ordered harmony of all things spake out more clearly than a trumpet? Did ye
not see the hours of night and day abiding unmoved continually, the goodly order
of winter, spring, and the other seasons remaining both sure and unmoved, the
tractableness of the sea amid all its turbulence and waves? All things abiding in
order and by their beauty and their grandeur, preaching aloud of the Creator?”33

So this is the praise of the silent creatures, which can be understood both
by those who can read and by the illiterates, by the uneducated and by the learned,
by poor and by rich, by masters and by servants, by Scythians and barbarians, each
person being able to find in it the knowledge about God that his soul desires3+.
This type of communication, through things, is accessible to all the nations, and
this is why they are a law to themselves.

Besides this means of communication, Saint John Chrysostom invokes the
idea of a direct communication, through which God, “looking into people’s
consciences and finding them pure, spoke to them directly, degrading Himself to
their capacity of understanding”3s. The direct communication is not restricted only
to the Edenic period, but continues after the fall, conditioned by the purification of
the heart, that is why those who become part of this communication are real
examples of virtue: Noah, Abraham, Job and Moses, the Prophets. And this means
of communication is superior to the written communication, Saint John asserting
that this is the cause why the written communication didn’t exist in the beginning
as a way of communication between God and man. Both the Old Testament and

32 The four other causes are: to learn from them, to give us the daily food necessary for us to live, to
thank God for this and, finally, to accomplish the praise for which we have been created: “...for this
purpose God has created the world, for Him to be praised by the creatures. This is why saint David
said: «The heavens declare the glory of God» (Psalm 18:1), Saint Theofilact, footnote 89: “Because
in these creatures like in a mirror we are to see their Creator, to understand Him and believe that God
is their creator. (...) from the creatures’ kindness, we must understand their Creator’s kindness,
and from their wisdom and power, we come to know the Creator’s wisdom and power. (...) And
this is what the Disciple said not long befor: «God’s invisible qualities». And Dionysius the Areopagite
says that «the visible things are images of the invisible things and the sensitive things are images of
our thoughts», 43-44.

33 Saint John Chrysostom, Homilies on the Epistle to the Romans, Il (Bucharest, Christiana Publishing
House, 2005), 11.

34 PG 49,112, apud Moisescu, 33.

35 PG 54, 582, apud Moisescu, 33.
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the New Testament have been arranged by God and were fixed in writing because
“of the feeble nature of man”36, who couldn’t stay close to Him, through the moral
natural law and through the knowledge about the divinity given to them directly
or through creation. Thus, the Scripture is man’s communication with God, “the
second way”37. In order to support this assertion, I will present here several
passages from the works of Saint John Chrysostom.

Saint John Chrysostom, exegete of the history of salvation

[ introduced this concept of history of salvation because, although Saint
John Chrysostom is the most representative scholar of the Exegetical School from
Antioch, well known for its historical-literal exegetical method, he doesn’t
conceive history as being limited to man and his powers and works, but considers
it to be a “space in which God is present and works directly”38 for the salvation of
the humankind. The exegesis that he proposes is based on his spiritual experience
which requires a direct implication of the Holy Spirit in the interpretation of the
sacred texts: “Everything that is written in the Holy Scripture (...) are «words of
the Holy Spirit»3°, words of the divine grace, which determined the author to write*9,
words of our Lord, spoken through the prophets’ mouth. «The prophets’ mouths are
in fact God’s mouth»#1...”42, But the Spirit’'s work is double: he inspires the one who
writes, he illuminates the one who reads. For the latter the word of the Scripture
is not necessary self-revealing, but only God’s Word, working through the Spirit,
“can open people’s minds for them to understand the Scriptures”, reminding them
or illuminating those about Himself, “revealing hidden truths of the eschatological
time, to His praise and to the Father’s praise” (John 14:26; 16:13-15)43. In this work,
man has to participate with the expression of his willingness to know, to understand,
to search for the meanings of the Scripture, but this research must not be done with
a “suspicious” mind, but in a humble state of mind proper to our helplessness#4.

Speaking about the different ways of interpretation of the two exegetical
schools, the Patriarch Iustin Moisescu noted the fact that the distinction was not
one of substance, but of the manner of interpretation of the exegetical principles -

36 PG 61, 20, apud Moisescu, 33.

37 Constantin Coman, The Spirit’s Hermeneia. Fundamental Texts for a Spiritual Hermeneutics
(Bucharest: Byzantine Publishing House, 2002), 124.

38 Coman, 128.

39 Homilies LIX Genesis, Migne, PG 54, 514, Homilies VII Genesis, Migne, PG 53, 65, apud Moisescu, 53.

40 Homilies I On the Statues, Migne, PG 49, 17-18. See also Homilies to Jeremiah, X 23, Migne, PG 56,
156, apud Moisescu, 53.

41 Comentary to Isaiah II, Migne, PG 56, 110, apud Moisescu, 53.

42 Moisescu, 53.

43 Breck, 10.

44 Saint John Chrysostom, Homilies to Genesis, 11, 111, 42-43.

22



THE HOLY SCRIPTURE. REFERENCES FOR AN ORTHODOX READING IN THE 3R> MILLENNIUM

mostly common, as a matter of fact - according to the social-cultural context. In
this context, Saint John Chrysostom appears, “whose person was guarantee enough
for the orthodoxy of a writing”45. He is considered to be the meeting point, that of
harmonization and completion of the two schools, he is the exegetical personality
who fixes the fundamental rules of the biblical hermeneutics. A single example is
enough to understand the equilibrium that dominates his exegesis. In his commentary
to Psalms (9:4), Saint John distinguishes three types of biblical assertions: the first
type which represents only symbolic figures or images, revealing a theoretical
or spiritual meaning, and gives the example from Proverbs 5:18-19: A loving doe,
a graceful deer-... . a second type of assertions are those which have only a literal
meaning (Genesis 1:1): In the beginning God created the heavens and the earth. Finally,
the third category of assertions is of those which are authentically typological, in
which “the divine meaning receives expression in the historical event” (John 3:14):
Just as Moses lifted up the snake in the wilderness, so the Son of Man must be lifted up*®.
A special preoccupation for Saint John Chrysostom is the unity/perfect
agreement between the two Testaments*’. To this respect, his fundamental
observation is that “God in His great wisdom reveals dogmatic truths, establishes
moral rules, according to the ability of understanding and of living of the people to
whom He addresses. And if He had established the two testaments in the same
time, for these people, who lead the same life, then there wouldn’t have been any
formal differences between them”48. What is the basis of this unitary perception
of the Scripture, visible in the entire exegetical corpus of Saint John Chrysostom?
He doesn’t dissociate the Scripture from history, but considers it to be rather a
“recording in special conditions of the biblical history”49, the biblical history itself
becoming a fundament, and this because it is a unitary history, which notes the
development within time of the dialogue between God and His people5?. But
comparing the two laws from the point of view of the content, Saint John Chrysostom
finds the Old Testament to be inferior to the New Testament; of course, not because
of God, but because of the people to whom these laws have been addressed. This
meaning that in the functioning of a text or of any kind of message, an important

45 Moisescu, 13.

46 Breck, 89.

47 The unity of the Holy Scripture is a subject upon which there is a patristic consensus, even though
the arguments may be different. An eloquent example to this respect is Saint Basil the Great who
states that the character of unity of the Scripture based on the typological relationship between the
two Testaments and on the Christocentric character, Mircea Basarab, The Interpretation of the Holy
Scripture in the Orthodox Church (Cluj-Napoca: Alma Mater, 2005), 106. the idea of the unity of the
Holy Scipture appears even from the Apostolic Fathers, though not explicitly expressed, David L.
Baker, Two Testaments, One Bible. The Theological Relationship Between the Old and the New
Testaments (IVP Academic, 2010), 36.

48 PG 51, 283, apud Moisescu, 34.

49 Coman, 144.

50 Coman, 144.
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role is given to the addressee, directly involved in the understanding, bringing up-
to-date and interpretation of the respective text5!. The same type of reasoning
brings Saint John to conclude that there is a better way to communicate with God
than the Scripture, an assertion which may surprise in the beginning, but this
“better” doesn’t refer to the quality of the biblical discourse, but to its efficiency in
comparison with the receiver of the message which is man52. As we have already
seen, the divine pedagogy considered education through things to be a priority,
followed by the education through writings and having a descenting characters3,
for our weakness and helplessness.

The Holy Scripture - a permanently new pathway

In the Eastern theology there is no such thing as exclusively scientific
biblical research, for in the Eastern exegetic discourse the ecclesial, martyrical aspect,
is always a constant co-ordinate. This aspect is based on the patristic tradition, on
the perseverance and the unity of the patristic hermeneutical perspective, dominated
by the spiritual dimension>4. And this because within the Orthodox theological
space, lingers the belief that the Scripture is a way of communication, a way of
revelation, a way of repairing the communion relationship with God and not a
purpose in itself. Saint John Chrysostom says that when God knew that we have
gone astray, he started to send us His word through letters, for we find ourselves
in a country far away. Thus, the first writings sent by God with the aim to renew
the love between Him and the people, have been brought by Mosesss, followed by
the other sacred writings. That is why “because we have sent away that grace,
let’s start a new way (to receive it back again)”s6. The first step on this pathway
remains that of reading more from the Holy Scripture for, as Saint John says, the
sacred books are similar to flavours>7, and thus, through the continuous reading
of the Scripture, we will always have its spiritual perfume all around us.

51 Umberto Eco, The Limits of the Interpretation (Constanta: Pontica, 1996), 18.
52 Coman, 134.

53 Coman, 135.

54 Coman, 126.

55 PG 54, 582, apud Moisescu, 35.

56 Coman, 145.

57 Homilies XIII Genesis, Migne, PG 53, 106, apud Moisescu, 99.
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RECEPTAREA SI INTERPRETAREA PSALMILOR
IN TRADITIA PATRISTICA

STELIAN PASCA-TUSA*

REZUMAT. In studiu de fatd ne propunem si realizim o scurti perspectivi
istorica asupra modului in care Psaltirea a fost receptata si interpretata in
scrierile patristice. In acest sens am expus sistematic exemple efective de
exegeza, extrase din comentariile parintilor, pentru a oferi o perspectiva cat mai
ampla asupra subiectului pe care dorim sa 1l dezvoltam. Vom incepe demersul
nostru prin mentionarea premiselor dezvoltate de parintii apostolici si de
apologetii crestini, il vom continua cu precizarea metodelor exegetice de analiza
a textului sfant caracteristice scolilor din Alexandria, Antiohia si Cezareea Capadociei
si il vom Incheia cu prezentarea aportului reprezentantilor tarzii ai perioadei
patristice la dezvoltarea literaturii exegetice a psalmilor. Vom extinde cercetarea
noastra si in spatiul apusean pentru a puncta evolutia pe care interpretarea
Psaltirii a avut-o in operele celor mai reprezentativi exponenti. Astfel ca am
cautat sa expunem, pentru fiecare etapa a demersului nostru, detaliile cele mai
semnificative care surprind caracteristicile scolii sau metodei exegetice analizate.
Iar, nu in ultimul rand, am alcatuit, in notele adiacente lucrarii, scurte repere bio-
bibliografice, ce au menirea de a inlesni intelegerea cat mai adecvata a contextului
in care autorii mentionati au creat aceste comentarii la Cartea Psalmilor.

Cuvinte-cheie: Psalmi, parinti apostolici, apologeti crestini, scoli catehetice,
Sf. Parinti, interpretare, metode exegetice, comentarii.

Preliminarii

Parintii si scriitorii bisericesti au manifestat fata de Cartea Psalmilor un
interes cu totul aparte. Acesta s-a datorat in mare masura conginutului dogmatic
si Insemnatatii pe care psalmii au dobandit-o in cadrul comunitatilor iudaice si
mai apoi in cele crestine.

Psalmii n-au lipsit din preocuparile si cultul crestin nici dupa ce Biserica s-
a separat definitiv de iudaism (a doua jumatate a sec. I); din contr3, acestia au
dobandit parca o preponderenta si mai mare. Apologetul Tertulian consemneaza

* Dr., Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania,
stelianpascatusa@yahoo.com
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faptul ca In timpul sau psalmii erau folositi ca structuri cultice de baza in adunarile
crestine. In cadrul unui serviciu divin de duminic3, el subliniazi urmatoarele:
,Intr-adevir, dupa ce se citesc Scripturile, se cAnti psalmi, se rostesc cuvantiri
sau se adreseaza rugaminti, la fel se prilejuiesc ocazii pentru viziuni.”t. Documentul
crestin Constitutiile apostolice (11, 57) care dateaza din secolul al Ill-lea, semnaleaza
aceiasi practica, mentionand in plus faptul ca lecturile biblice erau incadrate de
cantarea unor psalmi2. Sfantul Vasile cel Mare ii atentioneaza la un moment dat pe
credinciosii sdi aflati in biserica sa i-a aminte la Tndemnurile pe care le-au primit
prin textele citite la Sfanta Liturghie: profeti, psalmi, epistole si Evanghelie3. Redand
textul unei epistole adresate episcopilor Dionisie al Romei si Maxim al Alexandriei
in care sunt condamnate purtarile necuviincioase ale episcopului Pavel de Samosata,
istoricul Eusebiu de Cezareea subliniaza si faptul ca episcopul antiohian a indraznit
sa inlocuiasca 1n cult psalmii davidici cu niste imne necuviincioase interpretate de
niste femei usuratice pe motiv ca acestia au fost compusi intr-o perioada tarzie si,
prin urmare, nu ar fi inspirati: ,Cat priveste psalmii in care se vorbeste despre Domul
lisus Hristos, el i-a interzis, pretextdnd ca ar fi de data prea recenta compusi, zice
el, de poeti mai noi, de aceea, in mijlocul bisericii, din ordinul lui personal au fost
puse niste femei sa execute tocmai in zilele de Pasti niste cantece, de care te crucesti
cand le auzi. O atitudine similara ingdduie si la episcopii si preotii din satele si
oragele care-l ridica in slava In cuvantarile pe care le tin poporului”4. Din acest text
rezulta faptul ca psalmii care aveau o dimensiune mesianica bine definita erau
folositi frecvent in cult, cu precadere in zilele de sarbatoare, pentru a sublinia
fnvatatura hristologica.

Asadar, se poate sesiza cu usurinta faptul ca inca din primele veacuri
crestine Psaltirea a fost cea mai utilizata carte in cadrul cultului, incit nu a existat
niciun serviciu liturgic care sa nu aiba in cuprinsul lui un psalm sau cel putin cateva
versete dintr-unuls. Grupati in catisme sau luati In parte, psalmii au imbogatit
consistent si au umplut de sens toate slujbele Bisericii. Utilizarea frecventa a
psalmilor in cultul crestin poate sa reiasa si din faptul Psaltirea era una din cele mai
prezente carti scripturistice in Biserica Primara. Eusebiu de Cezareea men{ioneaza

1 Tertulian, ,Despre suflet,” in PSB 3, ed. Nicolae Chitescu (Bucuresti: EIBMO, 1981), 271.

2 Alexander Roberts et al, trans., ,Apostolic Teachings and Constitutions,” In The Ante-Nicene Fathers:
Translations of the Writings of the Fathers Down to A.D. 325, vol. 7 (Oak Harbor: Logos Research
Systems, 1997), 421.

3 Tu, Insa, nu pregeti, te gaindesti, amani, desi ai fost invatat de profeti [...], ai fost sfatuit de psalmi [...], si
s-a binevestit de apostoli [..] si esti chemat chiar de Domnul, care-si spune: Veniti la mine toti cei
osteniti si impovdrati si Eu vd voi odihni (Mt. 11, 28), ca toate aceste cuvinte au fost citite astazi.” Sf.
Vasile cel Mare, ,Omilii si cuvantari,” in PSB 17, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1986) 489.

4 Eusebiu de Cezareea, ,Istoria bisericeascd,” in PSB 13, ed. Teodor Bodogae (Bucuresti: EIBMO, 1987),
304.

5 Nicolae Neaga, ,Vechiul Testament in cultul Bisericii. Sugestii in problema reconsiderarii citirilor
din Vechiul Testament,” MB 4-6 (1971): 228.
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ca Origen a folosit in Hexapla sa nu patru, ci sapte versiuni ale Psaltirii: ,,in Hexaplele
sale la psalmi, in afara de cele patru editii cunoscute, el a adaugat nu numai o a
cincea, ci si 0 a sasea si chiar o a saptea: despre una spune ca a gasit-o la lerihon,
intr-un vas, pe timpul imparatului Antonin, fiul lui Sever”e.

Rostirea psalmilor si meditarea zilnica la versete din Psaltire nu a fost
limitata la spatiul liturgic sau la comunitatile monahale. Clement Alexandrinul
ne ofera o informatie care atesta de timpuriu folosirea psalmilor in afara cultului.
Acesta arata ca intre crestini exista obiceiul de a canta psalmi chiar si atunci cand
se manca la masa. Este foarte probabil ca obiceiul incetatenit la agapele crestine
de dupa serviciul religios sa fi fost preluat de crestini si in viata lor particulara:
,Dupd cum este potrivit ca inainte de a manca sa binecuvantam pe Facatorul
tuturor lucrurilor, tot asa se cuvine sa-I cantam psalmi si caind bem, pentru ca
ne impartasim din cele create de El. Psalmul este o binecuvantare armonioasa
si Inteleapta. Apostolul a numit psalmul cdntare duhovniceascd (Ef. 5, 19)"7.
Acelasi Clement 1i indeamna pe crestini sa Inlocuiasca, In cadrul petrecerilor si
ospetelor lumesti, cantarile paganesti cu psalmi pentru a preamari in tot locul
pe Dumnezeus.

In afara cultului si a rugiciunilor particulare, psalmii au fost considerati
folositori si pentru formarea spirituala a credinciosilor. Biserica a incurajat
constant, pe langa folosirea acestora in rugdaciune, studiul si meditatia asupra lor.
Folosirea frecventa a textelor din psalmi a favorizat memorarea si asumare
acestora in vederea desivarsirii duhovnicesti. In acest sens, Sfantul Vasile cel Mare
scrie: ,Psalmul este carte elementara de Invatatura pentru cei ce intra in viat3,
crestere pentru cei ce inainteaza in varsta, intarire pentru cei maturi.”9. Nu
este de mirare deci ca primii crestini ca si cei din secolele urmatoare aveau
Psaltirea nu numai in memorie, ci si pe buze, rostind-o neincetat in timpul
ocupatiilor zilnice. In acest context, Sfantul Ambrozie considera ci este nefiresc si
necuviincios ca un crestin sa lase sa treaca o zi fara sa fi recitat din Psaltire:
,Caci cine avand simtire omeneasca, nu se rusineaza a sfarsi ziua fara a canta
psalmi, cand si pasarile cele marunte isi insotesc inceputul zilelor si al noptilor
cu slavita inchinaciune si dulce cantare.”19, iar Sfantul Augustin vedea in rostirea
psalmilor de catre martirii aflati in suferintda modul cel mai potrivit prin care
acestia se intareau sufleteste!l.

6 Eusebiu de Cezareea, 240.

7 Clement Alexandrinul, ,Pedagogul,” in PSB 4, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1984), 255-6.

8 Idem, ,Stromatele,” in PSB 5, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1982), 457.

9 Sf. Vasile cel Mare, ,Omilii la Psalmi,” in PSB 17, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1986), 184.

10 Sf. Ambrozie al Milanului, Tdlcuiri la Facere, vol. 1, ed. Andreea Stanciulescu (Galati: Egumenita,
2007), 224.

11 St. Augustin, , The city of God,” in The Nicene and Post-Nicene Fathers, vol. 2, ed. Philip Schaff
(Oak Harbor: Logos Research Systems, 1997), 393.
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1. Parintii apostolici

Daca privim cu atentie scrierile parintilor apostolici putem observa cu
usuringa ca textul sfant a devenit pentru ei o coordonata esentiala a operelor lor.
Naturaletea cu care acestia au inserat in scrierile lor psalmi Intregi!2, versete si
sintagme din Psaltire confirma cunoasterea amanuntita a acestei carti!3. Pe langa
acestea, Hermal4, autorul primului tratat de morala din perioada patristica -
Pdstorul Iui Herma (sec. al 1I-lea), ne face cunoscut faptul ca in timpul meditatiei
sale obisnuia sa foloseasca versete din psalmi pentru a multumi si a da slava lui
Dumnezeu pentru descoperirile de care se invrednicise: ,Pe cind sedeam eu in
casa mea, slavind pe Domnul pentru toate cate am vazut si cugetam la porunci
ca sunt bune, puternice, pline de veselie, slavite si in stare sa mantuie sufletul
omului, ziceam Tn mine acestea: Fericit voi fi, dacd voi umbla in poruncile acestea si
fericit va fi acela care va umbla in ele (Ps. 1, 1-2; 118, 1)"15.

In cele mai multe situatii, parintii apostolici au folosit Psalmii pentru a
confirma veridicitatea profetiilor mesianice!é si pentru a argumenta scripturistic
exprimarile lor dogmatice!” si indemnurile care privesc viata morala a crestinilor.
In cazul acestora din urma, se poate sesiza tendinta parintilor de a imita stilul pe
care Sfin{ii Apostoli il foloseau atunci cand doreau sa Indrepte neajunsurile morale

12 Clement Romanul, , Epistola cdtre Corinteni,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1979),
56.

13 Textul pe care il vom expune va oferi cititorului posibilitatea de a se familiariza cu modalitatea
prin care acestia fac trimitere la textul sfant: ,lata, Dumnezeul puterilor (Ps. 58, 5; 79, 5, 8, 15,
20; 83, 8; 88, 9), Care a zidit lumea cu putere nevazuta si cu pricepere adanca si mare, Care cu
cuvantul lui puternic a intdrit cerul (Ps. 32, 6) si a intemeiat pdmdntul pe ape (Ps. 135, 6; 103,
6; 118, 90), Care cu Infelepciunea si cu purtarea Sa de grijd a intemeiat Biserica Lui cea sfanta
si a binecuvantat-o, iata mutd cerurile si muntii (Ps. 45, 2) si dealurile si marile si se fac acestea
netede pentru alesi sai...”. Herma, ,Pastorul,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO,
1979), 229-30. Vezi exemple similare in Clement Romanul, 54, 58.

14 Herma - unul din scriitorii incadrati in categoria pdrintilor apostolici. Datele biografice pe
care le avem despre el, provin din scrierea sa. Unii considera ca Herma ar fi un om de vaza al
clerului roman, iar Canonul Muratori il identifica cu fratele episcopului Romei, Pius 1.

15 Herma, 276.

16 Vorbind despre cerbicia evreilor prin care acestia refuzau sa vada in lisus Hristos pe Mesia, Barnaba
afirma ca David insuflat de Duhul Sfant rosteste o profetie pe preintimpina eventuala lor necredinta:
,Asadar, pentru ca [iudeii] [n. n.] vor zice cad Hristos este Fiu al lui David, David insusi temandu-se si
intelegand ratdcirea pacatosilor, a profetit: Zis-a Domnul, Domnului meu: Sezi de-a dreapta Mea
pdnd ce voi pune pe vrdsmagii Tdi asternut picioarelor Tale (Ps. 109, 1).. Iata ca David in numeste
Domn si nu Fiu”. Barnaba, ,Epistola,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1979), 130.

17 fn scrierile parintilor apostolici gisim putine expriméri de ordin dogmatic si prin urmare, dezvoltarea
si explicarea lor este destul de modesta. Iatd, cum considera Sfantul Clement Romanul ca este
potrivit sa scrie despre inviere: ,Mai putem socoti oare mare si minunat lucru daca Creatorul
lumii va invia pe toti aceia care i-au slujit cu cuviosie in increderea bunei credinte, cand chiar
printr-o pasare [phoenix] [subl. ns.] ne arata maretia fagaduintei Lui. Ca spune undeva Scriptura: Si
md vei scula si md voi mdrturisi Tie (Pss. 27, 7; 87, 11) si: m-am culcat si am adormit, sculatu-m-am,
cd Tu cu mine esti (Pss. 3, 5; 22, 4)” Clement Romanul, 60.
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din comunitatile pe care le intemeiau. Spre exempluy, In cuvintele pe care Sfantul
Policarp al Smirnei!8 le adreseaza Filipenilor se poate sesiza cu usurin{d maniera
paulina de exprimare: ,Sunt convins ca voi cunoasteti bine Sfintele Scripturi si ca
nimic nu va este necunoscut; mie Tnsa nu mi-i dat acest lucru. Spun atat numai ca
in aceste Scripturi se spune: Mdniati-vd si nu pdcdtuiti (Ps. 4, 4); si sd nu apund
soarele peste mania ta (Ef. 4, 26). Fericit este cel ce-si aduce aminte de aceste
cuvinte; si aceasta o cred despre voi”19.

Prima tendinta de interpretare a Cartii Psalmilor in cadrul acestei categorii
de scrieri poate fi sesizata in Epistola atribuita lui Barnaba. Autorul face primii pasi
in explicarea unor versete din psalmi folosind metoda alegorica de interpretare
care va caracteriza putin dupa aceea abordarea exegetica alexandrina: ,Si David a
primit gnoza celor trei invataturi [despre mancare, pe care Moise le privea in chip
spiritual] [subl. ns.] si graieste la fel: Fericit bdrbatul, care n-a umblat in sfatul
necredinciosilor, ca pesti ce umbla pe intuneric in adancuri; nici in calea pdcdtosilor
nu a stdtut, ca aceia care, ca porcul, par ca se tem de Domnul, §i nici in scaunul
ciumatilor n-a sezut (Ps. 1, 1), ca pasarile care sunt gata de prada. Aveti, deci In
chip desavarsit, si invatatura despre mancare”20,

2. Apologetii crestini

Scrierile unor apologeti crestini, printre care se cuvine sa-1 mentionam in
primul rand pe Sfantul lustin Martirul si Filosoful?!, reprezinta etapa intermediara
ce a Inlesnit trecerea de la folosirea psalmilor ca structuri complementare si
argumentative la analiza si interpretarea lor efectiva. Redam in vederea unei
exemplificari concrete cateva fraze din opera sfantului amintit mai sus: ,Voi
indrazniti sa ziceti ca acest psalm (109) trebuie explicat, ca si cum ar fi fost zis
pentru regele lezechia. Eu nu ignor aceasta, numai adaug: ca voi rataciti si va voi
arata indata din Insesi aceste cuvinte: juratu-s-a Domnul si nu-i va pdrea rdu,
precum si: Tu esti preot in veac, dupd rdnduiala lui Melchisedec, ca si cuvintele care
urmeaza si cele ce sunt mai inaintea lor. Iar ca lezechia nici nu a fost preot si ca
nici nu este preot vesnic al lui Dumnezeu, nici chiar voi nu indrazniti sa spuneti
contrariul. Si ca acestea s-au spus despre Hristosul nostru, insesi cuvintele o arata.
Urechile voastre, ins3, s-au astupat si inimile voastre s-au invartosat. Caci prin

18 Sfantul Policarp al Smirnei (70-156) - ucenic al Sfantului Apostol Ioan a fost supranumit
fnvdagdtorul Asiei si pdrintele crestinilor. Pe plan eclezial este cunoscut pentru dialogul pe care
l-a avut cu papa Anicet despre data serbarii Pastilor.

19 Sf. Policarp al Smirnei, ,Scrisoarea catre Filipeni,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO,
1979), 231.

20 Barnaba, 127. Vezi si textul de la pp. 132-3.

21 Sfantul lustin este primul dintre scriitorii bisericesti care realizeaza un comentariu efectiv la un
psalm (21) in cadrul dialogului pe care il are cu un iudeu. Sf. [ustin Martirul si Filosoful, , Dialogul
cu iudeul Tryfon,” in PSB 2, ed. Olimp Cdciuld, (Bucuresti: EIBMO, 1980), 209-18.
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cuvintele: Juratu-S-a Domnul si nu Se va cdi si Tu esti preot in veac, dupd rdnduiala
lui Melchisedec, Dumnezeu L-a ardtat cu juramant arhiereu dupa randuiala lui
Melchisedec, din cauza necredintei voastre; cu alte cuvinte - dupa cum s-a scris de
Moise ci Melchisedec a fost preot al Celui Prea Inalt si acesta era preot al celor ce
se gaseau in necircumciziune si a binecuvantat pe Avraam, cel din circumciziune,
care i-a oferit lui zeciuiala - tot asemenea Dumnezeu a aratat ca preotul Lui cel
vesnic, care a fost numit si Domn de catre Duhul Sfant, este al celor din necircum-
ciziune. Si ca pe cei din circumciziune, care vin la El, adica pe cei care cred in El si
cer binecuvantarile de la El, 1i primeste si pe acestia si-i binecuvanteaza”22. Facand
abstractie de caracterul polemic al acestei expuneri, putem sesiza modalitatea prin
care Sfantul lustin23, Imbinand textul psalmic cu evenimente si persoane descrise
in Cartea Facerii, IV Regi si Isaia, demonstreaza veridicitatea interpretarii sale,
aplicand cateva reguli de baza ale hermeneuticii biblice care vor fi teoretizate
ceva mai tarziu.

Pe langa acest model de analiza a psalmilor Sfantul lustin mai foloseste ca
metoda de interpretare si alegoria atunci cand incearca sa explice anumite pasaje
din psalmii. Dar s-a Intdmplat, cum a fost si cazul multor alegoristi, ca speculatia
lui sa fie exagerata. Sa vedem in acest sens un exemplu: ,,Cuvintele acestea prezic
de asemenea ca El avea sa moara rastignit. Mdntuieste-md din gura leilor si din
coarnele rinocerilor umilinta mea (Ps. 21, 22), lasa sa se inteleaga patimirea prin
care avea sd moara, adica cum cd avea sa fie rastignit. Astfel, dupa cum am explicat
mai Inainte coarnele rinocerilor sunt numai o figura a crucii...”24.

Cu toate ca Sfantul lustin a contribuit real la imbunatatirea metodei
de interpretare a psalmilor, majoritatea apologetilor crestini raman in cadrele
deja stabilite de parintii apostolici, aducand doar uneori elemente noi de analiza
psalmica. Prin urmare, Teofil al Antiohiei?> se dovedeste a fi doar un bun cunoscator
al textelor psalmice cand il descrie pe Dumnezeu prin cateva citate preluate aproape
exclusiv din Cartea Psalmilor: ,, Acesta este Dumnezeul meu, Stapanul universului,
Cel ce singur a intins cerul (Ps. 103, 3) si a rdnduit ldtimea pdmdntului sub cer (lov
38, 18); Cel ce tulburd addncul mdrii si face sd rdsune valurile ei (Ps. 64, 7); Cel ce
stdpdneste puterea mdrii si potoleste framdntarea valurilor ei (Ps. 88, 10); Cel ce a
intemeiat pdmdntul pe ape (Ps. 23, 2; 103, 6) si i-a dat duh ca sa-l hraneasca, a
Carui suflare da viata universului; ca dacd-si va opri Duhul Sdu, universul va pieri
(Iov 34, 14-15)"26,

22 Sf. Tustin Martirul si Filosoful, 127.

23 Sf. Iustin Martirul si Filosoful (100?-165/166) - apologet crestin provenit, probabil, dintr-o familie
de origine latind din Flavia-Neapolis. Dorind sa demonstreze ca crestinismul este adevdrata filosofie,
Sfantul lustin scrie doud apologii si un dialog celebru cu un iudeu: Dialogul cu iudeul Tryfon.

24 Sf. Tustin Martirul si Filosoful, 126.

25 Sf. Teofil al Antiohiei (sec. II) - episcop originar din partile Tigrului si Eufratului. Desi s-au
pastrat pana astazi doar cele Trei cdrti cdtre Autolic, Eusebiu de Cezareea si Sfantul leronim ne
informeaza ca acesta a mai scris si alte opere.

26 Sf. Teofil al Antiohiei, ,Trei carti catre Autolic”, in PSB 2, ed. Olimp Caciuld (Bucuresti: EIBMO,
1980), 286.
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Vorbind despre pocdintd, Tertulian2? considera ca este potrivit sa foloseasca
o0 exprimare metaforica din psalmi pentru a-1 asemana pe omul care a ajuns sa se
bucure de roadele ei cu un pom rasadit langa apa: , Aceasta [pocain{a] [subls. ns.]
te va ridica pe tine cel cufundat in valurile pacatelor si te va aduce in portul iertarii
divine. Profita de ocazia fericirii nebanuite, caci tu, care nu esti in fata lui Dumnezeu
decat o picdturd micd dintr-un vas, un grdunte de pulbere dintr-o arie, o ulcicd in
mina olarului (Is. 40, 15), poti deveni acel arbore care se planteazd la marginea
apelor si, cu frunze nevestejite, rodeste la vremea sa (Ps. 1, 3), care nu va vedea nici
focul, nici securea (Mt. 3, 10)”28,

Cu toate ca se numadra printre apologetii care promoveaza interpretarea
alegorica a textelor biblice, Sfantul Ciprian al Cartaginei2? foloseste aceasta metoda
destul de rar cand analizeaza psalmi mesianici. Unul din putinele exemple este
acesta: ,Hristos este soarele cel adevarat si ziua cea adevarata, In faa caruia soarele
si zilele lumii acesteia se vor retrage. lar cind ne rugam si cerem ca asupra noastra
sd vind iarasi lumina, atunci imploram venirea lui Hristos, care va aduce harul luminii
vesnice. Sfantul Duh numeste pe Hristos zi in psalmi: Piatra pe care n-au luat-o
lucratorii in seamd - zice El - a ajuns in capul unghiului. Acest fapt s-a savdrsit de
Domnul si minunat este in ochii nogtri. Aceasta este ziua pe care a facut-o Domnul: sa
ne bucurdm si sd ne veselim intru ddnsa (Ps. 117, 22-24)"30,

3. Reprezentantii Scolii din Alexandria

Folosind metoda de interpretare alegorica prin reprezentatii ei de seama,
reprezentantii Scolii din Alexandria3! a realizat primele comentarii exegetice
ale Psaltirii. Se presupune ca primul dintre ele a fost scris, potrivit lui Eusebiu de
Cezareea3?, de intemeietorul scolii, Panten33, dar informatia istoricului este destul
de neclara.

27 Tertulian (160-240/2507?) - apologet crestin nascut in familia unui centurion roman, in Cartagina.
Dupa convertirea sa la crestinism ajunge sa imbratiseze invatatura montanista si sa isi creeze
spre sfarsitul vietii propria lui secta.

28 Tertulian, ,Despre pocainta”, in PSB 3, ed. Nicolae Chitescu et al. (Bucuresti: EIBMO, 1981), 211.

29 §f. Ciprian al Cartaginei (200-258) - de numele sadu se leaga disputele care priveau pe lapsi, adica
aceia care se lepadau de credinta in timpul persecutiilor si doreau sa revina ulterior in crestinism.
30 Sf. Ciprian al Cartaginei, ,Despre rugdciunea domneasca,” in PSB 3, ed. Nicolae Chitescu et al.

(Bucuresti: EIBMO, 1981), 485.

31 Scoala din Alexandria a fost o creatie a crestinismului alexandrin si a mediului intelectual
din marea capitala a Egiptului elenistic. Aceasta este prima scoala crestina in sensul strict tehnic si
stiintific al cuvantului, un institut propriu-zis de Invatdmant, cu constitutie organica si cu programa
precisa de studii. Activitatea ei a luat sfarsit in timpul lui Rodon (395) care o transfera la Side in
Pamfilia. In timpul lui Origen, programa de invitdmant era orientatd spre doud cicluri distincte:
ciclul profan care cuprindea dialectica, stiintele naturii si etica si ciclul crestin orientat spre exegeza
biblica si filosofia crestind. Metodele consacrate de interpretare a Sfintei Scripturi la aceasta
scoald erau cea alegorica si cea mistica.

32 Eusebiu de Cezareea, 200.

33 Panten (1 200) - dascalul lui Clement Alexandrinul, s-a nascut in Sicilia si a facut parte din
categoria filosofilor stoici. Dupa convertire intreprinde cateva calatorii misionare si ajunge in
partile Indiei si a Arabiei de Sud.
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Acestuia i-a urmat Origen34 care folosind indeosebi metoda alegorica3s
a alcatuit un comentariu extins la Psalmi, din care se mai pastreaza azi doar
cateva fragmente. Din pacate, multe din interpretarile sale care fac trimitere la
evenimentele si personaje veterotestamentare sunt exagerate. Totusi, este notabila
capacitatea renumitului exeget de a realiza prin raportari directe la textele psalmice,
conexiuni intre cele doua Testamente care stirnesc admiratia: ,A murmurat deci
Aaron, preotul iudeilor, murmura si Miriam si sinagoga lor [impotriva Semforei,
sotia lui Moise] [subl. ns.]. Moise nu-si aduce aminte de murmurul lor, el isi iubeste
etiopiand sa, despre care se zice de catre profet: Din insulele cele mai indepdrtate
aduce daruri (Ps. 71, 10) si inca: Etiopia va intinde mai inainte la Dumnezeu mdna
ei (Ps. 67, 32). E frumos zis: va intinde mai inainte. In Evanghelie aceasti femeie,
care avea o curgere de sange, Intrece in vindecare pe fiica mai marelui sinagogii
(Mt. 9, 18). in felul acesta Etiopia este vindecata, cata vreme Israel este inca bolnav:
Prin cdderea lui, neamurilor le-a venit mdntuirea, ca Israel sd rdvneascd la ele
(Rm.11, 12).”36

Alte comentarii scrise sub influenta scolii alexandrine au fost alcatuite de
Eusebiu de Cezareea3?, Sfantul Athanasie cel Mare38, Didim cel Orb39, Sfantul Isihie
al lerusalimului4? si de Sfantul Chiril al Alexandriei4!.

34 Origen (185-253) se naste Intr-o familie crestind de neam egiptean. La 18 ani este numit, datorita
calitatilor sale, conducator al Scolii din Alexandria de catre episcopul Demetru. Moare in urma
chinurilor indurate in detentia avuta sub imparatul Deciu. Fragmente din comentariul sau la
Psalmi se pastreaza in PG 12, 1053-1686; 17, 105-150.

35 Pe langa alegorie, Origen foloseste uneori in comentariile sale sensul figurat si simbolic al unor
notiuni: ,Presupunem deci, ca acum, in chip figurat, toti oamenii pot sa contina vin. Eu ii numesc
ulcioare si zic ca cel rau este plin cu vin din via Sodomei, plin cu vin egiptean, plin cu vinul vrajmasilor
lui Israel. Iar omul nevinovat si inaintat in virtute este plin cu vin din via Sorec [o vale fertild] [n. n.],
vin despre care s-a scris: Paharul tdu este addpdndu-md, ca un puternic (Ps. 22, 6), si iarasi, omul
nevinovat este plin cu vinul pe care 1-a amestecat intelepciunea. Asa putem presupune ca se
umplu cu vin ulcioarele, cand este vorba de virtute si pacat.”. Origen, ,Din lucrarile exegetice la
Vechiul Testament,” in PSB 6, ed. Teodor Bodogae et al. (Bucuresti: EIBMO, 1981), 400-401.

36 Origen, 318.

37 Eusebiu de Cezareea (265-340) - episcopul si istoricul de curte al imparatului Constantin
cel Mare. in controversa Sinodului I Ecumenic il regisim ca partizat al unui arianism moderat.
Comentariul sdu la Psalmi se pastreaza in PG 23, 66-1396; 24, 9-76.

38 Sf. Atanasie cel Mare (295-373) - episcop al Alexandriei. in calitate de diacon al episcopului
Alexandriei a jucat un rol decisiv in combaterea arianismului la Sinodul de la Niceea. A fost unul
dintre primii episcopi nemartiri care a avut un cult public. Comentariul sdu la psalmi se gaseste in
PG 27, 60-545, 548-589.

39 Didim cel Orb (313/314-395) - ultimul conducator al Scolii catehetice din Alexandria. Desi a
fost orb de la varsta de 4 ani, Didim a reusit sa acumuleze o vasta cultura teologico-filosofica.
Explicatiile sale facute pe marginea Psaltirii se gasesc in PG 33, col. 1155-1622.

40 Sf. Isihie al Ierusalimului, , Expositio In Psalmos,” in PG 27, 849-1344; 93, 1179-1340.

41 Sf. Chiril (370-444) - a avut o contributie esentiald in condamnarea nestorianismului, fiind pentru
aceastd erezie ceea ce fusese Sf. Atanasie pentru arianism. Dintre operele sale mai importante
amintim Inchinarea in duh si adevdr, celebrele Anatematisme si Comentariul la Psalmi (PG 69,
767-1274).
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Sfantul Atanasie cel Mare, considera ca in Psaltire omul se poate regasi
pe sine insusi cu usurinta, deoarece aceasta carte ,cuprinde in sine zugravite
toate simtamintele oricarui suflet omenesc, schimbarile si Tnnoirile lui, asa ca daca
cineva voieste, poate sa-si ia si sa-si Insuseasca zugravirea care i se potriveste [...]
pentru ca Psaltirea este o icoana a vietii sufletelor, fiecare putand sa afle in
ea miscarile si simtamintele lui insusi”42. Tot el subliniaza ca nicio alta scriere
scripturistica nu este asumata de sufletul omului cu atata naturalete ca Psaltirea.
Nimeni nu foloseste cuvintele patriarhilor ca si cum ar fi ale lor Insisi si nici nu se
adreseaza Domnului asa cum a ficut-o Moise sau alti profeti. insi cand este vorba
de psalmij, cititorul i-a toate rostirile (exceptand pe cele privitoare la Hristos si la
neamuri) ,pe buzele sale ca si cum ar fi ale lui si fiecare canta psalmii ca si cum
acestia ar fi fost scrisi pentru uzul sau personal si i ia, {i recita [..] ca si cum ar
vorbi el si ofera aceste cuvinte Domnului ca din adancul inimii sale”43.

In epistola sa privitoare la interpretarea psalmilor adresati episcopului
Marecellin, Sfantul Atanasie cel Mare alexandrin evidentiaza efectul terapeutic
pe care cantarea armonioasd a psalmilor 1l are, atdt asupra celui ce interpreteaza
imnul, cat si asupra celui care asculta. Pentru a-si argumenta afirmatiile acesta
descrie intdi de toate maniera inedita prin care interpretul psalmului dobandeste
in timpul cantarii liniste sufleteasca#4, iar apoi, pentru cel de-al doilea caz, Sfantul
Atanasie il ofera ca exemplu pe regele Saul care isi potolea tulburarea interioara
pricinuita de un demon prin ascultarea cantecelor interpretare de tdnarul David
la harfa (1 Rg. 16, 23).

Revenind la aspectele ce {in de interpretare pe care reprezentantii acestei
scoli o confera textelor psalmice, se cuvine sd mentionam faptul ca in cazul
Sfantului Chiril avem de-a face cu o exegeza destul de echilibrata. Desi face parte
din categoria mai sus amintit3, acest Sfant Parinte isi fundamenteaza de fiecare data
scripturistic afirmatiile si fine cont de amanuntele gramaticale pe care le contine
textul sfant. In vederea unei exemplificiri am ales un fragment din comentariul
sau la Psalmul 50: ,,Ca sd fii indreptdtit intru cuvintele Tale si sd biruiesti cdnd vei
judeca Tu (v. 5). Eu, zice [David] [subl. ns.], m-am facut pricind a pacatelor mele,
dar dreptatea Ta lumineaza si prin aceasta. Caci facindu-se judecata si aratandu-se
faptele Tale fata de mine si indraznelile mele opuse acelora, Tu Te vei arata drept,
iar eu ma voi arata ca cel fara de lege si nemulfumitor. Cuvantul ca nu arata deci
aici cauza [pacatului] [subl. tr.]. Caci n-a pacatuit David ca sd se Indreptateasca
Dumnezeu, ci, dimpotriva, dreptatea lui Dumnezeu se arata si prin pacatul aceluia.
Caci Dumnezeu se Ingrijeste de toti oamenii”45.

42 St. Athanasius the Great, The Life Of Antony And The Letter To Marcellinus, ed. Robert C. Gregg (New
York: Paulist Press, 1980), 109.

43 St. Athanasius the Great, 111.

44 Cantarea psalmilor impune concentrarea intregii fiinte umane asupra acestora, incat, in timpul
interpretarii, lipsa de armonie din minte si nelinistile trupesti care 1i corespund se potolesc, la fel cum
notele cantate la un flaut sunt aduse prin armonie la un singur efect.” St. Athanasius the Great, 124.

45 Sf. Chiril al Alexandriei, ,Talcuirea psalmilor,” ed. Dumitru Staniloae MO 1 (1991): 55.
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4. Reprezentantii Scolii din Antiohia

Scoala din Antiohia*¢ care promova interpretarea literala a Scripturii s-a
bucurat si ea de multi adepti. Ca urmare a acestui fapt, cele mai multe comentarii la
Psalmi s-au scris folosindu-se aceasta metoda. Dintre acestia amintim pe Apolinarie
din Laodiceea??, Diodor din Tars*8, Teodor de Mopsuestia4? si Teodoret de Cir5°.

Consideram c3d este reprezentativ, pentru a exemplifica maniera antiohiana
de exegeza, sa expunem un fragment din comentariul episcopului de Cir la versetul
5 din primul psalm5!: , Preasfantul Duh le povesteste pe toate cu multa descoperire,
ca n-a zis: Nu vor invia necredinciosii®?, ci: la judecatd nu vor invia, in loc de: Nu vor
invia spre judecatd, ci spre osdndd. Aceia nu au trebuin{d de mustrari, avand aratata
paganatatea, ci primesc pedeapsa singurd. Precum pe ucigasii de oameni prinsi
intru Tnsusi lucrul uciderii, judecatorul nu 1i bagd in judecatorie ca sa-i mustre,
ci ca sd scoatd asupra lor hotararea hotarata de legi, asa si cei ce au trait Intru
pagandtate patimesc munca indata dupa inviere, neadunandu-se la judecata, ci
primind hotirarea pedepsei. Inci si cei izbaviti de dogmele paganesti, dar care
au vietuit viata nelegiuitd, se vor aseza undeva departe de adunarea dreptilor.
Pentru ca acest nume, adica sfat, Achila si Teodotion l-au talmacit adunare, iar
Simmah strdngere”s3.

46 Scoala din Antiohia i-a fiintd in jurul anului 260 la initiativa episcopului Lucian de Antiohia si
ajunge la apogeu 1n perioada 360-430 dupa care decade. Exegeza pe care o propunea sistemul
antohian era una stiintifica, bazata pe cercetarea riguroasa a textelor scripturistice si pe interpretarea
lor istorico-gramaticala. Meritul cel mai de seama al acestei scoli a fost elaborarea unei exegeze
rationale. Moralismul si folosirea filosofiei aristotelice au fost doua din principalele tendintele
utilizate de reprezentantii scolii.

47 Apolinarie de Laodiceea (1 390) - este autorul primei mari erezii hristologice. El afirma ca
Hristos este deosebit radical de noi fiindca nu are suflet uman. Explicatiile sale la Psalmi se
pastreaza in PG 32,1313-1537.

48 Diodor de Tars (330-392) - dascdl al Sfantului loan Gurd de Aur si Teodor de Mopsuestia. Datorita
doctrinei sale hristologice eronate a fost considerat de Sfantul Chiril al Alexandrei drept prin autor al
nestorianismului. Fragmente din comentariu sau la Cartea Psalmilor se afla In PG 33, 1587-1628.

49 Teodor de Mopsuestia (350-428) - episcop si prieten apropiat al Sfantului loan Gura de Aur. Desi a
luptat impotriva multor erezii, Teodor este considerat potrivit operei si afirmatiilor sale promotorul
nestorianismului. Scurte parti din comentariul sau la Psalmi se gasesc in PG 66, 641-696.

50 Teodoret de Cir (392-457) - ucenic al lui Teodor de Mopsuestia. Fiind un sustinator al ideilor
nestoriene, Teodoret a fost condamnat la Sinodul V Ecumenic de la Constantinopol cu toate ca
fusese reabilitat si considerat invdtdtor ortodox dupa ce a anatematizat pe Nestorie la Sinodul IV
Ecumenic de la Calcedon. Interpretarea sa integrala a Psaltirii se pastreaza in PG 80, 857-1997.

51,De aceea nu se vor ridica necredinciosii la judecatd, nici pacatosii in sfatul dreptilor.”

52 Teodoret prefera sa faca in comentariul sau la acest verset o trimitere la Tnvatatura anastasica. Din
acest motiv el traduce verbul avaotrjcovrat cu termenul a invia.

53 Teodoret de Cir, Tdlcuire a celor o sutd cincizeci de psalmi ai proorocului impdrat David, ed. losif al
Argesului si fratele Florin (Petru Voda: Sf. Manastire Sfintii Arhangheli, 2003), 7.
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Spre deosebire de ceilalti exegeti, Sfantul loan Gura de Aur54 a dezvoltat o
metoda proprie de exegeza care viza caracterul moralizator al textului sfant. Acesta
pornea de la textul Septuagintei (pe care il analiza cu atentie) si cauta nofiuni
relevante pentru viata duhovniceasca. S-ar putea spune ca Sfantul loan propunea
prin omiliile sale exegetice o adevarata meditatie duhovniceasca asupra textului
biblic. Iatd, cum talcuieste versetul Cdnd Te-am chemat, m-ai auzit, Dumnezeul
dreptdtii mele (Ps. 4, 1): ,Proorocul a spus acestea nu pentru ca noi doar sa
intelegem ca a fost ascultat, ci ca sa invatdm cum putem si noi insine sa fim auzifi
degraba cand 1l chemam pe Dumnezeu si sa primim cele cerute chiar fnainte de
sfarsitul rugaciunii. Caci nu a spus: dupd ce te-am chemat m-ai auzit, ci cdnd te-am
chemat, m-ai auzit. O asemenea promisiune apartine lui Dumnezeu Insusi care spune
cdtre cel pe care l-a ascultat incd grdind tu, iti voi zice: «latd sunt de fatd» (Is. 58, 9).
Pe Dumnezeu nu-L convinge multimea de vorbe, ci sufletul curat si aratarea faptei
celei bune”5s.

Apreciind dupa cuviinta importanta textelor, Sfantul loan interpreteaza
uneori strict literal Psaltirea, {inand seama de regulile gramaticale, de insemnarea
cuvintelor, de valoarea particulelor de legatura si de semnele de punctuatie.
Alteori, trecand cu usurinta peste rigorile antiohiene de interpretare, evidentiaza
sensul anagogic al textului sfant. Acesta nu suprima sensul istorico-literal, ci il
insoteste si il Intregeste prin adaugirea unei idei mai inalte, care rezulta din
reflexia interpretului asupra evenimentelor viitoare sau din consideratii de ordin
moral. Dupa ce comenteaza literal primul verset din Psalmul 1475¢, dumnezeiescul
Gura de Aur adauga: ,Referitor la text sunt de ajuns cele spuse; iar daca cineva
doreste sa inteleaga psalmul in mod anagogic, nu refuzam sa mergem si pe aceasta
cale, nevatamand istoria - Doamne fereste -, ci impreuna cu aceea, adaugam si
acestea pentru cei mai sarguinciosi, dupa putin{a. Prosldveste pe Domnul, lerusalime,
laudd pe Dumnezeul tdu, Sioane! Pavel intelege lerusalimul de sus, despre care
zice: lar lerusalimul de sus este liber si este mama noastra, dupa cum si prin Sion
intelege Biserica, zicand: Voi nu v-ati apropiat nici de muntele ce putea fi pipait,
nici de focul care arde cu flacar3, nici de nor, nici de bezna, nici de vijelie, ci v-ati
apropiat de cetatea Sionului si de Biserica celor dintai nascuti, care sunt scrisi In
ceruri. Este cu putinta deci sa explicim in mod anagogic si acestea [referitor la
Bisericd] [subl. tr.]: Proslaveste pe Domnul lerusalime, lauda pe Dumnezeul tau
Sioane, cdci El a Intarit zavoarele portilor tale si a binecuvantat in tine pe feciorii tai.
Caci a zidit-o pe aceasta mai puternic decat lerusalimul, nu cu zavoare si cu porti,

54 Sf. loan Gura de Aur (354-407) - patriarh al Constantinopolului. Figura emblematica a scolii
antiohiene, Sfantul loan s-a remarcat prin viata sa ascetico-morala si prin omiliile sale exegetice.
Comentariile sale la Psalmi se gasesc in PG 55, 39-498.

55 Sf. Ioan Gura de Aur, ,Talcuiri la Psalmi. Psalmul 4,” ed. Alexandru Mihdila si Sabin Preda, ST 1
(2008): 159-160.

56 ,Laudd, lerusalime, pe Domnul, lauda pe Dumnezeul tdu, Sioane.”
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ci inconjurand-o cu crucea si cu hotararea puterii Lui, prin care a intins curtea ei
in toatd lumea, zicand ca portile iadului nu o vor sfairama”s7.

Interpretand acest verset in mod anagogic, observam ca Sfantul loan nu
descopera in textul istoric o idee noud, cu totul neasteptata, un alt adevar decat cel
care rezultd din explicarea gramaticala, ci mai mult extinde ideea existenta si
asupra altor lucruri mai inalte.

5. Reprezentantii Scolii din Capadocia

Subliniind aspectul mistico-moral al Psalmilor, reprezentantii Scolii din
Cezareea Capadociei®8 a Incercat sa men{ina un echilibru intre cele doua metode
deja consacrate de interpretare. Sfantul Vasile cel Mare>?, cel mai emblematica
personalitate a acestei scoli, a ITncercat sa identifice pe langa intelesul istoric al unui
text scripturistic si un sens tainic pe care sa il aplice realitatilor spirituale. Asa se
explica faptul ca dupa fixarea sensului gramatical, la anumite texte scripturistice,
Sfantul Vasile vorbeste de un al doilea sens, de o a doua interpretare ce se refera la
Hristos, Biserica sau evenimente din istoria Noului Testament. Prin aceasta atitudine,
ierarhul capadocian a evitat exagerarile celor doua scoli exegetice, oferind textului biblic
valoarea lui plenara. Evidentiind sensul tipic al Scripturii, el nu a anulat dimensiunea
literala a textului, ci a subliniat valenta spirituala pe care acesta o are in sine®®.

Analizand primul verset al Psalmului 44¢! ierarhul a accentuat elementele
care sunt in mod real tipologiile mentiondnd comentariile eronate pe care unii,
din prea mult zel, le-au atribuit si altor cuvinte din psalmié2: ,Unii au socotit ca aceste
cuvinte au fost spuse din partea Tatalui despre Cuvantul, Care a fost dintru inceput
la E], pe Care, spun aceia, L-a scos ca din inima si din cele dinauntru ale Lui; dintr-
o inima buna, spun ei, a iesit Cuvdnt bun. Dupa cum socot eu, cuvintele acestea se
referd la o persoana profetici. Intr-adevir, cuvintele care urmeazi nu ne arati ci
interpretarea se refera la Tatal, ca Tatal n-ar fi spus despre limba Lui: Limba mea

57 Sf. loan Gura de Aur, Omilii la Psalmi, ed. Laura Enache (lasi: Doxologia, 2011), 716-717.

58 Scoala din Cezareea a fost intemeiatd in jurul anului 231 prin venirea lui Origen in Capadocia.
Aceasta institutie facea parte din curentul neo-alexandrin care depdsise in mare parte erorile
dogmatice si de interpretare ale lui Origen. Promovand speculatia dogmatic3, reprezentatii ei
de seama s-au dovedit a fi cei mai buni aparatori ai invataturii trinitare. Sub influenta criticii
antiohiene, acestia nu mai folosesc atat de mult metoda alegorica, iar in discutiile lor dogmatico-
polemice au inceput sa se foloseasca de metoda istorico-gramaticala.

59 Sf. Vasile cel Mare (330-379) - episcop in Cezareea Capadociei si initiator al miscarii sociale
numita vasiliada. Organizeaza monahismul obstesc prin celebrele sale Reguli monahale mari si
mici. Dintre tratatele sale exegetice remarcam operele Hexaemeronul si Tdlcuirea duhovniceascd la
Psalmi (PG 29, 209-424).

60 Vezi amadnunte in Mircea Basarab, ,Sfanta Scripturd si interpretarea ei in conceptia Sf. Vasile cel
Mare,” MB 4-6 (1979).

61 ,Scos-a inima mea cuvant bun; grai-voi cintarea mea impiratului.”

62 Fortarea textului in vederea identitatii perfecte a tipului cu antitipul (metoda utilizata de adeptii
alegorismului excesiv) este sanctionatad de Sfantul Vasile.
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este trestie de scriitor, ce scrie degrab [..] si n-a spus: Te-am uns Eu, Dumnezeul, ci:
Te-a uns, incat din aceasta se vede ca este vorba de o alta persoana. Si care persoana
poate fi decat profetul, care a primit lucrarea care era in el, a Sfantului Duh?”63

Sfantul Parinte isi argumenteaza afirmatiile Intr-un mod evident. Plecand
de la elementele gramaticale ce indicau doud persoane diferite, Sfantul Vasile cel
Mare demonstreaza ca acela care rosteste cuvintele introductive nu poate fi altcineva
decat autorul inspirat, adica psalmistul David care purtat fiind de Duhul vesteste
in chip profetic adevaruri privitoare la Hristos. Prin urmare, el conchide afirmand:
»Cuvintele care urmeaza in psalm, mi se pare ca trebuie sa le luam ca Inceput propriu;
sa nu le legam cu cuvintele de mai fnainte, ci sa le unim cu cele ce urmeaza”s+.

Consideram ca este potrivit sa 1l mentionam in aceasta categorie si pe
Sfantul Grigorie de Nyssa¢5, fratele dupa trup al Marelui Vasile, cu toate ca in
scrierile sale se observa un interes vadit pentru metoda alegorica de interpretare.
Incercirile de realizare a unei exegeze echilibrate de citre parintii capadocieni nu
a exclus preferinta acestora fata de una din cele doua tendinte amintite mai sus.

In comentariul siu la titlurile psalmilor, Sfantul Grigorie remarci adeseori
faptul ca armonia si bucuria pe care cantarea psalmilor o produce in sufletele
credinciosilor determina asumarea cu mare usurin{d a Invataturilor dogmatice.
Abordand aceasta chestiune, autorul construieste la un moment dat demersul sau
argumentativ pornind de la armonia care existd in cosmos. In opinia sfantului
Universul este marcat de o ordine impresionants, iar legile lui sunt asemanatoare
cu cele ale armoniei muzicale fiindca acesta se armonizeaza cu sine insusi intr-o
succesiune si intr-un ritm constant cu toate ca este alcatuit din elemente diferite.
Desi se observa o mare deosebire intre lucrurile existente, toate consuna intre ele
fara a iesi vreodata din aceasta simfonie. Prin urmare, ceea ce exista In macrocosmos
exista In microcosmos, adica in om. ,Deci, fiindca tot ce este conform cu natura,
este Intregit de natura, iar muzica este conforma cu natura noastra, marele David
a amestecat cantarea cu filosofia despre virtute, revarsand peste invataturile cele
mai fnalte un fel de dulceata de miere. Prin aceasta, firea se reconsidera pe sine si
se vindec3, iar vindecarea firii este buna randuire a vietii, spre care mi se pare ca
ne povatuieste cantarea, prin cuvinte nelamurite.”66

Dintre reprezentantii scolii mai amintim pe Asteriu de Cezareea numit si
Arianul®?, iar ceva mai tarziu pe Eustatiu al Tesalonicului (sec. XII)68 si pe Euthimie

63 Sf. Vasile cel Mare, 286-287.

64 Sf. Vasile cel Mare, 288.

65 Sf. Grigorie de Nyssa (335-395/400) - mitropolit de Sevasta si frate al Sf. Vasile cel Mare. In
urma mortii sotiei sale se retrage la Indemnul fratelui sau In manastirea din Pont. Comentariul
sau la titlurile Psalmilor se pastreaza in PG 44, 431-608.

66 Sf. Grigorie de Nyssa, ,La titlurile Psalmilor,” in PSB 30, ed. Teodor Bodogae (Bucuresti: EIBMO,
1998), 141.

67 Asteriu de Cezareea (sec. IV) - episcop de Amasia care s-a remarcat, in ciuda stoicismului si
cinismului pe care le impartdsea, prin caracterul moralizator al scrierilor sale. Omiliile lui la
Cartea Psalmilor se gasesc in PG 40, 389-478.

68 Eustatiu al Tesalonicului, , Explications sur le Psautir,” in PG 142, 1197-1272.
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Zigabenul (11118)%°. Compilatia cuviosului Euthimie a fost asumata si promovata
in Biserica de Rasarit datorita Sfantului Nicodim Aghioritul care a continuat munca
acestuia mentionand pozitiile altor parinti si scriitori bisericesti fata de textul
Psaltirii’o.

6. Reprezentantii Scolii Apusene

In Biserica de Apus metoda alegorici de interpretare a Psaltirii a fost
predominanta. Aceasta s-a datorat influentei semnificative a Sfantului Ambrozie”!
si Sfantului Augustin”?, cu toate ca luniliu’3 si Cassiodor?4 au incercat sa modifice
aceasta tendinta promovand modul antiohian de interpretare. Se cuvine sa
mentionam ca un rol de intermediere intre cele douad scoli (Alexandria si Antiohia)
a fost asumat de Sfantul leronim?> care a militat pentru o expunere istorica si
gramaticala cu toate ca din scrierile sale reiese ca a inclinat mai mult spre metoda
alegorica.

Dintre acesti exegeti, Ambrozie, care poate fi considerat parintele apusean
al interpretarii Psaltirii, a fost singurul care a alcatuit un comentariu original si
independent in spirit latin folosind metoda alegorica. Prezentdm un fragment in
vederea unei exemplificari concrete: ,Mai vdrtos md spald de farddelegea mea si de
pdcatul meu mad curdteste (Ps. 50, 3). David nu cere sa fie spalat deseori, cat mai
ales sa fie spalat deplin, pentru ca sa poata fi stearsa necuratia care s-a adunat. El
stie ca dupa Lege, existau In mod sigur mijloace eficace de a se curati, dar ele
nu erau nici depline, nici desavarsite. Prin urmare, catre acel mijloc desavarsit de
curatire tinde si David din toatd puterea lui, grabindu-se catre mijlocul mulfumita
caruia, se implineste toatd dreptatea; citre taina Botezului precum o invati Insusi

69 Euthimie Zigabenul, ,Expositio In Psalmos,” in PG 129, 41-1326.

70 Eftimie Zigabenul si Nicodim Aghioritul, Psaltirea in tdlcuirile Sfintilor Pdrinti, 2 vol,, ed. Stefan
Voronca (Galati: Egumenita, 2006).

71 Sf. Ambrozie (+ 397) - prefect si episcop al orasului Mediolanum (ales impotriva vointei sale
de popor). Din scrierile sale pe Psalmi s-au pastrat urmatoarele: ,Apologia Altera Prophetae
David,” in PL 14, 887A-916C; ,Apologia Prophetae David Ad Teodosium Augustus,” in PL 14,
851B-884B; ,Enarrationem In XII Psalmos Davidicos,” in PL 14, 921A-1160D; ,In Psalmul
David CXVIIIL. Expositio,” in PL 15, 1197-1526A.

72 Sf. Augustin (354-430) - episcop 1n Hippo-Regius si scriitorul cel mai prolific al Bisericii Apusene.
Opera sa (93 de lucrari In 232 de carti, afara de scrisori si predici) nu este depdsita cantitativ decat
de cea a lui Origen. Omiliile lui la Cartea Psalmilor se gasescin PL 36, 67-1027; 37,1033-1967.

73 Tuniliu (+ 552) - episcop african. Influentat de metoda exegetica a Scolii din Nisibi a scris o
carte Instituta regularia divinae legis care nu este altceva decat un studiu de isagogie biblica in
sensul modern al expresiei.

74 Cassiodor (490-583) - scriitor roman, om politic si calugar. A realizat in urma unei munci de
cativa ani un comentariu amplu la Cartea Psalmilor (PL 70, 25-1056C).

75 Sf. Ieronim (340/350-419) - apusean de origine ajunge sd intemeieze o madnastire langa Betleem.
De numele sau se leaga revizuirea Italei si aparitia Vulgatei. Breviarum-ul sau la Psalmi se pastreaza
in PL 26, 821-1270.
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Domnul lisus... Cand, prin urmare, sunt numeroase murdariile si pacatele, nu o
baie grabitd, ci numai o baie repetata e cea care le curatd. Daca cineva voieste sa
inteleaga altfel textul, iata cum s-ar putea forma exegeza: cuvantul divin curata,
marturisirea noastra purifica prima data cand il asculti, a doua oara (marturisirea)
cand o afirmi. Un gand bun curat3, o fapta buna curata si ea, dar tot asa si practicarea
unei purtdri bune. Curatit prin toate acestea, fiecare are mai multa usurin{a pentru
a se Imbiba cu splendorile harului duhovnicesc si daca s-ar putea spune asa, sa
puna stapanire deplina pe el si sa si-1 iInsuseasca.”’6

Cu toate acestea comentariul integral la Cartea Psalmilor al Sfantului
Augustin este cel mai reprezentativ pentru Biserica Apuseana fiindca in scrierea
sa se pot distinge patru moduri de analiza exegetica: istoric, analogic, tipologic si
alegoric. Mentionam in acest sens cateva fragmente din comentariul sau la Psalmul
90: ,,..A spus acestea (Cu spatele te va umbri pe tine si sub aripile Lui vei ndddjdui; ca o
armd te va inconjura adevdrul Lui - v. 4) ca nu cumva sa iti imaginezi ca protectia
ta este de la tine si ca te poti apara singur. El te va apara... Expresia in scapulis suis
(intre umerii Lui) poate fi Infeleasa ca o referire atat la partea din spate, cat si la cea
din fatd, pentru ca umerii sunt sub cap. Dar cuvintele ,sub aripile lui vei nadajdui”
indica clar ca protectia aripilor lui Dumnezeu este cuprinsa in locul intins dintre
umerii Lui Tn asa fel Incat aripile lui Dumnezeu sa te aiba la mijloc. Acolo nu ai de
ce te teme pentru ca nimeni nu iti face rau decat daca esti atat neglijent incat sa
parasesti acel punct, unde nici un dusman nu indrazneste sa se apropie. Daca closca
isi apara puii sub aripile ei, oare nu cu mult mai mult vei fi in siguranta sub aripile
lui Dumnezeu, chiar daca e vorba de atacurile diavolului si a Ingerilor lui, care zboara
in cerc asemenea vulturilor pentru a-si apara puii slabiti? Aceasta comparatie cu
closca nu este fira acoperire pentru ci Insusi Hristos, Domnul si Mantuitorul,
vorbeste despre Sine asemanandu-se unei closti (Mt 23,37). Daca lerusalimul nu a
vrut [sd raspunda chemarii] [subl. ns.], sa fim noi dispusi...”77.

Printre scriitorii apuseni care au alcatuit comentarii la Psalmi amintim pe
Sfantul Ilarie de Pictavium?8, Sfantul Grigorie cel Mare?? si Rufin8?.

76 Sf. Ambrozie al Milanului, ,Psalmul 50,” ed. Nicolae Neaga, AB 5-6 (1990), 59-60.

77 Augustin, ,Expositions on the Psalms,” in The Nicene and Post-Nicene Fathers 8, ed. Philip Schaff
(Oak Harbor: Logos Research Systems, 1997), 447.

78 Sf. Ilarie de Pictavium (1 367) - provenit dintr-o familie de pagani, acesta se converteste
impreuna cu familia sa la crestinism si dupa o perioada de timp ajunge episcop. Datorita luptei sale
fmpotriva arienilor si a imparatului Constantiu este exilat. Tratatul sau la Cartea Psalmilor se padstreaza
in PL 9, 231-890A.

79 Sf. Grigorie cel Mare (540-604) - papa al Romei, supranumit si Dialogul. Este o figura emblematica a
Bisericii Apusene fiindca a reusit sa realizeze o reforma religioasa in aproape toate structurile
Bisericii. Comentariul sau la sapte psalmi penitentiali este pastrat in PL 79, 549-658B.

80 Rufin (345-411) - preot, erudit scriitor apusean care a imbratisat viata monahala In pamantul
natal Aquileea si Intemeiaza o manastire in Muntele Maslinilor. Comentariile sale la 75 de Psalmi se
gasescin PL 21, 645-960B.
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Concluzii

Urmand exemplul Sfintilor Apostoli, parintii apostolici si apologetii
crestini s-au rezumat, in ceea ce priveste receptarea si interpretarea Psaltirii, la
simple mentionadri ale unor versete din psalmi in vederea sustinerii unor idei
dogmatice sau morale. Exceptie au facut autorul Epistolei atribuite lui Barnaba si
Sfantul lustin care au realizat scurte exercitii de interpretare scripturistica.

Comentarea efectiva a Cartii Psalmilor a fost realizata de reprezentantii
Scolii din Alexandria care foloseau metoda alegorica de interpretare. Primul
comentariu la Intreaga carte a fost alcatuit de Origen.

Promovand exegeza literala a Sf. Scripturi, Scoala din Antiohia a produs si
ea un numar semnificativ de comentarii la Psaltire. De remarcat, insa, este aportul
Sfantului loan Gura de Aur care a dezvoltat o metoda proprie de interpretare ce a
vizat dimensiunea moralizatoare a textului sfant.

Scoala neo-alexandrina din Cezareea Capadociei s-a evidentiat printr-o
serie de comentarii ce erau menite sa echilibreze tendin{ele opuse de interpretare
dezvoltate de scolile mai sus mentionate. Rolul principal in acest demers a fost
atribuit Sfantului Vasile cel Mare.

Tendingele de interpretare rasaritene au fost preluate si in Biserica
Apuseand. In cadrul acesteia se distinge Sfantul Ambrozie cu un comentariu original
la Psaltire si Sfantul Augustin care impune un stil exegetic ce va fi preluat de
majoritatea interpretilor care i-au urmat.

Asadar, in primele secole crestine s-au putut observa in rasaritul si apusul
crestin trei tendinte exegetice de interpretare a Psaltirii: 1. Alegorica si mistica;
2. Literala si traditionald; 3. Istorica si morala. Acestea nu s-au exclus reciproc cu
toate ca uneori au fost divergente puternice intre sustinatorii lor, ci s-au impletit
in scrierile Parintilor pentru a deschide spre oameni cat mai mult intelesurile
tainice ale Psaltiriis!.

81 Louis Jacquet, Les Psaumes et le coeur de 'homme: Etude textuelle, littéraire et doctrinale, vol. 1
(Gembloux: Duculot, 1975), 31-33.
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ABSTRACT. In the present study we set off to outline a short historical perspective
of the way in which the Psalms were received and interpreted in the Patristic
writings. We have systematically presented actual examples of exegesis from
the Holy Fathers’ commentaries so that we would be able to offer as large a view
as possible of this topic. Our approach will begin with the mentioning of the
premises the apostolic and the apologetic fathers draft in their works, it will
then continue with the exegetic methods for the analysis of the sacred texts
characteristic to the schools of Alexandria, Antioch and Caesarea in Cappadocia,
and it will end with a presentation of the contribution brought to the development
of the exegetic literature on the Psalms by the representative figures of the late
patristic period. The research will also extend to the Western space in order
to see the evolution the interpretation of the Book of Psalms underwent in the
works of its foremost figures. Therefore, at each stage of our approach the
most significant details determining the characteristics of the exegetic school
or method being analysed have been indicated, and last but not least, we have
provided the reader with the authors’ biographical and bibliographical data in
the footnotes, so as to ensure an adequate understanding of the context in
which they had created these commentaries on the Book of Psalms.

Keywords: Psalm, Apostolic fathers, Apologetic fathers, catechetical schools,
Holy Fathers, interpretation, exegetic methods and commentaries.

Preliminaries

The Church Fathers have proven to be particularly interested in the Book of
Psalms, mainly due to the dogmatic content and the meaning the psalms had
acquired within the Jewish, and later, the Christian communities.

The Psalms have never been missing from Christianity and its preoccupations,
not even after the Church has peremptorily separated from Judaism (the 2nd half of
the 1st century), but it seems that they have acquired an even larger preponderance.
The apologist Tertullian notes that in his times the psalms were basic religious

* PhD, Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
stelianpascatusa@yahoo.com
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structures in the Christian assemblies. During a Sunday Divine Service, he underlines
the following: “Whether it be in the reading of Scriptures, or in the chanting of
psalms, or in the preaching of sermons, or in the offering up of prayers, in all these
religious services matter and opportunity are afforded to her of seeing visions.”1.
The Christian document called The Apostolic Constitutions (11, 57) which dates back
to the 3rd century, signals the same practice and adds the fact that the Biblical
readings were being framed by the chanting of the psalms?2. At a certain moment,
Saint Basil the Great reminds the Christians gathered in the church to be attentive
to the pieces of advice they have received through the texts read during the
Divine Liturgy: prophecies, epistles and the Gospel3. Reproducing the text of an
epistle addressed to the bishops Dionysius of Rome and Maxim of Alexandria
where the impious manners of the bishop Paul of Samosata are decried, the historian
Eusebius of Caesarea also underlines that the Antiochian bishop has dared to replace
the Davidic psalms with some impious hymns interpreted by some easy women
on the reason that they have been composed in a late period and, consequently,
according to him, they have not been inspired by the Holy Spirit: “He stops the
psalms to our Lord Jesus Christ, as being the modern productions of modern
men, and trains women to sing psalms to himself in the midst of the church on the
great day of the passover, which any one might shudder to hear, and persuades the
bishops and presbyters of the neighboring districts and cities who fawn upon
him, to advance the same ideas in their discourses to the people.4. That text shows
that the psalms having a well-defined messianic dimension were frequently used by
Christians, especially on religious holidays, in order to emphasize the Christological
teaching,

Therefore, it can be easily noticed the fact that even from the very first
Christian centuries, the Psalter was the most used book, that there was no liturgical
service which did not have included a psalm or at least some verses selected from
one of them5. Grouped in kathismas or read independently, the psalms have notably
enriched all the Church'’s services and helped them to make sense. That the psalms
were frequently used in Christianity can be deduced also from the fact that the
Psalter was one of the most present scriptural writing in the Early Church. Eusebius

1 Tertulian, “Despre suflet,” in PSB 3, ed. Nicolae Chitescu (Bucuresti: EIBMO, 1981), 271.

2 Alexander Roberts et al, trans., “Apostolic Teachings and Constitutions,” in The Ante-Nicene Fathers:
Translations of the Writings of the Fathers Down to A.D. 325, vol. 7 (Oak Harbor: Logos Research
Systems, 1997), 421.

3 “But you hesitate, you are still undecided, you keep on shelving, even though you have been thought
by the prophets [...], you have been advised by the psalms [...], the apostles brought the good
tidings [...] and you are called by the Lord Himself: Come to Me, all who labour and are heavy laden,
and I will give you rest. (Mt. 11, 28), for all these words have been read today.” St. Basil the Great,
“Omilii si cuvantari,” in PSB 17, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1986) 489.

4 Eusebius of Caesarea, “Istoria bisericeasca,” in PSB 13, ed. Teodor Bodogae (Bucuresti: EIBMO,
1987), 304.

5 Nicolae Neaga, “Vechiul Testament in cultul Bisericii. Sugestii in problema reconsiderarii citirilor
din Vechiul Testament,” Mitropolia Banatului 4-6 (1971): 228.
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of Caesarea mentions that Origen used in his Hexapla not four, but seven versions of
the Psalter: “In the Hexapla of the Psalms, after the four prominent translations, he
adds not only a fifth, but also a sixth and seventh. He states of one of these that he
found itin ajar in Jericho in the time of Antoninus, the son of Severus.”s.

The reading of the psalms and daily rumination on verses from the Psalter
has not been limited to the liturgical space or to the monastic communities. Clement
of Alexandria offers us a piece of information that attests the early usage of psalms
outside these ambiences. He shows that the Christians would chant psalms even
when they were having meals. It is very probable that the abiding custom of the
Christians’ agape meals organized after the religious service has been implemented
by the Christians in their private life as well: “And as it is befitting, before
partaking of food, that we should bless the Creator of all; so also in drinking it is
suitable to praise Him on partaking of His creatures. For the psalm is a melodious
and sober blessing. The apostle calls the psalm a spiritual song (Eph 5:19)"7. The
same Clement advises them to replace, in the laic feasts, the pagan chants with the
psalms, in order to adore the Lord on any occasions.

Outside the liturgic space and the particular paryers, the psalms have been
considered to be useful also for the spiritual formation of the faithful. The Church
has constantly encouraged, beside using them when praying, their study and the
rumination upon them. The frequent usage of the psalms’ texts has favoured
memorizing and assuming them in order to reach spiritual perfection. In what
concerns this aspect, Saint Basil the Great writes: “The Psalter is the basic
teaching book for those who enter life, it is rise for those who are growing up
and strengthening for the adults™. So there is no wonder that the early Christians
and those living in the following centuries had the Psalter not only in their minds,
but also on their lips, as they were reciting it continually while doing the everyday
chores. In this context, Saint Ambrose believed that it is unnatural for a Christian to
let a day pass without having recited from the Psalter: “For who, having human
feeling, does not feel ashamed to end the day without chanting psalms, when even
the small birds accompany the beginning of the days and of the nights with
glorifying reverence and sweet chant?”10. Moreover, Saint Augustine used to see in
the suffering martyrs’ reciting of the psalms the most proper way through which
they were spiritually strengthening themselves!1.

6 Eusebius of Caesarea, 240.

7 Clement of Alexandria, “Pedagogul,” in PSB 4, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1984), 255-6.

8 Clement of Alexandria, “Stromatele,” in PSB 5, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1982), 457.

9 St. Basil the Great, “Omilii la Psalmi,” in PSB 17, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1986), 184.

10 St. Ambrose of Mediolanum, Tdlcuiri la Facere, vol. 1, ed. Andreea Stanciulescu (Galati: Egumenita,
2007), 224.

11 St. Augustine, “The city of God,” in The Nicene and Post-Nicene Fathers, vol. 2, ed. Philip Schaff (Oak
Harbor: Logos Research Systems, 1997), 393.

43



STELIAN PASCA-TUSA

1. The Apostolic Fathers

The unaffected manner in which the Apostolic fathers inserted whole
psalms?2 in their writings, or verses and phrases from the Psalter is a confirmation
of their detailed knowledge of this book!3. Besides, Hermas!* lets us know that
during his usual meditation he used employ psalm verses to thank and praise God
for the discoveries he had received: “Sitting in my house, and glorifying the Lord
for all that I had seen, and reflecting on the commandments, that they are excellent,
and powerful, and glorious, and able to save a man'’s soul, [ said within myself, /
shall be blessed if I walk in these commandments, and everyone who walks in them
will be blessed (Ps 1:1-2; 118:1)"15,

The Apostolic fathers had mostly used the Psalms in order to confirm that
the messianic prophecies were true!¢ and to support their dogmatic ideas!” and
advices for the Christians’ moral lives with arguments drawn from the Scriptures. In
giving these advices it is easy to note the tendency the Fathers shared of emulating
the style of the Holy Apostles when dealing with the moral shortcomings of the
communities they had founded. For instance, in the letter St. Polycarp of Smyrnal8

12 Clement of Rome, “Epistola catre Corinteni,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1979), 56.

13 The text below will offer the reader the possibility to become acquainted with the way they refer to
the scriptures: “Lo, the God of powers (Pss.58:5; 79:5, 8, 15, 20; 83:8; 88:9), who by His invisible strong
power and great wisdom has created the world, and by His glorious counsel has surrounded His
creation with beauty, and by His strong word has fixed the heavens (Ps 32:6) and laid the foundations of
the earth upon the waters (Pss 135:6; 103: 6; 118:90), and by His own wisdom and providence has
created His holy Church, which He has blessed, lo! He removes the heavens and the mountains (Ps 45:2),
the hills and the seas, and all things become plain to His elect..”. Hermas, “Pastorul,” in PSB 1, ed.
Dumitru Fecioru (Bucuresti: EIBMO, 1979), 229-30. Also see Clement of Rome, 54, 58.

14 Hemas - one of the authors included in the wider category of the apostolic fathers. The biographical
data we have on him all come from his writing. Some believe Hermas must have been a prestigious
member of the Roman clergy, and the Canon Muratori identifies him as the brother of Pius I,
the bishop of Rome.

15 Hermas, 276.

16 Speaking of the Jewish stubborn refusal to accept Jesus Christ as the Messiah, Barnabas says that
David inspired by the Holy Spirit utters a prophecy foreseeing their future disbelief: “Since, therefore,
they [the Jews] [o. n.] were to say that Christ was the son of David, fearing and understanding the
error of the wicked, he saith: The Lord said unto my Lord, Sit at My right hand, until I make Thine
enemies Thy footstool (Ps 109:1)... Behold how David calleth Him Lord and the Son of God”. Barnabas,
“Epistola,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO, 1979), 130.

17 There are only a few dogmatic expressions to be found in the writings of the apostolic fathers
and therefore, their development and explanation is quite poor. This is how St. Clement of Rome
(bishop of the end of the 1st and the beginning of the 2nd centuries) thinks it suitable to speak
of the Resurrection: ,Do we then deem it any great and wonderful thing for the Maker of all
things to raise up again those that have piously served Him in the assurance of a good faith, when
even by a bird [phoenix] [o0. n.] He shows us the mightiness of His power to fulfil His promise?
For [the Scripture] [t. n.] saith in a certain place, Thou shalt raise me up, and I shall confess unto Thee
(Pss 27:7; 87:11); and again, I laid me down, and slept; I awaked, because Thou art with me (Pss 3:5;
22:4)”. Clement of Rome, 60.

18 St. Polycarp of Smyrna (70-156) - disciple of John the Apostle was also called doctor of Asia and
father of the Christians. He is known for his dialogue with pope Anicetus on when the Eastern
should be celebrated.
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writes the Philippians one can easily detect a Pauline way of speaking: “For I trust
that ye are well versed in the Sacred Scriptures, and that nothing is hid from you;
but to me this privilege is not yet granted. It is declared then in these Scriptures, Be
ye angry, and sin not (Ps 4:4) and, “Let not the sun go down upon your wrath (Eph
4:26). Happy is he who remembers this, which I believe to be the case with you”19.

The first tendency in interpreting the Book of Psalms within this particular
category of writings can be identified in the Epistle of Barnabas. its author is the
first who attempts to explain verses from the psalms with the help of the allegorical
method of interpretation, soon to be the trade mark of the Alexandrian exegetical
style: “Moses then issued three doctrines concerning meats with a spiritual
significance; but they received them according to fleshly desire, as if he had merely
spoken of [literal] meats. David, however, comprehends the knowledge of the three
doctrines, and speaks in like manner: Blessed is the man who hath not walked in the
counsel of the ungodly, even as the fishes [referred to] go in darkness to the depths
[of the sea]; and hath not stood in the way of sinners, even as those who profess
to fear the Lord, but go astray like swine; and hath not sat in the seat of scorners
(Ps 1:1), even as those birds that lie in wait for prey. Take a full and firm grasp of
this spiritual knowledge”20.

2. The Apologetic Fathers

The intermediary phase consisting of the transition from the use of psalms
as complementary and argumentative structures to their actually being analysed and
interpreted is made manifest in the works of certain Christian apologists, among
whom we must mention St. Justin the Martyr and Philosopher?!. The following
excerpt belonging to one of his writings is given here as an illustration: “I am not
ignorant that you venture to expound this psalm [109] [o. n.] as if it referred to king
Hezekiah; but that you are mistaken, I shall prove to you from these very words
forthwith. The Lord hath sworn, and will not repent, it is said; and, Thou art a priest
forever, after the order of Melchizedek, with what follows and precedes. Not even
you will venture to object that Hezekiah was either a priest, or is the everlasting
priest of God; but that this is spoken of our Jesus, these expressions show. But
your ears are shut up, and your hearts are made dull. For by this statement, The
Lord hath sworn, and will not repent: Thou art a priest for ever, after the order of
Melchizedek, with an oath God has shown Him (on account of your unbelief) to
be the High Priest after the order of Melchizedek; as Melchizedek was described

19 St. Polycarp of Smyrna, “Scrisoarea catre Filipeni,” in PSB 1, ed. Dumitru Fecioru (Bucuresti: EIBMO,
1979), 231.

20 Barnabas, 127. Also see the text from p. 132-3.

21 St. Justin is the first Christian author to write an actual commentary on a psalm (21) in the
framework of his dialogue with a Jew. St. Justin the Martyr and Philosopher, “Dialogul cu iudeul
Tryfon,” in PSB 2, ed. Olimp Caciula, (Bucuresti: EIBMO, 1980), 209-18.
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by Moses as the priest of the Most High, and he was a priest of those who were in
uncircumcision, and blessed the circumcised Abraham who brought him tithes, so
God has shown that His everlasting Priest, called also by the Holy Spirit Lord, would be
Priest of those in uncircumcision. Those too in circumcision who approach Him, that
is, believing Him and seeking blessings from Him, He will both receive and bless”22.

Irrespective of the polemical tone of his exposé, we can notice the manner
in which St. Justin23 proves the truth of his interpretation by combining the text of
the psalms with events and characters described in the Books of Genesis, 4 Kings
and Isaiah, applying some of the basic rules of biblical hermeneutic which will
later be theorized.

In addition to this type of scriptural analysis the renowned apologist
also uses the allegory as a method of interpretation when attempting to explain
certain psalm fragments. Nevertheless, just as in the case of many allegorists, his
speculations might prove exaggerated at times. Here is such an example: “Moreover,
it is similarly foretold that He would die by crucifixion. For the passage, Deliver
my soul from the sword, and my only-begotten from the hand of the dog; save me
from the lion’s mouth, and my humility from the horns of the unicorns (Ps 21:22), is
indicative of the suffering by which He should die, by crucifixion. For the horns of
the, unicorns, I have already explained to you, are the figure of the cross only”24.

Although St. Justin really contributed to improving the method of the
interpretation of psalms, most of the Christian apologists still lingered in the
framework previously delineated by the Apostolic fathers, with only a few new
elements of their own.

This is why St. Theophilus of Antioch?5 merely appears to know the
Scriptures’ text very well when he describes God with biblical quotations: “This is
my God, the Lord of all, who alone stretched out the heaven (Ps 103:3), and
established the breadth of the earth under it (Jb 38:18); who stirs the deep recesses of
the sea, and makes its waves roar (Ps 64:7); who rules its power, and stills the
tumult of its waves (Ps 88:10); who founded the earth upon the waters (Pss 23:2;
103:6), and gave a spirit to nourish it; whose breath giveth light to the whole,
who, if He withdraw His breath, the whole will utterly fail (Jb 34:14-15)"2e.

22 St. Justin the Martyr and Philosopher, 127.

23 St. Justin the Martyr and Philosopher (100?-165/166) - early Christian apologist apologet,
probably from a Latin family from Flavia-Neapolis. In his wish to prove that Christianity is the
true philosophy, St. Justin writes two apologies and a famous dialogue: Dialogue of Justin with
Trypho, a Jew.

24 St. Justin the Martyr and Philosopher, 216.

25 St. Theophilus of Antioch (sec. II) - bishop from the region of Hiddekel and Euphrates. Although
we have today just the three books of Theophilus to Autolycus, Eusebius of Caesarea and St.
Jerome tell us he had also written others books.

26 St. Theophilus of Antioch, “Trei carti catre Autolic”, in PSB 2, ed. Olimp Caciula (Bucuresti: EIBMO,
1980), 286.
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Speaking of repentance Tertulian?’ finds it suitable to use a metaphorical
expression from Psalms in order to compare the person who can finally rejoice in
its rewards with a tree planted near the water: “This [the repentance] [o. n.] will
draw you forth when sunk in the waves of sins, and will bear you forward into the
port of the divine clemency. Seize the opportunity of unexpected felicity: that you,
who sometime were in God’s sight nothing but a drop of a bucket and dust of the
threshing-floor and a potter’s vessel (Is 40:15) may thenceforward become that
tree which is sown beside the waters, is perennial in leaves, bears fruit at its own time
(Ps 1:3) and shall not see fire, nor axe (Mt 3:10)"28.

Despite being one of the apologists who promoted the allegorical
interpretation of the biblical texts, St. Cyprian of Carthage?® seldom makes use
of it when he analyses messianic psalms. This is one of the few instances: “Christ
is the true sun and the true day, as the worldly sun and worldly day depart,
when we pray and ask that light may return to us again, we pray for the advent of
Christ, which shall give us the grace of everlasting light. Moreover, the Holy
Spirit in the Psalms manifests that Christ is called the day. The stone, says He,
which the builders rejected, is become the head of the corner. This is the Lord’s
doing; and it is marvellous in our eyes. This is the day which the Lord hath made;
let us walk and rejoice in it (Ps 117:22-24)"30.

3. The representative figures of the School of Alexandria

The School of Alexandria3! created some of the first exegetical
commentaries to the Psalms by developing the method of allegorical interpretation.
According to Eusebius of Caesarea3? it is believed that the first commentary of
this sort was written by the School’s founder, Pantene33, but the historian’s

27 Tertulian (160-240/2507) - born in the family of a Roman centurion of Carthage, he is one of
the Christian apologists. After being converted to Christianity he embraces the Montanist teachings
and by the end of his life creates his own sect.

28 Tertulian, “Despre pocdintd”, in PSB 3, ed. Nicolae Chitescu et al. (Bucuresti: EIBMO, 1981), 211.

29 St. Cyprian of Carthage (200-258) - his name is connected with the disputes on the lapsi, namely
those who had denied their faith during persecutions and who later wanted to return to Christianity.
30 St. Cyprian of Carthage, “Despre rugaciunea domneasca,” in PSB 3, ed. Nicolae Chitescu et al.

(Bucuresti: EIBMO, 1981), 485.

31 The School of Alexandria was the joined fruit of the Alexandrian Christianity and the intellectual
milieu of the capitol of Hellenistic Egypt. This is the first Christian school in the strictly technical
and scientific understanding of the word, a learning institute with an organic structure and a
precise plan of studies. Its activity ended during the reign of Rhodon (395) who transfers it to
Syde, in Pamphylia. At the time of Origen, the studies were divided between two different cycles:
the pagan cycle dedicated to dialectics, nature sciences and ethics, and the Christian cycle oriented
towards biblical exegesis and Christian philosophy. The main interpretation methods this school
used for the Holy Scriptures were the allegorical and the mystical ones.

32 Eusebius of Caesarea, 200.

33 Pantene (f 200) - the teacher of Clement of Alexandria, was born in Sicily and was a stoic
philosopher. After his conversion to Christianity he makes some missionary journeys as far as
India and South Arabia.
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information is relatively vague. He was followed by Origen3* who wrote an
extended commentary on the Book of Psalms where he employed the allegorical
method35. Unfortunately, many of his interpretations referring to Old Testament
events and characters are exaggerated. It is nevertheless, commendable the
way in which he connects the two Testaments by making direct references to the
psalms’ texts: “Then Aaron, the priest of the Jews murmured, and as well did
Myriam and their Synagogue [against Sephora, the wife of Moses] [o0. n.]. Moses
does not recall their murmur, as he loves his Ethiopian woman, of which the
prophet sais: The kings of Tarshish and of the isles shall bring presents (Ps 71:10)
and still: Ethiopia shall soon stretch out her hands unto God (Ps 67:32). How beautiful
it is said: shall soon stretch out. In the Gospel the woman with the flow of blood
surpasses in healing even the daughter of the chief of the Synagogue (Mt 9:18). In
this way Ethiopia is cured, whereas Israel is still sick: Through their fall salvation
is come unto the Gentiles, for to provoke them to jealousy. (Ro 11:12)3e6.

Other commentaries written under the influence of the Alexandrian School
belong to Eusebius of Caesarea37?, St. Athanasius the Great38, Didymus the Blind39,
St. Isichios of Jerusalem#® and St. Cyril of Alexandria*!.

Saint Athanasius the Great believs that man can easilly find himself in the
Psalter, because in this book “are represented and portrayed in all their great

34 Origen (185-253) is born in a Christian Egyptian family. Due to his outstanding qualities he is
made the head of the School of Alexandria when he is only 18 of age, by bishop Demetrius. He dies
as a result of the tortures he had endured during his imprisonment under the reign of Decius.
Fragments of his commentary on the Psalms are recorded in PG 12, 1053-1686; 17, 105-150.

35 Besides allegory, Origen sometimes uses in his commentaries the figurative and the symbolic
meaning of words: “Suppose now, that all people could figuratively contain wine. I call them
pitchers and say that the bad one is filled with wine from the vines of Sodom, or with Egyptian
wine, or with the wine of the enemies of Israel. And that the innocent and virtuous man is filled
with the wine of the vines from Sorec [a fertile valley] a wine of which it was written my cup
runneth over (Ps. 22, 6), and again, the innocent man is filled with the wine of wisdom. This is what
we can suppose fills the pitchers when it comes to virtue and sin.” Origen, “Din lucrarile exegetice la
Vechiul Testament,” in PSB 6, ed. Teodor Bodogae et al. (Bucuresti: EIBMO, 1981), 400-401.

36 Origen, 318.

37 Eusebius of Caesarea (265-340) - the court bishop and historian of Emperor Constantine
the Great. In the controversies of the First Ecumenical Council he sides with the moderate Arians.
His commentary on the Psalms is preserved in PG 23, 66-1396; 24, 9-76.

38 St. Athanasius the Great (295-373) - bishop of Alexandria. As a deacon of the bishop of
Alexandria he played a decisive role in fighting the Arianism during the the Council of Nicaea.
He was one of the first bishops who had a public cult although he had not been a martyr. His
commentary on the Psalms can be found in PG 27, 60-545, 548-589.

39 Didymus the Blind (313/314-395) - the last leader of the catechetical school of Alexandria.
Despite being blind from the age of 4, Didymus accumulated a vast theological and philosophical
culture. His explanations on the Psalms are to be found in PG 33, col. 1155-1622.

40 St. Isichios of Jerusalem, “Expositio In Psalmos,” in PG 27, 849-1344; 93, 1179-1340.

41 St. Cyril of Alexandria (370-444) - he brought a substantial contribution to the condemnation of
the Nestorian heresy, and to this respect he is for this heresy what St. Athanasius had been for the
Arianism. Some of his major works are Scholia on the incarnation of the Only-Begotten, the famous
Anathemas and the Commentary on the Psalms (PG 69, 767-1274).
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variety the movements of the human soul. It is like a picture, in which you see
yourself portrayed, and seeing, may understand and consequently form yourself
upon the pattern given. [...] in the Psalter, besides all these things, you learn about
yourself. You find depicted in it all the movements of your soul, all its changes, its
ups and downs, its failures and recoveries.”#2. He also emphasizes that no other
scriptural writing is so naturally assumed by the human soul as the Psalter. Nobody
uses the words of the patrirachs as being their own and does not address to the Lord
the way in which Moses or other prophets did. However, when it comes to the
psalms, the reader assumes all the recitings (except those regarding Jesus Christ
and the nations) “upon his lips as though they were his own, and each one sings
the Psalms as though they had been written for his special benefit, and takes them
and recites them [...] as himself speaking of himself, offering the words to God as
his own heart’s utterance, just as though he himself had made them up”43.

In his epistle concerning the interpretation of the psalms, addressed to the
bishop Marcellinus, Saint Athanasius the Great highlights the therapeutic effect which
the harmonious chanting of the psalms has both on the person interpreting the
hymn and on the listener. In order to support these affirmations, he firstly describes
the unprecedented way by which the interpreter of the psalm acquires inner peace
when chanting*4, and then, as for the second case, Saint Athanasius gives the
example of the King Saul, who used to temper his inner agitation caused by a
demon by listening young David playing the harp (1S 16:23).

Going back to the aspects regarding the interpretation, which the spokesmen
of this school give to the psalms’ texts, it should be noted that in the case of St. Cyril
we are dealing with a quite well balanced exegesis. Although he is a member of
this school this Holy Father always bases his assertions on biblical fragments and
considers their grammar details. Here is an example drown from his commentary
on Psalm 50: “That thou mightest be justified when thou speakest, [and] be clear
when thou judgest (v. 5). |, [says David] [o. n.] became of my sins, but thy justice
shines through. For sitting for judgement and thy works with me being shown
alongside my deeds opposing them, Thou shall be shown righteous whilst I as
outlaw and ungrateful. The word as does not show here the causes [of the sin],
for David had not sinned so that God would be proven righteous, but to the
contrary, God’s righteousness is shown even through his sin, for God cares for
all men”4s.

42 St. Athanasius the Great, The Life Of Antony And The Letter To Marcellinus, ed. Robert C. Gregg
(New York: Paulist Press, 1980), 109.

43 St. Athanasius the Great, 111.

44 “For to sing the Psalms demands such concentration of a man’s whole being on them that, in
doing it, his usual disharmony of mind and corresponding bodily confusion is resolved, just as
the notes of several flutes are brought by harmony to one effect” St. Athanasius the Great, 124.

45 St. Cyril of Alexandria, “Talcuirea psalmilor,” ed. Dumitru Staniloae, Mitropolia Olteniei 1 (1991):
55.
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4. The representative figures of the School of Antioch

The School of Antioch#¢ which promoted the literal interpretation of the
Scriptures has also had many adherents, among whom Apollinaris of Laodicea??,
Diodore of Tarsus?8, Theodore of Mopsuestia4® and Theodoret of Cyrus5° should be
mentioneds!: “The Holy Spirit says everything in revelations, as it was not said the
ungodly shall not be resurrecteds?, but the ungodly shall not stand in judgement
instead of shall not come forth unto the resurrection of judgement, but unto the
resurrection of damnation. They need not be reprehended for their profanity
had been shown, and their punishment is certain. For as those caught in the very
act of killing are not made to stand in judgement by the judge so that they should
be rebuked, but so that the sentence previously stipulated by the laws should be
given onto them, in the same way, those who had lived in profanity endure the toils
immediately after the resurrection without standing in judgement, but by receiving
the sentence of their punishment. But even those free from the pagan dogmas will
sit afar from the congregation of the righteous, had they lived ungodly lives. For
this noun, namely counsel, was translated by Aquila and Theodotion as congregation,
and by Symmachus as gathering”s3.

46 The School of Antioch was founded around 260 upon the initiative of bishop Lucian of Antioch
and reached its peak in the years 360-430 but then falls into decline. The exegesis of the
Antiochian system was scientific, based on the rigorous analysis of the biblical texts and their
historical and grammatical interpretation. The most important contribution of this school was
the creation of a rational exegesis. Two of its main tendencies were the moralism and the use
of Aristotelian philosophy.

47 Apollinaris of Laodicea (1 390) - is the creator of the first major christological heresy. He
stated that Christ is radically different from us because he does not have a human soul. His
explanations on the Psalms are kept in PG 32, 1313-1537.

48 Diodore of Tarsus (330-392) - teacher of St. John Chrysostom and Theodore of Mopsuestia.
Due to his erroneous christological doctrine St. Cyril of Alexandria had considered him to be
the author of the nestorianism. PG 33, 1587-1628 records fragments of his commentary on
the Book of Psalms.

49 Theodore of Mopsuestia (350-428) - a close friend of St. John Chrysostom. Despite the fact
that he had fought against a number of heresies, Theodore is considered a promoter of
nestorianism, based on some of his statements and his work. Short fragments of his interpretation
of the Psalms are to be found in PG 66, 641-696.

50 Theodoret of Cyrus (392-457) - disciple of Theodore of Mopsuestia. Theodoret was condemned
by the Fifth Ecumenical Council in Constantinople for supporting the nestorian ideas, although he
had been rehabilitated and considered an orthodox teacher after he had condemned Nestorius
at the Fourth Ecumenical Council of Chalcedon. His complete interpretation of the Psalms can
be found in PG 80, 857-1997.

51 Therefore the ungodly shall not stand in the judgment, nor sinners in the congregation of the
righteous.”

52 In his commentary on this verse, Theodoret chooses to refer to the teaching on the Resurrection
and therefore translates the verb avaotijoovra: with to resurrect.

53 Theodoret of Cyrus, Tdlcuire a celor o sutd cincizeci de psalmi ai proorocului impdrat David, ed.
losif al Argesului and fratele Florin (Petru Voda: Sf. Manastire Sfintii Arhangheli, 2003), 7.
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Unlike the other exegetes, St. John Chrysostom>* has developed his own
method of exegesis which took into account the moral intents of the sacred text.
The first text he would begin with was the Septuagint, which he carefully analysed
in search for elements bearing significance for the spiritual life. One might say that
St. John proposed through his exegetic homilies a real spiritual meditation on the
biblical text. Here is how he explains the verse Hear me when I call, O God of
my righteousness (Ps 4:1): “The prophet said this not only so that we should
understand that he had been heard, but so that we should learn how we ourselves
can be promptly heard when we call onto God and how we can receive those we
ask for even before our prayers’ end. For he did not say you have heard me after
I called you but when I called you heard me. Such a promise belongs to God Himself
who tells the one he had heard you shall cry, and He will say, “Here I am” (Is 58:9).
God is not convinced by the profusion of words, but by the pure heart and by the
act of the good deed”ss.

Weighing the importance of the texts St. John sometimes interprets the
Psalms strictly literally, considering the grammar rules, the words’ significance, the
value of the connective particles, and the punctuation marks. Other times, ignoring
the Antiochian rules of interpretation, he underlines the anagogic meaning of
the biblical text, which does not eliminate the historical-literal meaning but it
accompanies and complements it by adding a higher idea to it, an idea arising from
the interpreter’s reflection on future events or form moral considerations.

After a literal commentary of the first verse of Psalm 14756, Chrysostom
adds the following: “As to the text, enough said; if someone wants to understand the
psalm anagogically, we will not refuse to walk this path, without harming history -
God forbid! - but in its company, and we will add these for the more studious. Praise
the Lord, O Jerusalem; praise thy God, O Zion! Paul understands the Jerusalem from
above, of which he says: the Jerusalem from above is free and it is our mother; and
by Zion he understands the Church, saying: You have neither approached the
palpable mountain, nor the fire burning with flames, neither the cloud, nor the
darkness, nor the tempest, but you have approached the city of Zion and the Church
of the first born, whose names are written in the heavens. It is therefore possible
to explain anagogically even these things [about the Church]: Praise the Lord, O
Jerusalem; praise thy God, O Zion. For he hath strengthened the bars of thy gates; he
hath blessed thy children within thee. Because he built it stronger than Jerusalem, not
with locks and gates, but surrounding it with the His strength’s Cross and firmness,
by which he extended its court in the entire world saying that the gates of hell will
not overcome it">7.

54 St. John Chrysostom (354-407) - archbishop of Constantinopol. A famous figure of the school of
Antioch, St. John stood out because of his moral and ascetic life, as well as through his exegetic
homilies. His commentaries on the Psalms are in PG 55, 39-498.

55 St. John Chrysostom, “Talcuiri la Psalmi. Psalmul 4,” ed. Alexandru Mihaild and Sabin Preda, Studii
Teologice 1 (2008): 159-160.

56 ,Praise the LORD, O Jerusalem; praise thy God, O Zion”

57 St. John Chrysostom, Omilii la Psalmi, ed. Laura Enache (lasi: Doxologia, 2011), 716-7.

51



STELIAN PASCA-TUSA

We can see that when St. John Chrysostom analyses this verse anagogically,
he does not discover a new and unexpected idea in the historical text or another
truth than the one a grammatical explanation would convey, but what he does is
extend the existing idea in the sphere of higher realities.

5. The representative figures of the School of Caesarea

By emphasizing the mystical and moral aspects of the Psalms the
School of Caesarea5s tried to balance the two methods of interpretation that had
already outlined their directions.

St. Basil the Great®9, the representative figure of this school, tried to identify
a deeper meaning of the biblical text, besides its historical sense, a meaning that
could be attached to the spiritual realities. This explains the fact that in certain
scriptural texts, after having determined the grammatical sense St. Basil speaks of
a second meaning, of a second interpretation referring to Christ, to the Church or
to events that had happened in the New Testament’s history. This attitude helped
the Cappadocian hierarch avoid the exaggerations of the two exegetical schools
and present the biblical text in its true light. By underlining the typological sense
of the Scriptures he did not suspend the text’s literal dimension, but in turn
showcased the spiritual perspective it encapsulated®®.

When he analysed the first verse of Psalm 44¢1, St. Basil drew attention
on the elements which were the actual typologies, mentioning the incorrect
commentaries some overzealous interpreters had associated to certain words of
the psalms62: “Some have believed that these words were said by the Father of the
Word Who was with him from the beginning, whom they say, he took out like out
of his heart or out of his entrails: out of a good heart came forth the good Word,
they say. As I see it, these words refer to a prophetic person. Indeed, the following
words do not prove this interpretation is ascribed to the Father because the Father

58 The School of Caesarea was founded around 231 when Origen came to Cappadocia. This
institution belonged to the neo-Alexandrian trend which had mostly overcome the dogmatic and
interpretation errors of Origen. By promoting the dogmatic speculation, its foremost representatives
proved themselves the best defenders of the trinitarian teachings. Influenced by the Antiochian
critic they do longer use the allegorical method heavily, but instead they employ the historical
and grammatical methods in their dogmatic and polemic discussions.

59 St. Basil the Great (330-379) - bishop of Caesarea and the initiator of the social movement called
the Basiliad. He organizes the cenobitic monasticism in his famous Monastic Rules. The Hexaemeron
and The Homilies on the Psalms (PG 29, 209-424) are two of his exegetical writings.

60 See Mircea Basarab, “Sfanta Scriptura si interpretarea ei in conceptia Sf. Vasile cel Mare,” Mitropolia
Banatului 4-6 (1979).

61, My heart is inditing a good matter: I speak of the things which I have made touching the king”.

62 St. Basil disagrees with forcing the text into allowing for a perfect identity between the typos
and the anti-typos (a method used by the excessive allegorism).
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would neither say of his tongue: my tongue [is] the pen of a ready writer |...] nor did
he say I, your God, anointed you, but Your God, has anointed You from which we
understand he refers to someone else. And who could it be if not the prophet, he
who had received the work of the Holy Spirit who was within him?”63,

The Holy Father puts forth clear arguments: having the grammatical
elements indicating two different persons as a starting point, St. Basil the Great
proves that he who says the first words is no other than the author, namely king
David, who, inhabited by the Holy Spirit prophetically announced truths referring
to the Christ. He consequently states that “the words which follow in the psalm I
believe should be considered as the actual beginning; let them not be connected to
the preceding words, but with those following now.”64

We think it only fitting to also mention in this category St. Gregory of
Nyssa65, the brother of St. Basil the Great, although in his works, a clear penchant
for the allegorical method of interpretation is made manifest. The attempt the
Cappadocian fathers made at creating a balanced exegesis did not exclude their
having a certain preference for one of the two tendencies mentioned above.

In the work regarding his comments on the titles of the psalms, Saint
Gregory frequently notices that the harmony and the joy that the chanting of
psalms produce in the souls of the faithful determines the assumption of the
dogmatic teachings with great easiness. The author supports this idea starting
with describing the harmony that governs the cosmos. In the opinion of the Saint,
the Universe is characterized by an impressive order and that its laws are similar
to those of the musical harmony, because it harmonizes with itself in a certain
succession and in a constant rhythm even though it is composed by various
different elements. Despite the fact that one can observe great differences between
the existing things, they all find an echo one in another and never abandon this
symphony. Consequently, everything existing in the macrocosm exists in the
microcosm as well, meaning in the human being. “Therefore, since everything
which is compliant with the nature is completed by nature and since music is
compliant to our nature, great David mixed chanting with the philosophy on virtue
and made the highest teachings to be brimming over with a sort of honey-like
sweetness. Through this, one’s nature reconsiders and heals itself and the healing
of one’s nature means giving sense to one’s life, this being, in my opinion, to
what the chant advises us through unrevealed words.”s6.

63 St. Basil the Great, Omilii la Psalmi, 286-7.

64 St, Basil the Great, Omilii la Psalmi, 288.

65 St. Gregory of Nyssa (335-395/400) - metropolitan of Sevasti and the brother of St. Basil the
Great. Following the death of his wife he retreats to a monastery in Pont. His commentary on
the Psalms’ titles can be found in PG 44, 431-608.

66 St. Gregory of Nyssa, “La titlurile Psalmilor,” in PSB 30, ed. Teodor Bodogae (Bucuresti: EIBMO, 1998),
141.
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Among the personalities this school has given we note Asterios of Caesarea
also known as the Arian¢’, Eustathius of Thessalonica (11194)¢8 later on, and
Euthymius Zigabenos (11118)¢%. The latter wrote a compilation the Eastern
Church received and promoted thanks to St. Nicodemus Aghiorite who continued
his predecessor’s work, also pointing out the way other fathers and writers
related to the text of the Psalter?0.

6. The representative figures of the Western School

The allegorical method of interpretation was predominant in the Western
Church, mostly because of the significant influence of St. Ambrose?! and St.
Augustin?2 although Julius73 and Cassiodorus’4 did try to modify this tendency by
promoting the Antiochian model. We should note that St. Jerome’> was a
mediator between the two schools (Alexandria and Antioch): he stood for a
historical and grammatical manner of writing, even though his works testify to his
affinity towards the allegorical method.

The one who could be considered the father of the western interpretation
of the Psalter, St. Ambrose, was the only one who wrote an original and independent
Latin commentary employing the allegorical method. The following fragment is
intended to illustrate this fact: Wash me throughly from mine iniquity, and cleanse
me from my sin (Ps 50:3). David does not ask to be repeatedly but completely
cleansed, so that the impurity that had gathered could be removed. He was of
course, aware that the Law specified means of cleansing, but they were neither

67 Asterios of Caesarea (sec. IV) - bishop of Amaziah was known for the moralizing character
of his works, despite his stoic and cynic penchant. His homilies on the Book of Psalms are to
be found in PG 40, 389-478.

68 Eustathius of Tessalonica, “Explications sur le Psautir,” in PG 142, 1197-1272.

69 Euthymius Zigabenos, “Expositio In Psalmos,” in PG 129, 41-1326.

70 Euthymius Zigabenos and St. Nicodemus Aghiorite, Psaltirea in tdlcuirile Sfintilor Pdrinti, 2 vol., ed.
Stefan Voronca (Galati: Egumenita, 2006).

71 St. Ambrose (1 397) - prefect and bishop of Mediolanum (chosen against his will by the people).
The following works on the Psalms were preserved: “Apologia Altera Prophetae David,” in PL 14,
887A-916C; “Apologia Prophetae David Ad Teodosium Augustus,” in PL 14, 851B-884B; “Enarrationem
In XII Psalmos Davidicos,” in PL 14, 921A-1160D; “In Psalmul David CXVIII. Expositio,” in PL 15,
1197-1526A.

72 St. Augustin (354-430) -bishop of Hippo-Regius and the most prolific writer of the Western
Church: his works a (93 opuses in 232 books, except for letters and sermons) is only surpassed by
Origen’s. His homilies on the Book of Psalms are to be found in PL 36, 67-1027; 37, 1033-1967.

73 Julius Africanus (t 552) - bishop. He was influenced by the exegetical method of the School
of Nissibi; he wrote a book entitled Instituta regularia divinae legis which is no more than a
study of biblical isagogy, in the modern sense of the word.

74 Cassiodorus (490-583) - Roman writer, politician and monk. At the end of a several years
long effort he completed a vast commentary on the Book of Psalms (PL 70, 25-1056C).

75 St. Jerome (340/350-419) - born in the West, he will create a monastery near Bethlehem. His
name is connected with the revising of the Itala and the translation of the Vulgate. His Breviarum
on the Psalms is preserved in PL 26, 821-1270.

54



RECEPTION AND INTERPRETATION OF PSALMS IN PATRISTIC TRADITION

perfect, nor thorough. Therefore, David strives with all his powers after this perfect
means of cleansing, making haste towards it through which all righteousness is
fulfilled, towards the sacrament of Baptism, of which Lord Jesus Christ Himself
teaches... For when the soils and sins so numerous are, they shall not be cleansed
by hasty bathing, but by repeated bathes. Would someone wish to understand the
text differently, here is how an exegesis could look like: the divine word cleanses
the first time the confession is heard, the second time, when the confession is
spoken. A pure thought absolves, as well as a good deed and the practice of good
demeanour. Cleansed by these things, each of us can absorb the splendours of the
divine grace and, if one may say so, even make it its own.”76.

Nevertheless, the most representative example for the Western Church is
St. Augustine’s commentary on the whole of the Book of Psalms, because therein
we can distinguish four types of exegetic analysis: historical, analogical, typological
and allegorical. The following fragments are excerpts of his commentary on Psalm
90: “He says this (He shall defend thee between His shoulders, and thou shall hope
under His wings - v. 4), that thy protection may not be to thee from thyself, that
thou mayest not imagine that thou canst defend thyself; He will defend thee, to
deliver thee from the hunter’s snare, and from an harsh word. The expression,
between His shoulders, may be understood both in front and behind: for the
shoulders are about the head; but in the words, thou shalt hope under His wings, it
is clear that the protection of the wings of God expanded places thee between His
shoulders, so that God’s wings on this side and that have thee in the midst, where
thou shalt not fear lest any one hurt thee: only be thou careful never to leave that
spot, where no foe dares approach. If the hen defends her chickens beneath her
wings; how much more shalt thou be safe beneath the wings of God, even against
the devil and his angels, the powers who fly about in mid air like hawks, to carry
off the weak young one? For the comparison of the hen to the very Wisdom of God
is not without ground; for Christ Himself, our Lord and Saviour, speaks of Himself
as likened to a hen; how often would I have gathered thy children, etc (Mt 23:37).
That Jerusalem would not: let us be willing...”77.

Among the Western writers who wrote commentaries on the Psalms we
should mention the names of St. Hylarius of Pictavium?8, St. Gregory the Great”?
and Rufinus?®o.

76 St. Ambrose of Mediolanum, “Psalmul 50,” ed. Nicolae Neaga, Altarul Banatului 5-6 (1990): 59-60.

77 St. Augustine, “Expositions on the Book of Psalms,” in The Nicene and Post-Nicene Fathers vol.
V11, ed. Philip Schaff (Oak Harbor: Logos Research Systems, 1997), 447.

78 St. Hylarie of Pictavium (+ 367) - comes from a pagan family, but he converts to Christianity with
his entire family and later becomes a bishop. He suffers exile because of his attacks on Arians and
the emperor Constantine. His treatise on the Psalter is to be found in PL 9, 231-890A.

79 St. Gregory the Great (540-604) - pope, also known as the Dialogist. He is an emblematic figure of
the Western Church because he succeeded in creating a religious reform in all the structures of the
Church. His commentary on seven penitential psalms is recorded in PL 79, 549-658B.

80 Rufinus (345-411) - priest, learned western writer who embraced the monastic life in Aquileea,
his native region, and founded a monastery on the Mount of Olives. His commentaries on 75 psalms
are to be found in PL 21, 645-960B.
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Conclusions

Following the example of the Holy Apostles, the Apostolic Fathers and the
Christian Apologists restricted their reception and interpretation of the Psalms to
merely referring to verses in order to support their dogmatic or moral ideas. The
only exceptions are the author of the Epistle of Barnabas and St. Justin Martyr,
who also ventured in short exercises of scriptural interpretation.

The adherents of the School of Alexandria were the ones who wrote actual
commentaries on the Book of Psalms, using the allegorical method of interpretation.
The first complete commentary on the whole book belongs to Origen.

The School of Antioch promoted the literal exegesis in its significant number
of commentaries. An extremely important contribution was brought by St. John
Chrysostom who developed a personal method of interpretation envisaging the
moralizing dimensions of the sacred text.

The neo-Alexandrian school of Caesarea in Cappadocia emerged through
a series of commentaries meant to strike a balance between the opposing
interpretative tendencies of the above mentioned schools. St. Basil the Great is
the foremost figure of this school.

The eastern directions of interpretation were also adopted by the Western
Church. The works that stand out are those of St. Ambrose, with an original
commentary on the Psalter, and St. Augustin, who imposes an exegetical style that
will be emulated by most of the interpreters later on.

Therefore, three exegetical tendencies were present in the first centuries
of the Christian era, in both East and West, in the interpretation of the Psalter:
1. Allegorical and mystical. 2. Literal and traditional. 3. Historical and moral. They
were not mutually exclusive although their supporters were sometimes engaged
in strong differences. In stead, they blended in the writings of the Holy Fathers in
view of revealing the hidden meanings of the Psalms to the people8!.

81 Louis Jacquet, Les Psaumes et le coeur de 'homme: Etude textuelle, littéraire et doctrinale, vol. 1
(Gembloux: Duculot, 1975), 31-3.
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+PAINEA VIETII” (I0AN 6, 22-59).
0 ABORDARE EXEGETICA

I0AN FLORIN CODREA*

REZUMAT. Textul cuvantarii Domnului din Ioan 6, 26-58 este asezat In contextul
relatarii inmultirii hranei ce are pentru noi o precisa referinta euharistica caci
indiferent de felul in care sunt interpretate variatiunile din diferitele manuscrise,
introducerea discursului Incepe cu referirea la acea inmultire: ,,unde mdncaserd ei
pdinea” (6, 23) si tot cu o nota euharistica se si incheie discursul: ,se dd ... pentru viata
lumii ... De nu veti mdnca...” Euharistia este, asa cum reiese din interpretarea noastra
insasi prezenta plenara a lui Hristos 1n Biserica Sa si iIn umanitatea rascumparata si
incorporata in ea, prin Trupul si Singele Sau pline de Duh Sfant.

In prima parte a cuvantirii despre ,painea vietii” lisus va face o comparatie intre
mana pe care a mancat-o poporul ales in pustie si pdinea cea adevarata pe care Tatdl o
va trimite din cer (6, 32). Cu aceasta ocazie El precizeaza ca nu mana a fost painea cea
adevarata, ci El insusi este ,painea vietii” (6, 35). Continutul ultimei parti a acestei
cuvantdri, considerate pe drept cuvant euharistica (6, 53-59), poate fi rezumat astfel:
prin impartasirea cu Sfanta Euharistie, Hristos ramane in noi si noi in EL

Trei sunt elementele definitorii ale fragmentului analizat: motivul pascal,
asemanarea lui lisus cu profetul Moise si asteptarea eshatologica. Ele sunt proiectate
pe fundalul euharistic al dialogului purtat de lisus cu multimea care 1l Inconjoara.
Exegeza noastra da prioritate interpretarii sacramentale (i.e. euharistice) a cuvintelor
Domnului, mentionand ins3 si alte opinii exegetice, care resping aceasta interpretare,
in virtutea acelei obligatii de onestitate stiintifica care ne cere: audietur et altera pars.

Cuvinte cheie: paine, viat3, Hristos, Trup, Sange, Euharistie.

Discursul despre ,Pdinea vietii” constituie principala dezvoltare narativa
ioaneica a temei credinfei ca izvor de viata. Caracterul concret al expresiilor
folosite, cu referinta soteriologica, obliga la citirea naratiunii evanghelice in cheie
sacramentala, respectiv In lumina practicilor sacramentale ale Bisericii primare.!

*Drd., Facultatea de Teologie Ortodoxa, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
codrea.florin@yahoo.com

1 Desigur, nu trebuie sa reducem Evanghelia a patra la un simplu ecou al practicilor sacramentale
din comunitatea ioaneica. Referinta centrald a Evangeliei ramane cea hristologicd, legata de
prezentarea tainei lui lisus ca trimis al Tatdlui pentru mantuirea lumii. (cf. Yves-Marie Blanchard,
Sfantul loan, traducere de Cornelia Cistelecan, ed. Galaxia Gutenberg, Targu-Lapus, 2006, p. 113).
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Capitolul sase al Evangheliei dupa loan constituie practic fundamentul teologiei
euharistice ioaneice, oferind astfel atat un rezumat, cat si o referinta centrala pentru
toate reflectiile teologice ulterioare asupra sacramentului euharistic.2 Cele doua
parti ale capitolului 6 (vv. 1-21 si 22-71), alcatuiesc, in mod evident, o unitate
literard. Asa cum discursul din cap. 5 (vv.16-47) constd, Intr-o anumita masurg,
dintr-un comentariu asupra naratiunii precedente, referitoare la omul bolnav (5,
1-15), tot astfel si In capitolul 6, ultima parte a acestuia implica aprofundarea
anumitor elemente ale naratiunii precedente. Se pot observa urmatoarele puncte
de continuitate intre 6, 1-21 si discursul subsecvent:

a. Introducerea la relatarea inmultirii painilor cu referirile ei la traversarea
marii si la mulfimea care il urma pe lisus (6, 1-4), are ecou in tabloul introductiv al
multimii care trece marea In cautarea lui lisus (6, 22-25).

b. Prima parte a relatarii inmultirii painilor, in care lisus infrunta perspectiva
limitata a lui Filip si Andrei (6, 5-9), este reluata de felul in care, in decursul
dialogului de la inceput, lisus confrunta si dezvaluie preocuparile limitate ale celor
de fata (6, 26-33).

c¢. Ultima parte a relatarii inmultirii, In care lisus ia painile si, dupa ce
mulfumeste, 1i hraneste pe toti cu vizibila condescendenta (ii aseaza pe iarba deas3,
ii satura si are grija sa nu se piarda nimic), se reflecta sub diferite aspecte, in ceea
ce lisus va spune despre Sine si despre painea vietii, intr-un discurs cu o nota
eshatologica si Intr-o maniera care ne evoca Euharistia.3 De fapt, in natura ei
intima, Euharistia, ,cuprinde o dimensiune eshatologic3, care oricat ar patrunde
1n istorie nu se transforma in istorie, constituind cea mai dramatica marturie a
unei intalniri dintre eshaton si istorie, a desavarsitului cu relativul in existenta
umana aici, si acum.”*

Discursul lui lisus este in fond o chemare de a primi tot ceea ce Dumnezeu
face pentru noi oamenii, o chemare de a cauta adevarata viata pe care o ofera doar
Dumnezeu.> lisus vorbeste parabolic despre acordarea si primirea providentei
iubitoare a lui Dumnezeu si cele patru sectiuni ale sale reflecta patru etape ale
cresterii Intru comuniune si intimitate cu Dumnezeu.6 Euharistia este insasi

2 Stelian Tofana, ,Cuvantarea despre lisus ,Painea vietii”. Repere in teologia ioaneica sacramentald”,
in: Studia Universitatis Babes Bolyai, Theologia Orthodoxa, XLV (2000), p. 74.

3 Thomas L. Brodie, The Gospel according to John, Oxford University Press, New York, 1993, p. 273.

4 loannis Zizioulas, Creatia ca euharistie, traducere de Caliopie Papacioc, Editura Bizantina,
Bucuresti, 1999, p. 23.

5 Thomas L. Brodie, The Gospel according to John, p. 274.

6 Legat de logica discursului, mai precis de accentul pus asupra perceperii providentei, se poate
remarca, in opinia lui Brodie, prezenta unui nou factor, si anume Biserica. Desi cuvantul propriu-zis
nu este utilizat, este frapant faptul ca in capitolul 6, cele doua momente culminante de percepere a
divinului apar in situatii care evoca Biserica: In corabie (6, 16-21) si momentul in care Petru
actioneaza ca reprezentant al celor Doisprezece (6, 67-69). De aici se poate afirma ca painea lui
Dumnezeu este in Bisericd si cd In special prin intermediul Bisericii, in ciuda tuturor greselilor ei
(caci unul dintre cei 12 este diavol, iar Petru va cadea si el la randu-i) providenta divina ajunge la
cunostinta oamenilor, iar Hristos li se impartaseste devenind astfel Painea vietii lor. (cf. Thomas L.
Brodie, The Gospel according to John, pp. 275-276).

58



L,PAINEA VIETII” (IOAN 6, 22-59). 0 ABORDARE EXEGETICA

prezenta plenara a lui Hristos in Biserica Sa si in umanitatea rascumparata si
incorporata in ea, prin insusi Trupul si Sangele Sau pline de Duh Sfant.”

Textul cuvantarii Domnului este asezat in contextul relatarii inmultirii
hranei ce are o clarad referinta euharistica si indiferent de felul in care sunt
interpretate variatiunile din diferitele manuscrise, discursul este precedat de
referirea la aceasta Inmultire - ,,unde mdncaserd ei pdinea” (6, 23)- si tot In cheie
euharistica se si incheie: ,,0 voi da pentru viata lumii ... Dacd nu veti mdnca...”
(6, 51.53). Avand in vedere caracterul unitar al textului, redactat cu grija, In jurul
ideii centrale a providentei divine, ar fi lipsit de sens sa afirmam ca o parte a
textului are continut euharistic, iar cealaltd, nu. Cu siguranta, in anumite parti,
limbajul euharistic este mai evidentiat, insa, acest limbaj, chiar localizat, circumscrie
intregul ansamblu.

Daca e sa facem dreptate atat caracterului enigmatic al textului, cat si
aspectului sdu teologic, atunci, se pare ca el ar trebui analizat, In primul rand,
nu ca o relatare faptica sau istorica, ci mai degraba ca una parabolica. Corabia
este Biserica® sau un aspect particular al acesteia. Caracterul verosimil al referinfei
la Biserica este intarit de faptul ca in cap. 6 este evidentiat rolul ucenicilor,
incluzand rolul celor 12 si al lui Petru (6, 1-21, 60-70). Painea intra la randu-i in
acest cadru simbolic, fiind asociata cu corabiile din Tiberiada, intrucat painea
euharistica este un semn al unitatii Bisericii si al adunarii celor multi Intr-un
singur Trup (1 Cor. 10, 16-17). Cu alte cuvinte, legatura dintre paine si corabii poate
fi considerata o variatiune asupra relatiei dintre multime, painea euharistica si
Trupul lui Hristos.?

De asemenea, aparenta lipsa de logica legata de perceptia a ceva ce, in
mod normal, nu putea fi perceput (,vdzuserd cd acolo nu era decdt o corabie...”
6, 22), poate, probabil, avea o legatura cu perceptia extraordinara referitoare
la painea euharistica si Trupul unic pe care il simbolizeaza. Sfantul Pavel, in
aceasta ordine de idei, vorbeste despre necesitatea receptivitatii si a memoriei
(1 Cor. 11, 24-25; 28-29) iar textul sugereaza cu precizie tocmai aceste elemente,
in special pe cel al memoriei sau al anamnezei. Dupa cum observa R. Brown, ceea
ce vrea sa se sugereze aici este ca In ziua urmatoare, ei si-au adus aminte.10

Este util, pentru buna intelegere a textului sa remarcam faptul ca structura
si intentia introducerii alcatuite din trei versete, este asemenea unui contrapunct
ascuns al introducerii corespunzitoare din capitolul 5 (5, 16-18). In acel text s-

7 Dumitru Gh. Radu, Caracterul ecleziologic al Sfintelor Taine si problema comuniunii, teza de doctorat,
in: Ortodoxia, XXX (1978), p. 276.

8 Pentru Fericitul Augustin, corabia simbolizeaza Biserica ce navigheaza pe marea involburata a
lumii. Venirea lui lisus pune capat tuturor calamitatilor, iar Biserica ajunge cu bine la armul
vesniciei. (cf. augustin, Homelies sur I'"Evangile de Saint Jean, Bibliotheque augustinienne, Paris
1988, apud Evanghelia dupd loan, introducere, traducere, comentariu si note patristice de
Cristian Badilita, Ed. Curtea Veche, Bucuresti, 2010, p. 483).

9 Thomas L. Brodie, The Gospel according to John, p. 278.

10 Raymond E. Brown, The Gospel according to John I-XII, (Anchor Bible Commentary 29 A),
Garden City, N.Y: Doubleday, 1966, p. 258.
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a spus pentru prima si ultima data (v. 16 si 18), intr-un limbaj aproape repetitiv,
ca iudeii il ,urmdreau” si il ,cdutau” pe lisus. in 6, 22-24, de asemenea, tot intr-un
astfel de limbaj, se spune pentru prima si ultima data (v. 22 si 24) ca multimea
ii ducea lipsa si il cauta pe lisus.!!

Structura acestei scene, bazata pe Intrebari si raspunsuri este o reminiscenta
evidenta a celei cu femeia samarineanca.l2 Mai mult, in ambele texte, cele trei
rostiri ale celui care deschide dialogul devin tot mai lungi: cele ale lui lisus, in
cap 4 (4, 7.10.13-14), iar cele ale interlocutorilor lui lisus, in scena de fata (6,
25.28,30-31).

Textul cuvantarii frapeaza prin accentul pus asupra ideilor de baza:
Dumnezeu si umanitatea. De altfel, dupa cum remarca R. Schnackenburg, utilizarea
lui ,,Dumnezeu” ca ultimul cuvant intr-o propozitie In limba greacs, este extrem de
neobisnuitd.13 Cel putin o parte din ceea ce pare sa abordeze textul, este legatura
intrinseca intre umanitate si Dumnezeu. A purta pecetea lui Dumnezeu, inseamna a
purta ceva de-al lui Dumnezeu, a fi intr-un fel asemenea lui Dumnezeu, indeosebi a
purta in sine ceva din Duhul lui Dumnezeu care impartaseste si marturiseste.14
Aceasta este pecetea pe care o poarta lisus ca Fiu al omului si care este data
celor care Il primesc.15

Contextul rostirii cuvantarii (6, 22-25). ,,Enigme exegetice”

Dupa cum reiese din contextul narativ, multimea care fusese saturata , de
cealaltd parte” (6, 1) a ramas acolo in timpul evenimentelor relatate in 6, 16-24. A
doua zi, au sosit ,niste cordbii din Tiberiada” la locul unde se afla multimea
(probabil, dincolo de lac, la est de Tiberiada). In cele din urma, multimea si
oamenii din corabii s-au hotdrat sa se Intoarca in Capernaum, strabatand partea
de miazanoapte a lacului.

Expresia ,la locul unde mdncaserd ei pdinea” de la 6, 23, rezuma istoria
saturarii multimilor. ,De cealaltd parte a mdrii” se refera la Capernaum, sau la
zona inconjuratoare (cf. 6, 24.59). Aceasta expresie poate face aluzie si la maniera

11 Tn ambele cazuri, expresia repetitivd (5,19; 6,24) implici o intensificare a ceea ce s-a spus fnainte
(5,17; 6, 22), doar c3, in timp ce cdutarea evreilor este pentru a-L ucide, cea a multimii este diferit
orientatd si mai lipsita de prejudecati. Concluzia ce se impune este c3, in timp ce 5,17-19 ne
prezintd o aversiune crescanda a iudeilor fata de lisus, 6,22-24 ne arata ca multimea devine tot mai
receptivi si mai interesati. in ambele cazuri, expresia repetitiva (5,19; 6,24) implici o intensificare
a ceea ce s-a spus inainte (5, 17; 6, 22), doar c3, in timp ce cautarea evreilor este pentru a-L ucide,
cea a multimii este diferit orientata si mai lipsita de prejudecati. Concluzia ce se impune este c3, in
timp ce 5,17-19 ne prezinta o aversiune crescanda a iudeilor fata de lisus, 6,22-24 ne arata ca
multimea devine tot mai receptiva si mai interesata.

12 Raymond E. Brown, The Gospel according to John I-X1I, p. 267.

13 Rudolf Schnackenburg, The Gospel according to St. John, Crossroad, New York, 1990, vol. 2, p. 38.

14 Raymond E. Brown, The Gospel according to John I-XII, p. 261.

15 Asadar, oricat de Instrdinati s-ar putea simf{i uneori oamenii, departe de Dumnezeu si de viata
vesnicd, acestia sunt mai aproape de Dumnezeu decat cred ei. Chiar daca uneori sarcina poate parea
dificila sau descurajatoare, oamenii sunt facufi pentru aceasta: se afla in ,genele” sufletului lor.
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supranaturald in care lisus a traversat marea. Cei doi termeni utilizati pentru
,corabie”, miolov, si diminutivul acestuia, mloldplov, par si fie utilizati fira
deosebire de sens.1¢

Desigur, legatura dintre corabii si Inmultirea painii nu este una pur si
simplu aleatorie. Textul insusi le conecteaza pe cele doua in mod explicit. Acesta
descrie faptul ca barcile se aflau ,,aproape de locul in care mdncaserd pdinea” -
o specificare, geografic vorbind, destul de obscur3, dar care, tocmai prin aceasta
scoate in evidenta faptul ca intre corabii si paine exista o legatura. Urmatorul
indiciu, ,cordbiile din Tiberiada” are si el sens daca Tiberiada” este vazuta in
primul rand nu din punct de vedere geografic, ci intr-un fel asemanator celui din
relatarea inmultirii (6, 1) - ca mod de evocare a lumii. Astfel, corabiile trebuie
conectate simbolic atat cu painea, cat si cu lumea in ansamblul ei.l?

Tabloul ,multimii” care traverseaza spre Capernaum ca sa-L caute pe
lisus (6, 24), o scena cu ecouri Tn atragerea primilor ucenici (1, 36-38), se refera
probabil la venirea neamurilor. Aceeasi Providenta divina care le ddduse painea,
ii inzestreaza acum cu corabiile care le vor permite sa se aldture pentru a-I deveni
yucenici’. De acum inainte nu li se va mai spune ,gloatd”; acest cuvant nu mai
apare deloc in capitolul 6. Cu o precizie si un echilibru matematic, textul ne ofera
doar douda momente in care apar cuvintele ,gloatd” si ,evrei” (cf. 6, 22.24.41.52).
Dupa aceasta, exista doar referinte la ,ucenici” si, in final, la ,cei doisprezece”
(cf. 6,60.61.66.67.70.71).18

Adresandu-I-se cu ,/nvdtdtorule”, oamenii se vor angaja intr-o discutie
asupra Invataturii lui lisus, care ne dezvaluie Inca odata neputinta lor de a intelege
adevarata Lui identitate. Intrebarea ,Cdnd ai venit aici?” reliefeaza si mai mult
ignoranta si confuzia multimii.!® Pe de alta parte, aceasta exprimare neobisnuita
reuseste deopotriva sa juxtapuna o intrebare foarte frecventa cu o aluzie la originile
indepértate ale lui lisus. Intr-un context in care lisus a fost vizut ultima oara
intr-o teofanie (6, 19-20), o astfel de intrebare este cat se poate de potrivita, cu
sensul sugerat ca acolo este prezent Cineva care transcende imediatul si realitatea
contingenta.zo

Asemanarea dintre acesti oameni si femeia samariteana reiese, in primul
rand, din atitudinea lor. Dupa cum ea, cu mintea preocupata sa scoata apa, incepe o

16 C.K. Barret, The Gospel according to St. John, 2nd edition, Westminster, Philadelphia, 1978, p. 285.

17 Thomas L. Brodie, The Gospel according to John, p. 278.

18 Aceasta tranzitie lingvisticd nu este intdmplatoare sau cauzata de vreo confuzie, ci un mod de
a sugera, prin tesdtura textului, ca neamurile si evreii sunt integrati in calitatea de ucenici si
intr-o unitate subinteleasa cu ,cei doisprezece”. Astfel, chiar si in cele ce, la Inceput, pot parea
detalii confuze, exista indicii asupra temei principale a naratiunii: providenta divina care aduce
neamurile si evreii la unitate intre ele si In comuniune cu Dumnezeu. (Thomas L. Brodie, The
Gospel according to John, p. 279).

19 Andreas ]. Késtenberger, John, Baker Exegetical Commentary on the New Testament, Grand
Rapids, Michigan, 2007, p. 206.

20 Thomas L. Brodie, The Gospel according to John, pp. 279-280.
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discutie cu o Persoana care desfiinteaza tiparele, la fel si ei, preocupati de paine,
se apropie treptat de taina lubirii providentiale. Cea dintai realitate la care lisus fi
ajuta sa razbeasca este cea a sinelui propriu. Cu un solemn: ,,Amin, amin, zic voud”, o
expresie ce semnaleaza declararea autoritatii divine, El le va vorbi despre natura
si motivele actiunilor lor, caci cu toate ca vin la El, viata lor este superficiala.

Continutul cuvantarii

Dupa ce, prin Inmultirea minunatd a painilor Mantuitorul saturase
multimile care-L urmau, in prima parte a cuvantarii despre ,painea vietii” El
va face o comparatie intre mana pe care a mancat-o poporul ales in pustie si painea
cea adevarata pe care Tatdl o va trimite din cer (6, 32).2! Cu aceastd ocazie,
Mantuitorul precizeaza cd, nu mana a fost painea cea adevarats, ci El insusi este
»painea vietii” (6, 35). Continutul ultimei parti a acestei cuvantari euharistice
(6, 53-59), poate fi rezumat In urmatoarea afirmatie: ,Prin Impartasirea cu Sfanta
Euharistie, Hristos ramane 1n noi si noi in El”.22

In prima sectiune (vv. 26-33) a cuvantirii, in dialogul deschizitor, care
se aseamand, asa cum s-a spus, dialogului cu femeia samariteana (4, 7-15),
lisus Tncearca sa treaca dincolo de anumite bariere umane si sa propuna ideile
fundamentale plecand de la a da (paine) si de a crede. In acest moment, care
este unul al primului contact, ideile si imaginile despre unire sunt minimale. Abia
in cea de-a doua sectiune (vv. 34-40), dupa ce problema barierelor umane a
fost rezolvat3, lisus face declaratia Sa fundamentala in legatura cu providenta
lui Dumnezeu. El vorbeste despre Dumnezeu ca despre Cineva care vrea sa
mantuiasca si sa dea viatd si despre Cel care, in acest scop, a invitat lumea sa
vina la lisus. Imaginea implicata este aceea a unui praznic asigurat de Dumnezeu
si oferit prin lisus, care este Painea vietii. In acest moment al discursului ideea
unirii cu Hristos desi prezent3, e doar 1n stadiu ,,experimental”, fiind exprimata in
mod negativ: cel care vine, nu va flamanzi, nu va fi dat afara, adica nu va pieri.

In cea de-a treia sectiune (vv. 41-51), impotriva traditiei evreilor preocupati
de chestiunea descendentei si a relationarii umane, lisus muta discutia de la
aspectele fundamentale ale providentei divine, la reafirmarea partii ei centrale:
felul In care Dumnezeu ii atrage pe oameni, ii Invata, si astfel, construieste cu
ei acea relatie care este cu adevarat cruciala. In acest moment, ideea uniunii
este dezvoltata: aceasta implica atragerea si ascultarea, predarea si invatarea.
Unirea sau comuniunea descrisa in aceste cuvinte este profund spirituala si nu
exista nimic asemanator care sa o egaleze, in partile precedente ale discursului.

21 Dupd H. Ridderbos, in contextul lor original, cuvintele lui lisus din acest discurs nu se refera
atat la Euharistie cat la identitatea Lui ca mesager al lui Dumnezeu (6,29) si la binecuvantarea
vietii vesnice la care putem ajunge prin El. (Herman N. Ridderbos, The Gospel according to John,
translated by J. Vriend, Grand Rapids, Eerdmans, 1997, p. 225).

22 Joan Sabadus, ,Ecclesiologia in scrierile Sfantului Apostol si Evanghelist loan”, in: Ortodoxia, XVII
(1965), pp. 310-311.

62



L,PAINEA VIETII” (IOAN 6, 22-59). 0 ABORDARE EXEGETICA

In sectiunea a patra (vv. 52-59), impotriva evreilor care se resping unul pe
celalalt (acestia sunt infatisati adesea certandu-se intre ei) lisus vorbeste despre
componenta finala a providentei divine, considerata de altfel si cea mai dificila:
acceptarea totald, respectiv consumarea trupului si sangelui lui lisus. Aceasta
este treapta finald a unei Providente ce cauta, mai presus de toate, sa dea viata
tuturor, si care, chiar in moarte, continua sa faca lucrul acesta. in acest moment,
imaginea unitatii atinge un punct culminant: acceptarea aspectului final al
providentei divine centrate pe lisus nu duce la altceva decat la perihoreza (6,
56-57).23 Daca lisus este ,mdncarea care rdmdne”, despre care se vorbeste aici,
si daca El ramane pentru vesnicie?4, In contrast cu pdinea materiala si chiar cu
»pdinea primitd din cer” in timpul Exodului, atunci viata pe care o da El, prin
impartasire este si ea vegnica. Din punct de vedere literar, exista o legatura intre
grija anterioara a lui lisus pentru strangerea faramiturilor, pentru ca acestea sa
nu se piarda, si referirea pe care o face El aici, la ,mdncarea care rdmdne pentru
viata vegnica”.

Indemnul de la inceputul cuvantarii (v.27) ,Lucrati pentru”, este explicat
de indat3, in sensul credintei in lisus, in timp ce expresia ,pe El” (toltov) se
refera la desemnarea si autorizarea exclusiva a lui lisus de catre Dumnezeu, ca
aducator al mantuirii.2s

Atunci cand interlocutorii 1i raspund lui lisus, acestia par sa gandeasca
tot la nivel superficial - acela al unei lucrari exterioare. lisus pastreaza cuvantul
»muncd”, insa ii acorda o noua semnificatie: ,Lucrarea lui Dumnezeu ... este ... ca voi
sd credeti in Acela pe care L-a trimis”(6, 29). Astfel, In loc sa creeze o dihotomie
intre a lucra si a crede?s, evanghelistul combina cele doua concepte: a crede,
este totuna cu a lucra, este o forma superioara de lucrare, 1n special pentru ca
deschide calea lucrarii lui Dumnezeu.2? La fel ca si in ocaziile anterioare, lisus
va discerne adevaratele motive ale oamenilor care-L cauta (cf. 2, 23-25; 4, 16-18).
Acestia nu sunt cu adevarat interesati de semnificatia profunda a semnelor,
fapt mentionat ultima oara in 6, 2, ci, pur si simplu, dornici de a se vedea satui.
Ceva mai devreme, aceiasi oameni Incercasera sa-L faca pe lisus rege, ca urmare a

23 Thomas L. Brodie, The Gospel according to John, pp. 274-275.

24 Si Se numeste pe Sine ,pdinea cea adevdratd”, nu ca si cum mana ar fi fost mincinoas3, ci fiindca
aceea a fost chip [preinchipuire] si umbra si nu insusi adevarul. Caci, dupa adevar, ,mana” este Fiul
lui Dumnezeu, Cel Unul-Nascut, Care S-a facut om, [lucru] care este inspdimantatoare graire si auzire!
Pentru ca ,mana” se talcuieste ,Ce este aceasta?” (lesire 16,15); cdci, vazand fiecare mana Tnaintea
cortului sdu revarsata gramada si dintru neobisnuita si straina minune spaimantandu-se, evreii se
intrebau unul pe altul: ,Ce este aceasta?” Deci, Domnul, Fiul lui Dumnezeu, Om facindu-Se, Acesta
este ,mana”, cea care-i spdimanteaza pe toti, incat fiecare, nedumerindu-se, zice: ,Ce este aceasta?”
Cum, Fiul lui Dumnezeu este si Fiu al Omului? Cum, din doua (firi) care sunt impotriva, s-a facut o
Fata [Persoand]? Ce este aceastd taind?”(Sfantul Teofilact, Arhiepiscopul Bulgariei, Tdlcuirea Sfintei
Evanghelii de la loan, Editura Sophia, Bucuresti, 2009, p. 173).

25 Francis J. Moloney, The Gospel of John, Sacra Pagina Series, vol. 4, Collegeville, Minnesota, The
Liturgical Press, 1998, p. 211.

26 Dihotomie intre , fapte” si,credintd”, asemenea celei Intdlnite In epistolele pauline si in epistola lui lacov.

27 Raymond E. Brown, The Gospel according to John I-XI1, p. 265.
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hranirii miraculoase (6, 14-15). De aceea, 1n loc sa le raspunda la intrebare,
lisus i indeamnd, indreptandu-i intr-o directie spirituald, sa lucreze nu pentru
mancarea pieritoare, ci pentru hrana care ramane pentru viata vesnica, pe
care le-o va da ,Fiul Omului” (6, 27).

Desi este posibil ca participantii sa fi privit Inmultirea painilor ca pe un
semn (6, 14), ideea lor de ,semn” este insa atat de goald de sens Incat, pur si
simplu, nu conteaza. Astfel c3, lisus le poate spune ca de fapt, ei nu au vazut
niciun semn. Pentru ei, tot ceea ce conteaza cu adevarat este painea. Totusi, lisus
incepe sa zideasca pe aceastd temelie. Acesti oameni sunt preocupati de munca
pentru asigurarea hranei si atunci, El le va vorbi despre cum trebuie sa lucrezi
pentru hrana. Ins3 lisus di acestei idei o evolutie radicald: ,Nu lucrati pentru
mdncarea pieritoare, ci pentru mdncarea care rdmdne pentru viata vesnicd ..” (6,
27) Astfel 1i provoaca sa-si ridice privirea spre un scop mai inalt.28 Conversatia
a avut loc, dupi cat se pare, in sinagoga din Capernaum. Intrebiri asemanatoare
celei din versetul 28 mai sunt puse lui lisus de catre tanarul bogat (Mt. 19, 16)
si lui Petru de catre mulfimea adunata in lerusalim, la Cincizecime (F.Ap. 2, 37).
Raspunsul multimii sugereaza o intelegere minimala a faptului ca lisus le cere
sa priveasca dincolo de necesitatile lor fizice. Totusi exista si o nelntelegere
referitoare la cuvintele din versetul anterior.29

Cei de fata mai afirma ca daca lisus ar face semnul cerut de ei, ar crede.
Aceastd afirmatie constituie probabil, un alt exemplu al ironiei ioaneice, intrucat
lisus facuse deja cateva semne, incluzandu-l pe cel al saturarii mulfimii, si totusi,
oamenii persistau in necredinta lor. 30

La fel ca la inceputul dialogului, cand a raspuns preocuparilor legate de
mancare, tot asa si acum, cand raspunde preocuparilor legate de traditie, reactia
lui lisus nu intentioneaza atat sa contrazica punctul de vedere al interlocutorilor
Sai, cat sa-i ajute sa-l depaseascd, si sa-i ridice la un alt nivel. El accepta
afirmatia lor insa 1i confera o dezvoltare radicala. Painea de odinioara a lui
Moise, a lasat locul adevaratei Paini de aici si acum: ,Cdci pdinea lui Dumnezeu
este aceea care se coboard din cer si dd viatd lumii” (6, 33). Cu aceasta expresie
finala dialogul atinge un nou nivel. lisus a fost gasit de catre cei care fusesera

28 Verbul ,,a munci”, care se refera la munca fizica, este utilizat deopotriva si pentru efortul moral (cf.
F.Ap. 10,35; Rom. 2,10; 13,10; Gal. 6,10), un efort moral care, In acest context, continud munca de
creatie sau activitatea creatoare (cf. 5,17) (Thomas L. Brodie, The Gospel according to John, p. 281).

29 De aceea, din multa lor ingdmfare si paruta lor intelepciune, zic: ,Ce sd facem ca sd implinim
lucrul lui Dumnezeu?”. Deci, buna este cugetarea cumpatata, si lucrul sufletului nobil este a socoti
ca Invatatorii cunosc mai bine cele de folos si a primi astfel Invataturile lor, ca pe ale unora ce
sunt Intr-o cunostintd mai bund” (Sfantul Chiril al Alexandriei, Comentariu la Evanghelia Sfantului
loan, in Scrieri, partea a patra, PSB, 41, traducere, introducere si note de Preotul Profesor Dumitru
Staniloae, EIBMBOR, Bucuresti, 2000, pag...

30 Neinfelegerea atarnd probabil si de cele doud sensuri diferite ale cuvantului ,semn”. Evreii
continua sa ceara dovezi pentru confirmarea lui lisus. Evanghelistul prezinta insa drept ,semne” nu
numai miracolele propriu-zise, ci si anumite lucrari ale lui lisus, semnificative din punct de
vedere hristologic. (Herman N. Ridderbos, The Gospel according to John, p. 226).
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absorbiti de diversele lor preocupari. El {i asculta, ii invita sa devina mai constienti
sile vorbeste despre deschiderea in fata lui Dumnezeu, Acel Dumnezeu a Carui
pecete este pusd asupra Fiului Omului. In final, lisus pune in fata lor o realitate
coplesitoare: aceea a lui Dumnezeu care da viata lumii.3!

,Pdinea din cer” arati si originea cereasci a lui lisus. In timp ce mulfimea
interpreteaza cuvintele in mod impersonal, sensul personal se cladeste in mod
treptat pana la 6, 35.32 Expresia cea care se pogoard din cer” (6, 33) se repeta
de sapte ori In discursul de fata, ceea ce constituie un alt indiciu al valorii
sacramental-simbolice, ce-i este atasati. In ceea ce priveste formula ,dd viatd
lumii”, unii exegeti au observat faptul ca in invatatura rabinic3, darea legii pe
Muntele Sinai era descrisad In termeni asemanatori: ,pdmdntul s-a cutremurat
cand El a dat viatd lumii” (Exod. Rab. 29, 9).33 In prezentul pasaj se spune ci
aceeasi functie este indeplinita de catre lisus (cf. 5, 39).

Expresia , Eu sunt pdinea vietii” (6, 35 reiterata la 6, 48.51) este prima, din
cele sapte consemnadri ioanine ale rostirii ,Eu sunt”, cu referinta indubitabila
la teofania prin excelenta.3* Cuvintele lui lisus sunt destinate si sa corecteze
neintelegerea evreilor din versetul anterior. In contrast cu nevoia unei furniziri
constante de paine, ca In cazul manei din pustie, lisus 1i lamureste ca oamenii nu au
nevoie sa primeasca painea Sa in mod repetat (cf. 13, 9-10). ,Piinea cea vie” (o&ipTtoc
0TWv), mai exact, ,painea care traieste”, este plina de viata si daruieste viata.

lisus Se defineste astfel pe Sine ca hrana concret-spirituala pentru
oameni.3> Cei haraziti mortii vor trai in masura in care se vor hrani cu aceasta
Paine vie. Evanghelia dupa loan cuprinde, dupa cum s-a aratat, un sir de metafore-
simboluri legate de hrana (carne, vin, paine, vita-de-vie, etc), care subliniaza ideea
comuniunii mistice cu persoana Mantuitorului. lisus trebuie asimilat organic,
interior intru dobandirea vietii vesnice, echivalenta cu imparatia cerurilor.
Dumnezeu S-a facut, pentru noi, paine care trdieste.36

Expresiile: ,viata vesnicd” (6, 40), si ,voi invia” (6, 39-40), continud tema
vietii anuntata la 6, 33 si 6, 35, subliniind permanenta vietii daruite in si prin
lisus, in contrast cu natura temporara a trimiterii manei de catre Dumnezeu,
evreilor aflati in pustie. Dobandirea vietii vesnice poate fi exprimata ca si cum
acest lucru ar avea loc In prezent (6, 40) dar acest lucru sta in stransa legatura
cu repetatele referiri la Invierea din ziua cea de apoi. Astfel, eshatologia ,viitoare” nu

31 Thomas L. Brodie, The Gospel according to John, p. 282.

32 Raymond E. Brown, The Gospel according to John I-XII, p. 263.

33 Apud. Andreas J. Késtenberger, John, p. 209.

34, Atunci Dumnezeu a rdspuns lui Moise: "Eu sunt Cel ce sunt". Apoi i-a zis: "Asa sd spui fiilor lui
Israel: Cel ce este m-a trimis la voi!™ (Ex. 3,14).

35 Evanghelistul surprinde aici subtila polemica cu Sinagoga: adevarata hrana nu rezida nici In
darul lui Moise, nici in Lege, asa cum se credea, ci in Fiul, pe care Tatal il ofera drept jertfa
pentru intreaga omenire. (Stelian Tofang, ,Cuvantarea despre lisus ,Painea vietii”. Repere in
teologia ioaneicd sacramentala”, p. 84).

36 Cf. Evanghelia dupd Iloan, editie bilingva, introducere, traducere, comentariu si note patristice
de Cristian Badilit3, editura Curtea Veche, Bucuresti, 2010, pp. 239-240.
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este anulati de eshatologia ,actuald”. Intrucat viitoarea inviere a credinciosilor de
catre lisus este o certitudine, se poate afirma ca ei au deja viatd vesnica, aici si
acum.

Verbul utilizat pentru ,a vedea” este Yewpéw, care are nenumarate conotatii
teologice si metafizice. 37 Conceptia afirmata aici este similara cu cea de la 3,
13-14 de unde reiese ca evreii ,priveau la” si ,credeau in” sarpele inaltat, pe
care l-a randuit Dumnezeu pentru ,salvarea” lor. loan 6, 40 incheie unitatea
care incepe cu 6, 35, rezumand 6, 35-39.

loan 6, 44 este concluzia logica, in formulare negativa, a locului de la 6,
37a. Revelatia divina este mijlocita exclusiv prin Fiul, lisus. De asemenea, prin
aceasta se face distinctie intre ,a asculta pe Tatal” (6, 45) si ,a vedea pe Tatal”
(6, 46). Primul lucru se poate Implini numai prin mijlocirea lui lisus, Intrucat
numai El singur L-a vazut pe Tatal. Conform prologului, acest lucru este ceva
ce nici macar Moise nu a facut; descoperirea lui Dumnezeu prin lisus este mai
mare decéit cea facuta prin Lege (In. 1, 17-18; cf. 3, 13; 5, 37; 14, 7-11).38 loan
6, 44-46 dovedeste conlucrarea dintre Tatal si Fiul la mantuirea personala.
Daca mantuirea este rezultatul activitatii de atragere a Tatalui, aceasta se realizeaza
prin receptarea personala, prin credintd, a descoperirii lui Dumnezeu in lisus.39

In sectiunea 6, 47-51 lisus se reintoarce la tema “pdinii (care s-a pogorat)
din cer”, introdusa iarasi prin formula &utjv &uv: oricine crede, are viatd vesnica’.
Exista asemanari structurale intre 6, 32-35 si 6, 48-51 insa, al doilea text face
un pas inainte in lamurirea conceptului de ,mdncare”. lisus face deosebirea
intre beneficiarii manei din pustie-acestia tot au murit-si cei care mananca din
»pdinea cea din cer” si care nu mor, ci traiesc in veci:

In continuare, El dezvoltd semnificatia afirmatiilor Sale referitoare la
»pdinea vietii”:

(1) aceasta ,pdine” este trupul lui lisus;

(2) El o va da pentru viata lumii.

Faptul cd termenul utilizat pentru trupul lui lisus este ,carne”, odp¥, in
loc de O'(T)p.oc, mult mai frecvent utilizat in legatura cu Euharistia, aparent, pare
sa pledeze Impotriva unei semnificatii sacramentale a acestor versete. Termenul,
face insa, probabil, trimitere la 1, 14: ,Si Cuvantul S-a fdcut trup si S-a sdldsluit
intre noi si am vazut slava Lui, slavd ca a Unuia-Ndscut din Tatdl, plin de har si de
adevdr.” Expresia Il voi da pentru viata lumii” are evidente conotatii sacrificiale. In
contextul mai larg al povestirii, acesta se refera la trupul lui lisus jertfit pe
cruce, pentru pacatele omenirii. I[deea de a manca trupul lui lisus reprezinta
subiectul urmatoarei dispute si al explicatiilor date in continuare de catre lisus
la 6, 52-58.

37 El poate 1nsa exprima si simpla notiune de perceptibilitate. Legatura dintre ,vedere” si ,credintd”
de la 6, 40 este atat de profundd, incat merge pana la identificarea lor intr-o hendiada. (Andreas J.
Kostenberger, John, p. 212).

38 Francis ]. Moloney, The Gospel of John, p. 218.

39 Andreas J. Kdstenberger, John, p. 214.
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Concluzia discursului

La incheierea cuvantarii, prima reactie a fost constatarea ca ceea ce
propune lisus este greu de acceptat. La fel ca discursul lui Pavel asupra rastignirii,
si acesta este un scandal pentru logica obisnuita, comuna (6, 60; cf. 1 Cor 1, 23).
Dar Intr-un mesaj care are ecou in cel transmis odinioara lui Nicodim, lisus spune
efectiv ca prin ajutorul Duhului, el poate fi acceptat si chiar daca iminenta tradare
a lui Iuda vesteste venirea crucii (6, 64.70-71), ficand sa sporeasca umbrele mortii
care vine tot mai aproape, Petru reuseste totusi ca in numele celor Doisprezece, sa
perceapa in lisus sfintenia lui Dumnezeu. Cu alte cuvinte, chiar atunci ciand
moartea se intrevede, si Dumnezeu se iveste.40 Utilizind inca odata introducerea
solemna, autoritard, aunv apmny, lisus isi reafirma declaratiile anterioare, atat
in exprimare negativa: ,dacd nu veti mdnca trupul Fiului Omului si nu veti bea
sdngele Lui, nu veti avea viatd intru voi” cat si In exprimare pozitiva: ,cel ce
mdndncd trupul Meu si bea sdngele Meu are viatd vesnicd si Eu il voi invia in
ziua cea de apoi”. Utilizarea de catre lisus a titulaturii ,Fiul Omului” implica o
intelegere sacramentald, desi aici lisus vorbeste despre oferirea spre moarte a
Jtrupului si sdngelui SAu” — o expresie evreiasca ce vizeaza persoana In integralitatea
ei (cf. Mt. 16, 17; 1 Cor. 15, 50; Gal. 1, 16; Ef. 6, 12; Evr. 2, 14) si despre credinciosii
care ,mdndncd si beau” din acestea.

loan 6, 55, trimite Tnapoi la 6, 27 si 6, 32 afirmand In mod autoritar ca
trupul si sangele lui lisus sunt adevirata mancare si bautura spirituald. In limbajul
ioaneic, cuvantul ,,adevdrat” poarta conotatiile implinirii eshatologice si tipologice
in raport cu precedentele din Vechiul Testament. Trebuie spus ca versetele 53-58
au starnit adesea polemici teologice, de-a lungul timpului, incepand cu perioada
patristica si pana la Reforma. S-au propus, in mare, trei solutii:

1) pasajul vorbeste despre Euharistie (interpretarea sacramentala);

2) pasajul vorbeste despre comuniunea mistic3, totala cu lisus (interpretarea
hristologica);

3) o combinare a celor doua perspective.

Acesta nu este, de altfel, singurul loc in care loan suprapune probabil
relatirii istorice o viziune exegetici, post-pascald.4! In consecint, nu se poate
spune daca discursul apartine realmente lui ,lisus cel istoric”, sau daca este discurs
catehetic, facand parte din strategia de convertire a comunitatii ioaneice. Deoarece
Euharistia se instituie la sfarsitul vietii lui lisus a doua varianta pare mai plauzibila.

40 Aceasta este de fapt perceperea, fie si in cele mai intunecate momente ale vietii, a prezentei
providentei lui Dumnezeu, cea dititoare de viatd. Intrucat intregul discurs descrie tabloul unei
comuniuni avansate intre divin si uman, prin aceasta se dezvolta ideea initiald din Prolog a impletirii
progresive a Cuvantului cu trupul. (Thomas L. Brodie, The Gospel according to John, p. 275).

41 Evanghelia dupd loan, editie bilingva, introducere, traducere, comentariu si note patristice de
Cristian Badilita, p. 240.
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Chiar verbul folosit pentru ,,a minca” (tpuyywv) e diferit de cel folosit in alte contexte,
deoarece nu Inseamna pur si simplu ,,a manca” ci ,a roade, a mesteca”. 42 Textul de
mai sus confirma ca rezultat al impartasirii credinciosilor cu trupul si sdngele
lui lisus salasluirea reciproca (perihoreza).

In continuare, 6, 57 lamureste faptul ci la baza unirii credinciosilor cu
lisus, std comuniunea dintre El si Tatil. Insusi temeiul persoanei lui lisus este
»Tatdl cel viu” (5, 26). Tot astfel, lisus reprezinta temeiul existentei spirituale a
credinciosilor.*3 Pronumele personal je (pe mine), in loc de ,carnea /sdngele
meu” sugereaza si el semnificatiile sacramentale.4

Desi unii exegeti precum H. Ridderbos invoca impotriva unei infelegeri
sacramentale:

(1) faptul ca evreii nu ar fi putut intelege cuvintele lui lisus intr-un sens
sacramental; 45

(2) cuvantul “carne” nu este utilizat niciodata in Noul Testament in legatura
cu Euharistia;

(3) a face acest lucru Inseamna a atribui o semnificatie improprie unei
astfel de practici‘s.

Trebuie spus totusi ca loan se putea astepta decat ca cititorii sai sa
interpreteze cuvintele lui lisus in lumina traditiei bisericesti legate de Jertfa
Euharistica, asadar intr-un sens sacramental.4?

42 Desigur, totul trebuie citit in cheia ospatului mesianic. Probabil si din cauza violentei imaginilor
folosite de lisus multi dintre ucenici il vor parasi indatd asa incat nu trebuie diluata sau edulcorata
forta discursului ci trebuie recunoscut ca lisus foloseste adesea imagini , grele”, uneori chiar socante.
Expresia din 6,56 ,rdmdne in Mine si Eu in el” exprima osmoza perfectd intre Cel ,inghitit” si
cel care manancad. Mancand ,carnea si sangele” lui Hristos, credinciosul se transforma el insusi
intr-o fiinta hristomorfa. (Evanghelia dupd loan, editie bilingva, introducere, traducere, comentariu si
note patristice de Cristian Badilitd, p. 241).

43 Francis ]. Moloney, The Gospel of John, p. 222.

44 Andreas J. Kostenberger, John, p. 216.

45 Pentru sensibilitatea iudeilor, sd manance carne cruda e ceva oribil, iar sa bea sange e si mai oribil.
Carnea o mananca gdtitd, ,curatd”, pregatitd de haham (animalele se injunghie si se scurg de sange
etc. ...). Ne dam seama cat de socant este, asadar, cuvantul Domnului! Dar El i socheaza din
necesitate: ca sa evidentieze diferenta totald dintre legea veche si legea noud, dintre faptura veche
si cea noud. Hrana omeneasca ce vine din pamant este necesara tuturor oamenilor, care primesc de
la ea o viatd unici. Ins3, prin venirea lui lisus, a aparut o hrani noud. Pentru a-si trii adevarata
viatd, omul nu mai mananca lucruri pamantesti...”(André Scrima, Comentariu integral la Evanghelia
dupd loan, traducere din araba de Monica Brosteanu, traducere din franceza de Anca Manolescu,
editura Humanitas, Bucuresti, 2008, p. 90).

46 Herman N. RIDDERBOS, The Gospel according to John, pp. 240-241.

47 Donald A. Carson, The Gospel according to John (Pillar New Testament Commentary), Grand
Rapids, Eerdmans, 1991, pp. 296-97.
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“THE BREAD OF LIFE” (JOHN 6, 22-29).
AN EXEGETICAL APPROACH

I0AN FLORIN CODREA*

ABSTRACT. The text of the Lord’s speech from John 6, 26-58 is placed in the
context of the narrative of bread’s multiplication and has a precise Eucharistic
reference for us, because, no matter the way in which the variations from different
manuscripts are interpreted, the introduction of the discourse starts with a
reference to that multiplication: “where they had eaten the bread” (6, 23) and ends
also with an Eucharistic note: “it is given ... for the life of the world ... Unless you will
eat...”. As it appears from our interpretation, the Eucharist is the plenary presence
of Christ in His Church and in the humanity redeemed and incorporated in it,
through His Body and Blood full of the Holy Spirit.

In the first part of the discourse about “the bread of life” Jesus makes a
comparison between the manna that the chosen people ate in the wilderness and
the real bread which will be sent from heaven by the Father (6, 32). On this
occasion, He specifies that the manna was not the real bread and that He Himself
is “the bread of life” (6, 35). The content of the last part of this speech, rightly
considered a Eucharistic speech (6, 53-59) may be summarized in this way: by
eating the Holy Eucharist, Christ remains in us and we remain in Him.

Three are the defining elements of the analyzed fragment: the paschal motive,
the resemblance between Jesus and Moses, the prophet, and the eschatological
expectation. These are projected on the Eucharistic background of the dialogue
between Jesus and the crowd that surrounds Him. Our exegesis gives priority to
the sacramental interpretation (i.e. Eucharistic) of the words of the Lord, but
mentions also other exegetical opinions, which reject this interpretation, because
this is required by the scientific honesty: audietur et altera pars.

Keywords: bread, life, Christ, Body, Blood, Eucharist.

The discourse about “the Bread of Life” represents the main narrative
development of John regarding the subject of faith as source of life. The concrete
character of the expressions used here, having a soteriological reference, determine
us to read the Gospel’s episode in a sacramental key, that is, in the light of the
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sacramental practices of the primary Church.! As a matter of fact, the sixth chapter
of the Gospel of John represents the foundation of John’s Eucharistic theology, thus
offering both a summary and a central reference for all the subsequent theological
reflections on the sacrament of Eucharist.2 The two parts of the sixth chapter (vv. 1-
21 and 22-27) constitute, evidently, a literary unity. As the discourse from the fifth
chapter (vv. 1-21 and 22-71) consists, in some degree, of a commentary of the
previous narrative, regarding the sick man (5, 1-15), so in the sixth chapter, the last
part of it implies a deeper analysis of some elements of the previous narrative.
Between 6, 1-21 and the subsequent discourse there can be observed the following
points of continuity:

a. The introduction to the narrative of bread’s multiplication, with its
references to the crossing of the sea and to the crowd that followed Jesus (6, 1-4)
has an echo in the introductory picture of the crowd that crosses the sea in search
for Jesus (6, 22-25).

b. The first part of the narrative concerning the multiplication of bread, in
which Jesus questions the narrow perspective of Philip and Andrew (6, 5-9) is
resumed by the way in which, during the dialogue from the beginning, Jesus
confronts and reveals the narrow preoccupations of those present (6, 26-33).

c. The last part of this episode of bread’s multiplication, in which Jesus
takes the bread and, after giving thanks, feeds all those present with an obvious
condescension (He lets them sit down on the grass, He feeds them and takes care
that nothing is lost) is reflected in different aspects, in what Jesus will say about
Himself and about the Bread of Life, in a discourse with an eschatological character
and in a manner which evokes the Eucharist.3 In fact, in its intimate nature, the
Eucharist “contains an eschatological dimension which, no matter how deep it
penetrates history, it does not transforms in history, thus being the most dramatic
testimony of a meeting between Eschaton and history, between the perfect and the
relative in the human existence, here and now.”4

Jesus’ discourse is, essentially, a calling for receiving all that God does for
humans, a calling to search for the true life which is granted by God only. Jesus is
speaking in parables about the granting and receiving the loving providence of God,
and these four sections correspond to four stages of the growing in communion and

1 Of course, we cannot and must not reduce the fourth Gospel to a simple echo of the sacramental
practices which were in use in the Johannine community. The central reference of the Gospel
remains the Christological one, which presents the mystery of Jesus, Who is sent by the Father in
order to redeem the world (cf. Yves-Marie Blanchard, Saint John, translated by Cornelia Cistelecan
(Targu-Lapus: Galaxia Gutenberg, 2006), 113.

2 Stelian Tofana, “Cuvantarea despre lisus ,Painea vietii”. Repere 1n teologia ioaneica sacramentala”,
Studia Universitatis Babes-Bolyai, Theologia Orthodoxa, XLV, 1-2 (2000): 74.

3 Thomas L. Brodie, The Gospel according to John (New York: Oxford University Press, 1993), 273.

4 loannis Zizioulas, Creatia ca euharistie, translated by Caliopie Papacioc (Bucuresti: Editura Bizanting,
1999), 23.

5 Brodie, 274.
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intimacy with God.6 The Eucharist is the plenary presence itself of Christ in His
Church and in the redeemed humanity, incorporated in it through His Body and
Blood, full of the Holy Spirit.”

The text of the Lord’s speech is placed in the context of the narrative of
bread’s multiplication, which has a very obvious Eucharistic reference and, no
matter how the variations from the different manuscripts are interpreted, the
discourse is preceded by the reference to this multiplication - “where they had eaten
the bread” (6, 23) - and ends in an Eucharistic key as well: “I will give it for the life of
the world ... Unless you will eat...” (6, 51.53). Taking into account the unitary character
of the text, carefully elaborated around the central idea of the divine providence, it
would be absurd to assert that one part of the text has a Eucharistic content, and the
other has not. Certainly, in some parts the Eucharistic language is more obvious, but
this language, even spotted, circumscribes the whole.

If we are to do justice both to the enigmatic character of the text and to its
theological aspect, then we have to analyze it, first of all, not as a factual or an
historical narrative, but as a narrative of a parable. The boat is the Church8 or a
particular aspect of it. The likely character of this reference to the Church is
confirmed by the fact that, in the sixth chapter, what is pointed out is the role of the
disciples, including the role of those 12 and that of Peter (6, 1-21, 60-70). The bread
is also a part of this symbolic frame, being associated with the boats from Tiberias,
because the Eucharistic bread is a sign of Church’s unity and of the gathering of
those many in a single Body (1 Cor. 10, 16-17). In other words, the connection
between bread and boats may be considered as a variation on the relationship
between the crowd, the Eucharistic bread and the Body of Christ.

Likewise, the apparent lack of logic regarding the perception of something
that, normally, could not be perceived (“they realized that only one boat had been
there...” 6, 22) may be connected to the extraordinary perception regarding the
Eucharistic bread and the unique Body it symbolizes. Concerning this aspect, Saint

[=)

Concerning the logic of the discourse, especially the accent stressed on the perception of
providence, it may well be observed, according to Brodie, the presence of a new factor, that is, the
Church. Although the word itself is not used, it is surprising that in the sixth chapter those two
culminations of perceiving the divine appear in situations in which the Church is evoked: in the
boat (6, 16-21) and in the moment in which Peter acts as a representative of those twelve (6, 67-
69). We may assert from here that the bread of God is in the Church and that, through the Church
and in spite of all its faults (for one of them is a devil, and Peter will deny Jesus), the divine
providence comes to be known by people and Christ gives Himself to them, becoming their Bread
of life (cf. Brodie, 275-276).

7 Dumitru Gh. Radu, “Caracterul ecleziologic al Sfintelor Taine si problema comuniunii”, PhD diss.,
Ortodoxia, 1-2 (1978): 276.

The blessed Augustine considers the boat as representing the Church which sails on the
tempestuous sea of the world. The coming of Jesus ends all these calamities, and the Church reaches
the shore of eternity (cf. Augustine, Homelies sur I'Evangile de Saint Jean (Paris: Bibliotheque
augustinienne, 1988), apud Evanghelia dupd loan, translated by Cristian Badilita (Bucuresti: Ed.
Curtea Veche, 2010), 483).

9 Brodie, 278.

™
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Paul speaks about the necessity of receptivity and memory (1 Cor. 11, 24-25; 28-
29), and the text suggests precisely these elements, especially that of memory or
anamnesis. As R. Brown observes, what is suggested here is the fact that, on the
next day, they remembered.10

For a good understanding of the text, it is useful to observe the fact that the
structure and the intention of the three verses introduction is like a hidden
counterpoint of the corresponding introduction from the fifth chapter (5, 16-18).
That text contains the sole references (vv. 16 and 18) expressed in an almost
repetitive language of the fact that the Jews “were after” and “in search of” Jesus.
Likewise, in 6, 22-24, in the same language form, it is said for the first and the last
time (vv. 22 and 24) that the crowd misses Jesus and was looking for Him.11

The structure of this scene, based on questions and answers, is an obvious
reminiscence of the episode of the Samaritan woman.!2 Moreover, in both texts
those three utterances of the one who opens the dialogue become longer and
longer: those of Jesus in chapter 4 (4, 7.10.13-14) and those of Jesus’ interlocutors,
in the present scene (6, 25.28.30-31).

The speech’s text surprises by the accent stressed on the main ideas: God
and humanity. Besides, as R. Schnackenburg observes, the using of “God” as the last
word in a sentence written in Greek is extremely unusual.!3 At least a part of what
seems to be approached by the text represents the intrinsic relationship between
humanity and God. To bear the seal of God means to bear something that belongs to
God, to be in a way like God, especially to carry in oneself something of the Spirit of
God, which shares and testifies.!# This is the seal borne by Jesus as the Son of man
and which is granted to all those who receive Him.15

The context of the speech’s uttering (6, 22-25). “Exegetical enigmas”

As it follows from the narrative text, the crowd that had been given sulfficient
food “on the other side” (6, 1) remained there during the events reported in 6, 16-24.
The next day, “some boats from Tiberias” arrived at the place where the crowd was
(probably across the lake, east from Tiberias). Finally, the crowd and the men from
the boats decided to go back to Capernaum, crossing through the north part of the lake.

10 Raymond E. Brown, The Gospel according to John I-XII, Anchor Bible Commentary 29 A (Garden
City, N.Y.: Doubleday, 1966), 258.

11 In both cases, the repetitive expression (5, 19; 6, 24) implies an intensification of what has been
said earlier (5, 17; 6, 22), with the distinction that, while the Jews were after Jesus in order to kill
Him, the crowd was in search of Jesus from different motives. The conclusion is that, while 5, 17-19
presents a growing aversion of the Jews toward Jesus, 6, 22-24 shows us that the crowd becomes
more and more receptive and interested in Him.

12 Brown, 267.

13 Rudolf Schnackenburg, The Gospel according to St. John, vol. 2 (New York: Crossroad, 1990), 38.

14 Brown, 261.

15 Therefore, no matter how alienated men could feel themselves from God and from eternal life, they
are closer to God than they think. Even if, sometimes, this task may seem difficult or discouraging,
human beings are made for it: it is in “the genes” of their soul.
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The expression “the place where the people had eaten the bread” (6, 23)
resumes the history of the crowds’ feeding. “On the other side of the sea” refers to
Capernaum or the surrounding area (cf. 6, 24.59). This expression may allude to the
supernatural manner in which Jesus has crossed the sea. The two terms which
render the word “boat”, motov and its diminutive mioldpLov, seem to be used with
the same meaning.16

Of course, the connection between the boats and the multiplication of bread
is not an aleatory one. The text itself connects them explicitly. It is written that the
boats were “near the place where the people had eaten the bread” - an indication
quite obscure from the geographical point of view, but which points out, exactly
through this obscurity, the fact that there is a connection between boats and bread.
The next indication, “the boats from Tiberias”, has also a meaning, if “Tiberias” is
seen in the first place not as a geographic point, but - in a similar way to that from
the multiplication narrative (6, 1) - as a manner of evoking the world. Thus, the
boats must be symbolically connected both to the bread and to the world as a
whole.1?

The picture of “the crowd” which travels to Capernaum to find Jesus (6, 24),
a scene which echoes the calling of the first disciples (1, 36-38) refers probably to
the coming of the heathens. The same divine Providence that gave them bread gives
them now boats which will allow them to join Him and become His “disciples”. From
this moment, they will be called no more “crowd”; this word will not appear any
more in the sixth chapter. With a mathematical precision and equilibrium, the text
offers only two moments in which the words “crowd” and “Jews” appear (cf. 6,
22.24.41.52). After this, there are references only to “disciples” and, finally, to “the
twelve” (cf. 6,60.61.66.67.70.71).18

By addressing Him with the word “Rabbi”, they will start a discussion on the
teaching of Christ, a fact that reveals once more their incapacity of understanding
His true identity. The question “When did you come here?’ point out the ignorance
and the confusion of the crowd.!® On the other hand, this unusual expression
succeeds in juxtaposing a very frequent question and an allusion to the remote
origins of Jesus. In a context in which Jesus was seen last time in a theophany (6, 19-
20), such a question is a very reasonable one, implying that there is Someone who
transcends the immediate and the contingent reality.20

16 C.K. Barret, The Gospel according to St. John, 2nd edition (Philadelphia: Westminster, 1978), 285.

17 Brodie, 278.

18 This linguistic transition is not accidental or caused by any confusion, it is rather a way of
suggesting, through the texture of the text, that the heathens and the Jews are integrated as
disciples and in an implied unity with “the twelve”. Thus, even in what may seem at the very
beginning as confused details there are indications of the main theme of the narrative: the divine
providence that brings the heathens and the Jews to unity between them and to communion with
God. (Brodie, 279).

19 Andreas ]. Kdstenberger, John, Baker Exegetical Commentary on the New Testament (Michigan:
Grand Rapids, 2007), 206.

20 Brodie, 279-280.
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The resemblance between these men and the Samaritan woman follows
firstly from their attitude. As the woman, who is concerned with getting water,
starts a discussion with a Person who speaks like no one before, so they, being
preoccupied with bread, come gradually to the mystery of the providential Love.
The first reality they come close to, with the help of Jesus, is that of the inner self. By
saying to them “Amen, amen I tell you”, an expression which points out the divine
authority, He will speak about the nature and the motives of their actions, because,
in spite of their coming close to Him, their life is superficial.

The content of the speech

After feeding the crowd with the bread multiplied in a miraculous way,
Jesus will compare, in the first part of His speech about “the bread of life”, the
manna which was eaten by their ancestors in the wilderness and the true bread
which the Father will give to them from heaven (6, 32).21 On this occasion, our
Saviour specifies that the true bread was not the manna, but Himself: He is “the
bread of life” (6, 35). The content of the last part of this Eucharistic speech (6, 53-59)
may be resumed in the following assertion: “By eating the Holy Eucharist, Christ
remains in us and we remain in Him."”22

In the first section (vv. 26-33) of the speech, in the opening dialogue, which
is similar to the dialogue with the Samaritan woman (4, 7-15), Jesus tries to surpass
certain human barriers and to bring forward the fundamental ideas, starting from
the words to give (bread) and to believe. In this moment, the moment of the first
contact, the ideas and the images about the union are minimal. Only in the second
section (vv. 34-40), after the human barriers have been surpassed, Jesus makes His
fundamental assertion regarding God’s providence. He speaks about God as about
Someone who wants to redeem and to give life, and for this purpose invited the
world to come to Jesus. The implied image is that of a feast provided by God and
offered through Jesus, the Bread of Life. In this moment of the discourse, the idea of
the union with Christ, although present, is only at an “experimental” stage, being
expressed in a negative way: the one who comes will not hunger, will not be cast
out, that is, he will not perish.

In the third section (vv. 41-51), contrary to the Jewish tradition, concerned
with the question of His human origin and relationship, Jesus moves the discussion
from the fundamental aspects of the divine providence to the reasserting of its
central part: the way in which God draws people, teaches them and thus achieves
this relationship which is really decisive. The idea of the union is developed in this

21 According to H. Ridderbos, the words of Jesus from this discourse do not refer, in their original
context, so much to the Eucharist as they refer to His identity as messenger of God (6, 29) and to
the blessing of the eternal life, to which we can come through Him (Herman N. Ridderbos, The
Gospel according to John, translated by ].Vriend (Grand Rapids: Eerdmans, 1997), 225).

22 Joan Sabadus, “Ecclesiologia in scrierile Sfantului Apostol si Evanghelist loan” Ortodoxia XVII, 3
(1965): 310-311.
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moment: this implies the drawing and the hearing, the teaching and the learning.
The union or the communion described with these words is a profoundly spiritual
one and there is nothing else alike in the previous parts of the discourse that could
equal it.

In the fourth section (vv. 52-59), against the Jews who reject one another
(they are often represented arguing between them), Jesus speaks about the final
component of the divine providence, which is considered the most difficult one: the
total acceptance, that is, the consuming of Jesus’ body and blood. This is the final
stage of a Providence that aims at giving life to everybody and continues, even in
death, to do this. In this moment, the image of the unity reaches the highest point:
the acceptance of the final aspect of the divine providence, centered on Jesus, does
lead to nothing else than to perichoresis (6, 56-57).23 If Jesus is “the food that
remains”, which is mentioned here, and if He remains for eternity,2¢ standing in
sharp contrast with the material bread and even with “the bread received from
heaven” during the peregrination through the wilderness, than the life He grants is
an eternal life. From the literary point of view, there is a connection between the
previous concern of Jesus of gathering the leftovers, in order to be no wasting, and
the reference He makes here, to “the food that endures to eternal life”.

The advice from the beginning of the discourse (v. 27), “Work for” is
immediately explained, meaning the faith in Jesus, while the expression “on Him”
(toltov) refers to the exclusive appointment and authorization of Jesus by God, as
the Redeemer.25

When the collocutors answer to Jesus, these seem to think still superficially -
in the way of an external working. Jesus uses the word “work”, but gives it a new
significance: “The work of God ... is ... to believe in the one He has sent” (6, 29). Thus,
instead of creating a dichotomy between to work and to believe,2¢ the evangelist
combines the two concepts: “to believe” is the same with “to work”, it is a superior
form of working, especially because it opens the way for the working of God.2” As in
the previous occasions, Jesus will discern the real motives of men who search for
Him (cf. 2, 23-25; 4, 16-18). These are not truly interested in the profound
significance of the signs, a fact mentioned last time in 6, 2; they only want to be well

23 Brodie, 274-275.

24 “And He calls Himself «the true bread» not as if the manna would be false, but because it was an
image [typos] of the truth. For the real manna is the Son of God, the Only Begotten, Who became
man, a thing never to be heard before! The word “manna” means “What is this?” (Exodus 16, 15);
when the Jews saw the manna before their tents, they were afraid because of this unusual miracle
and they were asking one another: “What is this?” Is it possible that the Son of God is also the Son of
Man? Is it possible that the two natures, which are contrary to one another, have become a single
Face [Person]? What is this mistery?” (Saint Teofilact, the Archbishop of Bulgaria, Tdlcuirea Sfintei
Evanghelii de la Ioan (Bucuresti: Editura Sophia, 2009), 173).

25 Francis ]. Moloney, The Gospel of John, Sacra Pagina Series, vol. 4 (Collegeville, Minnesota: The
Liturgical Press, 1998) 211.

26 A dichotomy between “deeds” and “faith”, like the one found in the epistles of Paul or in the Epistle
of Jacob.

27 Brown, 265.
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fed. A little bit earlier, the same men tried to make Jesus king, as a consequence of
the miraculous feeding (6, 14-15). Therefore, instead of answering to the question,
Jesus advises them, by turning them towards a spiritual direction, to work not for
the perishable food, but for the food that endures to eternal life, that “the Son of
Man” (6, 27) will give to them.

Although it is possible that the participants would have considered the
multiplication of the bread as a sign (6, 14), their conception of a “sign” is so idle, that
it just doesn’t matter. Thus, Jesus may say to them that they, in fact, have seen no sign.
For them, all that really matters is the bread. Nevertheless, Jesus starts to build up
on this foundation. The people are preoccupied with providing food through work,
and this is the reason why Jesus will speak to them about how one must work for
food. But this idea receives a radical meaning: “Do not work for food that spoils, but for
food that endures to eternal life...” (6, 27). The people are, thus, called to look higher.28
This conversation took place, as it seems, in the synagogue from Capernaum. Jesus
is faced with similar question to that in v. 28 in the dialogue with the rich young
man (Mt. 19, 16), and the same is true with Peter, when he is asked about the
Pentecost by the crowd gathered in Jerusalem (Acts 2, 37). The answer of the
crowd suggests a minimal understanding of the fact that Jesus asks them to look
beyond their physical necessities. Nevertheless, there is a misunderstanding
regarding the words of the previous verse, as well.29

Those present say that, if Jesus would make the sign they ask for, they would
believe. This is, probably, another example of Johanneic irony, because Jesus has
already made some signs, including that of feeding the crowd, and yet, the people
persisted in their lack of faith.30

As at the beginning of the dialogue, when He answered to the concerns
regarding food, so now, when He answers the concerns regarding tradition, Jesus
does not aim at contradicting the standpoint of their interlocutors, but at helping
them to go beyond it and to raise themselves to another level. He accepts their
assertion, but confers it a radical development. The bread of Moses from the past is
now replaced by the real Bread: “For the bread of God is the bread that comes down
from heaven and gives life to the world” (6, 33). With this final expression, the
dialogue reaches a new level. Jesus was found by those who were absorbed by their
different preoccupations. He listens to them, invites them to become more conscious

28 The verb “to work”, which refers to the physical work, is used for the moral effort as well (cf. Acts
10, 35; Rom. 2, 10; 13, 10; Gal. 6, 10), a moral effort that, in this context, continues the work of
creation or the creative activity (cf. 5, 17) (Brodie, 281).

29 “Out of their vanity and apparent wisdom, they say: “What should we do in order to fulfill the work
of God?’ So, it is good to be moderate in thinking, and it belongs to a noble soul to think that the
teachers know better what is useful and thus to receive their teachings, because they have a better
understanding” (St. Cyril of Alexandria, Comentariu la Evanghelia Sfantului loan) (Bucuresti: EIBMBOR,
2000).

30 This misunderstanding is due, probably, also to the two different meanings of the word “sign”. The
Jews continue to ask for proofs regarding Jesus. The Evangelist presents as “signs” not only the miracles,
but also some works of Jesus, significant from the Christological point of view. (Ridderbos, 226).
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and speaks to them about the opening to God, that God Whose seal is imprinted on
the Son of Man. Finally, Jesus brings forward an overwhelming reality: that of God
which gives life to the world.3!

“The bread from heaven” reveals the heavenly origin of Jesus. While the
crowd interprets the words in an impersonal way, the personal sense appears step
by step until it is fully discovered in 6, 35.32 The expression “the bread that comes
down from heaven” (6, 33) appears seven times in this discourse, which is another
indication of the implicit sacramental-symbolical value. As to the formula “gives life
to the world”, some exegetes have observed that in the rabbinic teaching, the giving
of the Law on the Mount Sinai is described in similar terms: “the earth quaked when
He gave life to the world” (Exod. Rab. 29, 9).33 It is said that, in the present episode,
the same function is fulfilled by Jesus (cf. 5, 39).

The expression “I am the bread of life” (6, 35, reiterated in 6, 48.51) is the
first from those seven Johanneic registerings of the sayings “I am”, a clear reference
to the teophany par excellence.3 The words of Jesus are destined to correct the
Jews’ understanding of the previous verse. In sharp contrast with the need of
constant providing with food, as in the case of manna, Jesus explains to them that
they need His bread repeatedly (cf. 13, 9-10). “The living bread” (o &ptoc o {Wv) or,
more exactly, “the bread that lives” is full of life and bestows life.

Thus, Jesus defines Himself as a concrete spiritual food for people.35 Those
who are destined to death will live if they will eat this living Bread. The Gospel of John
contains a long row of metaphors-symbols concerning food (flesh, wine, bread, vine
etc.), which underlines the idea of the mystical communion with the person of our
Saviour. Jesus must be organically assimilated in order that we may gain eternal life,
which is equivalent to the kingdom of heaven. God has made Himself, for us, bread
that lives.3¢

The expressions “eternal life” (6, 40) and “we will raise up” (6, 39-40) continues
the theme of life announced in 6, 33 and 6, 35, underlining the permanence of the life
given in and through Jesus, in contrast with the temporary nature of the manna’s
sending by God to the Israelites found in the wilderness. The acquiring of the eternal
life may be expressed as it would take place in the present (6, 40), but this thing is in
close connection with the frequent references to the resurrection from that final day.
Thus, the “future” eschatology is not canceled by the “actual” eschatology. Because
the future resurrection of the believers is a certainty, it may be asserted that they
already have eternal life, here and now.

31 Brodie, 282.

32 Brown, 263.

33 Apud Kostenberger, 209.

34 “God said to Moses: “I am Who I am. This is what you are to say to the Israelites: I am has sent me to
you” (Ex. 3, 14).

35 Here, the Evangelist gives us a glimpse of the subtle polemic with the Synagogue: the real food is
not either in the gift of Moses, nor in the Law, as it was thought, but in the Son, Whom the Father
gives as a sacrifice for the entire world. (Stelian Tofand, 84).

36 Cf. Evanghelia dupd Ioan, translated by Cristian Badilita, 239-240.
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The Greek verb “to see” is Yewpéw, a verb with numerous theological and
metaphysical connotations.3” The conception presented here is similar to that in 3,
13-14, where it is said that the Jews “were looking at” and “believed in” the snake
lifted up for their “salvation”. John 6, 40 ends the unit which begins in 6, 35,
summarizing 6, 35-39.

John 6, 44 is the logical conclusion, negatively formulated, of the assertion
in 6, 37a. The Son, Jesus, is the sole mediator of the divine revelation. Likewise, this
makes the distinction between “to hear the Father” (6, 45) and “to see the Father” (6,
46). The first thing can be achieved only through Jesus, because He is the only One
Who has seen the Father. According to the prologue, this is something never done
before, even by Moses; the revelation of God through Jesus is greater than that
through the Law (Jn. 1, 17-18; cf. 3, 13; 5, 37; 14, 7-11).38 The text from John 6, 44-46
testifies the cooperation between the Father and the Son in the personal redemption.
If the redemption is the result of the drawing activity of the Father, this is realized
through the personal receiving, by faith, of the revelation of God in Jesus.39

In the section 6, 47-51, Jesus returns to the theme of “the bread (that comes
down) from heaven”, introduced again by the formula &uvjv &utv: “whosoever
believes has eternal life”. There are structural resemblances between 6, 32-35 and 6,
48-51, but the second text makes a step further in clarifying the concept of “food”.
Jesus makes the distinction between the beneficiaries of the manna in the
wilderness - they have all died - and those who eat “the bread from heaven” and do
not die, but live eternally.

Then, He develops the significance of His assertions regarding “the bread
of life”:

(1) this “bread” is the body of Christ;

(2) He will give it for the life of the world.

The fact that the term used here for the body of Christ is “flesh”, odp¥,
instead of ocwpe, more frequently used in connection to the Eucharist, seems to
plead against a sacramental significance of these verses. Probably this term refers
to 1, 14: “And the Word became flesh and made His dwelling among us. And we have
seen His glory, the glory of the only begotten from the Father, full of grace and truth”.
The expression “I will give Him for the life of the world” has obvious sacrificial
connotations. In the wider context of the story, it refers to the body of Christ
sacrificed on the cross, for the sins of mankind. The idea of eating the body of Christ
represents the subject of the following dispute and of the explanations given by
Jesus in 6, 52-58.

37 [t may express the simple notion of perceptibility. The connection between “seeing” and “faith” in 6,
40 is so profound, that it goes as far as being identified in a hendiadys. (Kstenberger, 212).

38 Moloney, 218.

39 Kostenberger, 214.
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The conclusion of the discourse

When Jesus ended this speech, the first reaction was that of finding the
proposition of Jesus hard to accept. As Paul’s discourse regarding crucifixion, this
speech is a scandal for the ordinary logic (6, 60; cf. 1 Cor. 1,23). But in a message
which echoes that transmitted to Nicodemus, Jesus really says that, with the help of
the Spirit, it can be accepted and even if the imminent betrayal of Judas announces
the coming of the cross (6, 64.70-71), enhancing the shadows of the approaching
death, nevertheless Peter succeeds to perceive, in the name of the Twelve, the
holiness of God in Jesus. In other words, even when death is visible, God is visible
t00.40 By using once more the solemn, authoritative introduction, &utjv &ufyv, Jesus
reasserts His previous declarations, both in negative expression: “unless you eat the
flesh of the Son of Man and drink His blood, you have no life in you” and in positive
expression: “whoever eats My flesh and drinks My blood has eternal life and I will raise
them up at the last day”. The using of the title “Son of Man” implies a sacramental
understanding, although here Jesus speaks about the offering to death of “His body
and blood” - a Jewish expression which points out the person in its integrality (cf. Mt.
16,17; 1 Cor. 15, 50; Gal. 1, 16; Eph. 6, 12; Heb. 2, 14) - and about the believers who
“eat and drink” from these.

John 6, 55 refers back to 6, 27 and 6, 32, asserting in an authoritative way
that the body and blood of Jesus is the real spiritual food and drink. In Johanneic
language, the word “true” has the connotations of the eschatological and typological
fulfillment in comparison with the precedents from the Old Testament. It must be
said that the verses 53-58 have often provoked theological polemics, starting from
the patristic period up to the Reformation. There have been proposed three solutions:

1) the passage speaks about the Eucharist (the sacramental interpretation);

2) the passage speaks about the mystical and total communion with Jesus
(the Christological interpretation);

3) a combination of these two perspectives.

As a matter of fact, this is not the only place in which John overlaps an
historical narration and an exegetical, post-paschal vision.#! Accordingly, it cannot
be said with certainty if the discourse really belongs to “the historical Jesus” or if it is
a catechetical discourse, being a part of the conversion strategy of the Johanneic
community. Even the Greek verb used for “to eat” (tpuwywv) is different from that
used in other contexts, because it does not simply mean “to eat”, but “to gnaw, to

40 This is, in fact, the perceiving of God’s providence, even in the darkest moments of life, a providence
that bestows life. Because the whole discourse describes the image of an advanced communion
between the divine and the human, the initial idea of the Prologue, that of the progressive blend
between the Word and the flesh, is developed. (Brodie, 275).

41 Evanghelia dupd loan, translated by Cristian Badilita, 240.
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masticate”.#2 The above text confirms, as a result of eating the flesh and blood of
Jesus, the reciprocal dwelling of Jesus and the believers (perichoresis).

Then, the text from 6, 57 clarifies the fact that the communion between the
Son and the Father is at the bottom of the union between Jesus and the believers.
The ground of Jesus’ person is “the living Father” (5, 26). In the same way, Jesus
represents the ground of the spiritual existence of the believers.#3 The personal
pronoun e (me), instead of “my flesh/ my blood” suggests as well the sacramental
significances.44

Although some exegetes like H. Ridderbos invokes, against a sacramental
understanding, the following arguments:

a) the fact that the Jews could not understand the words of Jesus in a
sacramental way;45

b) the fact that the word “flesh” is never used in the New Testament in
connection to the Eucharist;

c) the fact that, to do this thing means to ascribe an improper signification
to such a practice,*6

nevertheless we must say that John may have expected that his readers would
interpret the words of Jesus in the light of the Church tradition referring to the
Eucharistic sacrifice, that is, in a sacramental way.*?

42 Of course, everything must be read in the key of the Messianic feast. Perhaps many of Jesus’ disciples
leave Him immediately because of the violence of the images used here, so that the force of the
discourse must not be attenuated, but it must be admitted the fact that Jesus uses often “hard”
images, sometimes even shocking ones. The expression in 6, 56: “remains in Me and I in him” shows
the perfect osmosis between the “swallowed” one and the one who eats Him. By eating “the flesh
and blood of Christ”, the believer turns into a Christomorphic being. (Evanghelia dupd loan, translated
by Cristian Badilit3, 241)

43 Moloney, 222.

44 Kostenberger, 216.

45 “For the sensibility of the Jews it is a horrible thing to eat raw flesh and even a more horrible to
drink blood. They eat cooked and “clean” flesh, prepared by the haham (the animals are killed and
the blood flows out etc....). We realize, then, how shocking is the word of God! But He shocks them
out of necessity: in order to point out the total difference between the old law and the new law,
between the old man and the new man. The food that comes from the earth is necessary to all, and
the people receive from it a unique life. But, by the coming of Christ, a new food has appeared. In
order to live his real life, man does not eat earthly things any more...” (André Scrima, Comentariu
integral la Evanghelia dupd loan, translated from Arab by Monica Brosteanu, translated from
French by Anca Manolescu (Bucuresti: Editura Humanitas, 2008), 90).

46 Ridderbos, 240-241.

47 Donald A. Carson, The Gospel according to John, Pillar New Testament Commentary (Grand Rapids,
Michigan: Eerdmans, 1991), 296-97.
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IL. TEOLOGIE ISTORICA

1700 DE ANI DE LA LEGIFERAREA CRESTINISMULUL
RE-NASTEREA CRESTINATATII DE LA ANUL 313

DOREL MAN"

REZUMAT. in anul 313, la Mediolan, imparatul Constantin cel Mare ,proclama in
mod solemn libertatea si egalitatea dintre cultul pagan si cel crestin”, eveniment
care inaugureaza religia crestina din lume Tn mod oficial.

Impiratul avea dreptul de a interveni in toate problemele religioase si de a
guverna Biserica, lucrurile si persoanele, iar autoritatea imparatului in materie de
religie era aproape absolutd. Constantin va deveni ,binefdcator si campion laic
al credintei, va Indeplini in fata fratilor sdi, episcopii, ca modestie, dar fara ezitare,
functia inedita, inclasabild, autoproclamata a unui fel de presedinte al Bisericii,
convocand in anul 325 primul Sinod ecumenic de la Niceea, unde s-au pus bazele
dogmelor crestine si s-au elaborat canoanele privind organizarea Bisericii lui
Hristos.

Religia crestina a evoluat in mod progresiv, din acest moment, constituindu-
se religie de stat prin decretul imparatului Teodosie cel Mare (346-395) din anul
380 de la Tesalonic, devenind o realitate constitutionalad a Imperiului Roman.

Cuvinte-cheie: crestinism, edict, religie, imparat, lege.

Dupa victoria de la Pons Milvius (Podul Soimului) de peste raul Tibru,
impotriva lui Maxentius, a doua zi, la 29 octombrie 312, Constantin ocupa Roma in
fruntea armatei care purta pe scuturi si drapele un simbol nou numit ,harismas”
formata din primele litere ale numelui lui Hristos, adica literele grecesti X si P,
suprapuse si incrucisate, monograma lui Hristos, care nu era altul decat ,semnul
crucii”, inceputul convertirii. ,.E greu de cunoscut in intimitatea ei evolutia religioasa
a imparatului Constantin, dar odata declarat pentru crestinism, el a progresat
continuu pe aceasta cale, incepand cu lupta dintre el si Maxentius de la Pons
Milvius, langa Roma”1.

* Conf. Univ. Dr,, Facultatea de Teologie Ortodoxd, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
mandorelubb@yahoo.com

1 Pr. loan Ramureanu, Pr. Teodor Bodogae si Pr. Milan sesan, Istoria bisericeascd universald, vol. 1, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1982, p. 98.
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Lumea crestina a inteles prin acest simbol ca victoria ii apartine de fapt lui
Hristos prin providentialul Constantin, ce in anul 313 la Mediolan , proclama in mod
solemn, libertatea si egalitatea dintre cultul pagan si cel crestin”, eveniment care
inaugureaza religia crestina din lume in mod oficial.

De acum inainte se deschide crestinismului ,cale liberd in acest imens
imperiu, considerat centrul lumii, co-extensiv civilizatiei. Ceea ce se va numi, vreme
de secole, Imperiul crestin, ba chiar Crestindtatea, tocmai se [re]nastea”.

Monografiile istorice amintesc faptul ca intentiile pentru libertatea
crestinismului au fost afirmate de Galeriu, care, grav bolnav, inainte de moartea sa
din anul 311, a dat un edict de toleranta la Sardica (Sofia) pentru a se pune capat
persecutiilor si a li se acorda libertatea de cult crestinilor ,,poruncindu-le sa se roage
dumnezeului lor pentru el, pentru stat si pentru ei Insisi, cu conditia sa nu tulbure
ordinea publica”3, lege publicata la 30 aprilie 311 in Nicomidia, dar nerespectata de
urmasul sau Maximinus Daia%, care stapanea peste Orient.

Paul Lemerle cu privire la edictul lui Galeriu afirma urmatoarele: , Tot atunci,
situaia crestinilor in Imperiu avea sa se schimbe cu totul, fara vreo interventie in
acest sens din partea lui Constantin. Adevaratul edict de toleranta a fost emis in 311,
de Galerius. El proclama recunoasterea crestinismului ca religie si dadea crestinilor
dreptul de a se intruni, sub conditia de a nu tulbura ordinea public3; in schimb,
crestinii aveau datoria sa se roage zeului lor pentru prosperitatea imparatului si a
statului roman.

Explicatia emiterii acestui edict, surprinzator daca ne gandim ca mai fnainte
de anul 311, Galerius 1i persecutase cu asprime pe crestini, trebuie cautata, poate, In
starea de derutd in care acesta se gasea In acel moment, atins fiind de o boala
necrutdtoare, de pe urma careia avea sa si moara in scurta vreme: este de crezut, de
asemenea, cad romanii incepusera sa se sature de atatea persecutii, vadit zadarnice,
impotriva crestinilor. Oricum, adevaratul edict de toleranta este cel al lui Galerius, iar
traditia care staruie sa-i transfere meritul asupra asa numitului - in chip impropriu,
cum vom vedea - «edict din Milan» nu este conforma cu realitatea”s.

Religia crestina a evoluat In mod progresiv, din acest moment, constituindu-se
religie de stat prin decretul Imparatului Teodosie cel Mare (346-395) din anul
380 de la Tesalonic, devenind o realitate constitutionala a Imperiului Roman.

Traditia spune, prin istoricul Eusebiu de Cezareea (265-339), ca in anul
313, imparatul Constantin, erou exceptional, a construit pentru episcopul Romei o
biserica, cea care astdzi e numitd Biserica Sfantul loan din Lateran, obicei al

2 Paul Veyne, Cand lumea noastrd a devenit crestind (312-394), trad. de Claudiu Gaiu, Ed. Tact, Cluj-
Napoca, 2010, p. 23.

3 lon Barnea, Octavian lliescu, Constantin cel Mare, Ed. Stiintifica si Enciclopedicd, Bucuresti, 1982,
pp. 31-32.

4 “Fata de crestini s-a aratat un aprig persecutor atat inainte cat si dupa Edictul de tolerantd a lui Galeriu.
A facut numeroase victime indeosebi in randurile clerului crestin din Asia Mica, Egipt si Palestina.
In afari de pedepse fizice, indeosebi mutiliri corporale, contra crestinilor se ficea propagandi in
scoli si prin diferite pamflete, ciutandu-se pe de alta parte organizarea unui cler pagan dupa modelul
celui crestin” (Cf. I. Barnea, O. Iliescu, Constantin cel Mare, p. 32).

5 Paul Lemerle, Istoria Bizantului, ed. Ingrijitd de Bogdan Mateciuc, Ed. Teora, Bucuresti, 1998, p. 7.
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imparatilor invingatori sa ridice temple sau alte constructii importante prin care sa
multumeasca, faptic, zeului caruia ii datora victoria. Prin aceasta fapta , crestinii puteau
prea bine crede ca Dumnezeu era de partea lui’é, iar era crestina intra intr-o noua
etapa a evolutiei mondiale a popoarelor care au beneficiat de mostenirea civilizatiei
bizantine.

Istoricul si arheologul francez Paul Veyne prezinta aceasta personalitate
imperiala astfel: ,Sef militar si politic pe cat de eficient pe atit de indraznet,
Constantin era si un barbat prudent.... A doua zi dupa victoria sa, trebuia sa nu
nelinisteasca majoritatea pagana si sa dea de Inteles ca credinta sa crestina nu tinea
decat de domeniul sau privat; nimeni nu trebuia sa banuiasca planurile mesianice
ale lui Constantin in favoarea lui Hristos”’.

Ideologia imperiala crestina prezentata de Eusebiu in lucrarea sa Viata lui
Constantin Inglobeaza toate virtufile imparatului care reprezinta ,un mod de viata
cresting, cu o intensa conotatie morala (...) valabile pentru oricare dintre marturisitorii
lui Hristos”8.

Se cunoaste faptul ca primele secole ale erei noastre nu au fost favorabile
crestinismului, dar, inceputul secolului IV, odata cu divizarea Imperiului Intre cei
patru co-imparati, cu anul 313, prin Edictul de la Mediolan, punct de ,frontiera intre
antichitatea pagana si epoca crestina”® opera inaugurala pentru lumea cresting, va
schimba istoria omenirii prin istoria faptelor lui Constantin cel Mare care a decis
destinul Imperiului Roman si triumful crestinismului precum si aparitia prin
urmasii sai a unui ,stat ecumenic, o adevarata comunitate de popoare reunite sub
aceeasi organizare statald, religioasa si lingvistica: Imperiul Bizantin"1.

Capitala Imperiului, inaugurata la 11 mai anul 330 va primi numele de
Constantinopol (Orasul lui Constantin); cel mai mare centru spiritual crestin a
devenit, de fapt, ,centrul unic al vietii spirituale a Bizantului; el a devenit incetul
cu incetul sufletul poporului bizantin, vatra unde era faurita mentalitatea bizantina; el
dadea ritmul oricarui eveniment; orice actiune era considerata in functie de el si tot la
el aspirau si credinciosii sai. El s-a bucurat, timp de zece secole, de o splendoare si de
un prestigiu pe care putine orage I-au cunoscut”1?. In aceasta perioadi constantiniani
si apoi bizantina, ce a ddinuit peste un mileniu, popoare din Europa, Asia si nordul
Africii au parasit , diferitele forme de paganism si de viata primitiva, s-au convertit
la crestinism si s-au organizat in natiuni”12.

6 Waren Treadgold, O scurtd istorie a Bizantului, trad. de Mirela Acsente, Ed. Artemis, Bucuresti,
2003, p. 34.

7 P. Veyne, Cdnd lumea noastrd a devenit crestind, p. 99.

8 Basile Tatakis, Filosofia bizantind, trad. de Eduard Florin Tudor, Ed. Nemira, Bucuresti, 2010,
pp. 22-23.

9 P. Veyne, Cdnd lumea noastrd a devenit crestind, p. 32.

10 George D. Hurmuziadis, Cultura Greciei: anticd, bizantind, modernd, trad. de Lucia Dumitriu
Hurmuziadis, Ed. Siintifica si Enciclopedica, Bucuresti, 1979, p. 61.

11 B. Tatakis, Filosofia bizantind, p. 62.

12 G.D. Hurmuziadis, Cultura Greciei..., p. 61.
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Edictul de 1a Mediolan, din anul 313, redactat de cei doi augusti, Constantin
si Licinius, contine pe langa libertatea cultelor si restituirea bunurilor Bisericii
crestine!3. Asadar, iatd ce spune Edictul: ,Eu, Constantin Augustul si Eu, Licinius
Augustul ne-am intalnit la Milano si am luat in consideratie toate aspectele care
aduceau avantaje poporului si mai multa securitate, printre celelalte probleme pe
care le-am discutat In beneficiul marii majoritati a poporului nostru, am considerat
ca trebuie reglementate acele probleme privitoare la respectul fata de Divinitate,
asa ca am acordat crestinilor si tuturor popoarelor libertatea nerestrictionatd
de a urma credinta pe care o doresc, orice divinitate ar fi pe tronul ceresc, dreapta si
binevoitoare fatd de noi pentru toti cei care sunt sub puterea noastra. Deoarece
consideram ca aceasta politica a fost gandita din motive corecte si utile, credem ca
nu trebuie sa oprim pe nimeni de a urma si de a alege, fie ca e vorba de credinta
crestinilor, fie de orice credinta pe care fiecare o percepe ca fiind cea mai potrivita
pentru sine, astfel Incat Suprema Divinitate (Summa Divinitas) pentru cultul careia
ne devotam noi Insine in deplind libertate de alegere, sa poata sa ne daruiasca in
toate bunavointa si binecuvantarea ei... [Dupa o clauza in care se cere imperativ ca
toate masurile anterioare luate Impotriva crestinilor sa fie anulate, textul continua
astfel:] Am decis ca aceastd masura sa fie instituita prin intermediul crestinilor:
adica, daca Inainte cineva a cumparat din proprietatea noastra ori a oricarei alte
persoane locuri unde obisnuiau sa se Intalneascs, ... sa fie redate crestinilor fara bani
sau alte cereri de platd, elimindnd orice ambiguitate sau privare; chiar si aceia care
le-au primit prin donatie sa returneze acele proprietati crestinilor cat mai repede
posibil...Toate aceste locuri trebuie imediat inapoiate comunitatilor crestine prin
intermediul vostru [oficialitatile imperiale care primesc aceste dispozitii] si fara nici
o intarziere. Deoarece se stie cd acesti crestini au avut nu numai acele proprietati pe
care le gospodareau sub jurisdictia comunitatii lor, adica a bisericilor, nu de catre
persoane individuale, veti veghea ca toate aceste lucruri, in acord cu legea pe care am
explicat-o mai sus, sa fie retrocedate acelorasi crestini, adica trupului si comunitatilor
lor, respectand Intotdeauna principiul... ca aceia care recompun aceste proprietati
asa cum noi ne-am bucurat fara sa primim nici un pret, pot spera sa-si asigure
despagubirea prin bunivointa noastra. In toate aceste probleme sunteti obligati sa
oferiti sus-amintitelor comunitati ale crestinilor sprijinul vostru eficient astfel
incat prevederile noastre sa fie indeplinite cat mai rapid cu putin{a si ca interesul
pentru linistea publica sa fie slujit prin bunavointa noastra. Numai in acest mod...
bunavointa divina (divinus favor) fata de noi... ar putea sa fie in continuare favorabila
victoriilor noastre si binelui public. [Se Incheie cu o indicatie imperativa pentru
functionarii imperiali de a publica si transmite postal acest document in toate partile,
astfel Incat toti supusii imperiului sa vada si sa citeasca acest act imperial.]"14.

13 Eusebiu de Cezareea, Viata Iui Constantin cel Mare, trad. de Radu Alexandrescu, Ed. Institutului
Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1991, p. 109.

14 Charles Matson Odahl, Constantin si Imperiul crestin, trad. de Mihaela Pop, Ed. BIC ALL, Timisoara,
2006, pp. 115-116.
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Imparatul Constantin ,om de actiune, clidit atit din prudenti cat si din
energie; si-a atins, prin urmare, scopurile: tronul roman a devenit crestin si Biserica
a devenit o putere”!5, urmare a edictului care a legiferat si stabilit cultul crestin ca
religio licita in Imperiul Roman.

In scurt timp relatiile dintre cei doi co-imparati s-au inrautitit, iar Licinius
in Orient nu va respecta cele prevazute In edict si va lua masuri severe impotriva
crestinilor, fiind Indepartati de la curtea imperiald, din unitatile militare mai
importante si din administratia centrald. De asemenea, in anul 320 Licinius ataca
direct Biserica crestina si interzice: tinerea de sinoade episcopale, iar sub pretext de
imoralitate, au fost interzise adunarile mixte ale crestinilor in locasurile inchise,
cultul celebrandu-se afara din oras, separat pentru barbati si pentru femei si chiar a
propus un cler feminin. In partea orientali a Asiei Mici s-a ajuns la noi martiri
pentru ca guvernatorii provinciilor aveau libertatea de actiune cu privire la adeptii
religiei crestinels.

Dupa inlaturarea lui Licinius in anul 324 de la conducere, din Orient,
Constantin a Intregit Imperiul si a dat o proclamatie catre toti supusii sai care
cuprinde, de fapt, edictul cu prescriptiile din anul 313 care au prins Indata viaa in
fapta: libertate pentru crestini si restituirea in mod gratuit catre comunitatile
crestine a tuturor bunurilor confiscate: pamanturi, gradini, capele cimitire. ,0data
cu reintoarcerea libertatii, odata cu izgonirea - prin pronia Dumnezeului Celui Prea
Tnalt si prin purtarea noastra de griji - a acelui balaur de la cArma puterii...oamenii
sa-si intemeieze iarasi viata pe adevar si pe dreptate. Episcopii, preotii si diaconii,
guvernatorii de provincie au primit porunca sa dea ascultare si sa treaca la fapta.
Astfel c3, foarte curand, prevederile legii au fost infaptuite”17.

intr-o alti scrisoare din anul 324, Cdtre orientali, Constantin ii indeamn3 pe
toti supusii imperiului sa se converteasca la crestinism. Cei care refuzau nu erau
constransi sau persecutati, ci tolerati si lasati in pace, libertatea de constiinta si de
cult fiind socotita deopotriva valabila si pentru pagani, scrie Eusebiu de Cezareea in
Viata lui Constantin.

Din acel timp epoca crestina se deschide legal prin politica religioasa a lui
Constantin care primeste supranumele de ,cel Mare” din partea crestinilor si va
pastra toata viata titlul de pontifex maximus, avand dreptul de a interveni in toate
problemele religioase si a guverna Biserica, lucrurile si persoanele, iar autoritatea
imparatului In materie de religie era aproape absoluta, imparatul convoca conciliile;
el era reprezentat aici prin Tnaltii functionari cand nu asista In persoana si ratifica
deciziile Parintilor care aveau putere de lege numai dupa aceasta ratificare!s.

In formarea etapei crestine constantiniene se disting trei perioade?9:

15 Paul Veyne, Cdnd lumea noastrd a devenit crestind, p. 19.

16 Eusebiu de Cezareea, Viata lui Constantin cel Mare, p. 87. 1. Barnea, O. Iliescu, Constantin cel Mare,
p-43.

17 Eusebiu de Cezareea, Viata lui Constantin cel Mare, p. 111.

18 Charles Diehl, Marile probleme ale istoriei Bizantine. Figuri bizantine, Ed. ,Pentru literatura”,
Bucuresti 1969, p. 56.

19 1. Barnea, O. lliescu, Constantin cel Mare, pp. 68-72.
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1. De la urcarea pe tron (306-312) pana la victoria asupra lui Maxentiu,
perioada in care el a respectat vechile traditii romane pagane, insa dupa informatiile
lui Eusebiu si Lactantiu Constantin a fost educat de tatal sau, Constantiu Chlor sa nu
persecute crestinii, mai ales ca era monoteist si avea la curtea sa preoti crestini, iar
una dintre fiice purta numele crestin de Anastasia. Datorita si acestui fapt, adica a
cresterii sale Tn spiritul tolerantei crestinilor, de acum inainte politica religioasa a lui
Constantin devenise vizibila si nu se va schimba iar toate deciziile lui ,tintesc sa-i
pregateasca lumii romane un viitor crestin”29.

2. De la 312-324, o perioada favorabila crestinilor prin legile emise?! de
catre Constantin pentru apdrarea clerului ortodox, dovedindu-se a fi ,suveranul
crestin al unui imperiu care a integrat Biserica si a dat religiei crestine o dimensiune
mondiald”22, Tn anul 321 a instituit prima zi a siptimanii, cunoscuti sub numele de
»Ziua soarelui”, care se confunda cu ,ziua Domnului” (duminica) sau a ,Soarelui
dreptatii”, ca zi de repaus, zi de sarbatoare saptamanala, iar treptat cele mai
reprezentative forme ale vietii de stat luau caracter crestin.

In aceastd perioadi s-a realizat scopul fundamental al legislaiei crestine
constantiniene care a ,corelat conceptul de libertate cu crestinismul in mentalitatea
populara..,, a inaltat pozitia clerului crestin in imperiu, a promulgat legi care
permiteau dezrobirea sclavilor in biserici, 0 insemnare scrisa facuta de episcop
garanta cetdtenia romana pentru sclavii eliberati...”23.

3. De la 324-337, se deschid portile intregului imperiu pentru crestinism
si castigarea Bisericii de partea statului. Putem afirma, avand in vedere legile
promulgate de Constantin, ca din anul 324 se practica un limbaj de print crestin*
care considera paganismul o ,superstitie dezavantajoasa” in timp ce crestinismul
este preasfanta Lege ,divind”.

Impératul Constantin din aceasti perioadi va deveni ,bineficitor si campion
laic al credintei, va indeplini in fata fratilor sdi, episcopii, cu modestie, dar fara ezitare,
functia inedita, inclasabila, autoproclamata a unui fel de presedinte al Bisericii, se
va amesteca In treburile eclesiastice si va actiona nu contra paganilor, ci a crestinilor
sdi, separatisti sau eretici”25 convocand in anul 325 primul Sinod ecumenic de
la Niceea unde s-au pus bazele dogmelor crestine si s-au elaborat canoanele
privind organizarea Bisericii lui Hristos.

20 P, Veyne, Cdnd lumea noastrd a devenit crestind, p. 23.

21 “Incepand din anul 313 clerul biserici crestine a fost scutit de obligatiile personale (munera), privilegiu
de care beneficiau de mai multa vreme colegiile oficiale a le preotilor pagani. O lege din acelasi an lua
apdrarea clerului ortodox impotriva ereticilor (Cod. Theod., XV], 2, 1) Iar o alta lege din 315 prevedea
pedepse aspre impotriva evreilor care-i persecutau pe fostii lor coreligionarii convertiti la crestinism.
iar la 23 iunie 318 se da o lege care acorda episcopilor ortodocsi aceleasi drepturi la judecata ca si
judecatorilor tribunalelor oficiale” (Cf. I. Barnea, O. Iliescu, Constantin cel Mare, p. 69).

22 P, Veyne, Cdnd lumea noastrd a devenit crestind, p. 23.

23 Ch. M. Odahl, Constantin si Imperiul crestin, p. 155.

24 P. Veyne, Cdnd lumea noastrd a devenit crestind, p. 26.

25 P. Veyne, Cdnd lumea noastrd a devenit crestind, p. 24.
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II. HISTORICAL THEOLOGY

1700 YEARS FROM THE ENACTMENT OF CHRISTIANITY.
THE RE-BIRTH OF CHRISTIANITY IN THE YEAR 313

DOREL MAN*

ABSTRACT. In 313, in Mediolan, Constantine the Great “solemnly proclaim
freedom and equality between pagan and Christian cult”, an event that
inaugurates officially the Christian religion in the world. The emperor had the
right to intervene in all religious matters and to govern the Church, and His
authority in matters of religion was almost absolute. Constantine will become
a benefactor and laic champion of the faith, a kind of President of the Church
who will summon in 325 the First Ecumenical Council of Nicaea where the
foundations of the Christian dogmas were laid and the canons regarding the
organization of Church of Christ were elaborated.

From that moment on, Christianity has evolved progressively, becoming a
state religion through the decree of the Emperor Theodosius the Great (346-395),
given in 380 in Thessaloniki, and a constitutional reality of the Roman Empire.

Keywords: Christianity, edict, religion, emperor, law.

After the victory from Pons Milvius (Eagle’s Bridge) against Maxentius, the next
day, on 29th of October 312, Constantine occupied Rome with the help of an army
which carried on shields and flags a new symbol called “harismas”, formed by the first
letters of the name of Christ, i.e. the Greek letters X and P, overlapping and crossed, the
monogram of Christ, which was nothing else than “the sign of the cross”, the beginning of
the conversion. “It is difficult to know in its intimacy the religious evolution of Constantine,
but once he declared himself in favour of Christianity, he continually progressed on
this path, starting with the battle with Maxentius from Pons Milvius, near Rome”.

The Christian world understood through this symbol that the victory actually
belongs to Christ through the providential Constantine the Great, who in 313 in
Mediolan “solemnly proclaims freedom and equality between the pagan and the
Christian cult”, an event that inaugurates officially the Christian religion in the world.

* Conf. Univ. Dr., Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
mandorelubb@yahoo.com

1 Joan Ramureanu, Teodor Bodogae, Milan Sesan, Istoria bisericeascd universald, vol. 1 (Bucuresti:
Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1982): 98.
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From now on, Christianity “has a free way in this immense which was considered
the center of the world, co-extensive to civilization. What was to be called, for centuries,
the Christian Empire, even Christianity, was just being [re]born”2.

The historical monographs remind the fact that the intentions for the freedom
of Christianity were affirmed by Galerius, who, being seriously ill, issued in 311, before
his death, an edict of tolerance in Sardica (Sofia) to end the persecution and to grant
to Christians the freedom of worship “ordering them to pray to their god for him, for
the state and for themselves, unless they disturb public order”3. The law was published
on the 30th of April 311 in Nicomedia, but it was not observed by Maximinus Daia?,
his successor, who ruled over the East.

Regarding the edict of Galerius, Paul Lemerle states the following: “At that
time, the situation of Christians in the Empire was to change completely without any
intervention in this regard on the part of Constantine. True tolerance edict was issued
in 311 by Galerius. He proclaimed recognition of Christianity as religion and gave
Christians the right to assemble, subject to not disturb public order, but instead
Christians had a duty to pray for the prosperity of their god and rule Roman Emperor.

Explanation for the issuing of this edict, surprising when one considers that
before the year 311, Galerius harshly persecuted Christians, is to be found, perhaps, in
a state of disarray as it was in that moment when he was touched by a merciless disease,
from which he would die in a short time: it is also thought that the Romans began to be
weary of so much persecution, clearly fruitless against Christians. However, the true edict
of tolerance is that of Galerius, and the tradition that persists to transfer merit to the so-
called - in improper way, as we shall see - "Edict of Milan" is not consistent with reality”>.

Christianity has evolved progressively from now on, becoming a state religion
by the decree given by the Emperor Theodosius the Great (346-395) in 380 in
Thessaloniki and a constitutional reality of the Roman Empire.

Tradition says, through the voice of the historian Eusebius of Caesarea (265-
339), that in the year 313, the Emperor Constantine, an exceptional hero, built for the
Bishop of Rome a church which today is called the Church of Saint John Lateran, a custom
of the winner kings to build temples or other important buildings as a sign of gratitude
to the god to whom he owed the victory. By this act “the Christians could easily believe
that God was on his side”¢ and Christian era was entering a new phase of global
development of peoples that benefited from the legacy of the Byzantine civilization.

2 Paul Veyne, Cdnd lumea noastrd a devenit crestind (312-394), translated by Claudiu Gaiu (Cluj-Napoca:
Tact, 2010), 23.

3 Jon Barnea, Octavian Iliescu, Constantin cel Mare (Bucuresti: Stiintifica si Enciclopedica, 1982),
31-32.

4 “Maximinus showed a fierce persecutor against Christians, both before and after Galerius's edict of
tolerance. He made many victims, especially among Christian clergy from Asia Minor, Egypt and
Palestine. In addition to physical punishment, especially corporal mutilations, propaganda in
schools and in various pamphlets was made against Christians, trying to organize a pagan clergy
according to the model of the Christian one.” (Cf. I. Barnea, O. Iliescu, Constantin cel Mare, 32).

5 Paul Lemerle, Istoria Bizantului, edited by Bogdan Mateciuc (Bucuresti: Teora, 1998), 7.

6 Waren Treadgold, O scurtd istorie a Bizantului, translated by Mirela Acsente (Bucuresti: Artemis,
2003), 34.
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The French historian and archaeologist Paul Veyne presents this imperial
personality in these words: “a military and political chief as effective as it is bold,
Constantine was a prudent man, too... The next day after his victory, he needed not to
disturb the pagan majority, but let them understand that the Christian faith was only a
private matter; no one had to suspect Constantine's Messianic plans for Christ”7.

The Christian imperial ideology presented by Eusebius in his Life of Constantine
encompasses all the virtues of the king who represents a “Christian lifestyle with a
strong moral connotation (...) valid for any of the witnesses of Christ”s.

[t is known that the first centuries of our era were not favorable to Christianity,
but the beginning of the fourth century, when the Empire split between four co-emperors,
the year 313, when the Edict of Mediolan was given, a “landmark between the pagan
antiquity and the Christian era”, an inaugural work for the Christian world, will change
the human history through the history of Constantine the Great’ facts, who decided the
fate of the Roman Empire and the emergence and triumph of Christianity, as well as the
emergence through its followers of an “ecumenical state, a true community of people
united under one state, religious and linguistic organization: the Byzantine Empire”10.

The capital of the Empire, inaugurated on the 11th of May 330 will be called
Constantinople (Constantine's City); the largest Christian spiritual center became, in
fact, "the unique center of the spiritual life of Byzantium, it gradually became the soul of
the Byzantine people, the hearth where the Byzantine mentality was forged; it gave
pace to any event; any action was considered by it and its faithful aspired to it. For ten
centuries it enjoyed a splendor and prestige that few cities have known”11. During the
period of Constantine and the Byzantine period, which lasted more than a millennium,
peoples of Europe, Asia and North Africa left “the different forms of paganism and
primitive life, converted to Christianity and organized themselves in nations”12.

The Edict of Mediolan, in 313, issued by the two Augusta, Constantine and
Licinius, stipulates, in addition to religious freedom, the handing back of the goods to
the Christian Church?3. Here is the text of the Edict: “When I, Constantine Augustus, as
well as |, Licinius Augustus, had fortunately met near Mediolanum (Milan), and were
considering everything that pertained to the public welfare and security, we thought
that, among other things which we saw would be for the good of many, those
regulations pertaining to the reverence of the Divinity ought certainly to be made first,
so that we might grant to the Christians and to all others full authority to observe that
religion which each preferred ; whence any Divinity whatsoever in the seat of the
heavens may be propitious and kindly disposed to us and all who are placed under

7 P. Veyne, Cand lumea noastrd a devenit crestind, 99.

8 Basile Tatakis, Filosofia bizantind, translated by Eduard Florin Tudor (Bucuresti: Ed. Nemira,
2010), 22-23.

9 P. Veyne, Cdnd lumea noastrd a devenit crestind, 32.

10 George D. Hurmuziadis, Cultura Greciei: anticd, bizantind, modernd, translated by Lucia Dumitriu
Hurmuziadis (Bucuresti: Siintifica si Enciclopedica, 1979), 61.

11 B. Tatakis, Filosofia bizantind, 62.

12 G.D. Hurmuziadis, Cultura Greciei..., 61.

13 Eusebiu de Cezareea, Viata lui Constantin cel Mare, translated by Radu Alexandrescu (Bucuresti:
Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1991), 109
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our rule. And thus by this wholesome counsel and most upright provision we thought
to arrange that no one whatsoever should be denied the opportunity to give his heart
to the observance of the Christian religion, or of that religion which he should think
best for himself, so that the Supreme Deity, to whose worship we freely yield our hearts,
may show in all things His usual favor and benevolence. Therefore, your Worship
should know that it has pleased us to remove all conditions whatsoever, which were
in the rescripts formerly given to you officially, concerning the Christians, and now any
one of these who wishes to observe the Christian religion may do so freely and openly,
without any disturbance or molestation. We thought it fit to commend these things
most fully to your care that you may know that we have given to those Christians free
and unrestricted opportunity of religious worship. When you see that this has been
granted to them by us, your Worship will know that we have also conceded to other
religions the right of open and free observance of their worship for the sake of the
peace of our times, that each one may have the free opportunity to worship as he
pleases; this regulation is made that we may not seem to detract aught from any
dignity or any religion. Moreover, in the case of the Christians especially, we esteemed
it best to order that if it happens that anyone heretofore has bought from our treasury
or from anyone whatsoever, those places where they were previously accustomed to
assemble, concerning which a certain decree had been made and a letter sent to you
officially, the same shall be restored to the Christians without payment or any claim of
recompense and without any kind of fraud or deception, Those, moreover, who have
obtained the same by gift, are likewise to return them at once to the Christians.
Besides, both those who have purchased and those who have secured them by gift,
are to appeal to the vicar if they seek any recompense from our bounty, that they may
be cared for through our clemency. All this property ought to be delivered at once to
the community of the Christians through your intercession, and without delay. And since
these Christians are known to have possessed not only those places in which they
were accustomed to assemble, but also other property, namely the churches, belonging to
them as a corporation and not as individuals, all these things which we have included
under the above law, you will order to be restored, without any hesitation or controversy
at all, to these Christians, that is to say to the corporations and their conventicles: —
providing, of course, that the above arrangements be followed so that those who return
the same without payment, as we have said, may hope for an indemnity from our bounty.
In all these circumstances you ought to tender your most efficacious intervention to
the community of the Christians, that our command may be carried into effect as quickly
as possible, whereby, moreover, through our clemency, public order may be secured.
Let this be done so that, as we have said above, Divine favor towards us, which, under
the most important circumstances we have already experienced, may, for all time,
preserve and prosper our successes together with the good of the state. Moreover, in
order that the statement of this decree of our good will may come to the notice of all,
this rescript, published by your decree, shall be announced everywhere and brought to
the knowledge of all, so that the decree of this, our benevolence, cannot be concealed”1*.

14 Charles Matson Odahl, Constantin si Imperiul cregstin, translated by Mihaela Pop (Timisoara: BIC ALL,
2006), 115-116.
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Constantine, a “man of action, built both of caution and energy, has reached
therefore his aims: the Roman throne became Christian and the Church became a
power”,15 as a consequence of the edict which legalized the Christian worship and
established the Christian cult as a religio licita in the Roman Empire.

Shortly afterwards the relations between the two co-emperors became worse
and Licinius will not observe those things stipulated in edict and he will take severe
measures against the Christians: they were expelled from the imperial court, from the
most important military units and from the central administration. Likewise, in 320
Licinius directly attacks Christian Church and prohibits the holding of Episcopal synods,
and under the pretext of immorality, the mixed gatherings of Christians in closed
chambers were forbidden; the religious cult was celebrated out of town, separately
for men and women and he even proposed a female clergy. In the Eastern part of Asia
Minor new martyrs appeared, because the provincial governors had freedom of
action with regarding the adherents to the Christian religion?é.

After the removal of Licinius in 324, Constantine completed the Empire and
issued a proclamation to all his subjects which contains, in fact, the edict with its
requirements from 313 which soon were put into practice: freedom for Christians and
the handing back to the Christian communities of all seized goods: lands, gardens,
chapels, cemeteries. “With the return of freedom, with the expulsion - through the
providence of the Most High God and through our care - of that monster from the
helm of power ... people should found their life again on truth and justice. The bishops,
priests and deacons, the provincial governors have received commandment to obey
and to put the commandments into practice. So, very soon, the stipulations of the law
were accomplished”?7.

In another letter from 324, To Orientals, Constantine urges all subjects of the
empire to convert to Christianity. Those who refused to do so were not compelled or
persecuted, but tolerated and left alone, because the freedom of conscience and of
worship was observed also for pagans, as Eusebius of Caesarea writes in his work, Life
of Constantine.

Since that time, the Christian is lawfully inaugurated, through the religious
policy of Constantine, who receives the nickname “the Great” from the Christians,
at the same time preserving for the rest of his life the title of “Pontifex Maximus”,
having the right to intervene in all religious matters and to govern the Church, things
and people. The emperor’s authority in matters of religion was almost absolute, the
emperor convenes the councils. When he did not attend in person, he was represented
there by senior officials, and ratified the Fathers’ decisions which had the force of
law only after this ratification8.

In the shaping of the Constantinian Christian era we may distinguish three
periods?9:

15 Paul Veyne, Cdnd lumea noastrd a devenit crestind, 19.

16 Eusebiu de Cezareea, Viata lui Constantin cel Mare, 87. 1. Barnea, O. Iliescu, Constantin cel Mare, 43.

17 Eusebiu de Cezareea, Viata lui Constantin cel Mare, 111.

18 Charles Diehl, Marile probleme ale istoriei Bizantine. Figuri bizantine (Bucuresti: Pentru literatura,
1969), 56.

19 [. Barnea, O. Iliescu, Constantin cel Mare, 68-72.
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1. From his ascension to the throne (306-312) to the victory over Maxentius,
a period during which he respected the old Roman pagan traditions, but according to
the information of Lactantius and Eusebius, Constantine was educated by his father,
Constantius Chlor, not to persecute Christians, especially since he was an adherent of
monotheism and he had Christian priests at his court, and one of his daughters was
named Anastasia. Due to this, i.e. his education in the spirit of tolerating the Christians,
from now on Constantine's religious policy became visible and it will not change, and
all his decisions "aim to prepare a Christian future to the Roman world”2°.

2. From 312 to 324, a favorable period for Christians due to the laws issued?!
by Constantine to defend the Orthodox clergy, proving by this to be “the Christian
ruler of an empire that integrated the Church and gave a global dimension to Christian
religion”22. In AD 321 he established the first day of the week, known as the “day of
the sun”, which was confounded with the “Lord's Day” (Sunday), or the day of the “Sun
of Justice”, as a day of weekly rest, a holy day, and gradually the most representative
forms of public life took a Christian character.

In this period the fundamental purpose of the Constantinian Christian
legislation was achieved, which “linked in the popular mentality the concept of
freedom to Christianity... exalted the Christian clergy’s position in the Empire, issued
laws that allowed emancipation of slaves in churches, a written note made by the
Bishop guaranteed the Roman citizenship to liberated slaves ... "23.

3. From 324 to 337, the gates of the whole empire are opening to Christianity
and for winning the Church on the side of the state. Given the laws enacted by
Constantine, we may say that since 324 is practiced a language of a Christian Prince?*
who considers paganism a “disadvantageous superstition” while Christianity is the
Holy Law, “the divine Law”.

In this period the emperor Constantine will become “a secular benefactor and
champion of faith, he will perform in front of his brothers, the bishops, with humility,
but without hesitation, the unique and unclassifiable function of a kind of self-
proclaimed President of the Church, he will interfere in the ecclesiastical affairs and he
will act not against pagans, but against his Christians, “separatists or heretical”2s,
convening in 325 the First Ecumenical Council of Nicaea, where the foundations of
Christian dogmas were laid and the canons regarding the organization of the Church
of Christ were drawn.

20 P, Veyne, Cdnd lumea noastrd a devenit crestind, 23.

21 “From 313 Christian Churches clergy was exempt from personal obligations (Munera), a privilege
enjoyed by more formal colleges while their pagan priests. A law of the same year the Orthodox
clergy defend against heretics (Cod. Theodosianus XVI, 2, 1) and another law of 315 provide stiff
penalties against Jews who persecuted their former co-religionists converted to Christianity. And
on 23 June 318 is given a law granting Orthodox bishops same rights in court as official court
judges” (Cf. 1. Barnea, O. lliescu, Constantin cel Mare, 69.

22 P, Veyne, Cdnd lumea noastrd a devenit crestind, 23

23 Ch. M. Odahl, Constantin si Imperiul crestin, 155.

24 P. Veyne, Cand lumea noastrd a devenit crestind, 26.

25 P. Veyne, Cand lumea noastrd a devenit crestind, 24.
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POLEMICI ALE LINGVISTILOR TRANSILY[\NENI PRIVIND
ADOPTAREA ALFABETULUI LATIN IN SCRIEREA
LIMBII ROMANE

ANA BACIU”

REZUMAT. Disputele filologice din Transilvania privind adoptarea alfabetului latin
pentru scrierea limbii romane nu au constituit numai preocuparea strict lingvistica
a filologilor, ci a multor intelectuali din Transilvania. Este firesc, mai ales pentru
perioadele de inceput, ca opiniile sd se deosebeasca intre ele, pana acolo Incat sa se
excluda, initial, unele pe altele. Este vorba de perioada deceniilor al patrulea si al
cincilea din secolul al XIX-lea. Asa se face ca, inclusiv lingvistii traditionalistii si
conservatorii, cei mai greu de induplecat, au ajuns sa recunoasca necesitatea scrierii
limbii roméane cu alfabetul latin. In virtutea acestui fapt, Biserica Ortodoxa din
Transilvania a sustinut, prin numeroase actiuni din institutii, asociatii si societati
culturale, demersurile privind scrierea limbii romane cu caractere latine. Un exemplu
elocvent il constituie activitatea mitropolitului ortodox, Andrei Saguna, care a
sprijinit introducerea alfabetului latin 1n scolile confesionale, In presa religioasa si
in oficierea serviciului divin. Un rol important l-a avut si presa romaneasca din
Transilvania, Ungaria si Austria, rol, care a fost sprijinit de catre institutiile scolare
romanesti si de catre cele doua Biserici romanesti. Un rol important au avut si cele
trei Comisii filologice, de la Sibiu, Cernauti si Budapesta, infiintate oficial la dispozitia
imparatului. Acestea au ajutat, pe langa eforturile filologilor, la trasarea liniilor
directoare in adoptarea alfabetului latin.

Cuvinte cheie: dispute filologice, latinism, alfabet latin, biserica, intelectualitatea
transilvaneand, presa.

Problema adoptarii alfabetului latin la scrierea limbii romane s-a constituit,
in secolul al XIX-lea, printre preocupdrile fundamentale ale presei romanesti din
Transilvania, Ungaria si Austria. Asa se explica faptul cd nu numai putinele publicatii
de specialitate o puneau in discutie, ci aceasta era abordatd si de catre principalele
publicatii politice, precum Concordia, Albina, Transilvania, Federatiunea, editate
fnainte de anul 1870.

Catedra de Limba romana a Universitatii din Budapesta si-a inceput activitatea
in anul universitar 1862-1863, la data de 20 decembrie, 1862, avandu-I ca titular pe
profesorul Alexandru Roman, un mare spirit al romanismului, care a transformat-o

* Lect. Univ. Dr., Facultatea de Teologie Ortodoxd, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
ana_baciul07@yahoo.com
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intr-un adevarat leagan al limbii, literaturii si spiritualitatii romanesti. Alexandru
Roman a fost numit in acest post ca ,profesor estraordinariu [suplinitor n.n.] la
Universitatea Regeascd din Buda”, printr-un Decret de numire, semnat de catre
Imparatul Franz Joseph al Austriei. Cu ocazia Discursului inaugural, tinut la data de
23 martie, 1863,profesorul, deputatul dietal si prestigiosul redactor al publicatiei
Concordia, Alexandru Roman, declara ca este de datoria sa sa promoveze cultura si
limba romaneasca, in cadrul prestigioasei Universitafi budense. Deoarece disputa
politica privind meritul acestei realizari era acerba, creand animozita{i printre
autorii diferitelor proiecte de organizare ale acestei institutii, ca un argument al
prestantei si autoritatii de care se bucura Timotei Cipariu In rdndul celor doua
confesiuni romanesti, poate fi citata scrisoarea avocatului ortodox lacob Brandusianu,
de la Baia de Aries, care i solicita venerabilului canonic interventia pe langa Sigismund
Victor Popp, de a nu mai cauta tot soiul de tertipuri birocratice pentru intarzierea
deschiderii cursurilor respectivei Catedre, stiut fiind faptul ca vor veni piedici si mai
mari, decét cele ridicate de catre ,romanii binevoitori”, din partea autoritatilor oficiale
maghiare.

In perioada ianuarie, 1863,-1/13 decembrie, 1866, profesorul Alexandru
Roman a condus publicatia Concordia. Diurnalu politicu si literariu, initiat3, la data
de 3/15 august, 1861, de catre deputatul dietal Sigismund Victor Popp de Chioar. Sub
directia lui Alexandru Roman, aceasta publicatie a devenit una dintre principalele
tribune de lupta pentru afirmarea limbii si literaturii romane si pentru adoptarea
alfabetului latin in scrierea limbii romane. Concordia continea rubrica Foisoara,
destinata productiilor literare, analizelor critice, precum si unor probleme culturale
diverse din domeniul religiei, sociologiei, istoriei, filologiei, lingvisticii si educatiei.
Lingvistica se constituia intr-un domeniu care isi propunea, cu precadere, sa
demonstreze descendenta nobil3, lating, a limbii poporului romén, apeland, implicit,
la ortografia etimologizanta, pentru a capata mai mare putere de convingere. La
randul sauy, istoria universala si nationala era chemata sa aduca argumente specifice,
pentru a intdri si legitima dezideratele lingvistice.

Perspectivele programului redactional erau puternic influentate de ideile
lui George Barifiu, Timotei Cipariu, Andrei Muresianu si Vasile Alecsandri, care, prin
autoritatea stiintifica a profesorului Alexandru Roman, impun o linie estetico-literara
si lingvistica remarcabila. Gratie adoptarii alfabetului latin in redactarea materialelor
destinate publicarii, Concordia gazduieste, in paginile sale, analize detaliate asupra
raporturilor dintre dialecte si limba, inspirate, mai ales, de lucrarea lui Georges
Frédéric Burguy, Grammire de la langue d’oeil ou grammaire des dialectes
frangais aux XIIe et XIII siécles suivie d'un glossaire contenant tous les mots de
I'ancienne langue qui se trouvent dans I'ouvrage, din anul 1858, analize legate de
conditiile adoptarii alfabetului latin In scrierea limbii romane, intre care, studiul
Eforia scoalelor si Abecedariull, semnat de Alexandru Roman, studiul profesorului
loan Selegianu, de la Beius, Oare limba romdnd e mama sau fiica limbii latine?z,

1 Concordia, 1 (1861), nr. 24, p. 93-94.
2 Concordia, 11 (1862), nr. 12, p. 13, 14.
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Purismul in limba romdnds3, si Rdspuns la obiectiile lui Al. Papiu-Ilarian la
Ortografia lui T. Cipariu*, semnate de Gavrila Munteanu, Deprinderi de criticd
literaras, polemica lui Timotei Cipariu cu teologul loan Papiu, O privire peste
jurnalistica romdna. Societdti de lecturd, infiintdnde in comune, de preoti®,
semnat de catre Camilu Censorul, pseudonimul lui Al. Roman, Incheierea unei
disputatiuni de lana caprina’, celebra polemica a lui Al Papiu-Ilarian cu T. Cipariu,
Lipsa foilor periodice bisericesti8, semnatda Un Ardelean, studiul lui B. P. Hasdeu,
Stroici, pdrintele filologiei romdne®, G. F. Burguy, De originea limbilor romane,
tradus de Simeon Mangiucal®,Vegezzi Ruscala, Semne despre folosul unei catedre
de limbi neolatine asemdnate, traducere Simeon Mangiucall. Preocupatd de
problema scrierii limbii romane cu alfabet latin, incepand cu nr. 5/ 1861, Concordia
publicd o satird la adresa slovelor, Pldnsoarea Az-Buchelor, semnata (,Pelerinul in
doliu”, losasel, 1861), pseudonimul lui George Deheleanu, din Arad, si pune in pagina
amplul studiu al lui Alexandru (Sandor, Sandru) Roman, Conversdri asupra
ortografiei romdnesti, care se va intinde pe parcursul mai multor numere, pana la
nr. 24 din 22 octombrie / 3 noiembrie, 1861. In debutul acestui studiu’2, semnat de
catre Al. Roman cu pseudonimul Catone Censorul, se arata ca disputele lingvistice
pe tema scrierii limbii romane cu alfabet latin sunt de data recent3, dat fiind faptul
ca si activitatea literara propriu-zisa a cunoscut o perioada de stagnare.

Daca la Blaj, Sibiu si Brasov activau continuatorii corifeilor Scolii Ardelene, In
frunte cu T. Cipariu, iar, la lasi, punctele de vedere erau formulate de catre B. P Hasdeu
si Titu Maiorescu, se cuvine sa subliniem ca a treia scoala filologica romaneasca este
reprezentata de grupul de publicisti de la Budapesta, condus de Alexandru Roman.
Desi, in principiu, este de acord cu solutiile lingvistice formulate de catre Timotei
Cipariu, redactorul Concordiei are unele obiectii de bun simt, tindnd seama de
faptul ca ele sunt formulate in cadrul Catedrei de limba romana si al unui organ de
presa, care isi propune, in mod constant, adoptarea unui sistem ortografic unitar. In
disputele dintre fonetisti si etimologisti, Al. Roman ia apararea lui T. Cipariu, apreciind
uriaga sa munca de reconstructie a limbii roméane si de asezare a acesteia in tiparele sale
firesti. El identifica douad etape in evolutia studiului limbii romane: etapa reconstructiei,
cea etimologic3, si etapa punerii de acord cu evolutia fireasca, de factura fonetica, a
limbii romane. ,E usor sa darami si sa recladesti, cu materialul obtinut, o noua cas3,
mult mai luminoasa si mult mai frumoasa. Dar trebuie sa apreciezi efortul celui care
a procurat sau a constituit primele materiale de constructie, efortul celui care a

3 Concordia, 11 (1862), nr. 71 (115); pp. 72-116.

4 Concordia, 11 (1862), nr. 98 (142); pp. 99-143.

5 Concordia, 111 (1863), nr. 4 (151), pp. 13-15; nr. 5 (152), pp. 17-19; nr. 6 (153), pp. 21-23.
6 Concordia, 111 (1863), nr. 8 (155); pp. 130-131.

7 Concordia, 111 (1863), nr.28 (175), pp.112-113; nr.29 (176), pp. 116-117.

8 Concordia, 111 (1863), nr. 39 (186), pp. 156-157.

9 Concordia, IV (1864), nr. 22, p. 891.

10 Concordia, V (1865), nr. 34, pp. 246-262.

11 Concordia, V (1865), nr. 32, pp. 270-274.

12 Concordia, 1 (1861), nr. 5,7/29 august, pp. 17-18.
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transformat argila in caramida si nisipul in tencuiala si a realizat primul edificiu,
apreciat de contemporani.

Asa trebuie sa Intelegem si sa apreciem efortul reconstituirii, pe baze
etimologice, a structurii limbii romane, pe care 1-a depus Timotei Cipariu. [lustrul
canonic nu a intentionat sa elimine toate cuvintele alogene din limba romana, dar a
dorit sa le repuna In drepturile lor firesti pe cele de origine lating, pe care, din ignorant3,
din comoditate sau siliti de imprejurarile determinate de procesul de maghiarizare a
limbii, vorbitorii limbii romane le-au scos din uz.”13 In aceeasi ordine de idei, Gavrild
Munteanu publica studiul Purismul in limba romdnad, in cuprinsul caruia, apreciind
eforturile lui T. Cipariu in reconstructia fondului lexical romanesc, pe baze etimologice,
subliniaza necesitatea elimindrii termenilor alogeni, dar numai a acelora care au
sinonime de origine latini in limba romani uzuali. in viziunea sa, ,purismul
este o procedura ce tinde a libera si a curati limba de barbarismi, de archaismi, de
provincialismi, in respectul materiei ei; si de solecismi, de latinismi, de galicismi scl.,
in respectul formei si al constructiunii... si in spiritul afinitatii limbei roméanesti cu
celelalte limbe romanice din Europa”. 14 Autorul insista asupra definirii si conditiei
sbarbarismelor” din limba romana. Se subliniaza ca exista o serie de termeni religiosi
de origine slavona, cu statut consacrat, in Biserica roméaneascs, precum: ,slava”, ,mila”,
»blagoslovenie”, ,milostenie”, ,molitva”, ,utrenie”, ,vecernie”, termeni care, potrivit
traditiei religioase, trebuie mentinuti si care nu afecteaza, in niciun fel, aspectul romanic
al limbii romane. El arata ca afinitatea unor limbi se identifica prin acele elemente
lexicale care exprima nofiuni de prima necesitate, pe care fiecare individ al unui popor
le invata ,de la sanul mamei sale, in sfera de ocupatiunea in care traieste si moare”.
Aspectul romanic al limbii romane este asigurat de o serie de astfel de cuvinte,
precum cele care denumesc parti ale corpului omenesc: ,fatd”, ,ochi”, ,spranceand”,

~n

»gurd”, dinte” etc., notiuni de rudenie: ,tatd”, ,mama”, ,fiu”, ,ginere”, ,sord”, ,socru”,
,s0acrd”, ,cumatru” etc., notiuni din sfera vietii domestice: ,cuptor”, ,foc”, ,fum”,
»funingine”, notiuni de fitica si istorie naturald, notiuni referitoare la timp, culori,
actiuni. Se declara impotriva puristilor excesivi, aratand ca nu este nevoie sa folosim
verbul ,debe”, In loc de ,trebuie” si nici substantivul ,castru”, in loc de , tabara”, pentru
ca acestea sunt tot cuvinte latine, Incetatenite in vorbirea curenta de multe secole.
Observa, pe buna dreptate, ca limba romana vorbita este mult mai bogata decat limba
scrisa si decat suma vocabularelor latinesti, astfel c3, daca dorim sa intelegem
originea unei limbi, trebuie sa urmarim aspectul sau vorbit.

Romanistilor europeni, in frunte cu domnul Fr. Diez le spunem ca ,,0 limba
in care se pot traduce autorii clasici cei mai grei, nu numai in mod corespunzator, ci
si cu elegantd, chiar nu poate fi siraci”.1s Incheie, exprimandu-si dorinta de a se
constitui o Asociatiune pentru literatura [limba, n.n.] romana, care sa delege o comisie
formata din oameni competenti, In vederea elaborarii unui regulament ortografic si

a unui dictionar general al limbii romane. Referindu-se la initiativa imperiala de a

13 Concordia, 1 (1861), nr. 8, p. 93-94.
14 Concordia, 11 (1862), nr. 71 (115), p. 283.
15 Concordia, 11 (1862), nr. 72 (116), p. 287.
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constitui o serie de Comisii oficiale pentru stabilirea normelor ortografice pentru
toate natiunile din Imperiu, Al. Roman vine cu argumente in sprijinul variantei
ortografice propuse de Comisia de la Sibiu, respectiv, de catre T. Cipariu: ,Nu se
poate... contesta cum cd, mai mult decat orisicare altul, au putut pretinde ca ortografia,
propusa... sa fie primita de toti. Referindu-se la solutiile ortografice propuse de
catre Comisia de la Sibiu, apreciaza ca acestea trebuie sa fie Insusite de catre toate
institutiile romanesti, pentru ca sa se ajunga la uniformizarea scrierii limbii romane
cu alfabet latin.

Pornind de la teza potrivit careia natiunea si limba formeaza o unitate
indisolubild, numeroase personalitdti, cu preocupari de filologie si lingvistica
romaneascd, precum: Aron Pumnul, Ion Bianu, Sextil Puscariu, lon Coteanu,
considera limba ca o manifestare fundamentala a culturii unui popor, principala
forma de expresie si principalul criteriu de apreciere a maturitatii spirituale a
respectivei culturi, instrument eficient de unificare spirituald, element de constituire
si conservare a nationalitatii, expresie a originii si continuitatii istorice si, cu referire
directa la poporul roman, manifestare autentica si evidenta a latinitatii noastre.

In epoca moderni a istoriei nationale, functia politica a limbii, si, mai ales, a
limbii de cultur3, este unanim recunoscuta in toate provinciile locuite de romani,
dovada fiind stradania lor de a redacta carti si periodice in limba romana si de a le
face sa circule de la o provincie la alta.

Efect al acestei realitati este preocuparea de a stimula creatia literara cu
tematica diversa si din diverse domenii de activitatea, prin publicarea lucrarilor de
larg interes national, prin pastrarea unei atitudini obiective fati de autori. In consens
cu acest interes, atunci ciand este vorba despre parerile pe care le formuleaza
in disputele filologice, reprezentand partea esentiald a politicii de impunere a
unei strategii de emancipare nationala generala.

Din perspectiva demersului informational, filologii, in general, si lingvistii,
in special, solicitd incadrarea intr-o rigoare, aproape religioasa, a cercetarii, dat fiind
nivelul deosebit de Inalt si de delicat al acesteia, limba fiind unul dintre sistemele
cele mai dificil de cercetat si de cuantificat. Receptivitatea romantica fata de unele
preocupdri mai vechi, generatoare de idei, teorii si concepte, trebuie raportata la
capacitatea spiritului romanesc transilvanean de a sintetiza, in unitati infinitezimale
de timp, elementele esentiale ale unor mari epoci din cultura europeana.

Constituire unitara de limbaje si comportamente, cultura este expresia
valorii fundamentale, existenta in structura creatiilor geniului omenesc, dintr-
un anumit timp si dintr-un anumit loc. Un argument, pentru sustinerea acestei
afirmatii, 1l constituie realitatea ca activitatea intelectualitafii romanesti transilvanene,
de la sfarsitul secolului al XVIII-lea si inceputul secolului al XIX-lea, a fost marcata de
politizarea nationala a ideii romanitatii, care se constituie intr-o permanenta activa
a daco-romanismului, aparand, simptomatic, dupa opinia lui A. Armbruster?s, in

16 Adolf Armbruster, Romanitatea romdnilor. Istoria unei idei, Editura Enciclopedica, Bucuresti,
1993, p. 226.
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momentele cruciale pentru natiunea intreaga, atunci cand aceasta este amenintata
de pericolul pierderii identitatii nationale.

in acest context, subliniem ci disputele, vizand adoptarea alfabetului latin
in scrierea limbii romane, s-au focalizat nu numai pe necesitatea de a reforma limba
romang, ci vizau si necesitatea de a reforma literatura si chiar cultura romana, in
general, si numai ratiuni specifice domeniului de investigare au determinat o
directionare unilaterala a fenomenului.

In domeniul teoriei scrisului, eforturile filologilor romani s-au subordonat
scopului practic, vizand introducerea si folosirea unui alfabet romanesc, apt sa
prezinte,in toatd autenticitatea sa, imaginea acestei fiice vitregite a Romei Antice.

In prima perioad3 a alcituirii programului latinist, lucririle de ortografie,
gramatica si chiar cele cu caracter istoric sau literar mai general insistau, in mod
deosebit, asupra rolului primordial al sistemului alfabetic latin de a reda imaginea
esentei limbii romane originare?”.

Trebuie mentionat si adevarul c3, in cadrul disputelor filologice, privind
adoptarea alfabetului latin in scrierea limbii romane, la nivelul pregatirii scolare, s-a
pus un accent deosebit pe invatarea etimologiilor latine ale cuvintelor romanesti, in
acest sens existind o Intreaga bibliografie de specialitate, care a fost indicata si
folosita, deosebit de riguros, chiar si de catre cei mai inversunati adversari ai
etimologismului, datorita faptului ca procesul perfectiondrii treptate a exprimarii
cultivate a castigat, extrem de mult, de pe urma ,valului latinist”, care i-a transmis
numeroase elemente latino-romanice si i-a oferit modelul elegant al retoricii latine.
Trebuie sa luam aminte si la faptul ca aproape toti reprezentantii intelectualitatii
transilvanene romanesti aveau solide cunostinte de limba latina si se exersasera in
arta retorilor latini. Constructia frazei, dupa model latin, si utilizarea unor termeni
specifici retoricii latine au determinat slefuirea limbajului roméanesc. Autorii, care
s-au ocupat de istoria si cultura nationald, au respectat ,aticismul limbei”, despre
care vorbea, cu evlavie, M. Eminescu, pentru a incadra, Intr-un ansamblu armonios,
argumentele si judecatile, care le preluau, din literatura universald, iIndeosebi din
cea lating, in favoarea demonstrarii latinitatii limbii romane.

Se impune atentionarea asupra faptului ca incercarea de a plasa disputele
filologice din Transilvania sub influena si actiunea exclusiva a intelectualilor romani,
cu preocupari strict lingvistice, constituie o modalitate de unilateralizare a problemei,
data fiind realitatea ca intelectualitatea romaneasca transilvang, in intregul ei, entitate
absolut bine definit3, in complexul cultural al provinciei, s-a declarat si s-a definitivat
ca parte implicata In amplele dispute filologice, inclusiv in cele privitoare la adoptarea
alfabetului latin in scrierea limbii romane. In virtutea acestui fapt, a sustinut, prin
numeroase actiuni din institutii, asociatii si societati culturale, demersurile privind
propasirea limbii romane, ca parte integrantd a procesului general de emancipare
nationala si sociala a poporului roman din aceasta provincie.

17 Lazar Saineanu, Istoria filologiei romdne cu o privire retrospectivd asupra ultimelor decenii (1870 -
1895): Studii critice, Editia a II-a, Editura Librariei Socec & Co., Bucuresti, 1895, p. 137.
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Pe de alta parte, se cuvine sa atragem atentia adeptilor ,sistemului fonetic”
asupra faptului ca, daca vor studia, in amanunt, istoria limbilor europene, vor
constata, cu surprindere, cd ,primul pas” efectuat In directia definirii profilului acestor
limbi 1l constituie investigarea etimologica. In plus, ar trebui si se aplece cu mai mult
atentie asupra polemicii dintre profesorul budapestan Alexandru Roman si Titu
Maiorescu, din care rezulta ca ilustrul convorbirist nu este ,inventatorul” sistemului
pe care 1l propune, ci ,beneficiarul” care ,sintetizeaza” indelungatele eforturi ale
scolilor filologice romanesti de la Blaj, Cernduti si Budapesta, care au sesizat, inca
de la mijlocul secolului al XIX-lea, necesitatea de a apropia ,latinismul” de limba
vie a poporului, realizand o concordanta fireasca intre limba vorbita si cea scrisa.

Analizate mai atent, obiective precum: unificarea normelor generale ale
limbii, adoptarea unui sistem ortografic modern, de factura romanica, purificarea
de ,barbarisme” si omogenizarea limbii, din perspectiva etimologica, valorificare
graiurilor populare si a formelor specifice limbii arhaice, asimilarea neologismelor,
implicit, a neologismelor de origine romanics, in cazul romanilor, sunt caracteristice
tuturor popoarelor europene, iar purtatorii lor de cuvant, desi nu au fost toti
lingvisti, au vazut In aceste obiective un subiect permanent de dezbatere culturalg,
de interes national, astfel incat afirmarea si cultivarea limbii nationale a devenit o
manifestare ideologica, specifica spiritului revolutionar burghezo-democratic
european. Din aceasta perspectiva, incercarea lui T. Cipariu de a deriva, din limba
latind, cea mai mare parte a elementelor lexicale romanesti sau din limbile romanice,
nu este specifica numai scolii sale lingvistice18.

Fenomenul se regdseste si in celelalte limbi romanice si niciunul dintre
cercetitorii acelor limbi nu a fost acuzat de ,purism”. In realitate, T. Cipariu nu si-a
propus sd deriveze toate elementele limbii romane, din latina sau din limbile
romanice, ci a incercat sa afle cate elemente romanesti pot fi derivate din aceste
limbi. Incercarea lui T. Cipariu de a ,reveni” la etimologiile firesti se desfisoara pe
fondul unei realitati lingvistice dramatice, in conditiile n care limba romana tindea
nu numai sa se maghiarizeze, ci chiar sa se ,barbarizeze”.

Initiativa intelectualilor roméani de a gasi temeiurile de unificare a limbii
este una fireascd, iar modelul nu putea sa fie decat cel latin, dupa cum initiativa de a
edita publicatii periodice in limba romana, cu alfabet latin, este una de-a dreptul
providentiala pentru procesul de strangere a randurilor in jurul limbii romanesti.
In acest context, stridania de regisire de sine a esentei si valorii limbii romane,
manifestata la mijlocul secolului al XIX-lea, are valoarea unui act revolutionar, de
restituire a nobletei pierdute si de valorificare a unui tezaur milenar de gandirea si de
simfire romaneasca. Mediul cultural romanesc din Transilvania a fost privit, indeobste,
nediferentiat, desi realitatile locale vorbesc, cu prisosinta, despre faptul cd au existat
forme institufionale diversificate, care mergeau de la ,dreptul obisnuielnic”, de la
,legea pamantului”, adica de la cutuma, pana la institutia scaunului de judecata
cnezial sau la institutia bisericii sau manastirii cneziale romanesti, consacrat-

18 Dimitrie Macrea, Lingvisti si filologi romdni, Editura Stiintifica, Bucuresti, 1959, pp. 76-77.
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autonome, elemente pe care s-a edificat un intreg sistem de valori si fara de care nu
poate fi explicata remarcabila manifestare a umanismului si iluminismului roméanesc
transilvanean.

Din perspectiva culturald, romanii ortodocsi si uniti, din Transilvania, nu au
fost niste izolati si refuzati ai sferelor culturale locale ale sasilor si maghiarilor din
provincie si din Ungaria si nici de cele din regiunile adiacente. Legaturile lor cu
lumea institutionala si culturala bizanting, ruso-pravoslavnica, cu mediul catolic si
romanic european constituie niste realitati evidente. Aflati la interferenta sferelor de
influente orientale si occidentale, intre lumea spirituala ortodoxa si catolicd, romanii
transilvaneni au resimtit acut aceste influente, pe care le regasim in numeroase
evenimente si Infaptuiri din viata lor. Orizontul cultural transilvanean romanesc
avea legaturi cu Budapesta, Lwowul, Krakowia, Riga, Haliciul, Kievul si Moscova, cu
Viena, Venetia, Padova, Roma si Parisul, precum si cu spatiul german, de la Leipzig la
Frankfurt, si de la Munchen la Koln. Reconstituirea autocefaliei Mitropoliei Ortodoxe
a Transilvaniei, cu sediul la Sibiu, prin iesirea acesteia de sub jurisdictia Karlowitzului,
si recunoasterea oficiala a Mitropoliei Bisericii Romane Unita cu Roma, cu sediul la
Blaj, au determinat un important reviriment, nu numai religios, ci si unul de natura
culturala, determinat de dezvoltarea scolilor confesionale si de cea a publicatiilor
periodice romanesti, laice si religioase.

Urmandu-i episcopului Vasile Moga (1/17-1845), episcopul si, apoi,
mitropolitul Andrei Saguna (1846-1875), a determinat o adevarata renastere a
ortodoxiei, in Transilvania, prin reconstituirea Mitropoliei Ortodoxe, In luna
decembrie, 1864, si prin reorganizarea acesteia, prin Statutul Organic, din anul
1868, reinviind vechiul principiu canonic ortodox, de implicare a laicilor in viata si
misiunea Bisericii. El a creat o adevarata scoala teologica sibiana prin reorganizarea
vechiului Institut Teologic-Pedagogic, existent inca din anul 1786, cu doua sectii, cu
profesori bine pregatiti, formati in medii universitare europene. Terenul pentru cele
doua evenimente majore, din anii 1864 si 1868 a fost pregatit inca din perioada
1850 - 1853, cand pune bazele mijloacelor de comunicare nu numai cu credinciosii
ortodocsi, ci cu toti romanii, indiferent de confesiune. In anul 1850 pune bazele
Tipografiei Arhidiecezane, In care au aparut peste 200 de lucrari importante, iar, in
anul 1853, pune bazele publicatiei periodice Telegraful Romadn, care a cunoscut o
aparitie neintrerupta pana in zilele noastre. Cu mici deosebiri sau cu unele greseli
de orientare, prodigioasa sa activitate a fost continuata, totusi de catre mitropolitii
Miron Romanul (1874-1898), si loan Metianu (1899 - 1916). Desi, din perspectiva
confesionald, relatiile dintre cele doua mitropolii romanesti au fost, de cele mai
multe ori, reci sau chiar tensionate, reinstaurarea regimului liberal in imperiul
austriac a deschis calea concreta a egalei Indreptatiri tuturor natiunilor si
confesiunilor din imperiu, proclamata dupa revolutia pasoptista, dar insuficient
aplicata in timpul regimului absolutist!®. Saguna nu a identificat confesiunea
cu natiunea, ci a interpretat-o din punctul de vedere al ortodoxiei, vazuta ca

19 Simion Retegan, Reconstructia politicd a Transilvaniei in anii 1861-1863, Cluj-Napoca, Editura
Presa Universitara Clujeana, 2004.
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parte a chestiunii nationale, ca un mijloc de afirmare a acesteia. El a privit Biserica
Ortodoxa ca un edificiu de aparare si conservare a identitdtii romanesti, de afirmare
a unitatii si solidaritatii cu ansamblul lumii roméanesti. Chiar daca apartenenta
confesionald a afectat unitatea actiunii politice, cadrul institutional creat in jurul
celor doua Biserici romanesti a facut posibild realizarea autonomiei cultural-
nationale si pastrarea identitatii romanesti, inclusiv manifestarea solidaritatii
nationale, atunci cind momentele o impuneau?9. Initiind publicarea Telegrafului
Roman, episcopul Saguna dorea sa se adreseze tuturor romanilor, indiferent de
confesiunea lor, apelul de unitate nationald, pentru castigarea drepturilor legitime.
In cadrul publicatiei, destinul a facut si se intalneasci douad personalititi
puternice, cu opinii bine fixate: episcopul Andrei Saguna si profesorul si publicistul
Florian Aaron. Mai varstnic cu 6 ani decat Saguna, Aaron dispunea de o frumoasa
scarte de vizitd”, confirmata atat de autoritaile de la Bucuresti, cat si de oamenii de
cultura din Transilvania. Format in spiritul Scolii Ardelene, cel dintai redactor al
publicatiei a avut inteligenta sa se puna la dispozitia ierarhului ortodox, fara insa a-
si estompa punctele de vedere. Pornind de la traditia ortodoxa a scrierii cu slove,
Andrei Saguna era de parere ca trecerea la scrierea textelor romanesti cu alfabet latin,
mai ales a scrierilor religioase si, In principal, a Liturghierului, trebuia sa se faca in
etape, pentru a putea atrage, In acest proces, in mod constient, clerul ortodox, celebru
prin conservatorismul sau. Avand o vasta experienta pedagogicd, Florian Aaron era
de parere ca reformele trebuie sa se faca rapid, de sus, asa cum propunea si Timotei
Cipariu, cu o contributie eficient si devotati a slujitorilor altarului si ai scolii. In
acest sens, redactorul 1i atrage atentia episcopului ca ,originea nobila”, romang, se
afirma intr-o lume a comunicarii Intre civilizatii si aceasta comunicare se realizeaza,
in primul rand prin scris. Cuacest prilej reaminteste aspiratiile acelor ,barbati infocatj,
cari au studiat pre roman si limba lui, originea si toate intamplarile lui si au aratat ca
ar fi timpul ca romanii sa lapede slovele, cari sunt straine, si sa Imbratiseze literile
latine, cari sunt ale lor”21. Cei doi, ajungand la un ,modus vivendi” amiabil, au cazut
de acord ca, in cadrul Telegrafului Romdn, adoptarea alfabetului sa se faca etapizat.
Prin Circulara nr. 706 / 1862, prima circulara saguniana tiparita cu litere latine, se
oficializeaza, Intr-o publicatie ortodox3, sistemul ortografic ciparian: ,, ... in venitoriu
in viitor, sa sa tinea de Ortografia premetionatei Comisiuni filologice, aprobata de
Adunarea generale a Asociatiunei Transilvane pentru literatur a romana etc. in
scrierile loru cu litere latine”22. Dupa plecarea lui Florian Aaron la Viena, conducerea
publicatiei a fost asigurata de o serie de intelectuali deosebit de bine pregatiti, precum:
Pavel Vasici-Ungureanu, Visarion Roman, Ion Rafiu, Zaharia Boiu, Nicolae Cristea,
Gheorghe Comsa, Silvestru Moldovan si Matei Voileanu, unele dintre aceste

20 Prof. dr. Nicolae Bocsan, Pr. Lect. Dr. Gabriel-Viorel Gardan, ,Din trecutul relatiilor interconfesionale
romanesti. Andrei Saguna si Alexandru Sterca Sulutiu”, in Revista Teologicd, an XVIII (2008),
nr. 4, pp. 25-40.

21 Florian Aaron, ,Ce s-a scris si s-a tipdrit, pana acum, pentru poporul roman, si cum s-a scris si
s-a tiparit?”, in Telegraful Romdn, 1 (1853), nr. 8, p. 30.

22 Cf. cota nr.1569 din Biblioteca Mitropoliei Ardealului, Sibiu.
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personalititi fiind primite in Academia Romana. In conceptia lui Andrei Saguna
publicatia Telegraful Romdn trebuia sa constituie un instrument eficient de
formare si perfectionare culturala si cultuala a slujitorilor bisericii, a invatatorilor si
a tuturor enoriasilor. Dispozitia prin care obliga protopopii si preotii ortodocsi de a
se abona la aceasta publicatie nu a fost determinata de orgoliul de a concura Gazeta
Transilvaniei, ci, dimpotriva, constient ca Gazeta... ,a intrat in carnea si in sangele
romanilor”, frecventarea publicatiei ortodoxe constituia o posibilitate de culturalizare
de aceeasi natura.

La randul lor, reprezentantii Bisericii Greco-Catolice, in frunte cu George
Baritiu si Timotei Cipariu, au dat de timpuriu semnalul desteptarii nationale prin
publicatiile Gazeta de Transilvania si Organul National, pe fondul miscarilor
revolutionare de la 1848. Trecand peste deosebirile confesionale, cele doua publicatii
cheama la emanciparea romanilor prin cultura. Referindu-se la aspectul ingrijit al
limbii romane, T. Cipariu nu pregeta sa aduca exemple din textele vechilor carti
ortodoxe precum Psaltirea lui Dosoftei sau Biblia de la Bucuresti, subliniind ca
Llimba romaneasca, ca dialect italic.. era cu mult mai curata in forme si mai avuta
[bogatd,n.n.],in cuvinte romane... . si prin despotismul slavonismului, in curti si in
biserica, prin secoli nenumarati, au pierdut mult dintru amandoua... ”

Prin cele expuse, am incercat sa schitdm o imagine a complexitatii
fenomenului cultural pe care l-a declansat problema adoptarii alfabetului latin la
scrierea limbii latine. Este firesc, mai ales pentru perioadele de inceput, ca opiniile
sa se deosebeasca intre ele, pana acolo Incit sa se excluda, initial, unele pe altele.
Este vorba de perioada deceniilor al patrulea si al cincilea din secolul al XIX-lea.
Evenimentele revolutionare de la 1848 au avut darul sa coaguleze opiniile in
jurul ideii de eliberare nationald, sociala si culturald. Asa se face c3, inclusiv
traditionalistii si conservatorii cei mai greu de Induplecat au ajuns sa recunoasca
necesitatea trecerii scrierii limbii romane cu alfabetul latin. Acest proces vine sa
incununeze o perioada de eforturi intelectuale desfasurate pe multiple planuri, de la
constituirea societatilor culturale romanesti, la activitatea publicistica, la activitatea
didactica si, nu In ultimul rand, cu activitatea de slujire a celor doua Biserici
romanesti si cu implicarea lor majora nu numai in activitatea cultuala, ci si in cea
culturala. Putem spune, fara sa gresim prea mult, ca, dupa anul 1850, Biserica
romaneasca din Transilvania si presa militata, laica si religioasd, au constituit
adevaratii fermenti ai procesului de desteptare si de afirmare a fiinfei nationale
romanesti din aceasta provincie.
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ABSTRACT. The philological disputes in Transylvania concerning the adoption
of the Latin alphabet in the Romanian language writing were not only strictly
linguistic concerns for philologists, but also for many intellectuals in Transylvania. It
is natural, especially in the beginning, that the opinions to differ in such a way that,
initially, they could exclude one another. The period in question is during the
fourth and the fifth decade of the XIXth century. That is why, both traditionalist and
conservative linguists, the latter being harder to persuade, have come to recognize
the need to write the Romanian language with the Latin alphabet. According to this
fact, the Orthodox Church in Transylvania has supported, through many actions
made by institutions, associations and cultural societies, the efforts of writing the
Romanian language with Latin characters. A good example is the work of the
Orthodox metropolitan Andrei Saguna, who supported the introduction of the Latin
alphabet in denominational schools, in religious press and in the celebration
of the divine service. An important role was played by the Romanian press in
Transylvania, Hungary and Austria, a role which was sustained by the Romanian
schools and the two Romanian churches. Another important role was played by the
three philological Commissions, in Sibiu, Chernovtsy and Budapest, established
officially at the emperor’s directive. These helped, together with the efforts of
the philologists, to draw the guidelines for adopting the Latin alphabet.
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The problem of adopting in writing the Latin alphabet to the Romanian
language in the nineteenth century constituted one of the fundamental concerns of
the Romanian press in Transylvania, Hungary and Austria. This explains the fact that
not only a few specialized publications put it into question, but it was approached by
the main political publications such as Concordia, Albina, Federatiunea, Transylvania,
published before 1870.
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The Romanian language department of Budapest University began its work
in the academic year 1862-1863 on December 20, 1862, having professor Alexandru
Roman as the post holder, a great spirit of Romanian culture, who turned it into a real
cradle of Romanian language, literature and spirituality. Al. Roman was appointed
to this position “as a great substitute teacher” at the Royal University of Buda, by a
decree of appointment signed by Emperor Franz Joseph of Austria.

During his inaugural speech, held on March 23, 1863, professor, deputy diet,
editor of pestigious publication Concordia, Al. Roman said that it was his duty to
promote Romanian culture an language at the prestigious University of Budapest.

As the political debate regarding the merit of this achievement was fierce,
creating animosity among the authors of the various projects of organization of this
institution, there can be cited the letter of the Orthodox lawyer Iacob Brandusianu,
from Baia de Aries as an argument of the prestige and authority that Timotei Cipariu
enjoyed among the two Romanian confessions. He required intervention of venerable
canon to Sigismund Victor Popp of not seeking all sorts of bureaucratic tricks to
postpone the opening courses of that department, knowing that larger obtacles than
those raised by “benevolent Romanians” might come from the official Hungarian
autorities.

In between January 1863 - December 1866, professor Al. Roman led Concordia
publication. The Literary and Politial Journal was initiated by Chioar diet deputy,
Sigismund Victor Popp, on August 15, 1861. Under the direction of Alexandru Roman
this publication has become one of the main grand-stands fighting for the assertion
of Romanian language and literature and for the adoption of Latin alphabet in writing
the Romanian language. Concordia journal contains the section Foisoara, destined for
literary works, critical analysis and other various cultural issues of religion, sociology,
history, philology, linguistics and education.

Linguistics was formed in the area that aimed primarily to demonstrate
the noble, Latin origin of the language spoken by Romanian people, calling on the
etymological spelling to gain greater power of persuasion. In turn, the national and
universal history is required to bring specific arguments to strengthen and legitimize
linguistic desiderata. The editorial prospects programmers were strong, influenced
by the ideas of George Baritiu, Timotei Cipariu, Andrei Muresianu and Vasile Alecsandri,
who by scientific authority of professor Al. Roman imposed a remarkable literary-
aesthetic and linguistic line.

Thanks to the adoption of Latin alphabet in writing the materials for
publication, Concordia hosts in its pages, detailed analysis regarding the relationship
between language and dialects inspired especially by the work of Georges Frédéric
Burguy, Grammaire de la langue d'oeil ou grammaire des dialectes frangais aux
XIIe et XIIIe siecles suivie d’'un glossaire contenant tous les mots de I'ancienne
langue qui se trouvent dans l'ouvrage, analyzes related to the adoption of the
Latin alphabet in writing Romanian language, including the study Eforia scoalelor
si Abecedariull, signed by Alexandru Roman, professor loan Selegianu’s study, from

1 Concordia, 1 (1861), no. 24: 93-94.
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Beius, Oare limba romdnd e mama sau fiica limbii latine?2, Purismul in limba
romdnas, and Rdspuns la obiectiile lui Al. Papiu-Ilarian la Ortografia lui
T. Cipariu?, signed by Gavrila Munteanu, Deprinderi de critica literards, the debate
between Timotei Cipariu and loan Papiu, the teologian, O privire peste jurnalistica
romdnad. Societdti de lecturd, infiinfdnde in comune, de preotis, signed by Camilu
Censorul, the pseudonym of Al. Roman, Incheierea unei disputatiuni de lana
caprina’, the famous debate between Al. Papiu-Ilarian and T. Cipariu, Lipsa foilor
periodice bisericestis, signed by an Transylvanian, Bogdan Petriceicu Hasdeu’ study,
Stroici, pdrintele filologiei romdne®, G.F. Burguy, De originea limbilor romane,
tradus de Simeon Mangiuca'®, Vegezzi Ruscala, Semne despre folosul unei catedre
de limbi neolatine asemdnate, transleted Simeon Mangiuca!l. Concerning the
problem of using the Latin alphabet in writing, Concordia published, starting with
no. 5/ 1861, a satire on letters Plansoarea Az-Buchelor, signed (,The Pilgrim in
mourning”, losasel, 1861), the pseudonym of George Deheleanu from Arad and
presents the broad study belonging to Al. Roman, Conversdri asupra ortografiei
romdnesti, which will cover several numbers to 24 number from Oct. 22 / Nov. 3
1861. At the begining of the study? signed by Alexandru Roman with the pseudonym
Catone Censorul, it is shown that linguistic disputes concerning the Romanian writing
using a latin alphabet are recent, because the literary work itself experienced a
period of stagnation.

If at Blaj, Sibiu and Brasov there worked the followers of Transylvanian
School chiefs, led by Timotei Cipariu, and at Iasi the point of views were expressed by
Bogdan Petriceicu Hasdeu and Titu Maiorescu, we have to underline that the third
Romanian Philological School is represented by a group of publishers in Budapest led
by Al. Roman. Although, generally speaking, he agrees with linguistic solutions made
by T. Cipariu, the editor of Concordia has some common sense objections, taking into
consideration, that they are formulated by a Romanian Language Department and
by a Journal, which consistently propose the adoption of a uniform spelling system.

In the disputes between phonetists and etymologists Al. Roman, defends
T. Cipariu, appreciating his large reconstruction work of Romanian language and
placing it in its natural patterns. He identifies two stages in the evolution of the
Romanian language study: the reconstruction stage, the etymological stage and the

2 Concordia, 11 (1862), no. 12, 13, 14.

3 Concordia, 11 (1862), no. 71 (115): 72-116.

4 Concordia, 11 (1862), no. 98 (142): 99-143.

5 Concordia, 111 (1863), no. 4 (151): 13-15; no. 5 (152): 17-19; no. 6 (153): 21-23.
6 Concordia, 111 (1863): no. 8 (155): 130-131.

7 Concordia, 111 (1863), no. 28 (175): 112-113; no. 29 (176): 116-117.
8 Concordia, 111 (1863), no. 39 (186): 156-157.

9 Concordia, IV (1864), no. 22: 891.

10 Concordia, V (1865), no. 34: 246-262.

11 Concordia, V (1865), no. 32: 270-274.

12 Concordia, 1 (1861), no. 5, 7/29 august: 17-18.
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stage of harmonization with the national evolution of the Romanian language
phonetic factors. “It is so easy to demolish and rebuild, with the obtained material, a
new house, much brighter and more beautiful. But you have to appreciate those who
first purchased or constituted the construction materials, the effort that transformed
the clay into bricks, sand into plaster and built the first building considered by his
contemporaries.”!3 This is how we have to understand and appreciate the reconstruction
efforts made by T. Cipariu, regarding the etymological base and structure of Romanian
language. The illustrious canon did not intend to eliminate all the alien words in
Romanian but he wanted to restore the natural rights of the original Latin words
which the Romanian language speakers have disabled due to ignorance, convenience
or faced by circumstances determined by language Magyarization.

In the same context, Gavrila Munteanu published the study Purismul in
limba romdnd, where considering T. Cipariu’s efforts in rebuilding Romanian lexical
fund, on etymological bases, highlights the need to eliminate alien terms, but only
those which have synonyms of Latin origin in everyday Romanian. In his view “the
purism is a procedure that tends to release and clear language of barbarisms, of
archaisms, of provincialisms in respect of its material, and of solecisms, of Latinisms,
of Gallicisms, in respect of form and construction ... and in the spirit of Romanian
language affinity with the other Romance languages in Europe.”* The author insists
on the definition and condition of “barbarisms” in Romanian language. It was
highlighted the existence of a number of religious terms of Slavonic origin with
acknowledged status in Romanian Church as: ,slava”, ,mild”, ,blagoslovenie”,
»milostenie”, ,molitva”, ,utrenie”, ,vecernie”, terms that according to the religious
tradition should be preserved because they do not affect the Romance aspect of
Romanian language. He shows that the affinity of the languages is identified by
those lexical items which express the notions of first necessity, that each individual
could learn ,from his mother’s tougue, in the spliere of occupation in which he lives
and dies”.

The Romance aspect of the Romanian language is provided by a number of
words such as those naming parts of the human body: ,fata”, ,,ochi”, ,spranceana”,
.gurd”, ,dinte” etc, the relatives: ,tatd”, ,mama”, ,fiu”, ,ginere”, ,sora”, ,socru”,
»s0acrd”, ,cumdtru” etc., notions of domestic life: ,cuptor”, ,foc”, ,fum”, ,funingine”,
notions of the phisics an natural history related to time, colors, actions. He is against
extreme purism, showing that there is no need to use ,,debet” instead of ,trebuie” or
the noun ,castru” instead of ,tabara”, because they are Latin words also rooted in
current speaking for several centuries. He notices that spoken Romanian language
is richer than written language and Latin vocabularies amount, so if we want to
understand the origins of language we must refer to its spoken aspect. “We address
to the European Romance led by Fr. Diez telling them that a language which can

13 Concordia, 1 (1861), no. 8: 93-94.
14 Concordia, 11 (1862), no. 71 (115): 283.
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translate the most difficult classic writers, not only properly, but with elegance,
really cannot be poor”15. He finishes expressing his desire to form an association for
Romanian literature, to delegate a committee of competent people to elaborate spelling
rules and general dictionary of Romanian language. Referring to the imperial initiative
to form a series of official committees to establish orthographic rules for all nations
of the Empire, Alexandru Roman, comes with arguments in supporting the proposed
variant spelling of a Commission from Sibiu and especially in support of T. Cipariu
“there is no doubt that, more than any other, they could claim that the proposed
spelling ... should be received by all.”1¢ Referring to the orthographic solutions
proposed by the Commission from Sibiu, he considers that they must be adopted by
all Romanian institutions in order to achieve uniformity in using Latin in writing.

Based on the argument that the nation and the language form an indissoluble
unity, numerous personalities, with interests in Romanian philology and linguistics
such as Aaron Pumnul, lon Bianu, Sextil Puscariu, lon Coteanu, consider language as
a fundamental expression of a nation culture, the main form of expression and the
main criterion for assessing the spiritual maturity of that culture, an efficient tool
for spiritual unification, an element for formation and preservation the nationality,
the expression of origin and historical continuity and with direct reference to the
Romanian people, a genuine and obvious manifestation of our Latinity.

In the modern age of our national history, the political role of the language
and especially that of cultural language is widely recognized in all provinces inhabited
by Romanians, demonstrated by their effort to write books and periodicals in
Romanian and make them circulate from province to province.

As an effect of this reality there is the encouraging literary preoccupation
with different themes and in different fields, by publishing works of national interest
by maintaining an objective attitude towards the authors. In line with this concern
there come the opinions which formulate the philological disputes, representing an
essential part of a strategy of imposing national emancipation.

From the informational approach perspective, philologists, in general, and
linguists, in particular, ask the research to be very rigorously placed due to the very
high and delicate status, the language being one of the most difficult systems that
has to be investigated and quantified. The “romantic receptivity” towards some
earlier concerns generating ideas theories and concepts must be reported to the
ability of Romanian Transylvanian spirit to be able to synthesize, in infinitesimal
units of time, the essential elements of great epochs of European culture.

A unitary constitution of language and behavior, the culture is an expression
of fundamental value, existing in the structure of human genius creations in a
certain time and place. An argument to support this claim is the fact that the activity
of Transylvanian Romanian intellectuals at the end of the eighteenth century and

15 Concordia, I (1862), no. 72 (116): 287.
16 Concordia, I (1861), no. 7: 28.
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the beginning of the nineteenth century, was marked by national politicization of idea
of Romanity that represents a permanent active Dacian-Romanian reality becoming
visible symptomatic according to A. Armbruster’s opinion!? in the crucial moments
for the entire nation, when it is threatened by the danger of losing national identity.

In this context, it is to be highlighted that the disputes for initiating the
adoption of the Latin alphabet in the written language focused on the need to reform
Romanian language and literature and even the Romanian culture, in general,
and only specific reasons of investigation domain induced a unilateral targeting
phenomenon.

In the theory of writing, the Romanian philologists’ efforts aimed at introducing
and using a Romanian alphabet, able to present, in all its authenticity, the image of
this step daughter of Ancient Rome.

During the first period of making the Latinist program, the orthographic,
grammatical, historical and even the literary works, insisted, in particular, on the
primary role of the Latin alphabet system to restore its original essence of Romanian
language!s.

There must be mentioned the truth that in the battle of philological debates
on the adoption of the Latin alphabet, they focused on learning Latin etymology of
Romanian words in schools. There was a large specific bibliography that was
indicated and used even by the fiercest opponents of etymology current, because
the gradual improvement of cultivated expression won very much from the
“Latinist wave” which transmitted many Latin-Romance elements and offered a
very elegant model of Latin rhetoric. We have to consider that almost all the
representatives of the Transylvanian intellectuals had solid knowledge of Latin and
had practiced for the art of Latin rhetoric. The phrase construction according to the
Latin model and the use of specific terms of Latin rhetoric made possible the polish
of Romanian language. The authors who dealt with the history and national culture,
respected the “language Atticism” mentioned with reverence by Mihai Eminescu to
fit into a harmonious whole the arguments and judgments, which were taken from
the world literature especially from the Latin one to demonstrate the Latin origin of
Romanian language.

It is to be mentioned that the trial to put the philological debates exclusive
under the influence of Romanian intellectuals, with strictly linguistic concerns,
represent one-sided modality of approaching the matter, based on the fact that
Transylvanian intellectuality in its whole, well-defined entity, in the cultural
background of the province, declared itself and finalized as part involved in both
philological disputes, including those concerning the adoption of Latin alphabet in

17 Adolf Armbruster, Romanitatea romdnilor. Istoria unei idei (Bucuresti: Ed. Enciclopedicd, 1993):
226.

18 Lazdr Saineanu, “Istoria filologiei romane cu o privire retrospectiva asupra ultimelor decenii
(1870-189)”, Studii critice, editia a II-a (Bucuresti: Ed. Librariei Socec & Co., 1895): 137.
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Romanian Language writing. As a matter of fact, they supported by numerous actions
from institutions, associations and cultural societies, the welfare steps regarding the
progress of Romanian language, as an integrative part of the general process of
national and social emancipation of Romanian people living in this province.

On the other hand, we ought to draw attention to the followers of the
“phonetic system” that if they study in detail the history of European languages they
will surprisingly find that “the first step” in defining such languages is the etymological
investigation. In addition, you should pay more attention to the controversy
between professors Alexandru Roman from Budapest and Titu Maiorescu, which
glows that Alexandru Roman is not the “inventor” of the system he proposes but
the “gainer” that “synthesized” the longstanding efforts of Romanian philological
schools from Blaj, Cernduti and Budapest, summarizing at the middle of nineteenth
century the need to approach the Latinism to “living language” of the people, making
anatural agreement between the spoken and written language.

Being analyzed more closely, the objectives such as: the unification of general
rules of language, the adoption of a modern spelling system, the Romantic one, the
purification of “barbarism” and language homogenized from etymological perspective,
the exploitation of popular idioms and of the specific forms of archaic language, the
assimilation of neologisms including the Latin origin neologisms in case of Romanian
people, are characteristic to all European peoples and their spokesmen, although not
all linguists saw these objectives as a permanent topic of cultural debate of national
interest, so affirming and nurturing national language became an ideological
manifestation specific to bourgeois-democratic revolutionary spirit in Europe. From
this perspective, T. Cipariu’s attempt to derive, from Latin, mostly Romanian
lexical terms, is not specific only for his school!9. The phenomenon is also found in
other Romance languages and none of the researchers was charged with language
“purism”. In reality, T. Cipariu has not proposed to derive all the elements of
Romanian language from Latin or Romance languages, but he tried to find out how
many Romanian words can be derived from these languages. T. Cipariu’s attempt
to “return” to natural etymologies unfolds amid a dramatic linguistic reality given
that Romanian language is not only magyarized but also “barbarized”.

Romanian intellectuals’ initiative to find reasons to unify the language is a
natural one and the model could not be but the Latin, as the initiative to publish
periodicals in Romanian language with Latin alphabet is outstanding for the
tightening of rows around the Romanian language. In this context, the self effort
in finding the essence and value of Romanian language manifested in the mid
nineteenth century is equivalent to a national act, to restitution of the lost nobleness
and recovery of a millennial treasury of Romanian thought and feeling. In Transylvania,
Romanian cultural environment was considered undifferentiated, although local

19 Dimitrie Macrea, Lingvisti si filologi romdni (Bucuresti: Ed. Stiintificd, 1959): 76-77.
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realities talk about the fact that there were diverse institutional forms going from
“common law”, from “land law” meaning from the “ancestral law” to the ruler’s
judgment seat or to the church or monastery institution, established autonomous,
elements on which there were built an entire system of value without which there
cannot be explained the remarkable manifestation of humanism and Enlightenment
in Transylvania.

From a cultural perspective, the Orthodox and United with Rome Romanians
in Transylvania, were neither isolated and denied by some of the local cultural
spheres belonging to Saxons and Hungarians of Transylvania or from Hungary nor
by those in adjacent regions. Their ties with institutional and cultural Byzantine
world, Russian and European Catholic and Roman environment are obvious realities.
Placed at the interference of Eastern and Western spheres of influence, between
Orthodox and Catholic spiritual world the Transylvanian Romanians felt acutely
these influences that are to be found in all kind of events and achievements in their
lives. Romanian Transylvanian cultural horizons have connections with Budapest,
Lwow, Krakow, Riga, Halicia, Kiev, Moscow, Vienna, Venice, Padua, Rome, Paris, and
with the German space from Leipzig to Frankfurt and from Munich to Koln.

The reconstruction of the Orthodox Metropolitan of Transylvania autocephaly,
having its seat in Sibiu, through its exit from Karlowitz jurisdiction and the official
recognition of Metropolitan Romanian Church United with Rome, with its seat in
Blaj, caused a major revival not religious only but also a cultural one, determined
by the development of the religious schools and by the publishing of secular and
religious Romanian journals.

The successor of the bishop Vasile Moga, the bishop and then the metropolitan
Andrei Saguna, initiated a true revival of Orthodoxy in Transylvania, by reconstructing
the Orthodox Metropolitan, in December 1864, and by reorganizing the “Organic
Status”, in 1868, reviving the old orthodox canon of involvement of the laity in the
life and mission of the church. He formed a real theological school in Sibiu by
reorganizing the old Theological-Pedagogical Institute, which had been functioning
since 1786, with two sections with well trained teachers, who were trained in
European Universities. The ground for the two major events of the years 1864 and
1868 had been prepared since the 1850-1853, a period when the communication
bases are settled not only for the orthodox but for all Romanians regardless of
denomination confession. In 1850, he established the Archidiocesan Printing where
over 200 important works had been printed and in 1853 he founded “Telegraful
Roman”, a periodical which experienced a continuous appearance till today. With
some small differences or mistakes guidance, his prodigious work was continued
by Metropolitans Miron Romanul (1874-1898) and lon Metianu (1899-1916).

Althrough, from confessional perspective, the relations between the two
Romanian Metropolitan Dioceses were most often cold and tense, the restoring of
the liberal regime in the Austrian Empire opened the concrete way to the equality
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of rights for all the nations and confessions of the Empire, proclaimed after 1848
Revolution, but insufficiently applied in the absolutist regime?0. Andrei Saguna did not
identify the confession with the nation, but he interpreted it in terms of Orthodoxy,
seen as a part of national matter, as a mean of asserting it. He understood the
Orthodox Church as a defensive and preservation edifice of Romanian identity, an
edifice affirming the unity and the solidarity with the Romanian background. Even if
the confessional affiliation affected the unity of political actions, the institutional
framework created around the two churches made possible the cultural-national
autonomy and Romanian identity, including expression of national solidarity when
times required it?!. Initiating the publication of “Telegraful Roman” journal, bishop
Andrei Saguna wanted to address the call for national unity and for winning the
legal rights to all Romanians, regardless of their confession.

In the publication, the destiny was to meet two strong personalities, with
good views: bishop Andrei Saguna and professor and publisher Florian Aaron. Six
years older than Saguna, Aaron had a beautiful reputation confirmed both by the
authorities in Bucharest and by cultural personalities in Transylvania. Formed in
the spirit of Transylvania school, the first editor of the publication was wise enough
to obey the bishop without blurring his views. Starting from the Orthodox tradition
of writing with slave characters, Andrei Saguna believed that switching to writing
with the Latin alphabet, especially for the religious writings as “Liturghierul”, had to
be done in two stages, in order to draw in this process, consciously, the orthodox
clergy, famous for its conservatism. Having a vast teaching experience Florian
Aaron considered that the reforms should be done quickly, from the top, as Timotei
Cipariu proposed too, with an efficient and committed contribution of the ministers
of the altar and teachers of the school. In this respect, the editor warned the bishop
that the Roman “noble origin” stated in a world of communication between civilizations
and this communication is done primarily through writing. On this occasion he
reminds about the aspiration of those “passionate men who studied the Romanian
individual and his language, origin and all his deeds and showed it would be high
time for Romanians to deny the slave characters, which are foreign and use Latin
letters, which are theirs”22. The two of them reaching a “modus vivendi” amiable,
agreed that the adoption of Latin alphabet for “Telegraful Roman” is to be made
step-by-step. Through the “Precept” nr.706/1862, the first written order printed with
Latin characters is formalized in an orthodox publishing Cipariu’s spelling system.
According to Andrei Saguna’s opinion the “Telegraful Roméan” journal should have

20 Simion Retegan, Reconstructia politicd a Transilvaniei in anii 1861-1863 (Cluj-Napoca: Ed. Presa
Universitara Clujeand, 2004).

21 Nicolae Bocsan, Pr.Gabriel-Viorel Gardan, ,Din trecutul relatiilor interconfesionale romanesti.
Andrei Saguna si Alexandru Sterca Sulutiu”, Revista Teologicd, 4 (2008): 25-40.

22 Florian Aaron, “Ce s-a scris si s-a tipdrit, pana acum, pentru poporul roman, si cum s-a scris si
s-a tiparit?”, Telegraful Romdn 8 (1853): 30.
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been an efficient tool of cultural training and perfecting for all ministers of church,
teachers and faithful. The decision of compelling the orthodox priests to subscribe
to this publication was not determined by the vanity to compete “Gazeta
Transilvaniei” but on the contrary, being aware of the fact that the newspaper is
deep in Romanians’ heart and spirit, the frequency of the orthodox publication
was another opportunity for education.

In turn, the representatives of the Greek-Catholic Church led by George
Baritiu and Timotei Cipariu gave the signal for national awakening in “Gazeta de
Transilvania” and “Organul National” publications amid revolutionary movement from
1848. Passing over religious differences, the two publications called the Romanians
to emancipation through culture. Referring to the elaborate aspect of Romanian
language Timotei Cipariu brings examples from ancient text of orthodox books
“Psaltirea” written by Dosoftei or “Biblia de la Bucuresti”, emphasizing that “Romanian
language, as Italic dialect was much cleaner and richer in Romance words”.

Through the work exposed we tried to sketch a picture of the complexity of
the cultural phenomenon that triggered the problem in adopting the Latin alphabet
to the Romanian language writing. It is natural, especially for the beginning, that the
opinions should be distinguished between them, so as to exclude initially each
others. It is during the 4t and the 5% decades of the 19t century. The revolutionary
events from 1848 had the gift to gather the opinions around the idea of national,
social and cultural emancipation. So is that, even traditionalists and conservatives
hard to be persuaded came to recognize the need of using Latin alphabet in writing.
This process comes to crown a period of intellectual work developed at multiple
levels, from the establishment of Romanian cultural societies, to publishing activity
and teaching and not the least, in the work of the ministry of the two Romanian
churches and the involvement not only in the theological activity but in the cultural
one too. We can state without being too much wrong that after the year 1850,
Romanian Church from Transylvania and the militant laic and religious press
constituted real ferment of the process of awakening and assertion of Romania
national entity in this province.
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SFANTUL VASILE CA AUTORITATE DOCTRINALA SI EXEMPLU
SPIRITUAL PENTRU TEODORET DE CIR*

ISTVAN PASZTORI-KUPAN**

REZUMAT. Prezentul articol propune sa investigheze citeva exemple de contacte
doctrinale, terminologice si spirituale Intre Sfantul Vasile si teologii traditiei
Antiohiene, in special Diodor din Tars si Teodoret de Cir. Autoritatea doctrinala a
Sf. Vasile pentru antiohienii secolului al V-lea se evidentiaza prin raspunsul lui
Teodoret la anatema 5 a Sfantului Chiril de Alexandria impotriva lui Nestorie,
unde Teodoret se refera in mod explicit la Sf. Vasile, citandu-1 din propria memorie.
Poate cea mai mare influenta teologica exercitata de Sf. Vasile asupra antiohienilor
era distinctia sa extrem de corecta intre expresiile folosite in doctrina trinitara.
Cartea lui Teodoret, Eranistes, este un exemplu elocvent pentru a vedea cum
nuantdrile neo-niceene ale Capadocienilor puteau sa puna la punct vocabularul
teologic zdruncinat de controversa ariana. La sfarsit, rezistenta curajoasa a
Sfantului Vasile impotriva incercarilor imperatorului Valens sa-l intimideze si sa
impuna arianismul in comunitatile aparfinatoare diocezei sale, devine nu numai
un exemplu de urmat din trecut, dar - privit si in contextul actual al istoriografului,
care a fost exilat datorita rezistentei sale impotriva eutihianismului - devine o
sursa de consolare si inspiratie pentru episcopul nedreptatit din Cir.

Cuvinte cheie: Sf. Vasile, Teodoret de Cir, Diodor din Tars, hristologie, terminologie
neo-niceanad, exemplu spiritual

Parintii capadocieni joacda un rol extrem de important in formarea si
dezvoltarea spirituali si teologicd a lui Teodoret. In scrierile sale - mai ales in
perioadele intenselor controverse doctrinale, de care, din nefericire, a avut parte —
se referd in repetate randuri la Sf. Vasile de Cezareea, Grigorie de Nazianz si la
Grigorie de Nissa.

Intalnirea traditiei antiohiene - din care ficea parte si Teodoret, fiind ultimul
mare teolog al acesteia — cu gandirea teologica a capadocienilor nu era intimplatoare,
iar in cazul autorului nostru, aceasta avea deja precedente bune la care se putea

* Prezentul studiu este forma augmentati a prelegerii sustinute la conferinta internationali fnsemndtatea
vietii si operei Sfantului Vasile cel Mare pentru misiunea si slujirea Bisericii, Facultatea de Teologie
Ortodoxa ,Andrei Saguna”, Universitatea , Lucian Blaga” din Sibiu (16 - 18 octombrie 2009).

™ Conf. Dr., Institutul Teologic Protestant, Cluj-Napoca, Romania, mcpasztori@yahoo.com
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raporta. Asa cum reiese din Epistola sa nr. 99, Sf. Vasile s-a intalnit cu Diodor din
Tars (probabil in 372) In Armenia, cand l-a vizitat pe Meletie care se afla 1n exill.
Teodoret face o aluzie succintd asupra faptului c3, in aceasta perioada, Diodor ,a
dialogat atat acasa, cat si In strainatate”2. Clarificarea lui Adam M. Schor de a privi
traditia antiohiana ca pe o retea in loc de ,scoald” ne ajuta foarte mult in intelegerea
si interpretarea corecta a multiplelor relatii spirituale Intre parintii si teologii
orientali ai secolelor [V-V3.

Sfantul Vasile ca autoritate doctrinala

Un exemplu foarte elocvent al autoritatii doctrinale a Sfantului Vasile
pentru Teodoret il gasim In raspunsul acestuia la anatema 5 a Sfantului Chiril de
Alexandria. (Prima data) Mai Intéi citam textul lui Chiril:

E{ 11 ToApd Aéyewv Beopdpov dvBpwrov tov ,Dacd cineva ar indrazni sd spund cd Hristos
Xpiotov kod ovxi 81 ud@AAov Bedv eivat katd este om purtitor de Dumnezeu, in loc s spuna
GAnfeiav mg VIOV Eva kal @ooet, kabo yéyove cd este Dumnezeu cu adevarat ca singurul Fiu
o0pE & Adyoc Kol kekovWVNke TaparAnoiws prin fire, intruct Cuvantul s-a ficut trup si parta-
MUV afpaTog Kol capkog, Gvadepa €otw. sul sAngelui si trupului ca si noj, fie anatema*”.

In replica sa la aceasti anatemd, Teodoret porneste de la ideea - refuzati
ulterior de Sf. Chiril in explicatiile sale - ca aici ar fi vorba de schimbarea Cuvantului
in carne. In cadrul acestei replici, Teodoret face doud referiri directe la operele
Sfantului Vasile - cu o mic3, dar semnificativa eroare (vezi mai jos). De asemenea,
este foarte probabil ca in cursul compunerii destul de precipitate a raspunsurilor la
aceste anateme - pe care le-a facut in februarie 431 la cererea lui Ioan din Antiohia,
nu din proprie initiativas - Teodoret nu avea la indemana operele la care face referiri,
ci le citeaza din memorie. Partea relevanta a raspunsului sau suna in felul urmator:

OUkoDV ) TAG Kowvwviag dvépatt xpwuevol, ,In consecintd, folosind termenul «partisie»,
w¢ va pev vidv Tpookuvoduev OV Aafdvta adordm ca pe un singur Fiu atit pe cel care a
Kol 10 AngBév, t@v d¢ ploewv TV dagopav asumat, cit si ceea ce a fost asumat, dar recu-

1 Sf. Vasile, Epistola 99, in: Yves Courtonne (ed,, trad.), Saint Basile: Lettres, vol. 2, Les Belles Lettres,
Paris, 1961 (TLG: 99, 3).

2 ofkot pévtot kai dnpocia draheyduevog. Teodoret, Hist. eccl. 4, 22, in: Theodoret, Kirchengeschichte,
Die griechischen christlichen Schriftsteller 44, L. Parmentier, F. Scheidweiler (ed.), Akademie Verlag,
Berlin, 1954, p. 321 (TLG: 321, 16).

3 Adam M. Schor, ,Theodoret on the «School of Antioch»: A Network Approach”, in: Journal of Early
Christian Studies, XV (2007), nr. 4, pp. 517-562 (p. 538).

4+ACO1, 1, 6,126. Cf. Norman Russell, Cyril of Alexandria, Routledge, London, 2000, p. 183.

5 In privinta faptului ci Teodoret a compus aceste rispunsuri la cererea explicitd a lui Ioan din
Antiohia, vezi inceputul Epistolei 1a (Coll. Vat. 167) a episcopului din Cir adresata colegului sau in:
Théodoret, Correspondance 1V, Sources Chrétiennes, 429, Yvan Azéma (ed.), Cerf, Paris, 1998, p. 62.
Cf. Blomfield Jackson (trad.), The Ecclesiastical History, Dialogues and Letters of Theodoret, Nicene
and Post-Nicene Fathers IlI, Henry Wace, Philip Schaff (eds.), James Parker, Oxford, 1892, p. 324.
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yvwpilopev. kai tov Bopdpov 8¢ GvBpwmnov
WG TOAAOTG TOV Gylwv TaTépwV elpruévov ov
napartodueda, v €i¢ 6 uéyag BaofAelog v
¢ TPOG AppiAdyiov mepl tol dylov mvedpatog
ASyw ToUTW Xproduevog T dvouatt Kai &v
Tf] oD TEVTNKOOoTOD €vdtov YoaAuod Epur-
velq. kahoDpev 8¢ Beopdpov GvBpwov, 0vx wG
pepknv Twva Oeiav xdpv deduevov, GAN kg
Taoav NVwUEVNY Exovta o0 viod TV BedTrTa.

noastem deosebirea dintre naturi. Nu respingem
insa termenul «om purtitor de Dumnezeu»,
care a fost folosit de multi dintre sfintii Parinti,
unul dintre acestia fiind Vasile cel Mare, care
foloseste acest termen in opera sa despre Sfan-
tul Duh, adresata lui Amfilohie, precum si in
explicatia sa privind Psalmul 59. [Pe Hristos]
il numim asadar «om purtitor de Dumnezeu»
nu ca si cum ar fi primit vreo parte din harul

divin, ci pentru ca poseda intreaga divinitate
cea una a Fiului®”.

Autoritatea doctrinala a Sfantului Vasile este evidenta in citatul de mai sus.
Eroarea consta in faptul ca in ambele lucrari ale sale la care Teodoret face referire -
cel putin in versiunile care apar in editiile moderne - Sfantul Vasile foloseste expresia
,trup purtitor de Dumnezeu” (1| Oeopdpog odpg) in loc de ,,om purtator de Dumnezeu”
(Beogdpog GvOpwmog).” Acest fapt, bineinteles, schimba si aportul doctrinal al
enunturilor.8 Evaluarea noastra initiald, conform careia aici Teodoret citeaza din
memorie si nu are o versiune a operelor citate care sa contind 6eogdpog &vOpwog,
este coroborat cu o alta referintd, de data aceasta intr-o lucrare compusa cu mai multi
ani dupa incheierea controversei nestoriene. Este vorba despre cartea "Epaviotig
(Cersetorul) a lui Teodoret, terminata In anul 447 cu scopul apararii doctrinei ortodoxe
impotriva eutihianismului. Aici, in cadrul florilegiului patristic impresionant (238
de pasaje de la 88 de autori) atasat la aceasta lucrare, ne intdlnim si cu numele
Sfantului Vasile. In Florilegiul I regasim cele doua pasaje la care Teodoret a ficut
referire cu 16 ani in urma, si anume citatele din Omilii despre Psalmi, precum si din
cartea Despre Sfantul Duh® ale Sf. Vasile. Ambele contin varianta 6go@dpog odp€. Tot in
cadrul operei Epavictrig gasim si alte referinte directe la Sf. Vasile, si anume la omilia

6 ACO 1, 1, 6, 126. Cf. Istvan Pasztori-Kupan, Theodoret of Cyrus, Routledge, London, 2006, p. 179 si p.
252, nota 14.

7 AMN Suwg évtaiba, 6pol pev to didpopov TG Xprioews Evieikvipevog, Opod 8¢ kai td o@dAua TIVRV
¢v mapadpopfi S10pBoGHEVOG TRV olouévwv TveLpaTIKOV givan Tod Kupiov td oidua, Tva Sefén 8t1 &k Tod
&vBpwreiov Qupduatog 1 Beo@dPog oapE GUVETAYN, TNV EUPATIKWTEPAV PWVIV TTPOETIUNOETO UEV Yap
d16 yuvaikog mapodiknv EueAde thv Evvorav tAg yevvroews nogativerv. Sf. Vasile, De Spiritu Sancto 5,
12 in: Basile de Césarée, Sur le Saint-Esprit, Sources Chrétiennes 17 bis, Benoit Pruche (ed.), Cerf,
Paris, 1968, p. 284 (TLG: 5, 12, 20). Expresia 8so@dpoc oapé apare si in Omiliile despre Psalmi ale Sf.
Vasile in PG 29, 424B: Tdaxa tfv odpka Aéyet thv Beo@dpov, ayiacbeioav S tiig mpdg TOv Oedv
ouvageiag. Cf. PG 29, 468A: 0médnua 8¢ tfic BedtnTog 1) odpé 1) Beopdpog, 81’ g Emépn Toig dvBpwmorg.

8 Tn scopul de a evita abaterea de la tema studiului nostru, in prezent nu intrdm in discutii detailate
privind implicatiile expresiei 8so@dpog oapé vizavi de Bsopdpog &vOpwnog in cadrul controversei
nestoriene. Referitor la doctrina hristologica a lui Teodoret vezi e.g. I. Pasztori-Kupan, Theodoret of
Cyrus, pp. 31-56.

9 Theodoret, Eranistes, Gerard H. Ettlinger (ed.), Clarendon Press, Oxford, 1975, pp. 103-104.
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Tepi edxapiotiog (Homilia de gratiarum actione), precum si la Adversus Eunomium.10
Acestea {in de doctrina hristologica a Sfantului Vasile, adoptata in diverse contexte
de Teodoret.11

Poate cea mai mare influenta doctrinala a Sfantului Vasile asupra traditiei
antiohiene, precum si asupra lui Teodoret, tine de domeniul terminologiei trinitare,
si anume clarificarea similitudinilor si diferentelor dintre expresiile folosite. Daca
anatema anti-ariana anexata la Nicaeanum incd nu a facut o distinctie clara intre
ovoia si vrdotaoig, Epistola 38 atribuita in perioada respectiva Sfantului Vasile12
devine sine qua non-ul terminologiei neo-niceene, o distinctie de altfel adoptata si
aplicata de toti teologii antiohieni. Pentru scopul nostru prezent este suficient sa citam
un singur pasaj din ’Epaviotrig ca sd putem vedea cat de patrunzatoare si efectiva a
fost distinctia terminologica a capadocienilor. La un moment dat, in cursul primului
dialog, Cersetorul (reprezentantul doctrinei eutihiene) il intreaba pe Orthodoxos:

EPAN. "Exer tivd Stapopdv 1) ovola mpdg thv |, ERANISTES: Existd vreo deosebire Intre odoia
Unéotactv; OPO. Kata pev tiv B0pabev coplav si vmdotacic? ORTHODOX0S: Conform intelep-
OUK €X§1- Hrte Yap OLGLa TO (\)V OYUALVEL KALTO  cjunii lumesti nu existd, deoarece ovoia semni-
U@eotdg 1) Unbotaolg. Kata 3 ye TV TOV fics ceea ce existi [t6 8v], iar vmdotaoc sem-
ToTEpWY ‘5150‘5“%17\10(‘/’,‘ v exel &Of(POQ“\%m nifica ceea ce subzista. Ins3, conform invata-
KOLVOV TPOG TO 1010V, 1] TO YEVOG TIPOG TO €00 yyrjj Parintilor, intre ovoia si Undotaoic exis-
1 TO GTopov, [ta]usgv N Olfma TEP?,C va ta aceeasi diferenta ca si intre comun si parti-
vnocsaow EXEL ceed ) OoTep FOWW o mf pw- cular, Intre gen/rasa si forma/specie sau in-
TIOG OVOMa KOOV gc,u TAVTHNG TG PUOEWS  djvid, [...] In consecintd, asa cum numele de
OVO,%“' ovtw Ty YElav PU(g‘,XV TV AV (5my este comun pentru natura umang, tot
TPLXOX OMUAIVELV & oq,lsgv,)fnv © Y Ymootaoty asa spunem ca ovoia divind indici Sfanta Trei-

TPOSWTIOL TIVOG Elvat ONAWTIKIY, ofov, A TOD - o o - .
NSRS DA . ) ; e prezinta persoana cuiva,

Tatpog 1] Tod Liod 1] Tod &ylov mvebpatog. TV . . e o et
si anume, ori a Tatalui, ori a Fiului, ori a Sfan-

yap Umdotacty kKol TO mPdownov Kal TRV . o A .
id16trTar TAOTOV oNUaAlvElV QAUEV TOIG TV tu}u} D.Uh' Flmdca’}l r(me/md deﬁm;ule SﬁntllOI?
Parinti, spunem ci Urdotaoi si persoana si

aylwv natépwv 6poic GkoAovBolvrec. e ! } - K °
v P P individualitate/particularitate Inseamna ace-
lasi lucru.13”

Chiar de la prima vedere putem remarca faptul ca aceste distinctii clare
trebuiau sa aiba principala lor sursa in mintile iluminate si operele capadocienilor -

10 Theodoret, Eranistes, p. 166 si p. 239.

11 De exemplu, dacd punem in paralel pasajul din Iepi evxapiotiag al Sfantului Vasile (TLG: 31, 228)
citat in Epaviotrig, cu Capitolele 13-14 ale tratatului De inhumanatione Domini al lui Teodoret (PG 75,
1440-1441; cf. 1. Pasztori-Kupan, Theodoret of Cyrus, pp. 148-151), putem observa ca participarea
lui Hristos la suferinta umana este inteleasa intr-un mod foarte similar de ambii teologi.

12 Ulterior, epistola respectiva a fost atribuitd lui Grigorie de Nissa, care se considera continuatorul
operei fratelui sau. Vezi R. M. Hiibner, ,Gregor von Nyssa als Verfasser der sog. Ep. 38 des Basilius”,
in: Epektasis. Mélanges patristiques offerts au Cardinal Jean Daniélou, ]. Fontaine, Ch. Kannengiesser
(eds.), Beauchesne, Paris, 1972, pp. 463-491; Johannes Zachhuber, ,Nochmals: Der 38. Brief des
Basilius von Caesarea als Werk des Gregor von Nyssa”, in: Zeitschrift fiir Antikes Christentum, VII
(2003), nr. 1, pp. 73-90.

13 Theodoret, Eranistes, pp. 64-65.
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denumiti aici ca ,Sfintii Parinti” - intre ei fiind, In nici un caz pe loc secundar, Sfantul
Vasile. Definitia oarecum origeniana privind o singura ovoia si trei Unootdoeig ale
Sfintei Treimi - o definitie perturbata si chiar temporar discreditata in timpul
controversei ariene (inclusiv prin quasi-echivalarea lor in anatema anti-ariana atasata
Crezului Nicean) - reapare in discutiile de clarificare terminologica ale Capadocienilor,
dandu-le sansa sa redefineasca (de data aceasta fara pericolul subordinationismului)
toate expresiile teologice relevante si locul lor in vocabularul doctrinei trinitare
ortodoxe.

Parintii capadocieni - printre ei si Sf. Vasile - se regaseau in mai multe
randuri in aceeasi tabara cu teologii antiohieni. De exemplu, cu ocazia aparitiei
apolinarismului si macedonianismului, atat Sf. Vasile cat si Diodor din Tars incercau
sd protejeze hristologia si doctrina trinitard (inclusiv pnevmatologia) ortodoxa. In
anul 376, in Epistola 244 adresata lui Patrofil, episcopul Egeei, Sf. Vasile isi apara
prietenia cu Diodor si se distanteaza cu regret de Apolinarie in felul urmator:

»Cauza rupturii era presupunerea ca am scris lui Apolinarie si sunt in comuniune cu
colegul meu, prezbiterul Diodor. Pe Apolinarie niciodata nu I-am considerat dusman,
ba chiar il respect pentru anumite lucruri. Dar niciodatd nu m-am alaturat lui in asa
masurd fncit si pot accepta acuzatiile adresate acestuia. intr-adevar, am si eu si-i
reprosez cate ceva dupa ce am citit unele lucrari de-ale lui. Nu-mi amintesc sa-i fi cerut
vreodata o carte despre Sfantul Duh, sau s-o fi acceptat dupa ce mi-a fost trimisa. Aud
ca a devenit un autor extrem de productiv si galdgios, insa am citit putin din operele
sale. Nici nu prea am timp sa investighez aceste lucruri, fiind de asemenea rezervat in
privinta acceptarii noutdtilor, si nici sanatatea nu-mi permite sa citesc cu diligenta
Scripturile inspirate, asa cum ar trebui s-o fac. Ce treaba am eu, daca unul scrie ceva
ce iritd pe altul? Iar daca cineva trebuie sa dea socoteald pentru altul, atunci cel care
ma acuza din pricina lui Apolinarie sa se apere in fata mea din pricina lui Arie, propriul
sau Invatator, si din pricina lui Aetius, propriul sau elev. De la omul acesta - a carui
vinovatie mi se prezinta - eu nici nu am invatat nimic, si nici nu l-am invatat ceva. Pe
Diodor insa l-am primit de la bun inceput ca pe vlastarul fericitului Silvan, si 1l iubesc
si 1l respect si acum pentru harul graiului sau, datorita caruia multi dintre cei care il
intdlnesc devin oameni mai buni.!#”

14 °H 8¢ aitix g onroppn{swq Su Ano)uvcxpuu @rotv, snsotet)\apsv Kol TOV oupnpscﬁvrspov UGV A105wpov
EXOUEV KOVWVIKOV. Eyw 3¢ Ano)\wcxplov eV £xBpov o0dETOTE 1 nyrlocxpnv GAN EoTiv s(p oig Kal oaSovpcxl oV
&vdpa: 00 prv olitwg Euautov T GvBpwTw cuVAPA (G TA kefvou EykAfuata aitdg Uodéxesdar, Sov ye
EXw TIVA Kal aUTOG EYKAAETV a0T@) EVIUXWV TIOL TV SLUVTAYUATWY avTod. OV prv Tiept Tol Tvedpatog Tod
’Ay{ou 1} adtrioac avtdv oida PipAiov i dmootaddy l‘moSsEo'cpsvoq AN no)\uq)wvémtov UEV alTOV dKoUW
TIGVIWV GUYYPAPEWV yeyeviiodar, o}uqu 8¢ ¢ svrsrvxnksvm v ouvrorypocrwv avtol* 00de yap oxo?\n of
£0T1L T TolalTa Slspsuvaoeal Kal &pa Suoxeprig Tic el Tpog mv 6V vswtspwv Tapadoxnv, @ Ye T obua
oudE il ocvocvaoa 6V Beonvedotwy Tpopov (pl?\onoqu kai ko Ov £de1 Tpdmov oUYXwpET nopapéverv. Ti
obv npoq sps ToUT0, £ 2y cuvsypoape L Un} Gpéokov @ Ssm, Kadrot &l 8¢l dANov tdg Umep dAAov suevvag
Unéxev, 6 £uot syKa)\wv Omép AmoAvapiou &moAoyeiobw fiiv Oép Apeiov oD i8fov SidackdAou kod bniEp
"Agtiov toD 1dlov €avtol pabntol. “Hyelg 3¢ ovde é&So’rxans’v TL 00dE épaenteéﬁnpsv ® &vdpi 00 T
syK)\qportoc Auiv nspttpsnoucn Awapov &G g, Bpéupa Tod pou(aptov Zihovavod 6 €€ G dpxii Unedefdueba,
VOV 3¢ kal Gyam@duev kol mepiénopev Sid Ty mpocodoav avT® tod Adyou xdptv &t fi¢ moAdol TGV
gvtuyxavovtwy PeAtioug yivovra Sf. Vasile, Epistola 244, 3, in: Saint Basile: Lettres, vol. 3 (TLG: 244, 3).
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Un an mai tarziu, in nu mai putine cuvinte dar Intr-un ton mai hotarat, in
Epistola 263 adresata celor din Vest, dupa ce a enumerat efectele negative ale
doctrinelor propuse de arieni si de pnevmatomabhi, Sf. Vasile se lamenteaza asupra
faptului cd Apolinarie nu este nici el ,,0 cauza mai mica de Intristare pentru Biserici”.
Teologului din Laodicea ii reproseaza cu o ironie subtila dar sesizabila c3, avand
usurinta de a scrie si 0 limba gata sa dispute despre orice tema”, ,,a umplut Intreaga
lume cu lucrarile sale”, nesocotind sfatul celui care i-a spus ,sa se fereasca de a
produce prea multe carti”1s. Parafrazand Prov 10, 19, Sf. Vasile exclama: ,Oare cel
care vorbeste mult cum ar putea evita sa pacatuiasca?” Critica cea mai directa
la adresa lui Apolinarie este sentinta ca operele sale teologice ,nu se bazeaza pe
argumente din Scripturd, ci pe presupuneri omenesti”16. De aici provine si caracterul
»mitic” al descrierii de catre el a Invierii, precum si tendinta de a se Intoarce la riturile
Vechiului Testament. In ceea ce priveste soteriologia si hristologia apolinariana, Sf.
Vasile conclude:

,Chiar si in privinta Intrupirii, Apolinarie a creat o confuzie asa de mare printre
frati, incat au ramas putini dintre cititorii sdi care pastreaza forma originala a evlaviei;
majoritatea, In goana lor pentru inovatie, s-au pribegit 1n cercetarile si inventiile
contentioase ale tratatelor sale neprofitabile.1””

Asadar, dupa numai un an de la distantarea sa destul de discreta de Apolinarie,
Sf. Vasile ia o atitudine mult mai categorica atat in privinta apolinarismului, cat
si a lui Marcel din Ancira, a carui doctrina trinitara era foarte asemanatoare cu
sabelianismul secolului anterior - o alta cauza de neliniste cu care de fapt se Incheie
epistola citata. Sf. Vasile a trebuit sa indure ezitarea papei Damasus de a-1 condamna
pe Marcel, fapt care iarasi l-a indreptat spre teologia antiohiang, care la randul ei se
lupta atat impotriva arianismului, cat si a apolinarismului, precum si impotriva
negarii de catre Marcel a celor trei vnootdoeig divine.

Sf. Vasile ca exemplu spiritual

La data scrierii Epistolei 263, Sf. Vasile era deja dupa vizita imperatorului
pro-arian, Valens, vizita care a avut loc in Cezareea in anul 372. in Istoria bisericii,
Teodoret dedica un capitol Intreg prezentarii acestei intalniri dintre Valens si Sf.
Vasile!8. Felul in care Teodoret evoca intreaga confruntare slujeste unui scop destul
de clar: in cursul si In urma Intalnirii Sfantului Vasile cu imperatorul, care urmarea

15 Cf. ,Incolo, fiule, ia invatitura din aceste lucruri; daci ai voi si faci o multime de cirti, s3 stii ci n-ai
mai ispravi, si multd invatdtura oboseste trupul.” Eclez 12, 12.

16 Sf. Vasile, Epistola 263, 4 (TLG: 263, 4).

17 Eita kol T& Tepl Zapkwoewg Tosavtny émoinoe tf ddeApdmrt Thv Tapaynv Gote dAfyor Aotmdv Tév
gvtetuxnkétwv oV dpxaiov thg evoefelag draowovot xapaktipa: ol & moAloi Taig katvotouialg
npocgxovteg E€etpdnnoav gig {nrroeig kal PIAOVEIKOUG EPEVPETEIC TV AVWPEAGDY TOVTWY PUdTwy.
Sf. Vasile, Epistola 263.

18 Vezi Theodoret, Historia ecclesiastica, 4, 19. Cf. Thomas Gaisford (ed.), Theodoreti Episcopi Cyri
Ecclesiasticae Historiae Libri Quinque, Oxford University Press, Oxford, 1854, pp. 340-346; Theodoret,
Kirchengeschichte, pp. 242-246 (TLG: 242, 23 - 246, 11).
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obliterarea ortodoxiei In Intregul imperiu, episcopul din Cezareea devine el insusi
simbolul rezistentei morale si doctrinale impotriva abuzului puterii lumesti. Inainte
de a fi ajuns la Cezareea, Valens a condus o campanie plina de succes Impotriva
oponentilor doctrinei ariene: Bitinia, care a rezistat la inceput, a devenit ,scena unor
tragedii oribile”. Galatia s-a conformat fara a opune rezistenta. Conform observatiei
lui E. Venables ,soarta Capadociei depindea de Sf. Vasile”19, a carui fermitate a fost
sprijinita si de evenimentele petrecute in cadrul familiei imperiale - e.g. boala acuta
si decesul ulterior al lui Galates, fiul unic al imperatorului - fiind pana la urma
incoronata cu succes: Sf. Vasile a ramas stapan pe situatie.

Diversele episoade ale acestui eveniment remarcabil din cadrul istoriei bisericii
crestine sunt coroborate de mai mul{i autori antici, inclusiv Grigorie de Nazianz,
Sozomen, Grigorie de Nissa, Socrates Scholasticos, Efrem Sirul, Rufin, precum si Sf.
Vasile Tnsusi20. Din punctul nostru de vedere, ins3, un alt aspect este la fel de important
privind atitudinea lui Teodoret fata de aceasta Intamplare, si anume: perioada
compunerii istoriei sale bisericesti. Asa cum reiese din cercetarile expertilor, Teodoret a
scris propria sa istoriografie ecleziastica In timpul controversei eutihiene, Incheind-
o in 449-450 cand se afla in exil In Apamea dupa destituirea sa din episcopat de
citre Latrocinium Ephesinum si imperatorul Teodosie al II-leaz!. In acest context,
exemplul Sfantului Vasile — nedreptatit si el de puterea seculara din cauza neacceptarii
heterodoxiei — capata o alta dimensiune. Sf. Vasile, care in memoria lui Teodoret
reprezintd aliatul fidel al lui Diodor impotriva ereziilor ariene, apolinariene si
macedoniene, este nu numai un punct de referinta in chestiuni doctrinale, dar si un
inaintas de urmat in situatii similare de confruntare cu injustitia inevitabila. In acest
sens este interesant sa observam cuvintele si expresiile puse de cdtre Teodoret In
gura Sfantului Vasile cand acesta se intdlneste cu Modest, prefectul insarcinat de
imperatorul Valens sa-i ofere alegerea dintre destituire sau acceptarea doctrinei
ariene. Dupa ce Modest i-a promis prietenia imperatorului In schimbul renuntarii la
doctrina ortodox3, si i-a sugerat c3, prin aceasta, episcopul ar putea deveni un mijloc
de conferire a diverselor avantaje asupra multor persoane din preajma lui, conform
textului Istoriei bisericii lui Teodoret:

0 8¢ Oeiog exeivog avrp ,petpakiolg” €pn ,Acel barbat divin [Sf. Vasile] a spus: «Asemenea
,TOUTOVG apUOTTELV TOVG AGYoug. €keivol vorbe se potrivesc pruncilor, deoarece acestia si
Yap Kol ol ékeivolg mpooduotol mePL T cei care li se aseamind 1si casca gura pentru asa
toladta kexfvaoty: ol 8¢ toig Beloig Ao- ceva. Dar cei hrdniti prin cuvintele divine nu su-
yiog évreBpapuévor mpoéabor pev Tv Osiwv ferd si cada nici micar o silaba dintre invdtdtu-

19 The fate of Cappadocia depended on Basil”. William Smith, Henry Wace (eds.), A Dictionary of
Christian Biography, 4 volumes, John Murray, London, 1877-87, vol. |, p. 119.

20 Vezi e.g. sursele mentionate de E. Venables in Dictionary of Christian Biography: Grigorie de
Nazianz, Oratio 20, 351; Sozomen, Historia ecclesiastica 4, 16 si 6, 16; Grigorie de Nissa, Adversus
Eunomium; Socrates Scholasticos, Historia ecclesiastica 4, 26; Efrem Sirul, Monum. Eccl Graec.,
Coteler (ed.), vol. III, 63; Rufin, Historia ecclesiastica 11, 9; Epistolele nr. 68, 94, 104, 110, 111, 128,
244,251,279, 280, 281 etc.

21 Cf. Johannes Quasten, Patrology, Spectrum, Utrecht, 1950-1986, vol. III, p. 551.
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doypdtwv ovdepiav dvéxovton cVAAAPHY, rile divine, de dragul cirora, daci trebuie, acceptia
vnep Oe tovtwv, € déor, kol mdoag Tod chiar orice fel de moarte. Prietenia imperatoru-
Bavdrov tag idéag dondlovrtar. Ty 8¢ Pact- lui - dacd vine impreuni cu evlavia [= dreapta
Mwg Mo péya pgv fyobuan pet eboePelag, credinti] - o prefuiesc foarte mult. Fard aceasta
dtxax 8¢ TG GAeBpia dmokoA®.” ns3 o consider devastatoare.”22

Cuvintele marelui episcop, ale ,Jumindtorului lumii”23, asa cum il numeste
Teodoret, privite nu numai In contextul confruntarii dintre Sf. Vasile si imperatorul
Valens in 372, dar si din perspectiva conditiei istoriografului aflat In exil, capata o
noud dimensiune daca le comparam cu anumite formule recurente din scrisorile
episcopului de Cir compuse 1n aceasta perioada. Poate cea mai cunoscuta apologie a
sa, scrisd in vara anului 448 este Epistola 83 adresatd oponentului sau lipsit de
scrupule, Dioscor de Alexandria, care, dupa ce a convins imperatorul Theodosie al
[I-lea sd emita un ordin care sa-l1 constranga pe Teodoret intre limitele propriei
dioceze (o versiune antica a domiciliului fortat), reuseste sa obtina condamnarea si
destituirea acestuia in absenta la Latrocinium Ephesinum din 449. Aici, fiind deja
ingradit de ordinul imperial, Teodoret incearca sa-si explice pozitia in privinta
doctrinei hristologice, evocand aprecierea sa de catre Teodot si loan de Antiohia, si
facand referiri interesante la educarea acestora in evlavie:

“EE v yap &t Sietéheon Siddokwv €mi ToD ThC
Hakaplag kal oolag pvAung @oddtov tod Thig
AvTioxéwv €mokdmov, O¢ kai Pl Adaumpd kai
f] T@v Beiwv doypdtwv xekdounto yvdoer
Tpi kol Oéka TGAv ETepa €l ToD pakapiov
"Twdvvou, 6¢ ToooUTOV £yGvvuTo SIAEYOUEVWY
UGV, OC FUPW TW XEIPE KIVEV Kal daviota-
ofon oAAdKiG. “Omt 8¢ manddBev toig Aoyioig
toig Oelorg évrebpapuévos drpiPii Mav eixev
Qv Belwv doypdtwv v eidnov, uaptipnoev
€V TOIG Ypappaoty 1} aytdng 1 on.

,Timp de sase ani am continuat sa dascalesc
in vremea episcopului de fericita si sfanta
amintire, Teodot al Antiohiei, care era vestit
atat pentru viata sa ilustra cat si pentru cu-
nostintele sale privind invdtdturile divine.
Alti treisprezece ani am dascalit in timpul
fericitului Ioan, care s-a bucurat in asa ma-
surd de discursurile mele, Incat si-a miscat
ambele maini [a aplaudat], ridicindu-se de mai
multe ori. Scrisorile sfinfiei dumneavoastra
poartd marturie ca fiind hrdnit din copildrie
prin cuvintele divine, avea o cunostinta foarte
exacta a invdatdturilor divine.24”

Mesajul este foarte clar: cei care sunt ,hraniti prin cuvintele divine” (toig

Betoig Aoyloig évreBpaupévor) si cunosc ,invataturile divine” (ta Osia ddypata),
reprezinta garantia ortodoxiei - indiferent de era in care traiesc. La randul sau, si Sf.
Vasile a folosit termenul , vlastarul fericitului Silvan” (6p€ppa tod pakapiov Zihovavod)
cand vorbea despre Diodor din Tars. In istoria sa ecleziastic3, Teodoret foloseste
formula ,vlastar/hranit prin cuvintele/invataturile divine” in mai multe locuri, mai
ales cand este vorba despre necesitatea rezolvarii unui conflict2s.

22 Theodoret, Historia ecclesiastica, 4,9 (TLG: 243, 14-20).

23 6 1| oikovpévng pwotrip. Theodoret, Historia ecclesiastica, 4, 9 (TLG: 243, 1).

24 Théodoret, Correspondance II, Sources Chrétiennes 98, Cerf, Paris, 1964, p. 208.

25 Cf. Theodoret, Historia ecclesiastica (TLG: 73, 21; 201, 2; 211, 10; 218, 2; 234, 4; 247, 11; 267, 4;
271,7; 282,14; 309, 24).
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In corespondenta lui Teodoret gisim exemple cand formula ,hranit prin
cuvintele/legile divine” este folosita ca un fel de repros la adresa celor care - in
viziunea episcopului de Cir - s-au Indepartat de aceastad ,hranire”. Exemplul
cel mai elocvent il gasim in Epistola 113 adresata catre Papa Leo I in 449 dupa
anatematizarea sa de cdtre Dioscor In cadrul sinodului din Efes din 449 (Latrocinium).
Teodoret se lamenteaza de faptul ca nici macar criminalii nu sunt condamnati de
catre judecatori pana ei Insisi nu-si recunosc vina sau marturia altora nu stabileste
acest lucru. Critica Indreptata spre Dioscor, care - fiind judecatorul in Efes — nu i-a
acordat sansa sa-si poatd prezenta punctul de vedere, ci l-a demis fara judecata,
suna In felul urmator:

‘Hudig 8¢ O toig Beiog vouoig évteBpappévog ,El [Dioscor] insd, fiind hrdnit prin legile divine,
TEVTE kal TpidkovTa otabuoig dgeotnkdtag m-a condamnat cum a voit - pe mine, care eram
KATEKPLVEV WG NOEANGE. la o distanta de treizeci si cinci de zile de mers.26”

Argumentul lui Teodoret aici este ca si legile seculare prevad ascultarea
ambelor parti, iar Dioscor, cu toate ca a fost ,hranit” chiar ,in legile divine” (care
sunt superioare celor lumesti), totusi comite o nedreptate asa de grava impotriva
colegului sau. Cu toate acestea, Teodoret este gata sa accepte aceasta condamnare si
destituire 1n cazul in care Leo l-ar sfatui in acest sens. Tonul epistolei este al celui
nedreptatit, care cautd mai mult o consolare si indrumare de la ilustrul sau coleg:
este destul de dificil sa o consideram o scrisoare de ,apel” sau chiar de ,recurs”, asa
cum s-a sugerat destul de des?’.

Folosind expresiile de mai sus (,hranit prin cuvintele/legile divine”) In repetate
randuri (atat proiectate in trecut, cat si in corespondenta personala contemporana),
Teodoret, intr-o maniera cu totul subtila - poate chiar si involuntara - pe de o parte
ne lasa de inteles similitudinile diferitelor contexte istorice ale amestecului puterii
seculare 1n disputele doctrinale, pe de alta parte ne si ofera anumite remedii posibile
prin exemplul istoric al Tnaintasilor. Daca in cuvintele atribuite marelui precursor
capadocian se afla si putina auto-consolare, Teodoret, prin prisma nedreptatilor
acceptate de dansul cu o admirabila noblete spirituald, poate fi iertat pentru aceasta.

Revenind la scrisoarea sa adresata lui Dioscor de Alexandria, printre alti
parinti bisericesti, Teodoret se refera si la Sfantul Vasile, numindu-I printre , Juminatorii
lumii”:

Tadta yap kol mopd T Oelog Tparig ENdaxOnuev ,Despre acestea am fost invatati si prin

Kol Tapd T@V TadTV Mpunveukdtwy Tatépwv, Sfanta Scripturd dar si de la Parintii care

‘ANe&avdpov kai Abavaciov T@V peYaAo@WVWY au explicat-o: Alexandru si Atanasie, propo-

KNpUkwv TG dAndelag, of Tov dmootoAkov DUGY vaduitorii cu glas mare ai adevirului, care

diexdopnoav Bpdvov, kol BactAeiov kai Tpnyopiov erau ornamentele tronului vostru aposto-

Kol TV GAAWV THG OIKOVHEVNG QUGTHPWV. licesc; de la Vasile si Grigorie si de la cei-
lalti lumindtori ai lumii.28”

26 Théodoret, Correspondance III, Sources Chrétiennes 111, Cerf, Paris, 1965, p. 62.
27 Cf. Blomfield Jackson, The Ecclesiastical History... of Theodoret, p. 297.
28 Théodoret, Correspondance II, Sources Chrétiennes 98, Cerf, Paris, 1964, p. 208.

123



ISTVAN PASZTORI-KUPAN

In contextul genezei acestei scrisori, aluzia eleganti la faptul ci Alexandru si
Atanasie erau ,,ornamentele tronului” lui Dioscor ne da de inteles si asteptarea de la
urmasul lor privind propovaduirea ,adevarului”. Epistola este compusa cu plecaciune,
dar autorul nu linguseste: chiar daca nu sunt contrastati direct cu Dioscor, ,Juminatorii
lumii” (Vasile, Grigorie) sunt totusi ,ceilalti” - nu actualul patriarh al Alexandriei.

In cadrul istoriografiei sale proprii, cu citeva capitole dupa evocarea episodului
intalnirii dintre Sf. Vasile si Valens, spre sfarsitul volumului 4 al operei, Teodoret
dedica un capitol ,episcopilor distinsi In acea vreme in Asia Mica si Pontus”. Tonul
elogiului scurt adus exemplului celor trei capadocieni de catre prelatul exilat din Cir
vorbeste de la sine:

intre episcopi erau cei doi numiti Grigorie, unul din Nazianz, celdlalt din Nissa, al
doilea fiind fratele, primul fiind prietenul si conlucratorul marelui Vasile. Ei erau cei
mai distinsi campioni ai evlaviei in Capadocia.2?

Episcopul din Cir isi Incheie propria istoriografie in exil, Insa alegerea
evenimentului final este grditoare: pe ultima pagind evocad decesul lui Teodor din
Mopsuestia in 428. In acelasi an Nestorie va deveni patriarh in Constantinopol, dar
acest episod nu mai apare la sfarsitul cartii: autorul nu doreste sa prezinte nici un
eveniment la care a participat (inclusiv controversele doctrinale), lasand aceasta pe
seama posteritatii. Istoria bisericii lui Teodoret nu devine astfel o apologie personala:
iata o dovada In plus a personalitatii umane deosebite a fericitului episcop din Cir.

Prescurtari

ACO =E. Schwartz, ]. Straub (ed.), Acta Conciliorum Oecumenicorum, Series I, Walter de Gruyter,
Berlin, 1914-1984; Series I, ed. sub auspiciis Academiae Scientiarum Bavaricae, Walter
de Gruyter, Berlin, 1984ff.

PG = Jacques Paul Migne (ed.), Patrologiae Cursus Completus, Series Graeca, 161 volume, Paris,
1857-1887

TLG = Thesaurus Linguae Graecae (CD-rom) http://www.tlg.uci.edu/

29 ’Ev miokémolg 8¢ Tprydprog xdrepog, 6 te Naliav{oD kai 6 Nooong, 6 uev adeApdg, 6 8¢ oloknvég te kai
oLVEPYOG TOU ueydAov BaotAeiov tuyxdvwv. ovtot uev obv év Kamnadokia tfig eVoefelag UneppayotvTeg
Nplotevov. Theodoret, Historia ecclesiastica 4, 30 - Theodoret, Kirchengeschichte, p. 270 (TLG: 270,
3-6).
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ABSTRACT. The present article proposes to investigate a few examples of doctrinal,
terminological as well as spiritual links between St. Basil and the theologians of the
Antiochene tradition, especially Diodore of Tarsus and Theodoret of Cyrus. Basil’s
doctrinal authority for the Antiochenes of the fifth century is evinced e.g. by Theodoret’s
reply to Cyril of Alexandria’s fifth anathema against Nestorius, where he refers explicitly
to Basil, quoting him from his memory. Perhaps the greatest theological influence
exercised by Basil over the Antiochenes was his highly accurate terminological
distinction between the expressions applied in the treatment of the Trinitarian doctrine.
Theodoret's work Eranistes is a very good example of how the so-called Neo-Nicene
refinements of the Cappadocians could settle the theological vocabulary troubled by the
Arian controversy. Finally, Basil’s brave stance against Emperor Valens’ attempt
to intimidate him and impose Arianism upon the communities belonging to his see
becomes not only a past example to be followed, but viewed in the actual context of the
historiographer (who had been exiled because of his resistance against Eutychianism) it
becomes a source of consolation and inspiration for the wronged bishop of Cyrus.

Keywords: St. Basil, Theodoret of Cyrus, Diodore of Tarsus, Christology, Neo-
Nicene terminology, spiritual example

The Cappadocian Fathers had played an extremely important role in
Theodoret’s spiritual and theological development. In his writings, especially during
the intense doctrinal controversies, in which, unfortunately, he had to partake,
Theodoret refers repeatedly to Basil of Caesarea, Gregory Nazianzen and Gregory of
Nyssa.

The encounter between the Antiochene tradition (the member of which
was Theodoret also, being its last great theologian) and the theological thinking of the
Cappadocians was not accidental, and in Theodoret’s case it had a good precedence
as a starting point. As it becomes evident from his Epistle no. 99, Basil had met

* The present study is the augmented form of a lecture held at the international conference The
significance of St. Basil the Great’ life and work for the mission and ministry of the Church, The
Faculty of Orthodox Theology in Sibiu (16-18 October 2009).

™ Conf. Dr., Protestant Theological Institute, Cluj-Napoca, Romania, mcpasztori@yahoo.com
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Diodore of Tarsus (probably in 372) in Armenia, during his visit to the exiled
Meletius.! Theodoret makes a brief allusion to the fact that during this period
Diodore was ‘discoursing alike at home and abroad’.2 Adam M. Schor’s clarification
to consider the Antiochene tradition as a network rather than a ‘school’ helps us
very much to understand and interpret correctly the multiple spiritual relations
between the Eastern fathers and theologians of the fourth and fifth centuries.

St. Basil as a doctrinal authority

We find a very eloquent example of St. Basil’s doctrinal authority for
Theodoret in his reply to St Cyril’s fifth anathema. First we cite Cyril’s text:

Ef Tig toAud Aéyev Beogdpov GvBpwrov tov If anyone has the temerity to say that Christ is

Xpiotdv kad oyl 81 udMov Oedv eivar katd a God-bearing man instead of saying that he is

GAnBelav wg viov éva kal @uoel, kKaBo yéyove truly God, as the only Son by nature, inasmuch

oap€ 6 Adyog kai kekowvwvnke TapamAnoiwe as the Word became flesh and shared in flesh

iV afpatog kai oapkdg, Gvadepia £otw. and blood like us (cf. Heb. 2:14), let him be
anathema.*

In his answer to this anathema Theodoret begins with the idea - later
rejected by Cyril in his Explanations - that the issue at stake here could be a change
of the Word into flesh. Within this reply, Theodoret makes two direct references to
the works of St. Basil — with a small, yet significant error (see below). Similarly, it is
highly probable that during the somewhat precipitated composition of his answers
to these anathemas - an action performed by him during February 431 at John of
Antioch’s request, and not from his own initiative> - Theodoret did not have at hand
all the works he was referring to, but rather cited them from memory. The relevant
part of his reply is as follows:

OUKoDV TG TG Kowvwviag dvouatt xpwpevor, wg éva Therefore, whilst we apply the phrase ‘partaking’
HEV VIOV TipookuVoTpEV TOV Aafdvta kai to Angbév, we worship both him who took and that which was
@V 8¢ @loewv TV daopdv yvwpilouev. kai tov taken as one Son, nevertheless, we acknowledge
Beopdpov 8¢ dvBpwrov ¢ ToANoi¢ TGV Gyiwv the distinction of the natures. Nonetheless, we do
natépwv elpnuévov ob mapaitodueda, (v ei¢ O not reject the term ‘God-bearing man’, as uttered

1 St. Basil, Ep. 99. In Saint Basile: Lettres, Edited by Yves Courtonne, vol. 2 (Paris: Les Belles Lettres, 1961)
(TLG: 99, 3).

2 oikot pévtot Kai dnuooia Stadeyduevog. Theodoret, Hist. eccl. 4, 22. Theodoret, Kirchengeschichte, Die
griechischen christlichen Schriftsteller 44, Edited by L. Parmentier and F. Scheidweiler (Berlin:
Akademie Verlag, 1954), 264 (TLG: 264, 12).

3 Adam M. Schor, “Theodoret on the ‘School of Antioch’: A Network Approach”, Journal of Early
Christian Studies 15, 4 (2007): 517-562 (p. 538).

4ACO1, 1, 6,126. Cf. Norman Russell, Cyril of Alexandria (London: Routledge, 2000), 183.

Concerning the fact that Theodoret composed these replies at John’s explicit request, see the

beginning of Ep. 1a (Coll. Vat. 167) of the bishop of Cyrus addressed to his colleague in: Théodoret,

Correspondance 1V, Sources Chrétiennes 429, Edited by Yvan Azéma (Paris: Cerf, 1998), p. 62. Cf.

Blomfield Jackson, trans., The Ecclesiastical History, Dialogues and Letters of Theodoret, Nicene and

Post-Nicene Fathers 111, Edited by Henry Wace and Philip Schaff (Oxford: James Parker, 1892), 324.
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Léyag BaotAelog €v T mpog AuQIAGxiov Tept To0
aylov mvedpatog Adyw TOOTW XPNOGUEVOS TG
OvVOuaTL KAl €V Tf] ToD MEVTINKOOTOD EVATov YaAuol
£punveiq. kahoduev 8¢ Beopdpov &vBpwmov, ovx WG
Hepikiy Tva Belav xdptv defduevov, GAN” (g ooV
fvwuévny Exovta tod viod Ty Bednta.

by many of the holy Fathers, one among whom is
the great Basil, who uses this term in his work
[addressed] to Amphilochius about the Holy Spirit,
and in his explanation of Psalm fifty-nine. But we
call him man bearing God, not because he received
some share of the divine grace, but as possessing

all the Godhead of the Son united.6

St. Basil's doctrinal authority is evident within the above citation. The error
consists in the fact that in both of his works referred to by Theodoret - at least
within the versions which appear in modern editions - Basil uses the term ‘God-
bearing flesh’ (1] 6eo@bpog odpé) instead of ‘God-bearing man’ (Beogdpog GvOpwog).”
This detail, of course, also changes the doctrinal intake of these statements.8 Our
initial assessment that Theodoret quoted here from memory and did not have a
version of Basil's works which would contain fgogdpog &vOpwrog, is corroborated
by another reference contained within a work composed many years after the
closure of the Nestorian controversy. We mean Theodoret’s book ’Epavictrig, i.e. The
Beggar, completed in 447 in order to defend the orthodox doctrine against
Eutychianism. Here, within the impressive patristic florilegium (238 passages from
88 authors) attached to this work, we encounter the name of St. Basil as well. In
Florilegium I we find the two passages to which Theodoret had alluded 16 years
before, i.e. the citations from Basil's Homilies on the Psalms, as well as from his book
On the Holy Spirit? Both contain the version fgso@bpog odp. In "Epaviotrig we also
find other direct references to St. Basil, i.e. to the homily Iepi ebxapiotiag (Homilia de
gratiarum actione), as well as to his Adversus Eunomium.1® These passages pertain
to Basil’s Christological concept, adopted by Theodoret in various contexts.!1

6 ACO 1, 1, 6, 126. Cf. Istvan Pasztori-Kupan, Theodoret of Cyrus (London: Routledge, 2006), 179
and 252, note 14.

7 AN Spwg EvtadBa, 0pod pev TO d1dpopov TAG Xprioews EVOEIKVOHEVOG, OHOD O Kal TO OQAAUA TIVOV
v mapadpoyf 510pB0GHEVOC TGV 0loUEVWV TVELHATIKOV givan Tod Kupiov Td oidua, Tva Seién 8t1 é Tod
&vBpwreiov Qupduatog 1 Beo@dPOg oGpE GUVETAYN, TNV EUPATIKWTEPAY PWVIV TTPOETIUNOETO UEV Yap
d1 yuvaukog mapodikrv Euelde thv Evvoiav g yevvrioews vrogaivey. Basil, De Spiritu Sancto 5, 12.
In Basile de Césarée, Sur le Saint-Esprit, Sources Chrétiennes 17 bis, Edited by Benoit Pruche,
(Paris: Cerf, 1968), 284 (TLG: 5, 12, 20). The term 8go@Spog cap appears also in his Homilies on the
Psalms in PG 29, 424B: Tdxa tv odpka Aéyel thv Beo@bpov, dylacbeioav it Tfig Tpodg TOV Oedv
ouvaqelac. Cf. PG 29, 468A: tnédnua 8¢ tfig Bedtnrog 1) odpé 1i Bsopdpoc, 1’ 1ig émépn toig dvBpdmorc.

8 In order to avoid a detour from the main theme of our study, at present we shall not enter the
details concerning the implications of the term Beo@dpog capg vis-a-vis Oeopdpog &vOpwmnog during
the Nestorian controversy. Concerning the Christological teaching of Theodoret see e.g. I. Pasztori-
Kupan, Theodoret of Cyrus, 31-56.

9 Theodoret, Eranistes, Edited by Gerard H. Ettlinger (Oxford: Clarendon Press, 1975), 103-104.

10 Theodoret, Eranistes, ed. Ettlinger, 166 and 239.

11 For example, if we put in parallel the passage Tlepi eUxapiotiag of Basil (TLG: 31, 228) cited in the
’Epaviotii¢ with Chapters 13-14 of Theodoret’s De inhumanatione Domini (PG 75, 1440-1441; cf. L.
Pasztori-Kupan, Theodoret of Cyrus, 148-151), we can observe that the participation of Christ
in human suffering is understood in very similar terms by both theologians.
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Perhaps the strongest doctrinal influence of St. Basil upon the Antiochene
tradition as well as upon Theodoret belongs to the domain of Trinitarian terminology,
especially concerning the clarification of similarities and differences between the
various terms used. If the anti-Arian anathema annexed to the Nicene Creed did not
yet make a clear distinction between ovoia and Undotaoic, Epistle 38 attributed at the
time to St. Basil!2 becomes the sine qua non of the so-called Neo-Nicene terminology, a
distinction otherwise adopted and applied by all Antiochene theologians. Concerning
our present goal it is sufficient to quote only one passage from the "Epaviotr|g in order
to see the thoroughness and effectiveness of the Cappadocians’ terminological
distinction. In a certain moment, during the first dialogue, Eranistes, i.e. the Beggar
(the representative of Eutychian doctrine) asks Orthodoxos:

EPAN. "Exel tiva Saqopav 1 ovoia mpdg trv
undotaotv; OPO. Katdx pév trv B0pabev
cogiav ok el “H te yap ovola 0 6v on-
Matver, kai O VPeoTOG 1) vrdotaotg. Katd 6¢
YE TV TV matépwv ddaokaAiav, v Exel
Sraopdv to Korvov Tpdg To 1810V, 7 TO Yévog
pdg T €1d0g A} TO dropov, TadTy 1} odota
1pdg TV Umdotaoty €xet. [...] “Qomep toivov T
dvBpwmog Gvopa kowdv €ott TAOTNG TG
@Uoewg Bvoua, oUtw thv Beiav odolav trv
aylav tpidda onuaively auév, tv d€ ye
Onéotactv mPpoomov TIvVOG etvat SNAWTIKAY,
olov, /| To0 matpds A Tod viod A Tl dyiov
nvedpatog. Ty yap Unéotaoty Kol T TPOGwTov
Kol TV 110Nt Ta0TOV GNUAIVELY QAUEV TOTG
TGOV aylwv natépwv Spoig akoAovBoTVTEG.

ERANISTES: Is there any difference between
ousia and hypostasis? ORTHODOXO0S: In secular
philosophy there is not, for ousia signifies that
which is, and hypostasis that which subsists.
But according to the teaching of the Fathers
there is the same difference between ousia
and hypostasis as between the common and
the particular, or the race and the special or
individual. [...] As then the name ‘man’ is
common to human nature, so we understand
the divine substance to indicate the Holy Trinity;
but the hypostasis denotes any person, as the
Father, the Son and the Holy Spirit; for,
following the definitions of the Holy Fathers,
we say that hypostasis and individuality mean
the same thing.!3

Even at first glance we may observe that these clear distinctions had to

originate from within the luminated minds and works of the Cappadocians - referred
to here as ‘the Holy Fathers’ - among them being, not in the least in secondary place,
St. Basil. The arguably Origenian definition concerning the one ovsix and three
Unootdoelg of the Holy Trinity - a definition perturbed and even temporarily
discredited during the Arian controversy (including their quasi-equalisation within
the anti-Arian anathema attached to the Nicene Creed) - reappears within the
discussions of terminological clarification of the Cappadocians, giving them the

12 The epistle was later attributed to St. Gregory of Nyssa, who considered himself as being the continuator
of his brother’s work. See R. M. Hiibner, “Gregor von Nyssa als Verfasser der sog. Ep. 38 des Basilius”,
Epektasis. Mélanges patristiques offerts au Cardinal Jean Daniélou, Edited by ]. Fontaine si Ch.
Kannengiesser (Paris: Beauchesne, 1972), 463-491; Johannes Zachhuber, “Nochmals: Der 38.
Brief des Basilius von Caesarea als Werk des Gregor von Nyssa”, Zeitschrift fiir Antikes Christentum, vol. 7,
1(2003): 73-90.

13 Theodoret, Eranistes, 64-65. Cf. Blomfield Jackson, Theodoret, 162.
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chance to redefine (this time without the peril of Subordinationism) all the relevant
theological terms as well as their place within the vocabulary of orthodox Trinitarian
doctrine.

The Cappadocian Fathers, including Basil, found themselves repeatedly in
the same camp with the Antiochene theologians. For example, together with the
apparition of the Apollinarian and Macedonian sects, both Basil and Diodore of
Tarsus tried to protect orthodox Christology and Trinitarian teaching, including
Pneumatology. In the year 376, in his Epistle 244 addressed to Patrophilus, bishop
of Aegea, St. Basil defends his friendship with Diodore and at the same time
distances himself with regret from Apollinaris in the following manner:

The cause of the rupture was the allegation that I wrote to Apollinaris and was in
communion with my colleague, the presbyter Diodore. | never considered Apollinaris
as an enemy, and for some reasons I even respect him. But I never so far united
myself to him as to take upon me the charges against him; indeed I have myself
some accusations to bring against him after reading some of his books. I do not know
that I ever asked him for a book on the Holy Spirit, or received it on his sending:
[ am told that he has become a most copious writer, but [ have read very few of his
works. I have not even time to investigate such matters. Indeed I shrink from
admitting any of the more recent works, for my health does not even allow of my
reading the inspired Scriptures with diligence and as I ought. What, then, is it to me,
if someone has written something displeasing to somebody else? Yet if one man is
to render an account on behalf of another, let him who accuses me for Apollinaris’
sake defend himself to me for the sake of Arius, his own master and of Aetius, his
own disciple. I never learnt anything from, nor taught anything to this man whose
guilt is laid at my door. Diodore, however, as a nursling of the blessed Silvanus, I did
receive from the beginning: I love him now and respect him on account of his grace
of speech, whereby many who meet him are made the better men.14

14 ‘H 8¢ aitia tfig dmoppriéewg 6t AmoAwvapiw, @noiv, émeoteilapev kai tOV cuumpeofitepov UGV
A188wpov ExoUeY KovwVIKGY. Eya 8¢ AmoAvdpiov ugv éxBpdv o08émote fiynodunv, GAN éottv &’ oi¢ kai
aidolpar tov &vdpar o0 UV oUtwg EUautdv @ GvOpdnw cuvida WG T& EKelvov EykApata avtdg
UmodéxeoBat, Gmov ye Exw TIVa Kal avtdg EyKAaAELV avT@ EVIUXWY TIOL TV CLUVTAYHATWY avToD. OV pAv
nepl Tod Tvebpatog o0 Ayiov | aitdoag adtdv oida PipMov # dmootadéy Omodefduevog. AM
TOAVPWVSTATOV UEV abTOV GKOVW TAVTWV cuyypagéwv yeyeviiobal, OAlyolq 8¢ évtetuxnkévar v
OLVTAYUATWY abTOD" 00SE Yap oXOAH] poi €0t T Totadta Siepeuvaoon, kai dua Suoyxephg Tig ip Tpodg TV
TGV vewtépwv mapadoxrv, @ ye O odpa 008 Tfi dvaryvdoet T@V Beomvelotwv Tpap®dv @IAomévwg Kai
kad' 8v £de1 Tpdmov cuyxwpel Tapapévery. Ti 00V Tpdg Eut TolTo, f Tig cuvéypaé Tt ur) dpéokov ¢ Seivy;
Kaitot €1 8el GAAov tag Ongp &AAov e0BOvVag Uméxewy, O éuol EykaA®v Unep AnoAvapiov GroAoyeiobw
Auiv Umep Apeiov tob idiov didackdAov kal Umep ‘Aetiov T00 idiov eavtod pabntod. Hyeic & ovde
E818dyonuév T 00d¢ EuabnTedBnuev T@ &vdpi oD & éykMjuata Mpiv mEpitpémovot. Addwpov 8¢ g
Bpéppa Tod pakapiov Tthovavod to €€ apxfic Unedefapeda, viv 8¢ kal dyan@dpev Kol mepiémopev Sk TV
npocofioav adT To0 Adyov Xdptv 81’ fic moANol TV évtuyxavéviwy Pertiovs yivovrar. Basil, Ep. 244
(TLG: 244, 3). Cf. Blomfield Jackson, trans., The Treatise De Spiritu Sancto, The Nine Homilies of the
Hexaemeron and the Letters of Saint Basil the Great, Nicene and Post-Nicene Fathers VIII, Edited by
Henry Wace and Philip Schaff (Edinburgh: T&T Clark, 1895), 286.
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One year later, in no less words, yet in a much stronger tone, in his Epistle
263 addressed to those in the West, after having enumerated the negative effects of
Arian and Pneumatomachian doctrines, Basil laments the fact that Apollinaris is ‘no
less a cause of sorrow to the Churches’. With a subtle, yet detectable irony he
reproaches the teacher of Laodicea that through his facility of writing, and ‘a tongue
ready to argue on any subject’, ‘he has filled the world with his books’, disregarding the
advice of the one who said ‘beware of producing many books’.!> Paraphrasing Prov
10, 19, Basil exclaims: ‘How is it possible to avoid sin in a multitude of words? The
most direct criticism brought against Apollinaris is the sentence that his theological
works ‘are not founded on Scriptural arguments, but on human presuppositions’.1é
Thence derives the so-called ‘mythic’ character of his description of the resurrection,
as well as his tendency to return to the rituals of the Old Testament. Concerning
Apollinarian soteriology and Christology, Basil concludes:

Even concerning the Incarnation, he has made such confusion among the brethren,
that few of his readers preserve the original form of piety; the majority, in their
eagerness for novelty, have been diverted into investigations and quarrelsome
discussions of his unprofitable treatises.1”

Thus, only a year after his discrete self-distancing from Apollinaris, Basil
takes a much more categorical stance both against Apollinarianism and Marcellus
of Ancyra, whose Trinitarian doctrine was very similar to the Sabellianism of the
previous century — another cause for anxiety, with which in fact the quoted epistle
ends. Basil had to endure the hesitation of Pope Damasus to condemn Marcellus, a
fact that led him again towards Antiochene theology, which, in its turn had also
been fighting against Arianism and Apollinarianism as well as against Marcellus’
negation of the three divine vnootdoelg.

St. Basil as spiritual example

At the date of the composition of his Epistle 263, Basil was already after the
visit of the pro-Arian emperor Valens, a visit which took place in Caesarea in 372. In
his Ecclesiastical History, Theodoret dedicates an entire chapter to the presentation
of this encounter between Valens and St. Basil.18 The manner in which Theodoret
evokes the entire confrontation serves one clear purpose: during and after Basil’s

15 Cf. “And further, by these, my son, be admonished: of making many books there is no end; and
much study is a weariness of the flesh.” Ecclesiastes 12, 12.

16 Basil, Ep. 263, 4 (TLG: 263, 4).

17 Eita kol T& Tepl Zapkwoewg Tosavtny émoinoe tf ddeApdmnrt Thv Tapaynv Gote dAfyor Aotmdv Tév
EvteTuxnKkOTwV ToV dpxaiov tig evoePeiag draodlovot xapaktiipa: ol 8¢ moAAol taig kavotopiog
TpocExovteg E€eTpdmnoav gig {NTroelg Kal QLAOVEIKOUG EPEVPETELC TV AVWPEAGDV TOVTWV PudTwy.
Basil, Ep. 263.

18 Theodoret, Hist. eccl. 4, 19. Cf. Thomas Gaisford, ed., Theodoreti Episcopi Cyri Ecclesiasticae Historiae
Libri Quinque (Oxford: Oxford University Press, 1854), 340-346; Theodoret, Kirchengeschichte,
242-246 (TLG: 242, 23 - 246, 11).
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meeting with the emperor, who sought the obliteration of orthodoxy within the
whole empire, the bishop of Caesarea became the very symbol of moral and doctrinal
resistance against the abuses of secular power. Before having arrived to Caesarea,
Valens had led a fully successful campaign against the opponents of Arian doctrine:
Bithynia, which had resisted at first, became the scene of horrible tragedies. Galatia
conformed without resistance. According to the observation of E. Venables, ‘the fate
of Cappadocia depended on Basil’,!? whose firm stance was aided also by the events
within the imperial family - e.g. the sudden illness and subsequent death of Galates,
the emperor’s only son - having at last been crowned with success: Basil finally
carried the day.

The various episodes of this remarkable event within the history of the
Christian Church are corroborated by several ancient authors, including St. Gregory
Nazianzen, Sozomen, St. Gregory of Nyssa, Socrates Scholasticus, Ephraem the Syrian,
Rufinus and Basil himself2? From our viewpont, however, another aspect is similarly
important regarding Theodoret's attitude towards this event, namely: the period of
the composition of his Ecclesiastical History. As it becomes evident from scholarly
research, Theodoret wrote his own church history during the Eutychian controversy,
concluding it in 449-450 during his exile in Apamea after his removal from his
bishopric by the Latrocinium Ephesinum and Emperor Theodosius 11.21 Within this
context, the example of St. Basil - similarly maltreated by the secular power for his
refusal to accept heterodoxy - gains a different dimension. Basil, who in Theodoret’s
memory represents Diodore’s faithful ally against the Arian, Apollinarian and
Macedonian heresies, is not only a point of reference in doctrinal issues, but also a
forerunner worthy to be followed in similar situations of unavoidable injustice. In
this sense it is interesting to observe the words and expressions Theodoret puts
into Basil's mouth when he meets Modest, the prefect charged by Emperor Valens
to offer him the choice between deposition and the acceptance of Arian doctrine.
After Modest had promised him the emperor’s friendship in exchange for his
abandonment of orthodoxy, and suggested that by doing this the bishop could
become the very means of conferring great advantages upon many people around
him, according to Theodoret’s Ecclesiastical History,

0 8¢ Belog €kelvog avrip ,,petpakiolg” €pr ,,tovtovg That divine man [Basil] said: this sort of
Gpudtrerv Tovug Adyous. Ekeivor yap kal ol éketvorg talk is fitted for little boys, for they and their
TPocGuoLOoL TEPL T ToladTa Kexrvaoty: ol 8¢ toi¢ like are gasping for such things. But they who
Beiog Aoyiowg évreBpaupévor mpoéoBar pév v are nurtured by the divine words will not
Belwv doyudtwv obdepiav avéxovron cuMaPriv, suffer so much as a syllable of the divine

19 William Smith and Henry Wace, eds., A Dictionary of Christian Biography, 4 vols (London: John
Murray, 1877-87),1, 119.

20 See e.g. the sources mentioned by E. Venables in Dictionary of Christian Biography: Gregory
Nazianzen, Oratio 20, 351; Sozomen, Hist. eccl. 4, 16 and 6, 16; Gregory of Nyssa, Adversus Eunomium;
Socrates Scholasticus, Hist. eccl. 4, 26; Ephraem, Monum. Eccl. Graec. ed. Coteler, III, 63; Rufinus,
Hist. eccl. 11, 9; Epp. no. 68,94, 104, 110, 111, 128, 244, 251, 279, 280, 281 etc.

21 Cf. Johannes Quasten, Patrology, 3 vols (Utrecht: Spectrum, 1950-1986), 111, 551.
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unep 8¢ tovTwv, el déor kal mdoog To0 BavdTtov Tdg teachings to be let go, and for their sake are

idéag domdlovrar. v 8¢ Pacidéwg @ihiav péya ready, should need require, to embrace

HEV Nyoduon uet’ evoefeiag, dixa 8¢ tavtng dAe- every kind of death. I hold the emperor’s

Bplav drmokoA®.” friendship to be of great value if conjoined
with piety; otherwise I doom it to be
devastating.2

The above statement of the great bishop, ‘the luminary of the world’23, as
Theodoret called him, viewed not only within the context of the confrontation
between Basil and Emperor Valens in 372, but also from the angle of the exiled
historiographer’s situation, gains a new perspective if we compare it with some
recurrent formulae in Theodoret’s letters composed during this period. Perhaps his
most known apology, written in the summer of 448 is his Epistle 88 addressed to
his unscrupulous opponent, Dioscorus of Alexandria, who, upon having convinced
Emperor Theodosius II to issue an order confining Theodoret within the limits of
his diocese (an antique version of house arrest), succeeds to obtain his condemnation
and destitution in absentia at the Latrocinium Ephesinum in 449. Here, being already
blocked by the imperial order, Theodoret tries to explain his own position concerning
Christological doctrine, evoking his appreciation by Theodotus and John of Antioch,
and making interesting allusions to their education in piety:

“E€ uev yap £tn dietéleon Siddokwv Emi To0 TG
Makaplag kal Oolag puvApng eoddtov tod Tig
Avrioxéwv €mokdmov, 6¢ kal Piew Aaumpd kol
0] v Belwv Soyudtwv €kekdounto yvoer
tplar kol déka mdAv Etepa €ml TOD pakapiov
"Iwdvvov, 8¢ TocolToV £ydvvuto daAeyopévwy
NUGOV, O duew To Xelpe Kvelv kal daviota-
ofar moAAdKic. Ot 8¢ monddev toig Aoyioig
toig Oefog évreBpaupévos dxpipf Alav eixev
v Belwv doypdtwv thv €idnotv, éuaptipnoev
£V TOIG YPAupaoLv 1} ayldTng 1) of.

Six years I continued teaching in the time of
Theodotus, bishop of Antioch, of blessed and
sacred memory, who was famous alike for his
distinguished career and for his knowledge
of the divine teachings. Thirteen years I taught
in the time of bishop John of sacred and
blessed memory, who was so delighted at
my discourses as to raise both his hands [i.e.
applauded] again and again to start up: your
holiness in your own letters has borne witness
how, nurtured as he was from boyhood by
the divine words, the knowledge which he
had of the divine teachings was most exact.24

The message is very clear: those who are ‘nurtured by divine words’ (toig

Beloig Aoyiowg évreBpaupévor) and know ‘the divine teachings’ (t Oela ddypara),
represent the guarantee of orthodoxy - regardless of the age in which they live.
Similarly, Basil himself had also used the term ‘the nursling of the blessed Silvanus’
(Bpéupa tod pakapiov Zthovavod) when referring to Diodore of Tarsus. Theodoret,

22 Theodoret, Hist. eccl.,, 4,9 (TLG: 243, 14-20). Cf. Blomfield Jackson, Basil, 119

23 § 1§ oikovpévng ewotrip. Theodoret, Hist. eccl., 4,9 (TLG: 243, 1).

24 Théodoret, Correspondance I, Edited by Yvan Azéma, Sources Chrétiennes 98 (Paris: Cerf,
1964), 208. Cf. Jackson, Theodoret, 279.
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in his Ecclesiastical History uses the formula ‘nurtured/nursling in divine words/
teachings’ in various places, especially when referring to the necessity of solving a
conflict.25

In Theodoret’s correspondence we find examples when the formula ‘nurtured
by divine words/laws’ is used as some kind of admonition addressed to those, who,
in the vision of the bishop of Cyrus, had departed from this ‘nourishment’. The most
eloquent example of the kind we find in his Epistle 113 addressed to Pope Leo I in
449 after his anathematisation by Dioscorus during the council of Ephesus in 449
(Latrocinium). Theodoret laments the fact that not even criminals are condemned
by judges before they themselves do not confess their guilt or the testimony of
others does not establish this fact. His critique directed towards Dioscorus, who, as
the judge in Ephesus, did not give him the chance to present his own viewpoint, but
rather deposed him without a trial, sounds as follows:

‘Hudg 8¢ 0 toig Oeloig vopoig évtebpappévog Yet he who had been nurtured in the divine
névie kal tpidkovia otabuoic dgeotnkdtag laws, condemned us as he wanted, whilst I
KATEKPLVEV (G NOEAT|CE. was thirty-five days’ march away.26

Theodoret’s argument here is that even secular laws prescribe the listening
to both parties, yet Dioscorus, despite having been ‘nurtured’ even in ‘the divine
laws’ (which surpass the secular ones), commits such a grave injustice against his
colleague. Even so, Theodoret is ready to accept this condemnation and destitution
if Leo were to advise him to do so. The tone of the letter is that of someone who had
been wronged, who is seeking consolation and guidance from his illustrious
colleague: it is rather difficult to consider it as ‘a letter of appeal’, as it has often been
suggested.2”

Using the above expressions (‘nurtured in divine words/teachings’)
repeatedly (both projected into the past as well as in his contemporary personal
correspondence), Theodoret, in a totally subtle, perhaps even involuntary manner,
on the one hand leads us to perceive the similarities between different historical
contexts of secular involvement in doctrinal disputes. On the other hand, he offers
us some possible remedies by the historical example of the forefathers. If in the
words attributed to the great Cappadocian forerunner there is a small amount of
self-consolation as well, Theodoret, through the prism of the injustices which he
had accepted with admirable spiritual nobleness, may be forgiven for this.

Returning to the letter addressed to Dioscorus of Alexandria, amongst
other fathers of the Church, Theodoret refers also to St. Basil, listing him together
with the ‘luminaries of the world”:

25 Cf. Theodoret, Hist. eccl. (TLG: 73, 21; 201, 2; 211, 10; 218, 2; 234, 4; 247, 11; 267, 4; 271, 7;
282, 14; 309, 24).

26 Théodoret, Correspondance 11, Edited by Yvan Azéma, Sources Chrétiennes 111 (Paris: Cerf,
1965), 62. Cf. Jackson, Theodoret, 294.

27 Cf. Jackson, Theodoret, 297.
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Tadta yap kol mapd TG Oetog Tpagpric edddxOnuev These lessons we have learnt alike from the
kol Tapd t@V Tawtny Tpunvevkdtwv MHatépwv, holy Scripture and from the holy Fathers
AAeEGvdpou kol ‘ABavaciov tdv peyodopdvwv who have expounded it, Alexander and
KNpUKwV tfg dAnbelag, ol tov drootoAkodv bu®v Athanasius, loud voiced heralds of the
diexdopnoav Bpdvov, kal BaotAeiov kai Tpnyopiov truth, who have been ornaments of your
KAl T@OV FAAWV TC OIKOUUEVNC PUOTAPWV. apostolic see; from Basil and from Gregory

and the rest of the luminaries of the world 28

Within the context of this letter’s genesis, the elegant allusion to the fact
that Alexander and Athanasius were ‘the ornaments’ of Dioscorus’ throne leads us
to perceive also the expectation from their successor to be ‘a herald of the truth’
himself. The epistle is composed with humility, but the author does not flatter his
addressee: even if they are not contrasted with Dioscorus directly, ‘the luminaries
of the world’, i.e. Basil and Gregory are still ‘the rest’ or ‘the others’ - as opposed to
the actual patriarch of Alexandria.

In his own Ecclesiastical history, a few chapters after the evocation of the
encounter between St. Basil and Valens, towards the end of vol. 4 of the work,
Theodoret dedicates a chapter ‘to the illustrious bishops of the time in Asia and
Pontus’. The tone of the short eulogy brought to the example of the three
Cappadocians by the banned prelate of Cyrus speaks for itself:

Among the bishops were the two Gregorii, the one of Nazianzus and the other of
Nyssa, the latter the brother and the former the friend and fellow worker of the
great Basilius. These were foremost champions of piety in Cappadocia.z?

The bishop of Cyrus concludes his history in exile, yet the choice of the final
event is significant: on the last page he writes about the death of Theodore of
Mopsuestia in 428. In the same year Nestorius will be made patriarch of
Constantinople, yet this episode does not appear at the end of the book: the author
does not wish to present any event at which he participated (including the doctrinal
controversies), leaving this task for the posterity. Theodoret’s Ecclesiastical History,
therefore, does not become a personal apology: this is further evidence revealing
the remarkable human personality of the blessed bishop of Cyrus.
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ACO = E. Schwartz et ]. Straub (eds.), Acta Conciliorum Oecumenicorum, Series | (Berlin:
Walter de Gruyter, 1914-1984); Series I, ed. sub auspiciis Academiae Scientiarum
Bavaricae (Berlin: Walter de Gruyter, 1984ff).
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REZUMAT. Vederea lui Dumnezeu a reprezentat dintotdeauna telul vietii duhovnicesti.
Unul dintre cei care L-au vazut pe Dumnezeu este proorocul Moise. El a si devenit simbol
pentru Intdlnirea omului cu Dumnezeu. Acest studiu va fi dedicat teofaniei pe care a
avut-o Moise in scobitura stancii (Iesire 33), in talcuirea Sfantului Isaac Sirul, cu referire
la comentariul mistic al Sfantul Grigorie de Nyssa (Viata lui Moise). Cercetarea propusa
va urmari trei momente: o scurta bio-bibliografie a Sfantului Isaac Sirul; prezenta
Sfantului Grigorie de Nyssa In lumea teologica siro-orientala si in teologia Sfantului Isaac
Sirul; si analiza interpretarilor mistice pe care cei doi autori o fac teofaniei lui Moise pe
Muntele Sinai, in scobitura stancii (Iesire 33, 18-23). Ultima parte va fi dedicata
concluziilor privind abordarile metodologice propuse de cei doi autori.

Cuvinte-cheie: teofanie, cunoastere, vederea lui Dumnezeu, itinerariu duhovnicesc,
Proorocul Moise, Cartea lesirii.

Aspecte introductive

Printre autorii siro-orientali, Isaac de Ninive sau Isaac Sirul (secolul 7)
ocupa un loc de frunte - lucrarile sale au avut o raspandire aproape universalal
in intreaga lume crestina. Originalitatea viziunii teologice a acestui autor este
redata de caracterul lor sintetic: a adus impreuna teologia siriaca (,,a treia traditie
teologica”) cu scoala teologica greacd, cea dintai mult mai orientata scripturistic,
in vreme ce aceasta din urma mult mai filosofica (se poate vorbi si despre o a
doua sinteza intre cele doua scoli teologice grecesti - alexandrina (Evagrie),
respectiv antiohiana (Teodor de Mopsuestia). Daca ar fi sa sintetizam gandirea
sa, s-ar putea spune cad opera sa reprezinta descrierea unui itinerariu gnoseologic

* Drd., Facultatea de Teologie Ortodoxa, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania,
valentinc.vesa@gmail.com

1 Pentru mai multe detalii a se vedea: Sebastian Brock, ,An ecumenical role played by monastic
literature: the case of Isaac the Syrian”, in: One in Christ XL (2005), 3, pp. 53-58; Sebastian BRocK,
,Crossing the boundaries: an ecumenical role played by Syriac monastic literature”, in: M. BIELAWSKI, D.

HOMBERGEN (eds), Il monachesimo tra ereditd e aperture, Studia Anselmiana, 140 (2004), pp. 221-238.
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ascetic: de la stadiul trupului (~isd&s i), continuand cu cel al sufletului
(~¥uizai ¥ai), pana la nivelul duhului (=0t «¥ais), ajungind la vederea lui
Dumnezeu Insusi (~ioe®). Pornind de la aceasti idee, subliniem termenul cheie
pentru tema pe care dorim sd o tratdm - vederea lui Dumnezeu, in viziunea
Sfantului Isaac Sirul, concentrandu-ne pe interpretarea pe care acesta o face teofaniei
lui Moise In crapatura stancii (lesire 33), cu referire la comentariul mistic pe care
Sfantul Grigorie de Nyssa il realizeaza pornind de la acest moment biblic (Viata Iui
Moise).

Cercetarea propusa va urmari trei momente: in primul rand vom realiza o
scurtd bio-bibliografie a Sfantului Isaac Sirul, plasandu-1 intr-un context istoric
si teologic; 1n al doilea rand ne vom ocupa de prezenta Sfantului Grigorie de Nyssa
si a operelor sale in lumea teologica siro-orientala si, in special, in opera episcopului
de Ninive; si, In al treilea rand, vom analiza interpretarile mistice pe care cei doi
autori le fac teofaniei lui Moise pe Muntele Sinai, In scobitura stancii (lesire 33, 18-
23). Ultima parte va fi dedicata concluziilor vis-a-vis de aborddrile metodologice
propuse de cei doi autori.

Sfantul Isaac Sirul - scurta bio-bibliografie

Datele disponibile pentru a reconstrui itinerariul istoric si spiritual al
Sfantului Isaac Sirul, unul dintre cei mai mari mistici crestini, sunt relativ putine.
Mai precis, timp de aproape doua milenii, scrierile sale au circulat fara sa se stie
aproape nimic despre trecutul sau. Calugarii care au citit omiliile sale puteau
sti despre el doar ceea ce era scris In titlul primei parti a operei sale: ca a fost
episcop de Ninive si cd opera sa a fost tradusa in greaca de Patrikios si Avramios,
calugari In Lavra Sfantului Sava din Palestinaz. De-a lungul timpului, a fost
identificat cu cel putin trei personalitati duhovnicesti: un oarecare monah din
Manastirea Mar Mattai (secolul al cincilea), cu Isaac de Monteluca, din apropiere
de Spoleto, corespondent al Papei Grigorie Dialogul, sau cu un anume prezbiter al
Antiohiei, In timpul Imparatului Leon [ (454-474). Secolul 20 a adus noi informatii
diferite de cele anterioare - este vorba de doua notite istorice: prima dintre
acestea a fost descoperita intr-un volum dedicat fundatiilor monastice, intitulat
»Cartea curatiei”3, atribuit scriitorului siro-oriental Ishodenah, iar cea de-a doua a
fost descoperita de catre Patriarhul Ignatie Efrem II Rahmani (1848-1929),
intr-un manuscris datat 1471-1472, publicat in 1904, in Studia Syriaca#. Din aceste
documente se poate afla ca Isaac s-a nascut in Beth Qatraye, pe malul vestic al
Golfului Persic, a studiat Sfintele Scripturi, a devenit calugar si Indrumator al
vietuirii crestine; Giwargis, Catolicos al Bisericii Persane (661-681), 1-a hirotonit
episcop de Ninive (Mosul); acesta a condus episcopia doar pentru 5 luni si, pentru

2 Cf. N. THEOTOKIS, Tou hosiou Patros hemon Isaac Episkopou Ninevi tou Syrou. Ta eurethenta
Asketika, Leipzig, 1770, p. 1.

3 JESUDENAH, évéque de Bagrah, Livre de la chasteté composé par Jésudenah, évéque de Basrah, publié et
traduit par J. B. Chabot, Rome, 1896, pp. 53-54.

4 EPHREM Il RAHMAN], Studia Syriaca, vol. |, Deir el-Sharf, Beirut, 1904, pp. 32-33.
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ca nu se simtea in largul sau in aceasta pozitie, a cerut sa fie lasat sa se intoarca la
modul sdu originar de vietuire in pustnicie; a petrecut timp indelungat cu alti
pustnici Tn muntii Huzistanului, iar in ultima perioada a vietii sale s-a retras la
manastirea lui Rabban Shabur; a citit mult, nu numai Sfanta Scriptur3, ci si lucrarile
Parintilor celebri ai Bisericii; mai tarziu, si-a pierdut vederea si si-a dictat gandurile
sale fratilor sdi, care, prin urmare, l-au numit ,al doilea Didim”; a murit de
batranete, iar data trecerii sale la cele vesnice nu este cunoscuta.

Pana in prezent, detinem trei colectii ale operei sale: prima in 82 de
capitole, cea de-a doua 1n 41 capitole, iar cea de-a treia in 17 capitole®. In ceea
ce priveste directia spirituala pe care Isaac o dezvolta in scrierile sale, identificam
patru autori favoriti: Evagrie Ponticul cu limbajul sau in spatiul contemplatiei,
rugdciunii si antropologieié; Teodor de Mopsuestia in ceea ce priveste Protologia si
Eshatologia’; Ioan Solitarul cu cele trei stadii ale vietii spirituale (trupesc, sufletesc
si duhovnicesc) si ,,mistica sperantei”s; si (Pseudo) Macarie cu ,mistica inimii” si
»sensibilitatea duhovniceasca™. Isaac, de asemenea, citeaza sau mentioneaza un
numdr de alte scrieri anterioare, multe dintre care au fost traduceri ale autorilor
greci. Singurul scriitor siriac pe care-l mentioneaza este Efrem, dar cel putin o data
il citeaza pe poetul Narsai, traitor in veacul al cincilea, fara sa-l numeasca direct.

Sfantul Grigorie de Nyssa si teologia siro-orientala

Sfantul Grigorie de Nyssa (335-395) si-a petrecut viata in Capadocia, in
zona centrald a Asiei Mici. A fost teologul cel mai orientat filosofic dintre cei trei
mari capadocieni, incluzand pe fratele sau, Vasile cel Mare, si prietenul sau,
Grigorie de Nazianz. Grigorie a fost un ganditor original. Teologia sa, inspirata
din scolile filosofice grecesti pagane, precum si din scolile ebraica si bizantina,
a reprezentat formularea unei sinteze originale care avea sa influenteze mai
tarziu gandirea bizantina si gandirea europeana moderng, in general.

Sfantul Grigorie nu a fost foarte citat de autorii siro-orientali, dar acest lucru
nu Inseamna ca nu a fost citit si folosit in elaborarea teologiei lor. Alphonse Mingana
afirma ca exista doar doua locuri unde Grigorie este citat pe nume de acestia: Simon

5 Doud omilii apartinand celei de-a Cincea colectii au fost deja traduse in limba italiana de catre fratele
Sabino Chiala din Manastirea Bose si vor fi publicate in ,Orientalia Christiana Periodica”.

6 A se vedea Sebastian BRock, ,Discerning the Evagrian in the writings of Isaac of Niniveh: a preliminary
investigation”, In: Adamantius 15 (2009), pp. 60-72; Théophane DUREL, ,Sur la doctryne mystique de
Saint Isaac le Syrien”, in: Contacts, Paris, 156 (1991), pp. 246-261 (aici 251-253).

7 Vezi Arthur VO0BUS, ,Regarding the theological anthropology of Theodore of Mopsuestia”, in: Church
History, XXXIII (1964), 2, pp. 115-124; ]. M. LEr4, ,Théodore de Mopsueste”, in: Dictionnaire de
Spiritualité (DS) XV, col. 385-400; Sabino CHIALA, Dall’ascesi eremitica alla misericordia infinita.
Ricerche su Isacco di Ninive e la sua fortuna, Biblioteca della rivista di storia e letteratura religiosa XIV,
Firenze, Olschki, 2002, pp. 102-104.

8 Pentru mai multe detalii a se vedea: B. BRADLEY, ,Jean le Solitaire (D’Apamée)”, in: DS VIII, col. 764-772;
Irénée HAUSHERR, ,Un grand auteur spirituel retrouvé: Jean d’Apamée”, in: Etudes de spiritualité orientale,
Rome, 1969, pp. 181-216.

9 Cf. T. DUREL, ,,Sur la doctryne mystique...”, pp. 254-256.
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Taibuteh!? si Dadisho Qatraya!!. Oricum, se poate spune cu sigurantd ca aproape
toate lucrarile sale au fost traduse in limba siriaca: Omilia la Cantarea Cantdrilor (cel
mai vechi manuscris secolul al saselea), Despre Fericiri (cel mai vechi manuscris
secolul al saselea), Despre Tatdl nostru (cel mai vechi manuscris secolul al saselea),
Despre Hexaimeron (cel mai vechi manuscris secolul al noualea), De opificio hominis
(cel mai vechi manuscris secolul al saselea), Dialogul cu Macrina (cel mai vechi
manuscris secolul al noualea), Impotriva lui Eunomiu (cel mai vechi manuscris din
secolul al noualea), Tratatul despre feciorie (cel mai vechi manuscris din secolul al
noudlea), Marele Discurs Catehetic (cel mai vechi manuscris din secolul al noudlea)!2.
In acelasi cadru putem adaduga si faptul ca unele teme importante si
specifice ale Sfantului Grigorie au fost transmise si utilizate de autorii posteriori din
spatiul siriac prin intermediari: (Pseudo)Macarie si (Pseudo)Dionisie Areopagitull3.
Vom mentiona pe scurt unele dintre acestea: diferenta dintre iubire si eros (&yémn
si €powg/rhass Si heast), progresul nelimitat in vederea/cunoastere lui Dumnezeu
(éméxrtaoig), cautarea lui Dumnezeu In spatiul interior, norul si Intunericull (este
dificila identificarea originii — Grigorie sau Dionisie), necunoasterea (sfanta
ignorantd)?s, extazul (depasirea simturilor si iesirea din sine prin ridicarea dincolo
de natura umang, in lucrarea harului Duhului Sfant)?¢, oglinda ca imagine pentru

10 Alphonse MINGANA, Early Christian Mystics, Cambridge, Woodbrooke Studies VII, 1934, p. 287/ 2, cf.
Robert BEULAY, La lumiére sans forme. Introduction a I'étude de la mystique chrétienne syro-orientale,
Chevetogne, 1987, p. 126.

11 Alphonse MINGANA, Early Christian Mystics, p. 225/ 2.

12 Pentru detalii: R. BEULAY, La lumiére sans forme, pp. 127-128; Gregory KEsSEL, Karl PINGGERA, A
bibliography of Syriac ascetic and mystical literature, Peeters, Leuven, 2011, pp. 98-101 (acest studiu
ne ofera si o importants lista bibliografica cu privire la acest subiect).

13 Nu voi detalia, pentru mai multe informatii a se vedea articolele de sinteza cu bibliografia aferenta: M.
CANEVET, ,,Grégoire de Nysse”, DS VI, col. 971-1011 (aici 1008-1011); C. SorsoLs; 1. DATRINO, , Gregorio di
Nissa”, in: Dizionario Enciclopedico di Spiritualita 2, Citta Nuova, Roma, pp. 1222-1226; A. GUILLAUMONT,
,Macaire L’Egyptien”, DSX, col. 12-13; A. RaYEZ, ,Denys L'Areopagite” (Le Pseudo-), DS 1], col. 244-318
(aici 300-311).

14 Jsaac utilizeaza aceste teme dupa cum urmeaza: norul (~u</ vepéAn) care se pogoara peste
tabernacol, ca imagine pentru absorbtia gandirii induntrul sufletului (Mar Isaacus NiNwviTA, De
perfectione religiosa, ed. P. Bedjan, Paris, 1909 [Bedjan], p. 480; SFANTUL IsAAc SIRUL, Cuvinte pentru
nevointd, Reintregirea, Alba Iulia, 2010); norul intunecat ( ~\4i</ ox6telvototog) cu referire, pe de
o0 parte, la contemplarea judecatii si providentei, si, pe de alta parte, la contemplarea duhovniceasca
(Bedjan 193; 117); intunericul (= =</ yvo@og si ok6t0g) are un dublu sens: in primul rand in
legdtura cu cunoasterea apofatica (sfintenia lui Dumnezeu este acoperita de intuneric, ISACCO DI NINIVE,
Terza collezione, trad. S. Chiala, CSCO, vol. 639/ 248, 2011/ 111 7,7; 1. IcA Jr., Cuvinte cdtre singuratici.
Partea 111, Recent descoperitd, Sibiu, Deisis, 2005) si in al doilea rand in sens negativ: probleme si
ispite (Bedjan 14).

15 ne iV dyvooio (Bedjan 175) ceea ce este dincolo de cunoastere.

16 [saac utilizeazd doi termini pentru a descrie extazul: <im% $i wd=bh (ExoT00LG) - Uimire i minunare
(potrivit siriacistului francez André Louf acesti doi termini descriu doud etape in cunoasterea
dumnezeiascd, cea dintai provocatd de actiunea umana - meditatie, rugaciune -, in vreme ce
urmatoarea, mai degrabd, de lucrarea de adumbrire a lui Dumnezeu, cf. ,Temha - stupore e tahra -
meraviglia negli scritti di Isacco di Ninive”, in: La grande stagione della mistica siro-orientale (VI-VII
secolo), Centro Ambrosiano, 2009, pp. 93-117)/ Bedjan 155, 164, 174.
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vederea lui Dumnezeu in interiorul sufletului (persoana interioara)!” si, in cele din
urmad, invatdtura despre apocatastaza (&noxotdotoctg)!s.

Teofania lui Dumnezeu in scobitura stancii (Iesire 33, 19-13)

Termenul cheie ce caracterizeaza scrierile autorilor in discutie este cel de
,cunoastere”. Ambii prezinta doua posibile itinerarii spirituale gnoseologice (yvaoic/
~Xs 1), care ating limita maxima in vederea lui Dumnezeu. Aceasta se numeste in
limbaj apofatic ,necunoastere” (sfanta ignorantd), in sensul in care cunoasterea divina
sta dincolo de calea intelectuala normala de cunoastere si nu are sfarsit: ceea ce se
poate cunoaste despre Dumnezeu este slava Lui sau lucrarile Sale (energii), dar
niciodata fiinta Sa. Diferenta majora 1n abordarile pe care cei doi le propun se poate
rezuma In felul urmator: Sfantul Grigorie creeaza un itinerariu sistematic in demersul
sau de a interpreta viata lui Moise din perspectiva spirituald, Intr-un mod care poate
fi numit ,academic”/ ,stiintific”, in vreme ce intentia lui Isaac este departe de acest
tel — acesta atinge anumite aspecte din viata lui Moise astfel incat sa-si argumenteze
sfaturile duhovnicesti pe care le adreseaza auditoriului sau.

Al doilea aspect care trebuie mentionat In acest cadru se refera la treptele
pe care ascetul le parcurge in acest proces gnoseologic. Atat Grigorie, cat si Isaac
sunt tributari scolii teologice de factura alexandrina. De aceea, ambii vorbesc despre
doud etape majore In cunoastere: etapa practica (mpoktikn) si gnostica (yvootikn),
aceasta din urma cu cele doua momente - contemplarea naturala (¢uoukn/ secunda
si primari), si vederea lui Dumnezeu (6eoloyikn). In acest moment, este foarte
important sa subliniem sinteza originala pe care Isaac o realizeaza in demersul sau:
dintre teologia alexandrina (orientata spre filosofie) si cea siriaca (cu o orientare
mult mai scripturisticd, reflectdnd viziunea paulina - 1 Tes. 5,23). Acesta vorbeste si
despre trei stadii - conform trupului (Impotriva firii), stadiul sufletului/psihicului
(conform cu firea) si cel duhovnicesc (mai presus de fire) — apoi integreaza mpoktikn
al scolii alexandrine in cea de-a doua etapa (a sufletului/ ~zei) si yvootikn in etapa
atreia (a duhului/ ~sai)1°.

Asa cum deja am amintit mai sus, Isaac doar atinge anumite aspecte din
viata lui Moise. In cele trei colectii care au fost publicate pana in prezent, episcopul
de Ninive citeaza cartea lesirii de 44 de ori (I: de 8 ori; II: de 15 ori; I, de 21 de ori),
cu referire la teme comune si Sfantului Grigorie: ascensiunea fara sfarsit (I, 3, 2,70),
numele lui Dumnezeu (1], 3,4,3); norul intunecat (111, 11,31, 11, 10,17, 1, 5,1).

17 ¥uinsnl kGTomtpov (Bedjan 455, 520).

18 [saac este mai degraba tributar perspectivei eshatologice a lui Teodor de Mopsuestia si a lui Diodor de
Tars decit viziunii eshatologice a Sfantului Grigorie de Nyssa (Bedjan 189; IsaAc oF NINIVEH (Isaac the
Syrian), The Second Part. Chapters IV-XLI, transl. S. Brock, Lovanii, CSCO, vol. 555/ 225, 1995/ 1I, 39-
41; SFANTUL ISAAC SIRUL, Cuvinte cdtre singuratici. Partea II-a recent descoperitd, Sibiu, Deisis, 2003).
Pentru detalii a se vedea: Nestor KavvaDas, ,On the relations between the Eschatological Doctrine of
Isaac of Niniveh and Theodore of Mopsuestia”, In: Studia Patristica, X1V, pp. 245-250.

19 Etapa trupeasca /~is&s Descriind starea de a fi subordonat patimilor, nu face parte din itinerariul
ascetic, ci il precede.
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Ma voi referi acum un moment concret din viata lui Moise, cunoscut
sub numele de ,vederea spatelui lui Dumnezeu in scobitura stancii” (Iesire 33,
18-23), in comentariul Sfantului Grigorie de Nyssa, urmat de interpretarea pe
care o da Sfantul Isaac Sirul acestui pasaj. Punctul de plecare al acestui episod
este o contradictie pe care Grigorie o ia In considerare: dupa ce Moise L-a vazut
deja pe Dumnezeu ,fata-catre-fata” (33,11), doreste sa-L vada ca pentru prima datazo,
Asa cd, pentru a rezolva problema, Grigorie propune o interpretare duhovniceasca
pe linia a ceea ce el numeste epektasis. Isi argumenteaza viziunea subliniind faptul
ca limbajul folosit aici este metaforic: Dumnezeu nu are cu adevarat ,un spate” (sau
,0 fatd”), ceea ce ar implica o dimensiune, si, prin urmare, limitarea, corporalitatea
si coruptibilitatea. Citit in cheie spirituald, acest lucru descrie ascensiunea omului
catre Dumnezeu, care nu are limit3, pentru ca Dumnezeu este nelimitat de nimic si
vesnicia este un progres in cunoasterea nelimitata si iubirea lui Dumnezeu.
Fiecare pas este o implinire si un inceput al acestui proces simultan2t.

Al doilea aspect care urmeaza sa fie tratat se exprima prin intrebarea:
cum poate fi Viata cauza mortii? (Ex. 33,20). Sfantul Grigorie trateaza aceasta
problema ludnd in considerare faptul ca ,cine crede ca Dumnezeu este ceva care
poate fi cunoscut nu are viat3, pentru ca s-a abatut de la adevarata Fiinta la ceea ce
este considerat de perceptie ca avand fiinta” (§ 234). Cunoasterea lui Dumnezeu
inseamna pentru el a sti ca este incomprehensibil in fiinta Sa (§ 163).

Viziunea Sfantului Grigorie devine mult mai clara daca luam in considerare
patru termeni cheie: ,piatra” si ,scobitura stancii” (cavitatea), ,mana” lui Dumnezeu
care 1l acopera pe Moise si ,spatele” lui Dumnezeu. Se poate observa cu usurinta
cd discursul sdu se realizeazi in cheie hristologicd. In primul rand, piatra/stanca
(métpar) este Hristos (1 Cor. 10,4 cu referire la les. 17,6)22, virtutea absoluts, si,
de aici, cel care sta ferm si neclintit pe aceasta piatra (in Bine) implineste mai
repede acest itinerariu (§ 244). Vom gasi aici un paradox sau poate un oximoron,
care sta la baza Insasi a vietii spirituale: dinamismul progresului nelimitat are
loc numai ramanand statornic in Hristos. Am putea numi aceasta idee ,dinamism
stabil”, care exprima inefabilitatea experientei mistice?3.

Al doilea termen cheie, care sta intr-o legatura stransa cu cel precedent,
este scobitura stancii/cavitatea (locul viziunii lui Dumnezeu) - x®pnpo. Daca piatra -
Hristos este fundamentul oricarui efort ascetic, cavitatea se refera la scopul acestui
demers, la recompensa celor care stau nemiscati in Bine: gradina bucuriilor, cortul
vesnic, locuinta 1anga Tatdl, sanul patriarhului, paAmantul celor vii, apa racoritoare,
lerusalimul celest, Impératia cerurilor, trofeul celor alesi, coroana harului, coroana
bucuriilor, coroana frumusetii, turnul puternic, banchetul festiv, locuirea cu

20 GREGORIO DI Nissa, La vita di Mose, a cura di Manlio Simonetti, Fondazione Lorenzo Valla, Arnoldo
Mondatori Editore, 1996, § 220.

21 Cf. P. F. O’CoNNELL, ,Double journey in Gregory of Nyssa: The life of Moses”, in: GOTR, 28 (1983), p. 318.

22  Piatra” ca tip a lui Hristos: IRINEU DE LYON, Contra haereses IV 20, 9; ORIGEN, Commentarium in
Canticum 231.

23 A se vedea coincidentia oppositorum (Jean DANIELOU, Platonisme et théologie mystique. Doctrine
spirituelle du Saint Grégoire de Nysse, Paris, 1944, p. 274).
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Dumnezeu, tronul dreptatii, locul minunat, cortul ascuns (§ 247). ,Acest loc”
este rasplata lui Hristos care se va da celor care au castigat concursul in
stadion/ otédov (2 Tim. 2,5) - coroana dreptatii (§ 246). Locul nu implica un
sfarsit, ci este resortul care, fundamentat pe imutabilitatea pietrei, Impinge
inainte Intr-un urcus nesfarsit (§ 245). Se poate gasi aici o diferentd calitativa
in domeniul cunoasterii: aceastd vedere este cea mai inalta forma de revelatie
in comentariul lui Grigorie. Daca teofaniile anterioare au fost In mare parte
revelatii in jurul naturii lui Dumnezeu, aceasta din urma descrie participarea
concretd la Dumnezeu 1n Hristos, care impartaseste aceasta taina.

Al treilea element al analizei noastre - mana lui Dumnezeu (xeip) - este
interpretat in aceeasi cheie hristologica: Hristos este mana dreapta a Tatalui,
care a creat toate lucrurile (§ 249). lar ,spatele” lui Dumnezeu (6nic8iog) descrie
modul in care ascetul 1l vede pe Dumnezeu - stand in spatele Lui (§ 251) si
urmandu-i (Deut. 13,5; Lc. 9,23). Daca e sa aplicam aceeasi interpretare in cheie
hristologic3, ,spatele” reprezinta chenoza lui Hristos, iar ,fata” divinitatea Sa2+. Se pot
identifica aici cele doua dimensiuni ale vietii spirituale: experienta contemplativa si
angajamentul apostolic2. Prin urmare, este Hristos Insusi Cel care vorbeste cu
Moise si-i cere sa-L urmeze (a se vedea folosirea termenului k0p1og).

Vom sintetiza afirmand c3, pentru Grigorie, Hristos este ,piatra” pentru
cei bine asezati, ,casa” pentru cei care se odihnesc, ,locul” pentru cei care alearga si
»calea” pentru cei care sunt pe drum (§ 249). Metoda folosita de Grigorie (specifica
scolii teologice careia i-a apartinut) este cea alegorica si tipologica, care se realizeaza
printr-o ,lectura spirituald”. In ceea ce priveste interpretarea pe care o face Isaac
acestui pasaj biblic, metoda adoptata este destul de diferita — cu precadere biblica
(simbolica/ pe linia lui [oan Solitarul) si literala (pe linia lui Teodor de Mopsuestia/
scoala antiohiana).

Prima observatie importanta atunci cand vorbim despre interpretarea
acestui pasaj scripturistic la Sfantul Isaac se refera la faptul ca viziunea sa este
profund influentata de invatatura celor doua catastaze a lui Teodor de Mopsuestia
(=400¥): cea dintii de la inceputul creatiei pana la Intrupare, iar cea de-a doua,
inaugurata de Tnomenirea lui Hristos, se continua in vesnicie. Pentru Isaac,
intruparea, eveniment care anticipa intrarea in cea de-a doua catastaza, reprezinta
granita dintre doua epoci gnoseologice diferite din punct de vedere calitativ
(lumea veche si cea noua). In ,Jlumea veche” Dumnezeu s-a revelat numai prin
intermediari (prin ingeri2é, de sus in jos: Dumnezeu - ingeri - oameni??, in ,norul
intunecat”28/ incomplet). Cunostintele despre Dumnezeu fnainte de intrupare
au fost ,de copii” (infantile), in timp ce cunostintele de dupa Intrupare sunt ,ale

24 Filon de Alexandria si Grigorie de Nazianz utilizeaza imaginea ,spatelui” si a ,fefei” pentru a exprima
fiinta lui Dumnezeu (incomprehensibild) si lucrdrile Sale (energiile) in lume In cunoasterea
duhovniceasca (FILON, De spec. leg. 1,41-50; GRIGORIE DE NAZIANZ, Or. 2, 3).

25 Cf. P. F. O’CONNELL, ,Double journey in Gregory of Nyssa...”, pp. 319-320.

2611, 5, 1.

27 Pe linia lui (Pseudo) Dionisie despre cele trei triade de Ingeri.

2811,10,17,24;111,7,7.
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adultilor”29. Israelitii nu au putut auzi vocea lui Dumnezeu, dar, dupa Tntrupare,
poporul lui Dumnezeu nu doar a putut auzi glasul Lui, ci L-a si vazut Imbracat in
vesmantul omenesc, ,intre noi si a vorbit cu noi”3. In acest cadru s-a desfasurat si
viziunea lui Moise pe munte - in chip sensibil (nivel material), in vreme ce
vederea lui Dumnezeu in Hristos se realizeaza la nivel noetic (interior)31.

Metoda simbolicd adoptata de Isaac foloseste aceste imagini pentru a
descrie noul tip de cunoastere inaugurat de actul Intruparii, perceput ca o
calatorie spirituald personala in viata ascetica. In primul rand, in legatura cu
Cartea Exodului, episcopul de Ninive foloseste imaginea ,norului” (~2i&), ,norul
intunecat” (~a1<) si ,intunericul” (= ~<), pentru a descrie cunoasterea apofatica
experientiald, care se realizeazd in uimire si minunare in fata lui Dumnezeuy,
dincolo de rugaciunea in sine, in timpul vietuirii sufletesti si, mai ales, in viefuirea
duhovniceasca, care este simtirea noetica a tainelor lui Dumnezeu3z.

Ne vom focaliza acum cercetarea pe interpretarea pe care Isaac o face
teofaniei lui Dumnezeu in scobitura stancii. Incd din capul locului trebuie si fim
constienti de faptul ca discursurile Sfantului Isaac au fost scrise de un pustnic si se
adreseaza unei audien{e monastice, prin excelenta. Prin urmare, acestea au un
caracter profund monahal. Pe aceasta linie, pentru Isaac scobitura unde Moise a
vazut ,spatele lui Dumnezeu” este imaginea chiliei monahului: ,chilia (~¥.\3)
solitarului (~%i.5.) este pestera (hi<s) din stanca (~43Y), in care Dumnezeu
a vorbit cu Moise, asa cum spun Parintii”33. Sabino Chiala arata ca Isaac citeaza
aici un batran ava: ,,Chilia monahului este cuptorul din Babilon unde cei trei tineri
l-au aflat pe Fiul lui Dumnezeu; este stilpul de nor din care Dumnezeu i-a vorbit
lui Moise”34.

Exista cativa termeni cheie pe care dorim sa-i analizam In acest moment.
Chilia (pestera) implica in primul rand singuratatea (~fasisn.) si linistea/linistirea
(~zile). Este important sd observam ca, in limba siriacd, aceeasi rddacind lingvistica
este folositd atat pentru singuratate, cat si pentru a desemna un pustnic/eremit
(dar nu aceeasi pentru un cilugar in manastire - ~=1.3), si, la fel ca si termenul
grecesc povoyog, poate fi inteles atat in sensul de unul/singur, cat si in sensul
de ,a fi unificat”. Acest din urma inteles se afla intr-o stransa legatura cu perceptia
chiliei ca spatiul in care are loc lupta spirituala pentru realizarea unitatii interioare,
care-1 face vrednic pe ascet si-L vadd pe Dumnezeu. In acest sens, chilia presupune,
pe de o parte, stabilitate, care, la randu-i, oferd, pe de alta parte, dinamismul vesnic
si ascensiunea neincetata catre Dumnezeu. Chilia este stadionul (tema prezenta si

29111, 11, 4-5.

30],77,p.548.

3111, 3, 1, 36; Intelectual/noetic nu se refera la o cunoastere rational-filosofica, ci la una teologic-
duhovniceasca. Sfantul Isaac utilizeaza o terminologie imprumutata de la Evagrie pentru a exprima
miscarea duhovniceasca care are loc in spatiul interior al omului.

321], 3,1, 36.

33], 25, p. 235-236; Bedjan, p. 178.

34 Aceeasi idee la Ava Antonie (cf. Paul BEDJAN, Acta martyrum et sanctorum VII, Parisiis-Lipsiae, 1890-7,
p.463).
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la Sfantul Grigorie) unde pustnicul se lupta cu ,Jumea” si isi dovedeste rabdarea:
»2acestea sunt etape diferite in alergarea dumnezeiasca a mintii in arena/ stadionul
(« s\ ;) lumii cu ochii tinta la cununa sa (1 Cor. 9, 24-25)"35. Aici intelectul, in
statornicia sa, se dezbraca de omul vechi si se imbraca in cel nou; este ,locul”
si ,culoarea” in care Dumnezeu S-a revelat in munte; aceasta este vederea
Sfintei Treimi in vietuirea duhovniceasca:

Curdtia mintii este inaltd zburare a puterilor intelegdtoare, carea se
asemdnd cu vdpseala ceriului, preste carea §i prin carea strdluceste lumina Sfintei
Treimi in vremea rugdciunii... cdnd mintea se dezbracd de omul cel vechi si se imbracad
fntru cel nou al harului, si atunci isi vede curdtia asemenea cu vdpseala ceriului,
carea si «loc al lui Dumnezeu» de batrdnimea fiilor lui Israil a fost numitd, cand li
s’a ardtat in munte (lesire 24, 9-11)5.

Acest pasaj oferda un exemplu de coexistentd a stabilitatii si miscarii
spirituale impreuni. In acelasi timp descrie chilia ca loc de revelatie a lui Dumnezeu
Insusi. Voi indica un ultim pasaj in care ultima Sfantul Isaac vorbeste despre
cel mai Inalt nivel al vederii lui Dumnezeu pe pamant (ioh):

Vietuirea trupului intru linistire curdteste pre trup de materia [cea necuratd]
dintr’insul. Dard vietuirea cugetului smereste pre suflet, si il strécurd de cugetdrile
cele groase carile pier, si il trage din starea in care gandurile sdnt cuprinse de
fmpdtimire, cdtre starea unde ele sdnt miscate de dumnezeiasca sa vedenie. lar
aceastd dumnezeiascd vedenie il apropie de despuierea mintii (~oma <hailhid)
carea se cheamd vedenie (theoria) nematerialnicd (=\aim ~=\x w.io¥). Si aceasta
este vietuirea cea duhovniceascd (~Assol i503). Cd aceasta ridicd cugetul dintru
ceste pdmdntesti, si il apropie de intdia vedenie (theoria) a duhului, si lui Dumnezeu il
infdtiseazd prin dumnezeiasca vedenie a slavei dintdi celei nepovestite (care este
o miscare a noimelor mdretiei firii Lui), si il desparte de lumea ceasta si de simtirea
ei... Cdci ,vedenie ipostatnicd” se numeste starea de zidire a firii celei dintdi [a omului].37
Si dintru aceastd vedenie ipostatnicd cu lesnire se porneste si se inaltd omul cdtre ceea
ce se cheamd cunoasterea cea intru unime (< ¥sisssn s 1.)38, carea este, mai limpede
zicdnd, minunarea (~3im¥%) de Dumnezeu. Aceasta este starea mdretei vietuiri ce va sd
fie, carea se dd intru slobozenia vietii celei fdard de moarte, intru petrecerea cea dupre
inviere3.

In cele din urma, se poate spune ci Sfantul Isaac foloseste pasajul
scripturistic al vederii lui Dumnezeu in scobitura stancii ca imagine pentru viata
in singuratate si liniste (specifica pentru viata monahala), unde lupta ascetica
are loc prin exercitarea rabdarii si dorinta de stabilitate, prin care ascetul

3511, 10, 40.

361,23, p. 232.

37 Aceasta pare sa Insemne ca vedenia ipostatnicd este acea vedenie pe care firea omeneasca o avea in
starea sa primordiald, adica Inainte de cddere. Vezisi |, 3, p. 109, nota 1, despre limpedea curdtie.

38 Siriaca are cunoastere singurdtdtitd sau unitard.

391,23, pp. 203-204; Bedjan, p. 304.
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primeste 1n har vederea lui Dumnezeu Insusi la nivel noetic (spiritual), ceea ce
inseamna anticiparea Imparatiei lui Dumnezeu pe pamant, experiata pe deplin
in viata de dupa inviere.

Observatii finale

Vom incheia aceasta cercetare cu citeva observatii care reies din analiza
de mai sus, In ceea ce priveste paralelele ce se pot stabili intre abordarile adoptate
de cei doi autori. Prima observatie se refera la metoda de interpretare a pasajului
scripturistic. Este evident ca teologul capadocian interpreteaza acest pasaj in cheie
hristologica - teofania in scobitura stancii reprezinta un episod profetic care
trimite la o realitate ce urma si se implineasci in Intrupare. Fiecare element este,
intr-un mod alegoric, un semn/o metafora pentru o realitate ce urma sa vina si sa
se implineasca 1n Hristos. Pe de alta parte, episcopul de Ninive propune o lectura
literald. Avand in vedere ca nu se poate vorbi despre o cunoastere directa a lui
Dumnezeu in Vechiul Testament, aceasta teofanie ofera imagini pentru exprimarea
unei cunoasteri superioare realizate In intruparea Fiului lui Dumnezeu (limbajul
simbolic).

A doua observatie se refera la stilul discursurilor celor doi: Grigorie adopta
ceea ce am numi astazi un stil narativ. Aceasta inseamna interpretarea unui
eveniment scripturistic evidentiind un fir rosu pana la capatul relatarii. Pe de alta
parte, stilul lui Isaac este spontan/ episodic, acesta nu intentioneaza sa construiasca
un comentariu sistematic al acestui eveniment biblic, ci doar se foloseste de
detalii pentru a oferi un fundament scripturistic temelor duhovnicesti pe care
le discuta.

A treia observatie se refera la continutul comentariului. Episcopul de Nyssa
este un teolog si un filosof prin excelenta. Scrierile sale reprezinta, din punct
de vedere scolastic, cea mai inalti teologie, aproape de speculatie. In schimb,
Sfantul Isaac este, mai mult decat un teolog, un pustnic (cu o educatie inalta),
care interpreteaza situatii concrete din viata ascetico-spirituala prin intermediul
imaginilor biblice (folosind terminologia gnoseologica evagriana).

In cele din urma4, in ciuda faptului ci utilizeaza un limbaj diferit si o
metoda diferitd, existd un teren comun care apropie cele doua perspective -
fiecare dintre ele descrie un itinerariu duhovnicesc, o calatorie spirituald, care
isi propune sa atingd aceeasi experienta: vederea lui Dumnezeu asa cum este
(Bewpia/ Eiaed). Aceasta experienta nu are sfarsit, limitd, si presupune o lucrare
ascetica, atat la nivelul trupului, cat si la nivel noetic, pana la comuniunea cu
Dumnezeu in dragoste. Aceasta este ideea care transcende din scrierile lor si,
in opinia noastra, este cel mai bun rezumat si concluzie pe care le putem exprima
cu privire la teologia lor mistica.
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THE THEOPHANY OF “THE BACK"” OF GOD IN THE CAVE
(EXODUS 33) ACCORDING TO ISAAC OF NINEVEH IN REFERENCE
WITH “DE VITA MOYSIS” (GREGORY OF NYSSA)

VALENTIN VESA*

ABSTRACT. The vision of God has always been the goal of the spiritual life. One of
those who had seen God is the prophet Moses. He became a symbol of human
encounter with God. This study will be dedicated to the theophany that Moses had
in the cleft of the rock (Exit 33), according to the interpretation St. Isaac of Niniveh
gives, in reference to Gregory of Nyssa’s mystical commentary on this biblical
extract (Life of Moses). It focuses on three aspects: firstly, a short bio-bibliography of
Saint Isaac the Syrian; then [ will deal with Saint Gregory of Nyssa’s presence in the
East-Syriac theology, respectively in that of St. Isaac of Niniveh; and thirdly, a
theological analysis of the mystical interpretations these authors give to the
theophany that Moses had on Mount Sinai, in the cleft of the rock (Exodus 33, 18-
23). The last part will be dedicated to some conclusions around the methodological
approaches used by the authors while interpreting this biblical account.

Keywords: theophany, knowledge, vision of God, spiritual itinerary, Moses, Exodus.

Introductive aspects

Among the East Syriac authors, Isaac of Nineveh (7t century) occupies a
prominent place - his works had almost an universal spreading in the entire
Christian world!. The originality of this author’s theological vision comes out of its
synthetic character: he brought together the Syriac (“third theological tradition”)
and the Greek theological school, the former a much more biblical one, while the
latter more philosophical (one can also speak about a second synthesis between the
school of Alexandria - Evagrius, and the School of Antioch — Theodore of Mopsuestia).
If to synthesize his work, one could say that it represents a gnosiological ascetical

* Drd., Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
valentinc.vesa@gmail.com

1 For more details see: Sebastian Brock, “An ecumenical role played by monastic literature: the case of
Isaac the Syriac”, One in Christ 40, 3 (2005): 53-58; Sebastian Brock, “Crossing the boundaries: an
ecumenical role played by Syriac monastic literature”, in M. Bielawski and D. Hombergen (eds), I
monachesimo tra ereditd e aperture, Studia Anselmiana, 140 (2004): 221-238.
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itinerary: from the bodily level (~ix&x ¥ 4.), continuing with the psychical level
(~¥uizai ~¥ais) up to the spiritual level (=soia =¥ is), aiming at the vision of God
Himself (=£ia~®). In this idea we underline the key term for the theme we are
going to deal with - the “vision of God” according to Isaac of Nineveh, focusing
in particular on the interpretation he gives to the vision Moses had in the cleft of the
rock (Ex. 33), in reference to Gregory of Nyssa’s perspective and his mystical
commentary on this biblical extract (Life of Moses).

This research is divided into three chapters: first of all we are going to give
a short bio-bibliography of Isaac of Nineveh, so that to place him in a historical and
theological context; secondly, we are going to deal with the presence of Gregory of
Nyssa’s works in the East Syriac theological ambient and in particular in Isaac’s
works; and thirdly, we are going to deal with the mystical interpretations the two
authors give to Moses’ vision on Mount Sinai (Ex. 33, 18-23). The last part will be
dedicated to some conclusions on the approaches proposed by the two authors that
will come out of the research.

Isaac of Nineveh - short bio-bibliography

The data available to reconstruct the historical and spiritual itinerary of
Isaac of Nineveh, one of the greatest Christian mystics, is relatively scarce. More
specifically, for almost two millennia, his writings circulated without knowing
almost anything about his background. The monks who used to read his homilies
could know about him only what was written as the heading of the First Part of his
work: he was bishop of Nineveh and his work was translated into Greek by Patrikios
and Abramios, both monks in Saint Sabba’s Laura in Palestine2. Throughout time,
he was identified with at least three other spiritual personalities: a certain brother
of Mar Mattai Monastery (5t century), Isaac of Monteluca in the neighbourhood of
Spoleto, a correspondent of Pope Gregory the Dialogue, or with a certain presbyter
of Antioch, who lived during the time of emperor Leon [ (454-474).

The 20t century brought new information different from the previous one -
this information refers to two notes: the first of them is to be found in a history of the
monastic foundations, entitled “The Book of Chastity”, written by the ninth-century
East Syriac writer Ishodnah3 and the second one was found by Patriarch Ignatios
Ephrem II Rahmani (1848-1929), in a manuscript dated 1471-1472, published in
1904 in Studia Syriaca*. From these documents one can learn that Isaac was born
in Beth Qatraye, on the western shore of the Persian Gulf. He studied the Holy
Scriptures, became a monk and master of Christian teaching, and Giwargis, a
Catholicos of the Persian Church (661-681), consecrated him bishop of Nineveh

2 Cf. N. Theotokis, Tou hosiou Patros hemon Isaac Episkopou Ninevi tou Syrou. Ta eurethenta Asketika
(Leipzig: 1770), 1.

3 Jesudenah, évéque de Bacrah, Livre de la chasteté composé par Jésudenah, évéque de Basrah, Publié et
traduit par J. B. Chabot (Rome: 1896), 53-54.

4 Ephrem I Rahmani, Studia Syriaca, vol. I (Beirut: Deir el-Sharf, 1904), 32-33.
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(Mosul). He led the diocese for only 5 months and, because he did not feel at ease in
this position, he asked the patriarch to dismiss him. Then, he came back to his original
way of living: he spent some time with other hermits in the mountains of Huzistan
before retiring to the monastery of Rabban Shabur. He read a lot: not only the Holy
Scripture, but the works of the famous teachers of the Church too; later, he lost his
eyesight and dictated his thoughts to his brethren who, therefore, called him “Didymos II”.
He died at an old age. However, the date of his passing away is still unknown.

So far, we have three collections of his works: the first one in 82 chapters,
second one 41 chapters and the third one 17 chapterss. In regard to the spiritual
direction Isaac took in his writings, the scholars identified four favourite authors
who influenced him mostly: Evagrius with his language on contemplation, prayer
and anthropologys; Theodore of Mopsuestia on Protology and Eschatology’; John
the Solitary with the three levels of the spiritual life (of the body, soul and spirit),
and the “mystic of hope”8; (Pseudo)Macarius with his “mystic of heart” and the
“spiritual sensitiveness™. Isaac also quotes, or mentions by name, a number of
other earlier writings, many of which were translations of Greek authors. The only
earlier Syriac writer whom he mentions by name is Ephrem, but at least on one
occasion he quotes the fifth-century poet Narsai, without specifically naming him.

Gregory of Nyssa and the East Syriac theology

Gregory of Nyssa (335-395) spent his life in Cappadocia, in central Asia
Minor. He was the most philosophical adept of the three so-called Cappadocians,
who included his brother Basil the Great and his friend Gregory of Nazianzus.
Gregory was a highly original thinker, drawing inspiration from the pagan Greek
philosophical schools, as well as from the Jewish and Eastern Christian traditions,
and formulating an original synthesis that was to influence later Byzantine and,
possibly, even modern European thought.

Gregory was not very quoted by the East Syriac authors, but this does not
mean he was not known and used in their theology. Alphonse Mingana asserts
that there are only two places where Gregory is quoted by name by the East Syriac

5 Two homilies belonging to “The Fifth collection” have already been translated by Brother Sabino
Chiala of Bose Monastery and will be published in Orientalia Christiana Periodica.

6 See Sebastian Brock, “Discerning the Evagrian in the writings of Isaac of Niniveh: a preliminary
investigation”, Adamantius, 15 (2009): 60-72; Théophane Durel, “Sur la doctryne mystique de Saint
Isaac le Syrien”, Contacts, Paris, 156 (1991): 246-261 (here 251-253).

7 See Arthur Voobus, “Regarding the theological anthropology of Theodore of Mopsuestia”, Church History,
33,2 (1964): 115-124; J. M. Lera, “Théodore de Mopsueste”, in Dictionnaire de Spiritualité (DS), XV: 385-
400; Sabino Chiala, Dall'ascesi eremitica alla misericordia infinita. Ricerche su Isacco di Ninive e la sua
fortuna, Biblioteca della rivista di storia e letteratura religiosa XIV (Firenze: Olschki, 2002), 102-4.

8 For more details see: B. Bradley, “Jean le Solitaire (D’Apamée)”, in Dictionnaire de Spiritualité, VI1: 764-
772; Irénée Hausherr, “Un grand auteur spirituel retrouvé: Jean d’Apamée”, Etudes de spiritualité
orientale (Rome, 1969), 181-216.

9 See Théophane Durel, 254-6.
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writers: Simone Taibuteh? and Dadisho Qatraya!l. Anyhow, one can surely say that
almost all his works were translated into Syriac: Homily on the Song of Songs (oldest
manuscript 6t century), On the Beatitudes (oldest manuscript 6t century), On Our
Father (oldest manuscript 6t century), On the Hexaimeron (oldest manuscript 9t
century), De opificio hominis (oldest manuscript 6t century), Dialogue with Macrina
(oldest manuscript 9t century), Contra Eunomium (oldest manuscript 9t century),
Treaty on virginity (oldest manuscript 9t century), Catechetical Discourse (oldest
manuscript 9t century)!2.

At this point one can add that some important original Gregorian themes
have been transmitted and used by the previous Syriac authors by the means of
intermediaries: (Pseudo) Macarius and (Pseudo) Dionysius the Areopagite!3. I will
mention in short some of them: the difference between charity and dillection (éyérmn
and €pomg/whas and ~¥=asi), the limitless progress in the vision/knowledge of
God (énéktoo1g), the search of God inside oneself, the cloud and the darkness!# (it is
difficult to trace the origin - Gregory or Dionysius), the un-knowledge (holy ignorance)?s,
the ecstasy (surpassing of the senses and going out from oneself by the elevation
beyond the human nature in the grace of the Holy Spirit)16, the image of the mirror

10 Alphonse Mingana, Early Christian Mystics, Woodbrooke Studies VII (Cambridge, 1934), 287/2, cf.
Robert Beulay, La lumiére sans forme. Introduction a I'étude de la mystique chrétienne syro-orientale
(Chevetogne, 1987), 126.

11 Alphonse Mingana, 225/2.

12 For more details see Robert Beulay, 127-8; Gregory Kessel and Karl Pinggéra, A bibliography of Syriac
ascetic and mystical literature (Leuven: Peeters, 2011), 98-101 (this study offers also an important
bibliography around these translations).

13 [ will not detail it, for more information see the synthetic articles with the indicated bibliography: M.
Canevet, “Grégoire de Nysse”, in DS VI, 971-1011 (here 1008-1011); C. Sorsoli and I. Datrino, “Gregorio
di Nissa”, in Dizionario Enciclopedico di Spiritualita 2 (Roma: Citta Nuova), 1222-1226; Antoine
Guillaumont, “Macaire L’Egyptien”, in DS X, 12-13; A. Rayez, “Denys L’Areopagite (Le Pseudo-)”, in DS I,
244-318 (here 300-311).

14 Jsaac uses these themes as follows: the cloud (~4i</ ve@éAn) descending upon the tabernacle as image
for the absorption of the thought inside the soul (Mar Isaacus Ninivita, De perfectione religiosa, ed. by
P. Bedjan (Paris, 1909), 480 [Bedjan]; Isaac of Nineveh, Translated from Bedjan’s Syriac text, transl. ]. A.
Wensinck (Wiesbaden, 1969), 322 [Wensinck]); the thick (dark) cloud ( =\ai</ oxotevotortog) in
reference, on one side, to the contemplation of the judgement and providence and, on the other side,
to spiritual contemplation (Bedjan 193, Wensinck 131; Bedjan 117, Wensinck 147); the darkness
(~A=</ yVOgog si okoétog) has a double sense: first in reference to the apophatic knowledge (God’s
sainthood is covered with darkness, Isacco di Ninive, Terza collezione, transl. S. Chiala, CSCO, vol. 639/
248,2011/1117,7) and second in a negative sense: problems, temptations (Bedjan 14, Wensinck 10).

15 ohaieV yvooio (Bedjan 175, Wensinck 118) what is beyond the knowledge.

16 [saac uses two terms to describe the ecstasy: <im% and ~a=¥ (EkoTt001G) — amazement and stupor.
According to André Louf these two aspects represent two levels in the divine knowledge, first one
connected more with human actions - meditation, prayer -, while the latter one more with God’s
action of shadowing, cf. “Temha - stupore e tahra - meraviglia negli scritti di Isacco di Ninive”, in La
grande stagione della mistica siro-orientale (VI-VII secolo) (Centro Ambrosiano, 2009), 93-117. See
Bedjan 155, 164, 174; Wensinck 105,111, 117.
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as describing the vision of God inside the soul (the inner person)!? and, lastly, the
teaching on apocatastasis (&moxotéoToo15)18.

The theophany of God in the cleft of the rock (Exodus 33: 19-13)

The key term that characterises the writings of both authors is knowledge.
Both of them present two possible spiritual gnosiological itineraries (yvaoig/ i)
which have their fulfilment in the vision of God. This is called in apophatic vocabulary
“un-knowledge” (holy ignorance), in the sense that the divine knowledge stands
beyond the normal intellectual way of knowing and can never be brought to an end
(completed): what can be known about God is His glory or work (energy), but never
His essence. The major difference in the approaches they propose is that Gregory
creates a more systematic itinerary in his endeavour of spiritually interpreting the
life of Moses, in a way that can be almost called “academic” /“scientific”, while Isaac’s
intention is far away from that — he touches some aspects from Moses’ life so that to
support the spiritual advice he offers to his audience.

The second aspect to be mentioned in this frame appears in connection
with the steps one can observe in this gnosiological process. Gregory, as well as
Isaac, is tributary to the Alexandrian School. Therefore, they speak about two major
levels in knowledge: practical (mpoxticn) and gnostical (Yvootikn), and the latter
one with its two parts - natural contemplation (pvoikn/ second and primary) and
the vision of God (Beoloyikn). At this point it would be interesting to underline the
original synthesis Isaac makes in his approach: the Alexandrian (more philosophically
oriented) comes next to the Syriac one (much more biblical, reflecting the Pauline
vision - 1Tes. 5:23): he speaks about three states - according to the body (against
nature), according to the soul (conform to nature) and according to the spirit (above
nature) - and then he integrates the npouctik of the Alexandrian school into the second
state (of the soul/~z=si) and the yvwotikf into the third state (of the spirit/~sa3) /1.

As we have already mentioned above, Isaac only touches some aspects
from the life of Moses. In the three collections which have been published so far, he
quotes the Book of Exodus 44 times (I, 8 times; II, 15 times; III, 21 times) in
reference to themes common to Gregory: ascension without ending (I, 3,2,70), the
names of God (11, 3,4,3); and the dark cloud (III, 11:31; II, 10:17; [, 5:1).

In the next few lines, we will refer concretely to the passage of Moses’ life
known as the “vision of the back of God in the cavity of the rock” (Exodus 33: 18-23)

17 il kGtomtpov (Bedjan 455, 520; Wensinck 305, 349).

18 [saac is more indebt to Theodore of Mopsuestia’s and Diodor of Tarsus’ Eschatology than to Gregory
of Nyssa’s (Bedjan 189; Wensinck 128; Isaac of Niniveh (Isaac the Syriac), The Second Part. Chapters
IV-XLI, transl. S. Brock, Lovanii, CSCO, vol. 555/225, 1995/ 11, 39-41). For more details see: Nestor
Kavvadas, “On the relations between the Eschatological Doctrine of Isaac of Niniveh and Theodore of
Mopsuestia”, Studia Patristica, X1V, 245-250.

19 The body level/~ix&s describing the state of being subordinated to the passions, is not part of the
ascetic itinerary, but precedes it.
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in the interpretation of Gregory of Nyssa, followed by Isaac’s commentary. The
starting point of this episode is a contradiction that Gregory takes into consideration:
after Moses had already seen God “face-to-face” (33,11) now he wants to see Him
as for the first time20. So that to solve the problem Gregory proposes a spiritual
interpretation which he calls epektasis. He supports his argumentation underlining
that the language used here is metaphorical: God does not really have a back (or face),
which would imply a dimension, and, consequently, limitation, corporality and
corruptibility. Read in a spiritual key, this means human'’s ascent to God has no limit,
because God is unlimited by nothing and eternity is an everlasting progress in
knowing and loving God. Each step is simultaneously a fulfilment and a new beginning
of this process?!. The second aspect to be dealt with is: how Life can be the cause of
death? (Ex. 33:20) Gregory deals with this issue taking into consideration that “he
who thinks God is something to be known does not have life because he has turn
from true Being to what he considers by sense perception to have being” (§ 234).
The knowledge of God means for him knowing that He is incomprehensible in His
essence (§ 163).

Gregory’s vision becomes much more clearer if we take into consideration
four key terms: the rock and the cleft (cavity), God’s hand which covers Moses and
God’s back. One can easily observe that his discourse is evidently done in a
Christological key. Firstly, the rock (nétpar) is Christ (1 Co. 10:4 in reference to Ex.
17:6)22, the absolute virtue, and, from here, one who stands more steadfast and
unmoveable on this rock (in Good) completes faster the course (§ 244). We find
here a paradox or maybe an oxymoron that stands at the very base of the spiritual
life: only by remaining steadfast in Christ the dynamism of everlasting progress
takes place. We might call this “stable dynamism” which, in a way, expresses the
ineffability of the mystical experience?3.

The second key term that stands in a strong connection with the former
one is the cavity/ yopnuo (the place of God’s vision). If the rock (Christ) is the
fundament of any ascetic endeavour, the cavity refers to the scope, to the reward of
those who stand fast in Good: garden of delights, eternal tent, dwelling next to the
Father, patriarch’s bosom, land of the living, refreshing water, celestial Jerusalem,
kingdom of heaven, the trophy of the chosen, crown of grace, crown of delights,
crown of beauty, mighty tower, festive banquet, dwelling with God, throne of justice,
illustrious place, hidden tent (§ 247). “This place” is the reward Christ will give to
those who had won the contest in the stadium/ otédwov (2 Tim. 2:5) - the crown of
justice (§ 246). The place does not imply an end, but it is the resort that on the

20 Gregorio di Nissa, La vita di Mosg, a cura di Manlio Simonetti (Fondazione Lorenzo Valla, Arnoldo
Mondatori Editore, 1996), § 220.

21 Cf. P. F. O’Connell, “Double journey in Gregory of Nyssa: The life of Moses”, GOTR, 28 (1983): 318.

22 “The rock” as the type of Christ: Irineus of Lyon, Contra haereses 1V.20. 9; Origen, Commentarium in
Canticum 231.

23 See coincidentia oppositorum cf. Jean Daniélou, Platonisme et théologie mystique. Doctrine spirituelle du
Saint Grégoire de Nysse (Paris, 1944): 274.

150



THE THEOPHANY OF “THE BACK” OF GOD IN THE CAVE (EXODUS 33) ACCORDING TO ISAAC OF NINEVEH

immutability of the rock pushes ahead in an endless ascending (§ 245). One can
find here a qualitative difference in knowledge: this vision is the highest form of
revelation in Gregory’s commentary. If the previous theophanies were mostly
revelations around the nature of God, the latter one describes the concrete
participation in this reality, in Christ, who becomes a sharer of the mystery.

The third element - the hand of God (yeip) - is interpreted in the same
Christological key: Christ is the right hand of the Father, who created all things (§ 249).
And “the back” of God (6mic6iog) describes the way of seeing God - by standing
behind Him (§ 251), by following Him (Deut. 13:5; Lk. 9:23). If we are to apply the
same Christological key interpretation, “the back” represents the kenosis of Christ
and “the face” His divinity2+4. One could read here the two dimensions of the spiritual
life: the contemplative experience and the apostolic commitment?5. Therefore, it is
Christ Himself who speaks with Moses asking to follow Him (see the use of x0pioc).

We will synthesize saying that, for Gregory, Christ is the “rock” for those
well established, the “house” for those who are resting, the “place” for those who
run and the “way” for those on the course (§ 249). The method used by Gregory
(specific to the theological school he belonged to) is allegorical and typological; it is
what he calls “a spiritual reading”. In regard to Isaac’s interpretation of this biblical
passage, we will observe that the method is quite different - mostly biblical (symbolic/
in the line of John the Solitary) and literal (in the line of Theodore of Mopsuestia/
Antiochian school).

The first observation to be mentioned around Isaac’s interpretation is that
his vision is deeply influenced by Theodore of Mopsuestia’s theory about the two
catastasis (~iano¥): the first one, from the beginning of creation up to the Incarnation,
and the second, inaugurated by the birth of Christ and continued in eternity. For Isaac,
the Incarnation, the event that anticipated the entrance into the second catastasis,
represents the border between two different qualitative eras from the gnosiological
point of view (the old and new world). In the first one God revealed Himself only by
intermediaries (angels2é from up to down: God - angels - humans?? in the “dark
cloud”?8, in an incomplete way). The knowledge before the Incarnation was “of the
children”, while the knowledge after the Incarnation is “of the grown-ups”2°. The
Israelites could not hear the voice of God, but after the Incarnation everybody could
not only hear His voice, but more, they could see Him clothed in human garment,
“speaking with us, while being in us”30. In this line, the vision Moses had on the

24 Philon and Gregory of Nazianzus use the image of the “back” and “the face” of God to express the
relation between the essence of God (incomprehensible) and His traces in the world (works/energies) in
the spiritual knowledge (Philon, De spec. leg. 1. 41-50; Gregory of Nazianzus, Or. 2. 3).

25 Cf. P. F. O’Connell, 319-320.

26]], 5, 1.

27 [n the line of Pseudo Dyonisius on the three triads of angels.

2811,10,17,24; 111, 7, 7.

29111, 11, 4-5.

30 Wensinck 384-385.
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mountain it was sensible (at a material level), while the vision of God in Christ is
intellectual3!.

I[saac’s symbolic method uses these images to describe the new type of
knowledge inaugurated by the Incarnation, perceived as a personal spiritual journey
in the ascetic life. First of all, in connection with the Book of Exodus, he uses the
image of “the cloud” (~4i<), the “dark cloud” («Y4i<) and the “darkness” (=\=<) to
describe the apophatic knowledge which takes place in the amazement and stupor
before God, beyond the prayer itself, during the state of the soul and more during
the spiritual state, which is the intellectual feeling of God’s mysteries32.

At this point, we will specifically deal with the interpretation Isaac gives to
God’s theophany in the cleft of the rock. One has to be aware that Isaac’s writings
were written by a hermit and addressed to a monastic audience. Therefore they
have a profound monastic character. In this line, for Isaac, the cavity where Moses
saw “the back of God” is the cell of the monk: “The cell (~.\3) of the solitary (i)
is the cave (~%i=) of the rock (~4i\)) in which God spoke with Moses, as the
Fathers say”33. Sabino Chiala shows that Isaac quotes here an ancient abbas: “La
cella del monaco ¢ la furnace di Babilonia dove i tre fanciulli trovarono il Figlio di
Dio; e la colonna di nube dalla quale Dio parlo a Mosé”34.

There are a few key terms to deal with at this moment. The cell (the cave)
implies first solitude (~%csius.) and then silence (=:\2). It is important to observe
that in the Syriac language the same linguistic root is used for solitude and hermit
(but not the same for a monk living in a convent - ~:4.3) and it can be understood in
the sense of the Greek povoyog (one, alone), but it can be also interpreted as “to be
unified”. The latter meaning stands in a strong connection with how cells are
perceived as the space where the struggle for achieving inner unity takes place in
order to become worthy of seeing God. In this sense, the cell requires stability35, on
one side, which offers, on the other side, everlasting dynamism and ascension to God.
The cell is the stadium (a theme present in Gregory, too) where the hermit struggles
with the “world” and exercises his patience: “these are different stages in the course
run, in divine fashion, by the intellect in the stadium (L c:\ o) of this world, each
person having his gaze fixed on his crown (1 Co. 9, 24-5)"3¢. Here, the intellect, in its
steadfastness, gives up the old man and clothes him into the new one; it is the
“place” and the “colour” where God revealed Himself in mountain; that is the vision
of the Holy Trinity in the spiritual state:

3111, 3, 1, 36; Intellectual refers not to a rational-philosophical knowledge, but to a theological-spiritual
one. Isaac uses a “rational” terminology borrowed from Evagrius to express the spiritual processes
that take place at the inner level.

3211, 3,1, 36.

33 Wensinck 121; Bedjan 178.

34 One can find the same idea at St Anthony. See Sabino Chial3, footnote 182, p. 325, cf. Paul Bedjan, Acta
martyrum et sanctorum VII (Parisiis-Lipsiae: 1890-7), 463.

35 Not to leave the cell even in the case of somebody’s brother death: “If I go out my pure heart will not
be pure before God” (Wensinck 208).

3611, 10, 40.
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Steadfastness of mind is the highness of intelligible apperception which
resembles the colour of the sky over which rises, at the time of prayer, the light of the
Holy Trinity... When the mind puts off the old man and puts on the new one by grace,
then it also sees its steadfastness at the time of prayer, resembling sapphire or the
colour of heaven, as the place of God was called by the elders of Israel to whom it
appeared in the mountain (Ex. 24, 9-11)3.

This passage offers an example of the coexistence of both the stability and
the spiritual movement. In the same time it describes the cell as the place of
revelation of God Himself. | will point to a last passage where Isaac speaks about the
highest level of seeing God on the earth (ia®):

Bodily discipline in solitude purifies the body from the material elements in it.
Mental discipline makes the soul humble and purifies it from the material impulses
that tend towards decaying things, by changing their affectible nature into motions of
contemplation. And this will bring the soul near to the nakedness of the mind
(oo hadlhi) that is called immaterial contemplation (~Xésam ~\x w.30X); this
is spiritual discipline (<03 i503). It elevates the intellect above earthly things and
brings it near to primordial spiritual contemplation; it directs the intellect towards
God by the sight of unspeakable glory and it delights spiritually in the hope of future
things, [thinking of] what and how each of them will be... sight will be spiritual sight.
Personal contemplation he uses in the sense of contemplation concerning the primordial
creation of nature. From there one is easily moved onwards toward what is called
solitary knowledge38 (~¥uiass ¥ is) Which is, according to a clear interpretation,
ecstasy (~im¥) in God, this is the order of that high future state which will be given
in freedom that lives in immortality, in that way of life which will be after the
resurrection®’.

At the end, one can say that Isaac uses the passage of Moses’ vision of God
as image for the life in solitude and silence (specifically for monastic ambient),
where the ascetic struggle takes place by exercising the patience and longing for
stability so that to be given in grace the vision of God Himself at the intellectual
(spiritual) level, which means anticipating the Kingdom of God on earth, fully
experienced in the life after resurrection.

Final remarks

We will conclude this paper with a few observations that arise from the
analysis above concerning the parallels one can grasp in the approaches of these
two authors. The first observation refers to the method. It is obvious that Gregory
reads the passage from a Christological perspective - the episode prophetically

37 Wensinck 118.
38 See above the idea of inner unification.
39 Wensinck 202-3 (Bedjan 304).
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sends to a reality that was to be fulfilled in the Incarnation. Every element is, in an
allegorical way, a sign/a metaphor for a reality that was to come and be fulfilled in
Christ. On the other side, Isaac proposes a literal reading - one cannot speak about a
direct knowledge of God in the Old Testament - it offers images for expressing a
superior knowledge given in the Incarnation of the Son of God (symbolic language).

The second observation refers to the style of the discourse: Gregory has what
we would call today a narrative style. He interpreted a biblical account evidencing a
red line up to its very end. On the other side, Isaac’s style is spontaneous/episodic;
he does not intend to build a systematic commentary on this specific account, but
he uses it so that to give a biblical fundament for the spiritual theme he wants to
express.

The third observation touches the content of the commentary. Gregory is
primarily a theologian and a philosopher by excellence. His writings represent, in
scholastic terms, the highest theology, close to speculation. Instead, Isaac, more
than a theologian, is an ascetic hermit (with a high education) which interprets the
concrete situations in the spiritual ascetic life by the means of the biblical images
(using Evagrius’ gnosiological terminology).

Finally, despite the fact they use a different language and a different method,
there is a common ground that makes them really close to each another - each of
them proposes a spiritual itinerary, a spiritual journey, that aims to reach the same
experience: seeing God as He is (Bewpia/ ~ioe®). This experience has no end and
implies an ascetic work at both a bodily and an intellectual level up to the communion
in love with God. This is the idea that transcends from their writings and, in our
opinion, this is the best summary and conclusion one can express about their
mystical theology.
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,INCONVENIENTELE” LIBERTATII RELIGIOASE ACORDATE
DE CONSTANTIN CEL MARE CRESTINILOR.
CATEVA REFLECTII PATRISTICE

NELU ALEXANDRU HALES*, ADRIAN PODARU*

REZUMAT. in lucrarea de fatd, autorii incearca sa reliefeze asa-numitele ,incon-
veniente” care au decurs, indirect, din Edictul de la Milan. Autorii nu afirma
nicidecum ca acest edict a fost un lucru rau pentru crestini; dimpotriva, provi-
denta lui Dumnezeu a facut ca, la inceputul secolului al patrulea, crestinii sa se
bucure de libertate religioasa. Ceea ce autorii incearca sa demonstreze este faptul
ca libertatea religioasa a constituit un punct de cotitura in istoria Bisericii Crestine
care a adus nu numai avantaje, ci si dezavantaje inerente, care n-ar fi fost posibile
in perioadele de persecutie.

Cuvinte-cheie: imparat, episcopi, morald, doctrina Bisericii, ingerinta imperiala.

In lucrarea sa Istoria ecleziasticd, Socrates ne relateazi despre o intalnire din
timpul Sinodului de la Niceea pe care Constantin a avut-o cu episcopul schismatic
Acesius (adept al novatianismului). Auzind ca disputa lui Acesius nu avea de-a face
nimic cu Crezul sau cu data Pastilor - cele doua chestiuni majore dezbatute la Sinod -
Constantin l-a intrebat: ,Atunci care este motivul pentru care te-ai separat de
comuniunea cu restul Bisericii?” Acesius i-a raspuns ca secta sa se opunea ingaduintei
prea mari cu care alfi crestini i-au tratat pe cei care au cazut in timpul persecutiilor, si ca
nu putea intra In comuniune cu reprezentantii acestei Biserici crestine prea lejere.
Constantin ar fi raspuns: ,Ia o scara, Acesius, si urca singur la cer”.1

* Dr., Facultatea de Teologie Ortodoxa ,lustinian Patriarhul”, Universitatea Bucuresti, Romania,
holem2000@yahoo.com

™ Asist. Univ. Dr.,, Facultatea de Teologie Ortodoxa, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
apodaru2000@yahoo.com

1 Socrates, Historia ecclesiastica 1, 10, PG 67, 100-101.
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Profesorul Harold A. Drake? crede ca ceea ce este revelator in aceasta povestire
este felul in care Constantin se comporta. Replica sa transanta tradeaza un conducator
increzator in sine, avand o idee clara despre felul de crestini pe care programul
sau politico-religios il avea In vedere. Acesius si cei ca el nu corespundeau asteptarilor.
Constantin nu dorea o biserica crestina care s-ar fi limitat la un numar redus de
alesi puri. Tipul de crestinism pe care Constantin il promova era acela al unei
organizatii ,umbreld”, capabila sa {ina Impreuna diferite ramuri si factiuni, care puteau
sa se deosebeasca 1n privinta subtilitatilor teologice, dar care trebuiau sa ramana unite
in privinta scopului general. La aceasta concluzie, mai crede Prof. Drake, poate duce si
prima reactie pe care Constantin a avut-o la erezia ariana, o reactie notorie pentru
indiferenta lui fata de probleme doctrinare de prima importan{a. Scriindu-le celor doi
protagonisti, preotului Arie si episcopului Alexandru al Alexandriei, Constantin califica
cearta lor cu privire la relatia dintre Tatal si Fiul ca fiind o chestiune nelnsemnats,
ba chiar nedorit3, fiindca provoaca dezbinare in randul credinciosilor3.

Chiar daca tezele Prof. Drake pot fi puse sub semnul intrebarii si atacate
din mai multe puncte de vedere, ce ne intereseaza pe noi aici este faptul ca cele doua

a

2 Harold A. Drake, ,Constantine and Consensus”, in: Church History, 64 (1995), 1, p. 1. H.A. Drake este
profesor de istorie la University of Wisconsin. El a cercetat intens perioada lui Constantin, ca de altfel a
intregului veac IV, dand studii si lucrari importante despre relatia Biserica-stat in aceastd perioada.
Dintre acestea amintim: Constantine and the Bishops:The Politics of Intolerance, John Hopkins
University Press, Baltimore, 2000 si ,, The Impact of Constantine on Christianity”, in Noel Lenski (ed.),
The Cambridge Companion to the Age of Constantine, Cambridge University Press, Cambridge, 22005.

3 Eusebiu de Cezareea, Viata lui Constantin cel mare 2, 69 (in Eusebiu de Cezareea, Scrieri, Partea a Il-a,
colectia Pdrinti si Scriitori Bisericegti, 14, studiu introductiv de Prof. Dr. Emilian Popescu, traducere si
note de Radu Alexandrescu, EIBMBOR, Bucuresti, 1991, pp. 118-119), este cel care consemneaza
aceastd scrisoare. Citdm din ea urmatorul fragment: ,Ma gandesc anume ca ar fi fost mai bine daca de
la bun inceput n-ar fi pus nimeni intrebari legate de asemenea lucruri, sau daca - intrebarea odata
pusa - n-ar mai fi venit raspunsul. Pentru ca acest soi de intrebari (care nu e cerut de apasarea
necesitatii, ci la care esti ademenit de catre desartul [duh ce zamisleste] din trandavie, chiar daca ar
avea drept obarsie vreun exercitiu filosofic de judecatd, datori suntem sa-1 zavoram 1in tainita cugetului,
nicidecum sa-I facem cu atata lipsa de raspundere cunoscut publicului si sd-1 incredintam intr-un chip
atat de necugetat urechilor mulfimii. ... Iata de ce bine este ca in astfel de pricini sa ocolim vorba de
prisos, ca nu cumva - In virtutea slabiciunilor noastre firesti - neputdndu-le noi da de rost (sau iarasi,
ascultdtorii nostri neputand - datorita mintii lor mai incete - ajunge la deslusita pricepere a spuselor
noastre), ei bine, din amandoua aceste cauze, poporul sa nu ajungg, vrand-nevrand, fie sa huleascs, fie
sd se dezbine. Si tot de aceea se cuvine ca Intre voi atat intrebarea cea nechibzuitd, cat si necugetatul
raspuns sa-si acorde deopotriva iertarea. Pricina certei dintre voi n-a pornit de la ce era mai insemnat
intre poruncile cuprinse 1n Scripturd...”. Interesant este ca Francis Dvornik, in studiul sdu ,Emperors,
Popes and General Councils” in Dumbarton Oaks Papers, VI (1951), pp. 3-23), foloseste aceeasi scrisoare
pentru a ilustra sinceritatea convertirii lui Constantin si faptul ca si-a asumat cu zel misiunea sa de
sprijinitor al crestinismului si de unificare a diferitelor factiuni care deja incepeau si apara. insi concluzia
pe care Dvornik o trage un paragraf mai jos ilustreaza, totusi, cd imparatul se considera indreptatit
sa se amestece 1n treburile Bisericii: ,Reiese limpede, asadar, din aceste citate ca imparatul Constantin,
in spiritul definirii competentei regale elenistice, s-a considerat pe sine ca indreptatit in mod legal sa
se amestece in chestiunile religioase. El reprezenta Divinitatea pe pamant si 1i fusese data de Dumnezeu
putere suprema in lucrurile materiale si spirituale. El a considerat ca era datoria sa suprema de a-i
conduce pe oameni la Dumnezeu”. Francis Dvornik, ,Emperors, Popes and General Councils”, p. 7.
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episoade consemnate mai sus sugereaza cele doua primejdii pe care le implica
libertatea religioasa acordata de Constantin cel Mare crestinilor:

a) o lejeritate morald a membrilor tot mai numerosi ai Bisericii crestine,
combinata cu o competifie pentru ocuparea posturilor ecleziastice;

b) o ingerina a Imparatului In chestiunile dogmatice ale Invataturii crestine -
atentie, nu in formularea lor, ci in adeziunea sa la o anumita doctrina si in impunerea
acesteia, de regula prin coercitie, In Imperiu - in incercarea de a asigura un corp crestin
unitar, fapt care va provoca reactia vehementa a parintilor Bisericii, atunci cand
imparatul nu sprijinea invatatura ortodoxa. Sa le ludm in ordine inversa.

In lumea anticj, religia era mai putin o chestiune de alegere individuala si mai
mult o realitate sociala creata de institutii traditionale si modele de viata, cu valorile lor
sociale, morale, culturale. Aceste valori nu erau valori ,seculare” in sensul modern al
cuvantului. Ele erau intim ingemanate cu traditiile religioase. Religia intemeia si legitima
institutiile, determina modelele de comportament, sanctiona moravurile. Obiceiurile,
rolurile si institutiile nu erau, totusi, percepute ca ,religioase” in sensul ca presupuneau
o decizie constienta. Erau pur si simplu modul in care lucrurile erau facute si au fost
facute din cele mai vechi timpuri. Religia slujea la unirea trecutului cu prezentul, a legii
cu moralitatea, a educatiei cu politica, a familiei cu societatea, a arhitecturii cu mitologia,
a calendarului cu ritualul religios. Libanius spunea: ,,Caci acestea amandous, cele sfinte
si studiul literelor, sunt asemanatoare si inrudite”4.

In studiul sdu clasic despre religie in cetatea antica, Fustel de Coulanges a
argumentat ca distinctia moderna dintre religios si secular pur si simplu nu exista in
Grecia antici sau in Roma antici. In orasele antice, religia ,reglementa toate actiunile
omului, dispunea de toate clipele vietii sale, stabilea toate obiceiurile sale. Ea il guverna
pe om cu o autoritate atat de absolutd, incat nimic din ce-1 privea pe acesta nu mai
ramanea in afara ei. ... Statul si religia erau att de contopite, Incat era cu neputinta nu
numai un conflict Intre ele, ci Insusi faptul de a le deosebi era o imposibilitate™. Religia
unea institutiile orasului, iar expresia sa simbolica cea mai mare avea loc in domeniul
public. Fara religie nu putea exista nici oras, nici societate, nici stat.

Din momentul in care crestinismul a devenit o religie licitd, pe urma favorizata
si, spre sfarsitul secolului al patrulea, chiar impusa ca singura religie oficiald a Imperiului
de catre Tmparatul Teodosie cel Mare, conceptiile pagana si crestind despre raportul
dintre puterea politica si autoritatea ecleziastica aveau sa intre Intr-un conflict dramatic.
Daca pentru un pagan, distinctia dintre religie si politica nu avea nici un inteles¢, pentru
crestini, care Isi fundamentau fnvatatura lor pe texte scripturistice’, Biserica si

4 Libanius, Oratio 62, 8, Thesaurus Linguae Graecae, 62.8.8-9: Suxéla 1dip, ol JLOL, O ouwev?] TOUTO!
dpbdTepa, ‘Lepd xal Adyol.

5 Fustel de Coulanges, Cetatea anticd, vol. I, traducere de Mioara si Pan Izverna, Editura Meridiane,
Bucuresti, 1984, p. 235.

6 S.RF. Price, Rituals and Power: The Roman Imperial Cult in Asia Minor, Cambridge, 1984, mai ales pp.
15-19, apud Glen Warren Bowersock, ,From Emperor to Bishop: The Self-Conscious Transformation
of Political Power in the Fourth Century A. D.”, in Classical Philology, 81 (1986), 4, p. 298.

7Vezi, de exemplu, Mt. 22: 21 si Rom. 13.
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Statul reprezentau doua sfere distincte, cu sarcini si responsabilitati proprii, dar
chemate sa conlucreze, fiecare cu mijloacele proprii si urmarindu-si scopurile pentru
care au fost create.

Imparatul Constantin cel Mare, ingiduind si chiar favorizand crestinismul,
insa neschimbandu-si mentalitatea si nerenun{ind la mostenirea antica civica si
religioasa - fapt mai degraba imposibil care, dupa parerea noastra, nu se putea realiza
peste noapte - infelege c3, in noua situatie creatd, el ramane pe mai departe Pontifex
Maximus, chemat sa fie instrumentul politic al lui Dumnezeu pentru raspandirea
crestinismului8 Spre aceasta convingere a fost impins si de Eusebiu de Cezareea,
teologul de la curtea imperiala care, sprijinindu-se atat pe Sfanta Scriptura si pe
traditia cresting, cat si pe conceptia de regalitate, elaborata de filozofii politici ai lumii
elenistice, acomodeaza o teorie deja existenta la exigentele noii religii. Daca pentru un
grec din perioada elenisticd, imparatul era un zeu printre oameni, acum, conform
teoriei politice a lui Eusebiu, el este Vicarul lui Dumnezeu pe pamant. Daca statul,
conform filosofiei politice elenistice, era, In ordinea si armonia sa, o copie a creatiei
divine, acum, in noua situatie creats, statul devine o copie a Impéritiei lui Dumnezeu
pe pamant. In calitate de vicar al lui Dumnezeu, imparatul este chemat si protejeze
si sa raspandeasca invatatura crestind pretutindeni, precum si sa asigure unitatea
de credin{a a acesteia, convins fiind ca de aceastd unitate de credintd depinde insasi
unitatea politica a Imperiului. Pe de alta parte, imparatul este didaskalos, avand
cunostinta celor dumnezeiesti si a celor omenesti, si poate sa decida chiar in probleme
doctrinare ale Bisericii. In lucrarea sa Vita Constantini, Eusebiu vorbeste despre
Constantin ca despre un koinos episcopos ek theou kathistamenos (,,episcop de obste,
instituit de Dumnezeu”)?, iar in faimoasa sa replica adresata unor episcopi, Constantin
declara: hymeis men ton eiso tes ekklesias, ego de twn ektos hypo theou kathestamenos
episkopos an eien (,voi, pe de o parte, [episcopi] pentru cei/cele dinauntru ai/ale
Bisericii, eu, pe de alta parte, as putea sa fiu/ as fi episcop pentru cei/cele din afara”)1o.
Ceea ce retine atentia noastra este faptul ca Constantin se proclama pe sine insusi
episcop de o autoritate cel putin egala cu cea a episcopilor din sanul Bisericii, pe care
se simte liber sa ii convoace atunci cand vrea. Cu alte cuvinte Imparatul este inca
supremul conducator si 1si exercita puterea sa atat Intre autoritatile Bisericii, cat si
in cadrul Imperiului ca intreg!!.

Dintr-un discurs imperial pe care Eusebiu al Cezareei l-a gasit in arhivele
palatului din Constantinopol si care se pare ca a fost rostit de imparat dupa infrangerea
lui Liciniu, intr-un oras rasaritean, intr-o Vinere Mare (Discursul poarta titlul de Oratio

8 Este foarte posibil ca el sa-si fi luat aceasta sarcina foarte in serios si convertirea sa sa fi fost, intr-
adevar, una sincera, insd nu credem ca e posibil ca, Intr-un timp atat de scurt, sd se poata renunta la
o mostenire de secole. Constantin face tot ce-i std in putintd, intr-un climat pagan; marile schimbari
istorice nu se petrec intr-o clipa.

9 Eusebiu de Cezareea, Vita Constantini, 1, 44. 2, Thesaurus Linguae Graecae, 020.1.44.2.1.

10 Eusebiu de Cezareea, Vita Constantini, 4, 24, Thesaurus Linguae Graecae, 020.4.24.1.3.

11 Cf. G.W. Bowerock, ,From Emperor to Bishop..”, p. 302.
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ad Coetum Sanctorum: ,Cuvantare catre adunarea sfinfilor”), reiese cu destul de multa
claritate convingerea lui Constantin ca el fusese chemat de Dumnezeu la o misiune de
raspandire a crestinismului, o misiune asemanatoare celei a Apostolilor!2. Denumirea
lui Constantin de isapostolos, pe care Biserica i-a atribuit-o ulterior, nu pare a fi decat o
prelungire sau o confirmare a parerii proprii pe care imparatul si-a facut-o despre sine
in relatie cu Apostolii. Expresia suprema a acestei autoaprecieri a fost construirea la
Constantinopol a unei Biserici 1n cinstea Apostolilor, cu scopul de a fi inmormantat
acolo, in mijlocul a doudsprezece cenotafuri reprezentandu-i pe cei doisprezece apostoli,
pentru a fi considerat impreuna cu acestia ca fiind al treisprezecelea apostol si a
primi un cult asemanator celorlalti doisprezece!3. Fiul lui Constantin, insa, Constantiu
al II-lea, din precautie a schimbat proiectul inifial si a poruncit construirea unui mausoleu
atasat Bisericii Sfintilor Apostoli, unde au si fost mutate osemintele imparatului,
astfel ca pozitia imparatului fata de cei doisprezece apostoli se diminueaza simtitor,
acesta ajungand sa se odihneasca la ,usa” apostolilor, nu impreuna cu ei. Este ceea ce
sesizeaza si Sf. loan Gura de Aur, la mai bine de jumatate de secol de la moartea lui
Constantin. In Omilia 26 la Epistola a 2-a citre Corinteni, vorbind despre contrastul
dintre starea postuma glorioasa a celor 12 apostoli, pe de o parte, si starea umila a
imparatilor care, in timpul vietii lor, au fost inconjurati de slava lumeasca, pe de alta
parte, el spune: ,,Caci si la Constantinopol, pe Constantin cel Mare fiul sdu l-a considerat
cd va fi cinstit cu mare cinste, daca 1l va Ingropa In tinda pescarilor; si ceea ce sunt
portarii pentru imparati in palatele lor, aceea sunt si imparatii la mormantul pescarilor”4.
Din perspectiva lui loan Gura de Aur, statutul lui Constantin nu pare a fi egal cu cel al
apostolilor.

Aceeasi concluzie poate fi trasa, indirect, si dintr-un alt pasaj hrisostomic. In
Scrisoarea 10 catre Olimpiada (9. c-d), loan Gura de Aur {i spune acesteia: ,Pentru ca sa
afli si din alta parte cat de nobila este actiunea Insotita de suferinta si ca aceeasi actiune,
facuta fara suferintd, este inferioara, Nabucodonosor, acest faimos babilonian, traind
printre sceptre si diademe, a promulgat odinioara o lege purtand o veste buna...(e
vorba aici despre porunca adresata tuturor supusilor sdi de a se Inchina Dumnezeului
celor trei tineri — n.n.). Ei bine, spune-mi, va primi oare acesta aceeasi recompensa ca
Apostolii? Nicidecum, ci o recompensa infinit mai mica. Si totusi, el a savarsit aceeasi
lucrare ca aceia. Insi pentru ca in lucrarea lui n-au fost nici trud3, nici suferinte, de aceea

12 Vezi Charles Martin O’Dahl, Constantine and the Christian Empire, Routledge, London and New York,
2004, p. 239.

13 Vezi in acest sens Cyril Mango, ,,Constantine's Mausoleum and the Translation of Relics”, in Byzantinische
Zeitschrift, 83 (1990), 1, pp. 51-61 si Idem, ,,Constantine's Mausoleum: Addendum”, in Byzantinische
Zeitschrift, 83 (1990), 2, p. 434. Eusebiu in Vita Constantini, 4. 60 (Eusebiu de Cezareea, Scrieri, p. 182)
mentioneaza acest scop al imparatului: , Totusi, prin aceasta constructie, Constantin urmarise si o a doua
tinta, pe care la Inceput o tinuse ascunsd, dar de care pana la urma avea sa-si dea seama toata lumea: isi
alesese singur din timp acest loc pentru clipa de neocolit cand avea s se sfarseasca din viatd, prevazand
n nemasurata lui credintd ca dupa moarte trupul luj, ajuns vrednic de impreuna sederea cu Apostolii, va
avea parte si dincolo de moarte de rugdciunile ce aveau sa se aducd acolo spre cinstirea acelora”.

14 Sfantul lIoan Gura de Aur, In Epist. Il ad Corinthios hom. 26, Thesaurus Linguae Graecae, 157.61.582.20.
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recompensa este mai micad. Acesta a facut aceasta cu autoritate si fara teamd; aceia
inlanfuiti, persecutati, batuti...”. Nu este totuna sa propovaduiesti, sa propui sau sa
impui o invatatura de pe o pozitie de autoritate care nu implica nici un risc, nici o
primejdie, sau sa faci acelasi lucru, stiind ca insasi viata ta poate fi amenintata.
Inlocuindu-1 pe Nabucodonosor cu Constantin cel Mare, putem trage concluzia, indirect
si poate cu anumite proteste din partea unora, ca acesta din urma ar fi fost considerat de
Sf. loan Gura de Aur de o vrednicie inferioara celei a apostolilor.

Am facut aceasta digresiune prin opera hrisostomica pentru a arata ca
Parintii Bisericii nu au fost dispusi sa accepte in corpore teoria politica eusebiana, ci,
dimpotriva, asa cum vom vedea si in exemplele de mai jos, s-au ridicat Impotriva
pretentiei imperiale de a impune invatatura pe care el o considera ortodoxa, chiar
daca nu era deloc asa.

Unele dintre cele mai vehemente reactii le avem din timpul imparatului
Constantiu al II-lea (337-361), fiul si succesorul imparatului Constantin cel Mare.
Fiind castigat de partea ereziei ariene si Incercand s-o impuna ca forma ortodoxa a
crestinismului, Constantiu se izbeste de reactia ferma a adevaratilor ortodocsi niceeni,
care infeleg sa opuna rezistenta ingerinfei politicului n treburile interne ale Bisericii,
treburi rezervate exclusiv clasei sacerdotale. Sf. Athanasie cel Mare a fost foarte
intransigent in aceasta privinta. Acesta, in Istoria Arienilor, il compara pe Constantiu cu
Ahab, cu Belsatar, cu Faraon. Tmpératul este numit paricid, mai rau decit Pilat, un
inainte mergdtor al lui Antihrist!>. Limbajul folosit de Sf. Athanasie arata ca el nu era
pregatit sa accepte un Vicar al lui Dumnezeu care nu ii impartasea conceptiile sale.

Varstnicul episcop Osius de Cordoba, marturisitor al credintei in timpul
persecutiei lui Maximian (303-305) - marturisire care era sa-l coste viaa — s-a pomenit,
in calitatea sa de bastion al crezului niceean, atacat si amenintat de autoritatea
imperial3, la instigarea arienilor!s, cerandu-i-se sa subscrie doctrinei eretice si
condamnarii lui Athanasie. Raspunsul sau, adresat Imparatului, ilustreaza deodata atat
curajul episcopului in fata iminentei persecutarii sale - atitudine care aminteste de ceaa
martirilor din timpul persecutiilor - cat si conceptia sa despre separarea celor doua
puteri, imperiala si ecleziastica, in noua ordine instaurata de Constantin. ,Eu am
marturisit [credinta] si Thainte, cand s-a iscat o persecutie in timpul lui Maximian; iar
daca vrei sa ma persecuti, sunt gata si acum sa Indur mai degraba orice decat sa vars
sange nevinovat si sa tradez adevarul... Nu te baga in treburile ecleziastice, nici nu ne
porunci noua in privinta acestora, ci mai degraba invata-le tu de la noi pe acestea. Tie
Dumnezeu ti-a harazit regalitatea, noud ne-a Incredintat cele ale Bisericii. Si dupa cum
cel care 1{i rapeste stapanirea se opune hotararii lui Dumnezeu, tot astfel teme-te ca nu
cumva si tu, ludnd asupra ta cele ale Bisericii, sa devii pasibil de o acuzatie grava. Scris
este: «Restituiti cele ale Cezarului Cezarului si cele ale lui Dumnezeu lui Dumnezeu.

15 Athanasie cel Mare, Historia Arianorum, PG, 25, Coll. 728, 733, 749, 773, 776, apud Steven Runciman,
The byzantine Theocracy, Cambridge University Press, Cambridge, 1977, p. 27.

16 Intreaga istorisire se giseste consemnati la Athanasie cel Mare, Historia Arianorum, 42-45, PG, 25,
Coll. 741-749.
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Asadar, nici noua nu ne este ingaduit sa conducem pe pamant, si nici tu nu trebuie sa ai
puterea de a timaia. Iti scriu acestea, ingrijindu-ma de mantuirea ta”1”.

Un alt aparator fervent al doctrinei niceene si al lui Athanasie, in acelasi imp
luptator Infocat impotriva arienilor, a fost episcopul Lucifer de Cagliari (mort in 370)
care, exilat Impreuna cu alti episcopi ortodocsi, a scris din exil pamflete acide la adresa
imparatului, marturisindu-si in acelasi timp disponibilitatea de a suferi martiriul pentru
credin{a sa. El il numeste pe Constantiu precursor al lui Antihrist!8, si aceeasi denumire
o gasim folosita si de catre Ilarie de Pictavium, care il numeste pe Constantiu ,,un lup in
piele de oaie, hraparet, un Antihrist”19, ,,un caine care se intoarce la varsatura lui”20.

Imparatul Valens (364-378) a incercat si el s se achite constiincios de sarcina
lasatd de predecesorul siu, de a promova si apira biserica oficiald a statului. Ins3, in
urmarea acestei cdi, avea sa Infrunte reactiile celor care aparau ortodoxia niceeana. Sunt
deja de notorietate atitudinile Sfantul Vasile cel Mare si a episcopului Bretanion de
Tomis In fata autoritatii imperiale. Marele Vasile nu pregeta, cu toate amenintarile
imparatului cu confiscarea proprietatilor, exilul, tortura si chiar moartea?!, sa ramana
ferm in credinta cea adevarata, iar atitudinea sa reprezinta simbolul verticalitatii
Bisericii In fata puterii imperiale, in timp ce Bretanion combatea , stricarea Invataturilor
si nelegiuirile lui Valens impotriva sfintilor”, strigand cu marele David ,Graiam intru
marturiile tale inaintea imparatilor si nu ma rusinam” (Ps. 118:46)22.

Ambrozie al Milanului23 si loan Gura de Aur sunt doi dintre Parintii secolului al
patrulea care elaboreaza o ,contrateologie imperiala”24 in care raportul dintre puterea
imperiala si autoritatea eccleziastica este unul de subordonare a celei dintai fata de cea
de-a doua, dintr-un punct de vedere mai mult pastoral. Ambrozie explica conceptia sa
despre relatia dintre preot si Imparat In cele doud Apologii pentru David (De apologia

17 Athanasie cel Mare, Historia Arianorum 44, PG, 25, Coll. 744-745.

18 Lucifer de cagliari, Pro Sancto Athanasio ad Constantium Imperatorem liber primus, PL 13, 895:
,Cum te urgeremus nos legati beatae Ecclesiae, sectam damnandam Arii, et illam dixisti magis esse
catholicam; praenuntiavimus te antichristi fuisse praecursorem”.

19 Hilaire de Poitiers, Contre Constance (introduction, texte, traduction, notes et index par André
Rocher, Sources Chrétiennes, 334, p. 46, apud Adrian Gabor, Bisericd si Stat in timpul lui Teodosie cel
Mare, Editura Bizanting, Bucuresti, 2003, p. 57.

20 Hilaire de Poitiers, Contre Constance, 1, 10-11; 25, apud A. Gabor, Bisericd i Stat..., p. 57.

21 Grigorie Teologul, Elogiul Sf. Vasile, traducere de Nicolae Donos, Husi, 1931, cap. 49, p. 167. lata
raspunsul Sfantului Vasile: ,Apoi de confiscarea averilor n-are a se teme cel ce nu poseda nimic,
afara de cazul cand ai in vedere aceste carpe de 1ana si cateva carti, singura mea avere. De exil nu-
mi pasa Intrucat nu-s legat de o anumitd localitate..., al lui Dumnezeu este tot pamantul, pe care eu
nu sunt decat un calator in trecere. Apoi, la ce chinuri pot fi supus eu, care aproape ca n-am trup,
afara de cazul cand te gandesti sd ma dobori dintr-o singura lovitura,... Cat despre moarte, ea este
pentru mine o binefacere, caci m-ar duce mai curand la Dumnezeu, prin care traiesc si caruia-I
slujesc, pentru care sunt aproape mort si de care de mult doresc sa ma apropii”.

22 Teodoret al Cirului, Istoria bisericeascd, 1V, 35 apud Haralambie Mihdescu et alii (eds.) Fontes
Historiae Daco-Romanae, 11, Editura Academiei R.S.R., Bucuresti, 1970, p. 235.

23 Mai multe amanunte despre atitudinea Sfantului Ambrosie fata de autoritatea imperiala vezi la
Ioan Vasile Leb, ,Biserica si stat la Sfantul Ambrozie cel Mare (339-397)”, in loan V. Leb, Teologie si
istorie. Studii de patristicd si istorie bisericeascd, Editura Arhidiecezana, Cluj-Napoca, 1999, pp. 26-64.

24 Expresie apartine lui Adrian Gabor, Bisericd si Stat.., p. 58.
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prophetae David). El comenteaza pasajul biblic vetero-testamentar in care profetul
Natan il mustra pe imparatul David pentru faptul de a-1 fi trimis pe Urie in prima linie de
bataie, In speranta ca va muri, pentru a-i lua apoi femeia. Episcopul milanez se foloseste
de aceasta istorisire biblica la fel cum romanii se foloseau de renumitele exempla?s: prin
acest episod biblic, el ilustreazi un comportament exemplar. Insi de vreme ce referatul
scripturistic este inspirat de Dumnezeu, acesta are mai multa autoritate decat un
exemplum traditional; el puncteaza un adevar religios, si anume ca nici un conducator,
fie el imparat, nu este mai presus de legea lui Dumnezeuz6. impératul, fiind supus si el
legii lui Dumnezeu, pe de o parte, iar pe de altd parte fiind supus si pacatului - caci
este si el om - poate comite pacate, pentru a caror iertare i este si lui oferita taina
marturisirii si pocdinta. ,Barometrul” sanatatii spirituale a oricarui om, inclusiv a
imparatului, este preotul. De aceea, imparatul trebuie sa accepte tratamentul pe care
preotul, din grija pastorala pentru mantuirea acestuia, i-l administreaza, chiar daca
acest tratament presupune si ,medicamente” amare: mustrare, dojana, oprire de la
comuniune.

Daca 1n aceste apologii, raportul episcop-imparat este privit din punct de
vedere pastoral, in epistolele sale, Ambrozie defineste rolul episcopului de aparator al
Bisericii ca institutie, si delimiteaza hotarele unei astfel de sarcini. In Epistolele sale,
Ambrozie Intreaba: ,Cine va nega ca un caz referitor la credinta trebuie sa fie audiat in
biserica (si nu in palat)?”27, sau: ,Cand ai auzit, preamilostivule Imparat, ca intr-un caz
referitor la credinta laicii s-au asezat la judecata deasupra unui episcop?”28, si tot el
afirma ,imparatul este inlduntrul Bisericii, dar nu deasupra Bisericii”29, iar ,Lucrurile
care sunt ale lui Dumnezeu nu sunt supuse puterii imparatului”3?. Proprietatile aflate in
posesia Bisericii pot fi confiscate de imparat, pentru ca are dreptul sa faca aceasta, insa a
confisca o Biserica nu mai sta in puterea imparatului3!. Cand Ambrozie a fost presat de
autoritatile civile sa cedeze basilica Portiana gotilor arieni, acestia din urma argumentand
ca Imparatul, facand aceasta solicitare, 1si exercita drepturile sale legale, de vreme ce
toate lucrurile sunt supuse autoritatii lui, Ambrozie i-a replicat ca Bisericile, aparfinand
lui Dumnezeu, nu intra sub autoritatea imperiala, astfel ca imparatul nu poate dispune
in privinta acestora. Daca totusi indrazneste sa faca acest lucru, el, Ambrozie, va opune
rezistenta pana la a-si da viata32.

lIoan Gura de Aur, episcopul mazilit de puterea imperiala pentru atitudinea sa
intransigenta fata de orice Incalcare a legii divine, are o conceptie foarte asemanatoare

25 Cf. ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom. Clerics between Desert and Empire,
Oxford University Press, Oxford, 2011, p. 80 s.u.

26 In contradictie cu Eusebiu de Cezareea, care vorbeste despre impirat ca despre nomos empsychos
(,lege insufletita”) si solutus legibus (,mai presus de legi”).

27 Ambrozie, Epistola 75, 15, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.

28 Ambrozie, Epistola 75, 4, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.

29 Ambrozie, Epistola 75, 36, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.

30 Ambrozie, Epistola 76, 8, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.

31 Ambrozie, Epistola 75, 33, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.

32 Ambrozie, Epistola 76, 8, apud ].H.W.G. Liebeschuetz, Ambrose and John Chrysostom..., p. 82.
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celei a lui Ambrozie, privitoare la raportul dintre autoritatea ecleziastica si puterea
imperiala. Referintele sunt foarte numeroase si nu este aici locul pentru o prezentare in
extenso: ne marginim sa oferim, si in acest caz, citeva citate din opera hrisostomica. La
fel ca Ambrozie al Milanuluj, loan se foloseste de un exemplum (de data aceasta nu
biblic, ci din istoria destul de recenta a Bisericii din Antiohia) pentru a oferi o pilda de
comportament in relatia episcop-imparat. In tratatul De Sancto Babyla contra Iulianum
et Gentiles33, loan afirma ca episcopii au atat obligatia, cat si autoritatea de a se opune
oricarui om din Imperiu, chiar si imparatului, atunci cand sunt incalcate , legile divine”.
Daci o astfel de confruntare nu are ca rezultat indreptarea celui mustrat, ci dimpotriva,
razbunarea lui pentru indrazneala episcopului, acest lucru nu trebuie sa-1 intimideze pe
episcop. Chiar amenintat cu moartea, episcopul nu trebuie sa faca nici un compromis
care ar duce la stirbirea autoritatii episcopale si la Injosirea Bisericii si a Capului ei, lisus
Hristos. Respectarea legilor divine este un imperativ pentru tofi oamenii, iar incalcarea
lor trebuie semnalata si amendata de episcop ca atare, indiferent ce rang detine
persoana care face acest lucru.

Doua aspecte fundamentale ale gandirii lui loan se desprind din acest tratat: cel
privitor la relatia dintre crestinism si Imperiul Roman si cel privitor la datoria unui
episcop crestin. loan afirma cu toata convingerea ca Biserica crestind nu a avut si nu are
nevoie de sprijinul imperial pentru a creste si a se raspandi in lume; ea poate sa iasa
biruitoare fara ajutorul puterii lumesti, ba mai mult, chiar si daca aceasta o persecuta.
Cu alte cuvinte, destinul Bisericii si cel al Imperiului Roman nu sunt dependente unul de
celalalt; indiferent de soarta celui din urma, mesajul crestin se va raspandi tot mai mult.

Cat priveste datoria unui episcop crestin, el trebuie sa apere cu orice pret legile
divine si sa sanctioneze orice Incalcare a acestora, indiferent de pozitia sociala a celui
care savarseste nelegiuirea. Conceptia lui loan este aceea c3, chiar daca imparatul nu
este dispus sa asculte sfatul episcopului, chiar daca se impotriveste pe fata acestuia
si 1l pedepseste pentru indrazneala de a-l fi mustrat, episcopul trebuie sa actioneze
intotdeauna in conformitate cu legea diving, sa nu faca nici un compromis de dragul
vreunor bunuri materiale, sa puna mai presus de orice respectul pentru legea divina3+.

Separatia sferelor de activitate a episcopului si a tmparatului o gasim clar
expusa in Omilia IV la Ozia: ,Caci atat stapanirii lumesti, cat si preotiei le sunt

33 Nu se stie cu exactitate data compunerii acestui tratat. Se stie ca la anul 380 s-a inceput in Antiohia
construirea unui nou altar pentru moastele lui Babylas. Faptul cad loan nu face nici cea mai mica
mentiune despre acest lucru constituie un argument destul de solid pentru a stabili data acestui tratat
undeva prin 378-379 (vezi ]J.L. Stephens, Ecclesiastical and imperial authority in the writings of John
Chrysostom: A reinterpretation of his political philosophy, unpub. PhD diss., University of California Santa
Barbara, 2001, p. 29). Babylas a fost episcop in Antiohia in secolul al IlI-lea. Pe vremea pastoririi sale,
un impadrat al carui nume nu este specificat a ucis copilul unui alt imparat, care ii fusese dat drept
garantie pentru un tratat de pace. Mai tarziu, cand imparatul a incercat sd intre in Biseric3, a fost oprit
de Babylas, tocmai datoriti acestei crime. Infuriat de indrizneala episcopului, imparatul a pus si fie
arestat si, in cele din urma, executat.

34 Sf. Joan Gura de Aur, Ad populum Antiochenum homilia 9, 1, PG, 49, 103, spune: ,,Caci eu nu am o alta
viatd decdt voi si grija pentru mantuirea voastra”.
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randuite anumite hotare... Regele ia parte la cirmuirea celor pamantesti, dar hotararile
legiferate de preoti sunt randuite de sus: Oricdte veti lega pe padmdnt vor fi legate si in
cer (Matei, 18: 18). Regelui i se incredinteaza lucrurile pamantesti, iar mie, lucrurile
ceresti (....). Regelui i se incredinteaza trupurile, iar preotului sufletele. Regele iarta
oamenii de datoriile lor banesti, preotul iarta pacatele oamenilor. Primul constrange,
al doilea povatuieste. Primul se foloseste de arme lumesti, al doilea se foloseste de arme
duhovnicesti. Primul se lupta cu barbarii, al doilea se lupta cu demonii. Aceasta
[preotia] este o cirmuire mai mare si, din aceasta pricing, regele este cel care-si
aseaza capul Tn mainile preotului, caci pretutindeni in Vechiul Testament, preotul
ungea fruntea regilor cu untdelemn”3s.

Exista o limita a supunerii fata de autoritatea lumeasca, despre care loan
vorbeste in Omiliile la Evanghelia dupd Matei, si anume aceea cand stapanitorul
lumesc ar cere supusilor sdi ceva ce intrd in contradictie cu legea divina, cu credinta.
Comentand Matei 22, 21, loan talcuieste Indemnul Mantuitorului astfel: ,,Cand
auzi pe Hristos spunand: Restituiti, deci, Cezarului, cele ce sunt ale Cezarului, afla ca iti
spune sa dai Cezarului numai acelea care nu vatama cu nimic credinta; altfel, n-ar mai
fi 0 dajdie si o0 vama data Cezarului, ci diavolului”3¢. Exemplul cel mai la indemana
este pretentia imparatului de a i se aduce un cult, pretentie care nu a fost satisfacuta
de crestinii primelor secole si care a dus la persecutarea acestora; in acest caz,
crestinii nu trebuie sa se supuna. Totusi, aceasta nesupunere nu trebuie sa imbrace
forma unei revolte, ci doar pe aceea a refuzului de a indeplini, chiar cu pretul vietii,
ceea ce cere imparatul si care vine in contradictie cu credinta si morala crestina.

Intorcandu-ne acum la cea de-a doua primejdie pe care am mentionat-o la
inceput, si anume la lejeritatea morala a membrilor tot mai numerosi ai Bisericii
crestine, combinata cu o competitie tot mai acerba pentru ocuparea posturilor
ecleziastice, posturi care reprezentau acum o tentatie tot mai mare datorita
beneficiilor si serviciilor pe care le ofereau acestea, primul parinte care ne vine in
minte este tot Sf. loan Gura de Aur. Din punctul de vedere al calitatii morale a
crestinilor, loan deplange perioada persecutiilor, cand crestinii, trdind permanent
sub iminenta mortii, nu puteau fi suspectati de o traire neautentica a mesajului
crestin3’. Mostenind viziunea sa despre Biserica de la inaintasii sai ilustri (Iustin,

35 Joan Gura de Aur, In illud: Vidi Dominum homilia 4, PG, 56, 126.

36 Joan Gura de Aur, In Mattheum homilia 70, 2, PG, 58, 656.

37 0 imagine a stilului de viata crestind din timpul persecutiilor putem gasi la Sf. [ustin Martirul si Filosoful
care, in Apologia 1, 14, (in Apologeti de limbd greacd, colectia Pdrinti si scriitori bisericesti, nr. 2, traducere,
introducere, note si indice de Pr. Prof. Teodor Bodogae, Pr. Prof. Olimp Caciulg, Pr. Prof. Dumitru Fecioru,
EIBMBOR, Bucuresti, 1980, pp. 33-34), spune: ,Noi, care odinioara gaseam placere in desfrau, imbratisam
acum numai castitatea. Noi, care ne foloseam de mestesugurile magiei, ne-am consacrat acum lui Dumnezeu
celui bun si nendscut. Noi, care iubeam mai mult decat orice veniturile de pe urma banilor si a mosiilor,
acum si cele ce avem le aducem laolalta si impartdsim din ele pe tot cel ce are nevoie. Noi, care ne uram si
ne ucideam unii pe altii si care, in ceea ce priveste pe cei de alt neam, din cauza obiceiurilor, nu injghebam
nici macar camine comune, acum, dupa ardtarea in lume a lui Hristos, ducem acelasi fel de viatd, ne rugam
pentru vragmasi, Incercand sa convingem, pe cei ce ne urdsc pe nedrept, ca cei ce trdiesc potrivit cu bunele
precepte ale lui Hristos pot naddjdui de la Dumnezeu, Stapanul tuturor, aceleasi recompense ca si noi”.
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Athenagora, Clement, Origen)38, Hrisostom, comparand biserica din timpul sau cu
cea a acelora, In mod alternativ deplange si are accese de furie: ,Plagi, misunand
impreuna cu belele de nespus, au venit asupra bisericilor. Posturile cheie au devenit
vandabile, de aceea apar nenumarate rele, si nu exista nimeni care sa redreseze
sau care sa le inlature pe acestea. Intr-adevir, dezordinea si-a asumat un fel de
metoda si consistenta proprii”3?. Bogatia excesiva, enorma putere, luxul, acestea
distrug integritatea Bisericii. Clericii, infestati cu boala ,dorintei de stapanire”, se lupta
pentru candidati pe baza preeminentei familiei, a bogatiilor sau a partizanatului.
Altii sustin candidatura prietenilor, a rudelor, a lingusitorilor, ,Insa nimeni nu se
uita la cel care este Intr-adevar calificat”. Ei ignora, lucru de care Hrisostom se
plange, singura calificare valabila: ,,un caracter excelent’40. Pe buna dreptate, paganii
ridiculizeaza Intreaga afacere: ,Vezi, spun ei, cum toate afacerile intre crestini sunt
pline de slava desarta? Exista la ei ambitie si ipocrizie. Despoaie-i de numarul lor, si
nu sunt nimic”41. Aceeasi atitudine plind de suferinta pentru soarta Bisericii si, In
acelasi timp, de indignare la adresa clericilor nevrednici, poate fi observata si la Sf.
Grigorie de Nazianz. In Cuvdnt de apcdrare pentru fuga in Pont, in care acesta expune
motivele fugii sale de preotie, citim si urmatoarea justificare: ,Mi-a fost rusine sa
fiu alaturi de ceilalti preoti care, cu nimic mai buni decat gloata - mare lucru daca
nu chiar cu mult mai rai - intra in locurile cele preasfinte cu maini nespalate, cum
se spune, si cu suflete necurate; care, inainte de a fi vrednici, se apropie de cele sfinte,
se apuca de altar, se Inghesuie si se imping in jurul Sfintei Mese, ca si cum ar socoti
ca preotia nu-i chip de virtute, ci mijloc de trai, nu-i slujire plina de raspundere, ci
domnie fara indatoriri. Si acestia sunt la numar aproape mai multi decat cei pe
care-i pastoresc. Slabi in credint3, ticilosi, cu toati stralucirea lor! Incat, dupa pirerea
mea, cu trecerea timpului si cu cresterea raului, n-au sa mai aiba pe cine pastori, caci
toti vor fi invatatori In loc de ucenici ai lui Dumnezeu, dupa cum spune profetia (Is
54, 13; In 6, 45) si toti vor fi prooroci, precum spune proverbul si istoria cea veche
(1Rg10,11)"2,

Concluzii

Analizand cu atentie cele cateva reactii sau reflectii patristice pe care le-
am citat In acest referat, nu putem sa nu observam ca nici una dintre acestea nu
manifesta o atitudine negativa fata de libertatea religioasa fn sine pe care imparatul

38 Cf. Elaine Pagels, ,The Politics of Paradise: Augustine’s Exegesis of Genesis 1-3 versus that of
John Chrysostom”, in The Harvard Theological Review, 78 (1985), 1-2, p. 74.

39 Joan Gura de Aur, Omilia VI la Efeseni, PG, 62, 48.

40 Joan Gura de Aur, Despre preotie, 3, 15, PG, 48, 652.

41]oan Gura de Aur, Omilia XI la Efeseni, PG, 62, 86.

42 Sfantul Grigorie de Nazianz, Cuvdnt de apdrare pentru fuga in Pont dupd ce a fost hirotonit si
pentru intoarcerea lui de acolo, In Sfantul loan Gura de Aur, Sfantul Grigorie din Nazianz, Sfantul
Efrem Sirul, Despre Preotie, EIBMBOR, Bucuresti, 2007, pp. 216-217.
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Constantin cel Mare a acordat-o crestinilor prin asa-numitul Edict de la Milan din
anul 313. Credem, dimpotriva, ca nici un Parinte nu a perceput, in sine, aceasta
libertate religioasa, ca pe o defavoare facuta Bisericii crestine. De aceea si titlul
nostru foloseste ghilimelele de rigoare. Cele doua primejdii pe care libertatea
religioasa le-a implicat - lejeritatea morala si ingerinta imparatului - tin mai
degraba de sfera vointei celor implicati, de aceea si reactiile parintilor Bisericii
sunt reactii pastorale: in calitatea lor de pastori ai comunitatilor crestine, ei
reactioneaza la abaterile de la legea divina sau la asumarea unor sarcini improprii
pentru ca, In noua ordine sociald creatd, in care crestinii sunt acceptati si in care
imparatul insusi devine crestin, Biserica sa-si pastreze pe mai departe puritatea
care a caracterizat-o in perioada persecutiilor, pe de o parte, iar pe de alta parte,
autoritatea politica sa-si inteleaga rostul si sa-si accepte locul intr-o societate in
care elementul crestin incepe sa joace un rol predominant.

Pentru a incheia intr-o nota optimistd, vom cita cuvintele triumfale - dupa
parerea noastra, pe deplin justificate — ale teologului Christos Yannaras, rostite in
apdrarea sfinfeniei Imparatului Constantin cel Mare: ,Biserica n-a recunoscut
sfintenia sa (a lui Constantin - n.n.) in functie de un etalon al perfectiunii morale
individuale... Doar relatia sfinteniei cu adevarul Bisericii, ca inceput al Imparitiei
lui Dumnezeu, si nu cu virtutile individuale, ne poate conduce la a aprecia corect
canonizarea lui Constantin cel Mare. La fel cum Biserica a vazut In persoana
Apostolilor temelia ei, piatra din capul unghiului fiind Hristos, in persoana lui
Constantin a vazut pe cel egal cu Apostolii, cel care a pus bazele universalitatii
vizibile a Bisericii... In persoana lui Constantin cel Mare, Biserica recunoaste
faptul ca adevarul naturii ei universale - acela de a asuma lumea intreaga si a o
transfigura in Impératia lui Dumnezeu - capiti dimensiuni istorice concrete”43,

43 Ch. Yannaras, Vérité et unité de I’Eglise, éd. Axios, 1990, pp. 71-72, apud Constantinos G. Pitsakis,
,L'ideologie imperiale et le culte de Saint Constantin dans I'Eglise d’Orient”, in F. Sini et P. P. Onida (eds),
Poteri religiosi e institutioni: il culto di san Constantino imperatore tra Oriente e Occidente , Estratto, Torino,
2003, pp. 257-258.
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ABSTRACT. In the present paper, the authors try to point out the so-called
“disadvantages” brought about by the Edict of Milan. The authors do not assert that
this Edict was a bad thing for Christians; on the contrary, it was through the
providence of God that the Christians enjoyed, at the beginning of the fourth
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freedom was a turning point in the history of the Christian Church which brought
with it not only advantages, but also inherent disadvantages that were not possible
in the periods of persecution.
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In his work, Ecclesiastical history, Socrates Scholasticus tells us about a
meeting at the Synod of Nicaea, between Constantine and the schismatic bishop
Acesius (bishop of the sect of Novatians). Hearing that Acesius had nothing against
the creed or the day on which Easter should be observed - the two major issues
discussed at this Synod - the emperor asked him: “For what reason then do you
separate yourself from communion with the rest of the Church?” Acesius answered
that his sect was in fact opposing to a too great leniency shown by other Christians
to those who betrayed Christ in time of persecution and, as a consequence, he
could not enter in communion with the representatives of this too lenient Christian
Church. It seems that Constantine would have answered: “Place a ladder, Acesius,
and climb alone into heaven”.!
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holem2000@yahoo.com
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1 Socrates, Historia ecclesiastica 1, 10, PG 67, 100-101.



NELU ALEXANDRU HALES, ADRIAN PODARU

Professor Harold A. Drake? thinks that what really matters in this episode
is Constantine’s behaviour. His trenchant reply shows a confident leader, having a
clear idea about the sort of Christians his political-religious programme aimed at.
Acesius and those like Acesisus didn’t fit in with his expectations. Constantine
didn’t want a Christian Church composed only of a limited number of the chosen
and pure ones. The type of Christianity Constantine was promoting was that of an
“umbrella” organization, capable of holding together different branches and
factions, which could differentiate themselves regarding theological subtleties,
but which needed to stay united in what concerned the general purpose. Prof. Drake
thinks that this conclusion can be drawn also from the first reaction Constantine
had to the Arian heresy, a reaction notorious for his indifference to very important
doctrinal problems. Addressing to those two protagonists, the priest Arius and
the bishop Alexander of Alexandria, Constantine considers their dispute on the
relation between the Father and the Son as being of small importance and even
unwelcomed, because it brings about separations between the people.3

2 Harold A. Drake, “Constantine and Consensus”, Church History, 64, 1 (1995): 1. H. A. Drake is professor
of history at the University of Wisconsin. He studied for a long time the period of Constantine and that
of the whole fourth century, and the literature he wrote on the Church-State relation in this period is
of great importance. Among his works, we mention: Constantine and the Bishops:The Politics of
Intolerance, (Baltimore: John Hopkins University Press, 2000) and “The Impact of Constantine on
Christianity”, in The Cambridge Companion to the Age of Constantine, ed. Noel Lenski (Cambridge:
Cambridge University Press, 22005).

3 Eusebius of Caesarea, Viata lui Constantin cel mare 2, 69 (in Eusebiu de Cezareea, Scrieri, Partea a II-a,
colectia ,Parinti si Scriitori Bisericesti”, 14, Bucuresti: EIBMBOR, 1991, 118-119) is the one who
mentions this letter. Here is a fragment of it: “It was wrong in the first instance to propose such
questions as these, or to reply to them when propounded. For those points of discussion which are
enjoined by the authority of no law, but rather suggested by the contentious spirit which is fostered by
misused leisure, even though they may be intended merely as an intellectual exercise, ought certainly
to be confined to the region of our own thoughts, and not hastily produced in the popular assemblies,
nor unadvisedly entrusted to the general ear... It is incumbent therefore on us in these cases to be
sparing of our words, lest, in case we ourselves are unable, through the feebleness of our natural
faculties, to give a clear explanation of the subject before us, or, on the other hand, in case the slowness
of our hearers' understandings disables them from arriving at an accurate apprehension of what we
say, from one or other of these causes the people be reduced to the alternative either of blasphemy or
schism. Let therefore both the unguarded question and the inconsiderate answer receive your mutual
forgiveness. For the cause of your difference has not been any of the leading doctrines or precepts of
the Divine law...” What is interesting is the fact that in his study “Emperors, Popes and General
Councils” (Dumbarton Oaks Papers, V1 (1951): 3-23), Francis Dvornik uses the same letter for pointing
out the sincerity of Constantine’s conversion and the fact that he assumed his mission of supporting
Christianity and of unifying the different factions already occurred. But the conclusion drawn by
Dvornik few lines further shows, nevertheless, that the emperor considered himself entitled to
interfere in the Church’s affairs: “It is thus clear from these quotations that Constantine, in the spirit of
the definition of Hellenistic royal competence, regarded himself as legally entitled to interfere in
religious affairs. He represented the Divinity on earth and was given by God supreme power in things
material and spiritual. He thought that it was his foremost duty to lead men to God”. Francis Dvornik,
“Emperors, Popes and General Coucils”, 7.
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Even if the theses of Prof. Drake may be questioned from many standpoints,
what interests us here is the fact that these two episodes mentioned above suggest
the two “dangers” involved in the religious freedom granted by Constantine the
Great to Christians:

a) a moral laxity of the more and more numerous members of the Christian
Church, combined with a competition for acquiring ecclesiastical positions;

b) an interference of the emperor in the dogmatic issues of the Christian
teaching - not in their drawing up, but in his adhesion to a certain doctrine and in
its imposing, normally through coercion, in the whole Empire - in an attempt to
secure a unitary Christian body, a fact that will bring about the vehement reaction
of the Church fathers, when the emperor was not supporting the Orthodox faith.
Let us analyze them in a reverse order.

In the ancient world, religion was not a question of individual choice as it
was a social reality created by traditional institutions and life models, with their
social, moral and cultural values. These values were not “secular” values in the modern
sense of the word. They were intimately blended with the religious traditions. Religion
founded and legitimated the institutions, determined the patterns of behaviour and
sanctioned the individual habits. The customs, the roles and the institutions were
not perceived as “religious” in the way that they implied a conscious decision. It was
simply the way in which things were done and have been done from immemorial
times. Religion was the link between the past and the present, between law and the
morals, education and politics, family and society, architecture and mythology,
between the calendar and the religious ritual. The famous rhetor, Libanius, said:
“These two, the holy ones and the study of letters, are similar and related”.*

In his classical study about religion in the ancient city, Fustel de Coulanges
argued that the modern distinction between religious and secular simply didn’t exist
in the ancient Greece or ancient Rome. In the ancient cities, religion “regulated all the
acts of man, disposed of every instant of his life, fixed all his habits. It governed a human
being with an authority so absolute that there was nothing beyond its control. ... The
state and religion were so completely confounded, that it was impossible even to
distinguish the one from the other, to say nothing of forming an idea of a conflict
between the two”.5 Religion united city’s institutions, and its greatest symbolic
expression took place in the public area. There could be no city, no society and no
state without religion.

From the moment that Christianity became a lawful religion, than favoured
and, towards the end of the fourth century, enforced as the sole official religion of the
Empire, during the reign of Theodosius the Great, the pagan and Christian conceptions

4 Libanius, Oratio 62, 8, Thesaurus Linguae Graecae, 62.8.8-9: dixela. Ydp, OLJLOL, Xl GUYTEVY) TOLTO
dupbrepa, ‘Lepa xol Adyol.

5 Fustel de Coulanges, The ancient city: A Study on the religion, laws and institutions of Greece and
Rome, (Boston: Lee and Shepard. New York: Charles T. Dillingham, 1877), 221.

169



NELU ALEXANDRU HALES, ADRIAN PODARU

about the relationship between the political power and the ecclesiastical authority
was to become one of bitter conflict. If for a pagan the distinction between religion
and politics had no meaning, for Christians, who founded their teaching on scriptural
texts,” the Church and the State were two different spheres, with their own tasks
and responsibilities, yet called to cooperate, each of them using proper means and
pursuing the goals they were created for.

The emperor Constantine the Great, allowing and even favouring Christianity,
but never changing his mentality and not giving up the ancient civic and religious
heritage - a fact rather impossible, in our opinion, over night — understands that,
in this new situation, he remains Pontifex Maximus further on, called to be the
political instrument of God for the spread of Christianity.8 To this conviction he
was drawn also by Eusebius of Caesarea, the court theologian who, relying on the
Holy Scripture and the Christian tradition, on one side, and the conception of
royalty, elaborated by the political philosophers of the Hellenistic world, on the
other, adapts an already existent theory to the exigencies of the new religion. If for
a Greek from the Hellenistic period, the emperor was a god among people, now,
according to the political theory of Eusebius, he is the Vicar of God on earth. If,
according to the Hellenistic political philosophy, the state was, in its order and
harmony, a copy of the divine creation, now, in the new created situation, the state
becomes a copy of the Kingdom of God on earth. As Vicar of God, the emperor is
called to protect and to spread the Christian teaching, as well as to secure its unity
of faith, being convinced that the political unity itself of the Empire depends on
this unity of faith. On the other side, the emperor is didaskalos, knowing the divine
and the human affairs, and he can decide even in the doctrinal issues of the
Church. In his work, Vita Constantini, Eusebius speaks about Constantine as about
a xoLvog emloxomoc ex Yeov xoeotopévoc (“an ordinary bishop, ordained by
God”)?, and in his famous answer addressed to some bishops, Constantine declares:
DUELC pév Twv élow TNe Badnoioc, e 8¢ Twv extoc o Jeobd xaeoTaLévoc
enioxoroc &v €inv (“you, on one side, [are bishops] for those within the Church, I,
on the other side, bishop for those outside the Church”)10. What we observe is the
fact that Constantine proclaims himself bishop with an authority at least equal to
that of the bishops within the Church, whom he feels free to summon when he

6 S.RF. Price, Rituals and Power: The Roman Imperial Cult in Asia Minor, (Cambridge: Cambridge University
Press, 1984), 15-19, apud Glen Warren Bowersock, “From Emperor to Bishop: The Self-Conscious
Transformation of Political Power in the Fourth Century A. D.”, Classical Philology 81, 4 (1986), 298.

7 See, for example, Mt. 22, 21 and Rom. 13.

8 [tis very possible that he takes this task very seriously and his conversion is, indeed, a sincere one, but we
do not think that, in such a short time, it is possible to throw away an heritage of centuries. Constantine
does his best in a pagan climate; the great historical changes do not take place in an instant.

9 Eusebius of Caesarea, Vita Constantini, 1, 44. 2, Thesaurus Linguae Graecae, 020.1.44.2.1.

10 Eusebius of Caesarea, Vita Constantini, 4, 24, Thesaurus Linguae Graecae, 020.4.24.1.3.
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wants to. In other words, the emperor is still the supreme ruler and exercises his
power both among the authorities of the Church and in the whole Empire.!1

From an imperial discourse which Eusebius found in the archives of the
palace in Constantinople and which seems to have been uttered by the emperor
after the defeat of Licinius, in an Eastern town and on the Good Friday (this
discourse is entitled Oratio ad Coetum Sanctorum - “A Speech to the assembly of the
saints”) it follows the conviction of Constantine that he has been chosen by God for
a mission of spreading Christianity, a mission similar to that of the Apostles.12 The
supreme expression of this self appreciation was the erection, in Constantinople, of
a Church in honour of the Apostles, in which the emperor was to be buried and his
coffin intended to be surrounded by twelve cenotaphs representing the twelve
apostles, because he considered himself as being the thirteenth apostle, worthy of
the same cult as the other twelve.13 Constantine’s son, however, Constantius II,
cautiously changed the initial project and ordered the erection of a mausoleum
attached to the Church of the Holy Apostles, where the body of the emperor was
moved. Thus, the position of the emperor in comparison with that of the apostles is
much diminished; the emperor rests at “the door” of the apostles, not together with
them. This is what St. John Chrysostom observes, after more than half of a century
after the death of Constantine. In the Homily 26 to the second epistle to the
Corinthians, speaking about the contrast between the glorious posthumous state of
the twelve apostles, on one side, and the humble state of the emperors who, during
their lifetime, were surrounded by worldly fame, Chrysostom says: “For there also
Constantine the Great, his son considered he should be honoring with great honour,
if he buried him in the porch of the fisherman; and what porters are to kings in
their places, that kings are at the tomb to fisherman”.1* From John Chrysostom
point of view, Constantine’s status is not equal to that of the apostles.

The same conclusion can be indirectly drawn from another Chrysostomic
passage. In Letter 10 to Olympias (9. c-d), John Chrysostom says to her: “In order to
find from another part how noble the action accompanied by suffering is and that the
same action, without being accompanied by suffering, is inferior, Nebuchadnezzar,
that famous Babylonian king, living among sceptres and diadems, promulgated once

11 Cf. Bowersock, 302.

12 See Charles Martin O’'Dahl, Constantine and the Christian Empire, (London and New York: Routledge,
2004) 239.

13 See in this way Cyril Mango, “Constantine's Mausoleum and the Translation of Relics”, Byzantinische
Zeitschrift 83, 1 (1990): 51-61 and Cyril Mango, “Constantine's Mausoleum: Addendum”, Byzantinische
Zeitschrift 83, 2 (1990): 434. In Vita Constantini, 4. 60 (Eusebiu de Cezareea, Scrieri, 182), Eusebius
mentions this purpose of the emperor: “He had, however, another object in erecting this building: an
object at first unknown, but which afterwards became evident to all. He had in fact made choice of this
spot in the prospect of his own death, anticipating with extraordinary fervor of faith that his body
would share their title with the apostles themselves, and that he should thus even after death become
the subject, with them, of the devotions which should be performed to their honour in this place”.

14 St. John Chrysostom, In Epist. Il ad Corinthios hom. 26, Thesaurus Linguae Graecae, 157.61.582.20.
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a law bearing good news... (it is about the order addressed to all his subjects, to
worship the God of those three young people). Tell me, then, will he receive the same
reward as the Apostles? Of course not, but an infinitely smaller one. And yet, he made
the same work as them. But because his work was not accompanied either by effort
or suffering, therefore the reward is smaller. The king has done this from his position
of authority and having no fear; the apostles, on the contrary, have done so being in
chains, being persecuted, beaten...”. It is not the same thing to preach, to propose or to
enforce a teaching from a position of authority which does not imply any risk or
danger, or to do the same thing knowing that your own life is threatened. If we
replace Nebuchadnezzar with Constantine the Great, we may conclude, even if indirectly,
that Constantine would have been considered by John Chrysostom as inferior in
worth to the Apostles.

We have made this digression through the Chrysostomic works in order to
show that the Fathers of the Church were not ready to accept in corpore the political
theory elaborated by Eusebius; on the contrary, as we will see in the examples
below, they fought against the imperial claims of imposing the teaching which
was considered by the emperor to be Orthodox, even if, in reality, it was not.

During the reign of the emperor Constantius Il (337-361), the son and the
successor of Constantine the Great, we have some of the most vehement reactions
against the imperial authority. Being a supporter of the Arian heresy and trying to
enforce it as an Orthodox form of Christianity, Constantius II is faced with a firm
reaction from the part of the Nicene Orthodox, who make resistance to the
interference of the politic in the internal affairs of the Church, affairs which, from
their point of view, are exclusively reserved to the sacerdotal class. St. Athanasius
the Great was very intransigent in this regard. In his work, History of the Arians, he
compares Constantine with Ahab, with Belshatzar, with Pharaoh. The emperor is
called parricide, worse than Pilate, a forerunner of Antichrist.!> The language used
by St. Athanasius shows that he is not ready to accept a Vicar of God who didn’t
share his views.

The old bishop Hosius of Cordoba, a confessor of the faith during the
persecution of Maximian (303-305) - his confession was nearly to cost his life -
being a bulwark of the Nicene Creed, was attacked and threatened by the imperial
authority, at the instigation of the Arians,!6 in order to subscribe to the heretical
doctrine and to the condemnation of Athanasius. His answer, addressed to the
emperor, shows at the same time the bishop’s courage faced with an imminent
persecution - an attitude which reminds of the martyrs’ attitude - and his conception
about the separation of those two powers, the imperial and the ecclesiastical one, in
the new order installed by Constantine. “I have confessed the faith before, when

15 Athanasius of Alexandria, Historia Arianorum, PG, 25, Coll. 728, 733, 749, 773, 776, apud Steven
Runciman, The byzantine Theocracy, ( Cambridge: Cambridge University Press, 1977), 27.

16 The whole story is to be found in Athanasius of Alexandria, Historia Romanorum, 42-45, PG 25,
741-749.
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Maximian started a persecution against Christians; if you want me persecuted, I am
ready now to endure anything rather than to betray the truth... Do not interfere in the
ecclesiastical affairs, or give us commands in this regard, but rather you learn them
from us. God gave you royalty, and entrusted us with the affairs of the Church. And as
the one who takes away royalty from you is opposing the decision of God, so be afraid
not to become liable to a serious charge, if you take upon yourself the affairs of the
Church. It is written: «Give back to Caesar what is Caesar’s and to God what is God’s».
So, we are not allowed to govern on earth, and you are not allowed to incense. [ write
to you these things, because | am concerned with your salvation”.1”

Another fervent defender of the Nicene doctrine and of Athanasius, at the
same time an ardent opponent of the Arians, was the bishop Lucifer of Cagliari
(1 370) who, after being exiled together with other Orthodox bishops, wrote from
exile acid pamphlets against the emperor and confessed his willingness to suffer
martyrdom for his faith. He calls Constantius II a precursor of Antichrist,!8 and the
same designation is used by Hilary of Pictavium, who calls Constantius II “a wolf
dressed as a sheep, greedy, an Antichrist”,19 “a dog that returns to its vomiting”.20

The emperor Valens (364-378) tried also to carry out his task of promoting
and protecting the official Church of the State, that is, the Arian Church. As a
consequence, he had to face the reactions of those who defended the Nicene
Orthodoxy. It is well-known the attitudes of St. Basil the Great and of the bishop
Bretanion of Tomis towards the imperial authority. The great Basil didn’t hesitate,
with all the threats of the emperor (the confiscation of the property, banishment,
torture and even death),?! to stay firm against the imperial power; as for
Bretanion, he struggled against “the perverting of the teachings and the crimes of
Valens against the saints”, crying out as David, the prophet: “I was speaking about
your statutes before kings and I was not ashamed” (Ps. 118, 46).22

17 Athanasius of Alexandria, Historia Romanorum, 44, PG 25, 744-745.

18 Lucifer of Cagliari, Pro Sancto Athanasio ad Constantium Imperatorem liber primus, PL 13, 895:
,Cum te urgeremus nos legati beatae Ecclesiae, sectam damnandam Arii, et illam dixisti magis esse
catholicam; praenuntiavimus te antichristi fuisse praecursorem”.

19 Hilaire de Poitiers, Contre Constance, introduction, texte, traduction, notes et index par André
Rocher, ,Sources Chrétiennes”, 334, 46, apud Adrian Gabor, Bisericd si Stat in timpul lui Teodosie cel
Mare, (Bucuresti: Editura Bizanting, 2003), 57.

20 Hilaire de Poitiers, Contre Constance, 1, 10-11; 25, apud A. Gabor, 57.

21 Gregory of Nazianzus, Oratio 43, 49; PG 36, 560: “Then, a man who has nothing is beyond the reach
of confiscation; unless you demand my tattered rags and the few books, which are my only
possessions. Banishment is impossible for me, who am confined by no limit of place... counting it all
God’s, whose guest and dependent [ am. As for tortures, what hold can they have upon one whose
body has ceased to be? Unless you mean the first stroke... Death is my benefactor, for it will send
me the sooner to God, for Whom I live and exist and have all but died and to Whom I have long
been hastening”.

22 Theodoret of Cyrus, Istoria bisericeascd, 1V, 35 apud Fontes Historiae Daco-Romanae, eds.
Haralambie Mihdescu et alii, II, (Bucuresti: Editura Academiei R.S.R., 1970), 235.
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Ambrose of Milan23 and John Chrysostom are two of the Fathers from the
fourth century who elaborate an “imperial contra-theology”24, according to which the
relation between imperial power and ecclesiastical authority is one of subordination
of the first to the second one, from a more pastoral point of view. Ambrose
explains his conception about the relationship between priest and emperor in his
Apologies for David (De apologia prophetae David). He comments upon the biblical
passage from the Old Testament in which Nathan, the prophet, admonishes the
king David for sending Uriah in the first battle line, hoping he will die and her wife
will become, thus, his. The bishop of Milan uses this biblical story in the same way
Romans used the renowned exempla?5: by this biblical episode, he illustrates an
exemplary behaviour. But since the scriptural text is inspired by God, it has more
authority than a traditional exemplum: it points out a religious truth, namely that no
ruler, even an emperor, is above the law of God.26 Being subject to the law of God
as well, on one side, and being prone to sin, on the other side - for he is
human, too - the emperor may commit sins, which may be forgiven through
confession and repentance. The “barometer” of man’s spiritual health, including
the health of the emperor, is the priest. This is the reason why the emperor must
accept the treatment administered to him by the priest, out of pastoral concern,
even if it implies bitter “medicines”: reproof, reproach, interdiction to communion.

If in these apologies, the relation between the bishop and the emperor is
considered from a pastoral point of view, in his epistles, on the contrary, Ambrose
defines the role of the bishop as a defender of the Church as institution, and settles the
boundaries of such a task. In his Epistles, Ambrose is asking: “Who would deny that a
case concerned with the faith must be heard in the Church (and not in the palace)”??,
or: “When have you heard, o, merciful emperor, that in a case concerning faith the lay
people have judged over a bishop?28 It is Ambrose who says also: “The emperor is
inside the Church, not above the Church”29, and again: “The things that belong to God
are not subjected to the emperor’s power”.39 The estates which are in the possession
of the Church can be confiscated by the emperor, because he has the right to do so,
but to confiscate a church is no longer in the emperor’s power.31 When Ambrose

23 A detailed presentation of the attitude of St. Ambrose towards the imperial authority see to
Ioan Vasile Leb, “Biserica si stat la Sfantul Ambrozie cel Mare (339-397)”, in loan V. Leb, Teologie si
istorie. Studii de patristicd si istorie bisericeascd, (Cluj-Napoca: Editura Arhidiecezana, 1999), 26-64.

24 This expression belongs to Adrian Gabor, 58.

25 Cf. .H.W.G. Liebeschuetz, Ambrose and John Chrysostom. Clerics between Desert and Empire,
(Oxford: Oxford University Press, 2011), 80.

26 In contradiction to Eusebius of Caesarea, who speaks about the emperor as being nomos
empsychos (“a living law”) and solutus legibus (“above the laws”).

27 Ambrose, Epistle 75, 15, apud Liebeschuetz, 82.

28 Ambrose, Epistle 75, 4, apud Liebeschuetz, 82.

29 Ambrose, Epistle 75, 36, apud Liebeschuetz, 82.

30 Ambrose, Epistle 76, 8, apud Liebeschuetz, 82.

31 Ambrose, Epistle 75, 33, apud Liebeschuetz, 82.
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was pressed by the imperial authorities to hand over the basilica Portiana to the
Arian Goths, saying that by doing this, the emperor exerts his legal rights, since all
things are subject to his authority, Ambrose replied that the Churches, since they
belong to God, are not subject to the imperial authority, so the emperor can have
no control over them. If he dares to do this thing, Ambrose will oppose him even if
it will cost his life.32

John Chrysostom, the bishop exiled by the imperial power for his intransigent
attitude towards any violation of the divine law, has a similar conception to
that of Ambrose, in what concerns the relation between the ecclesiastical authority
and the imperial power. The references are very numerous and our purpose here is
not a in extenso presentation: we just offer a few quotations from the Chrysostomic
work. As Ambrose of Milan, John Chrysostom is using an exemplum (this time not a
biblical one, but one from the recent history of the Church in Antioch) in order to
offer a model of a bishop’s behaviour in his relation to an emperor. In the treatise
De Sancto Babyla contra lulianum et Gentiles,?3 John says that bishops have both the
obligation and the authority to resist any man, even the emperor, when the “divine
laws” are violated. If such a confrontation does not lead to the correction of the
reproved, but to the punishment of the bishop for his boldness, this thing must not
intimidate the bishop. Even when threatened with death, the bishop must not
accept any compromise which would prejudice the bishop’s authority and would
abase the Church and its head, Jesus Christ. The observance of the divine laws is an
imperative for all men, and their violation must be amended by the bishop, no
matter the position of the person who violates it.

There are two fundamental aspects of John’s view in this treatise: the one
concerning the relation between Christianity and the Roman Empire and the one
concerning the duty of a Christian emperor. John asserts that the Christian Church did
not and does not need the imperial support in order to grow and spread in the world;
the Church will be victorious without the help of secular power, and even when the
secular power persecutes it. In other words, the destiny of the Church and that of the
Roman Empire are independent of one another; no matter the destiny of the latter,
the Christian empire will spread more and more.

32 Ambrose, Epistle 76, 8, apud Liebeschuetz, 82.

33 The date when this treatise was written is not known with certainty. We do know that around
380 started in Antioch the building of a new shrine for the relics of Babylas. The fact that John
doesn’t mention this at all is a strong enough evidence for establishing the date somewhere
around 378-379 (see ].L. Stephens, “Ecclesiastical and imperial authority in the writings of
John Chrysostom: A reinterpretation of his political philosophy”, (unpub. PhD diss., University
of California Santa Barbara, 2001), 29). Babylas was bishop in Antioch in the third century.
During his office, an emperor whose name is not specified killed the son of another emperor,
who has been given to him as a warrant for a peace treaty. Later on, when the emperor tried
to enter the Church, he was forbidden to do so by Babylas, because of this very crime. Furious
of the bishop’s boldness, the emperor ordered to be arrested and finally he was killed.
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In what concerns the duty of a Christian bishop, he must defend at any
costs the divine laws and amend any violation of them, no matter the social position
of the one who violates them. The conviction of John is that, even when the emperor
is not listening to the bishop’s advice, even if he is resisting to the bishop and
punishes him for his boldness, the bishop must always act according to the divine
law, must not compromise himself for the sake of material goods or earthly
positions, must always give priority to the divine law.3+

The separation of bishop’s and emperor’s activity spheres is clearly
expressed in the fourth Homily of Hozias: “There are some boundaries proper to
the worldly power and some proper to priesthood... The king is concerned with
the earthly things, but the decisions taken by the priests are confirmed from above:
Whatever you bind on earth will be bound in heaven (Mt. 18, 18). The king is
entrusted with the earthly things, [ am entrusted to the heavenly ones (...) The
king is entrusted with the bodies, the priest with the souls. The king forgive
money debts, the priest forgive the sins of men. The former constrains, the latter
advices. The former uses worldly weapons, the latter spiritual ones. The first
fights against barbarians, the second fights against demons. This [priesthood] is a
greater rule and, for this reason, the king is the one who bends his head in the
hands of the priest, for in the Old Testament it was the priest the one who anointed
with oil the forehead of the kings”.35

There is a limit of the submission to the worldly authority, and John speaks
about it in the Homilies to the Gospel of Matthew: nobody must obey when the
emperor asks for something that contradicts the divine law, the faith. Commenting
the verse from Mt. 22, 21, John says: “When you hear Christ saying: Give back to
Caesar what is Caesar’s and to God what is God’s, find out that he says to you to give
back those things that do not damage faith; otherwise, it will be no longer a tribute to
Caesar, but to the devil”.3¢ The most common example is the emperor’s claim to
pay him a cult, a claim that has been overlooked by the Christians of the first
centuries and lead to their persecution. In this case, Christians must not obey this
claim. Nevertheless, the insubordination must not be in the form of a revolt, but
only in the form of refusing to fulfill, even threatened by death, what the emperor
demands, because it contradicts the Christian faith and morals.

Back to the second danger mentioned at the beginning of this article (a moral
laxity of the more and more numerous members of the Christian Church, combined
with a competition for acquiring ecclesiastical positions, which represented now a
growing temptation, due to the privileges they offered), the first Father of the Church
we appeal to is St. John Chrysostom again. From the standpoint of the moral quality of
the Christians, John regrets the period of persecutions, when the Christians, living
under the permanent threat of death, could not be suspected of living unworthily the

34 St. John Chrysostom, Ad populum Antiochenum homilia 9, 1; PG, 49, 103, says: “For I have no
other life but you and the care for your salvation”.

35 St. John Chrysostom: In illud: Vidi Dominum homilia 4; PG, 56, 126.

36 St. John Chrysostom, In Mattheum homilia 70, 2; PG, 58, 656.
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Christian message.3” Inheriting his vision about the Church from his illustrious
predecessors (Justin, Athenagoras, Clement, Origen),38 Chrysosom, when comparing
the Church from his time with the Church from the time of his predecessors, has regrets
and furious outbursts: “Plagues, teeming with untold mischiefs, have come upon the
churches. The primary offices have become marketable. Hence innumerable evils are
arising, and there is no one to redress, no one to reprove them. Indeed, the disorder has
taken on a kind of method and consistency of its own”.39 What destroys the integrity
of the Church is the excessive health, the enormous power, the luxury. Clerics, because
they are infected by the “lust of authority”, are fighting to promote candidates on
the basis of family prominence, wealth or partisanship. Others support the candidacy
of their friends, relatives of flatterers, while ignoring the sole valid qualification: “an
excellent character”.40 It is right, then, for the pagans to ridicule the whole thing: “Do
you see how all matters among the Christians are full of vainglory? There is ambition
among them, and hypocrisy. Strip them of their numbers and they are nothing”.41

The same attitude full of suffering for the fate of the Church and, at the same
time, full of indignation towards the unworthy clerics, may be observed to St. Gregory
of Nazianzus. In his work, De fuga, in which he expounds his reasons for his flight of
priesthood, we read as follows: “I was ashamed of all those others, who, without
being better than ordinary people, nay, it is a great thing if they be not worse, with
unwashen hands, as the saying runs, and uninitiated souls, intrude into the most
sacred offices; and, before becoming worthy to approach the temples, they lay claim
to the sanctuary, and they push and thrust around the holy table, as if they thought
this order to be a means of livelihood, instead of a pattern of virtue, or an absolute
authority, instead of a ministry of which we must give account. In fact they are almost
more in number than those whom they govern; pitiable as regards piety, and
unfortunate in their dignity; so that, it seems to me, they will not, as time and this evil
alike progress, have anyone left to rule, when all are teachers, instead of, as the
prophecy says, taught of God (Is. 54, 13; Jo. 6, 45), and all prophesy, according to the
ancient history and proverb (1 Kings 10, 11)”.42

37 One can gains an idea of the Christian lifestyle during the time of persecutions from the First Apology
(1, 14) of Justin Martyr: “We who formerly delighted in fornication, now embrace chastity alone; we
who formerly used magical arts, dedicate ourselves to the good and unbegotten God; we who valued
above all things the acquisition of wealth and possessions, now bring what we have into a common
stock, and communicate to every one in need; we who hated and destroyed one another, and on
account of their different manners would not live with men of a different tribe, now, since the coming
of Christ, live familiarly with them, and pray for our enemies, and endeavour to persuade those who
hate us unjustly to live conformably to the good precepts of Christ, to the end that they may become
partakers with us of the same joyful hope of a reward from God the ruler of all”.

38 Cf. Elaine Pagels, “The Politics of Paradise: Augustine’s Exegesis of Genesis 1-3 versus that of John
Chrysostom”, The Harvard Theological Review 78, 1-2 (1985), 74.

39 John Chrysostom, In Ephesians hom. 6; PG 62, 48.

40 John Chrysostom, De sacerdotio 3, 15; PG 48, 652.

41John Chrysostom, In Ephesians hom. 11; PG 62, 86.

42 St. Gregory of Nazianzus, Cuvdnt de apdrare pentru fuga in Pont dupd ce a fost hirotonit si pentru
intoarcerea Iui de acolo, in Sfantul loan Gura de Aur, Sfantul Grigorie din Nazianz, Sfantul Efrem Sirul,
Despre Preotie, (Bucuresti: EIBMBOR, 2007), 216-217.
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Conclusions

Carefully analyzing those few patristic reactions or reflections quoted in
this article, we cannot but observe that none of these manifests a negative attitude
towards the religious freedom itself, which was granted by the emperor Constantine
the Great to the Christians through the so-called Edict of Milan from 313. On the
contrary, we are sure that none of the Church Fathers regarded, per se, this religious
freedom as a bad thing for the Christian Church. This is why our title uses the
quotation marks. The two dangers implied in the religious freedom - the moral
laxity and the interference of the emperor - belong rather to the sphere of the will
of those involved, and this is the reason why the reactions of the Church fathers
are pastoral reactions: in their quality of pastors of the Christian communities,
they react upon the violations of the divine law or upon one’s assuming of improper
tasks, to the end that, in the new created social order, in which Christians are
accepted and in which the emperor himself becomes Christian, the Church preserve
further on its purity from the time of persecutions, on one side, and the political
authority understand its part and accept its place in a society in which the Christian
element begins to play a predominant role, on the other.

We would like to finish this material with encomiastic tones. This is why
we will quote the triumphal words - fully legitimate - of Christos Yannaras, which
defend the sanctity of the emperor Constantine the Great: “The Church did not
recognize his sanctity (that is, Constantine’s) according to a standard of individual
moral perfection... Only the relation of sanctity to the truth of the Church, as a
beginning of the Kingdom of God, and not to the individual virtues, can lead us to
a correct appreciation of Constantine’s canonization. As the Church saw in the
Apostles the foundation of the Church, so in the person of Constantine it has seen
the one equal to the Apostles, the one who laid the foundation of the visible
universality of the Church... In the person of Constantine the Great, the Church
acknowledges the fact that the truth of its universal nature - that of assuming the
whole world and of transfiguring it into the Kingdom of God - receives concrete
historical dimensions”.43

43 Ch. Yannaras, Vérité et unité de I’Eglise, éd. Axios, 1990, 71-72, apud Constantinos G. Pitsakis, “L'ideologie
imperiale et le culte de Saint Constantin dans I'Eglise d’Orient”, in Poteri religiosi e institutioni: il culto
di san Constantino imperatore tra Oriente e Occidente, eds. F. Sini et P.P. Onida, (Torino: Estratto, 2003),
257-258.
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III. TEOLOGIE SISTEMATICA

TEOLOGIA SI FILOSOFIA IN SISTEMUL EDUCATIONAL
BIZANTIN. CONSIDERATII CU PRIVIRE LA METODA
TEOLOGIEI ORTODOXE

GRIGORE-DINU MOS*

REZUMAT. In contrast cu scolastica apuseand, Biserica bizantina a refuzat orice
noua sinteza dintre elenism si crestinism, ramanand fideld primei sinteze din
perioada patristica. Chiar daca nu a urmarit suprimarea totald a elenismului, nu se
poate nega existenta unei tensiuni aproape permanente intre teologii conservatori
si filosofii umanisti. Spre deosebire de Apus, educatia teologica in Bizant a avut un
caracter mai putin specializat, era mai spontand, mai difuza, mai apropiata de
viatd, mai pronuntat personala si liturgica. Teologia bizantina nu a fost niciodata o
teologie de scoald, adica nu s-a facut in scoli si universitati. Manastirile, iar nu
cercurile bizantine umaniste, nici cele clericale conservatoare, au fost spatiul acelei
creativitati teologice care a produs marea teologie bizantina. Filosofia a avut un
sens teologic, ascetic si duhovnicesc, dar si unul cultural, gnoseologic si speculativ.
»2Adevarata filozofie” a fost considerata viata traita rational si nepatimas, si iubirea
de Dumnezeu care e insisi Intelepciunea.

In civilizatia contemporans, in care stiinta are un rol atit de important, este
de neconceput revenirea la sistemul educational bizantin, iar eludarea caracterului
stiintific al teologiei ori polarizarea dintre teologia ca stiinta si teologia ca experienta
duhovniceasca, rugaciune si contemplatie reprezinta optiuni neinspirate, reiterand
din perspectiva opusa insasi greseala scolasticii in tendinta ei de separare de
spiritualitate.

Cuvinte cheie: teologie, filozofie, bizantin, ortodox, educatie, scoala, stiinta.

Evidentierea statutului si functiilor filosofiei si teologiei in lumea
bizantina 1n aceeasi perioada in care in Apus se ridica si se dezvolta Scolastica,
precum si aratarea contrastului metodologic dintre teologia ortodoxa si scolastica

apuseand, constituie, fara indoiald, teme de interes pentru teologia si dialogul
ecumenic contemporan.
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Cercetatori ca N.G. Wilson, P. Lemerle si G. Podskalsky au aratat ca dupa
renasterea macedoneana din secolul IX traditia invatamantului grecesc a continuat
fird intrerupere pani la ciderea imperiului. Intr-un sens foarte real, ceea ce noi
cunoastem astazi despre filosofia si literatura greaca antica se datoreaza in mare
masura acestei renasteri din timpul lui Photie cel Mare si Arethas din Cesareea.! Un
rol important in acest sens l-a avut reorganizarea Universitatii imperiale din
Constantinopol, cu doua sectii: Drept si Filozofie, sub indrumarea unor profesori
celebri precum juristul-canonist de orientare conservatoare loan Xiphilinus (care a
fost patriarh Intre anii 1064-1075), si profesorii de filozofie umanisti Mihail Psellos
si loan Italos. Mihail Psellos, cu toata inclinatia sa spre neoplatonism, era adeptul
folosirii dialecticii si argumentarii silogistice in scopuri teologice, fiind constient Tn
acelasi timp ca nu orice problema doctrinara poate fi rezolvata prin analiza logica.
In ciuda unor acuze, Psellus a reusit (la limit) si rimana in cadrele traditionale ale
dogmei, respingand elementele pagane ale sistemelor filosofice incompatibile cu
invatitura Bisericii2 Ioan Italos a avut un destin diferit. Incercarea sa de a interpreta
doctrina crestina In termeni pur rationali a fost sortita esecului. Italos a fost condamnat
de sinoadele din 1077 si 1082 pentru numeroase abateri doctrinare de inspiratie
platonica, unele din ele identice cu cele pentru care a fost condamnat Origen de
Sinodul al V-lea ecumenic (553).3 In epoca Comnenilor au existat peste 20 de astfel
de procese de erezie intelectuala, urmate uneori de sanctiunea exilului, dar niciodata
de pedepse brutale. Nici unul din umanistii bizantini ,eretici” nu a fost condamnat la
moarte, iar textele clasice grecesti nu au fost cenzurate, ci au continuat a fi utilizate ca
material de scoald, avertizindu-se Insa cu privire la ,invataturile nebunesti” pe
care le cuprind. Anatemele impotriva elenismului pagan nu au fost niciodata insotite
de arderea cartilor, intrucat Biserica bizantina nu a urmarit niciodata suprimarea
totala a elenismului.* Nu se poate nega Insa existenta unei tensiuni reale, aproape
permanente, intre teologii conservatori si filosofii umanisti.

Intr-un contrast izbitor cu scolastica apuseand, Biserica bizantina a refuzat
orice noua sinteza dintre elenism si crestinism, ramanand fidela primei sinteze din
perioada patristica. Optiunea teologica a bizantinilor (in ciuda acuzei frecvente de
conservatorism si imobilism) a fost providentiala si salutard, pentru ca rationalismul
critic al scolasticii, cu suprastructura sa abstracta, a relativizat mostenirea patristica si
a golit-o de viata si de putere, subminand-o In mare masura.

Teologia bizantina a fost o continuare organica a celei patristice, iIntemeiata
in primul rand pe citirea Scripturilor si a scrierilor patristice, pe rugaciune si asceza.
Dupa cum arata Florovsky, teologia bizantind a ramas in mare masura o teologie

1 Aristeides Papadakis in collaboration with John Meyendorff, The Christian East and the Rise of the
Papacy, The Church ad 1071-1453, St Vladimir’s Seminary Press, Crestwood, New York, 1994, p. 175.

2 Papadakis, The Christian East...,p. 177.

3 Papadakis, The Christian East, pp. 178-179.

4 Papadakis, The Christian East, p. 180.

5 Papadakis, The Christian East, pp. 181-182.
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»Kerygmatica” care si-a avut reperul ultim nu in argumente logice (chiar daca a stiut
si adeseori a trebuit sa le foloseasca si pe acestea), ci in credintd, in intelegerea
duhovniceasca: ,nu era o disciplina auto-explicatorie care poate fi prezentata
argumentativ (...), fara o prealabila angajare duhovniceasca. Aceasta teologie poate
fi doar predicata, proclamat3, si nu invatata intr-o maniera scolareasca.”s

Dupa cum arata John Meyendorff, in societatea bizantina, credinta,
convingerile si conceptele teologice erau prezente In chip firesc in toate aspectele
vietii sociale si individuale, in politica si in economie, cu privire la casatorie, statutul
civil, proprietate. Credinta si doctrinele teologice erau prezente nu numai in
sinoade, in dezbateri polemice, in tratate si colectii patristice, ci erau accesibile
tuturor, chiar si nestiutorilor de carte, prin imnologia si iconografia Bisericii. Intr-un
astfel de context profund teologic si bisericesc e dificil a da o definitie stricta si clar
delimitata a teologiei insesi,” dupa cum nici nu se resimte nevoia specializarii ei.
»Profesionalismul scolastic” si ,monopolul clerical” asupra invataturii crestine,
caracteristice teologiei apusene, au fost in mare misura striine teologiei bizantine. In
Rasarit, nu numai clericii si monabhii, ci si laicii, incluzandu-1 pe Imparat si oficialitatile
civile, puteau fi implicati in teologie si puteau publica tratate de teologie.?
Surprinzator, in veacurile XII si XIII in Bizant (ca si In secolele anterioare), ,nu
existau scoli de teologie organizate”, specializate ca atare. ,Teologia era privitd ca
cea mai inalta forma de cunoastere, dar nu ca o stiinta printre celelalte pentru a fi
invatata la scoald.” Universitatea din Constantinopol, organizata de stat, nu a avut
niciodata o facultate de teologie, iar Academia patriarhala din Constantinopol a fost
structurata aproximativ dupa modelul Universitatii laice, dar cu o mai mare
insistenta pe teologie, pe exegeza Sfintei Scripturi in special.l® Ea pregatea in primul
rand administratori bisericesti si canonisti, iar nu ,teologi” in sens stiintific,
academic. In general, teologia bizantini nu a receptat calea, metodele si sistemul de
organizare si specializare intelectual si academic ale Apusului crestin. Educatia
teologica in Bizant avea un caracter mai putin specializat, era mai spontana, mai
difuza, mai apropiata de viata, mai pronuntat personala si liturgica. Educatia
incepea in familie printr-un tutore privat, care de multe ori era un monabh, si care, pe
langa instructia religioasa de baza, preda elemente din trivium (Gramatica, Retorica si
Filozofie) si din quadrivium (Aritmetica, Geometrie, Muzica si Astronomie). Instructia
continua, in aceeasi schema de discipline, in scoli laice sau monahale, rezultand un
nivel de cultura destul de ridicat, nivel pe care se presupunea ca il are fiecare cetajean
bizantin. La Universitate se studia Filosofia la un nivel mai Inalt (sistemele filosofice,
in special al lui Platon si Aristotel), Dreptul, Medicina si Fizical?, dar nu Teologia.

6 G. Florovsky, , The ethos of the Orthodox Church”, The Ecumenical Review, nr. 12 /1960, p. 188.

7 John Meyendorff, ,Theology in the Thirteenth Century: Methodological Contrasts”, in The 17th
International Byzantine Congress: Major Papers, New Rochelle, N.Y., 1986, p. 1.

8 Meyendorff, , Theology in the Thirteenth Century: Methodological Contrasts”, pp. 3-4.

9 Meyendorff, , Theology in the Thirteenth Century: Methodological Contrasts”, p. 4.

10 Steven Runciman, The Great Church in Captivity, Cambridge, University Press, 1968, pp. 112-116.

11 Runciman, The Great Church in Captivity, p. 114.
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Putem conchide ca teologia bizantina nu a fost niciodata o teologie de
scoald, sau altfel spus, teologia nu s-a facut in scoli si universitati. Dimpotriva,
creativitatea teologica si marea teologie bizantina o gasim in afara acestor instituii.
Dupa cum arata Papadakis, ,reala creativitate se afla in mare masura in manastiri,
iar nu in cercurile bizantine umaniste, nici in cele clericale conservatoare.”12

Dimitrie Kydones, primul care a tradus in greceste opera lui Toma d’Aquino,
spunea in 1347 ca bizantinii nu au aratat niciodata interes pentru ,labirinturile
lui Aristotel si Platon”, prin care ganditorii latini aveau ,,0 mare sete de a umbla”13
Afirmatia e In mare masura adevaratd. Dacd e sa consideram biografia unor proeminenti
teologi bizantini, cu o remarcabila maturitate teologica a gandirii, ca spre exemplu,
Nikefor Blemmydes si Sfantul Grigorie II Cipriotul (din secolul XIII), sau Theolipt al
Philadephiei, Grigorie Palama si Nicolae Cabasila (din secolul XIV), implicati in
contacte cu latinii ori cu teologia latina, observam ca nici unul nu primise o instruire
teologica sistematicd, comparabild cu cea promovata de scolastica in Apus. Cu toate
acestea, ei nu erau lipsiti de rafinament intelectual si nici de cunostinte fundamentale
de filosofie, fiind in acelasi timp bine ancorati in traditia teologica patristica. Ei
au intalnit la latini un profesionalism si o iscusintd argumentativa fara precedent
in crestinatate, insotite insa de propensiunea chinuitoare spre o rationalizare
totald, si de sentimentul tot mai pregnant al superioritatii si auto-suficientei lor
academice si culturale, realitate care i-a facut pe teologii bizantini sa fie mai rezervati
si mai defensivi In atitudinea lor fata de crestinismul apusean.!4 Este de subliniat aici
ca schimbarea metodei teologice introdusa de Scolastica in Apus a Ingreuiat contactele
teologice dintre rasdriteni si apuseni. De multe ori apusenii s-au plans ca teologii
ortodocsi nu sunt capabili sa teologhiseasca in mod argumentat si profesional, iar
bizantinii pur si simplu nu puteau sa conceapa teologia ca pe o disciplina rationala or
stiintifica. Adeseori, audierea unei disertatii teologice latine in cadrul unei dezbateri
oficiale (la Conciliul de la Florenta, spre exemplu) constituia pentru rasariteni un
exercifiu detestabil, cu neputinta de inteles.!s Transformarea teologiei in filozofie
era Impotriva spiritului teologiei ortodoxe.

In cultura bizantini filosofia a avut o varietate de intelesuri: un sens
teologic, ascetic si duhovnicesc, unul gnoseologic si metastiintific si unul pur
cultural, omenesc, descriptiv si speculativ, putand fi utila teologiei sau putandu-se
impotrivi acesteia ,,dupa desartele si slabele intelesuri ale lumii acesteia.” Astfel,
»adevarata filozofie” a fost considerata iubirea de Dumnezeu (intrucat Dumnezeu
este Intelepciunea) si asemanarea cu Dumnezeu, cugetarea la moarte, viata traita
rational, adica nepatimas. Filosofia a fost definita, de asemenea, ca si cunoastere a

12 Papadakis, The Christian East..., pp. 182-183.

13 Citat In John Meyendorft, Teologia bizantind, IBMBOR, Bucuresti, 1996, p. 141.

14 Meyendorft, , Theology in the Thirteenth Century: Methodological Contrasts”, pp. 4-5.

15Papadakis, The Christian East..., p. 184. Nu este deloc intamplatoare sincronicitatea dintre dezvoltarea
scolasticii si ascensiunea puterii papale, si este neindoielnica contributia scolasticii la mentinerea si
amplificarea schismei dintre Rasarit si Apus.
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celor ce exista, vizute si nevizute, arti a artelor si stiint3 a stiintelor.16 in Imperiul
bizantin, filosofia (in acceptiunea ei gnoseologica si culturala) a fiacut parte
integranta din sistemul educational, fiind utila si necesara pentru cunoasterea si
explicarea lumii. Doar atunci cand filosofia a incercat sa exileze dogma si sa se
substituie teologiei apostolilor, profetilor si sfintilor a fost consideratda demonica.
Ratiunea, filosofica ori stiintifica, nu avea autoritatea de a justifica dogmele:
»2Descrierea si erminia dogmelor prin intermediul gandirii stiintifice si filosofice, si
nu justificarea lor rationald, a contribuit la crearea Indraznetelor realizari culturale
din atmosfera spirituald a Bizanfului, in toate formele lor, cum sunt, de exemplu:
formarea si formularea teologiei insdsi, istoriografia, poezia, textele liturgice,
muzica, pictura, arhitectura, Sinaxarele si altele.”1? De altfel, in Bizan{ nu a existat
o distinctie radicala intre cultura eclesiastica si cea profand, sau mai bine zis nu a
existat o cultura esentialmente profand, cum exista astazi, asa Incat teologia insasi
si asceza au putut fi numite filozofie, In conformitate cu libertatea limbajului si a
expresiilor, caracteristica spiritului bizantin. Dogmele, dupa o binecunoscuta definitie
patristica, nu constau atat in cuvinte (pnpoata), ci in lucruri (mpaypoata)8, adica in
realitati neschimbabile, descoperite de Dumnezeu pentru mantuirea omului, si
formulate de Biserica din necesitati teologice, istorice, pastorale si misionare.
y2Lucrurile” reprezinta teologia ca viatd, inspiratie, harisma, profetie si vedere si sunt
infaptuite de sfinti, care raspandesc lumina in tot trupul Bisericii. De aici si principiul:
spentru marturisirea credintei se cere exactitate (axpBewax), in timp ce pentru orice
cercetare si polemica exista posibilitatea de a alege metoda si argumentele.”1%

In teologia bizantin, nu era de conceput ca experienta eclesiald, contemplativa
si duhovniceasca sa fie rezultatul silogismelor si sa se sprijine pe ele. Sfantul Grigorie
Palama ardta in acest sens: ,lar noi nu socotim ca pdarere adevarata cunostinta
dobéandita prin cuvinte si silogisme, ci pe cea adeverita prin fapte si viata, care nu
numai ca este singura adevarata, dar e si sigura si neschimbatoare.”20

Dupa cum subliniaza Matsoukas, teologia bizantind nu a clarificat numai
realitdtile teologice 1n ele insele, ci a dezvoltat o metodologie si o epistemologie
superioara care traseaza campul contemplativ al teologiei si cimpul de cercetare
al filosofiei si stiintei. Cunoasterea lui Dumnezeu (theognosia) inseamna primirea
adevarului care s-a revelat si se reveleaza continuu in Biserica. Theognosia este
evenimentul central si continuu prezent al vietii bisericesti. Cunoasterea lui
Dumnezeu este nemijlocita si se realizeaza prin vedere: Dumnezeu se descopera
in lumina si slava, iar omul vede slava si lumina dumnezeiasca, cunoscand astfel
pe Dumnezeu si voia Lui. Nu exista alta modalitate de cunoastere a lui Dumnezeu

16 Nikos Matsoukas, Istoria filosofiei bizantine, Editura Bizantina, Bucuresti, pp. 17-31.

17 Matsoukas, Istoria filosofiei bizantine, p. 28.

18 Joan Karmiris, Monumentele dogmatice si simbolice ale Bisericii Ortodoxe Universale, (in lb. gr.) vol. ],
Atena, 1960, p. 379: ,,Adevarul nostru si credinta nu stau in cuvinte, ci in lucruri, dupa cum spune
Grigorie Teologul. lar eu ma lupt pentru apararea dogmelor si a lucrurilor.”(citat de Matsoukas, Istoria
filosofiei bizantine., p. 35, nota 31).

19 Matsoukas, Istoria filosofiei bizantine, p. 36.

20 Citat de Matsoukas, Istoria filosofiei bizantine., p. 38, nota 35.
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decét prin intermediul teofaniilor. Prin urmare, ,teologia primara a proorocilor, a
apostolilor si a sfintilor nu este nici stiintifica, nici nu foloseste vreo metoda a
stiintelor, ci este harismatica si se realizeaza prin intermediul vederii. Aceasta vedere
se continua in Sfintele Taine (,am vazut lumina cea adevarata) si in membrii plini
de har ai comunitatii.”2! Thegnosia membrilor comunitatii eclesiale se realizeaza prin
intermediul discerndmdntului duhovnicesc si a simturilor exersate, antrenate, purificate.
Fata de aceastd cunoastere, teologia stiintifica este consecutiva si ulterioara.22
Desigur, ramanand in limitele ei, ea este folositoare si necesara sub multe aspecte,
educational, pastoral, misionar etc. Teologia stiintifica, In masura in care este rodul
fidel al experientei eclesiale si al cunoasterii duhovnicesti, exercita ea insasi o functie
critica si de Indrumare a celor ce pasesc pe calea contemplatiei.23 Dupa cum arata
Arhimandritul Sofronie Saharov, reprezentarile mentale abstracte, desi nu sunt acea
cunoastere a lui Dumnezeu care este viaa vesnica (Ioan 17, 3), ,totusi si ele sunt
pretioase, cci in orice clipa pot sluji omului in planul adevaratei vieti duhovnicesti.”24

Putem conchide ca dupa marea schisma, intre secolele XI si XV, a continuat sa
fie dominanta In Rasarit o teologie de inspiratie patristicd, monastica si isihastd, care,
prin gnoseologia si metodologia sa, prin dialectica sa divino-umana, prin caracterul
sau deopotriva mistic si rational, a fost nu numai deschisa fata de culturg, ci a fost ea
insasi creatoare de culturd, fecundand si innoind intreaga societate si civilizatie bizantina.

Pr. prof. Gheorghios Mettalinos considera fundamentala distinctia dintre
credinta, care ofera cunoasterea celor nezidite si stiinta care e cunoasterea celor
zidite25, desi se poate vorbi si despre o cunoastere naturald a lui Dumnezeu, de
care au beneficiat si paganii: ,Cele nevazute ale Lui se vad de la facerea lumii,
intelegadndu-se din fapturi, adica vesnica Lui putere si dumnezeire, asa ca ei sa fie
fara cuvant de aparare. (Romani, 1, 20) Dar ei, ,cunoscand pe Dumnezeu, nu L-au
slavit ca pe Dumnezeu, nici nu [-au mulfumit...” (Romani, 1, 21), ci ,s-au inchinat si au
slujit fapturii in locul Facatorului (Romani, 1, 25). Fara cunoasterea supranaturala,
intemeiata pe Revelatia supranaturald, cunostinta naturala a omului, afectat de
caderea adamic3, risca sd alunece in diverse forme de panteism. De asemenea, fara
lumina Revelatiei supranaturale si fara harul lui Dumnezeu, cunostinta naturalg,
chiar corectd, nu are putere sa preschimbe viata omului si sa il ridice la o viziune mai
inalta. Potrivit Sfantului Grigorie Palama, si numai a sti dupa cunostinta dumnezeiasca
»Cce loc are omul inaintea lui Dumnezeu, intrece intelepciunea elinilor”26, careia i-a
ramas straind ,,maretia unica a omului”27.

21 Matsoukas, Istoria filosofiei bizantine, p. 233.

22 Matsoukas, Istoria filosofiei bizantine, pp. 234-237.

23 Se cunosc nu putine cazuri in care tineri Inzestrati atat duhovniceste, cat si intelectual, au cazut in
ratdciri grave pentru cd nu au avut cunostinfe specifice sau chiar elementare, pe care le-ar fi putut gasi
cu usurinta in , teologia stiintificd”, atat de mult blamata de pe pozitii pseudo-duhovnicesti.

24 Arhimandritul Sofronie, Cuviosul Siluan Athonitul, Editura Reintregirea, Alba-Iulia, 2009, p. 207.

25 Gheorghios Metallinos, ,Credinta si stiinta in gnoseologia ortodoxd”, in volumul Omul de culturd in
fata descrestindrii, Editura Reintregirea, Alba-Iulia, 2005, p. 144.

26 Sfantul Grigorie Palama, Despre cunostinta naturald, in Filocalia 7, trad. de pr. Dumitru Staniloae,
Editura Humanitas, Bucuresti, 1999, p. 434.

27 Dumitru Staniloae, nota 18, in Filocalia 7, p. 434.
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Exista si riscul de a accentua unilateral latura harismatica a cunoasterii
lui Dumnezeu, teologia ca experienta duhovniceasca, rugaciune si contemplatie,
excluzand teologia ca stiinta si cunoastere rationald, sau de a le separa si a crea
polaritati Intre acestea. Spre exemplu, Mettalinos pare sa simplifice prea mult atunci
cand afirma ca metoda cunoasterii sau Infelepciunii lumesti este stiinta, realizata
prin puterea rational-intelectuala a omului, iar metoda cunoasterii dumnezeiesti este
isthasmul, practica de asceza si rugaciune neincetata care caracterizeaza in modul
cel mai propriu Ortodoxia.28 Interesanta si provocatoare, dar unilaterala este si teza
acestuia potrivit careia, teologia ortodoxd, incadrata corect in sistemul educational
modern, ar fi echivalentd mai degraba unei stiinte pozitive, deoarece prioritate au
experimentarea / trairea si observatia, iar nu cartile / textele si speculatia intelectuala
pe marginea lor. In aceastd conceptie, ,experimentarea” reprezintd asceza si viata
duhovniceascd, iar ,observatia” vederea lui Dumnezeu prin iluminare si slavire, iar
omul de stiintd / profesorul care detine cunoasterea este In Ortodoxie batranul,
calauzitorul duhovnicesc.29

Problema metodei in teologia ortodoxa este insa mai complex3, iar rolul
stiintei si al ratiunii umane nu trebuie minimalizat. Potrivit Fericitului Diadoch al
Foticeei, ,mintea cuvantitoare de Dumnezeu (teologica), indulcindu-si si Incalzindu-si
sufletul cu insesi cuvintele lui Dumnezeu, dobandeste nepatimirea In masura
potrivita. Caci, ,cuvintele Domnului, zice, sunt cuvinte curate, argint lamurit in foc
pe seama pamantului” (Psalm 12, 6). lar mintea cunoscatoare (gnosticad), Intarita
prin experienta cu lucrul, se ridica mai presus de patimi. Dar si mintea cuvantatoare
de Dumnezeu gusta din experienta celei cunoscatoare, daca se face pe sine mai
smeritd, precum si mintea cunoscatoare gusta din virtutea contemplativa, daca isi
pastreaza neratacita puterea discriminatoare a sufletului. Caci nu se intampla ca sa
se dea amandoua darurile Tn intregime fiecarei minti. Iar pricina este ca amandoua
sa se minuneze de ceea ce are mai mult cealalta decit ea si asa sa sporeasca in ele
smerita cugetare, Impreuna cu ravna dreptatii.”30

28 Metallinos, ,Credinta si stiin{a in gnoseologia ortodoxa”, pp. 148-149.

29 Metallinos, ,Credinta si stiinta In gnoseologia ortodoxa”, p. 153. O nuantare ar necesita si dezvoltarea
in continuare a acestei idei: ,Sfintii sunt interpretii autentici ai Sfintei Scripturi, adica ai experientelor
traite de Profeti si de Sfintii Apostoli, fiindca ei sunt deopotriva cu acestia inspirati de Dumnezeu,
participanti cu ei la aceleasi experiente. Asemanator se petrece si in cazul stiinfei, unde numai cel
specializat intelege cercetdrile altor specialisti din cadrul aceluiasi sector de cercetare. Acceptarea
concluziilor cercetarii dintr-o anumita ramura stiintifica, de catre cei care nu sunt specialisti (cei care
nu sunt capabili sa verifice In mod experimental cercetarea celor specializati iIn domeniul respectiv) se
face pe baza increderii in buna credintd si intentie a specialistilor. [...] Cu aceeasi incredere este acceptata
cunoasterea empiricd a Sfintilor din toate timpurile. Traditia patristica si Sinoadele Ecumenice ale
Bisericii au ca baza aceasta experientd demonstratd. Fard oameni iIndumnezeiti (vazatori de Dumnezeu)
nu exista Sinod Ecumenic.” (Metallinos, ,,Credinta si stiinta in gnoseologia ortodoxa”, pp. 153-154).

30 Diadoch al Foticeii, Cuvdnt ascetic, 72, in Filocalia, vol. I, trad. de pr. Dumitru Staniloae, Editura Dacia
Traiang, Sibiu, 1947, p. 366
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Pe aceasta linie de gandire, dupa cum au aratat prof. Thedor M. Popescu
si pr. prof. Ioan Ic3, teologia e si cunoastere a lui Dumnezeu si discurs despre
Dumnezeu, vorbire despre Dumnezeu si vorbire cu Dumnezeu in rugaciune.
Teologia e si cunoastere a lui Dumnezeu din auzite si din vedere, dar si stiinta.3!
Trebuie sa subliniem aici ca ratiunea, luminata de credinta, a avut un rol esential
in formularea dogmelor, In expunerea invataturii de credintd, precum si in
combaterea idolatriilor, superstitiilor, miturilor si credintelor eronate. Dupa cum
s-a aratat ,teologia are un caracter teocentric, pentru ca porneste de la cuvantul lui
Dumnezeu cdtre noi si unul harismatic-profetic pentru ca intemeindu-se pe cuvantul
lui Dumnezeu catre noi expune acest cuvant pe baza comuniunii cu Dumnezeu si
vizeaza aceasta comuniune.”32 Prin urmare, teologia e si cuvantul nostru marturisitor,
despre Dumnezeu, citre semenii nostri, ca atare ea ,nu este numai o harisma, ci si un
efort al omului de cercetare si cuprindere, formulare sistematica, propovaduire si
comunicare a cuvantului lui Dumnezeu.”33 Teologia ortodoxa presupune o cunoastere
apofaticd, mistica a lui Dumnezeu, dar si catafaticd si rationald. Teologia are un
caracter si un scop esentialmente mdrturisitor si misionar, precum si un profund
caracter biblic si patristic, Intemeindu-se pe Sfanta Scriptura si pe Sfanta Traditie.
Intrucat ,Revelatia in Hristos este culmea si incheierea Revelatiei, teologia care
expune sistematic aceasta Revelatie, este singura teologie adevarata. [...] Biserica
fiind ,stalpul si temelia adevarului” (I Timotei 3, 25), Biserica este subiectul si spatiul
teologiei, iar teologia este bisericeascd”3%, ca una ce sta sub Indrumarea si in slujba
Bisericii. In concluzie, ,teologia este o harismi a Duhului Sfant si o stiin{d umana
elaborata de teologi. [...] Daca sub aspectul confinutului, teologia este revelatd, dupa
latura ei formala ea este un discurs elaborat stiintific si sistematic de teologi”3s,
presupunand o metoda proprie si o cercetare analitica temeinica. Din secolul
al XI-lea in Apus, teologia, Incadrata In universitati, s-a dezvoltat preponderent si
unilateral ca stiinta, separandu-se de spiritualitate si de cunoasterea duhovniceasca
si harismatica a lui Dumnezeu. Sub influenta apuseang, si in Rasarit incepand din
secolul XVII], teologia s-a cultivat ca stiinta In universitati, iar facultatile de teologie
s-au organizat dupa model apusean, dar intrucit aici a ramas vie traditia patristica
si bizanting, teologia ca stiintd nu s-a separat de teologia ca experienta eclesiala,

31 Thedor M. Popescu, Teologia ca stiintd, Bucuresti, 1937; pr. prof. dr. Valer Bel, ,Teologia ca stiinta si
madrturisire in viziunea pr. prof. dr. loan Ica”, in Omagiu pdrintelui prof. univ. dr. loan Icd, Editura
Renasterea, Cluj-Napoca, 2007. , Teologia este cea mai 1naltd, mai grea si mai complexa dintre toate
stiintele spiritului, ea cere cunostinfe mai multe decat oricare alta stiint, o culturd deosebita si putere
de muncg, infelegere exceptionala si, mai ales o viata de sfintenie pe care n-o cere nici o altd stiintd.[...]
Teologia nu este o simpla profesie, ci o marturisire de credinta. Teologul il cunoaste si il marturiseste
pe Dumnezeu prin studiu si rugdciune, prin efort stiintific si ascetic.” (Bel, ,Teologia ca stiin{a si
marturisire...”, pp. 116-117).

32 Bel, , Teologia ca stiinta si marturisire...”, p. 115.

33 Bel, , Teologia ca stiinta si marturisire...”, p. 116.

34 Bel, , Teologia ca stiinta si marturisire...”, p. 115.

35 Bel, , Teologia ca stiinta si marturisire...”, p. 116.
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duhovniceasca si harismatica, cu toate ca s-a resimtit o influenta scolastica ce nu
poate fi neglijata.3¢ Partea pozitiva a acestei dezvoltari consta in mai buna diviziune
a muncii teologice stiintifice; aprofundarea sistematica a diferitelor domenii ale
teologiei; elaborarea unor raspunsuri pertinente la problemele deosebit de complexe
ale contemporaneitatii si la nivelul constiintei intelectuale mature a lumii de astazi;
punerea In slujba teologiei si a misiunii Bisericii a intregului instrumentar
metodologic, analitic si de cercetare al stiintei; dezvoltarea dialogului cu stiinta si
cultura moderna etc. De aceea, astazi este de neconceput revenirea la sistemul
educational bizantin, iar eludarea caracterului stiintific al teologiei ori polarizarea
dintre teologia ca stiinta si discurs si teologia ca experienta duhovniceasca, rugaciune
si contemplatie reprezinta optiuni neinspirate, reiterand din perspectiva opusa
insasi greseala scolasticii in tendinta ei de separare de spiritualitate.

In acelasi timp, in fata influentelor apusene care adesea tind si reduci
teologia la aspectul ei formal si stiintific, este binevenita accentuarea specificului
teologiei ortodoxe, a unitatii organice dintre teologie si spiritualitate, dintre catafatism
si apofatism, dintre vorbirea despre Dumnezeu si vorbirea cu El in rugaciune. Astfel,
in studiul sau ,Metodologia teologiei” din anul 1982, Atanasie Yevtic, evidentia
caracterul ascetic si mistagogic al teologiei ortodoxe. Din metoda teologiei ortodoxe
nu trebuie sa lipseasca urmatoarele elemente: purificarea, rugaciunea, implinirea
poruncilor, dragostea.3” ,lar daca i se pare cuiva cd cunoaste ceva, inca n-a
cunoscut cum trebuie sa cunoasca. Dar daca iubeste cineva pe Dumnezeu, acela
este cunoscut de E1” (I Cor 8, 2-3). Cu alte cuvinte, cunoasterea si teologia noastra
cu privire la Dumnezeu este precedata de faptul de a fi cunoscuti de catre El, adica
de deschiderea noastra fata de El si trdirea in Lumina Lui, prin credintd, nadejde
si dragoste.38 Teologia are un caracter hristocentric si hristologic. Hristos este
fundamentul teologiei si cunoasterii lui Dumnezeu. El este inceputul, izvorul si
desavarsirea teologiei, fiind totodata ,Incepatorul si plinitorul credintei” (Ev 12,2).
Pentru a cunoaste adevarurile teologiei crestine, care sunt mai presus de ratiune,
dar in acelasi timp raspund exigentelor celor mai inalte si nazuintelor celor mai
adanci de cunoastere ale omului, este necesara o minte noua si transformat3, e
nevoie de ,mintea” lui Hristos, intdiul Teolog3. O metoda sigura a teologiei ortodoxe
este regula de aur a Sinoadelor Ecumenice: ,Urméand Sfintilor Parinti, noi toti impreuna
marturisim...” Reintoarcerea la Sfintii Parinti, proclamata de George Florovski la
Intaiul Congres al Facultitilor de Teologie Ortodoxi de la Atena din anul 1936,
inseamna nu a-i repeta, folosind cuvintele si expresiile lor, ci inseamna a-i urma in

36 Bel, , Teologia ca stiinta si marturisire...”, p. 118.

37 Atanasije Yevtic, ,The Methodology of Theology”, Second International Consultation of Orthodox
Theological Schools, Saint Vladimir’s Orthodox Theological Seminary, Crestwood New-York, January
12-19, 1982, Syndemos, Kuopto, 1985, pp. 37-38.

38 Yevtic, , The Methodology of Theology”, p. 38.

39 Yevtic, ,The Methodology of Theology”, pp. 39-41.
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pocdinta, credinta, experienta si viata lor.4® Credinta Parintilor este Intotdeauna
noud in masura in care devine credinta noastra personala. A fi teolog si a trai in
traditia Bisericii este cu putintd numai daca traim ,impreuna cu toti sfintii” (Ef
3,16-19).41

Ion Bria considera ca definirea metodei teologiei ortodoxe presupune
urmatoarele elemente esentiale: Cuvantul lui Dumnezeu din Sfianta Scriptura;
doctrina Apostolilor; consensul Parintilor; dezvoltarea doctrinei In exprimarea
teologica a credintei*?; separarea Ortodoxiei de erezie; autoritatea Bisericii
universale si a Sinoadelor ecumenice; marturisirea si celebrarea credintei de
catre poporul lui Dumnezeu.43

Toate aceste elemente evidentiate de autorii sus-mentionati - intre care
se remarca prin echilibru si acrivie pozitia exprimata de prof. Theodor M. Popescu
si pr. prof. loan Ica - elemente ce definesc specificul si metoda teologiei ortodoxe,
constituie in contextul actual si in paradigma culturala si stiinifica a contemporaneitatii,
de care nu putem face abstractie, mostenirea vie si aplicata a teologiei patristice si
bizantine. Continuitatea aceasta nu este doar supra-istorica, ci atinge strafundul
istoriei umanitatii, asumand specificul fiecarei epoci ca mediu de propagare a
Revelatiei si exprimand aceeasi viziune si paradigma divino-umana in incercarea
de a duce mereu pani la capit consecintele Intrupirii Logosului, in relatie cu
dinamica istorica si culturala a umanitatii in drumul ei catre eshaton.

40 Yevtic, , The Methodology of Theology”, p. 42.

41 Yevtic, ,The Methodology of Theology”, p. 43.

42 Sub acest aspect, arata lon Bria, functiile teologiei sunt multiple. Teologul compara teoriile existente,
stabileste o inlantuire logica Intre texte disparate, biblice sau patristice, din perspectiva unui adevar
dogmatic; clarifica si evidentiaza aspecte mai putin clare si mai putin explicite; formuleaza concluzii
intemeiate biblic si dogmatic; poate crea notiuni teologice noi, cum a fost, de pild3, termenul , deofiinta”.

43 lon Bria, Destinul Ortodoxiei, EIBMBOR, Bucuresti, 1989.
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ABSTRACT. In a stark contrast to western scholasticism, the Church of Byzantium
refused any new synthesis of Hellenism and Christianity and remained committed
to the first such synthesis perfected during the patristic period. Even though it did
not aim at eliminating Hellenism altogether, it is undeniable that there was in fact
an almost permanent tension between conservative theologians and humanist
philosophers. In Byzantium the theological education was less specialized and more
spontaneous in character; it was diffuse and closer to one’s life, much more personal
and liturgical. Byzantine theology had never been a school-theology - it had never
been taught in schools or universities. The monasteries and not Byzantium’s secular
humanist or conservative circles were the place that nurtured theological creativity
and produces the great Byzantine theology. Philosophy had always had a theological,
ascetical, and spiritual sense, as well as a gnoseological and speculative dimension.
What was deemed as ‘true philosophy’ was the love of God Who is Wisdom itself,
and living a rational life, free from passions. In contemporary society it would be
inconceivable to revive the Byzantine educational system, to elude the scientific
character of theology or to create two poles within theology - science and discourse
versus spiritual experience, prayer, and contemplation - because it would reiterate
the very mistake scholasticism had made in its tendency to break away from
spirituality, only in the opposite direction.

Keywords: theology, philosophy, Byzantine, Orthodox, education, school, science.

The effort to bring to light the status and the functions of philosophy and
theology within the Byzantine world at the time when the West was experiencing
the emergence and the development of scholasticism is without a doubt a topic of
utmost interest for contemporary theology and ecumenical dialogue.

Scholars such as N.G. Wilson, P. Lemerle and G. Podskalsky have shown that
after the Macedonian renaissance of the 9t century the tradition of Greek education
went on without any interruption up to the fall of the Byzantine Empire. In a very
palpable sense, most of what we know today about ancient Greek philosophy and
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literature is largely due to this revival occurring during the time of Photius the Great
and Arethas of Caesarea.! A key role in this was played by the reorganization of
the Imperial University of Constantinople, with two lines of study - Law and
Philosophy - carried out under the supervision of a few famous professors such
as the conservative jurist-canonist John Xiphilinus (who was also patriarch in the
years 1064-1075) and the humanist philosophy professors Michael Psellus and
John Italus. Albeit his penchant for Neoplatonism, Michael Psellus advocated the
use of dialectic and syllogistic arguments for theological purposes, while still
being perfectly aware of the fact that not all doctrinal conundrums can be solved by
the means of logical analysis. Despite being the object of several accusations, Psellus
(just barely) managed to remain within the traditional framework of the dogmata,
rejecting the pagan elements of the philosophical systems which were incompatible
with the teachings of the Church.2

John Italus had a different destiny. His attempt to interpret the Christian
doctrine in purely rationalistic terms was meant to fail. [talus was condemned by
the synods of 1077 and 1082 for his numerous doctrinal errors stemming from
his platonic understanding of things, some of which were identical to those for
which Origen had been anathematised by the Fifth Ecumenical Council of 553.3
The Comnenian period saw over 20 such trials prosecuting intellectual heresy
which sometimes ended in exile for the ‘defendants’, but there were never any
brutal punishments inflicted. None of the ‘heretic’ Byzantine humanists were ever
sentenced to death, nor were the Greek classical texts censored; instead they were
used as reading material in schools with a warning as to the ‘foolish teachings’
they contain. The anathemas pronounced against pagan Hellenism were never
accompanied by the burning of those books since the Byzantine Church never
aimed at completely suppressing Hellenism.# Be that as it may, the presence of a
real, almost permanent tension between conservative theologians and humanist
philosophers is undeniable.

In a stark contrast to western scholasticism, the Church of Byzantium
refused any new synthesis of Hellenism and Christianity and remained committed
to the first such synthesis perfected during the patristic period. The Byzantines’
theological option (despite being accused of conservatism and immobilism) was
providential and constructive because the critical rationalism of scholasticism,
with its abstract overpowering structure, relativized the patristic inheritance and
left it lifeless and powerless, largely undermining it.5

Byzantine theology is an organic extension of the patristic theology, based
primarily on reading the Scriptures and the patristic writings, on prayer and askesis.
As Florovsky once wrote, Byzantine theology is largely a ‘kerygmatic’ theology

1 Aristeides Papadakis in collaboration with John Meyendorff, The Christian East and the Rise of
the Papacy, The Church ad 1071-1453, (New York: St Vladimir’s Seminary Press, 1994), 175.

2 Papadakis, The Christian East, 177.

3 Papadakis, The Christian East, 178-179.

4 Papadakis, The Christian East, 180.

5 Papadakis, The Christian East, 181-182.
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whose ultimate frame of reference did not consist of logical arguments (although
it often had to and knew how to use these too) but of spiritual understanding: ‘it
was not a self-explanatory discipline [..] without any previous spiritual commitment.
This theology can only ne preached, proclaimed, but not taught like in schools.’s

As John Meyendorff pointed out, in the Byzantine society faith and
theological beliefs and concepts were naturally present in all aspects of social and
individual life, in both politics and economy, in the legislation regarding marriage,
civil status or property. Their faith and theological doctrines were present not only
in the synods held, in the debates, in patristic treatises and collections, but they
were actually available to all, even to the illiterate by means of the Church’s
hymnology and iconography. In such a deeply theological and ecclesiastical context
it was rather difficult to provide a strict and clearly outlined definition of theology
itself” and furthermore there was no need to have it defined as a particular line of
study. The typically western ‘scholastic professionalism’ and the ‘clerical monopole’
over the Christian doctrine were largely unknown to Byzantine theology. In the East
theology was not restricted to clerggmen and monks: laymen, including the
emperor and the civil authorities could become involved in this domain and even
publish theological treatises.8 Quite surprisingly, in 12t and 13t century Byzantium
(just as in the previous centuries) ‘there were no organized theological schools’.
‘Theology was seen as the highest form of knowledge, but not a “science” among
others to be learned at school.’”® The University of Constantinople, which was
organized by the state, had never had a theology faculty and the Patriarchal
Academy of Constantinople had more or less been structured following the
example of the secular university but with a greater emphasis on theology, more
precisely on the exegesis of the Holy Scriptures.l® It prepared ecclesiastic
administrators and canonists, not ‘theologians’ in the scientific, academic sense.
Byzantine theology did not adopt the methods, the intellectual and academic
system of organization and specialization or the general path chosen by the
Christian west. In Byzantium the theological education was less specialized and
more spontaneous in character; it was diffuse and closer to one’s life, much more
personal and liturgical. It began in the family, where it was provided by a private
tutor, who was often a monk and who taught elements of the trivium (Grammar,
Rhetoric, and Philosophy) and the quadrivium (Arithmetic, Geometry, Music, and
Astronomy) in addition to basic religious instruction. The same scheme of
disciplines was used in secular or monastic schools, generating a rather high level of
culture that was supposed all Byzantine citizens shared. At the University one was
able to study higher Philosophy (philosophical systems, especially Plato and
Aristotle), Law, Medicine, and Physics!?, but not Theology.

6 G. Florovsky, ,, The ethos of the Orthodox Church”, The Ecumenical Review, nr. 12/1960, p. 188.

7 John Meyendorff, , Theology in the Thirteenth Century: Methodological Contrasts”, The 17th
International Byzantine Congress: Major Papers, New Rochelle, N.Y., 1986, p. 1.

8 Meyendorff, ,Theology in the Thirteenth Century”, 3-4.

9 Meyendorff, ,Theology in the Thirteenth Century”, 3-4.

10 Steven Runciman, The Great Church in Captivity, (Cambridge: University Press, 1968), 112-116.

11 Runciman, The Great Church, 114.
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We can conclude that Byzantine theology had never been a school-theology -
it had never been taught in schools or universities. Quite to the contrary, the
grand Byzantine theology and theological creativity is to be found outside
these institutions. As Papadakis showed ‘real creativity, at any rate, was to be
found largely in the monastery and not among Byzantium’s secular humanist circles
or among conservative churchmen’2,

Demetrios Cydones, the first to translate the work of Thomas Aquinas into
Greek said in 1347 that the Byzantines never showed interest for the ‘labyrinths of
Aristotle and Plato’ in which the western thinkers ‘show great thirst for walking’!3.
His statement is largely true. If we look into the biographies of some of the foremost
Byzantine theologians, who had shown a remarkable maturity in their theological
thinking, such as Nikephoros Blemmydes and St. Greogory II of Cyprus (in the 13t
century), or Theoliptos of Philadelphia, Gregory Palamas, and Nicholas Cabasilas (of
the 14t century), all of whom had taken an active part in the dialogue with the
Catholics or the Latin theology, we notice that none of them had received a
systematic theological education that could be compared to that promoted in
the West by Scholasticism. Nevertheless, they lacked neither the intellectual
refinement, nor the fundamental notions of philosophy and they were, at the
same time, well versed in patristic theological tradition. What they noticed in
the westerners was their professionalism and an argumentative prowess
unprecedented in Christendom, doubled by a tormenting penchant for complete
rationalisation and by the ever more pressing sense of their cultural and academic
superiority and self-sufficiency. This state of facts made the Byzantine theologians
grow reserved and develop a defensive attitude towards western Christianity.14 It
should be mentioned that the change in the theological method Scholasticism
had introduced in the west, made theological contacts between Orientals and
Westerners even more difficult. The latter often complained that the Orthodox
theologians were incapable of producing a professional and well substantiated
theology, whereas the Byzantines simply couldn’t conceive of theology as being a
rational or scientific discipline. Listening to a Latin theological dissertation within
the framework of an official debate (at the council of Florence, for instance) was a
wholly loathsome exercise, beyond understanding for the Orientals.!> Furthermore,
turning theology into philosophy was contrary to the spirit of Orthodox theology.

Philosophy had a wide variety of meanings in Byzantine culture: a
theological, ascetical, and spiritual sense, a gnoseological and meta-scientific sense,
and one that was purely cultural, human, descriptive and speculative, able to either
assist theology or to resist it, ‘according to the vain and week understandings of this

12 Papadakis, The Christian East, 182-183.

13 Quoted by John Meyendorff in Byzantine Theology: Historical Trends and Doctrinal Themes
(Fordham University Press, 1999), 105.

14 Meyendorff, ,Theology in the Thirteen Century...”, 4-5.

15 Papadakis, The Christian East., p. 184. The synchronicity of the development of scholasticism
and the surge of papal power is not at all random and scholasticism had undoubtedly contributed to
the continuation and the deepening of the schism between east and west.
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world’. Thus, what was deemed as ‘true philosophy’ was the love of God (because God
is Wisdom) and resembling God, pondering death, living a rational life, that is a life
free from passions. Philosophy was also defined as the knowledge of the existing
realities, seen and unseen, art of the arts and science of sciences.16 Within the
Byzantine Empire philosophy (in its gnoseological and cultural sense) was an integral
part of the system of education, as it was useful and necessary in order to know and
explain the world. Philosophy was deemed demonic only when it tried to exile the
Christian dogma and to take the place of the theology of the apostles, prophets, and
saints. Reason, either philosophical or scientific, hadn’t the authority to justify the
dogmas: ‘Describing and interpreting the dogmas by the means of scientific and
philosophical thinking - and not justifying them rationally - contributed to the
creation of the daring cultural achievements of the Byzantine spiritual climate, in all
their forms, such as forming and formulating theology itself, historiography, poetry,
liturgical texts, music, painting, architecture, synaxaria as well as other things.’t”
Furthermore, there was no radical distinction between ecclesiastic and secular
culture in Byzantium, or better yet, there had never been an essentially secular
culture such as the one we have today and therefore, theology itself and askesis were
called philosophy in perfect accord with the freedom with which the Byzantine spirit
notoriously employed language and expressions. As a well-known patristic definition
said, dogmas consist not so much of words (pnpata) as of things (mpoypata)ls,
immutable realities that God reveals for the salvation of men and that the Church sets
into formulae for theological, historical, pastoral, and missionary reasons. These
‘things’ are theology as life, inspiration, charisma, prophecy and insight and are
created by saints who irradiate light within the body of the whole Church. This is
where the following principle stems from: ‘precision (axpiewa) is required for
professing one’s faith, whereas for any research or polemic there is the possibility to
choose the appropriate method and arguments’9.

For Byzantine theology it was inconceivable that ecclesiastic, contemplative,
and spiritual experience be the result of and rely on syllogisms. In this respect, Saint
Gregory Palamas wrote the following: ‘We do not believe that a truthful opinion rests
on the knowledge acquired through words and syllogisms, but on the knowledge that
is confirmed by one’s deeds and life, this being not only the sole truthful knowledge,
but also the unique and the unchanging one.’20

As Matsoukas stresses, Byzantine theology did not only clarify the
theological realities in themselves, it also developed a superior methodology and
epistemology defining theology’s contemplative sphere as well as the research
fields of philosophy and science. The knowledge of God (theognosis) means receiving

16 Nikos Matsoukas, Istoria filosofiei bizantine, (Bucuresti: Editura Bizantind), 17-31.

17 Matsoukas, Istoria filosofiei, 28.

18 Joan Karmiris, Monumentele dogmatice si simbolice ale Bisericii Ortodoxe Universale, (in Ib. gr.) vol. |,
Atena, 1960, p. 379: ‘Our truth and faith lie not in words, but in things, as Gregory the Theologian
said. And I fight to defend dogmas and things.’ (quoted by Nikos Matsoukas, op. cit,, 35, note 31).

19 Matsoukas, Istoria filosofiei, 36.

20 Quoted by Matsoukas, Istoria filosofiei.,, 38, note 35.

193



GRIGORE-DINU MOS$

the truth that was revealed and is continuously revealed within the Church. The
theognosis is the central and ever present event of church life. The knowledge of God
is unmediated and it is acquired through sight: God reveals Himself in light and
glory and the man sees this divine glory and light, thus coming to know God and His
will. There is no way to knowing God other than through theophanies. Consequently,
‘the primitive theology of the prophets, apostles, and saints is neither scientific, nor
does it employ a method pertaining to the sciences, it is however charismatic and
it is a result of the sight. This sight is continued in the Holy Sacraments (“we
have seen the true light”) and in the community’s members full of grace’.2! The
theognosia of the members of the ecclesial community is achieved through spiritual
discernment and experienced, trained, purified senses. Compared to this knowledge,
scientific theology is consecutive and posterior.22 Certainly, within its own limits,
it is useful and necessary in many aspects — educational, pastoral, missionary etc.
Scientific theology, in as much as it is the product of ecclesial experience and spiritual
knowledge, exerts a critical and guiding role for those dedicated to contemplation.23
As Archimandrite Sophrony Sakharov showed, although the mental abstract
representations are not the eternal life of knowing God (John 17, 3), ‘they are
however valuable, as they can at any time serve man in his spiritual life."24

We can conclude that after the great schism, from the 11t to the 15t
century, the dominant theology of the East was one inspired by the patristic,
monastic, and hesychast milieus; given its gnoseology and methodology, its divine-
human dialectic and the fact that it was simultaneously mystical and rational, this
theology was not only open to culture, but it also created culture, renewing the
entire Byzantine society and civilization and rendering them fertile.

Fr. Prof. Gheorghios Mettalinos believes that the distinction between faith -
offering the knowledge of the uncreated - and science - the knowledge of the
created?s - is fundamental, even though there is such a thing as a natural
knowledge of God, the pagans had also benefited from: ‘For the invisible things of
Him from the creation of the world are clearly seen, being understood by the things
that are made, even His eternal power and Godhead; so that they are without
excuse’ (Romans 1, 20). But ‘when they knew God, they glorified Him not as God,
neither were they thankful’ (Romans 1, 21), and instead ‘worshipped and served
the creature more than the Creator’ (Romans 1, 25). The natural knowledge of man -
affected by the fall of Adam - risks to degenerate into various forms of pantheism
without the supernatural knowledge - based on the supernatural Revelation.

21 Matsoukas, Istoria filosofiei, 233.

22 Matsoukas, Istoria filosofiei, 234-237.

23There are many cases of young people who are both spiritually and intellectually gifted who
fell prey to severe errancies because they did not possess the specific, or sometimes not even
the basic knowledge they could have easily found in ‘scientific theology’, so harshly criticised
by pseudo-spiritual parties.

24 Arhimandritul Sofronie, Cuviosul Siluan Athonitul, (Alba-Iulia:Reintregirea, 2009) 207.

25 Gheorghios Metallinos, ,Credinta si stiinta in gnoseologia ortodoxa”, in Omul de culturd in fata
descrestindrii, (Alba-Iulia:Reintregirea, 2005), p. 144.
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Furthermore, without the light of supernatural Revelation and the grace of God, the
natural knowledge - however correct - does not have the power to change man’s
life and elevate him to a higher vision. According to Saint Gregory Palamas knowing
‘the place man occupies before God surpasses the wisdom of the Greeks'26, which
was unable to capture ‘man’s the unique greatness’??.

There is also the risk to stress in a unilateral way the charismatic side of the
knowledge of God, or theology like spiritual experience, prayer, and contemplation,
excluding theology as science and rational knowledge, or to separate them and
create polarities. For instance, Metallinos seems to oversimplify when he states that
the method of worldly knowledge or wisdom is the science, created by the means of
man'’s rational-intellectual power, whereas the method of divine knowledge is the
hesychasm, the unceasing prayer and ascetic practice that defines Orthodoxy most
accurately.28 He puts forth yet another equally interesting and provocative, but also
unilateral thesis stating that Orthodox theology - properly set within the
framework of the modern educational system — would be the equivalent of a
positive science because it gives precedence to experience/living and observation,
rather than to books/texts and intellectual speculation. In this view, the ‘experience’
represents spiritual life and askesis, the ‘observation’ is seeing God in a state of
enlightenment and doxology, whereas the scientist/professor who has the
knowledge is the elder, the spiritual guide in Orthodoxy.2?

Nonetheless, the issue of the method in Orthodox theology is far more
complex, and the role of the science and of the human reason is not to be minimised.
According to Diadochus of Photice, ‘the theological mind, enchanting and warming
one’s soul as the very words of God do, attains passionlessness, because “The words
of the Lord are pure words: as silver tried in a furnace of earth, purified seven times”
(Psalm 12, 6). The knowing (gnostic) mind, strengthened through its experience
with things, rises above passions. But the former tastes the experience of the latter
if it embraces lowliness, just as the latter tastes of the former’s contemplative
virtues if it keeps the soul’s power of discernment from erring, as it seldom happens
that both these gifts are given in their entirety to one mind. The reason for that is

26 Sfantul Grigorie Palama, Despre cunostinta naturald, in Filocalia 7, trans. by Dumitru Stdniloae,
(Humanitas: Bucuresti, 1999), 434.

27 Dumitru Staniloae, note 18, in Filocalia 7,. 434.

28 Palama, Despre cunostinta naturald, 148-149.

29 Palama, Despre cunostinta naturald, 153. The development of this idea would require some
nuances: ‘The saints are the authentic interpreters of the Holy Scriptures, that is of the experiences
the Prophets and the Holy Apostles had, because they are inspired by God too and partake in the
same experiences. The same thing happens to what occurs in the case of science, where only the
specialist understands the research of other specialists from the same field of research. Accepting
the conclusions of a research in a given scientific branch, by those who are not specialists (those
who are unable to verify the research of the specialists by means of experiments) happens based
on their confidence in the specialists’ good faith and intentions. [..] The empiric knowledge of the
Saints is accepted based on the same confidence. The patristic tradition and the Ecumenical Synods
of the Church rely on this proven experience. Without people who are able to see God, there is no
Ecumenical Synod.’ (Palama, Despre cunostinta naturald, 153-154).
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that both should wonder at what the other exceeds in and thus grow in humble
reflection and strive for righteousness.’3

As prof. Thedor M. Popescu and fr. prof. loan Ica have shown, along this line
of thought theology is both knowledge of God and discourse on God, speaking about
God and speaking to God in prayer. Theology is both knowledge of God acquired
through hearing and seeing, and science.3! We must emphasise the fact that reason
- enriched by faith - played an essential role in the formulation of the dogmas, in
developing the confession of faith, as well as in refuting idolatry, superstition,
erroneous myths and beliefs. As it was shown ‘theology is theocentric in character,
because its origin is the word of God given unto us, and it is also charismatic-
prophetic because being based on the word of God given unto us, it explains it
based on the communion of God and aiming at achieving this communion.’32
Consequently, theology is also our bearing witness to God before our fellow men
and as such it is ‘not only a charisma but also an effort to analyse, comprehend,
formulate systematically, preach, and communicate the word of God.33

Orthodox theology implies an apophatic, mystical knowledge of God, as well
as a kataphatic, rational one. It is essentially witnessing and missionary in character, as
well as profoundly biblical and patristic, being based on the Holy Scriptures and the
Holy Tradition. Because ‘the Revelation in Christ is the climax and the conclusion of
the Revelation the theology expounding this Revelation in a systematic fashion is the
single genuine theology. [..] Because the Church is “the pillar and ground of the truth”
(1 Timothy 3, 25), the Church is the subject and the sphere of theology, and theology
is ecclesial’3* as it is guided by and serves the Church. To conclude, ‘theology is a
charisma conferred by the Holy Spirit and a human science elaborated by theologians.
[..] If the content of theology is revealed, with regard to its formal dimension it
is a discourse systematically and scientifically structured by theologians’5 having its
own method and a substantial analytical approach.

From the 11t century onwards, the theology studied in the western
universities was developed mainly and unilaterally as a science, becoming separate
from spirituality and from a spiritual and charismatic knowledge of God. Beginning
with the 18t century, the eastern universities have also cultivated theology as a
science, due to the western influence, and the faculties of theology were structured

30 Diadoch al Foticeii, Cuvdnt ascetic, 72, in Filocalia, vol. ], trans. by Dumitru Staniloae, (Sibiu:
Dacia Traiang, 1947), 366

31 Thedor M. Popescu, Teologia ca stiintd (Bucuresti, 1937); pr. prof. dr. Valer Bel, , Teologia ca stiin{a
si marturisire in viziunea pr. prof. dr. loan Ica”, in Omagiu pdrintelui prof. univ. dr. loan Icd, (Cluj-
Napoca: Renasterea, 2007). ‘Theology is the highest, most difficult and most complex of all sciences
of the spirit; it requires more knowledge than any other science, exceptional culture and diligence,
brilliant insight, and especially a righteous life no other science demands. [..] Theology is no mere
profession, but a profession of faith. The theologian knows God and bears witness to Him by study
and prayer, by scientific and ascetic effort.’ (Bel, , Teologia ca stiin{a si marturisire”, 116-117).

32 Bel, , Teologia ca stiinta si marturisire”, 115.

33 Bel, , Teologia ca stiinta si marturisire”, 116.

34 Bel, , Teologia ca stiinta si marturisire”, p. 115.

35 Bel, , Teologia ca stiinta si marturisire”, p. 116.
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according to the western paradigm; however, seeing as the east had preserved its
living patristic and Byzantine tradition, the science of theology was never separated
from theology as an ecclesial, spiritual, and charismatic experience, although the
scholastic influence was undeniable.3¢ The positive aspect of this development
resides in the following facts: the division of the scientific theological work became
more efficient; the various theological domains were approached systematically;
the extremely complex problems of contemporary times identified on the level of
the mature intellectual consciousness of the present-day world have been met with
pertinent answers; all of the scientific instruments of methodology, analysis, and
research have been brought to serve theology and the mission of the Church;
opening a dialogue with modern science and culture etc. For these reasons, today it
would be inconceivable to revive the Byzantine educational system, to elude the
scientific character of theology or to create two poles within theology - science and
discourse versus spiritual experience, prayer and contemplation - because it would
reiterate the very mistake scholasticism had made in its tendency to break away
from spirituality, only in the opposite direction.

At the same time, faced with western influences that often tend to reduce
theology to its formal and scientific aspects, the fact that the Orthodox theology
asserts its specific characteristics is welcome: Orthodox theology offers an organic
unity of theology and spirituality, kataphatism and apophaticism, speaking about
God and speaking to Him in prayer. Thus, in his 1982 study ‘The Methodology of
Theology’, Atanasije Yevtic underlined the ascetical and mystagogic character of
Orthodox theology. The method of Orthodox theology should not lack the following
elements: purification, prayer, observance of the commandments, love.37 ‘And if any
man think that he knoweth any thing, he knoweth nothing yet as he ought to know.
But if any man love God, the same is known of Him’ (1 Corinthians 8, 2-3). In other
words, our knowledge of God and theology are preceded by the fact that we have
been known by Him, meaning that we have opened ourselves to Him and have
experienced His Light in faith, hope, and charity.38

Theology is Christocentric and Christological. Christ is the fundament of
theology and of the knowledge of God, He is the beginning, the source, and the
completion of theology, as well as ‘the author and finisher of our faith’ (Hebrews
12, 2). In order to become acquainted with the truths of Christian theology, which
surpass reason and at the same time meet the man’s highest requirements and
deepest need for knowledge, one needs a new and transformed mind, one needs
the ‘mind’ of Christ, the first theologian.3? A sure method of Orthodox theology is the
golden rule of Ecumenical Councils: ‘Following the holy Fathers, we unanimously

36 Bel, , Teologia ca stiinta si marturisire”, p. 118.

37 Atanasije Yevtic, ,The Methodology of Theology”, Second International Consultation of Orthodox
Theological Schools, Saint Vladimir’s Orthodox Theological Seminary, Crestwood New-York,
January 12-19, 1982, Syndemos, Kvopto, 1985, 37-38.

38 Yevtic, ,The Methodology of Theology”, p. 38.

39 Yevtic, ,The Methodology of Theology”, pp. 39-41.
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confess..” Revisiting the Holy Fathers, a path suggested by Georges Florovsky at
the First Congress of the Faculties of Orthodox Theology in Athens 1936, does not
mean repeating what they said, using their words and their phrases, but following
them in their repentance, faith, experience, and life.40 The faith of the Fathers is
always new, in as much as it becomes our own personal faith. Being a theologian
and living within the tradition of the Church is only possible if we live ‘with all
saints’ (Ephesians 3, 16-19).41

Ion Bria believed that defining the method of Orthodox theology required
the following essential elements: the Word of God from the Holy Scriptures, the
doctrine of the Apostles, the Fathers’ consensus, the development of the doctrine
in the theological expression of the faith4?, the separation of Orthodoxy and
heresy, the authority of the universal Church and of the ecumenical councils, the
profession and celebration of the faith by the people of God.43

All these elements listed by the above-mentioned authors - from amongst
which the position of prof. Theodor M. Popescu and fr. prof. Ioan Ica stands out as
extremely balanced and precise - define the particularity and the method of
Orthodox theology. In the present context and the cultural and scientific paradigm
of our times they are the living heritage of patristic and Byzantine theology. This
continuity does not only surpass history, it also touches the very abyss of the
history of humanity, appropriating the specific features of every era as a medium
for spreading the Revelation and expressing the same divine-human vision and
paradigm in its attempt to articulate the consequences of the Incarnation of the
Logos with the historical and cultural dynamic of humanity on its way towards the
eschaton.

40 Yevtic, ,The Methodology of Theology”, p. 42.

41Yevtic, ,The Methodology of Theology”, p. 43.

42 In this respect, lon Bria points out that theology has multiple functions. The theologian compares
theories, establishes a logic concatenation of unrelated biblical or patristic texts, from the perspective
of a single dogmatic truth; he clarifies and emphasises the more obscure or less explicit aspects; he
forms conclusions that are biblically and dogmatically substantiated; he can create new theological
notions such as the term ‘homousia’.

43 Jon Bria, Destinul Ortodoxiei, (Bucuresti, Editura Institutului Biblic si de Misiunie, 1989).

198



STUDIA UBB THEOL. ORTH., Vol. 58 (2013), No. 1, pp. 199-212
(RECOMMENDED CITATION)

CONFLICTUL ECLESIOLOGIILOR. BISERICILE CRESTINE
SI VIOLENTA*

DACIAN BUT-CAPUSAN™

REZUMAT. Lumea In care traim e caracterizatd de cand se stie de violenta.
Violenta este o consecinta a pacatului originar.

Biserica crestina s-a confruntat insa cu violenta din primele zile ale existentei
sale. Biserica, ca institutie vazuta se naste si se dezvolta intr-o lume macinata de
ura si rivalitati. Interpretand literal cuvintele Mantuitorului Nu socotiti cd am venit
sd aduc pace... (Mt 10,34) s-a ajuns la utilizarea violentei de catre unele confesiuni
crestine. Violenta este o prezentad constanta in istoria crestinismului.

Justificarea religioasa a actelor de violenta este falsa deoarece argumentele
care se aduc camufleaza in fapt patimile omenesti ce se dezlantuie si doresc sa
se imbrace in straie de virtufi.

Credinta oamenilor in Dumnezeu a dus insa la foarte multe actiuni si
manifestari extreme de-a lungul timpului. Relatia omului cu Divinitatea a fost
din totdeauna una tumultoasa si mereu pusa la incercare, actiunile omului
nefiind de fiecare data pe placul lui Dumnezeu. Si aici intervine extremismul
religios, manifestare care a dus la actiuni de neimaginat savarsite de oameni
in numele lui Dumnezeu.

Cuvinte cheie: Biserica, violent3, iubire, pace, razboi

Lumea in care traim e caracterizata de cand se stie de violenta — individuala
sau colectiva: violenta intre persoane, violenta chiar si Impotriva vietii inca
nenascute, violenta apoi si intre relatiile dintre popoare, in fine violenta impotriva
naturii, impotriva mediului nostru inconjurator de care atarna insasi existenta
noastratl.

* Acest studiu a fost posibil prin finantarea oferitd de Programul Operational Sectorial pentru
Dezvoltarea Resurselor Umane 2007-2013, cofinantat prin Fondul Social European, in cadrul
proiectului POSDRU 89/1.5/S/60189 cu titlul ,Programe postdoctorale pentru dezvoltare durabila
intr-o societate bazata pe cunoastere”.

™ Dr., Facultatea de Teologie Ortodoxa, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
dbutcapusan@yahoo.ro

1 leromonah Gabriel Bunge, Mdnia i terapia ei dupd avva Evagrie Ponticul sau Vinul dracilor si pdinea
ingerilor, ed. 1], trad. de. loan I. Ica jr., Ed. Deisis, Sibiu, 2002, p. 11.
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Mai mult, societatea deschisa in care conviefuiesc identitati diferite, este
indubitabil conflictuald, pentru ca in ea se manifesta controverse ideologice, conflicte
de interese, vointe de putere antagoniceZ.

Violenta este o consecinta a pacatului originar, care a adus un dezechilibru
intre om si Dumnezeu, Intre om si intreaga creatie, intre om si el insusi, intre om si
semenii sai, in relatiile inter-umane. Lumea noastra, privind lucrurile din perspectiva
teologic3, este una erodata de pacat3. Omul este stapanit de agresivitate, de pornire
violentd. Violenta este prezentad in toate religiile: politeiste sau monoteiste, revelate
sau nu. ,Permanentizarea violentei nici nu e altceva decat permanentizarea unui
pacat de moarte cunoscut cu denumirea de ur3, vrajba, dusmanie, conflict, fiind pacatul
care fsi afld sensul in expresia paulina zidul despartitor al urii (Efes 2,14)"+.

Notiunea de violentd, intr-un sens general, desemneaza utilizarea fortei
destinata exercitarii unei constrangeri. Etimologic, termenul ,violen{a” provine din
latinescul ,,vis” care Tnseamna fortd, putere, folosirea fortei fizice, ideea unei puteri
naturale care se exercitd asupra unui lucru sau asupra altei persoane. Notiunea de
violenta se refera la utilizarea ilegitima si ilegala a fortei si poate fi definita ca
o conduita agresiva acutd, caracterizata indeosebi prin folosirea fortei fizices.
Agresivitatea este unul dintre posibilele raspunsuri pe care fiinfa umana le pune in
act In fata dificultatilor. Este o energie care se exprima in comportamente avand
drept scop, la inceput supraviefuirea, iar mai apoi depasirea diferitelor obstacole ce
stau in calea atingerii propriilor obiective. Comportamentul agresiv nu este
automatic, ci este determinat de interpretarea pe care omul sau animalul o da
situatiei conjuncturale. Daca se simte in siguranta sau In pericol, daca este solicitat
de perspectiva unei prade sau este Infometat, etc. exista si un tip de agresivitate
care poate fi calificata drept irationala si distructiva, numita si violentd, Indreptata
spre dauna unor persoane sau lucruri, spre distrugere sau spre a determina
suferinta altora, indiferent de nevoile biologice proprii de supravietuire sau de
situatiile sociale construite si acceptate®.

Sf. Scriptura ne istoriseste primul act de violenta din istoria omenirii care
a fost un fratricid. Vechiul Testament ne prezinta istoria primei crime, un exemplu
tipic al modului In care mania si ura se transforma in crima (Fac 4).7

Crestinismul este o religie a iubirii, pacii, are un aspect comunitar. Primul
imn crestin intonat de ingeri la Nasterea Mantuitorului lisus Hristos si preluat in
cultul ortodox este ,slavd intru cei de sus lui Dumnezeu si pe pdmdnt pace, intre

2 Pr. Teofil Tia, Violenta in societatea postcrestind, Alba-Iulia, 2012, p. 22.

3 Pr. Teofil Tia, Violenta in societatea postcrestind, p. 4.

4 Pr. llie Moldovan, ,Rezistenta si martiriu in viata poporului roman din Transilvania in fata ereziei si
a violentelor seculare. Studiu de teologie a istoriei” in vol. Violenta in numele lui Dumnezeu, Un
rdspuns crestin, Ed. Reintregirea, Alba Iulia, 2002, p. 88.

5 Vasile Preda, Delincventa juvenild - o abordare multidisciplinard, Ed. Presa Universitara Clujeand,
Cluj-Napoca, 1998.

6 Pr. Teofil Tia, Efecte ale globalizdrii: omogenizarea culturald ca violentd intrecivilizationald in
vol. Violenta in numele lui Dumnezeu, p. 449-450.

7 Gerhard Maier, Evanghelia dupd Matei, Ed. Lumina Lumii, Korntal, 2000, p. 150.
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oameni bundvoire” (Lc 2,14). Interesant de remarcat ca la scurt timp dupa nasterea
lui lisus Hristos In Betleemul Iudeii se petrece un act de mare violenta: uciderea
pruncilor din porunca regelui Irod.

Existd o aparenta contradictie intre spusele Mantuitorului: ,Nu socotiti cd
am venit sd aduc pace.. (Mt 10,34) si cuvintele Sf. Ap. Pavel ,pacea sa urmati cu
totii si sfintenia, fara de care nimeni nu va vedea pre Dumnezeu” (Evr 12,14).

Un alt sfat al Mantuitorului este sa nu ne Impotrivim celui rau, celui ce ne
loveste peste obrazul drept, sa-i intoarcem si pe celalalt, celui ce vrea sa se judece cu
noi sa ne ia haina, sa-i dam si camasa (cf. Mt 5, 39-40), sa-i iubim pe vrajmasi, sa-i
binecuvantam pe cei ce ne blestem3, sa facem bine celor ce ne urasc, sa ne rugam
pentru cei ce ne vatimi si ne prigonesc (cf. Mt 5, 44). Implinind aceste sfaturi
evangelice Tnseamna sa fim, prin iubire, in pace cu aproapele. Acestea toate presupun
o lepadare de patimi, de iubirea de sine, de iubirea de bogatii, o desertare a ingdmfarii,
insemna o micsorare a noastra, pentru ca Hristos sa poata creste in noi. Aceasta nu
inseamna acceptare a violentei, supunere la actele de violenta, suportare cu stoicism.

Pacea, linistea interioara este un rod al Duhului Sfant (Gal 6). Cei ce au
pace launtrica, pot sa transmita si aproapelui aceasta stare. De aceea Mantuitorul pe
muntele Fericirilor spune: ,fericiti facatorii pe de pace, ca aceia fiii Lui Dumnezeu se
vor chema” (Mt. 5, 9). Interpretand fericirile, Sfantul Grigorie de Nyssa (335-395),
spune ca toate fericirile sunt una cate una, sfinte si sfintite, dar ceea ce ni se pune
inainte e cu adevarat si de nestrabatut si Sfanta a Sfintelor, caci daca a vedea pe
Dumnezeu e un bine care nu poate fi intrecut de nimic, a se face fiul lui Dumnezeu
e mai presus de orice fericire. Spune aceasta deoarece omul este pus fata in fata cu
firea dumnezeiasca. Dar ce e omul? Avraam spune ca e ,pamant si cenusa (Fac.
18,27), dupa David ,asemenea ierbii”, dupa Pavel, ,vrednic de plans” (I Cor 25,19) -
aceasta este omul. Dar despre Dumnezeu, ce cuvinte vom nascoci? Pentru Cel
negrait, nici un cuvant nu poate cuprinde maretia Lui. Acesta 1l ridica pe om din
iubire la treapta de fiu, e facut din muritor, nemuritor; din om, dumnezeu, ne ridica
aproape la aceiasi cinste cu Sine, prin inrudire. Lupta pentru aceasta cununa este sa
fii facator de pace, dar si fapta careia i se fagaduieste o astfel de rasplata e un alt dar,
deoarece ce e mai frumos decat o viata pasnicd, pentru ca orice numim din cele
dulci, are nevoie de pace ca sa fie dulces. Fericiti facatorii de pace, iar facatorul de
pace este cel ce da pace altuia, insa n-ar putea-o impartasi altuia daca nu o are el,
Dumnezeu o da pentru ca sa o imparta din belsugul prisositor si celor ce nu o au,
nu sd ramana doar in el.9

Cuvantul "pace” este sinonim cu "liniste”. Definind pacea, Grigorie de Nyssa,
spune ca pacea este impreuna simtire iubitoare, Indreptata spre cel de aceiasi fire,
fiind leac urii, maniei, pizmei, pomenirii raului, fatarniciei, razboiului. Ea se
impotriveste acestora si precum se mistuie Intunericul cand apare lumina, asa, cand
se iveste pacea, se destrama toate patimile ce se nasc din starea potrivnicalo,

8 Sf. Grigorie de Nyssa, Despre fericiri, PSB, vol. 29, trad. de Dumitru Staniloae si pr. loan Buga,
Ed. Institutului Biblic si de Misune al Bisericii Ortodoxe Romane, Bucuresti, 1982, p. 387.

9 Sf. Grigorie de Nyssa, Despre fericiri, p. 390.

10 Sf. Grigorie de Nyssa, Despre fericiri, p. 390.
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Atunci cand Hristos le-a spus Apostolilor ,intru Mine pace sa aveti” (In
16,33) si "Pacea Mea dau voud”, a adaugat, ,nu cum da lumea” (In 14,27). La fel
cum judecdtile lui Dumnezeu sunt foarte diferite de ale noastre (Is 55,8), sunt
desavarsite, asa si darurile sunt desavarsite, comparativ cu cele date de oameni.
Domnul vorbeste aici de ,pacea care covarseste toatd mintea” (Filip 4,7).

Biserica crestina s-a confruntat insa cu violenta din primele zile ale
existentei sale. Biserica, ca institutie vazuta se naste si se dezvolta intr-o lume
macinata de ura si rivalitati. Astfel Sf. Apostoli sunt arestati.., biciuiti, etc. Faptele
Apostolilor, prima carte de Istorie a Bisericii este plina de astfel de evenimente cu
aspecte violente. Martiriul Sf. Arhidiacon Stefan care devine primul mucenic
crestin este o ilustrare a conflictului intre religii (iudaism si crestinism).

Chiar din epoca apostolica crestinii sunt supusi persecutiilor in Imperiul
roman, pana in secolul al IV-lea. Dacad primii crestini se supuneau, din dragoste
fata de ,Mielul lui Dumnezeu”, celor mai Ingrozitoare persecutii preferand moartea
in locul raspunsului violent sau lepadarii de Hristos, cu timpul coercitiunea,
pedeapsa in numele Divinitatii va fi Impropriata si de acestia. Martirul militeaza
pentru un univers al responsabilitatii absolute. Refuzand complicitatea cu violenta, el
atrage asupra sa automat violenta, urmand cuvintelor Mantuitorului: “Nu va temeti
de cei ce ucid trupul, iar sufletul nu pot sa-1 ucida, temeti-va mai curand de acela ce
poate si sufletul si trupul sa le piarda in gheena” (Mt 10,28)11. Interpretand literal
cuvintele Mantuitorului, s-a ajuns la utilizarea violentei de catre unele confesiuni
crestine.

Ereziile vor da tonul luptelor fratricide, inter-crestine. In Apus se va proceda
la uciderea ereticilor, in timp ce in Rasarit pedeapsa maxima pentru eretici era
exilul. Au fost supusi acestuia multi ierarhi si teologi ortodocsi, atunci cand ereticii au
devenit majoritari numeric si au fost sprijini{i si de puterea politica (Sf. Atanasie cel
Mare, Sf. Maxim Marturisitorul tdierea mainii drepte si a limbii pentru a nu mai
putea scrie sau propovadui invatatura ortodoxa pe care o sustinea). Episcopul
hispanic Priscillian de Avila (cca. 430 - 385) a fost prima persoana executata pentru
erezie in 385. Din nefericire, crestinatatea n-a mentinut consecvent linia martiriala
a crestinismului predicat de Intemeietorul ei. Prea repede si prea usor crestinii
s-au transformat din persecutati In persecutori, din victime in calai, sau in cel
mai bun caz in spectatori impasibili ai victimelor semenilor lor2.

Inchizitia - cea mai mare greseala pe care Biserica romana avea sa o faca
in raporturile sale cu celelalte denominatiuni crestine si cu societatea - ce a actionat
intre anii 1184-1831 nu a fost o institutie exclusiv religioasa, nu a fost creata spontan
de catre Biserica Apuseana, ci a aparut ca o perfectionare a tuturor metodelor si
mijloacelor prevazute de legislatia anterioara Evului Mediu privind combaterea si
exterminarea ereziilor si a tuturor ideologiilor contrare opiniei majoritatii, fie aceasta
laica sau eclesiastica. Aceasta a desfasurat o apriga prigoana impotriva ereticilor

11 Pr. Teofil Tia, Dezvdluiri ale “lucrurilor ascunse de la intemeierea lumii” (Matei 13,35). Conditia
umand intre violentd, sacrificiu si crimd - retrospectivd pastoral-istoricd, Alba Iulia, 2012, p. 12.
12 Pr. T. Tia, Dezvdluiri ale “lucrurilor ascunse de la intemeierea lumii”, p. 13.
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(reali sau presupusi), evreilor, musulmanilor, vrajitoarelor si a actionat mult
mai dur decat ne putem imagina. Ca pedepse impotriva celor acuzati de vrajitorie s-
au aplicat ordaliile sub diverse forme. Ca metode de tortura utilizate in Spania,
pe langa cele generale, merita amintite: tortura cu fierul rosu, extensia prealabilg,
garrucha, potro, toca, fecioara de fier, arderea mainilor etc. Este important de
subliniat cd au cazut victime si numerosi teologi (ierarhi, profesori, membri ai
diverselor ordine calugaresti etc.). De exemplu cazul arhiepiscopului Bartolome de
Carranza (1503-1576), arestat de Sfantul Oficiu in anul 1559, sau cele ale Sfintei
Tereza de Avila (1515-1582) si Sfantului Ioan al Crucii (+1591).

Cruciadele - cea mai importanta epoca din istoria razboaielor dintre cele
doua lumi religioase, crestina si islamica, razboaie care au fost duse din secolul al
VII-lea!3 - au avut o dimensiune violenta. Razboaie de eliberare a locurilor sfinte
indreptate Impotriva celor care le stipaneau, chiar daca acestia erau de alta credinta —
musulmani, cruciadele pornite din tarile apusene ale Europei, au avut ca scop
eliberarea Locurilor Sfinte de sub ocupatia araba (Ierusalimul cucerit in 1080, iar
Antiohia in 1085). Durata desfasurarii cruciadelor este intre 1096-1270, iar numarul
expeditiilor militare depaseste cifra 10, dar de cea mai mare importanta se cunosc
doar sapte cruciade. In evolutia cruciadelor, nu au fost implicate doar motive
religioase, ci incd de la prima cruciad3, care a scos cel mai mult in evidenta idealul
de a smulge Tara Sfanta din mainile necredinciosilor, s-au facut simtite scopurile si
interesele lumesti: , Exista doua partide printre cruciati, unul al celor motivati religios
si celalalt al politicienilor”14, Cu fiecare noua cruciada, duhul lumesc se simtea din ce
in ce mai puternic; in cele din urma, acest punct de vedere secular a invins definitiv
ideea initiald a miscarii, asa cum au demonstrat-o cucerirea Constantinopolului si
intemeierea Imperiului latin de citre cruciatii din 120415, In aceasti perioads,
»Ciocnirile dintre crestini si musulmani au dezvaluit latura cea mai cruda a firii
omenesti, atat din partea agresorilor, cat si din partea celor atacati. Omucideri
in masa, pogromuri, persecutii de tot felul, au constituit tabloul ce Insotea toate
marile batalii”1e.

A urmat un lung sir de masacre si expulziri. In timpul cruciadelor se afirma
ca uciderea unui evreu duce la iertarea pacatelor. ,Prezenta evreilor in Europa
capata dintr-odata un sens nou. Ducandu-se sa smulga mormantul lui Hristos din
mainile necredinciosilor, cruciatii au intalnit in drumul lor alti necredinciosi, strans
legati pe deasupra de moartea lui Hristos. Ispita de a face dreptate pe parcurs e mare:
strabatem mari distante ca sa aflam locurile noastre sfinte si sa ne razbunam
impotriva musulmanilor. Dar iata-i pe evreii dintre noi ai caror stramosi L-au ucis
si rastignit pe lisus, fara nici un motiv. Sa ne razbunam mai Intai Impotriva lor si
sa-i inlaturam din mijlocul neamurilor”17,

13 A. A. Vasiliev, Istoria Imperiului Bizantin, trad. de lonuf-Alexandru Tudorie, Vasile-Adrian Carabsg,
Sebastian-Laurentiu Nazaru Ed. Polirom, Iasi, 2010, p. 386.

14 A. A. Vasiliev, Istoria Imperiului Bizantin, p. 386.

15 A. A. Vasiliev, Istoria Imperiului Bizantin, p. 386.

16 [lie Gramada, Cruciadele, Bucuresti, 1961, p. 81.

17 Josi Eisenberg, O istorie a evreilor, trad. de Jean Rosu, Ed. Humanitas, Bucuresti, 2006, p. 204.
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Cruciada a IV-a a sfarsit prin cucerirea Constantinopolului - cetate cresting,
al doilea scaun patriarhal ca importanta. Pe langa diferentele culturale dintre
Rasarit si Apus aceasta a determinat acumularea unui sentiment foarte puternic
de ura a bizantinilor/romeilor fata de apuseni. A fost o cruciada impotriva crestinilor.
Daca orgoliul bizantinilor pentru trecutul lor si pentru cultura lor, mostenitoare a
prestigioasei culturi greco-romane, a daunat unitatii Bisericii, nu mai pufin daunatoare
a fost pretentia de dominare a cavalerilor occidentali, care s-au straduit sa o impuna
in numele Bisericii Catolice, Intotdeauna doritoare sd ob{ina conducerea suprema in
Biserica lui Hristos, in detrimentul Bisericii Rasaritului.l8 Obiectivul initial al cruciadei
era Egiptul, de care depindea Palestina. La 13 aprilie 120419, in Vinerea Patimilor,
cruciatii asediaza Constantinopolul, acesta fiind supus unor scene penibile: ,.in locul
apdrdrii si eliberdrii crestinilor in faga musulmanilor, asa cum fusese predicatd aceastd
cruciadd, asistdm la deturnarea cruciatilor de la tinta lor initiald. Descoperirea
pivnitelor cu vin au dezldntuit instinctele animalice ale soldatilor. Bduti, acestia s-
au dedat la mdceluri si violuri, numdrul celor ucisi in acele zile fiind estimat la doud
mil de persoane. Multi cetdteni au fost torturati pentru a spune unde si-au ascuns
averile”?0, Cruciatii au profanat locasurile sfinte, altarul Sfintei Sofia - a suferit cele
mai mari pierderi, au jefuit biserica Sfintilor Apostoli, necropola imparatilor bizantini,
ore in sir.

Cu violenta s-a actionat si impotriva prereformatorilor: Jan Hus (1369 -1415)
si Girolamo Savonarola (1452-1498), ambii sfarsind pe rug, moartea celui dintai
declansand razboaiele husite sau boemiene desfasurate intre 1420-1434 intre
husitii radicali (taboriti) si fortele romano-catolice, Ingrozind popoarele crestine.

Reforma a iscat razboaie religioase: razboiul de 30 de ani, dintre 1618-1648,
la care au luat parte toate puterile catolice si protestante din centrul, vestul si nordul
Europei si care s-au sfarsit cu pustiirea Germaniei, cu castiguri teritoriale suedeze
si franceze si cu asigurarea libertatii confesionale?!.

Pronuntandu-se categoric impotriva doctrinei si randuielilor canonice
catolice, dar si a oprimarii maselor, teologul protestant radical Thomas Miintzer
(1469-1525) devine lider al razboiului taranesc din Germania 1524-1525.

Un alt exemplu nefast al exceselor zelosilor intr-ale credintei care s-au
supus de fapt zeului pagan Marte sunt turbulentele anabaptisilor incepand cu 1534
la Miinster, mai pufin cunoscute. Toti cei care Incercasera sa protesteze in fata
noii ordini si ai numirii ,marelui profet” Johann Matthiesen (1787 - +7) au fost

18 cf. Pr. loan Ramureanu, Pr. Milan Sesan, Pr. Teodor Bodogae, Istoria bisericeascd universald,
vol. II, Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1993, p. 28.

19 Despre ziua cuceririi Constantinopolului de cruciati: Gabriel-Viorel Gardan, “Ziua care nu se
uitd: 13 aprilie 1204; 800 de ani de la cucerirea Constantinopolului de catre cruciati”, in , Renasterea”,
anul XV, serie noud, nr. 4, aprilie 2004, p. 7.

20 Pr. Emanoil Babus, Bizantul intre Occidentul crestin si Orientul islamic (secolele VII-XV), Ed. Sofia,
Bucuresti, 2006, p. 117-118.

21 Pr. I. Ramureanu et alii, Istoria bisericeascd universald, p. 233.
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executati fara nici o judecata. Un grup de pietisti ce urmeaza invataturile lui Martin
Luther (1483-1546) se opun armatelor clericale catolice. Liderii anabaptistilor
vor renunta la orice moral3, la orice lege a umanitarismului dedandu-se unor
excese de tiranie dementa. Poporul fanatizat le va calca pe urme. Desfraul, omorul
si cele mai aberante apucatori vor face legea in cetate. Jan van Leyden (15097-1536),
se proclama rege si instaureaza dictatura de fier. Lunile care au urmat au facut ca
orasul aflat sub blocada sa sufere cumplit. Sunt consemnate acte abominabile
de canibalism si coprofagie. Nebunia lui Van Leyden a dus la uciderea multor
nevinovati, inclusiv a sotiei sale, iar legislatia instituitd de acesta nu mai are nimic
in comun cu invititura lui Luther. In 1535, ,regele” este arestat si executat de
armatele catolice patrunse in oras In urma tradarii unui ostean ramas anonim.
Luther il va numi pe Van Leyden un invatacel al diavolului, respingand totodata orice
dorinta belicoasa care s-ar fi ascuns sau ar fi imprumutat dialectica cucerniciei.

Primul obiectiv al lucrarii reformatorului Jean Calvin (1509-1564) Articole
despre disciplina ecleziasticd va fi sa Inlature orice urma a cultului catolic. Grupuri
de oameni pline de ravna fortau usile bisericilor vandalizand interioarele sacre
despuindu-le de statui si razuind infatisarile sfinte picturale. A urmat dictatura
pietistad instaurata de Calvin la Geneva. Toate figurile intelectuale sceptice ale
orasului 1i vor cunoaste teroarea, orice cugetare Impotriva credintei fiind persecutata.
La inceputul anului 1547, faima de liber cugetator a unui personaj numit Jacques
Gruet (+1547) il irita pe Calvin care dispuse arestarea lui. In cele din urmi acesta a
fost executat, iar intoleranta religioasa a devenit o obisnuinta. Notorietatea regimului
calvinist se va manifesta in urma procesului intentat teologului si medicului spaniol
Michael Servet (1509/1511-1553), executat, ca si alte peste 1340 de persoane.

In cazul regatului Frantei, noaptea Sfantului Bartolomeu va fi reprezentativa
pentru climatul antagonist existent Intre catolici si hughenoti. ,Prologul dramei I-
ar putea constitui un monolog interior al Caterinei de Medici (1519-1589): simt
ca pacea pe care am incheiat-o nu poate ddinui. Atat partidul catolic cat si cel
protestant sunt din zi in zi mai puternice si mai potrivnice unul altuia. Autoritatea
regala si unitatea regatului nu pot fi restabilite decat daca cele doua partide, pentru
inceput, sunt lipsite de conducatorii lor”.22 La 23 august 1572, la ordinul regelui
Carol al IX-lea (1550-1574), gentilomii protestanti gazduiti la Luvru sunt asasinati.
Masacrul se Intinde nu doar asupra Parisului, ci si a Frantei Intregi. La Lion, Orleans,
Rouen sau Bordeaux, mii de oameni sunt ucisi doar pentru ca refuza dogmele Romei.
Incetarea acestor lupte confesionale se va produce odati cu semnarea la 13 aprilie
1598 a edictului de la Nantes. Aminitim aici si domnia reginei Maria Tudor (1553-
1558), numita cea sangeroasa, datorita expulzarilor si a celor aproape 300 de
executii in randul anglicanilor.

0 alta forma de violenta Intalnita in istorie de la care nu s-au sustras nici
religiile este omologarea culturald, adica distrugerea culturilor indigene considerate
barbare, prin intermediul colonizarii culturale si politice... trecand cu vederea

22 Georges Blond, Furiosii Domnului, catolici si protestanti: patru veacuri de fanatism, trad. de Iulia
Giroveanu, Sanda Mihaescu-Boroianu, Ed. Politica, Bucuresti, 1976, p. 181.
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violenta exercitata asupra popoarelor cu scopul de a opera asa-zisa civilizare a lor,
trebuie observat ca violenta era intrinseca proiectului Insusi, Incat nu s-a sesizat
faptul ca cultura este parte constitutiva a oricarui om, criteriu de discernamant si
orientare In trdirea cotidiana. A priva deci individul de cultura sa inseamna a-1
supune unei violenfe?23.

Violenta revolutiei franceze va fi raspunsul controlului pe care Biserica il
exercitd asupra instantelor statale, alaturi de monarhia despotica. Crimei in
numele lui Dumnezeu i ia locul crima in numele ragiunii, a omului, a poporului
exaltat, divinizat si terorizat, masacrat. Revolutiile modernitatii - burghez-iluminista,
comunist-socialista sau fascist-nazista - au avut toate aceleasi etape: deicidul-
regicidul-homicidul, incepand si sfarsind cu violenta si oroarea executiilor,
exterminarii si dezumanizariiz4.

Adoptarea unor religii de stat a generat violenta inter-cresting, astfel cand
Principatul Transilvaniei s-a aflat in secolul calvin, sub conducerea principilor
reformati au fost persecutati pe motive religioase in Transilvania cei ce refuzau
sa adere la calvinism, amintim pe Mitropolitii: Ilie lorest (1640-1643) si Sava
Brancovici (1656-1660/1662-1680), apoi cei ce refuzau sa imbratiseze uniatia,
luptand pentru credinta stramoseasca: Visarion Sarai, Sofronie, Nicolae Oprea,
martirii ndasaudeni: Atanasie Todoran din Bichigiu, Vasile din Mocod, Grigore din
Zagra si Vasile din Telciu. Este vorba despre Imperiul habsburgic in care catolicismul
era religia de stat, a casei imperiale. Distrugerea bisericilor si manastirilor ortodoxe
(200 la numar) toate au fost acte de violenta.

Conflictul din Irlanda de Nord dintre catolici - care constituie o minoritate
si protestanti este deschis si In momentul de fatad si s-a soldat cu numeroase
victime. Lupta fratricida continua din veacul al XVI-lea in insulele Britanice avand
reminiscente pana in timpurile de fata si amintim doar situatia din Ulster (Irlanda
de Nord). Dincolo de nationalismul accentuat al Armatei de Eliberare Irlandeze
se afla o pronuntata afirmare a identitatii confesionale. Catolicii din LR.A. lupta
impotriva confratilor protestanti reiterand intr-un peisaj contemporan, rivalitatile
confesionale datand din timpul reginelor Elisabeta I (1533- 1603) si Maria Stuard
(1542-1587). Decapitarea celei din urma a facut sa se adanceasca antagonismul
dintre protestanti si catolici in Insulele Britanice.

Asadar, violenta este o prezenta constanta in istoria crestinismului. Actiuni
violente, acte brutale, lovind josnic In demnitatea umana, sunt infiaptuite in numele
lui Dumnezeu si de catre cei care se reclama slujitori si urmatori ai Lui. ,Razboaiele
religioase nu au un inceput. Oamenii s-au omorat din totdeauna intre ei, pentru ca
nu credeau in acelasi Dumnezeu, sau nu aveau aceeasi parere despre ce are de
gand Dumnezeu cu ei” 25.

23 Pr. Teofil Tia, Efecte ale globalizdrii in Violenta in numele lui Dumnezeu, p. 457.
24 Pr. Teofil Tia, Dezvdluiri..., p. 13.
25 G. Blond, Furiogii Domnului, p. 47.
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,O anumit3 afinitate Intre religie si violenta este documentata de nenumarate
evenimente ale istoriei si ale contemporaneitatii. Sociologia si psihologia religiei au
efectuat cercetari referitoare la aceasta afinitate, observand ca nici una dintre marile
religii nu poate sa se declare complet strdina de manifestarile violente”2e.

Violenta pare sa explodeze in forme Inspdimantatoare tocmai acolo unde
religia devine motiv de actiune politici...In relatiile inter-crestine violenta este
determinata de elemente strdine: interese materiale, hegemonie, nationalism.
Opinia ca religia ar duce in mod necesar la violentd este o idee unilaterala, la fel ca
si presupunerea ca crestinismul (sau alte religii mondiale) conduce in mod
necesar la pace. Realitatea este mai complexd, Intrucat religia duce la violenta
numai Impreunad cu al{i factori care pot fi: interesul national sau opresiunea
politica, insecuritatea sociala sau revolutiile culturale. Este des intalnita in istorie
abuzarea in religie, printr-o manipulare a lor, Tn numele unor interese absolut
nereligioase??. Violena devine feroce cand la aspectul pasional si emotiv se
adauga justificari logice si cand are drept scop urmarirea unor valori ipotetice2s.

Justificarea religioasa a actelor de violen{a este fals3, deoarece argumentele
care se aduc camufleaza in fapt patimile omenesti ce se dezlantuie si doresc sa se
imbrace in straie de virtuti. Sensul lecturilor sacre este denaturat. Este suficient sa
lecturam episodul evanghelic de la Lc 9,51-55, pentru a vedea ca Mantuitorul lisus
Hristos refuza violenta si nu o recomanda nici pentru ucenicii Sai. ,,Cand s-au
implinit zilele inaltarii sale, El s-a hotarat sa mearga la lerusalim. Si a trimis
vestitori inaintea lui. Si ei mergand au intrat intr-un sat de samarineni ca sa faca
pregatiri pentru El. Dar ei nu L-au primit, pentru ca El se indrepta spre lerusalim.
Si vazand aceasta, ucenicii lacov si loan, i-au zis: Doamne, vrei sa zicem sa se
coboare foc din cer si sa-i mistuie, cum a facut si Ilie? Iar El, intorcandu-se i-a
certat si le-a zis: nu stiti oare fiii carui Duh sunteti? Caci Fiul Omului n-a venit ca sa
piarda sufletele oamenilor, ci ca sa le mantuiasca”.

Dumnezeu Care se releva in destinul dramatic al lui lisus si al apostolilor
sai, se manifesta ca un Dumnezeu care raspunde raului cu binele. Chiar si In fata
violenfei supreme, El L-a inspirat pe Mantuitorul spre non-violenta, iar in fata
tradarii radicale el le-a dat ucenicilor, prin lisus cel Inviat, un mesaj de pace si de
iertare. Astfel, devine clar faptul cd depasirea violentei nu sta intr-o optiune
autonoma a omului. lisus si-a putut parcurge calea proprie, doar gratie ascultarii de
cuvantul Tatalui ceresc, si apostolii sdi au trebuit sa constate, in ceea ce 1i privea, ca
doar iertarea divina le-a deschis un viitor. Intr-o optici crestind, nu existi o etici a
absorbtiei violentei care poate sa se adreseze unui subiect autonom. Doar in lumina
Duhului Sfant de la Cincizecime, care actioneaza asupra ochiului si asupra inimii
omului in fiecare zi, putem sa ne depasim propriile tendinte distructive2°.

26 Pr. Teofil Tia, Absorbtia violentei: responsabilitate esentiald a eticii religioase in vol. Violenta in
numele Lui Dumnezeu..., p. 323.

27 Hermann Haring, “Impregnarsi nel bene. Sul superamento della violenza nel nome delle religioni.
Rituali della memoria della violenza nelle religioni” in rev. Concilium, nr. 4/1997, p. 162.

28 Pr. Teofil Tia, Violenta..., p. 17.

29 Pr. Teofil Tia, Absorbtia violentei... in Violenta in numele lui Dumnezeu, p. 335.
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Porunca a sasea divina este lege sacra, fundamentala a societatii omenesti
ce face cunoscuta iubirea si dreptatea Sa impartiala ,,sd nu ucizi! (Ies 20,13). Viata
este creatie lui Dumnezeu, misterioasa si magnifica. Nimeni nu are putere asupra
ei decat Dumnezeu. Omorul este considerat in morala biblica cel mai grav pacat
pe care vreo fiinta 1l poate face impotriva alteia (atentarea la viata fizicd). Acest
pdcat se numara printre ,pdcatele strigdtoare la cer.”3° Scriptura dovedeste ca
Dumnezeu are un plan pentru fiecare individ. Astfel, cine atenteaza la viata unei
fiinte umane, declara fara cuvinte ca este superior lui Dumnezeu. Prin aceasta
porunca viata este autentificata ca fiind o valoare deosebitas3!.

Legata de problematica violentei este si pozitia Bisericilor crestine fata de
razboi. Nu exista pand in momentul de fata o hotarare definitiva a sinoadelor
bisericesti cu privire la razboi si la cei care il exercita. Sfantul Atanasie cel Mare
(295-373) afirma in Canonul I: ,A ucide nu este Ingaduit, dar in razboi a desfiinta
pe vrdjmasi este si legiuit si vrednic de lauda”.32 lar in Canonul al XIII-lea Sfantul,
Vasile cel Mare (330-379) spune: Parintii nostri nu au socotit Intre ucideri:
uciderile din razboaie; mi se pare ca le dau iertare celor ce lupta pentru buna
cuviintd si pentru dreapta cinstire (de Dumnezeu). Dar poate ca este bine a-i
sfatui ca trei ani sa se retina de la impartasire, ca niste necurati cu mainile”33,.

Comentand acest canon, Episcopul Dr. Nicodim Milas (1845-1915) afirma:
"Precum observa, atat Zonara cat si Valsamon in comentariile de la acest canon se
pare cd niciunde nu s-ar fi uzat de acest sfat al lui Vasile, ci In aceasta privinta au
servit deci noua cele spuse de Atanasie precum si cele mentionate de Vasile la
inceputul canonului prezent. lar Valsamon mentioneaza si pilda unor preoti care
au participat la razboaie si prin urmare au ucis inamici si totusi nu au fost privati
de dreptul de a savarsi functiunile preotesti, ci s-au invrednicit si de lauda”3+.

Insa ,Evanghelia Lui Hristos nu da loc indreptitirii razboiului. Iar Biserica
n-a sustinut niciodata vreo doctrind a razboiului drept, pentru ca razboiul are
totdeauna la baza lui o anumitd sau anumite nedreptati. A fost insa nevoita sa
tolereze din iconomie (pogoramant) razboiul de aparare ca rau mai mic, razboi la
care recurge de nevoie, cel provocat sau nedreptatit si asuprit in vederea salvarii
anumitor lucruri mai importante”3s,

Cel care pare insd sa exprime cel mai bine raportul dintre violenta si
crestinism este fericitul Augustin (+430). Conceptia lui era hranita de experienta
pe care o avusese in calitate de episcop al cetatii Hipporegius (Africa de Nord),
stiindu-se ca In timpul sdau avusese loc invazia vizigotilor. Fericitul Augustin este

30 ,Glasul sdngelui tdu strigd la Mine din pdmdnt” Gen. 4:10 Mitropolit Nicolae Mladin, diac. Orest
Bucevschi, Constantin Pavel, diac. loan Zagrean, Teologia morald ortodoxd, Ed. Reintregirea,
Alba-lulia, 2003, p. 132.

31 Rev. G. Campbell Morgan, The Ten Commandments, Emerald House, 2001, p. 66.

32 Dumitru Staniloae, Natiune si crestinism, Ed. Elion, Bucuresti, 2004, p. 53.

33 D. Staniloae, Natiune si crestinism, p. 53.

34 D. Staniloae, Natiune si crestinism, p. 53.

35 Georgios 1. Mantzaridis, Morala crestind. Omul si Dumnezeu Omul si semenul. Pozitiondri si perspective
existentiale si bioetice, trad de. Diac. Cornel Coman, Ed. Bizantina, Bucuresti 2006, p. 375.
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martorul pribusirii lumii antice, Roma - cetatea eterni - este destrimati. in
lucrarea sa De civitate Dei afirma ca violenta asupra aproapelui, a celui care nu ti-a
gresit cu nimic este o talharie... a face razboi vecinilor, a porni dupa alte lucruri, a
supune si a strivi popoare care nu te-au suparat cu nimic, ci numai din dorinta de
a stapani, ce alt nume trebuie dat acestui lucru decit acela de mare talharie”36,

In mod inevitabil, pentru fericitul Augustin, recurgerea la violenti produce
mari neajunsuri si nenorociri, incat se impune ca sa nu se recurga la ea, decat
numai atunci cind nu mai exista nici o posibilitate de a ajunge la intelegere. Fericitul
Augustin cauta sa elucideze si atitudinea celor care sunt nevoiti sa poarte razboiul.
Uciderea in scopul protejarii personale si a indeplinirii juramantului ostasesc, nu
este considerat un pacat.

in aceasti privint3, fericitul Augustin afirma: ,,nu e permis a ucide oameni,
decat in cazul cand cineva e soldat si implineste o functiune publica, adica atunci
cand nu face aceasta pentru sine, ci pentru altii si pentru stat in virtutea puterii
legitime pe care a primit-0”37. Si tot el sustine ca: ,daca disciplina crestina ar
respinge toate razboaiele, i-ar fi sfatuit pe soldatii care, In Evanghelie, cer un sfat
pentru mantuire (Convorbirea soldatilor cu loan Botezatorul) sa arunce armele si
sa renunte deplin la serviciul militar. Din contra, li s-a spus numai atat: feriti-
va de violenta si de frauda, mulfumiti-va cu solda voastra! Cerandu-li-se sa se
indestuleze cu solda lor, nu li s-a interzis a lupta In razboi”3s,

Vedem, asadar, ca traditia Bisericii pastreaza asupra fermitatii actiunilor
violente o atitudine de ambiguitate. Razboiul nu este dorit nicicind pentru ca el
inseamna suprimarea vietii, cel mai ales dar pe care omul il poate primi din partea
lui Dumnezeu. ,De aceea, adevaratul crestin nu recurge la violenta, nici nu
rasplateste raul cu rau. Chiar si cand se afla in pericol ca persoang, cu toate ca are
dreptul sa se apere, prefera sa fie ranit, decat sa raneasca. Dar in calitate de cetatean
al unui stat, se supune puterii statale si aceasta nu de frica de a nu fi cumva
pedepsit, ci din motive de constiinta”s°.

Unul dintre motivele pentru care se poarta razboaiele este neiubirea.
Comentand Fericirea a 7-a, Sfantul Grigorie de Nyssa (335-395) afirma ca razboiul,
violenta este rodul urii dintre oameni. Tabloul razboiului este sumbru. El ,,vine cu
arme si cai, cu fier ascutit si trambite rasunatoare, cu falange zburlite de lanci, cu mii
de scuturi inghesuite unul intr-altul, cu coifuri miscandu-se infricosator prin panasurile
lor, cu atacuri, aparari, Incdierari, lupte, maceluri, fuga, urmariri, gemete, urlete,
pamant udat cu sange, morti calcati in picioare, raniti parasiti si toate celelalte”40.

In ambientul scriptural, inima este descrisa ca locul unde se salasluieste
Dumnezeu. ,In traditia biblico-patristica este binecunoscut faptul ci atunci cand
inima Inceteaza sa urmeze voii lui Dumnezeu si implineste dorintele diavolului, ea

36 Fer. Augustin, De Civitate Dei, Cartea a IV-a, cap.6, P. L. 41, col. 116-117.
37 Fer. Augustin, Epistola 47,5, P. L., tom 33, col. 186.

38 Fer. Augustin, Epistola 48,15; cf. Epistola 49, 4, P. L., tom 33, col. 885.

39 G. Mantzaridis, Morala crestind, p. 374.

40 Sf. Grigorie de Nyssa, Omilii la fericiri, 7, P. G. 44, col. 1281b.
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se Imbolnaveste si moare. Se vorbeste atunci despre boala si invartosarea inimii,
despre necuratia ei si despre moartea ei duhovniceasca”+1.

Sfantul Marcu Ascetul (sec. al IV-lea - al V-lea) afirma ca ,inima iubitoare
de placeri In vremea iesirii i se face sufletului Inchisoare si lant”42. Astfel, un suflet
bolnav sau covarsit de patimi, transmite intregii structuri psihosomatice boala de
care este cuprins. Patimile aspresc inima, iar asprimea aceasta se manifesta si in
afara ei. Din aceasta pricina in traditia ortodoxa se vorbeste despre delicatete atat
de mult, inteleasa nu doar ca o stare exterioard, ci si ca una launtrica. Inima
trebuie sa fie gingasa si subtila. Un astfel de om care poseda un asemenea dar
nepretuit, va fi intotdeauna aplecat cu interes spre suferintele aproapelui sau,
cautdndu-le tamaduirea. Iubirea constituie elementul ontologic al existentei omului.
Ea explicd in modul cel mai cuprinzator si mai curat putinta alteritatii. Uneori
se Intampla ca iubirea omului sa fie concentrata numai pe planul transcendent,
el dorindu-si apropierea de Dumnezeu, uitind insd pe semenul siu. In inima
omului Incolteste mania, iar daca i se permite dezvoltarea, pacatul uciderii este
inevitabil. Apostolul Ioan, ucenicul pe care il iubea lisus, continud in scrierea sa
adevarul transmis de lisus in Predica de pe Munte: “cine urdste pe fratele sdu este
un ucigas” (I In 3,15). Dumnezeu este interesat mai intai de ceea ce se Intampla in
inima omului, caci de acolo ies “uciderile”, spurca omul, datorita faptului ca aceasta
contravine poruncii lui Dumnezeu sd iubesti.

Sfintii Parinti privesc ca patima si pun sub acest nume toate formele de
agresivitate ale omului, exteriorizate sau nu, fatise sau ascunse, grosolane sau
subtile, si care, in general, sunt indreptate Impotriva aproapelui43. Patima maniei
(opyn) porneste din puterea irascibild a sufletului si cuprinde toate manifestarile
patologice ale agresivitatii. Mania despre care vorbeste traditia ascetica nu
consta numai in manifestarile violente, exteriorizate. Formele extreme de violenta,
ca rivalitatile de tot felul, bataile, loviturile, ranirile si chiar omuciderile sau
razboaiele, deriva tot din patima maniei, in sensul larg dat acestui cuvant de
traditia ascetica.

Extremismul este definit astfel: ,atitudine, doctrind a unor curente politice
(si nu numai) care, pe baza unor opinii, idei, pdreri exagerate, unilaterale, extreme,
urmdresc prin mdsuri violente sau radicale sd impund programul si ideologia lor,” **
ca fenomen comportamental deviat, ce are la baza intotdeauna anumite ideologii
si convingeri precise, radicale.

41 Mitropolit Hieroteos Vlachos, Psihoterapia ortodoxd: stiinta Sfintilor Pdrinti, trad. de Irina Luminita
Niculescuy, Ed. invierea, Timisoara, 1998, p. 197.

42 Sf. Marcu Ascetul, Despre legea duhovniceascd in 200 de capete, cap. 20, in Filocalia, vol. ], ed. a
[I-a, trad. Pr. Dumitru Staniloae, Ed. Harisma, Bucuresti, 1992, p. 272.

43 Cf. Jean-Claude Larchet, Terapeutica bolilor spirituale, trad. Marinela Bojin, Ed. Sofia, Bucuresti
2001, p. 175.

44 Dictionarul Explicativ al Limbii Romdne, ed. a lI-a, Ed. Univers enciclopedic, Bucuresti, 1996, p. 362.
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In chip vadit, astizi fundamentalismul poseda dialectica interesului si a
urii in opozitie cu mesajul patristic al Bisericii impregnat de caldura sufleteasca si
dragoste. Obsesia fundamentalista este aceea de a-L Inlanfui pe Dumnezeu intr-un
simbol, in faptele istorice, In rit, In litera. Se cade astfel in mod fatal intr-o noua si
modernd forma de magie in care simbolurile devin garanti automatici ai mantuirii.
Dusmanul este acela care contesti formulele si Imparitia se dezvolti prin extinderea
simbolului la profan#s.

In viziunea Sfintilor Parinti, iubirea (agapos) reprezinti o lucrare a sufletului
atat pentru putinta apropierii de Dumnezeu, cit si de cel asemenea noua suferind in
lume. Prezenta Lui Dumnezeu in inima mijloceste pentru prezenta fratelui indiferenta
fiind starea acestuia de implinire spirituala. ,Cel ce iubeste pe Dumnezeu nu poate sa
nu iubeasca si pe tot omul ca pe sine Insusi, desi nu are placere de patimile celor
ce nu s-au curatit inca (...) Cel ce vede in inima sa vreo urma de ura fata de vreun om
oarecare pentru vreo anumita greseald, e cu totul strdin de iubirea lui Dumnezeu,
deoarece iubirea de Dumnezeu nu sufera catusi de putin ura fata de om”4¢.

Ambientul in care se reveleaza iubirea este isihia, pacea. Atunci cand
ecourile urii sunt stinse, sufletul descopera in tacerea adanca a simturilor urmele
pasilor lui Dumnezeu. Sfantul loan Hrisostom (347-407), descriind atmosfera
pdcii crestine, reliefeaza binecuvantarea acesteia: ”...pace In adunari, in rugaciuni,
in ceremonii, in saluturi. Intai Stititorul Bisericii d3 pacea o datd, de doua ori, de trei
ori, de mai multe ori: Pace voua! El da pacea de atatea ori credinciosilor pentru
ca pacea este mama tuturor bunurilor”47.

In traditia patristicd a Rasaritului crestin, linistirea sufletului este priviti
ca fiind imboldul tuturor virtutilor. Nu poate fi pace si iubire intre semeni fara
acest aport important al fiecarui individ in parte.

In teologia ortodoxi relatia dintre cel dupa chipul lui Dumnezeu (omul) si
Dumnezeu, face subiectul unui discurs fundamental. Fiecare om contine in sine
pecetea divinitatii. Noi regasim, prin prelungirea in Hristos a modului de a fi al
Treimii, aceeasi dinamica in cunoasterea aproapelui.

Sfantul Isaac Sirul (cca. 640-cca. 700) sustinea ideea iubirii aproapelui si a
imbratisarii acestuia indiferent de conditia lui spirituala. ,Nu incerca sa deosebesti
pe cel ce e vrednic de cel ce nu este; tofi sa fie egali in ochii tdi, pentru a-i iubi si a-i
sluji... n-a mancat oare Domnul la masa vamesilor si a pacatoaselor fara sa-i
respinga pe cei nevrednici? Astfel, tu vei face acelasi bine si vei da aceeasi cinste ...
necredinciosului, criminalului, cu atat mai mult cu cat si el este un frate pentru

45 Pr. T. Tia, Violenta in societatea post-crestind..., p. 24.

46 Sf. Maxim Marturisitorul, Cele patru sute de capete despre dragoste, Filocalia vol. 11, trad de
Dumitru Staniloae, Ed. Humanitas, Bucuresti, 1999, p. 56.

47 Sf. loan Gura de Aur, Cuvdnt cdtre cei ce sunt scandalizati din cauza nenorocirilor, P.G. 56, Col.
872B.
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tine, pentru ca participa la unica fire umana”48. Dorinta Sfintilor Parinti este, ca prin
intermediul scrierilor lor, sa propage viziunea indltatoare nu a supraomului intalnit
in filosofia nihilist3, ci a omului indumnezeit, ce poarta in suflet iubirea inflacarata
a lui Dumnezeu pentru intreaga creatie si compasiunea pentru limitarile, scaderile,
neajunsurile, neimplinirile acesteia. Omul-imparat, ajuns la aceasta demnitate gratie
rascumpararii lui Hristos, nu se arata a fi doar un microcosmos, precum il intalnim
zugravit in filosofia antica greacs, ci mai cu seama el devine o persoana, o fiinta
demna de Creatorul sdu. Observam ca viaa aceasta insumeaza un tot de contradictii
paradoxale: omul contrariat de precaritatea sa si fara a cauta sprijinul divinitatii,
naste utopiile, ideologiile ca pe ultime puncte de stabilitate.

Dorinta de putere, de acaparare, de stapanire, de imbogatire, au dus la
actiuni si la fapte extreme, precum razboaie, batalii, crime, agresiuni, cotropiri,
exterminari, deportari, masacre si multe, multe altele. Credinta oamenilor in
Dumnezeu a dus insa la foarte multe actiuni si manifestari extreme de-a lungul
timpului. Relaia omului cu Divinitatea a fost din totdeauna una tumultoasa si
mereu pusd la incercare, actiunile omului nefiind de fiecare data pe placul lui
Dumnezeu. Si aici intervine extremismul religios, manifestare care a dus la actiuni
de neimaginat savarsite de oameni in numele lui Dumnezeu.

Alunecand mult prea mult spre interesele lumesti, spre secularism,
conducatorii apuseni ai vietii bisericesti au contribuit la nasterea spiritului libertin si
protestatar, care avea sa se amplifice foarte mult in secolele urmatoare, degenerand
sub forma schismelor, a ereziilor si a incercarilor de reforma si (sau) de discreditare
in Biserica.

48 Sf. Isaac Sirul, Cuvinte despre sfintele nevointe, trad. de pr. Dumitru Staniloae, in Filocalia, vol. 10, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1981, p. 152.
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ABSTRACT. The world we live in is characterized by violence since it exists.
Violence is a consequence of original sin.

Christian Church was faced with violence in the early days of its existence.
Church as a seen institution is born and develops in a world torn by hatred and
rivalry. By interpreting Christ’s words from Mt 10:34 literaly, some Christian
confessions ended up in using violence. Violence is a constant presence in the
history of Christianity.

Religious justification of violence is false because the arguments used disguise
in fact the human passions which rage and want to be dressed in the clothes of
virtue.

Faith in God led people to too many actions and extreme events over time.
The relationship between man and divinity has always been tumultuous and the
human actions were not always according to the will of God. And here comes
religious extremism, an event that led to unimaginable actions committed by
people in the name of God.

Keywords: Church, violence, love, peace, war

The world we live in is characterized by violence since it exists -
individual or collective violence: violence between people, even violence against
unborn life, next, violence between relations, between peoples, finally violence
against nature, against our environment that our very existence hangs!. More, the
open society in which different identities coexist, is undoubtedly conflict, because it
manifests ideological controversy, conflicts of interest, will to power antagonistic?.

Violence is a consequence of original sin, which brought an imbalance
between man and God, between man and the whole creation, between man and
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himself, between man and his fellow man, in inter-human relations. Our world, in
theological perspective, is eroded by sin3. Man is ruled by aggression, by outbreak.
Violence is present in all religions: polytheistic or monotheistic, revealed or not.
The permanence of violence is nothing else but a permanence of the mortal sin
known as hatred, enmity, hatred, conflict, the sin that finds its sense in Pauline
expression of hatred dividing wall (Eph. 2:14)*.

The notion of violence, in a general sense, means the use of force for the
exercise of constraint. Etymologically, the term "violence" comes from the Latin
word "vis", which means strength, power, using physical force, the idea of a natural
power that is exerted upon an object or on another person. The notion of violence
refers to illegitimate and illegal use of force and can be defined as an acute aggressive
behavior, characterized mainly by the use of physical forces. Aggression is one of
the possible answers that the human being puts in act the difficulties. It is an
energy that is expressed in behaviors, aimed at first survival and then overcoming
various obstacles that stand in the way of achieving their goals. Aggressive behavior
is not automatic, but is caused by the interpretation which man or animal gives to
circumstantial situation. If it feels safe or in danger, if it requested by the prospect
of loot or hungry, etc. there is also a type of aggression that can be described as
irrational and destructive called violence directed towards damage to persons or
things to destroy, or to cause suffering to others, regardless of their biological
needs for survival and constructed and accepted social situations¢.

Holy Scripture narrates the first act of violence in human history which
was a fratricide. The Old Testament reveals the history of the first murder, a
typical example of how anger and hatred turns into murder (Gen 4) 7.

Christianity is a religion of love, of peace, having a communitar aspect.
The first Christian hymn, sung by the angels at the Birth of Jesus Christ is “Glory to
God in the highest, and on earth peace, good will toward men” (Lk 2:14) is taken
in the Orthodox worship. It is interesting to note that shortly after the birth of
Jesus in Bethlehem of Judea, there is an act of great violence: the killing of babies
by the order of King Herod.

There is an apparent contradiction between the words of the Savior: "Do
not think that I came to bring peace on the earth; I did not come to bring peace,

3 Tia, Violenta, 4.

4 Ilie Moldovan, ,Rezistenta si martiriu in viata poporului roman din Transilvania in fata ereziei
si a violentelor seculare. Studiu de teologie a istoriei” in Violenta in numele lui Dumnezeu, Un
rdspuns crestin (Alba lulia: Reintregirea, 2002), 88.

5 Vasile Preda, Delincventa juvenild - o abordare multidisciplinard (Cluj-Napoca: Presa Universitara
Clujeand, 1998).

6 Teofil Tia, “Efecte ale globalizarii: omogenizarea culturala ca violenta intrecivilizationald” in
Violenta in numele lui Dumnezeu, p. 449-450.

7 Gerhard Maier, Evanghelia dupd Matei (Korntal: Lumina Lumii, 2000), 150.
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but a sword” (Mt 10:34) and the words of St. Paul: “Pursue peace with all men,
and the sanctification without which no one will see the Lord” (Hebr 12:14).

Another advice of the Saviour is do not resist an evil person: “but
whosoever shall smite thee on thy right cheek, turn to him the other also. And if
any man will sue thee at the law, and take away thy coat, let him have thy cloak also”
(Mt 5:39-40). “Love your enemies, bless them that curse you, do good to them that
hate you, and pray for them which despitefully use you, and persecute you” (Mt 5:44).

Fulfilling these Evangelical tips means to be, through love, in peace with
our neighbor. They all involve a denial of passions, love of self, love of wealth,
a depletion of conceit, means a decrease in us, so that Christ may grow in us. This
does not mean acceptance of violence, subjection to violence, borne stoically.

The peace, the inner quiet is a fruit of the Holy Spirit (Gal 6). Those who have
inner peace, can transmit to the neighbor this state, too. Therefore, Saviour on the
Mount of Blessing says: “Blessed are the peacemakers: for they shall be called the
children of God” (Mt 5:9).

Interpreting Beatitudes, St. Gregory of Nyssa (335-395) says that all Betaitudes
are, one by one, holy and sanctified, but what we are putting forward is truly and fully
impenetrable and the Holy of Holies, as if seeing God’s good can be not surpassed
by anything, to make the son of God is above all happiness. He says this, because
man is put face to face with the divine nature. But what is man? Abraham says it’s
"earth and ashes” (Gen 18:27), according to David "like grass", according to Paul,
"worthy of crying" (I Cor 25:19) - this is man. What about God, what words we
invent? For the unspeakable, no words can hold His greatness. This elevates man,
through love, on the step of son, he is made from mortal to immortal, God lifts us
almost the same honor to Himself through kinship. The fight for this crown is to be
peacemaker, but which is promised such a reward is another gift, because what is
more beautiful than a peaceful life, because any call from the sweet, need peace to be
sweet8. Blessed are the peacemakers and peacemaker is the one who gives peace to
another, but he could not share it another, if he himself has not it, so God gives
abundantly to share those who do not have it, too, not just stay in them®.

The word "peace” is synonymous with "quiet". Defining peace, Gregory of
Nyssa, says that peace loving symphathy, is directed toward the same thread,
being remedy for hatred, anger, envy, remembrance of evil, hypocrisy, war. It is
against these and as darkness consumes it when appears light, so when there is
peace and dissolve all the passions that arise from hostile state?0.

When Christ told the Apostles: “in me ye might have peace” (Jn 16:33).
“Peace I leave with you, my peace I give unto you”, added: “not as the world giveth,

8 Sf. Grigorie de Nyssa, Despre fericiri, PSB, vol. 29, translated by Dumitru Staniloae and loan Buga
(Bucuresti: Institutul Biblic si de Misune al Bisericii Ortodoxe Romane, 1982), 387.

9 Sf. Grigorie de Nyssa, 390.

10 Sf. Grigorie de Nyssa, 390.
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give [ unto you” (Jn 14:27). Just as the judgments of God are very different from ours
(Is 55:8) are perfect, so the gifts are perfect, compared to those of men. Lord speaks
here of peace of God, “which passeth all understanding” (Philippians 4:7).

But the Christian Church was faced with violence in the early days of its
existence. Church as a seen institution is born and develops in a world torn by hatred
and rivalry. Thus Apostles are arrested .., whipped, etc.. Acts, the first book of Church
History is full of such events with violent aspects. Martyrdom of St. Archdeacon
Stephen, who became the first Christian martyr, is an illustration of the conflict
between religions (Judaism and Christianity).

Even in apostolic times, Christians are persecuted in the Roman Empire until
the fourth century. If the first Christians obeyed out, of love for the "Lamb of God", the
most terrible persecutions preferring death over violent response or denial of Christ,
in course of time, coercion, punishment in the name of Divinity will be fit by them, too.
The martyr fights for a world of absolute responsibility, refusing complicity with
violence, he automatically incurring violence, following the words of Saviour: “fear
not them which kill the body, but are not able to kill the soul: but rather fear him which
is able to destroy both soul and body in hell” (Mt 10:28)1. Interpreting Christ's words
literally, has been reached the use of violence by some Christian denominations.

Heresies will set the tone of fratricidal, inter-Christian struggles. In the
West it will proceed to kill heretics, while the maximum penalty for heretics in
the East was the exile. Were subjected to this many Orthodox hierarchs and
theologians, when heretics became numerical majority and were supported by
political power (St. Athanasius the Great, St. Maximus the Confessor sentenced to
cutting right hand and tongue to not be able to write or preach Orthodox doctrine
which claimed). Hispanic bishop Priscillian of Avila (cca. 430- 385) was the first
person executed for heresy in 385.

Unfortunately, Christianity has not mantained consequent martyrdom
line, preached by the Founder of Christianity. Christians too quickly and too easily
turned from persecuted to persecutors, from victims to executioners, or in the
best case impassive spectators of their fellow victims?!2.

Inquisition - the biggest mistake that have to do Roman Church in its
relations with other Christian denominations and society - worked between
1184-1831 and was not an exclusively religious institution, was not created
spontaneously by the Western Church, but emerged as an improvement of the
methods and means under previous legislation of the Middle Age on combating
and exterminating heresies and all ideologies and opinion against majority, be it
secular or ecclesiastical. It held a fierce persecution of heretics (real or perceived),
Jews, Muslims, witches and acted more harshly than we can imagine. As punishment
against those accused of witchcraft were applied ordeals in various forms. The

11 Teofil Tia, Dezvaluiri ale “lucrurilor ascunse de la intemeierea lumii” (Matei 13,35). Conditia umand
intre violentd, sacrificiu si crimd - retrospectivd pastoral-istoricd (Alba lulia 2012), 12.
12 Tia, Dezvdluiri ale “lucrurilor ascunse de la intemeierea lumii”, 13.
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methods of torture used in Spain, in addition to general, worth mentioning: tortured
with hot iron, prior extension, Garrucha, Potro, chop, iron virgin, burning hands etc. It
is important to emphasize that fell victims to Inquisition numerous theologians, too
(bishops, teachers, members of various religious orders and so on). For example
is the case of Archbishop Bartolome de Carranza (1503-1576) arrested by the Holy
Office in 1559 and those of St. Teresa of Avila (1515-1582) and St. John of the Cross
(+1591).

Crusades - the most important era in the history of the wars between the
two religious worlds, the Christian and the Islamic one. The wars were carried
since VII century!3, having a violent dimension. Wars of liberation of Holy Places,
against those who possessed it, even if they were of another faith - Muslims, the
Crusades started in Western countries of Europe, aimed liberation of Holy Places
from Arab occupationist (Jerusalem was captured in 1080 and Antioch in 1085).

The Crusades took place between 1096 and 1270 and the number of
military expeditions is over 10, but most important we know only seven crusades.
In the evolution of Crusades were not involved only religious reasons, but since
the First Crusade, which brought out the most ideal to wrest the Holy Land from
the hands of infidels, have been felt worldly goals and interests: "There are two
parties among the Crusaders, one of the religious grounds and other politicians”14.

With each new crusade, the worldly spirit felt increasingly stronger,
ultimately, this secular point of view definitively defeated the initial idea of the
movement, as demonstrated by conquest of Constantinople and the establishment
of the Latin Empire by crusaders in 120415. During this period, "clashes between
Christians and Muslims have revealed the cruel side of human nature from both
the aggressors and from the attacked. Mass murders, pogroms, persecutions of all
kinds were painting that accompanied all the major battles?s.

There followed a long series of massacres and expulsions. During the
Crusades it was stated that killing a Jew leads to remission of sins. "The presence of
Jews in Europe suddenly gains a new meaning. Going to snatch the tomb of Christ
from the hands of infidels, crusaders on their way met other unbelievers, closely
linked over the death of Christ. The temptation to do right was big: we wander great
distances to find our Holy Places and to take revenge against Muslims. But here
they are Jews among us, whose ancestors killed and crucified Jesus, for no reason.
First we have to take revenge against them and remove them from the nations?”.

Fourth Crusade ended with the conquest of Constantinople - Christian
city, the second most important patriarchal chair. In addition to cultural differences

13 A. A. Vasiliev, Istoria Imperiului Bizantin, translated by lonuf-Alexandru Tudorie, Vasile-Adrian
Carabg, Sebastian-Laurentiu Nazaru (Iasi: Polirom, 2010), 386.

14 Vasiliev, 386.

15 Vasiliev, 386.

16 [lie Gramada, Cruciadele (Bucuresti: Politicd, 1961), 81.

17 Josi Eisenberg, O istorie a evreilor, translated by Jean Rosu (Bucuresti: Humanitas, 2006), 204.
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between East and West, that led to the accumulation of a very strong feeling of
hatred of Byzantine towards Western. It was a crusade against Christians. If the
pride of Byzantines for their past and their culture, heirs of the prestigious Greco-
Roman culture, has damaged the unity of the Church, was no less damaging the claim
to dominance of Western knights who strove to impose on behalf of the Catholic
Church always willing to obtain supreme leadership in the Church of Christ at the
expense of the East Church!s.

The initial objective of the crusade was Egypt, which depended on Palestine.
On April 13, 120419, in Good Friday, the Crusaders besieged Constantinople, the
city was subjected to embarrassing scenes "instead of defense and liberation of
Christians against Muslim, as it was preached this crusade, we assist the crusaders
diversion from their original target. Discovering wine cellar unleashed animal
instincts of the soldiers. Drunks, they have indulged in massacres and rapes, the
number of those killed in those days was estimated at two thousand. Many people
were tortured into confessing where they hid their valuables”20. The crusaders
desecrated sanctuaries, the altar of Saint Sophia - suffered the greatest losses,
robbed the church of the Holy Apostles, the cemetery of Byzantine emperors.

It has acted violently against pre-reformers: Jan Hus (1369-1415) and
Girolamo Savonarola (1452-1498), both ending at the stake, the death of the first
conducted Bohemian or Hussite wars, between 1420-1434, among radical Hussites
(Tabor) and Roman Catholic forces, terrified Christian peoples.

Reform sparked religious wars: the war for 30 years, between 1618-
1648, which took part in all Catholic and Protestant powers of central, western
and northern Europe, which ended with Germany’s misery, with the Swedish and
French territorial gains and ensuring religious freedom?1.

Ruling categorically against Catholic doctrine and canonical, and oppression
of the masses, radical Protestant theologian Thomas Miintzer (1469-1525) became
leader of the Peasant War in Germany, 1524-1525.

Another bad example of the excesses of zealous in the faith, who have
actually subject to the pagan god Mars, are the turmoil of Anabaptists since 1534
in Miinster, less known. All those who tried to protest against the new order and
the appointment "great prophet” Johann Matthiesen (1787 - +7) were executed
without trial. The pietist group that follows the teachings of Martin Luther (1483-
1546), opposed the Catholic clerical armies. Anabaptist leaders will waive any moral

18 cf. Joan Rdmureanu, Milan Sesan, Teodor Bodogae, Istoria bisericeascd universald, vol. Il (Bucuresti:
Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1993), 28.

19 Despre ziua cuceririi Constantinopolului de cruciati: Gabriel-Viorel Gardan, “Ziua care nu se uita:
13 aprilie 1204; 800 de ani de la cucerirea Constantinopolului de catre cruciati”, Renasterea, 15, 4
(April 2004): 7.

20 Emanoil Babus, Bizantul intre Occidentul crestin si Orientul islamic (secolele VII-XV) (Bucuresti:
Sofia, 2006), 117-118.

21 ], Ramureanu et al, 233.
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any humanitarianism law, indulge to excesses of insane tyranny. Fanatical people
will follow them. Lust, murder and will grab the most absurd law in the city. Jan van
Leyden (15097-1536) proclaimed himself king and establishes iron dictatorship.
Months that followed made the city under blockade to suffer terribly. Abominable
acts of cannibalism and coprophagia are recorded. Van Leyden’s madness led to
the killing of many innocent people, including his wife and the legislation
established by him has nothing in common with Luther’s teaching. In 1535, "King"
is arrested and executed by Catholic armies penetrated into town after betraying
a soldier remained anonymous. Luther will appoint Van Leyden one of the students
of the devil, while rejecting any bellicose desire that might be hidden or be borrowed
the dialectic of piety.

The first objective of the paper of reformer Jean Calvin (1509-1564) Articles
about ecclesiastical discipline will remove all traces of Catholic worship. Groups of
zealous people forced church doors, vandalizing sacred interiors, strip them of
statues and holy appearances, scraping paint. It attended Pietist dictatorship
instituted by Calvin in Geneva. All intellectual skeptical figures of the city will
know its terror, any thought against faith being persecuted.

In early 1547, the fame of a free thinker Jacques Gruet (+1547) irritates
Calvin, who ordered his arrest. Finally he was executed, and religious intolerance
has become a habit. Notoriety of Calvinist regime will manifest after the trial of
the Spanish theologian and physician Michael Servetus (1509/1511-1553), executed,
as well as over 1340 people.

In the kingdom of France, St. Bartholomew’s night will be representative
of the climate of antagonism existing between Catholics and Huguenots. "The
prologue of drama could be an interior monologue of Catherine de Medici (1519-
1589): I feel that peace that ended can not stand it. Both the Catholic and the
Protestant party is every day stronger and more hostile to each other. Royal
authority and Kingdom unity can not be restored unless the two parties, first,
their leaders lack"22. On August 23, 1572, on the orders of King Charles the IX-th
(1550-1574), Protestants gentlemen hosted the Louvre is murdered. Massacre
extends not only over Paris, but the whole France. At Lion, Orleans, Rouen and
Bordeaux, thousands of people are killed just because they refuse dogmas of Rome.
Termination these religious battles will occur when signing on April 13, 1598 the
Edict of Nantes. We remind here the reign of Queen Mary Tudor (1553-1558), called
the Bloody, because of the expulsions and almost 300 executions among Anglicans.

Another form of violence in history where there were not removed
religions is cultural approval, ie destruction of indigenous cultures considered
barbaric, through cultural and political colonization .. overlooking violence against
people in order to operate so-called civilizing them, it should be noted that violence

22 Georges Blond, Furiogsii Domnului, catolici §i protestanti: patru veacuri de fanatism, translated
by Iulia Giroveanu, Sanda Mihdescu-Boroianu (Bucuresti: Politica, 1976), 181.
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was intrinsically project itself, that was not realized that culture is a constitutive
part of every man, criteria for discernment and guidance in daily living. To deprive
person of its culture, is to subject it to violence?23.

Violence of the French Revolution will be the answer to the control which
the Church exercises over state courts, with despotic monarchy.

The place of God’s name crime is taken from the crime in the name of
reason, of human, of exalted, deified, terrorized and massacred people. Revolutions of
modernity: Enlightenment- bourgeois, socialist or communist, fascist-Nazi - have all
the same steps: Deicide-regicide-Homicide, starting and ending with violence
and horror of executions, extermination and dehumanization2+.

Adoption of state religion led to inter-Christian violence, when the
Principality of Transylvania was in the Calvin century, under the reformed princes
were persecuted on religious grounds those who refused to adhere to Calvinism,
we remind: the Metropolitans Ilie Iorest (1640-1643) and Sava Brancovici (1656-
1660/1662-1680). Then those who refused to embrace Uniation, fighting for
ancestral faith: Visarion Sarai, Sophronius, Nicolae Oprea, martyrs of Nasaud: Atanasie
Todoran of Bichigiu, Vasile of Mocod, Grigore of Zagra and Vasile of Telciu. It's about
the Habsburg Empire, where Catholicism was the state religion of the imperial
house. Destruction of Orthodox churches and monasteries (200 in number) were
all acts of violence.

The conflict in Northern Ireland between Catholics - which constitues a
minority - and Protestants is currently open and resulted in many casualties.
Fratricidal struggle continues in the sixteenth century in the British Isles with
reminiscences to present times and we remember the situation in Ulster (Northern
Ireland). Beyond emphasized nationalism of Irish Liberation Army there is a
strong affirmation of religious identity. The catholics from LR.A. battle against fellow
Protestants reiterating a contemporary landscape, the religious rivalries dating
from the time of Queens Elizabeth I (1533- 1603) and Mary Stuart (1542-1587).
Decapitation of the latter made to deepen antagonism between Protestants and
Catholics in the British Isles.

So, violence is a constant presence in the history of Christianity. Violent,
brutal kicking vile acts in human dignity, are performed in the name of God and
by those who claim his servants and followers. "Religious wars have not a
beginning. People have always killed each other, because they did not believe in
the same God, or have not the same opinion about what God intends them"25.

A certain affinity between religion and violence is documented by countless
historical and contemporary events. Sociology and psychology of religion have

23 Tia, “Efecte ale globalizarii...” in Violenta in numele lui Dumnezeu, 457.
24 Tia, Dezvaluiri..., 13.
25 Blond, 47.
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done research on this affinity, noting that none of the major religions can not
declare completely foreign to the violence manifestationsze.

Violence seems to explode in terrible shape just where religion becomes a
cause for political action ... The inter-Christian violence is caused by foreign elements:
material interests, hegemony, nationalism. Opinion that religion necessarily leads to
violence is one-sided idea, like the assumption that Christianity (or other religions
worldwide) necessarily lead to peace.

Reality is more complex, religion leads to violence, because only together
with other factors can be: the national interest or political oppression, social
insecurity and cultural revolutions. Abuse is common in the history of religion,
through their handling, on behalf of absolute nonreligious interests2’. Violence
becomes fierce when to passionate and emotional aspects is added logical
justification, aims at tracking the hypothetical values?2s.

Religious justification of violence is false, because the arguments that bring
disguise the fact that human passions rage and want to dress in clothes of virtue.
Sacred meaning of the readings is distorted. It is enough reading the Gospel episode
from Luke 9:51 to 55, to see that the Lord Jesus Christ refuses violence and not
recommended it His disciples. “When the time was come that he should be received
up, he steadfastly set his face to go to Jerusalem. And sent messengers before his
face: and they went, and entered into a village of the Samaritans, to make ready for
him. And they did not receive him, because his face was as though he would go to
Jerusalem. And when his disciples James and John saw this, they said, Lord, wilt thou
that we command fire to come down from heaven, and consume them, even as Elias
did? But he turned, and rebuked them, and said, Ye know not what manner of spirit
ye are of. For the Son of man is not come to destroy men'’s lives, but to save them”.

God reveals in the dramatic destiny of Jesus and His apostles, there is a
God who responds to evil with good. Even before the radical betrayal and supreme
violence, He inspired the Savior to non-violence, He gave His disciples, by the risen
Jesus, a message of peace and forgiveness. Thus, it becomes clear that overcoming
violence is not an autonomous option of man. Jesus was able to walk the path of its
own, only due obedience to the word of the Heavenly Father. And his apostles had to
find, in what concerns, that only divine forgiveness opened their future. In a Christian
optical, there is no an ethics of absorption violence, that may apply to an autonomous
subject. Only in the light of the Holy Spirit at Pentecost, acting on the eye and the
human heart every day, we can overcome our own destructive tendencies?°.

26 Tia, “Absorbtia violentei: responsabilitate esentiala a eticii religioase” in Violenta in numele Lui
Dumnezeu..., 323.

27 Hermann Haring, “Impregnarsi nel bene. Sul superamento della violenza nel nome delle religioni.
Rituali della memoria della violenza nelle religioni” Concilium, 4 (1997): 162.

28 Tia, Violenta..., 17.

29 Tia, “Absorbtia violentei...” in Violenta in numele Iui Dumnezeu, 335.
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The sixth divine commandment is sacred law, fundamental of human
society, which makes known Gog's love and impartially justice: "Thou shalt not kill!
(Exod 20:13). Life is God’s creation, mysterious and magnificent. No one has power
over it than God. Murder is considered in the Biblical morality the worst sin that a
human being can do against another (attempting to physical life). This sin is one
of "blatant sins”30. Scripture shows that God has a plan for each individual. So,
who threatens the life of a human being, said without words, that is superior to
God. Through this commandment is authenticated life as a special value3!.

Related to violence issue is the position of the Christian churches to war.
There is not currently a final decision of Church councils on war and those who
exercise it. St. Athanasius the Great (295-373) in the first Canon states: "To Kkill is
not allowed, but to destroy the enemy in war is lawful and praiseworthy"32. And the
Canon XIlIth of St. Basil the Great (330-379) says: Our parents have not counted
between killings: killings in wars, I find that they give forgiveness to those who
fight for better fit and right reverence (for God). But, maybe it’s better you advise
the three years to refrain from Eucharist, like those with unclean hands33.

Commenting this Canon, Bishop Dr. Nicodim Milas (1845-1915) said: "As
noted, both Zonara and Balsamon in comments to this Canon seems that nowhere
could be used for this advice of Basil, but in this respect have served us the words
of Athanasius and Basil mentioned at the beginning of the present Canon. And
Balsamon mentions the example of priests who participated in wars and killing
enemies, and therefore still not been deprived of the right to perform priestly
functions, but were also worthy of praise3+.

But "the Gospel of Christ does not give justification of war. And the Church
has never supported a doctrine of just war, because war is always the basis of a
specific or certain injustices. It was forced to tolerate, through concession, defense
war as lesser evil, war makes use of need, the cause or wronged and oppressed, in
order to save some more important things3s.

One that seems to best express the relationship between violence and
Christianity is St. Augustine (+430). His conception was nourished by the experience
that he had as bishop of the city Hipporegius (North Africa), knowing that his time
had been invading Visigoths. St. Augustine is the witness of the fall of ancient
world, Rome - the eternal city - is broken. In his De civitate Dei, Augustine states
that violence against neighbor, the one who did nothing wrong to you, is roguery...

30, Glasul sdngelui tdu strigd la Mine din pdmdnt” Gen. 4:10 Nicolae Mladin, Orest Bucevschi, Constantin
Pavel, loan Zagrean, Teologia morald ortodoxd (Alba-Iulia: Reintregirea, 2003), 132.

31 G. Campbell Morgan, The Ten Commandments (Emerald House, 2001), 66.

32 Dumitru Staniloae, Natiune si crestinism (Bucuresti: Elion, 2004), 53.

33 Staniloae, 53.

34 Staniloae, 53.

35 Georgios I. Mantzaridis, Morala crestind. Omul si Dumnezeu Omul si semenul. Pozitiondri si perspective
existentiale si bioetice, translated by Cornel Coman (Bucuresti: Bizantina, 2006), 375.
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make war to neighbors, start after other things, to subject them and crush people
who were upset with nothing, only by desire to possess, what other name have
given to this than great robberys36.

Inevitably, the use of violence, for Augustine produces large shortcomings
and misfortunes that is required to not use it, only when there is no possibility of
reaching agreement. St. Augustine seeks to clarify the attitude of those who are
forced to wear war. Killing in order to protect personal and fulfilling the military
oath is not considered a sin.

In this regard, St. Augustine says: "it is not allowed to kill people, unless
someone is a soldier and fulfills a public function, i.e. when he does it not for himself,
but for others and for the state, by virtue of legitimate power he received"3”. And he
also claims that: "if Christian discipline rejects all wars, would be counseled soldiers
in the Gospel, ask advice for salvation (soldier conversation with John the Baptist)
to drop their weapons and give up the military service. On the contrary, they were
told only that: beware of violence and fraud, be content with your wages. Asking
them to be content with their wages, they were not forbidden to fight in the war3s.

We see, therefore, that the tradition of the Church retains on the firmness
violent actions an attitude of ambiguity. War is never desirable, because it means
suppression of life, the especially gift that man can receive from God. "So, the true
Christian does not resort to violence, nor repays evil for evil. Even when that
person is in danger, although he has the right to defend himself, prefer to be hurt,
than to hurt. But as a citizen of a state, man subjects to the state power, and this is
not from fear of being somehow punished, but for reasons of conscience”39.

One of the reasons for wearing war is non-love. Commenting the 7th
Happiness, St. Gregory of Nyssa says that war, violence is the result of hatred
between people. The picture of war is grim. It "comes with arms and horses, sharp
iron and trumpets sounding, with ruffled phalanx of lances, thousands of shields
crowded one another, with moving scary helmets, wuth attack, defense, skirmishes,
battles, massacres, run, chase, moans, howls, earth soaked with blood, trampled
dead, leaved wounded and all others”40,

In the scriptural environment, heart is described as the place where God
dwells. "In biblical-patristic tradition is well known that when the heart ceases to
follow God’s will and fulfill the desire of devil, it gets sick and dies. One speaks
then about the disease and hardness of heart, about its impurity and about its
spiritual death”41,

36 Fer. Augustin, De Civitate Dei, Cartea a IV-a, cap.6, P. L. 41, col. 116-117.

37 Fer. Augustin, Epistola 47,5, P. L., tom 33, col. 186.

38 Fer. Augustin, Epistola 48,15; cf. Epistola 49, 4, P. L., tom 33, col. 885.

39 Mantzaridis, 374.

40 Sf. Grigorie de Nyssa, Omilii la fericiri, 7, P. G. 44, col. 1281b.

41 Hieroteos Vlachos, Psihoterapia ortodoxd: stiinta Sfintilor Pdrinti, translated by Irina Luminita Niculescu
(Timisoara: Invierea, 1998), 197.
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St. Mark the Ascet said "pleasure-loving heart in time of leaving makes for
soul prison and chain"42, Thus, a sick soul or overwhelmed by passions, convey to
the whole psychosomatic structure the disease by which is ruled. Passions rough
heart, and show it severity and beyond. For this reason the Orthodox tradition
speaks so much about delicacy, understood not only as an outside, but the inner
state. Heart must be gentle and subtle. Such a man who possesses such a priceless
gift will always be intent to the sufferings of his neighbors, seeking their healing.
Love is an ontological element of human existence. It explains the most
comprehensive and clear as possible otherness. Sometimes it happens that human
love is concentrated only within the transcendent, he wished and proximity to
God, but forgetting his neighbor. Anger sprouts in the human heart, and if allowed
development is inevitable the sin of killing. Apostle John, the disciple whom Jesus
loved, still transmitted in writing to the truth of Jesus in the Sermon on the Mount:
"He who hates his brother is a murderer "(I Jn 3:15). God is interested first of
what happens in the human heart, because out there "killing" defiles the man,
because it violates God’s command to love.

Holy Fathers concerning as passion and put under this name all forms of
human aggression, externalized or not, overt or hidden, gross or subtle, and
generally are directed against neighbor43. Passion of wrath (opyn) starts from the
irritable power of the soul and includes all pathological manifestations of aggression.
Anger, whereof speaks monastic tradition, is not only violence, externalized
manifestations. The extreme forms of violence, the rivalries of all kinds, beatings,
blows, injuries and even homicides and wars, all derived from the passion of
anger, in the broad sense given to this word in the ascetic tradition.

Extremism is defined as "an attitude, doctrine of political current (and not
only) based on views, ideas, exaggerated opinions, one-sided, extreme, violent or
radical measures aimed at imposing their ideology and program*4, as a deviant
phenomenon, which is based on certain ideologies and always precise, radical
beliefs.

Clearly, today fundamentalism has the dialectic of interest and hatred, in
opposition to the patristic message of the Church, impregnated by spiritual warmth
and love. The fundamentalist obsession is to concatenate God into a symbol in the
historical facts, in rite, in letter. It thus falls, fatally, in a new and modern form of
magic in which symbols become automatic guarantors of salvation. The enemy
is contesting formulas and the kingdom grows by extending the profane symbol4s.

42 Sf. Marcu Ascetul, Despre legea duhovniceascd in 200 de capete, chap. 20, in Filocalia, vol. ], ed. a 1I-a,
translated by Dumitru Stdniloae (Bucuresti, Harisma, 1992), 272.

43 Cf. Jean-Claude Larchet, Terapeutica bolilor spirituale, translated by Marinela Bojin (Bucuresti: Sofia,
2001), 175.

44 Dictionarul explicativ al limbii romdne, ed. a II-a (Bucuresti, Univers enciclopedic, 1996), 362.

45 T. Tia, Violenta in societatea post-crestind..., 24.
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In Holy Fathers’ view, love (oryome) is a work of the soul for possible
closer to God and to that like us, suffering in the world. Presence of God in heart
pleads for brother’s presence, indifferent as his state of spiritual fulfillment. Who
loves God, have to love every man as himself too, although not pleased by the
passions of those who have not cleared yet (..) Who sees in his heart a trace of
hatred towards any person, for any particular mistake, is somewhat alien to God’s
love, because the love of God do not suffer in the least hatred for man#e.

Environment in which love is revealed is hesychia, peace. When hatred
echoes are off, the soul finds, in silence, the deep sense of God’s footsteps. St. John
Chrysostom (347-407), describing the atmosphere of Christian peace, highlights
its blessing: "... peace in the churches, in prayers, in ceremonies, in greetings. The
primate of the Church gives peace once, twice, three times, several times: Peace
be with you! He gives peace many times to the believers, because peace is the
mother of all goods”47.

In the patristic tradition of the Christian East, soothe the soul is regarded
as urge all virtues. There can be not peace and love between peers, without the
important contribution of every individual.

In Orthodox theology, relationship between the image of God (man) and
God is the subject of a fundamental discourse. Every man contains within itself
the stamp of divinity. We find in Christ, by extending the way to the Trinity, the
same dynamic in neighbor knowledge.

St. Isaac the Syrian (cca. 640-cca. 700) supported the idea of love of neighbor
and embrace it, regardless of his spiritual condition. "Do not try to distinguish
who is worthy of one who is not worthy, all be equal in your eyes, to love and
serve... do the Lord not eat at the table of publicans and sinners, without rejecting
the unworthy? Thus, you will do the same good and will give the same honor ... to
the infidel, the criminal, more so as he is a brother to you, because he participates
in unique human nature”48. Holy Fathers desire is that, through their writings, to
propagate the vision of uplifting, not superman met in nihilistic philosophy, but deified
man, bearing in mind the ardent love of God, for all of creation and compassion for its
limitations, reductions, shortcomings, failures. The man-king arrived at this dignity of
Christ’s redemptive grace, not shown to be just a microcosm as we encounter
depicted in ancient Greek philosophy, but above all he is a person, a being worthy
of his Creator. We note that life sums a whole of paradoxical contradictions: the man

46 Sf. Maxim Marturisitorul, Cele patru sute de capete despre dragoste, in Filocalia vol. 11, translated by
Dumitru Staniloae (Bucuresti: Humanitas, 1999), 56.

47 Sf. Joan Gura de Aur, Cuvdnt cdtre cei ce sunt scandalizati din cauza nenorocirilor, P.G. 56, Col.
872 B.

48 Sf. Isaac Sirul, Cuvinte despre sfintele nevointe, tradanslated by Dumitru Stdniloae, in Filocalia,
vol. 10 (Bucuresti: Institutul Biblic si de Misune al Bisericii Ortodoxe Romane, 1981), 152.
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was annoyed by his precariousness and without seeking the support of divinity,
born utopias, ideologies as last points of stability.

Desire for power, conquest, of possesion, enrichment led to action and extreme
gestures, such as wars, crime, aggression, invasions, extermination, deportation,
massacres and much, much more. Faith in God led people to many actions and
extreme events over the time. Relationship between man and divinity has always
been one tumultuous and ever tested, human actions are not always pleasing to
God. And this is where religious extremism, an event that led to unimaginable
actions committed by people in the name of God.

Slipping too much to worldly interests, to secularism, Western leaders of
Church life have contributed to the birth of libertine and protester spirit, which
had to grow a lot in the next century, degenerated in the form of schisms, heresies
and attempts to reform and (or) to discredit the Church.
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IV. TEOLOGIE PRACTICA

EDUCATIA RELIGIOASA SI CUNOASTEREA LUI DUMNEZEU

GHEORGHE SANTA*

REZUMAT. Educatia religioasa este parte integranta a procesului educational general,
care face legatura intre constiinta individuala si cultura generala. Educatia religioasa
este o componenta a formarii spirituale a omului, care presupune capacitatea de
asimilare si capacitatea de a opera, in viata de zi cu zi, cu nofiuni ce tin de cultura
religioasd, de formarea in spiritul moralei crestine, prin iubirea de Dumnezeu si
iubirea de aproapele.

Trairea In Hristos presupune cunoasterea lui Dumnezeuy, iar aceasta nu se
rezuma la o cunoastere rationald, intrucat pe Dumnezeu nu-L poti cunoaste numai
cu mintea. Pe Dumnezeu ajungi s3-L cunosti atunci cand te impartasesti cu El, cand
implinesti poruncile Lui si printr-o viata de nevoint3, pentru a dobandi virtutile
crestine.

Din perspectiva ortodoxa, cunoasterea lui Dumnezeu presupune marturisire,
atat verbald cat si prin comportament.

Ca sistem de referinta pentru testarea ideilor fundamentale ale educatiei
ramane Sfanta Scripturd, Cuvantul lui Dumnezeu.

Cuvinte-cheie: educatie, cunoastere, comportament, constiinta, cultura

Educatia religioasa este parte integrantd a procesului educational general,
care face legatura Intre constiinta individuala si cultura generala. Cultura defineste
sintetic modul uman de existenta si este simbolul forfei creatoare a omului. Ea
reprezintd un adevarat sistem de valori. Permanent s-au cautat definiri si explicatii
care sa stabileasca sfera In care se misca cultura ca realitate sau concept.

Termenul culturd a fost preluat de mai toate limbile moderne din limba
lating, unde cuvantul cultura are atat intelesul de cultivare a pamantului, cat si pe
cel de cultivare a spiritului. Se avea In vedere atat ideea de transformare a naturii
exterioare a omului, cat si a facultatilor naturale ale omului, pe care educatia le
poate transforma din potentialitati in realitafi. Cuvantul cultura trece, astfel si in
sfera larga a educatiei, care urmareste formarea sufletului, instruirea si modelarea
personalitatii pe baza cunostintelor si a experientei personale.

* Lect. Univ. Dr., Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania,
santa.gheorghe@yahoo.com
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Definirea notiunii de cultura apartine britanicului Edward Burnett Tylor
(1832-1917), care a vazut cel dintai cultura ca un ,ansamblu complex ce cuprinde:
cunoasterea, credintele, arta, morala, dreptul, traditiile si orice alte productii si
modalitati de viata create de omul ce traieste in societatel.

Prin cultura se modeleaza personalitatea umana, Intrucat cultura transmite
modele comportamentale, atitudini sociale, reactii dobandite si invatate, intreaga
istorie a omului ca fiinta sociala.

Comunicarea este un factor constitutiv al culturii, un factor definitoriu si
structural, fara de care nu putem intelege nici o forma de cultura. Ea Tnseamna un
permanent schimb de informatii, mesaje si semnificatii Intre oameni, ceea ce da
consistentad in bogatie fenomenului cultural. Ea este esenta vietii sociale a omului,
intrucat viata ITn comun, stocarea informatiilor si transmiterea mostenirii sociale
catre noile generatii nu ar fi posibil fara existenta multiplelor forme de semnificare
si de comunicare. Cultura si comunicarea sunt o pereche conceptuald in toate
stiintele care cerceteaza conditia umana implicit in cultura si in educatia religioasa.
Religia 1si are locul sau bine stabilit, intrucat in lume, ea ordoneaza si regularizeaza
raportul dintre om si misterul vietii si al mortii. Cine uita de religie, rateaza viata,
deoarece religia constituie un factor determinant, implicit in toate relatiile de viata.

O clarificare contemporana a Invataturii de credinta constituie pentru
Biserica Ortodoxa, nu numai o necesitate interna, didactica si pastorala, ci si o
obligatie catehetica si misionara. Biserica simte nevoia de o gandi, In mod continuu si
in mod pastoral, adevarurile de baza ale credintei sale, pe de alta parte, Evanghelia
trebuie sa fie interpretata in fiecare epoca, pentru fiecare situatie, pentru fiecare
generatie. Biserica Ortodoxa are ratiuni proprii de a explica, de a transmite si de a
propovadui credinta care a fost ,data sfintilor, odata pentru totdeauna” (luda 3)
tuturor ce se afla in sanul ei.

Educatia religioasa este o componenta a formarii spirituale a omului, care
presupune capacitatea de asimilare si capacitatea de a opera, in viata de zi cu zi, cu
notiuni ce tin de cultura religioasa, de formarea in spiritul moralei crestine, prin
iubirea de Dumnezeu si iubirea de aproapele.

In cadrul procesului educativ, prin educatia moral-religioasi se formeazi
si se educa sentimentul religios. Sentimentul religios constituie pentru om o
sursa de energie si de putere morald, deoarece avem in fata modelul perfectiunii:
Dumnezeu-Omul, lisus Hristos, Mantuitorul nostru.

In realitate, educatia moral-religioasa, prin natura obiectului sdu de studiu,
depaseste sfera curriculara obisnuits, pentru ca elevii nu sunt indemnati numai sa
acumuleze si sa utilizeze un anumit bagaj de cunostinte, ci sunt chemati sa inteleaga
si, dacd pot, sd asimileze un ,alt mod de traire”, trairea in Hristos.

Trairea In Hristos presupune cunoasterea lui Dumnezeu, iar aceasta nu se
rezuma la o cunoastere rationald, intrucat pe Dumnezeu nu-L poti cunoaste numai cu
mintea. Pe Dumnezeu ajungi sa-L cunosti atunci cand te impartasesti cu El, cand

1 Pierre Bonte, Michel Izard, Dictionar de etnologie si antropologie, apud E. B. Tylor, Cultura primitivd,
Editura Polirom, Iasi, 1999, p. 682.

228



EDUCATIA RELIGIOASA SI CUNOASTEREA LUI DUMNEZEU

implinesti poruncile Lui si printr-o viata de nevointa, pentru a dobandi virtutile
crestine.

Din perspectiva ortodoxa, cunoasterea lui Dumnezeu presupune marturisire,
atat verbald cat si prin comportament. Lumina prin care omul Il vede pe Dumnezeu si
se uneste cu El, este numai un dar al lui Dumnezeu. In aceastd lumini si prin aceasti
luming, Dumnezeu Se uneste cu cei care sunt uniti cu El: ,de harul cunostintei de
Dumnezeu se va invrednici omul atunci cand ajunge ITn Dumnezeu”2. Cunoasterea
lui Dumnezeu include in mod neaparat marturisirea. Nu se poate sa-L cunosti pe
Dumnezeu si sd nu spui altora. Marturisirea vine din cunoastere, iar cunoasterea
din nepdtimire si din Implinirea poruncilor. Un model concret de marturisire, ca
lucrare care 1i urmeaza cunoasterii lui Dumnezeu, il avem in Evanghelia dupa loan,
capitolul 4, Convorbirea lui lisus cu femeia samarineanca.

Cunoasterea lui Dumnezeu isi pastreaza mereu un caracter paradoxal, pe
masura ce omul, avand cunoastere limitatd, se Tnalta in cunoasterea lui Dumnezeu,
care este nelimitat. Dumnezeu nu poate fi prins in notiuni sau in concepte pentru ca
astfel Ti marginesti nemarginirea, ci doar intuim printr-o intelegere limitati tainele
Lui de neinteles. Pe de-o parte este nevoie de cuvant in cunoasterea lui Dumnezeu,
iar pe de alta parte cuvintele trebuie depasite. Asadar prin cuvinte si intelesuri
referitoare la Dumnezeu trebuie si mergem mereu dincolo de aceste cuvinte si
intelesuri si sa infelegem ca Dumnezeu este mai presus de concepte, dar ca acestia tin
mereu calea deschisa In cunoasterea lui Dumnezeu. Cunoasterea lui Dumnezeu nu
inseamna doar cunoastere rationala si judecati de valoare, ci, intotdeauna, in
crestinism si, mai cu seama in ortodoxie se concretizeaza in impartasirea din
Hristos cel Inviat, ,.crestinismul nu este o scoali filosoficd speculand pe marginea
conceptelor abstracte, ci Inainte de toate este o Impartasire din Dumnezeul cel
Viu”3. Calea cunoasterii lui Dumnezeu are intotdeauna drept scop unirea omului cu
Dumnezeu, indumnezeirea lui¢. Deplina iIndumnezeire a omului se va realiza In
veacul viitor, dupa invierea mortilor, la Parusie, insa aceasta indumnezeire trebuie
inceputa de pe acest pamant schimband firea stricacioasa si stricata. Dumnezeu
ne-a dat In Biserica toate mijloacele pentru a infaptui aceasta lucrare, trebuie doar
efortul personal, vointa noastra pentru aceasta. Aceasta unire a omului cu Dumnezeu
presupune conlucrare, Impreuna lucrare a omului cu Dumnezeu ,caci noi impreuna-
lucratori cu Dumnezeu suntem” (I Corinteni 3, 9).

Tinta spiritualitatii ortodoxe este desavarsirea omului credincios prin unirea
lui cu Hristos si Intipdrirea lui tot mai deplina de chipul omenitatii lui Hristos, plina
de Dumnezeu®. Sfintii Parinti spun ca desavarsirea omului nu are hotar, tocmai
pentru faptul ca Dumnezeu este nesfarsit, in consecinta si lucrarea omului de unire

2 Sfantul Maxim Madrturisitorul, Capete despre dragoste, dupa Jean-Claude larchet, Terapeutica bolilor
spirituale, Editura Sophia, Bucuresti, 2011, p. 659.

3 Vladimir Lossky, Teologia misticd a Bisericii de Rdsdrit, Editura Anastasia, 1990, p. 70.

4V. Lossky, Teologia misticd..., p. 71.

5 Pr. Dumitru Staniloae, Ascetica si mistica Bisericii Ortodoxe, Editura Institutului Biblic si de Misiune
al Bisericii Ortodoxe Romane, Bucuresti, 2002, p. 5.
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cu ,,Cel Nesfarsit” isi are un punct final de unde nu se mai poate inainta, asadar
unirea omului cu Dumnezeu este un progres nesfarsit.

Biserica a pus la indemana credinciosilor Sfintele Taine ca izvoare ale
harului, puncte de intilnire cu Dumnezeu, cu Duhul lui Dumnezeu, Care se pogoara
peste noi. Astfel intre cuvant si Taina din perspectiva ortodoxa exista o legatura stransa,
de neseparat ,este o unitate esentiald, intemeiata pe tacere”¢. Cuvantul si Taina in
gandirea Parintilor rasariteni sunt inseparabile, impreuna formand un mediu
unic si unitar de comuniune intre Dumnezeu si om, o partasie reciproca intre viata
dumnezeiasca si cea omeneasca. Hristos se face cunoscut prin cuvant. Cuvantul Lui
are putere si il trddeaza ca nefiind din aceastd lume. Multimile care 1l ascultau se
intrebau: ,Cine este Acesta?”, ,De unde stie El toate acestea?” In acest context Hristos
isi justifica cuvintele, justificindu-se pe Sine Insusi si ardtind oamenilor calea spre
Impératia Cerurilor. Cuvintele rostite de lisus cuprind invititura Sa cu privire la
obarsia Sa divina, cine L-a trimis intre oameni, prin aceasta descopera Taina Sfintei
Treimi, dragostea ei fata de omul cazut, scopul pentru care S-a intrupat Fiul, adica
mantuirea oamenilor, calea pe care va realiza aceasta mantuire, astfel cuvantul
lui Hristos spus oamenilor premerge si descrie fapta Sa de dragoste, Jertfa Sa de
iubire fata de oameni.

Toate cuvintele lui Hristos, Invatatura Sa, au menirea de a-L descoperi pas
cu pas pe Dumnezeu si Imparitia cerurilor si de a conduce oamenii spre mantuire,
de fapt primul aspect il include pe al doilea Intrucat descoperirea lui Dumnezeu are
drept scop mantuirea omului si prezenta lui Dumnezeu in lucrarea de mantuire a
omului. Forta revelatoare a cuvantului Sau sta tocmai in faptul ca prin puterea
cuvantului lisus Hristos 1l dezviluie pe Tatil. Asadar, cuvantul lui lisus Hristos cuprinde
invatdtura Sa, adica lucrarea de descoperire a lui Dumnezeu, lucrarea de mantuire a
omului care-1 Indeamna pe om la comuniune vesnica cu Tatal prin iubire, astfel se
ajunge la adevarata cunoastere a lui Dumnezeu.

Cunoasterea lui Dumnezeu presupune o trdire inalta, o lucrare curata, o
bucurie relationala de iubire cu Dumnezeu si cu aproapele. Toate aceste manifestari
trebuie si aibd un corespondent in comportament. In episodul lepadarii lui Petru
(Matei 26, 69-75) se confirma acest fapt. ,lar dupa putin, apropiindu-se cei ce stateau
acolo au zis lui Petru: Cu adevarat si tu esti dintre ei, caci si graiul tau te vadeste”
(Matei 26, 73).

Pe Dumnezeu il cunosti in relatie cu aproapele. Cunoasterea lui Dumnezeu
nu se rezuma doar la vorbe, ci se realizeaza In fapte. [ubirea lui Dumnezeu sta in
implinirea voii Lui, In implinirea poruncilor: ,Daca Ma iubeste cineva, va pazi cuvantul
Meu” (Ioan 14, 23). ,Aceasta este porunca Mea: sa va iubiti unul pe altul, precum v-
am iubit Eu” (Ioan 15, 12). Atat in Sfanta Scriptura, Cuvintele Mantuitorului, cat si
in scrierile Sfintilor Parinti existd o multime de dovezi ci pe Dumnezeu il cunosti
doar avand o relatie de frate cu cel de langa tine: ,Sa iubesti pe aproapele tau ca
pe tine insuti” (Matei 22, 39); ,lar a doua e aceasta: «Sa iubesti pe aproapele tau ca

6 John Breck, Puterea Cuvdntului in Biserica dreptmdritoare, Editura Institutului Biblic si de Misiune
al Bisericii Ortodoxe Romane, Bucuresti, 1999, p. 7.
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pe tine insuti». Mai mare decat acestea nu este alta porunca” (Marcu 12, 31). Dupa
Sfantul Apostol Pavel ,cel ce iubeste pe aproapele a implinit legea ... iubirea nu face
rau aproapelui: iubirea este deci implinirea Legii” (Romani 13, 9-10).

Emmanuel Levinas sublinia faptul ca trebuie sa stii cine-i cel de langa tine,
ca sa stii cum te raportezi la acesta, cum sa te comporti cu el. ,Cand constientizezi
ca cel de langa tine este fiul lui Dumnezeu, atunci el este Majestatea Sa”’. in
consecinta respectul, cinstea, iubirea care se cuvine unui copil al lui Dumnezeu, se
subinteleg din aceasta afirmatie.

[ubirea lui Dumnezeu nu se poate reduce la o simpla stare afectiva, desi
pune in miscare facultatile afective ale omului (puterea de a dori, de a iubi), nu se
limiteaza la aceasta, ci misca intreaga fiinta a omului, punandu-i in lucrare toate
puterile. Sensul spiritual al iubirii presupune o unitate, o inrudire intre doua persoane.
[ubirea deplina presupune reciprocitate. Dacd iubirea este unitate, ea e si dualitate, Ea
este unitate in dualitate.

Intre Dumnezeu si om existi ceva comun, care face posibild apropierea
de Dumnezeu. Omul fiind chip al lui Dumnezeu, ca atare, el este o fiinta spirituald,
orientata In chip ontologic spre Dumnezeu. Ca si in iubirea omeneasca este nevoie de
reciprocitate, adica de coborarea lui Dumnezeu la om in iubire si de inal{area acestuia
la Dumnezeu in iubire. De aceea a venit Fiul lui Dumnezeu in chip de om, ca sa
restabileasca relatia de iubire dintre om si Dumnezeu, tulburata de pacat. Precizam ca
Dumnezeu este Cel ce ne-a iubit Intai. lubirea noastra catre El este iubire raspuns, e
raspunsul spiritului uman la iubirea ce ne-a aratat-o si ne-o arata Dumnezeu.

Daca la iubirea lui Dumnezeu raspundem cu iubire, intre noi si Dumnezeu
se realizeaza o asa unitate incat suntem un ,,duh” cu El, cu lisus Hristos, asa ca daca
ramanem in El si El In noi, viem in El si El In noi, devenind salas al Sfintei Treimi si
participand la viata ei prin har (loan 14, 23). ,lat3, stau la usa si bat; de va auzi
cineva glasul Meu si va deschide usa, voi intra la el si voi cina cu el si el cu Mine”
(Apocalipsa 3, 20). Cina aceastd inseamna unire: ,ramane intru Mine si Eu intru el”
(Ioan 6, 56). Caci ,Dumnezeu este iubire si cel ce ramane in iubire ramane in
Dumnezeu si Dumnezeu ramane intru E1” (I loan 4, 16).

Iubirea, ca dar al harului, este o putere dumnezeiasca izvorata de la
Dumnezeu-Tatal si impartasita oamenilor prin lisus Hristos in Duhul Sfant.
Intoarcerea omului la firea cea dintai, iubitoare, plind de frumusete se face prin
asceza, in cadrul unui proces de convertire prin care omul se intoarce cu totul spre
Dumnezeu, isi intoarce toata puterea Sa de a iubi care a fost indreptata spre lume, o
intoarcere spre Dumnezeu. Toata aceasta putere de a iubi, odata intoarsa spre
Dumnezeu se preface in dragoste neprihanita fata de dragostea dumnezeiasca.

Pentru a ajunge la dobandirea iubirii celei adevarate fata de Dumnezeu,
trebuie mai intai, sa strabatd drumul curatirii sale interioare, calea tdmaduirii lui
duhovnicesti sa-si curateasca toata fiinta lui, pentru ca iubirea cuprinde toata fiinta,
nu numai o parte din ea. ,lubirea egoista de sine, naste necunoasterea si chiar

7 Emmanuel Levinas, Totalitate si infinit, Editura Polirom, lasi, 1999, p. 19.
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ignorarea aproapelui, reducandu-1 cel mai adesea la un simplu obiect, fie vrednic de
dorit, fie vrednic de lepadat. Ea duce la o cunoastere superficiala, aproximativa si cu
totul exterioara a oamenilor, falsa si de-a dreptul halucinanta”s.

Pentru ca Dumnezeu este iubire, cel ce iubeste se face asemenea lui
Dumnezeu. Prin urmare, cu cat un om este mai desavarsit in iubire, cu atat creste in
asemanarea cu Dumnezeu. Iubirea il Indumnezeieste pe om mai mult decat orice
alta virtute, pentru ca Dumnezeu este iubire. Cand omul iubeste curat este cel mai
aproape de Dumnezeu, se face asemenea Lui, Il imiti pe Dumnezeu.

Facultatile cunoasterii isi recapata sandtatea Intorcandu-se de la cele
simtuale spre Dumnezeu. lubirea, capatand sensul cel adevarat, miscandu-se spre
felul care i se cuvine rostului sau firesc: ,Caci sufletul avand prin fire puterea
cugetatoare, din aceasta se naste virtutea. Si o are prin fire ca sa ramana cum a fost
facut. Si a fost facut bun si foarte drept. lar dreptatea sufletului se arata In pastrarea
felului Intelegator al Lui, asa cum a fost creat. lar atunci cand se abate si se stramba
de la starea lui cea dupa fire, se spune ca aceasta e rautatea sufletului. Deci nu e greu
lucrul virtutii. Caci suntem in virtute daca ramanem asa cum am fost facuti”.

Hristos Domnul nu-i ofera omului simple percepte morale, ci implinindu-le El
Tnsusi mai intai, in mod desavarsit {i descopera prin cuvintele si faptele Sale, prin felul
Sau de a fi, modelul desavarsit al vietuirii omenesti In forma ei desavarsitd, sfanta. lisus
ne descopera in Persoana Sa, in care a unit firea umana cu cea dumnezeiasca, omul
adevdrat, ,omul cel nou” (Efeseni 4, 24) ,care se Innoieste, spre deplind cunostinta,
dupa chipul Celui ce l-a zidit” (Coloseni 3, 10). Adam cel Nou nu doar restaurat, ci
desavarsit prin unirea desavarsita cu Dumnezeu. El voieste ca noi sa ne facem cu
adevarat si Intru totul asemenea Lui, sa fim ,,urmatori ai lui Dumnezeu” (Efeseni 5, 1),
nu din afara, asa cum am fi imitat sau urmat un Intelept sau un erou, ci imbracandu-ne
in El (Galateni 3, 27), impartasindu-ne de omenitatea Sa indumnezeit3, devenind
Jpartasi dumnezeiestii firi” (1l Petru 1, 4).

Fiul este Cuvantul, iar Dumnezeu-Tatal a dat acest nume unei persoane
care nu traieste In singuratatea contemplarii, ci In raportul comunicarii: Prin Cuvant,
Dumnezeu ne este aproape ca Persoana, astfel incat Cuvantul este manifestare
a unei persoane una catre alta, este mijlocul principal al unei comunicari Intre
persoane. Cuvantul este un dialog. lisus Hristos este Persoana care ne cheama prin
Cuvant in comuniune, descoperindu-ne realitatea ei. Comuniunea cu Dumnezeu
ne aduce In sanul realitatii supreme si ne descopera sensul ei, determinand detasarea
noastra de lumea efemera.

Prin Intrupare, Eul divin i-a vorbit eu-lui uman, apoi Cuvantul Siu l-a ficut
sa existe dupa chipul Sau pe cel care-1 asculta si continua sa-1 transforme, pastrandu-1
intr-o comuniune vie cu Cuvantul facut trup. Drept urmare, viata spirituala este data
de Dumnezeu prin darul prezentei Lui. Omul primeste aceasta revelatie si raspunde
prin actul credintei lui, Incepand un dialog liturgic generator de unitate intre El si noi.

8].-C. Larchet, Terapeutica bolilor spirituale, p. 628.
9 ].-C. Larchet, Terapeutica bolilor spirituale, p. 349.
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Persoana lui lisus Hristos este locul unde s-au intalnit odata pentru totdeauna
experienta omului prin Dumnezeu si cea a lui Dumnezeu prin om: ,voi sunteti in
Mine si Eu sunt in voi”.

Mantuitorul, prin venirea Sa in lume, a aprins in sufletul omului nostalgia
dupa realizarea idealului pe care-l fixeaza Fiul Omului, adica indumnezeirea, ceea
ce inseamna renasterea unui om nou, cu o voin{a ce trebuie sa se identifice cu
vointa lui Hristos. Porunca Mantuitorului: ,Fiti, dar, voi desavarsiti, precum Tatal
vostru Cel ceresc desavarsit este” (Matei 5, 48) este destinata acelora care sunt
stapaniti de dorul de a renaste la o0 noua viata in Hristos.

Sfantul Simion Noul Teolog vorbeste despre o pecete a harului existenta
in fiinta omului prin lucrarea Sfantului Duh: ,Hristoase al meu, Care m-ai umplut
de Duhul Tau dumnezeiesc, daruieste pana la sfarsit, necontenit, in Intregime harul
Tau, robului Tau; nu-l lua de la mine, nu Te Intoarce, Ziditorule, nu ma trece cu vederea,
odata ce m-ai pus 1naintea fetei Tale si Intre robii Tai m-ai pecetluit cu pecetea harului
Tau”10.

in istorie si in adancul spiritului uman, Hristos Se naste, moare si Inviaza,
in aceastd interioritate se leaga raporturile dintre Dumnezeu si om, trasandu-se
itinerariul intregii vieti spirituale - este Intotdeauna o intdlnire. Dumnezeu iese
din El Insusi spre om, iar omul isi paraseste izolarea sa si-L intalneste pe Celilalt:
,Niciodata Tu n-ai disprefuit pe nimeni, noi suntem cei ce ne ascundem, nevrand sa
mergem cdtre Tine”11.

Setea de absolut siditd in natura umani este Dumnezeu Insusi. Fiul s-a
facut om ca sa Implineasca setea umanitatii pentru adevarata Intelegere a sensului
ei filial cu Tatal, ca origine suprema a ei. Fara intruparea Fiului si Cuvantului
lui Dumnezeu, omul ar fi fost lipsit de sensul existential lui, ar fi ramas lipsit de
adevarata rationalitate si afectiune a carei culmi sta in filiatie”12.

Antropologia rasariteana reprezinta ontologia deificarii, iluminarea progresiva
a omului si a lumii. Aceasta metamorfoza a omului atesta viata divina in universul
uman si are loc in Biserica.

Imaginatia omului Indeamna spre infinit, spre ideal, in care binele, adevarul si
frumosul nu are limite. Vasile Fernea prezinta intr-o lucrare a sa exprimarea unui
poet: 0, suflete, ce cauti tu mai sus decat varfurile muntilor si dincolo de marginile
orizontului? Pe Dumnezeu, stapanul cel fara de margini, peste marginile lumii”13.

Dumnezeu este tinta spre care tinde sufletul omului pe caile adevarului, a
binelui si a frumosului. Omul doreste sa ajunga in lumea transcendenta si totodata
doreste ca si Dumnezeu sa se indrepte spre el, astfel Incat strigatul universal al
naturii omenesti este EL

10 Sfantul Simeon Noul Teolog, Imnul 41,5, in ,Sources Chrétiennes”, Editura Du Cerf, Paris, p. 46,
apud Pr. Dumitru Staniloae, lubirea crestind, Editura Porto-Franco, Galati, 1993, p. 156.

11 Sf. Simeon Noul Teolog, Imnul 41,5, p. 57.

12 Pr. Dumitru Staniloae, Trdirea lui Dumnezeu in Ortodoxie, Editura Dacia, Cluj-Napoca, 2000, p. 61.

13 Vasile Fernea, Suferintele omenesti, Editura Galaxia Gutenberg, Bucuresti, 2005, p. 23.
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Datorita chipului Sau din om, ,acesta ramane nemuritor pana cand e insetat
de cunoastere, pana cand are constiinta treaza ca are mereu ceva nou de cunoscut,
pana cand se afla intr-o constiintd a legaturii cu Dumnezeu cel infinit”14.

Educatia crestind urmareste realizarea comuniunii omului cu Dumnezeu si
cresterea continua in aceasta comuniune. Puterea educatiei crestine, in ceea ce are
ea de realizat isi are sursa, asa dupa cum am vazut, in comuniunea omului cu
Dumnezeu. lata ce spune Sfantul Clement Alexandrinul: ,,Tnvé';étura, intemeiata pe
dovezi sadeste In sufletul celui care-si Insuseste Invatatura, o credinta puternica si
exactd; Intrucat acela nu gandeste ca ar putea fi altfel decat asa cum i s-a demonstrat
si nici nu se lasa prada celor care vor sa-1 ingele - cu ajutorul acestei stiinte pregatitoare,
sufletul se curateste de impresiile sensibile si se Inflacareaza ca sa poata intrezari
candva adevarul. Daca este pastratd o educatie buna si o instructie folositoare,
atunci ele dau nastere la naturi bune, iar daca primesc la randul lor o instructie
asemanatoare ajung inca mai bune decat cele dinaintea lor”15.

Ca sistem de referinta pentru testarea ideilor fundamentale ale educatiei
ramane Sfanta Scripturd, Cuvantul lui Dumnezeu. Cuvantul lui Dumnezeu, conform
marelui pedagog Comenius, Biblia este: ,Cartea cea mai universala care contine tot
ceea ce i este necesar omului sa stie si sa creada, sa faca si sa spere pentru aceasta
viatd, dar si pentru cea viitoare”16. Aici descoperim ca fiinfa umana nu este o
intrebare fara raspuns adresata spiritului universului, ci este existenta purtatoare a
Chipului lui Dumnezeu, careia i s-a oferit si i se ofera posibilitatea Indumnezeirii
prin educatie, ajungand la transfigurarea in Hristos, in masura in care il accepti si
traieste in El, in masura in care se identifica cu El si pentru El. Astfel viata spirituala
incepe sa se contureze, iar constiinta Incepe sa lucreze marturisind pe Hristos in
duhul moralei evanghelice, aceea care s-a impus prin luarea ca model a vietii lui
lisus, un aspect important al devenirii omului transfigurat: ,o0 respiratie nobila a
vietii interioare, o cultura a sufletului angajat pe urma pasilor lui lisus”17.

In final putem afirma ci fiinta umana avand Chipul lui Dumnezeu in ea,
tinde spre EI; 1l cauti si este dominati de dorul Lui; aceastd dorintd noi o putem
ignora limitandu-ne la materialitatea lumii sau o putem implini traind in Hristos si
pentru Hristos.

14 D. Staniloae, Trdirea lui Dumnezeu in Ortodoxie, p. 164.

15 Sfantul Clement Alexandrinul, Scrieri partea a 2-a, Stomatele, col. Parinti si Scriitori Bisericesti,
Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1982, p. 29.

16 J. A. Comenius, Pompaedia, Editura Didactica si Pedagogica, Bucuresti, 1977, p. 9.

17 Ernest Bernea, Hristos si conditia umand, Editura Cartea Romaneasca, Bucuresti, 1996, p. 107.
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THE RELIGIOUS EDUCATION AND THE KNOWLEDGE OF GOD

GHEORGHE SANTA*

ABSTRACT. The religious education is an integral part of the general educational
process, which makes connection between individual consciousness and the
general culture. The religious education is a constitutive part of man’s spiritual
moulding, which requires the ability to assimilate and the ability to operate, in
every-day life, with notions belonging to religious culture, requires to mould
the soul in Christian moral spirit, through loving God and our fellow creature.

Living in Christ requires knowledge of God, and that does not confine to
a rational knowledge, because you cannot know God only by your mind. You get to
know God only when you receive Him inside your body through Eucharist, when
you carry out his commandments, and through a life of sacrifice, in order to obtain
the Christian virtues.

From the orthodox point of view, knowing God requires sharing your
testimony, both verbal and through behaviour.

The Holy Scripture, The Word of God, continues to be the reference system
for testing the fundamental ideas of the education.

Keywords: education, knowledge, behaviour, consciousness, culture.

The religious education is an integral part of the general educational
process, which makes connection between individual consciousness and the
general culture. Culture defines synthetically the human way of existence and it is
the symbol of man’s creative force. It represents a real system of values. There
have been permanently sought definitions and explanations which could be able
to establish the sphere in which the culture moves, as a reality, or as a concept.

The term “culture” was taken by all the modern languages from Latin
language, where the word “culture” had both the meaning of “tillage”, and the
meaning of “spiritual cultivation”. It was taken into account both the idea of
transformation of man’s exterior nature, and the idea of man’s natural faculties,
which education could transform from potentialities in realities. The word “culture”
passes, thus, in the wide sphere of education, too, which has in view the moulding
of the soul, instruction and moulding of the personality, based on knowledge and
personal experience.

* Lect., PhD,, Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
santa.gheorghe@yahoo.com
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The definition of the term “culture” belongs to the British Edward Burnett
Taylor (1832 - 1917), who was the first to see “culture” as a “complex ensemble
which includes: knowledge, beliefs, art, moral, Law, traditions and any other
productions and ways of life, created by the man who lives in the society”?.

Through culture, the human personality is moulded, because culture offers
models of behaviour, social attitudes, acquired and learnt reactions, the entire
history of man, as a social being.

Communication is an integral factor of the culture, a representative and a
structural factor without which we cannot understand any other form of culture. It
means a permanent change of information, messages and meanings among people,
which gives consistency in richness to the cultural phenomenon. It is the essence of
man'’s social life, because life together, information storage and the transfer of the
social inheritance to the new generations would not be possible without the existence
of multiple forms of meaning and communication. Culture and communication are
a conceptual pair in all the sciences which study the human condition implicitly in
the culture and religious education. The Religion has its own well determined place,
because in the world, it organizes and regulates the relation between man and the
mystery of life and death. Who forgets about Religion misses life itself, because
Religion represents a decisive factor, specific to all life relations.

An up-to-date clarification of the teaching of faith represents for the
Orthodox Church, not only an internal, didactic and pastoral necessity, but a
missionary obligation, essential in Catechism. The Church feels the need to think
about the fundamental truths of its faith, continuously and in a pastoral way, and
on the other hand, The Gospel must be interpreted in each period, for each situation,
for each generation. The Orthodox Church has its own reasons to explain, to spread
and to preach the faith which was “given to the saints, once and for all (Judas 3) to
all who are within the Church”.

The religious education is a constitutive part of man’s spiritual moulding,
which requires the ability to assimilate and the ability to operate, in every-day life,
with notions belonging to religious culture, requires to mould the soul in Christian
moral spirit, through loving God and our fellow creature.

Within the framework of the instructive process, through the moral-
religious education is formed and educated the religious feeling. This feeling
means a source of energy and moral power for man, because we have in front of
our eyes the model of perfection: The Man - God, Jesus Christ, our Saviour.

In reality, the moral-religious education, through the nature of its study
object, exceeds the common educational sphere, because the pupils are not only
urged to accumulate and use a certain amount of knowledge, but they are challenged
to understand and, if they can, to assimilate “an other way of living”, living in
Christ.

1 Pierre Bonte, Michel Izard, Dictionar de etnologie si antropologie, after E. B. Taylor, The primitive
culture (Iasi: Polirom, 1999), 682.
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Living in Christ requires knowledge of God, and that does not confine to a
rational knowledge, because you cannot know God only by your mind. You get to
know God only when you receive Him inside your body through Eucharist, when
you carry out his commandments, and through a life of sacrifice, in order to obtain
the Christian virtues.

From the orthodox point of view, knowing God requires sharing your
testimony, both verbal and through bahaviour. The light through which man sees
God and unites with Him is only a gift of God. In this light and through this light,
God unites with those who are united with Him: “When man dwells in God, he will
be worthy of the grace of knowing God”2. The knowledge of God necessarily includes
sharing your testimony. You cannot know God and not to tell the others about
Him. This testimony comes from knowledge, and the knowledge comes from purity
and from carrying out the commandments. In John’s Gospel, chapter 4, Jesus’
talking to Samaritan woman, we have a definite model of a shared testimony, as a
work which follows the knowledge of God.

The knowledge of God always keeps a paradoxical character, according as
man, having a limited knowledge, advances in knowledge of God, Who is unlimited.
God cannot be kept in notions or concepts, because thus, we bound His vastness,
but we just infer through a limited understanding His incomprehensible mysteries.
On the one hand, the word is needed in the knowledge of God, and on the other hand,
the words must be surpassed. So, through words and meanings referring to God, we
have to go always beyond these words and meanings, and to understand that God is
beyond concepts, but these keep the pathway open in the knowledge of God. The
knowledge of God does not mean only rational knowledge and valuable judgements,
but always, in Christianity, and especially in Orthodoxy, it materializes in communicating
from the Resurrected Christ, “Christianity is not a philosophical school speculating
about the abstract concepts, but before all these, it means to communicate from
the Living God”3. The pathway of the knowledge of God always has as purpose
man’s communion with God, man’s becoming godlike*. The absolute state of man
become godlike will be achieved in the future life, after the resurrection of the dead,
when Jesus Christ will come the second time, but man must start to work at this
state even in this life by changing the spoilt and damageable nature. God has given us
in the Church all the means to achieve this work, only personal effort is needed, our
will to do that. This communion of man with God requires co-operation, man working
alongside of God, “for we are workers alongside of God” (1 Corinthians 3, 9).

The goal of the Orthodox spirituality is Christian’s accomplishment through
his communion with God and his more and more thorough imprinting of Christ’s
human nature, full of Gods. The Holy Fathers say that man’s accomplishment has no

2 Sf. Maxim Marturisitorul, Capete despre dragoste, apud Jean-Claude Larchet, Terapeutica bolilor
spirituale (Bucuresti: Sophia, 2011), 659.

3 Vladimir Lossky, Teologia misticd a Bisericii de Rdsdrit (Bucuresti: Anastasia, 1990), 70.

4V. Lossky, Teologia misticd..., 71.

5 Dumitru Staniloae, Ascetica si mistica Bisericii Ortodoxe (Bucuresti: Institutul Biblic si de Misiune al
Bisericii Ortodoxe Romane, 2002), 5.
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limit, precisely because God is endless, and consequently man’s endeavour to achieve
the communion with “The Endless One” does not have a final point from which he
cannot advance further, so man’s communion with God is an endless progress.

The Church offered to believers at hand The Holy Mysteries as sources of
grace, meeting points with God, with The Holy Ghost, who descends upon us. Thus,
from Orthodox view, there is a close, an inseparable connection between word and
mystery, “ it is an essential unity based on silence”¢. The word and the mystery are
inseparable in the eastern Fathers’ thinking, together forming a unique and unitary
environment of communion between God and man, a mutual share between divine
life and human life. Christ makes Himself known through word. His word has
power and proves to be out of this world. The listening crowds were wondering:
“Who is This Man?”, “Whence does He know all these?”. On this context, Christ
explains His words, justifying Himself and showing the people the way to the
Kingdom of Heavens. The words spoken by Jesus contain His teaching about His
divine origin, and Who sent Him among the people, through this revealing The
Mystery of The Holy Trinity, Holy Trinity’s love for the decayed man, the purpose
for which The Son embodied, meaning mankind’s salvation, and the way through
which He will achieve this salvation. Thus, Christ’s word, told to the people
precedes and describes His act of love, His Sacrifice of love for mankind.

All the words of Jesus and His teaching have the purpose to make us discover
God and The Kingdom of Heavens step by step, and to lead the people to salvation,
in fact, the first aspect includes the second, because God’s revealing has as purpose
man’s salvation and God’s presence in man’s salvation work. His word’s revealing
force resides in the fact that through Jesus Christ's word power, He reveals The
Father. So, Jesus Christ’s word contains His teaching, meaning the work of revealing
God, the work of man’s salvation which urges the man to endless communion with
The Father, through love, in this way getting to the real knowledge of God.

The knowledge of God requires a superior life experience, pure thoughts
and deeds, a joy for our love relationship with God and our fellow creature. All
these manifestations must have a correspondent in behaviour. In Peter’s turning
tippet pericope, (26 Matthew 69-75), this fact is confirmed: “And after a while, as
those who were standing there were coming nearer, they said to Peter: indeed
you are one of them, because your language betrays you” (Matthew 26,73).

You know God in the relationship with your fellow creature. The knowledge
of God does not confine to just words, but it fulfils in deeds. Our love for God resides
in carrying out His will, in carrying out His commandments: “If somebody loves Me,
he will carry out My word” (John 14, 23). “This is My commandment: to love each
other, as I loved you” (John 15, 12). Both in the Holy Scripture and in The Holy
Fathers’ Writings, there are a lot of proofs that you can know God only by having a
brotherhood relationship with the one next to you: “ To love your fellow creature as
you love yourself “ (Matthew 22, 39); “ And the second is this: to love your fellow

6 John Breck, Puterea Cuvdntului in Biserica dreptmdritoare (Bucuresti: Institutul Biblic si de
Misiune al Bisericii Ortodoxe Romane, 1999), 7.
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creature as you love yourself. There is no other commandment greater than this”
(Mark 12, 31). According to the Holy Apostle Paul, “the one who loves his fellow
creature carries out God’s Law” (Romans 13, 8) ..."love does not harm the fellow
creature: so love is the carrying out of God’s Law” (Romans 13, 10).

Emmanuel Levinas emphasized the fact that you have to know who is the
one next to you, in order to know how to relate to him, how to behave. “When you are
aware that the one next to you is the son of God, than he is His Highness.”” Hence, the
respect, the honor, the love, proper to a child of God, are implied in this statement.

The love for God cannot be reduced to a simple emotional state, although it
activates man’s affective abilities (the power to want, to love), does not confine to this,
but it moves the entire nature of man, setting to work all his powers. The spiritual
meaning of love requires a unity, a relationship between two persons. The perfect
love requires reciprocity. If love is unity, it is, also, duality, It is unity in duality.

There is something mutual between God and man, which makes possible to
approach God. The man is the icon of God, and as such, he is a spiritual being,
ontologically oriented towards God. As in the case of human love, reciprocity is
needed, which means God’s descending to the man, in love, and man’s ascending to
God, in love. That is why The Son of God came as a man, to restore the relationship
of love between man and God, deteriorated by sin. We specify that God is The One
who loved us first. Our love for Him is an answer-love, is the answer of human’s
spirit to the love God showed us and still shows.

If we answer with love to God’s love, between all of us and God is achieved
such a unity, that we and Jesus Christ become one spirit, so if we remain inside Him
and He remains inside us, we live in Him and He lives in us, and we become dwelling
of The Holy Trinity, partaking to Her life through grace (John 14, 23). “Here, [ stand at
the door and knock; if somebody will hear My voice and will open the door, I shall
enter inside and I shall dine with him and he will dine with Me (The Apocalypse 3,
20). This supper means communion: “remains inside Me and I remain inside him”
(John 6, 56). For “God is love and the one who remains in love, remains in God, and
God remains inside him”(1 John 4, 16).

Love, as a gift of grace, is a divine power sprung from The Father-God and
shared to the people through Jesus Christ in The Holy Ghost. Man'’s returning to the
first nature - loving, full of beauty - is achieved through ascetism, within the framework
of a conversion process, through which the man totally returns to God, all his power
to love, which once was aimed to the world, now he turns it towards God. All this
power to love, once turned towards God, transforms in pure love for the love of God.

To gain the true love for God, first of all, man must cover the path of his
inner cleaning, the path of his spiritual healing, to clean his entire being, because
love overwhelms all the being, not only a part of it. “The selfish love of the self gives
birth to the lack of knowledge and even to the ignorance of our fellow creature,

7 Emmanuel Levinas, Totalitate si infinit (lasi: Polirom, 1999), 19.
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frequently reducing him to a simple object, either worthy of being coveted or
worthy of desertion. It leads to a superficial, approximate and totally exterior
knowledge of the people, a false one and really hallucinating”s.

Because God is love, the one who loves resembles God. Therefore, the more
a man is closer to perfection in love, the more he grows in resemblance of God.
Love, more than any other virtue, makes man become godlike, because God is love.
When man loves purely, he is the closest to God, he resembles Him, he imitates God.

The faculties of knowledge recover their health, turning from the pleasure
of the senses to God. Love gains its real meaning, moving to its proper natural
sense: “For the soul, having by nature the thinking power, from this power virtue is
born. And it has it by nature, in order to remain as it was created. And it was created
good and very right. And the soul’s righteousness is shown in keeping its understanding
nature, as it was created. And when it turns away and distorts from its natural state,
they say that this is soul’s wickedness. So, achieving virtue is not a hard thing to do.
Because we are in virtue if we remain as we were created”.

Christ-Lord does not offer the man just moral precepts, but because He
Himself carried them out first, He exceptionally reveals the perfect example of human
living in its complete and saint form, through His words and acts, through His
manner. Jesus revealed us in His Person, in which He incorporated the human nature
and the divine nature, the real man, “the new man” (Ephesians 4, 24) “who renews in
complete consciousness, according to the example of The One Who created him
(Colossians 3, 10). The new Adam is not just restored, but complete, through the
perfect communion with God. He wants us to resemble Him, really and totally, to be
“God’s followers” (Ephesians 5, 1), not from outside, like imitating or following a wise
man or a hero, but dressing ourselves in Him (Galatians 3, 27), partaking His humanity
become divine, becoming “participants of the divine nature”(2 Peter 1, 4).

The Son is The Word, And The Father-God has given this name to a person
Who does not live in the solitude of contemplation, but in a relation of communication:
through Word, God is close to us as a Person, so that The Word is a manifestation
of a person to another, is the main mean of a communication between persons. The
Word is a dialogue. Jesus Christ is the Person Who calls us in communion through
The Word, revealing to us its reality. The communion with God brings us in the
middle of the supreme reality and reveals us its meaning, causing our separation
from the ephemeral world.

Through embodiment, the divine Self has spoken to the human self, than
His Word made Him exist by His nature, which he listens to, and continues to
transform it, keeping it in a vivid communion with the Word become body.
Consequently, the spiritual life is given by God through the gift of His presence. Man
receives this revelation and answers through the act of his faith, starting a liturgical
dialogue which generates communion between He and us.

8].-C. Larchet, Terapeutica bolilor spirituale, 628.
9 ].-C. Larchet, Terapeutica bolilor spirituale, 349.
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Jesus Christ’s person is the place where man’s experience through God
and God’s experience through man have met each other once and for all: “you are
inside Me and [ am inside you”.

The Saviour, through His coming into the world, has lit in man’s soul the
wistfulness for achieving the ideal The Son of man has settled, namely to become
godlike, which means the rebirth of a new man, with a will which must be identical
to Christ’s will.

Our Saviour’s commandment: “Therefore, be complete, as your Heavenly
Father is complete” (Matthew 5, 48) is addressed to those who are overwhelmed
by the longing to revive to a new life in Christ.

Saint Simon The New Theologian speaks about a seal of the grace existing
in man’s being through the work of The Holy Ghost: “My Christ, Who filled me
with Your Holy Ghost, gift to your servant your grace, until the end, ceaselessly,
entirely; don’t take it away from me, don’t turn your face from me, My Creator,
don’t let me unnoticed, once you have laid me in front of Your face and among
Your servants You have sealed me with the seal of Your grace”10.

In history and deep inside the human spirit, Christ is born, dies and
resurrects, in this interiority take place the relations between God and man, being
outlined the itinerary of the entire spiritual life - it is always a meeting. God gets
out of Himself aiming at man, and the man leaves his seclusion and meets the Other:
“You have never despised anyone, we are the ones who hide, not wanting to go
towards You”11.

The thirst for infinite implanted in human nature is God Himself. The Son
made Himself man in order to achieve humanity’s thirst for the real understanding of
its filial meaning with The Father, as its supreme origin. Without the embodiment
of The Word of God, man would have been deprived of his ontological meaning, he
would have been left deprived of the real rationality and affection of whose height
resides in filiation”12.

The eastern anthropology represents the ontology of deifying, the progressive
illumination of man and world. This metamorphose of man certifies the divine life
in the human universe and takes place in the Church.

Man'’s imagination urges towards the infinite, towards the ideal, in which
the good, the truth and the beauty has no limits. Vasile Fernea presents in one of his
works a poet’s assertion: “Oh, my soul, what are you searching for higher than the
peaks of the mountains and beyond the edges of the horizon? I search God, the
master without boundaries, beyond the boundaries of the world”13.

10 Sf. Simeon Noul Teolog, Imnul 41,5, in ,Sources Chrétiennes” (Paris: Du Cerf). 46, after Dumitru
Staniloae, Iubirea crestind (Galati: Porto-Franco, 1993), 156.

11 Sf. Simeon Noul Teolog, Imnul 41,5, 57.

12 Dumitru Staniloae, Trdirea lui Dumnezeu in Ortodoxie (Cluj-Napoca: Dacia, 2000), 61.

13 Vasile Fernea, Suferintele omenesti (Bucuresti: Gutenberg Galaxy, 2005), 23.
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God is the goal towards which man’s soul aims at on the paths of the truth
and beauty. The man wants to reach the transcendental world and at the same time
he wants God to make for him, too, so that human nature’s universal call is God.

Because of His icon from man, “this remains immortal being thirsty of
knowledge, because he has the awaken consciousness that he always has something
new to know, until he finds himself in an awareness of his connection with the
infinite God”14.

The Christian education has in view to achieve man’s communion with God
and the continuous growth in this communion. The power of the Christian education
in what it has to achieve has as source, as we have seen, man’s communion with God.
Here is what Saint Clement the Alexandrine says: “The teaching based on proofs
implants a strong and exact faith in the soul of the one who assimilates the teaching;
because that one does not think that it could be otherwise than he was proved and
does not let himself to be an easy prey for those who want to cheat him, too - with
the help of this preparatory science the soul cleans of the sensitive delusions and
fires in order to discern some day the truth. If it is kept a good education and a
useful instruction, then they give birth to good natures, and if they receive, in their
turn, a similar instruction, they get even better than the ones before them”15.

The Holy Scripture, The Word of God, continues to be the reference system
for testing the fundamental ideas of the education. According to the great educator,
Comenius, The Word of God, The Bible, is: “The most universal book which contains
everything is necessary to the man to know and to think, to do and to hope for this
life, but for the next one, too”1¢. Here we discover that the human being is not a
question without answer asked to the spirit of the universe, but he is a being carrying
the icon of God and he was offered and is still offered the possibility of becoming
godlike, through education, achieving the transfiguration in Christ, according as he
accepts Him and lives in Him, according as he resembles Him and for Him. Thus, the
spiritual life starts to outline, and the conscience starts to work, preaching about God
in the spirit of the Gospel moral, the one which imposed through taking as a model
the life of Jesus Christ, an important aspect of becoming the transfigured man: “a
noble breath of the inner life, a culture of the soul committed to follow Jesus’ steps”17.

In the end we can assert that human being, having the icon of God inside,
aims at Him; man seeks Him and is overwhelmed by the longing for Him; we can
ignore this desire by limiting ourselves to the material of this world, or we can
fulfill it by living in Christ and for Christ.

14 D. Staniloae, Trdirea lui Dumnezeu in Ortodoxie, 164.

15 Sf. Clement Alexandrinul, Scrieri partea a 2-a, Stomatele, col. Parinti si Scriitori Bisericesti (Bucuresti:
Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1982), 29.

16 ]. A. Comenius, Pompaedia (Bucuresti: Didactica si Pedagogicd, 1977), 9.

17 Ernest Bernea, Hristos si conditia umand (Bucuresti: Cartea Romaneasca, 1996), 107.
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PICTURA CRESTINA MEDIEVALA DIN PERIOADA ROMANICA

MARCEL GH. MUNTEAN"

REZUMAT. Arta romanica se naste la finalul secolului al X-lea, se desfasoara
in secolul al XI-lea, iar in prima jumitate a veacului al XII-lea ajunge la apogeu. In
majoritatea ei, pictura din aceastd perioada a fost religioasa. Iconografia crestina
prezintd o diversitate de cicluri precum: ciclul hristologic, cel evanghelic si
aghiografic. Retinem ca exemple: Hristos Pantocrator, Hristos in majestate,
Judecata de Apoi, Crucificarea, Creatia, etc. Tehnica specifica in epoca a fost
tempera si fresca. Culorile folosite cu pregnan{a erau: rosu, ocru, violet, galben,
negru si alb. Personajele erau redate din fata, vestimentatia era stilizata in forme
geometrice, iar fondul era de aur. Ele reprezinta influenta artei bizantine, in
Italia, si a celei romanice catalane, in Franta. Studiul a analizat ansambluri
decorative din: Franta, Italia si Spania. Pictura religioasa medievala cu caracterul
ei narativ-educativ a servit la ilustrarea scenelor sfinte, la mentinerea unui
climat religios in randul maselor de crestini si la preamarirea lui Dumnezeu si
a Sfintilor.

Cuvinte cheie: fresca, tempera, Hristos Pantocrator, Hristos in glorie, Judecata
de Apoi, Apocalipsa.

Cadru istoric

Arta romanica se naste la finalul secolului al X-lea, se desfasoara in secolul
al Xl-lea, iar In prima jumatate a veacului al XII-lea ajunge la apogeu, pentru ca
inca de la sfarsitul celei de-a doua jumatati a secolului respectiv sa fie inlocuita de
arta gotica, In Franta.! Europa dominata de sfarsitul urmasilor lui Carol Magnul este
preluata de puterea episcopilor si a marilor demnitari. Ei detin nu doar puterea
spirituala dar si cea politica si militara a timpului. Ordinele monahale construiesc
edificii impozante, manastiri ce vor deveni centre de cultura si arta in tot Apusul.
Ordinul cistercienilor stabilit la Citeaux, in Franta, rivaliza cu cel al benedictinilor

* Conf. Univ. Dr., Facultatea de Teologie Ortodox3, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania,
muntean_marcel@yahoo.com

1 Virgil Vatasianu, Istoria Artei Europene, vol. 1, Epoca Medie, Ed. Didactica si Pedagogica, Bucuresti,
1967, p. 253. Termenul de romanic a fost acceptat de istoricii de arta abia in veacul al XIX-lea, pe
care l-au imprumutat de la filologi, in ideea ca aparitia artei romanice ar fi un fenomen asemanator
si analog cu cel al formarii limbilor si a literaturilor romanice.
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de la Cluny. O alta importanta cauza a dezvoltarii culturii crestine in Occident sunt
pelerinajele, atat la Roma ori la Sfantul Iacob de Compostela, cat si spre Locurile
Sfinte.2

Acest timp a fost denumit si cu aplativul de ev intunecat deoarece Intr-adevar
se inregistreaza o multitudine de schimbari, migratii, razboaie, etc. Comunitatile si
popoarele au trait cu foarte putine cunostinte iar generatiile ce au urmat au avut tot
mai putine date legate de aceasta epoca. Invaziile de triburi germanice, gotii, vandalii,
saxonii, danezii si vikingii au adus cu ei o arta diferitd de cea a Europei. Gustul spre
decorativ si inedit il observam in prelucrarea metalului sau a lemnului. Calugarii
din Irlanda celtica si Anglia saxona au incercat sa imbine traditia artistilor nordici
cu arta crestind. Gratie acestei diferente de culturi si moduri de percepere a artei, a
traditiei clasice si a gustului artistilor locali ori a celor noi veniti se va naste o arta
specifica Europei Occidentale.3

Pictura in perioada Romanicului

In ansamblul e, arta picturii din aceastd epoci a fost de sorginte religioasa.
Miniaturile mestesugit Infaptuite pe filele de pergament ale cartilor si frescele
monumentale din absidele bisericilor reprezintd, intr-o prezentare succinta, cele
doua extreme ale artei pictoricesti din aria romanicului. Fresca a fost subordonata
arhitecturii, pictorul fiind Intr-o permanenta colaborare cu arhitectul. Aceasta tehnica
este mentionata de calugarul Théophile, autorul tratatului Schedula diversarum artium.*
Tratatul de pictura surprinde prin informatiile pe care le dadea artistilor si cu privire
la alegerea culorilor diverse pentru chip, maini, vesminte, copaci, intervenind pana la
modul 1n care se desena prin linii grafice articularea membrelor ori drapajul figurilor>.
Artistul decorator trebuia sa respecte plinurile In raport cu spatiile goale, consolidand
echilibrul. Pictura nu trebuia sd scobeascd peretele si sa creeze un spatiu tridimensional.
Pictorul anuleaza perspectiva prin folosirea unei nuante intunecate pentru fond. Putine
detalii se cunosc despre creatori, uneori numele lor ne este indicat In pergamentele
contemporane unde se afla inscriptionate si autoportretele lor. Multi dintre creatori
se retrageau in monahism, ducand o viata austera. Cativa dintre ei erau specialisti
in anumite cicluri aghiografice, fiind chemati la curtea unor mari dregatori in diverse
parti ale lumii spre a impodobi cu arta lor marile catedrale.

2 George Oprescu, Manual de Istoria Artelor Evul Mediu, Ed. Meridiane, Bucuresti, 1985, pp. 190-191.

3 E. H. Gombrich, O istorie a artei, trad. de Sanda Rapeanu, Ed. Meridiane, Bucuresti, 1975, pp. 53-54.

4 Marcel Pacaut, Jacques Rossiaud, Epoca Romanicd, trad. de V. Protopopescu, Ed. Meridiane, Bucuresti,
1982, pp. 221-222. Pe zid se aplicau straturile de tencuiald, ce erau amestecate in prealabil cu var,
creand corp comun cu fondul. Pentru omogenizarea si rezistenta ei, mesterul trebuia sa lucreze cu
rapiditate. El executa liniile mari ale amplelor compozitii, figurile principale, in timp ce ucenicii aplicau
tentele de culoare, dupa care de asemenea, revenea mesterul ce accentua desenul, contururile ori
cutele vesmintelor si mai apoi chipurile sacre. Personajele sunt redate decorativ deseori dispuse pe
fonduri colorate mai puternic reliefate de benzi orizontale.

5 Henri Focillon, Arta occidentului Evul Mediu romanic, trad. de Irina Ionescu, vol. 1, Ed. Meridiane,
Bucuresti, 1974, p. 219.
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Figurile sunt deseori fara corporalitate ori modeleu, fiind cu precddere utilizata
linia de contur. In acest sens R. Schneider remarca: Cele mai adeseori desenul rdmdne
sobru, cu acea gravitate perpetud specific romanicd. Figurile aproape intotdeauna vazute
din fatd, se prelungesc in ovale in care se deschid mari ochi ficsi, ce par a vedea mai
departe decdt oamenii obisnuiti. Niciodatd perspectivd nici peisaj. O gamd restrdnsd de
culori$ Culorile principale erau cele ce realizau armonia lucrarilor, fiind Intrebuintate:
rosu, ocru, violet, galben, negru si alb. Totodata, nu se renuntase la figurile redate
frontal, drapajul stilizat In forme geometrice si fondul de aur - elemente ce reprezinta
puternica influenta a artei bizantine, in Italia si a celei romanice catalane, in Franta.
Din punct de vedere tehnic se crede ca era in voga pictura In tempera, in mai multe
straturi succesive si mai putin fresca. In Franta se pot enumera dou grupuri de
picturi clasificate 1n functie de fondurile traditionale si anume: una cu fonduri luminoase,
inscriind regiunile din vest si din centru (din aria Maine si pana la Auvergne) si alta
cu fonduri intunecate (ce se Intindea din Burgundia si pana la Languedoc, dar si
pictura din Cluny).

Cel mai frumos ansamblu decorat integral de la sfarsitul veacului al XI-lea
este pastrat in biserica Saint-Savin-sur-Gartempe’. Acest exemplu apartine grupului
cu picturi pe fond luminos, deschis. Culorile dominante sunt ocru-galben, rosu, alb,
negru, verdele foarte rar si albastru rezervat lui Hristos. Se simte o pictura decorativa
executata pe fonduri alternant pictate in benzi succesive. Acestea au rolul de a mentine
vitalitatea scenelor, dar si de a mentine vederea in limitele bidimensionalului. Intregul
decor este situat pe bolta in leagan grandioasa. Scenele biblice se completeaza de o
parte si alta a liniei cheilor. Episoadele precum: Facerea, Trecerea Mdrii R0§11 Construirea
Turnului Babel, evoca plastic maretia creatiei, e Tr—
cat si aspecte ce {in de viata contemporana cu
faptele sale eterne de munca si de lupta.8 Figu-
rile dinamice si gratioase sunt dispuse pe un
fond ritmat, pastelat ce cuprinde o sucesiune de
benzi (alternate) decorate in culori luminoase
siblande (fig. 1).

Marile bazilici romanice dispuneau de
spatii ample destinate picturii, In raport cu cele
gotice ce dadeau mai mare importanta vitra-
liului. Indeosebi erau decorate: corul sau alta-

Fig. 1. Intdmpinarea Domnului,
rul, partea apuseana si peretii laterali. Cea mai fresci, sec. al XlI-lea, Biserica
importanta parte, desigur, era Sfantul Altar ce Saint Aignan, Brinay

avea ca tema pe Hristos de tipul Pantocrator,

iar mai tirziu apoteoza Fecioarei. Pe peretele de vest era ilustrata cu precadere
Judecata de Apoi, in vreme ce pe partile de nord si de sud erau redate scene din
Vechiul si Noul Testament.

6 Ovidiu Drimba, Istoria Culturii si Civilzatiei, vol. 3, Ed. Stiintifica, Bucuresti, 1990, p. 371.
7 Marcel Pacaut, Jacques Rossiaud, Epoca..., p. 223.
8 Henri Focillon, Arta occidentului..., p. 222.
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Iconografia crestina medievala

Scopul iconografiei crestine era acela de preamarire a lui Dumnezeu, dar
de multe ori arta romanica avea o functie didactica, ilustratoare a dogmei crestine.
Sfantul Grigorie cel Mare, papa al Romei, trece cu vederea peste rolul liturgic al
imaginii sacre, respectiv al icoanei, admitand celelalte aspecte ale acestui tip de
reprezentare®. Cu toate acestea, dorinta ilustrarii anumitor teme asemenea celei a
Judecatii cuprindea si dorinta de a avertiza si nu doar de a-i Invata pe credinciosi cu
privire la faptele personale vazute in contextul final. Tema lui Hristos inconjurat de
cele patru simboluri ale evanghelistilor, subiect cu caracter apocaliptic, era repetat
pana la monotonie incepand din 1150, fiind contemporan, in raspandirea sa, cu
extinderea ereziei catarel0. Limbajul plastic adoptat de artistii romanici provenea
din diverse arii culturale. Animalele si monstrii aveau drept fond comun mostenirea
Asiei occidentale: cele patru simboluri evanghelice provenind din taurii inaripati ce
pazeau palatul lui Xerxes din Persepolis, iar Profetul Daniel in groapa cu lei avea
reale corespondente cu Ghilgames imblanzind fiarele sdlbatice. Temele sacre isi au
originea In Orient, de aici ele au patruns in Occident impreuna cu arta romana, atat
de prezenta In spatiul romanic!!. Marile teme s-au fixat, marcate fiind de intelesul lor
teologic. Douad sunt sursele iconice adoptate: cele orientale si cele ce se vor adauga
prin traditia geniului grec. La inceput, Maica Domnului are atributele unei doamne
din inalta aristocratie, iar Hristos a unui adolescent plin de bunatate si nu de maretie.
Arta carolingiana le-a preluat deja formate si unite. Cu toate acestea nu trebuie
negat rolul artistilor medievali ce nu au fost doar copisti, nici simpli imitatorij, ci ei le-
au preluat, simplificat si adaptat noilor necesitati de decorare ale maiestuoaselor
lacaguri de cult. Teatrul de mistere a impus o serie de detalii realiste pe care artistii
le-au recreat In scenele sacre. Pe de alta parte, anumite teme ca de exemplu a marilor
fondatori ai monahismului: Sfintii Benedict de la Saint-Benoit-sur-Loire si Antonie
de la Vézelay, ori a sfintilor locali (Sfintii Sernin, Hilaire, Austremoine si Nectarie) fac
parte din iconografia romanical2.

9 Alain Besancon, Imaginea interzisd. Istoria intelectuald a iconoclasmului de la Platon la Kandinsky,
trad. de Mona Antohi, Ed. Humanitas, Bucuresti, 1996, p. 162. Esentiala este scrisoarea papei
Grigorie cel Mare catre Serenus care precizeaza scopul imaginii in aria occidentald; aceea de ordin:
pedagogic, memorativ, emotional. Libertatea creatorilor va fi intarita in veacurile viitoare, atunci
cand Biserica apuseand nu va intervenii in stilul si in iconografia crestina.

10 Marcel Pacaut, Jacques Rossiaud, Epoca..., p. 184.

11 Henri Focillon, Arta occidentului..., p. 167, 187. Figurile ecvestre des regasite in Vestul Frantei (de
la Saint-Croix din Burgundia pani la Saint-Hilaire din Poitieres) nu sunt decit tema imparatului
victorios al carui car omoara popoarele invinse.

12 Marcel Pacaut, Jacques Rossiaud, Epoca..., p. 188, 190. Calugdrii au adoptat arta siriand, plina de
solemnitate si severitate (tipul Fecioarei suverane este numita Theotokos, iar Hristos preluand prero-
gativele unui sirian este redat cu barba, matur). Cele doua tendinte se observa in tema Vizitatiunii.
La Biserica Saint-Gabriel, pe tipan, cele doua femei se strang in brate - tradite siriand - drama si
pasiune, in timp ce la Moissac ele inainteaza una catre cealaltd - traditia greacd. Dintre cele doua tendinte
a Invins cea orientald, mai realista fiind Tnnobilata de iconografia bizantina ce a stralucit asupra
Occidentului in veacurile al X-lea si al XI-lea.
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Asimetriile simbolice sunt o coordonata a acestui timp, ca de pilda cele
patru animale din viziunea Profetului Iezechiel: ingerul il reprezinta pe Sfantul
Evanghelist Matei, boul (sau vitelul) pe Sfantul Evanghelist Luca, leul pe Sfantul
Evanghelist Marcu, iar vulturul pe Sfantul Evanghelist [oan. Totodata, animalele
apocaliptice simbolizeazi si patru momente din viata lui Hristos: omul-Intruparea,
vitelul-Patimile, leul-Invierea, vulturul-Iniltarea. Acestea sunt si embleme ale
virtutilor umane: rafiunea este corespunzatoare omului, vitelul muncii, leul puterii si
vulturul contemplatiei. Daca paunul, mielul ori porumbelul sunt expresii semantico-
plastice ale divinitdtii, atunci tapul este al impuritatii, corbul este vestitorul
diavolului, cucuveaua e imaginea poporului evreu, ea fiind deopotriva speriata de
porumbel (simbol al divinitatii). Omului {i este atribuita rdscumpararea prin munca,
putiandu-se apropia de Dumnezeu prin cunoastere si credinta.

Reludnd prezentarea temelor predilecte, menfionam ca scenele vechi
testamentare se succed cu cele echivalente ale Noului Testament, intalnindu-se de
cele mai multe ori in acelasi monument. Tot la fel si donatorii sau ctitorii erau redati
in mai multe randuri chiar, in acele spatii ecleziale!3. Cu precadere se pot invoca, in
acest sens, ideile Fericitului Augustin ce se concretizau In urmatoarele cuvinte:
Vechiul Testament acoperit de un vdl, iar Noul Testament este Vechiul dezvdluitl4,
Episoadele biblice ale Vechiului Testament, pe deplin ilustrate, sunt In concordanta
cu marile sarbatori: Craciunul cu Pastile, Copilaria lui lisus cu scenele adiacente
(Inchinarea Magilor, Uciderea Pruncilor, Fuga in Egipt, Intimpinarea Domnului).
Patimile sunt reprezentate in detalii pitoresti. Tema Patimilor, cunoscuta drept si
Cristos Paskon, isi are izvorul in drama bizantina a carei influenta este atestata de
multitudinea de manuscrise, dezvaluind punerea in scend a episoadelor Punerii In
mormant si ale Invierii. Inaltarea o intAlnim in decoratia capitelurilor si a portalurilor.
Cu totul surprinzator, tema este preferata mult in epoca. Tipologia chipului Mantuitorului
in redactarea scenei Judecdtii Finale prezinta un interes aparte. Mantuitorul este
sugerat in expresii deosebite pe timpanul de la Beaulieu, unde isi deschide bratele in
umbra crucii, inconjurat fiind de discipolii Sai, dar si de ingeri. La Autum, El primeste
gravitatea Judecatorului, in vreme ce la Moissac (fig. 3), lisus se aseamana cu un
monarh oriental. Distant si impunator il observam la Vézelay (fig. 2), unde este redat
mai mare ca proportii, in fata multimii viilor si mortilor ce stau alaturi de semnele
zodiacalel5

13 Jean Gimpel, Constructorii Goticului, trad. de Crisan Toescu, Ed. Meridiane, Bucuresti, 1981, p. 32.
Abatele Suger a pus a fi infatisat de patru ori in catedrala, pe timpan, la picioarele Domnului, in
vitraliy, la tronul Fecioarei si numelui sau, pe fatada abatiei de la Saint Denis.

14]Jean Gimpel, Constructorii.., pp. 192-193. Abatele Suger face din acest simbolism tema centrald a
programului iconografic al portalulilor si al vitraliilor din grandioasele catedrale. Temele testa-
mentare se succed. Pe aceasi capitel de la Autum, moartea lui luda, raspunde uciderii lui Cain; la
Notre-Dame-la Grande, ucenicii sunt impreuna cu profetii; Fecioara Maria este redatd in paralel cu
Eva, tot intr-un capitel de la Clermont-Ferrand; Buna-Vestire este aliturati cu Pcatul Evei si Iniltarea
Domnului cu Izgonirea din paradis.

15 Jean Gimpel, Constructorii..., pp. 193-194.
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Fig. 2. Hristos in glorie,
timpan, piatr3, sec. al XIl-lea,
Catedrala, Vézelay.

Fig. 3. Hristos in glorie, timpan, piatra,
sec. al XII-lea, Catedrala, Moissac.

Sintetizand, mentionam faptul ca Tn iconografia romanica trei sunt temele
esentiale ce privesc reprezentarea Mantuitorului: ciclul nasterii, al patimilor si
parabolele evanghelice. Aldturi de acestea, ilustrarea vietilor sfintilor ocupa un loc
semnificativ. Aria tematologica este epica si teratologica. Ea cuprinde epopeea diving,
cea a sfarsitului lumii si a haosului cu elemente impregnate din spatiul oriental. O
lume de contradictii se succed pe peretii bazilicilor; constructiilor severe si riguroase

se interpun semnele unei iconografii transfigurate,
deformate de sorginte din Orient!6.

Alaturi de tehnica frescei, mozaicul era folo-
sit in impodobirea decorurilor interioare. Mozaicul ca
mostenire a artei bizantine era cunoscut in intreaga
Europa. Dintre cele mai frumoase decoratii muzive
trebuie amintite cele ce impodobesc Catedralele din
Torcello si Cefalu. Judecata de Apoi de la Torcello (fig. 4)
asociaza in partea superioara redactarea Pogorarii la
iad din tipologia bizantina (In care Hristos ridica din
iad pe Adam si Eva, cdlcand victorios pe portile sfa-
ramate) cu imaginea Judecatii, intilnita In manuscrisul
lui Cosma Idicopleustes, din veacul al VI-lea.l? Scena
ampla se desfasoara pe registre, avind pe axa media-
na pe Hristos, pe tron, inconjurat de Fecioara Maria si
Sfantul Ioan Botezatorul impreuna cu Sfintii Apostoli.
La picioarele tronului Etimasiei, Ingenunchiati, reapar
protoparintii nostri Adam si Eva, redati in proportii

16 Henri Focillon, Arta occidentului..., p. 171.
17 Virgil Vatasianu, Istoria Artei..., p. 314.
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mult micsorate fata de Hristos Mantuitor. Reprezentarea iadului si a raiului, precum
si a momentului cantaririi sufletelor - cu detaliile aferente scenei - este probabil cea
mai complexa si veche redactare a acestei teme iconografice transpusa in aceasta
tehnica. Stilistic, acest mozaic cu accente bizantine face o sinteza intre stilul artei
monahale si cel al scolii palatului, acesta din urma simtindu-se cu precadere, In
caracterul narativ ce detaliaza figurile secundare: pamantul, marea, condamnatii si
cei mantuiti, ce sunt redati cu mai multa vioiciune.

Tematica sacra imprumutata de cele mai multe ori din arta constantinopolitand,
asa cum s-a mentionat mai inainte, s-a perpetuat si In alte monumente. Se cunoaste
faptul ca abatele Desiderio a adus artisti bizantini din capitald, spre a decora manastirea
Sfantul Benedict din Monte Casino.18

Din pacate, din acest monument, nu s-a pastrat nimic pictat. Cele mai frumoase
exemple din acest timp se gasesc la Biserica Sant Angelo in Formis, unde formele si
stilul poartda amprenta Bizantului (fig. 6). Aceleasi elemente se regasesc si in frescele
de la Biserica Sfantului Petru al Monte din Civate, in apropiere de Alpi (fig. 5).

Fig. 5. Hristos Pantocrator, fresca, sec. XI-lea, Biserica Sfantul Petru al Monte, Civate.
Fig. 6. Hristos Pantocrator, fresca sec. al XII-lea Biserica Sant Angelo in Formis.

Frumusetea acestui fragment din decoratia interioara consta nu doar in
simplitatea si armonia culorilor calde de rosu stins, ocru si galben, dar si In analogia
semantica prin care iconograful atribuie creatia lui Hristos Dumnezeu. Stim acest
amanunt tocmai din nimbul cruciger ce 1i este conferit lui lisus, care apare redat In
doua ipostaze. Desenul riguros ce se reduce la esential este finalizat printr-o linie de
culoare rosie, care construieste figurile. Liniei calde i se adauga si una alb3g, ce
sublineaza necesitatea reliefurilor si intensifica dorinta de luminare a personajelor

(fig. 7).

18 Tewpydv B. Avtovpaxm, Xpiotiaviakn Téxvn ¢ Atoews trad. de Marcel Muntean, Ex8. AGnvq,
1996, p. 50.
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Fig. 7. Crearea lui Adam si a Evei si pdcatul originar, fresca, 1100,
Biserica abatiald Saint-Savin-sur-Gartempe.

Intre exemplele ce provin din Italia, cel mai griitor monument este cel al
Sfantului Clement de la Roma, din bazilica inferioara. Frescele realizate demonstreaza
o interferenta de sinteza romanica cu elementele paleocrestine si bizantine. Acestea
sunt explicate prin efortul parintelui Desiderius, abatele de la Monte-Casino, idee
formulata anterior. Picturile de la San Angelo in Formis dovedesc aderenta pictorilor
locali la schemele compozitionale bizantine pe care le-au transpus in experiente proprii,
notabile!®. Chipul Pantocratorului si indeosebi, pozitionarea Sa, cu mana dreapta ridicata,
sezand pe tron si {indnd, de asemenea, cartea pe genunchiul stang (din imaginile
precedente) prezinta suficiente dovezi ale unui adevarat laitmotiv utilizat in Italia.

In fresca de la Berzé-la-Ville (fig. 8), Hristos este reprezentat asezat pe un
tron Inconjurat de o mandorla colorata, mandorla des intalnita si in sculptura vremii,
asemenea celei de la Chartres (fig. 9).20 Chipul Sau bland, cu ochii privind inainte este
strajuit de nimbul cruciger. Himationul in dominanta rosietica este frumos ordonat pe
trupul Sau. Cu dreapta binecuvanteaz3, iar cu stanga sustine un filacter desfasurat,
in plind miscare, pe care il intinde Sfantului Apostol Petru. In imediata Sa apropiere se
profileaza Apostolii pe fondul albastru, simbolizand cerul instelat. Deasupra capului
Mantuitorului, din fnalt, 0 mana sustine o coroana. Este fara indoialda imaginea lui
Dumnezeu Tatal.

In Spania se simt influentele artei crestine europene, dar si cele arabe sau
musulmane. Cele mai numeroase exemple provin din Catalonia, astazi adapostite
in Muzeul Artei Catalane din Barcelona. Marile santiere de pictura se limitau la
decorartiile absidale, unde mai intotdeauna trona Hristos Atotstapanitorul, de tipul
Pantocratorului. Chipul Sau, ca si a celorlalte figuri, aveau cateva caracteristici precum:
fata prelunga, ochii supradimensionati, silueta severa si maiestuoasa, realizate
printr-un contur incisiv, puternic. Figura lui Hristos Pantocrator, apartinand probabil
Maestrului din Tahiill este unul dintre prototipurile divinitatii ce a ramas peste timp
o veritabila sursa de influenta, pentru numerosi pictori din aria catalana (fig. 10).

19 Marcel Pacaut, Jacques Rossiaud, Epoca..., p. 225.
20 William Fleming, Arte i idei, vol. ], trad. de Florin lonescu, Ed. Meridiane, Bucuresti, 1983, p. 202.
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Fig. 8. Hristos Pantocrator, fresca, sec. al XI-lea, Capela cluniaca, Berzé-la-Ville.
Fig. 9. Hristos in glorie, timpan, piatr3, sec. al XII-lea, Catedrala din Chartres.

Alaturi de temele evanghelice, artistii au sur-
prins si scene din Vechiul Testament (Adam si Eva,
Cain si Abel, etc), ori viata sfintilor si martiriul lor. O
importanta deosebita o au si subiectele datorate viziunii
lui Iezechil sau pe cele ale Apocalipsei. Culorile intense
cuprindeau o paleta expresiva din care nu lipseau:
ocrul galben, violetul, albastrul, negrul si nuantele de
rosu.

Desenul figurilor era, cu precadere executat cu
negru si tot el servea la conturul vesmintelor, a deco-
rului. Prezenta benzilor orizontale de culoare, asezate
drept fundal al personajelor reprezentate, avea la ori-
gini un caracter simbolic naturalist. Siena naturala de-
finea pamantul, verdele smarald vegetatia, ocru galben — e
arhitectura si albastrul nuantat cerul2!, Uneori aceasta  Fig- 10. Maestrul din Tahil,
simbolistici era inlocuiti de nevoile de ordin estetic. ~ Hristos Pantocrator, frescd,
Modul de redare a chipurilor si implicit a ansamblu- secal XIl-lea, Biserica
lui comporti reguli intalnite in epocs, cAnd se punea  Sfantului Clement, Tahiill,
accent pe portrete, vesmintele fiind tratate decorativ Muzeul de Arta Cataland,
la fel ca si peisajul si arhitecturile22. Barcelona.

21 José Gudiol ricart, Arta romanicd din Catalonia, trad. de P. Dinopol, Ed. Meridiane, Bucuresti,
1968, p. 9.

22José Gudiol ricart, Arta romanicd.., p. 10. Fata era colorata cu o nuantd luminoasa de ocru galben,
urmand mai apoi contururile si detaliile cu negru, modelandu-se cu nuante de siena volumul ce
asigura ovalul obrazului. Se continua cu tusele trandafirii, transparente pentru buze, si pometi. Cu
alb se accentuau proeminentele. Sugerarea faldurilor si a elementelor de arhitectura se realiza
printr-o culoare de intensitate descrescanda. Culoarea de baza era un factor de legatura intre albul
care ii dd modeleului luminozitatea sa si negrul care puncteaza si circumscrie formele.
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Mesterii timpului apus nu si-au semnat capodoperele, de aceea, pentru
diferentierea operelor de arta s-a recurs la botezarea lor in functie de locul unde
se gasesc lucrarile lor principale, precum si a temelor iconografice majore. De
pilda, asa apare numele unui artist ce a pictat Judecata de Apoi: Maestrul Judecatii
de Apoi. Se pot aminti si al{i creatori: Maestrul din Pedret, Maestrul din Tahiil,
Maestrul din Andorra, Maestrul din Urgell, etc.

Un mare numar de edificii sacre construite In Catalonia au fost decorate
abia in decursul secolului al XII-lea. O parte din acestea au fost pictate de pictori
strdini bine inzestrati, In timp ce o altd categorie de lucrari apartin artistilor
autohtoni, adepti ai marilor maestrii. Acestia din urma se definesc printr-o stilizare
accentuata, cvasi-expresionista. Unul dintre ei a impodobit absida Bisericii Santa
Maria du Mur. Hristos este tratat mai putin dramatic decat cel de la Tahiill, iar
stilul este precumpanitor decorativ, ornamental (fig. 11).

In raport cu alte picturi prezenatate, fresca de la Biserica Santa Maria
din Tahiil surprinde prin dorinta expresa de a reda miscarea, ritmul vioi si
unduios, dar si prin sobrietate si cromatica. Artistul a randuit scena de lupta
pe un fundal gradat realizat din succesiunea paralela a benzilor de ocru galben,
rosu oxid si gri (fig. 12).

Fig. 11. Hristos Pantocrator, fresca, sec. al XII-lea, Biserica Santa Maria du Mur, Lérida.
Fig. 12. Lupta lui David cu Goliat, fresc3, sec. al XlI-lea, Biserica Santa Maria, Tahtil.

Cu aceeasi intensitate, dar tradand mai mult spirit popular, chiar naiv, par
a avea picturile din Biserica San Marti Sescorts, redand scene din viata lui Adam si
Eva (fig. 13). Daca desenul nudurilor ramane Intr-un stil arbitrar, culoarea prin
surprinderea unei armonii calde este una fericita.

Cu o0 mai mare expresivitate se impun frescele din Biserica San Miquel din
Engolasters, datorate Maestrului din Andorra, ce 1l infatiseaza pe Arhanghelul
Mihail cu stindardul. Activitatea si productiile pictorilor spanioli nu s-au diminuat
nici in decursul veacului al XIII-lea, cu toate ca cel ce s-a diferentiat a fost stilul

252



PICTURA CRESTINA MEDIEVALA DIN PERIOADA ROMANICA

si factura picturii. A disparut legea frontalitatii, iar modalitatile de expresie s-
au indreptat catre mai mult lirism si fluiditate a liniei. Maestrul din Lluca este
unul din acei autori tarzii ai Ingerilor din Casserres (fig. 14). Lui i se datoreazi o
opera de trecere catre arta gotica. Figurile sale au pierdut rigiditatea si robustetea
artei romanice care aveau sa mai dainuie in atelierele artizanilor spanioliz3.

Fig. 13. frescs, sec. al XlI-lea, Biserica San Marti Sescorts.
Fig. 14. Maestrul din Lluga, Ingerii muzicanti, detaliu din Judecata de Apoi, fresca,
sec. al XIII-lea, Biserica Sant Pau, Casserres.

Influenta picturii romanice catalane s-a materializat indeosebi in sudul
Frantei, unde si-a pastrat elementele definitorii. In schimb in Italia, influenta
bizantina s-a facut simtita prin figurile redate frontal, drapajul realizat prin linii
geometrice si fondurile evident de aur.24

Vitraliul se dezvolta cu rapiditate, Franta devenind promotoarea acestei
tehnici de impodobire a bisericilor din Romanic si mai apoi si din Gotic. Cele doua
exemple din arta vitraliului redau tema Rastignirii Domnului in doua ipostaze
apropiate. lisus este reprezentat mort, cu capul asezat pe umarul drept, inconjurat
de nimbul cruciger. In jurul Sau observim, in prima redactare, dou figuri: Maica
Domnului si Apostolul Ioan (fig. 15). In plus, in cea de-a doua imagine sunt
surprinsi si cei doi soldafi Longinus si Stefaton (fig. 16). Fondul albastru similar
invaluie ambele compozitii, una inscrisa Intr-un cerc si alta intr-un dreptunghi.

23 José Guidol Ricart, Arta romanicd..., p. 15.
24 Qvidiu Drimba, Istoria Culturii..., p. 370.
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Fig. 15. Rdstignireaq, vitraliy, sec. al XII-lea7, Catedrala, Chartres.
Fig. 16. Rdstignirea, vitraliu, sec. al XII-lea, Catedrala, Poitiers.

Concluzii

Finalizand acest studiu, ce a avut In vedere pictura crestina din spatiul artei
romanice, consideram ca si in acest timp artistii au Tnnobilat marile catedrale cu
creatiile lor nepieritoare, inchindndu-si operele divinitatii. Temele principale au vizat
atat scene ale Vechiului Testament, cit si cele indatorate Noului Testament, care au
fost preponderente. Hristos in glorie ori Judecata de Apoi (cu varianta Apocalipsei)
redau, cu sigurantd, conceptia misticd, medievala. lisus, in absida bisericii sau in
timpanul de la intrarea in ea, ne priveste amenintator ca un Judecator al lumii. Figura
Sa severa si monumentald, puternic ierarhizat3, in raport cu celelalte personaje
sacre si profane devine simbolul artei romanice, stigmatizand intregul repertoriu
din epoca. Ca un laitmotiv, iconografii au ales acest subiect caruia de cele mai multe
ori i-au gasit acelasi izvor iconic, cel al Pantocratorului bizantin. Indiferent de stil,
artistii L-au reprezentat cu nimbul cruciger, binecuvantand si sustinand cu mana
stanga, Sfanta Evanghelie.

Pictura monumentalad a ramas ancorata in limitele bidimensionalului specific
Evului Mediu, In mod special Romanicului. Cromatica se evidentiaza printr-un limbaj
armonic de culori inchise si deschise. Desenul inregistreaza un duct (liniarism)
sacadat. Traditia postbizantind dominatd de hieratismul figurilor este continuata,
iar in unele zone secondata de un stil provincial.

Pictura religioasa medievala este preponderant narativ-educativa, avand
o insemndtate deosebitd in ilustrarea scenelor sfinte, precum si in mentinerea
unui climat religios In randul maselor de crestini. La sfarsitul Romanicului si In
zorii Goticului, tipologia imaginativ sacra isi va schimba caracterul. Solemnitatea
Dumnezeului Razbundtor lasa loc Dumnezeului lertdtor.
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MEDIEVAL CHRISTIAN PAINTING DURING
ROMANESQUE PERIOD
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ABSTRACT. Romanesque art is born at the end of the X% century, going further
through Xlt, having its apogee in the first half of the Xllt century. In its majority,
the painting in this period was religious. The christian iconography displays a
diversity of cycles like: Christological, Evangelical and Hagiographic. As examples
we have: Jesus Christ Pantocrator, Jesus Christ in Majesty, The Final Judgement,
Creation etc. The specific technique was tempera and fresco. The main colors used
were: red, ochre, violet, yellow, black and white. The characters were displayed
frontally, clothing stylized in geometrical shapes, golden background. They
represent the influence of the Byzantine art in Italy and of Catalan Romanesque in
France. The study analyzed decorative ensembles in France, Italy and Spain. The
medieval religious painting with its narative-educational purpose, was used to
illustrate holy scenes, maintaining a religious climate in Christian masses and to
adore God and the Holy Saints.

Keywords: fresco, tempera, Christ Pantocrator, Christ in glory, The Final Judgment,
Apocalypse.

Historic Background

Romanesque art is born at the end of the X th century, going further through
Xl th, having its apogee in the first half of the XIl th century, at the second half of it
being replaced by Gothic art in Francel. Europe, dominated by the end of Charles the
Great successors, is taken over by the power of the bishops and big dignitaries. They
hold not only the spiritual, but also the political and military power of that time. The
monk orders are rising impressive buildings, monasteries that will become cultural
and art centers, all over the Western Europe. The Cistercian Order established at
Citeaux in France, was in rivalry with the Benedictines from Cluny. Another important

* Conf. Univ. Dr., Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,,
muntean_marcel@yahoo.com

1Virgil Vatasianu, Istoria Artei Europene, vol. 1, Epoca Medie (Bucuresti: Didactic and Pedagogical Press,
1967), 253. The term Romanesque was accepted by the art historians only in the XIX th Century, which
was borrowed from from philologists, concerning the fact that the emergence of the Romanesque
would be similar with the configuration of Romanesque literary languages.
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cause of developing the Christian culture in Western Europe are the pilgrimages to
Rome, or Santiago de Compostela and to the Holy Places?.

These times were also called the Dark Ages because there were really a
multitude of changes, migrations, wars etc. The communities and peoples had very
poor knowledge and the generations that followed had less and less information
about this age. Germanic tribes invasions, gots, vandals, saxons and vikings brought
with them a different art from the one of Europe. The propensity for decorative and
originality we observe in metal and wood processing. The monks from Celtic Ireland
and Saxon England tried to interweave the tradition on Northern artists with the
Christian art. Thanks to this difference between the cultures and art perception
types, classical tradition and the set of local artists and of newcomers, there was a
new art burgeoning, specific to the Western Europes3.

Painting during Romanesque

As a whole, painting art during this period had a religious origin. Handcrafted
miniatures made on the book parchments and the monumental frescos from the
church absides represent in a succinct presentation the two extremes of pictorial
art of Romanesque. Fresco was subordinated to architecture, the painter being in a
continue collaboration with the architect. This technique was mentioned by monk
Theophile, the author of Schedula diversarum artium treaty*. The painting treaty is
surprising through the information that was offered to the artists regarding choosing
the colors for the face, hands, clothes, trees, going as far as the way they had to draw
the graphic lines, limbs articulation or the draping of the figures®. The decorating
artist had to take into account the fills in regard to empty spaces, consolidating the
balance. The painting did not need to chisel the wall, creating a tridimentional space.
The painter cancels the perspective using a dark color for the background. Few
details are known about the creators, some names are shown in the contemporary
parchments where their self-portraits were drawn. Many creators were withdrawn
in monasticism having an ascetic life. Some of them were specialized in some
Hagiographic cycles, being requested for by the high dignitaries, in different parts of
the world, to adorn with their art the big cathedrals.

2George Oprescu, Manual de Istoria Artelor Evul Mediu (Bucuresti: Meridiane Press, 1985), 190-191.

3 E. H. Gombrich, O istorie a artei, Translated by Sanda Rapeanu (Bucuresti: Meridiane Press, 1975),
53-54.

4 Marcel Pacaut and Jacques Rossiaud, Epoca Romanicd, Translated by V. Protopopescu (Bucuresti:
Meridiane Press, 1982), 221-222. On the wall were applied the layers of mortar, which were mixed
with lime first making a whole with the background. To homogenize and make it durable, the dab
had to work fast. He executed the big lines of the large compositions, the main figures, while the
disciples applied the color tint, then the dab came and accentuated the drawing, contours and the
clothes wrinkles and then the sacred faces. The characters are depicted decoratively often
displayed on hard-colored backgrounds set off on horizontal stripes.

5 Henri Focillon, Arta occidentului Evul Mediu romanic, vol. 1, Translated by Irina Ionescu (Bucuresti:
Meridiane Press, 1974), 219.
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The figures are often lacking corporeality and volume, being used mainly
the contour line. In that effect, R. Schneider remarked: Most often the design remains
sober, with that perpetual gravity specific to the Romanesque. The figures almost always
are seen from the front, elongating into ovals, where fixed, large opened eyes appear
to see further than the regular people. Never any perspective or landscape. A low color
gamut® The main colors were the ones which generated the harmony of the workings,
using: red, ochre, violet, yellow, black and white. Also, there were not discarded
frontal display of figures, stylized geometrical shapes draping, golden background -
elements that represent a strong influence of Byzantine art, in Italy and of Catalan
Romanesque, in France. From a technical standpoint it is believed that the tempera
painting was en vogue, in successive layers and less the fresco. In France there can be
particularized two groups of paintings sorted according to traditional backgrounds,
like: one with light backgrounds, consisting of Western and Central areas (Maine to
Auvergne) and another with dark backgrounds, (Burgundy to Languedoc, including
also the paintings from Cluny).

The most beautiful integrally decorated ensemble from the end of the XI
th century is kept in the Saint-Savin-sur-Gartempe church.” This example belongs
to the group of paintings with light background. The dominant colors are yellow
ochre, red, white, black, very rarely green and the blue used especially for Jesus
Christ. One can feel a decorative painting carried out on alternant backgrounds in
succesive stripes. These have the role of maintaining the vitality of the scenes, but
also to maintain the sight within the limits of bi-dimentional. The whole decoration
is placed on the majestic cradle arch. The Bible scenes are balancing on elther 51des
of the keys’ lines. The like episodes: Creation, i
Crossing the Red Seq, Building of the Babel Tower,
suggestively evoking the majesty of Creation
and also aspects related to the contemporary
life with its facts of working and fighting8. Dy-
namic and gracious figures are displayed on a
rhythmic, pasteled background which encom-
passes a succesion of stripes (alternated) deco-
rated in light and mild colors. (fig. 1)

The great basilicas of Romanesque had
large spaces intended for painting, versus the
Gothic ones which attached a higher importance
to stained glass. Especially were decorated:
the choir, shrine, the Western side and the side
walls. Of highest importance was of course the Holy Shrine, wich had as main theme
Jesus Pantocrator and later, the St. Mary’s Apotheosis. On the Western wall was
illustrated particularly with The Final Judgement and the North and South walls
displayed scenes from the Old and New Testament.

Fig. 1. The Presentation of Christ in
the Temple, freco, XII th Century,
Cathedral Saint Aignan, Brinay.

6 Qvidiu Drimba, Istoria Culturii si Civilzatiei, vol. 3 (Bucuresti: Scientific Press, 1990), 371.
7Pacaut and Rossiaud, 223.
8Focillon, 222.
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Christian Medieval Iconography

The main purpose of Christian iconography was that of adoring God, but
many times the Romanesque art had an educational function, illustrating the Christian
dogma. St. Gregory the Great, Pope of Rome overlooks the liturgical role of sacred image,
respectively of the icon, admitting the other aspects of this type of representation.?
Nevertheless, the desire to illustrate certain themes like The Final Judgment contained
also the desire to warn and not only to teach the believers about their own behaviors
seen in the final context. The Jesus Christ theme, being surrounded by the four symbols
of Evangelists, a subject with Apocalyptic nature was repeated to monotony, starting
from 1150, being contemporary in its spreading with the Cather heresy.10 The suggestive
language adopted by Romanesque artists had its origin in diverse cultural areas.
The animals and monsters had as common background the Western Asia legacy:
the four evangelical symbols derive from the winged bulls that guarded the Xerxes
of Persepolis palace, Daniel the Prophet in the lion’s den had real correspondence to
Gilgamesh taming the wild beasts. The sacred themes had their origin in the Orient,
from here they got into the West, together with the Roman art, so preponderant in
the Romanesque area.!! The great themes were set being marked by their theological
meaning. Two are the iconographic sources adopted, the Oriental ones and those that
will be added through the Greek tradition genius. At the beginning, Saint Mary has
the attributes of a lady from the high aristocracy and Jesus Christ of an adolescent full
of kindness and not majesty. The Carolingian art assumed them already configured
and united. Nevertheless there must not be disclaimed the role of medieval artists whom
were not just copyists or simple imitators but took them, simplified and adapted to
the new necessities of decorating the majestic worship places. On the other hand,
certain themes like for example the great founders of monasticism: Saint Benedict
de la Saint-Benoit-sur-Loire, Saint Antonie de la Vézelay, or local saints (Saints Sernin,
Hilaire, Austremoine and Nectarie) belong to the Romanesque iconography.12

9 Alain Besancon, Imaginea interzisd, Istoria intelectuald a iconoclasmului de la Platon la Kandinsky,
Translated by Mona Antohi (Bucuresti: Humanitas Press, 1996), 162. Of most importance was the
letter written by Pope Gregory the Great to Serenus, where was emphasized the purpose of image in
Western area; of an order: educational, memorability and emotional. The freedom of creators will be
strengthened in the future centuries, when the Western Church will not intervene in the style and in
Christian iconography.

10 Pacaut and Rossiaud, 184.

10 Focillon, 167, 187. The equestrian figures frequently found in Western France (from Saint-Croix in
Burgundy to Saint-Hilaire from Poitiers) are not other than the theme of victorious Emperor of whose
carriage kills the defeated people.

12 Pacaut and Rossiaud, 188, 190. The monks adopted the Syrian art, full of solemnity and severity
(the sovereign Virgin type was named Theotokos, and Jesus Christ taking over the prerogatives of a
Syrian, is depicted with a beard, mature). The two tendencies are observed in the theme of Visitation.
In Saint-Gabriel Church, on the tympanum, the two women hug each other - Syrian tradition - drama
and passion, while at Moissac they go each towards the other - Greek tradition. From the two tendencies,
victorious was the Oriental one, more realistical, being ennobled by the Byzantine iconography which
shined throughout West in the X thand Xl th Century.
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The symbolic asymmetries are a coordinate of this time. Like for example,
the four animals from the vision of Ezekiel the Prophet: the angel represents Saint
Matthew the Evangelist, the bull (or calf) represents Saint Luke the Evangelist, the
lion is Saint Mark the Evangelist and the eagle is Saint John the Evangelist. At the same
time the apocalyptic beasts symbolize also the four moments from Jesus Christ life:
the man - Incarnation, the calf - The Passions, the lion - Resurrection, the eagle -
Ascension. These are also the emblems of human virtues: reason corresponds to man,
the calf - to work, lion - to power and eagle — meditation. If the peacock, lamb or pigeon
are semantic-plastic expressions of Divinity, then the goat corresponds to impurity,
the raven is the herald of evil, the owl is the image of the Jewish people, being scared
by the pigeon (a symbol of Divinity). To the man is attributed redemption through
work, having the possibility to be close to God through knowledge and faith.

To resume presentation of the predilection themes we mention that the
scenes from the Old Testament are succeeding to the equivalent ones from the New
Testament, sometimes being seen in the same monument. Likewise the sponsors and
constructors were displayed many times in the ecclesiastic areas.!3 With priority
can be invoked in that direction, the ideas of Saint Augustine of Hippo which took
shape in the following words: The Old Testament covered by a veil, and The New
Testament is the Old Reveiled.’* The Biblical episodes of the Old Testament are
according to the big celebrations: Christmas and Easter, Childhood of Jesus Christ
with the adjacent scenes (Worship of The Mags, Child Killing, Flight into Egypt, The
Presentation of Christ in the Temple). The Passions are represented in picturesque
details. The theme of the Passions also known as Cristos Paskon, are originated in
the byzantine drama depicting the biblical episodes of the Entombment of Christ
and the Resurrection and whose wide-reaching influence is attested by numerous
manuscripts. The Ascension is depicted in the decorations of the portals and capitals.
The theme is, oddly enough, popular in the era. The typology of the Savior’s face in the
scene of the Final Judgment is of a particular note. The Savior’s figure is suggested in
a unique pose on the Beaulieu tympanum, where He opens his arms in the shadow
of the cross, amidst both His disciples and angels. At Autum, He receives the guise of
the Judge, while in Moissac (fig. 3), Jesus resembles an oriental monarch. Distant and
imposing at Vézelay (fig. 2), He is depicted in larger proportions in front of the crowds
of the dead and the living which stand beside the zodiacal signs. 1>

13 Jean Gimpel, Constructorii Goticului, Translated by Crisan Toescu (Bucuresti: Meridiane Press, 1981),
32. The abbot Suger set to be depicted four times in the cathedral, on the tympanum, falling to the knees
of God, in the stained glass, at the throne of the Virgin and his name on the facade of the Abbey of
Saint-Denis.

14 Gimpel, 192-193. The abbot Suger make from this symbolism the central theme on the iconographic
program of the portals and the stained glass from the grand cathedrals. The testamentary themes
are succeeding. On the same necking from Autum, the death of Judas, is related to the kill of Cain; at
Notre-Dame-la-Grande, the disciples are together with the Profets; Virgin Mary is depicted in parallel
with Eve, also on a necking from Clermont-Ferrand; Annunciation is joined with the sin of Eve and
Ascension with Expulsion from Paradise.

15 Gimpel, 193-194.
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Fig. 2. Jesus Christ in glory,
tympanum, stone, XII th
Century,Vézelay Cathedral.

Fig. 3. Jesus Christ in glory, tympanum,
stone, XII th Century, Moissac Cathedral.

To sum it all up, there are three essential themes regarding the depiction of
the Savior in Roman iconography: the cycle of death, the passion and the evangelical
parabola. Besides this, illustrating the lives of the saints holds a significant place. The
themes are epic and teratologic. They encompass the Divine saga, end of the world and
chaos, and they show oriental influences. An inconsistent world rests upon the walls
of the Basilicas; in between severe and rigorous constructions lie the interpositions of

elements consisting in transfigured iconography,
deformed by their oriental origins!e.

Together with the fresco technique, mosaic
was used for interior decorations. The mosaic, as a
byzantine art, was known across Europe. The most
esthetic of the mosaics are those from the cathedrals
of Torcello and Cefalu. The Final Judgement of Torcello
(fig. 4) associates in its upper part the Descent into
Hell from byzantine typology (where Christ saves Adam
and Eve from hell, victoriously treading upon the
shattered gates) with the Judgement appearing in
the manuscript of Cosma Idicopleustes, from the VI th
Century.l?” The ample scene unfolds on horizontal
planes, and in the middle one Christ is depicted on a
throne, amidst the Virgin Mary, Saint John the Baptist
and the Apostles. At the foot of the Etimasie’s throne,
Adam and Eve reappear kneeling, their size considera-
bly reduced related to that of Jesus Christ. The depiction

16 Focillon, 171.
17 Vatasianu, 314.
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Fig. 4. The Final Judgement,
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Maria Assunta Church, Torcello.
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of heaven and hell and the weighing of the souls - with all the afferent details - are
probably the oldest and the most complex depiction of these themes using this specific
technique. Stylistically, this byzantine-influenced mosaic is a synthesis between the
monahal art’s style and that of the palace’s school, the last one being the most
prominent in the narrative style detailing the secondary figures: the earth and sea,
the saved and condemned, with the former being depicted as especially willful.

The sacred theme borrowed mostly from the byzantine art, as mentioned
before, perpetuated itself in other monuments as well. It is a known fact that the
abbot of Desiderio brought byzantine artists in the capital, in order to decorate the
Saint Benedict Monastery of Monte Casino.!8

Unfortunately, nothing painted has been kept intact from this monument.
The most beautiful examples from this period can be found in Formis, at the Sant
Angelo church, where the shapes and the style carry byzantine characteristics (fig. 6).
The same elements are also found on the frescos of the Saint Peter of al Monte church,
situated in Civate, near the Alps (fig. 5).

i 1 ﬁl

Fig. 5. Christ Pantocrator, fresco, XI th Century, Saint Peter al Monte Church, Civate.
Fig. 6. Christ Pantocrator, fresco XII th Century, Sant Angelo Church, Formis.

The beauty of this fragment from the interior decorations is given not only
given by the simplicity and the harmony of its warm colours of red, ocre and yellow,
but also by the semantic analogy through which the icon artist assigns the creation
to Christ The God. We know this detail exactly from the nimbus given to Jesus, which
is illustrated in two ways. The rigorous drawing which diminishes to the essential is
finished through a red - coloured line, which defines the figures. In addition to the
warm stroke of the brush, there is a white one, which has the purpose of capturing
the necessity of form and intensifies the desire to illuminate the characters (fig. 7).

18 ['ewpytov B. Avtoupakn, Xpiotiaviakn Téxvn tns Avicswg Translated by Marcel Muntean (Ek8.
Abnva, 1996), 50.
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Fig. 7. Creation of Adam and Eve and the Original Sin, fresco, 1100,
Saint-Savin-sur-Gartempe Abatial Church.

Among the examples which come from Italy, the most notable monument is
that of Saint Clement, situated in Rome, situated in the inferior basilisk. The frescos
prove a romantic interference with proto-Christian and byzantine elements. These
are explained through the efforts of padre Desiderius, the abbot of Monte-Casino.
The pictures from San Angelo in Formis prove the adhesion of local painters to
the byzantine compositional schemes, which they have transposed in their own
experiences.!® The Pantocrator’s countenance and especially His positioning, with
His left hand sitting on the throne and holding the book on his left knee (from the
previous images) presents many traces of a truly recurrent theme used in Italy.

On the fresco from Berzé-la-Ville (fig. 8), Jesus Christ is represented sitting
on a throne, surrounded by a colourful mandorla, a mandorla which is often present
in the sculptues of the time, such as in the one at Chartres (fig. 9).20 His gentle face,
with eyes looking forward is guarded by the nimbus. The mostly red himation is
beautifully arranged on His figure. With His right hand he is blessing, and with the
left one he is holding an unrolling scroll that he is handing over to Saint Apostle Peter.
In His close proximity the apostles’ profiles can be seen on a blue background, that
symbolizes the starry sky. Above the Savior’s head, from up on high, a hand props up
a crown. It is, without a doubt, the depiction of God, the Father.

Spain shows both European Christian influences as well as Muslim and
Arab ones. A majority of the examples originate in Catalonia, and reside today in the
Catalan Art Museum in Barcelona. The biggest painting workshops were limited to
apsidal decorations, where almost always Christ Almighty reigned, as a Pantocrator,
His Face, just like others’, had a few characteristic elements such as: long face,
enlarged eyes, and a severe majestic silhouette, outlined in a powerful, incisive way.
The figure of Pantocrator Christ, most probably belonging to The Master of Tahvll,
is one of the prototypes of the divinity that remained a veritable source of influence
over time for numerous painters from the Catalan area (fig. 10).

19 Pacaut and Rossiaud, 225.

20 William Fleming, Arts and Ideas, vol. I, Translated by Florin Ionescu (Bucuresti: Meridiane Press,
1983), 202.
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Fig. 8. Christ Pantocrator, fresco, XI th Century, Cluniac Chapel, Berzé-la-Ville.
Fig. 9. Christ in glory, tympanum, stone, XII th Century, Chartres Cathedral.

Along with the evangelical themes, artists
have also captured scenes from The Old Testament
(Adam and Eve, Cain and Abel, etc.), or the life of the
saints and their martyrdom.

Of great importance are also subjects related
to Ezekiel's prophecy or to Apocalypse. The expressive
palette of intense colors encompassed: ochre yellow,
violet, blue, black and different shades of red. The faces
were mostly painted in black, which was also used
for the outline of the clothes and the decorum. The
presence of horizontal bands of colour as a background
to the depicted figures had, in its inception, a symbolic
naturalistic character. The natural Siena defined the
earth, the emerald green vegetation, ocre yellow archi-
tecture and the nuanced blue defined the sky.2! These
symbols were sometimes replaced by aesthetical
considerations. The depiction of faces and, implicitly,
the whole ensemble has strong traces of the epoch’s
rules - the portraits are strongly emphasized and the
garments are treated as decorative elements, akin to
the landscape or architecture. 22

Pantocrator, fresco, XII th
Century, Saint Clement
Church, Tahull, Museum of
Catalan Art, Barcelona.

21 José Gudiol Ricart, Roman Art in Catalonia, Translated by P. Dinopol (Bucuresti: Meridiane Press,

1968), 9.

22 Ricart, 10. His face was coloured with a bright mustard yellow, contoured and detailed with black,
whhilst the cheek oval was shaped with shades of siena. It cotinued with rosy lines, transparent
for the lips and cheek bones. Proeminences were accentuated with white. The suggestion of
cloth folds and architectural elements was done by decreasing the intensity of the colour. The
base colour was a bonding factor between the white which brightens the fresco and the black

which emphasizes and contours the figures.
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The craftsman of old did not sign their masterpieces and, consequentially, a
pseudonym was required in order to differentiate them according to the location of
their main works, as well as their major iconographic themes. For example, this is
how the name of the artist who painted the Final Judgement became The Master of
the Final Judgement. We can remind other painters as well: The Master from Pedret,
The Master from Tahiil, The Master from Andorra, The Master from Urgell, etc.

A large number of sacred edifices built in Catalonia were decorated only
during the XII Century. While part of those were painted by highly talented foreign
painters, others were painted by native artists, disciples of the the great masters.
The latter can be defined by their accentuated stylization that is quasi-expressionist.
One of them decorated the apse of the church of Santa Maria du Mur. Christ is treated
less dramatically than the one in Tahiil and the style is mostly ornamental (fig. 11).

Fig. 11. Christ Pantocrator, fresco, XII th Century, Santa Maria du Mur Church, Lérida.
Fig. 12. The combat of David and Goliath, fresco, XII th Century, Santa Maria Church, Tahiil.

In relation to the other presented paintings, the fresco from the Church of
Santa Maria, situated in Tahiil, is singular in its express will to depict movement, a
willful undulating pacing, as well as with its marvelous chromatics, but also with its
sobriety. The artist has placed the battle scene on a background of parallel red,
yellow ocher, grey and oxide red stripes of paint (fig. 12).

With the same intensity, but showing more popular, even naive, spirit the
paintings from the San Marti Sescorts Church, depict scenes from the life of Adam
and Eve (fig. 13). Whereas the nude drawn are somewhat arbitrary in style, the
colour, by constituting a harmonic, warm whole, is very fortunate.

Posessing a greater expressivity, the paintings of the San Miquel Church
from Engolasters are of more interest: they were painted by the Master of Andorra,
and show Archangel Michael with the banner.
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The activity and production of Spanish painters didn’t diminish in the XIII th
Century, but the style and exterior structure of their painting is different than before.
The law of frontality disappears, and the expression techniques head towards a
more lyrical attitude, increasing the fluidity of the lines. The Lluca Master is one of
those late authors of the Angels from Casserres (fig. 14). He is the one responsible
for a transition towards gothic art. His depictions have lost the rigidity and robust-
ness of the roman art that would continue to live on in the workshops of Spanish
artisans?3.

Fig. 13. The eviction from Paradise, fresco, XII th Century, San Marti Sescorts Church.
Fig. 14. The Master from Llu¢a, Musician angels, detail from The Final Judgement, fresco, XIII
th Century, Sant Pau Church, Casserres.

The influence of the roman catalan painting was felt the most in southern
France, where it has retained its defining elements. In Italy, on the other hand, the
byzantine influence revealed itself through frontally-viewed figures, clothing details
made up of geometrical lines and prominent gilt backgrounds.2+

Stained Glass developed rapidly, France being the promoter of this technique
in the Roman and later Gothic churches. The two examples of stained glass show
the Crucification in two similar poses. Jesus Christ is shown in death, with his head
resting upon his right shoulder, surrounded by a halo. In His close proximity, we
can notice for the first picture two figures: the Holy Mother, and John the Apostle
(fig. 15). In the second image, the two soldiers, Longinus and Stefaton, are also
shown (fig. 16). The similar blue background engulfs both images, one filling out a
circle, the other a rectangle.

23 Ricart, 15.
24 Drimba, 370.
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Fig. 15. The Crucification, stained glass, XII th Century, Chartres Cathedral
Fig. 16. The Crucification, stained glass, XII th Century, Poitiers Cathedral.

Conclusions

As a final note for this study, which concerns Christian painting throughout
roman art, it is our opinion that, during this time, artists have ennobled the great
cathedrals with their undying creations, dedications to Divinity. The main themes
targeted both scenes of the Old Testament and those of the New, the latter of which
were predominant. Christ in Glory or The Final Judgement (with the Apocalypse version)
accurately depicts the medieval mystic worldview. Jesus Christ, in the apse of the
church or at its entrance, looks upon the viewer in a threatening manner, as the judge
of our world. His severe and monumental figure, strongly hierarchical in comparison
with the other characters, sacred or profane, becomes the symbol of Roman art,
stigmatizing the whole repertoire of the age. As a leitmotif, iconographers have
chosen this subject and, in the vast majority of cases, the byzantine Pantocrator
serves as the iconic inspiration. Regardless of style, artists have always shown Him
with his halo, blessing and holding the Holy Gospel in His left hand.

Monumental painting remained anchored in the limits of the two-dimensional
perspective specific of the Middle Ages and especially of Roman art. The chromatics
is consisting in a harmonic dialect of dark and light colors.

The drawing has a fragmented linearism. The post-byzantine tradition
dominated by hieratic figures is continued, and in some places followed by a provincial
style. Medieval religious painting is predominantly narrative and educative, having
the special role of illustrating holy scenes, and maintaining a religious spirit in the
Christian masses. Towards the end of the roman age, and with the dawn of the Gothic,
the sacred iconic typology undergoes a change in character. The solemn Vengeful
God gives way to the Forgiving God.
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ACEDIA CA NEGRIJA

PETRUT ORMENISAN*

REZUMAT. Studiul de fata debuteaza cu cateva precizari privind actualitatea acediei,
unul dintre cele opt ganduri ale rautatii. A vorbi despre acedie nu este un demers
usor. In sens metaforic, acedia poate fi comparati cu o furtuna, recunoscutd dupa
efectele distrugatoare pe care le produce. Unul dintre aceste efecte este si starea de
negrija. Ajuns in aceasta ipostaza, omul se comporta ca si cum nu ar avea un suflet si
un destin vegnic. Negrija este cauza principala a nereusitei omului in cele duhovnicesti.
Privitd prin lentila negrijii, acedia poate sa ia chipul a ceea ce s-ar putea numi
,acebunita” si ,sindromul nu-mi pasa”.

Cuvinte-cheie: acedie, negrija, lacebunit3, sindromul nu-mi pas3, indiferentism, lene.

Actualitatea temei

Disparitia acediei din limbajul comun, a saracit cultura europeana de
posibilitatea de a numi o importanta trasatura a vietii duhovnicesti. Chiar daca acest
cuvantul a disparut sau a fost uitat, realitatea pe care o descopera este puternic
prezenta in cultura noastral. Neputinta de a ne cunoaste blocajele interioare, ne-a
dus la incapacitatea de a cunoaste blocajele pe care noi le-am creat in cultura.

Pierzand importanta trezviei in viata duhovniceasca, ne-am expus, in mod
vadit, pericolului acediei. In ultimii 1600 de ani, treptat, am pierdut intelesul cuvantului
acedie si, astfel, suntem mai putin constienti de cauza suferintei noastre2. Cheltuim
sume mari pentru petrecerea timpului liber, dar suntem din ce In ce mai tensionati
si stresati. Suntem preocupati de toate stirile si noutatile dintr-o zi, dar uitam ceea
ce este important pentru noi. Investim timp si munca in descoperirea a tot felul de
lucruri noi, dar avem nevoie de instructori pentru a ne invata sa respiram si sa ne
relaxam. Tindem sa cunoastem tot ceea ce ne inconjoard, dar suntem tot mai nepriceputi
in a Intelege scopul vietii noastre. Ne straduim sa avem cat mai mult si devenim tot

* Drd., Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania,
opetrut81@yahoo.com

1 Christopher Jamison, Finding Happiness. Monastic steps for a fulfilling life, Liturgical Press, Phoenix,
2009, p. 54.

2 Gaélle Jeanmart, ,Acédie et conscience intime du temps”, in: Bulletin d'analyse phénoménologique,
vol. 2, nr.1 (janvier 2006), pp. 3-32. In articol se vorbeste despre neputinta Occidentului de a gindi
acedia, care nu e un efect al contingentei istorice.
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mai secatuiti. Ne refugiem in spectacolul stupid din fata ecranului, pentru ca suntem
neputinciosi de a ne bucura de prezenta celuilalt si de tot ceea ce ne inconjoara.
Toate acestea ne arata ca acedia este actuald, dar nu recunoscuta ca atare.

Relevanta acediei pentru societatea contemporand o putem deduce din
interesul pe care oamenii 1l arata fatd de aceasta tema. Astfel, pentru a oferi cateva
exemple, ne referim la succesul pe care scriitoarea americand Kathleen Norris I-a
avut prin romanul ei: Acedia & Me. A marriage, monks, and a writer’s life. In acest
roman, autoarea ne ofera o retrospectiva a propriei vieti, prin lentila acediei3. Kathleen
Norris insista asupra faptului ca acedia este o prima caracteristica a timpurilor
noastre? si ea are relevanta pentru omul contemporan. De asemenea, acelasi interes
s-a putut observa atunci cand a avut loc lansarea acestei carti in mai multe orase
americane®, precum si in conferinfele sustinute pe aceasta tema. Amintim succesul de
care a avut parte cartea ,Akedia. Plictiseala si terapia ei dupa avva Evagrie Ponticul
sau sufletul in lupta cu demonul amiezii”, scrisa de ieromonahul Gabriel Bunge.
Aceasta carte a fost editata in mai multe editii, in limbi de circulatie internationald,
precum si in limba romanas.

Chiar daca termenul acedie nu este familiar necunoscatorilor literaturii
monastice sau medievale, realitatea descoperita de acest cuvant are relevanta pentru
cititorii contemporani. Acedia nu este o relicva a secolului al patrulea, ci o stare pe care,
ignorand-o, ne expunem unui pericol imens. Oriunde am fi si orice am face, acedia este
prezentd. Oriunde am fugi pentru a scdpa de ea, acedia este acolo, propunandu-ne
mereu o alternativa. Chiar si atunci cand suntem implicati Intr-o activitate, cand
dorim sa facem binele, se poate sa fim atinsi de duhul acediei.

Demonul acediei continua sa fie prezent si sa lucreze in lume, deoarece acedia
este legata de Insasi conditia umana si ,loveste in chiar pulsatia vietii"?. Acedia e un
fenomen la fel de vechi cat omenirea insasi, chiar daca ideea a fost teoretizata doar

3 Dintre recenziile acestei carti, amintim: William a. barry, ,The Noonday Demon, Acedia and Me: A
Marriage, Monks and a Writer’s Life by Kathleen Norris”, in: America. The National Catholic Weekly,
oct. 6, 2008, pp. 31-34; Lawrence morey, ,Kathleen Norris, Acedia and Me: A Marriage, Monks and a
Writer’s Life”, in Cistercian Studies Quarterly, 45.1 (2010), pp. 97-98; Erin ryan, , The noonday demon
casting its shadow over time”, In National Catholic Reporter, oct. 3, 2008, p. 1, 4.

4 Kathleen Norris, Acedia & me: a marriage, monks, and a writer’s life, Riverhead Books, New York, 2008,
p.126.

5 Kathleen Norris, , Struggling with a bad thought”, http://edition.cnn.com/2010/LIVING/personal/04/06/
gotacedia.spiritual morphine/index.html>, 11 februarie 2013. Potrivit acestui site, autoarea este sur-
prinsa c3, intr-un turneu de-a lungul Americii, mul{i oameni s-au aratat interesati de acest subiect si
au dorit sa primeasca mai multe informatii despre ,acest cuvant straniu - acedia”.

6 in anul 2007, editura Deisis oferea cititorilor, editia a Ill-a a lucririi. Aceasti carte a aparut prima dat
in anul 1983, In numarul IX al seriei Centrului de Spiritualitate Patristica , Koinonia” al Arhiepiscopiei
din KéIn. Autorul marturiseste cd n-ar fi visat cd, dupa mai mult de un deceniu, sd fie nevoit a pregati o
a patra editie. Se pare ca titlul acestei carti le-a spus ceva secret oamenilor care au cumpdrat-o, vezi
lerom. Gabriel bunge, ,Cuvant-inainte la editia a IV-a, revizuita si largita (1995)”, in: Akedia. Plictiseala si
terapia ei dupd avva Evagrie Ponticul sau sufletul in luptd cu demonul amiezii, Deisis, Sibiu, 2007, p. 25.

7 Augustin Paunoiu, ,,Cdnd viata devine o funddturd fard iesire: Akedia si cautarea sensului vietii”, in:
Ziarul Lumina, 19 septembrie 2011, p. 7.
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mai tarziu in istorie8. Omul atins de acedie nu isi mai traieste viata, ci doar o suporta.
Acedia este un rau al tuturor timpurilor, ,moartea sufletului si a mintii*?. In versiunea
secularizata se prezinta ca ,plictiseald, melancolie, spleen, lehamite, indiferenta fata
de valori, momente chinuitoare de vid existential”1?, fiind, mai ales, o tentatie prin
excelenta a singuratatii, fapt ce explicad ,revenirea ei secularizata in actualitate, odata
cu aparitia omului modern si a individualismului”!1. Cei care ajung prada acediei si
concretizeaza starea In Intrebarea: ,la ce bun?” sau in exclamatia: ,nu-mi pasa!”.

Hainele moderne ale acediei sunt alcatuite dintr-un insuportabil amestec de
plictiseala si neliniste, dorinta frenetica de evadare si frica de responsabilizare, lipsa
de angajament si disperare molesitoare. Astazi, acedia a luat forma conformismului
social, a unui fel de curiozitate distrasa, in locul cunoasterii exacte a lucrurilor. Acedicul
nu poate transpira. Mai presus de toate, nu stie cum sa traiasca si, in toate momentele
de vid ale vietii, spune ca de vina e plictiseala.

De cele mai multe ori, acedia a fost analizata In legatura cu vocatia monahala.
Scrierile ascetice o prezintd ca o ameninfare a celor ce se daruiesc vietii spirituale.
Demonul acediei Incearca sa ne departeze de cdile Duhului, sa stinga din inima dorul
dupa Dumnezeu, sa strice ritmul vietuirii crestine, sa intrerupa tacerea si imobilitatea,
sa dispretuiasca cele duhovnicesti. Dar, acedia 1i ataca pe totii crestinii care au vocatia
indumnezeirii sau, mai bine zis, pe toti oamenii care, fiind creati dupa chipul lui
Dumnezeu, tind spre asemanarea cu Ziditorul.

Acedia loveste si in Biseric3, ispitind-o permanent sa-si piarda vocatia. Atinsi
de acedie, credinciosii 1si uita sensul, ,uitd ca sunt Insemnati cu semnul crucii, ca
sunt chemati nu pentru a castiga ceva, ci ca sa piarda totul, nu pentru a fi primii, ci
ultimii, nu pentru a trai, ci pentru a muri”12. Acedia este ispita Bisericii in pelerinajul
pe care il face spre Impéritia cerurilor. In aceasti cilitorie, demonul acediei ispiteste
in trei feluri!3. In primul rand, el propune intoarcerea la viata petrecuti ,mai inainte
in Egipt”. Apoi, i indeamna pe pelerini sa faca altceva decat au fost chemati sa facg, de
exemplu, ,,sd ridice un vitel de aur”. In al treilea rand, fi face si-si piarda curajul si sa
cada intr-o tristete paralizantd, care-i face neputinciosi ,sd paraseasca pustiul”.

Acedia poate atinge chiar si comunitati intregi. Problema dependentei de
internet, a realitatii virtuale, a familiilor dispersate care sunt atit de ocupate incat nu
mai petrec timpul impreuna, a disonantei dintre faptul ca traim in cea mai prospera

8 Urban Voll, The Vice of Acedia, Dominican House of Studies, Washington DC, 1966, p. 15.

9 Sf. Simeon Noul Teolog, ,Cele 225 de capete teologice si practice”, 1, 74, in: Filocalia, vol. 6, Humanitas,
Bucuresti, 1997, p. 37.

10 Joan I Icd jr, ,Introducere la o cdlatorie spre marginea infernului singuratatii noastre”, in lerom.
Gabriel bunge, Akedia..., p. 13.

1]oan I Icdjr, p. 13.

12 Afirmatia apartine teologului anglican Bosco Peters, care, in articolul despre acedie, analizeaza goana
dupa nou a omului contemporan si dorinta asidua de schimbare. Din aceasta perspectiva, decizia Sinodului
General al Bisericii anglicane de a oferi randuieli de slujbe alternative in locul celor indatinate este
considerata de autor a fi o dovada a faptului ca si Biserica sufera de acedie. Bosco peters, ,Acedia -
noonday demon”, <http://liturgy.co.nz/acedia-noonday-demon>, 26 mai 2011.

13 Louis j. Cameli, , Ecclesial asceticism: disciplines for the family of faith”, in: America. The National Catholic
Weekly, 28 december 1996, p. 21.
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societate ai carei locuitori sunt nemultumiti, consumatori constanti de medicamente
pentru anxietate, depresie si somn, toate acestea sunt simptomele clare are faptului
ca acedia loveste comunitati intregi. Acedia poate sa fie asemadnata cu acneea la
adolescenta, este nedorita si totusi, inevitabila.

Acedia nu-i ocoleste nici pe cei care triiesc in afara oricirei discipline. In
cazul lor, ia forma unui sentiment de plictiseald, de insatisfactie si de neliniste fara
motiv. Atunci cand isi face simtita prezenta, acedia ne ofera un sentiment fals de
automultumire si securitate. Acedia este un dusman inspaimantator, deoarece
argumentele pe care le aduce sunt inatacabilel4.

Analiza Parintilor Bisericii asupra acediei!s ne descopera ca ea se manifesta,
adeseori, sub diferite stari: ,lene, plictis, sila, urat, lehamite, moleseal3, 1ancezeal3,
toropeald, descurajare, amorteala a sufletului, lipsa de grija pentru mantuire,
ingreunare a sufletului si a trupului si o0 somnolen{a care nu e fireasca”1é. Acedia
aduce un sentiment de insatisfactie, In asa fel incat sufletul simte ca i lipseste ceva
si nu mai este interesat de nimic, mai mult, totul pare a fi lipsit de sens. Mintea
acedicului nu se poate fixa pe nici un lucru, asa incat omul simte ca nu mai are stare,
cauta continuu sa evadeze. Instabilitatea este atat fizica, cat si psihica. Adeseori, acedia
se camufleaza sub forma unui sentiment de nemultumire care, treptat, intuneca
mintea si ,arunci sufletul in bezni”17. Indepirtat de cunoasterea lui Dumnezeu,
acedia ataca sufletul cu maniere grabnica si-l impovareaza cu ganduri de hula
impotriva lui Dumnezeu. Acedia este pentru suflet ,,gustarea gheneei”18.

Afncerca sa vorbim despre acedie este asemenea demersului de a vorbi despre
un negativ sau de a prinde o umbra?®. Acedia este un dusman nevazut, asemenea
unei furtuni, care este recunoscuta dupa efectele distrugatoare pe care le produce.
Este o fortd pe care o neglijim, in defavoarea noastra. In continuare, vom analiza
acedia sub chipul lipsei de grija.

Acedia ca negrija

Potrivit Dictionarului Liddell Scott, primul sens al cuvantului acedie este
lipsa de grija. in limba greaca clasica, cuvantul acedie era folosit, in special, pentru a
desemna lipsa de grija pentru inmormantarea cuiva, a nu Inmormanta pe cinevaZ20.
Din toate timpurile si in toate locurile, grija de a-i iInmormanta pe cei decedati a fost
un imperativ. Actul acesta a fost receptat ca o datorie fireasca sau gestul elementar

14 Claude Peifer, Monastic Spirituality, Sheed and Ward, New York, 1966, p. 307.

15 Petrut Ormenisan, ,Actualitatea unei maladii. Acedia la Sfantul loan Casian”, in: Conditia umand intre
suferintd si iubirea lui Dumnezeu. Terapia bolii si ingrijirile paliative, referatele simpozionului teologic
international, organizat de Facultatea de Teologie Ortodoxa Alba Iulia (4-6 mai 2012), Reintregirea,
Alba lulia, 2012, pp. 423-443.

16 Jean-Claude larchet, Terapeutica bolilor spirituale, Ed. Sophia, Bucuresti, 2001, p. 167.

17 Sf. Simeon Noul Teolog, Cele 225 de capete teologice.., 1, 71, p. 35.

18 SF. Isaac Sirul, ,,Cuvinte despre nevoin{a”, 46, in: Filocalia, vol. 10, Humanitas, Bucuresti, 2008, p. 221.

19 Kathleen Norris vorbeste despre statutul liminal al acediei, vezi Kathleen Norris, Acedia & me..., p. 44.

20 Henry George Liddel, Robert Scott, A Greek - English Lexicon, Clarendon Press, Oxford, 1996, p. 49.
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manifestat fata de o persoana decedata. Din aceasta perspectiva, sensul cuvantului
acedie ar putea fi echivalent cu lipsa de grija pentru lucrurile foarte importante.

Am prefera ca, In randurile de mai jos, sa nu folosim expresia lipsd de grijd, ci
cuvantul negrijd, chiar daca nu este un termen academic. Acedia, Inteleasa ca negrija,
nu Thseamna apatie si nici o viata fericita lipsita de griji, ci, mai ales, o viata care este
lipsita de elementele importante, care ii dau valoare si consistenta. Este vorba despre
grija de suflet, grija pentru mantuire. Consideram mai potrivit cuvantul negrija si
pentru faptul ca, mai Inainte, prin expresia ,a se griji’?l, se exprima impartasirea
omului cu Sfintele Taine. Potrivit mentalitatii crestine autentice, forma suprema de grija
a unei persoane se exprima prin comuniunea deplina in Hristos si cu Hristos. Grija
fata de nevoia fundamentala a sufletului odata Implinitd, duce la ameliorarea celorlalte
griji ,pamantesti”. Lipsa de ,toatd grija cea lumeasca” este vazuta ca o conditie a
participarii credinciosilor la Liturghia euharisticaz2.

Grija fundamentala a omului este grija de suflet si de destinul vesnic al acestuia.
Aceasta grija este sanatoasa. Ea Infrumuseteaza si ofera tonus vietii. Negrija fata de
suflet si de ,nevoile” acestuia aduce in viata omului panoplia de griji care-l secatuiesc
si-l imbolnavesc. Negrija fata de dimensiunea spirituala a sufletului este sursa nefericirii
omului si a culturii occidentale. Cuprinsi de ritmul alert al societdtii contemporane,
uitdm sau neglijam c3, atat noi, cat si cei din jurul nostru, avem un suflet si un destin
vesnic. In felul acesta cultivim o societate acedicd, a negrijii, pe care o vom lisa
mostenire copiilor nostri. Acedia a devenit parte a societatii23.

Dintre cauzele negrijii amintim: grija exclusiva pentru cele pamantesti;
practicismul modern, care a oferit tuturor activitatilor un caracter utilitar; accentul
care s-a pus pe cantitate, in defavoarea calitatii; cultura hedonista a societatii noastre
care a transformat corpul intr-un obiect sexual?4; cautarea asidua a confortului si
lipsa dispozitiei spre jertfa.

Nici un om de pe fata pamantului nu a fost scutit de atacurile acediei sub forma
negrijii. Oamenii care traiesc in Biserica si se straduiesc sa duca o viatd bineplacuta
fnaintea lui Dumnezeu nu sunt nici ei scutiti de negrija. Lipsindu-se de Tncordarea

21 De aici avem si cuvantul ,grijanie”, cu sensul exclusiv de impartasanie, cuminecare, vezi Dictionarul
Explicativ al Limbii Romdne, Univers Enciclopedic, Bucuresti, 1998, p. 435. Mentiondm si o lucrare
exceptionald despre cuvintele religioase din limba romanag, istoricul si semnificatia lor, in Maria Ivanis-
Frentiu, Limba romdnd si limbajul rugdciunii, Anastasia, Bucuresti, 2001.

22 Tnainte de aducerea cinstitelor daruri la Sfantul Altar se cint3 imnul heruvimic, in care noi fi inchipuim
pe heruvimii care aduc sfinti cintare Treimii Celei ficitoare de viati. indemnul implinirii acestui
deziderat cere ca ,toata grija cea lumeasca de la noi sa o lepadam”, vezi Liturghier, Ed. Institutului Biblic
si de Misiune Ortodoxa Bucuresti, 2012, p. 160.

23 Christopher Jamison, Finding Happiness.., p. 53.

24 Tn acest sens este relevanti teoria obiectificirii lansatd de Fredrickson si Roberts in anul 1997. Vezi
Barbara I. fredrickson, Toni-Ann roberts, ,Objectification Theory. Toward understanding women'’s lives
experiences and mental health risks”, in: Psychology of Women Quarterly, 21 (1997), pp. 173-206; Amy
Slater, Marika Tiggermann, ,A test of objectification theory in adolescent girls”, in: Sex roles: a journal of
Research, 46 (2002), pp. 343-349; Barbara 1. Fredrickson, Toni-Ann Roberts, Stephanie N. Noll, Diane M.
Quinn, Jean M. Twenge, , That swimsuit becomes you: sex differences in self-objectification, restraines eating,
and math performance”, in: Journal of Personality and Social Psychology, vol. 75 (1998), no. 1, pp. 269-284.
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rugaciunii, facand diferite pogoraminte la programul de viata duhovniceascs, la un
moment dat, crestinul se simte gol, fara ravna, nemangaiat de harul dumnezeiesc.
Omul nu ajunge 1n aceasta stare dintr-o datj, ci treptat. Amintind de aceasta, Gheron
losif marturisea: ,Groaza ma apuca povestind acestea, pentru c3, din experientd, am
vazut usa acestei caderi si multe lacrimi am varsat gandindu-ma la acrivia si atentia
pe care le cere viata duhovniceasca”2s. Analizand duhovniceste ravagiile pe care le
aduce negrija, parintele afirma ca , distruge, de obicei, radacinile si principiile”ze.

Negrija 1l ataca pe om mai ales in perioada de mijloc a vietii duhovnicesti.
Perioada a doua a varstei duhovnicesti este perioada in care nu mai simtim ca fnainte
dulceata harului si suntem lasati, aparent pe forfele noastre. Este momentul in care
vine o intunecare, care ne poate arunca in negrija. In aceasti etapi, credinciosul
oboseste si, adeseori, pot aparea diverse boli, care-1 pot face pe om sa fie mai Ingaduitor
cu sine insusi si, in felul acesta, va ajunge incet la negrija. Negrija este greu de combatut,
aparand ca ceva firesc, deoarece, In aceasta stare participa trupul nostru, care simte
osteneala si durerea.

Negrija este dusmanul infricosator si viclean al vietii noastre. Ea este cauza
principala a nereusitei omului in cele duhovnicesti. Cel ce sufera de negrija nu poate
aduna nimic, caci negrija se aseamana secetei, care nu lasa nimic sa incolteasca.
Negrija 1i ataca pe toti oamenii. Pe cei incepatori in viata duhovniceasca 1i opreste,
pe cei Tnaintati 1i impiedica, pe cei nestiutori nu-i lasa sa invete, pe cei cazufi nu-i
lasa sa se ridice, intr-un cuvant, este catastrofala pentru toti2’. Aceasta se vede si din
faptul ca negrija atrage toate patimile si neputintele asupra omului.

Parintele Sofronie Saharov, vorbind despre acedie, marturisea: ,intreaga
umanitate, cu foarte pufine exceptii, traieste in aceasta stare de ne-grija. Oamenii au
devenit nepasatori fata de propria mantuire. Nu cauta voia dumnezeiasca. Ei se marginesc
la chipurile vietuirii trupesti, la nevoile de zi cu zi, la patimile lumii si la rutina.[...]
lipsa de grija pentru mantuire nu este altceva decat moartea persoanei”2s.

»Lacebunita”

Chiar si dintr-o perspectiva neteologicd, negrija se arata a fi pagubitoare. Ea
poate sa ia chipul a ceea ce Jean Sullivan2® numea lacebunita. Aceasta boala isi

25 Monahul losif Vatopedinul, Trdiri ale dumnezeiescului har: o epistold despre viaga lui Gheron losif
Isihastul - epistole inedite, Ed. Sf. Nectarie, Arad, 2008, p. 71.

26 Eu nu voi osteni sa repet ca toti cei care s-au lipsit de harul lui Dumnezeu si de starea duhovniceasca
din neglijenta lor li s-a Intamplat, si nu din slava desarta”, vezi Ibidem.

27 Cuviosul losif Isihastul o numeste ,maica tuturor relelor”, vezi Gheron losif, Mdrturii din viata
monahald, Ed. Bizanting, Bucuresti, 1996, p. 99.

28 Arhimandritul Sofronie, Din viatd si din duh, Reintregirea, Alba Iulia, 2011, p. 16.

29 Jean Sulivan este pseudonimul lui Joseph Lemarchand, preot catolic si scriitor francez nascut in anul
1913 si trecut la cele vesnice in anul 1980. A scris peste 30 de cirti. In anii 60, Jaques Madnale il
considera capabil sa continue munca lui Georges Bernanos. Mai multe vezi la Joseph Cunneen,
JSpiritual essay: To lie a little less. The literary vocation of Jean Sulivan”,
<www.theway.org.uk/Back/40Cunneen.pdf>, 21 ianuarie 2013 sau Joseph cunneen, ,The fugitive joy
of Jean Sulivan”, in: Renascence: Essay on Values in Literature, vol 52 (2000), no.3, p. 233.
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primeste numele de la expresia: ,la ce bun?’. Ea i atinge pe toti, indiferent de varsta.
Omul poate sa intilneasca lacebunita la orice varstd, in toate domeniile si vocatiile.
Cei tineri, atinsi de aceastd boald, se intreaba adesea: ,La ce bun sa te angajezi intr-o
viata care se anunia inselatoare? La ce bun sa te casatoresti, daca putin mai tarziu te
desparti? La ce bun sa ai copii, daca trebuie sa-i cresti intr-o lume ca aceasta? Cand
vad tot ce au de infruntat: somaj, drog, SIDA, etc...”30. Daca tineretfea ar trebui sa fie
caracterizata prin cuvantul eroism3?, lacebunita il aduce pe om la starea de mediocritate.
De aceea, Cuviosul Paisie Aghioritul numeste generatia actuala generatia nepdsariiz2.

Lacebunita 1i atinge si pe cei ce au un program invariabil. Sa o iei de la capat,
mereu aceeasi viatd, cu aceeasi sotie sau cu acelasi barbat. Asa se ajunge la divort,
fiind foarte multe astfel de cazuri. Epoca noastra nu agreeaza durata, poate pentru
cd aceasta este proba fundamentali pentru fericirea sau nefericirea omului. Intalnim
lacebunita si la varste mai inaintate si chiar la persoane care, pana atunci, nu-i
cazusera victime. Ea i ataca si pe preoti, mai ales la sfarsitul vietii cand, dupa ce si-
au daruit altora viata lor, isi dau seama cat ar mai fi de facut. ,,Ce inseamna ce fac eu
in comparatie cu ceea ce ramane de facut? Unde sunt rezultatele muncii mele? O
picatura de apa intr-un ocean [...] La ce bun?”33 Vietuitorii din manastire sunt foarte
expusi la aceasta boal3, caci, dupa prima perioada de har si de mult progres, ce mai
poti astepta, decat a trece victorios prin incercarea duratei si a rabdarii in monotonia
cotidianului fara sfarsit.

Starea de negrijd, adresarea constantd si revoltdtoare a intrebarii ,la ce bun?”,
nu fac altceva decat sd vicieze bucuria de a trai. Intr-un mod general, aceasta viciere
se produce In trei etape. In tinerete, insistdnd pe dorinta de afirmare si de implinire,
omul se va izbi de realitatea care nu e prea ingaduitoare. Aceasta va provoca un soc,
o rupturd, schizo. Trecand peste, viata va fi ingreunata de grijile cotidiene, care vor
lasa sentimentul ca oricum nu putem realiza ceea ce speram. E starea In care omul
riscd si devind maso. Isi giseste plicerea de a vedea totul in negru. Dacd depaseste
si aceasta situatie, dupa ceva timp, omul risca sa devina parano, adica totul va fi din
cauza celorlalti. Toate acestea nu fac altceva decat sa arate incapacitatea de a accepta
viata asa cum este34, fiind evadari sofisticate si argumentate in fata realitatii care ni
se impune in viata.

Lacebunita nu este altceva decit ceea ce traditia monahala denumeste prin
termenul acedie. Este o boala actuala si existentiald, o epidemie. Lacebunita ia nastere din
neputinta omului de a trai prezentul. Omul nu poate trai provocarile contemporane,
realitatea cotidiand, deoarece nu se regaseste in ele si, refuzandu-le, se sustrage vietii.
Lacebunita il duce pe om la nemultumire, un simptom al ei fiind carteala permanenta.
Lacebunita se repercuteaza si asupra intregii viefi, deoarece, cel atins de ea nu mai
poate avea relatii sandtoase nici cu sine, nici cu altii, nici cu Dumnezeu, nici cu ritmul
vietii asa cum se prezinta el.

30 Amédéé Hailler, Dominique Megglé, Monahul si psihiatrul. Convorbiri despre fericire, Ed. Christiana,
Bucuresti, 1997, p.22.

31 Joan Suciu, Eroism-terapie contra mediocritqtii, Alba lulia, 2002, p.33.

32 Cuviosul Paisie Aghioritul, Trezvie duhovniceascd, Schitul Lacu, Sfantul Munte Athos, 2000, p. 27.

33 Amédéé Hailler, Dominique Megglé, Monahul si psihiatrul..., p. 22.

34 Amédéé Hailler, Dominique Megglé, Monahul si psihiatrul..., p. 32-37.
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»Sindromul nu-mi pasda

Lacebunita 1l face pe om sa se replieze asupra sinelui. Ea il duce pe om la
ceea ce am putea numi fenomenul de ipsatie3s. Sinele devine centrul lumii si al tuturor
actiunilor. Aceasta atitudine este fireasca pana la o anumita varst3, daca este trecatoare,
altfel, daca se fixeaza si se agraveaza, ea devine patologica. Ia chipul a ceea ce am putea
numi ,sindromul nu-mi pasd”. Acesta este greu de definit, deoarece expresia ,nu-
mi pasa” este atat de folosita In limbajul cotidian, Incat asocierea cuvantului sindrom
pare surprinzatoare. Folosim expresia circumscriind intelesului ei lipsa de implicare,
pasivitatea nefireascs, indiferenta, dezinteresul.

Daca pacatul mandriei il face pe om sa se Iimpotriveasca sau sa-L refuze pe
Dumnezeu, considerandu-se pe sine a fi dumnezeu, starea de nepasare 1l aduce pe
om in situatia in care, vazand frumusetea lumii si a tot ceea ce-l Inconjoard, sa spuna
pasiv: ,nu-mi pasa’.

Starea de pacat nu se defineste doar prin ceea ce facem gresit, ci si prin lipsa
infaptuirii. Prin ceea ce ar trebui sa facem si nu facem. Faptele rele descopera starea
interioara pe care o avem si ele sunt, intr-un fel, spovedania publica a inimii noastre.
Mult mai subtila este neimplicarea, nesavarsirea binelui care ar trebui facut. Aceasta
stare poate fi mai periculoasa decat cea dintai deoarece, cele care nu se vad, pot sa
aiba o influenta mai mare asupra noastra, fara sa constientizam aceasta.

WSindromul nu-mi pasd@” are repercusiuni asupra propriei persoane, dar si a
relatiei cu aproapele. Despre consecintele asupra sinelui am amintit atunci cand am
vorbit despre negrija fatd de suflet si destinul siu vesnic. In ceea ce priveste relatia
cu aproapele, acest sindrom se dovedeste a fi dusman sau ucigas al iubirii. Treapta
de inceput a iubirii este de a ne pasa de cel de langa noi. Sindromul acesta ne poate
aduce in starea in care, satui fiind, sa ne uitam la un copil sarman si flimand si sa
spunem: ,nu este copilul meu”; sau, sa vedem un varstnic stand singur si neajutorat In
parc si sa spunem: ,pdi, nu este tatal meu”. Acest sindrom este ,capacitatea” spiritului
uman de a se uita la lume si la tot ceea ce a facut Dumnezeu si sa spuna: ,nu-mi
pasa”3é. Lipsa iubirii In actiunile pe care le intreprindem este direct proportionala
cu sentimentele de descurajare si nefericire pe care le traim.

Sindromul nu-mi pasd” este o stare constientd, dezvoltata de persoana, pentru
a putea face fata unui numar de provocari personale si sociale. Acest sindrom creeaza
dependent, iar cel care nu constientizeaza motivele nepasarii, nu poate sa depaseasca
aceasta stare.

Dezvoltarea mediilor comunicationale si accesibilitatea tot mai ridicata la
internet au facut ca, treptat, sa renuntam la relatiile reale, in favoarea celor virtuale.
In aceasti situatie, omul, aflat in fata unui flux impresionant de stiri care prezinti
diferite nenorociri si situatii limitd, isi creeaza un zid de protectie inconstient, prin

35 Termenul provine de la latinescul ,ipse”, care iInseamna sine insusi.
36 Kathleen Norris, Acedia & me..., p. 115.
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insensibilitate. Tragediile sunt clasate in functie de numarul victimelor si viata devine
un spectacol, uneori comic, alteori tragic. Insensibilitatea creata de mediul virtual se
transfera In viata cotidiana. Astfel, devenim tot mai nepasatori la nevoile celorlalti.
In acest context, importante devin lucrurile care ne sunt inoculate ca fiind importante.
Este relevanta marturia lui Thomas Merton, care, fiind intrebat de un angajat al unui
magazin ce marcd de pastd de dinti foloseste, a raspuns ca nu conteaza. La auzul
acestor cuvinte, functionarul a cazut aproape mort si a Inceput sa ia pe rand fiecare
pastd, sa-i spuna ingredientele secrete pe care le contine si avantajul folosirii ei.
Intr-o societate de consum este foarte grav si nu-ti pese de astfel de lucruri3”.
Celelalte lucruri pot fi evitate, din pacate chiar si cele imperios necesare.

Nepasarea fata de ceilalti conduce la ceea ce, In America, se numeste ,granny
dumping”. Este o expresie argotica ce desemneaza dorinta de a scapa de Ingrijirea
unei persoane varstnice apropiate. Termenul este folosit pentru a defini practica
anonima de a-i abandona pe varstnici in fata caselor de Ingrijire sau practica spitalelor
urbane de a abandona pacientii nevoiasi, unii dintre ei chiar in halatul de spital si cu
branula In mana.

Sindromul nepasarii este devastator nu doar prin efectele pe care nepasarea
o raspandeste in jurul ei, ci si prin ceea ce produce in sanul societatii. Sunt situatii
cand acest sindrom poate duce chiar si la crime. In acest sens, este relevanti tragedia
din aprilie 1999 cand, doi tineri, Intr-o suburbie a orasului Denver, au ucis treisprezece
oameni la scoala lor, apoi s-au sinucis. Numeroasele bombe artizanale produse acasa
si amplasate In cladirea scolii, au convins politia ca intentia celor doi a fost sa distruga
scoala si sa-i ucida pe toti cei ce se aflau in ea. Orice nemulfumire ar fi avut acesti
tineri fata de colegii lor, gestul de care au dat dovad3, arata ca ei se aflau in chinurile
unei lipse de grijd atat de severe, incat a devenit patologicd38. Intr-o cultura innebuniti
de celebritate si nepasatoare fata de nevoile de baza ale persoanei, nu trebuie sa ne
mire ca cei doi tineri, considerati pierduti, au reusit In cele din urma sa faca ceva,
chiar daca extrem de violent si impotriva vietii insasi.

Nepasarea nu este doar o simpla ne implicare sociala sau inactivitate, ci ea
comporta profunde semnificatii duhovnicesti. Cel nepasator devine insensibil la
nevoile celorlalti si neputincios in a trdi iubirea. Ajuns in aceasta stare, omul nu
traieste viata, ci doar o suporta.

Fara a insista, mentionam aici faptul c3, un chip al acediei ca negrija il reprezinta
lenea sau trandavia. Lenea este mai mult decat o simpla inactivitate. Ea reprezinta
neputinta de a ne concentra pe lucrurile cu adevarat importante, reflexul unei epuizari a
sufletului. Daca Sfantul Marcu Ascetul vorbea despre intunericul pe care-1 aduce
trandavia asupra mintii, putem afirma cu convingere ca cel lenes este neputincios in
avedea harul lui Dumnezeu in lucrurile bune, cu atat mai putin in cele obisnuite.

37 Kathleen Norris, Acedia & me..., p. 125.
38 Kathleen Norris, Acedia & me..., p. 118.
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Se poate ca o persoana sa fie extrem de ocupata si activd, dar sa neglijeze
lucrurile importante. Intr-o astfel de situatie, vorbim tot despre lene. Adeseori, se
poate ca, In mod inconstient, sa alegem sa fie ocupati cu cele marunte, tocmai pentru
a avea o scuza in neglijarea lucrurilor importante3°.

Concluzii

Acedia nu este o relicva a secolului al IV-lea, ci o stare ce caracterizeaza
societatea contemporana. Disparitia termenului din limbajul comun, a saracit cultura
europeana de posibilitatea de a defini o trasatura fundamentala a vietii duhovnicesti.
Acedia este legata de conditia umana, iar interesul pe care oamenii, in diferite situatii,
il manifesta fata de aceasta tema, ne face sa credem ca este relevanta pentru omul
cititorul contemporan.

Hainele moderne ale acediei sunt alcatuite dintr-un amestec de plictiseala
si neliniste, dorinta de evadare si frica de responsabilizare, indiferenta de valori si
momente de vid existential.

Acedia fi atinge pe cei ce-si dedica viata slujirii lui Dumnezeu, pe cei ce
traiesc in afara oricarei discipline, pe totii credinciosii, precum si comunitati intregi.

Acedia, sub forma negrijii, reprezinta neatentia fata de nevoia fundamentala
a sufletului si de valoarea vesnica a lui. Nici un om de pe fata pamantului nu a fost
scutit de atacurile acediei sub forma negrijii. Pe cei incepatori in viata duhovniceasca
ii opreste, pe cei inaintati 1i impiedica, pe cei nestiutori nu-i lasa sa invete, pe cei cazuti
nu-i lasa sa se ridice. Acedia este cauza nereusitei omului in cele duhovnicesti.
Negrija atrage toate patimile si neputinfele asupra omului. Ea nu este altceva decat
moartea persoanei.

Un chip al acediei ca negrija este ceea ce am putea numi starea de ,lacebunita”.
O astfel de stare viciaza bucuria de a trai si ne face neputinciosi de a tradi prezentul.
Ea descopera neputinta omului de a trai prezentul si de a avea relatii sanatoase cu
sine, cu ceilalti si cu Dumnezeu.

»2Sindromul nu-mi pasa” reprezinta un alt chip al acediei ca negrija. Acest
sindrom este o stare constientd, dezvoltata de persoand, pentru a putea face fata
unui numar de provocari personale si sociale. Acest sindrom creeaza dependents, iar
cel care nu constientizeaza motivele nepasarii, nu poate sa depaseasca aceasta stare.
Nepasarea nu este doar o simpla ne implicare sociala sau inactivitate, ci ea comporta
profunde semnificatii duhovnicesti. Cel nepasator devine insensibil la nevoile celorlalti
si neputincios in a trdi iubirea. Ajuns in aceasta stare, omul nu-si mai traieste viata,
ci doar o suporta.

39 Autoarea Kathleen Norris afirma ca aceasta stare ii face pe unii oamenii sa nu citeasca Sfanta Scriptura
sau cartile duhovnicesti, ci mai degrabd, evanghelii gnostice si ale lucruri care ,gadila auzul”, dar care
nu indeamna la fapta buna: a-ti iubi vecinul, a-i ajuta pe cei saraci si a marturisi adevarul.
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ACEDIA SEEN AS CARELESSNESS

PETRUT ORMENISAN*

ABSTRACT. This study begins with some clarifications on current acedia, one
of the eight bad thoughts. Speaking about acedia is not an easy endeavour. In
a metaphorical sense we could compare acedia with a storm which is recognized
by the damaging effects it produces. One of these effects is the carelessness state.
Once he arrives in this state, man acts as he would not have a soul and an eternal
destiny. Carelessness is the main cause of man'’s failure in the spiritual life. Seen
through the lens of carelessness, acedia can take the image of what might be
called "lacebunita” and "I don’t care syndrome".

Keywords: acedia, carelessness, lacebunita, I don’t care syndrome, indifference,
laziness.

Actuality of the Subject

The fact that the term acedia has disappeared from the common language
has expelled the European culture’s possibility to call it an important feature of the
spiritual life. Even if the word has disappeared or has been forgotten, the reality which it
reveals is extremely present in our culturel. The inability to identify our inner blockages
led us to the inability to know the blockages that we have created in the culture.

By losing the importance of wakefulness in the spiritual life, we have exposed
ourselves openly to the danger of acedia. In the last 1,600 years, we have gradually
lost the meaning of the word acedia and thus we are less aware of the cause of our
suffering?. We spend large sums for leisure, but we are more and more tense and
stressed. We are concerned about all the news and novelties of the day, but we forgot
what is really important to us. We invest time and work in order to discover all sorts
of new things, but we need instructors to teach us to breathe and relax. We yearn to
know everything that surrounds us, but we are increasingly unwise to understand
the purpose of our life. We strive to have more and we become increasingly empty.

*PhD, Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca, Romania,
opetrut81@yahoo.com

1 Christopher Jamison, Finding Happiness. Monastic steps for a fulfilling life (Phoneix: Liturgical Press,
2009), 54.

2 Gaélle Jeanmart, “Acédie et conscience intime du temps”, Bulletin d’analyse phénoménologique, 2, 1
(Janvier 2006): 3-32. This article is about the Occident’s inability to think about acedia, which is not an
effect of historical contingency.
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We take refuge in the stupid show in front of the screen, because we are unable to
enjoy the presence of the person near us and everything that surrounds us. All these
make us believe that acedia is present nowadays and we don’t even notice it.

The relevance of acedia for the contemporary society can be deducted by
analyzing the interest that people show towards this subject. So, to give a few examples,
we refer to the success of the novel Acedia & Me. A Marriage, Monks, and a Writer’s
Life, written by the American writer Kathleen Norris. In this novel, the author gives
us a flashback of her own life through the lens of acedia3. Kathleen Norris asserts that
acedia is a primary feature of our times#, and it has great relevance for contemporary
man. Moreover, the same interest could be seen when this book was released in many
American cities®, as well as in conferences held on this subject. We can mention also
the success of the book Despondency: The Spiritual Theaching of Evagrius Ponticus
on Acedia, written by the ieromonk Gabriel Bunge. This book has been published in
several editions in international languages, as well as in Romanian languages.

Although the term acedia is unfamiliar to those who are not acquainted with
the monastic or medieval literature, the reality revealed by this word has relevance
for contemporary readers. Acedia is not a relic of the fourth century, but a state which,
if we ignore, we expose ourselves to a huge danger. Wherever we are and whatever
we do, acedia is present. Wherever we run to get rid of it, acedia is out there always
suggesting us an alternative. Even when we are engaged in an activity, when we
want to do a good deed, we might be touched by the spirit of acedia.

The demon of acedia continues to be present and to work in the world,
because acedia is linked to the human condition itself and "strikes at the very pulse
of life”". Acedia is a phenomenon as old as mankind itself, even though the idea was

3 Among the book reviews we mention: William A. Barry, “The Noonday Demon, Acedia and Me: A
Marriage, Monks and a Writer’s Life by Kathleen Norris”, review of Acedia & me: a marriage, monks, and a
writer’s life, by Kathleen Norris, America. The National Catholic Weekly, oct. 6 (2008): 31-34; Lawrence
Morey, “Kathleen Norris, Acedia and Me: A Marriage, Monks and a Writer’s Life”, review of Acedia &
me: a marriage, monks, and a writer’s life, by Kathleen Norris, Cistercian Studies Quarterly, 45.1 (2010):
97-98; Erin Ryan “The noonday demon casting its shadow over time”, review of Acedia & me: a
marriage, monks, and a writer’s life, by Kathleen Norris, National Catholic Reporter, oct. 3 (2008): 1, 4.

4 Kathleen Norris, Acedia & me: a marriage, monks, and a writer’s life (New York: Riverhead Books,
2008), 126.

5 Kathleen Norris, “Struggling with a bad thought”, http.//edition.cnn.com/2010/LIVING/personal/04/06/
gotacedia.spiritual morphine/index html (accesed February 11, 2013). According to this site, the author
was very surprised that in a tour across America many people were very interested in this subject and
wanted to receive more information about “this strange word - acedia”.

6 In 2007, Deisis Publishing House offered to the readers the 3rd edition of the work. This book was first
published in 1983, in number IX of the seria by Patristic Spirituality Center “Koinonia” from Kdln
Archiepiscopacy. The author confesses that he would have never dreamed that, after more than a
decade he would have to prepare the fourth edition. It seems that this book’s title have told something
secret to those people who bought it, see Gabriel Bunge, Foreword to the 4* revised edition (1995), in
Akedia. Plictiseala si terapia ei dupd avva Evagrie Ponticul sau sufletul in luptd cu demonul amiezii, by
Gabriel Bunge, Translated from Duch by diac. loan I. Ica jr. (Sibiu: Deisis, 2007), 25.

7 Augustin Paunoiu, “Cdnd viata devine o funddturd fard iesire: Akedia si cautarea sensului vietii”, Ziarul
Lumina, 19 septembrie 2011, 7.
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theorized only later in history8. The man affected by acedia no longer lives his life,
he just bears it. Acedia is the evil of all times, "the death of soul and mind®". In the
secularised version, acedia presents itself as "boredom, melancholy, spleen, disgust,
indifference towards values, agonizing moments of existential vacuum"19, and, most
importantly, a temptation par excellence of loneliness, which explains "its secularised
re-emergence, with the dawn of modern man and individualism"11. Those who
become a prey of acedia externalize their condition by the question "what for?" or
by the exclamation "I don’t care! ".

Acedia’s fashionable clothes are made from a mixture of insufferable of
boredom and restlessness, frantic desire to escape and fear of responsibility, lack of
commitment and somnolently despair. Today, acedia has taken the form of a social
conformism, some kind of distracted curiosity, instead of having an exactly insight
of things. The acedic person cannot sweat. Above all, he doesn’t know how to live
and in all of life’s vacuum moments he blames boredom.

Usually, acedia was analyzed in relation to the monastic vocation. Ascetic
writings present it as a threat to those who consecrate to spiritual life. Acedia demon
attempts to draw us away from the ways of the Holy Spirit, to quench the longing
for God from our heart, to spoil the rhythm of Christian living, to break the silence and
immobility, to despise all the spiritual values. In fact, acedia attacks all Christians who
have the vocation for holiness or, to be more precise, all men who, being created in
God’s image long for their likeness to the Creator.

Acedia also strikes in the Church constantly tempting it to lose its vocation.
Touched by acedia, believers forget their sense, "they forget that are badged with the
sign of the cross, that they are called not to win something, but to lose everything,
not to be first, but last, not to live, but to die"12. Acedia is the Church’s temptation in
its pilgrimage to the Kingdom of Heaven. In this journey, the demon of acedia tempts
in three ways!3. First, he proposes a return to the life spent "earlier in Egypt". Then, he
induces pilgrims to do something else than they have been called to do, for example,
"to erect a golden calf." Thirdly, he makes them loose courage and fall into a paralyzing
sadness, which makes them "powerless to leave the wilderness".

8 Urban Voll, The Vice of Acedia (Washington DC: Dominican House of Studies, 1966), 15.

9 Sfantul Simeon Noul Teolog, “Cele 225 de capete teologice si practice”, I, 74, in Filocalia, vol. 6, Translation,
introduction and notes by Dumitru Staniloae (Bucuresti: Editura Humanitas, 1997), 37.

10 Joan I. Icd jr,, Foreword to Akedia. Plictiseala si terapia ei dupd avva Evagrie Ponticul sau sufletul in luptd
cu demonul amiezii, by Gabriel Bunge, Translated from Duch by loan L. Icd jr. (Sibiu: Deisis, 2007), 13.

11]cg, 13.

12 The assertion belongs to the Anglican theologian Bosco Peters, who, in his article about acedia analyses
the rush for newness of contemporary man and his assiduous desire for change. From this perspective,
The General Synod of the Anglican Church’s decision to offer alternative curch services instead of the
time-honoured ones is considered by the author to be a proof of the fact that even the Church is
suffering by acedia. Bosco Peters, “Acedia - noonday demon”, http://liturgy.co.nz/acedia-noonday-demon
(accesed May 26, 2011).

13 Louis ]. Cameli, “Ecclesial asceticism: disciplines for the family of faith”, America. The National Catholic
Weekly, 28 December 1996, 21.
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Acedia can touch even entire communities. Problems such as internet addiction,
virtual reality, dispersed families which are so busy that do not spend time together,
the dissonance between the fact that we live in the most prosperous society whose
people are unhappy, constant consumers of medicines for anxiety, depression and
sleep, these are all clear symptoms that acedia strikes entire communities. Acedia
can be likened to acne in adolescence, which is undesirable, but unavoidable.

Acedia does not avoid those who live outside any discipline. In their case, it
takes the form of a sense of boredom, dissatisfaction and anxiety for no reason.
When is here, acedia gives us a false sense of complacency and security. Acedia is a
terrifying enemy because it brings arguments that are unassailable!4.

From Church Fathers’ analysis on acedial5, we find that it often manifests in
different states: "laziness, boredom, disgust, loneliness, aversion, drowsiness, langour,
apathy, discouragement, numbness of the soul, lack of concern for soul’s salvation,
weighting of soul and body and unnatural sleepiness"16. Acedia brings a sense of
dissatisfaction, so that the soul feels that something is missing and is not interested
in anything more, so everything seems to be meaningless. The acedic person’s mind
cannot concentrate on anything, so the man feels anxious, continuously looking to
escape. Instability is both physical and mental. Often, acedia is disguised as a feeling of
dissatisfaction which gradually darkens the mind and "throws the soul into dark"17. The
heart aloof from knowing God, is attacked by acedia with instant anger that burdens
it with thoughts of blasphemy against God. Acedia is for the soul "the taste of hell"18.

Trying to speak about acedia is similar to the approach of talking about a
negative or catching a shadow?. Acedia is an unseen enemy like a storm that is
recognized by the damaging effects it produces. It is a force that we neglect and it
has effects against us. Next we will analyze acedia seen as carelessness.

Acedia Seen as Carelessness

According to Liddell Scott Dictionary, the first meaning of the word acedia
is lack of care. In classical Greek, the word was used in particular to denote the lack
of concern for one’s funeral, not burying someone?°. In all times and in all places,
taking care to bury the deceased was an imperative. This act was perceived as a
natural duty or the elementary gesture manifested towards a deceased person. From
this perspective, the meaning of the word acedia could be equivalent to the lack of
care for very important things.

14 Claude Peifer, Monastic Spirituality (New York: Sheed and Ward, 1966), 307.
15 Petrut Ormenisan, “Actualitatea unei maladii. Acedia la Sfantul loan Casian”, in Conditia umand intre
suferintd si iubirea lui Dumnezeu. Terapia bolii si ingrijiri paleative (Alba Iulia: Reintregirea, 2012), 423-443.
16 Jean-Claude Larchet, Terapeutica boliilor spirituale, Translated by Marinela Bojin (Bucuresti: Sophia,
2001), 167.

17 Sfantul Simeon Noul Teolog, 35.

18 Sfantul [saac Sirul, “Cuvinte despre nevointd”, 46, in Filocalia, vol. 10, Translation, introduction and
notes by Dumitru Staniloae (Bucuresti: Humanitas, 2008), 221.

19 Kathleen Norris speaks about the liminal status of acedia, see Kathleen Norris, Acedia & me, 44.

20 Henry George Liddel, Robert Scott, A Greek — English Lexicon (Oxford: Clarendon Press, 1996), 49.

280



ACEDIA SEEN AS CARELESSNESS

In the lines below, we would prefer to use the word carelessness instead of the
expression lack of care, even if it is not an academic term. Understood as carelessness,
acedia does not mean apathy or a happy carefree life, but above all, a life that lacks
the important elements that confer it value and consistency. It's about taking care of
the soul, looking for salvation. We consider more appropriate the word carelessness
also for the reason that, some time ago, the expression "a se griji"?! (to care for one’s
soul) was used to define the human partake of the Holy Communion. According to
authentic Christian mentality, the supreme care for a person is expressed through
full communion in Christ and with Christ. Once the fundamental need of the soul is
accomplished, this leads to the improvement of all other "earthly” worries. Lack of
"all the worldly care" is seen as a prerequisite to christians’ participation in the
Eucharistic Liturgy?2.

The fundamental care of man is the care of the soul of man and its eternal
destiny. This concern is healthy. It beautifies life and gives her tonus. But the lack of care
for the soul and its "needs" brings to human life the panoply of concerns that drain
and sicken him. The carelessness for the spiritual dimension of the soul is the source of
human unhappiness and Western culture. Being covered by the fast rhythm of
contemporary society, we forget or neglect that both ourselves and those around us,
have a soul and an eternal destiny. Thus we cultivate an acedic society, a society of
carelessness that we will endow to our children. Acedia has become part of the
society.23

Among the causes of carelessness we can mention: the exclusive care for
the earthy things; modern practicism who gave all activities a commercial nature,
the emphasis on quantity to the detriment of quality; the hedonistic culture of our
society that transformed human body into a sexual object?4, assiduous search for
comfort and unwillingness to sacrifice.

No man on earth is exempt from acedia’s attacks under the carelessness
form. People living in the Church who strive to live a pleasing life in front God are also
not exempt from carelessness. By lacking intensity in the prayer, making different

21 In Romanian language, from the verb "a se griji" (to care of one’s soul) there is a derived noun "grijanie",
which refers exclusively to the Holy Communion, see Dictionarul Explicativ al Limbii Romdne (Bucuresti:
Univers Enciclopedic, 1998), 435. We also mention an exceptional work about religious words in
Romanian language, their history and significance in Maria Ivanis-Frentiu, Limba romdnd si limbajul
rugdciunii (Bucuresti: Anastasia, 2001).

22 Before the Holy gifts are brought in the Holy Altar people sing the Cherubic hymn in which we prefigure
the cherubs that bring their holy singing for the life giving Holy Trinity. The urge to accomplish this
appeals that "all the worldly care shall be cast off", see Liturghier (Bucuresti: Institutul Biblic si de
Misiune Ortodoxa Publishing House, 2012), 160.

23 Jaminson, 53.

24 In this sense, the objectification theory, launched by Fredrickson and Roberts in 1997, is relevant. See
Barbara L. Fredrickson and Toni-Ann Roberts, “Objectification Theory. Toward understanding women’s
lives experiences and mental health risks”, Psychology of Women Quarterly, 21 (1997): 173-206; Amy
Slater and Marika Tiggermann, “A test of objectification theory in adolescent girls”, Sex roles: a journal
of Research, 46 (2002): 343-349; Barbara L. Fredrickson et. al., “That swimsuit becomes you: sex
differences in self-objectification, restraines eating, and math performance”, Journal of Personality and
Social Psychology, 75, 1 (1998): 269-284.
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compromises regarding the spiritual life program at a time, the Christian feels empty,
without fervour, without feeling the divine grace’s consolation. Man gets in this state
not at once, but gradually. Reminding this state, Elder Joseph confessed: "Horror grabs
me telling these, because, from experience, | saw the door of this fall and [ shed many
tears thinking of the accurancy and attention that spiritual life requires"?5. Analyzing
in a spiritual manner the ravages brought by carelessness, Father stated that it "usually
destroys roots and principles"z26.

It attacks man especially during the middle period of the spiritual life. The
second period of spiritual age is the time when we do not feel the sweetness of
divine grace as we used to in the previous period and, apparently, we are left on our
forces. Is the moment when comes a darkness that can throw us in carelessness. In
this stage, the believer gets tired and often may appear different diseases that can
make the man be more lenient to himself and, thus, he will slowly reach to carelessness.
Carelessness is difficult to refute, appearing as something natural, because our body
participates in this state and feels toil and pain.

Carelessness is the frightening and cunning enemy of our lives. It is the main
cause of man’s failure in the spiritual aspects. The man suffering by carelessness
cannot achieve anything because carelessness resembles to drought that does not
allow anything to germinate. Carelessness attacks all people. It inhibits the beginners
in the spiritual life, it impedes those who are advanced, it doesn’t let ignorants to learn,
and it doesn't let the fallen ones to raise, in a word, is catastrophic for all2?. This is
shown by the fact that carelessness attracts all passions and infirmities on man.

When speaking about acedia, Father Sophrony Sakharov confessed: "all of
humanity, with very few exceptions, lives in this state of lack of care. People have
become indifferent to their salvation. There are not seeking for God’s will. They are
limited to the manners of bodily living, to daily needs, the world’s passions and
routine. [...] lack of concern for salvation is nothing but the death of the person'2s.

"Lacebunita”

Even if it is looked from a non-theological perspective, carelessness proves
to be detrimental. It may take the form of what Jean Sullivan called lacebunitaz°.

25 osif Vatopedinul, Trdiri ale dumnezeiescului har: o epistold despre viata lui Gheron losif Isihastul -
epistole inedite, Translation from Greek language by Agapie (Corbu) (Arad: Editura Sf. Nectarie, 2008), 71.

26 "] will not tire repating that all those who were deprived of God’s grace and spiritual condition, it
happened because of their carelessness, and not because of their pride", see losif Vatopedinul, 71.

27 Elder Joseph the Hesychast calls it "the mother of all evils”, see Gheron losif, Mdrturii din viata monahald,
Translated by Constantin Coman (Bucuresti: Editura Bizanting, 1996), 99.

28 Arhimandritul Sofronie, Din viatd si din duh, Translated by ierom. Rafail (Alba Iulia: Reintregirea, 2011), 16.

29 Lacebunita is a term coined in Romanian language that derives from the question “la ce bun? -"what
for?". Jean Sulivan is the pseudonym of Joseph Lemarchand, Catholic priest, and French writer born in
1913 and deceased in 1980. He wrote over 30 books. In the 60’s, Jaques Madnale considered him
capable to continue Georges Bernanos’s work. See more in Joseph Cunneen, “Spiritual essay: To lie a little
less. The literary vocation of Jean Sulivan”, www.theway.org.uk/Back/40Cunneen.pdf (accesed January
21,2013), or Joseph Cunneen, “The fugitive joy of Jean Sulivan”, Renascence: Essay on Values in Literature,
52,3(2000): 233.
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This disease gets its name from the phrase "what for?" It touches everyone, regardless
of age. Man can come across lacebunita at any age, in all areas and vocations. The
young persons, touched by this disease often ask: "What for one should engage in a
life that is announced misleading? What for one should marry, if later he will divorce?
What for one should have children, if they must grow up in a world like this? What
for, when I see all they have to face: unemployment, drugs, AIDS, so on ..."30. If youth
should be characterized by the word heroism31, lacebunita brings man to the state
of mediocrity. Therefore, Elder Paisios the Athonite called the present generation
the carelessness generation3z.

Lacebunita also touches those who have an invariable program. Always take
it over again, the same life, with the same wife or the same husband. So it comes to
divorce, and there are very many such cases. Our age does not like duration, perhaps
because it is the fundamental test for man’s happiness or unhappiness. Lacebunita
can come up also at older ages, and even at people who haven’t been victims of it up
to then. It also attacks priests, especially by the end of their life when, after they
have consecrated their lives for others, they realize that much more should be done.
"What did I in comparison with what remains to be done? Where are the results of
my work? A drop of water in the ocean [..] What for?"33 The monastery dwellers are
very exposed to this disease, because, after the first period of grace and much progress,
what can one expect more than trying to pass victoriously through duration and
patience trials in the endless daily monotony.

The carelessness state and the constant and revolting ask of the question
"what for?" do nothing but to spoil the joy of living. In a general way, this vitiation
occurs in three stages. In his youth, putting emphasis on the desire for affirmance
and fulfillment, man will have to butt into the reality that is not very lenient. This
will cause a shock, a rupture, a schizo (schizophrenia). Passing over it, life will be laden
with daily worries that will give us a feeling that whatever we do we cannot realize
what we hope to. This is the state in which man may become maso (masochistic).
Man finds his delight in seeing everything through blue glasses. If he surpasses this
situation, after a while, the man is likely to become parano (paranoid), which means
that everything will happen because of others. All these things illustrate the inability
to accept life as it is34, and they represent sophisticated and motivated escapes from
the reality that we have to face in life.

Lacebunita is nothing else but what the monastic tradition designates under
the term of acedia. It is an actual and existential disease, an epidemic. Lacebunita arises
from man’s inability to live the present. Man cannot live contemporary challenges,
everyday reality because he doesn’t find himself in them and, by denying them, he
evades life. Lacebunita leads man to dissatisfaction, and a symptom of it is the

30 Amédéé Hailler and Dominique Megglé, Monahul si psihiatrul. Convorbiri despre fericire, Translated by
Eugenia Vlad, Foreword by Vasile Mihoc (Bucuresti: Editura Christiana, 1997), 22.

31 Joan Suciu, Eroism-terapie contra mediocritqtii (Alba lulia: 2002), 33.

32 Cuviosul Paisie Aghioritul, Trezvie duhovniceascd (Sfantul Munte Athos: Schitul Lacu, 2000), 27.

33 Hailler and Megglé, 22.

34 Hailler and Megglé, 32-37.
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permanent murmur. Lacebunita is reflected upon the whole life because the person
touched by it cannot have healthy relationships either with himself or with the
others, nor with God or with the rhythm of life as it is presented.

"The I don’t Care Syndrome"

Lacebunita determines man to double back on the self. It leads man to what
we might call selfishness. The self becomes the center of the world and of all actions.
This attitude is natural up to a certain age, if it is fleeting, otherwise, if it take roots and
it exacerbates, it becomes pathological. This state takes the form of what we might call
the syndrome "I don’t care". This syndrome is difficult to define, because the phrase "I
don’t care" is so often used in everyday language that the association with the word
syndrome seems surprising. We use this expression in order to circumscribe to its
meaning the lack of involvement, unnatural passivity, indifference, disinterestedness.

If the pride sin makes man to be against or to refuse God, considering himself
to be god, indifference brings man to that condition in which he sees the beauty of
the world and all that surrounds it, but he says "l don’t care".

Sinfulness cannot be defined only by what we do wrong, but also by what
we don’t do, by what we should do and we do not. Wrongdoing reveals our inner
condition and it represents in a way the public confession of our heart. But more subtle
than this is the lack of involvement, non-accomplishment of the good deeds that
should be done. This state may be more dangerous than the first one because those
things that are unseen, may have a greater influence on us and we don't realize this.

"I don’t care" syndrome has repercussions upon ourselves, but also on the
relationship with our neighbor. We have mentioned the consequences upon the self
when we talked about the lack of care for the soul and its eternal destiny. In what
concerns the relationship with our neighbor, this syndrome appears to be an
enemy or a murderer of love. The early stage of love is to care for the person next to
us. This syndrome can bring us to the state in which, being weary of everything, we
might look at a poor and hungry child and say "It is not my child"; or, to see an
elderly person sitting alone and helpless in the park and say "Well, he is not my
father." This syndrome is in fact the human spirit "capacity" to look at the world and
all what God has done and say "I don’t care"3s. The lack of love from our actions is
directly proportional to hopelessness and unhappiness feelings that we live.

"I don’t care” syndrome is a conscious state, developed by a person in order
to cope with a number of personal and social challenges. This syndrome produces
addiction, and one who is not aware of the reasons o his indifference, cannot exceed
this state.

The development of communication media and increasing internet accessibility
determined us gradually to give up real relationships in favor of virtual ones. In this
case, man, who is confronted with an impressive stream of news that present different

35 Norris, Acedia & me, 115.
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disasters and crowded situations, unconsciously creates a protection wall through
insensitivity. Tragedies are ranked according to the number of victims and life becomes
a teleshow, sometimes comic, but sometimes tragic. The insensitivity created by
means of virtual medium is transferred to everyday life. Thus, we become more and
more indifferent to the needs of others. In this context, only things that are inoculated
to us as important become important to us. In this sense, we may consider relevant
Thomas Merton’s statement, who, being asked by a store employee what brand of
toothpaste he uses, he said it did not matter. On hearing these words, the employee
fell almost dead and he began to take each toothpaste and describe its secret ingredients
contained and the advantage of its use. In a consumer society not to care about such
things has become a serious problems3s. All other things can be avoided, unfortunately
even the imperious ones.

Indifference towards others leads to what in America is called "granny dumping".
It is a slang expression designating the desire to escape taking care by a close elderly
person. The term is used to define the anonymous practice of abandoning the elderly
in front of nursing homes or the urban hospitals’ practice to abandon the indigent
patients, some of them in the hospital gown and with [Vs in the hand.

Neglecting syndrome is devastating not only by the effects that indifference
spreads around it, but also by what occurs within society. There are situations when
this syndrome may lead even to murder. In this regard, is relevant to mention the
tragedy from April 1999, when two young men from a suburb of Denver, killed
thirteen people in their school, and then committed suicide. The numerous bombs
produced at home and placed in the school building, convinced the police that their
intention was to destroy the school and kill all who were inside. No matter what
discontent would have these young people towards their fellows, their gesture proves
that they were in the throes of a severe lack of care that became pathological3’. In a
culture that is crazy about celebrity and uncaring about the basic needs of a person,
we should not be surprised that the two young, considered lost, finally managed to
do something, even if it was extremely violent and against life itself.

Carelessness is not just a simple social lack of involvement or inactivity; it
involves deep spiritual meanings. The careless becomes insensitive to the needs of
others and incapable to live love. Once he arrives in this state, man cannot live his
life, he only endures it.

Without insisting upon this, we just mention here that, a form of acedia as
carelessness is represented by laziness or sloth. Laziness is more than just a simple
inactivity. It is the inability to focus on the really important things, a reflection soul
exhaustion. If Saint Mark the Ascetic talked about the darkness that laziness brings
to the mind, we can strongly state that the idler is incapable to see God’s grace in all
good things, and least of all in the usual ones.

36 Norris, Acedia & me, 125.
37 Norris, Acedia & me, 118.
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It may also happen that person who is extremely busy and active neglects
the important things. In this situation, we can also talk all about laziness. Often, it
may be that, unconsciously, we choose to be busy with the small things just to have
an excuse to neglect the important ones38

Conclusions

Acedia is not a relic of the fourth century, but a state that characterizes
contemporary society. The fact that the term acedia has disappeared from the
common language has expelled the European culture’s possibility to call it an
important feature of the spiritual life. Acedia is related to the human condition and
the interest that people show towards this subject, in different situations, makes us
believe that this topic is relevant for the contemporary reader.

Acedia’s fashionable clothes are made from a mixture of insufferable of
boredom and restlessness, desire to escape and fear of responsibility, indifference
to values and moments of existential vacuum. Acedia touches those who devote her
life to serve God, those who live out of any discipline, all believers and also entire
communities.

Acedia seen as carelessness represents the lack of concern for the fundamental
needs of the soul and its eternal value. No man on earth is not exempt from acedia’s
attacks under the form of carelessness. It inhibits the beginners in the spiritual life,
it impedes those who are advanced, it doesn’t let ignorants to learn, and it doesn’t
let the fallen ones to raise. Acedia is the cause of man'’s failure in the spiritual life.
Carelessness attracts all passions and infirmities of man. It is nothing else but death.

An image of acedia seen as carelessness is what we might call the
"lacebunita” state. Such a condition vitiates the joy of living and makes us incapable
to live the present. It reveals man'’s inability to live the present and have healthy
relationships with self, with the others and with God.

"I don’t care" syndrome is another form of acedia seen as carelessness. This
syndrome is a conscious state, developed by a person in order to cope with a
number of personal and social challenges. This syndrome produces addiction, and
one who is not aware of the reasons o his indifference, cannot exceed this state.

Carelessness is not just a simple social lack of involvement or inactivity; it
involves deep spiritual meanings. The careless becomes insensitive to the needs of
others and incapable to live love. Once he arrives in this state, man cannot live his
life, he only endures it.

38 The author Kathleen Norris states that this state determines some people not to read the Holy Bible
or the spiritual books, but rather Gnostic gospels and other books that ,tickle hearing”, but do not
advise to do good deeds: to love your neighbour, help the poor people and confess the truth.
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DIMENSIUNEA SPIRITUALA A BOLII
HADRIAN-V. CONTIU"

ABSTRACT. Orice boala se Inscrie intr-o experienta ontologica adeseori devastatoare,
punand in discutie (mai mult sau mai putin) fundamentele, cadrul si formele pro-
priei noastre existente, echilibrele dobandite, libera dispozitie a facultatilor noastre
sufletesti si trupesti, valorile noastre de referint, relatia noastra cu ceilalti si insasi
viata noastri. in multe cazuri, boala constituie o incercare spirituali care angajeaza
intreaga noastra fiinta, punandu-si amprenta decisiv asupra dinamicii vietii. Se im-
pune, asadar, in conditiile unei vieti duhovnicesti autentice, depasirea intr-o forma
sau alta a acestor incercari, asumarea bolii, a diferitelor forme de suferinta care o
insotesc si gasirea unor solutii teoretice si practice la problemele care se pun. Fiecare
dintre noi, In cursul existentei sale, trebuie nu numai sa se astepte la suferinte si boli
(incercari sau urmari ale pacatelor) ci, atunci cand acestea apar, sa continue a trai si
a-si afla, In ciuda lor si in ele, Implinirea. Hristos vine si Se arata lumii ca Doctor, iar
mantuirea pe care o aduce El este vindecarea omului, pentru ca omenirea este cu
adevarat bolnava. Parintii si intreaga Traditie, socotind starea adamica primordiala ca
starea de sanatate a omenirii au vazut, fireste, In omenirea cazuta in urma pacatului
stramosesc, o stare de boald, complexa, care a cuprins Intreaga fiintd a omului. Stu-
diul de fata se Inscrie in intentia noastra de a evidentia rolul decisiv al iubirii in pro-
cesul de tamaduire a omului bolnav. Pentru aceasta, a fost a fost detaliat sensul spi-
ritual al bolii si semnificatia pozitiva a suferintei, cooperarea divino-umana intru
iubire reliefand apropierea omului de viata vesnica.

Cuvinte cheie: sanatate, suferinta, boalg, iubire, timaduire.

1. Precaritatea sanatatii si lucrarea bolii

Diversitatea si complexitatea bolilor sufletesti, geneza patimilor, reprezinta
o consecin{ad logica a pacatului stramosesc (cauza primordiala a bolilor), ce a
dezechilibrat starea de sidnatate a omului inceputurilor. In cele ce urmeazs, vom
incerca sa aprofundam dimensiunea spirituala a bolilor trupesti, adica sa identificam
semnificatia pozitiva a bolii si a suferintei, precum si lucrarea timaduitoare a suferintei
traite Intru iubire, cooperarea divino-umana constituind baza tamaduirii.

*Drd,, Facultatea de Teologie Ortodoxa, Universitatea ,Babes-Bolyai”, Cluj-Napoca, Romania; Prof. dr.,
Colegiul National ,Al. Papiu-Ilarian”, Targu Mures, Romania; Lect. univ. dr., Facultatea de Inginerie,
Universitatea ,Petru Maior” Targu Mures, Romania, e-mail: hcontiu@yahoo.com
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1.1. Precaritatea sandtatii sau ,,supravietuirea” bolii

Natura umang, alaturi de intreaga creatie, cazuta in Adam, este restaurata in
Hristos pentru a-si redobandi starea de sanatate paradisiacd, pentru ca precum natura
omului (si alaturi de ea, intreaga creatie) s-a imbolnavit, prin Adam, de stricaciune,
in Hristos, si-a redobandit sanatatea. Prin Intruparea Sa, Hristos a indepartat zidul
care separa natura umana de Dumnezeu iar prin lucrarea Sa rascumparatoare, El a
eliberat umanitatea cazuta de sub tirania diavolului si a zdrobit puterea pacatului. Prin
moartea Sa, El a biruit moartea si striciciunea, iar prin Invierea Sa a dat oamenilor o
viata noua si vesnica. Totusi aceasta lucrare a lui Hristos nu se implineste fara a fi
respectata libertatea omului, implinirea ei presupunand acceptarea si conlucrarea de
buna voie din partea acestuia din urma. Astfel, restaurarea si Indumnezeirea naturii
umane, realizate in ipostasul lui Hristos, raman virtuale atata timp cat ipostasurile
umane nu s-au Incorporat in El si nu s-au asimilat Lui. Aceastd Incorporare si
aceasta asimilare se efectueaza in Biseric3, care este trupul lui Hristos, prin harul
Sfantului Duh, care este impartasit in Sfintele Taine. La randul sau, omul trebuie sa
participe, sa colaboreze la propria-i transformare prin har, sa lucreze pentru a si-1
insusi (,,..cu fricd si cu cutremur lucrati la mdntuirea voastrd”, Filipeni, 2, 12), sa se
deschida spre el si sa si-1 asimileze prin eforturi statornice. Prin botez, se dezbraca
de ,omul cel vechi” (,,Sd va dezbrdcati de omul cel vechi al fostului vostru fel de viatd,
care se stricd prin poftele inseldciunii”, Efeseni 4, 22) si se Imbraca in Hristos (,,Cati in
Hristos v'ati botezat, in Hristos v'ati imbrdcat”, Galateni, 3, 27), In ,,omul cel nou” (,,si
sd vd imbrdcati in omul cel nou, cel zidit dupd Dumnezeu in dreptatea si sfintenia
adevdrului”, Efeseni 4, 24), dar In mod potential; el trebuie ,sa actualizeze aceasta
schimbare in el a firii celei cazute in fire restaurata si indumnezeita™.

In procesul lent si dificil de reinnoire in Hristos prin participare activa la
viata noua, caderile sunt frecvente si nimeni nu poate spune ca este fara de pacat
(,Zis-a cel nebun intru inima sa: «Nu este Dumnezeu!»/ Stricati au devenit si urdti s‘au
fdcut in cdile lor,/ nu-i nimeni care sd facd binele, nu, nici mdcar unul nu este./ Din cer
S’a aplecat Domnul spre fiii oamenilor/ sd vadd dacd este cineva care’ntelege sau care-L
urmeazd pe Dumnezeu./ Toti s'au abdtut, impreund netrebnici s'au fdcut, nu-i nimeni
care sd facd binele, nu, nici mdcar unul nu este!”, Psalmul 13, 1-3 - vezi si Psalmul
52, 1-2; ,Nimeni nu este drept, nu e nici unul; nu-i cine sd-ngeleagd, nu-i cin’sd-L caute
pe Dumnezeu; toti s‘au abdtut, impreund netrebnici s’au fdcut. Nu-i cin’sd facd binele,
nu, nu-i nici mdcar unul. Mormdnt deschis e gdtlejul lor; cu limbile lor au viclenit;
venin de aspidd-i sub buzele lor; de blestem li-i gura plind, si de amdrdciune; grabnice
le sunt picioarele sd verse sdnge; pustiire si nenorocire sunt in cdile lor, si calea pdcii
n‘au cunoscut-o, nu-i fricd de Dumnezeu inaintea ochilor lor” Romani 3, 10-18; ,,Dacd
zicem cd noi nu avem pdcat, pe noi insine ne amdgim si adevdrul nu este’ntru noi.
Dacd ne mdrturisim pdcatele, credincios este El si drept ca sd ne ierte pdcatele si sd ne

1 Jean-Claude Larchet, Teologia bolii, trad. din lb. franceza de Pr. Prof. Vasile Mihoc, Editura «Oastea
Domnului», Sibiu, 1997, pp. 41-42; vezi, referitor la aceasta problema, si Sf. Simeon Noul Teolog,
Discursuri teologice si etice. Scrieri I, studiu introductiv si trad. diac. loan I. Icd jr si un studiu de
ierom. Alexander Golitzin, Deisis, Sibiu, 22001, p. 366 s.u.
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curdteascd de toatd nedreptatea. Dacd zicem cd n‘am pdcdtuit, Il facem pe El mincinos,
si cuvantul Sdu nu este’ntru noi”, 1 loan 1, 8-10). Totodata, numerosi oameni staruie
in alegerea raului. Astfel, deoarece pacatul se perpetueaza in lume, consecintele sale
continuad sa afecteze natura umana si intreaga creatie, iar boala ,supravietuieste”. Chiar
daca Mantuitorul a pus capat tiraniei Celui-Rau, suprimand necesitatea pacatului si
anuland puterea mortii (omul este, din punct de vedere spiritual, liber fata de ele),
El n-a suprimat pacatul sau urmarile lui sau moartea sau lucrarea demonica, pentru
a nu forta liberul arbitru, dupa cum spune si Sfantul loan Damaschin:

+Este clar cd in chip voluntar se indeplineste curdtirea, cdci spune: «Dacd se curdteste
cineva pe sine?». Si este justd si inversiunea termenilor: dacd nu se va curdti, va fi un
vas de necinste, nefolositor stapdnului si vrednic de distrugere. Asadar, citatul de mai sus
si acesta: «Dumnezeu i-a inchis pe toti in neascultare3», si acesta: «Le-a dat Dumnezeu
duh de amortire, ochi ca sd nu vadd, urechi ca sd nu audd+*», nu trebuie intelese cd sunt
savdrgite de Dumnezeu, ci cd Dumnezeu le ingdduie din cauza liberului arbitru si din
cauzd cd binele este nefortat”>.

Numai la sfarsitul veacurilor se va face restaurarea tuturor lucrurilor (cf.
Fapte 3, 21), aratandu-se, potrivit fagaduintelor Lui, ,ceruri nou si pdmédnt nou, in care
locuieste dreptatea” (2 Petru 3, 13), ordinea si armonia distruse de pacat urmand a
fi restabilite, Indumnezeirea Intregii fiinte umane aflandu-si atunci deplina realizare.
Doar atunci boala si moartea vor fi suprimate pentru totdeauna.

1.2. Ambivalenta sanatatii si a bolii

In lumea noastra cizuti si restaurati partial, chiar si sfintii sufera inevitabil,
in trup, suferinte si bolié, si, la sfarsit, moartea biologica. Acest adevar dovedeste
indubitabil ca nu existd o relatie necesard (obligatorie) intre sdndtatea trupului si
sdandtatea sufletului, cd boala si suferintele fizice nu sunt direct imputabile pdcatului
personal. Acestea 1i lovesc deopotriva pe drepti si pacatosi; ,desertdciune este in
toate, spune Ecclesiastul. Una si aceeasi intdmplare/ fi este si dreptulu, si nelegiuitului,/
si celui bun, si celui rdu,/ si celui curat, si celui necurat,/ si celui ce jertfeste, si celui ce
nu jertfeste;/ precum este cel bun, asa e si cel pdcdtos” (9, 2), iar Evanghelistul Matei
confirma ,cd El face sd rdsard soarele Sau peste cei rdi si peste cei buni si face sd ploud
peste cei drepti si peste cei nedrepti” (5, 45).

Uneori, sfintii sunt chiar mai loviti decat ceilalti oameni. Jean-Claude Larchet”
distinge doua motive fundamentale al acestui fapt: unul tine de iconomia dumne-

22 Timotei 2, 20-21.

3 Romani 11, 32.

4 [saia 29, 10; Romani 11, 8.

5 Sf. loan Damaschin, Dogmatica, cartea a patra, capitolul XIX, trad. din limba greacd, introducere si
note de Preotul profesor Dumitru Fecioru, Ed. Institutului Biblic si de Misiune a Bisericii Ortodoxe
Romane, Bucuresti, 2001, p. 229.

6 Sk. Simeon Noul Teolog, Discursuri ..., pp. 123-124.

7 Teologia bolii, p. 47.
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zeiasca (Dumnezeu, fara a fi cauza bolilor si suferintelor, le ingaduie si le autorizeazad
in vederea progresului spiritual al omului si zidirea duhovniceasca a celor din jur), iar
celalalt poate fi o actiune directa a demonilor care cauta, pe aceasta cale, sa-i tulbure,
sa-i dezechilibreze, sa le perturbe activitatea si linistea launtric3, sa-i impiedice in
indeplinirea sarcinii esentiale.

In legitura cu primul motiv, considerdm sugestive urmatoarele raspunsuri:

LIntrebdndu-se «de ce Dumnezeu ingdduie ca sfintii sd fie loviti in atdtea feluriy,
Sfantul loan Hrisostom dd opt rdspunsuri: «In primul rdnd, ca sd impiedice ca virtutile
sublime si faptele minunate ale sfintilor sd le inspire orgoliu» (cf. 2 Corinteni 12, 7). «In al
doilea rdnd, de teamd ca ei sd nu fie cinstiti mai mult decdt se cuvine oamenilor a fi
cinstiti §i sci nu fie priviti ca dumnezei, iar nu ca simpli muritori. In al treilea rdnd pentru
ca puterea lui Dumnezeu sd strdluceascd si mai mult», cdci ea se aratd mai ales in
slibiciune (cf 2 Corinteni 12, 9). «In al patrulea rdnd, pentru ca si ribdarea sfintilor sd
apard cu mai multd strdlucire si sd se vadd cd ei nu-I slujesc lui Dumnezeu din interes, ci
cd au fatd de El o dragoste curatd, cdci in mijlocul necazurilor ei [i sunt mereu la fel de
devotati (..). In al cincilea rdnd, pentru a ne face si meditdm la invierea mortilor; cdci
atunci cand vedem un drept plin de numeroase virtuti neiesind din viatd decat dupd ce a
suferit o infinitate de rele, fard sd vrem ne gdndim la judecata viitoare», care va manifesta
fatd de el dreptatea lui Dumnezeu. «In al saselea rdnd, pentru ca cei ce suféir impotrivirile
sd fie usurati si mangdiati vazdand cd si cei mai sfinti au suferit la fel, ba chiar si mai mult.
In al saptelea rdnd, pentru ca (...) sublimitatea faptelor lor s nu vd facd sd credeti cd ei
au fost de o naturd diferitd de a voastrd si cd vd este cu neputintd sd-i imitati» (cf lacob 5,
17; Intelepciunea Iui Solomon 7, 1). «In sfdrsit, in al optulea rdnd, pentru a vd invdta in ce
constd cu adevdrat fericirea si nenorocireay, adevdrata fericire fiind aceea de a fi unit cu
Dumnezeu printr-o viatd virtuoasd si singura adevdratd nenorocire fiind aceea de a fi
despdrtit de ET™.

In legaturi cu al doilea, remarcim sublinierea pe care o face Evagrie Ponticul
cd, atunci cand duhul omului este unit in rugaciune cu Dumnezeu, diavolul, neavand
putere directa asupra sufletului, nu are alt mijloc decat a actiona asupra trupului,
lovindu-1 si schimbandu-i constitutia (krasis).

,Ceilalti strecoard in minte gdnduri sau intelesuri, sau vederi prin schimbdri in starea
trupului (...). Cand pizmasul diavol nu poate misca memoria in vremea rugdciunii, atunci
sileste starea umorald a trupului sd aducd vreo ndlucire ciudatd inaintea mintii si sd o
facd pe aceasta sd primeascd o anumitd formd”10.

Asadar, sanatatea trupului, atat in ceea ce-i priveste pe sfinti, cit si pentru
orice om, nu poate fi, in timpul vietii pamantesti, un bun dobandit in mod definitiv,
absolut. Se poate spune ca sandtatea este o stare de mai putina boald, o boala care

8 Sfintii Parinti respecta constant aceasta nuanta, folosind, in general, verbul sugchorein, care inseamna a
concede, a consimti, a accepta, a autoriza, a permite, sau verbul parachorein, al carui sens este inrudit
(J.-CL. LARCHET, Teologia bolii, p. 47, nota 155).

9].-Cl. Larchet, Teologia bolii, pp.47-48.

10 Evagrie Ponticul, Cuvdnt despre rugdciune, 63, 68, in Filocalia, vol. ], trad. din greceste, introducere
si note de Dumitru Staniloae, Ed. Humanitas, Bucuresti, 21999, pp. 94-95.
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(incd) nu se arata,!! un echilibru partial si provizoriul2.

Trebuie sa spunem, in conformitate cu gandirea Sfintilor Parinti, ca, chiar daca
sandtatea fizica reprezinta o normalitate a naturii umane (firescul starii paradisiace)
si deci, poate fi considerata un lucru bun in sine, totusi ea nu-i serveste omului la nimic,
fiind un bine doar In aparenta daca nu este bine intrebuintatd, spre Implinirea
poruncilor si spre slava lui Dumnezeu:

»Cunostinta este bund prin fire; asemenea si sandtatea. Dar cele dimpotrivd i-au
folosit pe multi, mai mult decdt acestea. Cdci celor netrebnici cunostinga nu le este spre
bine, desi prin fire este bund. De asemenea nici sandtatea, nici bogdtia, nici bucuria. Cdci
nu le intrebuinteazd cu folos. Prin urmare acestora le sunt de folos cele dimpotrivd.
Asadar, nici acelea nu sunt rele in ele insele, desi par cd sunt rele”13.

Sandtatea poate reprezenta chiar un rau daca il conduce pe om la indiferenta
fata de Creatorul sau, dandu-i impresia iluzorie (si demonica) ca isi este suficient luisi;
ea constituie un rau si mai mare daca e folosita ca un instrument al nelegiuirii, spre
dedarea la patimi (Romani 6, 13).

In ceea ce priveste boala, ea constituie un riu in sine doar in masura in care
apare ca o consecinta a pacatului adamic si ca un efect al lucrarii demonice in lumea
cazutd. Ea constituie un rau doar in planul fizic, fiindca nu poate atinge sufletul, nu
poate afecta fiinta esentiald. Insusi Mantuitorul ne invata: ,Nu vd temeti de cei ce ucid
trupul dar sufletul nu pot sd-1 ucidd; ci mai degrabd temeti-vd de acela care poate ca si
sufletul si trupul sd le piardd in gheend” (Matei 10, 28). Boala nu are deci, puterea prin
ea Insasi de a-1 desparti pe om de Dumnezeu si deci, din punct de vedere spiritual,
nu poate fi consideratd un rau pentru el; este un rau doar in aparentd, putand
reprezenta chiar un bine pentru om in masura in care se foloseste de ea. Chiar daca
reprezintd o stare de sldbiciune (slabire) a fiinfei umane, ea poate fi convertita intr-
o stare de putere (puternicie) duhovniceascd, dupa spusa Sfantului Apostol Pavel:
»Cand sunt slab, atunci sunt tare” (2 Corinteni 12, 10). Ea reprezinta, atunci cand
este acceptata si asumatd, o cale spre mantuire:

»Boala e mai presus de cercarea pedagogicd si celui ce o suportd cu rabdare si
multumeste lui Dumnezeu i se socoteste in loc de nevointd (ascezd) sau chiar mai mult
si culege din rabdarea aceasta rodul mantuirii”14.

11 Tn legitura cu acest aspect, al bolii care (inci) nu are suficienti amploare pentru a fi identificati ca
atare, ].-Cl. Larchet apreciaza ,posibilitatea pentru medicina de a extinde si de a rafina din ce in ce
mai mult definitia pe care ea o da bolii si tot mai marea medicalizare a individului in societdtile noastre
in care se Incearca cu orice pret reperarea unor boli care altadata nu erau nicidecum considerate ca
atare” (Teologia bolii, nota 183, p. 53).

12 Sf. Simeon Noul Teolog, Cateheze. Scrieri II, cateheza 25, studiu introductiv si trad. diac. loan I. Ica jr,
Deisis, Sibiu, 22003, pp. 263-264.

13 Sf. Maxim Marturisitorul, A doua sutd a capetelor despre dragoste, 77, in Filocalia, vol. IL, trad. din
greceste, introducere si note de Dumitru Staniloae, Ed. Humanitas, Bucuresti, 21999, p. 82.

14 Sfintii Varsanufie si loan, Scrisori duhovnicesti, 78, In Filocalia, vol. X, trad. din greceste, introducere si
note de Pr. Prof. Dr. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2009, p.102.
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2. Semnificatia mantuitoare a suferintei
2.1. Semnificatia pozitiva a suferintei si a bolii

Sfintii Parinti spun, in dese randuri, ca suferinta si boala, oricat ar fi de grele
si chinuitoare, sunt un semn al prezentei si al lucrarii lui Dumnezeu in viata omului,
o dovada a iubirii Sale nemarginite si totodata concrete. Parintele Prof. dr. Constantin
Coman!> aminteste un cuvant cutremurator al Sfantului Ioan Gura de Aur: , Te ameninta
Dumnezeu, Tnseamna ca voieste sa te izbaveasca! Tace, Inseamna ca se gandeste
sa te dea pieirii!” Suferinta se contureaza astfel, ca un instrument pedagogic pe care
Dumnezeu 1l foloseste spre binele omului, care-1 scoate pe om din captivitatea
autosuficientei, a placerilor trecatoare. Asumarea acesteia de catre om reprezinta
o intelegere a acestei pedagogii divine si o intrare pe fagasul firesc al unei cai
mantuitoare. O astfel de atitudine presupune, totusi, recunoasterea unui sens al
bolii si a unei finalitati care transcende natura fizica.

Parintele Simeon Kraiopoulos!é se adreseaza direct omului suferind oferindu-i
o perspectiva transcendenta asupra bolii sale si, fireste, un sens:

JFrate, ingdduie Dumnezeu sd ai o strdmtorare, o durere, o suferintd, o greutate,
ingdduie sd trdiesti ceva care te copleseste pdnd in strdfundurile existentei tale? Este o
binecuvdntare! Te cerceteazd Dumnezeu! Este ca si cum ti-ar spune: «Sunt aici! Opreste-te
si ia aminte, intoarce-te si priveste-Md! Nu te Idsa coplesit de situatie, oricare ar fi aceasta!
Vreau sd-ti dau ceva! Ce si-ti dau? Pe Mine Insumi! Da, vreau sd-ti dau harul Meu si prin
acesta pe Mine Insumi i sd te fac Dumnezeu! Voiesc sd fii ceea ce sunt si Eu, adicd
Dumnezeu, pentru cd te iubesc, te doresc, pentru cd esti faptura Mea si pentru tine le-am
fdcut si le fac pe toate» (...). Tocmai pentru cd suferi, pentru cd esti constrdns, cd ai
inlduntrul tdu rdni, cd vin asupra ta toate, cd nu mai existd nici o nddejde, nici o cale de
iesire, nici sprijin sau mdngdiere, tocmai cd i se intdmpld toate acestea, nu este numai
un indiciu, ci insdsi dovada prezentei lui Dumnezeu”.

Boala consideratd in ea insasi, fara perspectiva unei pedagogii divine
izbavitoare, conduce la dublarea suferintei fizice cu cea morala, provocata de
sentimentul absurditatii ei. O atitudine de felul acesta permite actiunea demonica si
dezvoltarea in suflet a patimilor, care-l dezechilibreaza pe om, ca teama, angoasa,
mania, acedia, revolta, disperareal?; in acest fel, nu doar ca trupul nu se vindeca, ci
chiar se accentueaza simptomele raului care-l afecteaza, extinzandu-se si asupra
sufletului, Imbolnavindu-1: ,S’a imbolnavit cineva de o boala foarte grea? E obidit,
dar boala nu poate s’o alunge prin asta, ba inca o face si mai grea”, spune Sfantul
loan Gura de Aur?s.

15 in prefata lucrarii Taina suferintei a Arhim. Simeon Kraiopoulos, trad. de Preot Victor Manolache,
Ed. Bizanting, Bucuresti, 2007, p. 5.

16 Taina suferintei, pp. 7-8.

17].-Cl. Larchet, Teologia bolii, p. 58.

18 Predicile despre statui, V, 4, in Scrieri alese, vol. ], trad. din original de St. Bezdechi, prof. de limba si
lit. elena la Univ. din Cluj, Editura Sfintei Episcopii a Rimnicului-Noului Deverin R. Valcii, 1937.
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Sfantul Maxim Marturisitorul ne sfatuieste sa nu fim preocupati mai intai de
cauzele naturale ale bolii (suferintei) sau de mijloacele de remediere, ci sa cercetam
scopul acestei incercari, sa identificim semnificatia acesteia in cadrul relatiei cu
Dumnezeu si sa selectam aspectele pozitive care ne conduc spre mantuire: ,Cand iti va
veni vreo incercare pe neasteptate (..), intreaba pentru ce a venit. Si vei afla indreptare”19.

Boala si suferinta, ca simboluri ale departarii omului de starea paradisiaca, ca
semne ale slabiciunii si efemeritatii sale, reusesc sa distruga iluziile de autosuficienta
pe care omul le poate avea, dus In eroare de o sandtate aparent durabild, sfarama
orgoliul si 1i dezvaluie omului goliciunea sa (Facerea 3, 7), amintindu-i ca (trupeste)
nu-i altceva decat tarana (Facerea 3, 19). Sfantul loan Scararul spune ca:

LEXxistd o boald pentru curdtirea de pdcate; si existd o alta, pentru smerirea
cugetului. Bunul si Preabunul nostru Domn §i Stdpdn, cdnd vede pe unii mai trandavi
in nevoingd, smeregste trupul lor prin boald, ca printr-o nevoingd mai nedureroasd. Dar
uneori ea vine si pentru a curdti sufletul de gdnduri rele sau de patimi”20.

Boala, inteleasa si asumata ca un ,da!” smerit adresat vointei divine si traita in
dimensiunea ei de punte spre lumea cea adevarata, are ca efect nu strivirea omului
sub povara ,trupului mortii” sale (Romani 7, 24), ci, dimpotriva usurarea suferinfei
si Intoarcerea omului spre Dumnezeu. Ea implica in mod cert crucea martiriului, ca
o urmare a patimirii lui Hristos, ca imbratisare a Crucii Mantuitorului, si, chiar daca
»nu este acelasi martiriu pentru toti, Insa cu totii vom trece printr-un martiriu”2t,
dupa modelul sfintilor, atat a celor care au vietuit In perioada prigoanelor, cat si a celor
care au trait sau traiesc martiriul constiintei, nevoindu-se printr-o viata ascetica.

2.2. Suferinta, cale spre mdntuire

In orice boald, Dumnezeu ne vorbeste despre mantuirea noastrs, spunea
Profesorul Jean-Claude Larchet??, exprimandu-si vointa de a ne ajuta sa o realizam,
iar Arhimandritul Simeon Kraiopoulos23 numeste boala (suferinta) o cale scurta de
mantuire. Sfintii Parinti remarca deseori ca boala este o manifestare a pedagogiei
divine24. Ea este, In acelasi timp, si o corectie aplicata de catre Dumnezeu omului
datorita pacatelor sale, cu scopul de a-1 tamadui sufleteste?s. Ea redreseaza pervertirea,

19 A doua sutd a capetelor despre dragoste, 42, p. 76.

20 Scara, XXVI, 34, in Filocalia, vol. IX, trad. din greceste, introducere si note de Pr. prof. dr. Dumitru
Staniloae, Ed. Humanitas, Bucuresti, 22002, p. 315; ,pricina de smerenie” este considerata si de Sf.
Isaac Sirul, Cuvinte despre nevointd, XX, in Filocalia, vol. X, trad. din greceste, introducere si note de
Pr. prof. dr. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2008, p. 105.

21 Arhim. Simeon Kraiopoulos, Taina...., pp. 14-15.

22 Teologia bolii, p. 61.

23 Taina...., p. 15.

24 Sfintii Varsanufie si loan, Scrisori duhovnicesti, 515, in Filocalia, vol. XI, p. 439: ,Dumnezeu sa-ti trimitd in
graba tamaduirea sufletului si a trupului (...). Staruie cat poti iIn multumire fata de El, pentru ca te-a
iubit si te-a miluit prin sfanta lui pedagogie”; vezi si Scrisorile 78,513, 516, 613.

25 ].-Cl. Larchet (Teologia bolii, p. 61, notele 36, 38) precizeaza ca termenul nu trebuie Inteles in acceptiunea
sa negativa, de pedeapsa sau sanctiune, ci mai ales 1n sensul pozitiv al verbului latin corrigere, care
este acela de ,a redresa”, ,a reforma”, ,a ameliora”, ,a vindeca”. Termenul folosit in general de catre
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chircirea, pe care a generat-o pacatul, re-indreptind firea umana la verticalitatea fireasc3,
de dinaintea caderii. Boala trupeascd devine astfel, prin purtarea de grijd a lui Dumnezeu,
un mijloc (medicament) de tdmdduire a sufletului si un prilej de progres duhovnicesc.

Jla aminte la tine pururea, spune Sfantul Isaac Sirul2¢, si vezi rostul ce-l1 au in
calitatea faptelor tale necazurile ce te intdmpind, locul pustiu al vietuirii tale, subtirimea
mintii tale impreund cu cunoasterea amdnuntitd, marea lungime a linistii tale impreund
cu leacurile cele multe, adicd cu incercdrile ce sunt aduse de Doctorul cel adevdrat
pentru sandtatea omului celui dinlduntru’”.

Nu exista om care sa nu fi gustat suferinta, mai devreme sau mai tarziu. Unii
se tem de ea, vor sa fie cat mai departe de o asemenea stare, iar al{ii o doresc ca pe o
binecuvantare si dor ceresc. Important este nu faptul ca suferim ci modul in care
reactionam la suferint3, atitudinea (potrivitd) pe care o avem in fata ei. Consideram ca
este sugestiva urmatoarea Intdmplare, relatata de Parintele Simeon Kraiopoulos27:

,Md aflam intr-o tovdrdsie pe Sfantul Munte si ajunsesem pe infricosdtoarele
locuri de nevointd ale Karuliilor. Aceste locuri sunt pustiul cel mai aspru al Sfantului
Munte. Acolo, printre altii, se nevoia si un monah sdrb pe care l-am vizitat. Ne-a primit
cu multd bucurie, asa cum fac de obicei toti cdlugdrii de la Sfantul Munte, si, cdnd I-am
rugat sd ne spund ceva spre folosul nostru sufletesc, a adus vorba despre suferinta lui.
Ne-a spus cd intr-un timp suferea foarte mult si se ruga pe mdsurd. Dupd ce-a indurat
mult, a rdbdat si iardsi a rabdat, ca si cum Dumnezeu n-ar fi auzit rugdciunea lui, in
cele din urmd, la un moment dat, a luat ulei din candela lui Hristos si a pus pe locul
care-l durea si suferinta a incetat. Dupd ce durerea I-a pdrdsit si s-a simtit sdndtos, a
inteles atunci cdt de bine a fdcut sufletului sdu acea pdtimire. Este adevdrat cd in
ceasul in care cineva suferd, nu intelege aceasta. Cand insd suferinta trece, abia atunci
vede cdt bine i-a adus. Asadar, abia dupd ce suferinta a trecut, ascetul a inteles cdt de
bine ii fdcuse. De aceea, asa cum ne-a spus, a inceput apoi, sd-L roage pe Hristos sd-i
dea si altd suferintd si vorbind greceste, cu accentul lui sdrbesc, zicea: «Dd-mi si altd
suferintd, dd-mi si altd suferingdl» Chiar dacd suferinta era cumplitd, era mare, de
nesuportat, facuse mult bine sufletului sdu si de aceea o cerea. Ne-a spus clar: «Oricdt
te-ai ruga, nu te folosesti de rugdciune, cdt te folosesti de suferingal»”

Dumnezeu stie cel mai bine de ce are fiecare nevoie, dand fiecaruia cele ce-i
sunt de folos din punct de vedere duhovnicesc. El tamaduieste si mantuieste pe
fiecare in conformitate cu personalitatea sa si cu situatiile particulare, deoarece
»dupa pricina patimilor afldtoare in suflet aduce si doctorul sufletelor leacuri prin
judecdtile lui”, arata Sfantul Maxim Marturisitorul?8. Boala este folosita Tn aceasta

Parintii greci este paideia, cu sensul pozitiv de ,educatie”; acesta deriva din verbul paideuein, care
fnseamna ,a instrui”, ,a creste”, ,a educa”, ,a forma”, concomitent cu ,a redresa”. Totodats, termenul de
Jpedagogie” deriva din cuvantul grecesc paidagogia, care inseamna, pe langa educatie, ingrijirile care se
dau unui bolnav. Profesorul francez aminteste si ca Hristos este numit de catre Clement al Alexandriei o
paidagogos, care Inseamna cel ce educa, cel ce conduce, si, in acelasi timp, cel ce ingrijeste bolile.

26 Cuvinte despre nevointd, V11, in Filocalia, vol. X, p. 60.

27 Taina..., pp. 15-16.

28 A doua sutd a capetelor despre dragoste, 44, p. 76.
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lucrare divina ca un mijloc deosebit de puternic pentru a-1 trezi pe omul impatimit,
pentru a-l face sa constientizeze, prin suferinta trupului sau, boala adanca care-i
brazdeaza sufletul. Uneori, boala este privita extrem de sugestiv ca un plug care
brazdeaza adanc si scoate radacinile patimilor. Prin suferinta se desteleneste astfel,
orice radacind egoista din lduntrul sufletului omenesc, orice impietrire. Suferinta
conduce spre dobandirea smereniei, Inlaturand mandria, pentru ca atunci ,,cand
esti binecuvantat in alte imprejurari exista pericolul sa te mandresti, dar cand esti
binecuvantat In durere si suferintd, atunci cu greu te poti mandri”2.

Daca pentru omul contemporan viteza si lipsa timpului, in mijlocul unei
lumi din ce In ce mai agitate, agasante si stresante, este o stare cvasigenerald, atunci,
o cale potrivita si scurtd, care conduce spre scopul dorit (mantuirea), este suferinta.
0 atitudine potrivita nu lasa timpul suferintei sa se iroseasca ci, indiferent de loc si
moment, il invesniceste, transformandu-l in cale spre cer. In acest sens, un Avvi in
Pateric spune ca: ,Dimineata se poate sa fii In iad, iar spre seara sa te afli in Rai”30.
Timpul mantuirii este scurtat prin asumarea suferintei. Cel mai la indemana exemplu
este cel al talharului de pe cruce, care, dincolo de toate faradelegile (posibile) pe care
le-a facut, s-a pocait, i-a aratat intreaga sa caintd, naddjduind in mila si iubirea Lui, a
luat o atitudine corecta (potrivitd) in fata Domnului si a auzit cuvintele cunoscute:
JAdevdr iti spun Eu tie: astdzi vei fi cu Mine in Rai!” (Luca 23, 43).

2.3. Cooperarea divino-umand, baza tamaduirii

Sansa de a pdrasi starea de boala si suferin{a sta intr-o atitudine dinamica
de asteptare a ajutorului dumnezeiesc, care presupune fuga continua de pasivitatea
suportdrii unei boli ,fara orizont”, adica fara sens, acoperita de o adancire in
materialitate, corespunzatoare omului trupesc. ,Omul trebuie sa se lupte (...), spune
Sfantul Varsanufie, si va fi ajutat”3?, el insusi marturisind din experientele sale ca ,nu
m-am lasat si am luptat pana ce m-a intarit Domnul32”, oferind prin aceasta un exemplu
de staruinta smerita si vindecatoare. Acelasi sfant arata ca bolnavul trebuie sa stie
ca odata cu boala, Dumnezeu ii trimite si mijloacele de a trece peste ea, ca cei ce
voiesc sa placa lui Dumnezeu trebuie sa treaca prin unele necazuri (,dacd ti-ai pus
in gdnd sd-L slujesti pe Domnul, pregciteste-ti sufletul pentru incercdri”, Intelepciunea
lui Isus, fiul lui Sirah, 2, 1), sa se Inarmeze cu rabdare (,, Tot ce ti se'ntdmpld, primeste
cu pldcere, iar in necazurile smereniei tale fii rabddtor”, Tn;elepciunea lui Isus, fiul lui
Sirah, 2, 433; fiti rdbddtori intru necaz, stdruitori in rugdciune”, Romani, 12, 12), sa
indure muceniceste, multumind lui Dumnezeu pentru toate34 (dupa modelul lui lov:
»2Dacd noi am primit din mdna Domnului pe cele bune, oare nu le vom rdbda si pe cele

29 Arhim. Simeon Kraiopoulos, Taina...., p. 21.

30 cf. Arhim. Simeon Kraiopoulos, Taina...., p. 23.

31 Scrisori duhovnicesti, 347, In Filocalia, vol. XI, p. 321.

32 Scrisori..., 512, p. 437.

33 Ecouri ale acestui verset se regasesc (si) in opera lui Marin Preda: Dragul mamii, ii spune aceasta
personajului principal al romanului Cel mai iubit dintre pdmdnteni, Victor Petrini, daca tot trebuie
sa faci ceva, macar fa de placere... (citat din memorie).

34 1 Tesaloniceni 5, 18.
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rele?..”, ,,Gol am iesit din pdntecele maicii mele,/ gol md voi intoarce’n matca mea,/
Domnul a dat, Domnul a luat;/ cum I-a pldcut Domnului, asa s’a fdcut;/ fie numele
Domnului binecuvéntat!”):

,5d nu ne descurajam. Avem un Dumnezeu milostiv, care cunoaste mai mult ca noi
neputinga noastrd; si dacd, pentru a ne incerca, aduce asupra noastrd cdte o boald, avem
pe Apostolul, care ne imbie mdngdierea, zicdnd: ,credincios este Dumnezeu, Care nu va
ingddui sd fiti ispititi mai mult decdt vd std’'n putere, ci odatd cu ispita vd va aduce si
calea de a iesi din eaq, ca s’o puteti rabda” (1 Corinteni 10, 13)35”

lar daca ajutorul lui Dumnezeu intarzie, Sf. Varsanufie ne sfatuieste sa pastram
rabdarea pana la capat, s nu ne descurajam, sa nu deznadajduim, ,,caci aproape este
Dumnezeu, care zice: «Nu te voi Idisa, nici nu te voi pdrdsi»” (Evrei 13, 5)36. Intarzierea
aceasta a ajutorului divin sau a tamaduirii are ca si cheie de Infelegere pedagogia
divina despre care s-a scris mai sus. Uneori raspunsul divin intarzie deoarece nu a
venit momentul oportun pentru Implinirea cererii (la ,plinirea vremii”, Galateni 4, 4),
alteori pentru ca Dumnezeu a randuit pentru noi ceva mai bun (Evrei 11, 40), insa
intotdeauna cu scopul intaririi in credint3, in nadejde, In rabdare si n alte virtuti. Se
poate spune astfel cd, pentru un bolnav, este mai profitabil duhovniceste sa nu
primeasca timaduire (raspuns) imediat, pentru a dobandi roadele rabdarii. In acest
sens, este sugestiva istorioara de mai jos:

»Unul dintre Sfintii Pdrinti a spus: odatd, cdnd eram foarte intristat din pricina
incercdrilor, am mers la un pustnic bdtrdn. Acesta era bolnav si tintuit la pat. Dupd ce
am luat binecuvdntarea lui, m-am asezat ldngd el si i-am spus: «Pdrinte, fd o rugdciune
pentru mine, cdci mult md mahnesc din pricina ispitelor diavolesti». Atunci staretul
deschizdndu-si ochii mi-a spus: «Fiul meu, tu esti tdndr si de aceea nu ingdduie Dumnezeu
sd fii coplesit de ispite mai presus de puterea ta». «Degi sunt tdndr, am ispite pe care numai
oamenii virtuogi le au». «Dumnezeu vrea sd te facd intelept». «Cum md va face intelept?
Eu in flecare zi gust moartea sufletului». «Inceteazd, fiul meu! Am spus cd Dumnezeu te
iubeste si iti va da harul Sdu. Sd stii, fiul meu, cd treizeci de ani m-am lupta cu demonii
si timp de doudizeci de ani nu am simtit ajutorul lui Dumnezeu. Insd dupd ce a trecut
cel de-al doudzeci si cincilea an am inceput sd simt o oarecare odihnd, care a inceput
apoi sd creascd tot mai mult. In cel de-al doudizeci si optulea an odihna a devenit foarte
simtitd. lar, cand se apropia sfarsitul celui de-al treizecilea an, atdt de mult s-a intdrit
intru mine aceastd odihnd, incdat nu pot sd o exprim in cuvinte. Cdnd vreau sd md ridic
la rugdciune, doar trei psalmi apuc sd rostesc cu gura mea si indatd sunt rdpit in extaz,
langd Dumnezeu. In aceastd stare, trei zile dacd stau in picioare, nu simt deloc oboseald.
Vezi catd odihnd mi-a pricinuit lucrarea cea de multi ani a rabddrii?»"37

35 Scrisori..., 74, p. 98.

36 Scrisori..., 74, p. 99.

37 Sf. Isaac Sirul cel de Dumnezeu-insuflat, Despre ispite, intristdri, dureri si rabdare, trad. din lb. greaca
de Ieroschim. Stefan Nutescu, Schitul Lacu - Sfantul Munte Athos, Ed. «Evanghelismos», Bucuresti,
2007, p. 53.
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Bolnavul trebuie asadar sa se pazeasca de descurajare, slabiciunea care rezulta
din starea sa nefiind un handicap in lupta duhovniceascs, ci, dimpotriva, dupa cum
arata Sfantul Apostol Pavel, Dumnezeu isi arata puterea in slabiciune (cf. 2 Corinteni 12,
10). Dumnezeu vegheaza asupra bolnavului, ii intelege neputinta si 1l ajuta. Cooperarea
divino-umana se rasfrange asadar in procesul tamaduirii, pe de o parte, prin grija
pururi veghetoare pe care Dumnezeu o poarta intru iubire fapturilor Sale, iar pe de alta
parte, prin deplina Incredintare a bolnavului (suferindului) in mainile lui Dumnezeu.
Aceasta este baza tamaduirii omului, atdt de bolile sale trupesti, cat si de cele sufletesti.
lar atunci cand orizonturile vindecarii se Tnchid parca inspre moarte, acelasi Sfant
Varsanufie ne Invatd sa nu ne temem de aceasta: ,Odata ce ai pe Dumnezeu, nu te
teme, ci arunca toata grija ta asupra Lui si El va purta grija de tine (Psalmul 54, 25; 1
Petru 5, 7)”38. Cuvintele Sfantului Apostol Pavel {i sunt amintite unui frate bolnav:
JFiindcd noi stim ¢d dacd acest cort - locuinta noastrd pdmdnteascd - se va desface, avem
zidire de la Dumnezeu, casd nefdcutd de mdnd, vegnicd in ceruri’ (2 Corinteni 5, 1)”
,Crede fara sa te indoiesti, 1i spune Sfantul Varsanufie, si Dumnezeu te va ajuta”3°.

3. Concluzii

In incheiere, concluzionim ci boala si suferinta pot si trebuie si fie depasite
duhovniceste si transfigurate In Hristos. Chiar daca, dupa cum s-a aratat mai sus, ele
pot constitui o cale ascetica capabila de a-1 conduce spre om inspre Indumnezeire
(theosis), totusi, ele nu ar trebui dorite sau cautate?0. Energia care s-ar pierde prin
cautarea acestora ar fi mai bine sa fie folosita la implinirea poruncilor si la preamarirea
lui Dumnezeu. Daca dintr-un punct de vedere, bolile favorizeaza viata duhovniceasca,
dintr-altul 1i sunt o piedica. Cuviosul Nichita Stithatul precizeaza cu claritate:

,Bolile sunt folositoare celor incepdtori in viata virtuoasd. Ele fac trupul neputincios
ca sd-1 ajute in vestejirea si in sldbirea aprinderii afldtoare in el; iar cugetul pdmantesc
al sufletului il subtiazd, in vreme ce-i intdresc si i imputernicesc curajul, de poate spune
dupd dumnezeiescul Apostol: «Cand sunt slab, atunci sunt tare» (2 Corinteni, 12, 10).
Dar pe cat sunt de folositoare bolile acestora, pe atdt de vatdmdtoare sunt ele celor
ce-au sporit in ostenelile virtutilor si s-au ridicat deasupra simturilor si au ajuns la
vederi ceresti. Cdci i intrerup de la indeletnicirea cu cele dumnezeiesti, le ingroasd
prin dureri si greutdti partea intelegdtoare a sufletului, o tulburd cu norul descurajdrii
si usucd lacrimile umilintei cu seceta durerilor”*1,

Asadar, nu se urmdreste aducerea trupului cu orice pret intr-o stare de
neputintd, ci mai degraba un echilibru intre vigoarea lui si cea a sufletului. Preferarea
sanatatii este deci, fireasca, Insa cu conditia ca ea sa fie trditd in Dumnezeu si pentru
Dumnezeu.

38 Scrisori..., 75, p. 99.

39 Scrisori..., 75, p. 99.

40 cf. ].-Cl. Larchet, Teologia bolii, p. 79.

41 Suta intdi a capetelor despre fdptuire..., 87, In Filocalia, vol. V], trad. din greceste, introducere si note
de Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2004, p. 238.
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THE SPIRITUAL EXTENT OF ILLNESS
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ABSTRACT. Any disease constitutes an interpretation, which is all the more alive
and profound as it is not in any way abstract and gratuitous, but rather enrolled
within an oftentimes heartbreaking ontological experience. Most frequently, this
interpretation is crucial. Because the disease calls into question (more or less) the
groundwork, framework and forms of our own existence, our referential values,
our relationships with others and our life itself. In many instances, the disease
constitutes a spiritual trial which employs our entire being, decisively leaving its
mark on the dynamics of life. Thus, in the conditions of an authentic clerical life,
overcoming this trial, in one way or another, the assumption of the disease, of the
different types of suffering that accompany it and finding theoretical and practical
solutions to the problems which arise is imposed. Every one of us, in the course of his
existence, not only has to expect suffering and illnesses (trials or consequences of
sins), but, when these occur, to continue to live and to find out, despite and within
them, his fulfillment. Christ comes and shows Himself to the world as doctor, and the
redemption He brings is the recuperation of man, because mankind is truly diseased.
The parents and the whole Tradition, counting the primordial Adamic state as the
health condition of mankind have naturally seen a complex condition which has
seized the whole human being. This study registers within our intention to highlight
the decisive role of love in the process of healing the sick. Therefore it was detailed
the spiritual meaning of disease and the positive significance of suffering, the divine-
human cooperation in love emphasizing the closeness of man to life eternal.

Keywords: Health, Suffering, Disease, Love, Healing.

1. The precariousness of our health and inner workings of disease

The diversity and complexity of spiritual illnesses, the origin of sin and
moil, are all a logical consequence of the Original Sin (The cause of all ailments),
which has cancelled out the state of well-being that the first men had. In what
follows, we will thoroughly study the spiritual dimensions of bodily ailments, thus
identifying the positive side of illness and moil, as well as the healing effects of the
said moils, divine-human cooperation being the basis of restoration.
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1.1. The precariousness of health, or “survival” of disease

Human nature, along with all of Creation, fell along with Adam and was
restored by Jesus, in order to regain the heavenly health he once had, as well as
human nature (And with it, the whole of Creation). What fell to illness with Adam
has regained its well-being through Christ. Through His incarnation, Christ
removed the wall that separated human nature from God, and through His efforts
has freed mankind from the tyranny of evil and crushed the unholy. Through His
death, He has defeated death and decay, and through His resurrection gave
mankind new and eternal life. However, the outcome of Christ’s work does not
fulfil itself by breaking the freedom of man, but instead surmises the agreement
and conclusion of the latter’s good will. Thus, the restoration and filling with godly
essence of human nature, realized through Christ, will remain but an aspiration
until mankind has assimilated into Him. This incorporation and assimilation are
performed by the Church, which is the body of Christ, though the Holy Ghost
spread into Sacraments. In turn, man must participate and contribute to his own
transformation through grace, and work for it to come true (,..continue to work
out your salvation with fear and trembling” - Philippians 2, 12), to open himself to
Christ and gradually take Him in. Through Christening, man can be rid of his old
self (“...to put off your old self, which belongs to your former manner of life and is
corrupt through deceitful desires” Ephesians 4, 22) and dress to fit his new
persona (“...and to put on the new self, created to be like God in true righteousness
and holiness”, Ephesians 2, 24). Yet, man must also “adapt to this new way of
being, from fallen to restored and blessed”..

Through this slow and arduous process of renewal in Christ, through
actively participating in this newfound life, falling is a frequent occurrence and
nobody can claim to be without sin (“The fool says in his heart: «There is no God!»/
They are corrupt, their deeds are vile,/ there is no one who does good./ The LORD
looks down from heaven/on all mankind/ to see if there are any who understand,/
any who seek God./ All have turned away, all have become corrupt;/ there is no one
who does good,/ not even one!” Psalm 13, 1-3 - see you Psalm 52, 1-2, too; “As it is
written, There is none righteous, no, not one;/ There is none that understand death,
there is none that seeketh after God,/ They are all gone out of the way, they are
together become unprofitable; there is none that doeth good, no, not one./ Their
throat is an open sepulchre; with their tongues they have used deceit; the poison of
asps is under their lips;/ Whose mouth is full of cursing and bitterness;/ Their feet
are swift to shed blood,/ Destruction and misery are in their ways;/ And the way of
peace have they not known;/ There is no fear of God before their eyes”’, Romans 3,
10-18; "If we say that we have no sin, we deceive ourselves, and the truth is not in
us./ If we confess our sins, he is faithful and just to forgive us our sins, and to cleanse

1 Jean-Claude Larchet, Teologia bolii, French trans. by Prof. Vasile Mihoc (Sibiu: Editura «Oastea
Domnului», 1997), 41-42; also see Sf. Simeon Noul Teolog, Discursuri teologice i etice. Scrieri |
(Sibiu: Deisis, 2001) 366.
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us from all unrighteousness./ If we say that we have not sinned, we make him a liar,
and his word is not in us”, John 1, 8-10). Concomitantly, many linger upon the choice
of evil. Thus, because sin is perpetuated, its consequences continue to affect human
nature and the whole of Creation, and the disease “survives”. Although Jesus put
an end to the tyranny of the Evil One, suppressing the need to sin and cancelling
the power of death (mankind is, from a spiritual point of view, free of them), He
hasn’t suppressed sin or its consequences, death, demonic workings, so as not to
infringe upon man’s free will, as John Damascene has spoken:

“It is clear that healing happens voluntarily, as the Bible says: «If a man therefore
purge himself from these?». It is just, and the opposite applies: if one does not cleanse
himself, he shall become an empty vessel, useless and worthy of death. Thus, with the
above mentioned and these quotes: «For God has bound everyone over to disobedience3»
and «For the Lord has poured out on you/ The spirit of deep sleep,/ And has closed your
eyes, namely, the prophets;/ And He has covered your heads, namely, the seers*».
These must not be understood as being done by God, but understood how God allows
them to be in the name of free will” 5.

Only during the end of days will everything be fully restored, rearranged
according to God’s will (“But according to his promise we are waiting for new heavens
and a new earth in which righteousness dwells”, 2 Peter 3, 13.), the order and harmony
once lost will be restored, the blessing of all mankind coming as it reaches its full
potential. Only then will disease and death be forever suppressed.

1.2. The healthy-ill ambivalence

In our decayed and partially restored world, even saints suffer inevitably,
from moils and diseases?, and eventually biological death. This truth proves that
there is no necessary relation between the state of the soul and body, that disease
and physical suffering are not directly attributable to our personal sin. These ailments
trouble both the righteous and the sinful, or as it is written in the Ecclesiastes: ,As
it is with the good,/ so with the sinful;/ as it is with those who take oaths,/ so with
those who are afraid to take them” (9, 2) (also, you see Matthew 5, 45).

Sometimes, the blessed saints suffer even more. Jean-Claude Larchet?
distinguishes two fundamental reasons for this fact: The first being free will (God
does not interfere with diseases, but lets them bes8, so that mankind may progress

22 Timothy 2, 20-21.

3Romans 11, 32.

4 [saiah 29, 10; Romans 11, 8.

5 Sf. Ioan Damaschin, Dogmatica, Fourth book, Chapter XIX (Bucuresti: Ed. Institutului Biblic si de
Misiune a Bisericii Ortodoxe Romane, 2001) 229.

6 Sf. Simeon Noul Teolog, Discursuri ..., 123-124.

7 Larchet, 47.

8 The holy Fathers respect this by using the verb sugchorein, which means “to yield”, as well as
parachorein, which has the same meaning (LARCHET, 47, note 155).
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and better itself). The second may be direct demonic interference, which seek to
hinder their progress.
Regarding the first reason, we may consider the following:

“Wondering why God allows his saints to be tormented, St. John Chrysostom offers 8
answers: «Firstly, so that their pride is not boosted by their virtues and wonderful
feats» (Corinthians 12, 7). «Secondly, from fear that they would be praised as gods
themselves. Thirdly, so that the power of God may shine even brighter», as His power
is made perfect in weakness (Corinthians 12, 9). «Fourthly, so that their patience
shines brighter and nonbelievers see that Saints do not serve Him with greed, but
with pure love (...). Fifthly, so we may contemplate on the end days; when we see a
Saint full of virtues have to wait until the end time to be resurrected, we can’t help
but feel humble. Sixthly, so that even the lowly can feel relief, knowing that everybody
suffers, even the holiest of men. Seventhly, so that nobody thinks they were better than
any other man and it is impossible for a plain person to become blessed» (Jacob 5, 17).
«Lastly, so that every man may know what both happiness and torment are, true
happiness comes from being one with God through a life of virtue, and the only real
torment is being separated from Him®»”

Regarding the second we can consider Evagrius Ponticus’ remark, that when
the soul is united with God through prayer, the devil, now powerless to influence the
soul, has nothing else to do but alter the body, changing its constitution (krasis).

“Some introduce thoughts or meanings while in prayer, or attempts to change
the body. Yet when the devil realizes he cannot move one’s memory during prayer, it
is then that he forces the body of the faithful to alter in weird ways, and shape his
illness™10,

Thus, bodily well being, both that of the saints and of the every man, cannot
be permanently obtained. It can be said that health is a state of little disease, a disease
still in hiding!?, a partial and temporary balance!2.

“Knowledge is naturally good, just like health. Yet the latter has used more than
those who used it. To the foolish knowledge is harmful, despite being good by definition.
The same applies to health, wealth and happiness, for nobody uses them wisely”13.

9 Larchet, 47-48.

10 Evagrie Ponticul, Cuvdnt despre rugdciune, 63, 68, in Filocalia, vol. I (Bucuresti: Humanitas, 1999),
94-95.

11 Regarding this aspect of illness, which is yet to be fully explored, ].-Cl. LARCHET appreciates the
possibility for medicine to extend and refine the definition it gives to illness, ending up with introducing
medicine everywhere in society, going as far as considering non-diseases such (Teologia bolii, 53,
note 183).

12 Sf. Simeon Noul Teolog, Cateheze. Scrieri II, cateheza 25, revised 2nd edition, introductory study
and translation by diac. loan I. Ica jr (Sibiu: Ed. Deisis, 2003), 263-264.

13 Sf. Maxim Marturisitorul, A doua sutd a capetelor despre dragoste, 77, in Filocalia, vol. II. (Bucuresti:
Humanitas, 1999), 82.
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Health can be harmful if it leads man to ignore his Creator, creating the
demonic illusion that he is self-sufficient. It is even more harmful if used to cause
harm and initiate sin (Romans 6, 13).

When it comes to disease, it constitutes evil simply because it appears as a
consequence to the Adamic Sin and as a demonic work in the fallen world. It is
harmful solely in the physical world, as it cannot affect the soul, the essential
being. Christ himself says: And do not fear those who kill the body but cannot kill
the soul Rather fear him who can destroy both soul and body in hell (Matthew 10,
28). Hence, disease has no power itself in separating man from God and cannot be
considered harmful from a spiritual perspective; it is only apparent, being able to
influence man in a good way if he uses it. Even if it represents a state of weakness,
it can be converted into spiritual strength (2 Corinthians 12, 10). When accepted
and integrated, it represents a way to salvation.

“Illness is beyond scientific research; those who endure it with patience and
thank God for His help, gain more grace for the coming Salvation”1*.

2. The side of Salvation in illness
2.1. The positive aspect of illness and moil

The holy Fathers often say that illness, however challenging, is a sign of
God’s presence and workings in everyday life, a sign of His limitless and fair love.
Pr. Prof. Dr. Constantin Coman?!s reminds us: “If God threatens you, it means he
wants to absolve you of your sins! If He is silent, it means He wants you to die!”
Suffering is used as a pedagogic instrument that God uses to better mankind, to
pull him out of the captivity of the temporary. If man assumes it, it will present
newfound knowledge. Such an attitude requires knowledge in at least a spiritual
aspect of the disease.

Father Simeon Kraiopoulos!¢ addresses the suffering of man by offering
him a transcending view on his illness, and naturally, a purpose:

“Brother, does God allow you freedom, pain, suffering, hardship, does He allow
you to live whatever you want, deep inside you? It’s a blessing! God is researching
you! It’s almost as if he’s saying: «I am here! Turn around and look at Me! Do you
need something from me? What should I give you? Myself! Yes,  want to give you my
grace and through it we can become one, because I love you, you are my creation
and with you I have done everything ». The fact that you suffer is not only a hint, but
proofitself that God exists.”

14 Sf. Varsanufie and loan, Scrisori duhovnicesti, 78, in Filocalia, vol. XI (Bucuresti: Humanitas, 2009),
102.

15 In the preface of Taina suferintei (The mystery of torment) of Arhim. Simeon Kraiopoulos, trans. by
Priest Victor Manolache (Bucuresti: Ed. Bizantina, 2007), 5.

16 Kraiopoulos, 7-8.
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Disease considered in itself, without the perspective of divine teachings,
leads to doubling the physical suffering with moral suffering, cause by the absurdity
of it. Such an attitude allows demonic action and the development of sin, which
unbalance man, just like fear, angst, anger, pride and despair!7; considering these,
the body not only stops healing, but accentuates the symptoms of evil that affect it,
and help it extend to the soul, infecting it: “Has anybody got sever ill? It's dejected,
but sickness can not be sent away, on the contrary it makes it harder”, said the St.
John Chrysostom the Golden Mouth!18.

The Saint Maxim The Confessor advises us firstly not to be preoccupied of
the natural causes of the illness (suffering) or the means of healing, but to seek the
purpose of this trial, to identify the meaning of it in relationship with God and to select
the positive aspects that lead us to salvation: “When you will find an unexpected
trial (...), ask for what it has come. And you will find guideness”1°.

Sickness and suffering, as symbols of the drifting away from the heavenly
state, as signs of his weakness and his effeminacy, succeed to destroy the illusions
of auto sufficient which man can have, fooled by a apparently lasting health,
shatters his pride and reveals him his shallowness (Genesis 3, 7), reminding him
that (physically) he is nothing else that mari (Genesis 3, 19). Saint John Climasus
says:

“There is an illness for the cleansing of sins, and another one for the humility of
the thought. Our dear and good Lord and Master, when he sees some more sluggish
in need, humbles their body by disease, like trough amore painless need. But
sometimes it also comes to cleanse your soul of bad thoughts or passions”2°.

1”

The disease, understood and assumed as an “yes!” quakerish addressed to
the divine will and liven in it’s bridge dimension to the real world, has as an effect
not the crush of man under the burden of his ,body of death” (Romans 7, 24), but,
on the contrary alleviation of suffering and the return of man to God. It certainly
implies the martyrs cross, as a result of Christ’s passion, as an embrace of the
Saviours Cross, and, even if there ,isn’t the same martyrdom for all 21, after the
Saints model, both who lived trough the persecutions, and those who have lived
or are living martyrdom consciousness, striving through an ascetic life.

17 Larchet, 58.

18 Predicile despre statui (Sermons on statues) V, 4, in Scrieri alese (Chosen writings), vol. I, trans.
from original by St. Bezdechi, prof. of lang. and lit Hellenic at the Univ. from Cluj, Publishing house
Holy Bishops of Ramnicului-Noului Deverin R. Valcii, 1937.

19 Maxim Marturisitorul, 42, 76.

20 Scara, XXV1, 34, in Philocalia, vol. IX (Bucuresti: Humanitas, 2001), 315; “cause of humility” is
considered by St. Isaac Sirul too, Cuvinte despre nevointd, XXI, in Filocalia, vol. X (Bucuresti:
Humanitas, 2008), 105.

21 Kraiopoulos, 14-15.
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2.2. Suffering, the path to salvation

In every disease, God tells us about our salvation, said Professor Jean-
Claude Larchet?2, expressing willingness to help us to achieve it, and Archimandrite
Simeon Kraiopoulos23 calls disease (suffering) a short way of salvation.

Fathers often remark that disease is a manifestation of divine pedagogy 24.
It is at the same time, also a correction applied by God to man because of his sins,
in order to heal the soul?s. It rectifies perversion, the huddle, which was generated
by the sin, redressing human nature to natural verticality, before the fall. Bodily
disease becomes, through the care of God, a way (medicine) of healing the soul and
an opportunity for spiritual progress.

“Take heed to yourself forever, says St. Isaac the Syrian2¢, and see the purpose
that the trouble that follows you have in the quality of your actions, deserted place
of your living, your mind thinness together with detailed knowledge, the great
length of your peace together with the many remedies, that is with the attempts that
are brought by the reak Doctor for the health of the inner man”.

There is no man not to have tasted suffering, sooner or later. Some fear it,
they want to be as far from such a state, and others want it as a blessing and
heavenly miss. The important think is not that we suffer but the way we respond
to suffering, the right attitude we have in front of it. We believe it is a suggestive
story, told by Father Simeon Kraiopoulos27:

“I was in a fellowship on the Holy Mountain and had reached the frightening
places of the Karuls. Those places are the most harsh of the Holy Mountain. There,
among others, they needed a Serbian monk whom I visited. They welcomed with
great happiness, as all the monks from the Holy Mountain did, and when I asked him
to tell us something which would benefit our soul, he brought about his suffering. He
told us that in a very long time he was suffering a lot as prayed. After enduring
more, he waited and waited, like God didn’t heard his prayer, eventually, at a time,
he took oil from Christ’s lamp and put it on the place that hurt and the pain ceased.

22 Larchet, 61.

23 Kraiopoulos, 15.

24 St. Varsanufie and loan, Scrisori duhovnicesti, 515, in Filocalia, vol. X1, 439: “God send you in a hurry
healing of soul and body (...). Persist as you can in thanksgiving to Him because He loved you and
obtained mercy for you through His holy pedagogy “, see also Letters 78,513,516, 613.

25 Larchet, 61 (notes 36 and 38) specifies that the term must not be understood in the negative sense,
as punishment or sanction but rather in the positive sense of the Latin verb which is “to redress”,

»our ” o«

“reform”, “improve”, “cure”. The term generally used by the Greek Fathers is paideia, with the
positive sense of “education”; it derives from the verb paideuein, which means “to train”, “increase”,
“educate”, “forming”, along with “to redress”. However, the term “pedagogy” (paidagogia) derived
from the Greek word which means, in addition to education, care that is given to a patient. French
teacher points out that Christ is called by Clement of Alexandria one paidagogos, which means one
who teaches at leading, and at the same time, who cares diseases.

26 [saac Sirul, Cuvinte despre nevointd, VIII, in Philocalia, vol. X, 60.

27 Kraiopoulos, 15-16.
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After the pain left him and he felt healthy, he then understood how much good did
that passion do to his soul. It’s true that at the time someone is in pain, he does not
understand it. But when the pain passes only then he sees how well it brought to
him. So, only after the pain has passed, the ascetic understood how well it done.
Because of that, like he told us, it started then, to pray to Christ to also give him
another pain and speaking in Greece in his Serbian accent he said: «Give me another
pain, give me another pain!» Even if the pain was terrible, it was great, unbearably,
it has done a lot of good to his souls and that’s why he was asking for it. He clearly
told us: «No matter how much you would pray, you do not use the prayer as much as
you use the pain!»”

God knows best what everybody needs and gives them what is beneficial
from the spiritual point of view. He heals and saves each in accordance with his
personality and particular situations because “according to the cause of the
passions which are in the soul, the doctor brings cures to the souls through his
judgments”, says St. Maximus the Confessor28. The disease is used in this divine
work as a particularly powerful way to awaken the addicted man, to make him
aware through his body suffering, disease and furrow deep that soul. Sometimes,
the disease is considered highly suggestive that a plow that furrow deep and pulls out
the roots of passions. Through pain it broaches so that any selfish root from within
the human soul, any hardening. Suffering leads to acquire humility, removing pride,
because "when you are blessed in other circumstances there is a danger to be proud
of, but when you're blessed in pain and suffering, then you can hardly boast”2°.

If for the contemporary man the speed and lack of time in the middle of a
world increasingly restless, annoying and stressful, is a state quasi-general, then,
the right and short way, which leads to the goal (salvation) is suffering. A proper
attitude does not leave the time of suffering waste but, regardless of place and
time, it makes it everlasting, making it a path to heaven. In this respect, an Abba
said in Patericon: “In the morning you can be in hell and in the evening to be in
heaven”30. The time of salvation is shortened by assuming the suffering. Easiest
example is the thief on the cross, which, beyond all transgressions (possible) that
he did, he repented, he showed all his repentance, trusting in His mercy and love,
took a right attitude (appropriate) before the Lord he heard the words known:
»Truly I tell you, today you will be with me in paradise!” (Luke 23, 43).

2.3. Divine-human cooperation, the basis of healing

The chance to leave the state of illness and suffering lies in a dynamic
attitude of waiting for the divine aid, which involves continuous running from the
passivity of enduring a illness “without horizon”, namely without meaning, covered
by a deepening in materiality, corresponding to the human body. “Man must fight (...),

28 St. Maxim Marturisitorul, 44, 76.
29 Kraiopoulos, 21.
30 cf. Kraiopoulos, 23.
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says St. Varsanufie, and he will be helped”3!, he confessed himself from his
experiences that “I didn't gave up, and I struggled until the Lord strengthened me32”,
thereby providing an example of humbled and healing perseverance. The same
saint shows that the patient needs to know that with disease, God sends the means
to overcome it, that the desire to please God must go through some trouble (“My
son, if thou come to serve the Lord, prepare thy soul for temptation”, The Wisdom of
Jesus the Son of Sirach, 2:1), to arm themselves with patience (“Whatsoever is
brought upon thee take cheerfully, and be patient when thou art changed to a low
estate”, The Wisdom of Jesus the Son of Sirach, 2, 433; “Be joyful in hope, patient in
affliction, faithful in prayer”, Romans, 12, 12), to endure like a martyr, while
thanking God for everything3* (after the model of Job: “If we received the good
hand of God, won't we endure also the bad?..”, “Naked I came from my mother's womb,
and naked 1 will depart. The Lord gave and the Lord has taken away; may the name
of the Lord be praised!”):

“No temptation has overtaken you except what is common to mankind. And God
is faithful; he will not let you be tempted beyond what you can bear. But when you
are tempted, he will also provide a way out so that you can endure it” (1
Corinthians 10, 13)35”

And if God's help is delayed, St. Varsanufie advises us to keep patience till
the end, do not get discouraged, do not despair "because God is close, he says:
«Never will I leave you; never will I forsake you»” (Hebrew 13, 5)36. The delay of the
divine aid or of healing has as key to understanding divine pedagogy that have
been written about above. Sometimes divine answer is delayed because an adequate
moment for the accomplishment of the request has not come (when the ,set time
had fully come”, Galatians 4, 4), ,since God had planned something better for us so that
only together with us would they be made perfect” (Hebrews 11, 40), but always
with the aim of strengthening in faith, in hope, in patience and in other virtues. It
can be said that, for a patient it is more profitable to not receive spiritually healing
(reply) immediately to obtain the fruits of patience. In this respect, the story
below:

“One of the Fathers said: once, when I was very sad because of the trials I went to
an old hermit. He was sick bedridden. After I got his blessing I sat next to him and I said,
«Father, do a prayer for me, for I much grief because of demonic temptations». Then
opening their eyes abbot said: «My son, you are young and therefore God does not
allow you to be overwhelmed by temptation beyond your strength». «Although I am

31 St. Varsanufie and loan, 347, in Philocalia, vol. XI, 321.

32 St. Varsanufie and loan, 512, 437.

33 Echoes of this verse are found in Marin Preda’s works as well, in his Magnum Opus “Cel mai iubit
dintre pamanteni”.

341 Tes. 5, 18.

35 St. Varsanufie and Ioan, 74, 98.

36 St. Varsanufie and Ioan, 74, 99.
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young, I temptations that only virtuous people have them». «God wants to make you
wise». «<How will he make me wise? I taste the death of the soul every day». «Cease,
my son! I said that God loves you and will give you His grace. Know my son that
thirty years I struggled with demons and for twenty years I have not felt God's help.
But after passing the twenty-fifth year I started to feel somewhat rested which then
started to grow more and more. In the twenty-eighth year rest became much felt.
And when approaching the end of the thirtieth year so much has strengthened in me
the rest that I can not express in words. When I get up in prayer, only three psalms I get
to speak with my mouth and soon I am caught up in ecstasy next to God. In this state,
three days if I stand on my feet I feel no fatigue. See how much rest the virtue of
patience has given me?»"37

The sufferer should therefore beware of discouragement, the weakness
resulting from his condition not being a disability in the spiritual struggle but
rather, as the Apostle Paul shows us, God shows his power in weakness (cf. 2 Cor.
12, 10). God watches over the suffering, and helps him. The repercussion of
human-divine cooperation has separate effects on the process of healing: on one
hand, through the ever watchful care that God has for his followers, and on the
other, through the patient entrusting himself to God, giving himself over to his
hands. This is the basis of human healing, so his bodily diseases, as well as the
soul's. And when the healing horizons seem to be closing towards death the same
Saint Varsanufie teaches us not to fear it: “Cast all your anxiety on him because he
cares for you (Psalm 54, 25; 1 Petru 5, 7)"38. The words of the Apostle Paul are
mentioned a sick brother: “For we know that if the earthly tent we live in is
destroyed, we have a building from God, an eternal house in heaven, not built by
human hands” (2 Corinthians 5, 1)” “Believe without doubt, says St. the same Saint
Varsanufie, and God will help”39.

3. Conclusions

In the ending of this chapter, we conclude that disease and suffering can
and must be overcome and transformed spiritually in Christ. Although, as indicated
above, they can be an ascetic way capable of leading man towards deification (thesis),
however, they should not be desired or sought 0. Energy that would be lost in their
search would be better used to fulfil the commandments and worship of God. If from
one point of view, diseases favour spiritual life, in another they are an obstacle.
The pious Nicetas Stethatos clearly states:

37 St. Isaac Sirul, Despre ispite, intristdri, dureri si rdbdare, translated from Greek leroschim, Stephen
Nutescu Hermitage Lake - Mount Athos (Bucuresti: Ed “Evanghelismos”, 2007), 53.

38 St. Varsanufie and Ioan, 75, 99.

39 St. Varsanufie and Ioan, 75, 99.

40 cf. Larchet, 79.
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“Diseases are useful for those starters in the virtuous life. They make the helpless
body to help it rot and weakening ignition in it, and the earthly thought of the soul
thins it, while I strengthen and empower its courage, that can tell by the divine
Apostle: «when I am weak, then I am strong» (2 Corinthians 12, 10). But how useful
are their diseases, the more harmful they are those who have increased the labours
of virtue and rose above the senses and reached heavenly views. For they interrupt
the occupations the divine, it thickens through pain and difficulties the understanding
part of the soul, it abashed it with the cloud of discouragement and dries the tears of
humility drought of suffering”*1.

Therefore, the aim is not to bring the body at any cost in a state of

helplessness, but rather a balance between his vigour and soul. Health preference
is therefore natural, but provided that it be lived in God and for God.

41 Nicetas Stethatos, Suta intdi a capetelor despre fdptuire...,, 87, in Philocalia, vol. VI (Bucuresti:
Humanitas, 2004), 238.
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File de istorie. Pretuire si recunostintd Pr. Prof. Dr. Mircea Pdcurariu,
Ed. Presa Universitara Clujeana - Ed. Andreiana, 2012, 790 p.

Cu ocazia implinirii frumoasei varste de 80
de ani a parintelui academician Mircea Pacurariu,
i-a fost dedicat un volum omagial, realizat prin
colaborarea dintre Editura Andreiana a Arhiepis-
copiei Sibiului si Editura Presa Universitara Clu-
jeand, coordonat de dascdlii sibieni: Conf. univ.
dr. Paul Brusanowski, Pr. Prof. univ. dr. Nicolae
Chifar si lect. univ. dr. Emanuel-Pavel Tavala, iar
studiile sunt realizate, In mare parte, de ucenici
si colaboratori ai ilustrului istoric sibian, dintre
care mentionam pe: P.S. Visarion, P.S. Macarie,
Acad. Nicolae Edroiu, Acad. loan-Aurel Pop,
Nicolae Bocsan, Alexandru Moraru, Ioan-Vasile
Leb, Vasile Stanciu, Aurel Pavel, Ciprian Streza,
Nicolae Dura, Mihai Iosu, Constantin Necula, Da-
niel Buda, Radu Tascovici, Gabriel Basa, Daniel
Nita-Danielescu, Sorin Dobre si Eugen Dragoi.

Prima sectiune cuprinde mesajul Preaferi-
citului Parinte Patriarh Daniel i cel al inaltprea-
sfinfitului Parinte Mitropolit Laurentiu la acest
popas sarbatoresc, precum si biografia parinte-
lui profesor si impresionanta activitate didactica,
administrativa, stiinifica si publicistica, cuprin-
zand: 34 de lucrari in volum, 7 volume si editii
coordonate, 150 studii, dintre care 19 publicate
peste hotare, 505 articole, 29 note si insemnari,
89 recenzii, 63 predici tipdrite, 34 prefete, 287
conferinte, dintre care 20 in strdindtate, 328
interviuri si expuneri in presa scrisa si audio-
vizuala.

Partea I intitulata: Studii de istorie biseri-
ceascd veche si medie, cuprinde 12 studii: 1n pri-
mul dintre acestea: De la formularea unei teo-
logii politice la infdptuirea unei politici crestine
hrisostomice, fiind relevanta ,transpunerea in
practica a fundamentelor biblice si incercarea
Infaptuirii unei politici autentic crestine, care
postuleaza curajul de a actiona si de a spune lu-
crurilor pe nume si chiar de a nega autoritatea
puterii seculare In momentul in care sunt tra-
date interesele Bisericii lui Hristos” (p. 141). Ne
este adus apoi in atentie Eusebiu de Cezareea ca

model de istoric bisericesc, emblematic si mereu
actual. Studiul Sarbii si Imperiul Bizantin in tim-
pul tarului Stefan Dugan ilustreaza ca plasarea
orgoliilor feudale fnainte si in defavoarea so-
lidaritatii ortodoxe au condus la supunerea cres-
tinatatii balcanice pentru mai multe secole sta-
panirii islamice cu excese de intoleranta si fa-
natism religios (p. 173). incepand cu secolul al
XIlI-lea numarul agezamintelor hunedorene a
fost unul insemnat, aga cum rezulta din studiul:
Toponime, hidronime si antroponime hunedorene
cu rezonangd monahald. Consecintele politico-mi-
litare si confesionale ale extinderii habsburgilor
inspre sud-estul Europei dupd 1683 au fost unele
cu totul nefaste pentru Biserica Ortodoxa din
aceste teritorii, in special pentru cea din Transil-
vania. Materialul cu titlul: Jisus Hristos, Dumnezeu
si Om-Persoand unicd in doud firi in gdndirea
teologicd a cdlugdrilor sciti evidentiaza contri-
butia acestora la elucidarea controverselor hris-
tologice ale secolelor al V-lea si al VI-lea. Con-
tributia: Mdndstiri basarabene pdnd la 1812 ana-
lizeaza sumar structurile monastice din aceasta
provincie romaneasca Inainte de anexarea de
catre Imperiul Tarist. Urmeaza: Ecouri italiene
despre asaltul otoman asupra Crestindtdtii din
vara anului 1462 care aratd cd aceastd campa-
nie militara n-a avut succesul scontat, Tara Ro-
maneasca mentinandu-si statutul de stat cres-
tin liber. Din legdturile culturale ale patriarhului
Hrisant Notara al lerusalimului cu Moldova, pre-
zintd, apoi, aceastd personalitate complexa care
a influentat, in veacul al XVIIl-lea, viata cultu-
ral3, bisericeascs, politica si sociald a Moldovei,
al cdrei oaspete a fost in trei randuri. Studiul:
Rdmnicu Vdlcea, vatrd de spiritualitate romd-
neascd descrie agezamintele religioase martu-
rii vii ale unei civilizatii deosebit de Infloritoare,
din punct de vedere religios, in tinuturile Olte-
niei (p. 306). Sunt evidentiati apoi: Marele clu-
cer Tudor Vladimirescu si mitropolitul Daniil al
[-lea, ctitorii Mdndstirii Aninoasa din judetul Arges,



RECENZII

superb ansamblu de traditie brancoveneasca.
Sectiunea se incheie cu studiul: Iudicium Ecclesiae
si Iudicium Dei o incursiune in trecutul instan-
telor de judecata ale Bisericii de pe teritoriul
Romaniei (p. 349).

Partea Il intitulata: Studii de istorie biseri-
ceascd modernd si contemporand, cuprinde 20
de studii si este deschisa de studiul cu titlul:
Aspecte privitoare la presa bisericeascd din tara
noastrd pdnd in anul 1918 ce avea un caracter
multiplu si progresist. Urmeaza: Oameni si insti-
tutii in slujba neamului romdnesc. Gimnaziul or-
todox de la Brad, astdzi Colegiul National ,Avram
Ilancu” prestigioasa scoala hunedoreana infiinga-
ta in anul 1870 de Mitropolitul Andrei Saguna.
Oglindd a crezului si ndzuintelor acestui mare
ierarh (p. 382). Legdmadnt de credintd si iubire.
Cuvantarea episcopului loan Metianu la hiroto-
nia intru arhiereu este publicatd acum pentru
prima oard. Studiul: Andrei Saguna si Protopopia-
tul Clujului reliefeaza grija arhiereului pentru
parohiile si in special pentru scolile confesio-
nale din aceasta parte a Transilvaniei, asa cum
rezulta din corespondenta cu protopopul Vasile
Rosescu si din Raportul acestuia despre starea
scolilor, din 1865, fiind redate fragmente din
acesta. Materialul amplu: Contributii cu privire
la evolutia Bisericii Ortodoxe Romdne sub impac-
tul Legii si Statutului de Organizare din 6 mai 1925
aduce in lumind tratativele pentru unificarea
organizarii bisericesti din Vechiul regat, Transil-
vania, Basarabia si Bucovina, in urma Marii Uni-
1i si framantarile ce au urmat pana dupa al doilea
razboi mondial. Oarecum o continuare crono-
logica este: Biserica Ortodoxd Romdnd din docu-
mentele regimului comunist in perioada 1945-
1958, pe baza materialelor extrase din Arhiva
fostei securitati privind legaturile Biserica Orto-
doxa Romana cu celelalte Biserici ortodoxe si cu
celelalte culte, revenirea Bisericii greco-catolice
la Ortodoxie, activitatea Asociatiei Oastea Dom-
nului, personalitdti eclesiastice monitorizate de
autoritatile vremii, monahismul intre desfiintare
si supraveghere. Trecand intr-un alt registru,
studiul: Patriarhul Kiril Lukaris in istoriografia
rusd de la sfarsitul secolului XIX - inceputul seco-
lului XX aduce la iveald rezultatele contradicto-
rii, ale cercetarilor intreprinse in Teologia rusa
cu privire la Marturisirea calvinizantd din 1629
pusa sub numele patriarhului Kiril. Revenind la
istoria Bisericii romanesti, studiul: Doi ierarhi
romdni de altddatd: mitropolitii Sofronie si Calinic
Miclescu rezuma activitatea acestor personalitati
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pe plan bisericesc, dar si in lupta pentru unita-
tea si modernizarea Statului roman (p. 543). Ur-
matorul studiu il omagiaza pe ,patriarhul muzi-
cii bisericesti din Transilvania”, Dimitrie Cungan -
175 de ani de la nastere, continand si cateva scrie-
sori din cadrul corespondentei legate de lucra-
rea sa principald Cdntdrile bisericesti dupd me-
lodiile celor opt glasuri. Trecand in altd provin-
cie romaneascd, un studiu extins raspunde la in-
trebarea: Cine si cand a ddramat Biserica dom-
neascd ,Sf. Dimitrie” din Galati? Mdrturii inedite.
Revenind in Transilvania, studiul: Identitate
plerdutd, identitate regdsitd. Despre schimbarea
apartenentei confesionale in Stdrciu si Pria, Sdlaj,
la inceputul secolului al XX-lea relateaza una
dintre cele mai spectaculoase treceri in masa
la Ortodoxie, In Tara Silvaniei. Este inserat apoi
un referat ce indrazneste sa vorbeasca despre:
Credintd si religiozitate in Europa de azi, in con-
ditiile secularizarii si cheama pe crestinul orto-
dox la trdirea profunda si curata a religiozitatii
sale in Biserica drept-madritoare a sfintei Orto-
doxii, dupa randuielile pe care Sfanta Scriptura
si Sfintii Pdrinti ni le oferd pe ,cararea mantui-
rii” (p. 624). Studiul urmator evoca personali-
tatea unui mare profesor, ierarh si ctitor, care
,CU mostenirea sa ne incurajeaza, cu dragostea
sa ne binecuvinteaza si cu exemplul sau ne orien-
teazd” (p. 641), In: Mitropolitul Nicolae Bélan -
WVlddica nddejdilor de la Sibiu”. Importanga eveni-
mentelor istorice ale secolului al XX-lea pentru
Biserica Ortodoxd Romdnd este subliniata din
nou: Constitutia din 1923, ridicarea la rang de
Patriarhie, Legea si Statutul din 1925, Concor-
datul cu Vaticanul din 1929, teroarea hortysta
(1940-1944) si apoi instaurarea regimului co-
munist. Este ilustratd apoi viata, opera si mu-
cenicia fostului Rector al Academiei Teologice
Ortodoxe din Cluj, prin intermediul studiului:
Un martir brasovean: Pr. Prof. dr. Liviu Galaction
Munteanu, cu anexe de certd valoare. Studiul
Lectio divina, parte integrantd a revigordrii pro-
povdduirii moderne ,cauta sa identifice mode-
lele comunicarii pertinente si in flux coerent a
continuturilor de credina” (p. 695). Ne sunt adu-
se 1n atentie apoi, Aspecte catehetice si misionare
in Congresele Asociatiei ,Andrei Saguna” a preo-
tilor ortodocsi romdni din Transilvania in perioa-
da interbelicd, o organizatie foarte activd, care
,a dezbatut o gama larga de probleme, cele mai
multe de constientizarea responsabilitatii i mi-
siunii pe care trebuiau sa le indeplineascad” (p.
737). Studiul Aspecte privind starea culturald si



RECENZII

numdrul preotilor de mir din Oltenia in trecut si
astdzi ne pune in fatd un tablou al preotimii ol-
tene din ultimele trei secole, cu date interesante,
multe inedite (p. 738). Studiul: O introducere in
istoriografia muzicii corale din Biserica Ortodoxd
Romdnd puncteaza activitatea unor persona-
litati ce au marcat aceasta realitate culturala:
Melchisedec Stefanescu, Gheorghe Dima, Nifon
Ploiesteanu, Tiberiu Brediceanu, Mihail Gr. Pos-
lusnicu, Zeno Vancea, Gheorghe Ciobanu. Ulti-
mul material stiintific din carte, Sfdntul lerarh
Andrei Saguna Apostolul si lumindtorul romdni-
lor ardeleni evidentiaza rolul covarsitor al ma-
relui si providentialului mitropolit, numit si
,Moise al romanilor” la constituirea ASTRA - a

doua ctitorie ca importanta dupa Mitropolie -,
al cdrei prim presedinte a fost.

Densul, complexul si valorosul volum care
intra In circuitul istoriografiei, adresandu-se tu-
turor celor interesati de trecutul Bisericii noastre,
se incheie cu Lista abrevierilor, Lista autorilor
si Cuprins. Pe coperta I se regaseste fotografia
celui omagiat, la masa de lucru, inconjurat de
foarte multe carti.

DACIAN BUT-CAPUSAN

Dr., Facultatea de Teologie Ortodoxd, Universitatea
Babes-Bolyai, Cluj-Napoca, Romania,
dbutcapusan@yahoo.ro

Ioan-Vasile Leb, Gabriel-Viorel Gardan, Marius Eppel, Pavel Vesa,
Institutii Ecleziastice. Compendiu de Legislatie Bisericeascd (Secolul al XIX-lea),
Editura Presa Universitara Clujeana, Cluj-Napoca, 2010, 360 p.

Sub egida Institutului de Istorie Eclezias-
tica din cadrul Universitatii Babes-Bolyai, consti-
tuit din istorici si teologi, clerici si laici deopo-
triv3, au fost publicate in decursul ultimilor zece
ani diverse lucrari care survoleaza multiplele
aspecte ale istoriei vietii religioase privind con-
fesiunile istorice din Romania si Europa Cen-
tral-Orientala. Subiectele abordate cu predilec-
tie de cercetatori au fost dedicate unor teme,
precum organizarea vietii religioase si biseri-
cesti, sistemul scolar confesional, personalita-
tile ierarhilor, relatiile stat-bisericd, raporturile
interconfesionale s.a. Publicatiile rezultate in
urma acestor santiere de cercetare au reusit sa
imbogateascd In mod semnificativ productia is-
toriografica romaneasca postdecembrists, resus-
citand si restituind mediului academic si cultu-
ral din tara noastra o fasie larga a istoriei care
fusese timp indelungat uitata.

Avand 1n vedere faptul ca orice lucrare cu
caracter istoric, care isi propune sa urmareasca
si sd restituie ochiului contemporaneitatii trecu-
tul unei comunitati, al unei institutii sau perso-
nalitati, a societdtii umane in ansamblu intr-o
anumita perioadad determinatd, dar si a mutatii-
lor si transformarilor prin care toate acestea au
trecut, presupune, dupa caz, o buna accesare si
cunoagtere a surselor primare arhivistice si do-

cumentare, eforturile specialistilor de a facilita
accesul la aceste surse sunt mai mult decat
binevenite. Aceastd motivatie a stat si la baza
acestui demers editorial al carui produs finit se
dovedeste a fi volumul pe care il avem in ve-
dere. Aparut in a doua jumatate a anului 2010,
sub egida a patru specialisti recunoscuti in cam-
pul de cercetare al istoriei Bisericii Ortodoxe
Romane, tomul intitulat sugestiv ,Institutii Ecle-
ziastice. Compendiu de Legislatie Bisericeasca
(Secolul al XIX-lea)” acopera spectrul larg al le-
gislatiei bisericesti ortodoxe pe baza cdreia a
functionat viata ecleziald pravoslavnica in Transil-
vania si Ungaria, In perioada anilor 1779-1918.
Facand referire la propriul proiect editorial,
cei patru istorici argumenteaza necesitatea si
utilitatea aparitiei acestui compendiu prin ab-
senta, pe de o parte, a ,unei lucrari de specia-
litate, care sa prezinte avatarurile constitutio-
nale pe care o institutie ecleziastica le-a suferit
de-a lungul timpului” (p.7), dar si prin nevoia
de a reda cercetarii istorice si teologice roma-
nesti contemporane o serie de documente le-
gislative ,Incd netranscrise pana in prezent din
chirilica, iar altele dispersate prin diferite volu-
me” (p.35), pe de alti parte. in ceea ce priveste
limba izvoarelor si modalitatea de transcriere a
documentelor, editorii au modernizat si adap-
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tat ortografia si cuvintele arhaice la lexicul ro-
manesc actual, ceea ce denota atat seriozitatea
si profesionalismul echipei editoriale in ches-
tiunea abordarii surselor, cat mai ales responsa-
bilitatea fata de exigentele lingvistice ale lecto-
rului contemporan. De altfel, echipa editoriala
demonstreaza ca proiectul de fata este unul care
se focalizeaza nu doar asupra unei simple publi-
cdri de surse documentare care vizeaza trecu-
tul bisericesc al romanilor ortodocsi, ci mai ales
asupra inlesnirii unei receptari cat mai facile a
acestor izvoare in randurile cititorilor si cerceta-
torilor contemporani. Prin prefatarea acestora
cu un studiu intitulat , Institutiile Bisericii Orto-
doxe Romane din Transilvania”, lectorul este
introdus in contextul istoric al redactrii si adop-
tdrii prezentelor regulamente. Studiul introduc-
tiv evidentiazd, de asemenea, evolutia legislativ-
organizatorica a BOR din cuprinsul Monarhiei
habsburgice, surprinzand modul in care Biserica
s-a adaptat din punct de vedere institutional la
procesul de modernizare, desfasurat in cursul
lungului secol al XIX-lea, ale carui dimensiuni
temporale au fost extinse de istorici intre doua
evenimente europene majore: Revolutia franceza
si Primul Razboi Mondial. Aceasta relatie dintre
Biserica si modernizare este sesizatd prin mo-
dul in care functionarea si administrarea insti-
tutiilor ecleziastice ortodoxe — parohie, protopo-
piat, consistoriu, episcopie, mitropolie - au evo-
luat de la un statut incipient, care trasa liniile
generale ale constituirii acestora, spre un statut
constitufional modern, care definea cu exacti-
tate modul lor de functionare. Concluzia edito-
rilor evidentiaza cu claritate ca introducerea
acestui statut constitutional modern s-a consu-
mat In timpul mitropolitului Andrei Saguna, al
cdrui Proiect si apoi Statut Organic, adoptat de
Congresul National Bisericesc in toamna anului
1868, a asigurat respectarea constitutionalis-
mului in sanul Bisericii, restabilind, totodata,
adevadrata sinodalitate. Aceasta reforma consti-
tutionald a asigurat Mitropoliei ortodoxe roma-
nesti din Transilvania si Ungaria o viata ecle-
ziala dinamica, care a avut urmari pozitive sem-
nificative in toate sferele vietii romanilor din ju-
matatea transleithand a Monarhiei Austro-ungare.
Studiului introductiv ii urmeaza o ,Nota
asupra editiei” In cuprinsul careia editorii men-
tioneaza criteriile metodologice, lingvistice si
de structura pe care le-au urmat pe parcursul
depistdrii si editarii materialului documentar,
specificand, totodats, sursele institutionale de
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unde acestea provin, dar si persoanele care le-au
facilitat accesarea si culegerea acestora.

Cele saisprezece documente ecleziastice de
natura juridica restituite sunt redate In ordine
cronologicd dupa cum urmeaza: ,Rescriptul de-
claratoriu”, mai exact Rescriptum Declaratorium
Illyricae Nationis din 16 iulie 1779; ,Sistema
consistoriale” din 17 iunie 1782; ,Despre organi-
zarea si functionarea Sinodului diecezii Aradu-
lui” adoptat in primavara anului 1849 la Chi-
sineu Cris; ,,Organizarea Sinodului diecezan pro-
pusa cu prilejul Sinodului eparhial arddean” din
iulie 1850; ,Proiect de Regulament pentru orga-
nizarea treburilor bisericesti, scolare si funda-
tionale romane de religie greco-orientala in
statele austriece, prin Andrei Baron de Saguna,
episcopul Bisericii greco-orientale din Ardeal”;
»Regulament pentru organizarea treburilor bise-
ricesti, scolare si fundationale romane de religie
greco-orientald in statele austriece, prin Andrei
Baron de Saguna, episcopul Bisericii greco-orien-
tale din Ardeal” (aprobat la sinodul diecezan din
1864); ,Regulamentul afacerilor interne pentru
Congresul national al Bisericii greco-rasaritene
romane convocat pe 16/28 septembrie 1868”;
,Proiect de un Regulament pentru organizarea
treburilor bisericesti, scolare si fundationale
romane de religie greco-orientald prin Andrei
Baron de Saguna. Arhiepiscop si mitropolit al
Bisericii greco-orientale din Ardeal si Ungaria”;
,Regulamentul afacerilor interne pentru Con-
gresul national al Bisericii greco-orientale roma-
ne din Ungaria si Transilvania”; ,Statutul Orga-
nic al Bisericii ortodoxe roméane din Ungaria si
Transilvania”, adoptat In octombrie 1868; ,Regu-
lamentul afacerilor interne pentru Sinodul arhi-
diecezan al Bisericii greco-orientale romane din
Transilvania”, adoptat in 15/27 aprilie 1879;
,Regulament pentru administrarea si controla-
rea averilor bisericesti din arhidieceza greco-
orientald romana a Transilvaniei”, adoptat in
3/15 mai 1880; ,Regulament pentru procedura
la alegerea de protopresbiter”, votat in 11/23
octombrie 1888; ,Regulamentul afacerilor in-
terne pentru Sinodul eparhial greco-oriental
roman al diecezei Aradului”, adoptat in anul
1892; ,Regulament la alegerile de deputati
sinodali in Eparhia Aradului, conform § 91 din
Statutul Organic”, aprobat In 24 aprilie/7 mai
1902 si ,,Regulament pentru parohii in provin-
cia mitropolitana a Bisericii ortodoxe romane
din Ungaria si Transilvania”, votat in 10/23
octombrie 1909.
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Publicat cu profesionalism la editura Presa
Universitara Clujeand, in conditii grafice excelente
,Compendiu de Legislatie Bisericeascd”, pe care
cei patru editori il pun acum in fata teologilor,
istoricilor si tuturor cercetdtorilor interesati de
dezvoltarea institutionald a vietii bisericesti a
romanilor din Transilvania si Ungaria, pe du-
rata secolului al XIX-lea, au din acest moment
posibilitatea de a accesa in mod direct, pe langa
textul fundamental al cunoscutului , Statut Orga-
nic sagunian” si cuprinsul unui numdr bogat
de regulamente ecleziastice ale perioadei. Cele
saisprezece documente se dovedesc a fi nu doar
un manunchi de scrieri religioase de natura

canonic-juridic3, care denota o evolutie clara a
gandirii teologice romanesti, ci si o bogata sur-
sa documentara cu privire la realitatile istorice
si problemele cu care parohiile, protopopiatele,
episcopiile, Mitropolia ortodoxa romana din
Transilvania si Ungaria, intr-un cuvant Biserica
in ansamblul ei, s-au confruntat in decursul
unui secol si jumatate.

MIRCEA GHEORGHE ABRUDAN
*Drd, Facultatea de Istorie si Filosofie, Universitatea

Babes-Bolyai, Cluj-Napoca, Romania,
mirceapadre@yahoo.com
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