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L TEOLOGIE BIBLICA

PSALMUL 2 - ABORDARE ISAGOGICA, EXEGETICA SI TEOLOGICA
(PARTEAI)

STELIAN PASCA-TUSA*

REZUMAT. In cadrul acestui studiu intentionez sa ofer cititorului posibilitatea de
a se familiariza cu principalele tipuri de interpretare scripturistic, intr-un
exercitiu exegetic focalizat pe psalmul al doilea. Alegerea textului suport nu a fost
intampldtoare, deoarece inca din antichitate, psalmii au suscitat atentia unui
numadr impresionant de interpreti si au constituit un cadru de convergents, dialog
si uneori chiar de dispute Intre religii (iudaism si crestinism), iar apoi intre
confesiunile crestine. Pe parcursul analizei exegetice am tinut cont de rigorile
scolii critice de interpretare pe care le-am corelat cu comentariile rabinice si
patristice pentru a realiza o abordare cat mai cuprinzatoare. Cu toate ca pozitiile
acestora nu au consonat in toate privintele, am incercat pe cat a fost posibil sa
subliniez mai degraba elementele comune care se regasesc in maniera de
interpretare caracteristica fiecarei scoli exegetice, decat cele care le diferentiaza.
Ca atare, complexitatea acestui studiu care trateaza chestiuni de isagogie, exegeza
si de teologie si care totodata abordeaza textul psalmic atat la nivel literal si
alegoric, cat si spiritual, poate constitui o paradigma hermeneutica pentru cei
ce doresc sa analizeze cu acribie stiintifica si duhovniceasca Sfanta Scriptura.

Cuvinte-cheie: psalm, rabini, Sfinti Parinti, interpretare critica, rege, Domnul,
perspectiva

* Dr., Facultatea de Teologie Ortodoxd din Cluj-Napoca, Universitatea ,,Babes-Bolyai”,
stelianpascatusa@yahoo.com



STELIAN PASCA-TUSA

1. Pentru ce s-au adunat neamurile! si popoarele cugeti cele desarte?

2. Regii pdmantului stau inainte si cdpeteniile se sfdtuiesc laolaltd impotriva
Domnului si impotriva unsului Sdu zicdnd:

3.,Sd rupem legdturile lor si sd aruncdm de la noi funiile? lor!”

4. Cel ce locuieste in ceruri rade3, Domnul isi bate joc de ei.

5. Atunci, va grdi cdtre ei in mania Sa si cu urgia Sa i va inspdimdnta, zicdnd:

6., lar* Eu am pus® pe regele meu peste Sion, muntele meu cel sfant.”

7. Voi vesti porunca Lui: Domnul a zis cdtre Mine: ,Fiul Meu esti Tu, Eu astdzi
Te-am ndscut!

8. Cere de la mine si-ti voi da neamurile ca mostenire si marginile pdmantului
ca stdpanire.

9. Cu toiag de fier i vei zdrobi, ca pe vasul olarului ii vei sfarama.”

10. Si acum, regi, inteleptiti-vd; luati invatdturd, judecatori ai pdmdntului!

11. Slujiti Domnului cu fricd si vd bucurati cu cutremur.

12. Sdrutati pe fiulé, ca sd nu se mdnie Domnul si sd pieriti pe cale, caci mdnia
lui degrabd se aprinde. Fericiti toti cei ce ndddjduiesc in ElI7

Dupa ce initial a surprins evenimentele ce s-au derulat in cadrul ceremoniei
de incoronare a unui rege din dinastia davidica8, acest text psalmic care este inclus

1 Avand in vedere faptul ca termenul 2*13(goim) indic3 pe cei care sunt in afara granitelor poporului
ales care in fapt erau pagani si idolatri, unii dintre traducatori au optat aici pentru cuvantul pdgdni
(B.1936, KJV), fapt dezaprobat de unii exegeti. Rabbi Solomon FREEHOF, The Book of Psalms: A
commentary, Union of American Hebrew Concregatons, Cincinnati, 1938, p. 14.

2 Septuaginta traduce termenul prin {vydc care inseamna jug.

3 Am optat in traducere pentru forma de prezent a verbelor din acest verset, nu pentru cea de viitor
(intdlnita in originalul grecesc), fiindcd aceasta se potriveste mult mai bine contextului. Cf. Mayer
GRUBER, Rashi's Commentary on Psalms, Leiben, Boston, 2004, p. 175; loan PopPESCU-MALAIESTI, ,,Psalmii”,
in: BOR XXX (1904), 6, p. 653; B.1936.

4 In acest caz, paticula I (vav) este in mod evident adversativa. Cf. George PHILLIPS, The Psalms in Hebrew;
with a critical, exegetical and philological commentary, vol. ], ]. W. Parker, London, 1846, p. 16.

5 Datorita faptului ca verbul 0] (nasakh) se traduce prin a turna, a vdrsa unii traducatori au folosit
aici termenul uns. Mai multe detalii despre aceasta se gasesc in sectiunea exegetica dedicata versetului.

6 Sintagma sdrutati pe fiul constituie una din cele mai cunoscute expresii psalmice care a suscitat
interesul exegetilor in vederea stabilirii unei traduceri si implicit a unei interpretari cat mai apropiate
de textul original. In limbajul de specialitate aceasta poarta denumire de crux interpretum. Pentru
detalii vezi analiza exegetica a versetului.

7 Textul psalmului a fost diortosit prin consultarea mai multor editii (P.1651, B.1874, B.1936, K]V, FBJ]
si psalmii tradusi de parintele loan Popescu-Maldiesti) care au avut ca sursa versiunea ebraica a
Psaltirii.

8 Cu toate ca legamantul lui Dumnezeu cu David era vegnic, reafirmarea din timp in timp a acestei
conventii era necesara. Cel mai potrivit moment pentru aceasta avea loc in cadrul ceremonialului de
incoronare, cand un nou descendent din familia regala a lui David urca pe tron. Asadar, in ceea ce ne
priveste, prin cuvintele dumnezeiesti fiul meu esti tu se marcheaza restabilirea legaturii dintre Dumnezeu
si dinastia davidica in persoana noului rege incoronat. Peter CRAIGIE, Psalms 1-50, coll. WBC 19,
Word, Incorporated Dallas, 2002, p. 67. Cf. Septuaginta. Psalmii, Odele, Proverbele, Ecleziastul,
Cantarea Cdantdrilor, vol. 4 /1, trad. Cristian Badili{a, Ed. Polirom Bucuresti, 2006, p.42-3; Alois BuLA,
et al, Psalmii. Traducere, note si comentarii, Sapientia, lasi, 2005, p. 15-6.
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PSALMUL 2 - ABORDARE ISAGOGICA, EXEGETICA SI TEOLOGICA (PARTEAI)

in categoria psalmilor regali a dezvoltat o perspectivd mesianica recunoscuta
aproape in unanimitate de exegeti. Rezerve fata de aceasta abordare au manifestat,
incepand cu Rashil?, majoritatea evreilor moderni si contemporanill, cu toate ca
rabinii anteriori lor!2 au acceptat interpretarea mesianica. Aceastd atitudine s-a
datorat perspectivei hristologice pe care crestinii au conferit-o acestui text inca
din perioada primara a Bisericii. Acest fapt este confirmat de o editie mai veche a
traducerii comentariului lui Rashi la psalmi unde acesta afirma ca opteaza pentru
o interpretare literald, contrara pozitie expuse de exegeza traditionala iudaica, din
pricina interpretarii crestine: ,Rabinii nosti au explicat acest psalm referindu-se la
regele Mesia, dar de dragul unui sens literal si ca un rdspuns pentru crestini, este
mai potrivit sa il interpretam facand trimitere la David insusi”13.

Continutul mesianic al psalmului i-a determinat pe aghiografii noutestamentari
sa facd mai multe trimiteri la textul acestuia pentru sublinia, atdt implinirea
evenimentelor prevestite, cat si statutul Mantuitorului fata de Tatal si de celelalte
creaturi. In Faptele Apostolilor (4, 24-2814) ni se relateaza faptul cd multimea adunati

9 Mitchell DaHooD, Psalms, coll. AB 194, Doubleday & Company, Inc., New York, 1966, p. 7. Cf. Hans-
Joachim KRraus, Psalms 1-150: A Commentary, vol. 1, trad. H. C. Oswald, Augsburg Publishing House,
Minneapolis, 1988, p. 125; Artur WEISER, The Psalms. A Commentary, The Westminster Press,
Philadelphia, 1962, p. 109; Rabbi Benjamin SEGAL, Psalm 2 - Two Interpretations of the Divine Right
of Kings, in http://psalms.schechter.edu/2010/02/psalm-2-two-interpretations-of-divine_21.html (accesat
8 mai 2013).

10 Mayer GRUBER, Rashi's Commentary, p. 174.

1 Babbi Solomon FREEHOF, The Book of Psalms, p. 13-4; Rabbi Benjamin SEGAL, Psalm 2.

12 In Talmud, rabinii mentioneaza un dialog intre Mesia si Dumnezeu in care se subliniazd dimensiunea
mesianica a textului acestui psalm: ,Rabinii nostri au afirmat ca Cel Sfant, binecuvantat fie El, va
spune lui Mesia, fiul lui David (Fie ca el sa se arate cat mai degraba in zilele noastre!), Cere de la mine
orice si isi voi da tie, dupa cum este scris: Eu voi spune hotdrdrea lui etc. Eu astdzi te-am ndscut, cere de
la mine si iti voi da neamurile mostenirea ta. Dar cand va vedea ca Mesia, fiul lui losif, este ucis, el ii va
spune Lui: Stdpdne al Universului, cer de la tine doar darul vietii. Cat despre viatd, El ii va raspunde,

Tatdl tdu David a profetit deja aceasta despre tine, dupa cum este scris, Viatd a cerut de la Tine si i-ai
dat lui lungime de zile in veacul veacului.” http://halakhah.com/pdf/moed/Sukkah.pdf (accesat 8 mai
2013). Rabi Abraham Ibn Ezra considera ca interpretarea mesianica se impune la acest psalm. Rabbi
Abraham Ibn Ezra, Commentary on the First Book of Psalms: Chapters 1-41, trad. H. Norman Strickman,
Yashar Books, 2007, p. 12. Cf. http://halakhah.com/berakoth/berakoth_7.html#PARTb (accesat 8 mai
2013); Rabbi David KimHI, Rabbi David Kimhi, The longer commentary of R. David Kimhi on the first
Book of Psalms, trad. R. G. Finch, The Macmillan Company, New York, 1919, p. 13.

13 George PHILLIPS, The Psalms in Hebrew, p. 9-10. Cu toate cd aceasta insertie nu se gaseste in majoritatea
editiilor, cercetatorii confirma veridicitatea ei. Cf. Rabbi Yapheth ben HELI BASSORENSIS KARAITAE, In
librum Psalmorum comentarii Arabici, trad. L. Barges, Excudebant Firmin Didot Fratres, Lutetiae
Parisiorum, 1846, p. 94 si A. JENNINGS, The Psalms with introductiond and critical notes, Macmillan
and Co., London, 1884, p. 8.

14 lar ei, auzind, intr-un cuget au ridicat glasul citre Dumnezeu si au zis: Stapane, Dumnezeule, Tu,
Care ai facut cerul si pamantul si marea si toate cele ce sunt in ele, Care prin Duhul Sfant si prin
gura pdrintelui nostru David, slujitorul Tauy, ai zis: Pentru ce s-au intdratat neamurile si popoarele
au cugetat cele desarte? Ridicatu-s-au regii pamantului si capeteniile s-au adunat laolalta Impotriva
Domnului si impotriva Unsului Lui, Caci asupra Sfantului Tau Fiu lisus, pe care Tu L-ai uns, s-au
adunat laolalta, cu adevarat, in cetatea aceasta, si Irod si Pontius Pilat cu paganii si cu popoarele lui
Israel, Ca sa facd toate cate mana Ta si sfatul Tau mai dinainte au randuit sa fie.”
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in jurul ucenicilor Domnului, impresionata de modalitatea in care Sfintii Apostoli
Petru si loan au scdpat din mainile arhiereilor si batranilor poporului dupa
vindecarea ologului, au rostit o rugaciune in care se face referire la profetia pe
care David a facut-o In psalmul 2 (v. 1-2) cu privire la cele ce avea sa patimeasca
lisus Hristos de la cei care s-au adunata impotriva Lui (Irod, Pilat si paganii si
poporul israelit). Aici este important de mentionat pe langa identificarea exacta a
evenimentului prevestit, cd prima comunitate crestina era deja familiarizata cu
aceastd interpretare care probabil a fost realizatd anterior de unul dintre apostoli.
In aceiasi scriere (FA 13, 3315), in cadrul discursului pe care I-a rostit in Sinagoga
din Antiohia Pisidiei, Sfantul Pavel face trimitere la textul versetului 7 din psalmul
2 pentru a argumenta faptul ca invierea Domnului a fost prevestita de David prin
acest text si prin cel din psalmul 15 (v. 10)16, In Epistola citre Evrei, acelasi text
din psalmi este invocat pentru a indica relatia Mantuitorului cu Tatal si implicit
superioritatea Lui fata de ingeri (1, 5!7), iar In capitolul 5 (v. 5!8), textul este
corelat cu versetul 4 din psalmul 109 pentru a sublinia arhieria vesnica a lui lisus
Hristos. Ecouri ale acestui psalm se regasesc si In numirile ce-i sunt atribuite
Mantuitorului de catre Natanael care il numeste Fiul lui Dumnezeu si regele lui
Israel’® (In. 1, 49) sau de catre Caiafa care il intreaba de este Hristosul, Fiul lui
Dumnezeu (Mt. 26, 63). Perspectivele eshatologice ale psalmului, indicate si de
exegeza iudaica??, se regasesc in Apocalipsa unde regele mesianic va nimici pe
cei potrivnici si va stapani neamurile cu toiag de fie (12, 5; 19, 15 - cf. Ps. 2,
9)21,

15 Cd pe aceasta Dumnezeu a implinit-o cu noi, copiii lor, inviindu-L pe lisus, precum este scris si in
Psalmul al doilea: Fiul Meu esti Tu; Eu astdzi Te-am ndscut.”

16 Tn Ro. 1, 3-4, Sfantul Pavel face trimitere indirecti la acelasi text al psalmului.

17 Caci cdruia dintre ingeri i-a zis Dumnezeu vreodata: Fiul Meu esti Tu, Eu astdzi Te-am ndscut; si
iardsi: Eu fi voi fi Lui Tatd si El Imi va fi Mie Fiu?"

18  Asa si Hristos nu S-a preaslavit pe Sine insusi, ca sa Se faca arhiereu, ci Cel ce a grait catre El: Fiul
Meu esti Tu, Eu astdzi Te-am ndscut.”

19 Cu toate ca Hristos nu savarsise nimic care sa-I certifice regalitatea, Natanael coreleaza imaginea
lui Mesia de care fusese deja convins cu cea de rege. Paternitatea regalitatii davidice, profetite de
Natan si subliniata in mod evident in psalmul 2, ,nu reprezinta altceva decat faptul ca poporul ales
trebuia sa astepte, in perspectiva eshatologicd, pe regele ideal, pe Mesia”. loan CHIRILA, Mesianism i
Apocalipsd in scrierile de la Qumran, Ed. Arhidiecezana, Cluj-Napoca, 1999, 25

20 R. Johanan a zis in numele lui R. Simeon b. Yohai: Prezenta unui fiu rau in casa unui om este mai rea
decat razboiul cu Gog si Magog. Cdci in psalmul lui David scris cand fugea din fata fiului sdu Absalom
se spune: Doamne, cdt s-au inmultit cei ce md necdjesc! Multi se scoald asupra mea (Ps. 3, 1). Dar in
privinta razboiului cu Gog si Magog este scris: Pentru ce s-au intdratat neamurile si popoarele au cugetat
degsertdciuni? (Ps. 2, 1) si nu scrie: cdt s-au inmultit cei ce md necdjesc.” http://halakhah.com/berakoth/
berakoth_7.html#PARTD (accesat 8 mai 2013) si Mayer GRUBER, Rashi's Commentary, p. 174.

21 Franz DELITZSCH, Biblical commentary on The Psalms, v. 1, trad. Fancis Bolton, Edimburg, T. & T. Clakk,
1871, p. 90-1. Cf. Andrew BONAR, Christ and His church in the Book of Psalms, R. Carter & Brothers,
New York, 1860, p. 5-7.
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NOTIUNI DE ISAGOGIE

Datarea psalmului. Pe considerentul ca psalmul descrie evenimente din
viata regelui David sau a fiului sau Solomon, exegeza rabinica a considerat ca
acest text psalmic a fost alcatuit cel mai probabil in timpul domniei celui de-al
doilea rege al lui Israel. Incepand cu Rashi2? si David Kimhi?3 s-a lansat ideea ci
psalmul a fost scris de catre David in perioada imediat cuceririi lerusalimului cand
filistenii au navalit in valea Refaim ca sa impiedice ascensiunea lui David care deja
fusese uns rege in Hebron si intirirea regatului lui Israel (2 Rg. 5, 17). Impotriva
acestei opinii s-a obiectat faptul ca David nu a fost uns rege in Sion (dupa cum ar
reiesi din textul psalmului), ci dupa cum am mentionat numai in Hebron si in
Betleem de catre Samuel24. Totusi, daca avem in vedere marturia istoricului losif
Flaviu care afirma ca filistenilor li s-au aldturat In acea batadlie sirieni, fenicieni si alte
neamuri razboinice?> (fapt semnalat de primele versete ale psalmului) am putea
sustine ca evenimentul respectiv poate fi considerat ca punct de geneza al acestui
text psalmic. In sprijinul acestei posibile datiri putem mentiona si opinia lui Mitchell
Dahood care sustine ca stilul si limbajul in care a fost alcatuit psalmului indica
perioada timpurie a regalitatii, undeva in secolul al X-lea .Hr.26. Alti exegeti?? sunt de
parere ci psalmul descrie evenimentul incoronirii regelui Solomon pe care Insusi
Dumnezeu il numeste fiu al Sau (cf. 2 Rg. 7, 14). La aceasta opinie s-a obiectat
faptul ca atunci cand a urcat pe tronul parintelui sau, Solomon nu a avut parte de o
situatie externd tensionata (cf. 1 Par. 22, 9), ci numai de Incercare esuata a fratelui
sdu Adonia care s-a autoproclamat rege2s. In schimb inceputul domniei regilor Ozia,
lezechia, losia si chiar Zorobabel?® s-a facut in conditii precare cand presiunile interne

22 Mayer GRUBER, Rashi's Commentary, p. 174.

23 Rabbi David KiMHI, The longer commentary, p. 12.

24 Tn Cartile Regilor sunt amintite trei momente in care David a fost uns ca rege: prima de citre
Samuel in Betleem (1 Rg. 16, 12-13), a doua de catre batranii semintiei lui luda in Hebron, imediat
dupa moartea lui Saul (2 Rg. 2, 4), iar a treia tot in Hebron, insa de catre batranii intregului Israel la
aproximativ dupa sapte ani de la cea de-a doua ungere (2 Rg. 5, 3).

25 Trebuie sa se stie cd intreaga Sirie si Fenicie, in afara de multe alte neamuri razboinice, le-au venit
filistenilor in ajutor, luand parte la lupta. Acesta este motivul pentru care, desi fusesera invinsi de
nenumadrate ori si pierdusera atitea mii de luptatori, porneau din nou razboiul impotriva evreilor,
cu trupe si mai numeroase.” Josepus FLAVIUS, Antichitdti iudaice, vol. 1, trad. loan Acsan, Ed. Hasefer,
Bucuresti, 2002, p. 372.

26 Mitchell DaHOOD, Psalms, p. 7.

27 Rabbi Solomon FREEHOF, The Book of Psalms, p. 13-4. Cf. Alexander Potts et al, The Psalms. Chronologicall
arranged, Macmillan and Co., London, 1870, p. 49.

28 Franz DELITZSCH, Biblical commentary, p. 90. George PHILLIPS, The Psalms in Hebrew, p. 11.

29 THEODORE OF MOPSUESTIA, Commentary on Psalms 1-81, trad. Robert Hill, Society of Biblical Literature,
Atlanta, 2006, p. 17.
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si exterioare erau destul de puternice3?. Cu toate acestea imaginea emblematica a
regelui care este descris in psalm depaseste cu mult personalitatile evocate, fiindca
nici macar lui David nu i s-a promis o stapanire care sa se intinda peste toate
neamurile si popoarele pamantului.

Din acest motiv unii biblisti au lansat o opinie potrivit careia psalmul este o
creatie postexilica3!. Pe 1anga argumentele de natura literala3?, acestia au considerat
ca autorul psalmului a dorit sa restaureze imaginea regelui care provine din spita
davidica si are legitimitate divina. Astfel c3, psalmul ar fi putut fi scris ca reactie la
domnia nelegitima a lui Alexandru Ianeul33. Opinia acestor exegeti care plaseaza
alcatuirea psalmului in perioada posterioara exilului babilonian a fost Intdmpinata cu
rezerve de cdtre cei mai multi comentatori. Optiunea acestora pentru o datare
tarzie surprinde mai degraba tendinta evreilor de a interpreta psalmii regali Intr-o
perspectiva mesianica si eshatologica dupa intoarcerea lor din robie ciand speranta
restaurari monarhiei davidice era din ce In ce mai dificil de implinit3+4.

Autorul. Tinand cont de faptul ca unul din aghiografii Noului Testament il
indica pe David ca autor al acestui psalm (FA 4, 25), majoritatea exegetilor (rabini3s,
parinti ai Bisericii3® si biblisti contemporani37) au incercat mai degraba sa identifice
evenimentul si personalitatea la care autorul face referire in textul psalmic, decat
sa conteste paternitatea davidica a scrierii. Concluzia la care au ajuns exegetii este
aceea ca niciunui rege nu i se potriveste pe deplin descrierea din psalm, nici macar
lui David care nu avea cum sa fie atat de constient de incarcatura mesianica a
persoanei sale38. Din aceste considerente chipul regelui a fost identificat cel mai

30 Cf. Charles BRiGas, si Emilie BRIGGS, A Critical and Exegetical Commentary on the Book of Psalms, vol. |, C.
Scribner's Sons,New York, 1906-07, p. 13.

31 E O UsUE, , Theological-mythological viewpoints on divine sonship in Genesis 6 and Psalm 21,”
in Verbum et Ecclesia, (2005), 3, p. 821.

32 André ROBERT, ,,Considérations sur le messianisme du Ps. II,” in Recherches de Sciences Religieuses
(1951-52),39,p.97.

33 Charles BriGGs, The Book of Psalms, p. 25.Cf. Patrick BoYLAN, The Psalms. A study of the Vulgate
Psalter in the light of the Hebrew Text, vol. 1, M. H. Gill and Son, Ltd., Dublin, 1921, p. 6.

34 Septuaginta, p. 43.

35 Mayer GRUBER, Rashi's Commentary, p. 174; Rabbi Abraham Ibn EzraA, Commentary on the Psalms, p.
12; Rabbi David KimHI, The longer commentary, p. 12.

36 ST. HILAIRE DE POITIERS, Commentaire sur le Psaume 2 in http://www.patristique.org/Hilaire-de-
Poitiers-Commentaire-sur-le-Psaume-2.html (accesat in 9 mai 2013); CASSIODORUS, Explanation of
the Psalms, vol. ], trad. P. G. Walsh, Paulist Press, New York/Mahwah, 1990, p. 57; THOMAS D’AQUIN,
Commentaire sur les Psaumes, trad. ]ean-Eric Stroobant de Saint Eloy, Ed. du Cerf, Paris, 1996, p. 45.

37 Albert BARNES, Notes, critical, explanatory, and practical, on the book of Psalms, vol. ], Harper & Brothers,
New York, 1868-69, p. 8-9; George PHILLIPS, The Psalms in Hebrew, p. 6; Adam CLARKE, Clarke's
Commentary: Psalms, Ages Software, Albany, 1999, p. 2:1.

38 Franz DELITZSCH, Biblical commentary, p. 90; George PHILLIPS, The Psalms in Hebrew, p. 12.
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adesea cu lisus Hristos39, fapt care a fost contestat de comentariile rabinice care
au vizat fie pe Solomon#?, fie pe Mesia care va zdrobi pe Gog si Magog, regii care se
vor impotrivi Domnului in timpul eshatonului4?.

Structura psalmului. Aproape toti exegeti opteaza pentru o structurare
in patru sectiuni a psalmului, chiar dacd gruparea in versete difera uneori de la
unii la altii: in prima parte (v. 1-3) este descrisa revolta regilor vasali impotriva
noului rege care avea sa i stidpaneasca; in cea de-a doua (v. 4-6) este evidentiata
reactia lui Dumnezeu fata de planurile lor; in cea de-a treia (v. 7-9) este expusa
atitudinea noului suveran care isi demonstreaza legitimitate si 1i invita pe rasculati la
supunere; iar in ultima parte (10-12) este subliniata posibila reconciliere si concluzia
psalmului42. Pentru Rabi Benjamin Segal aceste sectiuni corespund cuvintelor
rostite de catre psalmist, Dumnezeu, rege si iarasi de catre autorul psalmului43, iar
pentru Casiodor care propune o interpretare hristologica, aceste parti coincid cu
patru momente care privesc uneltirea iudeilor impotriva lui Hristos, revolta lor,
atitudinea lui Dumnezeu fata de planurile lor si fata de Fiul Sau si Indemnul adresat
neamurilor de a se supune Mantuitorului si de a recunoaste credinta crestind*.

ANALIZA EXEGETICA

Versetul 1
,Pentru ce s-au adunat neamurile si popoarele cugetd cele desarte?”

Particula interogativd i137(lamma’) - pentru ce*s cu care debuteaz textul
psalmic, desi este folosita doar o singura data in sectiunea introductiva, aceasta

39 ST. ATHANASIUS THE GREAT, The Life Of Antony And The Letter To Marcellinus, trad. Robert C. Gregg, Paulist
Press, New York, 1980, p. 102; St. HILAIRE DE POITIERS, Commentaire sur le Psaume 2; THEODORE OF
MoPSUESTIA, Commentary on Psalms, p. 15. SF. CHIRIL AL ALEXANDRIE], , Talcuirea psalmilor I (1-8),”
trad. Dumitru Staniloae, in MO, (1989), 4, p. 38; ST. AUGUSTIN, Expositions on the Psalms, coll. The Nicene
and Post-Nicene Fathers 8, trad. Philip Schaff, Logos Research Systems,0ak Harbor, 1997, p. 2; DIODORE
OF TARSUS, Commentary on Psalms 1-51, trad. Robert C. Hill, Liden, Boston, 2005, p. 7; TEODORET DE CIR,
Tdlcuire a celor o sutd cincizeci de psalmi ai proorocului impdrat David, trad. de PS. losif al Argesului,
Sfanta Manastire Sfintii Arhangheli, Petru Voda, 2003, p. 8; CASSIODORUS, Explanation of the Psalms,
p. 57; Monumenta linguae dacoromanorum, Biblia 1688, XI. Liber Psalmorum, Ed. Universitatii
,Alexandru loan Cuza”, Iasi, 2003, p. 371; Cartea Psalmilor sau Psaltirea profetului si regelui David,
trad. de Bartolomeu Valeriu Anania, Arhidiecezana, Cluj-Napoca, 1998, p. 37.

40 Rabbi Solomon FREEHOF, The Book of Psalms, p. 14.

41 Mayer GRUBER, Rashi's Commentary, p. 174. Cf. Rabbi Yapheth ben HELI BASSOR, In librum Psalmorum,
p.93-4.

42 Cf. Mitchell DAHOOD, Psalms, p. 7; Peter CRAIGIE, Psalms, p. 60-1; Charles BRIiGGS, The Book of Psalms,
p- 14-5; Alois BuLAl, Psalmii, p. 16.

43 Rabbi Benjamin SEGAL, Psalm 2.

44 CASSIODORUS, Explanation of the Psalms, p. 58.

45 Interogatia 17(lammar) este folositd de cele mai multe ori atunci cand se face referire la actiuni
inutile. loan PoPESCU-MALAIESTI, Psalmii, p. 654.
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domina primele trei versete, subliniind nedumerirea psalmistului fata de
actiunile militare desfasurate de catre cei ce s-au ridicat impotriva Domnului si a
unsului S3au%. Sesizand inutilitatea acestei razvratiri nelegiuite fata de puterea
incomensurabild a lui Dumnezeu care sprijina vizibil pe regele nou proclamat,
autorul se arata surprins de faptul ca liderii acestei rebeliuni nu pricep ca izbanda
lor este practic imposibila. Cu toate ca acestia urzesc planuri de lupta si isi etaleaza
fortele coalizate pentru a intimida pe rege, in tabara lor domneste agitatia,
zbuciumul si nesiguranta. Aceasta realitate este redata cu multa finete de catre
psalmist care foloseste in creionarea acestui tablou termeni ce indica, prin
nuantarile lor, o stare de neliniste si framantare.

Perfectul 3W37(ragsu), al cirui sens de baza este acela de a se aduna, a se
aduna tumultuos*’, exprima o stare de agitatie care este menita sa asigure ceva sau
sa preintampine un eveniment nefast?8, Acest verb care face trimitere la adunarea
unei coalitii ce freamata in aflarea strategiei de lupta care sa aiba ca finalitate
infrangerea regelui, a suscitat mult interesul traducatorilor care au optat pentru
termeni si nuantdri diferite. De pilda, principalele editii roméanesti, influentate In
mare parte si de optiunea Septuagintei de traducere (@pvdoow - a se intdrdta), au
redat termenul prin verbele a se ingloti (P.1651), a se infierbdnta (B.1688), a se
intdrata (B.1795, B. 1914), a se zbuciuma (B.1936), fiecare incercand sa surprinda
cat mai cuprinzator imaginea descrisa de psalmist. Este important sd remarcam
faptul ca parintii, pornind de la etimologia termenului grecesc, au asemanat pe cei
razvratiti cu niste cai turbati care si-au pierdut controlul si se lupta cu cei ce cauta
sa 1i imblanzeasca. ,Cuvantul gpvdoow - afirma Diodor din Tars - face trimitere
la nechezatul pe care il fac caii cind lovesc cu copita pamantul. Chiar si atunci cand
nimeni nu fi agitd, caracterul lor brutal {i determina sa fie ostili si sa atace pe oricine
le iese in cale™#9.

Celalalt verb 377 (iehgu) care poate fi tradus prin a cugeta, a murmura, a
medita, fiind la imperfect, indica o actiune aflata in desfasurare. Multimile adunate
incep sa vocifereze, sa lanseze afirmatii defaimatoare, sa rosteasca vorbe desarte
pline de ura si amenintari la adresa israelitilor care, pe de-o parte au menirea de a
atrage si pe altii alaturi de ei si de a ridica moralul trupelor, de a se mobiliza, iar pe
cealalta parte de a descuraja pe oponenti. Facand trimitere la contextul istoric amintit,
Rabi David Kimhi sustine ca filistenii considerau ca este imposibil sa fie infranti de
regele David fiindca nu cu mult timp in urma Saul si majoritatea membrilor familiei

46 Peter CRAIGIE, Psalms, p. 63.

47 George PHILLIPS, The Psalms in Hebrew, p. 12.

48 Albert BARNES, Notes on the book of Psalms, p. 12.

49 DIODORE OF TARSUS, Commentary on Psalms, p. 7. Cf. THEODORE OF MOPSUESTIA, Commentary on Psalms, p.
17; CassIODORUS, Explanation of the Psalms, p. 59 si EFTIMIE ZIGABENUL si SF. NICODIM AGHIORITUL, Psaltirea
in tdlcuirile Sfintilor Pdrinti, vol. 1, trad. Stefan Voronca, Ed. Egumenita, Galati, 2006, p. 69.
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regale fusesera ucisi in lupta de pe muntele Ghelboa (1 Rg. 31, 2), iar israelitii au fost
biruitis®. Insi aceast3 atitudine sfiddtoare a celor coalizati a fost perceputi de psalmist
ca fiind desarta si lipsita de izbanda. Acestia aveau acum de-a face cu un adversar
in plina ascensiune care pe langa sprijinul intregului popor avea sustinerea divina.
Influentat de scrierile ugaritice, M. Dahood considera ca verbul 7ix7 (hgh) trebuie
tradus prin a numdra, iar substantivul P°7 (riq) prin trupe (militare), nu prin
desertdciune cum s-a Incetatenit deja, astfel incat sintagma 7™87)(iehgu-rig) sa aiba
mai degraba sensul de a numdra trupele, decét a cugeta cele desarte>!. Optiunea
de traducere a exegetului completeaza contextul descris de psalmist evidentiind o
etapa premergatoare confruntarii in care liderii rebeliunii isi numara soldatii (adunati
din mai multe popoare52) pentru a sti pe cine se pot bazas3.

Cei doi termeni folositi de autor pentru a desemna pe rebeli: D732 (goim) -
neamurile si DX (leummim) - popoarele fac referire la aceiasi categorie de
persoane: pagani, locuitori din afara teritoriului israelit. Autorul psalmului a optat
pentru doud cuvinte diferite datoritd procedeului stilistic folosit in primele versete
(paralelismului sintetic) care poate presupune si o astfel de regulas4. Exegeza
patristica care a aplicat textul psalmului la evenimentele premergatoare rastignirii
Mantuitorului (FA 4, 24-28), a facut o separatie clara intre cei doi termeni considerand
ca primul dintre ei se refera in general la romaniss, iar celalalt la iudeii potrivnici
Domnului care s-au adunat in jurul arhiereilor Anna si Caiafa5é. Diodor, episcopul
din Tars, considera ca termenii se refera doar la poporul ales, primul desemnandu-i
pe israeliti sau pe galileienii adunati in jurul lui Irod, iar celdlalt pe iudeii din
Ierusalim57. O abordare asemanatoare o are si Sfantul Chiril al Alexandriei care i
incrimineaza doar pe iudei de razvratire impotriva Domnuluis8.

50 Rabbi David KiMHI, The longer commentary, p. 12-3.

51 Mitchell DaHoOD, Psalms, p. 7.

52 Cf. Josepus FLAvIUS, Antichitdti iudaice, p. 372.

53 Cu toate ca perspectiva propusa de renumitul biblist este destul de interesanta si dezvolta constructiv
discursul introductiv al psalmului, ramanem fideli variantei traditionale de traducere, rezumandu-
ne doar la a mentiona viziunea respectiva.

54 Albert BARNES, Notes on the book of Psalms, p. 12. Cf. Robert BRATCHER si William REYBURN, A Translator’s
Handbook on the Book of Psalms, United Bible Societies, New York, 1991, p. 23.

55 Teodoret de Cir considera ca este important sa semnaleze ca nu toti cei dintre neamuri au for potrivnici
lui Hristos ci numai o categorie: ,Nu zice neamurile, cu articol, ca sd socotesti ca-i cuprinde pe toti, ci
neamuri, aducand intelegerea citre o anumita parte. Ca - de vreme ce, prinzandu-L, iudeii L-au dat
pe Dansul neamurilor - pentru aceasta zice: Care este pricina sau ce s-a facut, incat si noroadele s-au
pornit asupra Lui impreunad si L-au dat pe Dansul in mainile neamurilor?”. TEODORET DE CIR, Tdlcuire
la psalmi, p. 8.

56 EFTIMIE ZIGABENUL, Psaltirea, p. 69. Cf. ST. HILAIRE DE POITIERS, Commentaire sur Psaume 2 in
http://www.patristique.org/Hilaire-de-Poitiers-Instruction.html (accesat 08 iulie 2013).

57 DIODORE OF TARSUS, Commentary on Psalms, p. 7.

58 SF. CHIRIL AL ALEXANDRIEI, Tdlcuirea psalmilor I, p. 38. ,Aici osandeste mai clar nebuniile iudeilor,
indrazneala lor neinfranata impotriva lui Hristos, desertaciunea in cugetari si copildria in
ganduri.”
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Versetul 2
»~Regii pdmdantului stau fnainte si cdpeteniile se sfatuiesc laolaltd impotriva
Domnului si impotriva unsului Sdu zicdnd:”

In acest verset, psalmistul precizeazi motivul pentru care s-au adunat fortele
militare pagane si totodata ne ofera cateva detalii privitoare la liderii coalitiei care au
starnit rebeliuneas?. Daca in stihul anterior ni se spune ca planurile si urzelile acelor
popoare sunt lipsite de izband3, aici ne este descoperit faptul ca regii si capeteniile
acestora se ridica impotriva Domnului si a dominatiei pe care o are asupra lor
suveranul care a primit de curand legitimitate dumnezeiasca. Termenii *27%(malkei) -
regii si Q1117(roznim) - domnitorii, principii, cdpeteniile indica fira a oferi detalii
suplimentare pe conducitorii razvratitilor. Sintagma y&8™2%7%(melki-eret) -
regii pdmdntului este mai degraba o expresie batjocoritoare menita sa sublinieze
contrastul dintre ei si regele a carui autoritate vine din cer, decat un element care
sd ne ajute sa identificim pe vreunul dintre acestias. In acest sens, Rabi David
Kimhi sustine ca liderii triburilor filistene care in fapt erau doar niste satrapi, isi
arogau din mandrie drepturi si demnitati regale, fara insa a fi sustinuti de o traditie
monarhicaél. Cu toate acestea, rabinul nu exclude posibilitate ca in cadrul acestei
coalitii sa fi fost prezenti citeva cdpetenii si regi ai popoarelor invecinate. Privind
textul din perspectiva hristologica, parintii au identificat In persoanele acestor regi
si capetenii pe cei care au complotat in vreun fel la uciderea Mantuitorului: Irod cel
Mare®?, Irod Tetrarhul, Pilat si fariseii, acestia din urma fiind indicati de termenul
cdpetenii©s.

Forma de hitpael imperfect (12¥°1)? - itiattebu) a verbului 2X° (a sta, a-si
lua pozitia) a fost tradusa diferit in editiile romanesti. Pentru a scoate in evidenta
revolta regilor adunati impotriva Domnului si a regelui, unii traducatorii au optat
pentru variante precum: s-au rdsculat (B.1874), se rdzvrdtescé* sau rdscoald-se
(B.1938), In detrimentul unei traduceri literale care in opinia acestora nu ar fi
acoperit suficient de bine sensul termenului ebraic si nu l-ar fi redat In forma
reflexiva. Totusi, acest verb care a fost redat in traducerea noastra prin sintagma

59 Albert BARNES, Notes on the book of Psalms, p. 13.

60 Cf. Robert BRATCHER, The Book of Psalms, p. 23.

61 Rabbi David KimHI, The longer commentary, p. 13.

62 CASSIODORUS, Explanation of the Psalms, p. 59.

63 Motivand folosirea pluralului In cazul celor doua tipuri de conducatori, cuviosul Eftimie ofera
acestui text o interpretare duhovniceasci interesanti: , insi intelege aceasta si in chip mai adanc, ci
pentru aceasta a zis David la plural imparati, pentru ca imparatul cel gandit al pacatului, diavolul, unit
fiind cu Irod, vazutul Imparat, se porneau amandoi impotriva lui Hristos. Asemenea si Incepatoriile si
stapaniile demonilor, impotriva carora este si lupta noastra, dupa Apostolul, unite fiind cu boierul
si ighemonul Pilat, se intrarmau impotriva Mantuitorului. ” EFTIMIE ZIGABENUL, Psaltirea, p. 69.

64 Joan POPESCU-MALAIESTI, Psalmii, p. 654.
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stau inainte (optiune care are la baza textul Psaltirii din 1652 si forma de imperfect
a verbului), indicand mai degraba o stare decat o pozitie fizicats, subliniaza fermitatea
lor in pozitia de adversitate si revolta pe care au luat-o fata de Domnul si de unsul
Sause,

Celalalt verb 17931(nosdu), o forma de nifal perfect format din radicina 70°
(a stabili, a pune temelie, a sta impreund, a se sfdtui, a se asocia) a fost tradus in
marea majoritate a editiilor cu o forma de prezent, nu cu una de trecut cum ar fi
fost firesc, deoarece conspiratia prin care doresc sa iese de sub autoritatea regelui
nu a Incetat, aceasta continuand pand la indeplinirea scopului revoltei lor pe care
au instrumentat-o in cateva Intilniri anterioare’. Prin urmare, folosind acest
verb, psalmistul face trimitere la consfatuirea pe care conducatorii rebeliunii o au
inainte de atac, cand in chip firesc se stabileste strategia de lupta.

Este important sa semnalam faptul ca acesti pagani care au provocat
revolta au avut In vedere, atat o eliberare fizica de sub dominatia regelui israelit,
cat si una spirituala¢s, fiindca Yahwe, Dumnezeul poporului ales, se dovedise in
timp a fi un adversar mult mai puternic decat conducatorii lor politici. Acest
fapt I-au constatat de-a lungul istoriei toate popoarele canaanite care au intrat in
conflict cu israelitii. Astfel ca, liderii acestei coalitiei au inteles ca pentru a se iesi
de sub stapanirea regelui israelit, ei trebuie sa lupte si Impotriva Dumnezeului lor
sau mai bine zis sa incerce sa nimiceasca concomitent cu suveranul lor si credinta
acestora In sprijinul ceresc. Asadar, legitimitatea dumnezeiasca a noului rege este
elementul ce i-a determinat pe rebeli sa-si concentreze atentia in special asupra
fortei spirituale care putea sa influenteze decisiv soarta acestui conflicts®.

Incepand cu Saul, toti regii poporului ales erau investiti in aceastd demnitate
prin ungere (Jd. 9, 8; 1 Rg. 9, 16), un act ce simboliza alegerea persoanei respective
dintre toti ceilalti pentru a Indeplini o anumita slujire??. Turnarea pe capul noului
rege a undelemnului certifica faptul ca Dumnezeu ii oferea acestuia legitimitatea
de a conduce si 1l considera reprezentant sau regent al Sau in popor. Cand termenul
T°Wn (masiah) - cel uns, unsul era folosit ca adjectiv sau substantiv, cum este in cazul
de fatd, acesta devenea un titlu onorific si indica fie pe marele preot (Lv. 4, 3), fie

65 CASSIODORUS, Explanation of the Psalms, p. 59. Aceasta Insa nu Inseamna cd termenul nu poate face
trimitere la faptul ca regii si-au asezat trupele in pozitie de lupta. Aici starea lor de ostilitate este cea
care genereaza si celelalte miscari.

66 Charles BRiGGS, The Book of Psalms, p. 18. Cf. George PHILLIPS, The Psalms in Hebrew, p.12.

67 CASSIODORUS, Explanation of the Psalms, p. 59.

68 Folosirea prepozitie 7¥ (al) - impotriva, asupra inaintea termenilor Yahwe si uns confirma acest
fapt. Vezi Charles BRIGGS, The Book of Psalms, p. 18.

69 Cu alte cuvinte, acestia luptau impotriva lui Dumnezeu, atat direct, cat si indirect. loan PoPEScU-
MALAIESTI, Psalmii, p. 654.

70 Peter CRAIGIE, Psalms, p. 66.
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perege (1 Rg. 2, 10; 2 Rg. 22, 51)7%. Treptat aceasta denumire a fost conferita unui
personaj regal emblematic, aflat intr-o relatie speciala cu Dumnezeu, caruia ulterior
i s-a atribuit o misiune eshatologica. Din aceste considerente, denumirea Unsul”2
care este folosita Tn acest psalm a fost aplicat mai Intai lui David’3, noul rege
intronizat, iar apoi lui lisus Hristos, coregentul suprem (FA. 13, 32-33; Evr. 1, 5; 5, 5),
Cel pe care autorii noutestamentari l-au identificat cu Mesia si Regele lui Israel cel
asteptat (In. 1, 41, 49)74.

Versetul 3
,Sd rupem legdturile lor si sd aruncdm de la noi funiile”> lor!”

Psalmistul desluseste deplin planurile coalitiei rebele doar in acest verset
cand precizeaza intentiile lor de subminare a autoritatii Domnului si a regelui lui
Israel care 1i constrange si le ingradeste libertatea. Revolta si iritarea acestora este
subliniata prin verbele PN (nataq) - a rupe, a sfirdma si 72V (salakh) - a arunca,
a scdpa de care exprima dorinta, indemnul si atatarea reciproca spre lupta care le
poate aduce eliberarea?e.

Relatia de vasalitate dintre rege si cei rasculati este expusa de autorul
textului psalmic printr-un limbaj metaforic. Folosind imaginea unor legdturi si funii,
obiecte care implicd o anumita captivitate, psalmistul intentioneaza sa scoatd in
evidenta controlul si autoritatea pe care suveranul le detine asupra acestora. Pentru a
accentua mai bine aceasta realitate, traducatorii Septuagintei au considerat ca este
mai potrivit s3 asocieze termenul N2y (avot) - funie, coardd, frdnghie cu bretelele
care ajuta la fixarea unui jug ({vydg) pe gatul unui animal?”’.

71 Coreland acest text cu cel din versetul 6 avem certitudinea ca aici avem de-a face cu un rege, fara a
lua in calcul contextul deja mentionat.

72 Mesia sau Hristosul, conform unor traduceri - P.1651, B.2001, FB]J etc.

73 Rabbi David KimHI, The longer commentary, 13. Cf. Adam CLARKE, Psalms, p. 2:2.

74 Literatura patristica identifica si implicit confirma valenta mesianica a acestei denumiri. Cf. ORIGEN,
»Selection from the Psalms,” in PG 12, 1104 - Craig BLAISING, et al., Ancient Christian Commentary on
Scripture. Old Testament (Psalms 1-50), vol. V1, InterVarsity Press, New York, 2004, p. 13. ST. ATHANASIUS
THE GREAT, The Life Of Antony And The Letter To Marcellinus, trad. Robert C. Gregg, Paulist Press,
New York, 1980, p. 102; ST. HILAIRE DE POITIERS, Commentaire sur le Psaume 2; THEODORE OF MOPSUESTIA,
Commentary on Psalms, p. 15. SF. CHIRIL AL ALEXANDRIEL, Tdlcuirea psalmilor I, 38; ST. AUGUSTIN, Expositions
on the Psalms, 2; DIODORE OF TARSUS, Commentary on Psalms, p. 7; TEODORET DE CIR, Tdlcuire la psalmi,
p. 8; CAsSIODORUS, Explanation of the Psalms, p. 57; Liber Psalmorum, p. 371; Cartea Psalmilor, p. 37.

75 Septuaginta traduce termenul prin {vydc care inseamna jug.

76 Joan POPESCU-MALAIESTI, Psalmii, p. 656.

77 Francis MOZLEY, The Psalter of the Church. The Septuagint psalms compared with the Hebrew, with
various notes, University Press, Cambridge, 1905, p. 3. Cf. ST. HILAIRE DE POITIERS, Commentaire sur le
Psaume 2 1n http://www.patristique.org/Hilaire-de-Poitiers-Commentaire-sur-le-Psaume-2.html (accesat
24 iulie 2013).
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Spre deosebire de majoritatea interpretilor’8 care sustin ca cei doi termeni se
aplica rebelilor, Rabi David Kimhi considera ca aici legaturile si franghiile fac
trimitere la intelegerea ferma a tuturor israelitilor de a-1 proclama rege pe David,
bine stiindu-se faptul ca timp de sapte ani acesta a domnit doar peste triburile ce
aveau sa constituie mai tarziu Regatul lui Iuda. Prin urmare, coalitia condusa de
filisteni urmarea sa destabilizeze aceasta alianta si sa compromita domnia de curand
proclamata’®.

Perspectiva patristica ne ofera mai multe directii de interpretare, insa unele
dintre acestea au fost aplicate nejustificat textului psalmic. Spre exemplu, Origen
afirma cd aceste legaturi mentionate de psalmist sunt ,patimile si nelegiuirile noastre,
care ne tin incatusati”80. Teodoret de Cir sustine ca in acest versetul, Duhul Sfant i
cheama pe credinciosi sa rupa legaturile cu lumea pagang, sa lepede povara Legii
si sa 1si asume jugul lui Hristos8!. Sf. Chiril al lerusalimului a pus aceste cuvinte In
gura ingerilor care erau de fata la patimile Domnului si asteptau cu nerabdare sa-i
zdrobeasca pe cei care-L chinuiau pe Hristos82. Cu toate acestea, consideram ca
abordarea spirituald cea mai adecvata care se poate aplica acestui verset este aceea
in care se face trimitere la revolta iudeilors3 si a celorlalte popoare impotriva
Domnului si a jugului pe care lisus Hristos, prin invatatura Sa ce a fost raspandita
de apostoli pana la marginile lumii, 1-a pus in chip nevazut asupra intregii omenirii
fara insa a o constrange in vreun fel sa 1l accepte8+.

Versetul 4
,»Cel ce locuieste in ceruri rdde, Domnul isi bate joc de ei.”

Incepand cu acest verset atentia psalmistului este concentrata asupra
Domnului. Aici si in urmatoarele doua stihuri este expusa reactia Acestuia fata de

78 Mitchell DAHOOD, Psalms, p. 8; Peter CRAIGIE, Psalms, p. 63. Cf. Liber Psalmorum, p. 371.

79 Rabbi David KimHI, The longer commentary, p. 13.

80 ORIGEN, ,,Omilii la Geneza,” coll. PSB 6, trad. Teodor Bodogae et al,, IBMO, Bucuresti, 1981, p. 47.

81 ,Mie Insd mi se pare ca Preasfantul Duh le porunceste credinciosilor sa zica acestea: ,Sa rupem
legaturile lor - adica ale neamurilor celor pagane - si sa lepadam de la noi jugul lor” - adica al
iudeilor celor prea fara de lege - si sa luam asupra noastra jugul cel bun al Domnului.” TEODORET DE
CIR, Talcuire la psalmi, p. 8.

82 Cf. ]. M. NEALE, A commentary on the Psalms: from primitive and mediaeval writers and from the various
office-books and hymns of the Roman, Mozarabic, Ambrosian, Gallican, Greek, Coptic, Armenian, and
Syrian rites, vol. ], ]. Masters/Pott and Amery, London/ New York, 1869, p. 99.

83 Cuviosul Eftimie aplicd aceste cuvinte doar iudeilor care desi ar fi trebuit sa asume Invatatura
Domnului ca pe ceva firesc, acestia au ales sd i se impotriveasca: ,Ori cuvintele acestea se zic din
partea iudeilor ucigasi ai Mantuitorului, care, pe unele ca acestea, le ziceau prin cuvinte si le faceau
cu lucrurile, socotind ca zdrobesc legaturile robiei Parintelui si a Fiului si ca leapada jugul supunerii
catre Dumnezeu, desi, dupa fire, erau supusi robiei lui Dumnezeu, ca niste fapturi ale Lui, dupa ceea
ce s-a zis: cd toate sunt slujitoare Tie (Ps. 118, 91)”. EFTIMIE ZIGABENUL, Psaltirea, p. 71.

84 ST. AUGUSTIN, Expositions on the Psalms, p. 3. CASSIODORUS, Explanation of the Psalms, p. 60.
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uneltirile si planurile desarte ale rebelilor. Fiecare verset din aceasta sectiune
corespunde si oferd raspuns primelor trei versete ale psalmului8s. Prin urmare,
agitatiei si tulburarii generate de adunarea fortelor militare ale coalitiei din primul
stih {i este pusa in contrapondere detasarea si superioritatea Celui ce locuieste In
ceruri. Toate incercarile de subminare a autoritatii si de iesire de sub dominatia
Domnului sunt considerate a fi ridicole8é. Mai marilor pamantului nu realizeaza ca
lupta lor impotriva Dumnezeului care vietuieste si locuieste in ceruri este pierduta
fnainte ca aceasta sa Inceapa. Contrastul dintre aceste puteri este evidentiat si mai
mult prin faptul cad atunci cand psalmistul subliniaza superioritatea Domnului, acesta
foloseste, atat participiul 2W1 (ioseb) - cel ce std, cel ce locuieste care in textele
scripturistice (cf. 3 Rg. 8, 25; Am. 1, 5, 8) este folosit adeseori pentru a descrie sederea
de tron a unui suverans’, cat si numele ’j'Ttg(Adonal') - Domnul88 care face trimitere
la calitatea de conducator suprem al lumiis®.

Detasarea clarad a lui Dumnezeu fata de rebeli si planurile lor este redata
in acest verset printr-o exprimare antropomorfica. Psalmistul afirma ca Domnul
rade si isi bate joc de ei cand vede inutilitatea razvratirii lor. Aceste verbe care
evidentiaza lipsa de ingrijorare si controlul absolut®® au fost considerate de unii
dintre parinti°! a fi nepotrivite pentru a exprima atitudinea lui Dumnezeu fiindca
batjocorirea si ridiculizarea sunt mai degraba niste patimi omenesti%2. Prin urmare,
aceasta atitudine triumfatoare nu face altceva decat sa sublinieze faptul cd Dumnezeu,
fiind stdpan pe situatie, constata planurile acestora, nu numai ca au fost inutile, ci
sunt lipsite de valoare si produc rau celor care le urzesc.

85 Albert BARNES, Notes on the book of Psalms, p. 15.

86 DIODORE OF TARSUS, Commentary on Psalms, p. 8.

87 Mitchell DAHOOD, Psalms, p. 8. Cf. Charles BRiGGS, The Book of Psalms, p. 19.

88 ADONAI (Domnul, Stdpdnul - provine din verbul adan - a hotdri, a judeca, a cdrmui, a domni) il
prezinta pe Dumnezeu ca domn si stapan al intregului Univers. Desi este forma plurala a lui Adon,
,humele Adonay are totusi numai inteles exclusiv singular si se aplica unicului Dumnezeu adevarat
stand 1n cea mai apropiata relatie cu Yahwe nu numai pentru ca ii cedeaza vocalele, ci si prin aceea
cd este considerat un nume propriu a lui Dumnezeu [dupa cum vedem 1in scrierile profetice - Is. 6, 1]
[subl. ns.]”. incepand cu perioada Ahemenizilor, in cadrul serviciului divin, la citirea scripturilor s-a
incetdtenit sa se foloseasca Adonai ca substitut pentru YHWH. Vasile LoicHITA, ,Numirile biblice ale
lui Dumnezeu si valoarea lor dogmatica,” in: MB, (1956), 10-12, p. 154. Cf. Veron McCLASLAND, ,Some
New Testament Metonyms for God,” in: JBL, (1954), 58, p. 109.

89 Alexander KIRKPATRICK, The book of Psalms, University Press, Cambridge, 1905, p. 9.

90 Rabbi David KiMHI, The longer commentary, p. 13.

91 Nimic din acestea nu trebuie privit din perspectiva omeneasca, fiindca Domnul nu rade destinzandu-si
obrazul si nici nu batjocoreste incruntandu-si nasul. Acestea trebuie intelese ca o maniera de
manifestare pe care El o ofera sfintilor Sai, pentru ca atunci cand vor vedea lucruri viitoare, anume
ca numele si stapanirea lui Hristos va strabate posteritatea si va supune neamurile, sd inteleaga ca
acesti oameni cugetd cele desarte. Asadar, cand se vorbeste de rasul si batjocorirea acestora de
Domnul, avem in vedere aceastd putere data sfintilor.” ST. AUGUSTIN, Expositions on the Psalms, p. 3.

92 EFTIMIE ZIGABENUL, Psaltirea, p. 71.

93 THEODORE OF MOPSUESTIA, Commentary on Psalms, p. 21.

18



PSALMUL 2 - ABORDARE ISAGOGICA, EXEGETICA SI TEOLOGICA (PARTEAI)

Versetul 5
LAtunci, va grdi cdtre ei in mdnia Sa si cu urgia Sa fi va inspdimdnta, zicdnd:”

Particula adverbiala T®(az) - atunci cu care debuteaza versetul, semnaleaza
interventia decisiva a Domnului care a hotarat sa puna capat acestei razvratirio4.
Dupa ce subliniaza detasarea si calmul cu care Dumnezeu, In calitatea Sa de suveran
al Universului, priveste agitatia si cugetarile desarte ale coalitiei rebele, psalmistul
prezinta maniera in care cei ce s-au rasculat impotriva Domnului si a unsului Sau
sunt Infranti si fortati sa se supuna deciziei dumnezeiesti. Atunci cand liderii acestei
rebeliuni s-au crezut invingatori, cand orgoliul lor a ajuns la cote maxime, Dumnezeu
si-a facut simtita prezenta, a demonstrat lipsa lor de putere si implicit inutilitatea
revoltei lor, si a pus capat conflictului, infricosdndu-i cumplit prin mania si urgia Sa%.

Folosind aceiasi exprimare antropomorfica ca in stihul anterior, psalmistul
scoate in evidenta faptul cd Dumnezeu, fara a fi stapanit de un sentiment de
razbunare®¢, se ridica impotriva raului, face judecata si restabileste oranduirile
anterioare pe care razvratitii au vrut sa le suprime. Chiar si in aceasta interventie
fermd si inspaimantiatoare a Domnului, autorul lasa sa se intrezareasca mila
dumnezeiasca. Pe 1anga ingaduinta cu care Dumnezeu a tratat actiunea lor de
razvratire, parintii au subliniat faptul ca intre manie si urgie (aceasta din urma fiind
manifestarea exterioara a celui dintai, adica rezultatul ei®7) exista un timp in care
se poate produce Indreptarea si recunoasterea greseli’s. Asadar, Inainte ca mania
si urgia dumnezeiasca sa se dezlantuie, Dumnezeu intotdeauna avertizeaza si lasa
o perioada de pocainta®.

94 Cf. DIODORE OF TARSUS, Commentary on Psalms, p. 8.

95 George PHILLIPS, The Psalms in Hebrew, p. 16; Albert BARNES, Notes on the book of Psalms, p. 15. loan
PoPESCU-MALAIESTI, Psalmii, p. 657.

96 ST. AUGUSTIN, Expositions on the Psalms, p. 3. CASSIODORUS, Explanation of the Psalms, p. 61. Cf. ST.
HILAIRE DE POITIERS, Commentaire sur le Psaume 2 in http://www.patristique.org/Hilaire-de-Poitiers-
Commentaire-sur-le-Psaume-2.html (accesat 24 iulie 2013).

97 Septuaginta, p. 43. Sfantul Vasile afirma ca: , Este foarte mare deosebire intre manie si urgie: mania
este un proces de gindire prin care se aduc aminte lucruri triste asupra celui ce merita, iar urgia
este chiar durerea si pedeapsa care se dau de Dreptul Judecdtor pe masura nedreptatii savarsite.”.
Cf. EFTIMIE ZIGABENUL, Psaltirea, p. 71.

98 ORIGEN, ,,Selection from the Psalms,” in PG 12, 1104 - Craig BLAISING, ACCSOT (Psalms 1-50), p. 13.

99 J. M. NEALE, A commentary on the Psalms, .p. 100. Unii considerad cd psalmistul face referire in chip
profetic la mustrarea pe care o vor suporta fariseii pentru neascultarea cuvintelor Mantuitorului
(TeODORET DE CIR, Tdlcuire la psalmi, p. 8; THEODORE OF MOPSUESTIA, Commentary on Psalms, p. 21), iar
altii ca aici se face trimitere la urgia din timpurile eshatologice (EFTIMIE ZIGABENUL, Psaltirea, p. 71;
Rabbi Yapheth ben HELI BASSOR, In librum Psalmorum, p. 105-6).
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1 Why do the heathen! rage and the people imagine a vain thing?

2 The kings of the earth set themselves, and the rulers take counsel together,
against the LORD, and against his anointed, saying,

3 Let us break their bands asunder, and cast away their cords? from us.

4 He that sitteth in the heavens shall laugh?: the Lord shall have them in derision.

5 Then shall he speak unto them in his wrath, and vex them in his sore displeasure.

6 Yet* have I set> my king upon my holy hill of Zion.

7 I will declare the decree: the LORD hath said unto me, Thou art my Son;
this day have I begotten thee.

8 Ask of me, and I shall give thee the heathen for thine inheritance, and the
uttermost parts of the earth for thy possession.

9 Thou shalt break them with a rod of iron; thou shalt dash them in pieces
like a potter's vessel.

10 Be wise now therefore, O ye kings: be instructed, ye judges of the earth.

11 Serve the LORD with fear, and rejoice with trembling.

12 Kiss the Sons, lest he be angry, and ye perish from the way, when his wrath
is kindled but a little. Blessed are all they that put their trust in him.

After having initially presented the events that took place during the
ceremony of coronation of a king from the Davidic dynasty?, this psalm, which is

1 Taking into account the fact that the word 012 (goim) indicates those that are outside the borders
of the chosen people which were in fact pagan and idolatrous some of the translators have chosen
here the word pagan (heathen for the English version) (B. 1936, KJV), which is disapproved by
some exegetes. Rabbi Solomon FREEHOF, The Book of Psalms: A commentary (Cincinnati: Union of
American Hebrew Concregatons, 1938), 14.

2 The Septuagint translates this word with {uyd¢ which means yeoke.

3 I chose to translate the verbs in this verse with the Present Tense and not with the Future (which
can be found in the Greek original), because it is much more suitable to the context. Cf. Mayer GRUBER,
Rashi's Commentary on Psalms (Boston: Leiben, 2004), 175; loan PoPEScu-MALAIEST], ,Psalmii,” BOR
6 (1904), 653; B. 1936.

4 In this case the particle 1 (vav) is obviously adversative. Cf. George PHILLIPS, The Psalms in Hebrew;
with a critical, exegetical and philological commentary, vol. 1 (London: J. W. Parker, 1846), 16.

5 Because of the fact that the verb %01 (nasakh) is translated by to pour some translators have used here
the word anointed. You can find more details to this respect in the section dedicated to this verse.

6 The expression kiss the Son is one of the most famous expressions from the Psalms that constituted a
point of interest for the exegetes concerning a translation and interpretation close to the original text. In
the theological jargon this is a crux interpretum. For more details see the exegetical analysis of the verse.

7 Although the covenant between God and David was eternal, the reassertion of it was necessary
from time to time. The most suitable time for this was during the coronation ceremony, when a
new descendant from the royal family of David came to the throne. Thus, as far as we are
concerned, together with the divine words thou art my Son it is also reasserted the bond between
God and the Davidic dynasty represented by the new crowned king. Peter CRAIGIE, ,Psalms 1-50,” in
WBC 19 (Dallas: Word, Incorporated, 2002), 67. Cf. Septuaginta. Psalmii, Odele, Proverbele, Ecleziastul,
Cantarea Cdantdrilor, vol. 4/1, ed. Cristian Badilita (Bucuresti: Polirom, 2006), 42-3; Alois BuLal et al,,
Psalmii. Traducere, note si comentarii (lasi: Sapientia, 2005), 15-6.
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included in the category of the royal psalms?, developed a Messianic perspective
acknowledged almost unanimously by the exegetes. Starting with Rashi®, most of
the modern and contemporary!? Jewish have presented reservations towards this
approach, although the rabbis anterior to them!! have accepted this Messianic
interpretation. This attitude was generated by the Christological perspective that
the Christian offered to this text even from the early period of the Church. This is
confirmed by an older edition of the translation of Rashi’'s commentary on the
Psalms where he states that he prefers a literal interpretation, contrary to the
Jewish traditional exegesis, because of the Christian interpretation: “Our Rabbis
have explained this psalm referring to the king Messiah, but for the sake of a
literal sense and as an answer to the Christian, it is more appropriate to interpret it
as referring to David himself”12.

The Messianic content of the psalm determined the hagiographs of the
New Testament to refer more to this text in order to underline both the fulfillment
of the narrated events and the Savior’s status in comparison with the Father and
with the other creatures. In Acts (4:24-2813) we are told about the fact that the

8 Mitchell DaHoOD, ,Psalms,” in AB 19A (New York: Doubleday & Company, Inc., 1966), 7. Cf. Hans-
Joachim Kraus, Psalms 1-150: A Commentary, vol. 1, ed. H. C. Oswald (Mineapolis: Augsburg Publishing
House, 1988), 125; Artur WEISER, The Psalms. A Commentary (Philadelphia: The Westminster Press,
1962), 109; Rabbi Benjamin SEGAL, Psalm 2 - Two Interpretations of the Divine Right of Kings, in
http://psalms.schechter.Edu/2010/02 /psalm-2-two-interpretations-of-divine_21.html (accessed
8th May 2013).

9 Mayer GRUBER, Rashi’s Commentary, 174.

10 Rabbi Solomon FREEHOF, The Book of Psalms, 13-4; Rabbi Benjamin SEGAL, Psalm 2.

11 [n the Talmud, rabbis mention a dialogue between Messiah and God in which the Messianic dimension
of this Psalm is emphasized: “Our Rabbis taught, The Holy One, blessed be He, will say to the Messiah,
the son of David (May he reveal himself speedily in our days!), Ask me anything and I will give it to
thee, as it is said, I will tell of the decree etc. this day have I begotten thee, ask of me and I will give the
nations for thy inheritance. But when he will see that the Messiah the son of Joseph is slain, he will
say to Him, Lord of the Universe, I ask of Thee only the gift of life. As to life, He would answer him, Your
father David has already prophesied this concerning you, as it is said, He asked life of thee, thou gavest it
him, [even length of days for ever and ever|". http://halakhah.com/pdf/moed/Sukkah.pdf (accessed 8t
May 2013). Rabbi Abraham Ibn EzZrA, Commentary on the First Book of Psalms: Chapters 1-41, ed. H.
Norman Strickman (Yashar Books, 2007), 12. Cf. http://halakhah.com/berakoth/berakoth_7.html#PARTb
(accessed 8th May 2013); Rabbi David KimHI, The longer commentary of R. David Kimhi on the first
Book of Psalms, ed. R.G. Finch (New York: The Macmillan Company, 1919), 13.

12 George PHILLIPS, The Psalms in Hebrew, 9-10. Although this insertion cannot be found in most of the
editions, the researchers confirm its credibility. Cf. Rabbi Yapheth ben HELI BASSORENSIS KARAITAE, In
librum Psalmorum comentarii Arabici, ed. L. Barges (Lutetiae Parisiorum: Excudebant Firmin Didot
Fratres, 1846), 94 and A. JENNINGS, The Psalms with introduction and critical notes (London:
Macmillan and Co., 1884), 8.

13 “And when they heard that, they lifted up their voice to God with one accord, and said, Lord, thou
art God, which hast made heaven, and earth, and the sea, and all that in them is: Who by the mouth
of thy servant David hast said, Why did the heathen rage, and the people imagine vain things? The
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people gathered around the disciples of the Lord, impressed by the manner in
which Saint Apostles Peter and John escaped from the hands of the priests and the
elders of the people after healing a man who was lame, said a prayer in which
they refer to the prophecy that David uttered in psalm 2 (vv. 1-2) regarding the
sufferings of Jesus Christ brought unto Him by those that gathered against Him
(Herod, Pilate and pagans and the Israeli people). It is important to mention here,
besides the exact identification of the narrated event, that the first Christian
community was already accustomed to this interpretation that was most probably
presented previously by one of the apostles. In the same book (Acts 13:3314),
within the discourse that Saint Paul gave in the Synagogue from Antioch of Pisidia,
he refers to the text of verse 7 from psalm 2 in order to support his idea that the
Lord’s resurrection was foretold by David through this text and through the text
from psalm 15 (v. 10)15. In the Epistle to Hebrews, the same text from psalms is
used to indicate the relationship between the Savior and the Father and implicitly
His pre-eminence above the angels (1:516), and in chapter 5 (v. 517), the text in
correlated with verse 4 from psalm 109 in order to underline the eternal priesthood
of Jesus Christ. Echoes of this psalm can also be found in the names that are given
to Jesus Christ by Nathanael who calls Him the Son of God and the king of Israe]!8
(John 1:49) or by Caiaphas that asks Him whether He is Christ, the Son of God
(Matthew 26:63). The eschatological perspectives of the psalm, also indicated by the
Jewish exegesis!?, can be found in the Revelation where the Messianic king will

kings of the earth stood up, and the rulers were gathered together against the Lord, and against his
Christ. For of a truth against thy holy child Jesus, whom thou hast anointed, both Herod, and Pontius
Pilate, with the Gentiles, and the people of Israel, were gathered together, For to do whatsoever thy
hand and thy counsel determined before to be done”.

14 “God hath fulfilled the same unto us their children, in that he hath raised up Jesus again; as it is also
written in the second psalm, Thou art my Son, this day have I begotten thee”.

15 In Romans 1:3-4, Saint Paul refers indirectly to the same text of the psalm.

16 “For unto which of the angels said he at any time, Thou art my Son, this day have I begotten thee?
And again, I will be to him a Father, and he shall be to me a Son?”

17 “So also Christ glorified not himself to be made a high priest; but he that said unto him, Thou art my
Son, today have I begotten thee”.

18 Although Christ had done nothing to prove His royalty, Nathanael correlates the image of Messiah of
which he was already convinced with that of king. The paternity of the Davidic royalty, prophesized
by Nathan and obviously underlined in psalm 2 “represents nothing else but the fact that the chosen
people had to wait, in eschatological perspective, for the ideal king, for Messiah”. loan CHIRIL,
Mesianism si Apocalipsd in scrierile de la Qumran (Cluj-Napoca: Arhidiecenzana, 1999), 25.

19 R. Johanan spoke for R. Simeon b. Yohai: “the presence of a bad son in the home of a man is worse
than the war with Gog and Magog. For in the psalm of David written as he was running away from
his son Absalom it is said: Lord, how many are my foes! How many rise up against me! (Ps. 3:1). But
regarding the war with Gog and Magog it is said: Why do the heathen rage and the people imagine a
vain thing? (Ps. 2:1) and it is not written: how many are my foes”. http://halakhah.com/berakoth/
berakoth_7.html#PARTb (accessed 8t May 2013) and Mayer GRUBER, Rashi’s Commentary, 174.
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destroy those who stand against Him and He will rule with an iron scepter (12:5;
19:15 - cf. Ps. 2:9)20,

ELEMENTS OF ISAGOGE

The dating of the psalm. Based on the fact that the psalm describes
events from the life of king David or of his son Solomon, the rabbinic exegesis
considered that the text of this psalm was written most probably during the rule
of the second king of Israel. Starting with Rashi?! and David Kimhi?2 the idea
occurred that the psalm was written by David in the period right after the conquest
of Jerusalem when the Philistines invaded the Valley of Rephaim in order to stop
David’s ascension who was already crowned as king in Hebron and also to stop
the consolidation of the kingdom of Israel (2 Samuel 5:17). Against this opinion
stands the argument that David was not anointed king in Zion (as it is understood
from the text of the psalm), but, as [ have already mentioned, he was crowned
only in Hebron and in Bethlehem by Samuel?3. However, if we take into account
the testimony of the historian Josephus Flavius who states that the Philistines
were joined in that battle by Syrians, Phoenicians and other warrior nations?* (a
fact mentioned by the first verses of the psalm) we may state that the respective
event may be considered as starting point of this psalm. To support this possible
dating we may also mention Mitchell Dahood’s opinion who states that the style
and the language in which this text was composed both indicate the early period
of regality, somewhere in the 10t century BC25. Other exegetes2¢ think that the

20 Franz DELITZSCH, Biblical commentary on The Psalms, v. 1, ed. Fancis Bolton (Edimburg: T. & T. Clakk,
1871), 90-1. Cf. Andrew BONAR, Christ and His church in the Book of Psalms (New York: R. Carter &
Brothers, 1860), 5-7.

21 Mayer GRUBER, Rashi’s Commentary, 174.

22 Rabbi David KiMHI, The longer commentary, 12.

23 In the Books of Samuel we can find three moments in which David was anointed as king: the first
time by Samuel in Bethlehem (1 Samuel 16:12-13), the second time by the elders of the people of
Judah in Hebron, right after the death of Saul (2 Samuel 2:4), and the third moment still in Hebron,
but there he was anointed by the elders of the entire Israel at approximately seven years after the
second anointing (2 Samuel 5:3).

24 “But let him know that all Syria and Phoenicia, with many other nations besides them, and those
warlike nations also, came to their assistance, and had a share in this war, which thing was the only
cause why, when they had been so often conquered, and had lost so many ten thousands of their
men, they still came upon the Hebrews with greater armies”. Josephus Flavius, Antichitdti iudaice,
vol. 1, ed. Ioan Acsan (Bucharest: Hasefer, 2002), 372.

25 Mitchell DAHOOD, Psalms, 7.

26 Rabbi Solomon FREEHOF, The Book of Psalms, 13-4. Cf. Alexander Potts et al., The Psalms. Chronologically
arranged (London: Macmillan and Co., 1870), 49.
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psalm describes the event of the coronation of King Solomon whom God Himself
calls as his Son (cf. 2 Samuel 7:14). This opinion was contradicted by the fact that
when he ascended on his father’s throne, Solomon did not have to confront a
tensioned external situation (cf. 1 Chron. 22:9), but only the failed attempt of his
brother Adonijah who proclaimed himself king??. But the beginning of the regency
of kings Azariah, Hezekiah, Josiah and even Zerubbabel28 took place in precarious
conditions when the internal and external pressures were rather strong?°.
Although the iconic image of the king described within the psalm surpasses the
personalities mentioned, because not even David was promised a domination that
would extend over all the nations and people of the earth.

Because of this some biblicists have launched an opinion according to
which the psalm is a postexilic creation3?. Besides the literal arguments3?, they
also considered that the author of the psalm wanted to restore the image of the
king that comes from the Davidic dynasty and has a divine legitimacy. Thus, the
psalm could have been written as a reaction to the illegitimate ruling of Alexander
Jannaeus32. The opinion of these exegetes who place the composition of the psalm
in the period posterior to the Babylonian exile was received with reservation by
most of the interpreters. Their option for a later dating catches rather the Jewish
tendency to interpret the royal psalms from a Messianic and eschatological
perspective after their return from captivity when the hope of the restoration of
the Davidic monarchy became harder and harder to fulfil33.

The author. Taking into account the fact that one of the hagiographs of
the New Testament indicates David as the author of this psalm (Acts 4:25), most
of the exegetes (rabbis34, fathers of the Church3s and contemporary biblicists36)

27 Franz DELITZSCH, Biblical commentary, 90. George PHILLIPS, The Psalms in Hebrew, 11.

28 THEODORE OF MOPSUESTIA, Commentary on Psalms 1-81, ed. Robert Hill (Atlanta: Society of Biblical
Literature, 2006), 17.

29 Cf. Charles BricGs and Emilie BRIGGS, A Critical and Exegetical Commentary on the Book of Psalms,
vol. 1 (New York: C. Scribner's Sons, 1906-07), 13.

30 E O Usug, “Theological-mythological viewpoints on divine sonship in Genesis 6 and Psalm 21”, in
Verbum et Ecclesia, 3 (2005), 821.

31 André RoOBERT, “Considérations sur le messianisme du Ps. II”, Recherches de Sciences Religieuses 39
(1951-52),97.

32 Charles BRIGGS, The Book of Psalms, 25. Cf. Patrick BoYLAN, The Psalms. A Study of the Vulgate Psalter
in the light of the Hebrew Text, vol. 1 (Dublin: M. H. Gill and Son, Ltd., 1921), 6.

33 Septuaginta, 43.

34 Mayer GRUBER, Rashi’s Commentary, 174; Rabbi Abraham Ibn EzrA, Commentary on the Psalms, 12;
Rabbi David KimHI, The longer commentary, 12.

35 ST. HILAIRE DE POITIERS, Commentaire sur le Psaume 2 in http://www.patristique.org/Hilaire-de-Poitiers-
Commentaire-sur-le-Psaume-2.html (accessed 9t May 2013); CASSIODORUS, Explanation of the Psalms,
vol. 1, ed. P. G. Walsh (New York/Mahwah: Paulist Press, 1990), 57; THoMAS D’AQUIN, Commentaire
sur les Psaumes, ed ]ean-Eric Stroobant de Saint Eloy (Paris: du Cerf, 1996), 45.
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have tried rather to identify the event and the personality to which the author
refers within the text of the psalm, than to challenge the Davidic paternity of the
writing. The conclusion that the exegetes have reached is that the description
does not suit fully to either of the kings, not even to David who could not be so
aware of the Messianic consignment of his own person3’. Based on these arguments
the image of the king was identified most often with Jesus Christ38, which was
challenged by the rabbinic commentaries that pointed either to Solomon3? or
to Messiah that will destroy Gog and Magog, the kings that will stand against
the Lord in the time of the eschaton#0.

The structure of the psalm. Almost all the exegetes accept a structure of
four sections of the psalm, even if the division into verses differs sometimes from
one to another: in the first part (vv.1-3) the psalm describes the revolt of the liege
kings against the new king that was going to rule over them; the second part
(vv. 4-6) emphasizes God’s reaction to their plans; the third part (vv. 7-9)
presents the attitude of the new sovereign who proves his legitimacy and invites
the insurgents to obey him; and in the last part (1-12) it is underlined the possible
reconciliation and the conclusion of the psalm#!. For Rabbi Benjamin Segal these
sections correspond to the words spoken by the psalmist, God, king and then
again by the author of the psalm#?, and for Cassiodorus who proposes a
Christological interpretation, these parts coincide with four moments that contain
the plotting of the Jews against Christ, their revolt, God’s attitude towards their
plans and towards His Son and the advice addressed to the nations to listen to the
Lord Jesus Christ and to acknowledge the Christian faith3.

36 Albert BARNES, Notes, critical, explanatory, and practical, on the book of Psalms, vol. 1 (New York:
Harper & Brothers, 1868-69), 8-9; George PHILLIPS, The Psalms in Hebrew, 6; Adam CLARKE, Clarke's
Commentary: Psalms (Albany, OR: Ages Software, 1999), 2:1.

37 Franz DELITZSCH, Biblical commentary, 90; George PHILLIPS, The Psalms in Hebrew, 12.

38 ST. ATHANASIUS THE GREAT, The Life of Antony and the Letter to Marcellinus, ed. Robert C. Gregg (New
York: Paulist Press, 1980), 102; ST. HILAIRE DE POITIERS, Commentaire sur le Psaume 2; THEODORE OF
MOSPUESTIA, Commentary on Psalms, 15. SF. CHIRIL AL ALEXANDRIE], ,Talcuirea psalmilor I (1-8),” ed.
Dumitru Staniloae, MO 4 (1989), 38; ST. AUGUSTIN, ,Expositions on the Psalms,” in The Nicene and
Post-Nicene Fathers 8, ed. Philip Schaff (Oak Harbor: Logos Research Systems, 1997), 2; DIODORE OF
TARsus, Commentary on Psalms 1-51, ed. Robert C. Hill (Boston: Liden, 2005), 7; TEODORET DE CIR,
Talcuire a celor o sutd cincizeci de psalmi ai proorocului impdrat David, ed. PS. losif al Argesului
(Petru Voda: Sfanta Manastire Sfintii Arhangheli, 2003), 8; CassioDORUS, Explanation of the Psalms,
57; Monumenta linguae dacoromanorum, Biblia 1688, XI. Liber Psalmorum (lasi: Universitatii
J#Alexandru Ioan Cuza”, 2003), 371; Cartea Psalmilor sau Psaltirea profetului si regelui David, ed.
Bartolomeu Valeriu Anania (Cluj-Napoca: Arhidiecezana, 1998), 37.

39 Rabbi Solomon FREEHOF, The Book of Psalms, 14.

40 Mayer GRUBER, Rashi’s Commentary, 174. Cf. Rabbi Yapheth ben HELI BASSOR, In librum Psalmorum, 93-4.

41 Cf. Mitchell DAHOOD, Psalms, 7; Peter CRAIGIE, Psalms, 60-1; Charles BRIGGS, The Book of Psalms, 14-5;
Alois BuLal, Psalmii, 16.

42 Rabbi Benjamin SEGAL, Psalm 2.

43 CASSIODORUS, Explanation of the Psalms, 58.
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EXEGETICAL ANALYSIS

Verse 1
Why do the heathen rage, and the people imagine a vain thing?

The interrogative particle 7137 (lamma') - why** in the beginning of the
psalm, although it is used only once in the introductory section, it dominates the
first three verses, underlining the query of the psalmist towards the military
actions deployed by those who have raised against God and against His anointed#s.
Since he notices the inutility of this outrageous revolt against the immeasurable
power of God who supports visibly the newly proclaimed king, the author presents
himself surprised of the fact that the leaders of this rebellion do not understand
that their victory is actually impossible. Although they hatch battle plans, and
display their joined forces in order to intimidate the king, their camp is dominated
by agitation, seethe and uncertainty. This reality is rendered in a very subtle
manner by the psalmist who uses in sketching this picture words that indicate,
through their nuances, a state of anxiety and disquietude.

The perfect W37 (ragsu), whose main meaning is that of to gather, to
gather tumultuously*é, expresses a state of agitation that is fated to ensure something
or to prevent an unfortunate event?*’. This verb that refers to the formation of a
coalition that is anxious to find out the war strategy that will have as purpose the
defeat of the king, suscitated a lot the interest of the translators who chose different
terms and nuances. For instance, the main Romanian editions, influenced greatly
by the Septuagint’s option of translation (gpvdoow - to goad, to inflame), rendered
the term through the verbs to amass (P. 1651), to chafe (B. 1688), to inflame (B. 1795,
B. 1914), to welter (B. 1936), each of them trying to render as inclusively as
possible the image described by the psalmist. It is important that we notice the
fact that the fathers, starting from the etymology of the Greek word, have compared
the rebellious with enraged horses that have lost all control and fight against those
that try to domesticate them. “The word ppudoow - says Diodorus of Tarsus - refers
to the neigh that horses make when they hit the ground with their buck. Even when
nobody agitates them, their brutal character determines them to be hostile and
to attack whoever comes in their way”48.

44 The interrogation na7 (lammat) is most commonly used when it refers to useless actions. loan
PoPESCU-MALAIESTI, Psalmii, 654.

45 Peter CRAIGIE, Psalms, 63.

46 George PHILLIPS, The Psalms in Hebrew, 12.

47 Albert BARNES, Notes on the book of Psalms, 12.

48 DIODORE OF TARSUS, Commentary on Psalms, 7. Cf. THEODORE OF MOPSUESTIA, Commentary on Psalms, 17;
CAssIoDORUS, Explanation of the Psalms, 59 and EFITMIE ZIGABENUL si SF. NICODIM AGHIORITUL, Psaltirea
in tdlcuirile Sfintilor Pdrinti, vol. 1, ed. Stefan Voronca (Galati: Egumenita, 2006), 69.
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The other verb 37} (iehgu) that can be translated with to ponder, to babble,
to meditate used in the imperfect form indicates an ongoing action. The masses
gathered there start to vociferate, they start to launch defamatory statements, to
speak vain words full of hatred and threats towards the Israelites which, on one
hand have the purpose to draw other people on their side and to raise the moral
of the troops and on the other hand they’re intended to discourage their opponents.
Referring to the historical context that we have already mentioned, Rabbi David
Kimhi states that the Philistines considered their defeat by king David to be
impossible because not long before Saul and most of the members of the royal
family were killed in the battle on Mount Gilboa (1 Samuel 31:2), and the Israelites
were defeated*d. But this arrogant attitude of the coalition was perceived by the
psalmist as vain and lacking victory. They had now to deal with an opponent in
full ascension who, besides the support of the entire nation, had also the divine
support. Influenced by the Ugaritic writings, M. Dahood considers that the verb
71A7 (hgh) must be translated with to count, and the noun P> (riq) with (military)
troops, not with emptiness (vanity) as it has already enfranchised, and thus the
expression P 7IN72(iehgu-rig) rather has the sense of to count the troops than that
of to imagine vain things®Y. The translation option of the exegete completes the
context described by the psalmist and emphasizes a stage prior to the confrontation
in which the leaders of the rebellion count their soldiers (gathered from mannier
nations®?) in order for them to know who they can count ons2.

The two terms used by the author to designate the rebels: 2’2 (goim) - the
heathen and D"?ékf‘? (leummim) - the people refer to the same category of persons:
pagan, inhabitants of the territories outside Israel. The author of the psalm chose
two different words because of the stylistic method used for the first verses (synthetic
parallelism) which may also require such a rules3. The patristic exegesis that
applied the text of the psalm to the events prior to the crucifixion of Christ (Acts
4:24-28), also made a clear distinction between the two terms considering that the
first refers in general to Romans>* and the other to the Jewish adverse to God who

49 Rabbi David KimHI, The longer commentary, 12-3.

50 Mitchell DAHOOD, Psalms, 7.

51 Cf. Josephus FLAvIUS, Antichitdti iudaice, 372.

52 Although the perspective proposed by the famous Biblicist is very interesting and develops
constructively the introductory discourse of the psalm, we remain faithful to the traditional
translation, and only mention the respective viewpoint.

53 Albert BARNES, Notes on the book of Psalms, 12. Cf. Robert BRATCHER and William REYBURN, A
Translator's Handbook on the Book of Psalms (New York: United Bible Societies, 1991), 23.

54 Theodoret of Cyrus considers that it is important to mention that not all of the nations were against
Christ but only a category: “He doesn’t say the heathen, with an article, so that you may think he
refers to everyone, but heathen, referring to a certain part. For - since, capturing Him, the Jews gave
Him to the heathen - that is why he says: For what reason or what has he done that the people came
against Him and gave Him in the hands of the heathen?”. TEODORET DE CIR, Tdlcuire la psalmi, 8.
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gathered around the high priest Annas and Caiaphas®®. Diodorus, bishop of Tarsus,
considers that the terms refer only to the chosen people, the first designating the
Israelites or the Galileans assembled around Herod, and the other the Jews from
Jerusalemss. Saint Cyril of Alexandria has a similar approach that incriminates
only the Jews for the rebellion against the Lord>7.

Verse 2
The kings of the earth set themselves, and the rulers take counsel together,
against the LORD, and against his anointed, saying,

In this verse, the psalmist mentions the reason for which the pagan military
forces have gathered and in the same time he offers a few details regarding the
leaders of the coalition that started the rebellions8. If the previous verse tells us that
the plans and the plots of these people lack victory, here another fact is unraveled
namely that the kings and leaders of these people rise against God and against the
domination that the sovereign that has soon received divine legitimacy has upon
them. The words 7% (malkei) - the kings and 23117 (roznim) - rulers, leaders
indicate without adding any supplementary details the leaders of the rebels. The
expression ?"1?:5";)?7; (melki-eret) - the kings of the earth is rather a mocking
expression used with the purpose of underlining the contrast between them and
the king whose authority comes from heaven, than an element that could help us
identify one of these leaders>°. To this respect Rabbi David Kimhi states that the
leaders of the Philistine tribes, who were in fact only satraps, assumed out of pride
royal rights and dignities, without being supported by a monarchic tradition®°.
However, the rabbi does not exclude the possibility that in this coalition there
were also present kings and rulers of the neighboring countries. Looking at the
text from a Christological perspective, the fathers have identified in the persons of
these kings and rulers those who were somewhat involved in the plot to murder
the Savior: Herod the Great¢!, Herod the Tetrarch, Pilate and the Pharisees, the

55 EFTIMIE ZIGABENUL, Psaltirea, 69. Cf. ST. HILAIRE DE POITIERS, Commentaire sur Psaume 2 in
http://www.patristique.org/Hilaire-de-Poitiers-Instruction.html (accessed 08t July 2013).

56 DIODORE OF TARSUS, Commentary on Psalms, 7.

57 SF. CHIRIL AL ALEXANDRIEI, Tdlcuirea psalmilor I, 38. “Here he convicts more clearly the foolishness of the
Jewish, their endless boldness against Christ, the vanity of their ideas and the childishness of their
thoughts”.

58 Albert BARNES, Notes on the book of Psalms, 13.

59 Cf. Robert BRATCHER, The Book of Psalms, 23.

60 Rabbi David KimHI, The longer commentary, 13.

61 CASSIODORUS, Explanation of the Psalms, 59.
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latter being indicated by the word rulersé2.

The form of imperfect hitpael (12¥°° - itiattebu) of the verb 2X° (to stand,
to take position) was translated differently in the Romanian editions. In order to
emphasize the revolt of the kings assembled against God and against the king, some
translators chose variants such as: they rebelled (B. 1874), they arose3 or they revolt
(B. 1938), to the disadvantage of a literal translation which in their opinion wouldn’t
have covered completely the meaning of the Hebrew word and wouldn’t have given
it in reflexive form. However, this verb that was translated into Romanian with the
expression stau inainte (stand before) (an option which is based on the text of the
Psalms from 1652 and the imperfect form of the verb), indicating rather a status than
a physical positioné4, underlines their determination in the position of adversity
and revolt that they adopted against God and against His anointed6>.

The other verb 1793(nosdu), a form of niphal perfect formed from the
root 70 (to establish, to found, to sand together, to confer with someone, to associate
with) was translated in most of the editions with a form of present, not with one of
past as it would have been natural, because the conspiracy through which they wish
to step aside the authority of the king did not stop, but continued until the purpose of
the revolt which they instrumented in several previous meetings was reachedéeé.
Consequently, by using this verb, the psalmist refers to the counsel that the leaders of
the rebellion have before the attack, when naturally the battle strategy is decided.

It is important to notice that these pagans who provoked the revolt had in
mind both a physical liberation from the domination of the Hebrew king and a
spiritual liberation®?, because Yahwe, the God of the chosen people, proved to be, in
time, a more powerful opponent than their political leaders. This fact was discovered
along the history all the Canaanite peoples that came into conflict with the Israelites.
Thus, the leaders of this coalition understood that in order for them to get out of the
domination of the Hebrew king, they must also fight against their God or, better

62 Justifying the use of the plural in the case of the two types of rulers, Saint Efthimios offers this text
an interesting spiritual interpretation: “But understand this in a deeper sense, for this is why David
said in the plural kings, because the thought king of the sin, the devil, being united with Herod, the
visible king, were both rising against Christ. The same did the principalities and the dominions of
demons, against which we are fighting, according to the Apostle, being united with the aristocrat
and governor Pilate, they were fighting against Christ”. EFTIMIE ZIGABENUL, Psaltirea, 69.

63 Joan PoPESCU-MALAIESTI, Psalmii, 654.

64 CASSIODORUS, Explanation of the Psalms, 59. This doesn’t mean that the word cannot refer to the fact
that the kings arranged their troops in a battle position. Here their hostile state is the one that
generates the other moves too.

65 Charles BRIGGS, The Book of Psalms, 18. Cf. George PHILLIPS, The Psalms in Hebrew, 12.

66 CASSIODORUS, Explanation of the Psalms, 59.

67 The use of the preposition ?¥ (al) - against, upon before the words Yahwe and anointed confirms
this statement. See Charles BRiGGs, The Book of Psalms, 18.
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said, to try to destroy in the same time both their sovereign and their faith in the
divine help. Hence, the divine legitimacy of the new king is the element that
determined the rebels to concentrate their attention especially on the spiritual
force that might have influenced decisively the fate of this conflictés.

Starting with Saul, all the kings of the chosen people were invested in this
dignity through anointing (Judges 9:8; 1 Samuel 9:16), an act that symbolized the
choosing of the respective person from all the other to accomplish a certain mission®°.
The pouring of the oil unto the head of the new king certified the fact that God
offered him legitimacy to rule and considered him His representative or regent
amongst the people. When the word %% (masiat) - the anointed was used as an
adjective or noun, as it is the case here, it became an honorary title and indicated
either the high priest (Lv. 4:3), or the king (1 Samuel 2:10; 2 Samuel 22:51)7°,
Gradually, this name was given to an iconic royal personality, involved in a special
relationship with God, whom he subsequently gave an eschatological mission.
Based on these reasons, the name The Anointed”! which is used in this psalm was
firstly given to David’? the newly crowned king, and then to Jesus Christ, the
supreme coregent (Acts 13:32-33; Hebrews 1:5; 5:5), the One who was identified
by the authors of the New Testament with Messiah and the awaited King of Israel
(John 1:41,49)73.

Verse 3
Let us break their bands asunder, and cast away their cords from us.

It is only in this verse that the psalmist reveals clearly the plans of the
rebel coalition when he mentions their intentions of undermining the authority of
God and that of the king of Israel who constrains them and hedges their liberty.

68 In other words, they were fighting against God, both directly and indirectly. loan PoPESCU-MALAIESTI,
Psalmii, 654.

69 Peter CRAIGIE, Psalms, 66.

70 Correlating this text with that from verse 6 we are sure that here we have to deal with a king,
without taking into account the already mentioned context.

71 Messiah or Christ, according to some translations - P. 1651, B. 2001, FBK etc.

72 Rabbi David KiMHI, The longer commentary, 13. Cf. Adam CLARKE, Psalms, 2:2.

73 The patristic literature identifies and implicitly confirms the Messianic value of this name. Cf. ORIGEN,
“Selection from the Psalms”, in PG 12, 1104 - Craig BLAISING, et al., Ancient Christian Commentary on
Scripture. Old Testament (Psalms 1-50), vol. 7, (New York: InterVarsity Press, 2004), 13. ST. ATHANASIUS
THE GREAT, The Life of Anthony and the Letter to Marcellinus, ed. Robert C. Gregg (New York: Paulist Press,
1980), 102; ST. HILAIRE DE POITIERS, Commentaire sur le Psaume 2; THEODORE OF MOPSUESTIA, Commentary
on Psalms, 15. SF. CHIRIL AL ALEXANDRIE], Tdlcuirea psalmilor I, 38; ST. AUGUSTIN, Expositions on the Psalms, 2;
DIODORE OF TARSUS, Commentary on Psalms, 7; TEODORET DE CIR, Tdlcuire la psalmi, 8; CASSIODORUS,
Explanation of the Psalms, 57; Liber Psalmorum, 371; Cartea Psalmilor, 37.
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Their revolt and irritation is underlined by the verbs PNl (nataq) - to break, to crush
and 72U (salakh) - to throw, to get rid of which expresses the wish, the urge and
the reciprocal instigation to fight in the battle that can bring them liberation7+.

The relationship of homage between the king and the rebels is presented
by the author of the psalm through a metaphorical language. Using the image of
bonds and cords, objects that imply a certain captivity, the psalmist intends to
emphasize the control and authority that the sovereign has over them. For a better
emphasis on this reality, the translators of the Septuagint considered that it was
more suitable to associate the term N2Y (avot) - cord, rope with the tugs that help
the fixation of a yoke ({vydc) on the neck of an animal?s.

In comparison with most of the interpreters’¢ who state that the two
terms refer to the rebels, Rabbi David Kimhi considers that here the bonds and
cords refer to the firm decision of all the Israelites to proclaim David as king, while
it was very well known the fact that he had been a ruler only over the tribes that
would later constitute the kingdom of Judah. Thus, the coalition lead by the Philistines
wanted to break this alliance and compromise the newly proclaimed kingdom?7.

The patristic perspective offers us many directions of interpretations, but
some of them have been applied unsoundly to the text of the psalm. For example,
Origen states that these bonds mentioned by the psalmist are “our passions and
sins that keep us tied up”78. Theodoret of Cyrus states that in this verse, the Holy
Spirit calls the faithful to break the bonds with the pagan world, to throw away
the burden of the Law and to accept Jesus’s yoke?9. Saint Cyril of Jerusalem put
these words into the mouths of the angels that were present at the passions of the
Lord and waited impatiently to crush those that tortured Christ80. However,
we consider that the most proper spiritual approach that may be applied to
this verse is that which refers to the revolt of the Jewish8! and of the other

74 Joan POPESCU-MALAIESTI, Psalmii, 656.

75 Francis MOZLEY, The Psalter of the Church. The Septuagint psalms compared with the Hebrew, with
various notes (Cambridge: University Press, 1905), 3. Cf. ST. HILAIRE DE POITIERS, Commentaire sur le
Psaume 2 in http://www.patristique.org/Hilaire-de-Poitiers-Commentaire-sur-le-Psaume-2.html
(accessed 24t July 2013).

76 Mitchell DAHOOD, Psalms, 8; Peter CRAIGIE, Psalms, 63. Cf. Liber Psalmorum, 371.

77 Rabbi David KiMHI, The longer commentary, 13.

78 ORIGEN, ,,Omilii la Geneza,” in PSB 6, ed. Teodor Bodogae et al. (Bucharest: IBMO, 1981), 47.

79 “It seems to me that the Holy Spirit commands to the faithful to say this: “Let us break their bonds -
the bonds of the pagan people - and throw away their yoke” - the yoke of the heathen Jewish - and
take upon us the good yoke of God”. TEODORET DE CIR, Tdlcuire la psalmi, 8.

80 Cf. ]. M. NEALE, A commentary on the Psalms, 99.

81 Saint Efthimios applies these words only to the Jews who although they sould have assumed the
Lord’s teaching as a natural thing, they chose to stand against it: “Or these words are spoken by the
murderer Jews of Christ who said and done such things thinking that they were crushing the bods
of slavery of the Father and of the Son and that they throw away the yoke of obedience to God
although, naturally, they were subjected to the obedience of God, as His creatures, as it is said: for
all things serve You (Ps. 119:91)”. EFTIMIE ZIGABENUL, Psaltirea, 71.
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people against God and against the yoke that Jesus Christ, through His teaching
that was spread to all the nations, put over the entire humankind but without
forcing it to accept it82.

Verse 4
He hath sitteth in the heavens shall laugh: the Lord shall have them in derision.

Starting with this verse the psalmist’s attention is concentrated on the
Lord. Here and in the following two verses the author presents His reaction to the
vain plots and plans of the rebels. Each verse in this section corresponds and answers
to the first three verses of the psalms83. Hence, the agitation and disorder generated
by the gathering of the military force in the first verse is counterbalanced by the
detachment and superiority of the One Who lives in heaven. All their attempts to
undermine His authority and to escape the Lord’s domination are considered to
be ridiculous8*. The rulers of the earth do not realize that their fight against the
Lord Who lives in heaven is lost before it even began. The contrast between these
powers is emphasized more by the fact that when the psalmist underlines God’s
superiority, he uses both the participle 2¥Y (ioseb) - the one who lives which in
the scriptures (cf. 1 Kings 8:25; Am. 1:5, 8) is often used to describe the domination of
a sovereignss, and also the name ’j"fB: (Adonai) - the Lord8¢ which refers to the
quality of supreme ruler of the world®’.

The clear detachment of God from the rebels and their plans is presented
in this verse through an anthropomorphic expression. The psalmist says that God
laughs and mocks the rebels when he sees the inutility of their revolt. These verbs
that emphasize the lack of concern and the absolute control88 were considered by

82 ST. AUGUSTIN, Expositions on the Psalms, 3. CASSIODORUS, Explanation of the Psalms, 60.

83 Albert BARNES, Notes on the book of Psalms, 15.

84 DIODORE OF TARSUS, Commentary on Psalms, 8.

85 Mitchell DAHOOD, Psalms, 8. Cf. Charles BRIGGS, The Book of Psalms, 19.

86 ADONAI (the Lord, the Master - comes from the verb adan - to decide, to judge, to rule) presents God
as ruler of the entire Universe. Although it is the plural of Adon, “yet the name Adonay has an
exclusively singular meaning and applies to the single true God being in the closest relationship
with Yahwe not only because it gives it its vocals, but also because it is considered a proper name for God
[as we can see in the prophetical writings - Is. 6:1]”. Starting with the period of the Achaemenids, within
the religious service, for the reading of the Scriptures, it became accustomed to use Adonai as a
substitute for YHWH. Vasile LoicHITA, ,Numirile biblice ale lui Dumnezeu si valoarea lor dogmatica”,
MB 10-12 (1956): 154. Cf. Veron McCLASLAND, “Some New Testament Metonyms for God”, JBL 58
(1954): 109.

87 Alexander KIRKPATRICK, The book of Psalms (Cambridge: University Press, 1905), 9.

88 Rabbi David KimHI, The longer commentary, 13.
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some of the Fathers8® to be inappropriate to express God’s attitude because the
scoff and the mock are rather human passions?0. Hence, this triumphant attitude
does nothing else but underline the fact that God, being empowered, observes that
their plans are not only useless but also lack value and harm those that conceive
them1,

Verse 5
Then shall he speak unto them in his wrath, and vex them in his sore displeasure.

The adverbial particle TX (az) - then which is placed at the beginning of
the verse, underlines the decisive intervention of God Who has decided to end this
rebellion?2. After having emphasized the detachment and calm with which God, in
His quality of sovereign of the Universe, looks at the agitation and vain thought of
the rebel coalition, the psalmist presents the manner in which those who stood
against God and against His anointed are defeated and forced to subject to the
divine decision. When the leaders of this rebellion thought they have won, when
their pride reached maximum levels, God made His presence felt, proved their
lack of power and implicitly the inutility of their revolt, and ended the conflict
frightening them with His anger and wrath?3.

Using the same anthropomorphic expression as in the previous verse, the
psalmist emphasizes the fact that God, without wanting to retaliate?4, stands
against evil, judges and reestablishes the previous rules that the rebels wanted to
suppress. Even in this firm and frightening intervention of God the author includes
a glimpse of the divine mercy. Besides the concession with which God treated
their action of rebellion, the Fathers have underlined the fact that between anger

89 “Nothing of all these must be seen in a human perspective, for God does not laugh relaxing His face,
nor does He mock contracting His nose. These must be understood as a way of manifestation that
He offers to His Saints, for them to understand when they will see the things to come, namely that
the name and rule of Christ will pervade posterity and will bend the nations, that these people
imagine vain things. Hence, when it is spoken of God’s laughter and mockery towards these we
have in mind this power given to the saints”. ST. AUGUSTIN, Expositions on the Psalms, 3.

90 EFTIMIE ZIGABENUL, Psaltirea, 71.

91 THEODORE OF MOPSUESTIA, Commentary on Psalms, 21.

92 Cf. DIODORE OF TARSUS, Commentary on Psalms, 8.

93 George PHILLIPS, The Psalms in Hebrew, 16; Albert BARNES, Notes on the book of Psalms, 15. loan
POPESCU-MALAIESTI, Psalmii, 657.

94 ST. AUGUSTIN, Expositions on the Psalms, 3. CASSIODORUS, Explanation of the Psalms, 61. Cf. ST. HILAIRE
DE POITIERS, Commentaire sur le Psaume 2 in http://www.patristique.org/Hilaire-de-Poitiers-Commentaire-
sur-le-Psaume-2.html (accessed 24t July 2013).
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and wrath (the latter being the external manifestation of the first, its result®)
there is a time in which reformation and acknowledgement of the errors may take
place®. Hence, before the divine wrath bursts out, God always warns and offers a
time for penitence?’.

95 Septuaginta, 43. Saint Basil states that: “It is a great difference between anger and wrath: anger is a
process of thinking through which sad things are reminded to the one that deserves it, and the
wrath is the very pain and punishment that the Rightful Judge gives on account of the injustice
committed”. Cf. EFTIMIE ZIGABENUL, Psaltirea, 71.

96 ORIGEN, “Selection from the Psalms”, in PG 12, 1104 - Craig BLAISING, ACCSOT (Psalms 1-50), 13.

97 ]. M. NEALE, A commentary on the Psalms: from primitive and mediaeval writers and from the various
office-books and hymns of the Roman, Mozarabic, Ambrosian, Gallican, Greek, Coptic, Armenian, and
Syrian rites, vol. 1 (London/ New York: ]. Masters/Pott and Amery, 1869), 100. Some consider that the
psalmist refers prophetically to the reproof that the Pharisees will have to take for the disobedience of
Christ’s words (TEODORET DE CIR, Tdlcuire la psalmi, 8; THEODORE OF MOPSUESTIA, Commentary on
Psalms, 21), and other think that here there is a reference to the wrath from the eschatological times
(EFTIMIE ZIGABENUL, Psaltirea, 71; Rabbi Yapheth ben HELI BASSOR, In librum Psalmorum, 105-6).
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BACKGROUND-UL PAULIN AL IMNULUI HRISTOLOGIC DIN
EPISTOLA CATRE FILIPENI 2: 6-11. 0 INTEROGARE A
PATERNITATII SI POSIBILE SOLUTII!

CATALIN VARGA*

REZUMAT. Cercetarea de fata doreste sa exploreze o zona insuficient reliefata
de studiile biblice romanesti de specialitate, si totodata sa ofere solutii inedite si
viabile. Problema paternitatii imnului hristologic din epistola catre Filipeni este
prea putin tratatd, sau aproape deloc, tocmai de aceea mi-am propus aceasta
munca de pionierat, cercetand mai intdi teoriile celor mai avizati specialisti ai
domeniului, si sistematizand contributiile lor pe filonul a cinci mari directii: imnul
este o compozitie pre-paulind; imnul prezinta o hristologie adamica; imnul este
inspirat din robul lui YHWH; imnul este rezultatul tehnicii de interpretare
scripturistica midrash; imnul este o interpolare tarzie. Partea originald a acestei
cercetari o reprezinta propria mea argumentare pro-paulin, pe care am intarit-o
cu ajutorul rezultatelor multor altor biblisti de renume, care recunosc
paternitatea Sfantului Apostol Pavel. O alta provocare a fost traducerea acurata a
imnului paulin, tocmai datorita faptului ca editiile scripturistice romanesti, traduc
defectuos unele nuante ale textului.

Cuvinte cheie: paternitate, pseudoepigrafie, interpolare, teorii moderne, erori
traductologice

Preliminarii

Imnul acesta consacrat hristologic (2, 6-11) face parte din categoria ,,imnurilor
doctrinaro-didactico-liturgice” (Efeseni 5, 14; 1 Timotei 3, 16; 2 Timotei 2, 11-13;
Tit 3, 4-7; Apocalipsa 22, 17), iar multe dintre invataturile de baza ale crestinismului

1 Proiect de cercetare care face parte din cadrul ,Contractului pentru atribuirea Burselor de
Performanta ale studentilor pe baza de proiecte de cercetare si valorificarea rezultatelor acestora”; nr.
36225-58/4.12.2014.

* Pr. Drd, Facultatea de Teologie Ortodoxd, Universitatea ,,Babes-Bolyai” Cluj-Napoca, Romdnia, email:
catalinvarga1987@gmail.com
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primar se cuprind in corpusul acestor imnuri2. El este un imn hristologic timpuriu
adresat filipenilor, desi unii cercetatori se indoiesc de acest lucru3, insistind asupra
faptului ca stilul acestor 6 versete (6-11) este cu totul diferit, atat fata de precedentele
versete, cat si fata de cele ce succed. Cu siguranta, imnul acesta, poate fi considerat
nucleul celorlalte imnuri crestine primare, inoculand cateva perspective teologice
cheie?: pre-existenta lui Hristos sau nasterea lui din Tatil in vesnicie; Intruparea si
moartea Lui pe cruce; Invierea si iradierea lui pnevmatici ca eficients transformatoare
in lume>. Din pacate insa, unii incd se mai Indoiesc de integritatea lui, fara a avea
motive temeinice, considerandu-l o citare de catre Sfantul Pavel dintr-o scrisoare
a sa antecedenta’. Teoria aceasta pare sa piardd din vedere un aspect esential:
aflandu-se iarasi in situatia de-a corecta derapajele ivite in Biserica datorita
dezbindrilor crestinilor filipeni, cum a mai facut-o si in Corint (1 Corinteni 1, 12-13),
Sfantul Pavel, spre deosebire de tonul acid si putin persiflator al acelei epistole,
alege aici un indemn mult mai irenic si mai cald, elaborand totodata cu ocazia
redactarii acestei scrisori, un imn ,,de-o mare densitate terminologica si dogmatica”8
prin care isi dovedeste originalitatea si profunzimea sa teologica. Finalitatea
acestei creatii imnografice pauline, este de-a trezi in inimile filipenilor smerenia si
condescendenta, prin oferirea unicei si adevaratei paradigme: smerenia lui Hristos®.

2 M. Alfred Bichsel, Hymns, Early Christian, in: The Anchor Bible Dictionary, David Noel Freedman
(ed.), 3, Doubleday, New York/London, 1992, p. 350.

3 Gordon D. Fee, ,Philippians 2: 5-11: Hymn or Exalted Pauline Prose?”, in: Bulletin for Biblical
Research, (1992), 2, p. 30: “Preocuparea mea in aceasta scurtd cercetare este aceasta: intdi de toate
doresc sd aduc in discutie Intreg pasajul considerat a fi un imn, dar care spre deosebire de parerea
multor cercetatori, cu siguranta nu este...”.

4+ W.J. Porter, Creeds and Hymns, in: Dictionary of New Testament Background, Craig A. Evans, Stanley
E. Porter (eds.), InterVarsity Press, Downers Grove, Illinois, 2000, p. 235.

5 Pr. Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, vol. 2, E1.B.M.B.O.R, Bucuresti, 21997, pp. 171-189.

6 Spre exemplu, teologul Ernst pe baza unui inventar al cuvintelor hapax legomenon intalnite in
cadrul imnului (év popefi B=ol; T eivar foa 8e6y; SovAov; éxévwaoey etc), ajunge la concluzia ci
acestea nu subscriu predicatiei pauline, deci imnul nu apartine Sfantului Pavel. Vezi Josef Ernst, Die
Briefe an die Philipper, an Philemon, an die Kolosser, an die Epheser, coll. ,Regensburger Neues
Testament”, Otto Kuss (Hrsg.), Verlag Friedrich Pustet, Regensburger, 61974, p. 65.

7 R.P. Martin, Carmen Christi. Philippians II. 5-11 in Recent Interpretation and in the Setting of Early
Christian Worship, coll. ,Society for New Testament Studies Monograph Series”, vol. 4, Matthew
Black (ed.), Cambridge University Press, Cambridge, 1967, pp. 42-43: ,,Acum este evident faptul ca
versetele 5-11 intrerup curgerea lind a Indemnurilor pauline, iar aceasta duce catre concluzia ca
sectiunea a fost interpolatd in acest punct de catre Apostol, citdnd dintr-o scriere a sa anterioar3,
pentru a-si sustine indemnurile catre crestinii filipeni”.

8 +Bartolomeu Valeriu Anania, Biblia sau Sfdnta Scripturd, (Versiune Diortositd dupa Septuaginta),
Editura Renasterea, Cluj-Napoca, 22009, p. 1684, nota b.

9 John F. Walvoord, Roy B. Zuck, The Bible Knowledge Commentary. New Testament, vol. 2, Victor
Books, Dallas, 1983, p. 653.
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Interpretdri recente au avut in discutie si problema lui popgfj 6eod din v. 64,
cercetatorii intrebandu-se daca se poate vorbi aici despre pre-existenta lui
Hristos. Daca cu privire la alte problematizari nu s-a hotarat unanim inc3g, in ceea
ce priveste faptul ca popfj nu poate fi folosit in termeni filosofici ca: ,formd, fiinta”,
majoritatea au fost de acord, cu exceptia lui G. Feel0, P. O’Brien!! si Hawthorne
care declara: ,pop@f) 8ol este natura esentiald si caracterul lui Dumnezeu”2,
Desi Inca se mai discutd daca popefj (,forma, natura”) poate avea o baza sintactica
in eikwv (,imagine, icoand”) respectiv §6%a (,slava”), J. Dunn este de parere ca
imnul acesta este un mod de-a descrie caracterul slujirii lui Hristos fara a se face
referire la existenta Sa din vesnicie ori la natura Sa!3 egala cu Dumnezeu Tatal.

10 Gordon D. Fee, Paul’s Letter to the Philippians, coll. ,The New International Commentary on the
New Testament”, (Ned B. Stonehouse, F.F. Bruce, Gordon D. Fee eds.), William B. Eerdmans Publishing
Company, Grand Rapids, Michigan, 1995, p. 204: ,Intalnim dificultiti in ceea ce priveste modul in
care Sfantul Pavel a inteles acest cuvant, iar traducandu-l in engleza nu avem un corespondent fidel.
Morphé a fost probabil termenul cel mai bine ales pentru a sublinia atat realitatea divinitatii (fiind in
natura Iui Dumnezeu) cat si cea metaforica (ludnd chip de rob); termenul denota ideea de formd, naturd
nu in termenii unei realitati externe dupa cum sunt recunoscuti uneori, ci acele caracteristici si calitati
intrinsec esentiale. Aici, el inseamna ceea ce cu adevarat caracterizeaza o realitate data”.

11 Peter T. O’'Brien, The Epistle to the Philippians: A Commentary on the Greek Text, coll. ,The New
International Greek Testament Commentary”, (I. Howard Marshall, W. Ward Gasque eds.), William
B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1991, p. 210-211: ,in concluzie, morphé se
refera la forma care exprima cel mai profund si adevarat fiinta pe care o reprezinta.. Expresia nu se
referd simplu la o aparitie exterioard, ci sugereaza preexistenta lui Hristos... El a fost intru natura lui
Dumnezeu impartind aceeasi slava. En morphé Theou corespunde cu Ioan 17, 5 (slavd pe care am
avut-o la Tine mai inainte de a fi lumea) si ne reaminteste de Evrei 1, 3 (Care fiind strdlucirea slavei
si chipul fiintei Lui)”.

12 Ralph P. Martin, A Hymn of Christ. Philippians 2: 5-11 in Recent Interpretation & in the Setting of
Early Christian Worship, InterVarsity Press, Downers Grove, Illinois, 1997, p. xix. Habermann spre
exemplu, este de pirere ci nu se poate vorbi despre pre-existenti sau Intrupare in cadrul imnului, iar
O’Connor prezentandu-se si el sceptic cu privire la problema pre-existentei, incearca sa comenteze
imnul din perspectiva sofiei, a Intelepciunii, desi alti cercetatori se cam indoiesc despre aceasta teorie.
A se vedea ]. Habermann, Prdexistenzaussagen im Neuen Testament, in: Europdische Hochschulschriften,
Peter Lang, Frankfurt am Main, New York, Paris, 1990, pp. 149-156; Jerome Murphy O’Conner,
,Christological Antropology in Phil. I, 6-11”, in: Revue Biblique, LXXXIII (1976), pp. 25-50; George
E. Howard, ,Phil 2: 6-11 and the Human Christ”, in: Catholic Biblical Quarterly, X1 (1978), pp. 369-
372; C.A. Wanamaker, ,Philippians 2. 6-11: Son of God or Adamic Christology”, in: New Testament
Studies, XXXIII (1987), p. 182; John Paul Heil, Philippians: Let Us Rejoice in Being Conformed to
Christ, Society of Biblical Literature, Atlanta, 2010, p. 87: Jn perioada pre-Tntrupirii Sale, Hristos
era intru natura (morphé) lui Dumnezeu, ceea ce iInseamna din punct de vedere al existentei, ca
Hristos era identificat sau caracterizat ca fiind Dumnezeu (2, 6a).. El a considerat (hégésato)
egalitatea Sa cu Dumnezeu (2, 6b) ca fiind parte a naturii Sale divine”.

13 James D.G. Dunn, Christology in the Making. A New Testament Inquiry into the Origins of the Doctrine
of the Incarnation, Wm. B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1996, p. 114:
,Parerea obisnuitd potrivit careia, Filipeni 2, 6-11 Incepe prin a vorbi despre pre-existenta lui
Hristos iar mai apoi despre intruparea Sa, este in toate cazurile mai degraba o presupunere decit
o concluzie, o presupunere care inca odatd se dovedeste a fi decisiva in a stabili cum anume
trebuie interpretati anumiti termeni ai imnului”.
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Bornkamm este de parere si el ca vv. 6-8 se refera doar la existenta istorica a lui
lisus!4, dar despre aceste teorii vom dezbate In sectiunile ulterioare dedicate.

0 noua perspectiva in ceea ce priveste background-ul imnului nostru, este
prezentata de R. Martin!5, care propune imaginea robului lui YHWH din Isaia 4516
drept prototip al lui Hristos din imnul paulin, iar multi alti biblisti recunosc
similaritatile verbale si conexiunile ideatice dintre Isaia 53 si Filipeni 2, 5-11, care
sunt prea evidente pentru a fi evitate. lar aceastd perspectiva conduce catre
urmadtoarea concluzie: hristologia bazata pe ,robul Domnului” este Intalnita doar
in Faptele Apostolilor si in 1 Petru, asadar nici urma de amprenta pauling, de
aceea J. Geiselmann?!7 si V. Taylor!8 se indoiesc despre paternitatea paulind a
imnului, el putand fi o dezvoltare ulterioara a cercurilor hristologice de mai tarziu
in care influenta paulind s-a resimtit prea putin, sau chiar deloc. Pe langa aceste
principale directii exegetice (robul Domnului din Isaia; suferinta celui drept;
problema sofiei; o comparatie Adam/Hristos) despre care am amintit mai sus, unii
mai vorbesc si despre o prezenta a tehnicei exegetice iudaice numita ,,midrash” in
elaborarea imnului'®. Insa aceasti perspectivd nu prea are acoperire, fiindci in
afara de (Isaia 45, 23), nu mai sunt alte referiri vechitestamentare?9, iar eforturile de-a

14 Glinther Bornkamm, Studien zu Antike und Urchristentum Gesammelte Aufsdtze, band 2, coll.
,Beitrage zur evangelischen Theologie: Theologische Abhandlungen”, vol. 28, E. Wolf (herausgegeben),
Chr. Kaiser Verlag, Miinchen, 1959, p. 179.

15 R.P. Martin, Carmen Christi. Philippians II. 5-11..., p. 51.

16 Este evident cd imnul hristologic se inspira din imaginea lui Isaia 45: 23, vv. 10-11 din imn vorbesc
despre plecarea tuturor genunchilor in numele lui lisus, si despre faptul cad orice glas il va
marturisi pe El; aceasta perspectiva reprezinta directia cea mai clara a monoteismului din intreg
Vechiul Testament. Apelativul ,Domnul” pe care Isaia 45 il acorda in intregime lui Dumnezeu
insusi, este mutat acum pe-o directie hristologicj, lisus este Domnul si Dumnezeul Cel adevirat.
Acelasi lucru se poate spune si in ceea ce priveste folosirea numelui lui Hristos in imn. Vezi J.H.
Charlesworth, ,From Messianology to Christology: Problems and Prospects”, in: The Messiah, ].H.
Charlesworth (ed.), Fortress Press, Minneapolis, 1987, pp. 21-22. Probabil filipenii I-au ascultat de
multe ori pe Sfantul Pavel, intr-un context doxologic, folosind textul din Isaia 45: 23. Vezi Klaus
Wengst, Christologische Formeln und Lieder des Urchristentums, Giitersloher Verlagshaus Gerd
Mohn, Giitersloh, 1972, pp. 134-135.

17 Josef R. Geiselmann, Jesus der Christus, Katholisches Bibelwerk, Stuttgart, 1951, p. 133.

18 Vincent Taylor, The Person of Christ in New Testament Teaching, Macmillan&Company, London,
1958, p. 63.

19 Takeshi Nagata, Philippians 2: 5-11: A Case Study in the Contextual Shaping of Early Christology,
(Teza de doctorat sustinuta la Princeton Theological Seminary), 1981, p. 283; M. Bockmuehl, ,The
Form of God (Phil. 2. 6): Variations on a Theme of Jewish Mysticism”, in: The Journal of Theological
Studies, XLVIII (1997), pp. 1-23.

20 Conzelmann sustine ca Sfantul Pavel folosea trimiteri vechitestamentare numai cand intra in
dialectica cu iudaizantii, sau numai cand era fortat sd o facd; iar cunostintele Torrei pe care Pavel le
insufla filipenilor, se transmiteau oral, nu scris. Vezi Hans Conzelmann, An Outline of the Theology
of the New Testament, Harper&Row Publishers, New York, 1969, pp. 166-170.
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reda conexiunile dintre morphé si doulos din Filipeni cu vocabularul Septuagintei,
sunt aproape desuete. Conclusiv, este greu sa trasezi o parere unanima din perspectiva
cercetdrii biblice moderne cu privire la background-ul imnului hristologic.

Imnul hristologic in original si traducerea acurata a acestuia

Inainte de a chestiona problema paternititii acestui imn al Bisericii
primare, vom reda originalul grecesc al textului?!, dupa modelul celebrei editii
critice a Noului Testament in greaca, ,NA28”, oferind totodatd o traducere care
incearca sa pastreze nuantele aghiografului.

Tobto ppovelte £€v TV O Kal &v Xplotd ‘Iood, 06 v popet] Beod vTdpywv ovY
dpmaypov Nyfoato to gval {oa B, GAAX EauTdv Ekévawoey Hop@nv SovAov AaBmv, év
OUOLOUATL GVOPWTIWV YEVOUEVOG: Kal oxnuatt €Upebels wg AvBpwTog £tameivwoey
£0UTOV yevopevog VTMKOOG HEXPL Bavdtou, Bavatov ¢ otavpol. 510 kal 0 Be0g alTov
umepUPwoev kal Exapiocato avTd To Gvopa To VTEP TIiY Gvopa, tva €v T@® ovopatt Inood
mav yovu kappn émovpaviwv kal €mysiwv kal katayBoviwv kol mhoo yA®dooo
£€oporoynontal 6tL kVpLog Inootig XpLotdg eig 86§av B0l matpdg?2. (Filipeni 2: 5-11)

»5a aveti acest gand 1n voi ca si Hristos lisus: Care Intru23 natura2¢ lui

21 Tinand cont ca cel mai vechi dintre manuscrisele disponibile cercetarii moderne, este asa numitul
p 52 (sec. II) contindnd aproximativ 5 versete din Evanghelia dupa loan, iar cel mai vechi martor al
textului nostru este p%6 cunoscut si sub numele de P.Chester Beatty II (sec. II-1II), descoperit la
Fayum (Egipt) sau probabil printre ruinele unei manastiri din apropierea anticului Aphroditopolis,
actualmente depozitat la Universitatea din Michigan; nu cred ca se mai poate vorbi despre un
original In sensul autentic al cuvantului. Vezi Barbara and Kurt Aland, Johannes Karavidopoulos,
Carlo M.Martini, Bruce M.Metzger, The Greek-English New Testament, 28t Edition, Deutsche
Bibelgesellschaft, Stuttgart, 2012, p. xxvii; Bart D.Ehrman, Michael W.Holmes, , The Text of the New
Testament in Contemporary Research. Essays on the Status Quaestionis”, coll. ,Studies and Documents”,
(Eldon Jay Epp, ed.), vol. 46, William B.Eerdmans Publishing Company, Grand Rapids, Michigan, 1995, p. 6;
Philip W.Comfort, David P.Barrett, The Text of the Earliest New Testament Greek Manuscripts. A Corrected,
Enlarged Edition of The Complete Text of the Earliest New Testament Manuscripts, Tyndale House
Publishers, Wheaton, Illinois, 2001, p. 201; Keith Elliott, [an Moir, Manuscripts and the Text of the
New Testament. An Introduction for English Readers, T.&T. Clark, Edinburgh, 1995, pp. 14-15.

22 Aland Barbara and Kurt, Johannes Karavidopoulos, Carlo M.Martini, Bruce M.Metzger, The Greek-

English New Testament, 28t Edition, Deutsche Bibelgesellschaft, Stuttgart, 2012.

Filosoful roman Constantin Noica, sublinia masura lui ,intru”, cel care reda imaginea unei actiuni

dinamice, sau a unei sinergii, in detrimentul prozaicului si staticului ,in”, pentru ca numai ,intru”

este masura capabild a te reaseza prin efort propriu in echilibrul cel adevarat. Hristos fiind din
vesnicie ,intru” natura lui Dumnezeu, iInseamna ca El este ,intru” aceeasi fiinta cu Tatal si cu Sfantul

Duh, de aceea am optat in traducerea mea pentru acest ,Intru”, accentudnd cu ajutorul lui dinamismul

conlucrdrii Sfintei Treimi In opera de mantuire a lumii. Vezi Constantin Noica, Devenirea intru fiintd,

Editura Stiintifica si Enciclopedicd, Bucuresti, 1981, p. 129. 137-159.
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Dumnezeu fiind?5 nu a considerat o rapire2¢ de-o-fiintimea cu Dumnezeu?’. Dar
S-a golit pe Sine [de slavd] ludnd infatisarea28 unui rob, devenind asemenea oamenilor,

24 Substantivul in dativ popefj poate insemna ,formd, naturd”; daca in cazul nostru este evidenta cea

2

2

3

[=N

de-a doua variant3, in textul de la (Galateni 4, 19) prima varianti pare si cistige teren: péxpig ov
Lop@wbi] Xplotodg €v ViV (pand ce Hristos va putea lua formd in voi - traducere proprie). A se
vedea Barclay M. Newman, A Concise Greek- English Dictionary of the New Testament, Deutsche
Bibelgesellschaft, Stuttgart, 21993, notele 4096-4097; Barbara and Timothy Friberg, Neva F. Miller,
Analytical Lexicon of the Greek New Testament, Baker Books, Grand Rapids, Michigan, 2000, nota
18726; Hermann Cremer, Julius Kégel, Biblisch-Theologisches Worterbuch des neutestamentlichen
Griechisch, Verlag Friedrich Andreas Perthes, Stuttgart, 1923, pp. 736-738. Ca sa ramanem tot in
spatiul cercetdrii germane vom mai adauga doar ca si editia scripturistica Ziircher Bibel (ZUR
2008) traduce popeij prin ,Wesen” adica ,naturd”. Intocmai si editia New International Version
(NIV 2011) propunand varianta ,nature” adica ,naturd”. Traducerea Sinodala cat si diortosirea lui
tBartolomeu Anania propun varianta oarecum fortata ,chip” desi eikwv nu se regaseste in text,
dupa cum putem vedea. Totusi intr-o nota de subsol, Anania isi explicd alegerea: ,Verbul ypdrho e
mult mai mult decat obisnuitul auxiliar (,a fi”); el e construit pe ideea de existentd originara,
substantiala si perpetud, ceea ce exclude ideea de temporalitate, inconsistenta sau alterare”. Vezi
tBartolomeu Valeriu Anania, Biblia sau Sfdnta Scripturd..., p. 1684, nota c.

Verbul la participiu, timpul prezent vmapywv care se traduce corect prin “fiind, existand” (adica
gerunziul romanesc), cunoaste si el o serie de reductionisme in spatiul traductologic, fiindca unele
editii 1l redau la timpul trecut ,he was, he existed - a fost, a existat” (ESV 2008; NAB 91995; NAS
1977; etc.), respectiv ,war - a fost” (ZUR 2008). Remarcam In schimb plusul editiilor sinodale, care
traduc corect prin ,fiind”. A se vedea John F. Tipei, Limba greacd a Noului Testament, Editura
Cartea Crestina, Oradea, 2002, pp. 109-110; Constantin Georgescu, Manual de Greacd Biblicd,
Editura Nemira, Bucuresti, 2011, pp. 219-220; Daniel B. Wallace, The Basics of New Testament
Syntax. An Intermediate Greek Grammar, Zondervan, Grand Rapids, Michigan, 2000, pp. 271-276;
David Holton, Peter Mackridge, Irene Philippaki-Warburton, Greek. An Essential Grammar of the
Modern Language, Routledge, London and New York, 2004, pp. 118-119.

Substantivul in acuzativ apmaypov defineste in mod literal actiunea unui rapt, actiunea de a lua cu
forta bunul altuia care nu iti apartine, spune Louw-Nida, implicand si un atac fulger. Interpretarea
lui in cadrul imnului nostru, trebuie si vizeze faptul ci dupa intrupare, lisus nu a pridat natura
divini, nici nu era nevoie din moment ce aceasta li apartine din vesnicie, Tatil nefiind deposedat
de propria Sa dumnezeire. A se vedea Johannes E. Louw, Eugene A. Nida, Greek-English Lexicon of
the New Testament based on semantic domains, United Bible Societies, New York, 21989, nota
57235; A. Bailly, Abrégé du dictionnaire Grec-Frangais, Hachette Librairie, Paris, 1901, p. 118.
Salutar este in cazul acesta articolul 2 din Simbolul de Credinta: ,,..Jumina din lumina, Dumnezeu
adevarat din Dumnezeu adevarat...”. Teologul Ovidiu Sferlea, pe baza studiilor lui Jaeger si Hoover,
sustine cd harpagmon in contextul unui avantaj, beneficiu imediat, nu mai pastreaza nici o
conotatie de violentd, traducerea putand fi astfel: ,Hristos, desi era in chipul dumnezeiesc, nu s-a
prevalat de egalitatea Sa cu Dumnezeu, ci S-a golit luand chipul robului...”. Tot el spune ca aceasta
variantd traductologica se apropie de intelegerea lui res retinienda care are acoperire lexicala si
gramaticala. A se vedea Ovidiu Sferlea, ,Filipeni 2, 6-7a in versiunile romanesti ale Sfintei Scripturi,
cu o scurta privire asupra controverselor teologice ale secolului al IV-lea”, in: Studia Universitatis
Babes-Bolyai Theologia Orthodoxa, LVI (2011), 2, pp. 17-18. O alta directie de cercetare ne este
datd de catre Vollenweider, care sustine ca radacina textului nostru se gaseste in traditia biblica
iudaica si elenistica, care vorbeste despre uzurparea regilor ce se considerau egali cu Dumnezeu.
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si in forma Sa exterioara?® aflandu-Se ca un om. S-a smerit pe Sine devenind3?
ascultator pana la moarte, si inca moarte pe cruce. De aceea si Dumnezeu L-a
preainaltat si [-a daruit Numele care este mai presus de orice nume, pentru ca in
numele lui lisus orice genunchi sa se poata prosterne3!: al celor ceresti, si al celor
pamantesti, si al celor de dedesubt32; si sa poata marturisi orice limba ca lisus
Hristos este Domnul, spre slava lui Dumnezeu Tatal”. (traducere proprie)

2

7

Smerenia lui Hristos vine si propune tocmai corijarea acestora, regalitatea Sa divind nu se bazeaza
pe uzurpare. Vezi Samuel Vollenweider, Horizonte neutestamentlicher Christologie, Studien zu Paulus
und zur friihchristlichen Theologie, coll. ,Wissenschaftliche Untersuchungen zum Neuen Testament”,
vol. 144, Jérg Frey, Martin Hengel, Otfried Hofius (Hrsg.), Mohr Siebeck, Tiibingen, 2002, pp. 263-
284.

Am observat cd majoritatea editiilor moderne schimba topica versetului nostru, plasind asa
numita actiune a raptului citre final (ASV 1901; ESV 2008; NAB 91995), desi in textul considerat a
fi original, finalul versetului aduce in discutie tema consubstantialitatii Fiului cu Tatdl, conform
martorilor A, B, G. Revizuind traducerea, am fost atent si la acest detaliu, pastrand cu strictete
topica, dupa modelul editiilor franceze si germane (TOB 1988; ZUR 2008).

28 Dacd in versetul precedent l-am tradus pe popen cu “natura” fiindca se referea evident la calitatea

29

3

3

3

o

_

N

vesnicd a Mantuitorului de-a fi egal cu Tatal si cu Sfantul Duh, de aceasta data participiul aorist al
verbului Aafwv care descrie o actiune ce-a avut loc fnainte de desfasurarea actiunii verbului
regent, si care poate fi tradus si la modul gerunziu (,Judnd”), ofera parghiile necesare unei traduceri
coerente ale lui popen: actiunea de autosmerire a Mantuitorului (ékévwoev) este bine delimitatad
temporal, ea fiind expresia prin excelenti a Intrupirii, insa fird a afecta unirea ipostaticd a Fiului
cu Tatal, asadar ea este doar o fatetd, de aceea am ales varianta ,infatisare” In locul celebrelor
traduceri (,forma” sau ,chip”). Vezi D.F. Hudson, Teach Yourself New Testament Greek, Association
Press, New York, 1960, p. 57; Alexander Buttmann, A Grammar of the New Testament Greek,
Warren F.Draper Publisher, Washington, 1891, p. 288-308.
Substantivul oxfjua are ca prim sens mai degraba ceea ce se poate cunoaste despre cineva din
forma sa exterioara, studiind doar aparentele, intocmai formei lumii acesteia despre care vorbeste
Sfantul Pavel in (I Corinteni 7, 31). De fapt textul ne spune insa, si intreaga teologie paulind de
altfel (Evrei 2, 18; Coloseni 1, 15 etc.), mai mult decat lasd sd se Inteleagd, Hristos nu a luat doar o
infatisare exterioara umana, ci Si-a asumat intreaga natura umang, luand trup din Sfanta Fecioara
Maria; de aceea putem vorbi dogmatic despre cele doua firi ale lui Hristos (Calcedon, 451). Vezi
Barbara and Timothy Friberg, Neva F. Miller, Analytical Lexicon.., nota 26097; ].H. Moulton,
G.Milligan, Vocabulary of the Greek Testament, Hodder and Stoughton, London, 1930, p. 619.
Verbul yevopevog fiind participiu aorist, se poate traduce in limba romang, in functie de context, la
modul gerunziu. El are ca sens prim ideea de nastere intru existentd, a deveni, a renaste ; tocmai de
aceea a traduce prin verbul ,a face”, dupa cum procedeaza majoritatea editiilor romanesti, este
doar o nuantare a textului, mai mult sau mai putin reusitd. Lexicul grecesc cunoaste pentru aceasta
actiune cuvinte ca: Ttoléw respectiv mAnpow - insa nu yivopou!
Verbul kapym este un aorist la modul subjunctiv, ce comunica o actiune contemplata teoretic ca
realizabil3, el nu oferd siguranta implinirii actiunii, de aceea se va traduce corect prin: ,sa se poata
prosterne, sa se poata apleca, sd poatd Ingenunchia”.

Traducem prin ,ceresti”, ,pamantesti” si ,dedesubt’ fiindca émouvpaviwv si émyeiwv si
kataxBoviwv sunt adjective la numarul plural.
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Obiectiile criticii negativiste

Unii comentatori afirma ca in elaborarea teologiei sale, Sfantul Pavel s-a
inspirat atat din doctrina fariseicd Imprumutand corespondenti (Fapte 22, 333),
cat si din filozofia elenistica, imprumutand conceptul de pop@fj pentru a descrie
aceeasi realitate cunoscuta in textul din 1 Corinteni 7, 3134 (cand se refera la forma
respectiv natura lui Dumnezeu sau a unui lucru spune W. Schenk, Sfantul Pavel
foloseste termenul de oxfjpa nicidecum cel de popefj). Altii afirma ca in Biserica
primara exista acest obicei de-a recita texte din memorie (fara a le reda din
manuscrise), insotite de cele mai multe ori de-o mimica teatrala3s, caz ce-ar putea
insoti si acest problematic imn hristologic36, daca se va dovedi a fi o recitare sau o
improvizatie paulina dintr- un imn liturgic popular?’. Iar altii ca J. Allen, M. Najim
sau C. Wanamaker sustin ca acest imn circula deja in Bisericg, la oficiul cultic,

33 Samuel Belkin, “The Problem of Paul’s Background”, in Journal of Biblical Studies, nr. 1/1935, p. 42;
Henry John Thackeray, The Relation of St. Paul to Contemporary Jewish Thought, Macmillan and Co.
Limited, London, 1900, pp. 10-11.

34 Wolfgang Schenk, Die Philipperbriefe des Paulus: Kommentar, Verlag W. Kohlhammer, Stuttgart,
1984, p. 185. Aici cred ca cercetatorul german W. Schenk se grabeste putin, fiindca daca ar fi
adevarat ceea ce sustine el, in corpusul imnului hristologic nu ar trebui ca morphé sa stea in
apropierea lui schéma - si totusi in vv. 6-7 intalnim: popfj respectiv oxfjpatt. Solutia mea cu
privire la aceasta problema este aceasta: Apostolul Pavel este mult mai original decat intelegem
noi la prima vedere, un geniu stie sa se exprime diferit prezentand aceeasi idee, insa intotdeauna
complementar. Pentru a exprima forma exterioara a unui lucru sau personaj, Pavel foloseste fie
schéma (1 Corinteni 7, 31; Filipeni 2, 7) fie eikon (Coloseni 1, 15; 1 Corinteni 11, 7; 2 Corinteni 4, 4).
Dar atunci cand vorbeste despre insasi natura interioara, datul ontologic foloseste termenul de
morphé dupa cum este cazul in Filipeni 2, 6. Nu intamplator Sfantul Evanghelist Marcu foloseste
termenul de petepop@@6n cand vorbeste despre transfigurarea lui lisus, tintind catre exact
schimbarea naturii lui Hristos in fata ucenicilor Sai, descoperindu-le si natura Sa dumnezeiasca, ei
cunoscand-o pana atunci doar pe cea umana.

35 Larry W.Hurtado, “Oral Fixation and New Testament Studies? ‘Orality’, ‘Performance’ and Reading
Texts in Early Christianity”, in New Testament Studies, nr. 3/2014, p. 321.

36 In lumea cercetatorilor biblici s-au inregistrat opinii diferite cu privire la identificarea textelor

poetice din cuprinsul unor scrieri epistolare sau apocaliptice. Vezi in acest sens Reinhard Deichgréber,

Gotteshymnus und Christushymnus in der friihen Christenheit, Vandenhoeck & Ruprecht, Gottingen,

1967.

Cercetatorul J. Collange spune ca tocmai constructiile “si inca moarte pe cruce” (8c) respectiv “spre

slava lui Dumnezeu Tatal” (11c), dovedesc prin repetarea lor inutila, faptul ca sunt improvizate. A

se cerceta Jean-Francois Collange, L’Epitre de Saint Paul aux Philippiens, coll. “Commentaire du

Nouveau Testament”, vol. Xa, (F. Bovon, P. Bonnard, M. Bouttier, eds.), Delachaux&Niestlé Editeurs,

Neuchatel, 1973, pp. 78-79. Vezi de asemenea si Adolf Deissmann, St. Paul. A Study in Social and

Religious History, Hodder and Stoughton, London, 1912, p. 169; Hans Lietzmann, Messe und Herrenmahl.

Eine Studie zur Geschichte der Liturgie, coll. ,Arbeiten zur Kirchengeschichte”, band 8, (herausgegeben

von Karl Holl und Hans Lietzmann), Bonn, 1926, p. 178.
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Sfantul Pavel folosindu-se de el pentru a face apel la smerenie si condescendenta3s.
D. Guthrie3® afirma si el ca Epistola catre Filipeni este fara indoiala o compozitie
pauling, cu exceptia imnului hristologic, care nu cadreaza stilului si limbajului
Sfantului Pavel. Vom expune in cele ce urmeaza principalele teorii prin care
unitatea si organicitatea epistolei este pusa la indoiala, cu speciala referire la
paternitatea imnului hristologic al epistolei catre Filipeni.

1. O compozitie pre-paulina

In spatiul cercetarilor biblice apusene, se afirma urmaitoarele: textul 2,
6-11 are toate sansele sa fie o creatie pre-paulina“o, cel mai probabil o cintare
apartinand oficiului cultic*!, cu ajutorul careia Apostolul Pavel isi intdreste
argumentatia exortativa“2. Caracterul fascinant si enigmatic al textului dezvaluie
parametrii credintei crestine primare, cu toate ca exista inca dezbateri cu privire
la provenienta lui: sunt unii care afirma cd imnul deriva ritmic si structural
(paralelismul concentric*3) din gandirea poetica aramaica a Bisericii din Ierusalim#4;
altii vorbesc despre un accent gnostic prin sublinierea ideilor referitoare la o entitate
cereasca care se coboard pe pamant din ascultare, urmand apoi a fi Intronizata

38 The Orthodox Study Bible, prepared under the auspices of the Academic Community of St
Athanasius Academy of Orthodox Theology, California, Thomas Nelson, Nashville, 2008, p. 1613;
Charles A.Wanamaker, Philippians, in vol. Eerdmans Commentary on the Bible, (James D.G. Dunn,
John W. Rogerson eds.), William B. Eerdmans Publishing Company, Grand Rapids, Michigan, 2003,
p.1397.

39 Donald Guthrie, New Testament Introduction, (editie electronica), Intervarsity Press, Downers
Grove, Illinois, 1990, p. 390. Comparativ lui Guthrie, biblistii germani Kummel, Wikenhauser si
Schmid vorbesc despre alte cateva pericope ale epistolei ca fiind pseudoepigrafii, interpolari tarzii
respectiv mai multe epistole grupate intru una singura (3, 1-2; 3, 2-4, 3; 4, 10-20). A se vedea
Werner Georg Kiimmel, Einleitung in das Neue Testament, Quelle&Meyer, Heidelberg, 1973, pp.
291-292; Alfred Wikenhauser, Josef Schmid, Einleitung in das Neue Testament, Herder, Freiburg,
1973, pp. 500-502.

40 Jean-Francois Collange, L’Epitre de Saint Paul aux Philippiens, p. 75; R.P. Martin, Carmen Christi.
Philippians II. 5-11..,, p. 42-43; D.A. Carson&Douglas ]J. Moo, An Introduction to the New Testament,
Zondervan Books, Grand Rapids, Michigan, 22005, p. 499.

41 William MacDonald, Kommentar zum Neuen Testament, Christliche Literatur-Verbreitung,
Bielefeld, 1997, p. 949.

42 Paul Murdoch, Epistola cdtre Filipeni, Editura Lumina Lumii, Sibiu, 2007, p. 67.

43 Nigel Fabb, Language and Literary Structure. The linguistic analysis of form in verse and narrative,
Cambridge University Press, 2004, p. 3.

44 Ernst Lohmeyer, Kyrios Jesus. Eine Untersuchung zu Phil. 2, 5-11, coll. ,Sitzungsberichte der
Heidelberger Akademie der Wissenschaften”, band 18, Carl Winter Verlag, Heidelberg, 1928, pp.
65-68.
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recunoscandu-i-se regenta atat asupra celor ceresti cat si asupra celor pamantesti4s;
iar altii amintesc despre o puternica influenta elenistica prin folosirea substantivului
Kyrios (Domn) - apelativ prin care grecii Isi adulau zeitatile*e.

Teologul german ]. Ernst pe baza unui inventar al cuvintelor hapax
legomenon intalnite in cadrul imnului (év pop@f Beod; 1O eivau oa Be; SovAov;
€kévwoaev etc), ajunge la concluzia cd acestea nu subscriu predicatiei pauline, deci
imnul nu apartine Sfantului Pavel*’; cu toate ca un alt cercetator, D. Lightfoot*8
vorbeste despre infinitatea optiunilor pe care un autor de limba greaca clasica le
are atunci cand construieste frazeologic, optiuni care din punct de vedere numeric
sunt indefinite. Argumentele lui Ernst, cu ajutorul carora fisi intareste aceasta
pozitie critica sunt redate pe filonul a trei mari directii: stilistice, lingvistice si
contextuale, de catre celebra lucrare a cercetatorului R.P. Martin4°. Tot acest
cercetator va sustine In ultimul sau comentariu asupra imnului (1997) parerile lui
Ernst si Lohmeyer, potrivit carora argumentele stilistice> si lingvistice5!, dovedesc
existenta unui alt autor. Insi el mai aduce in discutie un al treilea argument, bazat
pe-o evidentd contextuald, afirmand ca imnul intrerupe intempestiv curgerea
liniara a exortatiei pauline cuprinsa intre pericopele 1, 27 - 2, 18. Asadar avem de-
a face cu un registru independents2.

45 .Howard Marshall, ,The Christ-Hymn in Philippians”, in Tyndale Bulletin, nr. 19/1968, pp. 107-
108.

46 Ralph P.Martin, Brian ].Dodd, Where Christology Began. Essays on Philippians 2, Westminster John
Knox Press, Louisville, 1998, p. 7.

47 Vezi Josef Ernst, Die Briefe an die Philipper, an Philemon, an die Kolosser, an die Epheser, coll.
,Regensburger Neues Testament”, Otto Kuss (Hrsg.), Verlag Friedrich Pustet, Regensburger,
61974, p. 65.

48 David W.Lightfoot, Principles of Diachronic Syntax, coll. “Cambridge Studies in Linguistics”, vol. 23,
Cambridge University Press, 1979, p. 5.

49 Sinteza argumentelor sale este urmadtoarea: existd foarte multe dovezi stilistice care denotd textura
unei poezii (calitatea ritmica a frazelor, prezenta paralelismului concentric, prezenta unor cuvinte
strdine etc.), iar datorita acestora avem de-a face cu o literaturd liturgicd, nu cu una epistolara; sunt
intalnite In imnul hristologic prea multe cuvinte hapax, fapt ce indica timid catre un alt autor;
corpusul imnului (2, 6-11) intrerupe curgerea liniara parenetica de pana la el, constituindu-se intr-
0 unitate tematicd independenta. A se vedea R.P. Martin, An Early Christian Confession, The
Tyndale Press, London, 1961, pp. 10-17.

50 Argumentele stilistice propuse (in spetd paralelismul concentric si metrica poeziilor iudaice) vor sa
dovedeasca faptul cg, din punct de vedere al texturii, sectiunea 2, 6-11 cadreaza mai degraba unui
etos liturgic, nu unuia epistolar.

51 Argumentele lingvistice descopera multi termeni atipici predicatiei pauline (morphé; harpagmos;
hyperypsod), aceste hapax legomenon trimit catre ideea unei piese liturgice pre-existente, mult
diferitd limbajului omiletico-epistolar.

52 Ralph P. Martin, A Hymn of Christ. Philippians 2: 5-11 in Recent Interpretation & in the Setting of
Early Christian Worship, InterVarsity Press, Downers Grove, 1997, pp. 42-44.
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2. O hristologie adamica

Sustinatorii acestei teorii afirma ca autorul imnului are ca punct de
plecare interpretarea lui Hristos ca fiind cel de-al doilea Adam, fiindca expresiile
Hop@f B0l respectiv oo Be® pot fi aluzii catre imaginea primului Adam din
Facerea 1, 26-2753. lisus Hristos prezentat ca fiind de natura dumnezeiasca intra
in stransa legatura cu imaginea primului om creat dupa chipul lui Dumnezeu,
demnitate pe care Hristos o Impartaseste urmasilor Sai>4. Cu toate ca terminologia
folositd ar putea ridica unele probleme de interpretare (in Filipeni se vorbeste
despre popef] iar in Facerea despre eixova), totusi unele studii au ardtat ca
substantivele morphé si eikona sunt sinonime, ambele punctiand aceeasi realitate55.
Aceasta dubla referintd adamica catre Hristos, recunoaste semnificatia soteriologica
a Celui de-al doilea Adam prin sublinierea pre-existentei Fiului lui Dumnezeu>®.
Prin urmare, avem de a face cu o combinare de concepte si idei - in sfera carora
intra si cel de “slava” (Filipeni 3, 21), care subzista intr-o stransa legatura cu teologia
creatiei si a primului om57. J. Dunn decripteaza de aici doua nivele hristologice
prezente in gindirea crestina a primului secol: libera alegere a lui Adam urmata
imediat de moarte si preamarirea celui de-al doilea Adam guvernand peste
intreaga creatie. Imnul acesta prezinta o astfel de hristologie adamicass.

Cu toate ca exista voci puternice care vorbesc despre aceasta influenta
adamica in redactarea imnului, motivatie ce indica un anume autor apartinator
cercurilor crestino-iudaice, cercetatorul N. Wrights® afirma cu tarie ca acest pasaj
este unul ce reprezinta hristologia adamica a Sfantului Pavel. Perspectiva careia
tindem sa-i oferim credit, fiindca in teologia Apostolului Pavel, cel de-al doilea

53 Charles A. Wanamaker, Philippians..., p. 1398.

54 Gerhard Kittel, Gerhard Friedrich, Theological Dictionary of the New Testament, vol. 2, William. B.
Eerdmans Publishing Company, Grand Rapids, Michigan, 1964, pp. 390-391.

55 Matthew Black, “The Pauline Doctrine of the Second Adam”, in Scottish Journal of Theology, nr.
2/1954, p. 170.

56 Jeffrey S.Lamp, “Wisdom in Col 1: 15-20: Contribution and Significance”, in The Journal of the
Evangelical Theological Society, nr. 1/1998, p. 49; Olimpiu N.Benea, “The Christological Hymn in
Colossians 1, 15-20. New Perspectives in the Contemporary Biblical Thought”, in Analele Stiintifice
ale Facultdtii de Teologie Ortodoxd, vol. 8: 2004-2005 (Ioan Chirila, Dorel Man, ed.), Cluj-Napoca,
2007, p. 380.

57 Herman Ridderbos, Paul: An Outline of his Theology, William. B.Eerdmans Publishing Company,
Grand Rapids, Michigan, 1975, p. 74.

58 James D.G. Dunn, Christology in the Making, The Westminster Press, Philadelphia, 1980, pp. 114-
115.

59 N.T. Wright, The Climax of the Covenant: Christ and the Law in Pauline Theology, T.&T. Clark,
London, 1991, pp. 57-58.
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Adam, “facatorul de viata” (I Corinteni 15, 45) este Hristosé0. O tipologie
adamica a Sfantului Pavel (0 £oyatog ASau) despre care spun specialistii ca se
inspira dintr-un fundal elenistic, rabinic si iudaic 61, insa pastrandu-si totodata

nota de originalitate.
3. Imn inspirat din Robul lui YHWH

O cu totul alta perspectiva ne este oferitd de catre Jeremias si Romaniuk62
care identifica secventele cheie ale cantdrilor Robului Domnului din profetul Isaia
(49-53), cu imaginea lui popnv dovAov din 2, 7. Biblistul francez E. Jacob spunea
ca evreii incd de timpuriu au identificat In expresia ,robul Domnului” o
intruchipare a lui Mesia, fiindca indiferent de optiunile date, alegerea si misiunea
robului nu pot fi separate de vocatia lui Israelé3. Multi dintre crestinii iudei
primari au crezut cu obstinatie ca intre credinta in lisus ca fiind Mesia Cel
glorificat, si Legea mozaica ca venind direct de la Dumnezeu, exista o puternica
legaturad. De aceea ei le cereau crestinilor proveniti dintre neamuri, ca pe langa
credinta in lisus, si triiascd in sintonie si cu preceptele nomosices*. In ambele

60 Johannes Weiss, Der Erste Korintherbrief, Vandenhoeck&Ruprecht, Gottingen, 1977, pp. 374-375.

61 Paul J.Brown, Bodily Resurrection and Ethics in 1 Cor 15. Connecting Faith and Morality in the
Context of Greco-Roman Mythology, coll. ,Wissenschaftliche Untersuchungen zum Neuen
Testament”, vol. 360, (Herausgeber Jorg Frey), Mohr Siebeck, Tiibingen, 2014, p. 211; Joost
Holleman, Resurrection and Parousia. A Traditio - Historical Study of Paul’s Eschatology in 1
Corinthians 15, coll. ,Supplements to Novum Testamentum”, vol. LXXXIV, (C.K. Barrett, P. Borgen,
J.K. Elliott eds.), Brill, Leiden, 1996, pp. 174-181.

62 K. Romaniuk, “De Themate Ebed Yahve in soteriologia Sancti Pauli”, in Catholic Biblical Quarterly,
vol. 22,1961, pp. 14-25; Joachim Jeremias, art. “nads OcoU”, in Theologische Wérterbuch zum Neuen
Testament, band V, (Hrsg. Von Gerhard Kittel), Verlag von W. Kohlhammer, Stuttgart, 1954, pp.
676-713.

63 Edmond Jacob, Vechiul Testament, trad. de Cristian Preda, Humanitas, Bucuresti, 1993, pp. 114-
115. insd despre aceasti paraleld mesianici dintre robul Domnului din Isaia si robul din Filipeni,
au vorbit si Parintii Bisericii, ei pornind de la Robul din Isaia pentru a cita imnul hristologic al
Epistolei catre Filipeni. A se vedea Origen, Commentaria in Evangelium Joannis, tomus I, P.G. 14, col.
37A-D; Chiril al Alexandriei, Commentarium in Isaiam prophetam, tomus V, P.G. 70, col. 538B-D;
Ilarie de Poitiers, De Trinitate libri duodecim, P.L. 10, col. 270A-B: ,Pentru a-Si asuma forma de
sclav, El S-a golit de Sine prin ascultare. S-a golit de natura dumnezeiascd, ceea ce inseamna
egalitate cu Dumnezeu”. Despre Fericitul Augustin, spre exemplu, se cunoaste foarte bine faptul ca
acest imn hristologic i-a redefinit notiunile de umilinta si smerenie, conturandu-i preceptele
morale. Vezi in acest sens Stephen T. Pardue, The Mind of Christ: Humility and the Intellect in Early
Christian Theology, Bloomsbury T&T Clark, London, 2013, p. 159.

64 Larry W.Hurtado, Lord Jesus Christ: Devotion to Jesus in Earliest Christianity, William B.Eerdmans
Publishing Company, Grand Rapids, Michigan, 2003, p. 161.
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cazuri spune M. Orsatti®> cu privire la imnul de fat3, fatd, umilinta este rezultatul
ascultarii fatd de planul de mantuire, iar preamarirea care urmeaza este o
consecinta imediata voita de Dumnezeu. Aceea expresie 610 kal din (Filipeni 2, 9)
isi gaseste corespondentul in evreiescul laken - 14 ToUto din (Isaia 53,12).

T. Tobin argumentandu-si pozitia prin care afirma ca nu Sfantul Pavel
este autorul imnului, aduce in discutie problema pre-existentei, fiindca gruparea
notiunilor: pop@f] Beob vmdpxwv (intru natura lui Dumnezeu fiind) si popenv
SovAov Aafwv (ludnd infdtisarea unui rob) devin inexplicabile daca nu operezi cu
ideea pre-existentei. Acest contrast punctand mai degraba conditiile existentei
decat treptele vietii pimantesti ale lui Hristos. Intregul imn, spune Tobin,
dezvaluie trei conditii ale existentei lui Hristos: intru natura lui Dumnezeu (2, 6);
luand infatisarea robului ascultator pana la moarte (2, 7-8); preainaltat Intru slava
lui Dumnezeu (2, 9- 11). Aceste idei se regasesc In alte cateva imnuri ale Noului
Testament (loan 1, 1-18; Coloseni 1, 15-20; Evrei 1, 3-4), deci, spune Tobin, toate
aceste texte isi trag radacina din traditia si intelepciunea iudaica (Proverbe 8, 22-
31; Intelepciunea lui Isus Sirah 7, 21 - 8, 1), astfel cd imnul de la 2, 6-11 nu poate fi
paulin®?,

R.P. Martin despre care am tot amintit, spune ca o posibild viziune a
Sfantului Pavel despre Hristos, ca fiind Robul lui YHWH este cel putin improbabila.
Hristologia ce implica teologia Robului Domnului se gaseste referential in cartile:
Faptele Apostolilor®8 si 1 Petru, ea fiind total absenta in scrierile pauline. Prin
urmare aceasta teologie a Robului Domnului, spune el, este prin ea Insasi un
argument solid ce contesta paternitatea paulind a imnului®®.

65 Mauro Orsatti, Poemul Bucuriei: Introducere la Scrisoarea Sfdntului Apostol Paul cdtre Filipeni,
Editura Buna Vestire, Blaj, 2004, pp. 63-64.

66 Thomas H.Tobin, The World of Thought in the Philippians Hymn (Philippians 2:6-11), in vol. ,The
New Testament and Early Christian Literature in Greco-Roman Context: Studies in Honor of David
E. Aune”, Brill, Leiden, 2006, p. 93.

67 Thomas H. Tobin, The World of Thought in the Philippians Hymn..., p. 94.

68 Renumita profesoarda Morna Dorothy Hooker, coreleazd imaginea Robului din Isaia 53 cu textul din
Fapte 8, pe fundalul suferintei pentru pacatele altora, Insa motivatia perena ramane smerenia si
umilinta desavarsitd a subiectului, ceea ce trimite indirect catre patimile lui Hristos. A se vedea
Morna D. Hooker, Jesus and the Servant: The Influence of the Servant Concept of Deutero-Isaiah in
the New Testament, Wipf&Stock Publisher, Eugene, 2010, p. 114; R.T. France, , The Servant of the
Lord in the Teaching of Jesus”, Tyndale Bulletin, vol. 19/1968, pp. 26-52.

69 R.P. Martin, Carmen Christi. Philippians II. 5-11 in Recent Interpretation..., pp. 51-52.
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4, Tehnica Midrash

Substantivul midrash deriva din radacina de origine ebraica drs, care se
traduce prin ,a cduta; a Intreba; a chestiona”, avind mai bine de 150 de ocurente
in Textul Masoretic (insa ca substantiv, mdrs se intilneste doar de doua ori: 2
Cronici 13, 22; 24, 27). Termenul se regaseste si in literatura de la Qumran, unde
se folosea pentru studierea legii, investigatiilor judiciare sau pentru interpretarea
Scripturii’?. La sensul acesta din urma a termenului, se refera T. Nagata in teza sa
de doctorat’?, atunci cand afirma ca vv. 10-11 ale imnului nu sunt decat o aluzie
catre LXX Isaia 45, 23, nicidecum o citare directda. Mai degraba spune el, folosirea
textului din Isaia 45, 23 in cadrul Filipeni 2, 10-11 surprinde o tehnica midrash: cel
mai important aspect al folosirii lui Isaia 45, 23 sta in aceasta conexiune midrash-
ica dintre viziunea profetului Isaia si cea a autorului imnului care vorbeste despre
slavirea Domnului Hristos - té&v yovu (orice genunchi)’2. Din ceea ce sustine acest
cercetator, rezulta ca autorul imnului a cunoscut cu exactitate tehnica midrash a
interpretarii Scripturii, pozitionandu-l astfel cercurilor rabinice.

Insi la fel de bine se poate spune ci tehnica de interpretare midrash nu i
era straina nici Apostolului Pavel, cu atadt mai mult cu cat formarea sa ca teolog se
petrece la ,picioarele lui Gamaliel” (Fapte 22, 3) cel care a fost un mare Invatator
al Legii. Un alt cercetator, C. Burney spune ca in elaborarea textului din Coloseni 1,
16-18, Sfantul Pavel’3 ofera o expozitiune midrash-ica a primului cuvant din
Scripturd ( "wR13) cat si a perspectivei din Pilde 8, 22. Aceste versete ale imnului
hristologic din epistola catre Coloseni, sunt o dezvoltare a celor din Pilde 8, 22:

70 Craig A. Evans, Stanley E. Porter, Dictionary of New Testament Background, InterVarsity Press,
Downers Grove, Illinois, 2000, p. 889.
71 Takeshi Nagata, Philippians 2: 5-11: a case study in the contextual shaping of early Christology, (Ph.D.
Thesis, Princeton Theological Seminary), University Microfilms International, 1985, pp. 282-283.
72 Aceasta referinta nominald (InooUg Xpiotog - 2, 11) folositd de catre Sfantul Apostol Pavel,
introduce realitatea unei Persoane distincte fatd de Tatal, reprezentdnd in original o dezvoltare
culticd a teologiei Vechiului Testament referitoare la numirile lui Dumnezeu in plind epocd a
crestinismului primar. A se vedea Jean Daniélou, Théologie du Judéo-Christianisme, coll.
Bibliotheque de théologie. Histoire des doctrines chrétiennes avant Nicée, tome 1, Desclée/Cerf,
Paris, 1958, pp. 201-202.
Multi dintre cercetdtorii biblici considera ca nici acest imn hristologic adresat colosenilor (1, 15-
20), nu i apartine de drept Sfantului Pavel, el fiind fie o interpolare operata in text de catre autorul
epistolei catre Efeseni, potrivit lui R.Wilson; fie o pseudoepigrafie potrivit lui H.Holtzmann: Robert
McL. Wilson, Colossians and Philemon: A Critical and Exegetical Commentary, coll. ,International
Critical Commentary”, (J.A.Emerton, C.E.B. Cranfield, G.N. Stanton eds.), Bloomsbury T&T Clark,
London, 2014, p. 59; Heinrich Julius Holtzzmann, Lehrbuch der Neutestamentlichen Theologie,
Verlag von ].C.B. Mohr, Tiibingen, 1911, pp. 73-74.
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KUPLOG EKTIOEV pe GpxnV 068GV a0Tol €l £pya avtol. Fara nici o indoiald, sustine
C. Burney74, Apostolul Pavel se foloseste de termenul ,la inceput” din Facerea 1, 1:
apxi si Pilde 8, 22: apymv pentru a se referi la Hristos.

W. Davies vorbind si el despre background-ul rabinic al teologiei pauline,
afirma ca termenul réshith din Pilde 8, 22 a fost folosit de catre iudaismul rabinic
ca explicatie posibila a lui beréshith prezent la inceputul Scripturii. De aceea, atunci
cand Pavel in epistola sa catre Coloseni spune despre Hristos ca fiind: TpwtdTtokog
Ti&ong ktioews (primul ndscut al intregii creatii - 1, 15), el se gandeste la termenul
rabinic réshith al intregii creatii’s. Insi chiar daci formarea sa rabinici este
evidentd, Apostolul Pavel este destul de original atunci cand vorbeste despre
beréshith in termenii preexistentei lui Hristos, fiindca din cercetarile depuse’s, se
pare ca vechea Sinagoga nici nu putea concepe o astfel de perspectiva.

Vom mai spune doar c3 titlul de Xpiotog (v. 11) este referirea crestinismului
primar vorbitor de limba greacs, la recunoasterea mesianitatii lui lisus, denumire
atat de uzitata de catre Sfantul Pavel in epistolele sale — primele scrieri ale Noului
Testament??. Cu siguranta ca un rabin bun cunoscator al tehnicii midrash din
timpurile Bisericii primare, nu ar fi folosit pentru lisus niciodata acest atribut.
Bundoar3, rabinul Rabbi Abbahu in lucrarea sa ,Jeruschalmi Thaanith” (65b, 68-70)
neagi cu aplomb dumnezeirea lui lisus cat si Iniltarea Sa la cer, considerandu-le a
fi niste minciuni’s.

5. O compozitie ulterioara introdusa in epistola

Aceasta teorie vorbeste despre o interpolare ulterioara, bazata pe mitul
»omului ceresc” apartinand cercurilor gnostice de provenienta iraniana??, desi

74 Charles F. Burney, ,Christ as the APXH of Creation”, Journal of Theological Studies, vol. 27, nr. 106
(1926), p. 174.

75 W.D. Davies, Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology, Fortress
Press, Philadelphia, 41980, pp. 151-152.

76 Hermann L.Strack, Paul Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch:
Die Briefe des Neuen Testaments und die Offenbarung Johannis, dritter band, C.H. Beck’sche
Verlagsbuchhandlung, Miinchen, 1926, p. 620.

77 James D.G. Dunn, The Partings of the Ways: Between Christianity and Judaism and their Significance
for the Character of Christianity, SCM Press, London, 22006, pp. 218-219.

78 Hans G. Kippenberg, Gerd A.Wewers, Textbuch zur neutestamentlichen Zeitgeschichte, coll. ,Grundrisse
zum Neuen Testament”, band 8, (Herausgegeben von Gerhard Friedrich), Vandenhoeck&Ruprecht,
Gottingen, 1979, p. 203.

79 Jack T. Sanders, The New Testament Christological Hymns: Their Historical Religious Background, coll.
,Society for New Testament Studies Monograph Series”, vol. 15, (Matthew Black ed.), Cambridge
University Press, 1971, pp. 66-69.
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J. Reumann desminte aceasta perspectiva sustindnd cd nu se poate demonstra
existenta nici unui astfel de mit in corpusul 2, 6-1180. Mitul se regdseste in
intregime In asa numita ,literatura Hermetica” si il prezinta pe om ca fiind de
esentd divina insa captiv intr-o lume intunecata si rea, dintru care trebuie sa se
elibereze citre lumea luminilor. Regenerarea se explica In termenii ,nasterii din
Dumnezeu” (XIII 7-14: év Be® yéveolg), care potential il poate elibera pe omul
interior de povara materiei8!. Omul original a fost facut dupa asemanare divina,
iar acest prototip fiind eliberat de natura coruptibild, poate sa traga dupa el
povara tuturor oamenilor82. Brosura ,,Poimandres” apartinand literaturii amintite,
cuprinde concepte importante ca (morphé; isa Thed; dotilou; thandtou dé stauroii)
care se regasesc si in Filipeni 2, 6-8, aminteste K.Bergers3.

Teoria In esenta ei nu este prea convingatoare, deoarece in Biserica
primard, invatatura eshatologica despre lisus Hristos se referea atat la calitatea Sa
de Judecator cat si de Salvator, de aceea Sfantul Pavel se adreseaza tesalonicenilor
vorbind despre Hristos ca fiind Cel Care ne va izbavi de mania cea viitoare (I
Tesaloniceni 1, 9-10); iar cand filipenilor le spune ca va veni Hristos Mantuitorul
Care va schimba trupul lor trecator intru unul plin de slava (Filipeni 3, 20- 21),
intdlnim aici cu siguranta o conceptie comuna primilor crestini8+, nicidecum idei
prelucrate dintr-o traditie iraniana.

0 argumentare pro-paulina

In ciuda tuturor acestor teorii moderne prea putin convingitoare, imnul
acesta hristologic poarta fara indoiala semndtura marelui apostol Pavel. Cele mai
importante imnuri pauline ale Noului Testament Incep toate cu pronumele relativ
0¢ (,Care; Cel ce”), detaliu care spunem noi, nu este altceva decit o marca a
originalitatii Sfantului Apostol Pavel (Filipeni 2, 6; Coloseni 1, 15; 1 Timotei 3, 16).

80 John Reumann, Philippians: A New Translation with Introduction and Commentary, coll. ,The
Anchor Yale Bible”, vol. 33B, (John ].Collins ed.), Yale University Press, New Haven, 2008, p. 336.

81 Romano Penna, Ambiente Histdrico-Cultural de los Origenes del Cristianismo: Textos y comentarios,
Editorial Desclée de Brouwer, Bilbao, 1994, pp. 214-215.

82 R.P. Martin, Carmen Christi. Philippians II. 5-11..., pp. 122-123.

83 Klaus Berger, Carsten Colpe, Religionsgeschichtliches Textbuch zum Neuen Testament, coll. ,Texte
zum Neuen Testament”, band 1, (Herausgegeben von Gerhard Friedrich und Jiirgen Roloff),
Vandenhoeck&Ruprecht, Géttingen, 1987, pp. 287-288.

84 Rudolf Bultmann, Teologia del Nuevo Testamento, Ediciones Sigueme, Salamanca, 1981, p. 126;
Karl Staab, Cartas a los Tesalonicenses. Cartas de la Cautividad, coll. ,Biblioteca Herder. Seccién de
Sagrada Escritura”, vol. 98, (Alfred Wikenhauser y Otto Kuss eds.), Editorial Herder, Barcelona,
1974, pp. 268-269.
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Mai mult decat atat, unele concepte cheie ale imnului se regasesc si in alte scrisori
pauline, dupa cum este cazul constructiei: 6Tt k0Oplog Incolc Xpiotog (,lisus
Hristos este Domnul”) care mai poate fi intalnita in texte pauline ca (Romani 1, 7;
10, 9; 1 Corinteni 1, 3; 8, 6; 12, 3). Cat despre formula liturgica: eigc §6&av BgoT
Tatpds (,spre slava lui Dumnezeu Tatdl”), cercetatorul german W. Schenk spune
ca ea se regaseste In majoritatea epistolelor pauline, prin urmare acest text pare
sa fie o creatie a Sfantului Apostol Pavelss.

Am observat ca atunci cand Sfantul Pavel foloseste o sursa primara
arhicunoscuta pentru a-si elabora discursul, precizeaza de fiecare data fie direct
fie indirect: ,asa precum au spus unii dintre poetii vostri - Fapte 17, 28; fiindca ne
spune Scriptura - Romani 4, 3; caci Isaia zice - Romani 10, 16; in lege este scris -
1 Corinteni 14, 21; pentru aceea zice — Efeseni 4, 8; vrednic de crezare este cuvantul -
2 Timotei 2, 11; chiar profet de-al lor, a zis - Tit 1, 12”. Sau celebra trimitere
paulina: ,asa cum este scris” a carei ocurenta este imposibil de redat aici, de aceea
vom spicui doar cateva: Romani 3, 10; 4, 17; 8, 36; 1 Corinteni 1, 19; 2, 9; 2 Corinteni
9, 9; Galateni 3, 13; 4, 27 etc. Credem ca daca Sfantul Pavel s-ar fi inspirat dintr-o
anume sursa in redactarea acestui imn hristologic, dupa cum 1i este obiceiul cu
siguranta ar fi precizat, fie macar si indirect, tocmai de aceea vom spune ca
imnurile hristologice (Filipeni 2, 6-11; 1 Coloseni 1, 15-20; 1 Timotei 3, 16; Tit 3,
4-7) sunt in intregime creatia Sfantului Apostol Pavel. Este adevarat ca cel
putin in redactarea imnului hristologic adresat filipenilor, Sfantul Pavel imprumuta
termeni ce apartin spatiului iudaic (6o0Aov) sau elenistic respectiv gnostic
(Lopefi; apmaypov; {oa Be®; Bavatou 8¢ otavpol etc.), insd aici Pavel se
comporta dupa modelul marilor poeti, care inainte de a-si redacta opera se
inspira din celelalte mari creatii ale literaturii mondiale.

Cu privire la obiectiile criticii negativiste care spun ca stilistica imnului
dovedeste paternitatea unui autor strdin, tocmai datorita cuvintelor hapax care
par a fi strdine de vocabularul Sfantului Pavel, S. Porter afirma ca in studiul limbii
grecesti de nivel de sec. I, se poate observa ca numarul frazelor, a cuvintelor, a
exemplelor pe care un autor le folosea in scris, sunt imposibil de cuantificat.
Potential vorbind, variantele pe care un scriitor de limba greaca le putea alege,
erau infinite86. De aceea nu trebuie sa ne surprinda faptul ca intalnim cuvinte noi
in epistolele Sfantului Pavel, unele dintre ele cu siguranta sunt un imprumut din

85 Wolfgang Schenk, Die Philipperbriefe des Paulus: Kommentar..., p. 191.

86 Stanley E.Porter, D.A. Carson, Biblical Greek Language and Linguistics. Open Questions in Current
Research, coll. ,Journal for the Study of the New Testament Supplement Series”, vol. 80, (editie
electronica), Sheffield Academic Press, London, 1993, p. 114.
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cultura si literatura epocii8?, insd multe altele tin de originalitatea stilului paulin.
Spre exemplu, alte pericope recunoscute unanim ca fiind pauline (I Corinteni 1,
26-31; 2 Corinteni 11, 21-29), numadra intr-un spatiu restrans neobisnuit de multe
cuvinte straine predicatiei pauline, insa din punct de vedere ritmic si stilistic ele
apartin apostolului neamurilorss. M. Vincent spune ca orice scriitor prezinta prin
opera sa un suflu viu, de aceea el nu se poate limita doar la cuvintele si frazele pe
care le-a folosit intr-o lucrare recenta. Spre exemplu, Sfantul Pavel foloseste
aproximativ 43 de cuvinte hapax numai in epistola catre Efeseni, peste 100 in
Romani si mai mult de 200 1n 1 Corinteni8. Cercetatorul J. Furness® afirma la
randul lui cu tarie, ca verdictul potrivit caruia vocabularul, contextul si forma
poetica a sectiunii 2, 6-11 nu ar apartine Sfantului Pavel, nu este unul convingator,
si deci, nu poate sta in picioare.

Paralelismele verbale dintre Filipeni 2, 6-11 si loan 13, 3-17 nu sunt deloc
intimplatoare, ambele naratiuni dezvaluiesc o gandire apostolicd matura (loan
13, 4 1si gaseste un corespondent puternic in ,golirea de slava” din Filipeni 2, 7;
incingerea cu stergarul din v. 5 se aseamdna foarte bine cu tema robului din
Filipeni 2, 7 iar loan 13, 13 trimite cdtre perspectiva slavirii lui Hristos ca fiind
kUpLog in Filipeni 2, 11). Cu siguranta ca aceasta kerygmd, reprezenta atat pentru
loan cat si pentru Pavel, o Intelegere intrinseca a Persoanei lui Hristos, ambii
impartasind in acest punct o gandire comuna®l. Am putea spune de asemenea ca
si intentiile pericopelor sunt similare. Naratiunea ioaneica comprima Invatatura
Domnului Hristos din Marcu 10, 43-44, iar exemplul autoumilintei lui Hristos din
2, 6-11 vine ca o continuare logica a exemplelor de smerenie cresting, cu ajutorul
carora Sfantul Pavel isi Incepe argumentarea exortativa (2, 1-5). Comunitatea
crestind din Filipi este Indemnata de Sfantul Pavel in vederea castigarii identitatii

87 Imprumuturilor acestora, Pavel le infuzeazi un substrat crestin, recuperind astfel conceptele in
favoarea Bisericii, dupa cum este celebrul caz al discursului din Areopag (Fapte 17, 28). Lucrul
acesta nu ii era strdin nici Sfantului Grigorie Teologul, care imprumuta termeni importanti din
poetul pagan Callimachus pentru elaborarea poeziilor sale crestine. Pentru mai multe detalii a se
vedea Catdlin Varga, ,Sfantul Grigorie Teologul - un poet la curtile Cuvantului. Fragmente dintr-o
poezie a Spiritualitatii Ortodoxe”, in Tabor, nr. 8, august 2013, pp. 43-44.

88 D.A. Carson, Douglas ]J. Moo, An Introduction to the New Testament, Zondervan, Grand Rapids,
Michigan, 2005, p. 500.

89 Marvin R.Vincent, A Critical and Exegetical Commentary on the Epistles to the Philippians and to
Philemon, T.&T. Clark, Edinburgh, p. xxix.

90 | M. Furness, , The authorship of Philippians 2: 6-11”, in The Expository Times, nr. 8, 1959, pp. 240-
243.

91 Gerald F. Hawthorne, Philippians, coll. Word Biblical Commentary, vol. 43, (David A.Hubbard, Glenn
W.Barker eds.), Word Books Publishers, Waco, Texas, 1983, pp. 78-79.
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de grup, eliminand orice manifest al individualitatii prin cultivarea sentimentului
de unitate, de smerenie si de diruire reciproca (2, 1-4). In tot acest context, imnul
hristologic nu pare a fi o unitate independenta, dupa cum ne sugereaza critica
negativistd, ci parte dintr-un intreg (2, 1-11)%2 in care se propune paradigma
smereniei lui Hristos, exemplul paulin (2, 17-18; 3, 4-17), si nu in ultimul rand,
exemplul lui Epafrodit (2, 25-30) - modele de umilinta crestind care sa inspire
Biserica de aici, in special conduita surorilor Evodia si Sintihia, doua credincioase
cu divergente de pareri.

Despre unitatea si organicitatea epistolei vorbeste si teologul W.
Kiimmel®3 care vede in motivul bucuriei (1, 4; 2, 2; 3, 1; 4, 10), in motivul
multumirii neconditionate (1, 21; 4, 12) si in motivul increderii depline in Biserica
(1, 9; 4, 1. 18), dovada clarad a unei scrisori unitare si originale. La un alt nivel,
spunem noi, toate aceste motive se regdsesc si in imnul hristologic (bucuria
desertarii de slava; conditia robului Domnului care moare pe cruce ca expresie a
multumirii neconditionate si nu in ultimul rand, increderea deplind a lui Hristos In
Tatal).

Un alt argument destul de convingator pe filonul organicitatii epistolei,
este adus in discutie de catre C. Grappe®* care vede o buna corespondenta
tematica Intre textele 2, 5-11; 2, 1-4 respectiv 2, 12-18 si 3, 20-21. Conjunctia
subordonata "Qote din v. 12 introduce o linie logica si usor de urmarit intre vv. 5-
11 si exortatia reluatd cu debutul v. 12, linie ce stabileste punctele formale
convergente ascultarii din partea lui Hristos (2, 8) dar si din partea credinciosilor
(2, 12). Textul din 3, 20-21 (conditia credinciosilor) se regiseste ideatic in
corpusul 2, 6-11 (conditia lui Hristos), vorbind despre masura cu care Hristos
Mantuitorul va opera In mijlocul credinciosilor Sai, transfigurand trupurile lor
umile In trupuri pline de slava.

Dincolo de aceastd argumentare, vreau sa aduc in dezbatere o singura
intrebare care 1si asteapta raspunsul: daca acest imn circula deja In Biserica
primara cu mult timp Tnaintea redactarii epistolei catre Filipeni, dupa cum ne
sugereaza unii cercetdtori, si daca acest imn era arhicunoscut, cum se face ca nici
un alt autor al Noului Testament nu face macar involuntar vreo aluzie la existenta

92 Charles A. Wanamaker, Philippians, in vol. Eerdmans Commentary on the Bible..., p. 1397.

93 Werner Georg Kiimmel, Einleitung in das Neue Testament, Quelle&Meyer, Heidelberg, 1973, pp.
293-294.

94 Christian Grappe, ,Aux sources de la christologie - Quelques remarques sur la structure, les
représentations et l'originalité de I'hymne de Philippiens 2, 5-11 a la lumiere notamment de
traditions vétérotestamentaires et juives”, in vol. Philippiens 2, 5-11: La kénose du Christ, (Matthieu
Arnold, Gilbert Dahan, Annie Noblesse-Rocher eds.), Les Editions du Cerf, Paris, 2013, pp- 24-26.
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sa, atunci cand alege sa vorbeasca despre smerenia si despre slava lui Hristos
Domnul? Ar fi putut el sa omita o astfel de concentrare liturgica-doctrinara-
parenetica a Persoanei lui Hristos?

Concluzii

Este destul de greu de stabilit cu exactitate background-ul acestui imn
hristologic, deoarece parerile specialistilor sunt foarte Impartite, iar izvoare
pertinente care si ne usureze munca aproape ci lipsesc. In timp ce majoritatea
exegetilor moderni ofera o serie de supozitii: imnul este o recitire a lui Pavel
dintr-o scrisoare a sa precedentd; expresia pop@f] BeoU tradeaza o cultura
filosofic elenistd; imnul acesta este un mod de-a rescrie caracterul slujirii lui
Hristos; imaginea robului lui YHWH din Isaia 45 devine prototip al lui Hristos,
deci nici vorba de-o amprenta pauling; textul imnului de fata este rodul tehnicii
rabinice ,,midrash”; imnul acesta este o dezvoltare ulterioara a cercurilor gnostice
de mai tarziu etc., autorul de fata inclina pentru o creatie pur paulind. Dovezile
(aspectele stilistice si motivele ideatice ale imnului; prezenta pronumelui relativ
0¢ In aproape toate creatiile imnice pauline - Filipeni 2, 6; Coloseni 1, 15; 1 Timotei
3, 16; organicitatea textului 2, 6-11; lipsa precizarii unei posibile surse externe;
originalitatea acestei creatii imnice in contextul dat; paralelismele verbale intre
marii apostoli [oan si Pavel In problema smereniei lui Hristos etc.) chiar daca nu
sunt la fel de stufoase ca obiectiile moderne, indica un singur autor: Sfantul
Apostol Pavel.

Demersul nostru nu a fost unul usor avand in vedere lipsa unei astfel de
preocupari in peisajul studiilor biblice romanesti identitar ortodoxe, de aceea
noutatea subiectului si importanta sa, se impune de la sine. Nadajduim ca aceasta
cercetare sd se dovedeasca a fi un instrumentar folositor si de referinta pentru
zona isagogiei Noului Testament.
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THE PAULINE BACKGROUND OF THE CHRISTOLOGICAL
HYMN IN THE EPISTLE TO PHILIPPIANS 2: 6-11.
AN INTERROGATION OF THE PATERNITY AND
POSSIBLE SOLUTIONS?

CATALIN VARGA*

ABSTRACT. This research tries to explore an insufficient area of romanian
biblical studies, and also to offer pertinent solutions. The question of christological
hymn paternity it’s inadequately treated, that's why I started this original research.
First I interrogated the most highlighting theories of modern scholars (a pre-pauline
composition; an adamic christology; hymn inspired by the Servant of the Lord; an
midrash technique; a subsequent composition introduced within the epistle),
then I elaborated my own pro-pauline argumentation. Another challenge was the
construct of an accurate translation of the hymn, forced by ours precarious
translating tradition, that occures many fallacies synonyms.

Key-words: paternity, pseudoepigraphy, interpolations, modern theories,
translating errors.

Preliminaries

This consecrated Christological hymn (2:6-11) is part of the category of
“doctrinary-didactical-liturgical hymns” (Ephesians 5:14; 1 Timothy 3:16; 2 Timothy
2:11-13; Titus 3:4-7; Revelation 22:17) and many of the ground teachings of the
primary Christianity are comprised within the corpus of these hymns2. It is an
early Christological hymn addressed to the Philippians, although some researchers

1 Research project that is part of the “Contract pentru atribuirea Burselor de Performanta ale
studentilor pe baza de proiecte de cercetare si valorificarea rezultatelor acestora” (Contract for the
distribution of the Excelence Scholarships based on research projects and the use of the results of
these projects), no. 36225-58/4.12.2014.

* Pr. Drd., Babes-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania, email:
catalinvargal987 @gmail.com

2 M. Alferd Bichsel, “Hymns, Early Christian”, in The Anchor Bible Dictionary, David Noel Freedman
(ed.), 3, Doubleday, New York/London, 1992, p. 350.
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doubt this3, insisting on the fact that the style of these six verses (6-11) is completely
different both from the preceding verses and the following ones. Certainly, this
hymn may be considered the nucleus of the other early Christian hymns, inoculating
several key theological perspectives*: the pre-existence of Christ; embodiment and
Crucifixion; Resurrection and He's irradiance as transforming efficiency in the worlds.
Unfortunately, some still doubt his integrity®, without a solid basis, considering it
to be a citation by Saint Apostle Paul from an previous epistle’.

The purpose of this Pauline hymnographic creation is to awake in the
hearts of the Philippians humbleness and condescension, by offering the unique
and true paradigm: Christ’'s humbleness8. Recent interpretations have taken into
discussion the problem of pop@f) 600 from verse 6a, researchers wondering
whether one may speak here of Christ’s pre-existence. Though other problems have
not been completely solved yet, most of the scholars agree upon the fact that popf
cannot be used with a philosophical meaning as: “form, being”, except for G. Fee?,

3 Gordon D. Fee, “Philippians 2:5-11: Hymn or Exalted Pauline Prose?” in Bulletin for Biblical
Research, (1992), 2, p. 30: “My concern in this brief paper is a modest one: primarily [ want to call
into question the whole matter of the passage as a hymn, which, despite most scholarship to the
contrary, it almost certainly is not...".

4+ W.J. Porter, “Creeds and Hymns” in Dictionary of New Testament Background, Craig A. Evans, Stanley
E. Porter (eds.), InterVarsity Press, Downers Grove, Illinois, 2000, p. 235.

5 Rev. Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, vol. 2, E1B.M.B.0O.R,, Bucharest, 21997, pp.
171-189.

6 For example, theologian Ernst, based on an inventory of the words hapax legomenon found
throughout the hymn (¢v popofj 8=oD; T eivar (oo Be@; SovAov; ékévwaev etc.) comes to the
conclusion that these do not subscribe to the Pauline preaching and thus the hymn does not belong to
Saint Apostle Paul. See Josef Ernst, Die Briefe an die Philipper, an Philemon, an die Kolosser, an die Epheser,
coll. Regensburger Neues Testament, Otto Kuss (Hrsg.), Verlag Friedrich Pustet, Regensburger, 61974, p. 65.

7 R.P. Martin, Carmen Christi. Philippians 1. 5-11 in Recent Interpretation and in the Setting of Early
Christian Worship, coll. Society for new Testament Studies Monograph Series 4, Matthew Black (ed.),
Cambridge university Press, Cambridge, 1967, pp. 42-43: “Now it is obvious, irrespective of the
reason which may be given for the fact, that the verses 5-11 clearly interrupt the flow of the
hortatory theme, and this points to the conclusion that the section has been inserted at this
juncture as a citation by the Apostle of what would seem to him to be the appropriate quotation to
support to support his admonition to the Philippian Christians”.

8 John F. Walvoord, Roy B. Zuck, The Bible Knowledge Commentary. New Testament, vol. 2, Victor
Books, Dallas, 1983, p. 653.

9 Gordon D. Fee, Paul’s Letter to the Philippians, coll. The New International Commentary on the New
Testament, (Ned B. Stonehouse), F.F. Bruce, Gordon D. Fee eds.), William B. Eerdmans Publishing
Company, Grnad Rapids, Michigan, 1995, p. 204: “We encounter difficulties with respect to the
manner in which Saint Paul has understood this word, and by translating it into English we do not
have a proper correspondent. Morphé was probably the most suitable term to underline both the
reality of the divinity (being in very nature God) and the metaphorical reality (taking the very nature
of a servant); the term suggest the idea of form, nature not in the meaning of an external reality as
they are sometimes recognized, but those characteristics and qualities which are intrinsically
essential. Here, he takes note of what really characterizes a given reality”.
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P. O’Brian'? and Hawthorne who declare: “pop¢f) 6<ob is the essential nature and
character of God”11. Although there are still discussions whether popef] (“form,
nature”) may have a syntactic basis in eikwv (“image, icon”), respectively §0&a
(“glory”), ]J. Dunn considers that this hymn is a manner of describing the
character of Christ’s service without referring to His eternal existence or to
His equal nature!? with God the Father. Bornkamm also thinks that verses 6-8
refer only to Christ’s historical existence!3, but we will detail on these theories
in the following sections.

A new perspective regarding the background of our hymn is presented
by R. Martin!4, who proposes the image of the servant of YHWH from Isaiah

10 Peter T. O’Brian, The Epistle to the Philippians: A commentary on the Greek Text, coll. The New
International Greek Testament Commentary, (1. Howard Marshall, W. Ward Gasque eds.), William B.
Eerdmans Publishing Company, Grand Rapids, Michigan, 1991, p. 210 -2011: “In conclusion,
morphé refers to the form which expresses most profoundly and truly the being which it represents...
The expression does not refer simply to an external appearance, but it suggests Christ’s
preexistence... He was into God’s nature sharing the same glory. En morphé Theou corresponds
to John 17:5 (with the glory I had with You before the world begun) and reminds us of Hebrews 1:3
(is the radiance of God’s glory and the exact representation of his being)”.

11 Ralph P. Martin, A Hymn of Christ. Philippians 2:5-11 in Recent Interpretation & in the Setting of
Early Christian Worship, InterVarsity Press, Downers Grove, Illinois, 1997, p. xix. Haberman, for
example, states that one cannot talk about pre-existence or Embodiment within the hymn, and
O’Connor showing skepticism regarding the matter of pre-existence, tries to comment the hymn
from the point of view of sophia, wisdom, although other scholars doubt this theory. See ]. Habermann,
“Praexistenzaussagen im Neuen Testament” in Europdische Hochschulschriften, Peter Lang, Frankfurt
am Main, New York, Paris, 1990, pp. 149-156; Jerome Murphy O’Conner, “Christological Antropology in
Phil. II, 6-11” in Revue Biblique, LXXXIII (1976), pp. 25-50; George E. Howard, “Phil 2:6-11 and the
Human Christ” in Catholic Biblical Quarterly, X1 (1978), pp. 369-372; C.A. Wanamaker, “Philippians 2:6-
11: Son of God or Adamic Christology”, in New Testament Studies, XXXIII (1987), p. 182; John Paul
Heil, Philippians: Let Us Rejoice in Being Conformed to Christ, Society of Biblical Literature, Atlanta, 2010,
p. 87: “In the period prior to His Incarnation, Christ was in the nature (morphé) of God, which
means from the point of view of the existence, that Christ was identified or characterized as
being God (2, 6a)... He considered (hégésato) His equality with God (2, 6b) as part of His divine
nature”.

12 James D.G. Dunn, Christology in the Making. A New Testament Inquiry into the Origins of the Doctrine of
the Incarnation, Wm. B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1996, p. 114: “The
common opinion according to which, Philippians 2:6-11 starts by speaking of Christ’s pre-existence and
then of His Incarnation, is in all cases rather a presupposition than a conclusion, a presupposition
that proves once again to be crucial in establishing how you must interpret certain terms of
the hymn”.

Giinther Bornkamm, Studien zu Antike und Urchristentum Gesammelte AufSditze, band 2, coll. Beitrdge zur

evangelischen rausgegeben), Chr. Kaiser Verlag, Miinchen, 1959, p. 179.

14 R.P. Martin, Carmen Christi. Philippians II. 5-11..., p. 51.
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4515 as an prototype of Christ in the Pauline hymn, and many other theologians
recognize the verbal similarities and the connections in terms of ideas between
Isaiah 53 and Philippians 2:5-11, which are too obvious to be avoided. And this
perspective leads to the following conclusion: Christology based on “God’s servant”
is encountered only in Acts and 1 Peter, thus there is no trace of Pauline mark in
the hymn, that is why ]. Geiselmann!é and V. Taylor!” doubt about the Pauline
paternity of the hymn, for it may be a subsequent development of the ulterior
Christological circles in which the Pauline influence was not that great or it wasn’t
present at all. Besides these main exegetical directions (God’s servant from Isaiah;
the sufferance of the rightful; the problem of sophia; a comparison Adam/Christ)
that we have mentioned above, some scholars speak about the presence of the
Jewish exegetical technique called “midrash” in the making of the hymn!8. But
this perspective is not very well supported, since besides Isaiah 45:23, there are
no other references in the Old Testament!, and the efforts to render the
connections between morphé and doulos from Philippians with the vocabulary of
the Septuagint, are almost obsolete. To conclude, it is hard to draw a unanimous
opinion from the perspective of the modern biblical research regarding the
background of the Christological hymn.

15 It is obvious the fact that the Christological hymn is inspired by the image from Isaiah 45:23, vv. 10-11
speak about kneeling before Jesus, and of the fact every tongue will confess Him; this perspective
represents the clearest direction of monotheism in the entire Old Testament. The name “God”
which Isaiah 45 gives only to God Himself is now shifted on a Christological direction, Jesus is Lord
and true God. The same thing may be said regarding the use of the name of Christ within the hymn.
See ].H. Charlesworth, “From Messianology to Christology: Problems and Prospects” in The Messiah, ].H.
Charlesworth (ed.) Fortress Press, Minneapolis, 1987, pp. 21-22. Probably the Philippians listened
to Saint Paul many times, in a doxological context, using the text from Isaiah 45:23. See Klaus Wengst,
Christologische Formeln und Lieder des Urchristentums, Giitersloher Verlagshaus Gerd Mohn, Giitersloh,
1972, pp. 134-135.

16 Josef R. Geiselmann, Jesus der Christus, Katholisches Bibelwerk, Stuttgart, 1951, p. 133.

17 Vincent Taylor, The Person of Christ in the New Testament Teaching, Macmillan & Company, London,
1958, p. 63.

18 Takeshi Nagata, Philippians 2:5-11: A Case Study in the Contextual Shaping of Early Christology,
(PhD. Thesis presented at the Princeton Theological Seminary), 1981, p. 283; M. Bockmuehl, “The
Form of God (Phil. 2.6): Variations on a Theme of Jewish Mysticism” in The Journal of Theological
Studies, XLVIII (1997), p. 1-23.

19 Conzelmann states that Saint Paul used references to the Old Testament only when he had dialectic
debates with the Jewish or when he was forced to use them; and the knowledge from Torah which
Paul inoculated to the Philippians, were transmitted orally, not in writing. See Hans Conzelmann, An
Outline of the Theology of the New Testament, Harper & Row Publishers, New York, 1969, pp. 166-170.
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The original Christological hymn and its accurate translation

Before questioning the paternity of this hymn of the early Church, we will
present the Greek original of the text?0, according to the pattern of the famous
critical edition of the New Testament in Greek?!, “NA28”, offering in the same time
a translation that tries to maintain the nuances of the hagiograph.

ToUto @povelte év VUIv O kal év Xplot® ‘Inood,06 €v popefi Beod
Umtdpywv oly dpmaypodv Hynoato to etvar oo Be®,dAAd EauTdv Ekévwoev
pop@nv 8o0Aou Aafwv, &V OUOWUATL GVOPWTWV YEVOUEVOG KOl OXMHATL
eVPEDEIS WG AVOPWTIOGETATIEIVWOEV EXLTOV YEVOUEVOG VUTIMKOOG UEYPL BavaTtov,
Bavdtov 8¢ otawpod.So kat 6 Bedg avToV LTTEPUYPWOEV Kal Exapicato avTd TO
Gvopa TO LTEP TV Gvopa,iva év TG dvopatt Tnood mav yovu kapym émovpavinwy
Kal émyelwv kal kataxBoviovkal oo yAdooa £Eopoloynontal 0Tl KUPLOG
'Inoot¢ Xplotog eig 66&av Be0T matpde. (Philippians 2:5-11)

“In your relationships with one another have the same mindset as
Christ Jesus: Who, being?? within23 very nature?* God, did not consider a

20 Taking into account the fact that the oldest manuscript available for the modern research is the so-
called p52 (2nd century) containing approximately 5 verses of the Gospel after John, and the oldest
witness of our text is p 46 also known under the name of P. Chester Beatty II (2nd-3rd century),
discovered in Fayum (Egypt) or probably among the ruins of a monastery close to the antique
Aphroditopolis, nowadays deposited at the University of Michigan; I don’t think we can speak of other
original in the basic meaning of the word. See Barbara and Kurt Aland, Johannes Karavidopoulos, Carlo
M. Martini, Bruce M. Metzger, The Greek-English New Testament, 28t Edition, Deutsche Bibelgesellschaft,
Stuttgart, 2012, p. xxvii; Bart D. Ehrman, Michael W. Holmes, “The Text of the New Testament in
Contemporary Research. Essays on the Status Quaestionis”, coll. Studies and Documents, (Eldon Jay Epp,
ed.), vol. 46, William B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1995, p. 6; Philip
W. Comfort, David P. Barret, The Text of the Earliest New Testament Manuscripts, Tyndale House
Publishers, Wheaton Illinois, 2001, p. 201; Keith Elliott, lan Moir, Manuscripts and the Text of the
New Testament. An Introduction for the English Readers, T. & T. Clark, Edinburgh, 1995, pp. 14-15.
Aland Barbara and Kurt, Johannes Karavidopoulos, Carlo M. Martini, Bruce M. Metzger, The Greek-
English New Testament, 28t Edition, Deutsche Bibelgesellschaft, Stuttgart, 2012.

The verb in the participle form, present tense UTtépywv which is translated correctly “being, existing”
(meaning the Romanian gerund), also has a series of reductionisms in the space of translations,
because some of the editions translate it with the past tense “He was, He existed” (ESV 2008; NAB
21995; NAS 1977; etc.), respectively “war” (ZUR 2008). But we notice the plus of the synodal
editions, which translate the word correctly with “being”. See John F. Tipei, Limba greacd a Noului
Testament, Editura Cartea Cresting, Oradea, 2002, pp. 109-110; Constantin Georgescu, Manual de
Greacd Biblicd, Editura Nemira, Bucharest, 2011, pp. 219-220; Daniel B. Wallace, The Basics of the
New Testament Syntax. An Intermediate Greek Grammar, Zondervan, Grand Rapids, Michigan,
2000, pp. 271-276; David Holton, Peter Mackridge, Irene Philippaki-Warburton, Greek. An Essential
Grammar of the Modern Language, Routledge, London and New York, 2004, pp. 118-119.
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booty?> the one essence with God?¢. But He emptied Himself [of all glory]

23 The Romanian philosopher Constantin Noica, underlined the measure of “within”, the one that renders

the image of a dynamic action, or of a synergy, to the detriment of the prosaic and static “in”, for
only “within” we find the measure capable to replace you through personal effort in the real
equilibrium. Christ being eternally “within” the nature of God, means that He is “within” the same
being with the father and the Holy Spirit, that is why I have chosen in my translation to use this
word, emphasizing through it the dynamism of the cooperation of the Holy Trinity in the work for
the redemption of the world. See Constantin Noica, Devenirea intru fiintd, Editura Stiintifica si
Encicliopedica, Bucharest, 1981, p. 129, 137-159.

24 The noun pop@fj may mean “form, nature”; if in our case the second term is obvious, in the text from

2

5

Galatians 4:19 the first term seems to prevail: péxpig o0 pop@wBTi Xptotodg v vyt (until Christ is
formed in you). See Barclay M. Newman, A concise Greek-English Dictionary of the New Testament,
Deutsche Bibelgesellschaft, Stuttgart, 21993, footnotes 4096-4097; Barbara and Timothy Friberg,
Neva F. Miller, Analytical Lexicon of the Greek New Testament, Baker Books, Grand Rapids, Michigan,
2000, footnote 18726; Hermann Cremer, Julius Kogel, Biblisch-Theologisches Wérterbuch des
neutestamentlichen Griechisch, Verlag Friederich Andreas Perthes, Stuttgart, 1923, pp. 736-738. To
remain in the space of the German research we will also add the fact that the edition Ziircher Bibel
(ZUR 2008) translates popefj with “Wesen” meaning “nature”. The same word is also used by the
New International Version (NIV 2011). The synodal translation and the edition of the Bible corrected
and improved in vocabulary by 1 Bartolomeu Anannia propose the somewhat forced term of “image”
although ewwv cannot be found within the text, as we can see for ourselves however, in a footnote,
Anania explains his choice: “the verb ypdrho is far more complex than the common auxiliary (“to
be”); it is constructed on the idea of original existence, substantial and perpetual, that excludes the
idea of temporality, inconsistency or alteration”. See + Bartolomeu Valeriu Anania, Biblia sau
Sfdnta Scripturd..., p. 1684, footnote c.

The noun in accusative pmoypov literally defines the action of a rapt, the action of taking forcefully
another person’s belongings, says Louw-Nida, also involving a blitzkrieg. Its interpretation within
our hymn must point to the fact that after the Incarnation Jesus did not prey on the divine nature,
it wasn’t necessary since it belongs to Him from eternity, the Father was not stripped of His own
divinity. See Johannes E. Louw, Eugene A. Nida, Greek- English Lexicon of the New Testament based
on semantic domains, United Bible Societies, New York, 21989, footnote 57235; A. Bailly, Abrégé du
dictionnaire Grec-Frangais, Hachette Librairie, Paris, 1901, p. 118. In this case it is beneficial the
second article of the Creed: “.. light of light, true God of true God...”. Theologian Ovidiu Sferlea, based
on the studies of Jaeger and Hoover, claims that harpagmon in the context of an advantage, immediate
profit no longer keeps a violent connotation and its translation may be: “Christ, although He was in
the divine image, did not stand on His equality with God, but made himself nothing by taking the
very nature of a servant”. He also says that this translation variant comes closer to the understanding of
res retinienda that has a lexical and grammatical coverage. See Ovidiu Sferlea, “Filipeni 2, 6-7a In
versiunile romanesti ale Sfintei Scripturi, cu o scurta privire asupra controverselor teologice ale
secolului al IV-lea” in Studia Universitatis Babes-Bolyai Theologia Orthodoxa, LVI (2011), 2, pp. 17-18.
Another direction of research is given to us by Vollenweider, who states that the root of our text
can be found in the Jewish and Hellenistic biblical tradition that speaks about the usurpation of
the kings that considered themselves to be God’s equals. Christ's humbleness comes to propose
precisely their correction, His divine royalty is not based on usurpation. See Samuel Vollenweider,
Horizonte neutestamentlicher Christologie, Studien zu Paulus und zur friihchristlichen Theologie,
coll. Wissenschaftliche Untersuchungen zum Neuen Testament 144, Jorg Frey, Martin Hengel,
Otfried Hofius (Hrsg.), Mohr Siebeck, Tiibingen, 2002, pp. 263-284.

62



THE PAULINE BACKGROUND OF THE CHRISTOLOGICAL HYMN IN THE EPISTLE TO PHILIPPIANS 2: 6-11.

taking the very nature?? of a servant, being made in human likeness and in His
appearance?8 being like a man. He humbled himself by becoming? obedient to
death, even death on a cross. Therefore God exalted Him to the highest place and
gave Him the name that is above every name, that in the name of Jesus every knee
should bow3?: in heaven and on earth and under the earth3!; and every tongue
acknowledge that Jesus Christ is Lord to the glory of God the Father”.

26 [ noticed that most of the modern editions change the topics of our verse, placing the so-called
action of the rapt to the end (ASV 1901; ESV 2008; NAB 91995), although in the text considered to
be original, the end of the verse brings into discussion the theme of the consubstantiality of the Son
with the Father, according to the witness A, B, G. Revising the translation, I paid special attention to
this detail, maintaining strictly the topics, according to the pattern of the French and German editions

(TOB 1988; ZUR 2008).

If in the previous verse we translated popen with “nature” because it referred obviously to the

eternal quality of Christ to be equal with the Father and the Holy Spirit, this time the aorist

participle of the verb Aafwv which describes an action that took place before the action of the
regent verb took place and that can be translated with the gerund as well (“taking”), offers the
material necessary to a coherent translation of popn: the action of self- humbling of our Savior

(éxévwoev) is well determined from a temporal point of view, and it is the expression par

excellence of the Incarnation, but without affecting the hypostatic union of the Son with the Father,

so it is just a facet, that is why I chose the variant “appearance” instead of the famous translations

(“form” or “image”). See D.F. Hudson, Teach Yourself New Testament Greek, Association Press, New

York, 1960, p. 57; Alexander Buttmann, A Grammar of the New Testament Greek, Warren F. Draper

Publisher, Washington, 1891, p. 288-308.

28 The noun oxfjua has as a primary meaning rather what you can know about someone in his
exterior form, studying only the appearances, according to the form of this world about which
Saint Paul speaks in ( 1 Corinthians 7:31). In fact, the text tells us, and the whole Pauline theology
as well (Hebrews 2:18; Colossians 1:15 etc.), more than it implies, Christ did not assume just an
exterior human appearance, but he assumed the entire human nature, being born by the Holy
Virgin Mary; that is why we can speak dogmatically of the two natures of Christ (Chalcedon, 451).
See Barbara and Timothy Friberg, Neva F. Miller, Analytical Lexicon..., footnote 26097; ].H. Moulton,
G. Milligan, Vocabulary of the Greek Testament, Hodder and Stoughton, London, 1930, p. 619.

29 The verb yevédpevog being an aoristic participle may be translated into Romanian, depending on

the context, with the gerund. Its main meaning is the idea of birth into existence, to become, to

revive; it is precisely the reason for which to translate it with the verb “to do”, as most of the

Romanian editions have done, is just a nuance of the text, more or less appropriate. The Greek

vocabulary uses for this action words such as: Totéw respectively Anpéw - but not yivopau!

The verb kauym is an aorist in the subjunctive, that communicates an action theoretically

contemplated as achievable, it does not offer the certainty of the achievement of the action, that is

why it is correctly translated with: “to be able to bow, to be able to knee”.

We translate with “in heaven”, “on earth” and “under the earth” because é¢movpaviwv and émyeiwv

and kataxBoviwv are adjectives in the plural.
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Objections of the negative critique

Some scholars state that while developing his theology, Saint Paul inspired
both from the Pharisee’s doctrine borrowing the same correspondents (Acts 22:332),
and from the Hellenistic philosophy, borrowing the concept of popfj to describe
the same reality known in the text from 1 Corinthians 7:3133 (when he refers to
the form, respectively to the nature of God or of a thing says W. Schenk, Saint Paul
uses the term oxfjpa and not that of popef)). Others state that in the early Church
existed this custom to recite texts from the memory (without reading them from
manuscripts), most often accompanied by a theatrical mimic34, a case which may
apply also to this troublesome Christological hymn33, if it proves to be a reciting
or a Pauline improvisation from a liturgical popular hymn3¢. And other scholars
such as J. Allen, M. Najim or C. Wanamaker state that this hymn already circulated

32 Samuel Belkin, “The Problem of Paul’s Background”, in Journal of Biblical Studies, nr. 1/1935, p. 42;
Henry John Thackeray, The Relation of St. Paul to Contemporary Jewish Thought, Macmillan and Co.
Limited, London, 1900, pp. 10-11.

33 Wolfgang Schenk, Die Philipperbriefe des Paulus: Kommentar, Verlag W. Kohlhammer, Stuttgart,
1984, p. 185. Here I think that the German scholar W. Schenk is a little hasty because if what he
says were true, within the corpus of the Christological hymn morphé shouldn’t be placed near
schéma - and yet in vv. 6-7 we find: popefj respectively oxfpate. My solution regarding is issue is
the following: Apostle Paul is much more original than we may understand at a first glance, a
genius knows how to express himself differently while presenting the same idea, but always
complementary. In order to express the interior force of a thing or character, Paul uses either
schéma (1 Corinthians 7:31; Philippians 2:7) or eikon (Colossians 1:15; 1 Corinthians 11:7; 2 Corinthians
4:4). But when he speaks of the very interior nature, the ontological given uses the term of morphé
and such is the case of Philippians 2:6. Saint Evangelist Mark does not use the word petepop@mn
randomly when he speaks of Jesus’ transfiguration, aiming to the exact change of Christ’s nature in
front of His disciples, revealing them His divine nature as well, since what they knew up to that
moment was only the human nature.

34 Larry W.Hurtado, “Oral Fixation and New Testament Studies? ‘Orality’, ‘Performance’ and Reading
Texts in Early Christianity”, in New Testament Studies, no. 3/2014, p. 321.

35 In the world of the biblical scholars different opinions have been recorded regarding the identification of

the poetical texts within some epistles or revelations. See Reinhard Deichgréber, Gotteshymnus

und Christushymnus in der friihen Christenheit, Vandenhoeck & Ruprecht, Gottingen, 1967.

Scholar J. Collange says that precisely the constructions “even death on a cross” (8c) respectively

“to the glory of God the Father” (11c), prove through their useless recurrence the fact that they are

improvised. See Jean-Francois Collange, L’Epitre de Saint Paul aux Philippiens, coll. “Commentaire

du Nouveau Testament”, vol. Xa, (F. Bovon, P. Bonnard, M. Bouttier, eds.), Delachaux & Niestlé Editeurs,

Neuchatel, 1973, pp. 78-79. See also Adolf Deissmann, St. Paul. A Study in Social and Religious

History, Hodder and Stoughton, London, 1912, p. 169; Hans Lietzmann, Messe und Herrenmahl. Eine

Studie zur Geschichte der Liturgie, coll. ,Arbeiten zur Kirchengeschichte”, band 8, (herausgegeben

von Karl Holl und Hans Lietzmann), Bonn, 1926, p. 178.
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THE PAULINE BACKGROUND OF THE CHRISTOLOGICAL HYMN IN THE EPISTLE TO PHILIPPIANS 2: 6-11.

within the Church, during the service and Saint Paul used it to appeal to humbleness
and condescendence3’. D. Guthrie38 too states that the Epistle to Philippians is
without a doubt a Pauline composition, except for the Christological hymn, which
does not fit the style and language of Saint Paul. We will imprint further on the
main theories through which the unity and organicity of the epistle is doubted,
referring especially to the paternity of the Christological hymn of the Epistle to
Philippians.

1. A pre-Pauline composition

Within the space of biblical researchers the following statement are made:
the text 2:6-11 has every chance to be a pre-Pauline creation3, most probably a
chant belonging to the service*?, with the help of which the Apostle Paul strengthens
his enthusiastic argumentation*!. The fascinating and mysterious character of the
text unravels the parameters of the early Christian faith, although there still are
debates regarding its origin: some state that the hymn derives structurally and
rhythmically (concentric parallelism*2) from the Aramaic poetical thinking of the
Church from Jerusalem?*3; others speak of a gnostic accent through the underlining of
the ideas referring to a heavenly entity that comes down on earth out of obedience,

37 The Orthodox Study Bible, prepared under the auspices of the Academic Community of St. Athanasius
Academy of Orthodox Theology, California, Thomas Nelson, Nashville, 2008, p. 1613; Charles A.
Wanamaker, Philippians, in vol. “Eerdmans Commentary on the Bible”, (James D.G. Dunn, John W.
Rogerson eds.), William B. Eerdmans Publishing Company, Grand Rapids, Michigan, 2003, p. 1397.

38 Donald Guthrie, New Testament Introduction, (editie electronica), Intervarsity Press, Downers Grove,
Mlinois, 1990, p. 390. Comparative to Guthrie, German biblicists Kummel, Wikenhauser and Schmid
speak about a few other pericopes of the epistle as being pseudo-epigraphies, late interpolations
respectively several epistle grouped into a single one (3:1-2; 3:2-4, 3; 4:10-20). See Werner Georg
Kiimmel, Einleitung in das Neue Testament, Quelle & Meyer, Heidelberg, 1973, pp. 291-292; Alfred
Wikenhauser, Josef Schmid, Einleitung in das Neue Testament, Herder, Freiburg, 1973, pp. 500-502.

39 Jean-Frangois Collange, L'Epitre de Saint Paul aux Philippiens, p. 75; R.P. Martin, Carmen Christi.
Philippians II. 5-11..., p. 42-43; D.A. Carson & Douglas ]. Moo, An Introduction to the New Testament,
Zondervan Books, Grand Rapids, Michigan, 22005, p. 499.

40 William MacDonald, Kommentar zum Neuen Testament, Christliche Literatur-Verbreitung,
Bielefeld, 1997, p. 949.

41 Paul Murdoch, Epistola cdtre Filipeni, Editura Lumina Lumii, Sibiu, 2007, p. 67.

42 Nigel Fabb, Language and Literary Structure. The linguistic analysis of form in verse and narrative ,
Cambridge University Press, 2004, p. 3.

43 Ernst Lohmeyer, Kyrios Jesus. Eine Untersuchung zu Phil. 2, 5-11, coll. ,Sitzungsberichte der Heidelberger
Akademie der Wissenschaften”, band 18, Carl Winter Verlag, Heidelberg, 1928, pp. 65-68.
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for it to become later an leader both over the heaven and over the earth*4; and
others mention a powerful Helenistic influence through the use of the noun Kyrios
(Lord) - name given by the Greeks to their deities*s.

The German theologian ]J. Ernst based on an inventory of the hapax
legomenon words that occur within the hymn (év popfj 8£0d; 10 elvat (oo Be;
SovAov; ékévwoev etc.) draws the conclusion that these do not subscribe to the
Pauline preaching, hence the hymn does not belong to Saint Paul‘s; although
another scholar, D. Lightfoot*” speaks about the infinity of options that an author
of classic Greek has when constructing a phrase, options that are indefinite
numerically. Ernst’s arguments with the help of which he strengthens his critical
position are rendered according to three great directions: stylistically, linguistically
and contextually, by the famous work of the researcher R.P. Martin*8. This scholar
would also support in his last commentary on this hymn (1997) Ernst and Lohmeyer’s
opinions regarding the fact that the stylistic*® and linguistic5® arguments prove
the existence of another author. But he also brings into discussion a third argument,
based on a contextual evidence, stating that the hymn interrupts abruptly the
linear flow of the Pauline paraenesis comprised between 1:27 - 2:18. Thus we
have to deal with an independent register51.

44 1. Howard Marshall, , The Christ-Hymn in Philippians”, in Tyndale Bulletin, no. 19/1968, pp. 107-108.

45 Ralph P. Martin, Brian ]. Dodd, Where Christology Began. Essays on Philippians 2, Westminster John
Knox Press, Louisville, 1998, p. 7.

46 See Josef Ernst, Die Briefe an die Philipper, an Philemon, an die Kolosser, an die Epheser, coll. ,Regensburger
Neues Testament”, Otto Kuss (Hrsg.), Verlag Friedrich Pustet, Regensburger, 61974, p. 65.

47 David W. Lightfoot, Principles of Diachronic Syntax, coll. “Cambridge Studies in Linguistics”, vol. 23,
Cambridge University Press, 1979, p. 5.

48 The synthesis of his arguments is the following: there are a lot of stylistic profs that denote the
texture of a poem (the rhythmical quality of the phrases, the presence of the concentric
parallelism, the presence of several foreign words etc.), and because of these we have in front of us
a liturgical literature and not an epistolary one; too many hapax words can be found within the
Christological hymn and this timidly indicates another author; the corpus of the hymn 2:6-11)
interrupts the linear paraenetic flow up to it, constituting an independent thematic unity. See R.P.
Martin, An Early Christian Confession, The Tyndale Press, London, 1961, pp. 10-17.

49 The stylistic arguments proposed (respectively the concentric parallelism and the metrics of the
Jewish poems) wish to prove the fact that from the point of view of the texture, the section 2:6-11
rather indicates a liturgical ethos not an epistolary one.

50 Linguistic arguments discover a lot of terms that are atypical for the Pauline sermon (morphé;
harpagmos; hyperypsoo), these hapax legomenon point to the idea of a preexistent liturgical piece,
very different from the homiletical-epistolary language.

51 Ralph P. Martin, A Hymn of Christ. Philippians 2: 5-11 in Recent Interpretation & in the Setting of
Early Christian Worship, InterVarsity Press, Downers Grove, 1997, pp. 42-44.
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2. An Adamic Christology

The supporters of this theory state that the author of the hymn has as a
starting, the interpretation of Christ as the second Adam, since the expression
nop@f) Beob respectively may constitute allusions to the image of the first Adam
in Genesis 1:26-2752. Jesus Christ presented as having divine nature, He comes
in close relationship with the image of the first man created in God’s image, a
worthiness that Christ shares to His descendants®3. Although the terminology
used may generate certain problems of interpretation (in Philippians the term
nop@fj is used but the book of Genesis speaks about eikdva), yet there are studies
that have shown the fact that the nouns morphé and eikona are synonyms, and
they both point to the same reality>*. This double adamic reference to Christ,
acknowledges the soteriological significance of the second Adam by underlining
the pre-existence of the Son of GodSs. Hence, we have to deal here with a
combination of ideas and concepts - to which the term “glory” (Philippians 3:21)
is affiliated, which subsist in a close relationship with the theology of creation of
the first manse. ]. Dunn finds here two Christological levels presented within the
Christian theology of the first century: the free choice of Adam followed immediately
by death and the glorification of the second Adam governing the whole creation.
This hymn presents such an adamic Christology>7.

Although there are powerful voices that speak about this adamic influence in
the writing of the hymn, argument that indicates an author that belonged to the
Christian-Judaic circles, the scholar N. Wright58 states unbendingly that this passage
represents the adamic Christology of Saint Paul. We tend to give credit to this

52 Charles A. Wanamaker, Philippians..., p. 1398.

53 Gerhard Kittel, Gerhard Friedrich, Theological Dictionary of the New Testament, vol. 2, William. B.
Eerdmans Publishing Company, Grand Rapids, Michigan, 1964, pp. 390-391.

54 Matthew Black, “The Pauline Doctrine of the Second Adam”, in Scottish Journal of Theology, no.
2/1954, p. 170.

55 Jeffrey S. Lamp, “Wisdom in Col 1: 15-20: Contribution and Significance”, in The Journal of the
Evangelical Theological Society, no. 1/1998, p. 49; Olimpiu N. Benea, “The Christological Hymn in
Colossians 1, 15-20. New Perspectives in the Contemporary Biblical Thought”, in Analele Stiintifice
ale Facultdtii de Teologie Ortodoxd, vol. 8: 2004-2005, (Ioan Chirild, Dorel Man, ed.), Cluj-Napoca,
2007, p. 380.

56 Herman Ridderbos, Paul: An Outline of his Theology, William B. Eerdmans Publishing Company,
Grand Rapids, Michigan, 1975, p. 74.

57 James D.G. Dunn, Christology in the Making, The Westminster Press, Philadelphia, 1980, pp. 114-
115.

58 N.T. Wright, The Climax of the Covenant: Christ and the Law in Pauline Theology, T. & T. Clark, London,
1991, pp. 57-58.
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perspective, for within the theology of Saint Paul, the second Adam, “a life-giving
spirit” (1 Corinthians 15:45) is Christ>. An adamic typology of Saint Paul (0
€oyatog Adap) of which the specialists say it is inspired from a Hellenistic,
rabbinic and Judaic background 0, but at the same time keeps its original note.

3. Hymn inspired by the Servant of the Lord (YHWH)

A totally different perspective is offered by Jeremias and Romaniuké! who
identify the key episodes of the chants of the Servant of the Lord that belong to
the prophet Isaiah (49-53), with the image of pop@rnv do0Aov from 2:7. The
french biblicist E. Jacob said that the Jews have identified from early times the
expression “servant of the Lord” with the embodiment of Messiah, because no
matter the given options, the choice and the mission of the servant cannot be
separated from Israel’s vocationé2. Many of the early Jewish Christians believed
uncompromisingly that between the faith in Jesus as the glorified Messiah and the
Mosaic Law coming straight from God, there is a powerful relationship. That is
why they forced the gentiles to live in syntony with the nomosic precepts®3.

59 Johannes Weiss, Der Erste Korintherbrief, Vandenhoeck & Ruprecht, Gottingen, 1977, pp. 374-375.

60 Paul ]J. Brown, Bodily Resurrection and Ethics in 1 Cor 15. Connecting Faith and Morality in the
Context of Greco-Roman Mythology, coll. ,Wissenschaftliche Untersuchungen zum Neuen Testament”,
vol. 360, (Herausgeber Jorg Frey), Mohr Siebeck, Tiibingen, 2014, p. 211; Joost Holleman, Resurrection
and Parousia. A Traditio- Historical Study of Paul’s Eschatology in 1 Corinthians 15, coll. ,Supplements to
Novum Testamentum”, vol. LXXXIV, (C.K. Barrett, P. Borgen, ].K. Elliott eds.), Brill, Leiden, 1996, pp. 174-
181.

61 K. Romaniuk, “De Themate Ebed Yahve in soteriologia Sancti Pauli”, in Catholic Biblical Quarterly,
vol. 22,1961, pp. 14-25; Joachim Jeremias, art. “nads Ocot”, in Theologische Wérterbuch zum Neuen
Testament, band V, (Hrsg. Von Gerhard Kittel), Verlag von W. Kohlhammer, Stuttgart, 1954, pp.
676-713.

62 Edmond Jacob, Vechiul Testament, trans. by Cristian Preda, Humanitas, Bucharest, 1993, pp. 114-
115. But about this Messianic parallel between the servant of the Lord from Isaiah and the servant
from Philippians, the Holy Fathers have spoken, starting from the servant from Isaiah to quote the
Christological hymn from the Epistle to Philippians. See Origen, Commentaria in Evangelium Joannis,
tomus I, P.G. 14, col. 37A-D; Cyril of Alexandria, Commentarium in Isaiam prophetam, tomus V, P.G.
70, col. 538B-D; Hilary of Poitiers, De Trinitate libri duodecim, P.L. 10, col. 270A-B: “in order to
assume the form of servant, He made himself nothing through obedience. He emptied himself of
the divine nature, which means equality with God.”. About Saint Augustin, for example, it is very
well known the fact that this hymn redefined his notions of humiliaty and humbleness, shaping his
moral precepts. See to this respect Stephen T. Pardue, The Mind of Christ: Humility and the Intellect
in Early Christian Theology, Bloomsbury T&T Clark, London, 2013, p. 159.

63 Larry W. Hurtado, Lord Jesus Christ: Devotion to Jesus in Earliest Christianity, William B. Eerdmans
Publishing Company, Grand Rapids, Michigan, 2003, p. 161.
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In both cases says M. Orsatti®* regarding this hymn, humiliation is the
result of conformation to the redemption plan, and the glorification that
follows is an immediate consequence designed by God. The expression 610 kai
from Philippians 2:9 finds its correspondent in the Hebrew laken - §1& tobto from
(Isaiah 53:12).

T. Tobin®> when arguing his position according to which the author of the
hymn is Saint Paul, brings into discussion the issue of the pre-existence, because
the arrangement of the notions: popfj 600 Vmapywv (being in very nature
God) and pop@nv SovAov AaBwv (taking the very nature of a servant) become
inexplicable in case you don’t operate with the idea of pre- existence. This contrast
emphasizes rather the conditions of the existence than the steps of Christ’s earthly
life. The whole hymn, says Tobin, unravels three conditions of Christ’s existence:
being in very nature God (2:6); taking the very form of a servant obedient to death
(2:7-8); exalted by God to the highest place (2:9-11). These ideas can also be found
in several hymns of the New Testament (John 1:1-18; Colossians 1:15-20; Hebrews
1:3-4), so, Tobin says, all these texts have their roots in the Jewish tradition and
wisdom (Proverbs 8:22-31; Wisdom of Jesus Son of Sirach 7:21-8:1), so the hymn
from 2:6-11 cannot be Pauliness.

R.P. Martin which I have mentioned before, says that a possible vision of
Saint Paul about Christ, as the Servant of the Lord is at least improbable. Christology
that implies the theology of the Servant of the Lord may be found referentially in
the books: Actsé” and 1 Peter, and it is completely absent from the Pauline writings.
Hence, this theology of the Servant of the Lord, is in itself a solid argument that
challenges the Pauline paternity of the hymnos.

64 Mauro Orsatti, Poemul Bucuriei: Introducere la Scrisoarea Sfantului Apostol Paul cdtre Filipeni,
Editura Buna Vestire, Blaj, 2004, pp. 63-64.

65 Thomas H. Tobin, The World of Thought in the Philippians Hymn (Philippians 2:6-11), in vol. “The
New Testament and Early Christian Literature in Greco-Roman Context: Studies in Honor of David
E. Aune”, Brill, Leiden, 2006, p. 93.

66 Thomas H. Tobin, The World of Thought in the Philippians Hymn..., p. 94.

67 The renowned professor Morna Dorothy Hooker correlates the image of the Servant from Isaiah
53 with the text in Acts 8, on the background of the sufferance for the sin of the others, but the
perennial motivation remains the subject’s complete humbleness and humility, an idea that point
directly to the passions of Christ. See Morna D. Hooker, Jesus and the Servant: The Influence of the
Servant Concept of Deutero-Isaiah in the New Testament , Wipf & Stock Publisher, Eugene, 2010,
p.114; RT. France, ,The Servant of the Lord in the Teaching of Jesus”, Tyndale Bulletin, vol.
19/1968, pp. 26-52.

68 R.P. Martin, Carmen Christi. Philippians 1. 5-11 in Recent Interpretation..., pp. 51-52.
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4. The Midrash technique

The noun midrash comes from the Hebrew root drs, which can be
translated by “to search; to ask, to question”, having more than 150 occurrences
within the Masoretic Text (but as noun, mdrs can only be found twice: 2 Chronicles
13:22; 24:27).The term can also be found in the Qumran literature, where it was
used for the study of the law, judicial investigations or for the interpretation of the
Scripture®®. T. Nagata refers to this last meaning of the word in his PhD. thesis?°,
when he states that vv. 10-11 of the hymn are only an allusion to LXX Isaiah 45:23,
and not a direct quoting. It is rather, says he, that this use of the text from Isaiah
45:23 within Philippians 2:10-11 observes a Midrash technique: the most important
aspect of the use of Isaiah 45:23 resides in this Midrashic connection between the
vision of the prophet Isaiah and that of the author of the hymn which speaks
about the glorification of our Lord Jesus Christ - Ttév yovu (every knee)’t. From
this scholar’s ideas one may conclude that the author of the hymn was familiar to
the Midrash technique for the interpretation of the Scripture, thus placing him within
the rabbinic circles. But one may state as well that the Midrash technique of
interpretation was not completely unknown to Saint Paul, because his formation
as a theologian takes place “under Gamaliel” (Acts 22:3) a great teacher of the
Law. Another scholar, C. Burney says that in the development of the text from
Colossians 1:16-18 Saint Paul’? offers a Midrashic exposition of the first word of
the Scripture ("Wx131) as well as of the perspective from Proverbs 8:22. These
verses of the Christological hymn from the epistle to Colossians are a development of
those from Proverbs 8:22: x0plog €kTioev pe apynv 06@v avtod &ig €pya avTod.

69 Craig A. Evans, Stanley E. Porter, Dictionary of New Testament Background, InterVarsity Press,
Downers Grove, Illinois, 2000, p. 889.

70 Takeshi Nagata, Philippians 2: 5-11: a case study in the contextual shaping of early Christology, (Ph.D.
Thesis, Princeton Theological Seminary), University Microfilms International, 1985, pp. 282-283.

71 This nominal reference ('ood¢ Xplotog - 2, 11) used by Saint Apostle Paul introduces the reality
of a Person different from the father, representing in original a cultic development of the theology
of the Old Testament referring to the names of God during the period of the early Christianity. See
Jean Daniélou, Théologie du Judéo-Christianisme, coll. Bibliothéque de théologie. Histoire des doctrines
chrétiennes avant Nicée, tome 1, Desclée/Cerf, Paris, 1958, pp. 201-202.

72 Many of the biblical scholars consider that neither this Christological hymn addressed to the Colossians
(1:15-20) does not rightfully belong to Saint Paul, being either an interpolation operated within the
text by the author of the Epistle to Ephesians, according to R. Wilson, or a pseud-epigraphy
according to H. Holtzmann: Robert Mc L. Wilson, Colossians and Philemon: A Critical and Exegetical
Commentary, coll. International Critical Commentary, (J.A. Emerton, C.E.B. Cranfield, G.N. Stanton
eds.), Bloomsbury T&T Clark, London, 2014, p. 59; Heinrich Julius Holtzzmann, Lehrbuch der
Neutestamentlichen Theologie, Verlag von ].C.B. Mohr, Tiibingen, 1911, pp. 73-74.
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Without a doubt, says C. Burney?’3, Apostle Paul uses the term “in the beginning”
from Genesis 1:1: &pxfj and Proverbs 8:22: &pymv with a special intention: referring
to Christ.

W. Davies also speaking about the rabbinic background of the Pauline
theology states that the word réshith from Proverbs 8:22 was used by the rabbinic
Judaism as a possible explanation of beréshith present at the beginning of the
Scripture. That is why when Paul says in his epistle to Colossians that Christ is:
TPWTOTOKOG Ao G KTioews (the firstborn over all creation), he actually thinks of
the rabbinic word réshith of the entire creation’+ But even though his rabbinic
formation is obvious, Apostle Paul is rather original when he speaks about beréshith
in the terms of Christ’s preexistence, because from the researches made’s, it seems
that the old Synagogue couldn’t conceive such a perspective.

We will only say that the title of Xpiotdg (v. 11) is the reference of the
early Christianity speaking Greek to the recognition of Jesus’ messianity, a name used
very often by Saint Paul in his epistles - the first writings of the New Testament7é.
Surely a rabbi who is very familiar to the Midrash technique from the early times
of the Church, would never have used such an attribute for Jesus. For example, Rabbi
Abbahu in his work “Jeruschalmi Thaanith” (65b, 68-70) strongly denies both Jesus’
divinity and His Ascension to Heaven, considering all these to be lies?”.

5. A subsequent composition introduced within the epistle

This theory speaks about a subsequent interpolation, based on the myth
of the “heavenly man” belonging to the gnostic circles of Iranian origins?8, although

73 Charles F. Burney, ,Christ as the APXH of Creation”, Journal of Theological Studies, vol. 27, no. 106
(1926), p. 174.

74 W.D. Davies, Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology, Fortress
Press, Philadelphia, 41980, pp. 151-152.

75 Hermann L. Strack, Paul Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch:
Die Briefe des Neuen Testaments und die Offenbarung Johannis, dritter band, C.H. Beck’sche
Verlagsbuchhandlung, Miinchen, 1926, p. 620.

76 James D.G. Dunn, The Partings of the Ways: Between Christianity and Judaism and their Significance
for the Character of Christianity, SCM Press, London, 22006, pp. 218-219.

77 Hans G. Kippenberg, Gerd A. Wewers, Textbuch zur neutestamentlichen Zeitgeschichte, coll. Grundrisse
zum Neuen Testament, band 8, (Herausgegeben von Gerhard Friedrich), Vandenhoeck & Ruprecht,
Gottingen, 1979, p. 203.

78 Jack T. Sanders, The New Testament Christological Hymns: Their Historical Religious Background,
coll. Society for New Testament Studies Monograph Series, vol. 15, (Matthew Black ed.), Cambridge
University Press, 1971, pp. 66-69.
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J. Reumann denies this perspective stating that the existence of such a myth
within the corpus 2:6-11 cannot be proved”. The myth can be found in a complete
form in the so-called “Hermeneutical literature”, that presents man as having a
divine nature, but being captive in a dark and mean world, from which he must
free himself to the kingdom of light. Regeneration is explained in terms of “born
again from God” (XIII 7-14: évBe® yéveolig), that potentially may free the interior
man from the burden of the substance80. The original man was made in divine
image and this prototype being freed from the corruptible nature can carry after
him the burden of all the people8!l. The “Poimandres” brochure belonging to the
mentioned literature comprises important concepts such as (morphé; isa Theo;
dotilou; thandtou dé stauroii) that can also be found in 2:6-11, as K. Berger
reminds uss2.

The theory in its essence is not very convincing because in the early
Church the eschatological teaching about Jesus Christ refers both to His attribute
of Judger and of Savior, that is why Saint Paul addresses to the Thessalonians
speaking about Christ as the One that will redeem us from the coming wrath (1
Thessalonians 1:9-10); and when he says to the Philippians that Christ the Savior
will come to change their lowly body into a glorious body (Philippians 3:20-21),
we definitely meet here an idea common to the early Christians®3, and not ideas
taken from an Iranian tradition.

A pro-Pauline argument
Despite all these modern theories that are not convincing, this Christological

hymn bears without a doubt the signature of the great Apostle Paul. The most
important Pauline hymns of the New Testament all begins with the relative pronoun

79 John Reumann, Philippians: A New Translation with Introduction and Commentary, coll. The Anchor
Yale Bible, vol. 33B, (John J. Collins ed.), Yale University Press, New Haven, 2008, p. 336.

80 Romano Penna, Ambiente Histérico-Cultural de los Origenes del Cristianismo: Textos y comentarios,
Editorial Desclée de Brouwer, Bilbao, 1994, pp. 214-215.

81 R.P. Martin, Carmen Christi. Philippians II. 5-11..., pp. 122-123.

82 Klaus Berger, Carsten Colpe, Religionsgeschichtliches Textbuch zum Neuen Testament, coll. Texte zum
Neuen Testament, band 1, (Herausgegeben von Gerhard Friedrich und Jiirgen Roloff), Vandenhoeck &
Ruprecht, Gottingen, 1987, pp. 287-288.

83 Rudolf Bultmann, Teologia del Nuevo Testamento, Ediciones Sigueme, Salamanca, 1981, p. 126; Karl
Staab, Cartas a los Tesalonicenses. Cartas de la Cautividad, coll. Biblioteca Herder. Seccion de Sagrada
Escritura, vol. 98, (Alfred Wikenhauser y Otto Kuss eds.), Editorial Herder, Barcelona, 1974, pp. 268-
269.
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06 (“Who"), a detail that we consider to be nothing else than a mark of Saint Paul’s
originality (Philippians 2:6; Colossians 1:15; 1 Timothy 3:16). Moreover, some of the
key concepts of the hymn can be found in other Pauline writings too, as is the case
of the construction: 6tik0plog ‘Incotis Xplotog (“Jesus Christ is the Lord’) that can
be also found on Pauline texts such as (Romans 1:7; 10:9; 1 Corinthians 1:3; 8:6;
12:3). As for the liturgical formula: ig §6&av g0t Tatpog (“to the glory of God the
Father”), the German scholar W. Schenk says that it can be found in the majority
of the Pauline epistles and thus this text is a creation of Saint Apostle Pauls+.

We noticed that when Saint Paul uses a very famous early source to
develop his discourse, he mention it every time, either directly or indirectly: “as
some of your own poets have said - Acts 17:28; what does the Scripture say? -
Romans 4:3; for Isaiah says - Romans 10:16; in the Law is written - 1 Corinthians
14:21; this is why it says - Ephesians 4:8; here is a trustworthy saying - 2 Timothy
2:11; one of Crete’s own prophets has said - Titus 1:12”. Or the famous Pauline
quote: “as it is written” whose occurrence is impossible to present here, that is
why we will mention only a few places: Romans 3:10; 4:17; 8:36; 1 Corinthians
1:19; 2:9; 2 Corinthians 9:9; Galatians 3:13; 4:27 etc. We believe that if Saint Paul
had inspired from a certain source in writing this Christological hymn, he would
have mentioned it as he used to, even indirectly, and for this reason we will state
that the Christological hymns (Philippians 2:6-11; 1 Colossians 1:15-20; 1 Timothy
3:16; Titus 3:4-7) are entirely Saint Apostle Paul’s creation. It is true that at least in
the writing of the Christological hymn addressed to the Philippians, Saint Paul
borrows words that belong to the Jewish vocabulary (§ovAov) or to the Hellenistic
one, gnostic respectively (Lop@fi; dpmayuov; ioa Be®; Bavatov 8¢ otavpod etc.),
but here Paul acts according to the pattern of the great poets who, before writing
their works, goes and borrow important ideas from all the universal literature.

Regarding the objections of the negative critique which says that the
stylistic of the hymn proves the paternity of a different author, precisely because
of the hapax words that seem to be foreign from Saint Paul’s vocabulary, S. Porter
states that in the study of the Greek language of the 1st century, one may observe
that the number of phrases, words, examples that an author used in writing is
impossible to quantify. Potentially speaking the variants that an author of Greek
language could choose were infinite8>. That is why we must not be surprised by

84 Wolfgang Schenk, Die Philipperbriefe des Paulus: Kommentar..., p. 191.

85 Stanley E. Porter, D.A. Carson, Biblical Greek Language and Linguistics. Open Questions in Current
Research, coll. Journal for the Study of the New Testament Supplement Series, vol. 80, (electronic
edition), Sheffield Academic Press, London, 1993, p. 114.
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the fact that we come over new words in Saint Paul’s epistles, some of them
are certainly borrowed from the culture and literature of the epochs8é, but
many others are a part of the originality of the Pauline style. For example, other
fragments unanimously acknowledged as being Pauline (1 Corinthians 1:26-31; 2
Corinthians 11:21-29), count in a very small space an unusual number of words
that are not characteristic to the Pauline predication, but from a stylistic and
rhythmic point of view they belong to the apostle of the nations8”. M. Vincent says
that every writer presents through his work a lively breath, that is why he cannot
restrict his vocabulary only to the words and phrases that he used in a recent
previous work. For example, Saint Paul uses approximately 43 hapax words only in
the epistle to Ephesians, over 100 in Romans and more than 200 in 1 Corinthiansss.
Researcher ]. Furness8® strongly states in his turn that the verdict according to
which the vocabulary, context and poetical form of the section 2:6-11 couldn’t
belong to Saint Paul is not a convincing one and, thus, it cannot be credited.

The verbal parallelisms between Philippians 2:6-11 and John 13:3-17 are
not at all random, both narrations reveal a mature apostolic thinking (John 13:4
finds a strong correspondent in the “making himself nothing” from Philippians
2:7; the wrapping of the towel around his waist from verse 5 is very similar to the
theme of the slave from Philippians 2:7 and John 13:13 sends to the perspective of
the glorification of Christ as k0plog in Philippians 2:11). Certainly this kerygma
represents both for John and for Paul an intrinsic understanding of the Person of
Christ both sharing in this point a common thinking?. We may also say that
the intentions of the fragments are similar. John’s narration condenses Christ’s
teaching from Mark 10:43-44, and the example of Christ’s self-humiliation is a
logic continuation of the examples of Christian humbleness, with the help of

86 To these borrowings Saint Paul furnishes a Christian sublayer, thus recuperating the concepts in
favor of the Church, as it is the case of the famous discourse from the Areopagus (Acts 17:28). This
practice was not totally unknown to Saint Gregory the Theologian either, who borrows important
terms from the pagan poet Callimachus in order to write his Christian poems. For more details see
Catalin Varga, ,Sfantul Grigorie Teologul - un poet la curtile Cuvantului. Fragmente dintr-o poezie
a Spiritualitatii Ortodoxe”, in Tabor, no. 8, august 2013, pp. 43-44.

87 D.A. Carson, Douglas ]J. Moo, An Introduction to the New Testament, Zondervan, Grand Rapids,
Michigan, 2005, p. 500.

88 Marvin R. Vincent, A Critical and Exegetical Commentary on the Epistles to the Philippians and to
Philemon , T. & T. Clark, Edinburgh, p. xxix.

89 ].M. Furness, , The authorship of Philippians 2: 6-11”, in The Expository Times, no. 8, 1959, pp. 240-
243.

90 Gerald F. Hawthorne, Philippians, coll. Word Biblical Commentary, vol. 43, (David A. Hubbard, Glenn
W. Barker eds.), Word Books Publishers, Waco, Texas, 1983, pp. 78-79.
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which Saint Paul starts his passionate argument (2:1-5). The Christian community
from Philippi is encouraged by Saint Paul in order to gain a group identity,
eliminating every manifestation of individuality through the cultivation of the
feeling of unity, humbleness and self-giving (2:1-4). Within all this context the
Christological hymn doesn’t seem to be an independent unity, as the negative
critique suggests, but part of a whole (2:1-11)! in which the paradigm of Christ’s
humbleness is proposed, the Pauline example (2:17- 18; 3:4-17) and last but not
least, Epaphroditus’ example (2:25-30) - models of Christian humbleness to inspire
the Church from here, especially the behavior of the sisters Euodia and Syntyche,
two faithful women with divergent opinions.

Scholar W. Kiimmel“2 also speaks on the unity and organicity of the epistle,
and sees in the motif of joy (1:4; 2:2; 3:1; 4:10), in the motif of the unconditional
thankfulness (1:21; 4:12) and in the motif of the complete trust in the Church (1:9;
4:1. 18) the clear proof of an organic and original letter. At another level, we may
say, all these motifs can be found in the Christological hymn as well (the joy of
making himself nothing, the condition of the servant of the Lord who dies on the
cross as an expression of the unconditional thankfulness and last but not least
Christ’s complete trust in the Father).

Another convincing argument on the theme of the organicity of the epistle
is brought to discussion by C. Grappe?3 who sees a good thematic correspondence
between the texts 2:5-11; 2:1-4 respectively 2:12-18 and 3:20-21. The subordinate
conjunction “Qote from v. 12 induces a logical and easy to follow line between vv.
5-11 and the paraenesis resumed with the beginning of v. 12, a line that establishes
the formal convergent points of the obedience of Christ (2:8) but also from the
faithful (2:12). The text from 3:20-21 (the condition of the faithful) can also be
found in the corpus 2:6-11 (the condition of Christ), speaking about the measure
with which Christ will work amongst His believers, transfiguring their lowly
bodies into glorious bodies.

Besides this argument, [ would like to bring to the debate a single question
that awaits its answer: if this hymn already circulated within the early Church
long before the writing of the epistle to Philippians, as some scholars suggest, and

91 Charles A. Wanamaker, Philippians, in vol. “Eerdmans Commentary on the Bible...”, p. 1397.

92 Werner Georg Kiimmel, Einleitung in das Neue Testament, Quelle & Meyer, Heidelberg, 1973, pp.
293-294.

93 Christian Grappe, ,Aux sources de la christologie - Quelques remarques sur la structure, les
représentations et I'originalité de I'’hymne de Philippiens 2, 5-11 a la lumiére notamment de
traditions vétérotestamentaires et juives”, in vol. Philippiens 2, 5-11: La kénose du Christ, (Matthieu
Arnold, Gilbert Dahan, Annie Noblesse-Rocher eds.), Les Editions du Cerf, Paris, 2013, pp- 24-26.
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if this hymn was so well known, how come that no other author of the New
Testament refers even unintentional to its existence when he chooses to speak
about Christ’s humbleness and glory? Could he have omitted such a liturgical-
doctrinaire-parenetic concentration of the Person of Christ?

Conclusions

It is rather difficult to establish exactly the background of this
Christological hymn, because the specialists’ opinions are very different, and the
credible sources to use for our work are missing. While the majority of the
modern exegetes offer a series of suppositions: the hymn is a rereading of Paul
from one of his previous letters; the expression popofj betrays a Hellenistic
philosophical culture; this hymn is a manner of rewriting the character of Christ’s
service; the image of the Servant of the Lord in Isaiah 45 becomes the prototype of
Christ, so there is no Pauline print here; the text of the present hymn is the outcome
of the rabbinic technique “midrash”; this hymn is a subsequent development of
the gnostic circles that activated later on etc., the author of this paper tends to
consider it a pure Pauline creation. The evidence (stylistic aspects and ideatic motifs
of the hymn; the presence of the relative pronoun 0¢ in almost every Pauline
creation - Philippians 2:6; Colossians 1:15; 1 Timothy 3:16; the organicity of the
text 2:6-11; the lack of any mention of a possible external source; the originality of
this hymn within the given context; the verbal parallelisms between the great
Apostles John and Paul regarding the issue of Christ's humbleness etc.) although
they are not as rich as the modern objections, they indicate a single author: Saint
Apostle Paul.

Our approach was not an easy one taking into account the lack of such
a preoccupation within the environment of the Romanian biblical identitary
Orthodox studies, that is why the novelty of this subject and its importance speaks
for itself. We hope that this research proves to be a useful and fruitfull tool for the
field of isagogy of the New Testament.
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IL. TEOLOGIE ISTORICA

INTERFERENTE ROMANO-GERMANE IN TIMPUL DOMNIEI LUI
CONSTANTIN BRANCOVEANU (1688-1714)

IOAN-VASILE LEB*

REZUMAT. Este bine cunoscut faptul ca domnia lui Constantin Brancoveanu a
reprezentat o epoca de varf pentru dezvoltarea Tarii Romanesti, dar si cu influente
asupra celorlalte principate romane.

Unul din capitolele deosebit de interesante il constituie legaturile incheiate
cu diferite orase germane, in randul carora se Inscrie si Halle. in cele ce urmeaz3,
ne-am propus sa evidentiem doar citeva din aceste momente ale relatiilor
romanilor cu Universitatea din acest oras, desfasurate de-a lungul domniei de
exceptie a lui Brancoveanu, principe luminat si ocrotitor al credintei stramosesti,
al culturii, artelor si al tuturor domeniilor vietii sociale, politice si economice,
daruind cu mana larga, din propria-i pungd, acolo unde era nevoie si, atunci
cand a fost nevoie, daruindu-si propria viata, el si pruncii sai, pentru legea
stramoseasca. In fruntea acestor relatii se afld aceea cu unul dintre fruntasii
pietistilor de aici, August Hermann Francke (1663-1727), care s-a interesat
de Rasaritul ortodox si, in acest context, si de Principatele Romane.

Cuvinte cheie: Constantin Brancoveanu, principate romane, Universitate, Halle.

Este foarte bine cunoscut faptul c3, inca de la fondarea ei In anul 16941,
Universitatea din orasul german Halle a prezentat un viu interes fata de popoarele
ortodoxe din sud-estul Europei, intre care se numara si romanii din cele trei
principate. Asa se explica si prezenta in biblioteca de aici a numeroase documente
privitoare la poporul nostru. Amintim, de pild3, existenta aici a unui portret al lui

* Pr. Prof. Univ. Dr,, Facultatea de Teologie Ortodoxd, Universitatea ,,Babes-Bolyai” Cluj-Napoca, Romania,
email: lebioan@yahoo.com

1 Vezi vol.: Martin-Luther-Universitit Halle-Wittenberg, Halle, 1988 si: Aufkldrung und Erneuerung.
Beitrdge zur Geschichte dre Universitdt Halle im ersten Jahrhundert ihres Bestehens (1694-1806),
Hanau und Halle, 1994, p. 182. Pentru C. Brancoveanu vezi: Paul Cernovodeanu, Florin Constantiniu si
Andrei Busuioceanu, Constantin Brancoveanu, Editura Academiei, Bucuresti, 1989 L. S. Desartovici
(ed.), Martiriul Sfintilor brancoveni. Ed. a 3-a rev. Bucuresti: Editura Sophia, 2014, p. 181 u.



IOAN-VASILE LEB

Mihai Viteazul, datat 16752. Apoi, istoricul german Eduard Winter amintea in
anul 1954, ca in aceeasi biblioteca exista "o carte de rugaciuni in limba roméana
cu scriere paleoslava”, adica chirilica si-i dadea si titlul: "Preces cum calendario in
lingua valachica’s.

Lunga domnie a lui Constantin Brancoveanu (1688-1714), care a constituit
pentru Tara Romaneasca o epoca de inflorire in toate domeniile, nu a scapat unui
spirit Intreprinzator ca acela al marelui pedagog de la Halle, August Hermann
Francke (1663-1727)* si colaboratorilor sai pietisti de la , Collegium orientale
theologicum”, infiintat in anul 17025. Era o epoca de inflorire culturala¢, dar si
una in care ortodocsii, ca si protestantii, aveau de infruntat o puternica propaganda
iezuitd’.

in acest context, Francke a trimis pe doi colaboratori ai sai, Heinrich
Wilhelm Ludolf si Cristian Voigt in Anglia, in Imperiul austriac si in Orient, pentru
a intra In legatura cu protestantii si cu ortodocsii, In vederea contractarii
activitatii iezuite. De aceea, ei vor intra Tn legatura si cu romanii din Transilvania,
Tara Romaneasca si Moldova.

Inceputul a fost ficut de H. W. Ludolf care, in anii 90 ai secolului al
XVII-lea, a intreprins o cilitorie in Anglia, Rusia si Orient. In timpul sederii
sale In Rusia (1692-1694)8, Ludolf a discutat cu Hrisant Notara, nepotul si
urmasul patriarhului Dositei al Ierusalimului, amandoi bine cunoscuti la curtea
lui Brancoveanu. Cu acest prilej, el si-a dat repede seama de rolul important pe

2 Joan-Vasile Leb, "Un portret al lui Mihai Viteazul la Halle-R. D. Germana", in Telegraful romdn, nr. 33-
34/1988, p. 3.

3 Eduard Winter, Die Pflege der west-und stidslawischen Sprache in Halle im 18. Jahrhundert, Akademie-
Verlag, Berlin, 1954, p. 147; loan-Vasile Leb, Bisericd si implicare. Studii privind istoria Bisericii
Ortodoxe Romane, Editura LIMES, Cluj, 2000, p. 172-181.

4 August Hermann Francke a fost numit, in anul 1698, ,professor Graece et Orientalium linguarum si
apoi profesor de teologie la Universitatea din Halle. Cf. Vol. Aufkldrung und Erneuerung. Beitrdge
zur Geschichte der Universitdt Halle im ersten Jahrhundert ihres Bestehens (1694-1806), Hanau und
Halle, 1994, p. 182.

5 Kurt M. Jung, Weltgeschichte in einem Griff, Vandenhoeck & Rupprecht in Gottingen, 1975, p. 424-
425; M. Brecht, Geschichte des Pietismus, vol 1, Gottingen, 1994, p. 514; Viorel Ionita & Constantin
Patuleanu, Constantin Brdancoveanu si relatiile sale cu Europa veacului al XVIII-lea, Editura Mitropolia
Olteniei, Craiova, 2006, p. 104 u.

6 loan Moldoveanu & Mihai Sdsaujan (coord.), Constantin Brancoveanu si contributia lui la sporirea
patrimoniului cultural, educational, spiritual si social-filantropic al Tdrii Romdnesti in contextul european al
veacului al XVIII-lea, BASILICA, Bucuresti - 2014; L.S. Desartovici (ed.), Martiriul Sfintilor brdncoveni.
Ed. a 3-arev. Bucuresti: Editura Sophia, 2014.

7 Pr. Prof. loan I. Ramureanu, Constantin Brdncoveanu, sprijinitor al Ortodoxiei, in rev. ,Biserica
Ortodoxd Romana (B.0.R), Anul LXXXIII (1964), Nr. 9-10, p. 920-923.

8 Privitor la relatiile lui Ludolf vezi: Hermann Goltz, Ecclesia Universa. Bemerkungen iiber die Beziehungen
H.W. Ludolf zu Rufdland und zu den orientalischen Kirchen (Okumenische Beziehungen des August-
Hermann-Francke-Kreises), in: Wissenschaftliche Zeitschrift der Universitit Halle, Nr. 28/1994, p. 182.

78



INTERFERENTE ROMANO-GERMANE iN TIMPUL DOMNIEI LUI CONSTANTIN BRANCOVEANU (1688-1714)

care Tara Romaneasca il juca la acea dat3, fiind punctul de legatura intre rasaritul
si sudul Europei, intre Rusia si slavii din Balcani, intre rusi si greci®. De aceea, in
timpul sederii la Constantinopol, Ludolf a intrat In legatura cu "Imputernicitul valah".
Intr-o scrisoare trimisa lui Francke, la 2 sept. 1700, Ludolf regreta insa faptul ci inca
nu a reusit sa aiba relatii mai apropiate cu acest "imputernicit valah". Pe acesta, care
nu este altul decat lanache Porfirita, capuchehaia lui Brancoveanu la Constantinopol,
Ludolf 1l descrie ca pe un personaj influent, de rit grecesc, binevazut de turci, care
adusera mari servicii domnitorului roman in cursul ultimului razboi, si care
vorbea italieneste1?, In aceeasi scrisoare, Ludolf il indemna pe protectorul siu de
la Halle sa trimita profesori care sa predea in scolile romanesti si, inainte de toate,
in Bucuresti, unde el stia ca exista "un fel de Universitate"!!, adica Academia
domneasca de la Sfantul Sava!2. Demersurile lui Ludolf au ramas insa fara nici un
rezultat.

Un interes si mai mare pentru romani a prezentat un alt colaborator al lui
Francke, si anume, Christian Voigt. Chemat in 1711 de la Halle In Transilvania,
Voigt a ajuns profesor la Gimnaziul evanghelic din Sibiu, fiind ajutat de comitele
sasilor, Andreas Teutsch si de J.H. Roth, functionar al cancelariei imperiale de la
Viena. Activitatea sa la Sibiu a fost de scurta durata caci, In urma uneltirilor iezuite, la
ordinul generalului Steinville, Voigt a trebuit sa paraseasca orasul pentru ca, la
sfarsitul anului 1713, sa ajunga la Vienal3.

In scurta perioadi de timp ce i-a stat la dispozitie, Voigt a avut insa ragazul sa
se informeze atat asupra populatiei romane din Transilvania, cat si despre starea
de lucruri din Tara Romaneasca. Aceasta se vede usor din corespondenta sa cu
Francke. Astfel, la 23 iunie 1712, Voigt 1i scria din Sibiu lui Francke, informandu-1
asupra romanilor, pe care el ii numea "greci", dupa religia lor ortodoxa. ii mai scria
apoi ca a facut rost de un Noul Testament bilingv, adica o editie greaca-neogreacs,

9 ]. Tetzner, H. W. Ludolf der Kenner des petrinischen Ruselands und des Vorderen Orients. Dissertation
der Philios, Fak. der Humbold Universitat, Berlin, 1953; Ed. Winter, Die Pflege..., p. 147 si 157.

10 Scrisoarea lui H.W. Ludolf catre Francke, din 2.09.1700, din Amsterdam, la Ed. Winter, Die Pflege...,
p. 148; Stefan lonescu, Epoca brdncoveneascd, Ed. Dacia, Cluj-Napoca, 1981, p. 92-95 si N. Ciachir si
Gh. Bercan, Diplomatia europeand in epoca modernd, Ed. Stiintificd si Enciclopedica, Bucuresti, 1984,
p. 169.

11 Ed. Winter, Die Pflege.., p. 148.

12 N. lorga, Commémoration des deux cent cinquant ans de la fondation d'une Faculté des lettres a
Bucarest, Bucuresti, 1928; Panait I. Panait, Constantin Brdncoveanu, Ed. Stiintificd, Bucuresti, 1969,
p. 324 5. u; "Invatamantul superior din Bucuresti inainte de infiintarea Universitatii (1694-1864)",
in vol. Universitatea din Bucuresti, 1964, p. 9-12.

13 Carl Gollner, Geschichte der Deutschen auf dem Gebiete Rumdniens, Erster Band, Bukarest, 1979, p.
336 si 343; H. Jekeli, Die Entwicklung des siebenburgisch-sdchsischen héheren Schulwesens von
den Anfiingen bis zur Gegenwart, Mediasch, 1930, p. 20-21; Fr. Teutsch, "Geschichte des ev.
Gymnasiums in Hermannstadt", in: Archiv des Vereins fiir siebenbiirgische Landeskunde, XVII
(1882), p. 78-81, Fr. Teutsch, Geschichte der evangelischen Kirche in Sienbiirgen, Bd. 11 (1700-1919),
Hermannstadt, 1922, p. 77-82 si 86-87.
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ed. Londra 1702-Halle 1710, pe care urma sa-l ofere principelui Valahiei, Constantin
Brancoveanu, printr-un om de legatura. Nu cunoastem acest om de legaturs3,
insa este foarte probabil sa fi fost unul din medicii sau educatorii sasi din
Transilvania aflati la curtile boieresti din Bucuresti.

De asemenea, Voigt stia sa informeze la Halle ca romanii din Valahia erau
foarte interesati de problemele invatamantului si ca "ei au inceput intr-adevar sa
construiasca scoli si azile pentru saraci”, confirmand astfel spusele lui Ludolf.
El arata ca domnitorul, precum si "episcopul” (mitropolitul, n.n.) Valahiei sunt
dornici sa se sfatuiasca "cu oamenii Intelepti... cum sa organizeze mai bine unele
si altele".

Interesanta este si informatia lui Voigt care spune despre domnitor si
despre mitropolit (Antim Ivireanul) ca "amandoi studiaza Inca zilnic". Despre
Brancoveanu spune ca "de curand, el a pus sa se lege un Nou Testament grec,
pentru a carui legare a trimis 700 de ducati, iar 100 de galbeni i-a dat bijutierului
care i-a executat legatura din cei 700 de ducati"14.

Asa cum reiese din corespondenta lui cu Francke, Chr. Voigt cunostea si o
serie de negustori romani, prin intermediul carora primea si trimitea scrisori la
Halle. Astfel, In scrisoarea din 17 iulie 1812, Voigt {i multumea lui Francke pentru
"un mic pachet de carti”, pe care l-a primit prin intermediul unor negustori
romani care se intorceau acasa de la targul de la Leipzig!s. Acest lucru era posibil,
intrucat devenise un obicei al vremii ca negustorii sasi si romani din Transilvania
sa facd mici comisioane In favoarea tinerilor studenti sasi din Germania. Cronicarii
brasoveni indeosebi, in scrierile lor, mentioneaza bunavointa unor negustori romani
din Schei si ajutorul acordat tinerilor sasi aflati la studiu in GermaniaZs.

Legarea de relatii mai stranse, directe, cu Brancoveanu era, pentru Francke
un deziderat permanent, intrucat acesta ii deschidea o larga perspectiva in rasaritul
si sudul Europei. De aceea, el va Incerca sa realizeze acest lucru prin intermediul
fostilor studenti greci de la Halle, care s-au stabilit, cel putin pentru un timp, in
Bucuresti.

In acest sens, el a indemnat, la inceputul anului 1714, pe un fost student
in teologie de la Universitatea din Halle sa devina educator in casa uneia dintre
fetele lui Brancoveanu. intr-o scrisoare din 8 februarie 1714, ucenicul i scria lui
Francke din Bucuresti ca se afla "in domo Celsissime Dominae Stanke, filiae sci(icet)
malore natu Celsissimi Principia Valachiae"17.

Autorul scrisorii era un anume Basilius Theodorus, a carui identitate nu
este pe deplin lamurita. La 3 martie 1714 acesta se inscria ca student in teologie

14 Ed. Winter, Die Pflege...p. 151.

15 Ed. Winter, Die Pﬁﬂe,qe..., p.152.

16 Johann Filstich, Incercare de istorie romdneascd, Bd. Adolf Armbruster, Bucuresti, 1979, p. 10, nota
16.

17 Ed. Winter, Die Pflege..., anexa 256.
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la Universitatea din Halle, figurand in matricola ca venind "de Ponte Euxino",
adica de la Marea Neagr3, intre 1702-1703. Acelasi Basilius Theodorus "de Ponte
Euxino" era Inscris la "Greek College at Oxford", de unde a venit la Halle1s.

Eduard Winter considera ca ar fi rus de origine, si anume "un slav din
sud-estul Moldovei", pentru ca, in alt loc sa-1 socoteasca macedonean?9. Si tot el il
socoteste apoi identic cu unul dintre grecii care, in anul 1703, au sosit la Halle
pentru a studia Tn cunoscutul "Collegium Orientale", Inscriindu-se la 3 martie
1704 sub numele de "grecul Theodorus" (der Grieche Theodorus)20 (N. Vatamanul
il considera si el grec)?L.

In anul 1706 Theodorus a parasit orasul Halle si a trecut prin Venetia,
pentru a ajunge apoi In Grecia?2. A plecat apoi spre Bucuresti, unde ajunge in
urma unei calatorii dramatice. La 8 februarie ii scrie lui Francke din casa domnitei
Stanca, unde indeplinea functia de "aducatoe". La acea data doamna Stanca era
vaduva, bolnava si fara copii23, asa incat rolul "educatorului” era acela de a intretine
cu ea conversatii asupra unor subiecte morale sau stiintifice?4, fapt semnificativ
pentru nivelul si cerintele curtii lui Brancoveanu?s.

La Bucuresti, Theodorus 1l intalneste si conlucreaza cu doctorul Samuel
Kélzer, si el un fost elev si admirator al lui Franckez?é. Acesta, un renumit medic si
naturalist, din Sibiu, chemat la curtea lui Brancoveanu, {i va mijloci lui Theodorus

18 E. D. Tappe, "Alumni of the Greek College at Oxford 1690-1705", in Notes and Queries, March 1955,
p. 110-114; N. Vitamanu, "Invitati greci formati la Oxford si la Halle si legiturile lor cu roménii la
inceputul secolului al XVIII-lea", in Contributii la istoria invdtdmdntului romdnesc. Culegere de studii,
Ed. Didactica si Pedagogica, Bucuresti, 1970, p. 190-205; Paul Cernovodeanu, "Din legaturile Bisericii
Rasdritului cu ambasadorul Angliei la Costantinopol, lordul William Paget (intre 1693-1702)", in
"Biserica Ortodoxd Romdnd" XCIV (1976), nr. 1-2, p. 217, nota 20; Paul Cernovodeanu, "Contacte din
ordin stiintific si cultural intre intelectualitatea engleza si carturari din Tara Romaneascd si Moldova
in a doua jumatate a secolului al XVII-lea si primele decenii ale celui de-al XVIII-lea", in "Studii".
Revistd de Istorie, tomul 23 (1970), nr. 4, p. 719.

19 Ed. Winter, Die Pflege..., p. 149 si 159.

20 Ed. Winter, Die Pflege..., p. 149.

21 N. Vatamanu, De la inceputurile medicinei romdnesti, Ed. Stiintificd, Bucuresti, 1966, p. 232.

22 Ed. Winter, Die Pflege..., p. 149; N. Vatamanu considera ca Theodorus si-a incheiat studiile in Germania
prin 1708. Cf. N. Vitimanu, "Invitati greci formati la Oxford si Halle si legiturile lor cu romanii la
inceputul secolului al XVIII-lea", in Contributii la istoria invdtdmdntului romdnesc..., p. 197.

23 Doamna Stanca a fost casatorita din 1692 cu Radu Beizadea, fiul domnitorului Moldovei Alexandru
[lias, nu cu "un boier roman Stoica", cum scrie Ed. Winter (p. 149). Radu a muritla 29 martie 1705, iar
Stanca la 15 martie 1714. Vezi: C. Gane, Trecute vieti de doamne si domnite, vol. ], ed. a II-a, Bucuresti,
1933, p. 443-445 si 541-542; Dan Simionescu, Ed. Winter: "Studiul limbilor slave apusene si sudice
la Halle, in veacul al XVIII-lea", in "Studii”. Revistd de Istorie, anul IX (1956), nr. 1, p. 172-173.

24 Dan Simionescu, "Studiul limbilor slave...", p. 172-173.

25 Dan Simionescu, "Studiul limbilor slave...", p. 172-173, N. Vitimanu, "Invitati greci...", p. 197.

26 Fr. Teutsch, "Siebenburgen in Halle", In Korrespondenzblatt des Vereins fur siebenburgische Landeskunde,
11 (1879), nr. 7, p. 66.
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trimiterea unei scrisori la Halle??, scrisoare ce pune in evidenta legaturile stranse
pe care le avea acest grec cu Francke si Breithaupt, fostii sai profesori28. Francke
a socotit scrisoarea ucenicului sau atat de importanta, incat a anexat-o jurnalului
sau intim, ceea ce nu a facut decat cu scrisorile importante?9.

Dupa aceasta datd nu mai avem informatii sigure despre Basilius
Theodorus. Poate ca va fi continuat sa stea o vreme la Bucuresti. Eduard Winter
presupune ca Theodorus ar fi acel preot care, prin 1723, se afla la granita de sud a
Rusiei dinspre tatari, slujind ca predicator militar si care ar fi povestit indelung
despre profesorii de la Collegium. Se pare 1nsa ca mai tarziu ar fi intrat intr-o
manastire de la Athos, de unde i se pierde urmas3o.

Un alt fost student de la Halle, pe care 1l intdlnim la curtea lui Constantin
Brancoveanu, este Alexandru Helladius, teolog, istoric si medic despre care avem
informatii ceva mai bogate.

Grec de origine, Helladius s-a nascut in anul 1686 la Larissa, In Thesalia,
dupa care ajunge la Constantinopol intr-o familie Inrudita cu Mavrocordatii
fiind Inrudit si cu lanachi Porfirita, capuchehaia lui Brancoveanu la Inalta Poarta.
Desi avea doar 16 ani, Helladius, insotit de diaconul Franciscus Prossalentis,
a mers cu lordul W. Paget la Oxford, unde s-a dedicat studiul medicinei si
matematicii. In acest timp il va cunoaste pe H. W. Ludolf care ficea o cilitorie
in Anglia, prilej cu care 1l invita sa studieze la Halle. Poate spre a raspunde acestei
invitatii, Helladius a plecat, in anul 1706, la Hamburg. Va parasi definitiv Anglia
in anul 1701 si va colinda timp de mai multi ani pe la Academiile din Europa:
Amsterdam, Halle, Praga, Altdorf, langa Nurenberg.

Intre 1712 si 1714 Helladius se afla in Germania si, poate si mai
inainte. intre timp insa, fusese si la Bucuresti unde a cunoscut bine starile de
lucru pe care le descrie intr-o lucrare tiparita la Altdorf in 1714 si Inchinata
tarului Petru cel Mare. Este o interesanta istorie privind starea Bisericii grecesti3!
in care da si o serie de informatii despre Tara Romaneasca. Dupa felul cum
vorbeste despre Constantin Brancoveanu, pe care-l numeste "Dominus meus
longe clementissimus”32, N. Vatamanu considera ca Helladius a fost in serviciul
domnitorului, functiondnd ca magistru, daca nu ca profesor plin, la Academia
de la Sfantul Savas3s.

27 Ed. Winter, Die Pflege..., p. 149 si 255-256. Vezi si Sigismund Jako, "Legaturile bibliofile si stiintifice
cu Muntenia ale lui Samuel Koleseri", in Revista bibliotecilor, anul XXII (1969), nr. 6, p. 374.

28 La Breithaupt studiase si istoricul sas Johann Flistich intre anii 1706-1709. Cf. Johann Filstich,
Incercare.., p. 46.

29 Ed. Winter, Die Pflege.., p. 149.

30 Ed. Winter, Die Pflege.., p. 148; N. Vitimanu, "Invitati greci...", p. 198.

31 Alexandru Helladius, Status Praesens Ecclesiae Graecae, Altdorf, 1714.

32 Al. Helladius, Status..., p. 11-12.

33 N. Vitimanu, "Invitati greci...”, p. 199.
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Nu se stie daca Helladius a venit dupa 1714, data aparitiei cartii sale, sa se
stabileasca la Bucuresti. in lucrarea sa, Status praesens Ecclesiae Graecae, voind sa
arate pentru ce Biserica greaca nu accepta traducerile Sfintei Scripturi din elina
veche In greaca moderng, el a atacat, pentru erori grave, atat versiunea lui Maxim
Calliopolitul, din 1638, cat si reeditarea corectatd a acesteia de catre colegul sau
de studii Serafim din Mitilene (Londra, 1702)34, precum si pe aceea a pietistilor
de la Halle (1710). Cu acelasi prilej, el critica si pe fostul sau profesor A.H. Francke,
care patronase traducerea realizata de Liberie Golletti, grec, in ciuda numelui sau
italian.

Cu toate acestea, Helladius se fereste sa critice traducerea romaneasca
a Bibliei lui Serban Cantacuzino (1688) si a Noului Testament, patronata de
Brancoveanu, pe care le aminteste atunci cand prezinta activitatea tipografica
din tara.

De asemenea, el nu pomeneste nimic despre cumpararea de catre
Brancoveanu a Noului Testament (Londra, 1702 - Halle, 1710), opera pe care o
criticase, dar pe care domnitorul o cumparase, cum am amintit, cu 700 de ducati3s.
Aceasta, intrucat nu avea interes sa supere pe Brancoveanu, care era "mult prea
milostiv" cu el.

O alta problema ce se pune in legdtura cu Alexandru Helladius, este aceea
a activitatii sale de la Bucuresti. intrucit se pare ca era familiarizat cu tipografia,
dupa cum reiese din lucrarea sa amintita mai sus3¢, acest fapt il face pe N.
Vatamanu sa creada ca Helladius, pe langa medicina, sa fi fost folosit la Academia
Sfantul Sava sau la tipografie, In calitate de colaborator al lui Ignatie Phitianul3?,
care i-a urmat lui Antim Ivireanul la conducerea tipografiei.

In acelasi sens putem interpreta si bogatele informatii pe care el ni le
oferad, cu privire la activitatea Academiei "Sfantul Sava". Intre altele, el ne spune ca
in aceasta scoala se predau invataturi filosofice si filologice la nivelul facultatii
de arte literare din universitatile occidentale si, in consecinta, ea Isi merita
numele de academie (neque mirum est Bucarestium Academiam vocari). Numarul
studentilor se ridica la peste 150, cateodata depasind chiar 200.

Tot Helladius spune ca in nici o scoala cu rang liceal sau universitar din
partile rasaritului nu se preda medicina, in afara Academiei domnesti din Bucuresti
si ca printre profesorii acestei academii se numarau si cei trei medici de curte ai
lui Brancoveanu, in frunte cu arhiatrul de origine italian3s.

34 N, Vitamanu, "Invitati greci...", p. 191-195.

35 Ed. Winter, Die Pflege.., p. 151.

36 Al Helladius, Status..., p. 10 si 17.

37 Al. Helladius, Status..., p. 13; N. Vatimanu, "Invatati greci..", p. 200.

38 Al Helladius, Status.., p. 17; Ariadna Comariano-Cioran, Academiile domnesti din Bucuresti si lasi,
Ed. Academiei, Bucuresti, 1971; Stefan Pascu (colectiv), Istoria invatdmdntului din Romdnia, vol. |
(De la origini pana la 1821), Ed. Didactica si Pedagogica, Bucuresti, 1983, p. 162, 179 si 317.
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Cunoasterea amanuntita a realitatilor bucurestene denotd, asadar, prezenta
acestui Inzestrat medic si istoric in capitala Tarii Romanesti. Probabil, el se afla
la Bucuresti si dupa anul 1714, fara a putea sti cu precizie acest lucru. Ultima
informatie despre el o avem din 172239, iara sa stim unde se afla si cu ce se
indeletnicea.

Cel din urma student de la Halle care se pare ca s-a stabilit In Bucuresti
este Fustalius Placcicus. Acesta era un medic macedo-roman din Sibiu#°. La 1702,
pe cand se intorcea de la Constantinopol spre Londra, lordul W. Paget 1l gasea
pe Placcicus tanar "medic la curtea lui Brancoveanu". Acesta s-a alaturat lui
Helladius si Prossalentis, insotindu-I pe lordul Paget in Anglia, si ajungand la acelasi
Colegiu de la Oxford, pe care l-am amintit deja. La Oxford, Placcicus a urmat
cu sarguinta cursurile de gramatica, medicing, logica si matematica predate
de profesorii Roger Bourchier si Edward Eden#! de la Queen's College. in scurt
timp, el a ajuns "un medic reputat in artele si stiintele ce le profeseazad",
dobandind o adevarata faima prin tratamentele prescrise unor bolnavi cu
afectiuni oftalmologice*2.

Desi a fost indemnat sa ramana in Anglia, Placcicus, impreuna cu
Prossalentis, se inscriau in anul 1705 la Universitatea din Halle, unde tanarul
medic bucurestean era inmatriculat sub numele: "Eustachius Placcicus, Medicus,
24 X,1705", cu indicatia ca "nu a platit"43.

Dupa ce si-a completat studiile la Halle, Placcicus s-a inapoiat la Bucuresti
unde, in 1713-1714, functiona ca medic, amintit fiind si de Helladius in cartea sa,
cu indicatia: "Eustachius Placica, medicus, Bucuresti"44. Este foarte posibil ca
Placcicus sa fi ramas la Bucuresti unde, fara a avea o activitate de amploarea celei
a lui Helladius, va fi fost un bun medic oftalmolog. Ca s-a bucurat de un oarecare
renume o dovedeste faptul ca este pomenit Intr-o lista de "barbati rasariteni
procopsiti Intru acest veac" (adica al XVIII-lea), alcdtuitd in limba greaca de

39 N. Vitamanu, "Invitati greci...”, p. 200.

40 Paul Cernovodeanu, "Contacte din ordin stiintific si cultural..”, p. 718. in legatura cu originea
acestuia, stim cd la Sibiy, In 1639, exista un "judet" al Companistilor greci din localitate, cu un
nume identic Eustatio Placico. Era probabil bunicul viitorului medic, si pe care N. lorga il socotea
originar din satul de albanezi Alvanitocheri. In timpul cit Eustatio Placico era "judet" al
Companistilor, era pargar, cunoscut negustor si zaraf Nikos Papa, mai tarziu om de incredere al lui
Brancoveanu, limurind astfel prezenta la Bucuresti a "tanzrului medic”. Cf. N. Vitimanu, "Invitati
greci..", p. 201. Vezi si Olga Cicanci, Companiile grecesti din Transilvania si comertul european in
anii 1636-1746, Ed. Academiei, Bucuresti, 1981, p. 45 si 102; N. lorga in Studii si documente, XII, p.
V1], il considerad pe Placico sarb sau bulgar.

41 E. D. Tappe, "Alumni of the Greek College, p. 98-99; P. Cernovodeanu, "Contacte din ordin stiintific
si cultural...", p. 718.

42 Paul Cernovodeanu, "Contacte din ordin stiintific si cultural...”, p. 718.

43 Fr. Juntke, Matrikel der Martin Luther-Universitat Halle..., p. 334.

44 Al. Helladius, Status..., la Index auctorum quorum in hoc opusculo mentis tacta est.
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Mitropolitul Meletie al Atenei (+1718) si tradusa in romaneste de Mitropolitul
Moldovei, Veniamin Costachi in 1843. El este mentionat astfel: "Eustatie Plakida
din Bucuresti, doctor, au voiajerisit prin Anglia pentru invatatura"+s.

Urmas al doctorului, un anume lovan Placcicus era, in primele decenii ale
secolului al XVIII-lea, proprietarul unei case din Bucuresti, pe care apoi o anume
Mariara, vaduva lui Hrisocoleu, o afierosea mitropolitul de Heracleea si Rodosto?®.
Sunt ultimele informatii pe care le avem despre Placcicus, ca si despre ceilalti
barbati scoliti in vestita Universitate de la Halle.

Mult doritele legaturi ale celor de la Halle cu familia lui Brancoveanu au
fost intrerupte de sfarsitul martiric al marelui domnitor. Faptul insa ca cercurile
intelectuale de la Halle erau viu interesate de aceste legaturi denota inca o data
mirajul pe care epoca brancoveneasca l-a exercitat asupra contemporanilor sai.
De asemenea, acum s-au facut primii pasi in vederea realizarii ulterioare a unor
legaturi mai stranse, in cadrul carora n-au lipsit nici trimiterea de studenti romani
la Universitatea de la Halle* si la alte universitati germane.

45 Meletie, mitropolitul Atenei, Istoria bisericeascd, trad. de Veniamin Costachi, vol. IV, partea a Il-a,
lasi, 1843, p. 67; Paul Cernovodeanu, Contacte din ordin stiintific si cultural...”, p. 719.

46 Fr. Legrand, Recuil de documents grecs concernant les relations du patriarchat de Jerusalem avec la
Roumanie (1563-1728), Paris, 1895,p. 329-330; N. Vitimanu, "Invitati greci...", p. 302.

47 Vezi: Antonie Plamdadeald, Apdrarea limbii si promovarea culturii romdne in Lipsca la mijlocul
secolului alXIX-lea. "Limba domnitoare va fi cea nationald", iIn Romdnia literard, anul XXI (1988), nr.
13, p. 19; Pr. Mircea Pacurariu, Istoria Bisericii Ortodoxe Romdne, vol. 2, Editura Institutului Biblic
si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1981, p. 469 si 535; Eugen Preda, Victor
Slavescu, "Note zilnice", in Magazin istoric anul XXII (1989), nr. 10 (259), p. 40.
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II. HISTORICAL THEOLOGY

ROMANIAN-GERMAN INTERFERENCES DURING CONSTANTIN
BRANCOVEANU'’S REIGN

IOAN-VASILE LEB*

ABSTRACT. It is well known that Constantin Brancoveanu’s reign represented an
apogee in the development of Tara Romaneasca, having at the same time influences
upon the other Romanian principalities.

One of the most interesting chapters is the links with different German cities,
among which we can mention Halle too. In the following research we are going to
refer to a few moments of the Romanian history relations with the University of
this town.

Key-words: Constantin Brancoveanu, Romanian principalities, University, Halle.

Halle University had submitted a strong interest for the Orthodox people
of the South East of Europe since its foundation (1694)1, among which there are
included the Romanians of the three pricipalities too. This explains the presence
of numerous documents regarding our people in this library. We remind, for
istance, that there is a portrait of Mihai Viteazu, dated since 16752. Then, the
German historian Edward Winter stated that in 1954 there existed in the same
library ,,a prayer book written in Romanian with palaeoslavonic letters, namely in
cyrillic with the title ,Proces cum calendario in lingua valachica”s.

* Pr. Prof. Univ. Dr., Babes-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania, email:
lebioan@yahoo.com

1 Martin-Luther-Universitat Halle-Wittenberg, 1988. For Constantin Brancoveanu see also: Paul
Cernoveanu, Florin Constantiniu si Andrei Busuioceanu, Constantin Brdncoveanu, (Bucuresti: Editura
Academiei, 1989).

2 Joan-Vasile Leb, Un portret al lui Mihai Viteazul la Halle-R. D. Germand, in ,Telegraful Roman”,
(33-34)1988, 3.

3 Eduard Winter, Die Pflege der west-und sudslawischen Sprache in Halle im 18 Jahrhundert, (Berlin:
Akademie-Verlag, 1954), 147.
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The long reign of Constantin Brancoveanu, which represented an age of
prosperity in all areas for Vallachia, was not omitted by the enterprising spirit of
the great Halle schoolmaster, August Hermann Francke (1663-1727) and his pietist
collaborators#. It was a period of cultural prosperity, but it was also an epoch
when the orthodox and the protestants had to face a strong Jesuit propaganda.

In this circumstances, Francke sent two of his collaborators, Heinrich
Wilhelm Ludolf and Cristian Voigt in England, in the Austrian Empire and in
Orient, to get in touch with the protestants and the orthodox, in order to contract
the Jesuit activity. Therefore, they will also get in touch with the Romanians of
Transylvania, Vallachia and Moldavia.

The start was made by H. W. Ludolf who, in the nineties of the 17th
century, undertook a journey in England, Russia and Orient. During his stay in
Russia (1692-1694), Ludolf discussed with Hrisant Notara, who was the nephew
and the descendant of the Patriarch Dositei of Jerusalem, both being known at
Brancoveanu’s court. On this occasion, he soon realised the important role that
Vallachia played at that moment, it being the bridge between the East and the
South of Europe, between Russia and the slavs of Balcani, between Russians and
Greekss. That is why during his stay in Constantinopole, Ludolf got in touch with
the ,representative vlach”. In a letter sent to Francke, dated from the 2nd of
September 1700, Ludolf expressed his regrets that he had not succeeded in
having closer relations with this ,representative vlach” yet. Ludolf describes this
person, who is no one but Ianache Porfirita, the Romanian diplomatic representativ
of Brancoveanu at Constantinopole, as an important man, a Greek Orthodox,
appreciated by Turks, who brought great benefits to the Romanian ruler during
the last war and who spoke Italian6. In the same letter, Ludolf advised his protector
from Halle to send professors to teach in the Romanian schools, and most of all in
Bucharest, where he knew that there had been ,,a kind of University”7, namely the
Royal Academy from Saint Savas. His efforts remained without any result.

4 Kurt M. Jung, Weltgeschichte in einem Griff (Vandenhoeck & Rupprecht in Gottingenm, 1975),
424-425.

5]. Tetzner, H. W. Ludolf, der Kennerdes petrinischen Ruselands und das Vorderen Orients. Dissertation
der Philios, Fak. Der Humbold Universitat, (Berlin: 1953); Ed. Winter, Die Pflege...,, 147 and 157.

6 The letter of H. W. Ludolf to Francke, dated from the 2nd of September 1700, from Amsterdam, la
Ed. Winter, Die Pflege..., 148; Stefan lonescu, Epoca Brdncoveneascd, (Cluj-Napoca: Editura Dacia,
1981), 92-95 and N. Ciachir and Gh. Bercan, Diplomatia Europeand in Epoca Modernd, (Bucuresti:
Editura Stiintificd si Enciclopedicd, 1984), 169.

7 Ed. Winter, Die Pflege..., 148.

8 N. lorga, Commemoration des deux cent cinquant ans de la fondation d’une Faculté des lettres a
Bukarest, (Bukarest: 1928); Panait I. Panait, Constantin Brdncoveanu, (Bucuresti: Editura Stiintifica,
1969), p. 324 and the next ones; Invdtdmantul superior din Bucuresti inainte de infiintarea Universitdtii
(1694-1864) in ,Universitatea din Bucuresti”, 1964, 9-12.
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Another collaborator of Francke, namely Christian Voigt, showed an even
greatest interest for Romanians. Being called in Transylvania from Halle in the
year 1711, Voigt became professor at the evanghelical Gymnasium in Sibiu, and
he was helped by the administrative Saxons leader Andreas Teutsch and by J. H.
Roth, the official of the imperial chancellery in Vienna. His activity in Sibiu was
quite short because after some Jesuit intrigues, at general Steinville order, Voigt
had to leave the city, and at the end of 1713 he arrived in Vienna®.

During this short period available, Voigt had enough time to inform himself
about the Romanian population of Transylvania and about the way in which
things were going on in Vallachia. This can be easily seen from his correspondence
with Francke. Thereby, on the 23rd of June 1712, Voigt wrote to Francke from
Sibiu, giving him information about the Romanians, which he used to call ,Greeks”
because of their Orthodox religion. He also informed him that he got hold of a
bilingual New Testament, namely a Greek- Neogreek edition, Ed. London 1702-
Halle 1710, which he was going to offer to the prince of Vallachia, Constantin
Brancoveanu, with someone’s help. We do not know who this man was, but it is
possible to be one of the Saxon doctors or teachers from Transylvania who were
activating at the noblemen'’s courts in Bucharest.

Voigt knew also to send information to Halle that the Romanians of
Vallachia had a great interest in education and that ,they really began to build
schools and poor houses”, thus conforming what Ludolf said. He showed that the
prince, as well as ,the bishop” (Metropolitan) of Vallachia were eager to counsel
with ,wise people ... how to best organise different things”.

Voigt’s information about the fact that the prince and the Metropolitan
(Antim Ivireanu) ,study both daily” is also a very interesting one. He says about
Brancoveanu that ,he had recently ordered a New Greek Testament to be bound,
for which he had sent 700 ducat coins, and he gave 100 gold coins to the jeweler
who executed the bundle between the 700 ducat coins”10.

Chr. Voigt knew a number of Romanian traders too, through which he got
and sent letters to Halle, as it is obvious from his correspondence with Francke.
Thus, in his letter from the 17th of July 1812, Voigt thanked Francke for ,a little
parcel of books” which he got by the help of some Romanian traders who were
coming back home from the Leipzig fair!!. This was possible, because it had also

9 Carl Gollner, Geschichte der Deutschen auf dem Gebiete Romaniens, Erster Band, (Bukarest: 1979),
336 and 143; H. Jekeli, Die Entwicklung des siebenburgischsachsischen hoheren Schulwasens von den
Anfangen bis zur Gegenwart, (Mediasch: 1930), 20-21; Fr. Teutsch, Geschichte des ev. Gymnasiums in
Hermannstadtm, in ,Archiv des Vereins fur siebenburgische Landeskunde”, XVII (1882), p. 71-78;
Fr. Teutsch, Geschichte der evangelischen Kirche in Sienburgen, Bd. 11 (1700-1919), (Hermannstadt:
1992), 77-82 and 86-87.

10 Ed. Winter, Die Pflege..., 151.

11 Ed. Winter, Die Pflege..., 152.
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become a habit for the Saxon and Romanian traders of Transylvania to make little
commissions for the young Saxon students from Germany. Especially the annalists
from Brasov, in their writings, mention the amiability of some Romanian traders
from Schei and the help given to the young saxons who were studying in
Germany?2.

To maintain closer and direct relations with Brancoveanu represented a
permanent wish for Francke because the prince was opening him a large perspective
in the East and the South of Europe. That is why he tried to accomplish it by the
help of the former Greek students from Halle, who established, for a while at least,
in Bucharest.

On this line, he advised a former theologian student from Halle University
to become a teacher in one of Brancoveanu daughter’s house, at the beginning of
1714. In a letter dated from the 8th of February 1714, the disciple wrote to Francke
from Bucharest that he was ,in domo Celsissime Dominae Stanke, filiae sci(icet)
malore natu Celsissimi Principia Valachiae”13.

The author of the letter was someone with the name Basilius Theodorus,
whose identity is not entirely clarified. He enrolled as a student in theology at
Halle University on the 3rd of March 1714, appearing in the transcripts as coming
from ,the Ponte Euxino”, namely from the Black Sea, between 1702-1703. The same
Basilius Theodorus from ,the Ponte Euxino” was enrolled at , The Greek College at
Oxford” from where he came to Halle!4.

Eduard Winter considers him to be of Russian origin, namely ,a slav from
the South-East of Moldavia”, somewhere else calling him Macedonian instead!s.
The same author identify him lately with one of the Greeks who arrived in Halle in
1703 in order to study in the well-known , Collegium Orientale” and who enrolled
there with the name , Theodorus the Greek” (der Grieche Theodorus)!¢ on the 3rd
of March 1704, (N. Vatamanu considers him to be of Greek origin too)?”.

12 Johann Filstich, Incercare de istorie romdneascd, (Bucuresti: Adolf Armbruster, 1979), 10, note 16.

13 Ed. Winter, Die Pflege..., annex 256.

14 E. D. Tape, Alumni of the Greek College at Oxford 1690-1705, in Notes and Queries, March 1995, 110-
114; N. Vatiamanu, Invdtati greci formati la Oxford si la Halle si legdturile lor cu romanii la inceputul
secolului al XVIII-lea, in Contributii la istoria invatamantului romdnesc. Culegere de studii, (Bucuresti:
Editura Didactica si Pedagogicd, 1970), p. 190-205; Paul Cernovodeanu, Din legdturile Bisericii
Rdsdritului cu ambasadorul Angliei la Constantinopol, lordul William Paget (intre 1693-1702), in
,Biserica Ortodoxa Romana” (1-2)1976, 217, note 20; Paul Cernovodeanu, Contacte din ordin
stiintific si cultural intre intelectualitatea englezd si cdrturari din Tara Romdneascd si Moldova in a
doua jumdtate a secolului al XVII-lea si primele decenii ale celui de-al XVIlI-lea, in Studii. A History
Journal, tom 23 (4)1970, 719.

15 Ed. Winter, Die Pflege.., 149 and 159.

16 Ed. Winter, Die Pflege...,149.

17 N. Vatamanu, De la inceputurile medicinei romdnesti, (Bucuresti: Editura Stiintifica, 1996), 232.
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In 1706 Theodorus left Halle and passed through Venice, in order to get in
Greece lately!8. Then, he walked to Bucharest, where he arrived after a dramatic
voyage. He wrote to Francke lady Stanca’s house where he professed as ,aducatoe”
on the 8th of February. Lady Stanca was a widow, sick and without children at that
timel9, so that the role of the ,teacher” was to talk on certain moral and scientific
issues?9, a very significant fact for the level and the requests of Brancoveanu’s
court?1,

In Bucharest, Theodorus met and cooperated with doctor Samuel Kélzer,
the latter being himself a former pupil and admirer of Frankie?2. This one, a famous
doctor and naturalist from Sibiu, being called at Brancoveanu’s royal court, would
help Teodorus to send a letter to Halle23, letter that emphasizes the close links of
this Greek with Francke and Breithaupt, his former professorsz4. Francke considered
his disciple’s letter to be of such importance that he attached it to his diary, which
he had done with the most important letters only?2s.

We have not had any other reliable information about Basilius Theodorus
since then. Maybe he had still stayed in Bucharest for a while. Eduard Winter
supposes that Theodorus could be that priest who was activating at the South
Russia frontier with the Tatars, serving as a military preacher and who used to tell
long stories about the Collegium teachers. It seems that later he became a monk at
Athos, and we have no known anything about him since thenzé.

Another student at Halle, who we meet at Constantin Brancoveanu’s court, is
Alexandru Helladius, a theologian, historian and doctor whom we have the richest
information about.

18 Ed. Winter, Die Pflege.., 149; N. Vatamanu believes that Theodorus finished his studies in Germany
in 1708. Cf. N. Vitamanu, fnvdtati greci formati la Oxford si Halle si legdturile lor cu romdnii la inceputul
secolului al XVIII-lea, in Contributii la istoria invatdmdntului romdnesc. Culegere de studii, (Bucuresti:
1970), 197.

19 Lady Stanca had been married with Radu Beizadea since 1692, who was the son of Alexandru Iliag
the prince of Moldavia, and not with a ,Romanian nobleman called Stanca” as Ed. Winter writes (149).
Radu died on the 29th of March 1714, and Stanca on the 15th March 1714. See C. Gane, Trecute vieti
de doamne si domnite, vol. 1, lInd edition, (Bucuresti: 1933), 443-445; Dan Simionescu, Ed. Winter:
Studiul limbilor slave apusene i sudice la Halle, in veacul al XVIli-lea, in ,Studii”, A History Journal,
anul IX (1)1956), 172-173.

20 Dan Simionescu, "Studiul limbilor slave...", 172-173.

21 Dan Simionescu, "Studiul limbilor slave...", 172-173, N. Vatimatu; Invdtati greci .., 197.

22 Fr. Teutsch, Siebenburgen in Halle, in Korrespondenzblatt des Vereins fur siebenburgische Landeskunde, 11
(7)1879, 66.

23 Ed. Winter, Die Pflege.., 149 and 255-256. See also Sigismund Jako, Legdturile bibliofile si stiintifice
cu Muntenia ale lui Samuel Koleseri, in Revista Bibliotecilor, anul XXII (6)1969, 374.

24 The saxon historian Johann Flistich studied at Breithaupt too, between 1706-1709. Cf. Johann
Flistich, Incercare..,, 46.

25 Ed. Winter, Die Pflege..., 149.

26 Ed. Winter, Die Pflege..., 148, N. Vatamanu, fnvépapi greci .., 198.
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Helladius is of Greek origin, born in 1686 in Larissa, in Thesalia, and later
he arrived in Constantinopol in a familiy related to the Mavrocordats, being related
with lanachi Porfirita too, the Romanian diplomatic representativ of Brancoveanu
at Constantinopol. Alhough he was but 16 years old, Helladius, accompanied by
the deacon Franciscus Prossalentis, went to Oxford together with lord W. Paget,
where he studied intensively Medicine and Mathematics. During this period he was
going to meet H. W. Ludolf who was travelling to England, on this occasion he being
invited to study at Halle. In order to answer this invitation probably, Helladius went
to Hamburg in 1706. He will leave England in 1701 forever and he will wander many
years in the European Academies: Amsterdam, Halle, Praga, Altdorf, near Niirenberg.

Helladius was in Germany between 1712 and 1714, and maybe he had
arrived there long before. Meanwhile, he went to Bucharest too where he informed
himself well regarding the way the things were going on, and he described
everything in a work printed at Altdorf in 1714 dedicated to Petru cel Mare. It
is a very interesting history about the situation of the Greek Church2? where
there can also be found some information about Vallachia. As he talks about
Constantin Brancoveanu, whom he calls ,Dominus meus longe clementissimus”28,
N. Vatamanu believes that Helladius worked for the prince, serving as teacher, but
not as a titular one, at Saint Sava Academy?2°.

It is not known if Helladius established himself in Bucharest after the
publication of his book, after the year 1714. In his work, Status praesens Ecclesiae
Graecae, trying to explain the reason why the Greek Church does not accept the
translation of the Bible from the old Greek in the modern one, he attacked,
accusing it of serious errors, both Maxim Calliopolitul version from 1638 and the
revised re-edition made by his collegue Serafim from Mitilene (London, 1702)309,
and the pietist version from Halle (1710). On this occasion, he criticizes his former
professor A. H. Francke who consented the translation made by the greek Liberie
Golletti, in spite of his italian name.

Anyway, Helladius avoids to criticize the Romanian Bible translation
made by Serban Cantacuzino (1688) and that of the New Testament consented by
Brancoveanu, which he talks about when he presents the printing activity of the
country.

He does not also mention anything about the purchase of the New
Testament by Brancoveanu (London, 1702-Halle 1710), a work that had been
criticized by him, but which had been bought by the prince with 700 ducat coins
as we have already mentioned3!. It probably happened because he did not want to
upset Brancoveanu who was ,too generous” with him.

27 Alexandru Helladius, Status Praesens Eccleisae Graecae, (Altordf: 1714).
28 Al. Helladius, Status..,, 11-12.

29 N, Vatamanu, Invdtati greci .., 199.

30 N, Vitdmanu, fnvdtati greci .., 191-195.

31 Ed. Winter, Die Pflege.., 151.
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Another problem which arises regarding Alexandru Helladius, is that of
his activity in Bucharest. As he seems to have been familiar with typography, a
fact which results from the work mentioned above3?, it determines N. Vatamanu
to believe that Helliadius had been activated, except practicing medicine, at Saint
Sava Academy or at the typography as a collaborator of Ignatie Phitianul33, the
successor of Antim Ivireanu in conducting the printing house.

We can explain in the same way the rich information he had given to us
regarding the activity of Saint Sava Academy. He tells us that in this school there
were tought philosophical and philological doctrines at the level of literary arts
faculty from the Western Universities, and therefore, it really deserves the name
of academy, (neque mirum est Bucarestium Academiam vocari). The number of
students were over 150, sometimes even exceeding 200.

The same Helladius says that medicine had not been taught in any other
high school or University of Orient, except the Royal Academy of Bucharest and
that among its professors we can mention the three doctors from Brancoveanu’s
court, together with his personal doctor of Italian origin34.

The knowing of so many details regarding the Bucharest realities
designates therefore that this gifted doctor and historian was really present in the
capital of Vallachia. He could have probably been in Bucharest after 1714 too,
even if we cannot be sure about it. The last information about him has dated since
172235, even though we do not know where he was then and what was he doing.

It seems that the last student of Halle who settled in Bucharest is Fustatius
Placcicus. He was a Macedo-Romanian doctor from Sibiu3é. In 1702, while lord
W. Paget was coming back from Constantinopol to London, he found the young
Placcicus as ,doctor at Brancoveanu'’s court”. He joined Helladius and Prossalentis,
accompanying lord Paget in England and going to the same College at Oxford that
we have already mentioned. At Oxford, Placcicus attended intensively the grammar,
medicine, logic and Mathematics courses which were taught by professors Roger

32 Al. Helladius, Status.., 10 and 17.

33 Al. Helladius, Status..., 13; N. Vatamanu, fnvé;a;i greci .., 200.

34 Al. Helladius, Status.., 17; Ariadna Comariano-Cioran, Academiile domnesti din Bucuresti si lasi,
(Bucuresti: Editura Academiei, 1971); Stefan Pascu (collective), Istoria Invatamantului din Romania, vol.
I, (de la origini pana la 1821), (Bucuresti: Editura Didactica si Pedagogic3, 1983), 162,179 and 317.

35 N, Vatamanu, [nvdtati greci ..., 200.

36 Paul Cernoveanu, Contacte de ordin stiitific si cultural .., 718. As regarding his origin, we know that
in Sibiu there existed in 1639 a ,magistrate” of the Greek companists, having an identical name
Eustatio Placico. He was probably the father of the future doctor, N. lorga considering him to come
from an Albanian village Alvanitocheri. As long as Eustatio Placico was ,magistrate” of the companists,
the well-known trader and broker Nikos Papa was the counsellor. Later he became one of the most
trusted man of Brancoveanu, which explains the presence of ,the young doctor” in Bucharest. Cf. N.
Vatamanu, [nvdtati greci.., 201. Vezi si Olga Cicanci, Companiile grecesti din Transilvaniasi comertul
european in anii 1636-1746, (Bucuresti: Editura Academiei, 1981), 45 and 102; N. lorga, in Studii si
documente, X1, VI, consideres thet Placico is Serbian or Bulgarian.
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Bourchier and Eduard Eden3? from Queen’s College. He soon became a ,reputed
doctor in the arts and in the sciencies he professes”, becoming famous through
the treatments prescibed to some patients with eye diseases38.

Although he was advised to remain in England, Placcicus, together with
Prossalentis, were enrolling at Halle University in 1705, where the young Bucharest
medic was registered with the name: ,Eustachius Placcicus, Medicus, 14 X, 1705,
with the mention that ,he did not pay”3°.

After completing his studies at Halle, Placcicus returned to Bucharest where,
between 1713-1714, was activating as a doctor, being also mentioned by Helladius in
his book, with the indication that: ,Eustachius Placica, medicus, Bucharest’49. It is
very probable that Placcicus should have remained in Bucharest, without having
such a rich activity as Helladius had, but activating as a very good ophthalmologist.
That he enjoyed some reputation is certificated by the fact that his name appears
in a list of ,skillful Eastern men of this age” (namely the XVIIIth century), written
in Greek by Metropolitan Meletie of Athens (1 1718) and translated in Romanian
by the Metropolitan of Moldavia, Veniamin Costachi in 1843. He is thus mentioned:
»Eustatie Plakida from Bucharest, doctor, voyager through England for studies”1.

A succesor of the doctor, a certain lovan Placcicus, was the proprietor of a
house in Bucharest in the first decades of the XVIIith century, which later, the
Metropolitan of Heracleea and Rodosto gifted it to an unknown woman with the
name Mariara, Hrisocoleus’ widow#2.

The very desired liks of those from Halle with Brancoveanu’s family
were interrupted with the martyrdom of the great ruler. But the fact that the
intellectual circles of Halle manifested a keen interest in these links, indicates
once again the charm which Brancoveanu’s age exercised upon its contemporaries.
There also had been done now the first steps for a future closer links, which
implied the sending of Romanian students to Halle University*3 and to other
German Universities too.

37 E. D. Tappe, "Alumni of the Greek College.., 89-99; Paul Cernovodeanu, Contacte de ordin stiitific si
cultural .., 718.

38 Paul Cernovodeanu, "Contacte din ordin stiintific si cultural...”, 718.

39 Fr. Juntke, Matrikel der Martin Luther -Universitat Halle .., 334.

40 AL Helladius, Status..,, at Index auctorum quorum in hoc opusculo mentis tacta est.

41 Meletie, Metropolitan of Athens, Istoria Bisericeascd, translated by Veniamin Costachi, vol. IV, IInd
part, lasi, 1843, p. 67; Paul Cernovodeanu, Contacte de ordin stiitific si cultural ..., 719.

42 Fr. Legrand, Recuil de documents grecs concernant les relations du patriarchat de Jerusalem avec la
Roumanie (1563-1728), Paris, 1895, p. 329-330; N. Vatimanu, [nvdtati greci .., 302.

43 See: Antonie Plamadeald, Apdrarea limbii si promovarea culturii romdne in Lipsca la mijlocul secolului al
XIX-lea. ,The dominated language will be the national one”, in Romdnia Liberd, anul XXI (13)1988,
19; Mircea Pacurariu, Istoria Bisericii Ortodoxe Romdne, vol. I, (Bucuresti: Editura Institutului Biblic
si de Misiune al Bisericii Ortodoxe Romane, 1981), 469 and 535; Eugen Preda, Note zilnice, in Magazin
Istoric, anul XXII (10)1989), 40.

94



STUDIA UBB THEOL. ORTH.,, Vol. 60 (LX), 2015, No. 1, pp. 95-108
(RECOMMENDED CITATION)

MEDICI PROFESORI LA ACADEMIA TEOLOGICA DIN CLU]J
MIRCEA GELU BUTA®

REZUMAT. Munca medicului si a preotului se bazeaza pe constiinta unei misiuni
,a omului fatd de om”. Intelegand ci religia, medicina, Biserica si Spitalul sunt aliate
nedespartite in incercarea salvarii fiintei umane din neajunsurile ei, PS Episcop
Nicolae Ivan va incerca sa atraga la Academia Teologica din Cluj medici renumiti
ai vremii, iar discipline precum igiena sau medicina pastorala s-au regasit constant in
planurile de Invatamant. Eseul isi doreste sa prezinte formele si modul in care
acesti medici profesori au reusit sa concretizeze proiectul de medicina cresting,
un model In care initiativa s-a dovedit creatoare.

Cuvinte-cheie: medic, universitate, medicina crestina.

Constient de alcatuirea minunata a fiintei umane, vrednicul de pomenire
PS Episcop Nicolae Ivan a dorit ca tinerii teologi sa inteleaga ei insisi de ce suntem
sanatosi si de ce ne-am imbolnavit, cum trebuie sa ne ferim de boli sau, daca ele
exista, cum sa ne apropiem de cel aflat in suferintd, pe cat se poate, prin duh crestin,
cu ajutorul lui Dumnezeu si straduinta omeneasca, pentru ca in cele din urma sa
iesim invingatori din aceasta incercare. Pentru aceasta, pastorul comunitatii
ortodoxe clujene a reusit sa adune in jurul sau, pe langa distinsi istorici si filosofi
ai vremii, Sextil Puscariu, loan Lupas, Alexandru Lapedatu, Lucian Blaga, o seama
de medici vestiti, deveniti unii dintre ei chiar consilieri devotati ai Eparhiei. in
primul rand, se cuvine sa-i amintim pe fratii Dominic si Constantin Stanca, apoi pe
nepotul lor, Octavian Stanca. La acestia se adauga Prof. Dr. Virgil Ciobanu, iar mai
tarziu Dr. Eugen Nicoara si Dr. Liviu Telea, a caror cursuri de Igiena sau Medicina
Pastorala s-au regasit constant in planurile de ITnvatdmant ale Institutului Teologic
din Cluj. Nu au lipsit conferintele profesorilor de la Facultatea de Medicing, in
frunte cu Victor Papilian, Emil Teposu, Valeriu Lucian Bologa, Iuliu Hatieganu etc.,
care, folosind perspectivele largi ale istoriei, filosofiei si biologiei, incercau sa
argumenteze raporturile dintre religie si medicina.

* Prof. Dr., Facultatea de Teologie Ortodoxd, UBB Cluj-Napoca, e-mail: butamircea@yahoo.com
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1. O familie de carturari hunedoreni

Cand vorbim de merituoasa familie carturareasca Stanca, gandul ne duce
la intemeietorul ei, parintele Avram Stanca (1843-1916), nascut In anul 1843, la
Sebes. Vine in Valea Jiului In anul 1866, ca invatator la Petrila. Dupa absolvirea
studiilor teologice din Sibiu, revine in anul 1875 ca preot paroh la Petrosani,
dand viata bisericii, scolii romanesti si insusi romanismului din aceste parti ale
Transilvaniei. Aflim din cuvantarea rostita de parintele pe atunci diacon Nicolae
Mladin, viitor mitropolit al Ardealului, cu ocazia comemordrii a o suta de ani de la
nasterea preotului Avram Stanca, cd ,,despre vrednicia lui vorbesc faptele si starea
infloritoare de azi a tuturor bisericilor si parohiilor zidite, renovate si organizate
de el. Constiinta ortodoxa si romaneasca a taranilor si muncitorilor romani
asupriti In tara lor din partea tuturor strainilor venetici din Valea Jiului a fost
trezita la viata de acest preot vrednic, prin ale carui straduinte si ajutor moral si
material s-au ridicat apoi atatia romani vrednici din poporul pastorit de el”!. Prin
munca sa neincetatd, s-au ridicat In scurta vreme biserici in Petrosani, Vulcan,
Lupeni, Aninoasa, Banita si scoli la Petrosani, Banita si Dealul Babii. Mai tarziu,
incercarea stapanirii de a maghiariza scolile s-a lovit de darzenia neinduplecatd a
poporului condus de preotul Stanca. In anul 1916, este silit si pardseasci Valea
Jiului, stabilindu-se la fiului sau, Sebastian, din Sebesul-Sasesc, unde, spre sfarsitul
aceluiasi an, va trece la cele vesnicez.

In anul 1923, la propunerea Comitetului parohial al bisericii din Petrosani,
ramasitele pamantesti ale preotului Avram Stanca vor fi deshumate si asezate in
cripta din fata bisericii din Petrosani, pe care el insusi a ctitorit-o si care a fost
sfintiti de 1.P.S. Mitropolit Nicolae Balan, cu ocazia vizitei canonice3.

in toamna anului 1922, preotul Sebastian Stanca, fiul defunctului Avram
Stanca, este ridicat la rangul de prim-consilier al Episcopiei reinfiintate dupa 400
de ani a Vadului si Feleacului lui Stefan cel Mare, la care s-a adaugat, de data
aceasta, si a Clujului, si poftit de vrednicul Episcop Nicolae Ivan sa se mute la Cluj,
unde va osteni cu pricepere si devotament pana in anul 1940. Nu va renunta la
pasiunea de scriitor din tinerete, redactand Foaia Eparhiala ,Renasterea” inca din
anul 1923 si publicind la revistele vremii lucrari de istorie bisericeasca local3,

1 Marian BoBoc, ,Maine, 24 decembrie, se implinesc 170 de ani de la nasterea lui Avram Stanca,
parintele ortodoxiei din Valea Jiului”, in: ,Ziarul Vaii Jiului”, 22 decembrie 2013.

2 [bidem.

3, Aducerea ramasitelor pamantesti ale parintelui Avram Stanca la Petroseni”, in: ,Graiul muncitorimei”,
Petrosani, 31 octombrie 1923.
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nuvele, schite, amintiri, traduceri, prelucrari. A reusit sa organizeze Muzeul Eparhial
din Cluj*.

in toamna anului 1940, s-a refugiat la Sibiu, de unde a dat o pretioasa
manad de ajutor la organizarea Vicariatului Ortodox Roman de Alba-lIulia. Va
deceda la varsta de 69 de ani, in orasul Sibiu. Slujba prohodului a fost savarsita la
Catedrala din Sibiu de un sobor format din sapte preoti, In frunte cu P.S. Arhiereu
Vicar Teodor Scorobet, raspunsurile fiind date de corul studentilor Academiei
Teologice ,Andreiane”. Cel dintai cuvant l-a rostit P.S. Arhiereu Vicar, dand glas
durerii pricinuite de pierderea unui prieten devotat si vrednic colaborator in
ogorul Evangheliei Mantuitorului, aratand calitatile care i-au impodobit sufletul.
La randul sdu, delegatul Episcopiei Clujului, parintele consilier Pavel Sendrea,
a rostit un cuvant omagial: ,,Cu inima franta de durere ma gasesc astazi in fata
sicriului consilierului eparhial Prot. Stavr. Dr. Sebastian Stanca, pentru a reprezenta
cu acest prilej pe Prea Sfintitul Episcop Nicolae Colan, Consiliul Eparhial si
Preotimea din Eparhia Vadului, Feleacului si Clujului, spre a spune cuvantul de
omagiu si durere pentru pierderea devotatului slujitor, care a luminat ca o faclie

4 Sebastian STANCA (1878-1947) se naste la Petrosani, in familia preotului Avram Stanca. Face studiile
secundare la Gimnaziul Evanghelic din Sebes (1890-1893) si la Liceul Ortodox ,Andrei Saguna” din
Brasov (1893-1898), iar cele superioare la Institutul Teologic din Sibiu (1898-1901) si la Facultatea
de Litere a Universitdtii din Budapesta (1901-1905), cu doctoratul in 1910. A fost Presedintele
societatii literare ,Petru Maior” din Budapesta, iar in 1902 s-a numarat printre cei doisprezece
studenti romani care au pus bazele Revistei ,Luceafarul” la Budapesta. A frecventat redactia ziarelor
,Poporul roman” si ,Lupta” din Budapesta, iar mai apoi , Telegraful roman” din Sibiu. Lucrari teologice
si istorice: Pocditii. Studiu pentru combaterea sectei pocditilor, Sibiu, 1913, 272 p; Pdinea vietii, carte
de rugdciuni pentru totii crestinii, Cluj, 1931, 232 p.; Contributia preotimii romdne din Ardeal la
rdzboiul pentru intregirea neamului (1916-1919), Cluj, 1925, 179 p.; Carmen saeculare. Preotimea
romdnd din Ardeal in slujba idealului national, Cluj, 1927, 20 p.; Biserica ortodoxd din Sebes, Cluj,
1928, 35 p.; Episcopia Ortodoxd Romdnd a Vadului, Feleacului si Clujului (1919-1929), Cluj, 1930, 165 p.;
Madndstirea de la Rdpa Rdmetului, Cluj, 1936; Propaganda uniatiei in Muntii Apuseni in Rev. Teologic3,
an XXVII, 1937, nr. 6, pp. 213-218 si nr. 7-8, pp. 269-272; an XXVII], 1938, nr. 7-8, pp. 336-340; an
XXIX, 1939, nr. 10-11, p. 412-422; Viata si activitatea lui Vasile Moga, 1774-1845, Cluj, 1939, 125 p.;
Monografia istorico-geograficd a localitdtii Petrosani, Petrosani, 1966, 100 p.; Cipariu Timotheus,
Petrosani, 1910, 74 p., Teza de doctorat In limba maghiar3; conferinte despre Mihai Viteazul, Gheorghe
Dima, Gheorghe Lazar, Ciprian Porumbescu, toate tipdrite. Lucrari literare: Pribegii, Comedie din viata
meseriasilor, in doua acte. Localizare dupa L. Nestroy, Sibiu, 1910, 4 f. + 46 p.; Bucdtdreasa. Comedie
intr-un act. Prelucrare dupa Teodor Abt, Brasov, 1911, 22 p.; Lazar diacul. O intdmplare adevdratd,
Bucuresti, 1923, 40 p.; Fiul cantonierului si alte novele, Bucuresti, 1925, 24 p.; Greva si alte povestiri,
Arad, 1926, 64 p.; Sergentul. Episod din luptele de ldngd Jiu in pasul Surduc, la inceputul lui septembrie
1916. Dramd intr-un act.. Prelucrata dupd lucrarea lui I Koener, ,loseph Heyderich”, Arad, 1926, 46 p.;
Lege noud. Comedie intr-un act, Sibiu, 1933, 52 p.; Apis si Este, traducere dupd Bruno Brehm, Bucuresti,
1942, 489 p.; Colaborari la: ,Telegraful Roman”, ,Luceafdrul” si ,Revista Teologicd” din Sibiu;
,Libertatea” Orastie; , Tribuna” Cluj; ,Cosanzeana” Cluj; , Tara Noasta” Sibiu-Cluj; ,Anuarul Institutului
de Istorie Nationald” Cluj etc.; In manuscris: piese de teatru, traduceri din Schiller, Goethe, Korner,
Uhland, Heine etc.; Mircea PACURARIU, Dictionarul Teologilor Romdni, Ed. Enciclopedica, Bucuresti,
2002, pp. 451-452.
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in viata tinerei noastre Episcopii... Zadarnic am ncerca sa increstam in putinele
clipe ale ceasului de fata toatd munca de organizator In multele slujbe cu care a
fost cinstit In calitate de consilier, de locotenent al scaunului episcopal din Cluj, ca
si aceea de colaborator si prim-sfetnic al regretatului Episcop Nicolae Ivan, precum
si a Prea Sfintitului Episcop Nicolae Colan, sau ca deputat al Congresului National
Bisericesc, presedinte al Asociatiei Clerului «Andrei Saguna», sectia Cluj, ca ostenitor
la organizarea Eparhiei Maramuresului. Toate acestea vor trebui aratate cu prilejul
unei comemoradri In cinstea acestui faclier care a luminat destinele Eparhiei
Clujului...”s. Cuvinte omagiale a adresat si Parintele Prof. loan Lupas, aratand geniul
si munca neostenita a celui care a fost scriitorul si neobositul publicist Dr. Sebastian
Stanca. Cortegiul funebru, format dintr-o numeroasa asistenta, s-a indreptat apoi
spre cimitirul central din Sibiu, pentru a aseza trupul neinsufletit in lacasul de
vesnica odihnae.

1.1. Constantin Stanca (1889-1959)

Profesorul Dr. Constantin Stanca s-a nascut la Petrosani, fiind al doilea fiu
al preotului Avram Stanca. S-a afirmat ca student la Facultatea de Medicina din Cluj,
fiind considerat, inca de pe bancile amfiteatrului, o speranta a viitorului. A venit
razboiul si pe urma... Alba-Iulia, fiind unul dintre cei o suta de mii de participanti.
S-a intors la Cluj, unde il astepta greul si fapta. Impreuni cu fratele siu, Dominic,
au facut parte din acel grup cutezator de medici romani care si-au asumat sarcina
deosebit de grea a preludrii si reorganizirii Facultitii de Medicina. In scurt timp,
Constantin Stanca sau Costi, cum 1l stia tot orasul, devenit medic ginecolog, era
dotat cu o intuitie medicala ce se intrecea cu indemanarea si cu spontaneitatea
interventiilor chirurgicale, dar si cu o seama de inovatii expuse in cele peste 150
de lucrari publicate, cu care si-a dobandit, ulterior, dupa refugiul de la Cluj, un loc
de Profesor Universitar la Bucuresti’. Talentul sdau deosebit de organizator s-a
intruchipat mai Intai in organizarea, la Cluj, a primei scoli de moase, cu limba de
predare romana. In scurt timp dupi aceea, a fost alituri de fratele sau, jertfitorul
Dominic Stanca, la organizarea Spitalului de femei din Cluj. Dar infaptuirea sa
cea mai insemnata a fost ca a unuia care era mana dreapta a Profesorului Iuliu
Moldovan, preludnd, in calitate de director, conducerea primului Institut romanesc
de combatere si profilaxie a cancerului, infiintat la Cluj in anul 1929, cel dintai din
tara si dintre primele pe plan mondial8. Ca o recunoastere a meritelor sale,
numeroase universitati din Viena, Paris, Milano l-au onorat, alegdndu-l membru al

5 ,La mormantul consilierului Dr. Sebastian Stanca”, in ,Renasterea”, anul XXV, nr. 46-47, Cluj,
23 noiembrie 1947, pp. 1-2.

6 Ibidem.

7 Horia STANCA, Fragmentarium clujean, Ed. Dacia, Cluj-Napoca, 1987, p. 291.

8 Florea MARIN, Vieti dedicate omului, vol. 111, Ed. Dacia, Cluj-Napoca, 1995, pp. 90-91.
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societatilor medicale de profil. Tara noastra l-a cinstit cu titlul de ,Profesor
emerit’, cu ordine si alte distinctii. Cei apropiati isi amintesc de talentul cu totul
iesit din comun cu care povestea si reproducea, cu amuzament in gest si cuvant,
pe cei evocati®. Ca si fratii sai, a fost un crestin marturisitor autentic, un model de
viata care a influentat multe cariere de tineri.

1.2. Dominic Stanca (1892-1979)

Profesorul Dr. Dominic Stanca este fratele medicului Constantin Stanca, al
preotului Sebastian Stanca, al surorilor Elisabeta (casatorita Ratiu) si Elena Stanca,
casatorita cu loan Duma, protopop al Vaii Jiului, una din victimele persecutiei
comuniste. Din familie mai fac parte fiul sau, poetul si actorul Dominic Stanca
(1926-1976), nepotii, dramaturgul Radu Stanca (1920-1962), cronicarul dramatic
Horia Stanca (1909-2002) si medicul Octavian Stanca (1908-1977), copiii preotului
Sebastian Stancal®. Scoala primara si secundara o face la Petrosani, dupa care se
inscrie la Facultatea de Medicina din Cluj (1910-1915). In timpul vacantelor, lucra
la spitalele minerilor din Petrosani, Vulcan si Aninoasa. La izbucnirea Primului
Razboi Mondial, tanarul Dominic Stanca este trimis la o unitate din Orastie, unde i
s-a incredintat organizarea unui Spital militar cu 240 de paturi. In calitate de
doctorand In medicing, a fost trimis pe frontul din Polonia, iar pentru sustinerea
ultimului rigorosum si obtinerea doctoratului, i s-a acordat in anul 1916 un
concediu. Cu gradul de medic sublocotenent, a functionat la Inceputul anului
1916 la unul din spitalele garnizoanei din Viena, dupa care, in acelasi an, a fost
transferat la Spitalul Militar din Budapesta. A urmat apoi anii grei petrecuti pe
frontul din Rasarit, in Volhinia si Bucovina, unde a infruntat, in conditii dramatice,
epidemia de tifos exantematic!!.

Din Tnsemnarile zilnice, pe care le-a Intocmit cu talent si meticulozitate,
avem o valoroasa documentatie despre desfasurarea epidemiilor, precum si
listele nominale ale ostasilor si ofiterilor cazuti victima acestor calamitati, notand
si cimitirele unde au fost inhumati!2. Spre sfarsitul razboiului, a fost trimis pe
frontul de la Piave-Montelo din Italia, unde, dupa lupte crancene, armatele austro-
ungare au fost infrante. Reintors la Petrosani, si-a reluat activitatea la Spitalul
minerilor, de unde, cu inima la rascrucea din 1918, va veni la Alba-Iulia impreuna
cu muncitorii de la Petrosani, sa se inscrie printre fauritorii Romaniei Mari. lata
copia credentionalului Dr. Dominic Stanca, extras din Arhiva Muzeului Unirii, In

9 Horia STANCA, op. cit, p. 291.

10 Samuel IzsAk, ,Amintindu-ne de Dr. Dominic Stanca”, in Rev. ,Clujul Medical”, 1980, vol. LIII,
nr. 3, p. 261.

11 Florea MARIN, Medicii si Marea Unire, Ed. Tipomur, 1993, p. 243.

12 Samuel IzsAK, op. cit, p. 261.
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virtutea careia ,,Reuniunea femeilor greco-ortodoxe din Petrosani alege si deleaga
pe medicul Dominic Stanca din Petrosani ca reprezentat al ei la Marea Adunare
Nationala ce se va tine in 18 noiembrie (1 decembrie) 1918 In Alba-Iulia si rugdm
conducerea acestei adundri sa-i dea putinta de a-si Indeplini misiunea de delegat in
toate directiile. Petrosani, 15/28 Noiembrie 1918, Ss. loana Stanca, presedinte”13,

In anul 1919, Dominic Stanca se stabileste la Cluj, unde impreuna cu alti
confrati, va contribui la organizarea serviciului sanitar al orasului. In noile conditii,
s-a simtit nevoia amenajarii unui Spital de stat pentru femei, misiune pe care
Resortul Ocrotirilor Sociale al Consiliului Dirigent o va incredinta doctorului Dominic
Stanca. Acesta va fi inaugurat la 9 aprilie 1919, sub forma unei unitati spitalicesti
cu profil ginecologic-obstetrical, care va ramane peste timp in memoria clujenilor
sub denumirea de ,Clinica Stanca”4. Inci de la inceput, in cadrul spitalului s-a
infiintat un atelier de industrie casnica pentru ajutorarea femeilor bolnave si fara
sprijin. Aici, pe langa tratamentul medical si intretinerea zilnicd, acestea erau
pregatite si calificate In diverse meserii (croitorese, lenjerese, bucatarese, ingrijitoare
etc.), pentru a se putea sustine ulterior. In primii trei ani, aceste cursuri au fost
absolvite de 90 de persoane!’s.

In perioada 1920-1921, cand s-a pus in aplicare planul unei vaste campanii
sanitare de profilaxie a sifilisului, doctorul Dominic Stanca s-a aflat In prima linie a
acestei actiuni. De asemenea, s-a evidentiat pe taramul abordarii problemelor
medico-sociale ale oamenilor, organizand actiuni sanitare in satele din Muntii
Apuseni si Maramures, in scoli, fabrici si in armata. Dadea indrumari pe teren,
tinea conferinte, redacta masuri pentru prevenirea si combaterea bolilor venerice
si tuberculozei, publica articole, lucrari si brosuri cu rezultatele obtinute sau
dedicate educatiei sanitarelé.

Dintre lucrarile stiintifice, publicate in periodicele medicale ale vremii,
amintim: ,Campania antisifilitica In regiunea Cluj, intre anii 1921-1924” (Bucuresti,
1934), ,Cunostinte pentru toti despre sifilis” (Cluj, 1925), ,Prostitutia si bolile
venerice” (Cluj, 1922), ,Contributii la istoricul sifilisului in Ardeal” (Bucuresti, 1925)17.

Inci de la venirea in Cluj, s-a aldturat echipei de intelectuali din jurul
Episcopului Nicolae Ivan, iar din anul 1925 a devenit profesor de Igiena la Academia
Teologicd din Cluj. In cursurile sale, a incercat si le insufle viitorilor preoti
cunostintele necesare pentru a se feri de boli si a promova, la randul lor,
credinciosilor atit de necesarele notiuni de igiend, de care aveau nevoiels.

13 Extras din Arhiva Muzeului Unirii, vol. |, f. 628.

14 Florea MARIN, op. cit., pp. 251-254.

15 Idem, Medicina clujeand in cuvinte si idei intelepte, Ed. Casa Cartii de Stiinta, Cluj-Napoca,
2006, p. 477.

16 [bidem.

17 [bidem.

18 [bidem.
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De numele doctorului Dominic Stanca se leaga descoperirea, in anul 1927,
a apelor sirate-sulfuroase si a ndmolului de la Someseni. In urma publicarii
cercetdrilor sale de balneologie, impreuna cu specialistii in domeniu, Prof. Gheorghe
Pamfil, Alexandru Borza, Eugen Nyaradi, a reusit sa popularizeze si sa Intemeieze,
cu sacrificii banesti adeseori depasind propriile sale posibilitati, Baile de la Someseni,
o statiune balneara modernd, capabila sa atraga bolnavi din tara si strainatate?”.

Intre anii 1923 si 1938, a functionat ca medic de intreprindere la Fabrica
de Tutun din Cluj, unde a avut posibilitatea sa studieze conditiile de munca ale
muncitorilor si bolile profesionale ale acestora. Observatiile obtinute au stat la baza
lucrarii intitulate Organizarea igienico-sociald a muncii, publicata in anul 192720,

Dictatul fascist de la Viena l-a silit, in anul 1940, sa se refugieze la Orastie.
Neobositul organizator al asistentei spitalicesti a desfasurat si aici o activitate
sustinutd, Infiintand Spitalul de femei din Orastie, deservit de personalul medical
si ajutator refugiat de la Spitalul de femei din Cluj. Izbucnirea, in 1942-1943, in
satele din jurul Orastiei, a unei epidemii de meningita cerebro-spinala il gaseste
de doctorul Dominic Stanca in plina actiune antiepidemica, coordonand cu succes
combaterea epidemiei2!.

Dupa eliberarea tarii, In anul 1945, doctorul Dominic Stanca se intoarce la
Cluj, reluandu-si functia de la Spitalul de femei, unde va organiza si o Sectie de
Oncologie, in care, din anul 1951, va lucra si sotia sa, Dr. Nella Stanca. Dupa cum se
stie, In acelasi an, Spitalul de femei a fost transformat intr-o baza de invatamant a
Institutului de Medicina si Farmacie, sub denumirea de Clinica Ginecologica si
Obstetrica II din Cluj, unde doctorul Dominic Stanca isi va continua activitatea
in calitate de medic primar ginecolog-oncolog. A fost ultima functie pe care a
indeplinit-o. Se va pensiona la 31 decembrie 1958, continuand sa lucreze ca
specialist In diferite comisii si institutii sanitare, fara sa aiba la batranete
satisfactia recunoasterii meritelor sale, dupa cum nici pe cealalts, de a-1 vedea pe
fiul sau, tot Dominic, inflorind in literatura si in teatru si care mostenise de la tatal
sau toate premisele unei cariere deosebite22. S-a stins din viatd in ziua de 2 aprilie
1979, fiind Ingropat in Cimitirul Central al orasului Cluj-Napoca, alaturi de corifeii
primei scoli roméanesti clujene23. Medicul profesor Dominic Stanca a fost un crestin
autentic, care nu ezita sa marturiseascd, de cate ori avea ocazia, crezul ca moartea
reprezintd o sursa a vietii si nu inversz4,

19 Jbidem.

20 Jbidem.

21 Jpidem.

22 Horia STANCA, op. cit, p. 291.
23 Florea MARIN, op. cit., p. 477.
24 [bidem, p. 497.
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2. Virgil Ciobanu (1876-1965)

Doctorul Virgil Ciobanu s-a nascut in ziua de 23 februarie 1876 in
localitatea Rosia Montang, judetul Alba, intr-o familie de intelectuali. Bunicul sau
matern, George Gritta, fost tribun al lui Avram lancu, era casatorit cu Emilia Piso, care
provenea dintr-o familie de vaza a Sacarambului din judetul Hunedoara, pe atunci
orasel prosper, cu parg, casing, restaurante si biserici pentru toate confesiunile. Fiica
lor, lustina, s-a casatorit cu Vasile Cioban din Siclau, scolit la Preparandia din Arad,
la Liceul Piarist din Timisoara si devenit ulterior invatator si notar la Rosia Montana.
Primul lor copil a fost poeta Maria Botis Ciobanu, casatorita cu Dr. Teodor Botis,
iar al doilea a fost Virgil-Haralampiu Ciobanu?s.

Virgil Ciobanu a urmat gimnaziul si o parte a cursurilor liceale la Brad,
continuandu-le apoi la Liceul ,Andrei Saguna” din Brasov. Dupa absolvire, va
frecventa Academia Teologica ,Andreiana” din Sibiu si Facultatea de Teologie din
Cernauti, unde obtine titlul de doctor in Teologie. Dupa ce este hirotonit diacon
in anul 1905, la Sibiu, este numit preot miliar, confesor al militarilor ortodocsi
si catihet al cadetilor ortodocsi din scolile militare ale Austriei. In anul 1906, din
initiativa preotului Virgil Ciobanu si a prietenilor sdi din comunitatea romaneasca,
intre care Dr. Sterie Ciurcu, Dr. Aurel C. Popovici, Arh. Cezar Popovici, Dr. Marius
Sturza, Dr. Lazar Popovici, Dr. Sextil Puscariu, cu sprijinul primarului Karl Lueger,
entuziast simpatizant al romanilor, se va infiinta la Viena o capela romaneascs,
devenita loc de reculegere si rugaciune pentru romanii traitori in capitala imperialaze.

In anul 1911, preotul Virgil Ciobanu se inscrie la Facultatea de Medicini a
Universitatii din Viena, insa isi intrerupe studiile ca urmare a izbucnirii Primului
Razboi Mondial, fiind trimis pe frontul din Galitia. fn anul 1917, este avansat la
gradul de maior si este mutat la garnizoana Praga, unde isi reia studiile universitare
si isi va sustine doctoratul. Ulterior, se va specializa in medicini legala. In anul 1919,
se casatoreste cu Marioara Dima, fiica profesorului de matematica Pantelimon
Dima din Brasov, frate al compozitorului Gheorghe Dima. O datad cu infiintarea
Universitatii din Cluj, este numit sef de lucrari la Catedra de Medicina Legald, condusa
de Prof. Nicolae Minovici, frate al celebrului anatomist Mina Minovici. Este o perioada
de studii si cercetari, pe care le va publica in revistele de specialitate si tipareste
volumele , Terminologia medico-legald” si ,,Omorul ritual”. Concomitent, este invitat
de Episcopul Nicolae Ivan sa predea cursul de Medicind Pastorald la nou-infiintata
Academie Teologica si Seminarul Teologic din Cluj. Cu aceasta ocazie, va publica
volumul ,,Preotii in medicind”, aparut la Editura Eparhiei Ortodoxe Romane din
Cluj?7.

25 Radu CioBANU, ,Wiener Gemiitlichkeit” (fragmente ale memoriilor lui Virgil Ciobanu), in ,Steaua”,
nr.11-12 / 1992; ,Rostirea Romaneasca”, nr. 3-4 / 1996; ,Orizont”, nr. 1 / 2002.

26 [bidem.

27 [bidem.
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In anul 1952, dupa moartea sotiei, se retrage la Manistirea Hodos-Bodrog, al
carei staret devine un an mai tarziu, fiind pentru o scurta perioada profesor la
Scoala de cantareti bisericesti din Cluj28. In anul 1958, este numit conferentiar de
Medicina Pastorala la Institutul Teologic Universitar din Bucuresti, astfel ca se muta
la Manistirea Antim. In anul 1962, revine in orasul Cluj si se stabileste la fiica sa,
Ruxandra, petrecand un scurt rastimp la Manastirea Nicula, unde isi redacteaza
memoriile. A trecut la cele vesnice la 24 septembrie 1965. Sociabil, comunicativ,
dinamic, cu un neobosit apetit de cunoastere si cu un salutar sim{ al umorului,
clericul, profesorul si medicul Virgil Ciobanu a fost o personalitate pregnanta si
reprezentativa pentru intelectualitatea central-europeana a acelei epoci?°.

3. Eugen Virgil Nicoara (1893-1985)

Dr. Eugen Virgil Nicoara este al saptelea copil al preotului greco-oriental
Grigore Nicoara din comuna Pietris, din apropiere de Deda Reghinului. Mama sa,
Elena Petra, era fiica preotului loan Petra din Ibanesti. Pentru inceput, preotul
Grigore Nicoara este numit capelan la Ibanesti, iar apoi paroh, unde va sluji pana
in anul 1914. In timpul pastoririi sale, va fi zidita biserica din Ibanesti-Sat. Datoriti
vredniciei sale, va fi ales notar al Protopopiatului Reghin si presedinte al , Astrei”
culturale din districtul Gurghiului. Construieste la Ibanesti o mica fabrica de
cherestea, introduce de-a lungul comunei un canal de apa din rau, iar pentru
biserica, procura clopote mari dintr-un atelier de langa Viena. Va trece la cele
vesnice la Ibanesti, in anul 191430,

28 Alexandru MORARU, nvdtdmantul teologic universitar ortodox din Cluj (1924-1952), Cluj-Napoca,
1996.

29 Radu CIOBANU, op. cit.

30 Autorii biografiei lui Eugen Virgil Nicoara dau locul nasterii lui in comuna Ibanesti, judetul Mures.
in acest sens, vezi articolul Marianei PLOESTEANU din Reghinul cultural. Studii si articole, vol. I (1990);
Ana CosMA, Scriitori romdni muregeni. Dictionar biobibliografic, Targu-Mures, 2000; Dumitru HUSAR,
,100 de ani de la nasterea doctorului Eugen Nicoara” in ,Cuvantul liber”, an. 5, nr. 100 (25 mai
1993) si Aurelia Victoria BALTARU, Valea Gurghiului in perioada interbelicd, Targu-Mures, Editura
NICO, 2008. In Extrasul nr. 70 din 22 noiembrie 1925, din Matricola botezatilor Bisericii ortodoxe
romdne din localitatea Pietris, In care se aratd cd acest extras provine din vol. 2 al Matricolei, pagina
23, la nr. 2 este trecut ca botezat, la 18 ianuarie 1893, Eugeniu Virgiliu Nicoard. Din acest Extras
reiese ca Eugen Virgil Nicoard s-a nascut la 6 ianuarie 1893. Parintii lui sunt Grigore Nicoard, preot
(paroh ortodox roman) in Pietris, si Elena Petra. Preotul botezator este loan Petra, paroh in
Ibanesti; Eugen MERA, ,Personalitati din Ibanesti: Dr. Eugen Nicoard”, in ,,Cuvantul liber”, anul XIX,
nr. 272, Tg. Mures, 10 martie 2009.
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Eugen Virgil Nicoara si-a petrecut copildria la Ibanesti, alaturi de parintii
sdi. Va urma studiile elementare la Scoala de Stat maghiara din Gurghiu (1900-
1905), dupa care va continua la Liceul din Odorhei (1905-1907) si la Colegiul
Reformat din Tg. Mures, unde obtine diploma de maturitate In anul 1913. Urmeaza
cursurile Facultdtii de Medicinad si Farmacie la Universitatea ,Francz Jozsef” din
Cluj-Napoca (1913-1915). Isi va continua studiile in medicina la Universitatea Regala
Maghiara din Budapesta, unde va obtine Tn anul 1918 titlul de doctor. Ulterior, se
va specializa in chirurgie la Clinica chirurgicala din Cluj (1919-1923), ocupand postul
de preparator. In anul 1923, este numit prin concurs medic primar la Spitalul de
Stat din Reghin, al carui director va fi pana in anul 1940 si va fi inaintat la gradul de
inspector sanitar general (1936). Pentru o scurta perioada de timp (1938) a fost
numit prefect al judetului Mures31.

In perioada 1936-1939, construieste Spitalul si Palatul Culturii din Reghin,
iar cu sprijinul sau moral si material s-au indltat monumente inchinate eroilor,
troite, scoli generale si cimine culturale in satele din jurul Reghinului. Construirea
Spitalului a fost una din cele mai de seama realizari ale sale. Iata ce marturiseste in
acest sens, dupa inaugurarea spitalului, Prof. Univ. Petre Tomescu: ,,Cu perseverenta-i
darza care-1 caracterizeaza, a realizat si aceasta fapta exceptionald, pe care o cred
unica In tara noastra. Spitalul s-a cladit in timp de doi ani, sub supravegherea zilnica a
doctorului Nicoara si sub planurile Intocmite sub directivele lui. Acest ansamblu
architectonic asa de bine reusit a fost conceput tinand seama de ceea ce autorul lui
vazuse in calatoriile de studii ce facuse in strainatate si de ultimele cerinte ale stiintei
moderne [...]. Salile de operatii pentru interventii septice si aseptice, largi, frumoase,
impresionante, aparatele de sterilizare, instrumentarul bogat, in fine tot acest
arsenal chirurgical, te fac sa crezi ca te afli intr-o mare clinica universitara, nu in
Spitalul de la Reghin”32,

Din motive politice, a fost destituit din functia de medic primar chirurg al
Spitalului Reghin si arestat in anul 1940. Dupa eliberare, in anul 1941, se va stabili
la Brasov, unde preia conducerea Spitalului ,,Gheorghe Marzescu” (1942-1943).
Va fi concentrat la Marele Stat Major al Armatei cu gradul de capitan (1943-1944),
apoi medic la Spitalul din Orastie (1944-1945), de unde se reintoarce la Reghin si
activeaza pana in anul 1947, cand se pensioneaza3s3.

Dr. Eugen Virgil Nicoara a fost autorul a numeroase carti de popularizare
a igienei si de promovare a sanatatii. Din programul sdu de recuperare a sanatatii
populatiei faceau parte si conferintele despre boli, despre depistarea si vindecarea

31 Lucian PREDESCU, Enciclopedia ,Cugetarea” sau Enciclopedia Romdniei - Material romdnesc. Oameni
si infdptuiri, Editura Cugetarea - Georgescu Delafras, Bucuresti, 1940.

32 Revista medicala”, nr. 24, 15 decembrie 1939.

33 Tiberiu IANCU & coLAB, Clujeni ai secolului 20: dictionar esential, Ed. Casa Cartii de Stiintd, Cluj-
Napoca, 2000, 400 p.
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acestora, filmele documentare pe care se straduieste sa le achizitioneze, articolele
raspandite In calendare sau in alte publicatii la Indemana poporului si cartile de
popularizare3. In calitate de presedinte al ,Astrei”, initiaza si sprijind material
o serie de conferinte, serbari, cercuri culturale, coruri satesti, reprezentatii
cinematografice, brosuri de popularizare a stiintei, ajutoare sociale etc. A acordat
un sprijin deosebit infiintarii scolilor taranesti, sustinand necesitatea scolarizarii
femeilor. In activitatea de popularizare a stiintei a antrenat alituri de el numerosi
intelectuali: Ariton Popa, Dr. loan Hartia, Dr. Alexandru Ceusianu, Gheorghe Maior,
Dr. Vasile Niculescu, Emil Cocos, [uliu Serbanutiu, Nicolae Albu, Gheorghe Craciun,
Ilie Sandru, Iustin Handrea, Vasile Netea, dinamizand Intreaga viata culturald a
tinutului. Publica la revistele: ,Semanatorul”; ,,Gazeta Muresului”; , Glasul Muresului”;
»Progres si cultura”; ,Transilvania”; ,Viata ilustrata”, ,Astra” Reghin. A primit
numeroase ordine si decoratii: Ordinul ,Steaua Romaniei” In grad de ofiter (1929);
Crucea ,Meritul Sanitar” cls. [; ,Meritul cultural”; premiul ,Nasturel Herescu”
al Academiei (1934)35.

La invitatia Episcopului Nicolae Colan, In perioada octombrie-decembrie
1940, Dr. Eugen Virgil Nicoara va preda cursurile de Medicina pastorald la Academia
Teologicd Ortodoxd din Cluj?6. In ciuda activititii sale bogate pe plan social,
cultural si spiritual, Dr. Eugen Virgil Nicoara va suferi in a doua parte a vietii sale
yororile comunismului”, alaturi de alti intelectuali de seama din vremea lui:
»Am dus si cununa de spini a suferintelor pentru iubirea de neam. Dupa cedarea
Ardealului de Nord, am fost Inlaturat din spitalul zidit din munca mainilor mele,
am fost intemnitat de patru ori, mi s-au daramat monumentele si troitele, mi-a
fost luat Palatul Cultural, am fost schingiuit pentru atitudinea mea romaneasca.
Am ajuns bolnav de moarte. Avutul mi s-a sechestrat. Dreptul de libera practica
mi-a fost luat...”37.

Va trece la cele vesnice in anul 1985, ramanand in constiinta vremii
prin edificiile din orasul Reghin care 1i poarta numele: Spitalul Municipal ,Eugen
Nicoard”, Casa de Cultura ,Eugen Nicoard”, Scoala Postliceald Sanitara ,Eugen
Nicoard”, Liceul Teoretic ,,Eugen Nicoara”.

34 Lucrdri publicate: , Tuberculoza”; ,Bolile venerice”; , Alcoolismul sau bolile venerice”; ,Gripa”; ,Cancerul”;
,10 porunci ale bunului crestin”; ,Cartea sanatatii. Tinerete - batranete”; ,Lingoarea si dusmanii
omului; Microbii si bacilii”; , Prietenii si dusmanii omului (microbii sau bacteriile, bacilii)” - in colaborare:
Eugen NICOARA, Vasile NETEA, Figuri muresene, Tipografia Ardeleand, Murds, 1933; Eugen NICOARA,
Vasile NETEA, Murds, apd lind: literatura populard din regiunea Murdsului de Sus, Vol. 1, Reghin,
Astra, 1936.

35 Tiberiu IANCU & COLAB, op. cit.

36 Alexandru MORARU, op. cit.

37 ANDM, fond Despdrtdmdntul Reghin al Astrei, Dr. Eugen Virgil Nicoard, ,Memoriu de activitate”.
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4. Conferintele medicilor profesori de la Facultatea de Teologie
din Cluj

In anul 1920, cu ocazia deschiderii anului universitar, Prof. Dr. Iuliu
Hatieganu a tinut in fata corpului profesoral si studentilor prelegerea intitulata
,Raportul dintre Biserica si scoald”, in care sublinia: ,Religia noastra in toate
timpurile a fost forta cea mai puternica de regenerare nationala. Universitatea
nu poate trai fara aceasta religie. Romanism si crestinism sunt doua idei ce nu
pot trai decat in simbioza, fortificandu-se reciproc. Dar si stiinta, cu care noi,
universitarii, ne mandrim, trebuie sa fie dublata de constiinta.. Sa ne apropiem
deci tot cu mai multa iubire de Biserica, purtand cu abnegatie crucea lui Hristos,
caci aceasta cruce ne duce spre inaltimi, drept ca prin sacrificiu, dar numai prin
sacrificiu se renaste omul, se renaste natiunea”3s.

Plecand de la ideea ca o natiune se perpetueaza prin vigoarea integrala a
sufletului si a trupului, In anul universitar 1930/1931, la insistentele Prof. [uliu
Hatieganu si Dr. Octavian Stanca, fiul consilierului eparhial Sebastian Stanca,
educatia fizica a devenit obligatorie pentru studenti. A fost amenajat Parcul
sportiv pentru studenti, care mai tarziu, in memoria fondatorului sau, va primi
denumirea de ,Parcul «luliu Hatieganu»”. Tot la initiativa ilustrului profesor,
aici a fost construita o bisericuta din lemn, realizata in stil maramuresan, care
a reprezentat un excelent loc de reculegere pentru multiple generatii de studenti
si sportivi3®. Se respecta astfel deviza ,trup disciplinat, sanatos, frumos, in serviciul
sufletului” si se tindea spre formarea unui om gata de sacrificiu pentru natiune,
pentru tard, avand in fata adevarurile eterne ale lui Dumnezeu?0. Legat de aceasta
biseric3, regretatul Arhiepiscop si Mitropolit Bartolomeu Anania nota in ,Memoriile”
sale: ,De cum s-a facut primavara, m-a chemat profesorul Iuliu Hatieganu si m-a
numit «confesor al Parcului Sportiv». Parcul Sportiv al Universitatii, ctitorit de el in
memoria unui copil mort, avea si o bisericuta in stil motesc, pe care ungurii o
profanasera in vremea ocupatiei. Profesorul o restaurase si voia s-o pund la
dispozitia studentilor crestini, cu slujbe alternative, o Duminica in ritul ortodox si
alta in cel greco-catolic (Hateganu Insusi era unit). Nu putea sa ofere nimanui vreo
plata. Misiunea mea era aceea de a ma ruga cand de un preot ortodox, cand de
unul unit, sa vina In Parcul Sportiv, cu tot ce era de trebuints, si sa faca o slujba (eu
eram numai diacon). In schimbul acestui serviciu, profesorul - care cunostea de la
domnul Vatasescu In ce greutati ma zbat - mi-a oferit o camera in casa din
mijlocul Parcului, ceea ce pentru mine era un mare noroc”4!. Biserica a ars in anul
1982, iar din vechea structura mai poate fi vazut doar soclul.

38 Florea MARIN, Vieti dedicate omului, vol. I, Ed. Dacia, Cluj-Napoca, 1993, pp. 39-63.
39 Florea MARIN, Medicina clujeand in cuvinte si idei intelepte, op. cit, p. 100.

40 Jbidem, p. 114.

41 1+ Bartolomeu Valeriu ANANIA, Memorii, Ed. Polirom, Bucuresti, 2008, pp. 108-109.
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La invitatia Episcopului Nicolae Colan, medici profesori de la Facultatea
de Medicina din Cluj vor conferentia in fata studentilor pe teme legate de igiena si
de relatia dintre medicina si teologie.

Astfel, in anul universitar 1930/1931, Prof. Dr. Iuliu Hatieganu sustine o
serie de conferinte privitoare la Igiena Universitar3, iar cu prilejul discursului
rostit In calitate de Rector al Universitatii, va aborda o serie de aspecte medico-
sociale ale vremii ca: tuberculoza, sifilisul si celelalte boli venerice, alcoolismul,
tabagismul etc. De asemenea, va sesiza necesitatea educatiei sanitare sistematice
si practice, care sa se adreseze poporului Insusi, nu paturii suprapuse, si sa inceapa
cu invatarea celor mai elementare masuri de igiena: spalarea mainilor Tnainte de
fiecare masa3, igiena cavitatii bucale, respectarea normelor de igiena individuala si
colectiva etc*2.

In primavara anului 1937, Profesorul Victor Papilian, ,eminent scriitor
crestin si pasionat om de stiintd”, isi incheia prelegerea legata de Sf. Evanghelist
Luca*3, cu o referire la raportul dintre religie si stiinta spunand: ,Stiinta se ocupa
cu studierea realitatii pentru a o putea stapani. E un sistem de cunostinte necesare
pentru apararea noastra. Dar omului i se pun o serie de probleme: de unde venim,
ce e moartea, unde ne ducem, la care stiinta nu poate raspunde. La acestea raspunde
numai religia, ale carei adevaruri, ca si minunile, nu sunt nerationale, ci sunt
suprarationale, iar cel mai tipic reprezentant al armoniei dintre stiinta si religie
este Sf. Evanghelist Luca*4.

In ziua de 3 aprilie 1938, Prof. Dr. Emil Teposu, de la Facultatea de Medicina
din Cluj, a tinut in sala Vasile Parvan conferinta intitulata ,Religia si Medicina”, in
care a Iincercat o sinteza a raporturilor stranse dintre cele douda domenii, folosind
perspectivele largi ale istoriei. Intocmai spiritului uman, care in diverse perioade
ale evolutiei sale a trecut succesiv prin sentiment, ratiune si experientd, medicina
a traversat In lungul sir al evolutiei sale cele trei perioade de natura religioasa,
filosofica si stiintifica, fiind imposibil sa o separam, in dezvoltarea ei, de celelalte
stiinte naturale. Cu alte cuvinte, ,Religia si medicina isi au radacini comune. La
inceputurile lor formau o singura discipling, servita de aceiasi slujitori si urmarind
acelasi scop: cercetarea adevarului cu privire la lumea din care facem parte. Dorinta
binelui si a adevarului, care sunt la baza acestor discipline, Tnsufletesc actul de
credinta si de cercetare stiintifica, impresioneaza sensibilitatea noastra, Intocmai
ca o faptd bun si creeaza o datorie: aceea de-a ciuta solutia ei. Insa puterea noastra
de-a cunoaste si mijloacele noastre de investigatie sunt limitate, dupa cum limitata
este si existenta noastra. Religia, ideea superioara care a framantat spiritul omenesc

42 Florea MARIN, Medicii si Marea Unire, op. cit., pp. 163-167.
43 Sf. Evanghelist Luca medicul”, in ,Renasterea”, anul XV, nr. 16, Cluj, 18 aprilie 1937, p. 2.
44 Ibidem.
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din cele mai stravechi timpuri, aceasta forta sublima ce tasneste din adancurile
unei convingeri, aceasta credinta intr-o realitate transcendentd: Dumnezeu, fiinta
infinita, spiritul divin, realitate care infrange evidenta, legile si fenomenele lumii
noastre, ajunge la cunoasterea adevarului prin: intuitie si revelatie...4>.

Stiinta, care Inglobeaza azi si medicina, in ajungerea aceluiasi scop, utilizeaza
functiile esentiale ale ratiunii: observarea, ipoteza si experienta, cu ajutorul carora
cautd sa cunoasca legile care guverneaza cauzele si efectele fenomenelor naturii.
Deci, precum In lumea externa exista senzatia, instrumentele simturilor formeaza
mijloacele principale de investigatie in domeniul religiei, actul fundamental al
cunoasterii fiind credinta...4¢.

Secolul nostru se poate deci considera epoca marilor sinteze, a spiritualizarii
medicale. Dar sensul superior al vietii, misterul mortii si pacea sufleteascd pe pamant,
eternul uman spre care tindem cu totii, probleme ce nu pot scapa preocuparilor
medicale, numai prin adevarurile credintei si ale religiei, le putem rezolva. Ne
trebuie o forta interioara vie, o puternica intuitie imediatd, o psihologie trecuta in
metafizica, pentru ca spargand portile de fier ale celulei misterioase din noi insine,
sa gasim adevarul adevarurilor supreme si eterne: Creatorul”#’.

Acum, la Inceputul secolului XXI, nu pot sa nu afirm ca ,Asistandu-l pe omul
bolnav cu gandul la Dumnezeu, spiritualitatea se imbogateste, se innobileaza, pentru
ca in acele momente reusesti sa-ti limpezesti filosofia vietii si sa-ti fortifici credinta.
lata cata dreptate avea Profesorul Iuliu Hatieganu cand spunea ca «medicina este
stiingd si constiintdy, iar daca aceasta constiinta reprezinta si trebuie sa insemne
credintd, avem de-a face, poate, cu cea mai frumoasa definitie care s-a dat vreodata
medicinei”s.

45 Religia si Medicina - Conferinta Prof. Univ. Emil Teposu”, in ,Renasterea”, anul XVI, nr. 17, Cluj, 24
aprilie 1938, p. 6.

46 [bidem.

47 Ibidem.

48 Mircea Gelu Buta, Dan CIACHIR, Biserica din Spital. Dialoguri, Ed. Anastasia, Bucuresti, 2004, p. 19.
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TEACHER DOCTORS AT THE THEOLOGICAL ACADEMY IN CLU]J
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ABSTRACT. The work of a doctor, as well as that of a priest, is based on the
consciousness of a mission of “man towards man”. In understanding that religion,
medicine, Church and Hospital are inseparable allies trying to save the human
being from its shortcomings, Bishop Nicholae Ivan tried to attract to the
Theological Academy in Cluj renowned doctors of the time, and disciplines such
as pastoral medicine or hygiene were found constantly in the curricula. This essay
aims to provide the forms and way in which these teacher physicians have come
to concretize the project of Christian medicine, a model in which the initiative has
proven to be creative.

Key-words: doctor, university, Christian medicine.

Aware of the wonderful structure of the human being, the worthy to
remember Bishop Nicolae I[van wanted that the young theologians understand for
themselves why we are healthy and why we got sick, how we should keep away
from diseases or, if they are present, how to get closer to one in suffering, as far as
possible, through the Christian spirit, with God’s help and human striving, so
that in the end we to come out victorious in this test. To this, the pastor of the
Orthodox community in Cluj managed to gather around him, besides distinguished
historians and philosophers of the time, Sextil Puscariu loan Lupas, Alexander
Lapedatu, Lucian Blaga, a number of famous doctors, of whom some became
devoted counselors of Diocese. First, we should remember brothers Dominic and
Constantin Stanca, and then their nephew, Octavian Stanca. They are joined by
Virgil Ciobanu, M.D., and later by Eugen Nicoara, M.D. and Liviu Telea, M.D., whose
courses of Hygiene and Pastoral Medicine were found consistently in the curricula
of the Theological Institute of Cluj. No teacher conferences were absent from the
Faculty of Medicine, led by Victor Papilian, Emil Teposu Valeriu Lucian Bologa,
Iuliu Hatieganu etc., who, by using the vast perspectives of history, philosophy
and biology, were trying to argue the relationship between religion and medicine.

* PhD.,, The Faculty of Orthodox Theology, UBB Cluj-Napoca, e-mail butamircea@yahoo.com
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1. A Family of Scholars from Hunedoara

When we talk about meritorious scholarly family Stanca, we think about
its founder, Father Avram Stanca (1843-1916), born in 1843, in Sebes. He comes
to Valea Jiului in 1866 as a teacher in Petrila. After finishing his theological studies
in Sibiu, he returns in 1875 as a parish priest in Petrosani, giving life to the church,
to the Romanian school and Romanism itself in these parts of Transylvania. We
learn from the speech given by the Father of those times, deacon Nicolae Mladin,
the future Metropolitan of Transylvania, at the commemoration of the hundredth
anniversary of the birth of the priest Avram Stanca, that “about his worthiness all
the today’s facts and flourishing state of all churches and parishes built, renovated
and organized by him talk. The Romanian Orthodox consciousness of the peasants
and of the Romanian workers oppressed in their country by all alien foreigners in
the Jiu Valley was brought to life by this worthy priest, by whose endeavors and
moral and material help amounted then as many worthy Romanians from the
people pastored by him”! .Through his ceaseless work, in a short time churches
were built in Petrosani, Vulcan, Lupeni, Anina, Aninoasa, Banita, and schools in
Petrosani, Banita and Dealul Babii. Later, the ruling’s attempt to Hungarianise the
schools hit the unyielding fortitude of the people led by Father Stanca. In 1916, he
is forced to leave the Jiu Valley, settling at his son’s place, Sebastian, from Sebesul-
Sasesc, where, at the end of the same year, he passes away? .

In 1923, at the proposal of the parish Committee of the church of Petrosani,
the remains of the priest Avram Stanca will be exhumed and placed in the crypt in
front of the church in Petrosani, which was founded by himself, and was consecrated
by His Eminence The Metropolitan Nicolae Balan, during the canonical visit3.

In the fall of 1922, the priest Sebastian Stanca, the son of the deceased
Avram Stanca, is raised to the rank of Senior Counsel for the Diocese, reopened after
400 years. The Dioncese belonged to the area of Vad and Feleac of Stephen the
Great, to which was added, this time, the area of Cluj. He is invited by the worthy
Bishop Nicolae Ivan to move to Cluj, where he toils with skill and devotion until
1940. He does not give up the youth’s passion of writing, by drafting the Diocesan
sheet “Renasterea” (Renaissance) even since 1923, and publishing in those times’

1 Marian BoBoc, ,Maine, 24 decembrie, se implinesc 170 de ani de la nasterea lui Avram Stanca, parintele
ortodoxiei din Valea Jiului” (“Tomorrow, December 24 marks 170 years since the birth of Avram
Stanca, the Father of Orthodoxy in Valea Jiului”, TN), in: , Ziarul Viii Jiului”, December 22, 2013.

2 Ibid.

3 ,Aducerea ramadsitelor pamantesti ale parintelui Avram Stanca la Petroseni” ("Bringing the
remains of Father Abraham Stanca to Petrosani”, TN), in: ,Graiul muncitorimei”, Petrosani, 31
octombrie 1923.
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magazines studies of local church history, short stories, sketches, memories,
translations, other works. He managed to organize the Diocesan Museum in Cluj*.
In the fall of 1940, he took refuge in Sibiu, where he gave a precious help
in organizing the Romanian Orthodox Vicariate of Alba-lulia. He dies at the age of
69, in the city of Sibiu. The sermon of the burial took place at the Cathedral of
Sibiu, and was held by a group of seven priests, led by His Holiness the Vicar
Bishop Theodore Scorobet, the replies being given by the choir of the students of
the Theological Academy “Andreiane”. The first word was spoken by His Holiness
the Vicar Bishop, giving voice to the pain caused by the loss of a devoted friend
and a faithful collaborator in the field of the Saviour’s Gospel, by showing the
qualities that have adorned his soul. On his turn, the delegate of the Cluj’s Diocese,
Counselor Father Pavel Sendrea, delivered a tribute speech: “With a heart broken
by pain, I find myself today in front of the coffin of Diocesan Adviser Prot.Stavr.Dr.

4 Sebastian STANCA (1878-1947), born in Petrosani, in the family of the priest Avram Stanca. He goes
to Evangelical secondary school of Sebes (1890-1893), and to the Orthodox High-School "Andrei
Saguna" in Brasov (1893-1898). He went for his university studies to the Theological Institute of
Sibiu (1898-1901) and the Faculty of Letters of the University of Budapest (1901-1905), obtaining
his doctorate in 1910. He was the President of the Literary Society "Petru Maior" in Budapest, and
in 1902 was among the twelve Romanian students who founded the magazine "Luceafarul” in
Budapest. He attended the editorial of the newspaper "Poporul roman" (“The Romanian people”,
TN) and “Lupta” (“The Fight”, TN) in Budapest, and then “Telegraful roman” (“The Romanian Telegraph”,
TN) in Sibiu. Theological and historical works: Pocditii. Studiu pentru combaterea sectei pocditilor,
Sibiu, 1913, 272 p; Pdinea vietii, carte de rugdciuni pentru totii crestinii, Cluj, 1931, 232 p.; Contributia
preotimii romdne din Ardeal la rdzboiul pentru intregirea neamului (1916-1919), Cluj, 1925, 179 p,;
Carmen saeculare. Preotimea romdnd din Ardeal in slujba idealului national, Cluj, 1927, 20 p.; Biserica
ortodoxd din Sebes, Cluj, 1928, 35 p.; Episcopia Ortodoxd Romdnd a Vadului, Feleacului si Clujului
(1919-1929), Cluj, 1930, 165 p.; Mdndstirea de la Rapa Radmetului, Cluj, 1936; Propaganda uniatiei in
Muntii Apuseni in Rev. Teologicd, an XXVII, 1937, nr. 6, pp. 213-218 si nr. 7-8, pp. 269-272; an XXVII],
1938, nr. 7-8, pp. 336-340; an XXIX, 1939, nr. 10-11, p. 412-422; Viata si activitatea lui Vasile Moga,
1774-1845, Cluj, 1939, 125 p.; Monografia istorico-geograficd a localitdtii Petrosani, Petrosani, 1966,
100 p.; Cipariu Timotheus, Petrosani, 1910, 74 p., Doctoral thesis in Hungarian; conferences about
Mihai Viteazul, Gheorghe Dima, Gheorghe Lazar, Ciprian Porumbescu, all published. Literature:
Pribegii, Comedie din viata meseriagilor, in two acts. Localization after I. Nestroy, Sibiu, 1910, 4 f. +
46 p.; Bucdtdreasa. Comedie intr-un act. Work written after Teodor Abt, Brasov, 1911, 22 p.; Lazar
diacul. O intdmplare adevdratd, Bucharest, 1923, 40 p.; Fiul cantonierului si alte novele, Bucharest,
1925, 24 p.; Greva si alte povestiri, Arad, 1926, 64 p.; Sergentul. Episod din luptele de ldngd Jiu in pasul
Surduc, la inceputul lui septembrie 1916. Dramd intr-un act.. Work made after the ones of I Koener,
,loseph Heyderich”, Arad, 1926, 46 p.; Lege noud. Comedie intr-un act, Sibiu, 1933, 52 p.; Apis si Este,
translation after Bruno Brehm, Bucharest, 1942, 489 p.; Collaboration on: , Telegraful Roman”
(Romanian telegraph, TN), ,Luceafarul” and ,Revista Teologicd” (Theological Magazine, TN) from
Sibiu; ,Libertatea” Orastie; ,Tribuna” Cluj; ,Cosanzeana” Cluj; ,Tara Noasta” Sibiu-Cluj; ,Anuarul
Institutului de Istorie Nationala” Cluj (The book of the National History Institute, TN) etc.; In manuscripts:
plays, translations of Schiller, Goethe, Kérner, Uhland, Heine etc.; Mircea PACURARIU, Dictionarul Teologilor
Romdni (The Dictionary of the Romanian Theologians), Ed. Enciclopedica, Bucharest, 2002, pp. 451-452.
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Sebastian Stanca, to represent on this occasion His Holiness the Bishop Nicolae
Colan, the Eparchial Council and the clergy of the Diocese of Vad, Feleac and Cluj,
to say the word of tribute and grief for the loss of the devoted servant, who lit up
like a torch in the life of our young Bishopric... In vain we’d try to etch in the few
moments of now all the work of organizing the many jobs with which was honored
as a counselor, lieutenant of the episcopal seat of Cluj, as well as that of collaborator
and first adviser of the late Bishop Nicolae Ivan and of His Holiness Bishop
Nicolae Colan, or as the deputy of the Church National Congress, president of the
Association of Clergy “Andrei Saguna” - the Department of Cluj, hard worker in
organizing the Diocese of Maramures. All these shall be shown during a memorial
in honor of this torch maker who lit the destinies of the Diocese of Cluj...“s. Father
Prof. loan Lupas also addressed reverential words, showing the genius and the
tireless work of the man who was the writer and the tireless publicist Dr. Sebastian
Stanca. The funeral procession, consisting of a large assistance, turned to the
central cemetery in Sibiu, to put the lifeless body in the place of eternal rests.

1.1. Constantin Stanca (1889-1959)

Professor Dr. Constantin Stanca was born in Petrosani and was the second
son of the priest Avram Stanca. He was noted as student at the Faculty of Medicine
of Cluj, being considered a hope for the future even during the time he was
studying. The war came and then ... Alba-lulia, was one of the hundred thousand
participants. He returned to Cluj, where the burden and deed expected him.
Together with his brother, Dominic, were part of that intrepid group of Romanian
doctors who undertook the formidable task of taking over and reorganizing the
Faculty of Medicine. Soon, Constantin Stanca or Costi, as the whole city knew him,
became a gynecologist, was equipped with a medical intuition that was in
competition with the skill and the spontaneity of the surgeries, but also with a
number of innovations exhibited in those over 150 works published, with which
he has subsequently acquired, after the refuge from Cluj, a place of Professor in
Bucharest?. His particular talent of organizer was first observed in the setting up
the first school of midwifery in Cluj that taught in Romanian. Shortly after, he was
besides his brother, the sacrificer Dominic Stanca, in setting up the Women'’s
Hospital in Cluj. But his most significant achievement was like the one who was the

5 ,La mormantul consilierului Dr. Sebastian Stanca” (“At the tomb of the advisor Sebastian Stanca”,
TN) in ,Renasterea”, year XXV, no. 46-47, Cluj, November 23, 1947, pp. 1-2.

6 Ibid.

7 Horia STANCA, Fragmentarium clujean (Fragmentarium specific to Cluj, TN) Dacia Publishing House,
Cluj-Napoca, 1987, p. 291.
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right hand of Professor Iuliu Moldovan, taking, as a director, the lead of the first
Romanian Institute for control and prevention of cancer, founded in Cluj in 1929,
the first in the country, and one of the first in the world8. As a recognition of his
merits, many universities in Vienna, Paris, Milan have honored him, by choosing him
as a member of the profile medical companies. Our country honored him with the
title of “Professor Emeritus”, with orders and other distinctions. The people close to
him recall his quite extraordinary talent with which he used to tell stories and imitate
those evoked, with amusing words and gestures?. Just like his brothers, he was an
authentic Christian witness, with a life model that influenced many young careers.

1.2. Dominic Stanca (1892-1979)

Dominic Stanca, M.D. is the brother of doctor Constantin Stanca, of the
priest Sebastian Stanca, of sisters Elizabeth (married Ratiu) and Elena Stanca married
to loan Duma, dean of the Jiu Valley, one of the victims of the Communist persecution.
The family also includes his son, poet and actor Dominic Stanca (1926-1976), his
grandchildren, the playwright Radu Stanca (1920-1962), the dramatic historian
Horia Stanca (1909-2002,) and doctor Octavian Stanca (1908-1977), the children
of the priest Sebastian Stancal0. He went to the primary and secondary school in
Petrosani, and then went to the Faculty of Medicine of Cluj (1910-1915). During
the holidays, he used to work in the hospitals of the miners in Petrosani, Vulcan and
Aninoasa. At the outbreak of World War I, young Dominic Stanca is sent to a unit
in Orastie, where he was entrusted to organize a military hospital with 240 beds.
As a doctoral student in medicine, he was sent to the front in Poland, and to support
the last Rigorosum and to obtain the PhD, he was given a holiday in 1916. Being a
second lieutenant doctor, he worked at the beginning of 1916 at one of the hospitals
of the garrison in Vienna, and after, in the same year, he was transferred to the
Military Hospital in Budapest. Then, the hard years spent on the Eastern front in
Volhinia and Bukovina came, where he lived in dramatic conditions, during the
epidemic typhus!!.

From the daily notes that he has meticulously prepared with talent, we
have a valuable documentation about the progress of the epidemics, as well as the
lists of soldiers and officers fallen victim to these disasters, noting also the cemeteries

8 Florea MARIN, Vieti dedicate omului (Lives dedicated to men, TN), vol. IlI, Dacia Publishing House,
Cluj-Napoca, 1995, pp. 90-91.

9 Horia STANCA, op. cit, p. 291.

10 Samuel 1zsAK, ,Amintindu-ne de Dr. Dominic Stanca” (“Reminding ourselves about Dr. Dominic
Stanca”, TN), in “Clujul Medical”, 1980, vol. LIII, no. 3, p. 261.

11 Florea MARIN, Medicii si Marea Unire (The doctors and the Great Union, TN), Tipomur Publishing
House, 1993, p. 243.
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where they were buried!2. Towards the end of the war, he was sent to the front at
the Piave-Montelo in Italy, where, after fierce fighting, Austro-Hungarian armies
were defeated. Back in Petrosani, has resumed his activity in the Miners Hospital,
where, with his heart at the crossroads of 1918, he will come to Alba-Iulia together
with the workers from Petrosani, to be among those who built the Great Romania.
Here is the copy of the Credentials of Dr. Dominic Stanca, extracted from the
Archives of the Union Museum, according to which “the Greek-Orthodox women
meeting in Petrosani chooses and delegates the physician Dominic Stanca from
Petrosani as its representative for the Grand National Assembly which is about
to be held on November 18th (December 1), 1918, in Alba Iulia, and we ask the
leadership of this congregation to make it possible for him to perform his mission
as a delegate in all directions. Petrosani, November 15/28 1918, Ss. loana Stanca,
President”13.

In 1919, Dominic Stanca settles in Cluj, where, together with other colleagues,
he contributes to the organization of the health service of the city. In the new
conditions, it felt necessary to plan a State Hospital for Women, a mission that the
Resort of the Social Welfares of the Governing Council will entrust to Dr. Dominic
Stanca. It is inaugurated on April 9, 1919, as hospital unit having a gynecological-
obstetrical profile, which, over time, will remain in the memory of the people in
Cluj as “the Stanca Clinic”14. Since the beginning, within the hospital it was set up a
workshop of domestic industry to help the women who were suffering and were
having no support. Here, in addition to the medical treatment and daily maintenance,
they were trained and qualified in various professions (tailors, seamstresses, cooks,
attendants, etc.), so that they would be able to support themselves later. In the
first three years, these courses were finished by 90 people!s.

Between 1920-1921, when it was implemented the plan of a vast health
campaign of syphilis prophylaxis, Dr. Dominic Stanca was in the forefront of this
action. He was also highlighted in the realm of addressing people’s medical and social
problems, by organizing health actions in the Apuseni Mountains and Maramures, in
villages, schools, factories and army. He gave field guidance, he lectured, drafted
measures to prevent and combat venereal diseases and tuberculosis, he published
articles, papers and brochures with the results obtained or dedicated to the health
education?s.

12 Samuel 1ZsAK, op. cit., p. 261.

13 Extracted from the Archives of the Union Museum, vol. I, f. 628.

14 Florea MARIN, op. cit., pp. 251-254.

15 Florea MARIN, Medicina clujeand in cuvinte si idei intelepte (The Cluj Medicine in wise ideas and
words, TN), Casa Cartii de Stiintd Publishing House, Cluj-Napoca, 2006, p. 477.

16 Jbid.
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Among the scientific papers published in medical periodicals of the time,
we mention: “The anti-syphilis campaign for the region of Cluj, between 1921-
1924” (Bucharest, 1934), “Information about syphilis for everyone” (Cluj, 1925),
“Prostitution and venereal diseases” (Cluj, 1922),”Contributions to the history of
syphilis in Transylvania” (Bucharest, 1925)17.

Since its arrival in Cluj, he joined the team of intellectuals around Bishop
Nicolae Ivan, and in 1925 he became Professor of Hygiene at the Theological
Academy in Cluj. In his lectures, he tried to inculcate to the future priests the
necessary knowledge to protect themselves from disease, and to promote to the
believers the essential notions of hygiene that they needed!8.

The name of Dr. Dominic Stanca is linked to the discovery in 1927 of the
salty-sulphurous waters and sludge from Someseni. Following the publication of
his research on Balneology, together with the specialists in this field, Prof. George
Pamfil, Alexandru Borza, Eugen Nyaradi, he managed to popularize and establish,
although the financial sacrifices were often exceeding his own possibilities, the
Baths from Someseni, a modern resort, able to attract patients from the country
and abroad?®.

From 1923 to 1938, he worked as a company physician at the Tobacco
Factory in Cluj, where he had the opportunity to study the working conditions of
workers and their illnesses. The observations obtained were the foundation of a
work entitled The hygienic and social organization of labor, published in 192720,

Fascist dictatorship in Vienna made him seek refuge in Orastie in 1940.
The tireless organizer of the hospital care has conducted here, too, an extensive
work, by creating The Women'’s Hospital in Orastie, served by the medical staff
and helpers that came from the Women’s Hospital to seek refuge. In 1942-1943,
the outbreak in the villages around Orastie of the epidemic cerebrospinal meningitis
finds Dr. Dominic Stanca in full anti-epidemic action, by successfully coordinating
the control of the epidemic?1.

After the country’s liberation in 1945, Dr. Dominic Stanca returns to Cluj,
resuming his position at the Hospital for Women, where he sets a Department of
Oncology, where, in 1951, his wife, Dr. Nella Stanca, starts working. As it is known,
in the same year, the Hospital for Women was transformed into an education place
of the Institute of Medicine and Pharmacy, known as Clinica Ginecologica si
Obstetrica II din Cluj (The Clinic of Gynecology and Obstetrics Il in Cluj, TN), where
Dr. Dominic Stanca continues his activity as the MD gynecologist oncologist.It was

17 Ibid.
18 Jbid.
19 Jbid.
20 [bid.
21 [bid.
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the last position he took. He retires on December 31, 1958, continuing to work as a
specialist in various committees and health institutions, without having, at the old
age, the satisfaction of the recognition of its merits, or that of seeing his son
Dominic, flourishing in literature and theater, who has inherited all the premises
of an outstanding career from his father?2. He passes away on April 2, 1979, and is
buried in the Central Cemetery of the city of Cluj-Napoca, along with leaders of
the first Romanian school Cluj23. Professor Dr. Dominic Stanca was an authentic
Christian who did not hesitate to confess, every time he had the opportunity, his
belief that death is a source of life, and not vice versa24.

2. Virgil Ciobanu (1876-1965)

Dr. Virgil Ciobanu was born on February 23, 1876 in the town of Rosia
Montana, Alba, in a family of intellectuals. His maternal grandfather, George Gritta, an
ex-tribune of Avram lancu, was married to Emilia Piso who came from a prominent
family of Sacaramb, Hunedoara County, place which then was a prosperous town,
with park, Casinos, restaurants and churches for all denominations. Their daughter
Justina, married Vasile Cioban from Siclau, who was educated at Preparandia in
Arad, at Timisoara’s Piarist High School, and who later became a teacher and notary
in Rosia Montana. Their first child was the poet Maria Botis Ciobanu, married with
Dr. Teodor Botis, and the second was Virgil Haralampiu-Ciobanu?s.

Virgil Ciobanu went to gymnasium and some high school courses in Brad,
courses that he continued at “Andrei Saguna” High School in Brasov. After
graduation, he attended Academia Teologica “Andreiand” (the “Andreian” Theological
Academy) in Sibiu and the Faculty of Theology in Chernivtsi, where he obtained
his PhD in Theology. After being ordained as a deacon in 1905 in Sibiu, he is named
a military priest, confessor of Orthodox soldiers, and catechist of the Orthodox
cadets of the military school of Austria. In 1906, at the initiative of the priest Virgil
Ciobanu and his friends from the Romanian community, including Dr. Sterie Ciurcu,
Dr. Aurel C. Popovici, Arch. Cezar Popovici, Dr. Marius Sturza, Dr. Lazar Popovici,
Dr. Sextil Puscariu, with the support of the mayor Karl Lueger, enthusiastic
supporter of Romanians, in Vienna was established a Romanian chapel, a place of
silence and prayer for the Romanians living in the imperial capital?e.

22 Horia STANCA, op. cit, p. 291.

23 Florea MARIN, op. cit., p. 477.

24 Jpid,, p. 497.

25 Radu CI0BANU, ,Wiener Gemiitlichkeit” (fragments of the memoires of Virgil Ciobanu), in ,Steaua”,
no. 11-12 / 1992; ,Rostirea Roméaneasca”, no. 3-4 / 1996; ,,Orizont”, no. 1 / 2002.

26 Jbid.
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In 1911, the priest Virgil Ciobanu went to the Faculty of Medicine of the
University of Vienna, but he interrupted his studies due to the World War I, by
being sent to the front in Galicia. In 1917, he is promoted to Major and is moved to
the garrison in Prague, where he resumes his university studies and obtains his
doctorate. Subsequently, he specialized in forensic medicine. In 1919, he married
Marioara Dima, the daughter of Pantelimon Dima, a math teacher in Brasov,
brother of the composer Gheorghe Dima. At the establishment of the University
in Cluj, he is named lecturer at the Department of Forensic Medicine, led by
Professor Nicolae Minovici, brother of the famous anatomist Mina Minovici. It is a
period of study and research, which were published in magazines of speciality,
and he printed the volumes “Terminologia medico-legald”( “The medical forensic
terminology”, TN) and “Omorul ritual” (“The ritual murder”, TN). At the same
time, he is invited by Bishop Nicolae Ivan to teach the course of Pastoral Medicine
of the newly established Theological Academy and Theological Seminary in Cluj.
On this occasion, he published the volume “Preotii In medicina” (“Priests in
Medicine”, TN), published by the Publishing House of the Romanian Orthodox
Diocese of Cluj?7.

In 1952, after his wife’s death, he retired at theHodos-Bodrog Monastery,
where he became an abbot a year later, while being, for a short time, a teacher at
the School of church singers in Cluj.28 In 1958, he was named professor of Pastoral
Medicine at the Universitary Theological Institute in Bucharest, therefore he moved
Antim Monastery. In 1962, he returned to the city of Cluj and settled at his daughter,
Ruxandra, spending a short time at Nicula Monastery, where he wrote his memories.
He passed away on September 24, 1965. Sociable, communicative, dynamic, with
a relentless appetite for knowledge and a great sense of humor, the clergyman, the
teacher, and the doctor Virgil Ciobanu was a striking and representative personality
for the Central European intellectuals of that era2°.

3. Eugen Virgil Nicoara (1893-1985)

Dr. Eugen Virgil Nicoara is the seventh child of the oriental-Greek priest
Grigore Nicoara from the village of Pietris, near Deda Reghinului. His mother, Elena
Petra, was the daughter of the priest loan Petra from Ibanesti. At the beginning,
the priest Grigore Nicoara is named chaplain to in Ibdnesti, and then parish,
where he will serve until 1914. During his pastoring, the church in Ibanesti-Sat is
built. Due to its worthiness, he is elected as a notary of the Deanery in Reghin, and

27 Ibid.

28 Alexandru MORARU, [nvdtdmantul teologic universitar ortodox din Cluj (1924-1952) (The University
Theological Education in Cluj (1924-1952), TN), Cluj-Napoca, 1996.

29 Radu CIOBANU, op. cit.
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president of the cultural “Astra” in Gurghiului district. He build in Ibdnesti a small
sawmill, he set across the village a water channel of the river, and the bought big
bells for the church, from a workshop near Vienna. He passed away at Ibanesti, in
191430,

Eugen Virgil Nicoara spent his childhood in Ibanesti, with his parents. We
followed basic education at the Hungarian State School in Gurghiu (1900-1905),
after which he continued at Odorhei High School (1905-1907), and the Reformed
College of Tg. Mures, where he receives the diploma of maturity in 1913.He
attended the Faculty of Medicine and Pharmacy of the University “Francz Jozsef”
in Cluj-Napoca (1913-1915).He continued his studies in medicine at the Royal
Hungarian University of Budapest, where he obtained his PhD in 1918.
Subsequently, he specialized in surgery at the Surgical Clinic of Cluj (1919-1923),
by taking the position of instructor. In 1923, he was named, by exam, MD of the
State Hospital in Reghin; he was also the hospital’s director until 1940, and he was
promoted to the rank of General sanitary inspector (1936). For a short period of
time (1938) he was named prefect of the county of Mures31.

During 1936-1939, the Hospital and the Palace of Culture in Reghin were
built, and with his moral and material support, monuments to heroes, crosses,
schools and community centers in villages around Reghin were built. Building the
Hospital was one of his greatest achievements. Here is what Professor Petre
Tomescu confessed in this regard, after the inauguration of the hospital: “With
his unflinching perseverance that characterizes him, he managed to make this
exceptional deed of which I think that is unique in our country. The hospital was
built for two years under the daily supervision of Dr. Nicoara, and according to the
plans drawn up under his directives. This architectonic ensemble that was so well
done was designed taking into account what its author had seen in his study trips

30 The authors of the biography of Eugen Virgil Nicoara write that the place of birth in is Ibanesti, the
county of Mures. In this sense, please read the article written by Mariana PLOIESTEANU in Reghinul
Cultural. Studi si articole (The cultural Reghin. Studies and Articles, TN), vol II (1990); Ana CoSMa,
Scriitori romdni mureseni. Dictionar biobibliografic (Romanian writers from Mures, Bibliographic
dictionary), Targu-Mures, 2000; Dumitru HUSAR, ,100 de ani de la nasterea doctorului Eugen Nicoara”
(100 years since the birth of dr. Eugen Nicoard, TN) in ,Cuvantul liber”, year 5, no. 100 (May25,
1993) si Aurelia Victoria BALTARU, Valea Gurghiului in perioada interbelicd (Valea Gurgiului during the
interbelic time, TN), Targu-Mures, NICO Publishing House, 2008. In the Excerpt no. 70 of November
22,1925, from Matricola botezatilor Bisericii ortodoxe romdne din localitatea Pietris, in which it is
shown that this excerpt belongs to vol. 2 of Matricola, page 23, no. 2, Eugeniu Virgiliu Nicoara is
listed as Christened on the 18t of January 1893. From this Exerpt we see that Eugen Virgil Nicoara
was born on the 6th of January 1893. His parents are Grigore Nicoara, priest (Romanian Orthodox
vicar) in Pietris, and Elena Petra. The priest who performed the Christening was loan Petra, vicar in
Ibanesti. Eugen MER4, ,Personalitdti din Ibdnesti: Dr. Eugen Nicoard” (Personalities from Ibdnesti:
Dr. Eugen Nicoard, TN), in ,Cuvantul liber”, year XIX, no. 272, Tg. Mures, Mars 10, 20009.

31 Lucian PREDESCU, Enciclopedia ,Cugetarea” sau Enciclopedia Romdniei - Material romdnesc. Oameni
si infdptuiri, Cugetarea - Georgescu Delafras Publishing House, Bucharest, 1940.
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abroad, and the latest requirements of modern science [...]. Operating rooms for
septic and aseptic interventions were wide, beautiful, impressive, the sterilization
equipment, the rich instrumentation, and, over all, all this surgery arsenal made
you think you're in a large university clinic, and not in the Hospital of Reghin”32.

For political reasons, was dismissed from his position as chief surgeon of
the Hospital of Reghin, and was arrested in 1940.After his release in 1941, he
established in Brasov, where he takes the lead of the Hospital “George Marzescu”
(1942-1943).He was included in the Great Major State of the Romanian Army
with the rank of captain (1943-1944), then he became a doctor at the Hospital in
Orastie (1944-1945), whence he returned to Reghin and worked until 1947,
when he retired33.

Dr. Eugene Virgil Nicoara was the author of many popular books hygiene
and health promotion. His program of population health recovery also included
lectures on diseases, on the diseases’ detection and cure, the documentary films for
which he strived to acquire, the articles spread in calendars or other publications
that were easy to reach to the people, and popularization books34. As President
of “Astra”, he initiated and offered material support for a series of conferences,
festivals, cultural circles, village choirs, cinema performances, popular science
brochures, welfare etc. He specially supported the establishment of peasants’
schools, by supporting the necessity of the women'’s education. Many intellectuals
joined him in his activity of popularization of science: Ariton Popa, Dr. [oan Hartia,
Dr. Alexander Ceusianu, Gheorghe Maior, Dr. Vasile Niculescu, Emil Cocos, Iuliu
Serbanutiu, Nicolae Albu, Gheorghe Craciun, Ilie Sandru, lustin Handrea, Vasile
Netea, boosting the whole cultural life of the region. He published in the magazines
“Semadnatorul”; “Gazeta Mures”; “Glasul Muresului”; “Progres si culturd”;
“Transilvania”; “Viata llustratd”, “Astra” Reghin. He received numerous orders and
decorations: the Order “Star of Romania” with the rank of officer (1929); the
“Medical Merit” Cross cls. I; the “Cultural Merit”; the “Nasturel Herescu” prize of
the Academy (1934)3s.

32  Revista medicald” (The Medical Magazine, TN), no. 24, December 15, 1939.

33 Tiberiu IANCU & coLAB, Clujeni ai secolului 20: dictionar esential, Casa Cartii de Stiinta Publishing
House, Cluj-Napoca, 2000, 400 p.

34 Published works: , Tuberculoza” (Tuberculosis, TN); ,Bolile venerice” (Veneral diseases, TN); ,Alcoolismul
sau bolile venerice” (Alcoholism or veneral diseases, TN); ,Gripa” (The flu, TN); ,Cancerul” (The
Cancer, TN); , 10 porunci ale bunului crestin” (10 Commandments of the good Christian, TN); ,Cartea
sanatatii. Tinerete - batranete” (The book of health. Youth-Old age, TN); ,Lingoarea si dusmanii
omului; Microbii si bacilii” (The typhoid and the enemies of men; germs and bacilli); ,Prietenii si
dusmanii omului (microbii sau bacteriile, bacilii)” (Friends and enemies of man (germs or bacteria,
bacilli), TN) - in collaboration: Eugen NICOARA, Vasile NETEA, Figuri muresene (Personalities of Mures,
TN), Tipografia Ardeleana, Mures, 1933; Eugen NICOARA, Vasile NETEA, Murds, apd lind: literatura
populard din regiunea Murdsului de Sus, vol. 1, Reghin, Astra, 1936.

35 Tiberiu IANCU & COLLAB, op. cit.
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At the invitation of Bishop Nicolae Colan, during October - December 1940,
Dr. Eugen Virgil Nicoara taught courses of Pastoral Medicine in the Orthodox
Theological Academy in Cluj3¢. Despite his rich social, cultural and spiritual life,
Dr. Eugen Virgil Nicoara suffered in the last part of his life from the “horrors of
communism”, along with other prominent intellectuals of his days: “I carried also
the crown of thorns of suffering for the love of nation. After the surrender of
Northern Transylvania, I was moved out of the hospital built by my own hands,
[ was imprisoned four times, my monuments and triptychs have been demolished;
my Cultural Palace was taken from me, I was tortured for my Romanian attitude.
I got deathly ill. My wealth has been taken away from me. My right of free practice
was suspended ...” 37.

He passed away in 1985, remaining in the conscience of the times through
the buildings in the town of Reghin bearing his name: The Municipal Hospital
“Eugen Nicoara”, “Eugen Nicoara” Cultural House, Post-Secondary School of Nursing
“Eugen Nicoara”, “Eugen Nicoara” High School.

4. Conferences of the Teacher Doctors from the Faculty of Theology
in Cluj

In 1920, at the opening of the academic year, Prof. Dr. Iuliu Hatieganu
held in front of the teachers and students the lecture entitled “The Relationship
between Church and School”, stressing: “Our religion in all the times was the
strongest force of national regeneration. The University cannot live without this
religion. Romanism and Christianity are two ideas that cannot only live in
symbiosis, fortifying each other. But science, with which us, the academics, we
pride ourselves must be doubled by consciousness ... Let us therefore get closer
with more and more love to the Church, by carrying with dedication the cross of
Christ, because this cross leads us to high places, as through sacrifice, and only
through sacrifice, the man is reborn and the nation is reborn”3s.

Starting from the idea that a nation is perpetuated by the full vigor of soul
and body, in the academic year 1930/1931, due to the insistence of Prof. luliu
Hatieganu and Dr. Octavian Stanca, the son of the diocesan advisor Sebastian
Stanca, the physical education became compulsory for students. The Sports Park
was set up for students who, later, in the memory of its founder, was named the

36 Alexandru MORARU, op. cit.

37 ANDM, fond Despdrtamadntul Reghin al Astrei (The Reghin Department of Astra, TN), Dr. Eugen
Virgil Nicoara, ,Memoriu de activitate” (Activity Memoir, TN).

38 Florea MARIN, Vieti dedicate omului (Lives dedicated to men), vol. 1, Dacia Publishing House, Cluj-
Napoca, 1993, pp. 39-63.
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“luliu Hatieganu Park”. Also at the initiative of the illustrious teacher, a wooden
church made in the style of Maramures was built here, a place which was perfect
for the retreat of many generations of students and athletes3°. This ensured the
motto “disciplined, healthy, beautiful body in the service of the soul” and they
tended towards the formation of a man ready to sacrifice himself for the nation,
for the country, having in front of him the eternal truths of God#°. The late
Archbishop and Metropolitan Bartolomeu Anania noted in his “Memoirs” the
following words, related to this church: “As soon as spring came, Professor Iuliu
Hatieganu called me and named me the “confessor of the Sports Park “.The Sports
Park of the University, founded by him in the memory of a dead child, had also a
small church built in the style of Tara Motilor, a church that was profaned by the
Hungarians during the occupation. Professor rebuilt it and wanted it to be
available to the Christians students, wanted it to have alternative sermons: one
Sunday in the Orthodox rite, and the other Sunday in the Greek Catholic rite
(Hateganu himself was Uniate). He could not offer anyone any payments. My
mission there was to ask an Orthodox priest or a Uniate one to come in the Sports
Park, with all that was necessary, and to hold a sermon (I was only a deacon). In
return for this service, Professor - who found out from Mr. Vatasescu about my
struggles - offered me a room in the house placed in the middle of the park, which
was very fortunate for me”4t. The church burned in 1982, and only the socle of the
old structure can be seen.

At the invitation of Bishop Nicolae Colan, medical professors from the
Faculty of Medicine of Cluj will lecture to students on topics related to health and
the relationship between medicine and theology.

Thus, in the academic year 1930/1931, [uliu Hatieganu, M.D, held a series
of conferences concerning the University Hygiene, and on the occasion of the
speech given as Rector of the University, he will address a range of medical and
social issues of the time, such as: tuberculosis, syphilis and other venereal
diseases, alcoholism, smoking, etc. It will also notify the need of the systematic
and practical health education, that is addressed to the people themselves, not to
the stacked blanket, and start learning the most basic hygiene measures: washing
the hands before every meal, the oral hygiene, complying with the norms of
individual and collective hygiene etc.2.

39 Florea MARIN, Medicina clujeand in cuvinte si idei intelepte (The Medicine of Cluj in wise ideas and
words, TN) op. cit, p. 100.

40 Jbid, p. 114.

41 + Bartolomeu Valeriu ANANIA, Memorii (Memories), Polirom Publishing House, Bucharest, 2008, pp.
108-109.

42 Florea MARIN, Medicii si Marea Unire (Doctors and the Great Union), op. cit., pp. 163-167.
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In the spring of 1937, Professor Victor Papilian, “an eminent Christian
writer and a passionate scientist’#3, concluded his lecture related to St. Luke the
Evangelist with reference to the relationship between religion and science, saying:
“The science is dealing with the study of reality in order to master it. It is a system
of knowledge that are necessary for our defense. But the human being has a
number of issues: where do we come from, what is death, where do we go,
questions to which science cannot answer. To this only religion can answer,
whose truths, just like the miracles, are not unreasonable, but are suprarational,
and the most typical representative of the harmony between science and religion
is St. Luke the Evangelist*+.

On April 3, 1938, Emil Teposu, M.D., working at the Faculty of Medicine in
Cluj, held in room Vasile Parvan a conference entitled “Religion and Medicine”, in
which he attempted a synthesis of the close ties between the two fields, using the
large perspectives of history. Just like the human spirit, which in different periods
of its evolution has passed successively through feeling, reason and experience,
medicine has crossed, along the long line of its evolution, three periods: the
religious one, the philosophical one, and the scientific one, while being impossible
to separate it, in its development, from the other natural sciences. In other words,
“Religion and medicine have common roots. At their inception, they were a single
discipline, served by the same servants, and pursuing the same goal: the search
for truth regarding the world we share. The desire of good and truth which are
the basis of these disciplines, enlivens the act of faith and scientific research,
impressions our sensitivity, just like a good deed, and creates a debt: to search for
its solution. But our capacity to know, and our means of investigation are limited,
just as our existence. Religion, the superior idea that made the human spirit
ponder even from the most ancient of times, this sublime force that springs from
the depths of a conviction, this belief in a transcendent reality: God, the infinite
being, the divine spirit, a reality that beats the evidence, laws and phenomena of
our world, reaches to knowing the truth through intuition and revelation...45.

Science that today encompasses also the medicine, in reaching the same
purpose, uses the essential functions of reason: observation, hypothesis and
experience, with which it seeks to know the laws governing the causes and effects
of natural phenomena. So, as in the external world there is sensation, the tools of
senses form the principal means of investigation in the field of religion, while faith
is the fundamental act of knowledge*e.

43 Sf. Evanghelist Luca medicul” (Saint Luke the Evangelist and the doctor, TN), in “Renasterea”,
year XV, no 16, Cluj, April 18,1937, p. 2.

44 Sf. Evanghelist Luca medicul” (Saint Luke the Evangelist and the doctor, TN), in "Renasterea”, year
XV, no. 16, Cluj, April 18,1937, p. 2.

45 Religia si Medicina - Conferinta Prof. Univ. Emil Teposu” (Religion and Medicine - The Conference
of Prof. Emil Teposu, TN), in “Renasterea”, year XVI, no. 17, Cluj, April 24 1938, p. 6.

46 [bid.
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Our century can thus be considered the Age of great synthesis, of the
medical spiritualization. But the higher sense of life, the mystery of death, and the
spiritual peace on earth, the human eternity towards which we are all aspire,
problems that cannot escape the medical concerns, can be solved only through the
truths of faith and religion. We need a living inner strength, a powerful immediate
intuition, a psychology that has past to the metaphysics, because by breaking the
iron gates of the mysterious cell within ourselves, we find the truth of the supreme
and eternal truths: The Creator™7.

Now, at the beginning of 21st century, | cannot say that “Assisting the sick
while thinking of God, the spirituality is enriched, is ennobled, for in those moments
one can manage to clear the philosophy of life and fortify the faith. Here’s how
right was Professor [uliu Hatieganu when he said that “medicine is the science and
conscience”, and if this conscience is and has to mean faith, then perhaps we have
to do with the most beautiful definition of medicine that was ever given”8.

47 Ibid.
48 Mircea Gelu Buta, Dan CIACHIR, Biserica din Spital. Dialoguri (The Church in the Hospital. Dialogues),
Anastasia Publishing House, Bucharest, 2004, p. 19.
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SFANTUL FOTIE, PATRIARHUL CONSTANTINOPOLULUIL.
NASTEREA, COPILARIA SI ASCENSIUNEA SA
LA CURTEA IMPERIALA

VIRGIL CERCES*

REZUMAT. Articolul de fata cuprinde viata patriarhului Fotie inainte de alegerea
sa ca patriarh cat si viata societatii bizantine, cadrul politic si religios la
momentul ascensiunii tanarului Fotie. In prima sa parte articolul prezintd mai
multe opinii privind data nasterii lui Fotie. Mai multi cercetatori 1si exprima
opiniile lor privind data nasterii incepand cu anul 810 pana la 827. Apoi trateaza
problema originii familiei si a copilariei lui Fotie. De asemenea este adusa in
discutie si problema educatiei lui Fotie. Este prezentata ascensiunea sa la curtea
imperiala cat si faptul ca in vremea sa societatea bizantina era grupata in jurul
a doud partide a intransigentilor si a liberarilor. In ultima parte a articolului se
prezinta cadrul politic si religios inainte de alegerea lui Fotie ca patriarh.

Cuvinte cheie: Fotie, Patriarh, copilarie, ascensiune, partide.

Fotie se descopera omenirii ca o personalitate complexd, apartinand
unei perioade foarte zbuciumate a istoriei celei de-a doua jumatati a
secolului al IX-lea, pe care si el a influentat-o prin actiunile sale si pe care a
dominat-o. Personalitatea lui continua si astazi sa trezeasca curiozitatea,
admiratia, dar si impotrivirea celor care cauta sa afle cate ceva din viata si
gandirea acestui mare parinte al Bisericii Risiritene postpatristice. In
Biserica Ortodoxa a primit, chiar imediat dupa savarsirea sa, supranumele
de cel Mare. Inzestrat cu o capacitate intelectuald exceptionald, a reusit sa
se impuna In vremea sa ca un mare intelectual si bibliofil, pentru aceasta in
primul sdu exil se plangea imparatului pentru lipsa cartilor sale dragi.

*Pr. Drd., Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai” Cluj-Napoca, Romdnia,
email: cercesvirgil@yahoo.com



VIRGIL CERCES

1. Opinii privind data nasterii lui Fotie

In ceea ce priveste data nasterii lui Fotie nu avem o dati certd, ci mai
multe supozitii bazate pe calcule legate de anumite evenimente din viata sa.

J. Hergenrother! admite ca data a nasterii a marelui patriarh, anul 827. El
isi argumenteaza ipoteza sustinuta de dansul, ludnd in calcul data hirotonirii ca
patriarh a lui Fotie, anul 858. De asemenea sustine ca Fotie la data hirotonirii
trebuia sa aiba cel putin 30 de ani asa dupa cum prevedeau canoanele, altfel
contestatarii lui i-ar fi reprosat, printre altele si aceasta. Afirmatia sa se bazeaza pe
calculele legate de viata ucenicului lui Fotie, Constantin-Chiril, care s-a nascut in
anul 827 si la doar 42 de ani moare (869). Constantin-Chiril a fost un apropiat al
patriarhului Fotie si acesta, la randul lui, i-a fost profesor. In anul 850 Fotie era
deja profesor la Universitatea din Constantinopol. In urma acestor conexiuni,
Hergenrother propune ca an de nastere 827.2

Unii cercetatori, cum ar fi Karl Krumbacher3, Francis Dvornik4, Hans-
Georg Beck®, Despina Stratoudaki White® fixeaza ca data a nasterii lui Fotie anul
820, an care este agreat de majoritatea dictionarelor care cuprind personalitati si
teologi din Evul Mediu’.

Dintre cercetatorii romani, Parintele Profesor loan Irimia propune ca an al
nasterii lui Fotie, 815 deoarece, spune el, “..in 858 decembrie 25, cdnd isi face

1 ]. Hergenrother, Photius, patriarch von Konstantinopel. Sein Leben, seine Schriften und das griechische
Schima, vol.1, Darmstadt, 1966, p.315.

2 ]. Hergenrother, Photius..., vol.1, p.315-316 si Pr. Dr. Lucian D. Colda, Patriarhul Fotie cel Mare al
Constantinopolului: Contributii la dezvoltarea Teologiei, Editura Reintregirea Alba-Iulia 2012, p.30.

3 Krumbacher spune ca s-a nascut in jurul anului 820 si mai precizeaza ca in nici un caz dupa anul
827. Karl Krumbacher, Geschichte der byzantinischen Litteratur von Justinian bis zum Ende des
ostrémischen Reiches (527-1453), Miinchen 1891, p.223. https://archive.org/stream/geschichtederbyz
00krumuoft#page/223/mode/1up, 14.05.2015.

4 F. Dvornik, Photios, Patriarch, in Lexikon fiir Theologie und Kirche. Achter Band, Verlag-Herder-
Freiburg, 1963, col.484.

5 Hans-Georg Beck, Kirche und theologische Literatur im byzantinischen Reich, Miinchen, 1959, p.520 -
http://www.scribd.com/doc/54944991 /Beck-Kirche-Und-Theologische-Literatur-Im-Byzantinischen-
Reich-Beck-1959%#scribd, 14.05.2015

6 Referindu-se la data nasterii lui Fotie, Despina Stratoudaki White, ne spune c: ....In ce priveste vdrsta
sa, Fotie, a dat ocazional referinte indirecte. El il numeste pe patriarhul Nikiforos contemporanul sdu.....cd
era tdndr cdnd a scris Lexikonul si foarte bdtrdn si obosit cdnd a terminat Amfilohia...Un alt punct
important in stabilirea vdrstei lui Fotie este informatia furnizatd de el cu referire la anatema asupra
tatdlui sdu, unchiului sdu, Tarasios, si a lui insusi de ultimul sinod iconoclast, ce a avut loc in 837. Ea
propune ca datd a nasterii lui Fotie anul 820 alaturandu-se ..Numerosilor biografi ai patriarhului...
Despina Stratoudaki White, Patriarch Photios of Constantinople, his life, scholarly contributions, and
correspondence together with a translation of fifty-two of his letters, Brookline, Massachusetts, 1981,
p. 15-16.

7 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p.30.
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aparitia ca patriarh, se prezintd cu o bogatd experientd.”® Tot anul 815 1l propune
ca an al nasterii lui Fotie si loan Bria®.

Parintele profesor Milan Sesan spune ca atunci cand a fost hirotonit ca
patriarh, Fotie era ...In vdrstd de 38 de ani...1% De aceea el da ca an al nasterii lui
Fotie 820.

Tot anul 820 este propus ca an al nasterii lui Fotie si de catre Parintele
Profesor Doctor Vasile V. Munteanu!!. Acelasi an il dd si Pr. Prof. Dr. Emilian
Voiutschi.12

Panaghiotis K. Hristou, fost profesor de Patrologie la Universitatea ,Aristotel”
din Tesalonic, spune cd Fotie .... Eyevvrifn mBavis mepi to 820 €i¢ TV mOwTEVOLORY,
v Kwvotavrivovmolv... 13

Profesorul emerit al Universitatii din Atena, Hristos S. Voulgaris ne spune
ca Fotie ... TevvnBei¢ mepi 10 820 €K YOVEWV GPIOTOKPATIKIG KaTaywyfc...14. Tot acelasi
an al nasterii lui Fotie, 820, 1l da si Vasiliou Laourdas?s. Constantin N. Tsirpanlis,
Profesor de Istoria Bisericii si Patristica la New York propune ca data a nasterii lui
Fotie anul 810.16

Istoricii Waren T. Treadgold!” si P. Stéphanou!8 propun ca data a nasterii
marelui Patriarh anul 810.

8 Pr. loan Irimia, Conflictul religios dintre Roma si Constantinopol in timpul patriarhului Fotie, in
Luminatorul, anul LXXVI (1943), nr:1-2, p.655.

9 Diac. loan Bria, La implinirea a 1100 de ani de la Enciclica patriarhului Fotie al Constantinopolului
cdtre patriarhii rdsdriteni, in Ortodoxia, anul XIX (1967), nr:4, p.608.

10 Pr. Milan Sesan, Patriarhul Fotie si Roma, in Mitropolia Ardealului, anul V (1960) nr.7, p.548.

11 Pr. Vasile V. Munteanu, Bizantinologie, Editura nvierea Arhiepiscopia Timisoarei 1999, p. 136.

12 Pr. Emilian Voiutschi, Istoria literaturii si moralei crestine, in Candela anul XXV (1906), nr.10,
p-45 s.u.

13 [IANATTQTHE K.XPHETOY, METAS ®QTIOZ, O AOTIOX KAI ATQNIXTIE IEPAPXHZ, KATEPINH 1965, p.4,”.S-
a ndscut, probabil, spre anul 820 in capitald, la Constantinopol...”

14 XPHXTOY XII. BOYATAPHE, O METAX ®QTIOX QX EKKAHXIAXTIKH KAI EONIKOX ATQNIXTHZ, AOHNAI
1977, p. 5 - ".S-a ndscut spre anul 820 din pdrinti de origine aristocratd...”

15”70 ddjtiog EyevvhiOn els v Kwvotavtivoumohy mept 10 820 &To YoVels KATEXOVTHG AvwTdTas OEoeis €ig TV
Kowwviay Tijg Tpotevovons thg Bulavriviie avtokpatoping."®QTIOY OMIAIAL, EKAOZIZ KEIMENOY
EIZATQI'H KAI ZXOAIA YIIO BAZIAEIOY AAOYPAAY, OEZIAAONIKH 1959, p.4 - "Fotie s-a ndscut la
Constantinopol cdtre anul 820 din pdrinti apartindnd celei mai inalte pozitii a societqtii bizantine din
capitald”’

16 Constantine N. Tsirpanlis, Saint Photius as missionary and true ecumenical father, in "ExkAnoia kol
©eoloyia, TéUoG E, (1984), p. 436.

17 Waren T. Treadgold, The Nature of the Bibliotheca of Photius, (Washington), 1980, (Dumbarton
Oaks Studies 18).

18 ”Nascut in jurul anului 810, Fotie a apartinut uneia dintre cele mai proeminente familii din Constantinopol”
P. Stephanou, Photius, patriarche de Constantinopele, in Dictionnaire de Spiritualité Ascétique et
Mystique, Tome 12, (1984) Col. 1397. http://www.histoireebook.com/index.php?post/2012/03/14/
Dictionnaire-de-spiritualite-Tome-04-Premiere-partie, 25.05.2015.
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Toti cei care s-au oprit asupra unui an al nasterii lui Fotie, l-au calculat
tinand cont de anumite evenimente arhicunoscute din viata marelui patriarh, cum
ar fi: persecutia iconoclasta, delegatia trimisa la curtea arabd, urcarea pe tronul
patriarhal etc.

2. Familia si anii copilariei lui Fotie

Toti cercetatorii sunt de parere ca Fotie provine dintr-o familie nobild din
Constantinopol?9, iar Francois Dvornik mai precizeaza ca “...et était parent avec la
dynastie macédonienne.”20. Tatal sau pe, nume Serghie, si mama sa, pe nume Irina,
au avut de suferit in perioada iconoclasmului din cauza atasamentului fata de
cinstirea icoanelor, in timpul imparatului Teofil (829-842)21. Astfel, parintii lui sunt
cinstiti ca sfinti marturisitori si sunt trecuti in sinaxarul bizantin pe data de 13 mai.22
Fotie, Intr-una din epistolele sale?3 1i aduce elogii tatalui sdu descriindu-1 ca fiind
un om viteaz, evlavios si ca s-a remarcat “..printr-o bogdtie a adevdratei slave, prin

19 F. Dvornik, Le schisme de Photius histoire et legende, Paris, 1950, p. 31 ("..si era inrudit cu dinastia
macedoniand”); XPHETOY XI1. BOYATAPHE, O METAX ®QTIOX..., p.5; .... Stim cd s-a ndscut intr-o nobild
familie constantinopolitand.... Pr. Ene lonel, Patriarhul Fotie al Constantinopolului, editura Episcopia
Buzaului si a Vrancei, 2003, p.5

20 E Dvornik, Le schisme de Photius..., p. 31

21 Fotie Insusi face referire la suferinta parintilor lui din timpul iconoclasmului intr-o scrisoare de
consolare adresata fratelui sdu, Tarasie, care suferea din cauza ca 1i murise un copil: Nu trebuie sd
traddm faptele sldvite de vitejie ale pdrintilor nostri, pentru cd ei au intdmpinat moartea nu precum o
fac cei pe care fi stim noi. Sd fim crutati de asemenea lucruri; acesti inaintasi au fost Idmuriti prin foc si
prin apd si, desi au fost amenintati in acea vreme de surghiunul amar si greu, fiind lipsiti de orice
prieteni si rude, desi au fost despdrtiti de toti cei ce aduc mdngdiere, le-au primit pe toate cu bucurie;
si au slavit pe Dumnezeu, spre deosebire de cei care conduc cele omenesti dupd mintea omeneascd. -
]J.P. Migne, Patrologia Greacd, vol.102, col. 972, https://archive.org/details/patrologiaecurs11
migngoog, 14.05.2015 - traducere de Asterios Gerostergios, Sfdntul Fotie cel Mare, traducere din
limba engleza de Marius Popescu, Editura Sofia Bucuresti 2005, p.14 vezi si EA., Viata si nevointele
celui intre sfinti pdrintelui nostru Fotie cel mare, Patriarhul Constantinopolei, Traducere de Constantin
Fageteanu dupa editia: The Lives of the Pillars of Ortodoxy, published by Holy Apostles Convent
and Dormition Skete, Buena Vista, Colorado, USA, 1990, Editura Cartea Ortodoxa, Editura Egumenita,
p-12. De asemenea vezi si Pr. T. Bodogae, O epistold a patriarhului Fotie si semnificatia ei, in
Mitropolia Banatului, anul XXXII (1982), nr.10-12, p.613-623.

22 |.P. Migne, Patrologia Greacd, vol.102, col. 877C - https://archive.org/stream/patrologicursus
19migngoog#page/n429/mode/1up, 25.05.2015 si Asterios Gerostergios, Sfantul Fotie cel Mare,
p. 14.

23 Este vorba de Epistola de intronizare a lui Fotie adresata scaunului patriarhal al Antiohiei, Vezi
Photios Patriarchos Constantinopolitanos, [Epistolae] EITIETOAAIL Johannes N. Baletta ed. Georg
Olms Verlag Hildesheim. New York 1978, p. 143 s.u.
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dreaptd credintd...si prin surghiun si mucenicie.?4”. lar despre mama sa spune: ...si
mama iubitoare de Dumnezeu si iubitoare de virtuti...25 Ei apartineau celor mai
de seama familii din Bizant2é. Serghie, tatdl sau, era la curtea imperiald, avand
dregatoria de spatharios, adica conducator al garzii imperiale. Fratele tatdlui sau a
fost patriarhul Constantinopolului, Tarasie (784-806), canonizat de catre Biserica
Ortodoxa si praznuit la data de 25 februarie. Este cel care a prezidat Sinodul VII
Ecumenic din 787 de la Niceea. Mai avea inca patru frati care se numeau: Constantin,
Serghie, Tarasie si Teodor. Familia lui se Inrudea cu insasi familia imperiala2’.
Patricianul Serghios, fratele mamei lui Fotie, era casatorit cu Irina, sora imparatesei
Teodora.28

Este foarte greu de stabilit imprejurarile exacte ale educatiei primite de
tanarul Fotie. Avand in vedere si faptul ca parintii lui au fost exilati din cauza
atitudinii lor pentru cinstirea icoanelor, determinarea locului si a scolii urmate de
Fotie devine si mai greu de precizat. Cine au fost profesorii cu care a studiat Fotie?
A fost doar un autodidact?9? Sunt intrebari la care nu s-a dat, pana in prezent, un
raspuns exact.

Faptul ca a devenit un erudit remarcabil destul de tanar, un foarte subtil
filozof si un excelent teolog, ne indreptateste sa credem ca a ajuns la aceasta
performantd dupa studii sistematice si laborioase in preajma unui profesor3°.

24 Photios Patriarchos Constantinopolitanos, [Epistolae] EIIIXTOAAIL p. 145 - traducere de Asterios
Gerostergios, Sfdntul Fotie cel Mare, p. 14.

25 7. kol pritnp @iAd0eds te kai @iddperos ..” Photios Patriarchos Constantinopolitanos, [Epistolae]
EMNIXTOAAL p. 145.

26 TTIANATTQTHZ K. XPHETOY, METAZ ®QTIOX..., p. 5.

27 Asterios Gerostergios, Sfantul Fotie cel Mare, p. 13.

28 Asterios Gerostergios, Sfdntul Fotie cel Mare, p. 13.

29 Protopresbiterul Teodor Zisis, profesor universitar la Universitatea Aristotel din Tesalonic spune:
...referitor la intrebarea dacd Fotie a fost un autodidact sau a avut profesori, notdm aici cd aceste
doud opinii nu se exclud, ci, dimpotrivd, se completeazd. A avut profesori si a urmat cursurile scolilor
din Constantinopol, insd in acelasi timp, datoritd marii sale inteligente si studiului continuu al cdrtilor,
de care nu se despdrtea niciodatd, s-a instruit singur si si-a depdsit profesorii” Teodoros Zisis, A fost
Sfantul Fotie cel Mare umanist?,in Tabor, Anul VIII (2014), nr: 3, martie, p. 16.

30 Potrivit acestei convingeri se presupune ca Fotie a fost instruit de celebrul filozof si matematician
Leon, fostul arhiepiscop al Tesalonicului, dupa ce acesta s-a intors la Constantinopol si unde si-a
reluat activitatea de profesor dupa ce a fost demis din scaunul arhiepiscopal. Asterios Gerostergios,
Sfantul Fotie cel Mare, p. 18. Si Teodoros Zisis afirma ca ”.. Leon Filozoful si Matematicianul, a fost si
profesorul lui Fotie.” Teodoros Zisis, art.cit., p. 16. Parintele Iustin Popovici afirma ca dupa ce a
studiat literatura, matematica filozofia aristotelica si invatatura lui Platon, tanarul Fotie a zabovit
indelung si asupra Sfintei Scripturi si a Sfintilor Parinti ai Bisericii si ca acest lucru din urma l-a
facut sub indrumarea unor barbati intelepti si a unui duhovnic si al caror nume nu se cunosc. Conf.
Iustin Popovici, The Life of Saint Photios the Great, in vol. On the Mystagogy of the Holy Spirit,
Studion Publishers, NY, 1983, p. 36 si EA,, Viata si nevointele celui ...., p. 14.
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“Geniul lui Fotie era incd mai presus de nasterea sa. El avea spiritul mare si cultivat
cu ingrijire. Bogdtiile sale 1i inlesneau a gdsi toate soiurile de cdrti; si pasiunea sa
pentru glorie mergea pdnd la a petrece noptile in lecturd. Astfel, el deveni cel mai
savant om, hu numai al veacului sdu, ci si al celor precedente. El stia gramatica, poetica,
retorica, filozofia, medicina si toate stiintele profane; insd nu neglijase nici stiinta
teologicd si, cand se vdzu in Bisericd, deveni foarte savant in treburile bisericesti.”31

Pana si cei ce mai tarziu l-au contestat pentru actiunile sale ca patriarh,
cand vine vorba de eruditia sa toti vorbesc cu admiratie despre el. Astfel, unul din
cei mai inversunati dusmani ai lui, si anume, biograful patriarhului Ignatie, Niceta
Paflagonul, cand vine vorba de stiinta lui Fotie spune: “Fotie nu se trdgea din oameni
josnici si fdrd importantd, ci dintre cei nobili dupd trup, fiind un om eminent. Era
respectat pentru intelepciunea si pentru cultura sa profand mai mult decdt oricare
persoand implicatd in politicd. Cunostea gramatica si poezia, retorica si filozofia; de
asemenea si medicina, si, in general, orice stiintd profand din vremea lui, Superioritatea
lui intelectuald era de asa naturd, incdt pdrea cd-si depdseste generatia si se intrece
cu autoritdtile antice.”32

Din scrisorile sale aflam ca era iubitor de viata singuratica, departe de
framantarile societatii. Astfel, intr-o scrisoare, spune despre sine: “..Cdnd eram
tdndr mi-am dorit foarte mult sd trdiesc singur’33 si “..In copildrie am luat hotdrdrea
sd stau departe de probleme si de zgomot si sd md bucur de pldcerile pasnice ale vietii
retrase.”3*

31 Claude Fleury, Histoire Ecclesiastique, Tome onzieme, Depuis 1'an 858 jufques 1'an 925, Paris, pp.5-6
https://archive.org/details/historiqueecclsO0fabrgoog 23.03.2015 - "Le genie de Photius étoit encore
au dessu de sa naissance: il avoit l'esprit grand &cultivé avec un grand soin. Ses richesse lui faisoient
trouver facilement toutes sortes de livres; & sa passion pour la gloire alloit jusques a passer les nuits
d la lecture. Aussi devint-il le plus savant homme, non seulement de son siecle, mais des precedens. Il
scavoit la grammaire, la poétique, la retorique, la philosophie, la medicine & toutes sciences profanes:
mai sil n'avoit pas négligé la science ecclesiastique; & quand il se vit en place il s'y rendit trés
savant.”

32].P. Migne, Patrologia Greacd, vol.105, col.509, http://books.google.com/books?id=KDMRAAAAYAA]
31.09.2014 - "Hv 8¢ oUtog ¢ PwTIOq 0V TV AYEVVAV TE KXl AVWVUHWY, dAAX Kal TV EVYEVAV KaTd
OdPKa, Kol TTEQIPAVEIV, 00PIX Te KOOUIK]] kol GUVETEL TOV &V Tfj TOMTEY TTPEPOUEVWY EVSOKIUWDTATOS
TAVTWV EVOuIleTo. TOQUUATIKIG UEV Yap Kal TOINOEWS, PHTOPIKTIS T€ Ko pilocogiag, vai 8f) Kai laTpikfg,
Kol Tdong SAiyov Selv émotrung TV BUpabev T0000TOV aUTH TG TEPIOV, WS Ur) MOVoV aXeSOV pdvatl TGOV
KOT& THY aUTO0 Yeveav Mdvtwv Sieveykelv, fi0n 8¢ kol mpog tovg madaiovs avtov SiauAddobat”
Traducere in romana la Asterios Gerostergios, Sfantul Fotie cel Mare, p.18-19.

33 Este vorba de epistola de intronizare, a lui Fotie pe scaunul constantinopolitan, adresatd scaunului
patriarhal al Antiohiei. Vezi: Photios Patriarchos Constantinopolitanos, [Epistolae] EMIIXTOAAL p.145.
Traducere in romana la Asterios Gerostergios, Sfdntul Fotie cel Mare, p.19.

34 |.P. Migne, Patrologia Greacd, vol.102, col. 585B - http://www.archive.org/details/patrologiaecurs
11migngoog, 12.08.2014. Traducere in romana la Asterios Gerostergios, Sfdntul Fotie cel Mare, p. 19.
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3. Societatea Constantinopolului la ascensiunea tanarului Fotie

Se pare ca Fotie era destul de tanar cand a ajuns profesor de filozofie la
Universitatea din Constantinopol35. Nu stim cu exactitate anul. Se presupune
ca nu Tnainte de moartea imparatului iconoclast, Teofil (829-842). Vastele sale
cunostinte, ins3, i-au permis tanadrului Fotie sa predea si logic3, dialectic, teologie
etc.36 Vorbind de aceasta perioada din viata lui Fotie, Parintele Profesor Milan
Sesan spune ca: “El a organizat cursurile Academiei Patriarhale si a infiintat un
curs anexd la Biserica Sfintii Apostoli, unde preda filosofia, retorica si gramatica;
apoi la Universitate a introdus in 856 si cursul de filozofie religioasa...3”

Faima de care se bucura, precum si bunele relatii cu palatul, avandu-I
acolo pe fratele sau Tarasie, dar mai ales unchiul sau ,Serghie, care era sotul
Irinei, sora imparatesei Teodora, 1-au ajutat mult pe Fotie sa intre in viata curtii
imperiale3s.

In aceastd perioada societatea bizantini era divizatd. Viata politica si
religioasa gravita In jurul a doua partide aflate mereu in disputa atat pentru
tronul patriarhal cat si chiar pentru cel imperial3°. Aceasta disputa se va regasi
siin conflictul de mai tarziu dintre Ignatie si Fotie. Originile acestor divizari trebuie
cautate de-a lungul istoriei imperiului Bizantin, chiar Tnaintea iconoclasmului,
mergand pana la Inceputurile vietii in cetatea lui Constantin si chiar si dincolo
si anume de la institutii din Roma cea veche, de unde au fost transferate, imbracand
noi forme si adaptandu-se societatii orientale crestine.#

Daca 1n vechea Roma erau mai multe partide in circul roman, cum ar fi
cele ale verzilor, albastrilor;, rosilor si albilor, in Bizant vom gasi doar doud partide,
cele ale verzilor si albastrilor4!. Mai departe, Dvornik spune: “Ceea ce este sigur,

35 Dvornik afirma, fara sa precizeze anul, ca: "...u. schon friih wurde Ph. Durch Theoktistos, den
ersten Minister der Kaiserin Theodora 1I, Prof. der Philosophie an der kaiserl Hochschule. - foarte
devreme a fost Fotie profesor de filozofie, prin Teoctist, ministrul Teodorei a II-a, la Universitatea
Impdrdteascd din Constantinopol” F. Dvornik, Photios, Patriarch, col.484; Pr. Lucian D. Colda
spune ca: "... tdndrul Fotie, in vdrstd de numai 20 de ani, a debutat ca profesor de filozofie la
universitatea imperiald din Constantinopol”, Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p. 32; cf.
si C. Cappizi, Photios, hl., Patriarch von Konstantinopel, in Lexikon fiir Theologie und Kirche
8 (1999), pp.267-268.

36 ]. Hergenrother, Photius..., vol.1, pp.324-327 si Pr Lucian D. Colda, Patriarhul Fotie cel Mare..., p.33.

37 Pr. Milan Sesan, Despre teologia postpatristicd, in Mitropolia Ardealului, anul XI (1966), nr.4-6,
p. 285.

38 F, Dvornik, Photios, Patriarch, col.484.

39 E Dvornik, Le schisme de Photius..., p. 35. Pentru mai multe detalii vezi Pr. Milan Sesan, Schisma
intre Patriarhii Fotie si Ignatie?, Cernduti 1936, pp.17 s.u..

40 E Dvornik, Le schisme de Photius..., p. 35 "..qui furent transférées a Byzance, imprégnées d'un hellénisme
chrétien, pour prendre des formes que les citoyens de la République romaine n'auraient jamais
reconnues”.

41 Vezi F. Dvornik, The Circus in Byzantium, Their Evolution and Supression, in Byzantina-Metabyzantina,
New-York 1946, p.119-133.
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este cd evolutia religioasd a Bizantului si a intregului Orient este inseparabild de
jocul de rivalitdti intre principalele partide ale circului albastrilor si verzilor. Ei au
ajuns chiar sd se considere ca factori de prin plan in viata religioasd si politicd a
imperiului.”#

Adoptarea acestor grupari in viata bisericeasca de la Constantinopol a fost
posibila deoarece crestinismul oriental era de tip national43 in care marea masa
a populatiei participa activ atat la cultul divin cat si la disputele teologice care
apdreau. Se poate remarca, mai ales in conflictul monofizit, ca cele doua grupari
ale verzilor si ale albastrilor s-au pus in tabere diferite.44

Impiratul Heraclie (610-641) este cel care a reusit si puna capat acestor
grupari®s, care prin disputele lor puneau adesea In pericol chiar siguranta
imperiului. Cu toate acestea actiunile acestor doud grupari le gasim in cele doua
curente, unul mai liberal si moderat, iar altul mai conservator si intransigent si
care n-au incetat sa se afle in opozitie unul fata de altul. Aceste actiuni apar foarte
clar in disputa contra icoanelor, dar mai ales dupa ce cultul icoanelor a fost
restabilit de catre imparateasa Irina.

In noul context disputele dintre cele doud grupari apar sub doud chipuri
diferite, cel al oiconomiei sau al politicii liberale de compromis si sub chipul
intransigentilor ultraconservatori care urmareau ca preceptele bisericii sa fie
observate in toata rigoarea lor4s.

Aceasta era starea societatii bizantine cand tanarul Fotie se remarca ca un
tandr cu mari perspective la curtea bizantinad. Oare va putea el, in viitor, sa nu fie
atras de una dintre aceste grupari si sa ramana doar 1n sfera activitatii literare4? si
sd nu fie atins si de politica fie ea si doar bisericeasca? Prea desele controverse
teologice au creat o ambianta exploziva, iar persecutiile iconoclaste au lasat in
urma rani adanci in sanul societatii bizantine.

F. Dvornik, pornind de la scrierile principalilor dusmani ai lui Fotie,
observa in scrierile acestora tonul plin de ura si de virulenta, care nu vine doar
dintr-un simplu exces de fervoare religioasa ci: “Tendinta politicd este prea
evidentd sub stratul de consideratii religioase si morale. Aceste scrieri au toate

42 F. Dvornik, Le schisme de Photius..., p.35, "Ce qui est certain c'est que l'évolution religieuse de Byzance
et de tout I'Orient est inséparable du jeu des rivalités entre les principaux partis de Cirque des Bleu set
des Verts. Ils en vinrent méme a se poser comme les facteurs de premier plan dans la vie religieuse et
politique de l'empire.”

43 Pr. Milan Sesan, Schisma intre Patriarhii.., pp.14 s.u. Vezi F. Dvornik, National Churches and the

Church Universal, Londra 1944.

44 F. Dvornik, The Circus in Byzantium...,, pp.119-133.

45 F. Dvornik, Le schisme de Photius..., p.36.

46 Pr.Prof.Dr. Milan Sesan, Schisma intre Patriarhii..., p.10 s.u.

47 . Dvornik, Le schisme de Photius..., p. 31.
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caracteristicile pamfletelor politico-religioase si sunt produsul existentei in Bizant,
pe vremea lui Fotie, a doud clanuri ostile care isi disputau controlul bisericii si al
statului.”8

4. Cadrul politic si religios premergator alegerii lui Fotie ca patriarh

La vremea 1n care Fotie isi facea debutul in plan cultural si politic, la cirma
imperiului se afla imparateasa vaduva, Teodora, asigurand regenta tanarului imparat
minor, Mihail al [1I-lea, impreuna cu logotetul Teoctist.4?

Intre persoanele care exercitau o influentd mare in conducerea imperiului,
din aceastd perioada, se afla si comandantul ostirilor, Manuel, care se bucura de
simpatia larga a maselor si care chiar ar fi fost ales, de acestea, daca era posibil,
imparat in locul imparatului minor, Mihail. Fata de acesta, logotetul Teoctist, avea
0 mare ura si cu bucurie ar fi ficut orice sa-1 inlature de la putere.>® De asemenea
si patriciul Bardas, fratele Teodorei, avea mare influenta la palat care nutrea o
invidie mare asupra celor doi (logotetul Teoctist si Manuel) iar in ascuns planuia
inlaturarea lor.5?

Toate cele prezentate mai sus faceau din regenta Teodorei un lucru greu
de exercitat. In zbuciumul acestor intrigi, Manuel s-a retras, ceea ce i-a dat lui
Teoctist puteri nemarginite in treburile imperiului.52

Cat priveste treburile Bisericii, nici acestea nu erau mai limpezi. Prea
adesea, amestecul politicului in treburile bisericii a ridicat nori grei in sanul
acesteia, care au tulburat adanc linistea Bisericii si au produs rani adanci in cadrul
structurilor eclesiale. Triumful Ortodoxiei era inca destul de fragil. Multi dintre cei
care se aflau in randul iconoclastilor aveau inca functii importante in structura
imperiului si a bisericii. Se punea serios problema raportdrii la acestia in lumina
adevirului. Inlocuirea acestora cu altii ridica o mare problema deoarece trebuiau
gasiti oameni capabili sa conduca destinele Bisericii si ale Imperiului. Apoi, sa nu
uitdm cd in randul iconoclastilor existau intelectuali de marci ai Imperiului. In
ceea ce priveste modul in care Biserica trebuia sa se raporteze la cei care fusesera
de partea iconoclastilor existau doua puncte de vedere diametral opuse: unul, al
liberalilor, care erau de parere ca cei care se declarasera iconoclasti, dar care acum

48 E. Dvornik, Le schisme de Photius..., p.34 -"La tendance politique est par trop évidente sous le vernis de
considérations religieuses et morales. Ces écrits ont toutes les caractéristiques de pamphlets politico-
religieux et sont le produit de l'existence a Byzance, au temps de Photius, de deux clans hostiles qui se
disputaient le contréle de I'Eglise et de I'Etat”.

49 ]. Hergenrdother, Photius..., vol.1, p.339.

50 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p.39.

51 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p.39.

52 ], Hergenrdther, Photius..., vol.1, p.340.
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se leapada de erezie si cer primirea lor in biseric3, sa fie reprimiti; si altul, al
intransigentilor care cereau depunerea definitiva din orice treapta clericala a
tuturor acelora care s-au facut vinovati de erezie, precum si excomunicarea tuturor
vinovatilor. Putem spune c3, desi Ortodoxia biruise, linistea era inca departe de a se
reinstaura in biserica. Populatia era din nou divizata in doud grupari contradictorii:
aliberalilor si a extremistilor.

Cat priveste curtea imperiald, dornica de instaurarea pacii in sanul bisericii,
era favorabila gruparii liberale care cereau aplicarea oiconomiei. imparateasa Teodora
insa avea mare simpatie fatd de gruparea extremistilor, dar intelesese foarte bine
ca interesele dinastiei cereau discretie.>3 Dvornik spune ca: “Suntem surprinsi sd
aflam cq, din scrierile cronogrdfilor, ea aproape se opunea restabilirii oficiale a cultului
icoanelor si cd ea nu se Ildsa convinsd decdt de argumentele lui Teoctist si a rudei sale,
magistrul Serghie.”5*“ Patriarhul iconoclast loan Gramaticul (836-843) a fost depus.55
Impariteasa Teodora refuzi si aleagd un candidat propus de citre intransigenti, cu
toate ca acestia au prezentat mai multi candidati — Atanasie de Sacudion, Naucratius
de Studion, arhiepiscopul Katasambas de Nicomidia si mitropolitul Ciziculuisé. In cele
din urma a acceptat candidatura unui om inclinat spre impacare, pe nume Metodie
(800-847), calugar si preot sicilian.5?

Principala grija a noului ales 1n scaunul episcopal a fost aceea de a aduce
pacea in Biseric3, insa cautand sa ramana in limitele stricte ale ortodoxiei. Astfel,
el a depus pe toti aceia care se mentineau pe calea ereziei iconoclaste, dar si pe
aceia care, dupa ce au zis ca se leapada de erezie, mai apoi s-au intors pe calea
ereziei. Aceia care au ardtat cainta sincera au fost reprimiti in sanul ortodoxiei si
si-au pastrat demnitatile.58

In scaunele ramase vacante in urma depunerilor, Metodie a evitat si
numeasca oameni din randul extremistilor si si-a ales candidati din randul
moderatilor. Aceasta, deoarece isi amintea prea bine cum zelul exagerat al
extremistilor, dupa prima restabilire a cinstirii icoanelor, a facut posibild
reintoarcerea ereziei. Insd toate acestea nu au ficut altceva decat ca noul patriarh
sd-si atragd asupra sa mania extremistilor, in special al studitior, care au avut

53 F. Dvornik, Le schisme de Photius..., p.43.

54 F. Dvornik, Le schisme de Photius..., p.43 - "On est surpris d'apprendre, par les récits des chronographes,
qu'elle s'oppsait presque au rétablissement officiel du culte des images et qu'elle ne se laissa convaincre
que par les arguments de Théoctiste et de son parent, le magister Serge.”

55 Asterios Gerostergios, Sfdntul Fotie cel Mare, p.28.

56 E. Dvornik, Le schisme de Photius..., p.43.

57 E. Dvornik, Le schisme de Photius..., p.44.

58 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p. 40; V. Laurent, Méthode de Constantinople (Saint),
in Dictionnaire de Théologie Catholique (lettre M), VOL.10, pp.1599-1603 - http://jesusmarie.freefr/
dictionnaire_de_theologie_catholique_lettre_M.html, 04.06.2015 si Daniel Stiernon, Constantinopla
IV, Traductor del texto Andrés Ibanez Arana, Victoria editorial eset 1969, pp.13-14 -
http://www.liburuklik.euskadi.net/handle/10771/26978 09.06.2015.
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cel mai mult de suferit in vremea prigoanelor iconoclaste. De aceea noua stare
a lucrurilor in Biserica lor li s-a parut un compromis de neacceptat>°.

Asadar, noul patriarh, care nu vedea cu ochi buni atitudinea rigorista
canonica a calugarilor studiti, a intrat In conflict direct cu acestia. Calugarii studiti
erau nemulfumiti de faptul ca Metodie a pastrat in scaunele episcopale fosti episcopi
care nu se ridicau, din punct de vedere intelectual, la nivelul studitilor, dar si
pentru faptul ca sinodul hotarase sa acorde iertare ultimului imparat iconoclast,
Teofil (829-842), dupa moartea sa. In toate acestea ei nu vedeau altceva decat o
neluare in seama a sacrificiului lor in lupta contra ereziei si o impietate adusa
memorie parintelui lor, Sfantul Teodor Studitul (759-826), care in disputa cu
patriarhii, Tarasie (784-806) si Nichifor I (806-815), era de partea acriviei canonice®°.
Ca urmarea a acestei situatii, calugarii studiti vor critica dur actiunile noului patriarh,
dandu-se drept aparatori ai canoanelor. Conflictul a degenerat atat de mult, incat a
luat o turnura tragica, ajungandu-se in cele din urma la o noua schisma in interiorul
Bisericii¢l. Metodie le-a cerut studitilor sa condamne public tot ceea ce a spus
Teodor Studitul la adresa patriarhilor Tarasie si Nichifor I. Acest lucru era de
neconceput pentru calugarii studiti, refuzand categoric, preferand o ruptura cu
Constantinopolul decat s3 intineze memoria parintelui lor. In cele din urma, patriarhul
Metodie, exasperat de atitudinea ostila si rautacioasa a calugarilor studiti si a tuturor
partizanilor lor, i-a excomunicat pe acestia.6? Dvornik, ficand referire la aceasta
disputa, spune: “Metodie pare sd fi fost sustinut in fond de cdtre cdlugdrii din Olimp,
eremiti si sihastri, invidiosi pe confratii lor de la Studion.”s3

Aceasta stare a lucrurilor a persistat, in sanul bisericii, pana la moartea
patriarhului Metodie (+ 847), cu toate eforturile patriarhului de a-i readuce pe
studiti sub ascultare. Primul pas spre impacare a fost facut de insusi Metodie. Intr-
un fragment din testamentul sdu spune: “Cei care vor sd se pocdiascd primiti-i cu
cinste la impdrtdsanie, dat fiind cd ei resping scrierile pdrintelui lor - adicd Teodor
Studitul - impotriva sfintilor patriarhi, Tarasie si Nichifor. Celor care se intorc spre
Bisericd cu inimd curatd redati-le pur si simplu demnitatea ordinului lor sacerdotal.”s*

59 Pr. Milan Sesan, Schisma intre Patriarhii..., pp.19 s.u.

60 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p. 41.

61 Pr. Milan Sesan, Schisma intre Patriarhii..., p.20.

62 Pr. Milan Sesan, Schisma intre Patriarhii..., p.20; F. Dvornik, Les Slaves, Byzance et Roma au IX® siécle,
Paris 1926, pp.128 s.u. si Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p.41.

63 E. Dvornik, Le schisme de Photius..., pp.45-46. - ."Méthode parait avoir été soutenu a fond par les
moines de I'Olympe, les ermitres et les hésychastes jaloux de leurs confréres réformés de Studion.”

64 |.B. Pitra, luris ecclesiastici graecorum historia et monumenta, Tome I, Romae 1864 -1868, p. 362. -
http://reader.digitale-sammlungen.de/en/fs1/object/display/bsb10506715_00416.html?zoom=
0.9000000000000004, 25.05.2015 -"..ToUtous, uetdvoixv, & 0élotev, déidoate Kkai €l Kovwviay
npooAdPeade Sfjdov 8¢ o1 katd dyiwTdTwy TaTeipx@V Tapaaiov koi NIKNQGPOv GUYYPRUUATX TOD TIOTPOS
aUT@V dvabeuartifovrag i ékkAnoia 8¢ SAoyiyws mpooepxouévols Aol lepatikod Pabuod kab Eoavtovs
éovaiay anddore.” - Vezi traducerea in franceza la F Dvornik, Le schisme de Photius..., p. 46.
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Asadar, la moartea patriarhului Metodie, situatia din sanul bisericii era
una critica. Curtea imperiala aproba actiunile religioase ale fostului patriarh dar
era Ingrijorata de atitudinea schismatica a monabhilor studiti, cu atdt mai mult cu
cat Insasi Imparateasa nutrea o simpatie deosebita fata de calugarii intransigenti.
Acestia din urma se straduiau sa castige si mai mult favorurile imparatesei. Acest
lucru le-a fost usurat si de faptul ca fratele imparatesei, Bardas, care ficea parte
din regenta, si care simpatiza cu gruparea moderatilor, a fost inlaturat complet, in
favoarea lui Teoctist, un eunuc. Teoctist, vazand simpatia de care se bucura Bardas
in randul intelectualilor si a moderatilor s-a orientat si a fost castigat de gruparea
intransigentilor si asta cu atdt mai mult cu cat imparateasa Teodora se bucura de o
pretuire deosebita in randul acestora.6s

Asa stand lucrurile la curtea imperiald, se intrezarea deja ca noul patriarh
care va fi ales, va face parte din gruparea intransigentilor;, desi disputa a fost
duracé si dificila. Se vorbeste de mai multi candidatié’. Dintre ei, cel mai insemnat
era Grigorie Asbestas, mitropolitul Syracusei8, un intelectual de clas3, care, din
pricina invaziei saracine in eparhia sa, se afla refugiat la Constantinopol. El era, de
fapt, conducatorul partidei moderatilor. De asemenea era apropiatul si biograful
fostului patriarh, Metodie ( biografie necunoscuta pana astazi).s%

Ins3, cu toate c3 se afla in postura de favorit, se pare ci el a fost implicat
intr-un scandal canonic, deoarece, pe cand se afla in Siracuza, a hirotonit un preot,
pe nume Zaharia, care tinea de Constantinopol, ca episcop la Taormina - Sicilia,
fara a avea consimtamantul Constantinopolului.”’® Toate acestea s-au intamplat pe
vremea patriarhului Metodie. In urma acestui fapt Grigorie Asbestas a fost judecat
de catre tribunalul bisericesc si si-a primit pedeapsa cuvenita. Dar, patriarhul
Metodie a ridicat pedeapsa inculpatului din ratiuni pastorale.’?

65 F. Dvornik, Le schisme de Photius..., pp. 49-50.

66 Pr. Lucian D. Colda, Patriarhul Fotie cel Mare..., p.41.

67 Se vorbeste ca printre candidati se aflau si doi fii ai fostului imparat iconoclast, Leon al V-lea
Armeanul, Vasile si Grigore. Acestia insa, ca si multi altii, au fost nevoitii, din diverse motive, sa
se retragd. Migne, Patrologia Greacd, vol.105, col 500 s.u. http://books.google.com/books?id=h_
MUAAAAQAA], 23.12.2014. Cf. F. Dvornik, Le schisme de Photius..., p.49.

68 E. Vornik, Le schisme de Photius..., p.49.

69 Hans-Georg Beck, Istoria Bisericii Ortodoxe Romdne din Imperiul Bizantin, traducere din limba
germana si studiu introductiv Vasile Adrian Cdrabad, Editura Nemira Bucuresti 2012, nota
bibliografica 1, p.212.

70 Asterios Gerostergios, Sfdntul Fotie cel Mare, p.32.

71 V. Grumel, Le Schisme de Grégoire de Syracuse, in Echos d' Orient, vol.39, (1941), pp.257-267 -
http://www.persee.fr/web/revues/home/prescript/article/rebyz_1146-9447 1941_num_39 199_
2962,26.11.2014.
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Datorita acestei situatii, curtea imperiala, in frunte cu imparateasa Teodora,
a intervenit direct in alegerea patriarhului, pentru a impiedica transformarea
luptei, dintre cele doua partide, intr-o situatie nefasta pentru biserica si pentru
imperiu.”2 Impiariteasa il desemneaza ca patriarh pe monahul Ignatie, fiul fostului
imparat Mihail I Rangabe (811-813) si al Procopiei, fiica imparatului Nichifor I
Genikos (802-811).73 Acesta, dupa ce tatal sau, imparatul Mihail I Rangabe fusese
demis, a fost castrat, impotriva vointei lui (o uzanta obisnuita in vremea aceea) si
silit s3 intre in monahism. Era un om foarte evlavios si un calugar cu o viata aspr3,
dar si o fire foarte puternica.

Informatii despre acest patriarh avem in lucrarea lui Nicetas Paflagonul
care a scris Vita Ignatii’+ si despre care se spune ca: “...este, mai degrabd, un pamflet
indreptat cu fanatism impotriva patriarhului Fotie, decdt o biografie obiectivd.”’> De la
el aflam ca Ignatie intrase in manastire la varsta de 14 ani si ca devenise preot si
egumen. lar, referitor la amestecarea Tmparatesei in alegerea lui Ignatie ca patriarh,
aceeasi sursa spune ca imparateasa a facut-o implinind o profefie a Sfantului Teofan
Marturisitorul, sau urmand sfatul marelui duhovnic din vremea aceea, parintele
lIoanichie cel Mare’6 de la muntele Olimp.”” Toate acestea s-au dovedit a fi false.””8
Avand in vedere toate cele mai sus prezentate, credem ca imparateasa Teodora,
preocupata sa evite o escaladare a tulburarilor si a tensiunilor dintre cele doua
tabere, nu a urmat intru totul randuielile procedurale pentru alegerea noului patriarh,
adica sa convoace sinodul care ar fi trebuit sa aleaga candidatii si sa-i prezinte
guvernului. Dupa ce se consulta cu mai multi episcopi influenti, inclusiv cu sfetnicul si

72 E. Dvornik, Le schisme de Photius..., p.49.

73 Hans-Georg Beck, Istoria Bisericii., p.212, vezi si Asterios Gerostergios, Sfantul Fotie cel Mare, p.29.

74 | P. Migne, Patrologia Greacd, vol. 105, col487 s.u. - https://booksgoogle.ro/books?id=h_MUAAAAQAA]&
printsec=frontcover&hl=ro&source=gbs_ge summary_r&cad=0#v=onepage&q&f=false, 15.05.2015.

75 E. Dolger, Byznaz und die europdische Staatenwelt. Ausgewdhlte Vortrdge und Aufsdtze, (Speyer am
Rhein 1953), p.313 cf. Pr. Lucian D.Colda, Patriarhul Fotie cel Mare..., p.43.

76 Este vorba de Sfantul loanichie cel Mare de la muntele Olimp si care a vietuit in vremea
iconoclasmului. A murit in anul 846 si este praznuit ca sfant pe data de 4 noiembrie sub numele de
Sfantul Cuvios loanichie cel Mare de la Olimp. Cf. http://www.ortodoxism.ro/proloagele/noiembrie/
Proloage04Nov.shtml, 07.06.2015.

77 |.P. Migne, Patrologia Greacd, vol.105, col.501 - http://books.google.com/books?id= KDMRAAAAYAA].
2810.2014.

78 E. Dvornik, Le schisme de Photius..., p.50 si Acta Sanctorum Bollandistes, novembris, tom. II, p. 318. -
https://archive.org/stream/actasanctorumé63unse#page/n616/mode/1up, 25.05.2015 - "Le patriarche
Meéthode lui avait rendu visite au mont Olympe le 1 novembre de la méme année. Personne ne pouvait
donc alors prévoir la mort de Méthode, et Théodora ne pouvait pas songer a la désignation de son
successeur. Nicétas voulait seulement, par cette affirmation inventée de toutes piéces, faire apparaitre
comme dénuées de tout fondement les critiques des adversaire d'[gnace relatives a la prétendue hostilité
de ce dernier, a la politique religieuse de Méthode.”
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omul de incredere al ei, logotetul Teoctist, -a desemnat pur si simplu pe Ignatie ca
patriarh, dupa cum marturisesc Teofan Continuatorul’?, Simeon Magistrul8® sau
Pseudo-Simion si Zonaras8!l. Mai tarziu, aceasta procedura a imparatesei, avea sa
se constituie Intr-una dintre acuzatiile pe care i le vor aduce potrivnicii lui Ignatie.

79 Theophanes Continuatus, Corpus Scriptorum Historiae Byzantinae, Bonn 1838, p.193 - https://archive.org/
details/theophanescontiOOtheogoog, 12.10.2014 si F. Dvornik, Le schisme de Photius..., p.50.

80 Symeonis Magistri, Chronographia, pp.601-760, Bonn 1838, p.657 - https://archive.org/details/
theophanescontiOOtheogoog, 17.12.2014 si FEDvornik, Le schisme de Photius..., p.50.

81 Jwavvou tov Zwvapa, Emroun Iotopiwv, vollV, libri XVI, 4, pp.14-15 - https://archive.org/details/
theophanescontiOOtheogoog, 02.04.2015 si. F. Dvornik, Le schisme de Photius..., p.50.
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SAINT PHOTIUS, THE PATRIARCH OF CONSTANTINOPLE: BIRTH,
CHILDHOOD AND HIS ASCENSION TO THE IMPERIAL COURT

VIRGIL CERCES*

ABSTRACT. The present article provides information about the life of Photius the
Patriarch before his enthronement, as well as a sketch of the life in the byzantine
society, the political and religious framework at the moment of Photius’s ascension.
The first part of the article presents more opinions about Photius’s date of birth.
Many researchers express their opinions concerning his date of birth, starting with
the years 810 until 827. Then the article outlines the problem of Photius’s family
origin and his childhood. Furthermore, it brings about the issue of Photius’s
education. It presents his ascension to the imperial court, as well as the fact that the
byzantine society was divided into two parties of the hardliners and of the liberals.
The last part of the article presents the political and religious framework before
Photius’s enthronement as a patriarch.

Key-words: Photius, Patriarch, childhood, ascension, parties.

Photius reveals himself to the world as a complex personality, belonging to
a very tumultuous period of history, the second half of the 9t century, period
which, throughout his actions, he also influenced and dominated. Nowadays, his
personality still stirs the curiosity, the admiration but also the opposition of the
ones who are in search of a few things about the life and thinking of this great
father of the postpatristic Estern Church. Within the Orthodox Church, he
received, immediately after his death, the name the Great. Endowed with an
exceptional intellectual ability, he managed to evince himself as being a great
intellectual and bibliophile of his time, fact revealed also by the fact that,
throughout his first exile, he constantly complained to the emperor of missing
his dear books.

* Pr. Drd., Babeg-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania, email:
cercesvirgil@yahoo.com
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1. Opinions concerning Photius’s date of birth

As far as Photius’s date of birth is concerned, we do not possess certain
information, but only suppositions based on calculations related to certain events
from his life. ].Hergenrother! acknowledges as the great patriarch’s date of birth,
the year 827. He argues his hypothesis, taking into account the year 858, when
Photius was ordained. He also argues that at the time he was ordained, Photius
must have been at least 30 years old, fact also stipulated in the canons; if things had
been differently, his opponents would have upbraided, among others, this as well.
His statement is largely based on calculations related to the life of Photius’s
apprentice, Constantine Cyrill, who was born in 827 and died, being only 42 years
old, in the year 869. Constantine Cyrill was very close to the patriarch Photius, who,
at his turn, was his teacher. In the year 850, Photius was already a professor at the
University of Constantinople. Having in view all these connections, Hergenrother
proposes 827 as Photius’s birth year:

Some researchers, for instance, Karl Krumbachers3, Francis Dvornik4, Hans-
Georg Becks, Despina Stratoudaki White¢ set as Photius’s date of birth 820, a year
that is found agreeable by most dictionaries containing personalities and
theologians from the Middle Ages.”

1 ]. Hergenrother, Photius, patriarch von Konstantinopel. Sein Leben, seine Schriften und das griechische
Schima, vol.1, (Darmstadt, 1966), 315.

2 Hergenrother, 315 and Pr.Dr. Lucian D. Colda, Patriarhul Fotie cel Mare al Constantinopolului:
Contributii la dezvoltarea Teologiei, (Alba-Iulia: Reintregirea Publishing Hoouse, 2012), 30.

3 Krumbacher states that he was born around the year 820 and further specifies that he was certainly
not born after the year 827. Karl Krumbacher, Geschichte de byzantinischen Literatur von Justinian
bis zum Ende des ostrémischen Reiches (527-1453) (Minchen 1891), 223. https://archive.org/
stream/geschichtederbyz00krumuoft#page/223/mode/1up (accessed May, 5th, 2015).

4 E Dvornik, Photios, Patriarch, in: Lexikon fiir Theologie und Kirche. Achter Band, (Verlag-Herder-
Freiburg, 1963): 484.

5 Hans-Georg Beck, Kirche und theologische Literatur byzantinischen Reich, (Miinchen, 1959), 520 -
http://www.scribd.com/doc/54944991 /Beck-Kirche-Und-Theologische-Literatur-Im-Byzantinischen-
Reich-Beck-1959#scribd (accessed May, 14th, 2015).

6 Refering to Photius’s date of birth, Despina Stratoudaki White, states that: ... As far as his age is
concerned, Photius, has, occasionally given indirect references. He names Patriarch Nikoforos his
contemporary...that he was young when he wrote The Lexikon and very old and tired when he finished
his Amphilochia... Another important point in establishing Photius’s age is the information provided by
him referring to the anathema on his father, his uncle- Tarasios, and on himself, anathema given by the
last iconoclast synod in 837. She proposes as Photius’s date of birth the year 820, thus, siding with
most biographers of the great patriarch. In: Despina Stratoudaki White, Patriarch Photios of
Constantinople, his life, scholarly contributions, and correspondence together with a translation of fifty-
two of his letters (Brookline, Massachusetts, 1981) 15-16.

7 D. Colda, Patriarhul Fotie cel Mare..., p.30.
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Among Romanian researchers, Father Professor loan Irimia proposes 815
as Photius’s year of birth, because, he says: “..on December, 25% 858, when he first
put himself in appearance as a patriarch, he appeared to have a rich experience.” He
also proposes 815 as the year of birth for both Photius and loan Bria®.

Father Professor Milan Sesan says that when he was ordained as patriarch,
Photius was ... 38 years old...19 that is why he gives out 820 as Photius’s year of
birth.

820 is also the year Father Professor Doctor Vasile V. Munteanu proposes
for Photius’s birth!l. The same year is given also by Priest Prof. Dr. Emilian
Voiutschi.12

Panaghiotis K. Hristou, former professor of patrology at the University
“Aristotle” from Tesalonic, says that Photius .... 'Eyevvyjon mbavq¢ mepi to 820 gig
TV mpwTevoVORY, THV Kwvatavrtivoumohv...13

Hristos S. Voulgaris, honoured professor of the University from Athens, tells
us that Photius ... [evvn0ei¢ mepi 70 820 €k YOVEWY APIOTOKPATIKAG KaTaywyfis...14. The
same year of Photius’s birth, 820, is also given by Vasiliou Laourdas!>. Constantin N.
Tsirpanlis, professor of the Church History and Patristics in New York proposes 810
as year of Photius’s birth.2¢

8 Priest Prof. loan Irimia, Conflictul religios dintre Roma si Constantinopol in timpul patriarhului Fotie
(The Religious conflict between Rome and Constantinople during Photius's Patriarchy), in: Lumindtorul,
1-2 (LXXVI-1943): 655.

9 Deacon loan Bria, La implinirea a 1100 de ani de la Enciclica patriarhului Fotie al Constantinopolului
cdtre patriarhii rdasdriteni (1100 years from the Letter of patriarch Photius of Constantinople towards
the eastern patriarchs), in: Ortodoxia, 4 (XIX -1967): 608.

10 Priest Prof. Dr. Milan Sesan, Patriarhul Fotie si Roma (Patriarch Photius and Rome), in: Mitropolia
Ardealului, 7 (1960): 548.

11 Priest Prof. Dr. Vasile V. Munteanu, Bizantinologie (Byzanthology) (Invierea Arhiepiscopia Timisoarei
Publishing House, 1999), 136.

12 Priest Prof. Dr. Emilian Voiutschi, Istoria literaturii si moralei crestine (The History of the Christian
literature and ethics), in: Candela, 10 (XXV, 1906): 45.

13 [TANATIQTHX K.XPHETOY, METAX ®QTIOX, O AOITOX KAI ATONIXTIX IEPAPXHZ, KATEPINH (1965),
4.

“..He was probably born towards the year 820, in the capital of Constantinople...”

14 XPHXTOY XII. BOYAT'APHE, O MET'AX 9QTIOX QX EKKAHZIAXTIKH KAI EONIKOX ATQNIXTHX, AOHNAI
(1977), 5. - “. He was born towards the year 820 from parents of aristocratic origin ...".

150 @wti0¢ EyevvhOn eis v KwvotavtivoomoMy mepl 10 820 amo YOVeL§ KaTéxovrag avwrdrag Oéoeig eig
TV Kowwviav Ti¢ mpotevovong i Bulavtivig avtokparoping.”@QTIOY OMIAIAL EKAOZIE KEIMENOY
EIZATQT'H KAI ZXOAIA YTIO BAXIAEIOY AAOYPAAY, OEXZAAONIKH (1959), 4 - “Photius was born
at Constantinople towards the year 820 from parents belonging to the highest position in the byzantine
society from the capital.”

16 Constantine N. Tsirpanlis, Saint Photius as missionary and true ecumenical father, in ExkAnoia kot
©eoloyia, Topog E, (1984): 436.
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Historians such as Waren T. Treadgold!” and P. Stéphanou!8 propose 810 as
the Great Patriarch’s date of birth.

All the ones setting their attention upon Photius’s year of birth, have
calculated it taking into account certain well-known events from the great patriarch’s
life, for instance: the iconoclast persecution, the delegation sent to the Arab Court,
the ascension of the patriarchal throne, etc.

2. Photius’s family and childhood years

All the researchers have agreed upon the fact that Photius comes from a
noble family from Constantinople!®, and Frangois Dvornik further specifies that
“...et était parent avec la dynastie macédonienne”?%. His father, named Serghie, and
his mother, named Irene, have suffered, as a result of their attachment towards
icons, during the iconoclastic period of emperor Theophilos (829-842)21.

17 Waren T. Treadgold, The Nature of the Bibliotheca of Photius, (Washington: Dumbarton Oaks Studies,
1980), 18.

18 “Born around the year 810, Photius belonged to one of the most prominent families from Constantinople.”
P. Stephanou, Photius, patriarche de Constantinopele, in: Dictionnaire de Spiritualité Ascétique et Mystique,
12, (1984): 1397. http://www.histoireebook.com/index.php?post/2012/03/14/Dictionnaire-de-spiri-
tualite-Tome-04-Premiere-partie (accessed on May, 25t, 2015)

19 F. Dvornik, Le schisme de Photius histoire et legende, (Paris, 1950), 31 (“.. and he was related to the
Macedonian dynasty.”); XPHETOY XI1. BOYATAPHE, 5; .... We know that he was born in a noble family
from Constantinople... Pr. Ene lonel, Patriarhul Fotie al Constantinopolului (Patrirch Photius of
Constantinople), (Episcopia Buzaului si a Vrancei Publishing House, 2003):5.

20 Dvornik, Le schisme, 31.

21 Photius himself refers to his parents’ suffering during the iconoclastic period, in a letter meant to
confort his brother, Tarasie, who was hurting as a result of a child’s death: We mustn’t betray our
parents’ praised and courageous acts, because they met their deaths differently from the ones we know.
Let us be spared of such things; these forefathers were tormented with fire and water, and although at
that time they were threatened with bitter and heavy proscription, being thus left without friends and
relatives, although they were separated from the ones who could offer them confort, they received
everything with joy; and they praised the Lord, unlike the ones who judge human things according
to the human mind.- ].P. Migne, Patrologia Greacd (The Greek Patrology), vol.102, col. 972,
https://archive.org/details/patrologiaecurs11migngoog, (accessed on May, 14th 2015) - translated
by Asterios Gerostergios, Sfdntul Fotie cel Mare, translated from English by Marius Popescuy,
(Bucharest, Sofia Publishing House, 2005): 14; see also: FA, Viata si nevointele celui intre sfinti
pdrintelui nostru Fotie cel mare, Patriarhul Constantinopolei (The life and trials of the one amongst the
saints, our father, Photius the Great, patriarch of Constantinople), translated by Constantin Fageteanu
after the edition: The Lives of the Pillars of Ortodoxy, (Buena Vista, Colorado, USA, Holy Apostles
Convent and Dormition Skete, 1990), (Cartea Ortodoxa Publishing House, Egumenita Publishing
House): 12. You may also see: Pr.Prof.Dr. T. Bodogae, O epistold a patriarhului Fotie si semnificatia ei
(An epistle of patriarch Photius and its meaning), in: Mitropolia Banatului, 10-12, (XXXII -1982): 613-
623.
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Thus, his parents are honored as testifying saints and are written as such in
the byzantine synaxarium on May, 13,22 In one of his epistles,23 Photius exalts his
father, describing him as being a courageous, pious person who has evidenced
himself “.. through a richness of true belief, through just faith ... and through ...
proscription and martyrdom.?+” About his mother, he says: ... and mother [was]
loving of God, loving of virtues...25. They belonged to one of the most hounoured
families from Byzantium.2¢é His father, Serghie, had, at the imperial court, the
function of spatharios, that is leader of the imperial guard. His father’s brother,
Tarasie, was the Patriarch of Constantinople between 784 and 806. Tarasie was
sanctified by the Orthodox Church and as a result he is celebrated on February, 25t%.
Tarasie was also the one who presided the seventh Ecumenical Synod from Nicaea
in 787. He also had four other brothers who were called: Constantine, Serghie,
Tarasius and Theodor. His family was related to the imperial family itself.2” The
aristocrat Serghios, brother of Photius’s mother, was married to Irene, empress
Theodora’s sister.28

It is very difficult to establish the exact circumstances of Photius’s
education. Having also in view the fact that his parents were exiled because of their
attitude towards worshipping the icons, the place and the school that Photius
attended become even more difficult to determine. Who were the teachers with
whom Photius studied? Was he only a self-taught person?2° These are questioned
that, so far, haven’t been given a precise answer.

The fact that he became a remarkable erudite from a very early age, a very
subtle philosopher and an excellent theologian makes us believe that he reached

22 1.P. Migne, Patrologia Greacd (The Greek Patrology), vol.102, col. 877 C. - https://archive.org/
stream/patrologicursus19migngoog#page/n429/mode/1up (accessed on May, 25t ) and Asterios
Gerostergios, 14.

23 It is about Photius’s Epistle of Enthronement addressed to the Patriarchal Chair of Antiochia, see
Johannes N. Baletta ed., Photios Patriarchos Constantinopolitanos, [Epistolae] EIIIZTOAAL (New York:
Georg Olms Verlag Hildesheim, 1978), 143.

24 Baletta, 145 - translated by Asterios Gerostergios, 14.

25 Baletta, 145 “... ko urjtnp @iAd0eds te kod piAdperos ...”.

26 TIANATTQTHZ K. XPHZTOY, 5.

27 Asterios Gerostergios, 13.

28 Asterios, Gerosterios, 13.

29 The protoprezbyterian Teodor Zisis, professor at Aristotle University from Tesalonic states the
following: “...referring to whether Photius was a self-taught person or he had teachers, we make a note
here that these two opinions do not mutually exclude and that, on the contrary, they complement each
other. He had teachers and attended courses of the schools in Constantinople, but, at the same time,
largely due to his great intelligence and to his on-going study of the books he never parted from, Photius
instructed himself and he surpassed his teachers.” in: Teodoros Zisis, A fost Sfantul Fotie cel Mare
umanist? (Was Saint Photius the Greatest Humanist?), in: Tabor, 3, VIII (March, 2014), 16.
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this performance after systematic and developed studies around a professor.30“
Photius’s genius was still above his birth. He possessed a great and carefully cultivated
spirit. His fortune facilitated him the access to all kinds of books; and his passion for
glory went so far as spending his nights in reading. Thus, he became the most learned
man, not only of his time, but also of former periods. He knew grammar, poetics,
rhetoric, philosophy, medicine and all prophane sciences; he hadn’t neglected,
however, the theological science and, when he found himself in the Church, he was
already very learned in all church things.”3!

Even those who, later on, questioned his actions as patriarch, expressed
their admiration towards Photius, when they spoke about his erudition. Thus, one
of Photius’s strongest opponents, that is, patriarch Ignatius Nicetas the Paphlagonian,
stated, according to his biographer; the following about Photius’s erudition: “Photius
didn’t come from low and unimportant people, but from amongst the noble, being
thus a prominent figure. He was respected for his wisdom and for his profane culture
more than any other person involved in politics. He knew grammar, poetry, rhetoric
and philosophy; likewise medicine and generally any profane science of his time. His
intellectual superiority was of such kind that he seemed to surpass his generation and
overtake the ancient authorities.”32

30 According to this conviction we may assume that Photius was instructed by the famous philosopher
and mathematician Leon, former archbishop of Tesalonic, after the latter, being dismissed from the
Chair, returned to Constantinople and resumed his activity as a professor. Asterios Gerostergios, 18.
Also, Teodoros Zisis states that “.. Leon the Philosopher and the Mathematician, was also Photius’s
professor.” Teodoros Zisis, 16. Father Iustin Popovici states that after having studied literature,
mathematics, Aristotle’s philosophy and Plato’s learning, young Photius spent a lot of time with the
Holy Bible and the Holy Fathers of the Church and he did this guided by some wise men and by a
confessor whose names are not known. According to: Iustin Popovici, The Life of Saint Photios
the Great, in On the Mystagogy of the Holy Spirit, (NY: Studion Publishers, 1983), 36 and FA,,
Viata si nevointele celui ....(Life and trials of..., p.14.

31 Claude Fleury, Histoire Ecclesiastique, Tome onzieme, Depuis l'an 858 jusques 1'an 925, (Paris): 5-6,
https://archive.org/details/historiqueecclsO0fabrgoog (accessed on March, 2314, 2015) - “Le genie de
Photius étoit encore au dessu de sa naissance: il avoit 'esprit grand &cultivé avec un grand soin. Ses
richesse lui faisoient trouver facilement toutes sortes de livres; & sa passion pour la gloire alloit jusques
d passer les nuits d la lecture. Aussi devint-il le plus savant homme, non seulement de son siécle, mais des
precedens. Il scavoit la grammaire, la poétique, la retorique, la philosophie, la medicine & toutes sciences
profanes: mais il n'avoit pas négligé la science ecclesiastique; & quand il se vit en place il s'y rendit trés
savant.”

32 |.P. Migne, Patrologia Greacd, vol.105, col.509, http://books.google.com/books?id=KDMRAAAAYAA]
(accessed on September; 31st, 2014) - “Hv § 00tog 6 @W)TI0¢ 00 TOV AYEVVEY TE Ko dvwvUuwy, dAN Ko
TV EVYEVOV KOTX OHPKN, Kol TEQIPAVAV, COPIy TE KOOMIKT] K&l GUVETEL TQV €V Tf] MOMTELX CTPEPOUEVWY
EVOOKIUWTATOS TAVTWV EVOpICETO. [PUUATIKTG UEV Yo Kod TIOOEWS, PHTOPIKTS T€ Kol pilocopiug, vad 8t) kai
lotpikiig, Kod damg GAlyov Setv EmoTriung t@v 8Upabev Too00TOV AUTEH T6 MEPIOV, WG UM UGVOV aXedov pdvor
@V KATA TNV aUToD Yeveav mdvtwv Sieveykelv, fidn 8¢ kol mpog tovg maAoovs avtov SixquAddofor.”
Translated into Romanian by Asterios Gerostergios, 18-19.
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From his letters we find out that he enjoyed a lonely life, far from the
turmoil of society. Thus, in a letter he states about himself “.. When I was young,
Iwanted very much to live alone”33 and “...in my childhood I decided to stay away from
problems and noise and to enjoy the peaceful pleasures of a secluded life.”3*

3. The society of Constantinople during young Photius’s ascension

It appears that Photius was quite young when he managed to become a
professor of philosophy at the University of Constantinople.35>. We don't exactly
know the year. It is supposed that not before the death of the iconoclast emperor
Theophilus (829-842). His vast knowledge has allowed him, however, to teach also
logic, dialectics, theology, etc.3¢ Talking about this period of Photius’s life Father
Professor Milan Sesan says that: “He organized the courses of the Patriarchal
Academy and he established a supplementary course at the Holy Apostles Church,
where he was teaching philosophy, rhetoric and grammar; then the University further
introduced in 856 the course of religious philosophy... 37

The fame he achieved, as well as his good relations with the palace, having
his brother Tarasius, there, but especially due to his uncle, Serghie, Irene’s husband
(Irene being Theodora’s sister), all these helped Photius to enter the life of the
imperial court3s.

During this period, the byzantine society was divided. The political and
religious life was orbiting around two parties that were always in opposition for the
patriarchal as well as for the imperial throne39. This feud will also be found later on

33 It is about Photius’s epistle of enthronement on the Constantinople Chair, epistle addressed to the
Antiochia’s patriarchal chair. See: Photios Patriarchos Constantinopolitanos, [Epistolae] EIIIXTOAAL..,
145. Translated into Romanian at Asterios Gerostergios, 19.

34 | P. Migne, The Greek Patrology, vol.102, col. 585B - http://www.archive.org/details/patrologiaecurs
11migngoog (accessed on August, 12th, 2014. Translated into Romanian at Asterios Gerostergios, 19.

35 Dvornik states without specifying the year that: “...u. schon friih wurde Ph. Durch Theoktistos, den
ersten Minister der Kaiserin Theodora II, Prof. der Philosophie an der kaiserl Hochschule. - very early
was Photius, professor of philosophy by Teoctist, minister of Theodora, 2nd, at the Imperial University of
Constantinople.” Dvornik, Photios...., col.484; Pr. Dr. Lucian D. Colda says the following: “.. young
Photius, only 20years old, started as a professor of philosophy at the Imperial University of Constantinople’,
Colda, 32; also: C. Cappizi, Photios, hl,Patriarch von Konstantinopel, in Lexikon fiir Theologie und
Kirche 8 (1999), 267-268.

36 Hergenrother, 324-327 and Colda, 33.

37 Pr.Prof.Dr. Milan Sesan, Despre teologia postpatristicd (About the postpatristic theology), in Mitroplia
Ardealului, 4-6 (IX, 1966): 285.

38 Dvornik, Photios, 484.

39 Dvornik, Le schisme, 35. For more details see: PrProf.Dr. Milan Sesan, Schisma intre Patriarhii Fotie si
Ignatie? (The schism between Patriarchs Photius and Ignatius?) (Cernauti: 1936), 17.
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in the conflict between Ignatius and Photius. The origin of this division must be
identified in the history of the Byzantine Empire, right before the iconoclastic
period, further back at the beginning of life in Constantine’s city and even further
in some of old Rome’s institutions, from which many things had been transferred,
in new shapes and adapted to the oriental Christian society.#

Ifin the old Rome, there were more than one party, for instance the greens’,
the blues’, the reds’ and the whites’ parties, in Byzantium we will find only two
parties, the greens and the blues.*! Furthermore, Dvornik says: “It is a certain fact
that the religious evolution of Byzantium and of the whole Orient is inseparable from
the rivalry game of the main parties of the greens and blues. They came to consider
themselves as the forefront factors in the religious and political life of the empire.”*

Adopting these groups into the life of the Constantinople Church was
possible because the Oriental Christianity was of national type*3, a great number of
population taking part actively in the divine cult as well as in the theological
disputes that occurred. It may be especially noticed that, in the monophysite
conflict, the two groups of the greens and blues were on opposing sides.**

Emperor Heraclius (610-640) is the one who succeeded in ending these
factions*s, which, as a result of their disputes endangered the safety of the empire.
Nevertheless, the actions of these two groups can be identified in the two currents,
one more liberal and moderate and the other more conservative and intolerant,
currents that never ceased to be in opposition with one another. These actions
appear very clearly in the feud against the icons, especially after the cult of the icons
was re-established by Empress Irene.

In the new context, the feuds between the two groups appear to be different,
the oiconomy or the liberal politics of compromise and the ultraconservatory
hardliners who tried to see that the precepts of the church were observed in all
their strictness.*é

40 Dvornik, Le schisme, 35 “..qui furent transférées a Byzance, imprégnées d'un hellénisme chrétien, pour
prendre des formes que les citoyens de la République romaine n'auraient jamais reconnues.”

41 Dvornik, The Circus in Byzantium, Their Evolution and Supression, in Byzantina-Metabyzantina, (New-
York: 1946), 119-133.

42 Dvornik, Le schisme, 35 “Ce qui est certain c'est que I'évolution religieuse de Byzance et de tout I'Orient
est inséparable du jeu des rivalités entre les principaux partis de Cirque des Bleu set des Verts. Ils en
vinrent méme a se poser comme les facteurs de premier plan dans la vie religieuse et politique de
I'empire.”

43 Sesan, Schismd intre Patriarhii, 14. See also: E. Dvornik, National Churches and the Church Universal,
(London: 1944).

44 Dvornik, The Circus in Byzantium, 119-133.

45 Dvornik, Le schisme, 36.

46 Sesan, Shismd intre Patriarhii, 10.
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This was the state of the byzantine society at the time when young Photius
being remarked as a young man with great perspectives at the byzantine court. Was
he going to resist the temptation of being drawn into one of these groups and
remain only in the domain of literary activity*” without being involved in politics
and dedicated to church only? The frequent theological controversies created a
positive environment, whereas the iconoclast persecutions left deep scars within
the byzantine society.

Starting from the writings of Photius’s main enemy, F. Dvomik observed
that in their writings there was a tone of anger and virulence, that didn’t come only
from a simple excess of religious fervor, so: “The political tendency is much too
obvious from under the layer of moral and religious considerations. These writings
have all the characteristics of the political and religious pamphlets and they are the
proof that in the Byzantium of Photius’s time, there were two hostile clans who were
fighting to control the church and the state.”#8

4. The political and religious framework preceding Photius’s election
as patriarch

At the time when Photius was making his cultural and political debut,
the empire was ruled by the widow empress Theodora, who, together with the
Teoctist Logothete, was ensuring the regency of young underage king, Michael,
3rd 49

Among the persons who were highly influential in ruling the empire from
this period, was also the commander of the armies, Manuel, who was particularly
liked by the high majority of the masses and who, if possible, could have even been
chosen as emperor instead of Michael, 3. Manuel felt intense hatred of the young
king and he would have gladly done anything to overthrow him.5? Likewise, the
patrician Bardas, Theodora’s brother, had also a great influence at the palace and
he secretly envied both the Teoctist Logothete and Manuel, plotting to remove them
from court.51

47 Dvornik, Le schisme, 31.

48 Dvornik, Le schisme, 34 -"La tendance politique est par trop évidente sous le vernis de considérations
religieuses et morales. Ces écrits ont toutes les caractéristiques de pamphlets politico-religieux et sont le
produit de l'existence a Byzance, au temps de Photius, de deux clans hostiles qui se disputaient le
contréle de I'Eglise et de I'Etat.”

49 Hergenrother, 339.

50 Colda, 39.

51 Colda, 39.
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All the things mentioned above made Theodora’s regency a difficult thing
to achieve. In the turmoil of these intrigues, Manuel retired, giving the Teoctist
limitless powers in the activities of the empire.52

As far as the church things are concerned, these were not at all clearer.
Much too often, the mixture of politics in the activities of the church brought about
a lot of troubles, disturbing the peace within the church and producing deep
wounds within the ecclesial structures. The triumph of Orthodoxy was still
extremely fragile. A lot of the iconoclasts were still having important functions in
the structures of the Empire and Church. It was seriously questioned the issue of
truthfully reporting to them. Their replacement with others raised another issue,
as it was necessary to find capable people of running the affairs of the Church
and Empire. Then, let us not forget that, amongst the iconoclasts there were
remarkable intellectuals. Speaking about the way in which the church had to deal
with the ones who sided with the iconoclasts, there were two major opposing
points of view: one of the liberals, who supported the iconoclasts who repented
their heresy and asked to be received back in the church; and the other, of the
hardliners, who asked for the removal of any clerical functions, as well as the
excommunication of all the ones who were guilty of heresy. Therefore, we can say
that, although the Orthodoxy had won, the peace within the church was far from
being installed. The population was again divided in two opposing factions: the
liberals and the extremists.

As far as the imperial court is concerned, this was willing to establish peace
within the church and therefore favored the liberal group who was asking for the
oiconomy to be applied. Empress Theodora, who sympathysed with the
extremists, understood very well that the interests of the dynasty required
discretion.53 Dvornik syas that: “We are surprised to find out from the writings of the
chronographs that she almost opposed the official reestablishment of the icons’ cult
and that she could be convinced only by arguments brought by the Teoctist and her
relative, magister Serghie.”>*

The iconoclast patriarch John the Grammarian (836-843) had been
removed from his clerical function®5. Empress Theodora refused to choose one of
the candidates proposed by the hardliners, although these presented numerous
names - Anastasius of Sacudion, Naucratius of Studion, the archbishop Katasambas

52 Hergenrother, 340.

53 Dvornik, Le schisme, 43.

54 Dvornik, Le schisme, 43 -"On est surpris d'apprendre, par les récits des chronographes, qu'elle s'oppsait
presque au rétablissement officiel du culte des images et qu'elle ne se laissa convaincre que par les
arguments de Théoctiste et de son parent, le magister Serge.”

55 Asterios Gerostergios, 28.
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of Nicomidia as well as the metropolitan bishop of Kizikos>¢. Eventually she
accepted the nomination of a man inclined to peace, named Methodius (800-847),
a Sicilian monk and priest.57

The main concern of the newly named bishop was to bring peace within the
church, at the same time keeping the strict limits of orthodoxy. Thus, he dismissed
all the ones who kept on going on the iconoclast heresy, as well as the ones who,
after saying they abandon their heresy, they returned to it. The ones showing
sincere repentance were taken back within orthodoxy and they preserved their
functions.s8

Methodius avoided naming extremists in the vacant chairs and he chose
moderate candidates.

This was largely due to the fact that he remembered very well how, after
the first reestablishment of the icons’ veneration, the exaggerated enthusiasm of
the extremists made possible the return of the heresy. All these, however, did
nothing but bring about a lot of hatred towards the new patriarch, especially from
the extremists called the Studites, who had suffered mostly during the iconoclastic
persecutions. That is why the new state of things within the church seemed to them
an unacceptable compromise.>?

Therefore, the new patriarch looked askance at the canonical, strict
attitude of the studites and he fell into conflict with them. The studite monks were
discontented with the fact that Methodius kept some former bishops in the
Church’s chairs, bishops who didn’t intellectually raise at the level of the studites,
as well as with the fact that the synod had decided to forgive the last iconoclast
emperor Theophilus (829-842), after his death. In all these, they saw nothing but
indifference at their sacrifice in the battle against heresy and an impiety against the
memory of their father, Saint Theodore the Studite (759-826), who in dispute with
Tarasius (784-806) and Nicephorus 1st (806-815), favoured akribeia (i.e. the exact,
strict canonical application of Church rules).t® As a result of this situation, the
studite monks will roughly criticize the actions of the new patriarch, posing
themselves as the defenders of the icons.

56 Dvornik, Le schisme, 43.

57 Dvornik, Le schism, 44.

58 Colda, 40; V. Laurent, Méthode de Constantinople (Saint), in; Dictionnaire de Théologie Catholique (lettre
M), VOL.10, p.1599-1603 - http://jesusmarie.freefr/dictionnaire_de_theologie _catholique lettre M.html
(accessed on June, 4th, 2015) and Daniel Stiernon, Constantinopla IV, translated by Andrés Ibanez Arana,
Victoria editorial eset (1969), 13-14 -http://www.liburuklik.euskadi.net/handle/10771/26978.

59 Sesan, Schismd intre Patriarhii, 19.

60 Colda, 41.
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The conflict degenerated so much that, it took a tragic turn, eventually
leading to a new schism within the Church.6! Methodius asked the studites to
publicly condemn everything Theodore the Studite had spoken against the patriarchs
Tarasius and Nicephorus 1st. Such a thing was unconceivable for the studite
monks, these refusing and preferring a new rupture with the Constantinople rather
that tarring the memory of their father. Eventually, exasperated by the hostile
and malicious attitude of the studite monks and all their supporters, patriarch
Methodius excommunicated them.6? Referring to this dispute, Dvornik remarks:
“Methodius seemed to have been actually supported by the monks from Olympus,
hermits and anchorites, envious on their brethren from Studion.”s3

This situation persisted within the church until the death of patriarch
Methodius (+ 847), despite all his efforts to make the studies obey him. The first
step towards conciliation was made by Methodius himself. In a fragment of his
testament he says the following:” Receive with honour the confession of the ones who
want to repent, because thus, they reject the writings of their father - that is Theodore
the Studite - against the holy patriarchs Tarasius and Nicephorus. Give back the
dignity of their sacerdotal order to all those who return to the Church with their clean
hearts.”s*

Therefore, with the death of father Methodius, the situation within the
church was a critical one.

The imperial court approved the religious actions of the former patriarch,
but it was also worried by the schismatic attitude of the studite monks, all the more
so as the empress herself took a fancy towards the uncompromising monks. The
latter were struggling to win even more favours from the empress. This was eased
also by the fact that Bardas, the empress’s brother, who was part of the regency and
sympathiser of the moderates, had been completely dismissed in favor of
Teoctist, a eunuch. Seeing the sympathy Bardas was surrounded with amongst
the intellectuals and moderates, Teoctist oriented himself and was won by the
hardliners’ group inasmuch as the empress Theodora was highly honoured
amongst them. 65

61 Sesan, Schismd intre Patriarhii, 20.

62 Sesan, Schismd intre Patriarhii, 20; F. Dvornik, Les Slaves, Byzance et Roma au 1X° siécle, (Paris:
1926), 128 and Colda, 41.

63 Dvornik, Le schisme, 45-46. - "Méthode parait avoir été soutenu a fond par les moines de I'Olympe, les
ermitres et les hésychastes jaloux de leurs confreéres réformés de Studion.”

64 |.B. Pitra, luris ecclesiastici graecorum historia et monumenta, Tome II, Romae 1864 -1868, 362. -
http://reader.digitale-sammlungen.de/en/fs1/object/display/bsb10506715_00416.html?zoom=
0.9000000000000004 (accessed on May, 25t, 2015) -"... ToUtoug, petdvoiav, el Oéhotey, aéudoate kol eig
kowvwviay npooAdPeabe Sfidov §¢ 6t kata ayiwtdrwy natplapx@v Tapaaiov kai Nikngdpov ouyypduuata
700 TaTPOg AUtV avabepatifovras tfj ékkAnoia 8¢ dAoyixws mpooepxouévors dmhod lepatikol fabuod
kb’ avtovs ééovaiav dnddote.” - see the translation in French at: Dvornik, Le schisme, 46.

65 Dvornik, Le schisme, 49-50.
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This being the situation at the imperial court, it was already foreseen
that the new chosen patriarch will be from the hardliners’ group, in spite of the
fact that the fight was hard®¢¢ and difficult. More candidates were talked about.6?
Amongst them, the most important was Gregorius Asbestas, the metropolitan
bishop of Syracuse®8, a classy intellectual who, because his diocese had been
invaded by the Saracens, was refuge in Constantinople. He was, in fact, the leader
of the moderate party. He was also the biographer and close acquaintance of the
former patriarch, Methodius (biography, unfortunately unknown nowadays).69

In spite of the fact that he was a favorite, Gregorius Asbestas seems to have
been involved in a canonical scandal, as, during his time in Syracuse, he ordained a
priest named Zacharias as bishop of Taormina - Sicily, without having the consent
of Constantinople.”® All these had taken place during the time of patriarch
Methodius. As a result of this fact, Gregorius Asbestas was trialed by the Church
Court and he was given a rightful punishment. Patriarch Methodius, however, raised
Gregorius’s penalty out of pastoral reasons.”!

Because of these circumstances, the imperial court led by Empress
Theodora, directly intervened in the election of the patriarch, so as to prevent the
transformation of the fight between the two parties, in a negative situation for both
the church and empire.”2 The empress appointed monk Ignatius as patriarch. He
was the son of the former emperor Michael 1st Rangabe (811-813) and of Procopia,
daughter of the emperor Nicephorus 1st Genikos (802-811).73 After his father,
Michael 1st Rangabe, had been overthrown and emasculated against his will (a
common custom at the time), Ignatius was forced to accept monachism. He was a
very pious man, a monk with a harsh, stern life, but also a strong character.

66 Colda, 41.

67 It is said that among the candidates there were also two sons of the former iconoclast emperor, Leon
5th, the Armenian, Vasile and Gregorius. These were, from various reasons, forced to stand aside.
]J.P. Migne, Patrologia Greacd (The Greek Pathrology), vol.105, col 500, http://books.google.com/
books?id=h_MUAAAAQAA] (accessed on December, 12th, 2014) Cf. Dvornik, Le schisme, 49.

68 Dvornik, Le schisme, 49.

69 Hans-Georg Beck, Istoria Bisericii Ortodoxe Romdne din Imperiul Bizantin (The History of the
Romanian Orthodox Church from the Byzantine Empire), translated from German and introductory
study by Vasile Adrian Carabd, (Bucharest: Nemira Publishing House, 2012) bibliographic note
1,212.

70 Asterios Gerostergios, 32.

71 V.Grumel, Le Schisme de Grégoire de Syracuse, in Echos d' Orient, vol.39, (1941), 257-267 -
http://www.persee.fr/web/revues/home/prescript/article/rebyz_1146-9447 1941 _num_39_199_2962.
(accessed on November, 26th, 2014)

72 Dvornik, Le schisme, 49.

73 Beck, Istoria Bisericii. (The History of the Church...), 212, see also: Asterios Gerostergios, p.29.
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We have information about this patriarch from the paper of Nicetas the
Paphlagonian who wrote Vita Ignatii’# (The life of Ignatius) stating the following: “.. it
is more a pamphlet fanatically set against patriarch Photius, rather than an objective
biography.”7> From him we find out that, Ignatius had entered the monastery at the
age of 14 and that he had become a priest and prior. Referring to the empress’s
mixture in Ignatius’s election and appointment as patriarch, the same source specifies
that Theodora did this fulfilling a prophecy of Saint Theophanes the Confessor, or
following the advice of the great confessor at that time, father loachinus the Great”¢
from mount Olympus.’ All these have been proven false.””8 Having in view all the
above mentioned, we believe that Empress Theodora, eager to avoid an escalation
of the turbulences and tensions between the two parties, did not follow to the letter
all the procedures for the election of the new patriarch, thatis to summon the synod
which would have had to choose and present the candidates to the government.
According to the testimonies of Theophanous the Continuer??, Simon the Magisters?
or Pseudo-Simon and Zonaras8!, after the empress consulted more influential
bishops, including her advisor and most trustworthy person, Logothete Teoctist,
she simply appointed Ignatius as patriarch. Later on, this procedure of the empress
would be one of the accusations brought against Ignatius by his opponents.

74 ].P. Migne, Patrologia Greacd (The Greek Patrology), vol. 105, col487 s.u. - https://books.google.ro/
books?id=h_MUAAAAQAA]&printsec=frontcover&hl=ro&source=gbs_ge summary_r&cad=0#v=onepage&
q&f=false (accessed on May, 15th, 2015)

75 F. Dolger, Byznaz und die europdische Staatenwelt. Ausgewdhlte Vortrdge und Aufsdtze, (Speyer am
Rhein: 1953), 313 cf. Colda, 43.

76 It is about Saint loanchinus the Great from the mount Olympus who lived during the isconoclastic
period. He died in 846 and he is celebrated as a saint on November, 4th, under the name Saint
Pious loachinus the Great from Olympus Cf. http://www.ortodoxism.ro/proloagele/noiembrie/
Proloage04Nov.shtml (accessed on June, 6th, 2015).

77 ].P. Migne, Patrologia Greacd (The Greek Patrology), vol.105, col.501 - http://books.google.com/
books?id=KDMRAAAAYAA] (accessed on Ocober, 28th, 2014).

78 Dvornik, Le schism, 50 and Acta Sanctorum Bollandistes, novembris, tom. 11, p. 318. - https://archive.org/
stream/actasanctorumé3unse#page/n616/mode/1up (accessed on May, 25t, 2015) -"Le patriarche
Meéthode lui avait rendu visite au mont Olympe le 1 novembre de la méme année. Personne ne pouvait donc
alors prévoir la mort de Méthode, et Théodora ne pouvait pas songer a la désignation de son successeur.
Nicétas voulait seulement, par cette affirmation inventée de toutes piéces, faire apparaitre comme
dénuées de tout fondement les critiques des adversaire d'Ignace relatives a la prétendue hostilité de ce
dernier, a la politique religieuse de Méthode.”

79 Theophanes Continuatus, Corpus Scriptorum Historiae Byzantinae,(Bonn: 1838), 193 -
https://archive.org/details/theophanesconti00Otheogoog (accessed on October; 12th, 2014) and Dvornik,
Le schisme, p. 50.

80 Symeonis Magistri, Chronographia, (Bonn: 1838), 657, - https://archive.org/details/theophanes
conti00theogoog (accessed on December; 17th, 2014) and F. Dvornik, Le schisme, 50.

81 Iwavvov Tov Zwvapa, Emroun Iotopiwv, vol.lV, libri XVI, 4, 14-15 - https://archive.org/details/
theophanescontiOOtheogoog (accessed on April, 2nd, 2015) and Dvornik, Le schisme, p.50.
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III. TEOLOGIE SISTEMATICA

A SCRIPTURA-TRADITIE-BISERICA
IN ORTODOXIE SI PROTESTANTISM

DACIAN BUT-CAPUSAN*

REZUMAT. Modul de intelegere a raportului Scriptura-Traditie de catre confesiuni
se repercuteaza in conceptia lor eclesiologica si soteriologica. Lipsa unei interpretari
autentice a Scripturii, datorita subestimarii Sf. Traditii conduce inevitabil la o
conceptie gresita despre mantuire si despre Biserica.

Protestantii maximalizeaza Scriptura, care este norma normas si mini-
malizeaza Biserica, respingand orice autoritate extra-biblica.

Potrivit invataturii ortodoxe, Sf. Scriptura si Sf. Traditie au aceeasi valoare si
autoritate, sunt doua forme de comunicare a adevarului revelat, inseparabile,
complementare.

In esenta continutul Sf. Scripturi si a Sf. Traditii este identic, asadar Sf. Traditie
nu poate fi pusa in opozitie cu Scriptura, numai daci i se altereazi fiinta. Intre
Scriptura, Traditie si Biserica nu este un raport de supraordonare sau subordonare,
ci de coordonare.

Cuvinte cheie: Scriptura, Traditie, Biserica, Revelatie, autoritate

Sfanta Scriptura constituie un izvor de credinta de necontestat. Nici o
erezie, confesiune sau denominatiune n-a respins-o candva. Bisericile se diferentiaza
in interpretarea ei, dupa pozitia lor fata de Sfanta Traditie. Astfel Sf. Traditie a devenit
camp al marilor controverse interconfesionale.

Norma fundamentala a Teologiei crestine, dupa protestanti este numai
Scriptura (sola Scriptura). Sf. Scriptura este singurul izvor al Revelatiei divine.
Ea cuprinde Cuvantul lui Dumnezeu, nealterat si necorupt si este singura normativa
pentru credintd, asigura continutul doctrinar si moral, fiind un cod complet si
suficient. Numai ceea ce Invata si porunceste Scriptura este dogm3, pentru ei
nici nu exista dogme propriu-zise, ci numai cuvantul lui Dumnezeu.

*Dr., Facultatea de Teologie Ortodoxd, Universitatea Babegs-Bolyai, Cluj-Napoca, Romdnia,
dbutcapusan@yahoo.ro
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Intentia reformatorilor era sa depaseasca subiectivitatea umand, manifestata
in traditii, si interpretarile arbitrare papale, dar aceasta a condus tocmai la afirmarea
totala a subiectivitatii, caci fiecare este Indreptatit sa interpreteze Scriptura,
dupa cum il ilumineaza Duhul Sfant in momentul citirii fara ajutorul Traditiei si
independent de orice autoritate (Biserica) “marele ideal al protestantilor va fi
astfel acela de a nu se supune unor invataturi omenesti, ci numai lui Dumnezeu si
invataturii Sale”.!

Sf. Scriptura este marturia autentica si singura legitima a Revelatiei divine,
al carei autor principal este Duhul lui Dumnezeu. Ea are o semnificatie si o
autoritate unica. Toate trebuie supuse criteriului biblic. Adevarata Traditie este
cuvantul mantuitor al lui Dumnezeu, care a existat Tnaintea Bisericii. Cuvantul
acesta este Evanghelia, vestea cea buna. Reforma redescopera viva vox Evangelii.

Sf. Apostoli au fixat in scris Traditia, aceasta este Scriptura, singura care
cuprinde adevarul revelat. “Sf. Scriptura a Noului Testament a luat fiintd in mod
progresiv incepand cu fixarea traditiei orale, cu adunarea scrierilor vechi crestine
(epistole, Evanghelii) si pana la definitivarea si canonizarea ei”.2 Fixarea canonului
inseamna renuntarea de a privi ca norma celelalte traditii, care n-au fost fixate
in scris de Sf. Apostoli. Magisteriul Bisericii nu putea sa pastreze traditia curat
apostolica, farda o norma superioard, care este Scriptura. Existenta traditiei
bisericesti este respectabila si folositoare, dar contingenta si omeneasca.

Reforma protestanta a izbucnit ca o revolutie contra traditionalismului
in formele pe care le dezvoltase si in importanta pe care o capatase in Biserica
Apuseand in Evul Mediu tarziu, contra traditiei corupte a Bisericii papale, cu
colectia ei de datini privind indulgentele, magisteriul si primatul, ca o miscare
antiinstitutionald, anticlericald, antiritualista, pundnd problema reconsiderarii
Scripturii si a sfarsit prin respingerea integrala a Traditiei. Atitudinea total negativa
a Protestantismului fata de Sf. Traditie si marea polemica ce s-a iscat are la baza
chipul cum a fost utilizata Traditia in Catolicism, care Incerca sa fundamenteze
pe aceasta toate inovatiile si exagerarile papalitatii. Principiul formal al Reformei
sola Scriptura era indreptat impotriva Teologiei Scolastice, tendinta Teologiei
romano-catolice era de a formula Invataturi fara temei in virtutea conceptiei despre
Revelatia virtuald, cuprinsa in asa-numita Traditie ideala sau traditie din punct de
vedere subiectiv traditio constitutiva.

Reformatorii au fost dusi de curent mai departe decat erau intentiile lor
initiale: “Cum bine s-a spus, Protestantismul a inlocuit infailibilitatea Bisericii si a

1 Pr. Adrian Niculcea, Sfanta Treime in fiinta si viata Bisericii, Ed. Arhetip, 2001, p. 59.

Ferdinand Hahn, Die Helige Schrift als dlteste christliche Tradition und al Kanon in Beiheft
Okumenische Rundschau, 42/1982 p. 47 c. f. Pr. Constantin Pituleanu, Teologia Ecumenicd, Istoria
si evaluarea dialogului teologic bilateral dintre EKD si BOR, Ed. Mitropoliei Olteniei, Craiova,
2003, p. 30.
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papei cu infailibilitatea reformatorilor si a schimbat Traditia Bisericii cu traditia
pe care a trebuit s-o creeze pentru organizatiile sale”3.

Sola Scriptura este principiul ermineutic fundamental al Reformei. Scriptura
este suficienta siesi: Scriptura sui ipsius interpress. Textul ei este inspirat in chip
supranatural si nimeni nu poate sa o interpreteze corect, decat cel ce a inspirat-o,
Duhul Sfant. In acest sens Calvin afirma: “Sa hotdram deci lucrul acesta: ca cei pe
care Duhul Sfant i-a instruit in sufletul lor au pe deplin Increderea in Scriptura si
ca Scriptura, intr-adevar, se autentifica pe sine (qutomiotov)..lar certitudinea pe
care merita s i-o acordam si-o dobandeste prin marturia Duhului”.4

Luther urmarind eliberarea traditiei adevarate de cea falsa, de deformarile
Bisericii romano-catolice, ataca violent datinile si practicile romano-catolice
din vremea sa chiar se foloseste de interpretarea data Sf. Scripturi de Sf. Parinti (fer.
Augustin), dar 1i considera pe acestia magistri omenesti si dascadli particulari,
de asemenea face apel la argumente din Sf. Traditie cu privire la Botez. Oarecum el
recunoaste traditiile Tn masura in care acestea nu contravin sau nu contrazic
Sf. Scriptura (cuvantul lui Dumnezeu): “Quod ergo non est contra Scripturam, pro
Scripturam est, et Scriptura pro eo.“> Este respinsa asa numita traditie extrabiblicd,
orald, care a fost transmisa prin magisteriul Bisericii generatiilor urmatoare.
Sf. Scriptura este cuvantul lui Dumnezeu invesmantat in cuvinte omenesti, in-literat, a
spus Luther “intocmai cum Hristos, vesnicul Cuvant al lui Dumnezeu este intrupat
in haina umanitatii”.6

Confessio Augustana Insa exprima o opozitie absoluta intre Traditie si
Scriptura: in afara de Scriptura nu toate celelalte Invataturi formulate de Biserica
cuprind traditia apostolica, multe sunt traditii omenesti, opuse Evangheliei si
invataturii de credinta". ?

Calvin respinge tot ceea ce nu contribuie la mentinerea cinstirii lui
Dumnezeu. In aceasti categorie intrd si traditia Sf. Parinti, privitoare la cult si
discipling, deoarece acestea sunt deosebite de regula de credinta apostolica.
“Domnul a cuprins in asa fel in Legea Sa, tot ce tinea de regula desavarsita de a trai
cum trebuie, incat n-a lasat nimic oamenilor, ca sa mai adauge la ea”.8

Suficienta Scripturii este afirmata si de Marturisirile de credinta calvine:
“Noi credem ca aceste Sfinte Scripturi contin toatd plinatatea voii lui Dumnezeu si
ca tot ce trebuie sa creada omul pentru a fi mantuit este cuprins in invatatura

3 Teodor M. Popescu, Sfdnta Traditie in Biserica Ortodoxd spre deosebire de celelalte Biserici In Studii
Teologice, nr. 7-8/1952, p. 409-410.

4 Jean Calvin, Institutio christianae religionis, Genevae, 1568, p. 26.

5 C.£.N. Chitescu, Scripturd, Traditie, traditii in Ortodoxia, nr. 3-4/1963, p. 406.

6 Dr. Martin Luthers Werke. Kritische Gesamtsansgabe, vol. 48, Weimer-Bohlau, p. 31.

7 Confessio Augustana, art. XV in Die Symbolischen Blicher der evangelisch luterischen Kirche, Giitersloh,
1929, p. 42.

8 Jean Calvin, Institutio christianae religionis, cartea IV, cap. 10,17, p. 766.
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lor. Si deoarece tot ce priveste modul in care ne cere Dumnezeu sa-l slujim este
redat in Biblie cu lux de amanunte, oamenii, fie ei si Apostoli, nu trebuie sa aduca
alte invataturi”.®

Dupa Protestantism, Traditia sau traditiile, cum prefera sa se exprime "nu
reprezinta un asezamant dumnezeiesc, ci omenesc, caci chiar daca ar fi continut
ceva dumnezeiesc, ea s-a alterat in decursul timpurilor, amestecandu-se cu foarte
multe invitituri omenesti. In al doilea rand, pentru ci intre epoca apostolici si
aparitia invataturilor traditiei se intercaleaza un spatiu de secole"10.

Protestantii identifica Revelatia cu inspiratia. Spre deosebire de Sf. Scriptura,
documentele Sf. Traditii nu sunt inspirate, dar cuprind Revelatia dumnezeiasca
ramasa nescrisa si care s-a fixat apoi in monumentele Sf. Traditii. La origine,
Sf. Traditie nu este straina de inspiratie, Intrucat Apostolul, ca organ al Revelatiei
este la fel de inspirat si atunci cand asterne in scris cuvantul dumnezeiesc si atunci
cand il vesteste pe acesta prin viu grai. Intre cele dous tezaure ale Revelatiei exista
doar “o anume nuantd de deosebire. Fata de Sf. Traditie, adica propriu-zis fata de
documentele Sfintei Traditii in sens restrans si deasupra acestora Sf. Scriptura
poseda o calitate particulara, deci unica, anume aceea de a fi fost compusa sub
directa inraurire divina... in Sf. Traditie nu vorbeste Dumnezeu direct prin profet sau
Apostol, ci Parintii dau marturie despre credinta Bisericii”!!, astfel Scriptura
mentinandu-se intr-o pozitie de preeminenta fata de Traditie.

Dar “revoltati Impotriva oricarei autoritati religioase, protestantii au fost
siliti de Imprejurdri sa impuna comunitatilor lor unele Marturisiri de credinta cu
autoritate. Grija era sa nu se piarda nimic din descoperirea data de Dumnezeu, au
simtit nevoia sa stabileasca Invatatura cea adevarata in scris nu numai impotriva
romano-catolicilor, ci si Impotriva curentelor centrifugale launtrice. Luptand
impotriva oricarei traditii, ei au trebuit sa-si constituie una, proclamand cartile lor
simbolice, identice ca Invatatura cu cuvantul lui Dumnezeu".12 Ei fac din aceste
carti simbolice un fel de regula fidei, asemanatoare cu Traditia bisericeascd, acceptand
intr-un fel, In practica, traditia. De asemenea, protestantii si-au creat un cult
propriu, organizare bisericeascd, vesminte speciale pentru pastor, etc.

Apologia le numeste traditiones humanae, acele acte trupesti, care nu misca
inima (cap. VII), iar cap. XV De traditionibus humanae in Ecclesia, cirora le opune
Sf. Scriptura este un protest Impotriva inovatiilor si asa-numitelor strambari ale

9 Confesiunea belgiand, art. V1 in Confesiunea belgiand. Canoanele de la Dordrecht, trad. de Constantin
Moisa, Ed. Stephanus, Bucuresti, 1997, p. 11.
10 Hristu Andrutsos, Simbolica, trad. de lustin Moisescu, Ed. Centrului Mitropolitan al Olteniei,
Craiova, 1955, p. 104.
11 Pr. Isidor Todoran, Despre raportul dintre izvoarele Revelatiei in Mitropolia Ardealului, nr. 9-10/
1958, p. 726-727.
12 N. Chitescu, Scripturd, Traditie, traditii, p. 487.
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credintei si cultului apostolic, conchizand ca exista unele randuieli, stabilite pentru
buna ordine si pentru linistea In Bisericd, dar prin acestea nu se poate dobandi
mantuirea.!3

Relatia dintre Sf. Scriptura si Sf. Traditie a fost dezbatuta la prima Intalnire
din cadrul dialogului teologic bilateral dintre Biserica Ortodoxa Romana si Biserica
Evanghelicd din Germania, care a avut ca tema Sfdnta Scripturd, Traditia si
Madrturisirea. “Teologii ortodocsi au putut constata la aceasta intalnire ca teologii
protestanti sunt de acord cu ideea unei traditii apostolice cuprinzatoare, ceea ce
deschide, cu siguranta, noi perspective pentru rezolvarea controversatei teme,
devenita clasica intre ortodocsi si protestanti... dupa dezbaterile si discutiile in
legatura cu izvoarele Revelatiei divine vechea controversa dintre pozitia ortodoxa
Sf. Scripturad si Sf. Traditie si principiul reformatoric sola scriptura s-a atenuat
considerabil...Noi ne deosebim in aceea ca pentru Biserica Ortodoxa Traditia
obligatorie din primele opt veacuri este considerata ca o parte componenta a
Traditiei apostolice pe langa Sf. Scripturd, in timp ce pentru Biserica Evanghelica,
Traditia Bisericii vechi este apreciatd de asemenea, ca Traditie bisericeasca”.1*

Din perspectiva ortodoxa Sf. Traditie este memoria vie a Bisericii, mereu
actuala, este viata Duhului Sfant in Bisericd, nu istoria Bisericii, ci practica ei,
spiritualitatea liturgica, sacramentald, eclesiald, moral-ascetica. Aceasta ni-1 face
contemporan pe Hristos, doar astfel realitatea lui Hristos este trdita si transmisa
continuu. Traditia nu este, negativ vorbind, simpla teorie, carte sau lege, depozit
mort, muzeu sau colectie de antichitati, menite a fi studiate de arheologie; Sf. Traditie
nu denumeste un ansamblu de vestigii a unui trecut mai mult sau mai putin ramas
departe si detasat de prezent, ci ea ramane in Biserica mereu vie si constanta, de
totdeauna identica cu ea insesi (datorita identitatii in sine a Bisericii) cu toate ca ea
poate sa fie trdita In constiintele crestine individuale intr-un chip si intr-o intensitate
diferite.1s

Traditia nu se poate schimba sau lepada, caci o schimbare sau lepadare a
ei echivaleaza cu o ciuntire a Revelatiei, a aplicarii ei in deplinatatea si autenticitatea
ei si aceasta ar insemna o ciuntire a Bisericii'. Modul de manifestare a slujirii
invatatoresti a Mantuitorului a fost cel prin traditie. El i-a indemnat pe ucenici sa
porneasca la propovaduire, considerand mijlocul acesta ca cel mai potrivit pentru
a se face cunoscuta neamurilor Tnvatdtura Sa. Nu avem nimic scris de la El. Cartile
Noului Testament nu sunt altceva decat consemnarea in scris a credintei Bisericii
primare, ai carei marturisitori sunt Sf. Apostoli.

13 Apologia Confessionis Augustanae XV, 13 in Die Symbolischen..., p. 208.

14 Pr. C. Patuleanu, Teologia Ecumenicd, p. 33-34, 139.

15 Pr. . Todoran, Esenta Sf. Traditii si sensul ei istoric in Mitropolia Ardealului, nr. 4-6/1976, p. 295.

16 Pr. Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, ed. II, Ed. Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1996, p. 49.
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Sf. Scriptura si Sf. Traditie au aceeasi valoare si autoritate, sunt doua
forme de comunicare a adevarului revelat, inseparabile, complementare. “Oralul si
scrisul nu sunt decat forme de predare mai departe a cuprinsului revelat. Astfel ca in
aceasta ordine si cuvantul scris si cel nescris au ca vehicole ale cuprinsului descoperit
de Dumnezeu, acelasi continut si fac parte din aceeasi lucrare de propagare a
Revelatiei, cu acelasi scop. Cu acest cuprins revelat este redat oamenilor de catre
Dumnezeu, inseamna ca sub acest aspect este el intreg predanie (mapadoois) sau
traditie (traditio). De aceea Sf. Apostol Pavel putea sa spuna ca intreaga invatatura
crestind este predanie, adica predat, fie prin cuvantul rostit, fie prin cel scris”.17 Sf.
Vasile cel Mare exprima acest adevar astfel: “Unele dintre dogmele si propovaduirile
pastrate in Biserica le avem din invatatura scrisa, iar pe altele le-am primit din
Traditia Apostolilor, transmise noua in taind. Amandoua acestea au aceeasi autoritate
pentru evlavie”.18

In esentd continutul Sf. Scripturi si a Sf. Traditii este identic, asadar Sf.
Traditie nu poate fi pusa in opozitie cu Scriptura, numai daca i se altereaza fiinta.
Intre Scriptura, Traditie si Bisericd nu este un raport de supraordonare sau
subordonare, ci de coordonare. “Biserica, Scriptura si Traditia se afla intr-un
raport intim de tip intern, sustinandu-se reciproc si excluzand orice ierarhizare a
lor. Numai in aceasta unitate inexplicabila ele slujesc adevarului Revelatiei si
comuniunii depline a credinciosilor cu Dumnezeu in Hristos, prin Duhul Sfant.
Biserica apare inaintea Scripturii, dar ea ramane pentru totdeauna legata de
marturia originala a Revelatiei fixata In Sfanta Scripturd, pe care o interpreteaza
din perspectiva Traditiei”.1® A pune Scriptura, Traditia si Biserica Intr-o concurenta
a fost propriu spiritului apusean care a vazut realitatile duhovnicesti prin prisma
raporturilor juridice, de putere.

Traditia este mediul de formare al Scripturii, este izvorul Scripturii, autorii
bibilici au folosit acest izvor la redactarea cartilor Sf. Scripturi, ceea ce nu vine in
contradictie cu inspiratia Duhului Sfant, care nu trebuie inteleasa ca un act mecanic,
de dictare, o inspiratie verbalg, ci una dinamica. Scriptura a rezultat din conlucrarea
divino-umana.

Revelatia a fost impartasita Apostolilor de Fiul si Cuvantul lui Dumnezeu
intrupat (F.Ap. 1,21-22, I In 1,1-3) si prin ei o primeste, pastreaza si transmite
Biserica. “Traditia, din punct de vedere ortodox, nu consta numai dintr-o suma de
invataturi ale Revelatiei necuprinse in Sf. Scriptura, transmise printr-o comunicare
intelectuala, ci intr-o transmisie a unor invataturi practice despre mantuire, din
generatie in generatie, prin insasi aplicarea lor practica... Traditia nu e deci numai

17 Pr. . Todoran, Despre raportul dintre izvoarele Revelatiei, p. 719.

18 Sfantul Vasile cel Mare, Despre Duhul Sfdnt 27, 66, ]. P. Migne, P.G. XXXII, col. 188 A.

19 Pr. Valer Bel, Misiunea Bisericii in lumea contemporand, Ed. Presa Universitara Clujeand, Cluj-
Napoca, 2002, p. 36.
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memoria teoretica a unor invataturi ale lui Hristos, nescrise in Sf. Scriptura ci si
trairea continua cu El si in El prin Duhul Sfant. Mai ales aceasta este Traditia”.20

Revelatia a fost comunicatd de Apostoli Bisericii primare prin Scriptura si
Traditia apostolica "Traditia apostolica originara cuprindea ca intr-un tot organic
si multiplu ceea ce s-a fixat ulterior in Scriptura si ceea ce a ramas practicat, si
de aceea nescris, ca Traditia in sens restrans"2L, Traditia apostolica exprima cu
claritate esenta propovaduirii apostolice nu este o completare a Scripturii.
“Traditia sfanta sau dumnezeiasca este Revelatia divina predata de Mantuitorul,
propovaduita de Sf. Apostoli, dar nescrisa de ei, ci transmisa asa in Biserica, fara
schimbare, din generatie in generatie”.22

Precum Apostolii au fost alesi de Mantuitorul pentru a transmite Revelatia
data lor, ei i-au ales pe urmasii lor episcopii, cu acelasi scop, pentru a transmite
aceeasi Revelatie, devenita Traditie (II Tim 2,1-2). Singurul izvor al mantuirii este
Revelatia. Sf. Traditie apartine Bisericii, este un element esential al ei, viu, organic,
necesar, ea face parte din viata Bisericii, din Invataturd, din cult, din organizare,
iar o suprimare a ei conduce in mod inevitabil la rastalmacirea Bisericii. Datorita
legaturii dintre Biserica si Traditie, realitati care apar in acelasi timp in istorie,
negarea Traditiei conduce la o Intelegere gresita a Bisericii, infiintatd prin predania
orala a Apostolilor.

Modul de intelegere a raportului Scriptura-Traditie de catre confesiuni se
repercuteaza In conceptia lor eclesiologica si soteriologica. Lipsa unei interpretari
autentice a Scripturii, datorita subestimarii Sf. Traditii conduce inevitabil la o
conceptie gresita despre mantuire si despre Biserica.

Protestantii maximalizeaza Scriptura, care este norma normas si mini-
malizeaza Biserica, respingand orice autoritate extra-biblica. “Luther si Calvin plaseaza
autoritatea in Cuvant, caruia pastorii, invatatorii si conciliile sunt slujitori”.23
Luther afirma: “Nu trebuie sa se faca articole de credinta din cuvintele sau
scrierile Sfintilor Parinti... Aceasta Inseamna ca numai Cuvantul lui Dumnezeu va
stabili articolele de credinta si nimeni altcineva, nici chiar un Inger”24, asadar
“ceea ce Sf. Scriptura Invata ca un tot unitar trebuie sa fie invatatura Bisericii”.25 Cat
priveste marturisirea de credinta a Bisericii primare, respectiv simbolul niceeo-
constantinopolitan, pe care 1l recunoaste, Luther este de parere ca “a fost primita

20 Pr. D. Staniloae, Primirea Traditiei in timpul de azi din punct de vedere ortodox in Studii Teologice,
nr.1-2/1975, p. 5.

21 Pr. D. Staniloae, Sfdnta Traditie. Definirea notiunii si intinderea ei in Ortodoxia, nr. 1/1964, p. 88.

22 Pr. I. Todoran, Sfdnta Traditie si traditia bisericeascd in Mitropolia Ardealului, nr. 9-12/1962,
p. 679.

23 David C. Steinmetz, Luther and Calvin on Church and Tradition, in Calvin’s Ecclesiology: Sacraments
and Deacons, Gerland Publishing, Inc., New York & London, 1992, p. 13.

24 Articuli Smalcaldici, partea 1, art. 11, 15, Die Symbolischen, p. 303.

25 Pr. Stefan Sandu, Teologia Mdrturisirilor de credintd luterane si ortodoxe in Ortodoxia, nr. 3-
4/1992, p. 6.
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deoarece in ea s-a exprimat adevarul Scripturii. Ea nu a fost valabila deoarece a
fost stabilita de Biserica, ci pentru ca ea este conforma cu adevarul Scripturii”.2é
Calvin se ridica, revoltat, impotriva autoritatii Bisericii: “exista o eroare mult mai
periculoasd, care predomina in multe locuri, si anume ca Scriptura nu are mai
multd greutate decat i se acorda prin consimtdmantul Bisericii. Este ca si cum
adevarul etern si inviolabil al lui Dumnezeu ar depinde de decizia oamenilor...,
oameni nelegiuiti, care doresc sa impuna o tiranie fara frau sub masca Bisericii”.27
In acelasi fel se pronunti si cirtile simbolice: “Credem si marturisim Scripturile
canonice ale Sfintilor Profeti si Apostoli, ambele Testamente, fiind Insusi Cuvantul
lui Dumnezeu si autoritatea lor insesi este suficienta”.28

Protestantismul afirma infailibilitatea Bibliei, suficienta ei si superioritatea
fata de Biserica, pentru ca altfel s-ar ajunge la inferioritatea cuvantului lui Dumnezeu
fata de Biseric3, adica a lui Dumnezeu in fata oamenilor. “Faptul ca Cuvantul lui
Dumnezeu este adevaratul judecator in Biserica nu ridica necesitatea Bisericii
invatatoare ca paznic al Cuvantului lui Dumnezeu”.2? Protestantii au parasit criteriul
autoritatii Bisericii, pentru ca ii dezavantaja in disputa lor cu Biserica romano-
catolica.

Respingerea autoritatii si infailibilitatii Bisericii de catre reformatori, a
avut ca punct de plecare restrangerea infailibilitatii Bisericii In romano-catolicism
la magisteriu si 1n ultima instanta la persoana papei, dar si separatia Ecclesia
docens - Ecclesia audiens, ambele straine Ortodoxiei.

Marturia apostolica consemnata Tn Scriptura si vivificata prin Duhul a fondat
Biserica. Scriptura legitimeaza Biserica ca adevarata continuatoare a lucrarii
apostolice de propovaduire. Biserica este Inteleasa doar ca organ care primeste
Scriptura, ca o adunare a credinciosilor pentru ascultarea Scripturii, dar nu si factor
de interpretare a ei: “Suficienta Scripturii functioneaza in contextul in care Biblia
este privita ca si cartea data Bisericii, comunitatii credintei, care se aduna si este
condusa de Duhul Sfant”39, insa de obicei nimeni nu ajunge la credinta intrand
izolat In contact cu Scriptura, ci prin traditia vie (prin marturia contemporanilor
care cred), transmiterea credintei tine de Traditie si are loc in Biserica.

Cea mai delicata problema a Protestantismului este cea a autoritatii
bisericesti si se poate spune ca ea constituie cauza problematicii protestante in
general, problema raportului autoritate-libertate de constiinta Intre “marturisirea de

26 Pr. St. Sandu, Teologia Mdrturisirilor ..., p. 10.

27], Calvin, Institutio christianae religionis, 1, p. 174.

28 Confessio Helvetica, art. I in Die Bekenntnischriften du Reformierten Kirche, editor E.F. Karl Miiller,
Leipzig, 1903, p. 170.

29 Ulrich Kiihn, Kirche, Giitersloher Verlagshaus Gerd Mohn, 1980, p. 51.

30 Timothy George, Teologia reformatorilor, trad. de Corneliu Simut, Ed. Institutului Biblic “Emanuel”,
Oradea, 1998, p. 97.
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credint3, dogma si magisteriul bisericesc.3! Fenomenul religios insa nu poate fi
lipsit de principiul autoritatii, iar Biserica este asezamantul ce poseda in mod
concret autoritatea. In Protestantism autoritatea se reduce la autoritatea Scripturii
(obiectiva) si a Duhului Sfant (subiectiva). “Protestantismul este... principiul libertatii
si al individualitatii, aplicat la lucrurile religioase... Nu numai ca Protestantismul
este un omagiu adus principiului libertatii religioase, dar Protestantismul nu
este decat aceasta”.32

Marturia interioara a Duhului in fiecare (testimonium Spiritus Sancti
internae) marturiseste despre valoarea cartilor canonice, apoi il lumineaza in
intelegerea lor. Crestinul intelege textele mai dificile din Scriptura prin analogia de
credinta si luminarea interioara din partea lui Dumnezeu, izolat, in afara legaturii
cu Biserica. Harul spiritual se revarsa in sufletul credinciosului care citeste sau
asculta cu evlavie Sf. Scriptura si-l intareste, facandu-l sa inteleaga textul respectiv.
Textele intunecoase sau dificile se lamuresc prin cele luminoase, iar cele nesigure
prin cele sigure si incontestabile. Astfel Scriptura se interpreteaza singura, Scriptura
Scripturae interpress, autoritatea Bisericii nemaifiind necesara si apare principiul
liberei interpretari a Bibliei, degenerand intr-un individualism generalizat, autoritate
pur subiectiva si libera de orice influenta, capacitatea autonoma a crestinului de a
interpreta Scriptura.

Este tagaduit caracterul supranatural al Bisericii vazute, ca autoritate, ce
are pe Hristos Cap al ei si pe Duhul Sfant care o calauzeste spre tot adevarul. Nu
existd autoritate institutionala si structura a Bisericii. Bisericile protestante nu au
un magisteriu doctrinar.

Pana la jumatatea secolului al II-lea nu se poate spune ca a avut valoare
normativa numai traditia orald. Fixarea canonului si traditiei apostolice este un
act de exercitare a autoritatii Bisericii. Biblia s-a ndscut in Biserica si pentru Biserica.
Biserica a recunoscut In Biblie cuvantul inspirat al lui Dumnezeu. Propovaduirea
cuvantului lui Dumnezeu in Biserica presupune o prezentare a Scripturii in fata
membrilor ei, deci Biserica este marturisitoare a Scripturii. Pastrarea, transmiterea
fidela si interpretarea fara eroare a adevarului revelat este garantata numai in
Biserica (II Pet 3,16). Biserica n-a transmis numai continutul Revelatiei, ci l-a
aprofundat, explicat, adancit, formulat si a sistematizat invatatura dumnezeiasca.

Biserica este aceea care, in temeiul autoritatii ei divine, s-a pronuntat
definitiv asupra caracterului inspirat al Sf. Scripturi, deosebind-o de orice alta
scriere. “Biserica a pastrat In mod perfect si neintinat ambele izvoare (Scriptura si

31 Hans Jiirg Urban, Bekenntnis, Dogma, Kirchliches, Lehramt, Die Lehrautoritdt der Kirche in hentigen
evangelischen Theologic, Wiesbaden, 1972, p. 170.

32 Wilfried Monod, Du protestantisme, Paris, 1928, p. 183-184 cf. N. Chitescu, Ortodoxie si Protestantism
in Ortodoxia, nr. 3/1950, p. 390.
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Traditia) ale adevarului dogmatic si prin Biserica aceste izvoare au fost interpretate
si definite drept si au fost formulate infailibil prin Sfantul Duh”.33

Raportul Scriptura-Biserica nu este unul de subordonare pentru ca in ele
este prezent si activ acelasi Duh Sfant. Nu poate exista o coliziune intre Scriptura
si Biserica, deoarece Duhul Sfant, care a grait prin prooroci, insufleteste Biserica
asigurandu-i infailibilitatea, conducand-o spre Hristos, Adevarul. Duhul actualizeaza
cuvintele Scripturii In comunitatea Bisericii, scotand in relief alte si alte Intelesuri,
dupa nevoile timpului si nivelul de intelegere duhovniceascd a membrilor
comunitatii, asadar Biserica tine Scriptura mereu noua si totodata mereu aceeasi.

Revelatia continua sa fie activa In lume in si prin Biserica, misiunea Bisericii
este sd faca eficientd Revelatia, prin Scriptura si Traditie. Ea este organul prin care se
face cunoscuta intelepciunea lui Dumnezeu cea de multe feluri” (Efes 3,10). Biserica
este Tn acelasi timp spatiul in care se aplicd Revelatia. Ea este unita organic cu
Revelatia, cici este parte a Revelatiei, adica punctul in care se finalizeaza, dar si
incepe sa rodeasca Revelatia.

Sf. Scriptura este izvor si tezaur al Revelatiei dumnezeiesti, dar nu si
norma de credinta. Norma de credinta este invatatura Bisericii.3* Numai Biserica
ne Tnvatd ce sa credem si ce nu putem sa nu credem, pe baza Sf. Scripturi si a Sf.
Traditii, caci ea singura este "stalp si temelie a adevarului” (I Tim 3,15). “Biserica
este cea care explica intreaga Invatatura revelatd, care este cuprinsa in Sf. Scriptura si
in Traditia apostolica. Singura Biserica are dreptul si obligatia sa faca aceasta...
Biserica nu este abstracta in ea Insasi si lipsita de greseala pentru ea Insasi, ci numai
atata vreme cat se afla permanent in adevarul revelat”3s. Scriptura nu poate da
sau elabora singura raspunsuri la noile probleme care apar, acest lucru il poate face
numai Biserica, desigur pe baza Sf. Scripturi si a Sf. Traditii, nuantand, dezvoltand,
aducand noi formuldri adevarului revelat, oferind o explicatie autentica Scripturii,
nu completdnd-o material cu Invataturi care ar lipsi din ea. Biserica asigura
pastrarea si rodirea in acelasi timp a invataturii Mantuitorului.

Scriptura poate fi aprofundatd, Inteleasa si traitd la adevarata ei valoare
numai in Biserica: “Daca Biblia ar intra in viata credinciosilor altcum decat pe
calea Bisericii, ea n-ar mai fi Cuvantul lui Dumnezeu, ci o carte oarecare - demng,
fireste de toatd consideratia — care poate fi obiect al unor cercetari istorice si literare
speciale”36, pentru a produce rezultate mantuitoare cuvantul trebuie transmis
printr-un mijloc infailibil si cu autoritate.

33 Zico Rosis, Sistemul Dogmaticii Bisericii Ortodoxe Sobornicesti, Atena, 1903, p. 58 c.f. Pr. S$t. Sandu,
Teologia Mdrturisirilor, In Ortodoxia, nr. 3-4/1991, p. 55.

34 Prot. P. Deheleanu, Manual de Sectologie, Tipografia Diecezand, Arad, 1948, p. 79-80.

35 Pr. loan Icd, Protocolul discutiilor in Sfdnta Scripturd si Traditia apostolicd in mdrturisirea Bisericii,
Ed. Universitatii Lucian Blaga, Sibiu, 2007, p. 252.

36 Pr. Gr. T. Marcu, Cuvdntul lui Dumnezeu in viata Bisericii dupd Noul Testament 1n Studii Teologice,
nr. 1-2/1971, p. 49.
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Ortodoxiei 1i este strdina notiunea de suprematie, fie a Bisericii, fie a
Scripturii, aceasta este o notiune lumeasca. Biserica nu are autoritate in interpretarea
Scripturii si a Traditiei in sensul unei superioritati fatd de ele, sau a magisteriului
fata de corpul Bisericii. Deplindtatea adevarului cuprins in Sf. Scriptura se descopera
in Biserica In lumina Traditiei apostolice. Traditia de dupa fixarea canonului Sf.
Scripturi e dezvoltarea unor elemente predate, dar ramase nescrise in Scriptur3,
combinata cu explicarea Scripturii de catre Biserica. "Traditia aceasta e regula de
credinta (regula fidei) a Bisericii... legatura interna intre Sf. Scriptura si regula
credintei se stabileste numai prin Biserica"3’.

Numai Biserica poate aprecia in timp si pune 1n valoare Scriptura si Traditia.
Ea este subiectul interpretarii si intelegerii. “A scoate Sfanta Scriptura din contextul
Sfintei Traditii Inseamna a o documentariza, a transforma Revelatia divina intr-o
cronicg, iar a scoate Traditia din confirmarea pe care i-o face textul scripturistic,
inseamna a o face susceptibila de toate inovatiile...Numai in cadrul integru Scriptura -
Traditie, Revelatia devine accesibila prin Biserica in mod plenar credinciosului”.38

Biserica, Trupul lui Hristos si interpretd a Revelatiei nu poate sa fie In
contradictie cu Capul ei Hristos, Care a dat Revelatia. In calitatea ei de corp al lui
Hristos, Biserica este singura capabila sa identifice sensul adevarat al Scripturii si
Traditiei, dandu-le o interpretare autentica.

Nu fiecare individ in parte hotaraste dupa impresii sau consideratii
subiective, adevaratul sens al Sf. Scripturi, ci Biserica, prin magisteriul ei (Mt
13,11; 28,19; I Cor 12,28). Adevarul dumnezeiesc nu este si nu poate fi dependent
de subiectivitatea umana, “mostenirea hristica, cum si testamentul misionar al
Mantuitorului nu puteau ramane la voia intamplarii, fara eficacitate si realizare
soteriologica in Biserica3? pentru pastrarea unitatii comunitatii eclesiale, pastrarea
credintei si eliberarea de sub robia pacatului si a mortii. De aici deriva obligativitatea
invataturii ei. “Intalnirea Scripturii cu Biserica are loc in Persoana lui Hristos, pe
de o parte, pentru ca Scriptura este Cuvantul lui Hristos si Biserica este Trupul lui
Hristos, iar pe de alta parte, pentru ca asa cum spune nsasi Scriptura: “Cuvantul
Trup S-a facut (In 1,14), ceea ce ne face sa intelegem ca Scriptura a devenit viata si
este viata Bisericii”.40

Biserica Ortodoxa pune la dispozitia credinciosilor Biblia, fara deosebire,
ea nu a impus niciodati restrictii in ce priveste citirea ei. Intelesul ei adanc nu
poate fi cunoscut insa numai in ambianta harica a Bisericii. Cunoasterea ei nu se
poate opri numai la literd, “pentru ca litera ucide, iar duhul face viu” (II Cor 3,6).

37 Pr. D. Staniloae, Sf. Traditie..., p. 65-66.

38 Costache D. Buzdugan, Relatia dintre Revelatie si dogmd in Teologia ortodoxd in Mitropolia
Moldovei si Sucevei, nr. 5-6/1971, p. 339.

39 Pr. Petru Rezus, Pr. Al. L. Ciurea, Pr. Lucian Gafton, Biserica in planul lui Dumnezeu in Ortodoxia, nr.
3-4/1964, p. 313.

40 Pr. C. Davideanu, Sfdnta Scripturd si Biserica In Mitropolia Moldovei si Sucevei, nr. 4/1987, p. 92.
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Asa cum reiese chiar din unele texte scripturistice, interpretarea Bibliei pune
destule probleme (F.Ap. 18,24-26; Il Pet 1,20). O buna cunoastere a Scripturii nu
conduce automat la o corectd interpretare a ei. La aceasta se poate ajunge numai
cu ajutorul exegezei Bisericii (I Tim 3,15; Il Pet 1,20). Numai Biserica in ansamblul
ei teandric poseda harisma infailibilitatii, ca prelungire in Duhul Sfant a lui Hristos,
Adevarul. (In 14,6; 26).

Biserica, Scriptura si Traditia nu sunt realitadti separate si autonome, orice
alterare a raportului dintre ele conduce la consecinte nefaste: “Biserica fara Scriptura
si Traditie isi pierde identitatea si continutul, devenind o simpla secta...Traditia
fara Scriptura si Biserica isi pierde sensul, incetind a mai fi calea adevarului si a
vietii... O Biserica a Scripturii fara Traditie se cantoneaza intr-o anumita arie
geografica, istorica si culturald, devenind anacronica si irelevanta. O Biserica a
Traditiei fara Scriptura fisi pierde identitatea apostolica deschizdndu-se necritic
unor aggiornamente fara sfarsit”.41

Duhul este principiul adevarului si al Bisericii in acelasi timp, Sf. Irineu
spune: “Unde este Biserica acolo este si Duhul lui Dumnezeu si unde este Duhul
lui Dumnezeu, acolo este Biserica si tot harul, iar Duhul este Adevarul”.42

In Protestantismul contemporan existi o atitudine mai moderati fati de
Sf. Traditie, dar fara a fi acceptata ca tezaur al Revelatiei. Traditia ramane inferioara
Scripturii. Relatia Scriptura - Traditie — Biserica nu inceteaza a fi vazuta prin prisma
raporturilor de putere. Se cauta in Teologia protestanta o formulare a principiului
sola Scriptura care sa nu excluda din capul locului orice valorificare a Traditiei, se
incearca o noud prezentare a relatiei sus-mentionate fara a se atinge insa principiul
formal al Reformei. “Intdietatea Scripturii fatd de Traditie presupune mai mult
decat numai o relativa diferentiere intre un stadiu mai vechi (sau cel mai vechi) si
unul mai nou in curentul larg al traditiei bisericesti. E vorba de cea mai veche
traditie, care este cuprinsa in Sf. Scriptura, traditie care are un rang deosebit si
care nu poate avea acelasi rang cu traditia interpretarii si actiunea Sf. Scripturi in
istorie. Nici realitatea ca e vorba de traditia orald de odinioara si nici ca e vorba de
traditia care a existat la Inceputul Bisericii nu ajung pentru a determina caracterul
si particularitatea acestei traditii. E vorba de caracterul ei ca Traditie apostolica
obligatorie, care pentru noi numai in Sf. Scriptura este datd; caci orice traditie
post-noutestamentara, oricat ar fi de importanta si oricat de obiectiv ar corespunde
cu marturia biblic3, nu este decat o traditie derivata”.43

In operele teologilor protestanti mai noi, luterani sau calvini, poate fi
observata atribuirea unei oarecare autoritati, relative, Bisericii In transmiterea

41 Pr. D. Popescu, Diac. Doru Costache, Introducere in Dogmatica ortodoxd. Teme ale credintei crestine
din perspectivd comparatd, Ed. Libra, Bucuresti, 1997, p. 55.

42 Sf. Irineu, Adversus Haeresis, 111, 24,1 in ]. P. Migne, P.G. VII, col. 825.

43 F. Hahn, Die Helige Schrift..., p. 48 c.f. Pr. C. Patuleanu, Teologia Ecumenicd, p. 33.
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sau chiar in interpretarea Scripturii, afirmandu-se ca ea sta in slujba operei de
reconciliere (Impacare).

Karl Barth afirma suprematia Bibliei asupra Bisericii, Biserica exista in
masura In care vine din acest Cuvant al lui Dumnezeu si se indreapta spre el.44
Biserica este Biserica in masura in care asculta de Scriptura si Scriptura este ascultata
in ea5. Barth admite Bisericii o autoritatea relativa in functie de Hristos, Apostoli
si Scriptura. Autoritatea Bisericii este necesara pentru o interpretare cat mai justa
a Scripturii, Biserica se prezinta in conceptia lui ca o mijlocitoare a autoritatii
supreme a lui Dumnezeu.

Emil Brunner face chiar un pas spre recunoasterea unei oarecare autoritati a
Bisericii: “Fara Biserica nu exista Biblie... Biblia o datoram cu totul Bisericii...
Biserica este aceea care face inteleasa Biblia, printr-un neintrerupt lant de
interpretari, de-a lungul tuturor veacurilor”.*¢ Misiunea Bisericii este de a vesti
cuvantul, de a transmite traditia inteleasa ca Scriptura: “Biserica este puterea care
duce peste curentul veacurilor cuvantul Bibliei in prezent, cuvantul, vestirea
Bisericii este, dupa fiinta ei, actualizare a cuvantului Bibliei”.4” Asadar “Biserica
(Eclesia) este locul de unde se propagd mesajul Evangheliei”.48

Respingand Sf. Traditie, pe linia teologiei evanghelice, Paul Althaus
afirma ca “Revelatia nu ajunge decat prin canonul Scrierilor biblice... autoritatea
Revelatiei, fiind deci mijlocita prin autoritatea canonului, atunci acesta din urma
nu este in acelasi timp altceva decat autoritatea Bisericii, care formeaza si transmite
canonul”.#? Este recunoscut, asadar, rolul Bisericii care a format canonul Sf. Scripturi
si autoritatea ei ca organ de transmitere a Revelatiei, chiar si de interpretare a
acesteia, asa cum rezultd din cele ce urmeaza: “Biserica ne transmite canonul
impreuna cu o anumita Intelegere a Scripturii prin traditia si situatia ei contemporana
exegetica si dogmatica”.5? Paul Althaus ajunge sa recunoasca si traditia dogmatica
si chiar sa infirme principiul clasic protestant sola Scriptura: “nimeni nu este
nemijlocit fata de Biblie”.51

Dupa Paul Tillich purtatoarea Revelatiei receptate este Biserica, evident
prin Revelatie Intelege numai Scriptura. Totusi, Tillich admite Bisericii o oarecare
autoritate, “Biserica crestina se bazeaza pe Revelatia finala si trebuie sa o primeasca
intr-un continuu proces de receptare, interpretare si actualizare...”52

44 Karl Barth, L’Eglise, Ed. Labor et Fides, Geneva, 1964, p. 211.

45 K. Barth, L’Eglise, p. 212.

46 Emil Brunner, Offenbarung und Vernunft, Zwingli Verlag, Ziirich, 1941, p. 138.

47 E. Brunner, Offenbarung und Vernunft, p. 139.

48 E. Brunner, A mi hitiink, Sylvester Kiadas, Budapest, 1935, p. 144.

49 Paul Althaus, Grundriss der Dogmatik, Erlagen, 1929, p. 36.

50 P, Althaus, Grundriss der Dogmatik, p. 37.

51 P, Althaus, Grundriss der Dogmatik, p. 37.

52 Paul Tillich, Systematic Theology, vol. 1, The University of Chicago Press, Chicago, Illinois,
1963, p. 144.
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Edmound Schlink recunoaste Bisericii o oarecare autoritate in fixarea
canonului biblic, dar nu in interpretarea Revelatiei. In cursul istoriei ei, Biserica a
fixat canonul Noului Testament recunoscand documentele de origine apostolic3, a
dat dogme - marturisind pe Hristos - si reguli (canoane). “Dogmele au autoritate
in propovaduirea si lucrarea Bisericii nu pentru ca au fost formulate de Biseric3, ci
pentru ca in marturisirea lor este inteles Hristos, caruia Apostolii i-au fost martori...
Biserica a stabilit modul in care slujirea de propovaduire si de administrare a
sacramentelor sa fie exercitata”.53

Atunci cand afirmam ca Biserica este interpreta Scripturii, intelegem
Biserica in totalitatea ei, cler si credinciosi, aceasta este factor de interpretare, nu
credinciosul izolat, nu preotul singur, nu clerul in genere. Biserica in ansamblu,
ca organism teandric dispune de harima infailibilitatii. Se poate vorbi despre o
eclesialitate a intelegerii Revelatiei. “Toata Biserica este un sinod permanent, o
comuniune, o convergentd, o conlucrare permanenta a tuturor membrilor ei.
Numai in aceasta stare se pastreaza si se valorifica bunurile ei spirituale”.54

Biserica se mentine in fidelitate fata de Revelatie prin Duhul Sfant. Sensul
autentic al continutului Revelatiei poate fi inteles numai in Biserica, martorul
vivacitatii ei, “in Biseric3, trupul tainic al lui Hristos, ca si in Sfanta Scriptura este
prezent si activ acelasi Duh Sfant. Unul si acelasi este Duhul care a grait prin
prooroci si care a insuflat pe autorii sfinti, cu cel ce a coborat peste Apostoli in
ziua Cincizecimii, la intemeierea Bisericii...acelasi Duh Sfant care a iluminat pe
aghiografi este prezent si In Biserica, fiind activ si Tn momentul cand ea decide
asupra problemelor ei”.55

Autoritatea Bisericii in materie de credinta se manifesta prin: a enunta
adevarurile de credint3, a le preciza, a le defini mai bine, a le formula In expresii
mai exacte, protejandu-le de rastalmaiciri, a interpreta, a explica continutul infinit
al dogmelor (adevaruri de credinta revelate) in conformitate cu imprejurarile
mereu noi in care credinciosii traiesc. Biserica nu schimba continutul adevarului
revelat. Tot continutul Invataturii crestine este revelat. Formularea adevarului de
credinta cuprins in Sf. Scriptura si Sf. Traditie apartine Bisericii. Fondul credintei,
in baza careia ne mantuim, este definit de Biserica din Scriptura si Traditie.

Biserica este deci organul de pastrare, interpretare, fructificare si traire a
Cuvantului lui Dumnezeu. Scriptura are un caracter eclesial, a aparut si e explicata
in Biserica. Traditia ca si Scriptura trebuie inteleasa ca o lucrare a Duhului Sfant in
Biserica, iar Biserica este Traditia intrupata.

53 Edmund Schlink, The Coming Christ and the Coming Church, Fortress Press, Philadelphia,
1967, p. 111.

54 Pr. D. Staniloae, Teologia Dogmaticd Ortodoxd, 1, p. 186.

55 Pr. Mircea Basarab, Autoritatea Sfintei Scripturi in Biserica Ortodoxd in Ortodoxia, nr. 2/1980,
p. 238.
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SCRIPTURE-TRADITION-CHURCH
IN ORTHODOXY AND PROTESTANTISM

DACIAN BUT-CAPUSAN*

ABSTRACT. The St. Scripture and St. Tradition have the same value and
authority, they are two forms of communicating the revealed truth, inseparable,
complementary.

In essence, the content of the St. Scripture and of the St. Traditions is
identical, so the St. Tradition cannot be placed in opposition to Scripture, unless
its being is altered. Between Scripture, Tradition and the Church there is no
relation of super-ordination or subordination, but coordination.

The way of understanding the Scripture-Tradition ratio by the confessions is
reflected in their ecclesiological and soteriological conception. Due to an
underestimation of St. Traditions, the lack of an authentic interpretation of the
Scripture led inevitably to a misconception about salvation and the Church. The
protestants maximize the Scripture, which is the norma normas and minimizes
Church, rejecting any extra-biblical authority.

Key-words: Scripture, Tradition, Church, Revelation, authority

The Holy Scripture is an unquestionable source of faith. No heresy,
religion or denomination did rejected it once. The Churches differ in their
interpretation of it, according to their position on The Sacred Tradition. Thus, The
St. Tradition has become a field of great interfaith controversy.

According to the protestants, the fundamental norm of the Christian
theology, is Scripture alone (sola Scriptura). St. Scripture is the only source of
divine Revelation. It contains the Word of God, unadulterated and uncorrupted
and is normative for faith, alone, it provides the doctrinal and moral content,
being a completely and sufficient code. Dogma is only what the Scripture teaches
and commands, for them there is no dogma itself, but only God’s word.

*Dr,, Babes-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania, email:
dbutcapusan@yahoo.ro
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The intention of the reformers was to overcome human subjectivity,
manifested in traditions, and papal arbitrary interpretations, but this just led to
total affirmation of subjectivity, because everyone is entitled to interpret
Scripture, as the Holy Ghost illuminates him during the reading, without the help
of the Tradition and a reading independent of any authority (Church), "the
greatest ideal of the Protestants will be, thus, the one of not being submitted to
doctrines of men, but only to God and His teaching"?.

The St. Scripture is the authentic testimony and the only legitimate of the
divine Revelation, whose main author is the Ghost of God. It has an unique
meaning and authority. All must be subject to biblical criterion. The true Tradition
is God’s saving word that existed before the Church. This word is the Gospel, the
good news. Reform rediscovers viva vox Evangelii.

The St. Apostles fixed in writing the tradition, and that is Scripture Itself,
which alone comprises revealed truth. "The St. Scripture of the New Testament
came into being gradually, fixing from oral tradition, from the gathering of the
ancient Christian writings (Epistles, Gospels) and until its definitization and
canonization "2. The fixing of the canon means giving up to look as norm the other
traditions, which have not been fixed in writing by the St. Apostles. The Church’s
Magisterium could not keep the clean apostolic tradition without a superior norm,
which is Scripture. The existence of the church tradition is respectable and useful,
but contingent and human.

The Protestant Reformation broke out as a revolution against the
traditionalism in the forms that had developed and the importance it had gained in
the Western Church in the late Middle Ages, against the corrupt tradition of the
papal Church, with its collection of customs on indulgences, the magisterium and
primacy, as a movement against institution, against clergy and against ritual, raising
the issues of reconsidering The Scripture and ended by the rejection of Tradition.
The totally negative attitude of the Protestantism towards the St. Tradition and
the vast polemic that ensued is based on the way how tradition was used in
Catholicism, which tried to build on it all the innovations and exaggerations of
the papacy. The formal principle of the Reformation, sola Scriptura was directed
against the scholastic Theology, the tendency of Roman Catholic Theology was
to formulate groundless doctrines, under the conception of virtual revelation,
contained in the so-called ideal tradition, or Subjective tradition, traditio
constitutiva.

1 Adrian Niculcea, Sfanta Treime in fiinta si viata Bisericii, (Ed. Arhetip, 2001), 59.

2 Ferdinand Hahn, Die Helige Schrift als dilteste christliche Tradition und al Kanon in Beiheft
Okumenische Rundschau, (42)1982, 47 c. f. Constantin Pituleanu, Teologia Ecumenicd, Istoria si
evaluarea dialogului teologic bilateral dintre EKD si BOR, (Craiova: Editura Mitropoliei Olteniei,
2003), 30.
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The reformers were taken by the stream beyond their original intentions
were. "How well they say, Protestantism replaced the infallibility of the Church and
of the pope with the infallibility of the reformers and changed the Church’s
Tradition with the tradition that had to create for its organizations"3.

Sola Scriptura is fundamental hermeneutic principle of the Reformation.
Scripture is sufficient to itself: Scriptura sui ipsius interpress. Its text is supernaturally
inspired and no one can interpret it correctly, than He that inspired it, the Holy
Ghost. In this sense Calvin says: "Let us, therefore, decide this thing: that those whom
the Holy Ghost instructed in their soul have full confidence in Scripture and that
Scripture indeed authentifies itself (GutémioTov)... And the certainty it deserves
to be granted by us, is gained through the witness of the Holy Ghost. "4.

Luther, trying to differentiate the true tradition from the false one, of the
Roman Catholic Church deformations, violently attacked the Roman Catholic
customs and practices of his time, even uses the interpretation St. Scriptures of St.
Fathers (Augustine), but he considers them human masters and private teachers,
also he appeals to arguments from the St. Tradition concerning The Baptism.
Somehow he recognizes the traditions, insofar as they do not contravene or not
contradict St. Scripture (God’s word): “Quod ergo non est contra Scripturam, pro
Scripturam est, et Scriptura pro eo.”> It is rejected the so-called extra-biblical
tradition, oral, which was transmitted by the Church’s Magisterium to the next
generations. St. Scripture is the word of God clothed in human words, in-literate,
Luther said, "just as Christ, the eternal Word of God is incarnate in the garment of
humanity"e.

But Confessio Augustana expressed an absolute opposition between
Tradition and Scripture: apart from Scripture, not all the other teachings formulated
by the Church comprise the apostolic tradition, many are human traditions, opposed
the Gospel and teaching the faith."?

Calvin rejects everything that does not contribute to the maintenance of
venerating God. In this category is also the tradition of St. Fathers, about the cult
and discipline, because they stand out from the apostolic faith rule. "The Lord
included in His law everything that regarded the perfect rule to live properly, in
such a way that He left nothing men could add to it".8

3 Teodor M. Popescu, Sfdnta Traditie in Biserica Ortodoxd spre deosebire de celelalte Biserici in Studii
Teologice, (7-8)1952, 409-410.

4 Jean Calvin, Institutio christianae religionis, (Genevae, 1568), 26.

5 C.£. N. Chitescu, Scripturd, Traditie, traditii in Ortodoxia, (3-4)1963, 406.

6 Martin Luthers Werke. Kritische Gesamtsansgabe, vol. 48, (Weimer-Bohlau), 31.

7 Confessio Augustana, art. XV in Die Symbolischen Biicher der evangelisch luterischen Kirche, (Giitersloh,
1929), 42.

8 Jean Calvin, Institutio christianae religionis, Book IV, chapter 10,17, 766.
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The sufficiency of the Scripture is affirmed by the Calvinist confession of
faith, too: "We believe that the Holy Scriptures contain all the fullness of God’s will
and that all that man must believe to be saved is in their teaching. And because
everything that regards the way God asks us to serve Him is shown in the Bible in
detail, people, be they even Apostles, should not provide other teachings "°.

According to the Protestantism, The Tradition, or traditions, as they
preferred to express "are not a divine institution, but human, because even if they
contained something divine, the divine altered in the course of time, mixing with
many human doctrines. Secondly, because between the apostolic age and
appearance of the teachings of the tradition are inserted space for centuries "10.

The protestants identify Revelation with the inspiration. Unlike St.
Scripture, the documents of St. Traditions are not inspired, but contain the Divine
Revelation that remained unwritten and then fixed in the monuments of St.
Traditions. Originally, St. Tradition is no stranger to inspiration, whereas the
apostle, as an organ of Divine Revelation was equally inspired when he wrote
down the divine word and when he proclaimed by word of mouth, too. Between
the two treasures of Revelation there is only "a certain shade of difference.
Compared to St. Tradition, that is proper to the documents of Sacred Tradition
and above their narrow St. Scripture possesses a particular quality, so unique,
that is to be composed under the direct divine influence... in the St. Tradition, God
does not speak directly through the prophet or apostle, but parents bear witness
of the Church’s faith "1 so Scripture maintaining a position of pre-eminence to
Tradition.

But "revolted against any religious authority, Protestants were forced by
circumstances to impose their communities Confession of faith with authority.
The concern was not to lose any of revelation of God. They felt the need to
establish the true teachings in writing, not only against Roman Catholics, but also
against the inner centrifugal trends. Fighting against all traditions, they had to
build up one, proclaiming their symbolic books identical in teachings as the word
of God"12. They made these symbolic books a kind of regula fidei, similar to church
tradition, accepting in a way, in practice, tradition. The Protestants created, also,
their own worship, church organization, pastor special clothes, etc.

9 Confesiunea belgiand, art. VI In Confesiunea belgiand. Canoanele de la Dordrecht, translated by
Constantin Moisa, (Bucuresti: Editura Stephanus, 1997), 11.

10 Hristu Andrutsos, Simbolica, translated by [ustin Moisescu, (Craiova: Editura Centrului Mitropolitan al
Olteniei, 1955, 104.

11 Isidor Todoran, Despre raportul dintre izvoarele Revelatiei in Mitropolia Ardealului, (9-10)1958,
726-727.

12 N. Chitescu, Scripturd, Traditie, traditii, 487.
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The Apology calls traditiones humanae those carnal acts, which do not
move the heart (ch. VII) and ch XV: The traditionibus humanae in Ecclesia which
opposes St. Scripture, is a protest against the so-called innovations and warp of
the apostolic faith and worship, concluding that there are some ordinances
established for the good order and peace inside the Church, but through these,
one cannot gain salvation?3,

The relationship between the St. Scripture and St. Tradition was
discussed at the first meeting of the bilateral theological dialogue between the
Romanian Orthodox Church and the Evangelical Church in Germany, which
focused on Scripture, Tradition and Confession. "The Orthodox theologians could
ascertain at this meeting that the Protestant theologians agree with the idea of a
comprehensive apostolic tradition, which opens certainly new perspectives for
solving controversial themes, now classic between Orthodox and Protestants...
After debate and discussion about the sources of divine Revelation, old
controversy between the Orthodox position on St. Scripture and St. Tradition and
the reformer principle of sola Scriptura has considerably mitigated .. The
difference between the two Churches is that for the Orthodox Church the
compulsory tradition from the first eight centuries is considered as a part of the
apostolic Tradition besides St. Scripture, while for the Evangelical Church, the Old
Church tradition is also considered as a religious tradition "1#

From the Orthodox perspective, the St. Tradition is the living memory of
the Church, always present, is the life of the Holy Ghost in the Church, not Church
history, but her practice, liturgical, sacramental, ecclesial, moral and ascetic
spirituality. This makes Christ contemporary, only this way, the reality of Christ is
lived and transmitted continuously. The Tradition is not, negatively speaking,
mere theory or law book, dead warehouse, museum or collection of antiques,
meant to be studied by the archaeology. St. Tradition does not designate a set of
vestiges of a past more or less remained aloof and detached from the present, but
it remains always alive in the Church and constant, always identical with itself
(because of the identity of the Church itself), although it can be experienced in
individual Christian conscience in a different way and intensity?5.

The Tradition cannot be changed or rejected, for a change or denial of it is
equivalent to a cutting short of Revelation, of its application in its fullness and
authenticity and this would mean a cutting short of the Church!t. The way of

13 Apologia Confessionis Augustanae XV, 13 in Die Symbolischen..., 208.

14 C. Patuleanu, Teologia Ecumenicd, 33-34, 139.

15 1. Todoran, Esenta Sf. Traditii si sensul ei istoric in Mitropolia Ardealului, (4-6)1976, 295.

16 Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, IInd edition, (Bucuresti: Editura Institutului
Biblic si de Misiune al Bisericii Ortodoxe Romane, 1996), 49.
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manifestation of Savior’s teaching ministry was the one through tradition. He
urged his disciples to start preaching, considering this means as the most
appropriate to make known His teaching to the nations. We have nothing written
by Him. The New Testament books are nothing more than documenting the faith
of the early Church, whose witnesses are the St. Apostles.

St. Scripture and St. Tradition have the same value and authority, they are
two forms of communicating the revealed truth, inseparable, complementary. The
‘Oral and written are not only forms of teaching on the revealed contents. So in
that order, the written word as well as the unwritten one, have as vehicles of the
contents revealed by God, the same content, and are part of the same work of
Revelation’s propagation, with the same purpose. That this revealed content is
expressed to the people by God, it means that under this aspect is it entirely
teaching and tradition (mapd&dootg, traditio). Therefore, St. Paul could say that the
whole Christian teaching is tradition, meaning it is taught, whether by uttered
word or written one "17. St. Basil the Great expresses this truth thus: "Some of the
dogmas and preachings kept in the Church we have from the written teaching,
and other we have received from apostolic tradition, handed down to us secretly.
Both of these have the same authority for piety "18.

In essence, the content of the St. Scripture and of the St. Traditions is
identical, so the St. Tradition cannot be placed in opposition to Scripture, unless
its being is altered. Between Scripture, Tradition and the Church there is no
relation of super-ordination or subordination, but coordination. "The Church,
Scripture and Tradition are in an intimate domestic relation, supporting each
other and excluding any ranking of them. Only in this unexplainable unit they
serve the truth of Revelation and of full communion of believers with God in
Christ through the Holy Ghost. The Church appears before the Scripture, but it
remains forever linked to the original testimony of Revelation fixed in the
Scripture, which it interprets in the light of Tradition"1°. To place the Scripture,
the Tradition and the Church in competition was specific to the western spirit
which saw the spiritual realities in the light of legal relations of power.

The Tradition is the forming environment of the Scripture, it is the source
of the Scripture, the biblical authors used this source in writing the books of the
St. Scriptures, which does not contradict the inspiration of the Holy Ghost, which
should not be understood as a mechanical act of dictation, verbal inspiration, but
a dynamic one. The Scripture resulted from the divine-human cooperation.

17 1. Todoran, Despre raportul dintre izvoarele Revelatiei, 719.

18 Sfantul Vasile cel Mare, Despre Duhul Sfdnt 27, 66, ]. P. Migne, P.G. XXXI], col. 188 A

19 Valer Bel, Misiunea Bisericii in lumea contemporand, (Cluj-Napoca: Editura Presa Universitara
Clujeana, 2002, 36.
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The revelation was offered to the Apostles by the Son and Word of God
embodied (Acts 1:21-22, I John 1:1-3) and through them, the Church receives,
retains and transmits it. "The tradition, from the Orthodox viewpoint, is not made
up of only an amount of teachings of the Revelation not included in the St.
Scripture, transmitted through an intellectual communication, but in a practical
transmission of teachings about salvation from generation to generation, through
their practical application itself.. The tradition is, therefore, not only the
theoretical memory of Christ’s teachings, unwritten in the St. Scripture, but the
continuous living with Him and in Him through the Holy Ghost. Especially this is
the tradition?20.

The revelation was communicated by the Apostles to the early Church
through the Scripture and the apostolic Tradition. "The original apostolic tradition
included like an organic and multiple whole what was fixed later in the
Scripture and what remained practiced, and therefore, unwritten, as the
Tradition, in a restricted meaning"?l. The Apostolic Tradition clearly express
that the essence of apostolic preaching is not an addition to the Scripture. "The
Sacred or divine Tradition is the divine Revelation taught by the Savior,
preached by St. Apostles, but unwritten by them, instead transmitted in the
Church, without change, from generation to generation"22.

As the Apostles were chosen by the Savior to convey the revelation given
to them, they have elected their successors the bishops, with the same purpose, to
convey the same revelation, which became Tradition (II Tim 2:1-2). The only
source of salvation is the revelation. The St. Tradition belongs to the Church, it is
an essential element of it, alive, organic, necessary, it is part of the life of the
Church, of teaching, of worship, of organization and its suppression inevitably
leads to the overturning of the Church. Because of the link between the Church
and Tradition, realities which occurred at the same time in history, the denial of
tradition leads to a misunderstanding of the Church, which was founded by the
oral tradition of the Apostles.

The way of understanding the Scripture-Tradition ratio by the confessions
is reflected in their ecclesiological and soteriological conception. Due to an
underestimation of St. Traditions, the lack of an authentic interpretation of the
Scripture inevitably led to a misconception about salvation and the Church.

20 D, Stdniloae, Primirea Traditiei in timpul de azi din punct de vedere ortodox in Studii Teologice,
(1-2)1975, 5.

21 D. Staniloae, Sfdnta Traditie. Definirea notiunii si intinderea ei in Ortodoxia, (1)1964, 88.

22 . Todoran, Sfdnta Traditie si traditia bisericeascd in Mitropolia Ardealului, (9-12)1962, 679.
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The protestants maximize the Scripture, which is the norma normas and
minimizes Church, rejecting any extra-biblical authority. "Luther and Calvin place
the authority in the Word, to which pastors, teachers and councils are servants"23.
Luther says: "There should not be articles of faith from the words or writings of
the Church s Fathers.. This means that only the Word of God shall establish
articles of faith, and no one else, not even an angel ".2¢ So "what the St. Scripture
teaches as a whole must be the Church’s teaching"25. As for the confession of the
early Church, respectively the symbol of the Niceeo-Constantinople, which he
recognizes, Luther believes that "it was received because it expressed the truth of
Scripture. It was not valid because it was established by the Church, but because it
is in line with the truth of Scripture "26. Calvin rose, revolted against the authority
of the Church: "There is a more dangerous error that prevail in many places, that
Scripture has no more weight than it is given by the consent of the Church. It is
like the eternal and inviolable truth of God would depend on people’s decision ...
wicked men who want to impose an unbridled tyranny under the guise Church.
"27, In the same way pronounce the symbolic books: "We believe and confess the
canonical Scriptures of the holy Prophets and Apostles, both Testaments, being
the very Word of God and their authority itself is enough".28

The Protestantism affirms the infallibility of the Bible, its sufficiency and
superiority to the Church, because otherwise it would lead to the inferiority of
God’s word to the Church, meaning of God to the people. "The fact that God’s
Word is the true judge in the Church does not raise the necessity of the teaching
Church as guardian of God’s Word"2°. Protestants have left the Church’s authority
criterion, because it became their disadvantage in their dispute with the Roman
Catholic Church.

Rejection of the Church’s authority and infallibility by the reformers had
as a starting point the restriction of Roman Catholic Church’s infallibility in the
Magisterium and ultimately to the person of the pope, but also the separation
Ecclesia docens - Ecclesia audiens, both stranger to Orthodoxy.

23 David C. Steinmetz, Luther and Calvin on Church and Tradition, in Calvin’s Ecclesiology: Sacraments
and Deacons, (New York & London: Gerland Publishing, Inc,, 1992, 13.

24 Articuli Smalcaldici, 1Ind part, art. I, 15, Die Symbolischen, 303.

25 Stefan Sandu, Teologia Mdrturisirilor de credintd luterane si ortodoxe in Ortodoxia, (3-4)1992, 6.

26 St. Sandu, Teologia Mdrturisirilor..., 10.

271, Calvin, Institutio christianae religionis, 1, 174.

28 Confessio Helvetica, art. | in Die Bekenntnischriften du Reformierten Kirche, edited by E. F. Karl
Miiller, (Leipzig, 1903), 170.

29 Ulrich Kiihn, Kirche, (Giitersloher Verlagshaus Gerd Mohn, 1980), 51.
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The apostolic testimony recorded in the Scripture and vivified by the
Ghost founded the Church. The Scripture legitimize the Church as the true
successor of the apostolic preaching work. The Church is understood only as an
organ that receives the Scripture, as a gathering of the faithful for listening to
Scripture, but not its interpretation factor: "The Sufficiency of Scripture works in
the context that the Bible is regarded as the book given to the Church, to the faith
community, which gathers and is led by the Holy Ghost"30, but usually nobody
reaches the faith rarely getting in contact with the Scripture, but through the
living tradition (the testimony of contemporaries who believe), the transmission
of the faith belongs the tradition and takes place in the Church.

The most delicate problem of the Protestantism is that of ecclesiastical
authority and it can be said that it constitutes the cause of Protestant issues in
general, the relation between authority-freedom of conscience between the
"confession of faith, dogma and ecclesiastical magisterium3!’. But the religious
phenomenon cannot be deprived by the principle of authority, and the Church is
the establishment which concretely possesses the authority. In Protestantism, the
authority is reduced to the authority of Scripture (objective) and of Holy Ghost
(subjective). "The Protestantism is... the principle of freedom and individuality,
applied to religious matters..Not only that the Protestantism is a tribute brought
to the principle of religious freedom, but the Protestantism is but it 32.

The inner testimony of the Holy Ghost in each person (testimonium
Spiritus Sancti internae) testifies the value of the canonical books, and then it
illuminates in their understanding. The Christian understands the more difficult
texts of the Scripture by the analogy of faith and the inner enlightenment from
God, isolated, out of the relationship with the Church. The Spiritual grace flows
into the soul of the believer who reads or listens devoutly St. Scripture and
strengthens him, making him to understand the text. The dark or difficult texts
are cleared by the light ones and the unsafe texts through the safe and undeniable.
Thus, the Scripture interprets itself, Scriptura Scripturae interpress, Church’s
authority is no more necessary and appears the principle of Bible’s free
interpretation, degenerating into a widespread individualism, purely subjective
authority and free from any influence, Christian’s autonomous capacity to
interpret Scripture.

30 Timothy George, Teologia reformatorilor, translated by Corneliu Simut, (Oradea: Editura Institutului
Biblic “Emanuel”), 1998, 97.

31 Hans Jiirg Urban, Bekenntnis, Dogma, Kirchliches, Lehramt, Die Lehrautoritdt der Kirche in hentigen
evangelischen Theologic, (Wiesbaden, 1972), 170.

32 Wilfried Monod, Du protestantisme, (Paris, 1928), 183-184 cf. N. Chitescu, Ortodoxie si Protestantism in
Ortodoxia, (3)1950, 390.
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It is denied the supernatural character of the Church seen as authority,
which has Christ as its Head and the Holy Ghost who guides us into all truth.
There is no institutional authority and structure of the Church. The protestant
churches have no doctrinal magisterium.

Until the half of the 2nd century, it cannot be said that only the oral tradition
had a normative value. The fixing of the canon and of the apostolic tradition is an
act of exercising the authority of the Church. The Bible was born in the Church
and for the Church. The Church acknowledged in the Bible the inspired word of
God. The preaching of God’s word in the Church involves a presentation of
Scripture in front of its members, so the Church is professing the Scripture. The
preservation, the accurate transmission, and error-free interpretation of revealed
truth is guaranteed only in the Church. (II Pet 3,16). The Church has not conveyed
only the Revelation’s content, but it thoroughly studied the content, it explained,
deepened, formulated it and systematized the divine teaching.

The Church is the one that, under its divine authority ruled definitively on
the inspired character of the St. Scripture, distinguishing it from any other writing.
"The Church has perfectly and undefiled preserved both sources (Scripture and
Tradition) of the dogmatic truth and through the Church, these sources have been
interpreted and defined as infallible and have been formulated by the Holy Ghost"33.

The relation Scripture-Church is not one of subordination, because it is the
same Holy Ghost present and active in them. There can be no collision between
Scripture and the Church as the Holy Ghost who spoke through the prophets,
animates the Church, ensuring its infallibility, leading it to Christ, the Truth.

The Holy Ghost updates the words of the Scripture in the Church community,
pointing out other and other meanings, according to the needs of the time and to
the spiritual understanding level of the community members. The Church therefore
always keeps the Scripture new and always the same.

The Revelation continues to be active in the world in and through the
Church, the Church’s mission is to make the revelation efficient through Scripture
and Tradition. It is the organ of making known the wisdom of God the manifold
"(Eph 3:10). The Church is also the space where Revelation applies. It is organically
united with Revelation, because it is part of the Revelation, meaning the point
where it ends, and where the Revelation bears fruits.

St. Scripture is the source and treasure of Divine Revelation, but not the
norm of faith. The norm of faith is the Church’s teaching34. Only the Church
teaches us what to believe and what we cannot believe, based on the St. Scriptures
and St. Traditions, for it alone is "the pillar and ground of the truth" (I Tim 3:15).

33 Zico Rosis, Sistemul Dogmaticii Bisericii Ortodoxe Sobornicesti, (Atena, 1903), 58 c. f. St. Sandu,
Teologia Mdrturisirilor, in Ortodoxia, (3-4)1991, 55.
34 P. Deheleanu, Manual de Sectologie, (Arad: Tipografia Diecezanad, 1948), 79-80.
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"The Church is the one which explains the whole revealed teaching, which is
contained in the St. Scripture and the Apostolic Tradition. Only the Church has the
right and obligation to do this .. The Church is not abstract, in itself, and no
mistake, for itself, but only as long as it is permanently, in the revealed truth"3s.
The Scripture alone cannot give or elaborate answers to the new problems that arise,
this can be done only by the Church, of course, on the basis of the St. Scriptures
and St. Traditions, shading, developing, bringing new formulations to the revealed
truth, offering a real explanation of the Scripture, not materially completing it,
with teachings that would lack from it. The Church provides preservation and
fruiting, at the same time, of the Savior’s teaching.

The Scripture can be deepened, understood and lived at its true value
only in the Church: "If the Bible would get in the lives of the believers differently
than the way of the Church, it would not be the word of God, but just a book -
worthy, of course of all consideration - which can be an object of historical and
literary special research"3¢, to produce redeeming results, word to be transmitted
by an infallible and authoritative means.

The notion of supremacy is stranger to Orthodoxy, either of the Church or
of the Bible, it is a secular concept. The Church has no authority in the interpretation
of the Scripture and Tradition in the sense of superiority towards them, or of the
Magisterium to the Church body. The wholeness of the truth contained in the St.
Scripture reveals in the Church, in the light of apostolic Tradition. The tradition after
fixing the canon of the St. Scriptures is the developing of some taught elements,
but left unwritten in the Scripture, combined with the explanation of the Scripture
by the Church. "This tradition is Church’s rule of faith (regula fidei)... the internal
bond between the St. Scripture and the rule of faith is established only through
the Church"37.

Only the Church can appreciate over time and highlight the Scripture and
Tradition. It is the subject of interpretation and understanding. To remove the
Holy Scripture from the context of the Holy Tradition means to documentarise it,
to turn Divine Revelation into a chronic and removing The Tradition from the
confirmation made by the scriptural text, means making it liable to all innovations ...
Only in the integrity Scripture - Tradition, the Revelation becomes fully accessible
through the Church for the believer "38.

35 Joan Icd, Protocolul discutiilor in Sfdnta Scripturd si Traditia apostolicd in mdrturisirea Bisericii,
(Sibiu: Editura Universitatii Lucian Blaga, 2007), 252.

36 Gr. T. Marcu, Cuvdntul lui Dumnezeu in viata Bisericii dupd Noul Testament in Studii Teologice,
(1-2)1971, 49.

37D, Stdniloae, Sf. Traditie..., 65-66.

38 Costache D. Buzdugan, Relatia dintre Revelatie si dogmd in Teologia ortodoxd in Mitropolia Moldovei si
Sucevei, (5-6)1971, 339.
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The Church, Body of Christ and interpreter of the Revelation cannot be in
contradiction with its Head Christ, Who gave Revelation. As body of Christ, the
Church is the only one able to identify the true meaning of the Scripture and
Tradition, giving them an authentic interpretation.

Not every individual decides the true meaning of the Scripture, after
subjective considerations or impressions, but the Church, through its Magisterium
ei (Mt 13,11; 28,19; I Cor 12,28). The divine truth is not and cannot be dependent
on human subjectivity, "Christ’s legacy as well as Savior’s missionary testament
could not stay to chance, without efficacy and soteriological achievement in the
Church39, for preserving the unity of the ecclesial community, keeping the faith
and deliverance from the bondage of sin and death. Hence the compulsory
character of its teaching. "The meeting between the Scripture and the Church
takes place in Christ’s person, on the one hand, because the Scripture is the Word
of Christ and the Church is the Body of Christ, and on the other hand, because
as Scripture itself says: "The Word became flesh (Jn 1:14), which makes us
understand that Scripture has become life and it is the life of the Church"40.

The Orthodox Church makes the Bible available to believers, without
distinction, it never imposed restrictions on reading it. But its deep meaning can
be known only in the gracious ambience of the Church. Its Knowing cannot stop
only at the letter, "For the letter kills, but the Spirit gives life". (II Cor 3,6). As it is
apparent from scriptural texts, biblical interpretation rises enough problems
(F.Ap. 18,24-26; 11 Pet 1,20). A good knowledge of the Scripture does not
automatically lead to its correct interpretation. This could be achieved only through
the help of the Church’s exegesis (I Tim 3,15; II Pet 1,20). Only the Church, as a
theandric whole, possesses the charisma of infallibility as an extension of Christ,
the Truth, in Holy Ghost. (Jn 14 :6; 26).

The Church, Scripture and Tradition are not separate and autonomous
realities, any alteration of the relationship between them leads to adverse
consequences "The Church without the Scripture and Tradition loses its identity
and content, becoming a mere sect..The Tradition without the Scripture and Church
loses its meaning, ceasing to be the way of truth and life... A Church of Scripture
without Tradition limits itself in a certain geographical, historical and cultural
area, becoming anachronistic and irrelevant. A Church of the Tradition without
the Scripture loses its apostolic identity, and opens itself, uncritically, to endless
adjustments"41,

39 Petru Rezus, Al I. Ciurea, Lucian Gafton, Biserica in planul lui Dumnezeu in Ortodoxia, (3-4)
1964, 313.

40 C. Davideanu, Sfdnta Scripturd si Biserica in Mitropolia Moldovei si Sucevei, (4)1987, 92.

41 D. Popescu, Doru Costache, Introducere in Dogmatica ortodoxd. Teme ale credintei crestine din
perspectivd comparatd, (Bucuresti: Editura Libra, 1997), 55.
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The Holy Ghost is the principle of truth and of the Church at the same
time, St. Irenaeus says: "Where is the Church, there is God’s Holy Ghost and where
is the Holy Ghost of God, there is the Church and all the grace, and the Holy Ghost
is the Truth"42.

In the contemporary Protestantism there is a more moderate attitude
toward the St. Tradition, but without being accepted as a treasure of Revelation.
The Tradition remains inferior to Scripture. The relationship Scripture - Tradition -
the Church does not cease to be viewed in the context of power relations. The
Protestant theology is seeking a formulation of the principle sola Scriptura which
could not exclude from the outset any recovery of the Tradition, it is sought a new
presentation of the relationship mentioned above but without reaching the
formal principle of the Reformation. "The primacy of Scripture versus Tradition
requires more than just a relative difference between an older stage (or earliest)
and a newer one in the general stream of Church'’s tradition. It is about the oldest
tradition, which is in the St. Scripture, a tradition with a special rank, which may
not have the same rank with the tradition of interpretation and action of the St.
Scriptures in history. Neither the reality that it is the oral tradition of yesterday
and nor that it’s the tradition which existed in the early Church is not enough to
determine the nature and particularity of this tradition. It's about its character as
an apostolic, compulsory Tradition, which for us only in the St. Scripture is given;
for any post-New Testament tradition, no matter how important and no matter as
objective would correspond to the biblical witness, it is only a derived tradition"43.

In the works of latest Protestant theologians, Lutherans or Calvinists, can
be observed an assigning of a certain authority, relative to the Church in the
transmission or even in the interpretation of Scripture, standing out that its work
is in the service of reconciliation.

Karl Barth affirms the primacy of the Bible over the Church, the Church
exists in so far as it comes from the Word of God and turns towards it*4. The
Church is a real Church in so far as it obeys the Scripture and the Scripture is
heard in it*>. Barth admits a relative authority of the Church according to Christ,
Apostles and Scriptures. Church’s authority is required for a correct interpretation
of Scripture as the Church presents, in his conception, as an intercessor of God’s
supreme authority.

Emil Brunner takes even a step forward towards recognition of a certain
church authorities: "Without the Church there is no Bible... We owe the Bible,
entirely, to the Church... The Church is the one that makes the Bible understandable,

42 §f. Irineu, Adversus Haeresis, 111, 24,1 in ]. P. Migne, P.G. VII, col. 825.

43 F. Hahn, Die Helige Schrift.., 48 c.f. C. Patuleanu, Teologia Ecumenicd, 33.
44 Karl Barth, L’Eglise, (Geneva: Ed. Labor et Fides), 1964, 211.

45 K. Barth, L’Eglise, 212.
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through an unbroken chain of interpretations throughout the ages "4¢. The
Church’s mission is to proclaim the word, to convey the tradition understood as
Scripture: "The Church is the power that bears over the current of the centuries, the
word of the Bible in present, the word, the Church’s proclamation is, according
to its being, a binging up-to-date of the word of Bible"4?. So "The Church (Ecclesia)
is the place where the message of the Gospel is propagated"+8.

Rejecting the St. Tradition on the line of the Evangelical Theology, Paul
Althaus states that "The Revelation comes only through the canon of biblical
writings... The authority of Revelation is mediated by the authority of the canon,
the latter being nothing but the Church’s authority, which forms and forwards the
canon"#. It is recognized therefore the role of the Church that formed the canon
of the St. Scripture and its authority as an organ of Revelation’s transmission, even
the role of its interpretation, as shown in the following: "The Church forwards to
us the canon with a certain understanding of the Scripture through tradition and
its contemporary exegetical and dogmatic situation”s0. Paul Althaus comes to
recognize even the dogmatic tradition and to refute even the classical Protestant
principle of sola Scriptura, "no one is directly to the Bible"51.

According to Paul Tillich, the carrier of the perceived Revelation is the
Church, obviously, through Revelation he understands only the Scripture.
However, Tillich admits some authority of Church, "The Christian Church is based
on the final revelation and must receive it in a continuous process of reception,
interpretation and updating ..."52.

Edmound Schlink recognizes some authority of Church in determining the
biblical canon, but not in interpreting the Revelation. During its history, the Church
has fixed the New Testament canon recognizing the documents of apostolic origin,
has given dogmas - confessing Christ - and rules (canons). "The dogmas have
authority in Church’s preaching and work, not because they were made by the
Church, but because in their testimony Christ is understood, to Whom the Apostles
were witnesses... The Church determined how the ministry of preaching and
sacraments administration was exercised”s3.

46 Emil Brunner, Offenbarung und Vernunft, (Ziirich: Zwingli Verlag, 1941), 138.

47 E. Brunner, Offenbarung und Vernunft, 139.

48 E. Brunner, A mi hitiink, (Budapest: Sylvester Kiadas, 1935), 144.

49 Paul Althaus, Grundriss der Dogmatik, (Erlagen, 1929), 36.

50 P, Althaus, Grundriss der Dogmatik, 37.

51 P, Althaus, Grundriss der Dogmatik, 37.

52 Paul Tillich, Systematic Theology, vol. 1, (Chicago, Illinois: The University of Chicago Press,
1963, 144.

53 Edmund Schlink, The Coming Christ and the Coming Church, (Philadelphia: Fortress Press,
1967), 111.
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When we say that the Church is the interpreter of the Scripture, we
understand the Church as a whole, clergy and faithful, this is the factor of
interpretation, not the isolated believer, not the priest alone, not the clergy, in
general. The Church as a whole, as the theandric body has the Harima of
infallibility. One can talk about an ecclesiality of Revelation’s understanding.
"The whole Church is a permanent synod, a communion, a convergence, a
permanent cooperation of all its members. Only in this state there are
preserved and recovered its spiritual goods ">

The Church maintains the fidelity to the Revelation through the Holy
Ghost. The authentic meaning of the Revelation s content can be understood
only in the Church, the witness of its vivacity, "In the Church, the Mystical Body of
Christ, as in the Scripture, is present and active the same Holy Ghost. One and the
same is the Holy Ghost who spoke through the prophets and inspired the saint
authors, the one who descended on the Apostles at Pentecost, at the foundation
of the Church... the same Holy Ghost who illuminated the hagiographers is present
in the Church, being active even when it decides on its problems"ss.

Church’s authority in matters of faith manifests through: stating the truths
of faith, specifying them, defining them better, couching the better in more accurate
expressions, protecting them from interpretations, interpreting, explaining the
infinite content of dogmas (revealed truths of faith) under the circumstances,
always new, in which believers live. The Church does not change the content of the
revealed truth. The entire content of Christian teaching is revealed. The truth of
faith’s formulation, contained in the St. Scripture and St. Tradition, belongs to the
Church. The fund of faith, on the basis of which we are saved, is defined by the
Church from the Scripture and Tradition.

So, the Church is the organ of storage, interpretation, fruiting and living of
God’s Word. The Scripture has an ecclesial character, it appeared and is explained
in the Church. The Tradition, as well as the Scripture must be understood as a
work of the Holy Ghost in the Church, and the Church is the embodied Tradition.

54 D. Staniloae, Teologia Dogmaticd Ortodoxd, 1, 186.
55 Mircea Basarab, Autoritatea Sfintei Scripturi in Biserica Ortodoxd in Ortodoxia, (2)1980, 238.
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1V. TEOLOGIE PRACTICA

METODOLOGII EDUCATIONALE iN CONSERVAREA SI
RESTAURAREA PICTURILOR MURALE

THEO MURESAN*

REZUMAT. Lucrarea prezinta demersul istoric al formarii conservatorilor si
restauratorilor de pictura murala in Roméania din momentul abordarii stiintifice
pluridisciplinare a acestui domeniu, institutiile de Tnvatamant superior de
formare acreditate, misiunile si programa acestor departamente, teoriile de
abordare, precum si cunostintele si competentele de specialitate dobandite de
viitorii specialisti.

Cuvinte cheie: istorie, patrimoniu, conservare, restaurare, metodologie de
interventie, pictura mural3, invatamant superior.

Dezvoltarea conservarii si restaurdrii picturilor murale din Romania
incepe prin Infiintarea Comisiei Monumentelor Istorice in anul 1892. Actiunea
de restaurare a monumentelor a fost stimulatd provocand si o cristalizare
progresiva a unei conceptii unitare in ceea ce priveste actiunea de salvgardare
a patrimoniului cultural national. In perioada dintre cele doui razboaie mondiale
Comisia Monumentelor Istorice a reusit sa restaureze numeroase monumente
si In acelasi timp sa stabileasca un sistem de afisare a problemelor propriilor
activitati de restaurare, in general respectul pentru monument in intreaga sa
totalitate, cu toate elementele componente ceea ce explica si atentia acordata
picturilor murale.

In 1955 se regandeste lista monumentelor istorice, revizuindu-se si
obligatiile privind conservarea patrimoniului arhitectural. In anul 1968 apar
santiere cu rol formativ la biserica Manastirii Cozia respectiv biserica Parohiala
din Criscior, avand ca obiectiv si restaurarea sistematica a picturilor murale.

*Prof. Univ. Dr., Universitatea de Artd si Design Cluj-Napoca, email: tmuresan33@yahoo.com
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Anul 1970 este Inceputul abordarii stiintifice pluridisciplinare prin
organizarea de catre UNESCO a unei misiuni de cercetare privind starea de
conservare a principalelor monumente medievale din Romania. Nume importante
din domeniu sunt incluse n aceasta misiune: Raymond Remaire, Paul Philippot,
Paulo Mora si Gerry Thomson. In urmétoarea vara se organizeaza un santier pilot
la Manastirea Humor si la Biserica Neagra din Brasov. Prin acest proiect se
favorizeaza formarea profesionala a restauratorilor romani sub indrumarea unor
personalitati precum Laura Sbordoni Mora, Paolo Mora, Paul Philippot, Helmut
Scholz, Fredreich Buchenrieder, Emerich Mochapp, Zbigniew Majcherovicz,
Jacqueline Brukhardt, Maria Pia Gazzola, Carmen dell Valle, Claudia Cornaggia. O
parte din acesti restauratori romani formati pe santierele din 1971, beneficiasera
deja de cursuri de specializare la Roma detindand competente privind nevoia
implicarii efective a tuturor specializarilor necesare, activitatea de restaurare
depasind perioada actiunilor subiective, profund nocive pentru opera de arta
tratata. Programul de activitate stabilit cu aceasta ocazie avea ca scop constituirea
si dezvoltarea unui grup de actiune complex care sa actioneze pentru punerea in
valoare a picturilor murale.

La colocviul de conservare si restaurare a picturilor murale din anul 1977
cu participarea specialistilor: Laura Sbordoni Mora, Paolo Mora, Paul Phillippot
organizat in nordul Moldovei si prin publicarea articolelor sub coordonarea
istoricului de arta Vasile Dragut, se introduc liniile directoare ale conservarii
si restaurarii picturilor murale din Romania prin expunerea principiilor de
conservare-restaurare, a metodelor de documentatie, investigatie si interventie.
In acelasi timp se enuntau principii de abordare, proceduri tehnice ce raiman
valabile in continuare si care au dus de fapt la implementarea principiilor
restaurarii stiintifice. Se ridica problema respectarii cadrului ambiental a unui
monument si a celui traditional existent, el trebuind pastrat, si neacceptarea
demolarilor sau transformarilor in zona protejata, acestea provocand o alterare a
raportului de volume. Acumularea de date consistente interdisciplinare In cadrul
acestui colocviu din santierele pilot a condus la ideea introducerii formarii
stiintifice a restauratorilor in domeniul universitar. Principalul loc de formare
a specialistilor in domeniul conservarii-restaurarii picturilor murale a fost
Institutul de Arte Nicolae Grigorescu din Bucuresti, aceasta generand un proces de
asimilare a experientei specialistilor din cercetare in Invatamantul superior si
colaborarea cu institutii de profil din strainatate intr-un sistem interdisciplinar.

Odata cu schimbarile de dupa 1989 s-a iInfiintat departamentul de
conservare-restaurare de sine statator la Academia de Arte Frumoase Bucuresti,
insa a fost incurajata formarea de noi departamente de conservare-restaurare in
cadrul Universitatii de Arta si Design Cluj-Napoca dar si la Universitatea de Arta
George Enescu din lasi. Formatorii noilor departamente aveau la baza experienta
acumulata atat pe santiere de conservare-restaurare pictura murala cat si studii
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superioare promovate in cadrul departamentului de Conservare-Restaurare
Bucuresti, laolalta cu specializari la International Centre for the Study of
Preservation and Restoration of Cultural Property (ICROM) Roma si Opificio delle
Pietre Dure (OPD) Florenta.

Una dintre misiunile specializarii Conservare si Restaurare din cadrul
Universitatii de Arta si Design Cluj-Napoca a fost de la bun inceput perpetuarea
principiilor corecte privind conservarea si restaurarea in Romania. In acelasi timp
formatorii cat si studentii din cadrul departamentului de la Cluj, au in vedere
vizite de documentare si workshopuri cu alte scoli si institutii de conservare-
restaurare internationale: ICOM, ICROM, OPD Florenta, ISCR Roma, Fundatia
Romualdo del Bianco, Accademia di Belle Arti, Macerata, Accademia di Belle
Arti e del Restauro, Palermo, Accademia di Belle Arti, Bari, Ecole Supérieure des
Arts Saint-Luc, Liege. Tindndu-se cont de deosebita importanta a acestui tip de
invatamant superior, se doreste sincronizarea curriculei universitare atat la nivel
de licenta cat si de master, care sa aduca impreuna principiile de baza comune
celor trei universitati formatoare de restauratori in domeniul conservarii-
restaurarii picturilor murale, dar si o corelare atenta cu centrele internationale
importante din domeniu, consacrate in plan mondial ca repere pentru conservarea
si restaurarea picturilor murale: ICROM Roma, OPD Florenta, ISCR Roma.

‘\-\rn?l\“
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ains Of Modern I

Conservation

Prelegeri de conservare-restaurare sustinute de conservator Paul Schwartzbaum in
cadrul programului Erasmus+, Universitatea de Arta si Design din Cluj-Napoca in
colaborare cu Guggenheim Foundation, octombrie, 2014.

Trecerea pe sistemul european de credite transferabile si echivalarea
tipurilor de cursuri cu unul omogen european, a fost de asemenea impusa si de
programul de schimburi europene universitare Erasmus si Leonardo. Aceste
schimbari au favorizat mobilitati si plasamente pentru profesori si studenti atat la
nivel de Licenta cat si de Master sau Doctorat, aceasta fiind o cale de a pastra o
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curriculd actuald si sensibild la noutitile din domeniu. Insusindu-si principiile si
obiectivele lui Carlo Argan si Cesare Brandi, fondatorii ICR Roma care au gandit
crearea unui nou statut al restauratorului - cel de “restaurator stiintific”,
Specializarea Conservare si Restaurare de la UAD Cluj-Napoca isi propune ca
formarea complexa a restauratorului sa cuprinda abilitati aplicativ-tehnice si
cunostinte teoretice pluridisciplinare ce constau in cunoasterea produselor de
interventie si metoda lor de aplicare. Documentarea si cercetarea universitara
contemporand, presupune ca restauratorul sa intreprinda, de asemenea, o
activitate proprie pentru a isi optimiza capacitatea de individualizare a tehnicilor
ideale 1n studiul obiectelor de arta si citirea obiectiva a informatiilor date de
tehnicile de investigare folosite.

Atat cursurile teoretice cat si activitatile practice fac din specializarea
conservare si restaurare o disciplind complexa. Toate aceste informatii au ca scop
prezentarea metodologiilor de conservare si restaurare si a metodelor de analiza
specifice ramurii de studiu in conservare-restaurare. Dezvoltarea aptitudinilor
impuse de metodologia conservarii si restaurarii, cit si abilitatea de a manevra
aparatura laboratorului de conservare-restaurare, sunt deprinse in anii academici.
Ideea identitatii obiectului de arta si necesitatea de a-l proteja prin interventii
minime sunt transmise si bine definite studentului prin dobandirea, cu precadere,
a tehnicilor non-invazive de investigare a obiectului de arta. Parte importanta
din analiza preliminara este contextualizarea istorica si estetica a artefactului
in vederea intelegerii contextului si a tehnicii in care a fost creat, pentru ca
actiunile urmatoare de conservare si restaurare sa poata fi aplicate deontologic.
Consemnarea fiecarei etape in restaurarea obiectului de arta este obligatorie dat
fiind ca restaurarea insasi devine parte din istoricul artefactului.

Invitimantul contemporan romanesc are la bazi crearea unei constiinte
active a viitorului restaurator in recunoasterea valorii intrinsece a obiectului
artistic si respectarea integritatii lui stilistice, acest lucru fiind In mare parte
datorat unei culturi vizuale si teoretice din segmentul istoriei si teoriei artei.

In cadrul cursurilor de la specializarea Conservare si Restaurare a
Universitatii de Arta si Design Cluj-Napoca se abordeaza indeaproape procesul de
conservare si restaurare in recuperarea istorico-estetica a picturilor murale.
Interventiile de conservare si restaurare scot la iveala modificari ale aspectului
original al arhitecturii, suportului si picturii, modificari determinate de diferite
evenimente istorice sau de alte situatii. Experienta acumulata pe santierele de
conservare si restaurare ne pune fata-in-fata cu o gama variata de probleme
cu privire la formele de alterare ale picturilor murale, determindandu-ne sa
interpretam, sa stabilim si sa aplicam metodologia corecta de interventie, in
functie de zona si de gradul de degradare.
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In ordinea cronologicd a operatiunilor procesului de conservare si
restaurare, examinarea este prima si cea mai importanta etapa in reevaluarea
istorica, artisticd si tehnicd a unei picturi murale. in general, investigatiile invazive
sau non-invazive care preced o restaurare au ca obiectiv achizitionarea de date
referitoare la: istoria monumentului si a decoratiilor murale (date de ordin
istoric), tehnica si metodologia de executare a picturilor, inclusiv etapele si
ordinea efectudrii lor, materialele constitutive si structura lor, istoria conservativa
a obiectului (individualizarea si recunoasterea interventiilor precedente, natura
materialelor de restaurare), procesele patologice care compromit stabilitatea
in studierea stadiului de conservare si a produsilor proceselor de degradare.

Expozitia absolventilor UAD Cluj-Napoca, specializarea conservare si restaurare,
Expo Transilvania, 2014

In procesul de conservare-restaurare al picturilor murale, in primul rand
este importanta stabilirea starii de conservare, eliminarea cauzelor si a factorilor
de degradare, dar si elementele constitutive. Pentru determinarea starii de
conservare a stratului de culoare se efectueaza teste de aderenta si de absorbtie.
In continuare vor fi abordate in ordinea efectudrii lor etapele si metodologiile de
interventie aplicate in functie de tipul de degradare prezent: fixarea, consolidarea,
curatarea, tratamente speciale cu hidroxid de bariu. Ultima parte a interventiei
este dedicata problemelor de abordare estetica a picturilor murale, prin care
se urmareste inlaturarea discontinuitatilor stratului de culoare, urmarindu-se in
ansamblu unitatea opticd, documentara si estetica a imaginii, dupa principii
adecvate, raspunzand fiecarei necesitati in parte prin diferite modalitati eficiente.
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Conservarea si restaurarea stiintifica a picturilor murale prin multitudinea
de investigatii pe care le intreprinde, folosind echipe pluridisciplinare, reuseste sa
aduca clarificari de la nivelul suportului pana la nivelul stratului de culoare,
contribuind la clarificarea executiei tehnice, a datdrii, a stilului, la infirmarea sau
confirmarea unor legende. Scoala romaneasca de conservare si restaurare, prin
formatorii ei, impune rigorile critice si autocritice In conservarea si restaurarea
operelor de arta conform principiilor a doi mari teoreticieni si fondatori ale unor
scoli de restaurare la Roma - Cesare Brandi si respectiv Florenta - Umberto
Baldini: se restaureaza doar materia operei de arta doar daca exista informatii
si abilitati ce respecta instanta istorica si estetica.

Restauratorul se afla mereu intre problemele teoretice si noile materiale
si metodologii de interventie adaugandu-se la acestea si partea economica. Astfel,
un restaurator practician trebuie sa fie foarte atent la teoria generala a restaurarii
picturilor murale, la noile tendinte teoretice, pentru a putea sa le coreleze la noile
materiale aplicate in metodologii, dar in acelasi timp sa pastreze o utilizare
minimalad a acestora sub regula minimei interventii asupra unui artefact asa
cum retinem cu totii din cartile lui Cesare Brandi, Teoria dell restauro si Teoria
e pratica dell restauro.

Expozitie de restaurare: Clujul Arheologic, Muzeul de Istorie al Transilvaniei, 2015.
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Simpozion: Patru decenii de functionare a Sistemului Romdnesc de Conservare si Restaurare
a Patrimoniului Cultural National, Muzeul Etnografic al Transilvaniei, 2015.

Astfel, studentii de la Universitatea de Arta si Design Cluj-Napoca invata
importanta unui proiect de restaurare si nu in ultimul rand cum sa conceapa un
astfel de proiect. Deoarece lucreaza pe santiere de restaurare, licenta lor consta
intr-un proiect aplicat de restaurare ce are un caracter pluri-disciplinar.
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Absolventii cuprind in lucrarea lor de diploma istoricul monumentului,
iconografia, analizele chimice ale materialelor constitutive originale dar si
identificarea unor eventuale materiale noi, de asemenea se cere prezenta unor
teste biologice, daca se impune, un studiu arheologic de structura, hidrologie,
in functie de tipul si cauza degradarii. De asemenea studentii sunt confruntati si cu
inspectii de santier in timpul restaurarii, efectuate de echipe pluri-disciplinare
din partea Ministerului Culturii. Lucrarea finala de licenta va fi prezentata in fata
unei comisii universitare, unde trebuie sa prezinte panouri ilustrate cu activitatea
lor. Diseminarea activitatii lor este facilitata prin expozitia lucrarilor de licenta
de la toate departamentele universitatii intr-un spatiu polivalent numit Expo
Transilvania. Se organizeazd de asemenea expozitii cu rezultatele activitatii lor in
Galeria Casa Matei a Universitatii de Arta si Design Cluj-Napoca, Muzeul Mitropoliei
din Cluj, Muzeul de Istorie al Transilvaniei, Muzeul Etnografic al Transilvaniei,
cat si In cadrul unor conferinte si saloane nationale si internationale precum
Saloanele Nationale de Restaurare, MATCONS (Matter and Materials in/for
Heritage Conservation), YOCOCU (Youth in Conservation of Cultural Heritage).

In concluzie, in cadrul departamentului nostru, viitorii restauratori
asimileaza si dezvolta cunostinte si principii precum: primum non nocere,
principiul minimei interventii si cel al compatibilatii intre materialele constitutive
originale si materialele de interventie, respectarea instantei istorice si estetice,
pentru ca nu este atat de daunator ceea lipseste cat poate fi ceea ce adaugam.
De asemenea, ceea ce ramane esential in formarea lor este de a avea o atitudine
criticd, de a respecta originalul si de a-si cunoaste limitele personale teoretice
si practice, dar si limitele metodologiei interventiilor contemporane.!

1 Aceastd lucrare a fost posibild prin sprijinul financiar oferit de Programul Operational Sectorial Dez-
voltarea Resurselor Umane 2007-2013, cofinantat prin Fondul Social European, in cadrul proiectului
POSDRU/159/1.5/5/132400, cu titlul ,Tineri cercetdtori de succes - dezvoltare profesionald in context
interdisciplinar si international”.
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IV. PRACTICAL THEOLOGY

EDUCATIONAL METHODOLOGIES IN MURAL PAINTINGS
CONSERVATION

THEO MURESAN*

ABSTRACT. The following paper presents the history of forming the Romanian
conservators-restorers of mural paintings from the point where this field was
understood as a multidisciplinary science, the higher education institutes of
forming and accreditation, the missions and the curricula of these departments,
the approach theories and also the knowledge and competences gained by the
future specialists.

Key-words: history, heritage, conservation, restoration, intervention methodology,
mural painting, academic education.

Development of conservation and restoration of wall paintings in
Romania begins by setting the Historical Monuments Commission in 1892.
The action of restoring the monuments was stimulated causing a gradual
crystallization of a unitary concept regarding the safeguarding of the national
cultural heritage. Between the two world wars Historical Monuments Commission
was able to restore numerous monuments and at the same time to establish a
system for displaying the general problems in the restoration work: respect for
the monument in all its entirety, with all its components, this explains also the
attention given to mural paintings.

In 1955 was approved a new list of historical monuments and at the same
time were settled the legal obligations on the conservation of architectural
heritage. In 1968 occur sites with formative role at the monastery Cozia and at the
parish church Criscior, aiming to begin a systematic restoration of wall paintings.

*Prof. Univ. Dr., University of Art and Design Cluj-Napoca, email: tmuresan33@yahoo.com
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1970 is the beginning of multidisciplinary scientific approach by organizing
a UNESCO mission to research on the conservation status of the main medieval
monuments in Romania, which included significant foreign specialists such as
Raymond Remaire, Paul Philippot, Paulo Mora and Gerry Thomson. As a result of
this visit, in the following summer a pilot site is gathered at the Humor Monastery
and at the Black Church in Brasov. Through this project realised in 1971, the
Romanian conservators-restorers were given the chance to learn from the most
important foreign personalities in the field: Sbordoni Laura Mora, Paolo Mora and
Paul Philippot, Helmut Scholz, Fredreich Buchenrieder, Emerich Mochapp, Zbigniew
Majcherovicz, Jacqueline Brukhardt, Maria Pia Gazzola, Carmen dell Valle, Claudia
Cornaggia. Some of the Romanian conservators already had the experience of a
specialization in Rome. With the effective participation of all specializations
required, the restoration avoids becoming a subjective action, deeply harmful
to the artwork. The work program established by this opportunity, aimed the
creation and development of a comprehensive group action to act into enhancement
of murals paintings heritage.

The colloquium conservation and restoration of wall paintings in 1977
(with the participation of specialists: Sbordoni Laura Mora, Paolo Mora, Paul
Phillipot) held in Northern Moldavia and by publishing articles under the
direction of art historian Vasile Dragut, introduced conservation guidelines in
restoration of wall paintings in Romania, by exposing the principles of
conservation and restoration: methods of documentation, investigation and
intervention. At the same time they established the approach principles, technical
procedures which still remain valid and which actually led to the implementation
of the principles of scientific restoration. This raises the question of compliance
with environmental framework of a monument and the existing traditional site-
specific that should be preserved and the intolerance for the demolition or
processing within the protected area, which cause an alteration of the volume’s
relations and scale. The accumulation of consistent data in this interdisciplinary
colloquium and pilot sites, led restorers to the idea of introducing scientific
training in university. Main place of training specialists in the field of conservation
and restoration of wall paintings was Nicolae Grigorescu Art Institute in Bucharest,
generating a process of assimilating the experience of specialists in higher
education and research in collaboration with institutions from abroad in an
interdisciplinary system.

Along with the post ‘89 events and developments, a conservation and
restoration department was created at the Fine Arts Academy of Bucharest, but
other art universities such as the one in Cluj and Iasi were encouraged to establish
their own conservation and restoration departments. The conservators of these
departments had their basis formation and experience on the Conservation-
Restoration Department of Bucharest along with a permanent specialization at
ICROM Rome and OPD Florence.
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One of the tasks of conservation and restoration department of Cluj-Napoca
was, from the beginning, the perpetuation of right principles on conservation and
restoration in Romania. At the same time trainers and students of the department
of Clyj are attending specializations, study visits and workshops with other schools
and international institutions of conservation and restoration: ICOM ICROM, OPD
Florence, Rome ISCR, Romualdo Del Bianco Foundation, Accademia di Belle Arti,
Macerata, Accademia di Belle Arti e del Restoration, Palermo, Accademia di Belle
Arti, Bari. Being aware of the value of this kind of teaching, synchronizing the
curricula for Diploma and MA studies with the other tree universities along with
the important institutes on conservation and restoration in Europe, well known for
their professionalism - ICROM, OPD, ISCR, is desirable for an optimized teaching
and study program in our department.

ntive
f Modern prevent!
nservation

The Origins ol
Ce

Conservation lectures by conservator Paul Schwartzbaum, Erasmus + Programme
at University of Art and Design Cluj-Napoca in collaboration with Guggenheim
Foundation, 2014.

Harmonization number and type of courses and passing on the European
Credit Transfer System has also been imposed by the European university
exchange program (Erasmus - Leonardo) leading to mobility and placement of
both trainers and students, thus ensuring constant correlation of Romanian
education in conservation-restoration with the European one. Taking the main
objectives of Carlo Argan and Cesare Brandi, ICR founders of Rome who wanted
to create a new profession - "scientific restorer”, conservation-restoration
department has determined that the complex formation of a restorer occurs
both technical skills and theoretical multidisciplinary knowledge, involving
intervention products and their use.
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Contemporary academic documentation and research implies also a
personal activity of the conservator-restorer for optimizing his capacity to find
the ideal techniques in studying, observing the artifact and to have an objective
reading of the information given trough the investigation technique.

Training in conservation-restoration includes both theoretical courses
and practical activities aimed at giving all conservation-restoration methodologies
and investigation methods specific to each area addressed. This double area of
studying is what makes conservation and restoration domain a very complex one.

Conservation-restoration study in the academic years, largely ensures the
student with skills into handling specific restoration laboratory equipment. The
idea of the art work identity and the extreme care for it through non-invasive
procedures are particularly pronounced for the student trough the need of
protecting it with minimal intervention during the investigation or conservation
and restoration process. An important part of the preliminary analysis is the
understanding of the aesthetic and historical context in which the work was
created in order to see how the art object was made as the conservation-
restoration procedures needs to be correct and fare for the status of the artifact.

This also requires recording each step in the conservation and restoration
of the artistic object, the restoration itself seen as being part of the object’s
history. Research and practice in current Romanian education is based on fixating
in the future restorer’s conscience, the intrinsic value of the art object, this being
largely subordinated to a consistent visual culture and art history theory.

The courses of specialization in Conservation and Restoration at UAD Cluj-
Napoca are closely addressed to conservation and recovery of both historical and
aesthetic restoration of wall paintings. Conservation and restoration interventions
reveal changes in the appearance of the original architecture, media and painting,
changes due to historical events or otherwise. Regarding the original appearance
of the changes suffered by the painting, they are found in various forms, either
as over-paintings, additions or repairs to damaged or vandalized areas or
representation as reversals of custom cut scenes at the demand of the founder
or donor. The experience gathered in the conservation and restoration sites, puts
us face-to-face with a wide range of issues regarding the forms of alteration
of wall paintings, causing us to interpret, to establish and apply the correct
methodology of intervention, depending on area and the level of degradation. In
chronological order of conservation and restoration process, examination is the
first and most important step in reviewing the historical artistic and technical
aspects of murals. In general, investigations (invasive or non-invasive) that precede
a restoration are aiming to restore data acquisition on: history of the monument
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and mural decorations (historical data) technique and execution methodology of
paintings, including the steps and the order of their constituent materials and their
structure, maintenance history of the object (individualization and recognition of
previous interventions of material nature restoration), pathological processes that
undermine stability (study of the conservation status of the products and processes
of degradation) etc.

Graduates exhibition UAD Cluj-Napoca, specialization conservation and restoration,
Expo Transilvania, 2014

In the process of conservation-restoration of wall paintings, it is first
important to establish conservation status, eliminating the causes and factors of
degradation, but also the constituents. To determinate the conservation status of
the color layer, the testing is done for adhesion and absorption. The following
procedures will be addressed in the order of their stages and intervention
methodologies applied depending on the type of the present degradation:
fixing, consolidation, cleaning, and treatment with barium hydroxide. The last
part of the intervention is devoted to issues of aesthetic approach on murals,
which aims to remove discontinuities in color layer, monitoring the overall optical
drive, documentary and aesthetic image, after appropriate principles, answering
every application in different ways of efficiency.

This paper summarizes the results of personal research and the reflection
and contribution it has into the current debate about the history of the Romanian
monuments, the technique and methodology of execution of murals that decorate
them, but also into the debate regarding the steps and the interventions in
enhancing these assemblies.
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Conservation and restoration of murals by multiple scientific investigations
that we undertake, using multidisciplinary teams, manages to clarify the level of
support to the color layer, helping to clarify the technical execution, the dating, the
style, the refutation or confirmation of legends. Romanian school of conservation
and restoration, through its trainers, requires critical and self-critical rigor in the
conservation and restoration of works of art, according to the principles of the
two great founding theorists and restoration of schools in Rome - Cesare Brandi
and Florence - Umberto Baldini: to restore only the work of art’s matter and
only if there is enough information and skills that respects the historical and
aesthetic court.

The conservator-restorer always finds himself between the new materials
and intervention methodologies adding to this also the economical part. This way
a practicing conservator-restorer needs to be careful at the general conservation-
restoration theory of the mural painting and at the new theoretical trends to be
able to synchronize them to the, also new, materials and methodologies but at the
same time to keep their minimal use under the rule of minimal intervention on an
artwork, as we all know Cesare Brandi’s books Teoria dell restauro and Theory
and practice of the restauro.

The students from the University of Art and Design of Cluj-Napoca also
learn the importance of a conservation-restoration project least but not last to
conceive such a project as they work on restoration sites and their diploma
consist in a real conservation and restoration project which needs to have a
multidisciplinary background. Their diploma project has to include the history
of the monument on which they have worked, the iconography, the chemical
analysis of the art work materials but also of the new ones if existent, also
biological tests if needed, an archeological study of the structure, the methodology,
hydrology based on the type and cause of the degradation. The students are
also confronted with visits on the site during the conservation-restoration by an
interdisciplinary team from the Romanian Minister of Culture.

The final diploma has to be presented in front of a university board where
the students present a visual display of their work. The dissemination of their
results is facilitated trough a major diplomas exhibition of all departments of
the University of Art and Design into a polyvalent space called Expo Transylvania.
Exhibitions of their activity are also curated in the university’s gallery, Casa Matei
Gallery, at the Metropolitan Museum of Cluj, the History Museum of Transylvania,
the Ethnographic Museum of Transilvania and also in the frame of conservation-
restauration national or international salons and conferences, but also at the
National Restauration Salons, MATCONS (Matter and Materials in/for Heritage
Conservation), YOCOCU (Youth in Conservation of Cultural Heritage) etc.
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Conservation and restoration exhibition: Clujul Arheologic,
History Museum of Transilvania, 2015.

Symposium: Patru decenii de functionare a Sistemului Romdnesc de Conservare §i
Restaurare a Patrimoniului Cultural National, Ethnographic Museum of
Transilvania, 2015.

As a conclusion, at the University of Art and Design’s conservation and
restoration department, we enhance our students with knowledge and principles
such as: primum non nocere, minimal interventions, compatible interventions
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between the original material of the art work and the intervention’s material,
respecting the historical and aesthetic status because is not the missing part
that is harmful but could be harmful what we add to the art work. Also what
remains essential in their training is to own a critic attitude, to respect the
original and to acknowledge their theoretical and practical skills but also to
know the limits of the methodology they are applying?.

1 This work was possible due to the financial support of the Sectorial Operational Program for
Human Resources Development 2007-2013, co-financed by the European Social Fund, under the
project number POSDRU/159/1.5/5/132400 with the title ,Young successful researchers -
professional development in an international and interdisciplinary environment
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INCHINAREA MAGILOR IN ICONOGRAFIA CRESTINA. STUDIU
DE CAZ. DE LA PICTURA DIN CATACOMBE SI PANA LA
RENASTERE

MARCEL MUNTEAN*

REZUMAT. Inspirata din Sfanta Scriptura (Sfantul Evanghelist Matei (2, 1-22)
tema Inchinarea Magilor o intalnim in iconografie incd din veacul al II-lea.
Dintre elementele caracteristice ale tipologiei scenei retinem: figuratia Mariei
si a Pruncului ce apare din profil si care se va dezvolta spre o redare frontalg;
prezenta stelei; reprezentarea magilor ce in vestimentatie vor Inregistra haine
persane (bonete), incepand din secolul al Ill-lea. In arta bizantini si post-
bizantind tema Inchindrii magilor, apare adeseori inclusd in reprezentirile
Nasterii Domnului, dar poate fi reprezentata si individual.

Preludnd schema compozitionala a vechilor modele din catacombe si
sarcofage, tema Inchindrii este tratati cu mult interes de o serie de creatori
incepand din spatiul postbizantin si pana la inceputul Barocului: Giotto, Gentile da
Fabriano, Weyden si mai tarziu Bosch, Botticelli, Leonardo si pand la Mantegna
sau Diirer vor imbogiti tema. In Bizant tema rimane in limitele icoanei, iar odat
ca zorii Evului Mediu, personajele se umanizeaza, pierzandu-si aura lor de mister,
fiind cuprinse, mai tarziu, in compozitii tot mai sofisticate, ample.

Cuvinte cheie: Melchior, Gaspar, Baltazar, Bizant, Ev Mediu, Renastere, Giotto,
Torriti Cavallini, Fabrianao, Bosch, Weyden, Botticelli Lippi, Mantegna, Leonardo,
Diirer.

Inspiratd din textul evanghelic, tema Inchinarea Magilor o intilnim in
iconografie inca din veacul al II-lea. Sfantul Evanghelist Matei (2, 1-22) prezinta
evenimentul explicind, cu multe detalii, circumstantele nasterii Mantuitorului
intdmplate in timpul lui Irod Idumenul. Acesta, tulburat (impreuna cu tot lerusalimul), a
convocat pe toti carturarii si arhiereii, dorind sa alfe unde va fi locul de nastere a
Mantuitorului. Conform proorocului, acesta va fi Betleemul. In acest context, ne este
mentionata intilnirea secretd dintre rege si magi (fard a fi mentionat numarul lor),
care 1i destainuie prezenta stelei calauzitoare. Irod ii indeamna sa afle cat mai multe

*Conf. Univ. Dr., Facultatea de Teologie Ortodoxd Cluj-Napoca, muntean_marcel@yahoo.com
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despre Pruncul Nou-nascut, cerandu-le ca, la Intoarcere, sa 1i vesteasca si lui locul
precis de la Betleem. Reluandu-si calatoria, magii au fost luminati de steaua de la
Rasarit pana cand au ajuns in casa unde au aflat Pruncul, impreuna cu mama sa,
Maria, caruia I s-au inchinat, aducandu-i aur, tamaie si smirna. Intorcandu-se in tara
lor, au fost Instiintati, in vis, spre a urma o alta cale, si deci, a nu il mai intilni pe
Irod.!

In traditia romaneascs, magii sunt numiti craii de la rdsdrit si sunt in
numar de trei: Melchior, Baltazar si Gaspar. In Sfanta Scripturd, numarul si
numele acestora nu este mentionat, dar pentru faptul ca au adus Pruncului lisus
trei daruri: aur, tamaie si smirna in cultura populara se afirma ca ar fi fost trei.

Conform Bisericii Romano-Catolice, Melchior, Baltazar si Gaspar sunt
considerati sfinti si sunt sarbatoriti pe data de 6 ianuarie. Numele crailor de la
Rasarit a fost mentionat intr-o evanghelie a Bisericii Armenesti, aici mentionandu-
se si rangul lor: Melkon, Regele Persiei, Gaspar, Regele Indiei si Baltazar, Regele
Arabiei. Relicvele celor trei magi sunt pastrate in Domul din K6In.3

Severa si Inchinarea Magilor, marmur3, sec. al II-lea, Muzeul Pio Cristiano, Vatican.

Relieful antic, descoperit in cimitirul Sfintei Priscilla, infatiseaza doua
scene distincte: pe de-o parte, portretul unei defuncte, Severa, cu textul In Deo Vivas
si pe de alti parte, Inchinarea Magilor. Magii, purtdnd daruri, sunt prefigurati in
miscare avantata, detaliu care reiese din mantiile fluturande si pasii energici cu
care fnainteazi in fata Mariei cu Pruncul, asezati pe un tron monumental. In spatele
celor doi, In picioare, se observa un personaj ce are mana dreapta intinsa inainte,
aratand o stea cu sase colturi. Cu sigurant3, prezenta acestuia este identificata cu
Valaam (Numeri 24, 17).

1 Sinopsa celor patru Evanghelii, Ed. Societatea Biblica Interconfesionald din Romania, Bucuresti,
2000, p. 24.

2 Marcel Ghe. Muntean, Repertoriul picturii bizantine - icoane de praznic, Ed. Renasterea, Cluj-
Napoca, 2014, p. 31.

3 http://ro.wikipedia.org/wiki/Magii_de_la_r%C4%83s%C4%83rit, ora 6,50, 12 01 2015.

200



INCHINAREA MAGILOR TN ICONOGRAFIA CRESTINA. STUDIU DE CAZ. DE LA PICTURA DIN CATACOMBE Sl ...

Inchinarea Magilor, fresca, sec. al Ill-lea, catacomba Priscillei, Roma.

Tema magilor ce aduc daruri Pruncului este consemnata la Evanghelistul
Matei (2, 1-2),* el nu ne precizeazanici de numarul si nici de originea lor, ci doar ca
ei au venit de la rasarit. Semnificativa este mentionarea darurilor: smirna, aur si
tamaie, dar si faptul ca Isus era impreuna cu mama Sa, in casa. Sfantul Luca (2,
8-20) aduce marturie evocatoare intamplari, adaugand la istorisire despre
instiintarea pastorilor de la cAmp, din timpul noptii, precum si de ieslea in care se
afla lisus. Pentru artisti era semnificativ sa redea grupul de magi, ce se vor stabili
la numarul trei, ca de altfel vestimentatia si numele lor, detaliu ce apare in secolul
al VII-lea.5 Dintre elementele caracteristice ale tipologiei scenei retinem: figuratia
Mariei si a Pruncului ce apare din profil si care se va dezvolta spre o redare
frontala; prezenta stelei; reprezentarea magilor ce in vestimentatie vor inregistra
haine persane (bonete), incepand din secolul al Ill-lea. In ambele exemple observim
reprezentarea din profil a cuplului Mariei si a lui Hristos, iar in fata lor sunt
prezenti cei trei magi; cu o mai mare vivacitate a miscarii, ritmului si a detaliilor
precizate anterior este fresca din veacul al IV-lea de la San Callisto. Printre cele
mai deosebite Infatisari a acestei teme pot fi amintite mozaicurile din basilica San
Vitale¢ de la Ravenna, ori cele de la Santa Maria Maggiore de la Roma.

4 Sinopsa celor patru evanghelii, op. cit., p. 24.

Frédérick Tristan, Primele imagini crestine de la simbol la icoand secolul 1I-1V , Ed. Meridiane,

Bucuresti, 2002, pp. 258, 254. Ei sunt Melchior, Caspar si Baltasar; fiecare cu atributele si tipologia

specifica. Primul este batran, {i oferd Pruncului aur, cel de-al doilea este tanar si aduce tamaie, iar

cel de-al treilea este negru la fatd si aduce tamaie. Sfantul Irineu atribuie simbolic celor trei daruri

semnele regalitdtii pentru aur, sacerdotiului pentru smirna si mortii pentru tdmaie, toate referitoare

la Hristos.

6 David Hugh Farmer, Oxford Dictionar al Sfintilor, Ed. Univers enciclopedic, Bucuresti, 1999, pp.
525-526.
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Inchinarea Magilor, basorelief, sec. al IV-lea, Muzeul Vatican, Roma.

Compozitia nareaza plastic prezentarea darurilor de catre Magi, Pruncului
Sfant si mamei Sale. lisus apare Infasat In scutece si {inut in bratele Fecioarei. Craii
sunt acompaniati de busturile in relief ale unor cimile. In spatele tronului Maicii
Domnului se remarc3 ieslea goala, conform Evanghelistului Luca (2, 12), secondata de
cele doud animale simbolice, boul si asinul. Flancand latura dreapta a basoreliefului,
Dreptul losif poarta un toiag inalt, evinde{iindu-se cu mana stanga ridicata.

Inchinarea Magilor, basorelief, sec. al IV-lea, Muzeul Pio Cristiano, Roma.

Relieful cu tema Inchinarea Magilor, reia schema compozitionali intalnita
in catacomba San Callisto?, in acest caz fiind poate mai bine reliefat intreg
ansamblul. Magii sunt redati precum trei tineri cu miscari avantate, purtand fiecare
ofrande; tinuta le este tot de sorginte frigiana. Aldturi de ei se profileaza siluetele
celor trei camile, detaliu pitoresc ce sugereaza originea si locul evenimentului. Primul
arata cu dreapta sa steaua ce i-a calauzit; si care sta asezata deasupra Fecioarei
cu Pruncul tronand. Reprezentati tot din profil cuplul Maria-Hristos exprima un
sentiment de pace interioara, de intima expresie plastica. Autorul nu investeste
cele doua figuri cu insemnele sacralitatii, nimburile.

7 David Hugh Farmer, op. cit., pp. 106-107.
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Inchinarea Magilor, fresca, sec. al IV-lea, catacomba San Callisto, Roma.

Scena din catacomba San Callisto reia, intr-o forma redusi Inchinarea celor
Trei Magi. Semnificative sunt fragmentele de vestimentatie (bonetele frigiene),
care, de altfel, se repeta ca un laitmotiv in toate aceste compozitii omonime. Fondul
galben, ne duce, cu sigurantd, cu gandul la fondul de aur al versiunilor viitoare, ce
se vor Incetateni in canonul bizantin.

Inchinarea Magilor, mozaic, sec. al V-lea, Basilica Santa Maria Maggiore, Roma.

Inchinarea Magilor, mozaic, sec. al VI-lea, Basilica San Vitale, Ravenna.
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Compozitia complexa de la Basilica Santa Maria Maggiore, ne dezvaluie o
desfasurare ampla in care observam la loc de cinste pe un tron imparatesc pe
lisus copil, binecuvantand pe cei trei magi, fiind aldturi de El, Fecioara Maria,
ingerii, un pastor si o imparateasa; intreaga scena este luminata de steaua ce se
afla deasupra lui lisus. Magii sunt redati tineri, in vesminte colorate, purtand de
asemenea ciciula frigiana. In dreapta personajelor se profileazi cladiri cu acoperisuri
zvelte, ce definesc in zare lerusalimul.

In ritmul miscarii sunt imortalizati magii de San Vitale, ei poartd mantii
ample, fesuri de culoarea rosie, iar in mainile lor sustin vase cu daruri. Cortegiul
lor se indreapta spre Fecioara tronand cu Pruncul in brate, avandu-i simetric
pe arhangheli.

In arta bizantini si post-bizantini tema Inchindrii magilor, apare adeseori
inclusa in reprezentarile Nasterii Domnului, dar poate fi reprezentata si individual.
Ca tema individuald, are o structura simpla si directd: pe fundalul pesterii, sau al
ieslei in ilustratile influentate de arta occidentald, Fecioara cu Pruncul in brate
este reprezentata asezatd, usor intoarsa spre cei trei magi prezenti in fata sa, care
li se inchina si le prezinta daruri. Aceastda schema compozitialda o Intdlnim si In
reliefurile antice, paleocrestine.

Inchinarea Magilor, miniaturd, sec. al X-lea, Menologul lui Vasile al II-lea,
Biblioteca Vaticana, Roma.

Cu coroane pe cap In vesminte regale 1i observam in miniaturile din
mineiul lui Vasile al II-lea, de la Vatican din anul 976. Inainte de aceasta reprezentare
ei erau imaginati purtand bonete frigiene, amintind de sacerdotii lui Mitra.8

8 1. D. Stefanescu, Iconografia artei bizantine si a picturii feudale romdnesti, Ed. Meridiane,
Bucuresti, 1973, p. 96.
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In variantele mai complexe ale temei pot apirea si personaje suplimentare,
precum Dreptul losif, Ingeri sau alti martori ai evenimentului.

Magii In fata lui Irod si Sfatul Invatatilor este foarte rar gasita in iconografie.
Dionisie din Furna ne ofera textul care a stat la baza redactarilor iconice ulterioare:
Un palat. Regele Irod sti pe tron. In fata lui cei trei magiintind mainile citre el;
afara, evrei, scribe si farisei vorbesc Intre dansii.

Tema este pictata, cu prioritate In registrul peretelui de miazazi, in naos. Ea se
vizualizeaza, totdeauna in scenele Imnului Acatist. Exemple tarzii din aria bizantina
sunt la Biserica Brontochion de la Mistra, precum si in bisericile din Tara Romaneasca
si Moldova ale secoleleor al XVI-lea si al XVII-lea, de asemeni.?

Rangul, varsta si locul lor de origine al magilor fiind nespecificate In surse
evanghelice, literatura apocrifa si cea populara au fost libere sa le atribuie cele mai
diverse caracteristici multiplicind si numarul lor pana la 12, precum apostolii. Din
aceasta cauza canonul picturii bizantine si post bizantine nu a stabilit un mod
clar de reprezentare al magilor, limitindu-le doar numarul la trei si atribuindu-le
doar un rang Tnalt - mag sau crai, obarsie nobila - sunt reprezentati calare, si
bogatie - aduc daruri bogate.1? Ei sunt infatisati calarind spre pestera (Matei 2, 9),
urmand lumina Stelei calauzitoare, sau oferindu-si darurile (Matei 2, 10-11).

CRITHCHC SO AT RADFOTH T

oy

Inchinarea Magilor, frescs, sec. al XIlI-lea, Capadocia.

Cu totul special, fresca din Capadocia Infatiseaza un numar mai mare de
inchinatori ce vin cu daruri inaintea lui lisus. Magii au in jurul capetelor, aflate in
pozitii de devotiune, nimburi conturate in alb, In timp ce Maica Domnului, lisus si
losif poarta nimburi de culoarea galbena. Un alt element distinctiv este aparitia
ingerului vestitor, ce se vizualizeaza In stanga imaginii, deasupra tuturor.

9 Ibidem, p. 93.
10 Jbidem, p. 96. Origen este cel dintai care in scrierile sale aminteste de cei trei magi.
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Inchinarea Magilor, culori de api pe hartie, sec. al XIII-lea,
Biblioteca Apostolica Vaticana, Vatican.

Manuscrisul de la Biblioteca Apostolica Vaticana aduce o nota distincta in
organizarea componistica a scenei, prin prezenta coroanelor pe capetele Regilor
veniti din Rasarit.

Inchinarea Magilor, fresc3, sec. al XII-lea, Biserica Taull.

Artistul a ales sa reprezinte tema nu intr-o compozitie in cadrul altor
scene din cuprinsul iconografic al bisericii, ci tocmai in absida Sfantului Altar. Daca 1n
majoritatea exemplelor, Maica Domnului cu Pruncul sunt redati pe o latura sau pe
cealaltd a lucririi, in acest caz, ei domini central semicalota. in plus, acestia sunt
incadrati de o mandorla ampl3, ce {i delimiteaza de restul personajelor. Pe fondul
unor benzi colorate si dispusi asimetric, se gasesc Magii, unul de-a stanga si alti doi
de-a dreapta. Din punct de vedere compozitional, artistul preia structura traditionala
a temei Maica Domnului cu Pruncul pe Tron, intdlnitd in iconografia bizantina si
postbizantina.
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Jacopo Torriti, Inchinarea Magilor, mosaic, sec. al XIlI-lea,
Basilica Santa Maria Magiore, Roma.

Pietro Cavallini, Inchinarea Magilor, mosaic, sec. al XIllI-lea,
Basilica Santa Maria in Transevere, Roma.

Preluand schema compozitionala a vechilor modele din catacombe si
sarcofage, tema Inchindrii este tratata cu mult interes de o serie de creatori
incepand din spatiul postbizantin si pana in zorii Barocului.
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Jacopo Torriti, sensibil la modelele rasaritene transpune evenimentul
pe fondul de aur al mozaicului. Cei trei magi redati ingenunchiati se afla inaintea
Fecioarei cu Pruncul; in timp ce din Tnalt planeaza ingerul Domnului. Steaua se
evidentiaza In aria celesta. Tratarea detaliilor vesmintelor, desenul, cu pregnanta
caracterizat printr-un liniarism pronuntat, ne transpune in ambianta artei
rasdritene.

Cu amprente mai directe spre eliberarea de canoanele bizantine se
evidentiaza mozaicul de la Santa Maria Maggiore a lui Pietro Cavallini. Miscarea,
dimpreuna cu modelajul rafinat si pastelat al chipurilor, alaturi de perspectiva
deschisa exprima dorin{a de innoire a creatorului.

Giotto di Bondone, Inchinarea Magilor, fresca, 1303-1305,
Cappella degli Scrovegni, Padova.

Giotto, in redactarea frescei de la Padova, supune atentiei unei compozitii
mai ingenioase, care cuprinde aldturi de personajele principale, ingeri, precum
si camilele carora li se adauga si cei doi tineri slujitori. Artistul plaseaza
momentul de adoratie Intr-un peisaj muntos, dominat de structura de lemn ce
defineste staulul.
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Gentile da Fabriano, Inchinarea Magilor, tempera pe lemn, 1423,
Galleria degli Uffizi, Florenta.

Deschizand o perspectiva ampld, Gentile da Fabriano, propune o scena
grandioasa ce da posibilitatea etalarii stiintei picturii, dar si a rezolvarilor plastice
cu totul inedite si spectaculoase. Autorul depaseste cadrul restrans al tiparelor
bizantine, transformandu-l intr-unul spatios, grandiose, prin prezenta unui numar
impresionant de figuri, animale si elemente de arhitecturd. Accentul este dat de
bogatia vesmintelor celor trei magi ce se disting in planul principal al lucrarii.1

Van der Weyden, Tripticul Inchinarea Magilor, ulei pe lemn, 1455-1460,
Alte Pinakothek, Miinchen.

11 Virgil Vatasianu, Istoria Artei Europene, vol. 1, Epoca medie, Ed. Didactica si pedagogica, Bucuresti,
1967, p. 45.
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Cu o vadita preocupare spre detaliile precis studiate ce sunt supuse
prezentdrii unui public elevat si cunoscator spre inchinare si admiratie, Van der
Weyden in faimosul triptic numit Adorarea Magilor, Infatiseaza tema evanghelica
ca un fapt cotidian si contemporan lui. Bogdtia si multitudinea elementelor dau
maretie ansamblului. Rosul ce se intalneste In mantiile celor doua figure, dispuse
simetric fata de Fecioard, incadreaza albastrul maforionului sau, dand intensitate
si individualitate temei.

Bosch Jeronimus, Inchinarea Magilor, tempera si ulei pe lemn, 1460,
Metropolitan Museum of Art, New York.

Cu un vadit accent indreptat catre Infelegerea binomului figura-univers sau
om-naturd, Jeronimus Bosch alege sa infatiseze textul mateian dintr-o perspectiva
aeriand, plasand tema principala pe cei trei voleti si intr-un peisaj amplu, deschis
dominat de constructii ce se profileaza in zare, in planul secundar. Umanizarea
personajelor precum si individualizarea lor cu trimitere directa la cele trei varste ale
omului dar si cele trei continente Europa, Africa, Asia sunt coordonatele intelegerii
inchinarii si adorarii universale in fata Pruncului lisus.12

12 James Hall, Dictionary of subjects and symbols in arts, Ed. Harper & Row, New York, 1974, p. 6.
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Construitd pe schema piramidald, geniala compozitie a lui Botticelli de la
Galleria Uffizi, cea din preajma anilor 1476-78 impresioneaza prin amploarea
si grandoarea ei. Multitudinea figurilor ce fac parte din convoiul magilor magi
sunt membri si prieteni ai nobilei familii de Medicii de la Florenta. Artistul aseaza
ingenunchiat pe batranul Cosimo Medici in locul magului virstnic. In partea de jos
si in dreapta se observa alti doi barbati prosternati; ei sunt Pietro cel Batran si
Giovanni Medici, Intre care, in picioare se remarca din profil Giuliano. Tot in
planul principal, dar de data aceasta pe latura opus3, il vedem sprijinit de o spada
pe Lorenzo Magnificul, el este imbratisat posibil de Angelo Poliziano, poetul.
Contrastand cu ei in partea stangd, cum privim, se evidentiaza intr-o tunica
voluminoasa colorata in ocru, artistul insusi?3.

Sandro Botticelli, Inchinarea Magilor, tempera pe lemn, 1475,
Galleria degli Uffizi, Florenta.

13 Vatasianu Virgil, op. cit., p. 59.
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Frumusetea acestui tablou ce a fost secondat de o varietate de studii
pregdtitoare consta in stricta si echilibrata organizare a ansamblului dominat
de personaje multiple, cu toate ca a ramas neterminat. Fecioara cu Pruncul este
plasata in centrul, jos a imaginii, fiind impejmuita de mai mul{i oameni redati in
poziti si gesturi de devotiune si inchinare. Intre ea si cei doi batrani dispusi
simetric, ca de altfel si de grupurile ce se identifica pe cele doua laturi a scenei se
construieste optic forma unui triunghi ce defineste tipul compositional. Acesta
este preluat de forma semicirculara data de figurile ce se grupeaza in jurul
Fecioarei. In spatele lor se observa cladiri in ruind, cai, calareti, o scara
monumentald, arbori si inca alte figuri surprinse in miscari diverse.!4 O luptd intre
doi armasari se vizualizeaza In dreapta lucrarii. Conceputa in contrastul de
clarobscur tema defineste arta leonardesca fiind consideratd ca o noutate in
epoca, constituind o noud perioada in creatia sa, definind totodata sfarsitul
colaborarii (uceniciei) sale cu Verrocchio.

Preludnd coordonatele scenei, artistul contemporan, Jean David picteaza
la o scara mai mica tema. Privind replica admiram stiinta detaliilor, dar sesizam,
in acelasi timp pierderea misterului si armoniei propuse de artistul italian.
Perspectiva tratdrii ierarhice a planurilor, a fragmentelor ori importanfa data
doar anumitor figuri sau elemente se pierde in tabloul replica a artistului canadian.

Leonardo da Vinci, [nchinarea Magilor, ulei pe paAnza, 1481-1482, Galleria degli Uffizi,
Florenta. Jean David, Inchinarea Magilor, sec. al XX-lea.

14 [bidem, p. 108.
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Filipinno Lippi, Inchinarea Magilor, ulei pe lemn, 1496,
Galleria degli Uffizi, Florenta.

Conceputa in cadrul sarbatoresc inaugurat de Botticelli si influentata de
tabloul rdmas neterminat a lui Leonardo, Inchinarea Magilor a lui Fra Filippino
Lippi adapostit tot la Uffizi a fost comandat de calugarii de la Manastirea San
Donato agli Scopet de la Florenta. In esentd, scena se recompune in forma
piramidal3, atat de Indragita de artistii renascentisti, cu toate ca o anumita nota
de lipsa de unitate si organizare caracterizeaza tabloul. Ca si in capodopera lui
Botticellj, si in acest caz sunt importalizai membrii familiei Medicii, tabloul fiind o
punere in scend a unei multitudini de figuri ce se articuleaza in raport cu peisajul
din planul al doilea a temei.t5

15 http://en.wikipedia.org/wiki/Adoration_of_the_Magi_(Filippino_Lippi).ora 8,12,18 01 2015.
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Andrea Mantegna, Inchinarea Magilor, tempera pe lemn, 1497-1500,
Getty Museum, Los Angeles.

Mantegna alege in redactarea motivului plastic o compozitie privita dintr-
o perspectiva cu totul diferitd de majoritatea artistilor. El aduce in planul principal
evenimentul, mirind personajele pe care le prezinti busturi si portete. Inscrisd
intr-o forma geometrica trunghiulara, compozitia compacta uneste prin axele ei
diagonale magii, Feciora si Pruncul, precum si pe losif, aflat in stanga, sus. In
gesturi de adoratie sunt surprinsi magii, doi dintre ei pictati cu turbane frumos
colorate. Desenul gratios cu valente monumentale influentat de studiile dupa
statuile antice, caracterizeaza personajele.

Albrecht Diirer, Inchinarea Magilor, tempera pe lemn, 1504, Galleria degli Uffizi, Florenta.
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Cu o libertate asumat3, Diirer trateaza tema evanghelica, inscriind totul
intr-o forma piramidala influentat de traditia Renasterii italiene; forma la care
adera si elementele de arhitectura; acopeisul staulului, fragmentul de zid in ruina,
muntele din zare. Liniile de perspectiva ce ne amintesc de studiile albertiene sunt
prezente si fauresc axe ce fug in adancimea tabloului. Minutiozitatea cu care
artistul german trateaza obiectele sau accesoriile magilor este impresionanta.

Concluziondnd, admitem ca tema, aparuta in pictura din catacombe, si
apoi dezvoltata in mozaicurile ravenienne, a Inregistrat un numar impresionant
de reprezentaari, ce au avut un laitmotiv: Cei Trei Magi purtiand bonete frigiene si
vesminte tributare orientului, stind in fata tronului Mariei cu Pruncul.

Odata ca zorii Evului Mediu, personajele se umanizeaza, pierzandu-si aura
lor de mister, fiind cuprinse, mai tarziu, in compozitii tot mai sofisticate, ample,
asa cum le vizualizam la Botticelli sau Filippino Lippi.16

In mijlocul Renasterii, artistii investesc tot mai mult in aceste compozitii
pe care le preiau unii de la ceilalti, iImbogatindu-le cu elemente scenice, personaje,
animale, arhitecturi si vesminte ample. Tema, incepand din secolul al XVI-lea,
isi pierde din popularitate, iar artistii se vor Indrepta spre repertoriul dramatic
Patimilor Mantuitorului, 1isand in urma tema stralucitoare a Inchindrii Magilor.

16 http://www.antiqua.mi.it/Icon_magi.htm, data 14. 01.2015, ora 16.
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THE ADORATION OF THE MAGI IN THE CHRISTIAN
ICONOGRAPHY. CASEWORK.
FROM THE CATACOMB PICTURE TO RENAISSANCE

MARCEL MUNTEAN*

ABSTRACT. Inspired from the Holy Bible (Matthew 2, 1-22), the theme The
Adoration of the Magi is encountered in the iconography ever since the second
century. From the characteristic elements of the scene, we keep in mind: the
countenance of The Mother of God and of the Holy Child in profile developing into
a frontal expression; the presence of the star; the Magi wearing Persian clothes
(caps), starting from the third century. In the Byzantine and Post-Byzantine art,
the theme of The Adoration of the Magi, is often included in the representations of
Nativity of Jesus, but it can also be represented as individual theme.

Taking the compositional scheme of the old models of the catacombs and
sarcophagi, the Worship theme is treated with great interest by a number of
creators since the post-Byzantine space, until early Baroque: Giotto, Gentile da
Fabriano, Weyden and later Bosch, Botticelli, Leonardo and until Mantegna or
Diirer will enrich the theme.

During the Byzantin Empire the subject remains within norms of
iconography, while in the early Middle Ages, the characters humanize, losing their
mystery and later being used in more sophisticated compositions. Beginning from
post-Byzantine area until the early Baroque. Giotto, Gentile da Fabriano, Weyden
onward Bosch, Botticelli, Leonardo until Mantegna or Direr will enrich the
subject.

Key-words: Melkon, Caspar and Balthasar, Byzant, Medieval Age, Renaissance,
Giotto, Torriti Cavallini, Fabrianao, Bosch, Weyden, Botticelli Lippi, Mantegna,
Leonardo, Diirer.

Inspired from the Bible, the theme The Adoration of the Magi is
encountered in the iconography ever since the second century. Saint Matthew the
Evangelist presents the event explaining, with many details, the circumstances of
the birth of Jesus Christ, which happened during Herod the Great (Idumean).
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He, being troubled (as the whole Jerusalem), convoked all the scholars and the
bishops, willing to know the Nativity place. According to the prophet, this will be
Bethlehem. In this context, it is mentioned the secret meeting between the king
and the magi (without being mentioned their number), who reveal the presence
of the guiding star. Herod advises them to find as many information as they can
about the New-Born Child, asking them, as soon as they return, to let him know
the exact place in Bethlehem. Continuing the journey, the Magi were guided by the
Star of Bethlehem until they arrived in the house where they found the Son of
God, with His mother, Mary, to whom they knelt down, bringing Her gold, myrrh
and frankincense. Returning into their country, they were enlightened through a
dream, to follow a different path and, so, not to meet Herod anymore.!

In the Romanian tradition, the Magi were also named The Kings of the
East and they are three: Balthasar, Melchior, Caspar. In the Holy Bible, their
number and name are not mentioned, but the fact that they offered to Jesus: gold,
myrrh and frankincense, in the popular culture states that they were three.?

According to the Roman-Catholic Church, Balthasar, Melchior and Caspar
are considered to be saints and they are celebrated on the sixth of January. The
names of the Kings of the East appeared in a Gospel of the Armenian Church, in
which were cited their ranks: Melkon, the king of Persia, Caspar, king of India and
Balthasar, king of Arabia. Their relics are preserved in The Dom of Koln.3

Severa and the Adoration of the Magi, marble, second century,
Pio Cristiano Museum, Vatican.

The ancient relief, discovered in the Saint Priscilla’s cemetery, depicts
two distinct scenes: on the one hand, the portrait of a defunct, Severa, with the
text IN DEO VIVAS, and on the other hand, The Adoration of the Magi.

1 Synopsis of the four Gospels, (Bucharest: Interconfessional Biblical Society of Romania, 2000), 24.

2 Marcel Ghe. Muntean, The Byzantine painting repertoire - feast icons, pub. (Cluj-Napoca: Renasterea,
2014), 31.

3 http://ro.wikipedia.org/wiki/Magii_de_la_r%C4%83s%C4%83rit, accessed at 6:50 A.M., 12 01 2015.
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The Magi, carrying gifts, are pictured in full swing, detail that results from
the waving mantles and the energetic steps with which they advance in front of
The Mother of God with Jesus, placed on a magnificent throne. At the back of
the two, standing, we can observe a person pointing out a six-cornered star.
Definitely, his presence is identified with Varlaam’s (Numbers 24, 17).

Adoration of the Magi, fresco, I1I-th century, Catacomb of Priscille, Rome.

The theme of the Magi that bring gifts to the Son of God, can be found at
Matthew the Evangelist (2, 1-2),* who does not say neither the number, nor their
origin, only the fact that they came from the East. The most important is the
mentioning of the gifts: gold, myrrh and frankincense, but also the fact that Jesus
is together with His Mother, in the house. Saint Luke the Evangelist (2, 8-20)
brings as reminiscent testimony events, adding to the narration the shepherds’
announcement, in the middle of the night, and the manger where was present
The Son of God. For the artists was significant to reveal the group, which will
be established to contain three wise men, as well as the clothing and their
names, detail appeared in the seventh century.> From the characteristic elements
of the scene, we keep in mind: the countenance of The Mother of God and of
the Holy Child in profile developing into a frontal expression; the presence of the
star; the Magi wearing Persian clothes (caps), starting from the third century.

4 Synopsis of the four Gospels..., 24.

5 Frédérick Tristan, The first Christian images from symbol to icon 1I-IV century, pub. (Bucharest:
Meridiane, 2002), 258, 254. They are Melchior, Caspar and Balthasar; each with his attributes and
typology. The first one is old and offers gold, the second in young and brings myrrh, and the third is
black and brings frankincense.

Saint Irenaus gives a significance to each gift: royalty to gold, priesthood to myrrh and death to
frankincense, all of them making reference to Jesus Christ.
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In both examples, we can observe the representation of Mary and Jesus,
usually in profile, and in front of them are the three Magi; with a bigger liveliness
in movement, rhythm and the details stated above is the mural/fresco from
the fourth century from the Catacombs of San Callisto. Among the remarkable
presentations of this theme, we can remind the mosaics of the Basilica of San
Vitale¢ from Ravenna, or the ones from Santa Maria Maggiore from Rome.

Adoration of the Magi, bas-relief, [V-th century, Vatican Museum, Rome.

The composition plastically narrates the gifts presentation of the Magi to
the Son of God and to His Mother. The Child is in swaddling-clothes, held by Mary.
Magi are accompanied by the busts in relief of some camels. In the back of the
throne, we can distinguish the empty manger, according to Saint Luke the
Evangelist (2, 12), followed by the two symbolic animals: the ox and the ass.
Flanking the right side of the bas-relief, Saint Joseph has a high staff, being
emphasized having raised the left hand.

Adoration of the Magi, bas-relief, IV-th century, Pio Cristiano Museum, Rome.

6 David Hugh Farmer, Oxford Dictionary of Saints, pub. (Bucharest: Enciclopedic Universe, 1999),
525-526.
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The relief with the theme The Adoration of the Magi, resumes the
conceptional scheme from the Catacombs of San Callisto?, in this case being more
highlighted the entire ensemble. The Magi are presented as three young men with
large movements, carrying offerings; the origin of the vestment is Phrygian. The
three camels mark the origin and the place of the event. The first Magus shows
with his right hand the guiding star, which is above Mary and the Holy Child
sitting on throne. Also represented in profile, the couple Maria-Jesus expresses
the inner peace, an intimate plastic aspect. The author does not invest the two
figures with the sacred insignia, the halos.

Adorationn of the Magi, fresco, I[V-th century, Catacomb of San Callisto, Rome.

The scene from the Catacomb of San Callisto resumes, in a reduced form,
The Adoration of the Magi. The clothing is important (the Phrygian caps), which
are like a leit motif in all these anonymous compositions. The yellow background
definitely makes us think at the future gold fund, which will be naturalized in the
Byzantine canon.

Adoration of the magi, mosaic, V-th century, Santa Maria Maggiore Basilica, Rome.

7 David Hugh Farmer, Oxford Dictionary of Saints..., 106-107.
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Adoration of the Magi, mosaic, VI-th century, Basilica San Vitale, Ravenna.

The complex composition from the Papal Basilica of Santa Maria Maggiore,
reveals us a scene in which Jesus, on the throne, blesses the Magi, His Mother is
near Him, as well as the Angels, a shepherd and a queen; the whole scene stands
under the guiding star. The Magi are presented as being young, with colored
clothing, wearing the Phrygian cap. There are some buildings with slender roofs
that shape in the distance, Jerusalem.

There are also the Magi of San Vitale, they wear mantles, red fezzes and
they have gifts in hands. The procession is moving to the Virgin sitting on the
throne, holding Jesus, together with Archangels.

. - -

Adoration of the Magi, miniature, X-th century,The Menology of Vasile the Second,
The Vatican Library, Rome.
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In the Byzantine and Post-Byzantine art, the theme of The Adoration of
the Magi, is often included in the representations of Nativity of Jesus, but it can
also be represented as individual theme. In this way, it has a simple and direct
structure: on the background of the cave or of the manger in the illustrations
influenced by the western art, The Virgin holding The Child is represented sitting,
slightly turned to the three Magi, who are in front of Her, worshiping and offering
gifts. This conceptional scheme can also be found in the ancient reliefs, paleo
Christians.

We observe the Magi having crowns on their heads and wearing royal
robes, in the miniatures from Vasile the Second’s liturgical Menaion, from Vatican,
976. Before being represented in this way, they were seen wearing Phrygian caps
like the priests of Mitra.8

There are some more complex variations of this theme, in which can
appear extra figures, for example the Righteous Joseph, angels or other witnesses
of the event.

The image of the Magi standing in front of Herod and of the Scholars’
council, is extremely rare encountered in iconography. Dionysius of Fourna
provides us the text that formed the basis of further iconic redaction: a palace.
King Herod is sitting on the throne. In front of him, the three Magi are reaching
out their hands towards him; outside, Jewish, Scribes and Pharisees talk
between them.

The theme is painted in south wall register, in nave. It is always seen in
the scenes of The Akathist Hymn. Late examples of Byzantine area can be found at
Monastery of Brontochion from Mystras, or in the Monasteries from ,Tara
Romaneasca” and ,Moldova” of the XVI-th - XVII-th century.?

Due to the fact that the rank, the age or the origin of the three Magi are not
specified in the evangelic sources, the apocryphal literature and the popular one
were free to assign the most diverse characteristics, even to multiply their number
to 12, like the number of the Disciples. This is the reason for which the Byzantine
and Post-Byzantine art does not establish a fixed representation of the Magi, only
limits their number to three and specifies their rank-magus, king, noble origin-
they are riding and offering gifts.1® Magi are riding to the cave (Matthew 2, 9),
following the guiding star, or offering gifts. (Matthew 2, 10-11).

8 I. D. Stefanescu, The byzantine art and Romanian medieval painting iconography, pub. (Bucharest:
Meridiane, 1973), p. 96.

9 1. D. Stefanescu, The byzantine art ..., 93.

10 [, D. Stefanescu, The byzantine art .., 96. Origen in the first who mentioned the three magi.
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Adoration of the Magi, fresco, XII-th century, Cappadocia.

Something special, the fresco from Cappadocia presents a greater number
of worshipers bringing gifts to Jesus. The Magi have around their heads, devoted
positioned, white halos, while Mother of God, Jesus and Joseph have yellow halos.
Another distinctive element is the appearance of the herald angel in the left side
of the image, above all.

Adoration of the Magi, water colors on paper, XIII-th century,
The Vatican Apostolic Library, Vatican.

The Manuscript from The Vatican Apostolic Library brings a novelty: the
crowns from the heads of The Kings of the East.
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Adoration of the Magi, fresco, XII-th century, Taull Churh.

The artist chose to illustrate this theme, not together with other scenes
from the church iconography, but in the Holy Altar Apse. If in almost every
example, The Virgin with The Child are on one side or the other, in this case, they
dominate the central semi-calotte. What is more, they are framed by a large
mandorla. On the background of a colored strip and willing asymmetric, are
the Magi, one on the left side and the other two on the right side. In terms of
composition, the artist assumes the traditional structure of the Madonna and
Child on a Curved Throne, met in Byzantine and Post-Byzantine iconography.

Jacopo Torriti, Adoration of the Magi, mosaic, XIII-th century,
Santa Maria Magiore Basilica, Rome.
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Pietro Cavallini, Adoration of the Magi, mosaic, XIII-th century,
Santa Maria Basilica in Transevere, Rome.

Having as model the conceptional schemes from Catacombs and Sarcophagi,
the Adoration theme is treated with a lot of interest by many artists from post-
Byzantine area until the early Baroque.

Jacopo Torriti, sensitive to eastern models, transpose the scene on a
golden background. The three knelt down Magi are in front of the Mother with
Holy Child, while the Angel of God hovers on high. The celestial star stands out in
the area. The details of clothing, the linear drawing, get us back in the eastern
atmosphere.

With a more obvious detachment from the Byzantine canons, we can
mention the Mosaic of Santa Maria Maggiore of Pietro Cavallini. The movement,
together with the subtle and colored countenance model and the whole perspective
expresses the artist’s wish to be renewed.

It is Giotto, who draws attention to a more ingenious composition, in the
illustration of the fresco from Padova, which contains besides the principle
characters, angels, camels and the two young ministers. There is a mountainous
landscape, dominated by the wooden stable.
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Giotto di Bondone, Adoration of the Magi, fresco, 1303-1305,
Cappella degli Scrovegni, Padova.
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Gentile da Fabriano, Adoration of the Magi, tempera on wood, 1423,
Galleria degli Uffizi, Florence.

The broad perspective of Gentile da Fabriano proposes a magnificent
scene that illustrates the spectacular art of picture. The author exceeds the
restricted frame of byzantine patterns, turning it into a large one, grandiose due
to the impressive number of figures, animals and architectural elements.
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The emphasis is on the Magi clothing. They can be seen in the main plane
of the working.11

Van der Weyden, Triptych Adoration of the Magi, oil on wood, 1455-1460,
Alte Pinakothek, Miinchen.

With an obvious concern for the accurate details submitted to adoration
and admiration, for a knowing and cultivated public, Van der Weyden illustrates
in the famous triptych called Adoration of the Magi. This triptych treats the
evangelic theme as being an ordinary and contemporary fact. The multitude of
elements offers splendor to the ensemble. The red color found in the two figures’
mantle, who are disposed symmetrically to the Virgin, borders the blue color of
Her maforion, conferring intensity and individuality to the theme.

11 Virgil Vatasanu, The History of European Art, v. I, The Medieval Age, pub. (Bucharest: Didactics and
Pedagogy, 1967), 45.
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Bosch Jeronimus, Adoration of the Magi, tempera and oil on wood, 1460,
Metropolitan Museum of Art, New York.

With an obvious emphasis for the understanding of the binomial figure-
universe or human-nature, Jeronimus Bosch chooses to present the Saint Matthew’s
text from a different perspective, placing the main theme on three parts, in a wide,
opened landscape, dominated by the constructions that are shaped in the horizon.
The humanization and individualization of the characters, with direct reference to
the three ages of the man, but also to the three continents Europe, Africa, and Asia
are important in the process of understanding the universal worshiping and
adoration of Jesus Christ.12

Being built on a pyramidal scheme, the brilliant composition of Botticelli
from the Uffizi Gallery, the one from 1476-1478, impresses with its magnitude
and grandeur. The figures, part of the Magi’s procession, are members and friends
of the noble Medici family, from Florence. The old man, Cosimo Medici is presented
worshiping. In the bottom and in the right side, two other men are prostrating; they
are Pietro and Giovanni Medici; between the two can be noticed, in profile, Giuliano.
On the opposite side, still in the main plane, there is Lorenzo the Magnificent; he
seems to be embraced by Angelo Poliziano, the poet. In the left side of the painting, as
we look at it, can be distinguished in a bulky, ocher colored tunic, the artist himself.13

12 James Hall, Dictionary of subjects and symbols in arts, pub. (New York: Harper & Row, 1974), 6.
13 Virgil Vatasanu, The History of European Art, 59.
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Sandro Botticelli, Adoration of the Magi, tempera on wood, 1475,
Galleria degli Uffizi, Florenta.

The beauty of this painting followed by a large variety of preparatory
studies consists in the strict and balanced organization of the whole picture
dominated by multiple characters. It was unfinished. The Virgin with the Holy
Child can be seen at the bottom of the picture, surrounded by many people full of
devotion and adoration. Between Her and the two old men symmetrically placed
on both sides of the scene, forming a triangle. It is taken over by the semicircular
shape of the grouped figures. Behind them are ruined buildings, horses, riders, a
magnificent scale, trees and other figures captured in various movements.14 We can
distinguish a fight between two stallions on the right side. The theme is conceived
in light and shade contrast and defines the art of Leonard. It was considered a
novelty in that period, a period that marked the end of his collaboration with
Verrocchio.

The contemporary artist, Jean David paints the theme on a smaller scale.
Watching it, we admire the science of details, but also the loss of mystery and
harmony proposed by the Italian artist. The hierarchical treatment of the plans, of
the fragments and the attention given only to certain figures or elements are lost
in the replicate of the Canadian artist.

14 Virgil Vatasanu, The History of European Art, 108.
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Leonardo da Vinci, Adoration of the Magi, oil on canvas, 1481-1482, Galleria degli
Uffizi, Florenta. Jean David, Adoration of the Magi, XX-th century.

Filipinno Lippi, Adoration of the Magi, oil on wood, 1496, Galleria degli Uffizi, Florence.
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Designed in a festive atmosphere inaugurated by Botticelli and influenced
by the unfinished painting of Leonardo, Fra Filippino Lippi’s Adoration of Magi
was ordered by the monks from San Donato agli Scopet Monastery, Florence. In
essence, the scene is being recomposed in a pyramidal shape, to which the
Renaissance artists are so fond of, although the lack of unity and organization
characterizes the painting. As in Botticelli’s masterpiece, in this case are also
present the members of the Medici family; the painting brings out figures that are
in relation with the landscape from the second plan.?®

by N B

Andrea Mantegna, Adoration of the Magi, tempera on wood, 1497-1500,
Getty Museum, Los Angeles.

Mantegna chooses to illustrate the theme in a totally different way. He
considers to be most important the event, increasing the characters, pictured as
busts and portraits. Having a triangular shape, the composition connects the Magi
through its diagonal axes, also Mother of God and The Holy Child, as well as
Joseph, who is on the left side, above. The Magi are worshiping; two of them
are wearing colored turbans. The graceful drawing with monumental valences,
influenced by the studies after the ancient statues, characterizes the characters.

15 http://en.wikipedia.org/wiki/Adoration_of the_Magi_(Filippino_Lippi). accessed at 8:12 A.M,
18.01.2015.
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Albrecht Diirer, Adoration of the Magi, tempera on wood, 1504,
Galleria degli Uffizi, Florence.

Diirer treats the evangelic theme with an assumed freedom, taking
everything down, in a pyramidal shape and being influenced by the Italian
Renaissance tradition; this is a form to which the architectural elements accede;
the stable’s roof, the fragmentary ruined wall, the mountain on the horizon. There
are the perspective lines, which remind us of the albertinean studies and forge
axes that go beyond the picture. What is important to be mentioned is the
thoroughness with which the artist treats the Magi’s object and accessories.

In conclusion, we admit that the theme that appeared in the catacombs
and was developed in the revenants mosaics, has had an impressive number of
representations. These have had as a leit motif: the three Magi, wearing the
Phrygian caps and oriental tributary clothing, and being knelt down in front of
Mary holding the Jesus.

Starting with the early Middle Ages, the characters humanize, losing their
mystery and later being used in more sophisticated compositions, for example at
Botticelli or at Filippino Lippi.1é

16 http://www.antiqua.mi.it/Icon_magi.htm, date 14. 01.2015, accessed at 4 P.M.
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At the half of the Renaissance, the artists pay more and more attention to
these compositions. As examples they have each other, but they also make some
improvements, such as scenic elements, characters, animals, architectures and
clothing. The theme, starting from the XVI-th century, is losing popularity and the
artists are moving toward the dramatic repertoire The Passion of the Christ,
leaving behind the magnificent theme Adoration of the Magi.
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EDUCATIE - CUVANT - COMUNICARE
GHEORGHE SANTA*

REZUMAT. Conceptul de educatie este printre putinele, daca nu singurul, care ar
putea sta ca un propriu al esentei umane. Educatia este actiune, daruire, zel
necurmat, grija de fiece moment, este un proces in desfasurare si in acelasi timp
in esenta ei incumba un transfer de valori de la societate la individ. Procesul in
desfasurare, demersul educativ, este un ansamblu, un sistem de actiuni proiectat,
organizat, coordonat, evaluat si optimizat dupa criterii prioritar calitative.

Educatia ca proces de spiritualizare a omului ar fi saracita daca nu s-ar avea
in vedere integrabilitatea persoanei si legatura dintre materie si spirit.
Cuvantul isi are vocatia sa fundamentald de a lucra la conturarea si modelarea
personalitatii elevilor. Menirea fundamentald a cuvantului divin si a celui uman
este de a ctitori persoana umana intru frumusete spirituala, in bine, adevar, dreptate.
Cuvantul are puterea renasterii spirituale, a vietii integrale, fiind instrument forte
pentru educatie.

Trebuie sa se constientizeze faptul cd un aspect important in realizarea
optima a activitatilor educative 1l reprezinta ethosul comunicativ.

Cuvinte-cheie: educatie, societate, cuvant, comunicare, didactic

Evolutia societdtii omenesti s-a realizat prin ,Invatare”, care este una
dintre particularitatile definitorii ale speciei umane, fiind o acumulare continua a
experientei sociale, materializate in fapte de civilizatie si cultura, prin procesul
transmiterii cunostintelor si deprinderilor de la o generatie la alta. Problematica
procesului de dobandire a cunoasterii si de capitalizare, comunicare si dezvoltare
a acesteia a fost prezenta in forme specifice pe tot parcursul evolutiei istorice a
omului. De la cele mai stravechi civilizatii, la ganditorii antichitatii, de la Renastere
pana la epoca modernd, problematica Invataturii si educatiei a ocupat un loc
central.

* Lect. Univ. Dr., Facultatea de Teologie Ortodoxd din Cluj-Napoca, Universitatea ,Babes-Bolyai”,
santa.gheorghe@yahoo.com
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Studiind stravechile texte ale Indiei sau cele gnomice din literatura egipteana,
pana la epoca homerica sau legendele popoarelor din Africa, Asia, America Latina,
toate marile momente de sinteza ale culturii popoarelor au atribuit valori deosebite
luptei omului pentru cunoastere.

In decursul secolelor, educatia a cunoscut diferite conceptualiziri, a fost
promovata de diferite institutii, toate Insa avand ca scop mai mult sau mai putin
declarat, impartasirea tinerei generatii, a experientei de care beneficiaza generatiile
in varsta.

Privita sub acest aspect, ,educatia este o functie eminamente sociald, pentru
ca ea socializeaza, adica transforma un individ biologic asocial intr-un membru al
unei colectivitati, asigurand interiorizarea comportamentelor fixate in calitate de
comportamente normale.”?

Operele marilor filosofi si pedagogi, incepand cu Dialogurile lui Platon,
Codul lui Hamurappi, Invatiturile lui Confucius sau scrierile pedagogice ale lui
Comenius, Pestalozzi, Rousseau sau ]. ]. Loke au raspuns marilor probleme si
intrebari ale timpului privind sistemul educational. In special o evolutie semnificativi
a pedagogiei, a stiintei educatiei s-a realizat in Evul Mediu si modern cand filosofii
au luptat impotriva scolasticii si a teoriilor ,,educatiei relevante”, aducand argumente
pentru intelegerea procesului real al invataturii, pornind de la realitate. O contributie
esentiala in evolutia sistemelor educationale au avut-o J. J. Rousseau, Pestalozzi,
Herbert, Hegel, s. a.2

Perioada Evului Mediu dezvoltat a inregistrat progrese fara precendent in
toate sferele vietii economice, politice si culturale. Aceasta epoca de avant cultural
reprezintda tocmai momentul de gestatie a unui nou sistem educational. Cadrele
traditionale ale Tnvatamantului erau prea stramte pentru a cuprinde noile stiinte,
dar un invatamant de nivel superior se dezvolta abia dupa ce se va beneficia de
efectele unei ,revolutii intelectuale”.3

Datorita faptului ca societdtile se afla intr-o continud dinamic3, sistemele
aducationale, la randul lor, nu sunt definitive, calitatile unui sistem educational
sunt reflectate in capacitatea lui de a se adapta continuu si flexibil la dinamica
sociala, la cerintele societatii. Societatea creeaza in om, noul - ,aceastd virtute
creatoare fiind un privilegiu special al educatiei omenesti.”*

1 Elisabeta Stanciulescu, Teorii sociologice ale educatiei, Editura Polirom, lasi, 1996, p. 205.

2 E. Stdnciulescu, Sociologia educatiei si invdtdmdntului, Editura Didactica si Pedagogica,
Bucuresti, 1997, p. 12-20.

3 Ovidiu Dramba, Istoria Culturii si civilizatiei, vol. 111, Editura Stiintifica, Bucuresti, 1990, p. 118.

4 Emile Durkheim, Educatie si sociologie, trad. de lorgu Stoian, Editura Didactica si Pedagogica,
Bucuresti, 1980, p. 69.
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Sensul curent care se atribuie cuvantului ,educatie” ne conduce la
identificarea unei actiuni anume de formare, dezvoltare, influentare a personalitatii
unei fiinte umane in efectele ei. Pe parcursul evolutiei istorice a omenirii, conceptul
de educatie a fost perceput diferit in functie de timp si de intentia dorita.
Preocuparile generale si particulare de a descifra esenta educatiei, conceperea,
realizarea, evaluarea si perfectionarea ei, au facut posibile numeroase variante,
ceea ce evidentiaza faptul ca este una dintre cele mai complexe si dificile actiuni
umane.

Problematica educatiei, ca domeniu de studiu identificat, distinct precizat,
s-a amplificat continuu, de la empiric la stiintific, ajungandu-se astazi sa existe
dezbateri vii pe aceasta temd, ceea ce confirma complexitatea ei.

Etimologia termenului ,educatie” sugereaza doua orientdri clare ale
demersului nostru:

1. De la latinescul educo, educere care desemneaza actiunea de ,a
scoate din”, ,a ridica”, ,a indlta” ajungandu-se la a concepe educatia ca modificare,
transformare, trecere de la 0 anumita stare la o alta stare, nou formatd, imprimarea
unei directii de actiune, dinspre interior, omul fiind de natura bio-psihica;

2. Delalatinescul educo, educare, care orienteaza actiunea de ,a creste”,
»a Ingriji”, ,hrani” (plante, fiinte), Intelegandu-se educatia ca activitate de creare a
calitativ.

In sensul acestor directii ale educatiei, precizim cateva conceptii si definitii
care s-au conturat de-a lungul timpului:

a) Sfantul loan Gura de Aur: a educa inseamna a-1 creste pe copil moral
si in evlavie, a-i modela inteligenta, a forma un atlet pentru Hristos. Educatia este
asemenea unei arte, Insa arta mai mare decat educatia nu exista, pentru ca daca
toate artele aduc un folos pentru lumea de aici, arta educatiei se savarseste in
vederea accederii la lumea viitoare.

Din ideile prezentate de Sf. loan Gura de Aur 1n definitia sa, vedem ca se
refera la obiective clare de formare, de modelare a fiintei, urmarind finalitatea in
lumea viitoare.5

b) Immanuel Kant: educatia este activitatea de disciplinare, cultivare,
civilizare si moralizare a omului, iar scopul educatiei este de a dezvolta in om
toatd perfectiunea de care acesta este susceptibil.6

5 Cf. Dumitru Calugar, Educatie si invdtamant, Sibiu, 1946, p. 26.
6 [oan Gh. Stanciu, O istorie a pedagogiei universale si romdnesti pdnd la 1900, Editura Didactica
si Pedagogica, Bucuresti, 1977, p. 26.
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Principiul calauzitor al lui Kant in educatie este moralitatea; cunoscand
copiii legea morala 1l vor intelege pe Dumnezeu, descoperind prin educatie
potentialul fiintial care devine prin formare personalitate. Kant investigheaza trei
dimensiuni ale personalitatii: dimensiunea cognitiva (in ,Critica ratiunii pure”),
dimensiunea morala (in ,Critica ratiunii practice”) si dimensiunea estetica (in
,Critica puterii de judecare”). De altfel, existd o legatura indisolubila intre
metafizica lui Kant (in special doctrina morald) si conceptia sa asupra educatiei’.
Exista Insa In perioada moderna preocupari exclusive In domeniul educatiei,
spirite care se identifica cu destinul si practica educatiei, care contribuie la
conturarea articulatiilor teoretice ale disciplinei.

c) J. A Comenius, In cele trei parti (cultura, moralitatea si religiozitatea)
constituie Intreaga fiinta a omului, iar educatia se adreseaza omului deopotriva
prin fiecare dintre ele in integritatea lor. Educabilitatea, ca actiune dirijata a
societatii, este posibila si necesara pentru fiinta umana, deoarece este evident
ca orice om de la nastere este capabil sa dobandeasca cunostinta lucrurilorg sau
acelasi.

J. A. Comenius: Educatia este aceea care dezvaluie si contureaza in viata
omului perfectiunea imaginii Chipului lui Dumnezeu.?

Se poate constata din gandirea lui Comenius despre educatie, o reflectie
spre interior, unde se patrunde intr-un vast orizont valoric care, pus in lucrare cu
ajutorul educatiei, se atinge idealul prin Imbunatatirea omului, desavarsirea sa si
a societatii.

Romantismul german are in privinta consideratiilor asupra educatiei
unele accente care-i pun in valoare individualitatea.

d) Goethe militeaza pentru o ,,educatie armonica”, prezentata ca o actiune
pe multiple planuri in care, pe langa educatia intelectului, a gustului pentru
frumos, pe langa educatia in spiritul valorilor morale ale comunitatii, trebuie sa se
aiba in vedere si dezvoltarea fizica, fiinta fiind fiinta frumoasa, pura si morala
profund, dar lipsita de forta fizica, care-1 formeaza pe erou, cade Invinsa sub
povara pe care nici nu o poate suporta si nici inldtura; toate datoriile sunt sfinte
pentru ea, dar aceasta e prea grea.10

7 G. G. Antonescu, Filosofia si pedagogia lui Kant, in Istoria pedagogiei, editia a 1I-a, revazuta si
addugita, Editura Cultura Romaneasca, S. A. R,, Bucuresti, 1939, pp.249-268.

8 ]J. Amos Comenius, Didactica Magna, trad. de losif Antohi, Editura Didacticd si Pedagogica,
Bucuresti, 1970, p. 26.

9]. A. Comenius, Didactica Magna, p. 69.

10 G. G. Antonescu, V. P. Nicolau, Antologie pedagogicd, vol. 1, Editura Cultura Romaneasc3,
S. A. R, Bucuresti, f. a., p. 65.
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Fie ca are In vedere personalitatea in ansamblul sau, fie ca sunt accentuate
anumite laturi ale sale, intotdeauna definirea conceptului de educatie s-a
situat In continuitatea relatiei de influentare. S-a putut remarca faptul ca scopul
educatiei este de a dezvolta armonios facultatile copilului si aptitudinile sale. Se
poate insa afirma ca nu de putine ori, facultatile si aptitudinile dezvoltate prin
educatie sunt puse in slujba unor interese meschine, indezirabile pentru societate.
Solutia pare a fi gasita la vechii greci, apoi in crestinism, iar domeniul in care se
manifesta este cel al moralitatii. Se considera pe buna dreptate ca educatia este
ansamblul masurilor luate de o generatie pentru formarea generatiei urmatoare
in spiritul virtutii.11

e) Herbart: defineste educatia ca pe o actiune de formare a persoanei
pentru ea insasi, dezvoltdndu-i-se o multitudine de interese.

Se poate desprinde din aceasta definitie o latura deosebita a educatiei, si
anume autoeducatia si in acelasi timp obiectivele conturate clar, care aduc cu sine
o serie de motivatii. Conceptia clasica in aceasta directie apartine lui Emile
Durkheim, care a considerat ca scopul educatiei este formarea ,fiintei sociale”,
a persoanei care exprima nu personalitatea noastr3, ci cerintele grupurilor din
care facem parte: credinte religioase, practici morale, traditii nationale, opinii
colective.12

In spatiul pedagogiei romanesti, G. G. Antonescu, vorbind despre influentele
intentionate ale educatiei, arata ca aceasta beneficiaza de multe dintre vurtutile
formative, avand un scop precis, in afara caruia educatia Isi pierde sensul.13

Problema educatiei, in ansamblul si ITn amadnuntele ei se situeaza in planul
actualitatii. Astfel, ea era tot atit de noua pentru omenirea din antichitatea pagana
ca si pentru cei din epoca primara a crestinismului, iar in Evul Mediu s-a invrednicit
de aceeasi atentie cum se vadeste a fi In contemporaneitate. Faptul acesta are
temeiul lui de explicatie: generatiile tuturor timpurilor au cautat sa dureze un drum
cat mai bun si o tinuta spirituala cat mai idealda pe seama urmasilor. Pe aceasta se
intemeiaza credinta oamenilor in puterea educatiei. Educatia a fost mereu privita
ca o putere pusa in slujba realizarii scopurilor precise. Educatia, putem spune, nu
este atotputernica, dar prin ea si in ea se pot obtine adevarate comori.

O analizd mai atentd ne-ar arata un fapt tulburator: conceptul de
educatie este printre putinele, daca nu singurul, care ar putea sta ca un propriu al
esentei umane.

11 Edouard Roehrich, Philosophie de I'éducation, Essai de pédagogie générale, Felix Alcan, Paris,
1910, p. 23.

12 E. Durkheim, Educatie si sociologie, p. 69.

13 G. G. Antonescu, Pedagogie generald, editia a V-a, Editura Scrisul Romanesc, Craiova, 1946.
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Educatia este actiune, daruire, zel necurmat, grija de fiece moment,
este un proces in desfasurare si in acelasi timp in esenta ei incumba un
transfer de valori de la societate la individ.14

Asadar, educatia este o activitate socio-umana fundamentala pentru si
prin socializare, intr-o unitate functionala - personalitatea umana. Procesul in
desfasurare, demersul educativ, este un ansamblu, un sistem de actiuni proiectat,
organizat, coordonat, evaluat si optimizat dupa criterii prioritar calitative. Educatia
ca fenomen social, original si fundamental de transmitere a experientei de viata
a generatiilor adulte, a culturii catre generatiile tinere in vederea pregatirii lor
pentru integrarea in viata sociald, actiune unica si unitard, cuprinzand un
ansamblu de influente, masuri, tehnici stabilite stiintific si aplicate sistematic,
care urmaresc formarea personalitatii umane in integritatea ei, In conformitate
cu un model ideal, istoris si social determinat.15

Realizdm, prin educatie ca proces de formare-dezvoltare, adesea
contradictoriu, personalitatea umana; dar acest proces se bazeaza pe transformari,
schimbari, modificari, completari, corectari, modelari, influentari, perfectionari
ale acesteia pe dimensiuni, ca unitate psihosomatica de-a lungul existentei sale.

Educatia are mai multe componente si se realizeaza la niveluri si zone
diferite, in functie de obiectivele particulare vizate: educatia politica, morala,
estetica, profesionald, intelectuald, a vointei, a aptitudinilor, a sentimentelor,
autoeducatiei etc.16

Definita ca transmitere integrationala a culturii (cunoasterii), educatia
reprezintd unul din momentele procesului de institutionalizare, activitate de
disciplinare, cultivare, civilizare, moralizare a omului, iar scopul in sine este de a
dezvolta in om toata perfectiunea de care este susceptibil.1”

Privita ca relatie educator - educat, Intr-o situatie dat3, ea poate fi analizata
ca proces de schimbare, Intrucat duce la sedimentarea, acumularea, obiectivarea
in limbaj si nominalizarea unor comportamente.!8

Exista Insa In pedagogia contemporand un curent de opinie care se ocupa
de cultivarea interioritatii, care atesta Inca o data importanta si necesitatea unei
paideutici centrate pe dimensiunea spirituala a fiintei. Educatia ca proces de
spiritualizare a omului ar fi saracita daca nu s-ar avea In vedere integrabilitatea
persoanei si legatura dintre materie si spirit. De aici si modalitatile de abordare
a educatiei: ca activitate conceputa si interpretata stiintific, dar si ca tehnologie si
artd In realizarea ei practica. Studiile releva un numar variat de caracteristici,
dupa conceptiile abordate si modurile de interpretare.

14 Joan Nicola, Tratat de pedagogie scolard, Editura Didactica si Pedagogicd, Bucuresti, 1996, p. 16.
15 Mic dictionar enciclopedic, Editura Stiintifica si Enciclopedica, Bucuresti, 1986, p. 585.

16 Mic dictionar enciclopedic, p. 583.

17 Immanuel Kant, Tratat de pedagogie. Religia in limitele ratiunii, Editura Agora, lasi, 1992, p. 189.
18 E. Stanciulescu, Teorii sociologice ale educatiei, p. 205.
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Educatia raspunde unor cerinte obiective ale societatii, asigura legatura
dintre generatii, Intre experientd si progres, conserva societatea, dar o si
propulseaz3, realizind un proces progresiv de socializare.

Putem sad ne dam seama ca educatia apare ca o activitate esentiald, un
proces, un rezultat, un fenomen social, fiind realizata prin contributia variata a
factorilor (formali, nonformali, informali) pentru a pregati trecerea de la trecutul
la viitorul dezvoltarii societatii.

Educatia nu reprezinta un scop in sine, ci serveste atingerii anumitor
finalitati. Conceptul integral de educatie se referd la un fenimen complex care
prezintd douda dimensiuni inseparabile a) instructia - referitoare la aspectul
informativ si b) educatia In sensul strict al termenului - referitoare la aspectul
formativ?o.

Educatia reprezintad un sistem de actiuni si influente deliberate sau
nedeliberate, explicite sau implicite, care contribuie la formarea, modelarea
dezvoltarea si transformarea personalitdtii indivizilor, indiferent de varsta in
vederea atingerii unor finalitati, stabilite in conformitatea cu cererile actuale si de
perspectiva ale societatiizC.

Privita sub aceste aspecte, ,educatia” este si trebuie sa fie prioritara in
societate in general, iar in special, educatia religioasa, consideram ca este absolut
necesar si se raporteze la Dumnezeu. In sensul acesta, ,Pirintele pedagogiei
moderne”, J. A. Comenius (1592-1670), prin lucrarea sa Didactica magna publicata
in anul 1632 in limba ceha si in 1657 Inb limba latina se exprima: ,...invatatorii sa
invete mai mult pe elevi, in scoli sa existe mai putina dezordine dezgust si munca
irositd, dar mai multa libertate, placere si progres temeinic in comunitatea
crestind sa fie mai putina bezna, confuzie si dezbinare - dar mai multa luming,
ordine, pace si liniste”21,

Educatia fiind o activitate care vizeaza Intregul, armonia ea nu se
rezuna doar la dezvoltarea functiilor sufletesti, ci promoveaza In mod fericit si
latura fizica a omului, intentiondnd un mod de traire superior. Indiferent de
sensul acordat conceptului de educatie putem constata faptul ca actiunea
institutionalizatd, precum si cea din familie sau Biserica urmaresc informarea,
formarea si modelarea naturii umane.

Fiinta umana a fost creatd de Dumnezeu ca o existentd comunitara, o
faptura care se poate Implini numai prin si in comuniune cu altii, adevar care este
exprimat si In referatul genezic cand Dumnezeu spune: "Nu este bine sa fie omul

19 Miron lonescu, Instructie si educatie. Paradigme educationale moderne, Editura Eikon, Cluj-Napoca,
2011, p. 46.

20 Miron lonescu, Instructie si educatie, p. 46.

21]. A. Comenius, Didactica Magna, p. 6.
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singur; sa-i facem ajutor potrivit pentru el". (Fac 2,18). Cuvantul este principalul
mijloc prin care oamenii comunica, ceea ce doresc este instrumentul de confesiune
si de receptare a semenilor. Fiinta umana isi afla autenticitatea si plinatatea sa
numai in comuniune?2.

Cuvantul isi implineste sensul lui inalt numai atunci cand slujeste adevaratei
realitati, cand are o putere ziditoare. Cuvantul isi are vocatia sa fundamentala de a
lucra la conturarea si modelarea personalitdtii elevilor. Menirea fundamentala a
cuvantului divin si a celui uman este de a ctitori persoana umana Intru frumusete
spiritualg, In bine, adevar, dreptate. Functia normala a cuvantului in educatie este
expresia vointei binelui, adica a tot ceea ce este demn, nobil si superior.

Cuvantul zideste atunci cand izvoraste din constiinta raspunderii fata de
semeni, elevi, atunci cind omul intelege cuvantul ca o realitate dialogala. Cuvantul
in calitatea lui de izvor al vietii poate sa curateasca, sa sfinteasca, sa odihneasca:
»2Acum voi sunteti curati, pentru cuvantul pe care vi l-am spus” (Ioan 15,3).

Cuvantul are puterea renasterii spirituale, a vietii integrale, fiind instrument
forte pentru educatie. Sf. Grigorie Sinaitul scriind despre cuvantul ce se impartaseste
prin invatatura il clasifica in patru grupe: ,cuvantul din invatatura, cel din citire, cel
din fapta si cuvantul din har”23. Deplinatatea si puterea cuvantului omenesc viu
din legatura relationala a noastra cu cuvantul vesnic al lui Dumnezeu ,,cuvantul lui
Dumnezeu e viu si lucrator” (Evr 4,12). Functia normala a cuvantului este zidirea
sufleteasca avand in sine o putere vie. Icosul din Joia Patimilor certifica sensul
acesta: ,Da-mi cuvant, Cuvinte, nu ma trece tacand, Cel ce m-ai pazit curat ca Tu
esti Fiul lui Dumnezeu”. Pentru aceasta folosirea cuvantului in educatia formatoare
impune o responsabilitate soteriologica: ,Vai, pentru fiecare cuvant fara acoperire in
aur, pentru fiecare cuvant In a carui miez am intrat sa-i tulbur focul mistuitor, da-voi
socoteala”24.

Sfintii Parinti nu-si risipeau cuvintele In zadar fiindca cuvantul trebuie
semanat pentru a aduce rod. Lucrarea in templul cuvintelor este o liturghisire a
preotiei generale, o slujire sacerdotala a omului ca preot al creatiei.

Cuvantul trebuie sa miste sufletul si sa intareasca mintea. Asadar se va
pune in valoare instrumentul verbal, explicativ, logic, care poate functiona ca o cale
suplimentara de resuscitare a credintei atrofiate, de trezire a potentelor spirituale
adormite.

22 N. Wal, Realitate si limbaj, Bucuresti, 1968, p. 51.

23 Sf. Grigorie Sinaitul, Filocalia VII, trad. de pr. Dumitru Stdniloae, Editura Institutului Biblic si
de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1977, p. 123.

24 Pr. N. Modoiu, Cuvdntul in Indrumitorul misionar si bisericesc al Arhiepiscopiei Sibiului, Sibiu,
1987, p. 87.
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Cuvantul care cautd se educe este un cuvant ,ziditor”, in sensul c3, prin
insdsi misiunea sa poate edifica, imbolnavi sau distruge. Important nu este numai
continutul care se transmite ci si forma de infatisare a acestuia. Un discurs fad si
mort, lipsit de frumusete si consistentd va forma un public de aceeasi factura.
Profesorul, educatorul, trebuie, Intai de toate, sa stie sa vorbeasc3, sa strapaneasca
limbajul, s mieze pe un optim de adresabilitate. Nu-i totul sa arunci o gramada de
cuvinte, sa dai citate, sa gesticulezi, sa tipi, ci e enevoie sa-ti rostuiesti un cuvant
echilibrat, limpede, articulat si la obiect, fara artificii retorice obositoare. Se
impune sa pleddm pentru o noua stilistica si o noua retorica a discursului teologic
articulat la scoalg, la biseric3, in comuntate.

Trebuie sa se constientizeze faptul ca un aspect important in realizarea
optima a activitatilor educative 1l reprezinta ethosul comunicativ, respectiv
dimensiunea relationald sustinuta de limbajul eplicit si implicit, folosit de
protagonistizs.

Comunicarea didactica in general, reprezinta un transfer complex
multicanal al informatiilor intre doua entitati ce-si asuma simultan sau succesiv
rolurile deemitdtor si receptor, semnificind continuturi dezirabile in contextul
procesului instructiv educativ.

Comnunicarea presupune o personalitate circulara care se inscrie intr-o
anumita temporalitate de care tine cont si care, la randul ei, o modeleaza. Departe
de a fi un fenomen liniar, omogen, mecanic, se prezinta ca un proces dinamic, in
cursul caruia, unele strategii se Tnlocuiesc cu altele, conducand pe interlocutori la
»deplasarea” unuia spre celalalt.

Daca in forma normald, cuvantul folosit in comunicare trebuie sa fie
purtator de energii creatoare, adeseori In vorbele umane exista slabiciune sau
influenta negativg, ele sunt lipsite de ganduri bune, ele sunt goale de duh. Prin
folosirea cuvantului netrebnic, el produce durere si suferinta, devine un instrument
al pacatului, care darana si Ingroapa. O astfel de situatie a fost generata de ruptura
ce s-a produs si se perpetueaza intre creatie si Dumnezeu, s-a ajuns la un anti-
limbaj.

Aceasta mutatie s-a produs prin Tnseldciunea diavolului care a folosit cel
dintai in mod negativ cuvantul - minciuna, citre Adam si Eva "Nu, nu veti muri!”
(Fac 3,4). Aceasta cadere din couniunea cu Dumnezeu a insemnat o cadere din
rationalitatea adevarat3, acesteia urmandu-i o cadere din execitiul cuvantarii drepte,
iubitoare, ziditoare, traita si afirmata ,in har si adevar”.

De atunci creatia vorbeste doua limbi contrare pana intr-atita incat se
uitd limba cea adevarata, astfel exista si persista o profunda confuzie.

25 Constantin Cucos, Educatia religioasd. Repere teoretice si metodice, Editura Polirom, lasi, 1999, p. 284.
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Trebuie sa se redea cuvintelor autenticitatea lor. Cuvantul, atat in educatie,
ca functie didactica, cat si in societate, ca mesaj, trebuie sa redobandeasca
vocatia si menirea sa de mijloc de comuniune, prin comunicare: ,trebuie luat in
serios cuvantul si trecut de la nivelul de informatie, la nivelul de Impartdsanie,
de traire. Acesta este nivelul duhovnicesc al cuvantului”2e,

26 Pr. Rafael Noica, Despre cuvdnt, Essex, Anglia apud Pr. Constantin Coman, Ortodoxia sub presiunea
istoriei, Editura Bizanting, Bucuresti, 1995, p. 163.
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EDUCATION - WORD - COMMUNICATION

GHEORGHE SANTA*

ABSTRACT. The concept of education is amongst the few, if not the only one,
which could stand as an own good of human essence. Education is action,
abnegation, ceaseless zeal, care for each moment, it is a process in development
and at the same time, in its essence bears a transfer of values from society to
individual. The process in development, the educational approach, is an ensemble, a
system of actions projected, organized, coordinated, assessed and maximized
according to qualitative criteria. Education as a man’s spiritualization process
would be impoverished if it didn’t have in view person’s ability to integrate, and
the connection between matter and spirit.

The word has its fundamental vocation of working to outline and mould
disciple’s personality. The fundamental mission of the divine and human word is
to build the human person in spiritual beauty, in what is good, truth and justice.
Word’s normal function in education is the expression of the good’s will, which
means, of everything that is worthy, noble and superior. The word has the power
of spiritual rebirth, of integral life, being a strong instrument for education.

People must be aware of the fact that an important aspect in educational
activities’ most propitious carrying out, represents the communicative ethos.

Key-words: education, society, word, communication, didactics.

Human society’s evolution was achieved through “learning”, which is one
of the human species’ defining particularities, being a continuous accumulation of
social experience, materialized in deeds of civilization and culture, through the
process of conveying the knowledge and the skills from a generation to another.
The problematic of knowledge and accumulation’s acquiring process, its
communication and development, was present in specific forms throughout
man'’s historical evolution. From the earliest civilizations to antiquity’s thinkers,
from Renaissance to modern times, the problematic of learning and education
occupied a central place.

* Lect. Univ. Dr., Babes-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania,
santa.gheorghe@yahoo.com
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Studying India’s ancient texts, or the gnomic texts from the Egyptian
literature, until the Homeric age, or the legends of the nations from Africa, Asia,
Latin America, all the great nations’ culture moments of synthesis have attributed
special values to man’s endeavor for knowledge.

Throughout centuries, the education has known different conceptualizations,
has been promoted by different institutions, but all having as a purpose more
or less declared, sharing to the young generation the experience that elder
generations acquired.

Seen under this aspect, “education is a strictly social function, because it
socializes, meaning that it transforms an individual biologically antisocial in a
member of a collectivity, assuring behaviors’ inner assimilation, fixed as normal
behaviors.”?

The great philosophers and pedagogues’ works, starting with Plato’s
Dialogues, Hamurappi’s Code, Confucius’ Teachings, or the pedagogic writings
of Comenius, Pestalozzi, Rousseau, or J. ]. Loke, have answered to the great
problems and questions of the time regarding the educational system. Especially
in the late Middle Ages has been achieved a considerable evolution of Pedagogy,
of educations’ science, when philosophers fought against scholasticism and
against the theories of “relevant education”, bringing arguments for understanding
the real learning process, starting from reality. An essential contribution in
educational systems’ evolution brought J. ]. Rousseau, Pestalozzi, Herbert, Hegel
etc.2

The period of the developed Middle Ages recorded unprecedented
progresses in all the aspects of economical, political and cultural life. This age of
cultural boom represents exactly the moment of a new educational system’s birth.
Education’s traditional frameworks had been too narrow to include the new
sciences, but a superior-level education developed only after humanity would
benefit the effects of an “intellectual revolution.”3

Because of the fact that societies are in a continuous movement,
educational systems in their turn, are not final, the qualities of an educational
system are reflected in its ability to adapt continuously, in a flexible manner,
to the social dynamics, to society’s demands. Society creates in man, the new —
“this creative virtue being a special privilege of human education.”*

1 Elisabeta Stanciulescu, Teorii sociologice ale educatiei, (1asi: Polirom, 1996), 205.

2 E. Stanciulescu, Sociologia educatiei si invatdmdntului, (Bucuresti: Didacticd si Pedagogica,
1997), 12-20.

3 Ovidiu Dramba, Istoria Culturii si civilizatiei, vol. 111, (Bucuresti: Stiintifica, 1990), 118.

4 Emile Durkheim, Educatie si sociologie, translated by lorgu Stoian, (Bucuresti: Didactica si
Pedagogica, 1980), 69.
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The present-day meaning attributed to the word “education” leads us to
the identification of a certain action of formation, development and influence of a
human being’s personality in her deeds. Throughout human history’s evolution,
the concept of “education” has been differently perceived, according to that
specific time and aimed intention. The general and particular preoccupations
to unravel education’s essence, its birth, implementation, assessment and
improvement, have made possible numerous alternatives, which highlights the
fact that it is one of the most complex and difficult human action.

The problematic of education, as an identified study field, distinctly
specified, amplified continuously, from empiric to scientific, comes to intense
debates on this subject today, which confirms its complexity.

The etymology of the term “education” suggests two clear orientations of
our approach:

1. From the Latin educo, educere, which designates the action of “getting
out from”, of “rising”, “heighten”, coming to conceiving education as modification,
transformation, passing from a certain state to another, newly formed, shaping a
direction of action, from inside, the man having a bio-psychic nature;

2. From the Latin educo, educare, which includes the action of “growing”,
“taking care”, “feeding” (plants, beings), understanding education as an activity in
order to create the necessary conditions to physical growth, but at the same time,
to spiritual care and spiritual feeding, under qualitative aspect.

According to these directions of education, we specify some principles
and definitions outlined throughout the time:

a) St. John Chrysostomos: to educate means to grow a child moral and in
piety, to mould his intelligence, to form an athlete for Christ. Education is similar
to an art, but there is no greater art than education, because if all the arts bring a
use for this world, the art of education is achieved with a view to reaching the
next world.

From the ideas presented by the St. John Chrysostomos in his definition,
we see that he refers to clear objectives of being’s formation and mould, seeking
as a finality, the next world.5

b) Immanuel Kant: education is man’s disciplining, cultivating, civilizing
and moralizing activity, and the purpose of education is to develop in man all the
perfection he is capable of.6

Kant's guiding principle in education is morality; if the children know the
moral law, they will understand God, discovering through education the being’s

5 Cf. Dumitru Calugar, Educatie si invdtamant, (Sibiu: 1946), 26.
6 loan Gh. Stanciu, O istorie a pedagogiei universale si romdnesti pdnd la 1900, (Bucuresti:
Didactica si Pedagogica, 1977), 26.
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potential, which through formation, it becomes personality. Kant examines three
dimensions of personality: the cognitive dimension (in “Critique of the pure
reason”), the moral dimension (in “Critique of the practical reason”) and the
aesthetic dimension (in “Critique of the judgment power”). Moreover, there is an
unbreakable connection between Kant's metaphysics (especially the moral
doctrine) and his outlook on education.” There are, however, in the modern
period, exclusive preoccupations in the field of education, spirits who identify
themselves with education’s destiny and practice, who contribute to outlining
discipline’s theoretical articulations.

c) J. A. Comenius: The entire human being is made up by the three parts
(culture, morality and religiosity), and education addresses to the man through
each of them, alike, in their integrity. Educability, as society’s directed action, is
possible and necessary for the human being, because it is obvious that any man,
from his birth, is capable to acquire the knowledge of the things.8

J. A. Comenius: Education is the one which reveals and outlines in man'’s
life the perfection of the image of God’s powers in each of us.?

From Comenius’ thinking on education, one can ascertain a reflection
towards interior, where it is achieved an insight in a vast valuable horizon, which
set to work with the help of education, it is achieved the ideal, through man’s
improvement, his, and society’s self-fulfillment.

The German Romanticism has some accents regarding the theories on
education, which emphasize its individuality.

d) Goethe militates for a “harmonic education”, presented as an action on
multiple plans in which, besides the education of intellect, of taste for beauty,
besides the education in community’s moral values’ spirit, there must be taken
into consideration physical development, too, the person being a beautiful
creature, profoundly moral and pure, but without the physical force which forms
the hero, falls defeated under the burden which she cannot bear, nor remove; all
the duties are sacred for her, but this is too heavy.10

Either it has in view the personality as a whole, or there are emphasized
certain aspects of it, defining the concept of education has always been situated in
the continuity of influencing relation. It was noticed the fact that education’s
purpose is to develop harmoniously child’s mental faculties and abilities. It can be

7 G. G. Antonescu, Filosofia si pedagogia lui Kant, in Istoria pedagogiei, second edition, (Bucuresti:
Cultura Romaneascd, S.A.R,, 1939), 249-268.

8 ]. Amos Comenius, Didactica Magna, trad. de losif Antohi, (Bucuresti: Didactica si Pedagogica,
1997), 1970, p. 26.

9]. A. Comenius, Didactica Magna, 69.

10 G. G. Antonescu, V. P. Nicolau, Antologie pedagogicd, vol. 1, (Bucuresti: Cultura Romaneascs,
S.AR), 65.
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asserted, however, that not a few times, mental faculties and abilities developed
through education are set to serve some mean interests, undesirable for society.
The solution seems to be found at the ancient Greeks, then in Christianity, and the
field in which it manifests is the one of morality. It is rightly considered that
education is the ensemble of the measures taken by a generation in order to form
the next generation in the spirit of virtue.!!

e) Herbert: defines education as an action of person’s formation for
herself, this person developing a multitude of interests.

From this definition we can spotlight a special side of education, namely,
self-education, and at the same time, the objectives outlined clearly, which bring a
series of motivations. The classical conception in this direction belongs to Emile
Durkheim, who considered that education’s purpose is the formation of “social
being”, of the person who expresses not our personality, but the demands of the
groups we belong to: religious beliefs, moral practices, national traditions,
collective opinions.12

In Romanian Pedagogy’s space, G. G. Antonescu, speaking about education’s
intended influences, shows that it benefits of more of the formative virtues, having
a precise purpose, out of which, education loses its sense.13

Education’s problem, as a whole and in its details is situated in the field of
a permanent nowadays. Thus, it had been as new to the mankind from heathen
antiquity as it was to those from early Christianity, and in the Middle Ages it was
offered the same attention as it is clear to be nowadays. This thing has its own
explanation: the generations of all times sought to build a road as lasting as it was
possible, and a spiritual conduct as ideal as possible, for their descendants. People’s
faith in education’s power relies on exactly this thing. Education has always been
considered a power set to serve the achievement of the precise purposes.
Education, we can say, is not almighty, but through it, and in it, can be obtained
real treasures.

A more careful analysis would show a troubling fact: the concept of
education is amongst the few, if not the only one, which could stand as an own
good of human essence. Education is action, abnegation, ceaseless zeal, care for
each moment, it is a process in development and at the same time, in its essence
bears a transfer of values from society to individual.1*

11 Edouard Roehrich, Philosophie de I'’éducation, Essai de pédagogie générale, (Paris: Felix Alcan,
1910), 23.

12 E. Durkheim, Educatie si sociologie, 69.

13 G. G. Antonescu, Pedagogie generald, (Craiova: Scrisul Romanesc, 1946).

14 Joan Nicola, Tratat de pedagogie scolard, (Bucuresti: Didactica si Pedagogica, 1996), 16.
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So, education is a fundamental social-human activity, for and through
socialization, in a functional unity - human personality. The process in development,
the educational approach, is an ensemble, a system of actions projected, organized,
coordinated, assessed and maximized according to qualitative criteria. Education
as a social, original and fundamental phenomenon of conveying adult generation’s
life experience to the young generations with a view to their preparation for
social life integration, is a unique and unitary action, containing an ensemble
of influences, measures, scientifically established and systematically applied
techniques, which have in view human personality’s formation in its integrity, in
compliance with an ideal model, historically and socially determined.15

Through education as a formation-development process, we achieve
human personality, often contradictory; but this process is based on transformations,
changes, modifications, completions, corrections, moulds, influences, improvements
of it, on dimensions, as a psycho-somatic unit along its existence.

Education has many components and is achieved at different levels
and areas, according to desired particular objectives: political, moral, aesthetic,
professional, intellectual education, the education of will, of abilities, of feelings,
self education etc.16

Defined as culture’s (knowledge’s) integrated conveying, education
represents one of the moments of institutionalizing process, a man’s disciplining,
cultivating, civilizing, moralizing activity, and the purpose in itself is to develop in
man all the perfection he is capable of.17

Seen as a pedagogue-disciple relation, in a given situation it can be
analyzed as a changing process, because it leads to sedimentation, accumulation,
objectification in language, and also to naming some behaviors.!8

There is, however, in contemporary Pedagogy, a stream of opinions which
deal with interiority’s cultivation, which certify once again the importance and
necessity of a paideutics centred on being’s spiritual dimension. Education as a
man’s spiritualization process would be impoverished if it didn’t have in view
person’s ability to integrate, and the connection between matter and spirit. Hence,
education’s approaching ways: as an activity scientifically interpreted and
conceived, and as technology and art in its practical achievement, too. The studies
reveal a varied number of characteristics, according to approached conceptions
and ways of interpretation.

15 Mic dictionar enciclopedic, (Bucuresti: Stiintifica si Enciclopedicd, 1986), 585.

16 Mic dictionar enciclopedic, 583.

17 Immanuel Kant, Tratat de pedagogie. Religia in limitele ratiunii, (lasi: Agora, 1992), 189.
18 E. Stanciulescu, Teorii sociologice ale educatiei, 205.
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Education answers to some of society’s objective demands, assures the
connection between generations, between experience and progress, preserves
society and propels it, too, achieving a socializing progressive process.

We can notice that education appears as an essential activity, a process, a
result, a social phenomenon, being achieved through varied contribution of some
factors (formal, non-formal, informal) to prepare the passing from the past to the
future of society’s development.

Education does not represent a purpose in itself, but it serves achieving
some finalities. The integral concept of education refers to a complex phenomenon
which represents two inseparable dimensions:

a) theinstruction - referring to informative aspect; and

b) the education, in term’s strict sense - referring to formative aspect.1®

Education represents a system of deliberate or non-deliberate actions and
influences, explicit or implicit, which contributes to individuals personalities’
formation, mould, development and transformation, no matter the age, with a
view to achieving some finalities, established according to nowadays or future’s
demands of the society.20

Seen under these aspects, “education” is, and must be, a priority in
society, generally, and especially, the religious education, we consider that is
absolutely necessary to relate to God. In this meaning, “modern Pedagogy’s
father”, J. A. Comenius (1592-1670), through his work, Didactica magna, published
in 1632 in Czech, and in 1657 in Latin, says: “...teachers must learn more on
students, in schools should exist less disorder, abhorrence and wasted work,
but more freedom, pleasure and profound progress, in Christian community
should be less obscurity, confusion and scission — but more light, order, peace
and silence.”2!

Education being an activity which aims the whole, the harmony, it does
not confine to just developing soul’s functions, but it happily promotes man’s
physical side, intending a superior way of living. No matter the meaning given to
the concept of education, we can ascertain that the institutionalized action, as well
as the one from family, or Church, have in view human nature’s information,
formation and mould.

The human being was created by God in order to live in community, a
being who can fulfill herself only through and in communion with the others, a
truth expressed in the texts of Genesis, too, when God says: “It is not well for the
man to be alone; let us make a suited help for him.” (Genesis, 2, 18). The word is
the main means through which people communicate what they want, it is the

19 Miron lonescu, Instructie si educatie. Paradigme educationale moderne, (Cluj-Napoca: Eikon,
2011), 46.

20 M. lonescu, Instructie si educatie, 46.

21]. A. Comenius, Didactica Magna, 6.
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instrument of confession and reception of the fellow creatures. The human being
finds authenticity and fullness only in communion.22

The word fulfills its superior meaning only when it serves the true reality,
when it has a creative power. It has its fundamental vocation of working to outline
and mould disciple’s personality. The fundamental mission of the divine and
human word is to build the human person in spiritual beauty, in what is good,
truth and justice. Word’s normal function in education is the expression of the
good’s will, which means, of everything that is worthy, noble and superior.

The word builds when it springs out from the conscience of responsibility
to the fellow creatures, disciples, when the man understands the word as a
dialogic reality. The word in its quality of life’s spring, can purify, sanctify, or
rest: “Now you are pure, because of the word I have told you” (John, 15, 3).

The word has the power of spiritual rebirth, of integral life, being a strong
instrument for education. St. Gregory from Sinai, writing about the word which is
shared through learning, classifies it in four groups: “the word from learning, the
one from reading, the one from deed and the word from grace.”?3 The human
word’s fullness and power, is alive in virtue of our relational connection with
God'’s eternal word: “God’s word is alive and works” (Jews, 4, 12). Word’s normal
function is to construct spiritually, containing a living power. The religious hymn
from the Thursday of Ordeals, certifies this meaning: “Give me word, oh Word, do
not let me silent, thou, the One Who guarded me pure, for You are the Son of God”.
That is why the employment of the word in formative education imposes a
soteriological responsibility: “Alas! For each word without covering in gold, for
each word in whose core I entered to disturb its consuming fire, I will have to
answer.”24

The Saint Fathers of the Church didn’t waste their words in vain, because
the word must be sown in order to bring fruit. The work in the temple of the
words is an act of liturgy of the general priesthood, a sacerdotal work of man as
priest of the creation.

The word must touch the soul and strengthen the mind. Thus will be
valorized the verbal, explanatory and logical instrument, which can function as an
additional way of resuscitating the atrophied faith, of wakening the latent spiritual
forces.

22 N. Wal, Realitate si limbaj, (Bucuresti, 1968), 51.

23 Sf. Grigorie Sinaitul, Filocalia VII, translated by Dumitru Staniloae, (Bucuresti: Institutul Biblic
si de Misiune al Bisericii Ortodoxe Romane, 1977), 123.

24 N, Modoiu, Cuvdntul in indrumitorul misionar si bisericesc al Arhiepiscopiei Sibiului, (Sibiu,
1987), 87.
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The word which tries to educate is a “creative” word, meaning that
through its mission itself, can convince, can sicken the others, or destroy. Of great
importance is not only the transmitted content, but its form of appearance, too. A
vapid and dead speech, without beauty and consistency will form a public of the
same structure. The teacher, the pedagogue, first of all, must know to speak, to
master the language, to rely on the most propitious addressability. It is not
enough to spread a bunch of words, to offer quotes, to gesticulate, to holler,
but it is necessary to arrange a well-balanced word, clear, articulated and to
the point, without tiresome rhetorical makeshifts. It is necessary to plead for a
new stylistics and a new rhetoric of the theological speech presented in school, in
church or in community.

People must be aware of the fact that an important aspect in educational
activities’ most propitious carrying out, represents the communicative ethos,
respectively, the relational dimension sustained by the explicit and implicit
language, used by the protagonists.2>

Didactical communication, in general, represents a multi-channel complex
transfer of the items of information between two entities who simultaneously or
successively assume the roles of transmitter and receiver, creating desirable
contents in the educational-instructive process.

Communication requires a circular personality who places herself in a
certain time, of which she will allow for, and which in its turn, moulds the
personality. Far from being a linear, homogenous, mechanical phenomenon, it
presents like a dynamic process, during which, some strategies are replaced by
other, leading the collocutors to a “movement” of one towards the other.

If in the normal form, the word used in communication must be bearer
of creative energies, often, in human words there is weakness, or a negative
influence, they lack in good thoughts, they are empty of spirit. Through using the
word “worthless”, it produces pain and suffering, becomes the instrument of the
sin, which crushes and buries. Such a situation was generated by the fracture
that had been produced and perpetuated, between creation and God, eventually
leading to an anti-language.

This mutation was produced through devil's deception who first used the
word in a negative way - the lie - speaking to Adam and Eve: “No, thou shall not
die!” (Genesis, 3, 4). This fall from the communion with God meant a fall from real
reasoning, after this ensuing a fall from the exercise of righteous, loving, creative
speaking, lived and affirmed in “grace and truth”.

25 Constantin Cucos, Educatia religioasd. Repere teoretice si metodice, (lasi: Polirom, 1999), 284.
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Hence, the creation speaks two contrary languages so much, that the real
language is forgotten, thus, there is, and persists a profound confusion.

Words must be given back their authenticity. The word, both in education
as a didactic function and in society as a message must regain its vocation and role
of means of communion, through communication: “the word must be taken
seriously and turned from the level of information to the level of sharing, of living.
This is the spiritual level of the word”.2¢é

26 Rafael Noica, Despre cuvdnt, Essex, Anglia apud Constantin Coman, Ortodoxia sub presiunea
istoriei, (Bucuresti: Bizanting, 1995), 163.
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DIMENSIUNEA PASCALA A PRAZNICULUI EPIFANIEI iN
TRADITIA BIZANTINA ACTUALA

PETRU BUTA"

REZUMAT. Sarbatoarea Botezului Domnului a fost praznuita intotdeauna cu
mare pompa si solemnitate, alaturi de Nasterea Domnului constituindu-se ca una
dintre cele mai vechi sirbitori crestine, cu o perioadi de Inaintepriznuire si una
de dupi-priznuire. In perioada de Inaintepriznuire a Epifaniei, imnele bisericesti
ale acestor zile atrag in primul rand atentia asupra continuitatii dintre cele doua
mari praznice, Nasterea Domnului si Botezul Domnului dar in mod special se
pune In lumind legdtura structurald si intrinseca a Praznicului Bobotezei cu
Praznicul Invierii Domnului. Acesta este motivul pentru care Praznicul Epifaniei
necesita o atentie aparte, mai ales In ceea ce priveste continutul imnografiei si al
ritualului, pentru ca implicarea Bisericii in aceasta celebrare va avea Intotdeauna
si o importanta catehetica, pastorald si misionara in acelasi timp.

Cuvinte cheie: Praznic, Boboteaz3, Epifanie, Botez, Inaintepriznuire, Canoane,
Acrostih, Tricantare, Tropar, Imnografie.

Introducere

Botezul Domnului sau Dumnezeiasca Aratare, Teofania, reprezinta,
alituri de Invierea Domnului si Nasterea Domnului, una dintre cele mai vechi
sarbatori Imparatesti. Elementul specific al acestei perioade il reprezenta
celebrarea Botezului, care inainte se savarsea cu precadere in Simbata Patimilor,
iar mai spre sfarsitul secolului al IV-lea s-a extins si la ziua Cincizecimii, ulterior si
la Praznicele Nasterii si Botezului Domnului. Aceasta dimensiune baptismala
era legata indisolubil de lumina si bucuria pascald, unind bucuria praznicelor cu
interiorizarea lor duhovniceasca. Astfel, structura si viata liturgica a marilor
praznice ale Bisericii se vor constitui in jurul Sarbatorii pascale.

* Drd, Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai” Cluj-Napoca, Romdnia, email:
petrubuta@yahoo.com
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Praznicul Epifaniei sau Botezul Domnului prezinta in Mineiul pe lanuarie,
structuri de forma si continut asemanatoare cu cele din Saptamana Patimilor.
Aceasta face ca sarbatoarea Bobotezei, alaturi de Nasterea Domnului sa fie privita ca
un al treilea Pasti, fapt ce descopera o dimensiune pascala a Praznicului. Atat canoanele
Inaintepraznuirii de la Utrenie, cat si cele cantate zilnic la Pavecerniti, precum si
acrostihurile lor, reprezinta specificul liturgic al acestei perioade, subliniind prin
continutul lor acea legatura intrinsecd, structurala si imnografica dintre Botezul
Domnului si Sfintele Pasti.

Acest Praznic insemnat si de o importanta covarsitoare pentru viata
Bisericii, avea nevoie de o pregatire special3, de o introducere liturgica in atmosfera
sarbatorii, iar aceasta consta intr-o perioadd de Inaintepriznuire, care la randul ei
prezinta doua traditii suprapuse - cea catedrala (cu data mobild) ce cuprinde
Sambata si Duminica de dinainte de Botezul Domnului si cea monastica (cu data fixa).
Aceste traditii s-au dezvoltat simultan, In urma sintezei tipicului, avand ca model si
structurd Sirbitoarea Invierii Domnului. Ins3, naintepriznuirea cu dati fixa este
mult mai precisa si dezvolta o teologie legata de Praznicul Bobotezei, cu o tematica
mult mai larga decat praznuirea de tip catedral.

inaintepriznuirea Epifaniei cu dati fixi in practica actuali - zilele
de 2-5 ianuarie

La o privire mai amanuntita asupra slujbelor din zilele premergatoare
Praznicului Epifaniei, se poate vedea ca prototipul, modelul dupa care a fost
alcituiti perioada Inaintepriznuirii Botezului Domnului - ca si a Nasterii Domnului,
de altfel - nu este altceva decat Sfanta si Marea Saptamana a Patimilor
Domnului. Altfel spus, o perioadi de Tnaintepraznuire ideald pentru un praznic
cu o asemenea importantd, ar dura sase zile, dupa modelul celor sase zile ale
Siptimanii Mari. Ins3, priznuirea Taierii Imprejur la opt zile dupd Nasterea
Domnului, la data de 1 ianuarie, face ca perioada de pregatire pentru Teofanie sa fie
restransa doar la patru zile (2-5 ianuarie) In randuiala actualal. De asemenea,
imnografia din Mineiul lunii lanuarie descrie, atat prin continut, dar mai ales
prin structurd, Botezul Domnului ca fiind un alt Pasti2. Aceasta imitatie este

1 C. LoGIN, [nainteprdznuirea Botezului Domnului in mineiul romdnesc actual, in V. SAvA, L. PETROAIA
(ed.), Vocatie, slujire, jertfelnicie - cinstire si recunostintd Pr. Prof. Dr. Nicolae Necula, Edit. Basilica,
Bucuresti, 2014, p. 893.

,Despre legatura liturgica dintre Taina Botezului si praznuirea Pastelui, Tertulian zice: ,Pastele
ofera ziua cea mai solemna pentru Botez, pentru ca atunci s-au petrecut Patimile Domnului nostru
si in ele suntem botezati... Dupa aceasta, Cincizecimea este o perioada foarte potrivita pentru fixarea
Botezului, pentru ci in timpul ei invierea Domnului nostru a fost ficuta cunoscuti de mai multe ori
intre ucenici si atunci harul Duhului Sfant a fost dat prima oara... (De Baptismo 19). La sfarsitul

)

256



DIMENSIUNEA PASCALA A PRAZNICULUI EPIFANIEI IN TRADITIA BIZANTINA ACTUALA

binecunoscuta pentru toata lumea in ceea ce priveste Ajunul Botezului Domnului,
cand se celebreazi Ceasurile Imparitesti si Liturghia Sfantului Vasile cel Mare
uniti cu Vecernia. Insd nu la fel de cunoscute sunt particularititile liturgice ale
celorlalte slujbe premergitoare Dumnezeiestii Aritiri3. Inaintepraznuirea Botezului
Domnului, in traditia actuald, se opreste la slujba Ceasurilor Imparatesti din Ajun. Cu
toate acestea, datorita continutului, a provenientei si a randuielii lor, acestea
necesita un studiu separat si aprofundat. Astfel, Incepand cu ziua de 2 ianuarie,
imnografia slujbelor din aceasta perioada face iIn mod continuu referire la
Praznicul Bobotezei. In acest sens, zilele sunt introduse prin urmitoarea formuli:
,Inaintepriznuirea Botezului Domnului si pomenirea sfantului...”

Structura Vecerniei din perioada Inaintepriznuirii ne introduce deja
in atmosfera Praznicului: La Doamne strigat-am..., se pun mai intai Stihirile
Tnaintepréznuirii apoi ale Sfantului zilei, Slava..., Si acum..., a Tnaintepréznuirii.
La Stihoavna, stihirile Praznicului, apoi Troparul Sfantului, Slava..., $i acum...,
al Inaintepraznuirii, glasul al 4-lea:

‘Etowddov ZaBoviwy, kal
gUTpemifou Ne@BoAeip
"TopSavn ToTapE, oTiioL
VTOSEEAL OKIPTRV, TOU
BattioBijval épyopevov

TOV AeoTtoTV. AydAdov O

Adayp ovv Tij lTpourntopy,

) KPUTITETE £QUTOVG, MG

¢v [Mapadelow T0 TMpiv: kol
Yap yopuvoug i8wmv Dudg

émépavey, va €véuon v

TPWTNV 6TOANY, XpLoTOg
£@avn, Vv Tdoav Ktiowy,
BeAwv avakawioal’

TordrHeA, 34R%AWHE, A
|cPA:2?mA, HE(’),Q,AAIME,
IOPMHE Prklco, crmuu,

I'IO,A,HMH K3IFPAA
KF'TH'THEA I‘PAAgl’JA BAKY,
mmum, Ardme, (%

HPAMA'TEPIEO, HE ICPMH'T'A

m;s, AKOE BZ pAH npsm,,;,s.

m;o, HATH su,&,fhnz BRI,

IARACA, AA WKAE‘IE'T'Z RZ
I'IEPKgIO o,,s,sm,,s,ﬂ XFrrorz

IARHCA, RO ‘T'KAPB xoTA

WEHORHTH.6

Gateste-te Zabuloane,
pune-te in randuiala
Neftalime. Iordane, raule,
opreste-te si saltand
primeste pe Stapanul, Cel
ce vine sa Se boteze.
Bucura-te Adame,
impreuna cu stramoasa; nu
va ascundeti ca mai Tnainte

in rai. Ca S-a aratat Cel ce v-

a vazut pe voi goi, ca sa va
imbrace in haina cea dintai.
Hristos S-a aratat, vrand sa

innoiasca toata faptura.”

secolului al IV-lea, Botezul era savarsit si de Craciun, Epifanie (Boboteaza) sau de Cincizecime (a se
vedea A. BAUMSTARK, Comparative Liturgy, trad. F. Cross, pr. B. Botte, Westminster, Md., 1958, pp.
158-159). Este important totusi c3, din punct de vedere liturgic, praznuirea Craciunului si a Epifaniei
(Bobotezei) este chiar si astdzi structuratd dupd praznuirea Pastilor, iar in cartile mai vechi de
Tipic, ambele sarbatori sunt mentionate ca ,Pasti - sarbatoare de trei zile”, ,Pasti” insemnand aici
includerea Botezului in praznuirea lor” (Citat la Pr. Alexander SCHMEMANN, Din apd si din Duh - Un
studiu liturgic al Botezului, trad. rom. A. Mihdilg, Edit. Sophia, Bucuresti, 2009, p. 11).

3 C. Login, Inainteprdznuirea Botezului Domnului, p. 893.

4Mineiul pe lanuarie, Ziua a doua, La Vecernie.

5 Mnvajov to lavougpiov, Apostoliki Diakonia, Atena, 2009, p. 17.

5 AHHIA /I]’EIGA{[Z IAHHYAPIH, Tipografia Lavrei Pesterilor, Kiev, 1993, p. 33.
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Acest Tropar al Inaintepriznuirii se repetd zilnic iar continutul siu
evidentiaza dimensiunea soteriologica a Praznicului ce se apropie, caci Hristos
vine la Botez ca sa redea omului ,haina cea dintii”, haina cea luminoasa a
harului, pierduta prin pdcat. Din nou facem legatura cu teologia paulinad a
Botezului, care este o insusire subiectiva sau personalad a roadelor operei lui
Hristos si care, totodatd, inseamna imbracare cu Hristos: Cati in Hristos v-ati
botezat, in Hristos v-ati imbrdcat (Gal 3, 27). Daca astazi Boboteaza nu mai are
in centru slujba Tainei Botezului, accentul punandu-se pe alte ritualuri, acest
Tropar al Inaintepraznuirii, deci, nu se mai referd strict la cei ce se pregitesc
pentru primirea Botezului, ci prin continutul sau are rolul de a ne constientiza
pe toti de darul harului mantuirii pe care l1-am primit prin Botezul Domnului si
prin Botezul nostru. De aceea, el este reluat cu insistenta la toate slujbele din
perioada Inaintepraznuirii Botezului Domnului.

Imnografia intreaga, de altfel, ne pregateste continuu de aceasta mare
taina ce s-a facut pentru noi, fapt anuntat deja chiar de prima stihira a zilei de
2 ianuarie, glasul al 4-lea: ,Vom canta mai fnainte cu evlavie cantdrile
Inaintepraznuirii cinstitului Botez al Dumnezeului nostru. Ci iati va si vini cu
trup, ca un om, la Tnaintemergétorul Sau si sa ceara Botezul cel de mantuire,
spre Innoirea tuturor celor ce cu credinta si cu sfintenie vor sa se lumineze si
sa se Impartaseasca de Duhul”8. Se face o comparatie intre Praznicul Nasterii
Domnului si Praznicul Botezului Domnului: ,Stralucit a fost praznicul ce a trecut,
dar si mai stralucit, Mantuitorule, este cel ce vine. Acela a avut binevestitori pe
ingeri, iar acesta a aflat pregititor pe Inaintemergitorul. La acela, virsandu-se
sange, a plans Betleemul, ca unul fara de fii, la acesta apele binecuvantandu-se,
cu multi fii se cunoaste scaldatoarea. Atunci steaua a instiintat pe magi, acum
Tatal Te arata pe Tine lumii. Cel ce Te-ai Intrupat si iarasi vei veni in chip
vazut, Doamne, slava Tie”°.

Asadar, putem observa ci Inaintepriznuirea cu dati fixd este mult mai
precisa si dezvolta o teologie legatd de Praznicul Bobotezei, cu o tematicd mult
mai larga decat praznuirea de tip catedral, cu data mobila.

La Utrenie se adauga, pe langa Canoanele Sfintilor zilei, si Canonul
Inaintepraznuirii. Alituri de cantirile obisnuite ale slujbei intalnim in fiecare zi
Troparul Inaintepraznuirii (de doud ori), Sedelne ale Inaintepraznuirii, precum si

7 Mineiul pe lanuarie, Edit. IBMBOR, Bucuresti, 1997, p. 28. Acest Tropar se cantd la sfarsitul vecerniei
in fiecare zi a Inaintepriznuirii pani in ziua de 4 ianuarie, iar in ziua de 5 ianuarie apare al doilea
Tropar al inaintepraznuirii.

8 Mineiul pe lanuarie, Ziua a 2-a, La Vecernie, stihira L.

9 Ibid., Ziua a 2-a, La Stihoavna Vecerniei, stihira a IlI-a.
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Condacul si Icosul. Dupa Luminanda Inaintepraznuirii, avem Laudele cu stihirile
Inaintepriznuirii pe 4, Stihoavna Laudelor, apoi cealaltd slujba a Utreniei, dupa
randuiald!0. De precizat ca la Liturghie, zilele Tnaintepriznuirii Bobotezei, nu au
ceva special in afard de Troparul Inaintepriznuirii dupa Vohod si cateva tropare
din canoane, care se adaugi la Fericiri, din Canonul Inaintepraznuirii, de la Utrenie.
Apostolul si Evanghelia nu fac referire la Praznic, Chinonicul fiind cel obisnuit, al
zileill.

Canoanele Inaintepriznuirii de la Utrenie, cat si cele cantate zilnic la
Pavecernitd, reprezinta elementul cel mai specific al acestei perioade, subliniind
prin continutul lor acea legdtura intrinsecs, structurala si imnografica dintre Botezul
Domnului si Sfintele Pasti. Alcatuite dupa modelul Saptamanii Mari, Canoanele
din aceasta perioadd, necesitd o atentie aparte. Canoanele cantate in Saptamana
Patimilor nu prezinta nici o diferenta intre traditiile greceasca, slavoneasca si
romaneasca. Atat pentru Pavecernita cat si pentru Utrenie este folosit cate un
singur Canon (Tricantare, Diodad sau Canon complet, in functie de zi)!2.

Canoanele cantate la Pavecernita din Saptamana Mare sunt alcatuite de
Andrei Criteanul si nu au acrostih in limba greaca, aspect ce denota faptul ca
acestea nu au fost folosite ca model imnografic pentru Canoanele Pavecernitelor
de la Tnaintepréznuirea Domnului. Canoanele cantate la Utrenie, Ins3, se disting
atat prin continut, cat si prin structura aparte, acrostihurile fiind alcatuite de asa
maniera Incat sa indice, dincolo de orice randuiald, ziua in care fiecare canon ar
trebui cantat, fiind alcatuite de Cosma Monahul. Vom reda acrostihurile atiat in
originalul grecesc, cat si In traducere romaneasca, asa cum apar in Triod!3:

Marea Tricantare (Cantarile 1, 8 si 9), glasul al 2-lea, alcatuire a lui Cosma
Luni Monahul:
Acrostih: Tjj Asutépq / In cea de a doua [zi din siptimani]

Marea Dioda (Cantarile 8 si 9 ), glasul al 2-lea, alcatuire a lui Cosma Monahul:
Marti Acrostih: Tpitn te / Iar in a treia [zi], adica marti
Marea Tricantare (Cantarile 3, 8 si 9), glasul al 2-lea, alcatuire a lui Cosma Monahul:

Miercuri  Acrostih: TetpdSt Yo / In a patra cdnt, adica Miercuri cant

10 Sf. SAVA CEL SFINTIT, Tipicon, pp. 198-201. A se vedea si Mineiul pe lanuarie.

11 ]pid., p. 199.

12 C. LOGIN, fnainteprdznuirea Botezului Domnului, p. 895.

13 A se vedea, spre exemplu, Triodul, Tipografia Cartilor Bisericesti, Bucuresti, 1930, p. 522 et passim.
Editiile contemporane, spre exemplu, Triodul, Edit. IBMBOR, Bucuresti, 2000, au eliminat arbitrar
toate acrostihurile canoanelor. Pentru textul grecesc, a se vedea editia electronica a textului Triodului,
http://gltxyz/ (consultat la data de 4 septembrie 2014).
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Marea Canon complet, glasul al 6-lea, alcdtuire a lui Cosma Monahul:
Joi Acrostih: Tfj paxpd mépm pakpov Buvov ¢648w / In a cincea mare zi,
cdntare aduc, adica In marea Joi cdntd cantare

Marea Tricantare (Cantdrile 5, 8 si 9), glasul al 6-lea, alcatuire a lui Cosma Monahul:
Vineri Acrostih: [IpocaBBatdv te / lar inainte de simbadtd, adica, vineri
Marea Canon complet, glasul al 6-lea, Cantarile 6, 7, 8 si 9 sunt alcatuite de

Sambata  Cosma Monahul, iar cantdrile 1, 3 si 4 au irmoasele alcatuite de Casia
Monabhia iar troparele de Marcu, episcopul Idruntului.
Pentru Cantarile 6-8, Acrostihul este Z&Batwv péAnw peya, adica Laud
Sdmbdta cea Mare. lar daca se lasa irmoasele de la primele patru cantarij,
acrostihul este: §¢ ZaBatwv péAtw péya, adica Si astdzi laud Sdmbdta
cea Mare.1*

Se poate remarca, asadar, ca la Deniile din Saptamana Mare avem trei
Tricantari (Luni, Miercuri si Vineri), o Dioda (Marti) si doua canoane complete (Joi
si Sdmbatd). De asemenea, observam faptul ca pentru ziua de simbata, la origine
era folositd o Patrucantare, care ulterior a fost completata. Acrostihurile de mai
sus ne arata acest lucru?s.

Canoane alcatuite dupa modelul Canoanelor Utreniilor din Saptdmana
Patimilor, dar care nu au indicat imnograful, dar au acelasi acrostih, se regasesc in
structura Pavecernitei din perioada Inaintepraznuirii Botezului Domnuluilé, pentru
ca la Utreniile acestei perioade existd deja o alta serie coerenta de canoane, alcatuite
de losif Monahul, pentru fiecare zi a Tnaintepréznuirii”.

Datoritd faptului cid Inaintepridznuirea Botezului Domnului dureazi
doar patru zile, a fost necesara o ,condensare” a imnografiei, pastrandu-se toate
canoanele echivalente Saptamanii Mari, insa fard a altera logica celebrarilor.
Aceste canoane prezintd o mare stabilitate in traditiile greceasca, slavona si
romanals. Putem vedea ca sunt scrise pe acelasi glas si utilizeaza, in limba greacs,
aceleasi acrostihuri??, ca echivalentele lor din Saptamana Mare: sunt identice
ca forma.

14 C. LoGIN, Inainteprédznuirea Botezului Domnului, p. 896.

15 Cf. Ibid., p. 896.

16 Mineiul pe lanuarie, Tipografia Bisericeasca din Sf. Monastire Cernica, 1926, p. 35 et passim.

17 Ibid..

18 Mineiul pe lgnuarie, Edit. IBMBOR, Bucuresti, 1997; Mnvaiov to0 lavovapiov (2009); HHHIA
HECALX IAHH%APIH (1993).

19 Aceste acrostihuri se ,potrivesc” zilelor saptamanii la care fac referire doar in cazul in care Botezul
Domnului se Intdmpla Intr-o zi de duminica.
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2 Tricantare (Cantdrile 1, 8 si 9), glasul al 2-lea, cu acrostihul:
fanuarie  Tfj Aevtépa / In cea de a doua [zi din sdptimana = luni]

si

Dioda (Cantarile 8 si9), glasul al 2-lea, cu acrostihul:

Tpitn te / lar in a treia [zi = marti]

3 Tricantare (cantdrile 3, 8 si 9), glasul al 2-lea, cu acrostihul:
januarie  TetpdStYod / In a patra [zi] cdnt [= miercuri]
si
Tricantare (cantarile 5, 8 si 9), glasul al 6-lea, cu acrostihul:
[lpocafBBatdv te / lar inainte de sdmbdtd [= vineri|

4 Canon complet, glasul al 6-lea, cu acrostihul:
fanuarie  Tfj pakp® TépmT pHaKpOV Vpvov €5adw /
In a cincea mare zi [= joi] cdntare aduc

5 Canon complet, glasul al 6-lea, cu acrostihul:
ianuarie Kol onpepov 8¢ ZaBPatv péATw péya /
Si astazi laud Sdmbdta cea Mare.2°

Astfel, avem zilele de 2 si 3 ianuarie cu Tricantare speciald, pe cand
zilele de 4 si 5 ianuarie contin Canon intreg. Au fost concatenate Tricantarile in
primele doui zile de Inaintepraznuire: in 2 ianuarie, Tricantirile de luni si
marti, iar in 3 ianuarie, Tricantarile de miercuri si vineri, pentru ca in ultimele
doua zile sa fie pastrate cele doua Canoane complete: in 4 ianuarie cel de joi,
iar in 5 ianuarie, cel de simbata. Desi inverseaza intre ele ordinea canoanelor
de joi si de vineri, totusi, este varianta optima, fiind mult mai simplu de combinat
doua Tricantari intre ele, decat o Tricantare cu un Canon complet. Identitatea
structurali a Inaintepraznuirii Botezului Domnului cu cea a Saptimanii Mari a fost,
din pacate, umbrita prin diortosirea ultimelor editii ale Mineiului romanesc al lunii
ianuarie?!, care la fel ca si Triodul actual, au eliminat acrostihurile canoanelor?? si
prin perpetuarea unor traduceri deficitare23.

20 C. LoGIN, fnaintepréznuirea Botezului Domnului, p. 897.

21 Printre ultimele editii care pastreaza acrostihurile se numara setul complet de Mineie de la
Cernica. Cel pe luna ianuarie a aparut In anul 1926 si pastreaza traducerea acrostihurilor pentru
toate canoanele (p. 35 et passim).

22 Spre exemplu, Mineiul pe lanuarie, Edit. IBMBOR, Bucuresti, 1997.

23 C. LoGIN, fnainteprdznuirea Botezului Domnului, p. 894.
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Tocmai aceste acrostihuri, precum si continutul ideatic al imnelor canoanelor
Pavecernitei, faceau ca Praznicul Botezului sa aiba stransa legatura cu Pastile si
astfel, Impreuna cu Nasterea si Invierea Domnului, reprezentau cele trei mari
sarbatori crestine ale anului bisericesc, In centrul carora se afla aceeasi idee,
mantuirea si indumnezeirea omului si a creatiei, prin Intruparea lui lisus Hristos,
prin aritarea Sa publici si prin Jertfa, Patimile, moartea si Invierea Sa. Canoanele
de la Pavecernita si mai ales aceste acrostihuri ale lor, sunt deosebit de importante
pentru intelegerea teologica a Praznicului, in primul rand pentru cei ce se botezau
in aceasta zi si pentru care Praznicul Epifaniei reprezenta Pastile, sau trecerea de
la moartea pacatului la viata in Hristos, prin Taina Sfantului Botez, dar si pentru
noi cei care in ziua Bobotezei, In chip tainic reinnoim prin praznuire si Liturghie,
Botezul nostruz+.

La Pavecernita acestor zile, la Cantarea a 8-a a canonului Intalnim si stihul: Sa
lduddm bine sd cuvdntdm si sd ne inchindm Domnului cdntdndu-I si preaindltdndu-
L intru toti veciil?s. Acest stih il regdsim doar in varianta romana si slavona. in mod
normal, acest stih face parte din Cantdrile lui Moise (Cantarea celor trei tineri),
care se pun doar la canoanele de la Utrenie26. Intrucat in varianta slavona apare,
presupunem ca varianta romaneasca il preia din slavond, deoarece traducerile
cartilor romanesti se ficeau din slavona. Fiindca traducerea slavona este mult mai
conservatoare?’, se poate lansa aici ipoteza ca intr-o epoca mai indepartata la aceste
Praznice se puneau Cantdrile lui Moise, inclusiv la Pavecernita?s, insa acest fapt
ramane doar la stadiul de supozitie.

Cu toate acestea, zilele Inaintepraznuirii erau socotite drept Saptimana
cea Mare, In care catehumenii se pregateau pentru Botez, iar pentru noi este o
veritabila pregatire pentru Praznic. Astfel, similaritatea canoanelor amintite este
incontestabila si nu se limiteaza doar la structura si repartitia lor, ci merge mult
mai departe, existind o profunda asemdnare in privinta continutului, ajungandu-se
pana chiar la utilizarea de fraze identice. Vom evidentia acest fapt prin unele exemple
dintre cele mai ilustrative. Astfel, avem irmoasele cantarii 1 si a 9-a din Canonul
Utreniei, din Sfanta si Marea Joi:

24 Pr. Alexander SCHMEMANN, Din Apd si din Duh, pp. 12-13.

25 Mineiul pe lanuarie (1926), p. 36.

26 Psaltirea, Edit. Cartea Ortodoxa, 2004, pp. 323-344. Un studiu mai amanuntit despre Cantarile lui
Moise, a se vedea: Cezar LoGIN, Cdntdrile Iui Moise: stihologia Canoanelor Utreniei, in Altarul
Banatului, 4-6 (2007), pp. 89-96; Juan MATEOS, Utrenia Bizantind, trad. C. Login, Edit. Renasterea,
Cluj-Napocg, 2009, pp. 39-41.

27 HHHIA /Hﬁﬁzﬂﬂz IAHRYAPIH (1993) p. 34.

28 Acelasi lucru se poate observa si in legitura cu Pavecernitele din perioada Tnaintepraznuirii
Nasterii Domnului.
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Grsenoe erkyerea Mo'ps
‘IEFMHOE, EOAHOMHTAEMAA
e ASCWAPTEA rAYRHHA:
TAAKAE KSNHW
Beéopgmummz ERIKLUH

”
nPoxo,A,HMA, A
K:soPtmeMMZ rposz 33

Din ospatul Stapanului si
din masa cea nemuritoare,
laloc inalt, cu ganduri
inalte, veniti credinciosilor
sa ne Indulcim, pe Cuvantul
Cel inaltat, din Cuvant
cunoscandu-L, pe Care
il marim3™.

Cu taiere s-a taiat Marea
Rosie si adancul cel hranit
cu valuri s-a uscat, aceeasi
impreuna facandu-se celor
fara de arme trecere si celor
prea intrarmati mormant.
Si cantare lui Dumnezeu
cuvioasa s-a cantat; caci cu
slava S-a preaslavit, Hristos
Dumnezeul nostru3+.

lar la Canonul Pavecernitei inaintepréznuirii Botezului Domnului, Intdlnim

urmatoarele doud irmoase:
/7 w a, 2
G'T'PAHC'T'BIA RAMHA H
EEgCMEP'THMA ‘TFAI'IEBI;I RO

OYKOB'{;MZ KEP'TEH'k I':{EPK'A,E
HAtAAAHKI.I.IEtA, Hle HA

Zeviag AeomroTikiic, Kal
aBavatov Tpamelng, €V
TEVIXP® oTmAaiw Tpiy,
ATOA)GAVTES, VOV TIPOG

TopSévnv Spdpwpev, iop,&juz TEUEME, TainY
Huotnplov dPdpevol Eevov, FAqJE trrPAHH!Z I'OPHIA
T0 Tij§ Avw AQUTPOTNTOG ekErraooTH
TPOEEVOV.35 XOAATAHOTRENHY.36

Din ospatul Stapanului si
din masa cea nemuritoare,
in pestera saraca, cei ce
mai Tnainte ne-am indulcit,
acum la Iordan sa aler-
gam, taina straina sa
vedem, care gazduieste
stralucirea cea de sus.3”

29 http.//glt.xyz/texts/Tri/t95.uni.htm (consultat la data de 20 septembrie 2014).
30 TPI((/Jb HOCTHAD, Tipografia Patriarhiei Moscovei, Moscova, 1992, p. 428.

31 Triod, Bucuresti, 2000, p. 588. Traducere dupa textul grecesc original citat.

32 http:/ /glt.xyz/texts/Tri/t95.unihtm (consultat la data de 20 septembrie 2014).

33 TPIUIE II0CTHAR (1992), p. 424v.

34 Triod, Tiparnita Institutului Biblic si de Misiune Ortodoxa, Bucuresti, 1949, p. 643.
35 http: //glt.xyz/texts/Jan/04.unihtm (consultat la data de 20 septembrie 2014).

36 AHHIA HECAYZ IAHHYAPIH (1993), p. 77.

37 Mineiul pe lanuarie (1997), p. 66. Traducere dupa textul grecesc original citat.
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Grltvenoe chyerea mops
‘IEPMHO,E., EOAHOMHTAEMAA
e AZSAeTCA TAYRHHA,
TAamAe KINHW
RE;‘;OF%RHMMZ BRIRLLH
npoxo,,s,f'lMA, A mopﬂmﬂmmz
rpoEz. Tkcnn oxe EI'OKFAIHAA
lsomrkumsm. CAARHW

Cu taiere s-a taiat Marea
Rosie, iar adancul cel hra-
nit cu valuri s-a uscat, fa-
candu-se totodata trecere
deschisa pentru cei fara de
arme, iar pentru cei prea

intrarmati mormant. Si can-

tare placutd lui Dumnezeu

NUGV.38 npoumnum xprrorz ETZ s-a cantat; caci cu slava

HAWZ.39 S-a preaslavit Hristos,

Dumnezeul nostru*0.

In traditia bizantini, aceste intelesuri ale Botezului Domnului au fost
dezvoltate atat in Liturghie cat si in teologia icoanei praznicului. Astfel, gandirea
teologica observa o legdtura profunda intre continutul sarbatorii Epifaniei si
Sfintele Pasti#!, caci tot simbolismul dens si concentrat al Botezului, pe care ni-I
releva icoana praznicului, ne face sa intelegem importanta redutabild a acestui
act: moartea este deja pe Cruce. In cuvantul adresat lui loan: Lasd acum, cd asa se
cuvine noud sa implinim toatd dreptatea (Mt. 3, 15), Hristos anticipa cuvantul
ultim din gradina Ghetsimani: Pdrintele meu..., insd nu precum voiesc Eu, ci precum
Tu voiesti (Mt. 26, 39). Corespondenta liturgica a sarbatorilor subliniaza in mod
explicit acest lucru: cantdrile liturgice ale zilei de 3 ianuarie prezinta o analogie
izbitoare cu cele din Sfanta si Marea Miercuri, cele din 4 ianuarie cu cele din Joia
Mare, iar cele din 5 ianuarie cu cele din Vinerea Mare si Sambata Mare#2.
Iconografia preia aceste corespondente, icoana Botezului Domnului reprezentand
apa ca pe un mormant curgator43, sub forma unei pesteri sau grote intunecoase,
imagine iconografica pentru Hades, infern ori iad*4, cuprinzand tot Trupul
Domnului, ca anticipare a coborarii la iad, caci: ,Coborand in ape, l-a legat pe cel
puternic”45, ne spune Sfantul Chiril al lerusalimului; iar Sfantul Ioan Gura de Aur

38 http://gltxyz/texts/Jan/04.unihtm (consultat la data de 20 septembrie 2014).

39 HHHIA HECALX IAHNEAPIH (1993), p. 74.

40 Mineiul pe lanuarie (1997), p. 63.

41 Joseph RATZINGER XVI. BENEDEK, A Ndzdreti Jézus, Elso Rész, 3. Kiadas, Szent Istvan Tarsulat, Az
Apostoli Szentszék Konyvkiadéja, Budapest, 2008, pp. 34-35.

42 Paul EvDOCHIMOV, Arta icoanei - o teologie a frumusetii, trad. rom. G. Moga si P. Moga, Edit.
Meridiane, 1993, p. 245.

43 [bid., p. 249.

44 Joseph RATZINGER XVI. BENEDEK, A Ndzdreti Jézus, p. 34.

45 Sf. CHIRIL AL IERUSALIMULUI, PG 33, 441 B (A se vedea si in traducere romaneasca Cateheze, trad.
rom. pr. D. Fecioru, Edit. IBMBOR, Bucuresti, 2003, p. 45).
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adaugi si el: ,Scufundarea si iesirea sunt imaginile coborarii la iad si a Invierii”4e.
Apa isi schimba acum semnificatia; odinioara imagine a mortii prin potop, ea este
acum izvor de apd vie (In. 4, 14; Apoc. 21, 6) si imaginea nasterii la o noua viata*’.

Prefigurarile profetice ale Vechiul Testament, in care intalnim imaginea
Botezului au corespondenti si sunt evocate si in imnografia Inaintepraznuirii, precum
trecerea prin Marea Rosie, sau Intoarcerea lordanului prin cojocul lui Elisei:
,Intorsu-s-a fnapoi, oarecand, raul Iordanului prin cojocul lui Elisei, inzltAndu-se Ilie,
si apele s-au despartit Intr-o parte si Intr-alta; si i s-a facut lui uscata calea cea uda,
spre inchipuirea Botezului, cu adevarat; prin care noi curgerea vietii cea trecatoare o
trecem. Hristos S-a aratat la lordan, sa sfinteasca apele”48. Psalmistul ne spune ca:
Marea a vazut si a fugit; lordanul s-a intors inapoi (Ps. 113, 3), iar imnografia continua:
»2David cu dumnezeiescul Duh, mai inainte strigand, a zis: Ce-ti este tie mare ca ai
fugit acum? Si ce-ti este tie lordane, ca te-ai intors inapoi, vazand gol pe Hristos,
stand Intru tine?”49.

Concluzii

Atat structura formalda cat si continutul imnografiei perioadei de
Inaintepraznuire a Epifaniei, prezintd asemanari cu Siptimana Patimilor. Aceasta
descopera o noua dimensiune de receptare a Praznicelor in general si a Epifaniei in
special. Asadar, Biserica priveste marile sarbatori In lumina pascala. Totul porneste
de la Pasti ,Praznic al Praznicelor si sarbatoare a sarbatorilor” si se raporteaza la
Pasti. Liturghia Bisericii cu care se Incununeaza orice praznic, este reactualizarea
mistic-sacramentald a Pastilor. In timp, aceastd intelegere a fost uitatd asa cum
se vede din variantele mai noi ale Mineiului romanesc. Cei care diortosesc ar
trebui sa tina cont de gandirea veche a Bisericii, care prin anumite forme si
structuri (ex: acrostihurile, canoanele), a vrut sa exprime anumite idei teologice
profunde. Cercetarea acestor forme si readucerea lor in structura cartilor de cult
actuale, ar ajuta mult teologia la aprofundarea in duhul traditiei ortodoxe a
tezaurului imnografic care nu este altceva decat o forma marturisitoare si practica
a dogmei Bisericii, faicand accesibila dogma si pentru credinciosii din biserica.
Redescoperirea acestor forme pascale a Praznicelor, in cazul nostru al Bobotezei, va
contribui la dinamizarea caracterului anastasic-eshatologic al vietii crestine, asa
cum a fost ea traita de Biserica Apostolicd, dar care s-a denaturat odata cu trecerea
timpului.

46 Sf, JoAN GURA DE AUR, PG 61, 34 B.

47 Leonid USPENSKY, Vladimir Lossky, Cdlduziri in lumea icoanei, trad. rom. Anca Popescu, Edit. Sophia,
Bucuresti, 2003, p. 179.

48 Troparul Inaintepraznuirii (Mineiul pe lanuarie, Edit. IBMO, 2010, p. 87).

49 Ziua a 3-a, La Utrenie, Cantarea |, stihira a [V-a (ibid,, p. 52).
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THE PASCHAL DIMENSION OF THE FEAST OF EPIPHANY IN
THE NOWADAYS BYZANTINE TRADITION

PETRU BUTA*

ABSTRACT. The Feast of the Baptism of Christ has always been celebrated
pompously and with great solemnity, being one of the oldest Christian Feasts
together with that of the Nativity, having a period of Forefeast and one of
Afterfeast. In the period of Forefeast of the Epiphany, the religious hymns of
these days emphasize firstly the continuity between the two Great Feasts, the
Nativity and the Baptism of Christ, but especially they emphasize the intrinsic
structural relationship of the Epiphany with the Resurrection of Christ. This is
the reason why the Feast of the Epiphany needs a special attention, especially
regarding the content of hymnography and ritual, for the engagement of the
Church in this celebration will always have a catechetical importance as well
as pastoral and missionary in the same time.

Key-words: Feast, Baptism of Christ, Epiphany, Baptism, Forefeast, Canons,
Acrostic, Triode, Troparion, Hymnography.

Introduction

The Baptism of Christ or the Theophany represents, together with the
Resurrection of Jesus and the Nativity of Christ, one of the oldest Great Feasts. The
characteristic feature of this period represented the celebration of the Baptism,
which was performed in the Holy Saturday in early days, and at the end of the
4th century extended also to the day of the Pentecost and subsequently to that of
the Nativity and the Baptism of Jesus Christ. This baptismal dimension was
indissolubly linked to the paschal light and joy, unifying the joy of the feasts with
their spiritual introspection. Thus, the structure and the liturgical life of the great
feasts of the Church will concentrate around the Paschal Feast.

*Drd., Babes-Bolyai University, Faculty of Orthodox Theology, Cluj-Napoca, Romania, email:
petrubuta@yahoo.com
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The feast of the Epiphany or the Baptism of Christ presents in the Menaion
for January, structures of form and content which are similar to those used for the
Holy Week. This determines us to consider the feast of the Baptism of Christ,
together with the Nativity, as a third Easter, which unravels a paschal dimension
of the feast. Both the canon from the Matins of the Forefeast and those which are
sung daily at the Compline, as well as their acrostics represent the liturgical features
of this period, underlining through their content this intrinsic hymnographic and
structural bond between the Baptism of Christ and Easter.

This great Feast which is of high importance for the life of the Church,
needed a special preparation, a liturgical introduction into the atmosphere of the
feast, and this consisted of a period of Forefeast, which in its turn represents two
incumbent traditions - the cathedral one (with changing date) that comprises the
Saturday and Sunday before the Baptism of Christ and the monastic one (with
fixed date). These traditions developed simultaneously, as a synthesis of the Typikon,
according to the pattern and the structure of the Feast of the Resurrection of Christ.
However, the Forefeast with fixed date is more precise and develops a theology
linked to the Feast of the Baptism of Christ, with a broader thematic than the
celebration of a cathedral type.

The Forefeast of the Epiphany with a fixed date in the nowadays
practice (routine)

The days of 2nd - 5th of January

At a closer look of the offices in the days preceding the Feast of the
Epiphany, one may observe that the prototype, the pattern according to which the
period of the Forefeast of the Baptism of Christ — as well as that of the Nativity of
Christ — was created is none other than the Great Holy Week. In other words, an
ideal period of Forefeast for such an important Feast, should take six days,
according to the pattern of the six days of the Holy Week. But, the Circumcision of
Christ, celebrated eight days after the Nativity of Christ, on the 1st of January,
determines a shorter period of preparation for the Theophany of only four days
(2nd-5th of January) in the current practicel. Also, the hymnography from the
Menaion for January describes, both through its content, and mostly through its
structure, the Baptism of Christ as another Easter?. This imitation regarding the

1 Cezar Login, Inainteprédznuirea Botezului Domnului in mineiul romdnesc actual, in Vocatie, slujire,
Jertfelnicie - cinstire si recunostintd Pr. Prof. Dr. Nicolae Necula, ed. Viorel Sava, L. Petroaia, (Bucharest,
Basilica, 2014), 893.

2 “Tertullian says On the relationship between the Mystery of the Baptism and the celebration of Easter:
“The Passover provides the day of most solemnity for baptism, for then was accomplished our Lord’s
passion, and into it we are baptized. ... After that, Pentecost is a most auspicious period for arranging
baptisms, for during it our Lord’s resurrection was several times made known among the disciples
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Eve of the Baptism of Christ is well known by everyone, when we celebrate the
Royal Hours, the Liturgy of Saint Basil the Great united with the Vespers. But
the liturgical peculiarities of the other services preceding the Theophany are
not very well known3. The Forefeast of the Baptism of Christ, in the contemporary
tradition, stops at the service of the Royal Hours in the Eve. However, because of
their content, origin and practice, they necessitate a separate thorough study.
Hence, starting with the day of the 2nd of January, the hymnography of the
services from this period refers continuously to the Feast of the Baptism of Christ.
To this respect, the days are introduced with the following formula: “The
Forefeast of the Baptism of Christ and the feast of the saint...”4.

The structure of the Vespers in the period of the Forefeast already
introduces us unto the spirit of the Feast: After the chant “Lord I have cried...”, we
sing first the Sticheron of the Forefeast and then those of the celebrated Saint,
Glory...,, Both now..., of the Forefeast. Then follows the Aposticha of the Feast and
the Apolytikion of the Saint, Glory..., Both now..., of the Forefeast, tone 4:

‘Etowadov TordrHea, Gateste-te Be thou ready,
ZoBovlwy, kal 34RYAWHE, A Zabuloane, pune-te  Zabulon; prepare
evTpemifou ICPArgﬁtA, in randuiala thyself, O
Ne@Bosip. Hed 4, AAIME, Neftalime. lordane,  Nephthalim. River
‘lop8&dvn TTOTOUE, iOpAdHE P'klcé, raule, opreste-te si Jordan, stay thy
oTii0LUTodeEal OTAHH, MOAHMA saltand primeste pe  course and sKip for
oKLPT®V, TOD &gurPiA ICF'TI'IFI‘HI:A Stapanul, Cel ce gladness to receive
Battiobijval rPAquJA RAKY, vine sa Se boteze. the Sovereign
épxouevov Tov RECEAHCA, AAAMe, (2 Bucuri-te Adame, Master, Who
Agomdmv. AydAdov nPAMA'rrs ito, HE impreuna cu cometh now to be
0 A8 oLV T lcpl(lﬁrm (€EE, MKOMKE  Stridmoasa; nu vi baptized. 0 Adam,

TpopryTopy, pn
KPUTITETE EQUTOVG,
g év [Tapadeion
70 mpiv’ Kal yap

BZ QAN npe’mAe: HEO,
HArH BAAERZ KWL,
ARACA, AA
WEAEIETE K

ascundeti ca mai
Tnainte in rai. Ca S-a

aratat Cel ce v-a
vazut pe voi goi, ca

be thou glad with
our first mother,
Eve; hide not as ye
did of old in

and the grace of the Holy Spirit first given...” (De Baptismo, 19). At the end of the 4th century, Baptism
was performed on Christmas Day, on the Epiphany (Baptism of Christ) or on the Pentecost [see A.
Baumstark, Comparative Liturgy, trans. F. Cross, rev. (Westminster, B. Botte, Md., 1958) 158-159] . It
is important though, that from a liturgical point of view, the celebration of Christmas and of the Epiphany
(Baptism of Christ) is even nowadays structured according to the celebration of the Passover, and
in the older Typikons both feasts are mentioned as “Passover - three days celebration”, “Passover”
meaning here including the Baptism within their celebration” [Alexander Schmemann, Of Water and the
Spirit: A Liturgical Study of Baptism, trans. into Romanian by A. Mihail3, (Bucharest, Sophia, 2009), 11.]

3 Login, 893.

4 Mineiul pe lanuarie, 2rd day, the Vespers.
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nst?m o,&,em,&,ﬂ
Xprro:z mum, )
TEAPE YOTA
WEHOEHTH.

sa va imbrace in

haina cea dintai.
Hristos S-a aratat,
vrand sa innoiasca

Paradise. Seeing
you naked, He hath
appeared now to
clothe you in the

£@avn, v oo toata faptura.’ first robe again.
ktiow, BéAwv Christ hath
avaxkawiooats appeared, for He
truly willeth to

renew all creations.

This Apolytikion (Troparion) of the Forefeast is repeated daily and its
content emphasizes the soteriological dimension of the Feast that approaches, for
Christ comes to be baptized to give back “the first robe again”, the shining robe of
the grace, lost through sin. We underline again the relationship with the Pauline
theology of the Baptism, which is a subjective or personal feature of the fruits of
Christ’'s work, which means in the same time clothing with Christ: for all of you
who were baptized into Christ have clothed yourselves with Christ (Galatians 3:27).
If today the Baptism of Christ no longer has in its center the service of the Mystery
of the Baptism, the emphasis being placed on other rituals, hence this Apolytikion
of the Forefeast no longer refers strictly to those who prepare to be baptized, but
through its content it has the role of reminding us of the gift of redemption that
we received with the Baptism of Christ and with our Baptism. That is why, it is
persistently used for all the services during the period of the Forefeast of the
Baptism of Christ.

In fact, the entire hymnography prepares us continuously for this great
mystery that has been done for us, a fact which is announced within the first
sticheron of the 2nd of January, tone 4: “Let us devoutly intone songs for the
Forefeast of the revered Baptism of our God; for see, in flesh, as a human, he is
about to approach his Forerunner and to ask for saving Baptism for the
refashioning of all those who with faith receive sacred enlightenment and share in
the Spirit”. The Feast of the nativity of Christ is compared to the Feast of the
Baptism of Christ: “Radiant the feast that has passed; more radiant the saving

S Mnvajov T0) lavovgpiov, [(Athens, Apostoliki Diakonia, 2009), 17.

6 HHHIA JI'BGAZIZ IAHHEAPIH, (Kiev, Tipografia Lavrei Pesterilor, 1993), 33.

7 Mineiul pe lanuarie, (Bucuresti, IBMBOR, 1997), 28. This Troparion is sung at the end of the vespers
each day of the Forefeast until the 4th of January, and on the 5t of January a second Troparion of the
Forefeast occurs.

8  http://www.antiochianladiocese.org/files/service_texts/great_feasts/lord_theophany/1-Theophany-
Royal-Hours-BOTH.pdf

9 Mineiul pe lanuarie, day 2, Vespers, stikheron I. For the English version see
http://www.anastasis.org.uk/jan02.htm (accessed 11t of June 2015).
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feast that draws near. The one had an Angel as the bearer of good tidings, and this
found the Forerunner as the one who makes ready for it in advance. In the one,
when blood was shed, Bethlehem grieved, as one who was childless; in this, when
the waters were blessed, the Font was made known as source of many children.
Then a Star guided the Magi, but now the Father revealed you to the world. Lord,
who took flesh and are coming again made manifest, glory to you!”10.

Hence, we may observe that the Forefeast with a fixed date is more precise
and develops a theology in relationship with the Feast of the Baptism of Christ
with a broader thematic than the celebration of a cathedral type, with a changing
date.

For the Matins we add besides the Canons for the celebrated Saints the
Canon of the Forefeast. We can find the Troparion of the Forefeast (twice) daily
together with the usual chants of the service, Kathismas of the Forefeast as well as
the Kontakion and the Ikos. After the Exapostilarion of the Forefeast we have the
Lauds with the Stichera of the Forefeast, tone 4, the Aposticha of the Lauds, then
the rest of the service of the Matins as follows!l. We may also mention the fact
that for the liturgy, the days of the Forefeast of the Theophany do not have
something special besides the Troparion of the Forefeast after the Little Entrance
and several troparia from the canons, which are added up to the Beatitudes, from
the Canon of the Forefeast, from the Matins. The Apostle and the Gospel do not
refer to the feast, the koinonikon is the usual one for the day?2.

Both the Canons for the Forefeast from Matins and those that are sung daily
at the Compline represent the most characteristic feature of this period, underlining
through their content that intrinsic structural and hymnographic relationship
between the Baptism of Christ and the Resurrection of Jesus. Composed according
to the pattern of the Holy Week, the canons of this period require special attention.
The Canons sung during the Holy Week present no difference whatsoever between
the Greek, Slavonic and Romanian traditions. Only one Canon is used both for the
Compline and for the Matins (Triode, Diode or complete Canon, depending on the
day)13.

The Canons sung at the Compline on the Holy Week are composed by
Andrew of Crete and don’t have a Greek acrostic, which shows the fact that these
were not used as an hymnographic model for the Canons of the Complines from the
Forefeast of the Baptism of Christ. But, the Canons sung at the Matins are different
both in content and in the particular structure, the acrostics being composed in

10 Ibid., day 2, Aposticha of the Vespers, 3rd stikheron. For the English version see
http://www.anastasis.org.uk/jan02.htm (accessed 11t of June 2015).

11 Sf. Sava cel Sfintit, Tipicon, 198-201. See also Mineiul pe lanuarie.

12 Sf, Sava cel Sfintit, 199.

13 Login, 895.
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such a manner that they indicate, beyond all order, the day in which each canon
should be sung. They are the work of Kosmas the Monk. We will present the
acrostics both in the Greek original and in Romanian and English!# translation, as
they are given in the Triodion!5:

Holy Triode (Odes 1, 8 and 9), tone 2, by Kosmas the Monk:

Monday Acrostic: Tjj Asutépa / In cea de a doua [zi din siptimani]/ On Monday
Holy Diode (Odes 8 and 9), tone 2, by Kosmas the Monk:

Tuesday Acrostic: Tpit te / lar in a treia [zi], adica marti/ And on Tuesday
Holy Triode (Odes 3, 8 and 9), tone 2, by Kosmas the Monk:

Wednesday Acrostic: TetpdSi1yaAéd / In a patra cént, adica Miercuri cant/
On Wednesday I shall sing

Holy Complete canon, tone 6, by Kosmas the Monk:

Thursday Acrostic: Tfj paxpd mépmm pakpov Buvov £48w / In a cincea mare zi,
cdntare aduc, adicd In marea Joi cantd cantare/ On great Thursday
a great hymn I sing

Holy Friday Triode (Odes 5, 8 and 9), tone 6, by Kosmas the Monk:
Acrostic: [IpocdBBatdv te / lar inainte de sdmbdtd, adica, vineri/
And on Sabbath eve

Holy Complete Canon, tone 6, Odes 6, 7, 8 and 9 by Kosmas the Monk, and
Saturday odes 1, 3 and 4 with the Irmi by Cassia the Nun and the Troparia
by Mark the bishop of Idrunt.
For Odes 6-8, the Acrostic is ZaBBatv péAnw péya, adica Laud Sdmbdta
cea Mare/ 1 sing a great Sabbath. And if the Irmi of the first four odes are
left the acrostic is: 6¢ ZaBBatwv peAnw péya, adica Si astdzi laud Sdmbdta
cea Mare/ And today I sing a great Sabbath'e.

Thus, one may remark that for the service of the Matins of the Holy Week
we have three Triodes (Monday, Wednesday and Friday), one Diode (Tuesday)
and two complete canons (Thursday and Saturday). We also observe the fact that for
Saturday, there were originally used four odes, which was subsequently completed.
The Acrostics presented previously indicate us this??.

14 For the English version see http://www.anastasis.org.uk/HWMonMat.htm (accessed on 11th of June
2015).

15 See for example Triodul, (Bucuresti, Tipografia Cartilor Bisericesti, 1930), 522 et passim. The
contemporary editions, such as Triodul, (Bucuresti, IBMBOR, 2000), have eliminated arbitrarily the
acrostics of the canons. For the Greek text see the electronic edition of the Triodion, http://glt.xyz/
(accessed on 4th of September 2014).

16 Login, 896.

17 Login, 896.
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Canons which are composed according to the pattern of the Canons from
the Matins of the Holy Week, whose author remains unknown, but which have the
same acrostic, may be found in the structure of the Compline from the period of
the Forefeast of the Baptism of Christ!8, because for the Matins of this period
there already is another coherent series of canons composed by Joseph the Monk,
for each day of the Forefeast!9.

Due to the fact that the Forefeast of the Baptism of Christ last only four
days, it required a “condensation” of the hymnography, maintaining all the canons
correspondent to those from the Holy Week but without altering the logic of the
celebrations. These canons present a great stability in the Greek, Slavonic and
Romanian traditions20. We may see that they are composed in the same tone and
use, in Greek, the same acrostics?!, as their correspondent from the Holy Week:
they are identical in form.

2nd of Triode (Odes 1, 8 and 9), tone 2, with the acrostic:
January  Tij Asutépa / In cea de a doua [zi din siptimani = luni]/
of which the Acrostic without Irmi is the Alphabet??
and
Diode (Odes 8 and 9), tone 2, with the acrostic:
Tpim te / Iarin a treia [zi = marti]
3rd of Triode (odes 3, 8 and 9), tone 2, with the acrostic:
January  Tetp&dtYod / In a patra [zi] cdnt [= miercuri] /
of which the Acrostic is the Alphabet
and
Triode (odes 5, 8 and 9), tone 6, with the acrostic:
[IpocafBBatdv te / lar inainte de sdmbdtd [= vineri]
4th of Complete Canon, tone 6, with the acrostic:
January  Tij pokpd TEPTITY) HaKPOV Upvov E§adw /
In a cincea mare zi [= joi] cdntare aduc/ of which the Acrostic is the Alphabet
5th of Complete Canon, tone 6, with the acrostic:
January Kol ofjpepov 8¢ Zafpatv peAnw péya / Si astdzi laud Sdmbdta cea Mare/
And today I sing a great Sabbath.23

18 Mineiul pe lanuarie, (Sf. Monastire Cernica, Tipografia Bisericeascd, 1926), 35 et passim.

19 Mineiul pe lanuarie, 35 et passim. / /

20 Mineiul pe Ianuarie, (Bucuresti, IBMBOR, 1997; Mnvaiov to0 Tavovapiov (2009); AHHIA ATECALX
HHYAPIH(1993).

21 These acrostics “match” the days of the week to which they refer only in the case in which the
Baptism of Christ happens to be on a Sunday.

22 For the English version see http://www.anastasis.org.uk/jan02.htm (accessed 11 of on June 2015).

23 Login, 897.
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Thus, we have the days of 2nd and 3rd of January with special Triode,
whereas the days of the 4t and 5t of January contain the complete Canon. The
Triodes of the first two days of Forefeast were concatenated: on the 2nd of January
the Triodes of Monday and Tuesday, and on the 31 of January, the Triodes of
Wednesday and Friday, so as to have the complete Canons for the last two days:
on the 4t of January the one from Thursday and on the 5t of January the one from
Saturday. Although they change between them the order of the canons from
Thursday and Friday, yet the alternative is ideal, because it is much easier to
combine two Triodes then to combine a Triode with a complete Canon. The
structural identity of the Forefeast of the Baptism of Christ with that of the Holy
Week was, unfortunately, shaded by the correction of the last editions of the
Romanian Menaion for January?4, which as the nowadays Triodion excluded the
acrostics of the canons?5 and by the perpetuation of an incondite translationzé.

It is these acrostics as well as the content of ideas of the hymns of the
canon from the Compline that connected the Feast of the Baptism of Christ with
Easter and thus, with the Nativity and the Resurrection of Jesus, they represented
the three Great Christian Feasts of the church year that had the same idea, the
redemption and deification of man and of the creation, through the Incarnation of
Jesus Christ, through His public presentation and through His Sacrifice, Passions,
death and Resurrection. The canons from the Compline and especially their
acrostics are highly important for the theological understanding of the Feast,
firstly for those who were baptized in this day and for whom the Feast of the
Epiphany represented Easter, or the passing from the death of the sin to the life in
Christ, through the Mystery of the Holy Baptism. They are equally important for
us, who in the day of the Baptism of Christ renew our Baptism in a mysterious
way through celebration and Liturgy?7.

At the Compline of these days, at Ode 8 of the Canon we find the stich: Sa
lduddm bine sd cuvdntdm si sd ne inchindm Domnului cdntdndu-I si preaindltdndu-L
intru toti vecii! (Let us glorify Him and bless Him and bow to Him singing and exalting
Him to all the ages!)?8. We can find this stich only in the Romanian and Slavonic
version. Usually, this stich is part of the Ode of Moses (Ode of the three young
men), which are used only for the canons of the matins??. Since it appears in the

24 Amongst the last editions which maintain the acrostics we mention the complete collection of
Menaion from the Cernica Monastery. The one for January was published in 1926 and maintains the
translation of the acrostics for all the canons (35 et passim).

25 For example, Mineiul pe lanuarie, (Bucuresti, IBMBOR, 1997).

26 Login, 894.

27 Schmemann, 12-13.

28 Mineiul pe lanuarie (1926), 36.

29Psaltirea, (Bucuresti, Cartea Ortodoxd, 2004), 323-344. For a more detailed study on the odes of
Moses see: Cezar Login, “Cantdrile lui Moise: stihologia Canoanelor Utreniei”, Altarul Banatului, (4-6,
2007), 89-96; Juan Mateos, Utrenia Bizantind, (Cluj-Napoca, Renasterea, 2009), 39-41.
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Slavonic version, we assume that the Romanian version took it from Slavonic,
because the translations of the Romanian books used Slavonic versions. Since the
Slavonic translation is much more conservative3?, one may provide here the
idea that in the early ages, the Odes of Moses were used at these Feasts for the
Compline as well31, but this idea is only a supposition.

However, the days of the Forefeast were considered to be the Holy
Week, in which the catechumens prepared for the Baptism, and for us it is a
real preparation for the Feast. Thus, the similarity of the mentioned canons is
indisputable and does not regard only their structure and allocation, but goes
far beyond this, to a profound similarity of the content, and even to the use of
identical phrases. We will emphasize this through some of the most representative
examples. Thus, we have the Irmi of the Odes 1 and 9 from the Canon of the

Matins of the Holy Thursday:

Zeviag SeomoTik|G,
Kol dBavdatov
TPATENG, €V
VTEPWQ TOTIW, TATG
VYMAATS ppeat,
ToTol Sevite
ATIOAQUOWEY,
émavafefnkota
AdYov, €K ToU
Abyou pabovreg, ov
peyoAvvouev.3?

TunBeion tudral,
TOvTOG £puBPOg,
KUULXTOTPOPOG 8¢
Enpaivetal fubdg, 0
a0TOG 60D
AOTIAOLG YEYOVRIG
Batog, kal

GTANCTRIA
KAMHA, H
EEZCMEOTHALA
TPANEZAl HA
ro'PH mz mbord,
BAICOKHMH O\erI,
&rl;FHm noiHAATE
HACAAAAMEA
ROMWIEAWA (ASRA, WO
(ASKA HASNHBLIECA.,
@rome REAHVAEME.33

Grbivenoe chveTea
mope ‘isFMHo's,
ROAHOMHTAEMAA IKE
AgcSwdeTeA
rASEHHA: TAAK AL
KENHW
BE3OPSRHAIME

30 MHHI AECALA HHHYAFIN(1993), 34.
31 The same thing may be observed regarding the Complines from the Forefeast of the Nativity of

Christ.

Din ospatul
Stapanului si din
masa cea
nemuritoare, la loc
inalt, cu ganduri
inalte, veniti
credinciosilor sa ne
indulcim, pe
Cuvantul Cel
inaltat, din Cuvant
cunoscandu-L, pe
Care Il marim34.
Cu taiere s-a taiat
Marea Rosie si
adancul cel hranit
cu valuri s-a uscat,
aceeasi Impreuna
facandu-se celor
fara de arme

32 http.//glt.xyz/texts/Tri/t95.uni.htm (accessed on 20t September 2014).

33 TPIL(/,Jb I]OGYYMA (Moscova, Tipografia Patriarhiei Moscovei, 1992), 428.
34 Triod, (Bucuresti, 2000), 588. Translation after the quoted Greek original.

35 http://www.anastasis.org.uk/HWThu-M.htm (accessed 11th June 2015).

Come believers, let
us enjoy the
Master’s welcome
and the immortal
table in the upper
place, with minds
raised high, having
learnt a
transcendent word
from the Word,
whom we
magnify3S.
The Red Sea by a
cut staff is cut, the
deep, source of
waves, grows dry,
itself becomes
pathway for the
unarmed and a
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TUGV.36
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ERIBLIH nFoxo,A,r'lMA, trecere si celor prea

H &:EOFYZ?NHMMZ intrarmati
rposz.37 mormant. Si

cantare lui

Dumnezeu

cuvioasa s-a cantat;
caci cu slava S-a
preaslavit, Hristos
Dumnezeul
nostrus3s,

tomb for the fully
armed. A song
pleasing to God was
raised, ‘Christ our
God has been
greatly glorified3®.

And in the Canon at the Compline of the Forefeast of the Baptism of Christ
we find the following two Irmi:

Eeviag AeoTOTIKTG,

Kat dBavatou
TPATEG, €V
TEVIXP® oTmAaiw

Tplv, dmodavoavTeg,
viv Ttpog TopSavnv

Spapwpev,

Huotplov oYdpevol

E€vov, TO TG Gdvw
AQUTTPOTNTOG
mpdEEVOV. 40

TunBeion tudtoa,
TovTOoG £pLBPAG,
KUMATOTPOPOG 8¢
Enpaivetal fubdg, 6

aVTOG 60D GAOTIAOLG

yeyovwg Batdg, kal

GrrPA'H:rrﬁ'l'A BAYHA A Din ospatul Sta-
RE3CMEPTHRIA panului si din masa
TPANEIAI RO cea nemuritoare, in
ofES3kMmz Mprrs'nrk pesterd siracs, cei

ce mai inainte ne-
am indulcit, acum
laIordan sa aler-
gam, taina straina
sa vedem, care gaz-
duieste stralucirea
cea de sus.*2

npés ¢ HACAAAHBLLIEC A
HEIHE HA ?OPMHZ
TEUEME, TAiHY
3pAyie zrrPiHHtZ,
ro’PH'l'A ceEraocTH
XoM'rrAﬁrrrMHHQ.‘“

Grlivenoe ckvbTea
MOPE TEPMHOE,
BOAHOMHTAEMAA IKE
2 / \
AzdideTea ra¥RHHA,
TAAKAE KENHW
EE30OPSHMME BRIRLLIH

Cu taiere s-a taiat
Marea Rosie, iar
adancul cel hranit
cu valuri s-a uscat,
facandu-se totodata
trecere deschisa

36 http://gltxyz/texts/Tri/t95.unihtm (accessed on 20t September 2014).
37 TPIUIR TOCTHARA (1992), 424v.

38 Triod, (Bucuresti, Tiparnita Institutului Biblic si de Misiune Ortodoxa, 1949), 643.
39 http://www.anastasis.org.uk/HWThu-M.htm (accessed 11th June 2015).

*0 http://glt.xyz/texts/Jan/04.uni.htm (accessed on 20t September 2014).

1 AHHIA HECALZ HAHHEAPIH (1993), 77.

42 Mineiul pe lanuarie (1997), 66. Translation after the quoted Greek original.
43 http://www.anastasis.org.uk/HWThu-M.htm (accessed 11th June 2015).
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Having first
tasted delight on
the Master’s
welcome and his
immortal table
in the poor Cave,
now let us run to
Jordan to see the
strange mystery,
host to the
splendour from
above*s.

The Red Sea was
cut by a cutting
rod, while the
deep nurse of
waves grew dry;
it became a
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TIVOTIALTAULG TAPOG npoonﬁMA, A pentruceifiride  pathway for the
wdn) 8¢ BeotepTg moF?ZmHuMZ rFo'Rz. arme, iar pentru unarmed, and a

GvopEATIETO" kcnn oxe EFouPA'tHAA cei prea intrarmati tomb for the

"Ev86Ewg RoenkRAIECA: CAARHW mormant. Si can- fully armed;

8e868aoTal, XpLoTOG  MporAdRHLA x'{)\rro'cz tare placuts lui while a hymn
0 Qg0 UDV.44 BFZ HAWZ.45 Dumnezeu s-acin-  pleasing to God
tat; cacicuslavaS-a  was sung: Christ

preaslavit Hristos, our God has

Dumnezeul been greatly

nostru#e, glorified*.

In the Byzantine tradition these meanings of the Baptism of Christ have
been developed both in the Liturgy and in the theology of the icon of the feast.
Thus, the theological thinking observes a profound relationship between the
content of the feast of the Epiphany and Easter, for all the concentrated and
compact symbolism of the Baptism, that the icon of the feast presents, makes us
understand the great importance of this act: death is already on the Cross. In the
words addressed to John: Let it be so now; it is proper for us to do this to fulfill all
righteousness (Matthew 3:15), Christ anticipates the final word spoken in the
garden of Gethsemane: My Father..., yet not as I will, but as you will (Matthew
26:39). The liturgical correspondence of the feasts underlines explicitly this thing:
the liturgical chants of the day of the 3rd of January present a stunning analogy
with those from the Holy Wednesday, those from the 4t of January with those
from the Holy Thursday, and those from the 5t of January with those from the
Holy Friday and Saturday*8. The iconography absorbs these correspondences the
icon of the Baptism presents the water as a flowing tomb#9, under the shape of a
dark cave, iconographic image for Hades, inferno or hell59, covering the entire
body of Christ, as an anticipation of Christ’s descent to hell, for: “Descending into
the waters He tied the powerful one”5!, says St. Cyril of Jerusalem; and St. John
Chrysostom adds: “The immersion and the coming out are the images of the
descent to hell and Resurrection”s2. Water change its significance; once image of

* http://gltxyz/texts/Jan/Q4.unihtm (accessed on 20t September 2014).

S HHHIA HECALZ HHHEAPIH (1993), 74.

46 Mineiul pe lanuarie (1997), 63.

47 http:/ /www.anastasis.org.uk/HWThu-M.htm (accessed 11t June 2015).

48 Paul Evdochimov, Arta icoanei - o teologie a frumusetii, (Bucuresti, Meridiane, 1993), 245.

49 Evdochimov, 249.

50 Joseph Ratzingerxvi. Benedek, A Ndzdreti Jézus, 34.

51 Sf. Chiril al lerusalimului, PG 33, 441 B [See the Romanian translation Cateheze, (Bucuresti,
IBMBOR, 2003), 45].

52 Sf. loan Gura de Aur, PG 61, 34 B.
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death by flooding, it becomes now spring of water welling up to eternal life (John
4:14; Rev. 21:6) and the image of the birth into a new lifes3.

The poetical prefiguration’s of the Old Testament, in which we find the
image of the Baptism find correspondences and are evoked by the hymnography of
the Forefeast, such as the passing through the Red Sea or the Jordan’s reversion through
Elisha’s mantle: “The River Jordan receded of old by the mantle of Elisha when Elijah
ascended into heaven; and the water was separated to this side and that, the wet
element turning into a dry path for Him, being truly a symbol of Baptism, by which
we cross the path of transient age. Christ hath appeared in the Jordan to sanctify its
waters”54. The psalmist says that: The Sea looked and fled; the Jordan turned back
(Psalm 114:3), and the hymnography continues: “David, singing in advance by the
divine Spirit, cried out: What is it, sea that you have now fled? What is it, Jordan,
that you have turned back, as you look on Christ standing naked in you?”s5,

Conclusions

Both the formal structure and the content of the hymnography of the
Forefeast of the Epiphany present similarities with the Holy Week. This unravels a
new dimension in the perception of the Feast in general and of the Epiphany in
particular. Hence, the Church sees the great feasts in a paschal light. It all starts
from Easter “Feast of feasts” and reports back to this Great Feast. The Liturgy of
the Church which crowns each feast is the mystical-sacramental bringing up-to-date
of the Resurrection of Christ. In time, this kind of understanding was forgotten as
one may observe in the new editions of the Romanian Menaion. Those who correct
these books should take into account the old thinking of the Church, which through
certain forms and structures (e.g. acrostics, canons) wanted to express certain
profound theological ideas. The research of these forms and bringing them back
into the structure of the nowadays books of service would help theology a lot to a
thorough understanding in the spirit of the Orthodox tradition of the hymnographic
thesaurus which is nothing else than a confessing and practical form of the dogma
of the Church, making the dogma accessible for the faithful too. The rediscovery of
these paschal forms of the Feasts, in our case of the Epiphany, will contribute to
the activation of the resurrectional-eschatological character of the Christian life,
as it was lived by the Apostolic Church, but which denatured along the years.

53 Leonid Uspensky and Vladimir Lossky, Cdlduziri in lumea icoanei, (Bucuresti, Sophia, 2003), 179.

54 Apolytikion of the Forefeast, Mineiul pe lanuarie, Bucuresti, IBMO, 2010), 87. For English version see
http://www.antiochianladiocese.org/files/service_texts/great feasts/lord_theophany/1-Theophany-
Royal-Hours-BOTH.pdf (accessed on 11th June 2015)

55 Day 3, At Matins, Ode [, sticheron 4 (Mineiul pe lanuarie, 52). For English version see
http://www.anastasis.org.uk/3_january.htm (accessed 11th June 2015).
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COSMIN COSMUTA, VICARIATUL ORTODOX ROMAN ALBA IULIA, 1940-1945,
ED. PRESA UNIVERSITARA CLUJEANA, CLUJ-NAPOCA, 2014, 374 p.

Sub egida prestigioasei edituri
Presa Universitara Clujeand, a fost pu-
blicata teza de doctorat a Pr. asist.
univ. dr. Cosmin Cosmuta, elaborata
sub competenta Indrumare a Pr. prof.
univ. dr. Alexandru Moraru, sustinuta
1n anul 2013, intitulata: Vicariatul Or-
todox Romdn Alba lulia 1940-1945.

Lucrarea cuprinde opt capitole,
precedate de Cuvdntul inainte semnat
de catre coordonatorul stiintific.

Primul capitol, Introducere pre-
zinta stadiul cercetarilor si bibliografia
temei, motivatia alegerii ei - necesita-
tea acoperirii unui gol in istoria Epar-
hiei Vadului, Feleacului si Clujului si me-
todele de lucru: descriptiva, cronologica,
analitica, sintetica.

Capitolul al II-lea: Infiintarea Vi-
cariatului si primele luni de functionare
expune probleme legate de recunoasterea
acestei structuri bisericesti, subordona-
rea canonica fata de Episcopia Clujului,
componenta (protopopiate, parohii), se-
diu si personal, in primele luni de exis-
tentd. Consiliul Eparhial din Cluj a ho-
tarat la 6 septembrie 1940, prin rezolu-
tia nr. 5414, pentru mentinerea unita-
tii duhovnicesti si de jurisdictie a Epar-
hiei, Infiintarea Vicariatului de Alba lulia
care cuprindea 200 de parohii, ramase

in partea de la sud a liniei de demarcatie
trasata prin dictatul de la Viena, multe
ocupate de preoti refugiati din Basa-
rabia, Transilvania de Nord si din 1944
si din Bucovina si Moldova. Conducerea
a fost Incredintata unui Consiliu Vica-
rial al carui presedinte a fost desemnat
protopopul albaiulian Alexandru Baba.
Intre priorititile Consiliului a fost re-
cunoasterea de catre Ministerul Culte-
lor a noii institutii bisericesti si aloca-
rea fondurilor necesare pentru organi-
zarea si buna ei functionare.

Capitolul al IlI-lea, cel mai am-
plu, Administratia bisericeascd in vica-
riat detaliaza aspecte cu privire la fi-
nantarea Vicariatului, sediul, personalul
vicarial: clerici si laici, petrecindu-se
de-a lungul existentei institutiei foarte
multe schimbari, protopopiatele, noua la
numadr sunt prezentate detaliat (Abrud,
Aiud, Alba Iulia, Campeni, Cluj-Huedin,
Ludus, Lupsa, Turda si Zlatna), dintre
care unul nou creat In septembrie 1940 -
Protopopiatul Cluj-Huedin compus din
parohiile ramase pe teritoriul Romani-
ei din cele doua protopopiate si manas-
tirile din componenta sa: Sf. loan Bote-
zatorul din Alba Iulia si Rapa Rametu-
lui, reinfiintata in 1942, administrarea
si exploatarea Padurii Faget ce aparti-
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nea Episcopiei Clujului, dar ramasese
pe teritoriul Romaniei, automobilul pe
care l-a detinut, de mare folos pe plan
misionar-pastoral. Dezideratul bugetarii
propriu-zise a Vicariatului a fost realizat
abia la intrarea in anul fiscal 1942-1943.
O adevdrata epopee au constituit-o stra-
daniile de a obtine un imobil potrivit
pentru instalarea birourilor.

Capitolul al 1V-lea Pastoratie si
misiune descrie vizitele arhieresti in
Vicariat: cele ale Mitropolitul Nicolae
Bdlan de la Sibiu (1941, 1942, 1944)
care in lipsa ierarhului locului, se in-
grijea si de problemele din Vicariat si
ale Episcopului Clujului, Nicolae Colan
(1942, 1943, 1944), caruia autoritatile
maghiare nu i-au Ingaduit sa treacd
frontiera de la Feleac decat in toamna
anului 1942, inspectiile canonice ale pro-
topopilor, care aveau o mare impor-
tanta deoarece rapoartele protopopesti
si procesele verbale din fiecare parohie a
dat posibilitatea institutiei albaiuliene
sd cunoasca bine situatia fiecarei pa-
rohii si probleme de disciplina a cleru-
lui, Consiliul vicarial avand rolul unui
Consistoriu disciplinar bisericesc.

Capitolul al V-lea Activitdti sociale
in Vicariat este dedicat ocrotirii refugia-
tilor si evacuatilor, colaborarii cu Con-
siliul de Patronaj al Operelor Sociale,
combuaterii alcoolismului si a altor vicii,
grijii fata de preotii din parohiile sarace
din Muntii Apuseni, ajutati sa-si duca
mai departe activitatea de pastorire a
credinciosilor si fata de soldatii raniti, in
contextul celui de al doilea razboi mon-
dial, numarul celor care aveau nevoie de
sprijin material si spiritual crescand
foarte mult, implicarea preotimii a fost
una exemplara in organizarea de colec-
te, asigurarea asistentei spirituale, etc.

280

Capitolul al VI-lea Viata cultural-
religioasd subliniaza ca Biserica noastra
nu si-a neglijat nici o clipa dimensiunea
invatatoreasca a misiunii sale, tratand
despre relatiile inter-institutionale Bi-
serica-scoald, in multe cazuri preotii,
suplinindu-i pe Invatatorii aflati pe front,
situatia fostelor scoli confesionale, ca-
tehizare, programe de Invatamant si ma-
nuale scolare, Scoala de cantareti bise-
ricesti de la Alba Iulia care a functionat
intre 1943-1944, sub conducerea pro-
topopului Nicolae Vasiu, periodicele
bisericesti: revista Renasterea, care a
apdrut in anii de razboi la Alba Iulia,
avandu-1 ca redactor pe acelasi Nicolae
Vasiu si apoi pe preotul Teodor Ciurus
si Calendarul Vicariatului, - forme de
culturalizare a romanilor ortodocsi din
aceasta parte de tar3, tiparirea unei Carti
de rugdciuni In 1942, circulatia cartii
in parohii, societati si fundatii cultural-
religioase: Fratia Ortodoxa Roman3, sec-
tia vicariala, pusa sub conducerea profe-
sorului Lazar Chirila din Baia de Aries,
Fundatia Culturala Gheorghe Sion, pro-
tejarea patrimoniului artistic si cultu-
ral, cu toate acestea, in 1944, pierderile
de bunuri, obiecte, documente au fost
destul de mari.

Capitolul al VII-lea se ocupa de
Relatii interconfesionale, cu Biserica Gre-
co-catolica, existand o tensiune in stare
latenta intre cele doua Biserici roma-
nesti din Transilvania, cu sectele care
pareau sa prolifereze in primii ani de
razboi, dar dezvoltarea lor a fost oprita
pentru o vreme, datorita Decretul-lege
nr. 927 /28 decembrie 1942 si atitudi-
nea fata de evrei, Consiliul Vicarial in-
tervenind in doua randuri pentru ex-
ceptarea de la ordinele de internare in
tabere de concentrare a unor evrei con-
vertiti la crestinism.



RECENZIE / BOOK REVIEW

Capitolul al VIII-lea Concluzii re-
ia rezumativ rezultatele cercetarii efec-
tuate asupra activitatii desfasurate de
Vicariatul Ortodox Roman din Alba Iulia
intre 1940-1945, institutie care si-a im-
plinit cu prisosintd misiunea, in pofida
conditiilor foarte vitrege ale razboiului.

Urmeaza Bibliografia foarte bo-
gatd in documente inedite, este vorba
despre Fondul Vicariatul Ortodox Ro-
man Alba Iulia ce contine aproximativ
45.000-50.000 de documente inregis-
trate pe circa 75.000 de pozitii electro-
nice si Anexele (harti, fotografii) care
dau lucrarii un plus de valoare.

Cartea parintelui Cosmin Cosmuta
abordeaza o tema importanta pentru
Istoria Bisericii Ortodoxe Romane si

pentru Istoria contemporand a Roma-
niei, este bine structurata si analizat3,
scrisa Intr-un stil antrenant, accesibil,
continand foarte multe date istorice si
amanunte si se incadreaza intru totul in
perimetrul lucrarilor stiintifice. Remar-
cam capacitatea deosebita de analiza si
sinteza si spiritul critic al autorului care
dovedeste o foarte solida pregatire in Is-
toria bisericeasca in special si in isto-
rie In general, bund stapanire a meto-
dologiei si experienta a cercetarii.

DACIAN BUT-CAPUSAN
dbutcapusan@yahoo.ro
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