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STUDIA UBB THEOL. ORTH.,, Vol. 58 (2013), No. 2, pp. 5-15
(RECOMMENDED CITATION)

L. TEOLOGIE BIBLICA

STRUCTURA LITERAR ESHATOLOGICA A VECHIULUI TESTAMENT.
ANALIZA MACROSTRUCTURALA

IOAN CHIRILA®

REZUMAT. Studiul de fata vine in continuarea preocuparilor autorului pentru
identificarea posibilelor structurari ale continutului scrierilor canonice si pentru
identificarea celor mai convingdtoare argumente in afirmarea unitatii Sfintei
Scripturiin acest context de cercetare, autorul propune o cheie de lecturd
eshatologicd a scrierilor canonice vechitestamentare, bazata pe analiza
macrostructurali a Vechiului Testament. In centrul discursului vechitestamentar
astfel lecturat sta Mesia-Hristos, ceea ce argumenteaza necesitatea pentru
crestini a unei lecturi hristologic eshatologice a revelatiei Vechiului Testament.

Cuvinte cheie: analiza macrostructurald, lectura eshatologica, Pentateuh, hristologie
eshatologica, unitatea Scripturii

Lucrand ani de zile pe tematica isagogica specifica curriculum-ului
universitar, te lovesti inevitabil de unele Intrebari cum ar fi: cadnd si cum s-a
configurat corpusul scrierilor; cat de justificata este metoda istorico-critica si daca
intra In zona de contradictie maxima cu pozitia iudaica sau cea patristic cresting;
care cale de cercetare este cea mai apropiati de adevar? Incercand si raspunzi, te
lovesti de pozitiondri sau exprimari canonice ce aduc cu ele un anume tip si o
anume incarcdtura de apriorism, un anume soi de fundamentalism, si acest fapt te
determina sa mai amai formularea unor exprimari definitive, te determina sa mai
cauti. Asa am facut si noi. Sunt mai bine de 25 de ani de cand incercam sa gasim o
iesire din acest labirint de interogatii si credem ca acum suntem In masura sa
schitAm cateva raspunsuri sau cad acum am gasit unele validari ale opiniilor
formulate de noi, in alte studii din literatura de specialitate din mediul international.

* Pr. Prof. Univ. Dr., Facultatea de Teologie Ortodox3, Universitatea “Babes-Bolyai” din Cluj-Napoca,
Romania, ioanchirila62@gmail.com



IOAN CHIRILA

in munca noastrs, am incercat s identificim unele posibile structurari
ale continutului scrierilor canonice, altele decat cele prezentate in lucrarile de
isagogie la al caror proces de revizuire si reactualizare am participat!. Ceva ma
retinea In a credita aceste tratateca fiind , ultima forma”. Totusi, agream o serie
de enunturi cum ar fi, de exemplu, cel care admite mai multe momente de
revizuire si rearanjare a textului canonic: un prim moment este cel din vremea
lui Moise - losua; un al doilea este cel din vremea lui David; un al treilea ar fi
cel din perioada lui losia; si un al patrulea (si probabil! ultimul) cel din vremea
lui Ezdra. Cu aceastda ultima informatie m-am intalnit si In cazul studiilor
regretatului rector martir Liviu Galaction Munteanu, teza pe care am asumat-o
in studiile mele, dar pentru care mai caut argumentari in literatura de specialitate.

Un moment crucial in cercetarea noastra a fost constituit de realizarea
unei jonctiuni Intre pozitia Sfantului Apostol Pavel din Galateni unde se spune ca
,Legea e pedagog spre Hristos” (3,24) si sintezele lui John Meyendorft?, respectiv
John Breck3, in care ei marcheaza faptul -plecand améandoi de la parerile Sfintilor
Parinti -, ca sensul existentei este unul eshatologic. Plecind de la aceasta
afirmatie, se poate observa ca Sfantul Apostol Pavel propune si o lectura
eshatologica a Legii, privitd in ansamblul ei, pe langa sesizarea faptului ca din
aceasta perspectiva trebuie inteles si citit timpul Bisericii. Acestor analize s-au
adaugat 1n ultima perioada o serie de lucrari si studii de specialitate din mediul
occidental care propun o analiza macrostructurald a Vechiului Testament, care
indica, si ele, posibilitatea lecturarii eshatologice a Vechiului Testament, care
vorbesc despre un ,,ad quem” al reorganizarii scrierilor In vremea lui Ezdra si care
propun o receptare a Vechiului Testament ca o lucrare unitara.

1 Este vorba despre revizuirea si completarea editiei Pr. Vladimir PRELIPCEAN, Pr. Nicolae NEAGA,
Pr. Gheorghe BARNA, Pr. Mircea CHIALDA, Studiul Vechiului Testament, Manual pentru
Institutele Teologice, editia a I1I-a, Ed. Renasterea, Cluj-Napoca, 32003, 42006.

2 John MEYENDORFF: ,Ideea scripturisticd despre faptul ci ingerii 1l lauda fard incetare pe Dumnezeu
(Is. 6,3; Lc. 2,13) constituie o temd frecventa a Liturghiei bizantine, In special a canonului
euharistic, unde credinciosii sunt chemati sa se aldture cetei ingerilor - adica sa-si redobandeasca
comuniunea lor initiald cu Dumnezeu. Aceasta reunire a cerului cu pamantul, anticipata in
Euharistie, este tinta eshatologici a intregii creatii. Ingerii contribuie la pregitirea ei prin
participarea nevazutd la viata universului”, in Teologia bizantind. Tendinte istorice si teme
doctrinare, Ed. Nemira, 2011, p. 202.

3 John BRECK: ,Evenimentele istoriei, ce au rol in lucrarea mantuitoare a lui Dumnezeu, sunt
create, de fapt, de Dumnezeu, prin lucrarea Duhului Sfant in viata omeneasca. in viziunea
Sfantului Iustin, ,istoria” este mai mult decat o succesiune cronologica de cauze si efecte.
Aceste evenimente create de Duhul Sfant, ce constituie tipuri autentice, contin deja si
manifesta antitipul: Hristos este prezent in persoana lui Noe: ,taina oamenilor care aveau sa
fie mantuiti s-a Intamplat in timpul potopului”. Sensul istoric al unui eveniment este astfel
asociat sensului sau spiritual mai adanc sau mai plin, prin aceea ca realitatile istorice con{in
semintele propriei lor impliniri eshatologice”, in Sfdnta Scripturd in Traditia Bisericii, Ed.
Patmos, Cluj-Napoca, 2006, p. 75.



STRUCTURA LITERAR ESHATOLOGICA A VECHIULUI TESTAMENT

Macrostructura literara a Vechiului Testament poate fi considerata
eshatologica*

Ideea distinsului teolog Richard M. Davidson vine in sensul unor
analize facute de noi cu privire la textul Pentateuhului. in demersul nostru, am
realizat o sectionare a corpusului de text In unitati tematice care aveau in
centru momentul darii Legii pe Sinai. Astfel, propuneam cateva observatii de
forma cum ar fi: referatul creadrii lumii (Facerea 1,1 - 2,3); reluarea rezumativa
a referatului credrii lumii cu accentuarea antropogenezei (Facerea 2,4-25);
omul In rai, cidderea protoparintilor (Facerea 3,1-24); Inmultirea neamului
omenesc, efectele pacatului stramosesc, fratricidul (Facerea 4,1- 5,32); Noe
(Facerea 6,1-9,29); a doua genealogie (Facerea 10); Turnul Babel (Facerea
11,1-9); continuarea genealogiei (11,10-32); istoria patriarhilor... La aceste
observatii de forma li se va adauga o observatie de facturda hermeneutic
exegetica: imposibilitatea fixarii cronologice exacte a acelui ,beresit”, fapt care
va oferi posibilitatea interschimbabilitdtii ordinii pericopelor tematice din
prima sectiune fira a se produce mutatii de ordin teologic, precum si
remarcarea faptului cd in sens ascendent nu putem realiza o datare exacta a
acestora, notiunea si filosofia conceptelor temporale fiind una de factura
reconstructiva si nu de descriere directa. Am trecut apoi in sfera Legii, a Torei
si a toroturilor. Si aici se pot realiza unele actiuni similare prin care pot fi
generate regrupari ale fragmentelor similare in structurdri de continuitate,
fapt care va dilua intrucatva cele trei carti ale Legii: lesirea, Levitic si Numeri,
dar la acestea pot fi addugate sectiunile interpretative din Deuteronom si,
astfel, vom sesiza in chip si mai clar dimensiunea pedagogica si non-
eshaustiva a textului Legii. Se observa, asadar, cu usurintd dimensiunea
didactica a textului, dinamismul sau, fapt care ne-a oferit prilejul sa formulam
ipoteza existentei a doud sensuri ale textului, a doud paliere de lecturare: un
»status stasis” - lecturarea ascendenta din perspectiva imediata a
destinatarilor primari, noua generatie destinata intrarii in Canaan; si ,status
dinamis” sau functia pedagogica a textului, continutul sau profetic, prin care se
adreseaza intregii omenirii, intregii creatii. Cel de-al doilea status se subscrie
foarte bine enuntului formulat de Richard Davidson care nu se va sfii sa
propuna lecturarea Vechiului Testament, precum sugereaza Sailhamers, ca
fiind ,tipologie narativa”, deci susceptibila unei lecturi eshatologice. Aceste
analize ale colegilor occidentali le vom propune in cele ce urmeaza.

4 Richard M. DaviDsoN, , The EschatologicalLiteraryStructure of the Old Testament”, in: Creation,
Life, and Hope: Essays in Honor of Jacques B. Doukhan, ed. JiriMoskaLA, Andrews University,
Michigan, 2000, pp. 349-366.

5 John H. SAILHAMER, ,The Mosaic Law and the Theology of the Pentateuch”, in: Westminster
Theological Journal, 53 (1991), pp. 241-261; A se vedea si The Pentateuch as Narrative. A
Biblical-Theological Commentary, Zondervan, Grand Rapids, 1995.

7
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fnainte de a intra in detalierea concluziilor analizei macrostructurale,
as dori sa mai remarc un aspect asumat si transpus de catre noi in prezentarea
isagogica, exegetica si de sinteza teologica a Vechiului Testament. Realizand
actiunea de partitionare tematica a Pentateuhului, si extinzand-o si la celelalte
grupuri de scrieri, a reiesit faptul ca, In ansamblul textului revelat, Legea se
bucura de o pozitie centrala. Mai sus remarcam aceasta afirmatie cu privire la
pozitia Legii In ansamblul Pentateuhului numai c3, In cazul scrierilor profetice,
samburele central este tot Legea, la fel in gruparea celorlalte scrieri. Toate
scrierile se construiesc cu raportare la Lege: profetii vestesc necesitatea
intoarcerii poporului la Lege si consecintele ce decurg din aceasta sunt remarcate
ca fapte istorice concrete; didactico-poeticele fie lauda Legea, fie ofera modele
concrete de implinire a acesteia. Acelasi fapt reiese si din cercetarea celor care
propun analiza macrostructurald, dar vom vedea in concret in cele urmatoare.

Analiza Pentateuhului in viziunea lui J. H. Sailhamer

Studiile sale dedicate Pentateuhului sunt extrem de relevante atat ca
analize de formaé, cat si ca analize de continut’. Din perspectiva analizei
formelor, Sailhamer a aratat ca Pentateuhul este format din patru genuri
literare majore: naratiune, poezie, lege si genealogie (toledot)8. Fragmentele
legale din Pentateuh sunt adunate in centrul acestuia. Dintr-o perspectiva
analitica similara, Hans Christoph Schmitt conchide ca Pentateuhul este
produsul unei strategii compozitionale unificate care pune un mare accent pe
credintd®. Dacd admitem momentele restauratoare ale colectiilor de texte ca
fiind cele enuntate mai sus atunci momentul organizarii teologice in baza temei
credintei poate fi cel realizat in vremea lui Ezdra. Din aceasta perspectiva a
credintei trebuie privit intregul construct al Pentateuhului si, in acest caz,
naratiunile nu mai au doar o importanta istoric3, ci ele pot fi receptate ca tipologii
narative. Astfel, vom putea sesiza motivul pentru care, in Epistola cdtre Evrei,
Avraam este prezentat ca model al credintei, opinie asertatd de intreaga exegeza
iudaica si mai apoi de cea crestind. Revenind la analiza lui Sailhamer observam c3,
in cadrul analizei microstructurale, acesta identifica urmatoarea paradigma de
construire a pasajelor tematice ale Pentateuhului: 1. naratiune, 2. discurs poetic,
3. epilog. El face o alta structurare tematica decat cea indicata de noi mai sus,
preia relatarea actului crearii fara decelarea in cele doua structuri constitutive si
ne arata ca, in cazul cartii Facerea avem aceastd paradigma realizata in

6 . H. SAILHAMER, , The Mosaic Law...”.

7 ]. H. SAILHAMER, The Pentateuch as Narrative...

8 ]. H. SAILHAMER, ,, The Canonical Approach to the OT: its effect on understanding Prophecy”, in:
Journal of the Evangelical Theological Society, 30/3 (Sept. 1987), pp. 307-315.

9 Hans Christoph ScHMITT, ,Redaktion des Pentateuch im Geiste der Prophetie”, in: Vetus Testamentum,
32/2 (1982), pp. 170-89.

8
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urmatorul mod: referatul credrii din Facere 1-2,22 este narativ si este urmat
de discursul poetic al lui Adam (2,23) si de un scurt epilog (2,24). In acelasi fel
este realizata si relatarea caderii: Facere 3,1-13 este parte narativa, urmata de
un discurs poetic divin (3,14-19) si de un epilog (3,20-24)10. Prelungind analiza
la intregul Pentateuhului, se poate observa ca structurarea naratiune/discurs
poetic/epilog este intdlnita frecvent, fapt care il determinda pe autor sa
urmareascd, de aceasta data, structura macro a textului. Astfel se disting patru
sblocuri” majore ale Pentateuhului, punctate toate de patru texte poetice,
fiecare text urmat de cate un epilog. Aratam mai sus modul de structurare realizat
de Sailhamer pentru sectiunea introductiva a Pentateuhului, acum observam ca
domnia sa extinde analiza si ne ofera noi exemple precum: losua 10,12-13;
Judecdtori 5,1-30; 2 Samuel 22,1-23,7; Neemia 9,1-37, incercind astfel sa
dovedeasca faptul ca structurarea specifica sectiunilor micro este Intdlnita si In
cazul analizei macrostructurale si sa afirme ca Intreg Pentateuhul si, mai apoi, ca
intregul text al Vechiului Testament a fost organizat dupa aceasta structura pentru
ca lectorii sd poatd identifica elementele tipologice si, plecand de la acestea, sa faca o
lecturd eshatologica a textului!l. Aceastd actiune ne va conduce la tipologiile
narative care, odata identificate, ne vor oferi posibilitatea identificarii mesajului
teologic al pericopelor. De fapt, Sailhamer spune ca acest tip de aranjare a textului
urmdreste realizarea a doua obiective vizate de compilator: punerea in relatie de
continuitate a conceptelor Dumnezeul pdrintilor cu Dumnezeul legdmantului din
Sinai si cu Dumnezeul Creator, dovedindu-se astfel unicitatea dumnezeirii; si ca
alegerea si chemarea patriarhilor este In continuitate cu darea Legii, realizarea
legamantului In Sinai, iar scopul lor final este acela de a restabili pozitia centrala a
lui Dumnezeu In creatie!? sau, am spune noi: este acela de a rescrie harta
teocentricd a creatiei. Reconfigurarea teocentrica este foarte evidenta in cazul
organizirii taberei israelite dupd construirea Cortului sfant. In cazul analizei
noastre, reconfigurarea teocentrica vizeaza mai mult reforma lui Ezdra si
construirea celui de al doilea Templu. Actul in sine este un raspuns efectiv la desele
alunecdri ale poporului ales spre idolatrie, dar el poate fi vazut si In perspectiva
noutestamentara cu unele elemente de eclesiologie care muta atentia de pe
orizontala pe verticald.Aici, In cazul eclesiologiei noutestamentare pauline, Hristos
este temelia (ICorinteni 3,11) pe care se zideste trupul Sau mistic - Biserica.

10 R. M. DAvIDSON: Sailhamer afirma cad prin asezarea discursurilor poetice eshatologice la finalul
sectiunilor narative, autorul intentioneaza sa sublinieze ca si sectiunile narative trebuie receptate
ca avand o semnificatie eshatologica,in: , The Eschatological Literary Structure...”, p. 352.

11 Richard M. DAVIDSON a analizat textele citate respectand schema propusa de Sailhamer si ne ofera
urmadtoarele date: losua 10,1-11 - oprirea soarelui pe cer - este structura narativa; vv. 12-13a -
este discursul poetic; vv. 13b-15 - este epilogul. Se observa faptul ca analiza este corecta si ca in
spatele acestui tip de organizare a textului este o intentie teologica clara. A se vedea R. M. DAVIDSON,
,The Eschatological Literary Structure..”, p. 350, analiza sa este prezentatd la nota 3.

12 J. H. SAILHAMER, The Pentateuch as Literature..., Zondervan Publishing House, Grand Rapids,
Michigan, 1992, p. 82.

9
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Cele patru blocuri mari ale Pentateuhului sunt: naratiunea despre
patriarhi care se incheie cu discursul poetic din Facerea 49 urmat de un epilog in
Facerea 50; sectiunea narativa a exodului, lesirea 1-11, urmata de textul poetic al
cantarilor lui Moise si Miriam (lesire 15,1-21) si de epilogul din lesire 15,22-27;
naratiunea peregrindrii prin pustiu, Numeri 1-22, urmata de oracolul poetic al lui
Valaam (Numeri 23-24) si de epilogul din Numeri 25; si, observa Sailhamer, ,se
poate observa cum acest model Imbratiseaza (cuprinde) tot Pentateuhul, prin
aceea cd toata partea narativa a Pentateuhului, care se intinde de la Facere 1 pana
la Deuteronom este incheiata de cantarea poetica a lui Moise (Deuteronom 32-33)
si de epilogul din capitolul 34”13, Analiza macrostructurala scoate In evidenta
cateva puncte de conjunctie din cadrul Pentateuhului, cum ar fi Facere 49, Numeri
24, Deuteronom 31. Acestor puncte de conjunctie le corespund niste personaje,
niste figuri narative centrale!4, precum lacov, Valaam, Moise, personaje si
evenimente care trebuie citite in perspectiva functiei lor tipologice si a vestirii lor
profetice. Din perspectiva formei, se observa faptul cd in aceste puncte de
conjunctie existd terminologii si motive similare1s. In fiecare dintre ele existi o
figura centrala care cheama auditoriul la o intelegere imperativa a ceea ce se va
intampla in ,be’aharit hayyamim”, la sfarsitul zilelor. Aceste pasaje invoca din
partea cititorului o atentie sporita si 1i cer sa identifice o cheie hermeneutica
necesara Intelegerii complete a sectiunii poetice. Sfintii Parinti au folosit cheia
hermeneutica mesianica. Dar Sailhamer voieste sa evidentieze prin aceste
observatii faptul ca textul naratiunilor si cel al discursului poetic converg spre
un inteles eshatologic.De aceea, el pune un accent deosebit pe expresia
,be’aharit hayyamim” pe care o pune in relatie cu primul cuvant al Sfintei
Scripturi, cu beresit si afirma faptul ca acesta (beresit) cere sau te trimite in
chip automat cu gandul la cel de-al doilea. Aceasta afirmatie il contrariaza pe
Richard Davidson?s, fapt pentru care isi exprima o anume rezerva fata de nota
explicativa a lui Sailhamer. Eu as starui putin asupra acestei note, de aceea o
redau in intregime: ,confirmare izbitoare (puternica) a acestui fapt rezida in

13 ]. H. SAILHAMER, , The Canonical Approach...”, p. 309.

14 R. M. DavipsoN, , The Eschatological Literary Structure...”, p. 351.

15 ], H. SAILHAMER, ,, The Canonical Approach...”, pp. 310-311.

16 R, M. DAvIDSON: ,In articolul siu initial JETS, ,Abordiri canonice ale Vechiului Testament”, 311,
Sailhamer adauga o nota de subsol intrigantd, care sustine concluzia sa cu privire la o viziune
eshatologica asupra intregului Pentateuh. El afirma ca autorul Pentateuhului a fost determinat de un
scop eshatologic 1n alegerea cuvantului ,la Inceput” in Facere 1, 1, in vreme ce 1n alte locuri de la
facere foloseste alte douad expresii ebraice cu intelesul ,la Inceput”, iar acesta nu mai apare niciodata
(cf. Facere 13, 3; 4). Termenul ebraic regit (inceput) apare in mod curent In Biblia ebraica In calitate de
antonim pentru cuvantul aharit (,sfarsit”, ex. Isa 46, 10: ,de la inceput Eu vestesc sfarsitul”).
Sailhamer conchide in nota sa de subsol: ,Astfel, alegerea autorului pentru primul cuvant din
Pentateuh poarta deja cu sine o notd de anticipatie in ceea ce priveste ultimele sale cuvinte, care atrag
atentia cititorului asupra ,sfarsitului zilelor” (aharithayyamim). ,Zilele din urma” (Endzeit) sunt ca

» A

,Zilele de la inceput” (Urzeit)”, in: ,, The EschatologicalLiteraryStructure..”, p. 352, nota 6.
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alegerea autorului in materie de lexic, el folosind termenul bere’sit chiar la
inceputul operei sale. Initial, am putea fi tentati sa afirmam pur si simplu ca el
a ales acel termen pentru inceput, deoarece acestea era, de fapt, inceputul.
Desi cu greu putem trece cu vederea aceasta observafie, acesteia 1i scapa
sensul principal si anume ca in alte locuri de la Facere cuvantul folosit pentru
inceput nu este bere’sit, ci fie beri’sona (ex. 13,4) fie battehilla (ex. 13,3). Astfel
incat ar trebui sa Intrebam nu doar de ce autorul a ales sa Inceapa cartea cu o
relatare a faptelor care s-au petrecut la Inceput, ci, mai curand, de ce a ales sa
foloseasca acest cuvant doar pentru acest caz unic. Raspunsul se poate afla in
faptul ca pe parcursul folosirii sale in cadrul Bibliei ebraice re’sit apare in mod
curent ca antonim al lui ‘aharit, ca de exemplu la Isaia 46,10: ,de la inceput Eu
vestesc sfarsitul”. Astfel, alegerea autorului pentru primul cuvant din Pentateuh
poarta deja cu sine o nota de anticipatie In ceea ce priveste ultimele sale cuvinte,
care atrag atentia cititorului asupra ,sfarsituluizilelor” (aharithayyamim).
»Zileledinurma” (Endzeit) sunt ca ,zilele de la inceput” (Urzeit).”17.Explicatia lui
Sailhamer este menita sa evidentieze aspectul sau continutul eshatologic al
textului Pentateuhului. Rezerva lui Richard Davidson poate fi anulata de
interpretarea teologica a lui Endzeit si Urzeit: Urzeit este momentul de inceput al
timpului si al istoriei creatiei, momentul de conjunctie dintre vesnicie si
temporalitate, moment similar celui exprimat de Endzeit sau ta eshata in care se
realizeaza, de asemenea, conjunctia temporalitatii cu vesnicia. Cele doua
concepte nu sunt doar in relatie antinomica, ci se presupun reciproc, oferind
astfel posibilitatea unei lecturi eshatologice a Intregului text, deci o cautare si
o identificare a tipologiilor, o compunere a ecuatiei tip - antitip si o imperativa
cerere de mergere spre Endzeit ca spre un nou inceput. De aceea, asa cum
spune Sailhamer, cele doua se detin unul pe altul, fapt ce poate fi intarit de
modul in care Sfantul Vasile cel Mare interpreteaza expresia ,ziua unu”18. Prin
»eshatologic”, Sailhamer Intelege un viitor indefinit, dar care imbratiseaza
plinirea eshatologica a istoriei mantuiriil®.

Asadar, schema dupa care s-a realizat compunerea Pentateuhului de
catre ultimul compilator este naratiune/discurs poetic/epilog, discursul poetic
fiind de continut eshatologic, cu note marcante mesianice, caracter care se
rasfrange si asupra partii narative facand ca intreg pasajul sa fie susceptibil
lecturii eshatologice prin intermediul careia se poate identifica relatia
intrinseca dintre faptele din trecut si viitor, aspect marcat de modul in care
iudeul percepe timpul, dezvoltand in ebraica biblica in special doar perfectul si
imperfectul. Apare, astfel, naratiunea tipologica care, in fapt, prin continutul

17 ]. H. SAILHAMER, , The Canonical Approach...”, p.311, nota 19.

18 SFANTUL VASILE CEL MARE,Omilii la Hexaimeron, in PSB 17, Ed. Institutului Biblic si de Misiune al
Bisericii Ortodoxe Romane, Bucuresti, 1986, pp. 94-96.

19 R. M. DaviDsoN, , The Eschatological Literary Structure...”, p.351.
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mesianic al partii poetice, ne determina sa facem, pe langa lectura eshatologica, si
o lectura hristologica (in tipul celei din Luca 24) dar, in acelasi timp, sa
observam cd centrul Pentateuhului este Legea, iar inima Legii este venirea lui
Mesia vestita profetic aici, ce trebuie sa fie receptata in lumina credintei, tema
generala fiind credinta si intruparea Legii.

Analizand cele patru blocuri de text, observand caracterul eshatologic
al pasajelor poetice, putem conclude ca toate cele patru macrostructuri sunt
de natura eshatologica si ca, impreung, ele scot in evidenta faptul ca Mesia este
centrul/inima implinirii eshatonului.

Caracterul hristocentric al discursului eshatologic

Discursul poetic este prezentat ca avand o dimensiune eshatologic3,
fapt marcat de utilizarea constanta a expresiei ,in zilele cele de pe urma”.
Sailhamer recunoaste ca expresia se poate referi la ,un timp viitor deschis”
(open-endedfuturetime), dar tine sa remarce faptul c3a, in secventa ,zilele din
urma”, el gaseste zorii implinirii eshatologice a istoriei mantuirii. Aceste elemente
pot fi remarcate Indeosebi in momentul in care observam ca fiecare pasaj poetic
are un continut mesianic pe care Richard M. Davidson il numeste ,inima
focusului eshatologic”20 din Torah, Legea urmarind constant sa ne vorbeasca
despre venirea lui Mesia. Sa vedem cateva concluzii ale sectiunilor analitice.

In Facerea 49, cuvintele de binecuvantare ale patriarhului Iacob se
incheie cu o perspectiva mesianica in cadrul cdreia el vorbeste despre venirea
lui Mesia ,in zilele de pe urma”. El spune: ,Nu va lipsi sceptru (sebet) din Iuda,
nici toiag de carmuitor (mehogeq) din coapsele sale, pana ce (‘ad ki) va veni
impdciuitorul (Siloh), Caruia se vor supune popoarele” (Facerea 49,10).Acesttext
ne vorbeste despre o succesiune regald pe linia lui luda care nu se va intrerupe
pana la venirea lui Siloh. Dificultatea de interpretare a textului este creata de
Siloh. Termenul Siloh provine din limba ebraica de la verbul slh care insemneaza
»a fi In largul tau, a fi linistit, a prospera”?! in contrast cu ideea ca regele
mesianic va veni intr-o vreme a pacii si a supunerii tuturor sub legile sale.
Chipul lui Mesia este prezentat in versetele 8-9 ca Invingator asupra dusmanilor
sai si ca un leu care se odihneste dupa ce si-a luat pranzul sau. Versetele 11-12
descriu prosperitatea si abundenta perioadei de aur in cuvinte si imagini
grandioase: vita de vie va creste incat Mesia isi va putea lega asinul de corzile sale,
iar vinul va fi din abundenta incat Mesia isi va putea spala vesmantul in el. Pentru
interpretarea cresting, vita de vie areun simbolism aparte: mai intai, ea il

20 R. M. DAvIDSoON, , The EschatologicalLiteraryStructure...”, p. 353.

21 C.F. Ke1L, The FirstBook of Moses, In Commentary on the Old Testament in Ten Volumes, by C.F.
KeiLand F. DELITZSCH, vol. 1, The Pentateuch: ThreeVolumes in One, trans. JamesMARTIN,
GrandRapids, Michigan: Eerdmans, 1976, pp. 393-401.
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reprezenta pe Israel, pe am Yhwh(poporul lui Dumnezeu), mai apoi, in Noul
Testament, ea Il simbolizeazi pe Hristos, deci in aceste doud versete pot fi
identificate elementele ce vestesc sacrificiul hristic atunci cand se coreleaza
textul cu Apocalipsa lui loan 19,11-15. Descrierea lui Mesia din cuvintele de
binecuvantare ale lui lacob se va regasi in scrierile profetice de mai tarziu, in
special la Zaharia 9,9, Isaia 63,1-6 si In Apocalipsa lui loan 5,5.9;19,11-15.
Creand conexiunea cu Noul Testament, observam o diferentd: In Vechiul
Testament se vorbeste despre venirea lui Mesia intr-un viitor indefinit pe
cand, in Noul Testament (Apocalipsa lui Ioan), se vorbeste despre a doua
venire a lui Mesia, despre sfarsitul istoriei si instaurarea Imparitiei cerurilor.
Elementele de corelare a celor doua testamente sunt mult mai multe si nu le
vom expune noi aici si acum. Consideram, totusi, potrivit a mai introduce
cateva elemente de definire a ,Puternicului lui Iacov”, El este Pastorul, Stinca
lui Israel, titluri care apartin descrierii Dumnezeului lui Israel atunci cand
lecturam Ps. 23,1; 80,1; Eccl. 12,11; Isa. 8,14;28,16 sau | Pet. 2,7-8. Faptul ca
exista un contrast intre descrierea mesianica generala si cea prezentatd de
cuvintele lui Iacob va fi usor de inteles in momentul in care observam in
discursul mesianic iudaic invatatura despre doi Mesia, unul biruitor si unul al
suferintei. Dezvoltand aceasta invatatura fundamentala pentru credinta lor, ei
ajung la concluzia necesitatii si a unui Mesia patimitor, dar nu-1 pun in acelasi
plan sau persoana cu Mesia rege al lui David?22.

In Deuteronom 33 avem o altd binecuvantare a semintiilor, dar de data
aceasta realizata de Moise Tnainte de a muri. Versetul 22 contine expresia
»sfarsitul zilelor” care ne vorbeste despre un viitor neprecizat, insa ea include
si Invatatura potrivit careia vremea lui Mesia vine. Sunt utilizate conceptele
»nazir” si ,hasid” cu referire la losif si la Levi, dar conceptul ,hasid” are ca si
corespondent pe ,Cel sfant” (v.8) fapt care ne conduce, din nou, la o afirmatie
mesianicaz3.

Analiza pasajului din Numeri conduce la afirmarea clara a faptului c3,
aici,Valaam vesteste venirea impdratiei lui Mesia si biruinta Sa asupra fortelor
raului. Ceea ce este specific acestei profetii este faptul ca vorbeste despre ,un
nou exod eshatologic”24. O tema foarte generoasa care ne duce cu gandul la
simbolul Pastorului, atdt in acceptiunea vechitestamentard, cat si In cea
noutestamentara de la Evanghelistul [oan.

22 Pentru o prezentare mai detaliatd a subiectului, a se vedea Jan A. SIGVARSTEN, Messiah Son of
Joseph: Genesis 49,22-26, M.A. thesis, Andrews University, 1998.

23 Pentru a sesiza conexiunea complexd intre aceastd afirmatie mesianicd si contextul general al
mesianismului iudaic, se poate vedea lucrarea lui Walter C. KAISER Jr., The Uses of the Old Testament in
the New, Chicago: Moody Press, 1985. Kaiser specifica faptul ca Deut.33,8 - hasid a fost un apelativ
pentru incercarea lui Massah, insa in les. 17,2 (Num. 20,13) cel care este Incercat este insusi YHWH. El
atrage atentia asupra faptului cd exprimari similare se gasesc in [ Sam. 2,9-10 si in Ps. 16,10.

24 R, M. DAvIDSON, , The EschatologicalLiteraryStructure...”, p.357.
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Analiza organizarii ,blocurilor” majore ale Pentateuhului releva o
organizare chiastica a acestora dupa formula ABBA focusata pe noul Exod si,
implicit, pe persoana lui Mesia. Dar nu putem sa nu observam ceea ce rezulta
din prezentarea simbolicd a formulei chiastice: Abba - Parinte. Ar putea
continua analiza structurilor chiastice si cu Leviticul?5, dar despre acestea intr-
un alt studiu. Acum conchidem prin a spune ca sensul literar eshatologic al
Pentateuhului este o evidenta, ca existd citeva teme ce se interpatrund si se
regasesc in centrul acestuia: Legea, Mesia, Noul Exod, care ne indreptatesc sa
afirmam ca discursul eshatologic al pasajelor poetice este unul care il are In
centru pe Mesia-Hristos, deci cd este un discurs eshatologic hristocentric. Intr-un
anume sens, am putea spune, impreuna cu Richard M. Davidson, ca Pentateuhul,
privit ca intreg, este o unitate ce poate fi privita ca eshatologie mesianicaze.

Analiza macrostructurala poate fi extinsa la intreg corpusul Vechiului
Testament: Sailhamer indica conexiunea dintre Torah si Profeti si cea dintre
Profeti si celelalte scrieri. Acest lucru l-am surprins si noi in studiile anterioare
dedicate temei. Punctele de conjunctie indicate sunt: los.1,7 si Mal. 3,22-24.
Finalul textului canonic din 2 Cronici 36,21 ni se descopera a fi realizat in
aceeasi structurare: eshatologie(v.21) urmata de decretul lui Cirus citit ca
prefigurare mesianica.

Sumarizand, putem spune c3, la nivelmacrostructural, intreg Vechiul
Testament este eshatologic, fiind centrat pe prevestirea sfarsitului zilelor si pe
lucrarea lui Mesia. De aceea, trebuie sa ne intoarcem la Evanghelistul Luca
24,27 si sd asumam ca paradigma hermeneutica pentru Vechiul Testament
lectura lui Hristos facuta celor doi ucenici in drum spre Emaus.

Concluzii

Cercetarea biblica din sfera mediului ortodox ramane foarte adesea
focalizata pe paradigma exegetica patristica, fapt care ii atrage critici sustinute
din partea mediului de cercetare occidental. Se afirma chiar ca ar exista o
respingere totala a metodei istorico-critice, desi lucrurile nu stau chiar asa.
Prezentul studiu aratd ca e importanta cercetarea generata de directiile
specifice ale istorico-criticismului biblic, dar cd nu este suficient sa ajungi la
tintele promovate de lahmanieni sau benderieni, ci ca trebuie sa vezi si sa
afirmi unitatea Scripturilor pornind de la Unicitatea divinitatii care se
reveleaza si de la punctul central: Mesia-Hristos.

La fel se poate spune si despre isusologie, ea nu poate ramane in zona
partitionarilor generate de istoric si eshatologic, ea trebuie sa ajunga ca mesaj

25 Structura chiastica este de tipul ABCDCBA, lomKippur este in centru, fiind vorba despre 37 de
cuvantdri, cuvantarea centrala este in Levitic 16 - Ziua curatirii - Ziua judecatii.
26 R. M. DAvIDSoN, , The EschatologicalLiteraryStructure...”, p. 361.
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exegetic si ca sinteza doctrinara in punctul in care vorbim despre Mesia-
Hristos - Dumnezeu-Omul.

Studiul de fatd ne aratd ca, dincolo de lectura centrata pe naratiunea
istorica, putem gasi o lectura focusata pe naratiunea eshatologica ce are in centru
pe Mesia si Noul Exod. Analizand textul canonic al Vechiului Testament, dupa
structurarea din Biblia Ebraic3, observam ca redactorul final (probabil Ezdra) a
utilizat o schema teologicd menita sa ne conduca la credinta, Lege si Mesia. Din
aceasta perspectiva, putem spune cd studiul oferda un raspuns pertinent
marcionismului, aratand ca este nevoie de revelatia Vechiului Testament si pentru
crestini, este nevoie de lectura hristologic eshatologica a acestuia.

Elementele concluzive ale analizei micro si macrostructurale degaja
afirmatii ce ne ofera posibilitatea sa spunem c3, in traditia iudaic3, scrierile s-
au adunat mai intai la Cortul Sfant, apoi la Templu si ca ele au fost rearanjate
in cadrul reformelor lui David (este vorba aici de Torah si de Psalmi); in vremea
lui losia (cele din perioada davidica la care se adauga profetii) si In vremea lui
Ezdra, care va prezenta lista scrierilor canonice. Actiunile de reorganizare a
textelor dovedesc faptul ca textul si mesajul sau teologic este mult mai important
decat variile abordari critice ale formei, paternitatii sau cronologiei.

Analiza macrostructurala ne conduce la identificareasimilaritatilor si a
corespondentelor care marcheaza o continua ascensiune de la pamantescul
din Facere 6,2 la cortul nefacut de mand, aceasta prin credinta, ascultare si
vedere, prin incredintarea continua a faptului ca Domnul vine.
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ABSTRACT. The study comes as a continuation of the author’s preoccupation for
the identification of the possible structures within the contents of the canonical
writings and for the identification of the most convincing arguments to support
the unity of the Holy Scripture. In this research context, the author proposes an
eschatological reading of the canonical writings of the Old Testament, based on its
macrostructural analysis. In the centre of the Old Testament discourse read in
such a manner stands the Messiah-Christ, which justifies the need for Christians
to read the Old Testament’s revelation in a Christologic-eschatological key.
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When you've been working for years on the theme of isagogy
characteristic for the university curricula, you inevitably come to questions such
as: when and how did the corpus of writings configure? To what extent is the
historical-critical method justified and if it is in maximum contradiction with the
Judaic position or with the Christian Patristic one? Which one of the research
methods is the closest to truth? In the attempt to answer such questions you
come across canonical positions or expressions that come along with a certain
type and a certain amount of apriorism, a certain kind of fundamentalism and this
determines you to postpone formulating some final expressions, it determines
you to look further. And this is what I have done too. There are more than 25
years since I try to find a way out of this labyrinth of interrogations and I believe
that I am able to sketch a few answers or that | have now found some validations

* Pr. Prof. Univ. Dr,, Facultatea de Teologie Ortodox3, Universitatea “Babes-Bolyai” din Cluj-Napoca,
Romania, ioanchirila62@gmail.com
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for my opinions - presented within other studies - in the specialized literature
from the international environment (background).

In my work, I have tried to identify some possible structures of the
canonical writings’ content, other than the one presented by the isagogical
writings to the revision and renewal of which I participated!. Something kept
me from crediting these treatises as the “ultima forma”, however I accepted
some of the statements such as, for example, the one that supports several
moments of revising and rearranging the canonical text: the first moment is
the one in the times of Moses-Joshua; the second is during the reign of David,
the third would be the one during the times of Josiah; and the fourth (and
probably! the last one) is the one during Ezra. I also encountered this last
information in the case of the studies written by the late rector martyr Liviu
Galaction Munteanu, a thesis that I have taken upon myself in my studies, but
for which I kept looking for arguments in the specialized literature.

A crucial moment in our research was the accomplishment of a
junction between Saint Paul’s position in Galatians where it is said that “the
law was our guardian until Christ came” (3:24) and the syntheses of John
Meyendorff2 and John Breck3 respectively, in which, starting from the Holy
Fathers’ opinions, they emphasize the eschatological orientation of existence.
Starting from this statement, one may observe the fact that Saint Paul proposes
also an eschatological reading of the Law, regarded as a whole, besides drawing
the attention upon the fact that this is the perspective from which the ecclesial
time must be read and understood. To these analyses, other works and studies
have added lately coming from the western environment, which propose a
macrostructural analysis of the Old Testament, which indicate the possibility
of an eschatological reading of the Old Testament, which speak about an “ad

1 We refer to the revision and completion of the edition of The Study of the Old Testament,
textbook for the Faculties of Theology, Vladimir PRELIPCEAN et al., Studiul Vechiului Testament
(Cluj-Napoca: Renasterea, 32003, 42006).

2 John MEYENDORFF: “The biblical idea about the fact that angels praise God endlessly (Isaiah 6:3; Luke
2:13) constitutes a frequent theme of the Byzantine Liturgy, especially in the Eucharistic canon,
where the faithful are called to join the angels — meaning to regain their initial communion with the
Lord. This reunion of the sky with the earth, anticipated within the Eucharist, is the eschatological
target of the whole creation. The angels contribute to its preparation by the unseen participation to
the life of the universe”, in: Teologia bizantind. Tendinte istorice si teme doctrinare (Bucuresti:
Nemira, 2011), 202.

3 John BrEcK: “The events of the history that have a role in the liberating work of the Lord are actually
created by God, through the Holy Spirit's work in the human life. From the point of view of Saint
Justin, “history” is more than a chronological succession of causes and effects. These events created
by the Holy Spirit, which form authentic types, already contain and manifest the antitype: Christ is
present in Noah'’s person: “the mystery of the people who were about to be liberated happened
during the flood”. The historical meaning of an event is thus associated to its spiritual meaning,
more profound or complete, through that the historical realities contain the seeds of their own
eschatological fulfillment”, in: Sfdnta Scripturd in Traditia Bisericii (Cluj-Napoca: Patmos, 2006), 75.
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quem” of the reorganization of the writings during Ezra, and which propose a
perception of the Old Testament as an unitary work.

The literary macrostructure of the Old Testament can be considered
eschatological*

The idea of the distinguished theologian Richard Davidson comes to
support several analyses that we did with respect to the text of the
Pentateuch. In our approach, we divided the text into thematic units that
focused on the moment of the offering of the Law on Mount Sinai. Thus, we
proposed several observations of form such as: the report of the creation
(Genesis 1:1 - 2:3); the brief reresuming of the text regarding the creation of
the world with an emphasis on the anthropogenesis (Genesis 2:4-25); man in
heaven, the fall of our ancestors (Genesis 3:1-24); the increase in number of
the humankind, the effects of the original sin, the fratricide (Genesis 4:1-5:23);
Noah (Genesis 6:1-9:29); the second genealogy (Genesis 10); the Tower of
Babel (Genesis 11:1-9); the continuation of the genealogy (11:10-32); the
history of the patriarchs... To these observations of form we will add a
hermeneutical-exegetical observation: the impossibility to fix chronologically
exactly that “bereshit”, which will offer the possibility of interchanging the
order of the thematic pericope from the first section without generating
theological mutations and the remarks on the fact that in an ascending way we
cannot offer an exact dating for these, the notion and the philosophy of the
temporal concepts being a reconstructive one and not one of direct
description. We then, moved on into the sphere of the Law, the Torah and the
torot, and here some similar actions can be performed through which one can
generate regroupings of similar fragments into continuity structures, which
will alter (attenuate) to some extent the three books of the Law: Exodus,
Leviticus and Numbers, but to these the interpretative sections from Deuteronomy
can be added and thus we can observe more clearly the pedagogical and non-
exhaustive dimension of the text of the Law. Thus one can easily observe the
didactic dimension of the text, its dynamics, which offered us the opportunity
to express the hypothesis of the existence of two meanings of the text, two
ways of reading: a “status stasis” - the ascending reading from the immediate
perspective of the primary recipients, the new generation destined to enter
Canaan; and “status dinamis” or the pedagogical function of the text, its
prophetic content, through which it addresses to the entire humankind, to the
entire creation. The second status subscribes very well to Richard Davidson’s
statement, who has no problem in recommending a reading of the Old

4 Richard M. Davipson, “The Eschatological Literary Structure of the Old Testament”, in Creation, Life, and
Hope: Essays in Honor of Jacques B. Doukhan, ed. Jiti MOSKALA (Andrews University, 2000): 349-66.

19



IOAN CHIRILA

Testament according to the suggestion of Sailhamer®, as a “narrative typology”,
thus susceptible to an eschatological reading. We will propose in the following
these analyses of my Western fellow colleagues. Before going into details
regarding the conclusions of the macrostructural analysis, | would like to observe
one more aspect assumed and transposed by us in the isagogical, exegetical and of
theological synthesis presentation of the Old Testament. After dividing
thematically the Pentateuch and expanding this action to the other groups of
writings too, we concluded that, within the revealed text, the Law takes a central
position. We presented previously this statement regarding the position of the
Law within the Pentateuch, but within the prophetic writings, the central
nucleus is still the Law as well as in the classification of the other writings. All
the texts are built up with reference to the Law: the prophets announce the
necessity of the return of the people to the Law and the consequences that
emerge from it are marked as concrete historical facts; the didactic-poetic
writings either praise the Law or offer actual models of fulfilling it. The same
fact results from the research of those who propose the macrostructural
analysis, but we will see this clearly in the following.

The analysis of the Pentateuch in the view of J. H. Sailhamer

His studies dedicated to the Pentateuch are extremely relevant both as
analysis of formé and as analysis of content’. From the perspective of the
analysis of forms, Sailhamer showed that the Pentateuch is formed of four
major literary genres: narrative, poetry, Law and genealogy (toledot)8. The
legal fragments from Pentateuch are gathered in the centre. From a similar
analytical perspective, Hans Christoph Schmitt concludes that the Pentateuch
is the product of a unified compositional strategy which puts a great emphasis
on faithf. If we accept the restoring moments of the collections of texts as the
ones previously announced, then the moment of the theological organization
based on the theme of faith may be the one accomplished in the time of Ezra.
From this perspective of faith, one must look to the entire construction of the
Pentateuch and in this case the narratives do not have only a historical value,
but they can also be perceived as narrative typologies. Thus we will be able to

5 John H. SAILHAMER, “The Mosaic Law and the Theology of the Pentateuch”, Westminster Theological
Journal, 53 (1991): 241-61; See also SAILHAMER, The Pentateuch as Narrative. A Biblical-Theological
Commentary (Grand Rapids, MI: Zondervan, 1995).

6 SAILHAMER, “The Mosaic Law...”.

7 SAILHAMER, The Pentateuch as Narrative...

8 SAILHAMER, “The Canonical Approach to the OT: its effect on understanding Prophecy”, Journal
of the Evangelical Theological Society, 30/3 (Sept. 1987): 307-15.

9 Hans Christoph ScHMITT, “Redaktion des Pentateuch im Geiste der Prophetie”, Vetus Testamentum,
32/2(1982): 170-89.
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observe the reason for which in the Epistle to the Hebrews, Abraham is
presented as a model of faith, an opinion stated by the entire Jewish exegesis
and later on by the Christian one too. To return to Sailhamer’s analysis, we
observe that within the macrostructural analysis he identifies the following
paradigm of construction for the thematic fragments of the Pentateuch: 1.
narratives, 2. poetical discourse, 3. epilogue. He elaborates another thematic
structure than the one we have indicated previously, he takes the presentation
of the act of creation without emphasizing the two constituent structures and
shows us that in the case of Genesis we have this paradigm achieved in the
following manner: the report of the creation from Genesis 1-2:22 is narrative
and it is followed by the poetical discourse of Adam (2:23) and by a short
epilogue (2:24). In the same way, the presentation of the fall is achieved: Genesis
3:1-13 is a narrative part, followed by a poetical divine discourse (3:14-19) and
by an epilogue (3:20-24)10. Extending the analysis to the entire Pentateuch, one
may observe that the structure narrative/poetical discourse/epilogue is
frequently present, which determines the author to follow, this time, the macro
structure of the text. Thus four major “blocks” of the Pentateuch can be
distinguished, all pointed out by four poetic texts, each text followed by an
epilogue. We previously showed the manner of organizing adopted by
Sailhamer for the introductive section of the Pentateuch, now we observe that
he extends his analysis and offers us new examples such as: Joshua 10:12-13;
Judges 5:1-30; 2 Samuel 22:1-23:7; Nehemiah 9:1-37, thus trying to prove the
fact that the organization characteristic for the micro sections is present in the
case of the macrostructural analysis too, and to state that the entire
Pentateuch, and then the entire text of the Old Testament, was organized
according to this structure so that the readers could identify the typological
elements and, starting from this point, to perform an eschatological reading of
the text!l. This action will lead us to the narrative typologies which, once
identified, will offer us the possibility of identifying the theological message of
the pericopes. In fact, Sailhamer says that the purpose of this type of arranging
the text is to accomplish two objectives taken into account by the compiler:
creating a relationship of continuity between the concepts of Lord of our
parents with Lord of the covenant from Sinai and Lord the Creator, thus proving
the oneness of the divinity; and that the choosing and the calling of the

10 DAvIDSON: “Sailhamer further argues that by placing the ‘eschatological’ poetic speeches after
the narrative sections, the author is seeking to point out that the narratives are also the be
seen as having eschatological significance, in , The Eschatological Literary Structure...”: 352.

11 Richard M. Davidson analysed the quoted texts respecting the scheme proposed by Sailhamer
and offers us the following data: Joshua 10:1-11 - the stop of the sun on the sky - the
narrative structure; 12-13a - the poetical discourse; 13b-15 - epilogue. We may observe the
fact that the analysis is correct and that behind this type of organization of the text there is a
clear theological intention. See DAvIDSON, “The Eschatological Literary Structure...”, 350.
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patriarchs is in continuity with the offering of the Law, the accomplishing of
the covenant on Sinai, and their final purpose is to reestablish God’s central
position within creation!?, we would say: to rewrite the theocentric map of the
creation. The theocentric reconfiguration is very obvious in the case of the
organization of the Israelite camp after the construction of the Tabernacle. In
the case of our analysis, the theocentric reconfiguration refers mostly to Ezra’s
reform and the construction of the second Temple. The act in itself is a real
answer to the repeated falls into idolatry of the chosen people, but it can also
be considered from the New Testament perspective with some elements of
ecclesiology which shift the attention from horizontal to vertical, here, in the
case of Saint Paul’'s New Testament ecclesiology, Christ is the foundation (1
Corinthians 3:11) on which His mystical body - the Church - is built.

The four major blocks of the Pentateuch are: the narrative about the
patriarchs which ends with the poetical discourse from Genesis 49 followed by
an epilogue in Genesis 50; the narrative section of the exodus, Exodus 1-11,
followed by the poetical songs of Moses and Miriam (Exodus 15:1-21) and by
the epilogue from Exodus 15:22-27; the narrative of the wilderness wandering,
Numbers 1-22, followed by the poetical oracle of Balaam (Numbers 23-24) and
by the epilogue from Numbers 25; and, Sailhamer observes, “the pattern can
be seen to embrace the whole of the Pentateuch in that the whole of the
narrative of the Pentateuch, which stretches from Genesis 1 through
Deuteronomy, is concluded by the poetic Song of Moses (Deuteronomy 32-33)
and the epilogue of chapter 34”13. The macrostructural analysis emphasizes
some conjunction points of the Pentateuch, such as Genesis 49, Numbers 24,
Deuteronomy 31. To these conjunction points correspond some characters,
some main narrative figures!4, such as Jacob, Balaam, Moses, characters and
events which need to be read from the perspective of their typological
function and of their prophetical announcement. From the point of view of the
form one may observe the fact that within these conjunction points there are
similar terminologies and motives!s. In each of them there is a central
character which calls the audience to an imperative understanding of what is
about to happen in “be’aharit hayyamim”, at the end of days. These passages
require from the reader an increased attention and ask him to identify a
hermeneutical key necessary to the complete understanding of the poetical
section. The Holy Fathers used the messianic hermeneutical key. But Sailhamer
wants to emphasize through these observations the fact that the text of the
narratives and poetical discourse converge towards an eschatological meaning,

12 SAILHAMER, The Pentateuch as Narrative..., 82.

13 SAILHAMER, , The Canonical Approach...”: 309.

14 DAvVIDSON, ,, The Eschatological Literary Structure...”: 351.
15 SAILHAMER, “The Canonical Approach...”: 310-1.
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that is why, he puts a stress especially on the expression be’aharit hayyamim
which he considers in relationship with the first word of the Holy Scripture,
with bereshit and states that the latter automatically requires or leads us to
the second one. This statement contradicts Richard Davidson?¢, this is why he
expresses a certain restraint with respect to Sailhamer’s explanation. [ would
linger a little bit longer on this note, this is why I present it here completely: “a
striking confirmation of this lies in the author’s lexical choice of bere’sit at the
very beginning of his work. We might at first be tempted to say simply that he
chose the word as the beginning because this was, in fact, the beginning.
Though we can hardly deny this observation, it misses the important point
that elsewhere in Genesis the word for in the beginning is not bere’sit but
either beri’sona (e.g. 13:4) or battehilla (e.g. 13:3). So we should ask not
simply why the author chose to open the book with a report of what happened
in the beginning but, more importantly, why he chose to use this word only
this one time. The answer may lie in the fact that throughout its usage in the
Hebrew Bible re’sit occurs regularly as an antonym of “aharit, as in Isa 46:10:
“I declare the end from the beginning”. Thus already the author’s choice of the
first word of the Pentateuch strikes a note of anticipation of his last words,
which turn the reader’s attention toward the “end of days” (aharit hayyamim).
The “last days” (Endzeit) are like the “first days (Urzeit)”17. Sailhamer’s
explanation has the role to emphasize the eschatological aspect or content of
the text of Pentateuch. Richard Davidson'’s restraint can be cancelled through a
theological interpretation of Endzeit and Urzeit, Urzeit is the beginning of time
and of the history of creation, the moment of conjunction between eternity
and temporality, a moment similar to the one expressed by Endzeit or ta
eschata in which the conjunction between temporality and eternity is also
achieved. The two concepts are not just in a relationship of antinomy, but they
imply each other, thus offering the possibility of an eschatological reading of
the whole text, meaning a search and identification of the typologies, a
composition of equation type - antitype and an imperative request to follow
towards Endzeit as if it were a new beginning. This is why, as Sailhamer says,

16 DAvIDSON: ,In his original JETS article, ,Canonical Approach to the OT”, 311, Sailhamer adds an
intriguing footnote which bolsters his conclusion of an eschatological outlook to the whole
Pentateuch. He argues that the author of the Pentateuch had an eschatological purpose behind his
choise of the particular word for ,in the beginning” in Genesis 1:1, while elsewhere in Genesis two
other Hebrew words for ,in the beginning” are used and never this one (cf. Gen 13:3, 4). The Hebrew
resit (beginning) occurs regularly in the Hebrew Bible as an antonym of aharit (,last”, ex. Isa 46:10: ,1
declare the end from the beginning”). Sailhamer concludes his footnote: , Thus the author’s choice of
the first word in the Pentateuch strikes a note of anticipation of his last words, which turn the
reader’s attention toward the ‘end of days’ (aharit hayyamim). The ‘last days’ (Endzeit) are like the
‘first days’ (Urzeit)”, in: , The Eschatological Literary Structure...”: 352, footnote 6.

17 SAILHAMER, “The Canonical Approach...”: 311, footnote 19.
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the two own one another, and this can be reinforced by the manner in which
Saint Basil the Great interprets the expression “the first day”8. By “eschatologic”
Sailhamer understands an indefinite future but which embraces the eschatological
fulfillment of the history of redemption?°.

Hence, the scheme used for the composition of Pentateuch by the last
compiler is narrative/poetical discourse/epilogue, the poetical discourse having
an eschatological content, with outstanding messianic notes, a character which
influences the narrative part as well submitting the whole passage to the
susceptibility of an eschatological reading through which one can identify the
intrinsic relationship between the acts from the past and those from the future, an
aspect influenced by the way in which the Jew perceives time developing
especially within the biblical Hebrew only the perfect and imperfect tenses.
This is how the typological narrative appears which, through the messianic
content of the poetical part, determines us to perform besides the eschatological
reading, a Christological reading as well (similar to that in Luke 24), but in the
same time it makes us observe that the centre of Pentateuch is the Law, and
the heart of the Law is Christ’s coming, prophetically announced here, that
must be perceived in the light of faith, where faith and the embodiment of the
Law are the general theme.

Analyzing the four blocks of text, observing the eschatological character of
the poetical fragments, we can conclude that all four macrostructures are of an
eschatological nature and that together they underline the fact that Messiah is the
centre/heart of the fulfillment of the eschaton.

The Christocentric character of the eschatological discourse

The poetical discourse is presented as having an eschatological
dimension, which is underlined by the constant use of the expression “on the last
day”. Sailhamer admits that the expression may well refer to “open-ended future
time”, but he insists on the fact that within the phrase “last days” he finds the
dawn of the eschatological fulfillment of the history of redemption. These can be
remarked especially when we observe that each poetical fragment has a
messianic content which is named by Richard M. Davidson “the heart of the
eschatological focus”20 of Torah, while the Law aims constantly to speak to us
about Messiah’s coming. Let’s see a few conclusions of the analytical sections.

In Genesis 49 the blessing words of patriarch Jacob end with a
messianic perspective in which he speaks about the coming of Messiah “in the
last days”. He says: “the scepter (Sebet) shall not depart from Judah, nor lawgiver

18 SFANTUL VASILE CEL MARE, Omilii la Hexaimeron, coll. PSB 17 (Bucuresti: IBMBOR, 1986), 94-6.
19 DAVIDSON, , The Eschatological Literary Structure...”: 351.
20 DaviDsoN, ,, The Eschatological Literary Structure...”: 353.
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(mehogeq) from between his feet, until (“ad ki) Shiloh (Siloh) comes; and to
him shall be the obedience of the people” (Genesis 49:10). This text speaks
about a royal succession of Judah’s line which will not be interrupted until the
coming of Siloh. The difficulty in interpreting the text is given by Siloh. The term
Siloh comes from Hebrew, from the verb slh which means “to be at ease, quiet,
tranquil, to prosper”2! as opposed to the idea that the messianic king will come
into a time of peace and total submission to his laws. Messiah’s image is presented
in verses 8-9 as a defeater of his enemies and as a lion that lies down after having
lunch. Verses 11-12 describe the prosperity and abundance of the golden period
in grand words and images: the vine will grow so that Messiah will tether his
donkey to it, and there will be so much wine that he will wash his garments in it.
In a Christian interpretation, the vine has a special symbolism, first it symbolizes
Israel, YHWH, then, in the New Testament it symbolizes Christ, so in these two
verses one can identify the elements that announce Christ’s sacrifice, when the
text is correlated to the one from John’s Revelation 19:11-15. Messiah’s
description from Jacob’s blessing words can be found later on within the
prophetical writings, especially in Zechariah 9:9, Isaiah 63:1-6 and then in John’s
Revelation 5:5-9; 19:11-15. After creating this connection with the New
Testament, we notice a difference: in the Old Testament it is written about the
coming of Messiah in an indefinite future, while in the New Testament (John’s
Revelation) it is written about the second coming of Messiah, about the end of
history and about the establishing of the Kingdom of heaven. The elements of
correlation between the two testaments are much more numerous, and we will
not present them here and now, however we consider adequate to introduce a
few more elements to define “the Mighty One of Jacob”, He is the Shepherd, the
Stone of Israel, titles that belong to the description of the Lord of Israel when we
read Psalm 23:1; 80:1; Ecclesiastes 12:11; Isaiah 8:14, 28:16 or 1 Peter 2:7-8. The
fact that there is a contrast between the general messianic description and the
one presented by Jacob’s words will be easily understood when we observe in the
Jewish messianic discourse the teaching about two Messiah, a triumphant and a
suffering one. Developing this fundamental teaching for their faith, they come
to the conclusion that there is also need of a Messiah of passion, but they do
not place him on the same level or person with Messiah king of David?22.

In Deuteronomy 33 we have another blessing of the nations, this time
pronounced by Moses before he died. Verse 22 contains the expression “end of
days” which speaks to us about an unspecified future, but it also includes the

21 C.F. Ke1L, The First Book of Moses, in Commentary on the Old Testament in Ten Volumes, by C.F.
KEIL and F. DELITZSCH, vol. 1, The Pentateuch: Three Volumes in One, trans. James MARTIN
(Grand Rapids, Michigan: Eerdmans, 1976), 393-401.

22 For a more detailed presentation of this subject see Jan A. SIGVARSTEN, Messiah Son of Joseph:
Genesis 49: 22-26, M.A. thesis (Andrews University, 1998).
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teaching according to which the time of Messiah is coming. The concepts of
“nazir” and “hasid” are used with reference to Joseph and Levi, but the concept
“hasid” has as correspondent “the holy one” (v. 8) which leads us again to a
messianic statement?23,

The analysis of the fragment from Numbers determines us to state
clearly that Balaam announces here the coming of Messiah’s kingdom and his
victory against the forces of evil. What is characteristic to this prophecy is the
fact that it speaks about “a new eschatological Exodus”?4. A very generous
theme which reminds us of the symbol of the shepherd both in the Old Testament
understanding and in the New, in the writing of John the Evangelist.

The analysis of the organization of the major “blocks” of Pentateuch
reveals a chiastic structure according to the formula ABBA focused on the new
Exodus and implicitly on the person of Messiah. But we cannot ignore the result of
the symbolic presentation of the chiastic structure: Abba — Father. The analysis of
the chiastic structure could go on with the Book of Leviticus?5, but about this, in
another study. Now we conclude by saying that the literary eschatological sense
of Pentateuch is very obvious, that there are a few themes that interpenetrate and
can be found in the centre of it: the Law, Messiah, the New Exodus, which entitle
us to state that the eschatological discourse of the poetical fragments is
focused on Christ — Messiah, meaning that it is a Christocentric eschatological
discourse. We may say, in a certain way, together with Richard M. Davidson
that the Pentateuch, regarded as a whole, is a unity which can be perceived as
a messianic eschatology?s.

The macrostructural analysis can be extended to the entire corpus of the
Old Testament. Sailhamer indicates the connection between Torah and the
Prophets and the one between Prophets and the other writings. We too have
spoken about this aspect in our previous studies dedicated to this theme. The
conjunction points indicated are: Joshua 1:7 and Malachi 3:22-24. The end of the
canonical text from 2 Chronicles 36:21 reveals to us as having the same structure:
eschatology (v. 21) followed by Cyrus’ decree read as a messianic prefiguration.

Summarizing, we may say that from a macrostructural point of view,
the whole Old Testament is eschatological, focused on the announcement of

23 In order to understand the complex connection between this messianic statement and the general
text of the Jewish messianism see Walter C. KAISER Jr,, The Uses of the Old Testament in the New
(Chicago: Moody Press, 1985). Kaiser specifies the fact that Deuteronomy 33:8 - hasid was a name
used to put Massah to test, whereas in Exodus 12:2 (Numbers 20:13) the one who is put to test is
YHWH himself. He draws attention on the fact that similar expressions may be found in 1 Samuel
2:9-10 and in Psalm 16:10.

24 DavIDSON, , The Eschatological Literary Structure...”: 357.

25 The chiastic structure is ABCDCBA, Iom Kipur is in the centre, and since we are talking about 37
discourses, the central discourse I in Leviticus 16 - the Day of atonement - the Judgement day.

26 DavIDSON, , The Eschatological Literary Structure...”: 361.
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the end of days and on Messiah’s work. That is why we have to go back to Luke
24:27 and to assume as a hermeneutical paradigm for the Old Testament
Christ’s reading for the two disciples on the way to Emmaus.

Conclusions

The biblical research performed in the sphere of the Orthodox
environment often remains focused on the Patristic exegetical paradigm, which
draws harsh critics upon it issued by the western research environment. It has
even been stated that there is a total refusal of the historical-critical method,
although things really look different. Our study proves that the research
generated by the specific directions of the biblical historical-criticism is
important, but it does not suffice to reach the targets imposed by lachmanians or
benderians, but you also have to see and support the unity of the Scriptures
starting from the Unicity of the divinity that reveals itself and from the central
point: Messiah - Christ.

The same things could also be said about Jesusology, it cannot remain
in the area of divisions generated by historical and eschatological, it must
reach as an exegetical message and as a doctrinary synthesis the point in
which we speak about Messiah-Christ - God-Man.

Our study proves that beyond the reading focused on the historical
narrative we can find a reading focused on the eschatological narrative that
has Messiah and the New Exodus in the centre. Analyzing the canonical text of
the Old Testament, according to the structure from the Hebrew Bible, we
observe that the final writer (probably Ezra) used a theological scheme
destined to lead us to faith, Law and Messiah. From this perspective we may
say that the study offers a reasonable answer to marcionism proving that the
revelation of the Old Testament is necessary for Christians too, the
Christologic-eschatological reading of the Old Testament is necessary as well.

The concluding elements of the micro and macro structural analysis
reveal enough in order to allow us to state that, in the Jewish tradition,
writings were first gathered and kept inside the Tabernacle, then inside the
Temple and that these writings were rearranged during the reforms of David
(the Torah and the Psalms); Josiah (to those from the time of David attach the
Prophets) and Ezra, who will present the list of canonical books. The several
reorganizations of these writings prove the fact that these texts and their
theological message are much more important than the various critical
approaches of form, paternity or chronology.

The macrostructural analysis determines us to mark the similarities and
correspondences which underline a continuous ascension from the terrestrial
from Genesis 6:2, to the Tabernacle made not by a human hand, through faith,
hearing and sight, through a continuous reassurance that the Lord is coming.
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DESPRE SABAT INAINTE DE LEGE.
INCERCARE DE ARMONIZARE A CONTRARIILOR

PAULA BUD*

REZUMAT. Viata religioasa din perioada premozaica este relativ putin
cunoscutd, In special datoritd caracterului sintetic al primelor capitole ale
cartii Facerii. Implicit, problema Sabatului rdmane, In ce priveste aceasta
perioadd, intr-o zonad de intelegere oarecum neclard, fara a se putea face
afirmatii ferme in ce priveste practicarea sau nepracticarea Sabatului ca
realitate istoric-arheologica. Aceasta lipsa de informatii efective a generat, in
timp, formularea unei multitudini de opinii in aceasta privinta, opinii care
sunt de multe ori nu doar divergente, ci chiar contrare. Insi aceste divergente
se pot armoniza din punct de vedere teologic daca se face distinctie intre
dimensiunea istorica si cea eshatologica a Sabatului.

Cuvinte-cheie: Sabat, Lege, odihna, istorie, eshatologie.

Dinamica textului Scripturii ca text revelat este, dincolo de o calitate ce
confirma Scripturii statutul sau unic de scrisoare a iubirii divine pentru faptura
umand - asa cum minunat a definit-o Sfantul loan Hrisostom -, si o sursa
generatoare de multiple si diverse interpretdri, fara ca aceste interpretari sa fie
contradictorii si, implicit, incompatibile. Din contra, ele se pozitioneaza intr-un
raport de complementaritate, fiecare aducandu-si contributia la intregirea
sensului unui text si a intelegerii acestuia. De aceea, chiar daca adeseori opiniile
exegetilor pe un anumit text sunt diferite (uneori radical) si chiar opuse, simpla
acceptare a acestui aspect contradictoriu nu este singura perspectiva posibila. Se
poate opta si pentru cautarea unei zone de intelegere care sa facd posibila o
armonizare a contrariilor: un nivel de interpretare in care fiecarei pozitii exegetice
sa i se valorizeze semnificatia, argumentele si logica in contextul extins al
intelegerii teologice a Vechiului Testament si a Scripturii in intregul siu. in
aceasta paradigma se Inscrie problematica cunoasterii si a respectarii Sabatului In
perioada anterioara primirii Legii pe Sinai (les. 20). Insa divergentele exegetilor

* Asist. Univ. Dr., Facultatea de Teologie Ortodox3, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
paulabud_ot@yahoo.fr
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cu privire la cunoasterea si practicarea Sabatului Tnainte de Lege se pot armoniza,
credem, in cadrul unei interpretdri teologice care sa faca distinctie intre
dimensiunea istorici si cea eshatologica a Sabatului. In centrul acestei problematici
se afla episodul manei (Ies. 16), din textul caruia anumite elemente sunt valorificate
de exegeti cu intentia de a fixa momentul de instituire a Sabatului.

Episodul manei (les. 16) a facut obiectul unor ample analize istorico-critice,
generate de continutul sau oarecum neasteptat: situatia implica respectarea unei
porunci care nu fusese inca formulata si adresata poporului Israel. Climax-ul cartii
lesirea, Decalogul din capitolul 20, va conferi acestei porunci un statut legal si va
rezerva In acest fel, unei zile de cult, o pondere impresionanta: o zecime din
cuprinsul Legii. Prin aceasta integrare a poruncii Sabatului in cele zece
porunci, respectarea Sabatului ca realitate istoric-arheologic3, zi saptamanala
de cult, devine, simultan, responsabilitate/obligativitate si marca identitara a
lui Israel. Aparenta neconcordanta cronologica dintre cele relatate in /es. 16 si
Ies. 20 sta la baza multiplicarii, diversificarii opiniilor exegetice, dar poate fi
privita si intr-o lumina pozitiva: ea determina aprofundarea analizei acestui
text pentru a-i intelege logica interioara si corelatiile cu ansamblul Vechiului
Testament. Mai mult, cand se pune problema identificarii surselor capitolului
16, apare dificultatea diversitatii de opinii intre specialisti, care atribuie cea
mai mare parte a capitolului sursei P (majoritatea criticilor) si sursei J. Insa
acest episod este un caz particular, a carui importanta este data nu de sursele
care stau la baza scrierii sale si de modalitatea Tmbinarii lor, ci de tema
teologica centrald a purtdrii de grija ca dovada a Prezentei divine2. A accepta
sa aduni hrana doar pentru ziua in curs3 este o expresie a credintei in faptul ca
Dumnezeu asigura cele necesare subzistentei in mod continuu. lar adaptarea
manei la ritmul liturgic dat de alternanta sase zile lucrdtoare — o zi de odihnd
este semnul si confirmarea caracterului minunat al acestei paini din cer. Astfel,
importanta teologica a episodului lasa in umbra orice preocupare pentru stil si
structurd, ceea ce a generat si in text unele repetitii4, prioritar fiind faptul ca
asigurarea hranei ca marca a Prezentei este Imbinata de trei ori cu ideea
respectarii/sfintirii/paziriis zilei de odihna ca simbol si celebrare a Prezentei®.

1 John DurHAM, Exodus, Word Biblical Commentary, vol. 3, Word Incorporated, Dallas, 2002, p. 223.

2]. DURHAM, Exodus, p. 224.

3 Israelitilor li s-a cerut sa adune in fiecare zi hrana doar pentru ziua respectiva, iar in ziua a
sasea pentru doua zile, adica inclusiv pentru Sabat.

4 Inclusiv chestiunea denumirii manei este abordata de doua ori (v. 15 si 31).

5 Porunca referitoare la respectarea zilei de odihna apare in Vechiul Testament cu imperative diferite:
»~adu-ti aminte” (les. 20,8), ,pazeste” - samor (Deut. 5,12), ,sfinteste” (les. 20,8), aceste imperative
exprimand perceptii complementare asupra acestei zile de cult.

6 ]. DURHAM, Exodus, p. 224. Astfel, respectarea culticd a Sabatului a Inceput In pustie unde israelitii se
simteau dependen{i de Dumnezeu pentru supravietuirea zilnica, Cecil SHERMAN, Cecil Sherman
Formations Commentary, vol. 1, Genesis - Job, Smyth & Helwys Pub., Macon, Ga. 2006, p. 61.
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Episodul permite, prin continutul sau, dezvoltarea unor perspective diferite de
intelegere, fiecare dintre acestea valorificind alte elemente si conducand la
idei/deschideri teologice distincte.

a) Perspectiva cutumiara: actualizarea traditiei sabatice

Din perspectiva autoritatii mozaice a Pentateuhului, se poate presupune
ca unele elemente, inclusiv episodul manei, sunt marca gandirii si a ,strategiei” lui
Moise de a pregati poporul pentru acceptarea Legii si pentru respectarea ei. Dar
in cazul unei lecturi sincronice, focusate pe identificarea intentiei textului biblic
(intentio operis)?, capitolul 16 poate fi privit simplu ca o faza anterioara legiferarii
zilei de odihna in cadrul Decalogului, ceea ce confera cinstirii zilei Sabatului in
acest context un caracter cutumiar. Cutuma este o norma de drept consfintita
printr-o practica indelungat3, ea presupune o acumulare de traditii, de faptuiri
similare, care sa nu aiba la baza nicio prevedere legislativa. Cinstirea zilei a
saptea prin odihna in episodul manei se inscrie In acest tipar fiind, conform
cronologiei biblice, un moment anterior oricarei formulari legislative privind
obligativitatea respectarii zilei de odihna in Israel, formulare care va aparea
abia In contextul primirii Legii pe Sinai (/es. 20, 8-11).

Adeptii ideii ca evreii cunosteau aceasta zi de odihna inainte de
primirea Legii® invocd argumente si explicatii diferite in sprijinul acestei
pozitii. O idee recurenta este aceea ca, desi Sabatul era o institutie cunoscuta
evreilor chiar din perioada premozaica, respectarea acestei zile a suferit o
degradare profunda in timpul robiei egiptene datorita dificultdtilor pe care
starea respectiva le impunea®. Este putin probabil sa li se fi permis evreilor sa
se odihneasca in aceasta perioada, fie chiar si in scop religios. De aceea, se
poate considera ca institutia Sabatului nu a mai fost functionald in timpul
sederii in Egipt. Chiar daca se accepta ideea ca inclusiv patriarhii respectasera
aceasta zi, ea cu siguran{da nu a mai putut fi respectata in Egipt!0. De aici va

7 Lectura sincronica lasd in umbra ,originea si evolutia istorica a textului biblic pentru a se orienta
spre text ca o lume in sine si spre cititor ca receptor al acesteia [..] Scopul sincroniei este
actualizarea textului biblic, identificarea intentiei textului (intentio operis) in randul receptorilor
actuali (intentio in receptoribus)”, Pr. Constantin OANCEA, ,Exegeza istorico-critica si teologia
biblica ortodoxa: o re-evaluare”, in Revista teologicd, nr.3/2007.

8 Sustin aceastd idee fara a formula vreun argument urmatorii exegeti: Noel D. OSBORN; Howard
HATTON, A Handbook on Exodus, United Bible Societies, New York, 1999, in UBS Handbook
Series, p. 398; Maxie DuNNAM, Lloyd ]. OGILVIE, The Preacher's Commentary Series, Volume 2:
Exodus, Thomas Nelson Inc Nashville, Tennessee, 1987, p. 190.

9 Aceasta pozitie este asumatd de: Francis D. NicHoL, The Seventh-day Adventist Bible Commentary:
The Holy Bible With Exegetical and Expository Comment, Washington, D.C.: Review and Herald
Publishing Association, 1978, les.16,23; H. D. M. SPENCE-JONES, The Pulpit Commentary: Exodus Vol
II. Bellingham, WA: Logos Research Systems, Inc, 2004, p. 53; Walter A. ELWELL, Evangelical
Commentary on the Bible, Baker Book House, Grand Rapids, Michigan, 1996, c1989, les. 16,23.

10 H.D.M. SPENCE-JONES, les. 16,23.
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decurge in final necesitatea unei formuldri nomosice a respectarii Sabatului, In
urma unei Indelungi perioade de robie egipteana in care poporul Israel se
indepartase mult de credinta si cutumele parintilor, trecand printr-o schimbare
radicald de statut. Dacd ne amintim de momentul stramutarii lui lacov in Egipt,
vedem ca aceasta a fost determinata de o chemare-invitatie din partea lui Faraon:
,veniti la mine si va voi da cel mai bun loc din tara Egiptului si veti manca din
belsugul pimantului” (Fac. 45, 18). Insi situatia s-a schimbat in timp, ,s-a ridicat
alt rege peste Egipt, care nu cunoscuse pe losif” (les. 1, 8) si, din acel moment,
evreii au devenit din oaspeti, robi ai poporului egiptean, asumand fortat toata
povara care insotea aceasta pozitie sociala. Ea presupunea o renuntare la credinta
si obiceiurile religioase proprii, si, implicit, o aderare mai mult sau mai putin
fortatd la credinta stapanilori!. In toatd aceastd perioadi de robie, fortati fiind si
respecte legiuirile egiptene!?, care nu cunosteau repaosul zilei a saptea, evreii n-
au putut observa Sabatul. Prin urmare, chiar daca se pastra in Israel amintirea
unei anumite practici sabatice, pe care Moise o readuce in atentia evreilor,
nestatornicia lor in respectarea acesteia este evidenti (les. 16, 25-30). In mod
evident, poporul nu era obisnuit cu observarea zilei a saptea, pe care o incalca
aproape sfidator!3. De aceea, Moise, ca sa poata introduce Sabatul, a fost nevoit
sa pedepseasca cu moartea pe cel ce nu-1 observa (les. 31, 14)14

In istoria poporului ales, perioada robiei a constituit o fazi de
degradare spirituald, vizibild inclusiv in modul de raportare a israelitilor la
ziua de odihna, ceea ce a generat In primul rand necesitatea unei actualizari a
continutului si a importantei acestei zile In experienta religioasa a lui Israel.
Despre aceasta actualizare, exegetii vorbesc in termenii unei reinvdtdrils, a unei
reinnoirilé, a unei reinstituiril’, a unei clarificdri'8, a unei reiterdril® a unui pattern
deja cunoscut israelifilor, a unei completdri?’ a instructiunilor cu privire la Sabat,

11 Aceastda chestiune este atestata de tratatele istorice care vorbesc despre obligativitatea
observarii Panteonului stapanitorului, Walter Krauss, Civilizatia asiro-babiloniand, trad. si
note C. [oNEScU BOERU, Ed. Prietenii Cartii, Bucuresti, 2001, pp. 24-40; vezi si in Daniel 3.

12 Conform calendarului egiptean antic, anul de 360 de zile era impartit in 12 luni a cate 30 de zile, iar lunile
erau formate din trei decade, David Noel FREEDMAN, Anchor Bible Dictionary, Doubleday, New York,
1996, vol. 1, p. 813. A se vedea in extenso si Richard A. PARKER, “The Calendars of Ancient Egypt”, in
Studies in Ancient Oriental Civilization (SAOC), vol. 26, The University of Chicago Press, Chicago, 1950.

13 Nichol opineaza ca incalcarea Sabatului in acest episod a fost facuta in deplind cunostinta de cauza,
a se vedea versetele 25,27. F.D. NicHOL, The Seventh-day Adventist Bible Commentary..., p. 581.

14 F. D. NicHoL, The Seventh-day Adventist Bible Commentary..., p. 580.

15 KJV Bible Commentary, Thomas Nelson, Nashville, 1997, p. 148.

16 Adam CLARKE, Clake’s Commentary: Exodus, Ages Software: Albany, 1999, les. 16,23.

17 H.D.M. SPENCE-JONES, Exodus, p. 53.

18 W. A. ELWELL, Evangelical Commentary, les. 16,23.

19 Reiterarea pattern-ului modelat de Dumnezeu Inca de la momentul creatiei, Jon COURSON, Jon
Courson’s Application Commentary: Genesis-Job, Thomas Nelson, Nashville, 2005, p. 281.

20 F. D. NicHoL, The Seventh-day Adventist Bible Commentary..., les. 16,22.
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toti acesti termeni implicind cunoasterea Sabatului saptamanal inainte de Sinai,
precum si trecerea printr-o faza de declin in intelegerea si respectarea lui. Cu tot
acest proces de actualizare, este posibil ca generatia crescuta in robie sa nu fi
putut adopta in mod deplin aceasta zi de odihn3, ea fiind asumata ca ceva firesc si
propriu poporului abia de noua generatie crescuta in pustie?!, in legea Domnului.
Porunca odihnei in ziua a saptea nu este privita nici de Moise, nici de
popor, in cadrul episodului, ca fiind ceva nou, vorbindu-se despre Sabat ca despre
ceva general cunoscut?2. Israelitilor nu li se explica aici ce este ziua a saptea sau de
ce trebuie sa adune de doua ori mai multa mana in ziua a sasea. Este interesant de
observat faptul ca israelitii se intreaba de doud ori cu privire la consistenta manei,
dar nu intreaba ce este Sabatul, ceea ce arata c3, desi Sabatul era deja cunoscut, nu
era respectat intr-un mod anume pana in acel timp?23. Prin aceasta hrana daruita
in chip miraculos, in functie de o lege cultica24, Dumnezeu sfinteste ziua Sabatului
si ofera un timp al odihnei trupesti si al reorientarii spre cele spirituale. Astfel,
ceea ce incepe ca interventie divina intr-un moment critic, interventie prin care se
asigura hrana poporului infometat, devine o lectie importantd despre natura
speciala a Sabatului2s. Regula de adunare a manei permite o dubla corelatie: in
trecut, cu lucrarea creatoare, la finalul careia Dumnezeu S-a odihnit si in viitor, la
descoperirea poruncii a patra care va face Sabatul parte integranta din Legamant?s.

b) Perspectiva istorica: instituirea Sabatului in Iesirea 16 ca anticipare a Legii

In privinta instituirii Sabatului in cadrul episodului manei (les. 16), multi
exegeti se exprima favorabil?’. Chiar daca se accepta existenta principiului care
std la baza respectarii acestei zile inca de la creatie, ca zi de odihna si sfintenie, aici
apare pentru prima data termenul de Sabat ca zi saptamanala de cult, ca expresie
cultica a principiului initial?8. Astfel, chiar dacd Dumnezeu S-a odihnit in ziua a
saptea a creatiei, El nu a poruncit omului sa faca acest lucru la momentul respectiv.

21 H.D.M. SPENCE-]JONES, Exodus, p. 57.

22 A, CLARKE, Exodus, 16:1.

23 Charles PreIFFER, The Wycliffe Bible Commentary: Old Testament, Moody Press, Chicago, 1962, les. 16,23.

24 Earl D. RADMACHER; Ronald Barclay ALLEN; Wayne H. HoOUSE, The Nelson Study Bible: New King
James Version, T. Nelson Publishers, Nashville, 1997, les. 16,22.

25 Shubert SHAPIRO, ,Shabbat: Three Stages in Israel’s Experience”, in Jewish Bible Quarterly, vol. 32, no. 3,
2004, p. 169.

26 Douglas K. STUART, Exodus, in col. The New American Commentary, Broadman & Holman Publishers,
Nashville, 2007, p. 372.

27 Astfel: ]. Vernon McGEE, Thru the Bible Commentary: The Law (Exodus 1-18), Thomas Nelson,
Nashville, 1991, p. 146: Sabatul a fost dat poporului ales Tnainte de darea formala a Legii; William
MACDONALD; Arthur FARSTAD, Believer's Bible Commentary: Old and New Testaments, Thomas
Nelson, Nashville, 1997, les. 16,20; D. K. STUART, Exodus, p. 383; Carl Friedrich KEeIL; Franz DELITZSCH,
Commentary on the Old Testament, vol. 1, Hendrickson, Peabody, 2002, p. 364.

28 Robert G. HOEBER, Concordia Self-Study Bible, Concordia Publishing House, St. Louis, 1997, les. 16,18. Desi
in text prima mentiune a sabatului nu include articolul hotarat - ,azi este odihnda” - ceea ce ar sugera
noutatea ideii pentru primitorii poruncii (H.D.M. SPENCE-JONES, Exodus, p. 52), constructia gramaticald
permite traducerea cu articol, F.D. NicHOL, The Seventh-day Adventist Bible Commentary..., les. 16,25.
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Dar acum a dat legea Sabatului poporului Israel, lege care avea sa devind una
dintre cele zece porunci ca semn al legamantului Incheiat cu Israel pe Sinai (/es.
31,13) si ca semn de aducere aminte sdptdmanala de minunea eliberarii din Egipt
(Deut. 5,15). Dumnezeu a asezat ca temelie religioasa Tnainte de darea Legii si ca
anticipare a acesteia2? observarea Sabatului. Faptul ca unii au iesit sa caute mana
si in ziua Sabatului arata ca aceasta devine institutie a lui Israel abia dupa darea
Legii. Daca aici Dumnezeu a sfintit Sabatul prin darul manei, a facut aceasta ca
pregatire a sfintirii lui prin Lege3°.

Episodul manei, iIn ansamblul sau, reprezinta o anticipare partiala a
revelatiei sinaitice, Intrucat in cap. 15,25,26 apar poruncile si legile iar in
18,16 este formulat codul civil3l. Astfel, chiar daca sensul Sabatului si locul sau
in cadrul Legii va fi revelat pe deplin in les. 20,8-11 pentru moment, israelitii
sunt Intariti, In acest fel, in credinta purtarii de grija a lui Dumnezeu care le
asigura subzistenta chiar daca ei inceteaza lucrul pentru o zi si se dedic3, in
schimb, preocuparilor spirituale. Ceea ce va aduce nou porunca a patra va fi un
moment de legiferare a Sabatuluij, si nu o inaugurare a lui32. O altd perspectiva
asupra episodului este descrisa de lectura diacronica: se exploreaza posibilitatea
ca acest capitol 16 al cartii lesirea sa Inregistreze un eveniment ulterior
Decalogului, avand in vedere referintele la cort si chivot, doud elemente aparute,
conform referatului biblic, dupa aceasta etapa revelationalass.

c) Perspectiva creationala: Sabatul - parte a structurilor lumii ca intreg

A accepta faptul ca Sabatul era cunoscut de evrei Tnainte de primirea Legii
ii conduce pe exegeti la a presupune, in egala masur3, posibilitatea ca aceastd zi sa
fi fost respectata de catre patriarhi, inclusiv de Noe, adica de la Inceputurile
omenirii. Practica are la baza separarea unei zile din sapte pentru odihna divina
(Fac. 2,2-3) care este consideratda a fi un asezamant divin si cea dintai intre
poruncile adresate fapturii umane34. Sabatul este, din aceasta perspectiva, mai
mult decat o institutie, este o componenta a ordinii creatiei3s (Fac. 2,2-3), insasi

29 D. K. STUART, Exodus, p. 381.

30 C. F. KEIL; F. DELITZSCH, Commentary on the Old Testament..., vol. 1, p. 364.

31 H.D.M. SPENCE-]JONES, Exodus, p. 37.

32 [nclusiv folosirea sintagmei ,Sabat sfant” (Ies. 16,23) implica cunoasterea acestei zile de catre evrei
fnainte de Sinai. Exista si opinii contrare: porunca a patra introduce obligatia de a respecta ziua de
odihn3, obligatie introdusa de Moise si care nu a fost cunoscuta sau impusa lui Noe si patriarhilor.
Moise a instituit-o ca semn al legamantului lui Israel cu Dumnezeu si ca sarbatoare nationala a
eliberarii din Egipt, Stefan CoLBU, ,The Decalogue. A New Institutional Approach”, in European
Journal of Science and Theology, March 2012, vol. 8, no. 1, pp. 33-55.

33 N. D. OsBORN; H. HATTON, A Handbook on Exodus, p. 389.

34 Matthew HENRY, Matthew Henry's Commentary on the Whole Bible: Complete and Unabridged
in One Volume, Hendrickson, Peabody, 1996, les. 16,22.

35 Terence FRETHEIM, Exodus, In col. Interpretation: a Bible Commentary for Teaching and Preaching,
Louisville, John Knox Pres, 1991, p. 183.
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sfintenia sa derivand din binecuvantarea si sfintirea divina de la inceputul lumii.
Pentru ca este parte integrantd a ordinii cosmice, caracterul sdu sacru este total
independent de orice lucrare sau faptuire umanase.

Apartenenta Sabatului la constitutia creatiei, la realitatea lumii ar
putea insemna ca cinstirea zilei de odihna {ine de firea omului, si in acest sens
se vorbeste, in formularea poruncii a [V-a: ,,ca 1n sase zile a facut Domnul cerul si
pamantul” (les. 20, 11), de un argument ontologic3’. Vedem cum faptura umang, fara
a primi vreo lege in acest sens, plineste praznuirea odihnei, si faptul acesta poate fi
cu usurinta asociat altor manifestari liturgice consemnate de textul scripturistic,
implinite, de asemenea, dintr-un firesc al slujirii specific fapturii umane, in virtutea
unei legi interioare inerente omului38, fiindca faptura se afla in starea naturala a
creatiei sale numai atunci cand aduce lauda lui Dumnezeu3?: jertfa lui Cain si Abel
(Fac. 4, 3-4), jertfa lui Noe (Fac. 8, 20), jertfa lui Avraam (Fac. 12, 7), si exemplele ar
putea continua. Din acestea se Infelege ca legiferarea practicilor liturgice,
instituirea lor s-a facut numai atunci cand prea marea ratacire a omului 1-a facut
pe acesta sa-si uite Creatorul si Stapanul, legile fiind, In aceasta situatie, un sprijin
pentru aducerea-aminte cea intru/spre comuniunea cu Dumnezeu.

In acest context se pune problema cunoasterii si respectirii Legii inainte
de Moise, in special de catre patriarhi a caror virtute este recunoscuta si acceptata
deopotrivd in mediul iudaic si cel crestin. Insd cele doud aspecte nu sunt
indisolubil legate, si vedem la Sfantul Iustin Martirul c3, desi recunoaste virtutea
unor personaje premozaice precum Adam, Abel, Enoh, Lot, Noe sau Melchisedec,
afirma explicit faptul ci ei nu respectau Sabatul®. In cadrul iudaismului, ideea ci
majoritatea legilor sinaitice, si in special Sabatul, au existat Tnaintea momentului
efectiv de primire a Legii, este un motiv asociat In general directiei apocaliptice a
iudaismului#!, care si-a lasat amprenta asupra literaturii rabinice42. Astfel, unii
rabini, pornind de la textul din Fac. 26,5: ,Avraam, tatdl tdu, a ascultat cuvdntul
Meu si a pazit poruncile Mele, povetele Mele, indreptdrile Mele si legile Mele!” si

36 Nahum M. SARNA, Exodus, in col. The JPS Torah Commentary, Jewish Publication Society, Philadelphia,
1991, p. 90.

37 David Novak, “The Sabbath Day,” in The Ten Commandments for Jews, Christians, and Others,
Grand Rapids, Michigan, 2007, p. 77.

38 Dr. Sang-Bok David KM, , The Pre-mosaic Concept of Ethics”, Torch Trinity Journal, vol. 1, nr. 1,
1998, p. 10.

39 IsAAC SIRUL, Cuvinte cdtre singuratici despre viata duhului, taine dumnezeiesti, pronie si
judecatd, 11, 1, In Cuvinte cdtre singuratici. Partea a II-a recent descoperitd, trad. loan L. ICA jr.,
Ed. Deisis, Sibiu, 2003, p. 111.

40 Dialog cu iudeul Tryphon, XIX; ANF, 1, 204. La fel Irineu si Tertulian considera IRINEU, fmpotriva
ereziilor, 4.16.2; TERTULIAN, An Answer to the Jews 2 (ANF, 3, 153); 3, apud Robert M. JOHNSTON,
“Patriarchs, Rabbis and Sabbath”, Andrews University Seminary Studies 12 (1974), pp. 94-95.

41 Cu titlu exemplificativ, in Cartea Jubileelor se afirma existenta din vegnicie a Legii de pe Sinai
care a fost doar o transcriere a ceea ce exista deja in ceruri (Jub. 3,30-31).

42 R. M. JoHNSTON, “Patriarchs, Rabbis...”, p. 97.
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influentati de ideea transcendentei Legii, au ajuns sa afirme ca Avraam a
respectat Legea in intregul sau*3. Este greu sa excludem cu fermitate
posibilitatea ca unele elemente ale Legii sa fi avut, Intr-adevar, premergeri in
perioada premozaica, in sensul viziunii lui W. Kaiser:

Jn pofida conciziei sale, a economiei cuvintelor si a viziunii cuprinzatoare,
nu trebuie gandit ca Decalogul a fost inaugurat si promulgat pe Sinai pentru
prima data. Toate cele zece porunci faceau parte din Legea lui Dumnezeu
scrisd pe inimi Tnainte de a fi scrisa pe table de piatra, pentru ca toate zece
apar, intr-un fel sau altul, in Cartea Facerii’**.

La polul opus se situeaza asumarea exclusiva a Sabatului ca dar al lui
Dumnezeu pentru Israel, dar In virtutea caruia nu numai ca repectarea Sabatului
nu era cerutd ne-evreilor, ci le era chiar interzisa*s. Un text care sustine aceasta
varianta apare in lesire 31,12-17, unde Sabatul este prezentat ca un semn vesnic
intre Dumnezeu si Israel*s. Nu dorim aici decat sa subliniem faptul ca de
raspunsul la aceastd problema depinde obligativitatea universalda a respectarii
Sabatului4’. Daca acceptam ideea ca acesta este intr-adevar parte a structurilor
lumii si ca a fost respectat de la inceputurile istoriei, Inseamna ca el depaseste
cadrul strict al unui popor - Israel*8 si ca intra in responsabilitatea tuturor.

d) Perspectiva hristologica

In cheie de lectura cresting, asocierea darului manei cu obligativitatea
respectarii zilei de odihnd nu este intdmplatoare, Sfintii Parinti interpretand
cele doua elemente aparent distincte intr-o unitate de sens. Urmand imediat
unui nou moment de nemultumire a poporului pe tema frugalitatii hranei (Ies.
16,1-3), darul manei nu este menit sa sature lacomia celor intunecati de cugete
pamantesti, fiindcd acestia primesc carne (prepelite, v. 12-13a). In schimb, mana
este hrana cereasca fiindca este ,umbra si chip” a tnvataturilor si a darurilor
venite prin Hristos, Invataturi cu care se hranesc deopotriva oamenii si ingerii.
Mai mult, hrana aceasta a trupului pe care Dumnezeu o da din cer lui Israel
este inteleasd ca o prefigurare a Trupului pe care Cel Netrupesc il da spre

43 Talmud, Yoma 28b. Alte opinii ale unor rabini in aceasta privinta: R. Shimi b. Hiyya: textul s-ar
referi la legile noahitice sau cel mult si la circumcizie; R. Ashi: Avraam a respectat Tora scrisa si cea
orald; R. Johanan: losif a respectat Sabatul, apud Robert M. JoHNSTON, “Patriarchs, Rabbis...”, p. 99.

44 El face referire la texte precum: Fac. 35,2: ,lepadati dumnezeii cei straini”; Fac. 31,39: ,pentru
ce ai furat din lucrurile mele?”; Fac. 24,3: ,Jurd-mi pe Domnul Dumnezeul cerului...”, Walter
KAISER, Toward Old Testament Ethics, Grand Rapids, Zondervan, 1983, pp. 81-82.

45 Sanhedrin 58b, apud R. M. JouNSTON, “Patriarchs, Rabbis...”, p. 96.

46 Gary COHEN, ,The Doctrine of the Sabbath in the Old and New Testaments”, Grace Journal, VI
(1965), #2, p. 9.

47 R. M. JoHNSTON, “Patriarchs, Rabbis...”, p. 100.

48 T. FRETHEIM, Exodus, p. 183.
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impartisire celor care flimanzesc® (In. 6,32-33). In ziua Sabatului, aceastd hrani
nu se depreciaza pentru a face trimitere la Cel care, odinindu-Se sambata in
mormant, nu a cunoscut stricaciunea.

Porunca de a aduna numai cantitatea de mana necesara pentru o zi si
interdictia simultanad de a pastra din ea pentru a doua zi sunt interpretate de
Sfantul Grigorie de Nyssa ca expresia faptului ca nu este ingaduit sa ne folosim
de chipuri dupa Implinirea lor, si nici nu este de folos sa adunam in aceasta
viatd pamanteasca, din lacomie, mai mult decat ceea ce ne este de trebuintas?,
fiindca toate acestea se vor preface in viermi (les. 16, 20). Dar evreilor le este
ingaduit sa pastreze mana din ziua precedenta pentru ziua de odihna sfanta in
cinstea Domnuluis! (les. 16, 23), fiindca surplusul este ingaduit atunci cand se
indreapta Inspre ceea ce nu e supus stricaciuniis?, Inspre bunatatile spirituale.

Incercare de armonizare a contrariilor

Perspectivele de intelegere a episodului manei si a modului in care
acestea genereaza opinii divergente cu privire la momentul de instituire a
Sabatului, expuse aici rezumativ, sunt un exemplu graitor al diversitatii
interpretative pe care o face posibilad textul Sfintei Scripturi. Fiecare dintre aceste
perspective este sustinuta de argumente textuale, logice si teologice convingatoare
referitor la Sabat si la momentul instituirii lui, cu raportare directa la les. 16.

Perspectiva cutumiard presupune o traditie de respectare a unei zile
saptamanale de cult. Nu se poate determina momentul de instituire a acestei zile
sau daca au fost formulate si prevederi privitoare la modul de respectare a ei, ceea
ce primeaza aici fiind simpla idee ca este posibil ca ziua Sabatului sa fi fost o
institutie cunoscuta din perioada premozaica care, in timpul lui Moise, a ajuns
intr-o faza de declin si a necesitat un proces de reinvatare, de reinnoire, de
clarificare. Actul daruirii manei, in acest context, apare ca o forma de marcare a
acestei zile care este semn al proniei divine si timp al intoarcerii catre Dumnezeu.

Pe acelasi plan al intelegerii Sabatului ca ziua a saptea dedicata odihnei
se situeaza perspectiva istoricd, generata de o lectura apropiata literei textului,
conform cdreia episodul manei apare ca moment de instituire a zilei de
odihng, cu functie dubla: de anticipare/pregatire a Legii (/es. 20), de definire a
Sabatului ca realitate istoricd daruita poporului ales. Aici se opereaza net

49 GRIGORIE DE NYSSA, Despre viata lui Moise, Scrieri 1, PSB 29, trad,, indice si note Dumitru STANILOAE si
Ioan Buca, Ed. Instititutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1982, p. 47.

50 G. W. AsHBY, Go out and meet God: A Commentary on the Book of Exodus, col. International
Theological Commentary, Eerdmans, Grand Rapids, Michigan, 1997, p. 73.

51 Prin ingdduinta de a aduna hrand pentru doua zile se subliniazd importanta religioasa a zilei
Sabatului, Pr. Petre SEMEN, Invdtdtura despre sfant si sfintenie in cdrtile Vechiului Testament, Trinitas,
lasi, 1993, p. 200.

52 GRIGORIE DE NYSSA, Despre viata lui Moise, p. 49.
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distinctia intre principiul zilei de odihna cunoscuta de la creatie (Fac. 2,2-3) si
expresia cultica a acestuia (les. 16), afirmandu-se ca Sabatul inaugurat acum
va fi legiferat prin includerea In Decalog.

Cu perspectiva creationald, ins3, se trece intr-un alt plan de intelegere,
in care granita dintre ziua de odihna saptamanala, presupusa a fi respectata de
la inceputul lumii, si Sabat ca parte a structurilor lumii se estompeaza, o zi
devenind expresia unei realitati ce-si are originea in odihna lui Dumnezeu de
la finalul creatiei. Din aceasta perspectiva, Sabatul ca realitate ontologica este
independent de orice legiferare si chiar de orice respectare a lui din partea
fapturii umane si, prin urmare, nu este exclus ca el sa fi primit o expresie
cultica fireasca inca de la inceputurile omenirii, fiara a se putea spune care ar fi
fost aceasta. Astfel, sensul se schimba: omul este cel care, fara a se supune
vreunei porunci sau legi, cauta sa se faca partas la aceasta realitate a sfintirii si
a binecuvantarii divine care este Sabatul Domnului (Fac. 2,2-3).

In cheie de lecturd crestind, perspectiva hristologicd asupra episodului
conferd manei valoare prefigurativi pentru Insusi Hristos, adevirata paine din
cer () care a petrecut in mormant in zi de Sabat, fara a cunoaste stricaciunea.

Aceste perspective converg intr-o zond de intelegere care vede Sabatul ca
fiind, in esenta, odihnire in Dumnezeu. In acest sens, Sabatul era deopotriva respectat
si nerespectat, la nivel individual, Tnainte de darea Legii pe Sinai, pentru ca
depindea, intii de toate, nu de o incadrare in prevederi legislativ-cultice sau de
apartenenta etnica, ci de gradul de apropiere a omului de Dumnezeu. lata de ce se
poate accepta faptul ca Sabatul era cunoscut si trait de la inceputurile omenirii,
patriarhii si predecesorii lor (Enoh, Noe) fiind persoane a caror virtutes3 este
confirmata de textul biblic si unanim recunoscutd in mediul iudaic si in cel
crestin,. Odata cu forma institutionalizata a Sabatului (cu faza anticipativa din les.
16 si cu legiferarea din les. 20), el devine o responsabilitate comunitara si o marca
identitara care apartine Intr-adevar in exclusivitate poporului Israel. Forma
institutionalizata concretizatd intr-o zi sdptaméanald de cult cu propriile sale
randuieli liturgice, nu a constituit niciodata obiectul unei porunci adresate celor
de alte neamuri: acest Sabat este darul lui Dumnezeu pentru Israel si apartine
doar lui. Dar Sabatul poporului ales, ca zi saptamanala de cult este, de fapt, un
timp al ncetarii lucrului In vederea dedicarii exclusive exercitiului spiritual,
orientat tocmai inspre ajungerea la odihnirea spirituala in Dumnezeu. Astfel,
dincolo de perspectiva de intelegere, Sabatului ii este asociatd iTn mod constant
ideea odihnirii In Dumnezeu, ceea ce ne determina sa credem ca, dincolo de
aspectul sdu istoric, arheologic, etnic, marturisitor, Sabatul, In esenta sa, este
expresia telosului fapturii umane de a trai vesnic in comuniunea vesnicei fericiri
cu Cel ce este.

53 Virtutea fiind calea prin care se ajunge la aceasta odihnire in Dumnezeu care inseamna lipsa
pacatului si intrarea intr-o relatie/stare a comuniunii cu EL
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CONSIDERATIONS ON THE SHABBAT BEFORE THE LAW.
AN ATTEMPT TO RECONCILE THE OPPOSITES

PAULA BUD®

ABSTRACT. The religious life during the pre-Mosaic period is rather little known,
especially because of the synthetic character of the first chapters of the book of
Genesis. Implicitly, the problem of the Shabbat remains, with respect to this
period, in an area of understanding which is somewhat unclear, without being
able to issue definite statements regarding the practice or not of the Shabbat, as a
historical-archaeological reality. This lack of effective information generated, in
time, the appearance of a series of opinions concerning this matter, opinions
which are not only divergent but even opposite most of the time. But these
divergences can be reconciled from a theological point of view if we distinguish
between the historical and eschatological dimension of the Shabbat.

Key-words: Shabbat, Law, rest, history, eschatology

The dynamics of the text of the Scripture as a revealed text is, besides a
quality that confirms for the Scripture its unique status as letter of the divine
love for the human being - as Saint John Chrysostom wonderfully defined it -,
also a source that generates multiple and various interpretations, without
them being opposite and thus inconsistent. On the contrary, they find
themselves in a relationship of complementarity, each of them contributing to
the completion of a text’'s meaning and understanding. Thus, even though the
exegetes’ opinions on a certain text often differ (sometimes in a radical
manner) and are even opposed to each other, the simple acceptance of this
contradiction is not the only possible perspective. One may also choose to look
for an area of understanding that could enhance a reconciliation of the
opposites: a level of interpretation in which the meaning, arguments and logic
of each exegetical position is valued in the extended context of the theological
understanding of the Old Testament and of the Scripture as a whole. This
paradigm also includes the issue of understanding and respecting the Shabbat
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during the period prior to receiving the Law on the Mount Sinai (Exodus 20).
But the exegetes’ divergences regarding the knowledge and practice of the
Shabbat before the Law can be harmonized, we think, within the frame of a
theological interpretation which can distinguish between the historical and
eschatological dimension of the Shabbat. In the centre of this problem we find
the episode of the manna (Exodus 16), a text from which some elements are
valued by the exegetes with the purpose of determining the moment in which
the Shabbat was established.

The episode of the manna (Exodus 16) has been subject to several ample
historical-critical analysis, generated by its somewhat unexpected content: the
situation involves respecting a commandment that was not formulated and
addressed to the people of Israel yet. The climax of the book of Exodus, the
Decalogue in chapter 20, will offer this commandment a legal status and will thus
reserve, for a day of cult, an impressive gravity: a tenth of the Decalogue. Through
this integration of the commandment of the Shabbat into the Decalogue,
respecting the Shabbat as a historical-archaeological reality, a weekly day of cult,
becomes, simultaneously, responsibility /obligation and an identity mark of Israel.
The seemingly chronological inconsistency between the texts from Exodus 16 and
Exodus 20 constitutes the basis of the multiplication, diversification of the
exegetical opinions, but it may also be regarded in a positive light: it determines
the profound analysis of this text in order to understand its inner logic and the
correlations with the whole text of the Old Testament. Moreover, when the
problem of identifying the sources of chapter 16 occurs, the difficulty of diversity
of opinions between the specialists also occurs, who ascribe most of the chapter
to source P (the majority of the critics) and source J!. But this episode is a
particular case, whose importance is given not by the sources that constituted
the basis of its writing nor by the manner in which these sources were
combined, but by the central theological theme of solicitude as a proof of the
divine Presence2. Accepting to gather food only for the current day3 is an
expression of the faith in fact that God gives people continuously what is necessary
for them to survive. And the adjustment of the manna to the liturgical rhythm given
by the alternation six working days - a rest day is the sign and the confirmation of
the wonderful character of this bread from heaven. Thus, the theological
importance of the episode sets aside any preoccupation for style and structure, an
aspect which generated even within the text some repetitions*, of priority being
the fact that providing the food as a mark of the Presence is combined thrice with

1 John DURHAM, Exodus, Word Biblical Commentary, vol. 3 (Dallas: Word Incorporated, 2002), 223.

2 DURHAM, Exodus, 224.

3 The Israelites were asked to gather daily the food that was necessary for the respective day,
and on the sixth day to gather for two days, including for the Shabbat.

4 Even the name of the manna is twice approached (verses 15 and 31).
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the idea of respecting/sanctifying/guarding> the rest day as a symbol and
celebration of the Presence®. The episode allows, through its content, developing
different perspectives of understanding, each of them valuing other elements and
leading to distinct theological ideas/statements.

a) The cutumiary perspective: bringing up-to-date the Shabbatic tradition.

From the perspective of the Mosaic authority of the Pentateuch, one
may suppose that some of the elements, including the episode of the manna,
are the mark of Moses’ thinking and “strategy” to prepare the people to accept
and respect the Law. But in the case of a synchronic reading, focused on
identifying the intention of the biblical text (intentio operis)?, chapter 16 may
be regarded simply as a phase prior to the legislation of the day of rest within
the Decalogue, and this is what gives the celebration of the Shabbat in this
context a cutumiary character. The custom is a law norm sanctioned through a
long practice, it requires an accumulation of traditions, of similar acts, which
have no legal provisions. Keeping the seventh day through rest in the episode
of the manna fits this pattern, by being, according to the biblical chronology, a
moment prior to any legal statements regarding the compulsoriness of
respecting the day of rest in Israel, an expression which will only occur in the
context of receiving the Law on Mount Sinai (Exodus 20:8-11).

The supporters of the idea that the Jews knew this day before
receiving the Law8 appeal to different arguments and explanations to support
this position. A recurring idea is that although the Shabbat was an institution
known by the Jews even in the pre-Mosaic period, the keeping of this day
suffered a profound degradation during the Egyptian slavery because of the
difficulties that were imposed by this special situation?. It is highly improbable

5 The commandment referring to the day of rest occurs in the Old Testament with different
imperatives: “remember” (Ex 20:8), “keep” - samor (Dt 5:12), “sanctify” (Ex 20:8), these imperatives
expressing complementary perceptions upon this cult day.

6 DURHAM, Exodus, 224. Thus, respecting the Shabbat cultically began in the desert where the
Israelites felt dependent on God for their daily survival, Cecil SHERMAN, Cecil Sherman
Formations Commentary, vol. 1, Genesis - Job (Macon, Ga.: Smyth & Helwys Pub., 2006), 61.

7 The synchronic reading sets aside “the origin and historical evolution of the biblical text in order to
approach the text as a world in itself and to adress the reader as a receiver of this world [...] The
purpose of the synchrony is to bring up-to-date the biblical text, to identity the text’s intention
(intention operis) among the present-day receivers (intentio in receptoribus)” Constantin OANCEA,
“Exegeza istorico-critica si teologia biblica ortodoxa: o re-evaluare”, Revista teologicd, 3/2007.

8 The following exegetes support this idea without offering any arguments: Noel D. OsBorN; Howard
HATTON, A Handbook on Exodus (New York: United Bible Societies, 1999), 398; Maxie DuNNaM, Lloyd J.
OGILVIE, The Preacher’s Commentary Series, Volume 2: Exodus (Nashville: Thomas Nelson Inc., 1987), 190.

9 This position is supported by: Francis D. NicHoL, The Seventh-day Adventist Bible Commentary: The Holy
Bible with Exegetical and Expository Comment (Washington, D. C.: Review and Herald Publishing
Association, 1978), Ex 16:23; H. D. M. (Hrsg.) SPENCE-JONES, The Pulpit Commentary: Exodus Vol Il
(Bellingham, WA: Logos Research Systems, Inc., 2004), 53; Walter A. ELWELL, Evangelical Commentary
on the Bible (Grand Rapids, Michigan: Baker Book House, 1996, c1989), Ex 16:23.
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that the Jews were let to rest during this period, even for a religious purpose.
This is why one may consider that the institution of Shabbat could no longer
function during their stay in Egypt. Even though the idea that the patriarchs as
well respected this day is accepted, the Shabbat could certainly not be
respected in Egypt!0. This will eventually lead to the necessity of a legislative
expression for the observance of the Shabbat, following an extended period of
Egyptian slavery in which the people of Israel had gotten far away from their
parents’ faith and customs, and had passed through a period of radical change
of status. If we remember the moment of Jacob’s removal to Egypt, we see that
it was determined by a call-invitation from Pharaoh: “and bring your father
and your families back to me. I will give you the best of the land of Egypt and
you can enjoy the fat of the land” (Genesis 45:18). But the situation changed in
time, “then a new king, to whom Joseph meant nothing, came to power in
Egypt” (Exodus 1:8), and from that moment on, the Jews have become from
guests, slaves of the Egyptian people, unwillingly taking upon themselves the
entire burden which came with this social status. It meant giving up their own
faith and religious customs and, implicitly, accepting, more or less freely their
masters’ faith!l. During the entire period of slavery, forced to respect the
Egyptian laws!2, which were not familiar with the rest on the seventh day, the
Jews could not observe the Shabbat. Consequently, even though Israel kept the
memory of a certain sabbatical practice, which Moses brings back to the Jews’
attention, their inconstancy in respecting it is obvious (Exodus 16:25-30).
Naturally, the Israelites were not used to observing the seventh day, which
they trespassed almost in a defiant manner?3. That is why Moses, in order to
introduce the Shabbat, was forced to punish by death the ones who did not
respect it (Exodus 31:14)14.

In the history of the chosen people, the slavery period represented a
phase of spiritual degradation, visible even in the way the Israelites related to
the day of rest, which generated, first of all, the necessity to bring up-to-date
the content and importance of this day in Israel’s religious experience. The

10 SPENCE-JONES, Ex 16:23.

11 This matter is presented by the historical tretises which speak about the compulsoriness to
observe the ruler’s Pantheon, Walter Krauss, Civilizatia asiro-babiloniand, translation and
footnotes by C. IoNEScU BOERU (Bucharest: Prietenii Cartii, 2001), 24-40; see also Daniel 3.

12 According to the Ancient Egyptian Calendar, the 360 days year was divided into 12 moths,
each having 30 days, and the moths were formed of three periods of ten days each, David
Noel FREEDMAN, Anchor Bible Dictionary, Doubleday, New York, 1996, vol. 1: 813. See also in
extenso Richard A. PARKER, “The Calendars of Ancient Egypt”, in Studies in Ancient Oriental
Civilisation (SAOC), vol. 26, (Chicago: The University of Chicago Press 1950).

13 Nichol says that trespassing the Shabbat in this episode was done consciously, see verse 25,
27.NIcHOL, 581.

14 NicHOL, 580.
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exegetes speak about this bringing up-to-date in terms of re-learning's, of
renewalls, of re-establishment?’, of clarifying!8, of reiterating!® a pattern which
was already known to the Israelites, of a completion? of the instructions
regarding the Shabbat, all these terms involving the knowledge about the
weekly Shabbat before Sinai as well as passing through a phase of decline in
understanding and respecting it. Despite of this process of bringing up-to-date,
it is possible that the generation brought up in slavery could not fully accept
this rest day, the Shabbat being characteristic and naturally assumed only by
the new generation, brought up in the desert?! in God’s law.

The commandment of the rest in the seventh day is not regarded as
something new neither by Moses nor by the people within this episode, the
theme of the Shabbat being something generally known?2. The Israelites are
not explained here what is the day of rest or why should they gather twice as
much manna in the sixth day. It is interesting to observe the fact that the
Israelites ask themselves twice with respect to the consistency of the manna,
but never ask what is the Shabbat, which proves the fact that although the
Shabbat was known, it was not respected in a particular way until that time23,
Through this food given miraculously, depending on a cultic law?4, God
sanctifies the day of Shabbat and offers a time of physical rest and of re-
orientation towards the spiritual things. Thus, what begins as a divine
intervention in a critical moment, intervention through which the food for the
hungry people is provided, becomes an important lesson about the special
nature of Shabbat?5. The rule of gathering the manna allows a double
correlation: in the past, with the creating work, at the end of which God rested,
and in the future, with the discovery of the fourth commandment which will
make Shabbat an integrant part of the Covenantz6.

15 KJV Bible Commentary (Nashville: Thomas Nelson, 1997), 148.

16 Adam CLARKE, Clake’s Commentary: Exodus (Albany, Ages Software, 1999), Ex 16:23.

17 SPENCE-JONES, 53.

18 ELWELL, Ex 16:23.

19 Reiteration of the pattern made by God even from the moment of the creation, Jon COURSON,
Jon Courson’s Application Commentary: Genesis-Job (Nashville: Thomas Nelson, 2005), 281.

20 NicHoL, Ex 16:22.

21 SPENCE-JONES, 57.

22 CLARKE, 57.

23 Charles PrEIFFER, The Wycliffe Bible Commentary: Old Testament (Chicago: Moody Press,
1962), Ex 16:23.

24 Earl D. RADMACHER; Ronald Barclay ALLEN; Wayne H. HoUSE, The Nelson Study Bible: New King
James Version (Nashville: T. Nelson Publishers, 1997), Ex 16:22.

25 Shubert SHAPIRO, “Shabbat: Three stages in Israel’s Experience”, in Jewish Bible Quarterly, vol.
32 (no. 3,2004):169.

26 Douglas K. STUART, Exodus, col. The New American Commentary (Nashville: Broadman &
Holman Publishers, 2007), 372.
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b) The historical perspective: inaugurating the Shabbat in Exodus 16 as
an anticipation of the Law

Regarding the inauguration of the Shabbat in the episode of the manna
(Exodus 16), many exegetes express in a favorable manner?’. Even if the
existence of the principle which stands at the basis of observing this day even
from the moment of creation, as a day of rest and holiness, is accepted, here
the term of Shabbat as a weekly day of cult, as a cultic expression of the initial
principle occurs for the first time28. Thus, even if God rested on the seventh
day of the creation, He did not command man to do the same thing at that
time. But now He gives the law of Shabbat to the people of Israel, a law that
would become one of the Ten Commandments as a sign of His covenant with
Israel on Sinai (Exodus 31:13) and as a sign of weekly recalling the miracle of their
liberation from Egypt (Deuteronomy 5:15). God established the observance of the
Shabbat as a religious foundation before giving the Law and as anticipation of the
Law?9. The fact that some came out to look for manna even on the day of
Shabbat, shows that this becomes an institution for Israel only after the giving
of the Law. If God sanctified the Shabbat here through the gift of manna, He
did this as a preparation for its consecration through the Law3°.

The episode of the manna as a whole represents a partial anticipation of
the revelation from Sinai, because in chapters 15, 25, 26 the commandments and
laws are mentioned, and in chapter 18,16 the civil code is formed3!. Thus, even if
the meaning of the Shabbat and its place within the Law will be fully revealed in
Exodus 20:8-11, for now the Israelites are reinforced, in this way, in the faith of
God’s care which provides them with food even if they stop working for one day
and dedicate their time to the spiritual preoccupations. What the fourth
commandment brings new is a moment of legislating the Shabbat and not its
foundation32. Another perspective upon this episode is the diachronic reading:

27 Thus J. Vernon McGEE, Thru the Bible Commentary: The Law (Exodus 1-18) (Nashville: Thomas
Nelson, 1991), 146: The Shabbat was given to the chosen people before the formal giving of the
Law; William MACDONALD; Arthur FARSTAD, Believer's Bible Commentary: Old and New Testaments
(Nashville: Thomas Nelson, 1997), Ex 16:20; D. K. STUART, Exodus, 383; Carl Friedrich KEeIL; Franz
DELITZSCH, Commentary on the Old Testament, vol. 1 (Peabody: Hendrickson, 2002), 364-.

28 Robert G. HOEBER, Concordia Self-Study Bible (St. Louis, Concordia Publishing House, 1997), Ex 16:18.
Although in the text, the first mention of the Shabbat does not include the definite article - “today is
rest” - which could suggest the newness of the idea for the receivers of the commandment (SPENCE-
JONES, 52), the grammar construction allows a translation using the article, NicHoL, Ex 16:25.

29 STUART, 381.

30 KEIL; DELITZSCH, 364.

31 SPENCE-JONES, 37.

32 The use of the expression “holy Shabbat” (Exodus 16, 23) as well involves a knowledge of the Jews of
this day previous to Sinai. There are also adverse opinions: the fourth commandment introduces the
obligation to respect the rest day, an obligation introduced by Moses and which was not known or
imposed to Noah or the patriarchs. Moses instituted it as a sign of Israel’s convenant with God and as
a national celebration of the liberation from Egypt, Stefan CoLBU, “The Decalogue. A New Institutional
Approach”, in European Journal of Science and Theology (March 2012, vol. 8, no. 1): 33-5.
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the possibility is explored that this chapter 16 of Exodus presents an event
subsequent to the Decalogue, taking into account the references to the
tabernacle and the ark, two elements which occurred, according to the biblical
text, after this stage of revelation33.

c) The creation perspective: Shabbat - part of the world’s structures as a whole

To accept the fact that the Shabbat was known to the Jews prior to the
offering of the Law leads the exegetes to suppose as well the probability that
this day was respected by the patriarchs too, including Noah, thus meaning
from the beginning of humankind. The practice is based on separating one day
out of seven for the divine rest (Genesis 2:2-3) which is considered to be a
divine settlement and the first of all commandments addressed to the human
being34. Shabbat is, from this perspective, more than an institution, it is an
element of the order of creation3> (Genesis 2:2-3), its very holiness deriving
from the divine blessing and sanctification from the beginning of the world.
Because it is an integrating part of the cosmic order, its sacred character is
entirely independent from all human act or being3e.

The affiliation of the Shabbat to the constitution of creation, to the
reality of the world might mean that keeping the day of rest was an aspect that
depended on the human being’s nature, and to this respect, the expression of
the fourth commandment: “For in six days the Lord made the heavens and the
earth” (Exodus 20:11) speaks about an ontological argument3’. We see how the
human being, without receiving any law to this respect, fulfills the celebration
of rest, and this can be easily connected to other liturgical manifestations
mentioned by the biblical text, fulfilled also through the nature of the service
characteristic for the human being, by virtue of an inner law inherent to
man38, for the human being is in the natural state of its creation only when it
praises the Lord3%: Cain and Abel’s offering (Genesis 4:3-4), Noah’s offering
(Genesis 8:20), Abraham’s offering (Genesis 12:7) and the examples could go

33 OsBORN; HATTON, 389.

34 Matthew HENRY, Matthew Henry's Commentary on the Whole Bible: Complete and Unabridged
in One Volume (Peabody, Hendrickson, 1996), Ex 16:22.

35 Terence FRETHEIM, Exodus, coll. Interpretation: a Bible Commentary for Teaching and Preaching
(Louisville: John Knox Press, 1991), 183.

36 Nahum M. SARNA, Exodus, coll. The JPS Torah Commentary (Philadelphia: Jewish Publication
Society, 1991), 90.

37 David NOVAK, “the Sabbath Day”, in The Ten Commandments for Jews, Christians, and Others,
(Michigan: Grand Rapids, 2007): 77.

38 Sang-Bok David Kim, “The Pre-Mosaic Concept of Ethics”, Torch Trinity Journal (vol. 1, no. 1, 1998): 10.

39 ISAAC THE SYRIAN, Words to the Lonely about the Life of the Spirit, Divine Mysteries, Providence and
Judgement, 11, 1, in Words to the Lonely, Part II recently discovered, translated by loan 1. ICA Jr.
(Sibiu: Deisis, 2003), 111.
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on. From all of this one may understand that the legislation of the liturgical
practices, their foundation was only done when the human being’s too many
mistakes made him forget his Creator and Master, the laws being in this case a
support to help him remember and seek the communion with God.

In this context, a problem occurs, that of knowing and respecting the
Law before Moses, especially by the patriarchs whose virtue is recognized and
accepted both by the Judaic and Christian environment. But the two aspects
are not inseparably linked, and we see that Saint Justin Martyr, although he
recognizes the virtue of several pre-Mosaic characters such as Adam, Abel,
Enoch, Lot, Noah or Melchizedek, he states explicitly the fact that they did not
observe the Shabbat*0. Within Judaism, the idea that most of the laws given on
Sinai, and especially the Shabbat, existed prior to the moment in which they
were actually received, is a reason usually associated to the apocalyptic
direction of the Judaism#*!, which left a print on the rabbinic literature#2. Thus,
some rabbis, starting from the text from Genesis 26:5: “Abraham obeyed me
and did everything I required of him, keeping my commands, my decrees and
my instructions” and influenced by the idea of the transcendence of the Law,
came to state that Abraham respected the Law entirely#3. It is hard to exclude
firmly the possibility that some elements of the Law had indeed proceedings
in the pre-mosaic period in the sense of W. Kaiser’s view:

“Despite its concision, economy of vocabulary and broad view, one must
not think that the Decalogue was founded and promulgated on Sinai for the
first time. All ten commandments were part of the God’s Law written into the
hearts before the stone tables, for all ten appear, in one way or the other, in
the Book of Genesis"**,

On the other side, there is the exclusive assuming of the Shabbat as a
gift from God to Israel, but by virtue of which not only the observing of
Shabbat wasn’t required to the Jews but it was forbidden4s. A text which

40 Dialogue with the Jew Tryphon, XIX; ANF, 1, 204. This is also the opinion of Irenaeus andTertullian.
Irenaeus, fmpotriva ereziilor, 4.16.2; Tertullian, An Answer to the Jews 2 (ANF, 3, 153); 3, apud
Robert M. JoHNSTON, “Patriarchs, Rabbis and Sabbath”, Andrews University Seminary Studies 12
(1974): 94-5.

41 As an example, in the Book of Jubilees is stated the eternal existence of the Law from Sinai,
which was only a transcription of what already existed in heaven (Jubilee 3:30-31).

42 JOHNSTON: 97.

43 Talmud, Yoma 28b. other opinions of foreign rabbis to this respect: R. Shimi b. Hiyya: the text
refers to the noahide laws or at the most to the circumcision too; R. Ashi: Abraham respected the
written and oral Torah, R. Johanan: Joseph respected the Shabbat, apud Robert M. JOHNSTON,
“Patriarchs, Rabbis and the Sabbath”, 99.

44 He refers to texts such as: Genesis 35:2: “get rid of the foireign gods”; Genesis 31:39: “you demanded
payment from me for whatever was stolen”; Genesis 24:3: “swear by the Lord, the God of
heaven...”, Walter Kaiser, Toward Old testament Ethics (Grand Rapids: Zondervan, 1983), 81-2.

45 Sanhedrin 58b, apud Robert M. JOHNSTON, “Patriarchs, Rabbis...”, 96.
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supports this idea occurs in Exodus 31:12-17, where the Shabbat is presented
as an eternal sign between God and Israel*6. We only wish to underline here
the fact that on the answer to this problem depends the universal compulsoriness
to respect the Shabbat?*’. If we accept the idea that this is indeed part of the
world’s structures and that it was observed from the beginning of the history,
it means that it goes beyond the strict frame of a people - Israel*8 and that it is
part of everyone’s responsibility.

d) The Christological perspective

In a key of Christian reading, linking the gift of manna with the
compulsoriness of observing the day of rest is not accidental, the Holy Fathers
interpreting the two seemingly distinctive elements in a unity of meaning.
Following immediately a new moment of dissatisfaction of the people regarding
the frugal food (Exodus 16:1-3), the gift of manna is not destined to satisfy the
greed of those overwhelmed by earthly thoughts, for these receive meat (quail,
v. 12-13a). In return, the manna is the heavenly food because it is “shadow and
image” of the teachings and gifts given through Christ, teachings which nourish
both humans and angels. Moreover, this food for the body which God gives Israel
from heaven is understood as a prefiguration of the Body which the Incorporeal
gives to the hungry for communion*® (John 6:32-33). In the day of the Shabbat,
this food does not depreciate in order to make a connection to the One Who, while
resting in the tomb on Saturday, did not become subject to corruption.

The commandment to gather only the quantity of manna necessary for
one day and the simultaneous interdiction to keep from it for the next day are
interpreted by Saint Gregory of Nyssa as the expression of the fact that we are not
allowed to use images after their fulfillment, and it is not useful for us to gather in
this earthly life, out of greed, more than we need>°, because all of these will
transform into maggots (Exodus 16:20). But the Jews are allowed to keep the
manna from the previous day for the day of holy rest in God’s honor>5! (Exodus
16:23) because the surplus is allowed when it turns towards something that is
not subjected to corruption®, towards the spiritual goods.

46 Gary COHEN, ,The Doctrine of the Sabbath in the Old and New Testaments”, Grace Journal (VI
(1965), #2): 9.

47 JoHNSTON, 100.

48 FRETHEIM, 183.

49 GREGORY of NYsSa, Despre viata lui Moise, Scrieri I, in PSB 29, translation, index and footnotes
by Dumitru STANILOAE and Ioan BUGA (Bucharest: IBMBOR, 1982), 47.

50 G. W. AsHBY, Go out and meet God: A Commentary on the Book of Exodus, col. International
Theological Commentary (Grand Rapids, Michigan: Eerdmans, 1997), 73.

51 Through the permission to gather food for two days it is underlined the religious importance
of the Shabbat, Petre SEMEN, [nvdtdtura despre sfant si sfintenie in cdrtile Vechiului Testament
(Iasi: Trinitas, 1993), 200.

52 GREGORY of NYssaA, Moise, 49.
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Attempt to harmonize the opposites

The perspectives of understanding the manna episode and the way in
which this generates divergent opinions regarding the moment of the
instituting of Shabbat, presented here briefly, are an eloquent example of the
diversity in interpretation which is made possible by the text of the Holy
Scripture. Each of these perspectives is supported by convincing textual,
logical and theological arguments regarding Shabbat and the moment of its
institution, with a direct reference to Exodus 16.

The cutumiary perspective accepts a tradition of observing a weekly
day of cult. The moment of the setting up of this day cannot be determined,
and neither if there were any provisions formulated with respect to the
manner of celebrating it. What is important here is the simple possibility that
the Shabbat day was an institution known from the pre-Mosaic period which,
in the time of Moses, reached a phase of decline and required a process of re-
learning, renewal, clarification. The act of offering the manna, in this context,
appears as a form of marking this day which is a sign of the divine Providence
and a time of returning to God.

On the same level of understanding the Shabbat as the seventh day
dedicated to rest there is the historical perspective, generated by a reading
close to the letter of the text, according to which the episode of the manna
occurs as a moment of setting up the day of rest, with a double function: of
anticipation/preparation of the Law (Exodus 20), of defining the Shabbat as a
historical reality given to the chosen people. Here there is a clear distinction
between the principle of the rest day known from the creation (Genesis 2:2-3)
and its cultic expression (Exodus 16), stating that the Shabbat inaugurated
now will become a law through its integration within the Decalogue.

However, with the creation perspective, we move to another level of
understanding, in which the border between the weekly day of rest, which is
supposedly respected from the beginning of the world, and the Shabbat, as a
part of the world’s structures, vanishes, a day becoming the expression of a
reality which has its origins in God’s rest at the end of the creation. From this
perspective, the Shabbat as an ontological reality is independent from all
legislation and even from all observance from the human being and, thus, it is
not impossible that it received a natural cultic expression even from the
beginning of the humankind, without being able to say which this expression
was. Thus, the meaning changes: the man is the one who, without obeying a
law or commandment, tries to become a part of this reality of divine
sanctification and blessing which is God’s Shabbat (Genesis 2:2-3).

In a key of Christian reading, the Christological perspective upon the
episode gives the manna a prefigurative value for Christ Himself, the real
bread from heaven Who spent a day of Shabbat in the tomb, and His body did
not become corrupted.
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These perspectives converge in an area of understanding which perceives
the Shabbat in essence as a rest in God. To this respect, Shabbat was both respected
and disrespected, to an individual level, before the offering of the Law on Mount
Sinai, because it depended, above all, not on a belonging to a set of legal-cultic
rules or on the ethnic affiliation, but on the degree of man'’s closeness to God. This
is why one may accept the fact that the Shabbat was known and lived from the
beginning of the humankind, and the patriarchs and their predecessors (Enoch,
Noah) were persons whose virtues3 is confirmed by the biblical text and recognized
unanimously by the Jews and Christians. Together with the institutionalized form
of the Shabbat (with the anticipating stage in Exodus 16 and with the legislation in
Exodus 20) it becomes a communitary responsibility and an identitary mark
which indeed belongs exclusively to the people of Israel. The institutionalized
form materialized in a weekly day of cult with its own liturgical rules, never
constituted the object of a commandment addressed to the other nations: this
Shabbat is God’s gift to Israel and it belongs only to Israel. But the Shabbat of the
chosen people, as a weekly day of cult is, in fact, a time of ceasing work in order to
dedicate exclusively to the spiritual exercise, oriented towards reaching the
spiritual rest in God. Thus, besides the perspective of understanding, the Shabbat
is constantly associated to the idea of the rest in God, which determines us to
believe that, apart from its historical, archaeological, ethnical, martyrical aspect,
the Shabbat, in its essence, is the expression of the humankind’s thelos to live
eternally in the communion of the eternal happiness with the One who is.

53 Virtue is the way through which one may come to this rest in God which means the lack of sin
and the admittance into a relationship/status of communion with Him.
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SLUJIREA LITURGICA A CUVANTULUI iN GANDIREA
PROFETULUI ISAIA (ISAIA, 5 / IOAN 15)

ALEXANDRU-ADRIAN SALVAN*

REZUMAT. Creatia, ca rod al energiilor necreate isi cauta implinirea, expresia si
viata prin confruntarea cu ceilal{i parteneri ai existentei, iar jertfa are ca scop
creatia, atunci creatia cere jertfa si nu este de conceput una fara alta. Jertfa este In
acelasi timp si satisfactie, dar nu o satisfactie pretinsa de cineva, ci satisfactia,
bucuria pe care o procura acest act sublim si celui ce aduce jertfa si desigur si lui
Dumnezeu. Daca Hristos este Vita (Cant.1, 13; Is.5, 1-4; Sir. 24, 20; In. 15, 1), si
intreaga omenire este mladita, in aceasta relatie de comuniune sta si jertfa, dar si
roadele ei. Cel ce se face mladita roditoare prin conlucrarea cu harul devine un
om nou prin intermediul Euharistiei, deoarece acesta este renascut in Hristos si
intdrit prin Duhul Sfant si nu se mai uneste cu Hristos care se naste si moare
pentru pacatele noastre, ci cu Hristos care moare la sfarsitul activitatii Sale,
pentru a invia la viata vesnica. Astfel ca Euharistia sadeste in noi puterea pentru a
preda total existenta noastra lui Dumnezeu, spre a o primi umpluta de viata Lui
vesnica asemenea lui Hristos, prin inviere. Prin Euharistie mladitele au in ele seva
Vitei care a murit si a Inviat si totodatd ele nu mai sunt supuse stricaciunii,
deoarece poarta in ele trupul lui Hristos cel inviat ca leacul sau doctoria nemuririi
sau al nestricaciunii vesnice, fiindca ,Cel ce mananca trupul Meu si bea sangele
Meu are viata vesnica si Eu il voi invia in ziua cea de apoi” (Ioan 6,54).

Cuvinte cheie: creatie, energii necreate, jertfa, Jertfitor, Liturgul prin excelent3,
deschidere cosmica si eshatologica, vifa-mladitele.

Preliminarii

Ideea venirii unei judecati finale, indiferent ca va fi la sfarsitul vietii
fiecarui om in parte, sau la sfarsitul veacurilor, constituie o problema pe care o
intalnim in majoritatea religiilor. Problema dreptatii cu multiplele ei aspecte
este una ce a framantat omenirea de-a lungul veacurilor, iar in vremurile de
acum aceasta se pune mai stringent {inand seama de tendinta oamenilor de a
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stabili noi raporturi bazate pe dreptate. Aceasta echitate s-a simtit mereu
miscandu-se in aproape toate religiile lumii si a fost echivalata cu conceptul de
dreptate sau de drept fiind ideea dupa care s-au condus si se conduc Inca
popoarele din timpurile cele mai indepartate si din locuri diferite?.

In capitolul 5 al Cartii lui Isaia este subliniati ideea de dreptate
intrucat este scos in lumind momentul judecatii, In care Dreptul Judecator va
rosti sentinfe pentru poporul care nu a stiut sa ramana in relatie de comuniune
liturgica cu Cel ce a zidit toate numai prin Cuvant si care s-au abatut de la
adevaratul sens al existentei transformand totul in patima si in placere si astfel,
inrobindu-si chipul si indepartandu-se de la asemanare. Daca Profetul Amos este
profetul dreptatii sociale, iar Osea al iubirii lui Dumnezeu, Isaia este marcat mai
ales de tema transcendentei lui Dumnezeu. Numele divin predominant, care va fi
reluat 1n toatd cartea lui Isaia este ,Sfantul lui Israel”, Cel sfant, adica Cel nevazut,
de neajuns si incomprehensibil, dar in acelasi timp al lui Israel, adica Cel care intra
in relatie cu omul, incheie un legamant, intervine in istorie, dar nu se lasa strapuns
de aceasta, ci o transcende facand-o meta-istorie?. Acesta este Dumnezeu cel
nevazut la care se refera Isaia folosind si o serie de metafore ce aprofundeaza
cunoasterea Lui si care strabat Intreaga carte. Printre aceste metafore
observam ca in capitolul V, episodul este unul de tip alegoric in cadrul caruia
Dumnezeu asuma rolul stapanului viei, Facatorul cerului si al pamantului
coborand din transcendenta cerului spre imanenta lumii si realizand in Sine
comunitatea euharistica, care prin Duhul aduce doxologie Creatorului, facand
prin aceasta partdsie actiunea de unire cu Cel ce este Inceputul a toata zidirea.

Introducere

Cartea lui Isaia 1si are numele de la profetul care a compus-o, insemnand
in limba ebraic3, ,mantuirea lui lahve". Numele este inrudit printre altele cu cel al
lui losua, Elisei, Osea si lisus. Toate aceste nume deriva de la aceeasi radacing, In
greceste transcrierea facandu-se In diateza activ3, iar cuvantul fiind ,loawag"; In
latina ,Isaias sau lesaias", iar in romaneste Isaia sau Isaie3. Potrivit cartii, tatal lui
[saia se numea Amot iar unii Sfinti Parinti credeau ca tatal lui Isaia ar fi aceeasi
persoana cu profetul Amos din Tecua*. Identificarea este imposibila din cauza
faptului ca cele doua nume se deosebesc, in ortografia lor, dupa cum se vede din

1 A. MANOLACHE, Originea dreptului si sensul dreptdtii dupd diferite religii ale lumii, in Revista
Ortodoxia, nr.4/1958, p. 570.

2 Brevard S. CHILDS, Isaiah:a comentary, Westminster John Knox Press, Louisville, Kentucky, 2001, pp.10-12.

3 Robert D.D. HAWKER, Entry for 'Isaiah’. Hawker's Poor Man's Concordance and Dictionary, London, 1828,
p-569; Dr.William sMmitH, Entry for ,Isaiah, Smith Bible Dictionary, 1901, p.798; James HASTINGS, Entry
for 'Isaiah, Book of Hastings', Dictionary of the Bible, London, 1909, p. 673.

4 SF. VASILE CEL MARE,Comentariu la cartea Profetului Isaia, in PSB, vol.l, Editura Basilica, Bucuresti,
2009, pp. 10-11.
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textul ebraic. La amandoud numele atat consoanele incepatoare cat si cele finale
sunt deosebite: 1YY # OV

Profetul Isaia a trait Intr-un timp cand marea putere asiriana si-a atins
culmea sa, intinzandu-si dominatia peste tarile occidentale vecine, ajungand
pana la hotarele Egiptului. Regii din aceasta epoca (Tiglat Pilezar III,
Salmanasar [V, Sargon si Senaherib) au influentat mersul celor doua state mici
israelite, dand lovituri grele Regatului de nord care s-au soldat cu prabusirea
si desfiintarea acestuia In anul 722 1.Hr>.

Isaia a fost un profet de stat remarcabil, dar in domeniul religios importanta
lui a fost si mai mare deoarece 1n aceasta sfera el si-a indeplinit misiunea profetica
in sensul cel mai cuprinzitor al cuvantului. In ceea ce priveste latura religioass,
profetul Isaia a Indeplinit un rol nu numai pentru timpul sdu, ci si pentru
timpurile de mai tarziu, iar prin puterea convingerilor sale si prin activitatea sa, el
a innoit permanent si a intarit viata religioasa a poporului sau. Datoritd unor
descoperiri insemnate pe care le-a primit de sus, el a dezvoltat o teologie speculativa
despre Dumnezeu si Insusirile Sale, dar si despre raporturile Sale cu lumea. El 1-a
prezis pe Mesia si imparatia mesianica folosindu-se de atatea amanunte, incat Sfintii
Parinti I-au numit Evanghelistul Vechiului Testament. Astfel ca Fericitul leronim a
spus despre el:,...Non tam propheta est dicendus quam evangelista®.

Capitolele 1-12 formeaza un grup unitar, avandu-si nucleul in capitolele 7-
9, iar textul cel mai vechi este pericopa 7,1-9,6, asa numita Carte a lui Inmanuel,
careia i s-a addugat, ca o prefata, scena investirii in misiunea profetului (capitolul
6) si In jurul careia se va fi format concentric pasajul Intreg: capitolele 1-5
concentreaza o serie de mustrari la adresa poporului si mai ales a carmuitorilor,
grupul 9,7-11,16 contine descrierea invaziei si fagaduinfele de interventie
rascumparatoare a lui Dumnezeu, totul incheindu-se cu un psalm de multumire ce
se alcatuieste in capitolul 12. Grupul format din capitolele 13-23 contine mesaje
profetice cu privire la ,neamuri" (goim), adica la populatiile pagane cu care se
impleteste istoria poporului evreu (am), iar capitolele 24-35 sunt orientate mai
ales spre viitor con{indnd amenintari dar si fagaduinte, in acest cadru detasandu-
se grupurile 24-27 numit de exegeti ,Apocalipsa lui lsaia", text cu deschidere
cosmica si eshatologic3, iar 34-35 este numit si ,Apocalipsa mica" fiind mai
apropiat de tonalitatea din Isaia. In sfarsit, capitolele 36-39 constituie o0 anexa
istorica identica cu capitolele corespunzatoare din cartea IV Regi. El incheie o
etapa, dar constituie si o legatura cu a doua parte a textului si anume: prezicerii
exilului in Babilon (39, 5-18) {i raspunde vestea cea buna a eliberarii (40,1-11)".

5 Trent C. BUTLER, Entry for 'Isaiah’. Holman Bible Dictionary, London, 1991, p. 932.

6 FERICITUL IERONIM, Praeliminorum in librae Isaiae in PSB, vol.3, Editura Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1981, p. 56.

7 Joseph BLENKINSOPP, Isaiah 1-39, A New Translation with Introduction and commentary, Anchor Bible,
Double day, London Bible College, 2000, p. 82; Joseph BLENKINSOPP, Isaiah 40-55, A New Translation
with Introduction and commentary, Anchor Bible, Double day, London Bible College, 2002, p. 42.
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Capitolul 5, tema lucrarii de fatd, este structurat pe trei registre exegetice,
si anume: primul registru prezintd imaginea viei care are si un scop simbolic
(Ps.143,9; ler. 2,21; Mt. 21,33; Mc. 12,1; Lc. 20,9; I Cor. 3,9; I Ezd. 9,9; Ier. 8,13; Os.
10,1; Lc. 13,6; Ps.79,12; Os. 2,14; Is. 1,30; Zah. 14, 17-18; Ps. 79,15); al doilea
registru scoate in evidenta judecata asupra poporului ales (Ps.128,4; Mih. 2,2; Pild.
23, 30; Eccl.10,16; Lc.6,25; Ef. 5,18; Ps. 27,7; Is. 28,7; Am.6, 5-6; 1s.30, 33; Is.
2,11,17; Is. 14,30), iar In al treilea registru sunt rostite mustrdri cu privire la popor
si la cdrmuitorii lor (Pild.5, 22; Mih.7, 3; ler. 17,15; Am. 5,18; Il Pt. 3,4; IV Reg.17, 9;
Pild. 28,4; Am.6, 12; Pild. 3,7; 26,12; Rom.12, 16; I Cor. 3,18; Pild. 31,4-5; Avac.
2,15; Sir. 31, 29; Pild. 17,15; Is. 9,17; Is. 9, 11; 10,6; Lev.26, 25; Is.13, 2; ler.4, 13;
lov 4,9-10; ler.2, 15; lez.32, 2; lov 18,5; 1s.8, 22; Mih.3, 6).

Slujirea liturgica a Cuvantului in gindirea profetica-Isaia

Daca in capitolele 2-4 proorocul aratase starea in care se afla poporul
israelit, privit asa cum se infatisa ochiului omului dupa partea din afara ca stat, ca
si moralitate, ca viatd pamanteascd, iar mai apoi in capitolul 4 este Infatisata
starea viitoare a poporului privita din felul cum se arata in sufletul oamenilor,
adica dupa partea interioara, in capitolul 5 versetele 1 -7, se expune iarasi starea
de fata a poporului, Insd sub o forma de parabol3, dar care are o talcuire adancas.

Acest capitol incepe prin a prezenta intr-o frumoasa alegorie, grija pe care
o manifestd Dumnezeu fatd de oameni, dar si pentru razvratirile lor fata de
propria-I bunatate. Aici se istoriseste cunoscuta parabola despre via Domnului,
care In Noul Testament, Evanghelistii sinoptici o relateaza sub denumirea de
parabola lucrdtorilor nevrednici ai viei (Mt.21, 33-46; Mc.12, 1-12; Lc.20, 9-19) si
in care ni se istoriseste evenimentul ca si in cartea lui Isaia, numai ca acestia vin cu
unele detalii si anume: ni se spune ca dupa ce Stapanul a sadit via, a imprejmuit-o
cu gard, a sdpat in ea teascul, a cladit turnul, a dat-o pe seama unor lucratori si s-a
dus departe, iar la vremea cuvenita a trimis lucratorilor un slujitor ca sa ia de la ei
din roada viei, insa pe acesta l-au prins, I-au batut si i-au dat drumul fara nimic®.

Apoi au fost trimisi si alti slujitori, care la randul lor au fost batuti si
ucisi, neapucand sa aduca Stapanului nimic din roadele viei. Si in cele din urma
Stapanul se hotaraste sa-1 trimita pe Fiul sau iubit fiindca se gandea ca de El se vor
rusina, insa nu a fost asa. Lucratorii atunci cand l-au vazut au zis intru sine: acesta
este mostenitorul, veniti sa-1 omoram, si mostenirea va fi a noastra..Si au pus
mana pe el si l-au omorat si l-au aruncat afara din vie. Acum ce va face Stapanul
viei? Va veni si pe lucratori 1i va pierde, iar via o va da pe seama altora. Si
evanghelistii sinoptici conchid: Oare nu ati citit scriptura aceasta: Piatra pe care

8 Adam CLARKE, Clarke's Commentary: Isaiah. Ed. Albany, OR: Ages Software, 1999 (Logos Library
System; Clarke's Commentaries), p. 28.
9 Andrei PLESU, Parabolele lui lisus, Adevarul ca poveste, Humanitas, Bucuresti, 2013, p.114.
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nu au bagat-o in seamd ziditorii, aceasta a ajuns in capul unghiului; de la
Domnul s-a facut aceasta si este minunatd intru ochii nostri? Observam ca si in
Evangheliile sinoptice tema este aceeasi ca si la Isaia, Stapanul viei este Dumnezeu-
Tatal, Care isi asuma rolul de Creator, sadind via, intelegand prin aceasta poporul
cel ales de El, Israel, care prin atitudinea de sperjur manifesta acea non-receptivitate
furioasd, in care totul se contureaza in jurul ,ateismului militant” deaorece
lucratorii tocmiti sa lucreze via In absenta Stapanului sfarsesc prin a nu-i recunoaste
dreptul de propietate:considera ca lor li se cuvine totul si astfel submineaza
autoritatea Stapanului, maltratandu-i slujitorii si ucigdndu-i propriul Fiul0. Fiul, pe
care Stapanul il trimite este Mantuitorul, Care coboara din transcendentd, Se
intrupeaz3, si vine in imanenta lumii, in maximala apropiere fata de ,via Stapdnului”
ca sa o restaureze si prin Duhul sa vivifice chipul cel stricat prin pacat?!!.

In partea a doua a acestei exopzitiuni, evanghelistii ne scot in evidenti
caracterul de judecatd, pe care Stapanul il va savarsi. In cele ce citim in capitolul V
al cartii lui Isaia, observam faptul ca profetul a fost silit de Imprejurarile
nestatornice in care poporul ales era, sa dea acestuia invatatura si intr-o forma
alegorica. Cu toate ca mustrarile lui erau pentru popor, totusi acesta ramanea
pe caile nelegiuirii deoarece citim In versetul 8, ca ei clddeau casa langa casa si
gramadeau tarini langa tarini, pdnd cand nu mai ramanea nici un loc, astfel
incat sa ramana ei singuri stapanitori in taralz.

Parabola isi deschide cursul printr-o forma doxologica, in care profetul
canta cantarea de dragoste pentru prietenul lui si dupa care incepe oarecum
sa relateze imaginea viei. Este o traditie ca sa se adune cantareti populari la
diferite ocazii si sa cante poporului melodii cunoscute sau chiar compuse cu
acel prilej. Isaia se hotaraste sa se foloseasca de o asemenea adunare si cauta
prilej sa intervind intr-un astfel de moment la locul unde erau adunati nu numai
locuitori din Ierusalim, ci si din Iudeea si din alte parti!3. Stiind ca mustrarea pe
fatad nu ajut3, se infatiseaza ca un cantaref popular si imbraca invatatura ce voia sa
le-o dea sub haina frumoasa a parabolei. Comparatia cu via era cea mai usor de
facut si de Inteles fiindca cultura viei era destul de intinsa in Palestina. Venind in
fata poporului spune ca intai va canta ceva, si anume o cantare, pe care un prieten
al sau a facut-o pentru via sa. Prin aceasta voia sa atragd luarea aminte a
poporului si incepand a spune cantecul, care ii placea foarte mult, observam ca
relatarea trece intr-un alt registru in care compozitorul nu este cel ce canta, ci
prietenul sau care era stapanul viei. Si prietenul sau si stapanul viei era

10 Andrei PLESU, Parabolele lui lisus..., p. 120.

11 Pr. Dumitru STANILOAE, lisus Hristos sau Restaurarea omului, Ed.Omnioscop, Craiova, 1993, p. 316.

12 Pr. loan POPESCU-MALAIESTI, Studii si comentarii. Proorocii, in Revista Biserica Ortodoxa Romang, nr.
1/1925, p. 532.

13 John GILL, "Commentary on Isaiah 5:1". "The New John Gill Exposition of the Entire Bible",
Winterbourne, Ontario, 1999, p. 541.
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Dumnezeu, si tot El era si autorul cantecului. Chiar daca cantecul este unul
scurt, profetul canta ca si cum ar citi in gandul Domnuluil4.

Brevard S.Childs crede ca ar fi un cantec popular al vremurilor de atunci, si
foarte cunoscut, dar nimic nu sprijind aceasta parere fiindca observam ca Isaia s-a
folosit numai de prilejul ce i s-a oferit ca sa spuna cele ce Domnul i-a poruncit sa
vesteasca poporului. Iar un al doilea motiv care 1l intregeste pe cel dintai, arata ca
parabola este un cant inspirat de Dumnezeu si nu compus de vreunul din popor?s.

Se pare ca toate cantarile ofera o stare stralucita a lucrurilor, iar acest
lucru o arata oda din cartea iesirii care devine o cantare de biruinta: ,,Canta-vom
Domnului cdci cu slava s-a preaslavit” (lesire 15,1). De asemenea Cantarea
Cantdrilor este o oda de nunta compusa dramatic, iar Tn acest capitol Scriptura
contine o amenintare Impotriva viei dupa dreapta judecatd a lui Dumnezeu.
Sfantul Vasile cel Mare spune ca personajul care proclama oda este Duhul Sfant,
care cantd cantarea pentru via iubitd. lar aceasta cantare este a Celui iubit, a
Fiului, Cel Unul Nascut, Cel bun prin Sine, de care tuturor le este dor si a carui
iubire este sadita in mod natural si nespus in gandurile tuturor celor rationale.
Astfel, Mangaietorul le-a primit pe toate de la Unul Nascut si ni le vesteste
noua, si zice ca aceasta oda este a Celui iubit, ca si cum ar primi-o de la El16,

Mergand mai departe observam ca acest Prieten, Care este Liturgul
prin excelenta sadeste o vie pe o coasta manoasa, o sapa, o curdteste de pietre
si sadeste 1n ea vita de bun soi, apoi ridica in mijlocul ei un turn, sapa si un
teasc avand nddejdea ca la vremea potrivita ea va face road3, insa ea devine
neroditoare. Hristos care este Fiul cel iubit al Tatdlui si Rascumparatorul
nostru devine Stapanul viei si Liturgul prin excelenta. El sadeste in fiecare om,
incepand cu poporul ales, lastarele trupului Sau si adunandu-i pe toti Intru Sine fi
readuce la starea primordiala, la masura varstei deplinatatii Lui (Efeseni 4, 13).
Grija pe care o manifestda Mantuitorul fata de comunitatea eclesiala este descrisa
in elemente simbolice. Avantajele acestei situatii sunt puse in acord cu ziua a 8-a
in care toata creatia va fi adusa la o stare noua, la un cer nou si un pamant nou.
Astfel c3, El a sadit via cu cele mai bune vite, le-a dat cele mai bune legi, instituind
o comunitate eclesiald in comuniune cu Creatorul sau. Turnul despre care
vorbeste Isaia nu este altceva decat templul sau biserica in care Dumnezeu
umple totul de slava Sa si de prezenta atotputerniciei Salel”.

Voind sa arate cd se cuvine sa fim uniti cu El, prin iubire si ca este de
folos sa castigam din aceasta unire, Cuvantul intrupat se infatiseaza ca vita, iar
pe cei uniti cu El si care sunt articulati intr-un oarecare fel si intariti in El, i

14 Pr.drd.Gheorghe JARPALAU, Caracterele impdrdtiei Mesianice dupd proorocia lui Isaia, in Revista
Mitropolia Olteniei, nr.4-6/1990, pp. 26-27.

15 Brevard S.CHILDS, Isaiah..., p. 41.

16 SF. VASILE CEL MARE, Comentariu..., p. 159.

17 Henry MATTHEW, Matthew Henry's Commentary on the Whole Bible: Complete and Unabridged in One
Volume. Peabody: Hendrickson, 1996, pp. 22-23.
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face partasi firii Lui celei dumnezeiesti (II Petru 1,4), iar prin impartasirea de
Sfantul Duh 1i numeste mladite. in acest sens Sfantul Chiril al Alexandriei
spune ca Cel ce ne uneste pe noi cu Mantuitorul Hristos este Duhul cel Sfant al
Lui. [ar aceasta alipire la vita a celor ce vin la ea este voita, iar unirea ei cu noi
se desavarseste prin relatie deoarece nici unirea noasta cu Hristos nu se face
in afara voii noastre, nici a Lui cu noi nu este prin fire, ci ea se realizeaza prin
Duhul Sfant!8, Prin vointa noastra cea buna venim la El prin credinta si ne face de
un neam cu El, adica primim de la Hristos demnitatea infierii. Sfantul Apostol
Pavel spune ca cel ce se alipeste de Domnul este un duh cu El (I Corinteni 6,17),
ceea ce ne duce cu gandul ca Duhul dumnezeiesc al lui Hristos primit de noi a
umplut duhul nostru de El, sau a activat puterea de unire a duhului nostru, incat
amandoua duhurile traiesc ca unul, fara sa se contopeascal®.

In Evanghelia dupa Ioan, la capitolul 15, este reluati tema acestei
parabole pe care Proorocul Isaia o scoate in evidentad in capitolul 5 al cartii
sale. Astfel, Evanghelistul loan arata cine este vita cea adevarat3, si cine este
lucratorul. Cuvantul cel nascut din veci din Tatdl este vita care se numeste pe
Sine vita mladitelor ce rasar din ea ca maica si hranitoare a lor, fiindca noi -
mladitele ne-am rendscut din El si in El, in Duhul, spre rodirea vietii intru
innoirea credintei si a iubirii fata de El. Noi suntem pastrati in existenta prin
faptul ca ramanem in Hristos prin Duhul Sau, daca pazim poruncile Lui si daca
ne alipim vietii lui Hristos. Rostul vitei sta In a face mladitele sa se bucure de
calitatea ei naturala si astfel sa dobandeascd, prin credinta si prin evlavie,
inrudirea cu Histos, care prin Duhul Sau ne hraneste spre dreapta credinta si
lucreazi in noi toatd virtutea si priceperea facerii de bine. Indreptarea noastra
este opera intregii Treimi in care lucrarea perihoretica se savarseste, iar noi
daca avem partasie la ea tindem spre asemanarea cu Creatorul nostru2°,

Trebuie sa intelegem, cu multa dreptate, ca Tatal ne hraneste in
dreapta credinta prin Duhul, sau El lucreaza, adica ne priveste si ne vede si ne
invredniceste de grija indreptarii, prin Fiul, In Duhul. In acest sens, Sfantul
Chiril spune c3, dacd admitem ca fiecare dintre celei trei persoane lucreaza in
mod separat cele referitoare la noi (ceea ce nu atribuim si Alteia), cum nu va fi
neindoielnic ca, deoarece Fiul s-a numit acum vita, iar Tatdl lucrator suntem
hraniti Tn mod special si sustinuti In buna existentd numai de Fiul, iar de la Tatal
nu avem decat ingrijirea? Caci e propriu vifei sa hraneasca mladitele ei, iar
lucratorului numai sa se Ingrijeasca de ea. Dar daca cugetam drept, vom socoti ca
nici aceea nu se face tara Tatal, nici aceasta fara Fiul, si nimic nu se va infaptui
fara Sfantul Duh. Toate sunt, precum am spus de la Tatal prin Fiul in Duhul?1.

18 SF. CHIRIL AL ALEXANDRIEI, Comentariu la Evanghelia Sfantului loan, in P.S.B., vol.41, Editura Institutului
Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 2000, p. 923.

19 Pr. Dumitru STANILOAE, Teologia Dogmaticd Ortodoxd, vol.lll, Editua Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, Bucuresti, 2003, p. 122.

20 SF. CHIRIL AL ALEXANDRIEIL, Comentariu..., p. 924.

21 SF. CHIRIL AL ALEXANDRIEIL, Comentariu..., p. 925.
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In chip iconomic Tatil este lucritorul viei, Mantuitorul este Vita cea
adevarata care prin jertfa siangeroasa restabileste chipul mladitelor, iar prin
cea nesangeroasa se ofera El Insusi ca izvor din care rasar mladitele, iar Duhul
Sfant este Paracletul care vivifica mladitele, le sfinfeste si le orienteaza spre
viata cea vesnica a Treimii. Prin faptul ca omul este fiul al lui Dumnezeu prin
har, el devine prin aceasta participatie coslujitor cu Cuvantul intrupat in
aceasta dimensiune liturgica de slujire a lumii22,

Alipirea noasta de Hristos devine obisnuita ciand castiga prin vointa
puterea Intelegerii si se desavarseste prin iubire si credinta salasluindu-se El in
sufletele noastre ne face vadita cunostinta de Dumnezeu spunand ca toata mladita
care nu aduce roada intru Mine, El o taie; si orice mladi{a care aduce roada El o
curdteste, ca mai multd roada sa aduca (Ioan 15,2). Astfel, numai unindu-ne cu El
prin credinta si infaptuind chipul alipirii prin simple marturisiri ne putem numi
mladite, care prin Duhul rodesc intru viata23. Vorbind despre mladita neroditoare,
Sfantul Chiril spune ca toate nenorocirile cauzate de catre nerodirea acesteia
intdreste mintea noastra sa staruie in iubirea fata de Creator, prin lucrarea virtutii
si prin credintd neslabitd. In acest chip si Profetul Isaia aminteste despre via
neroditoare, care este poporul lui Israel, si care in loc sa aduca roada buna s-a
indepartat de lucrator si a alergat spre placerile lumii atragandu-si asupra-si, intr-
un plan istoric invazia asirienilor, iar in plan eshatologic, judecata pe care Domnul
o face asupra lor, rostind sentinte de o greutate cutremuratoare. Stapanul este
Domnul puterilor, El este si iubitul, prietenul proorocului, iar via este casa lui
Israel?4. Chiar daca ei au fost sadirea iubita a Domnului, ei s-au indepartat de
lucrator, iar Acesta a avut toatd nadejdea ca vor judeca ca popor cu mintea
intreaga si vor umbla pe caile dreptatii. Insa ei, dimpotriva, si-au urdarit mainile
cu sange si au fost pricina multor tipete de durere?>. Cu versetul 7 se ispraveste
parabola si aplicarea ei, dupa care se relateaza faptele facute de acest popor,
pentru ca de la versetul 8 fnainte sd le numere pacatele si sa le pund inainte
rasplata ce merita pentru faptele lor aratand cum si de cine a fost pangarita viaZ2s,

in mod deschis Domnul nostru lisus Hristos s-a numit pe Sine vit3,
numai cu scopul ca noi sa Intelegem clar si sa vedem si cu ochii trupului,
printr-o pilda sensibila si vizibila, ca cei ce se silesc sa se alipeasca de El si s-au
hotarat sa ramana asa, se vor bucura de puterea si de capacitatea sa zamisleasca
virtutea si sa o rodeasca duhovniceste, primind de la vita ca de la o maic3,
puterea de a lucra aceasta. in cei care se rup de Cuvantul vietii, sau se taie

22 SF. I0AN DE KRONSTADT, Liturghia - Cerul pe pdmant, Deisis, Sibiu, 2002, p. 135.

23 Arhim. Sofronie sAHAROV, Vom vedea pe Dumnezeu precum este, Sophia, Bucuresti, 2004, p. 355.

24 Arie RUBINSTEIN, Formal Agreement of Parallel Clauses in the Isaiah Scroll, in Vetus Testamentum,
Vol. 4, Fasc. 3,1954, p. 317.

25 Pr.loan POPESCU-MALAIESTI, Studii..., p. 533.

26 David Guzik, "Commentary on Isaiah 5:1". "David Guzik's Commentaries on the Bible”, Siegen,
Germany, 2003, p. 25.
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relatia lor cu El, prin aplecarea spre cele ce nu se cuvin li spre o ratiune straina
de Dumnezeu, nu se va vedea nici o tarie a capacitdtii spre virtute si nici
puterea de a se remarca prin roadele facerii de bine, ci se va vedea mai
degraba ca ceva de neocolit, necesitatea de a fi aruncati in focul cel vesnic,
fiindca cel nefolositor in dreapta credinta si evlavie se arata vrednic de
pedeapsa, precum mladita uscata nu este de folos decat focului?”.

Dovada neindoielnica si adevarata a celor spuse nu o afla lumea in
scrierile sfintilor de odinioard, ci privind la faptele Sfintilor Apostoli. Ei
neslabind in nici un fel in iubirea fata de Hristos, ci ramanand in El si
nesocotind ca trebuie sa si se porunceasca evlavia fata de El, s-au facut vestiti.
Si ca rod al virtutii lor, au aratat aducerea lumii la Hristos, oferindu-i ca pilda
vietuirea lor, si au Imbrdcat ca o icoand stralucitoare cununa nevestejitd a
slavei de la Dumnezeu. lar cel atras la pieire prin putini arginti, inteleg pe Iuda
cel usuratic si usor de cumparat, taiat din vifa spirituala, adica de la Hristos, s-
a uscat in demnitatea de ucenic, lepadand puterea de viata facatoare a Duhului
si a fost aruncat afard, dupa cuvantul Mantuitorului2s.

In corpusul 8-23 al capitolului 5, Profetul Isaia scoate in evidentd acele
sentinte rostite de dreptul Judecator si care in rostirea lui se foloseste de
exclamatia ,Vai!", care prevesteste ca pedeapsa este iminenta si ca cei care dis de
dimineatd alearga dupa patimile si dupa placerile lumii acesteia vor fi aruncati in
intunericul cel mai de dinafara, acolo unde este plangerea si scrasnirea dintilor.
Acest registru in care sunt evidentiate faptele nelegiuite ale lui Israel sunt identice
cu exclamatiile uzitate de Sfantul Apostol si Evanghelist Luca in Evanghelia sa, la
capitolul 6, unde aceste ,vai-uri" accentueaza natura umand decdzuta prin pacat.
Omul cel muritor, subliniaza Profetul Isaia, va fi smerit si umilit, iar ochii celor
mandri vor fi pogorati deoarece chipul slavei celei negraite al lui Dumnezeu a fost
instrainat de Vlastarul cel pururea fiitor2°.

in al treilea registru, care cuprinde versetele 23, pana la 30, este
accentuata starea deplorabila in care se gaseste poporul lui Israel, dar
totodata este scoasa in lumina si invazia poporului celui strain (asirian), care
va nivili asupra Israelului cu sigeti ascutite si cu arcul lor gata si tragi. in
acest registru Profetul Isaia foloseste o metafora personificatoare in ceea ce
priveste poporul Asiriei scotdand in fata puternicia si vivacitatea acestui popor,
care prin intermediul unui strigat ca cel al leului ,mugesc si apuca prada si
nimeni nu poate sa o scape. Si atunci vor arunca privirea spre pamant si iata:
intuneric si stramtorare; lumina se va intuneca intocmai ca o noapte, fara sa se
mai iveasca zorile" (Isaia 5, 29-30)30°,

27 Adam CLARKE, Clarke's Commentary: Isaiah, p. 30.

28 SF. CHIRIL AL ALEXANDRIEL, Comentariu..., p. 941.

29 Brevard S.CHILDS, Isaiah, pp. 46-48.

30 Peter PETT, "Commentary on Isaiah 5:1". "Peter Pett's Commentary on the Bible ", London, 2013, p. 145.
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Aceastd imagine cutremuratoare vrea sa atraga atentia asupra judecatii
finale pe care o va savarsi Fiul, deoarece Tatdl nu judeca pe nimeni, ci toata
judecata a dat-o Fiului (Ioan 5, 22)31. Acest lucru ne indeamna si Proorocul
Isaia, care prin intermediul pildei vitei de vie ne talcuieste toatd actiunea
judecatii Fiului si ne povatuieste ca cei care suntem mladite zidite dupa
modelul Vitei sa urmam arhetipului nostru si sa nu ramanem intru altoirea
vietii pamantesti, ci sa devenim partasi dumnezeiestii firi, prin altoirea cea
intru Hristos: ,Caci cel care asculta cuvantul Meu si crede in Cel care M-a
trimis, are viatd vesnica si la judecata nu va veni, ci s-a mutat din moarte la
viatd; Cel ce ramane in Mine si Eu intru el, acela aduce roada multa, caci fara
de mine nu puteti face nimic. Daca cineva nu va raméane Intru mine se arunca
afara ca mladita si se usuca. Daca ramaneti intru Mine si cuvintele Mele raman
intru voi, cereti ceea ce voiti, si vi se va da vouad" (loan 5, 24; 15, 5-7)32.

Aceasta ramanere intru Hristos presupune jertfa, care este totodata
revelatia adevarului ce-1 purtam in adancul fiintei noastre si a fortei
imperative de daruire, Insa aceasta presupune o daruire totala a sinelui care
incorporeaza si constiinta, este deci o cunoastere precisa a unui thelos spre
care ne devotam33. Aceasta cale nu este oarba, ci totdeauna este luminata de
un adevar, de un sens si de o persoana sau colectivitate, in care aflam ratiunea,
trairea si slujirea care trebuie sa fie considerate din perspectiva Creatorului ca
opera a daruirii Sale, iar aceasta jertfa sa fie considerata din partea omului o
finalitate a creatiei spre Cel ce este Vita din care izvorasc mladitele.

Concluzii

Daca creatia, ca rod al energiilor necreate 1si cauta implinirea, expresia
si viata prin confruntarea cu ceilalti parteneri ai existentei, atunci jertfa are ca
scop creatia, iar creatia cere jertfa si nu este de conceput una fara alta. Jertfa
este in acelasi timp si satisfactie, dar nu o satisfactie pretinsa de cineva, ci
satisfactia/bucuria, pe care o procura acest act sublim si celui ce aduce jertfa,
si desigur si lui Dumnezeu. Daca Hristos este Vita si intreaga omenire este
mladita, in aceasta relatie de comuniune sta si jertfa, dar si roadele ei.

Prin faptul ca Hristos S-a facut Incepatura Invierii tuturor celor adormiti
S-a adus pe Sine o datd pentru totdeauna ca jertfa de impacare a omului cu
Dumnezeu, ca sa restaureze dimensiunea chipului si sa o readuca spre Arhetipul
Sau si astfel, prin conlucrarea Duhului sa dea pardsie mladitelor spre a putea
deveni cer nou si pamant nou. Prin calitatea de mladita, omul prin conlucrarea cu
energiile necreate poate sa preguste din aceasta viata In chip plenar si euharistic
ziua cea neinserati a Imparitiei cerurilor.

31 David Guzik, Commentary on Isaiah 5:1..., p. 45.
32 Pr.Dumitru STANILOAE, Teologia Dogmaticd Ortodoxd.., p. 406.
33 Pr.Constantin GALERIU, Jertfd si Rdscumpdrare, Harisma, Bucuresti, 1973, p. 19.
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Cel ce se face mladita roditoare prin conlucrarea cu harul devine un
om nou prin intermediul Euharistiei, deoarece acesta este rendscut in Hristos
si intarit prin Duhul Sfant si nu se mai uneste cu Hristos, Care se naste si moare
pentru pacatele noastre, ci cu Hristos, Cel care moare la sfarsitul activitatii Sale,
pentru a invia la viata vesnica. Astfel ca, Euharistia sadeste in noi puterea pentru a
preda total existenta noastra lui Dumnezeu, spre a o primi umpluta de viata Lui
vesnicd, asemenea lui Hristos, prin inviere. Prin Euharistie mladitele au in ele
seva Vitei, Care a murit si a inviat si totodatd, ele nu mai sunt supuse
stricaciunii, deoarece poarta in ele trupul lui Hristos cel inviat ca leacul sau
doctoria nemuririi sau a nestricaciunii vesnice, fiindca ,,Cel ce mananca trupul
Meu si bea sangele Meu are viatd vesnica si Eu il voi invia In ziua cea de apoi”
(Ioan 6, 54).
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ABSTRACT. Creation, as a product of the uncreated energies, seeks its fulfilment,
expression and life through the confrontation with the other partners of the
existence, and it is the purpose of sacrifice. As such, creation demands sacrifice and
one cannot exist without the other. At the same time, sacrifice is satisfaction.
However, it is not a satisfaction claimed by others, it is the satisfaction, the joy felt by
both the one who brings sacrifice and by God. If Christ is the Vine (Song of Sol. 1:13;
Isa. 5:1-4; Sir. 24:20, John 15:1) and the whole humankind represent the branches
then sacrifice is as much part of this relationship as its fruits are. The one whose
branch bears fruit by working in communion with the grace becomes a new man
through the Eucharist since this is revived in Christ and strengthen in the Holy
Spirit and is not unified with the Christ Who is born and dies for our sins but with
the Christ Who dies at the end of His activity in order to resurrect to eternal life.
Thus, the Eucharist offers us the power of delivering our whole existence to God in
order to receive it back filled of an eternal life similar with the one of Christ, trough
the resurrection. Through the Eucharist, the branches have the sap of the Vine that
died and resurrected. At the same time, these branches are no longer subjected to
decay since they bear within the body of the resurrected Christ as medicine for
immortality or for eternal decay since “Whoever eats my flesh and drinks my blood
has eternal life, and I will raise them up at the last day” (John 6:54).

Key-words: creation, uncreated energies, sacrifice, Liturgist, cosmic and
eschatological overtness, wine - branches.

Preliminaries

In almost all religions we encounter the issue of the final judgement
whether this comes at the end of a person’s life or at the end of times. The
problem of justice with its multiple facets has also been on people’s mind for
centuries and, more acutely, now when people tend to base their relationships on
justice. The movement of equity has always been felt in almost all religions of the
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world and has been equalled with the concept of justice or just as the idea that led
and leads peoples from different places since the beginning of times:.

The idea of justice is underlined in the fifth chapter of the Book of
Isaiah since the moment of justice is at its centre, a moment in which the
Rightful Judge will sentence the people that did not know how to maintain a
relationship of liturgical communion with the One who created everything
through the Word. Moreover, they abated from the true sense of existence by
transforming everything into passion and pleasure and thus “enslaving” the
image and “stretching” from the likeness. If prophet Amos is the prophet of
social justice, and Hosea the prophet of God’s love, Isaiah tackles the theme of
the transcendence of God. The predominant divine appellative in Isaiah is
“Holy One of Israel,” namely, holy, unseen, unreachable and incomprehensible
and, at the same time, He is in relationship with the human being, He made a
covenant with the people of Israel and He is “of Israel.” He intervenes in
history, though he is not part of it, he transcends it and makes it a meta-
history.2 This is the unseen God that Isaiah mentions by using a series of
metaphors that describe His knowledge and are encountered throughout the
book. Among these metaphors, there is an allegory in chapter V in which God
becomes the owner of the vineyard, Creator of heaven and earth, Who
descends from the transcendence of Heaven to the immanence of the world to
attain in Himself the Eucharistic community. This glorifies its Creator through
the Spirit and as such it is part of the unifying action with the One Who is the
beginning of everything.

Introduction

The Book of Isaiah is called after the prophet who wrote it and whose
name means “Yahweh'’s Salvation” in Hebrew. This name is related to Joshua,
Elisha, Hosea and Jesus, among others. All these names have the same root. It
is transcribed in Greek in the active voice through “loaiag”; in Latin it is called
“Isaias or lesaias” and in Romanian Isaia or Isaie3. According to the book,
Isaiah father’s name was Amoz which made some Holy Fathers believe that he
was one and the same with Prophet Amos of Tekoa.* Their identification is
possible due to the fact that their spelling is different in Hebrew: the initial
and the final consonants are different - 1y x27 oy

1 A. Manolache, “Originea dreptului si sensul dreptdtii dupd diferite religii ale lumii” R.0. 4 (1958): 570.

2 Brevard S.Childs, Isaiah:a comentary (Louisville, Kentucky: Westminster John Knox Press, 2001): 10-12.

3 See Robert D.D. Hawker, Entry for 'Isaiah’. Hawker's Poor Man's Concordance and Dictionary
(London, 1828); Dr.William Smith, Entry for ,Isa'iah, Smith Bible Dictionary, 1901; James Hastings,
Entry for 'Isaiah, Book of Hastings', Dictionary of the Bible (London, 1909).

4 Saint Basil the Great, Comentariu la cartea Profetului Isaia in PSB 1 (Bucharest: Basilica Publishing
House, 2009) 10-11.
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Prophet Isaiah lived during a time in which the Assyrian Empire
peaked, branching out to the neighbouring Western countries, reaching all the
way to Egypt. The kings of that époque (Tiglath-Pileser III, Shalmaneser 1V,
Sargon and Sennacherib) have influenced the way in which the two Israeli
states were ruled by attacking the northern part of the kingdom that have
ended with the collapse and abolition of this kingdom in BC 7225.

[saiah was a remarkable state prophet whose influence in the religious
area was even greater since this was the area in which he best fulfilled his
prophetic mission. Isaiah fulfilled his mission in this area not only during his time
but even afterwards and because of his power of persuasion and his activity he
permanently rejuvenated and reinforced the religious life of his people. Due to
some meaningful revelations, he developed a speculative theology about God and
His characteristics and also about His relationship with the world. He foretold of
Messiah and His Kingdom in such detail that the Holy Fathers called him the
Evangelist of the Old Testament. For example, Saint Jerome said: “...Non tam
propheta est dicendus quam evangelista”®.

Chapters 1-12 form a unit centred round chapters 7-9; the oldest part of
the text is the so-called Book of Immanuel between verses 7:1-9:6 to which the
scene of the prophet’s investment (chapter 6) was added as an introduction.
The entire passage was built around these verses: chapters 1-5 focus on a
series of rebukes addressed to the people and its rulers while verses between
9:7-11:16 contain the description of the invasion and of God’s promises for
redemption. Chapter 12 ends this unit with a psalm of gratitude. The cluster
formed by chapters 13-23 contains prophetic messages in regard to the “nations”
(goim), to the pagan peoples that are connected to the history of the Jews (am).
Chapters 24-35 are especially oriented to the future and they contain threats and
promises; group 24-27 has been called by the scholars “Isaiah’s Revelation” - a
text with a cosmic and eschatological significance - and group 34-35, which has
been called “the little Apocalypse,” is more similar to Isaiah’s tone. The last
chapters (36-39) are a historical appendix identical to the corresponding chapters
in IV Kings. It concludes a stage but it also represents a connection to the second
part of the text: the good news of the liberation (40:1-11) comes as a reply to the
prediction of the exile to Babylon (39:5-19)".

The fifth chapter, which constitutes the topic of this paper, is structured
into three exegetical registers: the first of these registers presents the image of

5 Trent C. Butler, Entry for 'Isaiah’. Holman Bible Dictionary (London, 1991).

6 Saint Jerome, Praeliminorum in librae Isaiae in PSB 3 (Bucharest, Institutul Biblic si de Misiune
al Bisericii Ortodoxe Romane Publishing House, 1981) 56.

7 Joseph Blenkinsopp, Isaiah 1-39, A New Translation with Introduction and commentary, (Anchor Bible,
Double day, London Bible College, 2000) 82; Joseph Blenkinsopp, Isaiah 40-55, A New Translation
with Introduction and commentary (Anchor Bible, Double day, London Bible College, 2002) 42.
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the vine, an image which is also symbolic (Ps. 143:9; Jer. 2:21; Mt. 21:33; Mc. 12:1;
Lk. 20:9; I Cor. 3:9;  Esd. 9:9; Jer. 8:13; Hos. 10:1; Lk. 13:6; Ps.79:12; Hos. 2:14; Is.
1:30; Zach. 14:17-18; Ps. 79:15); the second one brings forth the judgement of the
chosen people (Ps.128,4; Mic. 2,2; Prov.. 23, 30; Eccl.10,16; Lc.6,25; Eph. 5,18; Ps.
27,7; 1s. 28,7; Am.6, 5-6; 1s.30, 33; Is. 2,11,17; Is. 14,30) and the third one is about
the rebukes regarding the people and its rulers (Peov.5, 22; Mic.7, 3; Jer. 17,15;
Am. 5,18; 1l Pt. 3,4; IV Kings.17, 9; Prov. 28,4; Am.6, 12; Prov. 3,7; 26,12; Rom.12,
16; I Cor. 3,18; Prov. 31,4-5; Hab. 2,15; Sir. 31, 29; Prov. 17,15; Is. 9,17; Is. 9, 11;
10,6; Lev.26, 25; Is.13, 2; ler.4, 13; Job 4,9-10; ler.2, 15; Iez.32, 2; Job 18,5; Is.8,
22; Mic.3, 6).

The liturgical ministry of the Word in Isaiah’ prophetic thinking

If in chapters 2-4 the prophet reflected upon how Israel was seen by
foreigners from a worldly moral point of view and then he presented the
future state of the people seen through their inner eyes, in chapter 5 he
allegorically presents the state of the people in a very profound parables.

This chapter begins by allegorically presenting the care that God
manifests in confront to men and also to their revolts in confront to His kindness.
It is here that the very well-known parable about God’s vineyard is told. This
parable is also mentioned by the synoptic Evangelists as the parable of the
workers in the vineyard (Mt.21, 33-46; Mk.12, 1-12; Lk.20, 9-19). They retell the
story of the same event but they bring some other details: it is said that after
the landowner had planted the vine, he put a wall round it, dug a winepress in
it and built a watchtower, he rented it to some farmers and moved to another
place, and when the harvest time approached, he sent a servant to the tenants
to collect his fruit, they seized him, beat him and sent him off empty handed?®.

Other servants followed him who, in their turn, were beaten and killed
before they were able to take any of the vineyard’s fruit to their landlord. At
last, the Landlord decided to send his beloved Son because he thought that
they would be ashamed by his presence. However, that was not the case. On
the contrary, when the tenants saw him, they told themselves: ‘this is the heir,
let’s kill him and the inheritance will be ours...” And so they seized him, too,
and they killed him and threw his body out of the vineyard. What would the
landlord do in that situation? He would come himself and bring the tenants to
a wretched end. The synoptic Evangelists conclude: “Have you never read in
the Scriptures: ‘The stone the builders rejected has become the cornerstone;
the Lord has done this, and it is marvellous in our eyes’.” We notice that the

8 Adam Clarke: Clarke's Commentary: Isaiah. Electronic (OR: Albany Publishing House, Ages
Software, 1999) (Logos Library System; Clarke's Commentaries), S.Is 9:1, 28.

9 Andrei Plesu, Parabolele lui lisus, Adevdrul ca poveste (Bucharest: Humanitas Publishing House,
2013) 114.
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topic of the synoptic Gospels is the same with the theme in Isaiah: the Landlord of
the vineyard is the Father, who assumes the role of the Creator by planting the
vineyard which represents Israel, His chosen people. Their mischiefful attitude
was manifested as a furious non-receptiveness through which everything is
focussed around a “militant atheism” since the tenants hired to work in the
vineyard in the Landlord’s absence no longer recognized his ownership over the
land: they considered that they were entitled to everything by undermining the
landlord’s authority, ill-treating his servants and killing His own Son!0. The
Son sent by the Landlord is our Saviour, Who descends from the transcendence,
is embodied and comes from the immanence of the world to the vineyard so
He might restore it so that His Spirit might revive the decayed image?!.

In the second half of this exposition, the evangelists underline the
judicial character of what the Landlord was about to do. From what we can
read in the fifth chapter of the Book of Isaiah, we notice that the prophet was
forced by the time of turmoil during which the chosen people lived to present
his work as an allegory. Although he addressed his rebukes to the people, they
continued with their crimes as verse 8 states: they were building house after
house, gathering properties until no piece of land was left without an owner
and they were the sole owners of everything in the land?2.

The parable opens with a doxology in which the prophet sings a love
song for his friend, the story about the vineyard follows. According to tradition,
folk singers gathered on different occasions to sing famous songs or newly
composed ones for the people. Isaiah, knowing that forward rebuke was not
working, got dressed as folk singer and tried to use one of these opportunities
and present his teachings in the form of a parable not only to the inhabitants
of Jerusalem but also to other inhabitants of Judea and elsewhere!3. The
comparison with the vineyard was easily understandable since vineyards
were very popular in Palestine. Coming in front of the people who claimed he
would perform a song that one of his friends composed for his vineyard. He
used this as an attention-grabber and as the song develops we notice that the
story shifts to a register in which the composer is not the singer but his friend,
the landlord of the vineyard. His friend and the landlord of the vineyard are
one and the same: God, who is also the composer of the song. Even if the song
was short, the prophet sang it as if he was able to read God’s mind!#.

10 Andrei Plesu, Parabolele, 120.

11 Fr. Dumitru Staniloae, lisus Hristos sau Restaurarea omului (Craiova: Omnioscop Publishing House,
1993) 316.

12 Fr. loan Popescu-Malaiesti, Studii si comentarii. Prooroci in B.O.R Journal 1 1 (1925) 532.

13 John Gill, "Commentary on Isaiah 5:1". "The New John Gill Exposition of the Entire Bible" (Ontario
Winterbourne, 1999).

14 Fr. Gheorghe Jarpaldu, Caracterele impdrdtiei Mesianice dupd proorocia lui Isai in M.O Journal 4-6
(1990) 26-27.
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Brevard S. Childs believes that the song he used was a very well-known one
at those times. Nonetheless, there are no arguments to support this theory since we
notice that Isaiah only used that opportunity to tell the people what he was
instructed by the Lord to tell them. A second reason that makes the first one whole
shows the parable is a song inspired by God and not composed by a person?5.

It seems that all the songs make things shine and this is shown in an
ode from the Book of the Exodus which becomes a song of victory: “I will sing
to the Lord, for he is highly exalted” (Exodus 15:1). To the same extent, the Song of
Songs is a wedding song composed in a dramatic form and it also includes a
threat against the vineyard after the rightful judgement of God. Saint Basil the
Great says that the character that utters the ode is the Holy Spirit who sings
the song for His beloved vineyard whereas this is song belongs to the Loved
One, to the Son, the One Begotten, the One Who is Good in Himself, Whom we
all miss and Whose love is naturally seeded in the thought of all those who
reason. Thus, the Comforter received everything from the One Begotten and
offers everything to us and he says that this hymn is dedicated to the beloved
One as if he had received it from Him1é.

Moreover, we notice that this Friend, who is the Liturgist by excellence,
plants the vineyard on a rich hill, he digs it, cleans it, and uses high quality seeds,
then builds a watchtower in its centre and dug a winepress hoping that he might
harvest but the vine did not bear any fruit. Christ is the beloved Son of the Father
and He is also our Saviour who becomes the Landlord of the vineyard and the
Liturgist by excellence. He puts seeds in every person beginning with the chosen
people, the branches of His body, and by gathering everyone within Himself, He
brings them to the primordial state, to the extent of His maturity (Ephesians
4:13). The concern that the Saviour manifests towards the ecclesial community is
described in all its symbolic elements. The advantages of this situation are in
concordance with the eighth day during which the entire creation will be brought
to a new state, a new heaven and a new earth. Thus, he planted the vineyard with
the best vines; he gave them the best laws, instituting an ecclesial community in
communion with its Creator. The watchtower that Isaiah speaks about is nothing
else but the temple or the church in which God fills everything with His grace and
with His almighty presence?’.

Wanting to prove that it is best to be united with Him in love and that
it is useful to profit from this union, the embodied Word portrays Himself as the
vineyard and those who are united with Him are articulated and strengthened by
Him; He makes them part of His divine nature (II Peter 1:4) and through the

15 Brevard S.Childs, Isaiah:a comentary (Louisville, Kentucky Westminster John Knox Press, 2001) 41.

16 Saint Basil the Great, Comentariu la Catea Profetului Isaia in P.S.B., volll (Bucharest: Basilica
Publishing House, 2009) 159.

17 Henry Matthew: Matthew Henry's Commentary on the Whole Bible: Complete and Unabridged
in One Volume. (Peabody: Hendrickson, 1996, ¢.1991, S.Is. 9:1) 22-23.
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communion with the Holy Spirit they become branches of the vine. Saint Cyril of
Alexandria says that the One that unites us with Christ, the Saviour, is His Holy
Spirit. This agglutination of the branches to the vine is done by power of the
will and this union is complete through the existing relationship since neither
is our union with Christ done without our will nor is His union with us done
through itself but through the wish of the Holy Spirit!8, We faithfully come to
Him through our will and become His relatives; namely, we receive from
Christ the dignity of becoming His children. Saint Paul tell us that whoever is
united with the Lord is one with him in spirit (I Corinthians 6:17) which gets
us thinking about the divine Spirit of Christ that filled our spirit or that
activated the unifying power of our spirit so much that these two spirits live as
one without becoming one?°.

The theme of the parable that Prophet Isaiah underlines in the 5th
chapter of his Book is also used in the 15t chapter of the Gospel according to
John. Thus, John shows us Who the real vine is and Who the Landlord is. The
Word begotten from the Father since the beginning of times is the vine who
calls Himself the vine of the branches which spring from it since we - the
branches - have been reborn from Him and He, in the Spirit, through the fruition
of life for the rejuvenation of faith and of love for Him. We exist because we
are in Christ through His Spirit if we keep the commandments and unite
ourselves with the life of Christ. The purpose of the vine resides in the fact the
branches enjoy its natural quality and so they might accomplish through faith and
piousness the union with Christ which through the Holy Spirit nurtures us towards
the rightful faith and works in us the virtue of doing good. Our redemption is the
work of the Trinity in which the perichoretic work is done and if we take part at it
we tend to become like our Creator2°.

We must rightfully understand that the Father nurtures us in the just faith
through the Spirit or that He works; namely, he looks at us and sees us and makes
us worthy of His care so that we might become better through the Son, in the
Spirit. In this respect, Saint Cyril says that if we admit that each one of the persons
of the Trinity works individually for everything that we need (we do not attribute
the work of one to the other), how will we not doubt that the Son, who has called
Himself the vine, and that the Father, who has called Himself the worker, will
especially nurture us and support the good existence, that the Son will only
provide the good existence while the father will only provide the nurturing? It is a
characteristic of the vine to nurture its branches and a characteristic of the

18 Saint Cyril of Alexandria, Comentariu la Evanghelia Sfintului loan in P.S.B. 41 (Bucharest:
Institutul Biblic si de Misiune al Bisericii Ortodoxe Roméane Publishing House, 2000) 923.

19 Fr. Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, vol.Ill, Bucharest: Institutul Biblic si de
Misiune al Bisericii Ortodoxe Romane Publishing House, 2003) 122.

20 Saint Cyril of Alexandria, Comentariu, 924.
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worKker to take care of it. However, if we ponder things carefully, we will see that
nothing is done without the Father or the Son or the Holy Spirit. As we pointed
out, everything is from the Father through the Son in the Spirit?1.

In an economic manner, the Father is the worker of the vineyard and
the Son is the true Vine that through the blood-shedding sacrifice re-establishes
the image of the branches and through the sacrifice without any blood-shedding
offers Himself as source of the newly sprouting branches while the Holy Spirit
is the Proclete, the life-giver, the consecrator and the guide towards the ever
after life of these branches. Because man is the son of God by His grace, he
becomes a co-participant in the service of the embodied Word in the liturgical
dimension of the world?2.

Our union with Christ becomes a custom when it gains the power of
wisdom, through the will, and is completed through love and faith: He dwells
in our hearts and makes God fully known to us by telling us that the branches
which do not bear fruit will be cut off while the one that do, will be cleaned so
that they might bear more fruit (John 15:2). Thus, just by uniting us with Him
through faith and by portraying the image of this union through simple
confessions, we can call ourselves branches that bear fruit in life23. Talking
about the bare branch, Saint Cyril says that all the mischief brought upon
everyone by this bareness strengthens our mind in being fervent in the love
for the Creator through the work of virtue and through steady faith. In the
same way, prophet Isaiah mentions the unfruitful vine, which represents the
people of Israel, and which, instead of bearing good fruit, has grown apart
from the landlord. The people of Israel ran into the world of passions, bringing
upon itself the invasion of the Assyrians, at a historical level, and the judgment
of the Lord, at an eschatological level. The Landlord is the King of glory, the
friend of the prophet while the vineyard is the house of Israel?4. Even if they
were the Creator’s beloved work, they grew apart from the landlord and He
hoped that they would reason, as a people, and walk on the path of justice.
However, they got blood on their hands and caused a lot of pain?5. The parable
ends with verse 7. After this verse, all their deeds are narrated and all the sins
of this people are listed together with everything that is bestowed upon them
due to these deeds and due to the fact they spoilt the vineyardze.

21 Saint Cyril of Alexandria, Comentariu,925.

22 Saint John of Kronstadt, Liturghia - Cerul pe pdmant (Sibiu: Editura Deisis, 2002) 135.

23 Archim. Sophrony Sakharov, Vom vedea pe Dumnezeu precum este (Bucuresti: Ed.Sophia, 2004) 355.

24 Arie Rubinstein, Formal Agreement of Parallel Clauses in the Isaiah Scroll, in Vetus Testamentum,
Vol. 4,3 (1954) 317.

25 Fr .loan Popescu-Malaiesti, Studii si comentarii. Proorocii, in B.0.R. Magazine 11 (1925) 533.

26 David Guzik, "Commentary on Isaiah 5:1". "David Guzik's Commentaries on the Bible” (Siegen,
Germany, 2003) 25.
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Our Lord Jesus Christ called Himself the vine for the sole purpose of us
being able to clearly understand and see with our earthly eyes that those who
try to unite themselves with Him forever will rejoice in the power and ability
of becoming virtuous and of bearing spiritual fruit because they receive the
power to do all these from the vine. However, those, who do not respect the
Word of life or detach themselves from Him and follow a reason that is foreign
to God, will never show any virtues or any ability of doing good deeds and
thus the necessity of being cast in the eternal flames as some who are useless
for the right faith and are not pious. They are similar to the dry branch which
can only be used to make fire?7.

The undeniable and unquestionable proof of the truth does not rely in
what the Holy Fathers wrote but in the Acts of the Apostles. They had a steady
love for Christ, they were in Him and, without even considering that piousness
must also be demanded, they became noted. Bringing the world to Christ was
their way of bearing fruit and they did that through the example of their lives by
wearing the wreath of unfading glory which they had received from God.
Nevertheless, the one who was drawn to perdition by a few pieces of silver,
namely, Judas who cut himself from the spiritual life that is Christ dried out from
the dignity of discipleship by abandoning the life-giving power of the Holy Spirit
and, thus, he was casted away, according to the words of the Saviour?2s.

Prophet Isaiah underlines those judgements uttered by the rightful
Judge by using the exclamation “Woe” which foreshadows the imminent
punishment for those who chase after the passions and the pleasures of the
world. This punishment will be the banishment in the land of nothing but
darkness and distress. The register that emphases the wrong doings of Israel
is identical to the exclamations used in the 6th chapter of the Gospel according
to Luke in which these “woes” accentuate the decay of the human nature due
to sin. Prophet Isaiah also underlines the fact that the mortal man will be
humbled and humiliated and the eyes of the proud ones will be lowered
because the image of the unspoken glory of God has been removed from the
forever-bearing Branch?°.

The third register includes verses 23 to 30 and accentuates the
deplorable state in which the people of Israel is and also the invasion of the
foreign people (the Assyrians) over the people of Israel. In this register
prophet Isaiah uses a personifying metaphor to describe the Assyrians
through which he emphasizes the strength and vivacity of this people who
roar like a lion, “they roar like young lions; they growl as they seize their prey

27 Adam Clarke, Clarke’s Commentary, 28.
28 Saint Cyril of Alexandria, Comentariu,941.
29 Brevard S.Childs, Isaiah, 46-48.
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and carry it off with no one to rescue. In that day they will roar over it like the
roaring of the sea. And if one looks at the land, there is only darkness and
distress; even the sun will be darkened by clouds” (Isaiah 5, 29-30)30.

This terrifying image is meant to draw people’s attention to the final
judgement done by the Son since the Father does not judge anyone for He
bestowed this unto the Son (John 5:22)31. This is the piece of advice that Prophet
Isaiah gives through the parable of the vine: he offers us the interpretation of how
Christ will act during the final judgement and counsels the one who are branches
living according to the principles of the Vine to follow on the archetypical model
in order to become part of the divine nature: Very truly I tell you, whoever hears
my word and believes him who sent me has eternal life and will not be judged
but has crossed over from death to life. | am the vine; you are the branches. If
you remain in me and I in you, you will bear much fruit; apart from me you can
do nothing. If you do not remain in me, you are like a branch that is thrown
away and withers; such branches are picked up, thrown into the fire and
burned. If you remain in me and my words remain in you, ask whatever you
wish, and it will be done for you” (John 5:24, 15:5-7)32,

The permanence within Christ implies sacrifice and the revelation of
the truth that we all bear deep inside of us and the imperative force of self-
sacrifice which includes the sacrifice of the conscience. It is thus a telos to
which we devote ourselves33. This is not a dark path but a luminous one,
enlightened by a truth, a purpose, a person or a community in which we can
always find a reason, the life and the service that must be seen as the purpose
of the creation which is the Vine that springs the Branches.

Conclusions

If creation, as a product of the uncreated energies, seeks its fulfilment,
expression and life through the confrontation with the other partners of the
existence, then creation is the purpose of sacrifice. However, creation demands
sacrifice, so one cannot exist without the other. Sacrifice is also a satisfaction/joy
that the one making the sacrifice feels and that God feels since it is not the
satisfaction that somebody demands for. If Christ is the Vine and the entire
humankind is the branches, sacrifice and its fruition are part of this relationship of
communion.

Because Christ has made Himself the beginning of the resurrection of
the departed ones, He sacrificed Himself so that man might make peace with

30 Peter Pett, "Commentary on Isaiah 5:1". "Peter Pett's Commentary on the Bible " (London, 2013) 145.

31 David Guzik, Commentary, 45.

32 Fr. Dumitru Staniloae, Teologia (Bucharest: Institutul Biblic si de Misiune al Bisericii Ortodoxe
Romane Publishing House, 1973), 406.

33 Fr.Constantin Galeriu, Jertfd si Rdscumpdrare (Bucharest: Harisma Publishing House, 1973) 19.
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God in order to restore the image and bring it back to its Archetype. Thus, by
working together with the Holy Spirit, the branches might be able to become a
new earth and a new heaven. By working together with the uncreated
energies man can fully and Eucharistically pre-taste the Kingdom of Heaven.

He who makes himself a fruit-bearing branch by working together
with the grace becomes a new man trough the Eucharist since he is reborn in
Christ and strengthened in the Holy Spirit and, in order to be resurrected to
the eternal life, he is no longer united with the Christ who is born and dies for
our sins but with the Christ that is at the end of His activity. So, the Eucharist
gives us the power of being able to completely surrender our existence to God
in order to receive back, in the same that Christ did, filled by His eternal life
through the resurrection. Through the Eucharist, the branches have in them
the sap of the Vine that died and resurrected and, at the same time, they are no
longer subjected to decay since they have in them the body of the resurrected
Christ as medicine for immortality since He is the One that said: “Whoever
eats my flesh and drinks my blood has eternal life, and I will raise them up at
the last day” (John 6:54).
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IL. TEOLOGIE ISTORICA

CATEVA ASPECTE DIN VIATA CRESTINA A BISERICII PRIMARE
ALEXANDRU MORARU*

REZUMAT. in studiul ,Cateva aspecte din viata crestind a Bisericii Primare” se
trateaza problema intemeierii Bisericii Crestine, a organizarii ei in primele veacuri
ale erei noastre; se face, apoi, o privire generald asupra vietii crestine din aceasta
perioadd, cu momentele ei de Inaltd tinutd morald, dar si cu anumite neputinte
omenesti (pacate), ori devieri de la dreapta credinta, fata de care s-a luat atitudine
in Sinoadele Ecumenice, prin combaterea acestora; s-a evidentiat faptul ca perioada
de glorie a Bisericii crestine a fost, totusi, epoca primard, numita si ,de aur”.

Cuvinte cheie: Biserica, organizare, crestin, moralitate, primard, apostol, episcop,
preot, diacon

ES

Odata cu venirea lui lisus Hristos pe pamant! a luat fiinta o insemnata
perioada in viata omenirii, era crestina (cand a inceput istoria crestinismului)?,
denumire primiti de la Intemeietorul ei; a fost dorinta plind de iubire a lui
Dumnezeu, pentru ca prin Fiul Sau trimis in lume (Galateni 4, 4-7) sa fie
impacat El - Tatal Ceresc, cu protopadrintii nostri, Adam si Eva dar si cu
urmasul acestora, omul, respectiv omenirea. Venit in lume, ca Dumnezeu si
Om, lisus Hristos, prin invatatura Sa a schimbat din ,temelii” ordnduirea
sociald de atunci, ficandu-i, prin iubirea Lui deplina, pe oameni egali
intreolalts, indiferent de pozitia lor din societate, atitudine ce a atras dupa
sine, din partea ,,mai marilor vremii”, ura si persecutii impotriva crestinilor3 in

* Pr. Prof. Univ. Dr,, Facultatea de Teologie Ortodox3, Universitatea “Babes-Bolyai” din Cluj-Napoca,
al.moraru@yahoo.com

1 M. MAURRE, Le mode a la naissance du Christ, Paris, 1962.

2], HERRIN, The formation of Christendom, Oxford, 1987.

3 ]. HILLGARTH, Christianity and Paganism, 530-750, Philadelphia, 1986; T.M. PoPEScU, Cauzele persecutiilor din
punct de vedere istoric si psihologic, Atena, 1922; loan RAMUREANU, Actele martirice, Bucuresti, Editura
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1982; Nicolae CHIFAR, Istoria crestinismului,
vol. ], Iasi, Editura Trinitas, 1999, pp. 37-67; Vasile V. MUNTEAN, Istoria crestind generald (ab initio - 1054),
vol. |, Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 2008, pp. 79-94.
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general; dar, mai mult decat atat, prin cuvantul Evangheliei, prin faptele si
minunile Sale, a oferit omului sanse si cdi spre mantuirea vesnica. Momentul
principal (fundamental) a fost, ins3, jertfa Sa de pe Cruce, cand a luat asupra Sa
pdcatele intregii omeniri, pe care le-a ,sters” cu puterea Lui dumnezeiasc],
castigandu-ne astfel, fiecaruia, in parte, mantuirea sufletelor noastre; acest
Mare Dar oferit noud, de lisus Hristos, ne poate fi de folos numai daca prin
eforturi sustinute, in acord cu poruncile Sale si printr-o viata morala aleasa, ne
dovedim, cu adevarat, ucenicii Lui. Daca prin jertfa Sa de pe Cruce, prin
moartea, invierea si Indltarea Lui la cer, prin asezarea Sa de-a Dreapta Tatalui,
a fost intemeiata Biserica nevazuta, Ea a fost facuta vizibila, In marea zi a
Cincizecimii (In duminica Rusaliilor)*.

1. intemeierea Bisericii. Organizarea ei - generalititi

Aminteam, mai sus c3a, momentul Intemeierii Bisericii vazute a lui lisus
Hristos pe pamant a fost duminica Cincizecimii (adici a 50-a zi dupi Invierea
Domnului); atunci, in urma pogorarii Sfantului Duh peste Apostolii Domnului in
lerusalim, in ,limbi ca de foc” (Faptele Apostolilor 2,3), pe langa faptul ca ei au
primit ,puterea harica” a slujirii preotesti®, In urma propovaduirii Sfintilor
Apostoli si a botezului a trei mii de oameni (in prima zi) si apoi, a altor doua
mii (in a doua zi), a luat fiin{a prima comunitate crestind in lume, adica
Biserica lui Hristos (Faptele Apostolilor 2, 41). Apostolii Domnului, prin
hirotonie, si-au lasat, la randul lor, ucenici in apostolat: episcopié, preoti’ si
diaconi8;, mai apoi, darul apostoliei a fost transmis episcopilor, care prin
demnitatea lor arhiereasca si succesiunea apostolica® neintreruptd, la porunca
Mantuitorului, au adus prin istorie, Biserica lui Hristos si o vor carmui, tot asa,
pana la ,sfarsitul veacurilor” (Matei 28, 20).

4 Dumitru STANILOAE, Teologia Dogmaticd Ortodoxd, ed. |, vol. 2, Bucuresti, Editura Institutului Biblic
si de Misiune al Bisericii Ortodoxe Romane, 1978, p. 195 u.

5 Ene BRANISTE, Liturgica generald cu notiuni de artd bisericeascd, ed. I, Bucuresti, Editura
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1985, p. 105.

6 Dumitru . GAINA, ,Sfintii Apostoli si Episcopii. Studiu canonic”, in Studii Teologice, seria a II-a, XIV
(1962), nr. 9-10, p. 582 u.

7 Ene BRANISTE, op. cit,, p. 106; Sabin VERZAN, ,Slujirea preoteasca in epistolele Sfantului Apostol Pavel”,
in Mitropolia Olteniei, VII (1955), nr. 5-6, pp. 277-294; Eugen MARINA, ,Despre preoti si diaconi in
Sfintele canoane”, in Biserica Ortodoxd Romand, LXXXIII (1965), nr. 11-12, pp. 1068-1071; Stelian
IZVORANU, ,lerarhia bisericeascd dupa scrierile barbatilor apostolici”, in Mitropolia Moldovei si
Sucevei, XXXIII (1957), nr. 8-9, pp. 622-626; Corneliu zAvoianu, ,Invititura despre ierarhia
bisericeascd la Dionisie Pseudo-Areopagitul”, in Studii Teologice, seria a II-a, XXX (1970), nr. 9-10,
pp. 645-646; Dumitru STANILOAE, ,Temeiuri teologice ale ierarhiei si ale sinodalitatii”, in Studii
Teologice, XXII (1970), nr. 3-4, pp. 165-178.

8 Eugen MARINA, op. cit,, pp. 1065-1068; Stelian 1ZVORANU, op. cit,, pp. 616-622; Corneliu ZAVOIANU, op.
cit., pp. 643-645.

9 Liviu STAN, ,Succesiunea apostolicd”, In Studii Teologice, VII (1955), nr. 5-6, pp. 305-323.
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De la Intemeietorul Ei, Biserica este Una (Ioan 16,13): Una in credinta,
cult si organizarel0; Sfdntd (Efeseni 4, 12-13; 5, 27): sfintita prin ,Capul Ei”
lisus Hristos!!; Soborniceascd (1 Corinteni 12, 12, u.; Galateni 3, 28; Coloseni 3,
11): fiindcd se conduce prin soboarele (sinoadele) ierarhilor, episcopilori?,
incepand cu Sinodul de la Ierusalim din anul 50 (Faptele Apostolilor 15, 1-31);
Apostoleascd (I Corinteni 4, 1)13: fiindca Ea se afla pe ,temelia” Tnvataturii
primitd, prin lisus Hristos, de la Sfintii Sdi Apostoli.

Prima comunitate crestind, cea de la lerusalim, inca de la inceput s-a
numit Bisericd (Faptele Apostolilor 8, 1 si 3); de asemenea si cea din Antiohia
(Faptele Apostolilor 13, 1 s.a.), iar cuvantul "ExkAnoia (Bisericd)!4 s-a consacrat
atat ca Institutie divina, spirituald, cat si in calitate de comunitate locala si
universalad!s; prin urmare, de la Ierusalim (din duminica Cincizecimii), Biserica
lui Hristos devine un fapt istoric, iar prin raspandirea Ei in lume, se face
vizibila si din punct de vedere geograficle.

Cat priveste lucrarea misionara a Sfintilor Apostoli si a ucenicilor lor, la
inceput s-a indreptat spre fiii lui Israel (Faptele Apostolilor 21, 17-21), dar, in
acelasi timp, i-au avut in vedere si pe pagani (Matei 8, 28-34); Inca din vremea
lor, se pot Intalni patru categorii de comunitati crestine: a) formata din evrei;
b)din pagani; c) mixte: din evrei si pagani si d) din ,cadrul sinagogilor, fara a
se desprinde formal de acestea”?17.

Referindu-ne la Comunitatile crestine (Bisericile) primare, ele, la randul
lor, au fost de doua categorii: a) din lerusalim si din jurul acestuia si din Palestina
de odinioara si b) din lumea pagana, precum cele din: Antiohia, Asia, Efes, Galatia,
Tesalonic, Filipi, Corint, Roma, Creta, Pont, Capodochia, Bitinia s.a.18; fiecare

10 Dumitru STANILOAE, op. cit, pp. 255-256 si 266; Grigorie T. MARCU, ,Problema unitdtii crestine in
Epistolele pauline”, in Studii Teologice, XVII (1965), nr. 5-6, pp. 283-284; Gabriel-Viorel GARDAN,
»Unitatea si autocefalia Bisericii in dialogul panortodox presinodal”, in Studia Universitatis Babeg-
Bolyai Theologia Orthodoxa, LVI (2011), nr. 1, pp. 89-98.

11 Dumitru STANILOAE, op. cit., pp. 270-283; Liviu STAN, ,,Probleme de ecclesiologie”, in Studii Teologice,
VI (1954), nr. 5-6, p. 306 u.

12 Dumitru STANILOAE, op. cit, pp. 283-291; N. CHITESCU, ,Sobornicitatea Bisericii”, In Studii Teologice, VII
(1955), nr. 3-4, p. 150 u; Dumitru STANILOAE, , Temeiuri teologice ale ierarhiei si ale sinodalitatii ei”, in
Studii Teologice, seria a II-a, XXII (1970), nr. 3-4, pp. 165-178; Ioan N. FLOCA, ,Sobornicitatea (sinodalitatea,
universalitatea sau catolicitatea, ecumenitatea)”, In Ortodoxia, XXXIV (1982), nr. 3, pp. 408-414.

13 Dumitru STANILOAE, op. cit, pp. 292-301; Isidor TODORAN, ,Apostolicitatea Bisericii”, In Mitropolia
Ardealului, VI (1962), nr. 3-6, p. 322 u.

14]Joan N. FLOCA, Dreptul canonic ortodox. Legislatie si administratie bisericeascd, vol. I, Bucuresti,
Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1990, p. 236.

15 Joan I. RAMUREANU, Milan $ESAN, Teodor BODOGAE, Istoria bisericeascd universald, Bucuresti,
Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1975, p. 57.

16 Isidor TODORAN, ,,Consideratii eclesiologice - intemeierea Bisericii”, iIn Mitropolia Ardealului, 111 (1958),
nr.1-2,p.103.

17 Liviu STAN, ,Structura primara a comunitatii crestine”, in Studii Teologice, XXIV (1972), nr. 9-10, p. 677.

18], MIRCEA, ,Organizarea Bisericii si viata primilor crestini, dupa «Faptele Apostolilor»”, In Studii
Teologice, seria a 1I-a, VII (1955), nr. 1-2, pp. 65-90; Sabin VERZAN, ,Carmuirea Bisericii In epoca

apostolica”, in Studii Teologice, seria a 1I-a, VII (1955), pp. 337-351.
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Biserica era organizata pe principiul etnic (pe neam, natiune, atunci pe quasi-
natiune)??, conform Canonului 34 Apostolic; de fapt, atunci era vorba de
organizarea bisericeasca pe eparhie / eparhii (de la grecescul émapyia)?0; fiecare
eparhie avea sub jurisdictia sa comunitati crestine numite parohii (din 1. greaca
Tapoikia sau £évopia)?l, conduse, la inceput, de catre un episcop, ajutat de preoti
si diaconi, iar mai apoi, de preoti; mai tarziu a aparut institutia protopopiatului
(formata din mai multe parohii, cu un protopop sau protopresbiter in frunte)?2,
intermediara intre parohie si eparhie; de aratat c3, din cadrul eparhiilor mai
faceau parte si manastirile de sub jurisdictia acestora; principiul etnic a fost
sustinut si de alte Sinoade ale Bisericii primare, precum: Canoanele 4, 6 si 7 ale
Sinodului I Ecumenic (Niceea, 325); Canoanele 2 si 3 ale Sinodului II Ecumenic
(Constantinopol, 381); Canonul 8 al Sinodului III Ecumenic (Efes, 431);
Canonul 28 al Sinodului IV Ecumenic (Calcedon, 451); Canoanele 36 si 39 de la
Trulan (Sinodul II Trulan sau quinisext de la Constantinopol, 691-692) s.a.; din
principiul etnic izvorasc si alte principii ale organizarii unei Biserici adevarate
si anume: principiul ierarhic-episcopal (episcopul este conducatorul spiritual al
unei eparhii (Biserici); principiul sinodalitdtii (Biserica unui neam se conduce
in sinod, in sobor), de catre episcopii acelei natiuni, iar unul dintre ei avand o
intaietate in fata celorlalti, fie datorita importantei scaunului episcopal respectiv,
fie datorita prestantei persoanei sale (Cf. Canonului 34 Apostolic); principiul
autocefaliei (Biserica unui neam are dreptul de a se conduce singura, fara
amestecul vreunei alte Biserici autocefale) si principiul autonomiei eparhiale
(dreptul unei eparhii locale, de pe teritoriul unui neam, de a se conduce singursj,
dar intotdeauna, in concordanta cu randuielile Bisericii autocefale, nationale)?23.
Se cunosc din aceasta perioadd (din Biserica Primard) si cei dintai
episcopi, precum: lacob, ,fratele Domnului” si Simeon (fratele lui lacob), amandoi
in lerusalim; Tit in Creta (colaborator al Sfantului Apostol Pavel); Timotei in Efes
(un alt colaborator al Sfantului Apostol Pavel); Irodion (Cf. Epistolei catre

19Jorgu D. vAN, ,Etnosul - neamul - temei divin si principiul fundamental canonic al autocefaliei
bisericesti”, in vol. Autocefalie, Patriarhie, Slujire Sfantd, Bucuresti, Editura Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, 1995, pp. 127-140.

20 Abbé HEMMER, Histoire de I'Eglise, tradusa din l. germana de M. le Dr. Funk, vol. ], Paris, 1895, p. 91.

21Jacques ZEILLER, Histoire de I'Eglise depuis les origines jusqu'a nos jours (publiée sous la
direction de Augustin Fliche et Victor Martin), t. I1], Paris, 1930, p. 437.

22 Joan V. COVERCA, ,Protopopii in trecutul Bisericii Ortodoxe Romane”, in Glasul Bisericii, XXI
(1962), nr. 7-8, pp. 756-778.

23 Joan N. FLOCA, Canoanele Bisericii Ortodoxe - Note si comentarii, fl., 1991, pp. 25-26; Liviu STAN,
»Despre autocefalie”, in Ortodoxia, VIII (1956), nr. 3, pp. 369-396; Idem, ,Despre autonomia
bisericeascd”, in Studii Teologice, seria a Il-a, X (1958), nr. 5-6, pp. 376-393; Idem, ,Obarsia
autocefaliei si autonomiei”, In Mitropolia Olteniei, XIII (1961), nr. 1-4, pp. 80-113; Idem,
JAutocefalia si autonomia in Ortodoxie”, in Mitropolia Olteniei, X1l (1961), nr. 5-6, pp. 278-316;
Nicolae V. DURA, ,Biserica crestind in primele patru secole. Organizarea si bazele ei canonice”, in
Ortodoxia, XXXIV (1982), nr. 3, pp. 451-469.
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Romani 16, 11), episcop la Neon si Patron; Onesim (sclavul lui Filimon), episcop la
Efes; Ioan Marcu (evanghelistul), episcop la Alexandria; Silvan, episcop la
Tesalonic; Anania (cel care 1-a botezat pe Saul, devenit Pavel), la Damasc; Evodiu,
episcop in Antiohia; Epafrodit (amintit in Epistola catre Filipeni 4, 18), la Filipi;
Antip, episcop in Colose (Cf. Epistola catre Coloseni 4, 17); Sila, episcop la Corint;
Clement (amintit In Epistola catre Filipeni 4, 3), episcop la Calcedon; Urban (Cf.
Romani 16, 9), episcop in Macedonia; Rut (Cf. Romani 16, 13), episcop la Teba;
Tertiu, caligraful (Cf. Romani 16, 22), la Iconium si Pamfilia; Apolo (Cf. I
Corinteni 1, 12), la Cezareea s.a.; de la sfarsitul secolului I si inceputul secolului al
II-1ea, 1i aflam pe episcopul Ignatie, la Antiohia; Policarp, episcop la Smirna; Anicet
si Clement, episcopi la Roma; Damas, episcop in Magnezia s.a.24

In slujirea lor, acesti episcopi, precum si altii, pe care nu-i cunoastem cu
numele, au fost ajutati in slujirea lor divina, dupa cum s-a mai spus, de preoti2>
si diaconize.

Daca la inceput, Biserica unui neam era alcatuita, din punct de vedere
administrativ, din una sau din mai multe eparhii (fiecare cu un episcop?? al ei),
unul dintre acestia, in functie de prestigiul eparhiei sau al sau personal era
episcop protos28; de la imparatul Constantin cel Mare (306-337) incoace, cand
Imperiul Roman s-a impartit in diferite unitdi administrative29, precum
prefecturi, dieceze si provincii si Biserica s-a acomodat acestei impartiri teritoriale
politice si, astfel, au aparut unitati ierarhice administrativ-bisericesti
superioare episcopatului si, respectiv, episcopului, nu de drept divin, de
randuiala bisericeasca (omeneasca), pe care le vom aminti doar in treacat:
Mitropolia (cu un mitropolit in frunte)39; Arhiepiscopia (cu un arhiepiscop in
frunte)3!; Exarhatul (in frunte cu un exarh)32; Primatia (in frunte cu un primat)33;

24 Ene BRANISTE, op. cit, p. 109; despre episcopi, in general, vezi la Iustin MOISESCU, lerarhia bisericeascd
in epoca apostolicd. Anexa: Texte biblice si patristice despre pace si muncd, Craiova, Editura
Centrului Mitropolitan al Olteniei, 1955, pp. 50-62.

25 Despre preoti: lustin MOISESCU, op. cit,, pp. 34-50.

26 Despre diaconi: Tustin MOISESCU, op. cit, pp. 15-34.

27 Flor R. TEODORESCU, ,Episcopii eparhioti in Biserica veche”, in Mitropolia Moldovei si Sucevei, XLIV
(1968), nr. 7-8, pp. 373-387.

28 Georges PHILLIPS, Du droit Ecclésiastique dans ses principes généraux, traduit par. J.P. CROUZET, II-éme
ed., t. II, Paris, 1855, p. 61 ; L. THOMASSIN, Ancienne et nouvelle discipline de I'Eglise (ed. franceza a
scrierii Vetus et Nova Ecclesiae disciplina), vol. 1, Bar-le-Duc, 1864, p. 16.

29 Silvestru BALANESCU, ,Forme administrative antice in bisericile locale”, in Biserica Ortodoxd Romdnd,
[ (1874-1875), pp. 189-192; Nicodim MiLAS, Dreptul bisericesc oriental (traducere de D. I. Cornilescu,
Vasile Radu, editie revazuta de I. Mihalcescu), Bucuresti, 1915, p. 244, nota 8; Milan $EsaN, ,Iliricul
intre Roma si Bizant”, in Mitropolia Ardealului, V (1960), nr. 3-4, pp. 204-207.

30 Gh. SOARE, Mitropolitul in Dreptul canonic ortodox, Bucuresti, 1939.

31 Joan F. STANCULESCU, , Arhiepiscopii”, in Studii Teologice, seria a Il-a, XIV (1962), nr. 9-10, pp. 598-617.

32 Alexandru Armand MUNTEANU, ,Exarhii n Biserica veche”, In Studii Teologice, seria a II-a, XIV
(1962), nr. 9-10, pp. 549-569.
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Patriarhatul (Iin frunte cu un patriarh)34; in Biserica veche, au existat si inca mai
exista titluri onorifice, precum cele de catolicos3® si de papd3s; de asemenea, din
institutia episcopatului s-au desprins alte trepte inferioare, precum: horepiscopul??,
episcopul ajutdtor si episcopul vicar38; din episcopii vicari, mai tarziu, si in
Biserica Ortodoxa Romana, a luat fiinta treapta de arhiereu vicar3®; in acelasi
timp, din treapta preotiei*’ si a diaconatului*! s-au dezvoltat cu vremea, trepte
superioare si trepte inferioare acestora, dar numai din punct de vedere
administrativ, pe care nu le numim aici, trepte de drept uman (atat in clerul de
mir, adica cel casatorit, cat si in clerul monahal), despre care nu vom vorbi in
aceasta lucrare; toate aceste trepte de drept divin: episcopatul, preotia si
diaconatul, precum si cele de drept uman, superioare sau inferioare acestora,
au format Institutia clerului in Biserica primara (unele trepte disparand in
istorie), multe, insa, existand pana si in zilele noastre; Impreuna cu
credinciosii crestini au facut / fac parte din Biserica vazuta si cea adevarata a
lui lisus Hristos in lume: Una, Sfdntd, Soborniceascd si Apostoleascd.

2. Viata ,primilor” crestini

In viata Bisericii primare credinciosii crestini au format / formeazi
mAvpopa, adica plindtatea ,trupului Bisericii” lui Hristos, fiindca impreuna cu
clerul au alcatuit / alcatuiesc Biserica, adica , Trupul Tainic al Domnului” (Efeseni 1,
22-23); ei nu pot fi despartiti unii de altii fiindca ,se Intregesc reciproc” si
impreuna alcatuiesc, de fapt, un tot unitar42.

33 Manea M. CRISTISOR, , Titulatura de «Primat» in Bisericd”, in Studii Teologice, seria a 1I-a, XVII (1965),
nr. 1-2, pp. 45-67; vezi, pe larg: ]. RATZINGER, Primat, Episcopat und Succesio Apostolico, Freiburg,
1961, pp. 37-59.

34 Mihail COSTANDACHE, ,Patriarhia si demnitatea de patriarh in Biserica Ortodoxa”, in Ortodoxia,
XVII (1965), nr. 2, pp. 225-249; Nicolae DURA, ,Intistititorul in Biserica Ortodoxa”, in Studii
Teologice, seria a II-a, XL (1988), nr. 1, pp. 15-50; Irimie MARGA, , Institutia patriarhatului in Bisericd”,
in Mitropolia Ardealului, XXXV (1990), nr. 6, pp. 50-60.

35 Mihail COSTANDACHE, op. cit., pp. 235-236.

36 F.L. cross, E.A. LIVINGSTONE, The Oxford Dictionary of the Christian Church, Second edition,
reprinted, 1978 (with correction), Oxford University Press, 1978, p. 1109.

37 C. 10N, ,Institutia horepiscopilor in Biserica veche”, in Studii Teologice, seria a II-a, XIV (1962),
nr. 5-6, pp. 300-327.

38 Eugen C. MARINA, ,Episcopii ajutatori si episcopii vicari. Studiu istorico-canonic”, in Studii
Teologice, seria a II-a, XVII (1965), nr. 7-8, pp. 418-440.

39 xxx, Legiuirile Bisericii Ortodoxe Romdne - Extras - , Bucuresti, Editura Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, 2003, p. 33.

40 Ene BRANISTE, Liturgica generald cu notiuni de artd bisericeascd, arhitecturd si picturd crestind, editia a Il-a,
revizuitd si completatd, Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane,
1993, pp. 97-98; loan N. FLoca, Dreptul canonic ortodox. Legislatie si administratie bisericeascd, vol. ],
Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Roméane, 1990, p. 308.

41 Ene BRANISTE, Liturgica..., ed. a lI-a, pp. 102-109.

42 Jbidem, p. 111.
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De pild3, la Sfintele Slujbe savarsite de cler, in special la Sfanta Euharistie
(Faptele Apostolilor 20, 7, 11), participau activ si credinciosii, prin cantarea in
comun ori prin citiri religioase, prin ofrande aduse la Sf. Altar (paine si vin, in
vederea aducerii Sfintei Jertfe); de asemenea, la Sfintele Taine si la ierurgiile
Bisericii si in calitate de subiecti ai acestora3; se rugau impreuna cu slujitorii
Bisericii (Faptele Apostolilor 20, 36 si 21, 5); isi marturiseau pacatele (Faptele
Apostolilor 19, 18) si bineinteles, dupa ce primeau dezlegare de acestea se
impartdseau cu Trupul si Singele Mantuitorului, dupd cum El Insusi ne-a
poruncit la Cina cea de Taina (Matei 26, 26-27; Marcu 14, 22-24; Luca 22, 17-20;
I Corinteni 11, 24-25); dupa savarsirea Sfintei Euharistii, credinciosii participau la
agape (la mesele fragesti), din darul celor cu posibilitdti materiale (Faptele
Apostolilor 6, 1 u.; 7, 11), creandu-se, astfel, o0 asa-numita ,,comunitate de bunuri”,
adica o viata de obste, in comuniune cu Hristos si cu semenii in Biserica%4.

Pe langa participarea la Sfintele Slujbe, prezenta lor la impartasirea de
harul Sfantului Duh si prin intermediul Sfintelor Taine, ori prin a lerurgiilor
bisericesti, credinciosii ascultau Cuvantul Evangheliei Mantuitorului lisus
Hristos din gura Sfintilor Apostoli, a urmasilor acestora, episcopii, preotii si
diaconii, care i indemnau sa se fereasca de ispite si pacate, dar, totodats, le
aratau si cdi spre mantuirea vesnica; o imagine clara a acestei activitati (de
predica si cateheza) din perioada apostolicd ne-o oferd, in primul rand,
Epistola Sfantului Apostol Pavel, precum si cele Sobornicesti si ale Sfintilor
Apostoli Iacob, Petru, Ioan si luda; vom spicui cateva idei din acestea in cele ce
urmeaza; inca de la inceput trebuie sa facem precizarea ca suntem incredintati ca
Evanghelia a fost primita de la lisus Hristos (I Corinteni 15, 1-8; Galateni 1, 11-12),
ca Sfanta Scriptura a fost inspirata de Dumnezeu (II Timotei 3, 16-17) si cd ea a
fost vestita cu mii de ani Tnainte de venirea Sa In lume prin profeti (Romani 1,
3-4; 1 Petru 1, 10-12), ca Evanghelie a mantuirii (Galateni 1, 13); ca lisus
Hristos este ,capul” Bisericii (Coloseni 1, 18), ,piatra cea din capul unghiului
adica si Temelia Acesteia (Galateni 2, 20-21; I Petru 2, 6); datorita smereniei
Sale, trimis de Dumnezeu a venit in lume, prin Sfanta Fecioara Maria, S-a facut
om, devenind pe langd Dumnezeu adevarat si Om adevarat, asemenea noua in
afara de pacat, dar S-a facut si ascultator de Dumnezeu Tatal ,pana la moarte si
incad moarte pe cruce” (Filipeni 2, 8), prin care ne-a rascumparat de robia
pacatelor (Coloseni 1, 14; I Timotei 2, 6; Evrei 9, 15; [ loan 2, 2); Trupul si Sangele
Sdu, adica Jertfa Sa nesangeroasd din Sfanta Euharistie, din cadrul Sfintei

43 [bidem, pp. 111-112; Teodor M. popEscy, ,Cler si popor in primele trei secole. Aspecte sociale
ale crestinismului primar ca forme de viata potrivite timpurilor respective”, in Studii Teologice,
seria a ll-a, I (1949), nr. 9-10, pp. 713-738; Nicolae NECULA, ,Participarea credinciosilor laici la
cult In Bisericile Rasaritene”, in Studii Teologice, seria a 11-a, XXII (1970), nr. 3-4, pp. 278-290.

44 Gheorghe pAPUC, ,Viata crestind dupa Epistolele Sfantului Apostol Pavel”, in Studii Teologice,
seria a II-a, VII (1955), nr. 5-6, p. 367.
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Liturghii, pentru cei ce se vor impartasi din Aceasta, 1i va invrednici de
Impératia cea vesnicd a lui Dumnezeu (Matei 26, 26-29; Marcu 14, 22-25; Luca
22, 19-20), fiindca lisus Hristos este, de fapt, mijlocitor Intre noi (oamenii) si
Dumnezeu (I Timotei 2, 5); de aceea, lisus Hristos a fost numit si Mare Arhiereu,
fiindca, spre deosebire de arhiereii din Vechiul Testament, care aduceau lui
Dumnezeu jertfe de animale sau din roadele cdmpului, El, Marele Arhiereu al
Noului Testament, lisus Hristos, S-a adus jertfa pe Sine, pentru mantuirea
oamenilor (Evrei 4, 14-16; 5, 1-10; 6, 20; 7,17 si 7, 27; | Petru 1, 19).

In epoca apostolicd, pentru viata lor curats, crestinii erau numiti sfinti
(Cf. Romani 1, 7; I Corinteni 14, 33; 15, 15; Il Corinteni 9, 12; 13, 12; Filipeni 4,
21; luda 1, 4 s.a.), iar relatiile dintre ei fiind cu adevarat fratesti, se adresau
unul altuia cu apelativul frate (Cf. Romani 7, 4; 12, 1; 15, 14-15; 16, 17; |
Corinteni 1, 10-11; 2, 1; 3, 1; 4, 6; 12, 1; 14, 6, 20; 15, 1, 6, 15, 19; 11 Corinteni 1,
1; 8, 1; 13, 11 s.a.); astfel c3, facandu-se ,portretul unui crestin” adevarat din
aceasta perioadd s-au constatat urmatoarele calitati: iubirea, mila crestina,
blandetea, smerenia, dreptatea, sinceritatea, curdtia morald, rugiciunea,
meditatia, jertfelnicia, atitudinea corecta fata de munca, luptator pentru pace,
spirit comunitar, social, fapte care il duc la desavarsirea crestind#s.

Nu este de mirare c3, In Biserica primar3, au fost asemenea modele de
crestini adevarati, fiindca si indemnul Sfintilor Apostoli si ai urmasilor lor a
fost pentru a se realiza o viata aleasd, curata, in sanul ,ucenicilor” lui Hristos;
la temelia Indemnurilor propovdduitorilor Evangheliei lui Hristos catre
credinciosii crestini stau implinirea celor trei virtuti teologice: credinta, nddejdea
si dragostea, iar celei din urma, Sfantul Apostol Pavel i-a inchinat un adevarat imn,
aratand ca ea nu moare niciodats, adica este vesnica (I Corinteni 13, 1-8 si 13);
sa se trdiasca 1n iubire reciproc3, fiindca numai asa se implinesc poruncile lui
Dumnezeu (Il loan 1, 5-6); se dau Indemnuri de a ne ,imbraca” si in alte virtuti,
precum: bundtate, blandete, indelunga rabdare, iertare, mila fata de semeni,
ingaduinta fatda de cei ce ne gresesc, sa nu se planga unii Impotriva altora
(Coloseni 3, 12-13); sa se trdiasca in pace cu toti oamenii (Romani 12, 18);
prin pace si sfintenie 1l putem vedea pe Dumnezeu (Evrei 12, 14); sa se
intareasca si sa se povatuiasca unii pe altii, cu Intelepciune, mai cu seama cand
se vor afla In necazuri si suferinte (Coloseni 13, 16); sa se faca rugaciuni
pentru toti crestinii (I Timotei 3, 1-2; Il Tesaloniceni 3, 1), chiar si pentru cei
pacatosi (Cf. [ loan 5, 16-17), pentru ca sa se Intoarcd la Dumnezeu; crestinii sa
rabde toate neajunsurile, pentru Dumnezeu fiindca vor primi cununa vietii
vesnice (lacob 1, 12; I Corinteni 4, 9-13; lacob 5, 7-11); sa nu se razbune singuri
pentru diferite nelmpliniri, pentru ca numai Dumnezeu are acest drept, ca Stapan
al intregului univers (Romani 12, 19-20; Evrei 10, 13); nici sa se judece unii pe
altii, pentru ca numai Dumnezeu este singurul si adevaratul Judecator (Romani 14,

45 Dumitru CALUGAR, ,Portretul unui crestin”, in Mitropolia Ardealului, 111 (1958), nr. 1-2, pp. 105-121.
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13 u.); sa nu se rasplateasca raul cu rau (Romani 12, 17; I Tesaloniceni 5, 15; I
Petru 3, 8-9); sa fie ajutati cei slabi in credinta (I Tesaloniceni 5, 14); sa nu se
vorbeasca de rau unii pe altii (Iacob 4, 11-12); sa fie cumpatati In cele ce gandesc
(I Petru 4, 7 u.); sa-si iubeasca aproapele (fratele), fiindca, altfel, el este ,in
intuneric” (I loan 2, 11) si ,ramane in moarte” (I loan 3, 15); iar daca spune cineva
ca il iubeste pe Dumnezeu si pe aproapele lui 1l uraste, este un mincinos (I loan 4,
20) deoarece a-L iubi pe Dumnezeu, implicit il iubesti si pe aproapele, chipul si
asemanarea lui Dumnezeu; si cine il iubeste pe aproapele este ,nascut din
Dumnezeu” (I loan 4, 7 u.); datoria crestinului este de a posti (I Corinteni 7, 5); sa
privegheze (Coloseni 4, 2-4; I Tesaloniceni 5, 6); sa nu faca dezbinari in Biserica (I
Corinteni 1, 10-11 u.); sa fugd de , proorocii mincinosi”, de cei care au deviat de la
credinta cea dreapta (II Corinteni 11, 4; 13, 15; I Timotei 1, 3; 4, 2; Il Timotei 3, 6-9;
Tit 3, 10-11; Evrei 12, 9; Il Petru 2, 1 u,; I loan 4, 1 u,; Il loan 1, 7, 9-11), fiindca
acestia sunt dusmanii crucii lui Hristos (Filipeni 3, 18); ci, mai degrab3, sa tina
spredaniile”, Invataturile, prin viu grai ale apostolilor, ale parintilor si scriitorilor
bisericesti, pastrate si transmise pe cale orald pana in zilele noastre (II
Tesaloniceni 2, 15; 3, 6; Evrei 12, 7); cine ,tagaduieste pe Hristos este antihrist” (I
loan 2, 22-23); iar cel ce savarseste pacatul este de la diavolul (I loan 3, 7-8);
tuturor acestora, Sfantul Apostol Pavel le aratd ca Dumnezeu niciodata nu se lasa
batjocorit (Galateni 6, 7) si le va rasplati pacatosilor dupa faptele lor si, mai cu
seama, si celor care {i intorc spatele lui Dumnezeu (Evrei 12, 25-26), necrezand In
puterea lui diving; fiindca Dumnezeu este lumina (I Ioan 1, 5-7) si cine crede in El
si traieste dupa cuvintele Fiului Sau, lisus Hristos, va castiga (Filipeni 1, 21)
mantuire vesnicd; iar lisus Hristos ,este Acelasi, ieri si azi si in veci” (Evrei 12, 8), a
carui putere dumnezeiasca este fara sfarsit (vesnica).

0 porunca ferma pentru crestini a fost si aceea de a se supune si de a
asculta de conducatorii lumii acesteia, fiindca ei ne sunt dati de Dumnezeu
(Romani 13, 1; Galateni 6, 5-9; Tit 2, 9; Coloseni 4, 1; Tit 2, 1 u.; Evrei 13, 17; |
Petru 2, 13-16, 18), in functie de viata noastra morala sau imorala.

Un loc aparte 1l ocupa Indemnurile de a trai In buna pace si buna
intelegere membrii unei familii: sot, sotie, copii, oameni in varsta (I Corinteni 7,
1-16; 14, 34-35; Coloseni 15, 23; I Timotei 2, 8-14; 3, 11; Tit 2, 2-8; I Petru 3, 1-
6; 3, 7; 5,5), fapte ce au constituit si trainicia crestinismului si a societatii
vremii respective.

Era acea epocd in care multe comunitati crestine din Asia Mica au fost
legate de Sfantul Apostol Pavel, nu numai prin epistolele sale, ci si prin
prezenta lui trupeasca, pe care le-a vizitat adesea si care a constituit un punct
de reper in viata lor duhovniceasca si model al trairii autentice a lui lisus
Hristos in lume*s; el s-a acomodat fiecarei comunitati dupa nevoile lor

46 Justin MOISESCU, ,Sfantul Pavel si viata celor mai de seama comunitdti crestine in epoca

apostolica”, in Studii Teologice, seria a l1-a, 111 (1951), nr. 7-8, pp. 398-416.
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spirituale: celor din Tesalonic le-a vorbit ca un proroc; celor de la Roma le-a
fost un fnvdtdator al adevdrului; corintenilor le-a dovedit ca era un bun
conducdtor spiritual; efesenilor, ca un ales psalmist; celor din Filipi ca un
pdrinte de copii; ucenicilor sai, Timotei si Tit, ca un iscusit pdstor al Bisericii;
evreilor, ca un mare preot al lui Dumnezeu, respectiv al lui lisus Hristos?’.

O alta invatatura pe care ne-o descopera Sfantul Apostol Pavel este
aceea ca, prin credinta suntem fii ai lui Dumnezeu si frati ai lui lisus Hristos,
iar primul pas spre aceasta se face prin Taina Sfantului Botez, prin care ni se
deschide poarta de intrare in Impéiritia lui Dumnezeu; de aceea, din clipa
Botezului devenim frati intreolaltd cu fiecare crestin, indiferent de natiune, sex
sau stare sociala din intreaga lume (Galateni 3, 26-29; Coloseni 3, 11).

Daca prin Taina Sfantului Botez devenim fii ai lui Dumnezeu, frati ai lui
lisus Hristos si de asemenea, cu tofi crestinii de pe pamant, Sfintii Apostoli
amintiti mai sus s-au straduit sa le / ne arate urmasilor Fiului lui Dumnezeu o
serie de pacate savarsite de anumiti pagani, de necredinciosi si de catre unii ce se
pretindeau / pretind crestini, ca sa nu le savarseasca si ei / si noi, fapte ce
intina si distrug imaginea lui Dumnezeu In om; nu vom face o ierarhizare a
acestor pacate, ci le vom prezenta aleatoriu: erezia, adulterul, desfranarea,
homosexualitatea, lesbianismul, sodomia, incestul, mandria, trufia, invidia,
crima (asasinatul), Inchinarea la idoli, betia, lacomia, hotia, vrajitoria, batjocora,
gelozia, cearta (galceava), indemnarea la cearta, mania, blasfemia, dusmania, ura,
chefurile, rautatea, vorbele urate, viclesugul, inselatoria, lingusirea, prigonirea,
rdutatea, nesocotinfa, bataia, inima vicleana, minciuna, jurdmantul stramb,
neascultarea, banuiala nedreaptd, iubirea de argint, vanzatorii si rapitorii de
oameni, bogatia castigata pe nedrept, prin furt, santaj s.a.,, oamenii laudarosi,
iubitori de sine, nerecunoscatori, pangaritori, fara inima, rai, neinduplecati,
clevetitori, neinfranati, cruzi, dusmani ai binelui, tradatori, obraznici, falsi,
defaimatori s.a. (Romani 1, 26-27; 13, 14; I Corinteni 5, 1; 5, 9-13; 6, 9-11 si
18-19; 7, 1-5; 8, 1-13; 10, 14; Galateni 5, 19-21; Coloseni 3, 5-6, 8 si 11; I
Tesaloniceni 2, 3-5; 43; II Tesaloniceni 3, 2; [ Timotei 1, 9-10, 13; 6, 4-5; 6, 10; 6,
17-19; 11 Timotei 3, 1-5; Evrei 3, 12; lacob 4, 6; 5, 1-6; I loan 5, 21; Iuda 1-4; 1,
6-8, 10-11 si 12-14); pentru oprirea acestor pacate li / ni se aduc in fata cele
10 porunci date de Dumnezeu lui Moise pe Muntele Sinai, care indeamna la
moralitate si buna Intelegere intre oameni (Romani 13, 9; lacob 2, 11-12); de
asemenea, li / ni se recomanda sd ne pazim limba si buzele de a rosti cuvinte
imorale, care pot fi un prilej de ispita pentru fiecare in parte (lacob 3, 6; I
Petru 3, 10-12), tocmai pentru a nu petrece in pacate (I Petru 2, 4-5).

Pentru cei care se feresc de pacate sau se intorc de la acestea,
Dumnezeu i-a invrednicit / 1i Tnvredniceste de anumite daruri duhovnicesti si

47 [bidem, p. 415.
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roade ale Duhului Sfant, precum: a) Daruri duhovnicesti: intelepciune, cunoastere,
credinta, darul vindecarilor, a facerii de minuni, a profetiei, a face deosebire
intre daruri, a vorbi si a talmadci diferite limbi, bunatate, iubire nefatarnica si b)
Roade ale Duhului: iubire, bucurie, pace, indelunga rabdare, bunatate, facere
de bine, credinciosie, blandete, infranare si curatie; Dumnezeu, insd, mai ofera
si alte daruri si anume: intelepciune, sarguintd, infranare, rabdare, evlavie,
prietenie frateasca si, in final, mantuire (Romani 5, 5; 12, 9; I Corinteni 12, 8-11; II
Corinteni 6, 4-6; Galateni 5, 22-23; I Timotei 6, 11; Il Petru 1, 5-6).

Dumnezeu oferd aceste daruri numai acelora care umbla in adevarul
credintei (III loan 1, 4), In credinta neclintita In lisus Hristos (I loan 5, 1-6),
care 1l fac pe om viu (Galateni 3, 11-12; Evrei 10, 38) din punct de vedere
duhovnicesc, care se multumesc cu ce au (Evrei 12, 5), care nu mint impotriva
adevarului (Iacob 3, 14), care se smeresc (lacob 4, 10), care nu fac juraminte
mincinoase (lacob 5, 12), care fug de pacate (Il Timotei 2, 22-26) si Isi stapanesc
trupul in ,sfintenie si cinste” (I Tesaloniceni 4, 4), care umbla cu intelepciune
(Coloseni 4, 5-6) si traiesc in liniste (I Tesaloniceni 4, 14), care isi ajuta semenii
(Galateni 6, 2), mai ales 1n situatii grele ale vietii lor, care traiesc in unitate si pace
cu aproapele (Il Corinteni 13, 11) si-l slujesc in caz de nevoie, care 1i ajuta pe
cei saraci din punct de vedere material (Romani 15, 26-27; Il Corinteni 9, 1-5),
care se bucura cu cei ce sunt bucurosi si se intristeaza de necazul altuia
(Romani 12, 15), care 1i binecuvanteaza si pe cei ce i prigonesc pe diferite
motive (de cele mai multe ori neintemeiate) si nu 1i blestema (Romani 2, 14),
desi li s-a ficut mult riu; care Il preamiresc pe Dumnezeu prin rugiciuni si
cantdri duhovnicesti (Coloseni 3, 17), care il propoviduiesc pe lisus Hristos
cel rastignit (I Corinteni 2, 1 u.) si inviat (I Petru 1, 3-5) si se Impartasesc cu
vrednicie cu trupul si Sangele Mantuitorului (I Corinteni 11, 28-30), care se
infraneaza pentru a lua ,cununa vietii” vesnice (I Corinteni 9, 24-25), fiindca
Dumnezeu ne-a randuit spre mantuire (I Tesaloniceni 5, 9-10), nu spre pieire.

Tot un mare dar de la dumnezeu este si Taina Sfantului Maslu, care ne
vindecd de bolile sufletesti si trupesti (Iacob 5, 13-16), daca si noi ne caim de
pdcatele noastre.

Pe langa indemnurile de ordin spiritual adresate ,primilor” crestini, Sfintii
Apostoli le-au mai dat si unele de ordin practic, adica de intr-ajutorare material;
modelul a fost luat de la agapele (mesele fratesti) din primele zile ale
crestinismului, la care cei saraci beneficiau de darurile celor cu situatie materiala
bung; astfel, s-a continuat aceasta iubire frateasca de strangere de ajutoare
materiale pentru cei nevoiasi (I Corinteni 16, 1-3; II Corinteni 8, 1-5 u.), pentru
copii orfani, vaduve, handicapati, bolnavi s.a., credndu-se un mod de ,solidaritate
sociala si universalda”48 cresting; n acest sens, au luat fiinta ,institutii de asistenta

48 1. MIRCEA, ,Organizarea Bisericii si viata primilor crestini dupa «Faptele Apostolilor»”, In Studii
Teologice, seria a II-a, VII (1955), nr. 1-2, p. 91.
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sociala”#9, dar si diferite ,societati religioase”?, in cadrul carora, in mod organizat,
se iImparteau ajutoare si erau ingrijiti cei ce aveau nevoie de acestea, opera de
caritate cresting, izvorata din sanul Bisericii lui Hristos.

Cu toate ca, ,primii crestini” au avut ca pastori sufletesti In majoritate,
clerici vrednici, modele de {inuta morala si intelectuald, calitati ce s-au impus prin
Epistolele Sfantului Apostol Pavel (I Timotei 3, 1-5 si 8 u,; 4, 13; 5, 1-16; 5, 17-
19; Tit 1, 1-9), unii dintre acestia au cazut in pacate grele, infierate cu pedepse
mari de catre Canoanele Bisericii crestine!; altii, insa, s-au indepartat de la
dreapta credinta, imbratisand unele erezii care au fost combatute de anumite
Sinoade locale, iar mai tarziu, de Sinoadele ecumenice52.

In majoritatea cazurilor, insd, in epoca apostolici si postapostolics,
viata crestina s-a desfasurat ,intr-o atmosfera de dragoste sincera si adanca”,
din cateva motive: crestinii erau aproape de vremea in care a trait lisus Hristos si
Sfintii Apostoli; aveau ,exemplul de traire... duhovniceascad... a primelor
comunitati crestine, intemeiate de Sfintii Apostoli”; au avut ca model unitatea
ierarhiei, cu unitatea ei harica (in har); in aceasta vreme au trait ucenicii Sfinilor
apostoli, precum si cei ce i-au cunoscut pe Apostolii Domnului, care le-au fost
»pilde vii de traire crestina”s3.

In final, se poate spune c viata crestini din Biserica primar3 (organizati
ierarhic si jurisdictional de catre Sfintii Apostoli si urmasii lor la dorinta
Mantuitorului) a fost conforma poruncilor divine, desi, uneori, Incercata de
neintelegeri, de erezii, de dezbinari sau de pacate grele; remedierea acestor
neajunsuri a venit, insa, prin cuvantul de inspiratie divina al Sfintilor Apostoli
Pavel, Petru, Iacob, Ioan si Iuda, din epistolele lor, care au ramas si raman
puncte de reper moral in lume, pana la sfarsitul veacurilor; conformandu-ne
acestora, vom gasi nenumadrate cai de convietuire pasnica si de iubire frateasca
impreuna cu aproapele nostru, pe pamant, iar, mai apoi, ne vom bucura si de
fericire vesnica in ceruri.

49 Liviu stAN, ,Institutiile de asistenta sociala in Biserica Veche”, in Ortodoxia, IX (1957), nr. 1, pp.
94-118 sinr. 2, pp. 258-279.

50 [dem, ,Societdtile religioase in Biserica veche”, in Studii Teologice, VIII (1956), nr. 1-2, pp. 109-134.

51 ]oan N. FLOCA, Canoanele..., passim.

52 Joan RAMUREANU, Istoria bisericeascd..., pp. 121-175; Nicolae Chifar, Istoria crestinismului, vol. 1, Iasi,
Editura Trinitas, 2000, pp. 11-312; Vasile V. Muntean, Istoria crestind generald..., pp. 165-200.

53 Stefan C. ALEXE, ,Viata crestind dupa barbatii apostolici”, in Studii Teologice, seria a Il-a, VII
(1955), nr. 3-4, p. 235.
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IL. HISTORICAL THEOLOGY

SOME ASPECTS OF THE CHRISTIAN LIFE OF THE EARLY CHURCH

ALEXANDRU MORARU*

ABSTRACT. In this study, “Some aspects of the Christian Life of the Early Church”,
what is discussed is the problem of the foundation of the Christian Church, of its
organization in the first centuries of our era; than we make a survey of the Christian
life in this period, with its moments of high moral value, but also with some human
faults (sins) or deviations from the orthodox faith, which were rejected in the
Ecumenical Synods; finally, we have pointed out the fact that the early period was,
nevertheless, the glorious period of the Christian Church, also named “the golden age”.

Key-words: Church, organization, Christian, morality, early, apostle, bishop,
priest, deacon.

*

With the coming of Jesus Christ on earth?, a significant period in human life
began, the Christian Era (when the history of Christianity began), name given by its
Father; it was the wish full of love of God that by His Son sent into the world
(Galatians 4, 4-7) He - the Heavenly Father to be at peace with our forefathers,
Adam and Eve, but also with their descendant, the man, respectively the humanity.
Came into the world as God and Man, Jesus Christ changed, by His teaching, the
social structure of that time from "the ground", making people, through His
absolute love, equal among themselves regardless of their position in the society, an
attitude that brought about, from "those in high-places at that time", hatred and
persecution against Christians3 in general; but, moreover, through the word of the

* Pr. Prof. Univ. Dr., Facultatea de Teologie Ortodoxd, Universitatea “Babes-Bolyai” din Cluj-
Napoca, al.moraru@yahoo.com

1 M. Maurre, Le mode a la naissance du Christ, Paris, 1962.

2]. Herrin, The formation of Christendom, Oxford, 1987.

3 ]. Hillgarth, Christianity and Paganism, 530-750, Philadelphia, 1986; T.M. Popescu, Cauzele persecutiilor din
punct de vedere istoric si psihologic, Atena, 1922; loan Ramureanu, Actele martirice, Bucuresti, Editura
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1982; Nicolae Chifar, Istoria crestinismului,
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Gospel, through His deeds and miracles, he offered to the man opportunities and
ways to eternal redemption. The main (fundamental) moment was, however, His
sacrifice on the cross, when He assumed the sins of the entire humanity, which He
has "cleansed" with His divine power, earning for us, in this way, for each one of us,
in part, the salvation of our souls; this Great Gift offered to us, by Jesus Christ, can be
useful to us only if through sustained efforts, in agreement with His commands and
through a high moral life, we prove ourselves, in all verity, to be His apprentices. If
by His sacrifice on the cross, by His death, resurrection and ascension into the sky,
by His seating at the right hand of His Father, the Invisible Church has been formed,
It has been made visible, in the great day of Pentecost (Whit Sunday)*.

1. The Foundation of the Church. Its organization - general information

[ mentioned above that the moment of the founding of the Visible Church
of Jesus Christ on earth was on The Whit Sunday (i.e. the 50t day after the
Resurrection); then, after the descent of the Holy Spirit on the Apostles of God in
Jerusalem, in "tongues as of fire" (Acts of the Apostles 2, 3), apart from the fact that
they have received "spiritual gifts" of priestly ministrys, after the preach of the Holy
Apostles and the christening of three thousand people (on the first day) and then, of
other two thousand (on the second day), came into being the first Christian
community in the world, that is the Church of Christ (Acts of the Apostles 2, 41).

The Apostles of God, by ordination, have left, in their turn, apprentices
in apostleship:

bishops®, priests” and deacons?; then, the gift of apostleship has been
transmitted to the bishops, who, by their hierarchical dignity and uninterrupted
apostolic succession?, at the behest of the Savior, have brought throughout the
history the Church of Christ and they will rule it, in the same way, until "the end of
time" (Matthew 28, 20).

vol. ], Iasi, Editura Trinitas, 1999, 37-67; Vasile V. Muntean, Istoria crestind generald (ab initio — 1054), vol.
I, Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 2008, 79-94.

4 Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, ed. |, vol. 2, Bucuresti, Editura Institutului Biblic
si de Misiune al Bisericii Ortodoxe Romane, 1978, p. 195 u.

5Ene Braniste, Liturgica generald cu notiuni de artd bisericeascd, ed. 1, Bucuresti, Editura
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1985, 105.

6 Dumitru . Gding, ,Sfintii Apostoli si Episcopii. Studiu canonic”, in Studii Teologice, seria a II-a, XIV
(1962), nr.9-10, p. 582 u.

7 Ene Braniste, op. cit, p. 106; Sabin Verzan, ,Slujirea preoteasca in epistolele Sfantului Apostol Pavel”, in
Mitropolia Olteniei, VII (1955), nr. 5-6, 277-294; Eugen Marina, ,Despre preoti si diaconi in Sfintele
canoane”, in Biserica Ortodoxd Romdnd, LXXXIIl (1965), nr. 11-12, 1068-1071; Stelian Izvoranu,
Jlerarhia bisericeascd dupa scrierile barbatjlor apostolici”, In Mitropolia Moldovei si Sucevei, XXXIII
(1957), nr. 8-9, 622-626; Corneliu Zavoianu, , Invatatura despre ierarhia bisericeasca la Dionisie Pseudo-
Areopagitul”, in Studii Teologice, seria a II-a, XXX (1970), nr. 9-10, 645-646; Dumitru Staniloae, , Temeiuri
teologice ale ierarhiei si ale sinodalitatii”, in Studii Teologice, XX11 (1970), nr. 3-4, 165-178.

8 Eugen Marina, op. cit,, pp. 1065-1068; Stelian Izvoranu, op. cit., 616-622; Corneliu Zavoianu, op. cit,
643-645.

9 Liviu Stan, ,Succesiunea apostolica”, in Studii Teologice, VII (1955), nr. 5-6, 305-323.
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From Its Founder, the Church is One (John 16,13): One in faith,
worship and organization!?; Holy (Ephesians 4, 12-13; 5, 27): sanctified by "Its
Head" Jesus Christ!?; Catholic (I Corinthians 12.12, u.; Galatians 3, 28; Colossians
3, 11): because it is ruled by the synods of the hierarchs, bishops!?, starting with
the Holy Synod of Jerusalem in the year 50 (Acts of the Apostles 15, 1-31);
Apostolic (I Corinthians 4, 1)13: because It stands on the "ground" of the
teaching received, through Jesus Christ, from His Holy Apostles.

The first Christian community, the one from Jerusalem, was named
from the very beginning as Church (Acts of the Apostles 8,1 and 3); and the
one from Antioch (Acts of the Apostles 13, 1 etc.), and the word 'ExxAncia
(Church)!4 has been established both as a Divine, Spiritual Institution, as well
as local and universal community?!5; therefore, starting from Jerusalem (from the
Whit Sunday), the Church of Christ becomes a historical fact, and by spreading It
around the world, it also becomes visible from a geographical point of view?!¢.

In what the missionary work of the Holy Apostles and their apprentices is
concerned, at first, it was directed towards the sons of Israel (Acts of the Apostles
21,17-21), but, at the same time, it also considered the heathens (Matthews 8,
28-34); since their time, there are to be found four categories of Christian
communities: a) formed of Jews; b) of heathens; c) mixed: of Jews and heathens
and d) from the "the synagogues, without formally emerging from these" 17.

Referring to early Christian Communities (Churches), they, in their
turn, have been of two categories: a) from Jerusalem and its surroundings and
from Palestine of ancient days and b) from the heathen world, as well as those
from: Antioch, Asia, Ephesus, Galatia, Thessaloniki, Philippi, Corinth, Rome,
Crete, Pontus, Cappadocia, Bithynia etc.!8; each Church was organized

10 Dumitru Staniloae, op. cit, 255-256 si 266; Grigorie T. Marcu, ,Problema unitatii crestine in
Epistolele pauline”, in Studii Teologice, XVII (1965), nr. 5-6, 283-284; Gabriel-Viorel Gardan,
»Unitatea si autocefalia Bisericii in dialogul panortodox presinodal”, In Studia Universitatis Babes-
Bolyai Theologia Orthodoxa, LVI (2011), nr. 1, 89-98.

11 Dumitru Staniloae, op. cit, 270-283; Liviu Stan, ,Probleme de ecclesiologie”, in Studii Teologice, V1
(1954), nr. 5-6, p. 306 u.

12 Dumitru Stdniloae, op. cit, 283-291; N. Chitescu, ,Sobornicitatea Bisericii”, in Studii Teologice, VII
(1955), nr. 3-4, p. 150 u.; Dumitru Staniloae, , Temeiuri teologice ale ierarhiei si ale sinodalitatii ei”, in
Studii Teologice, seria a II-a, XXII (1970), nr. 3-4, 165-178; loan N. Floca, ,,Sobornicitatea (sinodalitatea,
universalitatea sau catolicitatea, ecumenitatea)”, In Ortodoxia, XXXIV (1982), nr. 3, 408-414.

13 Dumitru Staniloae, op. cit, pp. 292-301; Isidor Todoran, ,Apostolicitatea Bisericii”, iIn Mitropolia
Ardealului, VI (1962), nr. 3-6, p. 322 u.

14Joan N. Floca, Dreptul canonic ortodox. Legislatie si administratie bisericeascd, vol. I, Bucuresti,
Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1990, 236.

15 Joan I. Ramureanu, Milan Sesan, Teodor Bodogae, Istoria bisericeascd universald, Bucuresti,
Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Roméane, 1975, 57.

16 Isidor Todoran, ,Consideratii eclesiologice - intemeierea Bisericii”, in Mitropolia Ardealului, 111 (1958),
nr.1-2,103.

17 Liviu Stan, ,,Structura primara a comunitatii crestine”, in Studii Teologice, XXIV (1972), nr. 9-10, 677.

18], Mircea, ,Organizarea Bisericii si viata primilor crestini, dupd «Faptele Apostolilor»”, in Studii
Teologice, seria a Il-a, VII (1955), nr. 1-2, 65-90; Sabin Verzan, ,Carmuirea Bisericii In epoca

apostolicd”, in Studii Teologice, seria a 1I-a, VII (1955), 337-351.
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according to the ethnic principle (by people, by nation, by the quasi-nation then)?9,
in accordance with the Apostolic canon 34; as a matter of fact, ever since then the
organization of the church was established as eparchy / eparchies (from the Greek
word £mapyia)20; each eparchy had under its jurisdiction Christian communities
called parishes (from the Greek mapotkia or évopia)?t, led, at the beginning, by a
bishop, helped by priests and deacons, and then, by the priests; later there was
established the institution of the archpriestship (composed of more parishes, with
a protopope or protopresbyter as a leader) 22, intermediate between the parish
and the eparchy; it has to be mentioned the fact that as part of the eparchies were
the monasteries which were under their jurisdiction; the ethnic principle has
been sustained by other Synods of the Early Church, such as: Canons 4, 6 and 7 of
the First Ecumenical Council (Nicaea, 325); Canons 2 and 3 of The Second
Ecumenical Council (Constantinople, 381); Canon 8 of The Third Ecumenical
Council (Ephesus, 431); Canon 28 of The Fourth Ecumenical Council (Chalcedon,
451); Canons 36 and 39 from Trullo (The Second Council in Trullo or Quinsext
from Constantinople, 691-692) etc; from the ethnic principle sprung other
principles of the organization of a real Church, namely: the Hierarchical-Episcopal
principle (the bishop is the spiritual leader of an eparchy (Church); the principle of
synodality (the Church of a nation is lead through a council, a synod), by the
bishops of that nation, one of them going before the others, either due to the
importance of that Episcopal seat, or due to his presence as a person (cf. Apostolic
Canon 34); the principle of autocephaly (the Church of a nation has the right to
lead oneself, without any interference of other Autocephalous Church) and the
principle of diocesan autonomy (such as the right of a local diocese, from the
territory of a nation, to lead oneself, but always, in accordance with the national
orders of the Autocephalous Church) 23.

From this period (of the Early Church) are also known the first bishops,
such as: James, “the brother of God" and Simon (the brother of James), both in
Jerusalem; Titus in Crete (a collaborator of the Holy Apostle Paul); Timothy in
Ephesus (another collaborator of the Holy Apostle Paul); Herodion (cf. the
Epistle to the Romans 16, 11), bishop of Ypati (Neon Patron); Onesimus (the

19Jorgu D. Ivan, ,Etnosul - neamul - temei divin si principiul fundamental canonic al autocefaliei
bisericesti”, in vol. Autocefalie, Patriarhie, Slujire Sfdntd, Bucuresti, Editura Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, 1995, 127-140.

20 Abbé Hemmer, Histoire de I'Eglise, tradusa din l. germana de M. le Dr. Funk, vol. ], Paris, 1895, 91.

21Jacques Zeiller, Histoire de I'Eglise depuis les origines jusqu'a nos jours (publiée sous la
direction de Augustin Fliche et Victor Martin), t. I1I, Paris, 1930, 437.

22 Joan V. Covercs, ,Protopopii in trecutul Bisericii Ortodoxe Romane”, in Glasul Bisericii, XXI
(1962), nr. 7-8, 756-778.

23 Joan N. Floca, Canoanele Bisericii Ortodoxe - Note si comentarii, fl, 1991, 25-26; Liviu Stan, ,Despre
autocefalie”, in Ortodoxia, VIII (1956), nr. 3, 369-396; Idem, , Despre autonomia bisericeascd”, in Studii
Teologice, seria a IlI-a, X (1958), nr. 5-6, 376-393; Idem, ,Obarsia autocefaliei si autonomiei”, in
Mitropolia Olteniei, XIII (1961), nr. 1-4, 80-113; Idem, ,Autocefalia si autonomia in Ortodoxie”, in
Mitropolia Olteniei, XIII (1961), nr. 5-6, 278-316; Nicolae V. Dur3, ,Biserica crestina in primele patru
secole. Organizarea si bazele ei canonice”, In Ortodoxia, XXXIV (1982), nr. 3, 451-469.
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slave of Philemon), bishop of Ephesus; John Mark (Mark the Evangelist),
bishop of Alexandria; Silvan, bishop of Thessaloniki; Ananias (the one who
baptized Saul who became Paul), in Damascus; Evodius, bishop of Antioch;
Epaphroditus (mentioned in the Epistle to the Philippians 4, 18), in Philippi;
Antipas, bishop of Colossae (cf. the Epistle to the Colossians 4, 17); Silas,
bishop of Corinth; Clement (mentioned in the Epistle to the Philippians 4, 3),
bishop of Chalcedon; Urban (cf. Romans 16, 9), bishop of Macedonia; Ruth (cf.
Romans 16, 13), bishop of Thebes; Tertius, the calligrapher (cf. Romans 16, 22),
in Iconium and Pamphylia; Apollo (cf. I Corinthians 1, 12), in Caesarea etc.; at the
end of the 1st century and the beginning of the 2nd century, we identify bishop
Ignatius of Antioch; Polycarp, bishop of Smyrna; Anicetus and Clement, bishops of
Rome; Damas, bishop of Magnesia.z4

During their ministration, these bishops, as well as others, whose names
are unknown to us, have been helped in their divine ministration, as it has been
mentioned before, by priests and?> deacons?6.

If in the beginning, the Church of a nation was formed, from the
administrative point of view, of one or of several dioceses (each with a bishop
of its own 27), one of them, depending on the reputation of the diocese or of his
own personal reputation, was the First Bishop (Protos)?8, from the Emperor
Constantine the Great (306-337) ever since, when the Roman Empire was
divided into different administrative units29, such as prefectures, dioceses and
provinces, the Church has accommodated itself to this political and territorial
division, and thus, hierarchical administrative units of the church have been
established, superior to the episcopacy and, to the bishop respectively, not by
divine right, by church (human) order, which will be mentioned only in
passing: Metropolitan Church (with a metropolitan as its leader)3?; the
Archbishopric (with an archbishop as its leader)3!; the Exarchate (with a

24 Ene Braniste, op. cit, 109; despre episcopi, in general, vezi la lustin Moisescu, lerarhia bisericeascd
in epoca apostolicd. Anexa: Texte biblice si patristice despre pace si muncd, Craiova, Editura
Centrului Mitropolitan al Olteniei, 1955, 50-62.

25 Despre preoti: lustin Moisescu, op. cit, 34-50.

26 Despre diaconi: Tustin Moisescu, op. cit,, 15-34.

27 Flor R. Teodorescu, ,Episcopii eparhioti in Biserica veche”, in Mitropolia Moldovei si Sucevei, XLIV
(1968), nr. 7-8, 373-387.

28 Georges Phillips, Du droit Ecclésiastique dans ses principes généraux, traduit par. ].P. Crouzet, [I-eme
ed., t. II, Paris, 1855, 61 ; L. Thomassin, Ancienne et nouvelle discipline de I'Eglise (ed. franceza a
scrierii Vetus et Nova Ecclesiae disciplina), vol. I, Bar-le-Duc, 1864, 16.

29 Silvestru Badldnescu, ,Forme administrative antice in bisericile locale”, In Biserica Ortodoxd
Romdnd, 1 (1874-1875), 189-192; Nicodim Milas, Dreptul bisericesc oriental (traducere de D. L.
Cornilescu, Vasile Radu, editie revazuta de 1. Mihalcescu), Bucuresti, 1915, 244, note 8; Milan
Sesan, lliricul Intre Roma si Bizant”, in Mitropolia Ardealului, V (1960), nr. 3-4, 204-207.

30 Gh. Soare, Mitropolitul in Dreptul canonic ortodox, Bucuresti, 1939.

31 Joan F. Stanculescu, ,Arhiepiscopii”, in Studii Teologice, seria a lI-a, XIV (1962), nr. 9-10, 598-617.
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exarch as a leader)32; Primacy (with a primate as a leader)33; Patriarchy (with
a patriarch as a leader)34; in the Old Church, there have been and still are honorary
titles, such as those of catholicos3® and the pope35; also, from the institution of the
Episcopacy have emerged other inferior ranks, such as: the chorbishop?’, the
assistant bishop and the Episcopal vicar38; later on, from the Episcopal vicar, in The
Romanian Orthodox Church, emerged the rank of vicar bishop3?; at the same time,
from the rank of priesthood#’and of the diaconate#! have developed, in the course of
time, ranks superior and inferior to these, but only from the administrative point of
view, which shall not be mentioned in here, ranks of human right (both in the
secular clergy, i.e. the married one, as well as the monastic clergy), which will not be
mentioned in this work; all these ranks of divine right: the Episcopacy, the
priesthood and the diaconate, as well as those of human right, superior and inferior
to these, have formed the Institution of the Clergy in the Early Church (some ranks
disappearing in time), many, however, existing up to our days; together with the
faithful Christians have been/are part of the Visible and the Real Church of Jesus
Christ in the world: One, Holy, Catholic and Apostolic.

2. The life of ,the first” Christians

In the life of the Early Church, the Faithful Christians have formed /
form the mAvpopa, that is the fullness "the body of the Church" of Christ, because
together with the clergy they formed/form the Church, that is "the Mystical Body
of Christ" (Ephesians 1, 22-23); they may not be separated from one another
because they "complete each other” and form together, in fact, a whole42.

32 Alexandru Armand Munteanu, ,Exarhii in Biserica veche”, in Studii Teologice, seria a II-a, XIV
(1962), nr. 9-10, 549-569.

33 Manea M. Cristisor, , Titulatura de «Primat» in Biserica”, In Studii Teologice, seria a II-a, XVII (1965), nr.
1-2,45-67; vezi, pe larg: ]. Ratzinger, Primat, Episcopat und Succesio Apostolico, Freiburg, 1961, 37-59.

34 Mihail Costandache, ,Patriarhia si demnitatea de patriarh in Biserica Ortodoxa”, in Ortodoxia,
XVII (1965), nr. 2, 225-249; Nicolae Dura, , Intistatatorul in Biserica Ortodoxa”, in Studii Teologice,
seria a II-a, XL (1988), nr. 1, 15-50; Irimie Marga, ,Institufia patriarhatului in Biserica”, in Mitropolia
Ardealului, XXXV (1990), nr. 6, 50-60.

35 Mihail Costandache, op. cit., 235-236.

36 F.L. Cross, E.A. Livingstone, The Oxford Dictionary of the Christian Church, Second edition,
reprinted, 1978 (with correction), Oxford University Press, 1978, 1109.

37 C. Ion, ,Institutia horepiscopilor in Biserica veche”, in Studii Teologice, seria a 1I-a, XIV (1962),
nr. 5-6, 300-327.

38 Eugen C. Marina, ,Episcopii ajutdtori si episcopii vicari. Studiu istorico-canonic”, in Studii
Teologice, seria a II-a, XVII (1965), nr. 7-8, 418-440.

39xxx, Legiuirile Bisericii Ortodoxe Romdne - Extras - , Bucuresti, Editura Institutului Biblic si de
Misiune al Bisericii Ortodoxe Romane, 2003, 33.

40 Ene Braniste, Liturgica generald cu notiuni de artd bisericeascd, arhitecturd si picturd crestind, editia a
II-a, revizuita si completatd, Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe
Romane, 1993, 97-98; loan N. Floca, Dreptul canonic ortodox. Legislatie si administratie bisericeascd,
vol. I, Bucuresti, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1990, 308.

41 Ene Braniste, Liturgica..., ed. a 1I-a, 102-109.

42 [bidem, 111.
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For instance, the believers were actively attending to the Divine Services
celebrated by the clergy and, in particular, to the Holy Eucharist (Acts of the
Apostles 20, 7, 11), by singing united or by religious readings, by offerings
brought to the Holy Altar (bread and wine, in order to bring the Holy Sacrifice);
also, to the Holy Sacraments and to the Hierurgies of the Church and as their
subjects?*3; they were praying together with the servants of the Church (Acts of
the Apostles 20, 36 and 21, 5); they were confessing their sins (Acts of the
Apostles 19, 18) and, of course, after the absolution, they received the Body and
the Blood of the Redeemer, as He Himself has ordered at The Last Supper
(Matthews 26, 26-27; Mark 14, 22-24; Luke 22, 17-20; I Corinthians 11, 24-25);
after the Holy Eucharist, the believers were attending to the agape (to the
fraternal common meals), from the gift offered by the wealthy people (Acts of the
Apostles 6, 1 u.; 7, 11), thus, creating a so-called "community of goods", that is a
communal life, in communion with Christ and with the fellow men in the Church#4.

In addition to their attendance to the Divine Services, to their presence
when sharing the grace of the Holy Spirit and by the Holy Sacraments, or by
the clergy hierurgies, the believers were listening the Word of the Gospel of
the Redeemer Jesus Christ from the mouth of the Holy Apostles, of their
followers, bishops, priests and deacons, who advised them to fend off from
temptations and sins, but, at the same time, they were showing them the ways to
eternal redemption; a clear picture of this activity (of preachment and catechism)
from the apostolic period is offered to us, first of all, by the Epistle of the Holy
Apostle Paul, as well as the Catholic ones and of the Holy Apostles James, Peter,
John and Judah; we'll mention a few ideas from these in the following; from the
very beginning we have to specify that we are convinced that the Gospel has been
received from Jesus Christ (I Corinthians 15, 1-8; Galatians 1, 11-12), that the
Holy Scripture was inspired by God (II Timothy 3, 16-17) and that It was
announced with thousands of years before He came into the world by the
prophets (Romans 1, 3-4; I Peter 1, 10-12), as a Gospel of salvation (Galatians
1, 13); that Jesus Christ is "the head" of the Church (Colossians 1, 18), that He
is ,the chief corner stone” and Its Foundation (Galatians 2, 20-21; I Peter 2, 6);
due to His humility, sent by God to come into the world, through Holy Virgin
Mary, He became a man, becoming a Real God and a Real Man, like us, but
without a sin, and He also obeyed God the Father "up to His death, and yet
death on the cross” (Philippians 2, 8), by which He redeemed us from the bondage
of sins (Colossians 1, 14; I Timothy 2, 6; Jews 9, 15; I John 2, 2); His body and His

43 [bidem, 111-112; Teodor M. Popescu, ,Cler si popor in primele trei secole. Aspecte sociale ale
crestinismului primar ca forme de viatd potrivite timpurilor respective”, in Studii Teologice,
seria a Il-a, I (1949), nr. 9-10, 713-738; Nicolae Necula, ,Participarea credinciosilor laici la cult
in Bisericile Rasaritene”, in Studii Teologice, seria a I1-a, XXII (1970), nr. 3-4, 278-290.

44 Gheorghe Papuc, ,Viata crestind dupa Epistolele Sfantului Apostol Pavel”, in Studii Teologice,
seria a II-a, VII (1955), nr. 5-6, 367.
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blood, that is His bloodless sacrifice from the Holy Eucharist, from the Divine
Liturgy , for those who will share from This, He will make them worthy of the
eternal Kingdom of God (Matthew 26, 26-29; Mark 14, 22-25; Luke 22, 19-20),
because Jesus Christ is, in fact, a mediator between us (the people) and God (I
Timothy 2, 5); that is the reason why, Jesus Christ had also been declared High
Priest, because, unlike the bishops from the Old Testament, who brought to
God sacrifices of animals or field crops, He, the High Priest of the New
Testament, Jesus Christ, has brought himself as a sacrifice for the redemption
of mankind (Jews 4, 14-16; 5, 1-10; 6, 20; 7, 17 and 7, 27; I Peter 1, 19).

During the Apostolic Age, for their pure life, the Christians were declared
saints (cf. Romans 1, 7; I Corinthians 14, 33; 15, 15; II Corinthians 9, 12; 13, 12;
Philippians 4, 21; Judah 1, 4 etc.), and the relationships between them have truly
been brotherly, addressing one another with the appellative brother (cf. Romans 7,
4;12,1;15,14-15; 16,17; 1 Corinthians 1, 10-11; 2, 1; 3, 1; 4, 6; 12, 1; 14, 6, 20; 15,
1, 6,15, 19; Il Corinthians 1, 1; 8, 1; 13, 11 etc.); so that, by creating "the portrait of
a real Christian" in this period, the following qualities have been observed: love,
Christian mercy, kindness, humility, justice, honesty, moral purity, prayer,
meditation, sacrifice, a correct attitude toward work, fighter for peace, community
spirit, social, acts which lead to Christian perfection*s.

It is no wonder that, in the Early Church, there were also models of
true Christians, since the urge of the Holy Apostles and of their followers has
been to lead a noble life, pure, among "the apprentices" of Christ; at the
foundation of the urges of the preachers of the Gospel of Christ towards the
Christian believers is to be found the fulfillment of the three theological virtues:
faith, hope and love, and to the latter, the Holy Apostle Paul dedicated a true hymn,
showing that it never dies, that it is eternal (I Corinthians 13, 1-8 and 13); to live
in mutual love, because this is the only way that the commands of God can be
accomplished (II John 1, 5 -6); also we are being advised to "dress up" in other
virtues, such as: goodness, gentleness, great patience, forgiveness, pity for our
fellows, indulgence toward those who do wrong to us, to not complain some
against the others (Colossians 3, 12-13); to live in peace with all the people
(Romans 12, 18); by peace and holiness we can see God (Jews 12, 14); to
strengthen and to counsel each other wisely, especially when we're going through
times of troubles and hardships (Colossians 13, 16); to pray for all the Christians
(I Timothy 3.1 ; II Thessalonians 3, 1), even for the sinners (cf. I John 5, 16-17), so
that they would return to God; the Christians must endure all the shortcomings,
for God, because they will receive the crown of eternal life (James 1, 12; I
Corinthians 4.9 ; James 5.7); not to take revenge by themselves for different
failures, because only God has this right, as a Master of the entire universe
(Romans 12, 19-20; Jews 10, 13); nor to judge each other, because only God is the

45 Dumitru Calugar, ,Portretul unui crestin”, in Mitropolia Ardealului, 111 (1958), nr. 1-2, 105-121.
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only and real Judge (Romans 14, 13 u.); not to repay evil with evil (Romans 12, 17;
I Thessalonians 5, 15; I Peter 3, 8-9); to help the weak in faith (I Thessalonians 5,
14); not to bad-mouth each other (James 4, 11-12); to be balanced in what they
think (I Peter 4, 7 u.); to love their neighbor (brother), because, otherwise, they
are "in the dark” (I John 2, 11) and "remains in death"” (I John 3, 15); and if
somebody says that he loves God and hates his neighbor, he is a liar (I John 4, 20)
because to love God means to love your neighbor too, the image and the likeness
of God; and those who love their neighbor are "born of God" (I John 4, 7 u.); the
duty of the Christian to fast (I Corinthians 7, 5); to watch (Colossians 4, 2-4; |
Thessalonians 5, 6); not to bring disunity in the Church (I Corinthians 1, 10-11 u.);
to stay away from the "false prophets”, from those who have deviated from the
right faith (I Corinthians 11, 4; 13, 15; I Timothy 1, 3; 4, 2; II Timothy 3, 6-9;
Titus 3, 10-11; Jews 12, 9; Il Peter 2, 1 u,; [ John 4, 1 u.; Il John 1, 7, 9-11), because
they are the enemies of the cross of Christ (Philippians 3, 18); but rather, to keep
"the traditions", the teachings, by word of mouth, of the apostles, of their parents
and of the church writers, kept and transmitted, by word of mouth, up to our days
(Il Thessalonians 2, 15; 3, 6; Jews 12, 7); who "denies Christ is antichrist” (I John 2,
22-23); and the one who commits the sin is from the devil (I John 3, 7-8); the Holy
Apostle Paul showed to all that God never allows being mocked (Galatians 6, 7)
and He will reward the sinners according to their deeds and, above all, those who
turn their back to God (Jews 12, 25-26), disbelieving in his divine power; for God
is light (I John 1, 5) and whoever believes in Him and lives according to the words
of His Son, Jesus Christ, will earn (Philippians 1, 21) eternal salvation; and Jesus
Christ "is the Same, yesterday and today and ever" (Jews 12, 8), whose divine
power has no ending (eternal).

A resolute command for the Christians has been the one to submit to
and to listen to the leaders of this world, because they are given by God
(Romans 13, 1; Galatians 6, 5-9; Titus 2, 9; Colossians 4, 1; Titus 2, 1 u.,; Jews
13,17; 1 Peter 2, 13-16, 18), depending on our moral or immoral life.

A special place is occupied by the urges for the members of a family to
live in peace and good understanding: husband, wife, children, older people (I
Corinthians 7, 1-16; 14, 34-35; Colossians 15, 23; [ Timothy 2, 8-14; 3, 11;
Titus 2, 2-8; I Peter 3, 1-6; 3, 7; 5,5), facts that have also formed the durability
of Christianity and of the society of that time.

It was the era in which many Christian communities from Asia Minor
have been connected to Holy Apostle Paul, not only through his epistles, but
also by his bodily presence, who visited them often and who has been a point
of reference in their spiritual life and a model of the authentic life of Jesus
Christ into the world#¢; he adapted himself to each community in accordance

46 Justin Moisescu, ,Sfantul Pavel si viata celor mai de seamd comunitdti crestine in epoca
apostolica”, in Studii Teologice, seria a ll-a, 111 (1951), nr. 7-8, 398-416.
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to their spiritual needs: to those from Thessaloniki he spoke like a prophet; to
those from Rome was a teacher of truth; to the Corinthians he proved himself
to be a good spiritual leader; to the Ephesians, as a distinguished psalmist; to
those from Philippi like a father of children; to his apprentices, Timothy and
Titus, as a skillful shepherd of the Church, to the Jews, as a high priest of God
and of Jesus Christ47.

Another teaching that the Holy Apostle Paul reveals to us is that by
faith we are sons of God and brothers of Jesus Christ, and the first step toward
this shall be done by the Holy Baptism, by which the entry gate into the
kingdom of God opens to us; that is why, from the moment of the Baptism we
become brothers among ourselves with every Christian, regardless of nation,
sex or social status around the world (Galatians 3, 26-29; Colossians 3, 11).

If by the Sacrament of Holy Baptism we become sons of God, brothers
of Jesus Christ, and also of all the Christians on earth, the Holy Apostles above-
mentioned tried to show them/us, the descendants of the Son of God, a series
of sins committed by some heathens, by faithless and by some who
pretended/pretend to be Christians, so that they/us would not commit acts
that stain and destroy the image of God in man; we shall not make a hierarchy
of these sins, but we shall present them at random: the heresy, adultery, lust,
homosexuality, lesbianism, sodomy, incest, pride, arrogance, envy, murder
(assassination), idolatry, drunkenness, greed, theft, sorcery, mockery, jealousy,
quarrel (squabbling), those who urge to fight, anger, blasphemy, hostility,
hatred, parties, meanness, bad words, guile, deceit, flattery, persecution,
malice, recklessness, fight, cunning heart, lie, perjury, disobedience, unjust
suspicion, the love of money, the sellers and kidnappers of people, wealth
gained in an unfair way, by theft, blackmail etc., boastful people, those who
love themselves, ungrateful, defilers, heartless, mean, relentless, gossipers,
unrestrained, cruel, enemies of good, traitors, impertinent, false, calumnious
etc. (Romans 1, 26-27; 13, 14; [ Corinthians 5, 1; 5, 9-13; 6, 9-11 and 18-19; 7,
1-5; 8, 1-13; 10, 14; Galatians 5, 19-21; Colossians 3, 5-6, 8 and 11; I
Thessalonians 2, 3-5; 43; Il Thessalonians 3, 2; [ Timothy 1, 9-10, 13; 6, 4-5; 6,
10; 6, 17- 19; Il Timothy 3, 1-5; Jews 3, 12; James 4, 6; 5, 1-6; I John 5, 21;
Judah 1-4; 1, 6-8, 10-11 and 12-14); in order to stop these sins they/we are
given the 10t commandments left by God to Moses on Mount Sinai, which
urge us to morality and good understanding between people (Romans 13, 9;
James 2, 11-12); also, they / we are recommended to mind our tongue and lips
in order to avoid uttering unethical words, which can be a reason of
temptation for each one of us (James 3, 6; I Peter 3, 10-12), so that we shall not
fall into sin (I Peter 2, 4-5).

47 [bidem, 415.
96



SOME ASPECTS OF THE CHRISTIAN LIFE OF THE EARLY CHURCH

To those who stood/stay away from sins or turned/turn away from
them, God has given/gives them certain spiritual gifts and fruits of the Holy
Spirit, such as: a) spiritual gifts: wisdom, knowledge, faith, gift of healing, of
making miracles, of prophecy, of making distinction between gifts, of speaking
and of interpreting different languages, goodness, unfeigned love and b) fruits
of the Spirit: love, joy, peace, great patience, kindness, goodness, faithfulness;
gentleness, restraining and purity; God also offers other gifts, namely: wisdom,
due diligence, restraining, patience, reverence, brotherly friendship and, in the
end, salvation (Romans 5, 5; 12, 9; I Corinthians 12, 8-11; II Corinthians 6, 4-6;
Galatians 5, 22-23; I Timothy 6, 11; Il Peter 1, 5- 6).

God offers these gifts only to those who walk in truth (III John 1, 4), in
the unflinching faith in Jesus Christ (I John 5.1 ), that keep the man alive
(Galatians 3, 11-12; Jews 10, 38) from a spiritual point of view, to those
satisfied with what they have (Jews 12, 5), to those who do not lie against
truth (James 3, 14), who are humble (James 4, 10), who do not swear false
oaths (James 5, 12), who stay away from sins (Il Timothy 2, 22-26) and master
their body in "holiness and honesty" (I Thessalonians 4, 4), who walk with
wisdom (Colossians 4, 5-6) and live in peace (I Thessalonians 4, 14), who help
their fellow humans (Galatians 6, 2), especially in difficult situations of their
lives, who live in unity and peace with their neighbor (II Corinthians 13, 11)
and serve him when in need, who help the poor in terms of wealth (Romans
15, 26-27; 1l Corinthians 9, 1-5), who are glad for those who are happy and sad
for someone else's misfortune (Romans 12, 15), who bless those who
persecute them on different grounds (often unjustified) and do not curse them
(Romans 2, 14), although they have suffered so many wrongs; who praise God
through prayer and spiritual songs (Colossians 3, 17), who preach about Jesus
Christ, the one who has been crucified (I Corinthians 2, 1 u.) and raised from
the dead (I Peter 1, 3-5) and who worthily take the Eucharist with the Body
and Blood of the Redeemer (I Corinthians 11, 28-30), who restrain themselves
to receive the "crown of eternal life" (I Corinthians 9, 24-25), because God has
appointed us to receive salvation (I Thessalonians 5, 9-10), not toward perdition.

Another great gift from God is the Sacrament of the Holy Unction,
which heals us from the spiritual and body diseases (James 5, 13-16), if we
repent of our sins.

Besides the spiritual urges addressed to "first" Christians, the Holy
Apostles have also given to them some practical urges, that is of helping each
other from a material point of view; the model has been taken from the agapes
(fraternal meals) from the first days of Christianity, to which the poor benefited
from gifts from the wealthy people; thus, this fraternal love by collecting material
aids for the those in need has been continued (I Corinthians 16, 1-13; II
Corinthians 8, 1-5 u.), for the orphan children, widows, handicapped persons, sick
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people etc., thereby giving rise to a sort of "social and universal Christian
solidarity"48; for this purpose, "institutions of social assistance" have been
created 49, and also different "religious societies"5?, within the framework of
which, in an organized manner, the aids were shared and those in need were
taken care of, an act of Christian charity, sprung from the Church of Christ.

Even though "the first Christians" have mainly had worthy priests as
spiritual shepherds, as models of moral and intellectual behavior, qualities
imposed through the Epistles of the Holy Apostle Paul (I Timothy 3, 1-5 and 8
u; 4, 13; 5, 1-16; 5, 17-19; Titus 1, 1-9), some of them have fallen into heavy
sins, castigated with heavy punishments by the Canons of the Christian
Church5?; others, however, have turned away from the right faith, embracing
some heresies which have been combated by certain local Councils, and later,
by the Ecumenical Councils 52.

In most of the cases, however, in the Apostolic and Post-apostolic Age, the
Christian life run its course "in an atmosphere of sincere and deep love ", for
several reasons: the Christians lived in a period of time close to that in which
Jesus Christ and the Holy Apostles lived; they had "the example of spiritual life of
the first Christian communities, established by the Holy Apostles"; they had as a
model the unity of the hierarchy, with its gracious unity (in grace); in this time
have lived the apprentices of the Holy Apostles, as well as those who knew the
Apostles of God, who were for them "the living examples of Christian life" 53.

In the end, it can be said that the Christian life in the Early Church
(hierarchically and jurisdictionally organized by the Holy Apostles and their
followers according to the wish of the Redeemer) was in accordance with the
divine commands, though, sometimes, it was put to the test by misunderstandings,
heresies, disunions or heavy sins; the remedy for these shortcomings came,
however, through the word of divine inspiration of the Holy Apostles Paul,
Peter, James, John and Judah, from their epistles, which have remained and
remain as moral reference points into the world, up to the end of time; by
embracing them, we will find countless ways of peaceful cohabitation and
fraternal love with our fellow human being, on earth, and, later on, we will
also enjoy the eternal happiness in heaven.

A

48], Mircea, ,Organizarea Bisericii si viata primilor crestini dupa «Faptele Apostolilor»”, in Studii
Teologice, seria a II-a, VII (1955), nr. 1-2, 91.

49 Liviu Stan, ,Institutiile de asistenta sociala in Biserica Veche”, in Ortodoxia, 1X (1957), nr. 1,
94-118sinr. 2, 258-279.

50 [dem, ,Societdtile religioase 1n Biserica veche”, in Studii Teologice, VIII (1956), nr. 1-2, 109-134.

51Joan N. Floca, Canoanele..., passim.

52 Joan Ramureanu, Istoria bisericeascd..., 121-175; Nicolae Chifar, Istoria crestinismului, vol. 11,
lasi, Editura Trinitas, 2000, 11-312; Vasile V. Muntean, Istoria crestind generald..., 165-200.

53 Stefan C. Alexe, ,Viata crestind dupa barbatii apostolici”, In Studii Teologice, seria a II-a, VII
(1955), nr. 3-4, 235.
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CONFRUNTAREA DINTRE CRESTINISM $I PAGANISM IN
APOLOGIA I A SFANTULUI IUSTIN MARTIRUL SI FILOSOFUL

ANA BACIU*

REZUMAT. Apologetii se deosebesc de ceilalti Parin{i ai Bisericii, In primul rand,
prin continutul scrierilor, si, In al doilea rand, prin finalitatea si destinatarul
operei, In sensul ca subiectul tratat inceteazd de a mai fi unul pedagogic si se
remarca prin accentele sale polemice, in opozitie cu mentalitatea lumii pagane.
Spre deosebire de credinta statica, imobila si terifianta a inchinatorilor la idoli si
zei, credinta crestina este una harismatica si se realizeaza in chip nemijlocit,
direct, personal si In raport cu propriile puteri sufletesti ale credinciosului.
Aceasta realitate este confirmatd si consacratd prin Sfintele Taine si prin
credinciosii care se Impartdsesc cu Sfintele Taine. Noutatea vietii crestine fata de
traditiile pagane ale cultivarii zeilor si idolilor, consta in faptul ca accentueaza
importanta virtutii umane, respectiv, a virtutii crestine, care are un caracter
esential hristocentric. La dimensiunea apologetica a operei acestora se adauga si
o evidenta activitate misionard, apologetii fiind si excelenti propovaduitori ai
preceptelor vietii crestine si ai Evangheliei lui Hristos, contribuind la propagarea
crestinismului si la edificarea credinciosilor asupra sensurilor acestuia.

Cuvinte cheie: apologet, crestinism, paganism, Botez, Euharistie, Liturghie, misiune.

Apologia denumeste genul de scrieri sau discursuri care apara si, in
acelasi timp, elogiaza o cauza, o persoand, o credin{d etc.; are menirea sa
explice si sda probeze adevarul. Unii cercetatori considera apologia, pe de o
parte, ca o lucrare predominant justificativa, de aparare, adresata imparatului,
pe de alta parte, ca o manifestare literar3, prin care se Incearca o prezentare si
o explicare a conceptiei crestine in fata cercurilor pagane astfel incat aceasta
sa fie privita la acelasi nivel cu filosofia vremii.! Scopul unei apologii, daca ar fi

* Lect. Univ. Dr., Facultatea de Teologie Ortodoxd, Universitatea Babes-Bolyai, Cluj-Napoca,
Romania, ana_baciu107@yahoo.com

1 Edward ROCHIE HARDY, in: Cyril C. RICHADSON, Early Christian Fathers, London 1953 (LCC1), pp. 226-228.
Independent de aprecierea istorica, se gasesc intre cercetatori pareri contradictorii in ceea ce priveste
caracterul literar si cel retoric al apologiilor. in timp ce un curent relevi trisitura de bazi apologetici si
forensica, conceptia opusa releva elementele protreptice si ,propagandistice” care n-ar avea, chipurile,
nimic de cautat intr-o pledoarie (cf. Helmut opitz, Die Alte Kirche. Ein Leitfaden durch die ersten fiinf
Jahrhunderte, Berlin, 1983, pp. 66-68).
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sa luam aprecierea lui Lactantiu, cu privire la aceasta, din lucrarea Instituere,
nu este prezentarea sistematicd a unei probleme, ci reactia cu privire la
acuzatia prezentatd; ea este legata de situatie, ea implica referiri la situatie si,
mai mult, pledeaza pentru situatia data.

Sfantul Iustin Martirul si Filosoful este unul dintre cei mai reprezentativi
apologeti ai secolului al II-lea d.Hr., una din personalitatile cele mai instruite si
mai profunde ale epocii sale. Dorind sa raspunda ,la tripla provocare a vremii
sale: iudaismul, elenismul si gnosticismul”?, a ridicat probleme noi, atét ca teolog
cat si ca filosof si a Incercat sa scoatd In evidenta care sunt posibilele legaturi intre
gandirea crestina si filosofia pagana. Trecerea sa prin mai multe scoli filosofice si
apropierea fata de ideile platonismului, care-1 cucerise prin teoria ideilor si prin
speranta de a-l vedea pe Dumnezeus3, nu {i altereaza, totusi, invaatura crestina,
ajungand la concluzia ca ratiunea profana nu poate oferi omului nici un raspuns
real, adevarat, fara ajutorul revelatiei. Cei care, Tnainte de Hristos, au incercat sa
inteleaga si sa dovedeascad adevarul prin ratiune, cu mijloacele de care dispune
omul, cei ce ,se intituleaza cu un singur nume: acela de filosofi” 4 au fost dusi in
fata tribunalului spre a fi judecati. Sfantul lustin apeleaza la exemplul lui Socrate,
care ,,cu ajutorul ratiunii adevarate si in chip judicios a incercat [...] sa smulga din
mainile demonilor pe oameni, atunci demonii insisi, cu ajutorul oamenilor acelora
care se bucuri de rautate, au lucrat in asa fel, ca sa-1 ucida...”s. In viziunea Sfantul
[ustin, crestinii sunt persecutati de reprezentantii statului din pricina interventiei
demonilor, care i stapanesc pe persecutori. Prin exemplul lui Socrate, Sfantul
[ustin doreste sa evientieze teoria sa despre posibilitatea ratiunii umane de a se
apropia de adevar, prin faptul c3, Tnaintea lui Hristos, adevarul a existat, in lume, la
nivel seminal. In conceptia filosofica a apologetului ,0amenii dinainte de Hristos, si,
desigur, si filosofii impreuna cu barbatii din Vechiul Testament, nu au fost fara
Hristos. Adevarul in lume este prin urmare unic si se intregeste in Hristos.”s.

Din cauza refuzului politeismului elenic si al iudaismul, crestinii sunt
acuzati pana si de ateism. Sfantul [ustin Martirul si Filosoful arata ca termenul
poate fi folosit, cu referire la crestini, atunci cand in fata acestora stau zeii

2 Stylianos G. PAPADOPOULOS, Patrologie, vol.], Ed.Bizantina,Bucuresti,2006, trad. Adrian Marinescu, p. 225.

3 Intelegerea lucrurilor netrupesti mi incanta foarte mult, iar contemplarea ideilor d:idea aripi judectii
mele. De aceea socoteam cd nu avea sad treacd prea multd vreme, pana sa devin imtelept si, In
neghiobia mea, naddjduiam sa vad pe Dumnezeu, fata cdtre fata: caci acesta este scopul filosofiei lui
Platon”, Sfantul lustin Martirul si Filosoful, Dialogul cu iudeul Tryfon, 11,6, in: PSB, vol.2, Apologeti de
limba greacd, Ed.Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1980, trad. si
note de pr.prof. Olimp N. Caciulg, p. 94.

4 Sfantul Iustin Martirul si Filosoful, Apologia I, 1V, in: PSB, vol.2, Apologeti de limba greaca, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1980, trad. si note de pr. prof.
Olimp N. Caciula, p. 28.

5 Sf. Iustin, Apologia 1, V, p. 28.

6 S. G. PAPADOPOULOS, Patrologie, p. 227.
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pagani. El se foloseste de aceasta acuzatie ca de o premiza pentru a intoduce in
discurs afirmatia adevaratei credinte, cum ca omul trebuie sa aiba ca obiect
ultim al cunoasterii adevarate , ca esenta ultima a lucrurilor pe Dumnezeu “pe
Acela si pe Fiul cel venit de la El [...] precum si pe Duhul cel prophetic...””.

Pe masura ce Sfantul lustin 1si continua discursul apologetic, accentul
de intensitate cade pe definirea calitatii vietii crestine, element care schimba
radical nu numai datele raportului dintre om si Dumnezeu, ci modifica
fundamental definitia ontologica a omului.

Cei care traiesc si imbratiseaza viata crestina se straduiesc sa duca ,, o
viata laolalta cu Dumnezeu, Parintele si Creatorul tuturor”s.

Diferentele insurmontabile dintre preceptele vietii crestine, care se
afirmau cu tot mai multa putere, si cele traditionale, pagane, au determinat, in
ultima instanta, evidentierea nu numai a doua perceptii cultice, ci si a doua
tipuri de culturg, care s-au dovedit a fi marcant antagoniste.

Cultul zeilor, desi a fost determinat de constiinta dramei si perisabilitatii
fiintei umane, ignora ,necesitatea umanizarii”, in sensul actiunii benefice a
zeului In vederea mantuirii acesteia, si hiperboliza, prin divinizare, spaimele,
dorintele primare, pacatele si obsesiile cele mai condamnabile ale omului. Zeii
apdreau ca o exacerbare a neputintei umane si, de aceea, cultul lor implica un
sacrificiu irational. In opozitie cu aceasta viziune subiectiva, primitiva, preceptele
vietii crestine implic3, alaturi de credint3, si o functiune gnoseologica, pentru ca
trdirea si intelegerea credintei constituie, totodatd, si o manifestare de dragoste
fata de ceea ce intelege crestinul, dupa cum subliniaza parintele D. Staniloae®.

Conform credintei crestine, in spatiul acestei creativitati umane care se
misca pe temeiul a diferite valori si orientiri, a venit un moment in care Insusi
Dumnezeu a intrat ipostatic In devenirea istorica , Caci ceea ce legile omenesti
nu au fost in stare sa faca, Cuvantul, dumnezeiesc fiind le-ar fi facut...”.10 Astfel
apare un nou logos, o nouad rafiune a existentei umanitatii si un nou centru
vital de creatie culturala. Nu avem de a face cu un principiu prezentat de un
filosof, nu este propovaduirea unui profet, ci persoana teandrica a lui lisus
Hristos, care uneste, pentru prima data si irepetabil, firea dumnezeiasca cu cea
omeneascd, care uneste istoria cu eternitatea, conducandu-ne la indumnezeire.
Acesta este nucleul Evangheliei lui lisus Hristos care , determina un nou cod tainic
al evolutiei: de la om la Dumnezeu -Omul , de la ratiune, de la dezvoltarea
ratiunii, catre unirea omului cu Ratiunea, la comunicarea cu Logosul lubiriilt.”

7 Sf. lustin , Apologia I, V1, p. 29.

8 Sf. Iustin , Apologia I, V111, p. 29.

9 Dumitru STANILOAE, Ascetica si Mistica Crestind sau Teologia Vietii Sprituale, Ed. Casa cartii de stiinta,
Cluj, 1993, p. 85.

10 Sf. lustin, Apologia I, V111, p. 29.

11 Anastasios YANNOULATOS, Ortodoxia si problemele lumii actuale, Ed. Bizanting, Bucuresti, 2003, p.101.
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Cu alte cuvinte, din perspectiva teologica, gnoseologia implica necesitatea
comuniunii, a legaturii organice cu Sfanta Treime, care aduce intelegerea si
dragostea pentru ceea ce intelege, pentru ca ,Duhul” este iubirea care
»cuprinde In sine mintea sau intelegerea si ratiunea, cum cuprinde Duhul Sfant
pe Tatal si pe Fiul. De asemenea, mintea sau intelegerea cuprinde in sine duhul
sau inima, sau iubirea si ragiunea, intelegerea sau mintea si iubirea sau inima
sau duhul.”12 Din aceasta perspectiva, esenfa vietii crestine se defineste ca net
superioara vietii pagane, inchinatoare la zei si idoli, pentru ca omul crestin,
prin credinta sa, isi descopere duhul din sine. El reuseste, pentru prima data in
istoria omenirii, sa infeleaga natura sa duald, natura compusa din partea fizic3,
aceea care se arata lumii traitoare si Implineste randuielile vietii fizice, si
»sine”, numit si ,duh” sau partea spirituala, in care se oglindeste dragostea lui
Dumnezeu pentru faptura pe care a zamislit-o si a fiintei umane pentru Creatorul
sau, caci , ,duhul” petrece In adancurile noastre, cum petrece Duhul Sfant in
adancurile lui Dumnezeu”13

In fata unei omeniri ce urmeazi si fie transformatd gratie credintei
crestine, a adevaratei credinte deci, crestinii nu asteapta o noua imparatie
omeneasci ci Imparitia cereascd, Imparitia lui Hristos: ,noi vorbim despre o
imparatie laolaltd cu Dumnezeu”!4, spune in Apologia I Sfantul Iustin.
Imparitia lui Dumnezeu este stipanirea deplind a Lui in creatia Sa si tinta
ultima a vietii crestine (Mt. 6, 33; Lc. 12, 31). Crestinii stiu ca nu au aici, pe
pamant «cetate statatoare» (Evr.13, 14), ci asteapta patria cereasca (Evr. 11,
16) , Intrucat nadejdile noastre nu se refera la timpul prezent”1s.

Viata crestina nu implica numai un mod cu totul nou de traire in cadrul
comunitatii, comunitate care se doreste a fi una fara clase antagoniste, fara
contradictii si fara de pdcate, ci mai ales, un mod special de gandire si de
plasare a fiintei umane in raport cu Dumnezeu, cu sine si cu semenii. Cei care
imbratiseaza viata crestina sunt, asa cum citim in Epistola cdtre Diognet, ,
dupa trup, dar nu traiesc dupa trup. Locuiesc pe pamant, dar sunt cetateni ai
Cerului. Se supun legilor randuite de stat, dar, prin felul lor de viatd, biruiesc
legile... Ceea ce este sufletul in trup, la fel sunt crestinii pentru lume.”

In raport cu normele de viatd impuse de marile imperii pigine, mai
ales de Imperiul Roman, viata crestind constituie o ,abatere”, care a si fost
sanctionatd cu asprime. Lex Romana stipula cu deosebita fermitate faptul ca
pontifex maximus este imperatorul, descendent din zei si conducatorul destinelor
umane prin vointa acestora, exponent al vointei divine, fauritor si Implinitor al
legii statului. Este firesc,ca In aceste circumstante istorice si politice, normele

12 D. STANILOAE, Ascetica..., p. 85.
13D. STANILOAE, Ascetica... p. 85.
14 Sf. lustin, Apologia I, X1, p. 31.
15 Sf. lustin, Apologia I, X1, p. 31.
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vietii crestine sa fie socotite condamnabile, pentru ca acestea mutau centrul de
greutate de la fiinta divind a impdaratului la autorul real al vietii, care este
Dumnezeu. Atitudinea crestinilor nu inseamna o negare a randuielii pamantesti ci
o afirmare clara si transanta a superioritatii si calitatii vietii crestine, care schimba
radical nu numai datele raportului dintre om si Dumnezeu ci modifica
fundamental definitia ontologica a omului. ,Pentru aceasta noi ne inchinam numai
lui Dumnezeu, iar voua, pe langa toate celelalte, bucurandu-ne, slujim, marturisind
ca voi sunteti imparatii si conducatorii oamenilor si ne rugam ca, dimpreuna cu
puterea Iimparateasca, sa va aratati a avea si o judecata inteleapta”.l¢ Comunitatea
crestind era privita ca un stat in stat, chiar daca nu urmarea nici un fel de separare
politica si nu intentiona, nici macar in perspectiva, sa constituie o unitate politica
distinctd. Impotriva unei conceptii care crea premiza zeificirii suveranului,
crestinii nu au ezitat a reaminti ca imparatul nu este decat un om, a carui putere
vine de la Dumnezeu si a carui viata este supusa trecerii: ,Priviti la savarsirea din
viata a fiecaruia dintre Imparatii care au fost; ei au murit de moartea care este
comund tuturor.”'” Din punct de vedere crestin, legitimitatea statului se
intemeiaza pe o conformare la voia lui Dumnezeu, izvor al oricarei puteri in
vederea binelui comun. Mai mult, Sfantul lustin arata ca menirea statului este de a
promova binele general si de a reprima raul, indiferent daca acesta este savarsit
de un pagan sau de un crestin: “Cerem, deci, si de la voi, sa pedepsiti pe aceia care
nu trdiesc in conformitate cu invataturile Lui si care poartd numai numele de
crestini”18 Acceptarea de catre crestini a societdtii romane si recunoasterea
autoritatii imperiale, In virtutea faptului ca aceasta era voia lui Dumnezeu,
constituie o atitudine pozitiva. Crestinii nu se sustrag de la nici o indatorire
fata de stat conform poruncii Mantuitorului «Dati, deci Cezarului cele ce sunt
ale Cezarului si lui Dumnezeu cele ce sunt ale lui Dumnezeu» (Mt.22,21), in
apologie spunandu-se clar: “In ce priveste dirile si impozitele fatd de cei
oranduiti de catre voi, In scopul acesta, noi cautam pretutindeni si mai inainte
de toti sa ni le platim, asa cum am fost invatati de catre EL”1% Kerygma pune
intr-adevar intrebarea si oferda si raspunsul privitor la raporturile dintre
credinta crestina si loialismul politic fata de autoritatile statului.z0

Bun cunoscator al gandirii stoicilor si a filosofiei lui Platon, Sfantul
lustin dezvaluie si demitizeaza identitatea si egalitatea artificiald, pe care
filosofii si vechii scriitori o proclama, intre natura si divinitate. El combate
supunerea oarba in fata destinului implacabil, aratind, de pe pozitiile gandirii

16 Sf. lustin, Apologia I, XVI], p. 37.

17 Sf. lustin, Apologia I, XVIII, p. 37.

18 Sf. lustin, Apologia I, XVI], p. 37.

19 Sf. lustin, Apologia I, XVI], p. 37.

20 Alexis KNIAZEFF, Le Royaume de César et le régne du Christ (Dieu, son Fils, César et I'Eglise), in :
Contacts, revue orthodoxe de théologie et de spiritualité, Paris, tome XXXX, pp. 19-36.
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crestine, natura fiintei umane si destinul acesteia in lume, si motivand elogiul
invataturii crestine: ,toate cele ce spunem si pe care le-am aflat de la Hristos si
de la profetii care L-au precedat sunt singurele adevarate si mai vechi decat
toti scriitorii care au fost vreodatd, noi nu va cerem sa le acceptati pentru ca
am spune ceea ce spun si ei, ci pentru ca spunem adevarul: lisus Hristos singur
este propriu-zis Fiul lui Dumnezeu, Cuvantul Sau, Primul Sau Nascut si Puterea
Sa si S-a facut om prin vointa Sa, invatandu-ne acestea, in vederea schimbarii
si ridicarii neamului omenesc;”21,

Pornind de la realitatile lumii contemporane lui, lume care ignora
traditia si care, incd, se mai deda la jertfe sangeroase, la placerea delatiunii si
la mistificarea adevarului, Sfantul lustin dezvaluie ca reprezentantii puterii
imperiale dau ascultare zvonurilor si marturiilor mincinoase, cu scopul de a
escamota propriile defecte si sacrilegii si de a trece toate faptele reprobabile
in seama crestinilor: ,...desi spunem aceleasi lucruri pe care le spun ellenii, noi
singuri suntem urdti pentru numele lui Hristos si, nesavarsind nici o
nedreptate, suntem ucisi ca niste pacatosi, in timp ce altii [...] adora arborii si
raurile, soarecii, pisicile si crocodilii [...] asa incat cu totii sunt impiosi unii fata
de altii [..]. Singurul lucru pe care ni-l puteti imputa este acela ca noi nu
adoram aceiasi zei cu voi si ca nu aducem pe mormintele mortilor libatiuni,
grasime de animale, cununi si jertfe.”22

In partea centrali a apologiei, autorul acesteia pune in evident3 principalele
calitati ale vietii crestine si a adevaratei credinte care este crestinismul. Acesta este
vazut ca o religie de sine statitoare, care propovaduieste o morala a intelegerii, a
indurarii si rabdarii, a Infranarii, a puritatii si castitatii, a egalitatii sociale, a
intrajutorarii, cerand credinciosilor ascultare fata de Invataturile lui Hristos si o
ignorare a legilor puterii trecitoare a mai marilor zilei, o adeziune a intregii fiinte
la revelatia in lisus Hristos. In fata lumii, apare astfel o invatitura religioasa nous,
care depdseste gandirea antichitdtii, o Invatitura care iese in intampinarea
tuturor si se daruieste fara limite etnice, sociale sau de alt fel, care porneste sa-i
caute pe cei nepasatori sau nestiutori si cu aceeasi dragoste frateasca sa-i invete
calea mantuirii. Crestinismul prezenta in fata tuturor oamenilor, pentru a fi
cinstit, ascultat si urmat un Dumnezeu unic si universal, ,Parintele
oamenilor”23, Cel ce este ,mai presus de cele schimbatoare”?4, Dumnezeu,
vesnic, personal, viu, pur, desavarsit foarte adevarat si real in fata “ capeteniei
demonilor celor rai [care] se numeste sarpe si satan si diavol”2s .

Dumnezeul crestinilor, Tatal dreptatii, al cumpatarii si al tuturor
celorlalte virtuti este atotputernic, capabil sa asigure Invierea oamenilor:

21 Sf. Tustin, Apologia I, XXIII, p. 41.
22 Sf. Tustin, Apologia I, XXIV, p. 41.
23 Sf. Tustin, Apologia I, XXI], p. 40.
24 Sf. Tustin, Apologia I, XX, p. 39.

25 Sf. Tustin, Apologia 1, XXVIII, p. 43.
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,»-noi credem in Dumnezeu [...] si asteptam ca mortii care au fost Ingropati in
pamant, sa-si reia din nou trupurile lor, socotind ca nimic nu este cu neputin{a
la Dumnezeu”.26 Invierea nu este la Dumnezeu mai greu de realizat decat
creatia. Sfantul lustin abordeaza in continuare si problema judecatii de dupa
moarte si pedepsirea celor rii. In privinta nemuririi sufletului, chestiune pe care o
dezvolta mai pe larg in lucrarea Dialog cu iudeul Tryfon, Iustin depaseste gandirea
platoniciana cu privire la suflet, respectiv, credinta in preexistenta sufletului si
trimiterea lui Tn generatiune, ca o consecinta a unor greseli sau pacate dintr-o
viata anterioara. Daca Sfantul lustin ar fi ramas la ideea nemuririi sufletului, prin
natura sa, ar fi Insemnat ca sterge orice deosebire dintre creatura si creator, dar el
adoptand formula de gandire specific crestind, cautd sa explice nemurirea
sufletului prin vointa lui Dumnezeu. Dumnezeu, ca fiinta divind, este accesibil
prin intermediul teofaniilor, adica: , se descopera prin lumina si slava, iar
omul vede aceasta slava si aceasta lumina si ajunge la cunoasterea lui Dumnezeu
si a voii Lui, atat cat este cu putinta.”2?

Noutatea vietii crestine in raport cu traditiile pagane ale cultivarii
zeilor si idolilor, consta in faptul ca accentueaza virtutea umana, respectiv,
virtutea crestind, care are un caracter esential hristocentric. Sfantul lustin
explica in cel de-al LXI-lea capitol al apologiei sale cum, prin botez, omul vechi
se poate innoi si se poate consacra lui Dumnezeu: ,, Toti cei ce s-ar incredinta si
ar crede ca lucrurile acestea invatate si propovaduite de noi sunt adevarate ...
sunt invatati sa se roage si sa cearda de la Dumnezeu, postind, iertarea
pacatelor... Apoi ei sunt condusi de noi undeva, unde este apa si sunt renascuti
acolo...; ei primesc atunci o baie in ap3, In numele Parintelui tuturor si Stapanului
Dumnezeu si al Mantuitorului nostru lisus Hristos si al Sfantului Duh.”28

Imaginea liminara a identitatii crestine este oferita de catre Sfantul
Apostol Pavel, atunci cand se refera la Taina Botezului (Gal.3,27) si la comunitatea
celor botezati: ,Caci precum intr-un singur trup avem multe madulare si
madularele nu au toate aceeasi lucrare, asa si noi, cei multi, un trup suntem in
Hristos si fiecare suntem madulare unii altora.” 2° Sfantul Apostol Pavel ne
invata ca maretia Tainei Botezului constd in aceea ca face din cel botezat o

26 Sf. Tustin, Apologia I, XVI1II, p. 38.

27 Nikolaos MATSOUKAS, Istoria filosofiei bizantine, Editura Bizanting, Bucuresti, 2003, p. 233.

28 Sf, Tustin, Apologia I, LXI, p. 66. In perioada cind se remarci apologetii crestini, Biserica vorbea, in
principal, despre Taina Botezului si despre Euharistie. Asa se explicd numeroasele referinte ale
Sfantului Tustin Martirul si Filosoful la aceste doua Taine in cuprinsul celor doua apologii ale sale.
Referindu-se la Taina Botezului, Sfantul Iustin arata ca pocdinta este stadiul care precede botezul si
este un act concret, mai degraba, decit schimbarea unui punct de vedere. Aceasta este posibila,
pentru cd omul este liber si are puterea si posibilitatea sd aleaga si sa se schimbe. Terminologia pe
care o foloseste Sfantul Iustin, pentru a descrie acest moment, isi gaseste suport in textele din Isaia
(1, 16-20) si in textele ioaneice (3, 3-5).

29 Rom. 12,4-5
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faptura nouad, prin revelarea unei noi relatii, prin abandonarea celor anterioare
Botezului si prin asumarea unei noi conditii si a unui nou sistem de relatii,
deoarece viata lui lisus Hristos insusi trece in viata celui botezat, eliberandu-1 pe
omul cel vechi din trupul pamantesc, de umanitatea sa negativa, conferindu-i o
identitate noua: ,daca este cineva intru Hristos, el e faptura noua: cele vechi au
trecut, iatd ca toate au devenit noi.” 39, imprumutdndu-i propriul Sau chip si
determindndu-] sa traiasca intr-un nou tip de comuniune si intr-o noud viziune
asupra sa si asupra lumii: ,Iar baia aceasta se numeste luminare, intrucat cei care
primesc toate cele in legatura cu ea devin apoi luminati la minte.”31

Identitatea primita prin Botez nu este o valoare static3, definitiva, ci un
proces permanent de crestere si implinire In Hristos, de comuniune nemijlocita si
permanenti cu viata lui Hristos, de asemanare cu El in fapta si in chip. In acest
context, nici mantuirea nu trebuie vazuta ca o simpla rectificare de ordin
antropologic, o restaurare etici sau legalista, ci o abordare din partea
credinciosului a unei cai noi, pe calea vietii adevarate, care a fost deschisa
omenirii prin jertfa si invierea lui lisus Hristos.

In termeni crestini, primirea adevarului care s-a revelat si se reveleaz
se numeste theognosie, adica cunoasterea lui Dumnezeu. Aceasta ,primire a
adevarului” constituie obiectivul fundamental al credintei si ea separa
atributul de ,pagan” de acela de ,crestin”, pentru ca este vorba de o implicare
a dinamicii sufletesti a credinciosului. Forma concreta de manifestare a
acesteia este impartasirea cu Sfintele Taine: ,,Hrana aceasta se numeste la noi
euharistie.”32 Euharistia nu este o simpla actiune sacramental3, ci centrul de
convergenta al Intregii vieti bisericesti, caci prin aceasta Taina, Hristos Se da
deplin membrilor Bisericii, constituind-o si sustindnd-o deplin ca trup al Sau
extins, Intrucat duce pana la capat salasluirea Lui in cei ce cred.33”"Nimeni nu
poate participa la ea decat numai cel ce crede ca cele propovaduite de noi sunt
adevarate si care a trecut prin baia iertarii pacatelor si a renasterii, traind mai
departe asa cum ne-a transmis Hristos.”34 In Euharistie crestinii se impartisesc cu
sangele «care se varsa», de aceea devin concorporali si consangvini cu EL
Prefacerea darurilor euharistice in Trupul si Sangele Domnului, care se da spre
mancare si bautura arata ca sensul Euharistiei este acela de a fi mijlocul suprem

3011 Cor. 5,17

31 Sf. lustin, Apologia I, LX], p.67; lustin este primul apologet care descrie botezul ca ,iluminare” sau
Jfotismos”. Deducem ca termenul nu este inventia sa, ci este un termen consacrat in practica
cresting, inca de pe vremea Apostolilor, si acceptat pentru ritualul care aduce luminarea mintii si a
sufletului cu invatatura in Hristos.

32 Sf. Tustin, Apologia 1, LXV], p. 70.

33 Pr. Valer BEL, ,Biserica si Euharistia” in Studii Teologice, nr. 3-4/1982, pp. 230-242; Pr. Dumitru
STANILOAE, Teologia Dogmaticd Ortodoxd, vol.3, Ed. Institutului Biblic si de Misiune al Bisericii
Ortodoxe Romane, Bucuresti, 1978, 1997, 2003.

34 Sf. Tustin, Apologia 1, LXV], p. 70.
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de dialog intre Hristos si Biserica: , hrana transformata in euharistie, prin
rugdciunea cuvantului celui de la El, hrana aceasta din care se hranesc sangele
si trupurile noastre prin schimbare, am fost invatati ca este atat trupul cat si
sangele Acelui lisus intrupat”3s. Sfantul lustin arata ca adunarea euharistic3,
prin rugaciuni comune, cere sa se invredniceasca , a se mantui cu mantuirea
vesnica”36, socotind Euharistia ca o arvuna a vietii viitoare, cum spune Sf. loan
Damaschin, si evidentiaza,totodata, si caracterul sobornicesc al ei.

Potrivit Sfintei Traditii, Taina Euharistiei nu poate fi inteleasa in afara
Liturghiei, care se savarseste cu un dublu scop: euharistic, de mulfumire sau
de adorare, si de mijlocire, adicd de rugaciune sau cerere, finalitate care
determina cele doua mari parti ale Liturghiei: liturghia catehumenilor si liturghia
credinciosilor sau euharistica. Cele doua parti ale Liturghiei sunt inseparabile si
complementare, deoarece Biserica traieste prin ,Cuvantul viu si vesnic” al lui
Dumnezeu si prin pdinea euharistica. ,lar in asa-zisa zi a soarelui, se face
adunarea a tuturor celor ce trdiesc la orase sau la sate si se citesc Memoriile
apostolilor sau scrierile profetilor, cita vreme ingdaduie timpul. Apoi, dupa ce
cititorul Inceteaza, intaistatatorul tine un cuvant prin care sfatuieste si Indeamna
la imitarea acestor frumoase invataturi .. dupa care,.., se aduce paine si vin si
apa, iar intaistatatorul tnalta deopotriva rugaciuni si mulfumiri, cat poate mai
multe,, la care poporul raspunde intr-un singur glas, rostind Amin. Si se da
fiecaruia sa se Impartaseasca din cele ce au fost consfintite prin euharistie, iar
celor ce nu sunt de fata, li se trimite euharistia acasd, prin diaconi.”3?

Astfel, In raport cu credinta statica, imobila si terifianta a Inchinatorilor la
idoli si zei, credinta crestind este una harismatica si se realizeaza prin
intermediul vederii, adica in chip nemijlocit, direct, individual si in raport cu
propriile puteri sufletesti ale credinciosului. Aceasta realitate este confirmata
si consacrata prin Sfintele Taine si prin credinciosii care se impartasesc cu
Sfintele Taine, realitate care implicA nu numai vederea, contemplatia, ci si
umanizarea, luarea Duhului Sfant, adica trairea efectiva si rationala a credintei.

Asumandu-si, prin Intrupare, modul de comunicare uman, Dumnezeu Se
comunica oamenilor in modul cel mai direct si mai usor accesibil. Prin Fiul Sau cel
iubit, Dumnezeu a venit in maxima apropiere de noi. Datorita acestui fapt, spiritul
uman 1l poate simti si cunoaste : ,Dumnezeu este disponibil in Hristos oricarui
om, In virtutea acestei maxime apropieri, ca partener in forma umana intr-un
dialog vesnic, putand conduce pe om 1n cunoasterea infinita a Sa ca Dumnezeu.” 38

Eveniment spiritual de mare impact pentru epoca in care s-a propagat,
crestinismul avea sa fie, deopotriva, un fenomen religios si un fapt de civilizatie

35 Sf. Tustin, Apologia 1, LXV], p. 70.

36 Sf. Tustin, Apologia I, LXV, p. 70.

37 Sf. Tustin, Apologia 1, LXVI], p. 71.

38 Pr. D. STANILOAE, Teologia Dogmaticd Ortodoxd, 11, p. 118.
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cu un ecou deosebit de puternic in lumea pagana. Gandirea simpla dar eficientd a
apologetilor, pornind de la faptele concrete de viat3, formula si generaliza o serie
de principii care demontau In amanunt credintele, superstitiile si ritualurile
inchinate zeilor si idolilor.

Discursul asupra lui Dumnezeu, formulat In operele apologetilor, este
fundamentat in viata unei comunitati istorice. Evolufia acestei comunitati, cu caderi
si ridicdri, este inteleasa intr-o continuitate neintreruptda si, numai in aceasta
comunitate, se afla intrupat continutul vietii, In trupul unui popor si in misionarii
harismatici, care sunt membre ale acestui trup. In aceste conditii, Teologia incepe
sa devina expresia si interpretarea continua a acestei vieti, a vederii lui Dumnezeu
si a operei Lui, cu alte cuvinte, a vederii Slavei Lui, cum spune proorocul Isaia.
Aceasta nu inseamna indepdrtarea de viatd si de istorie, ci transformarea si
reinterpretarea lor, in sens crestin. Discursul asupra lui Dumnezeu nu este o
consecin{d a cercetarii intelectuale sau a formularii unor propozitii axiomatice, ci
a contemplatiei, care are loc in cadrul vietii trupului Bisericii.

Sfantul Iustin Martirul si Filosoful a avut posibilitatea sa ofere urmatorilor
purtatori harismatici, un exemplu personal, care a constituit un stimul evolutiv,
prin modalitatea de abordare a studiului teologic, identificind calea, care
conduce la cunoasterea lui Dumnezeu si la infaptuirea lucrului lui Dumnezeu .

Este meritul apologetilor, ca exponeti spirituali ai comunitatii crestine
primare de a fi intuit ca pot aduna in creuzetul ideilor heteroclite si adevarurile
teologice. Avand criterii antropocentrice si sociale, prin formatia de retori,
acestia incercau, in epoca lor, sa aseze organizarea societatii pe baze empirice.
Astfel, si teologia lor, chiar dacd, de multe ori, din punct de vedere gnoseologic,
era ireprosabild, a fost socotitd provocatoare, deoarece a consfintit un nou
mod de gandire si interpretare al acestor lucruri.

Pe drept cuvant, putem spune ca tot ce tine de viata si activitatea
apologetilor este de maxima importanta pentru viata Bisericii pentru ca acestia
evidentiaza un model de rezolvare a unor provocari care au intrecut, prin
amploarea si cruzimea lor, toate celelalte incercari si drame la care a fost supusa
Biserica cresting, astfel incat putem afirma ca rolul apologeticii nu a fost doar de a
apara Biserica si adevarurile sale, ci si de a zidi si Intari sufleteste pe cei ce erau
integrati in Trupul tainic al Mantuitorului lisus Hristos. Pe langa calitatea lor de
propovaduitori ai drepte credinte si de defensori ai crestinilor si ai credintei
acestora, apologetii primelor secole dupa Hristos au adus contributii importante
la definirea si explicarea dogmelor vietii crestine. Opera lor nu s-a limitat in a fi o
apologie a crestinismului, ci a invitat si la meditatie, la dreapta apreciere a
crestinilor, la rugaciune si la trairea adevarata in Hristos si In Biserica.
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THE DISPUTE BETWEEN CHRISTIANITY AND PAGANISM IN THE
FIRST APOLOGY OF ST. JUSTIN MARTYR AND PHILOSOPHER
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ABSTRACT. The apologists are different from other Church Fathers, first by the
content of their writings, and secondly through the purpose and final recipient of
the work, in that it ceases to be pedagogical work only, being distinguished by
polemic aspects, in opposition with the mentality of Pagan world. Unlike the
immobile and terrifying belief of the idols and gods worshipers, the Christian belief
is a charismatic one, done directly, immediatelly and individually in relation to the
spiritual power of each believer. This reality is confirmed and consecrated by the
Holy Sacrements and by the believers who partake with Holy Sacrements. The new
approach of Christian life in relation to the pagan traditions, of cultivating idols and
gods, is that it emphasizes the human virtue, especially the Christian virtue which
has a specific Christocentric character. To the apologistic size of their work an
obvious missionary activity is added. The apologists are excellent preachers of the
Christian life and percepts of the gospel of Jesus Christ, contributing to the spread of
Christianity and the edification of the believers on its meaning.

Keywords: Apologist, Christianity, Paganism, Baptism, Eucharist, Liturgy, Mission.

An Apology denominates that kind of writing or speeches that defences
and praises a cause, a person or a belief, it is meant to explain and prove the truth.

Some researchers believe that apology, on one hand, is a work mostly
supporting the defence prevailing explanatory or justificative, addressed to
the emperor, and on the other hand, as a literary event which attempts an
overview and explanation of the Christian conception against pagan circles, so
that it could be seen at the same level with its age of philosophy.! The purpose
of the apology, if you were to take the Lactantiu’s appreciation about it in his
work Instituere, is not the systematic presentation of a problem, but the reaction

* Lect. Univ. Dr,, Facultatea de Teologie Ortodox3, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
ana_baciu107 @yahoo.com

1 Irrespective of historical appreciation there are many conflicting oppinions among researchers
regarding the rethorical and literary character of the Apology.While one current reveals the
apogogetic and forensic basic feature, the opposite concept reveals protreptics and propaganda
elements that would have definitly nothing to do with the plea.
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against the charge presented; it is connected to the situation, it involves reference
to the situation, and furthermore it advocates for the given situation.

St. Justin Martyr and Philosopher is one of the most representative
apologists of the second century AD, one of the most educated and thorough
personalities of his era. Wishing to answer to ,the triple challenges of his time:
Judaism, Hellenism and Gnosticism”2, he raised new problems, both as theologian
and as phylosopher and he tried to emphasize the possible connections between
Christian thought and the pagan philosophy.

His studying in several philosophical schools and the approach to the
ideas of Platonism, which had conquered him with the theory of ideas and the
hope of seeing God3, does not affect, however, his Christian doctrine, concluding
that human reason cannot provide any real and truthful answer without the
help of revelation. Those who, before Christ, tried to understand and prove the
truth through reason, by the means man has, those who "are all called by the only
name of philosophers”* were taken to the Court for trial. St. Justin appeals to the
Socrates’ example, who ,with the help of true reason and examination tried to
bring these things to light, and to wrest men from the demons, then the demons
themselves, by means of men who rejoiced in iniquity, compassed his death”>.

In St. Justin’s view, Christians are persecuted by the state representatives
because of the interventions of demons who possessed the persecutors. Through
Socrate’s example, St. Justin wants to emphasize his theory about the possibility of
human reason to get closer to the truth, BC, truth exited in the world at seminal level.

In the philosophical vision of the apologist "people living before Christ
and, of course, the philosophers along with the men of Old Testament did trust
Christ. Truth in the world is therefore unique and it completes in Christ.”6

Because of the refusal of Hellenistic polytheism and of Judaism, the Christians
are even accused of atheism. St. Justin the Martyr and Philosopher shows that the
term can be used to refer to Christians, when the pagan gods stand in front of them.

He uses this accusation as a premise to introduce in his speech the
claim of the true faith, that man should have as the ultimate object of true

2 Stylianos G.Papadopoulos, Patrologie, (Bucuresti: Ed.Bizanting, 2006), vol. ], trad. Adrian Marinescu: 225.

3 ,And the perception of immaterial things quite overpowered me, and the contemplation of ideas
furnished my mind with wings, so that in a little while I supposed that I had become wise; and such
was my stupidity, I expected forthwith to look upon God, for this is the end of Plato’s philosophy”,
Sfantul lustin Martirul si Filosoful, Dialogul cu iudeul Tryfon, 11,6, in: PSB, vol.2, Apologeti de limba
greacd, (Bucuresti: Ed.Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, 1980), trad. si
note de pr.prof. Olimp N. Caciula: 94.

4 Sfantul Iustin Martirul si Filosoful, Apologia I, 1V, In: PSB, vol.2, Apologeti de limba greacs,
(Bucuresti: Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane,1980), trad. si note de
pr.prof. Olimp N. Caciula: 28.

5 Sf. Iustin, Apologia 1, V, 28.

6 S. G.Papadopoulos, Patrologie, 227.

110



THE DISPUTE BETWEEN CHRISTIANITY AND PAGANISM IN THE FIRST APOLOGY OF ST. JUSTIN ...

knowledge, and as the ultimate essence of things, God ,Him and His Son who
came forth from Him and taught us these things, and the prophetic Spirit too...”?.

As St. Justin continues his apologetic speech, intense focus is on defining
the quality of Christian life, element that radically changes not only the
relationship between man and God, but fundamentally changes the ontological
definition of man.Those who live and who embrace a Christian way of life are
trying to be ,loyal to God, Who is the Father and Creator of all”s.

The insurmontable differences between the present Christian life,
which is asserted with more and more power, and the traditional pagan ones,
led ultimately to emphasize not only the two religious perceptions, but two
types of culture too, which proved to be predominant antagonistic.

The cult of gods, although it was measured by the consciousness of
human drama and perishableness of human being, ignored the ,need of
humanization” with the purpose of the God’s benefit for its salvation and
exaggerated through divination the fears, the primary desires, and the most
reprehensible sins and obsessions of the human being.

Gods appeared as an exacerbation of human weakness and therefore
their worship involved an unreasonable sacrifice.

Opposite to this subjective and primitive vision, the percepts of the
Christian life involve, along with faith, a gnoseological function as well, because
living and understanding the faith is, however, a manifestation of love for
what a Christian wants it to be, as Father D. Staniloaie emphasized.?

According to the Christian faith, in this area of human creativity, that
exist on the basis of different values and orientations, there came a time, when
God Himself entered hypostatically in the historical becoming: ,For what
human laws have not been able to do, the Word, being God would have done”10.

Thus a new logos arises, a new reason of existence for humanity and a
new vital centre of cultural creation. It has nothing to do with a philosophical
principle, or with a prophet’s preaching, but it is the theandric person of Jesus
Christ who unifies for the first time and unrepeatable the divine nature with
the human one, history with eternity, leading us to glorification.

This the core of the Gospel of Jesus Christ which “established a new,
secret code of evolution for humanity : from human being to theanthropos (a
being that is both God and human), from reason and the development of logic to
humanity’s union with the Word and communion with the Logos of Divine Love.”11

7 Sf. lustin , Apologia I, VI, 29.

8 Sf. Iustin , Apologia I, V111, 29.

9 Dumitru Staniloae, Ascetica si Mistica Crestind sau Teologia Vietii Sprituale, (Cluj: Ed. Casa
cartii de stiinta, 1993): 85.

10Sf. [ustin, Apologia I, X, 31.

11 Archbishop Anastasios (Yannoulatos), Facing the world. Orthodox christian essays on global concerns,
(Crestwood, New York: St.Vladimir’s Seminary Press, 2003), trans. By Pavlos Gottfried: 82.
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In other words, from theological perspective, the Gnoseology implies the
need for communion with Holy Trinity through organic bonds that brings
understanding and love for what you understand, because the “Spirit” is love
»which embraces the mind or the understanding and the reason, as the Holy Spirit
includes the Father and the Son. Also the mind or understanding embraces the
spirit or heart, or love and reason, understanding and love, or heart or mind or
spirit, or love and reason, understanding or mind or love, heart or spirit.”12 From
this perspective the essence of Christian life proves to be superior to the pagan
life worshiping to gods and idols. The Christian, because of his faith, discovers the
self spirit. Thus he succeeds, for the first time in the human history to see his dual
nature, made of the physical one showed to the common people and following
everyday life, and “self” nature that is called “spirit” too, which reflects the love of
God for the creatures He created and of human being for the Creator, as the
“Spirit” abides in the depths of our souls, as Holy Spirit abides in God’s depths”.13

In front of the humanity which is to be transformed thanks to the
Christian faith, a true faith, the Christians do not expect for a human kingdom
but for a kingdom of heaven, the kingdom of Jesus Christ: "we are talking about a
kingdom together with God”14, says St. Justin in his First Apology. The kingdom of
God is full mastery in His creation and the last purpose of Christians life (Mt.6, 33;
Lc. 12, 31). The Christians are aware they do not have here, on Earth, «permanent
fortress» (Hebrews13,14) but they are waiting for their heavenly homeland
(Hebrews,11,16) “because our hopes are not relevant to the present time.”15

The Christian life involves not a new way of living in the community
only, a community intended to be without antagonistic strata, sinless, and
without contradiction, but in particular, a special way of thinking and placing
the human being in relationship with God, with himself, and with the others.
Those who embrace the Christian life are, as we can find in the Epistle to
Diognetus, “flesh and blood, but do not live as flesh and blood people. They
live on Earth but they are inhabitants of Heaven. They obey to the laws made
by the state but, by their way of life, they defeat the laws. What the soul for the
body is, so are the Christians for the world.”

In comparison with rules of life imposed by major pagan Empires, especially
the Roman Empire, The Christian life is a ,,deviation” that was harshly punished.

Lex Romana stipulated with great firmness that pontifex maximus was
the emperor, descendent from gods and the ruler of human destinies by their
willingness, exponent of divine will, the maker and the doer of the states laws. It is
natural, that in the given historical and political circumstances the Christians rules

12 Staniloae, 85.

13 Staniloae, 85.

14 Sf. lustin, Apologia I, X1, 31.
15 Sf. lustin, Apologia I, X1, 31.
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of life should be considered reprehensible, because they moved the gravity center
from the divine being of the king, to the real creator of life, which is God.

The Christians attitude is not a denial of the common life rules, but a
clear and categorical assertion of superiority and quality of Christian life which
change entirely not the man-God relation only, but it also change fundamentally
the ontological definition of man. ,For this we worship only God, but in other
things we gladly serve you, acknowledging you as kings and rulers of men, and
praying that with your kingly power you should have a wise judgment.”16

The Christian community was regarded as a state within a state, even if
they did not intend neither a political separation, nor to create a distinct political
unity. Being against the premise of making the sovereign a god, the Christians did
not hesitate to remind that the emperor is a common person whose power is
given by God and whose life has a final end: ,For reflecting upon the end of each of
the preceding kings, how they died, as all, of common death”.t”

From a Christian point of view the state legitimacy is based on compliance
to God’s will, the source of any power for welfare. Furthermore St. Justin
shows that the aim of the state is to promote the general well-being and to
repress the evil, irrespective if it is done by a pagan or a Christian: ,We ask
you, therefore, to punish those who are not living according to His teachings,
and who are Christians in name only.18

The acceptance by the Christians of Roman society and the
acknowledgement of the Roman authority, by the virtue of the fact that it was
God’s will, represents a positive attitude. The Christians do not elude any of
the state duties according to the Savior's commandments «Render therefore
unto Caesar the things which are Caesar’s; and unto God the things that are
God’s» (Mt. 22.21). There are clearly specified in the Apology “as regards taxes
and duties ordained by you, we are searching everywhere and we pay them
before all“1%. Kerygma asks the question and offers the answer about the
Christian faith and the political loyalty towards the state authorities.20

An expert in Stoical thinking and in Platon’s Philosophy, St. Justin reveals
and debunks the artificial identity and equality proclaimed by the old writers and
philosophers. He fights against the blind obedience towards the inexorable
destiny, showing from the Christian point of view, the nature of human being and
its destiny in the world and he tries to motivate the eulogy of Christian teaching:
»~whatever we assert in conformity with what has been taught us by Christ, and by
the prophets who preceded Him, are alone true, and are older than all the writers

16 Sf. lustin, Apologia I, XVII, 37.

17 Sf. lustin, Apologia I, XVIII, 37.

18 Sf. lustin, Apologia I, XVI, 37.

19 Sf. lustin, Apologia I, XV1I, 37.

20 Alexis Kniazeff, Le Royaume de César et le régne du Christ (Dieu, son Fils, César et 'Eglise), in
Contacts, revue orthodoxe de théologie et de spiritualité, Paris, tome XXXX, 19-36.
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who have existed; that we claim to be acknowledged, not because we say the
same things as these writers said, but because we say true things: that Jesus Christ
is the only proper Son who has been begotten by God, being His Word and first-
begotten, and power; and, becoming man according to His will, He taught us these
things for the conversion and restoration of the human race” 21.

Starting with contemporary word realities, where the tradition is ignored,
and where the bloody sacrifices, the pleasure denouncement and the mystification
of truth are still performed, St. Justin reveals that the representatives of the imperial
power obey the rumours and the false witness in order to falsify their own defects
and sacrilege and to charge the Christians with all the bamble actions ,though we
say things similar to what the Greeks say, we only are hated on account of the
name of Christ, and though we do no wrong, are put to death as sinners; other
men in other places worshipping trees and rivers, and mice and cats and
crocodiles, and many irrational animals. Nor are the same animals esteemed by
all; but in one place one is worshipped, and another in another, so that all are
profane in the judgment of one another, on account of their not worshipping the
same objects. And this is the only accusation you bring against us, that we do not
reverence the same gods as you do, nor offer to the dead libations and the savour
of fat, and crowns for their statues, and sacrifices.”?2. ,,And everywhere we, more
readily than all men, endeavour to pay to those appointed by you the taxes both
ordinary and extraordinary, as we have been taught by Him”".

In the central part of the Apology the author emphasizes the main qualities
of the Christian life and the real truth which is Christianity. This is seen as an
independent religion, which preaches the obedience, patience and mercy,
abstinence, purity and virtue, of social equality, of mutual help, asking the believers
to obey the Jesus Christ’s teachings and ignore the laws given by temporary, passing
leaders, a solidarity from the bottom of their hearts with revelation in Jesus Christ.
A new religion emerges in the world, surpassing the thinking of ancient times.

This teaching welcomes everybody and it is spread everywhere regardless
ethnical, social or other borders. A religion that looks for careless or uneducated,
offering the same love for teaching them the salvation. Christianity asks for honesty
and obedience to the unique and universal God. ,The Father of men”23 ... ,the
Creator of all things, is superior to the things that are to be changed”?4...,,For among
us the prince of the wicked spirits is called the serpent, and Satan, and the devil.”25

The Christians’ God, Father of justice, of moderation and of all the
virtues, is all-powerful, able to make possible the Resurrection ,We believe in
God [...] since we expect to receive again our own bodies, though they be dead

21 Sf. [ustin, Apologia I, XXIII, 41.
22 Sf. [ustin, Apologia I, XXV, 41.
23 Sf. Tustin, Apologia 1, XXI], 40.
24 Sf. [ustin, Apologia I, XX, 39.

25 Sf. lustin, Apologia I, XXVIII, 43.
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and cast into the earth, for we maintain that there is nothing impossible with
God”26. The Resurrection is not more difficult from creation. St. Justin goes on
with after death judgment and punishment of the sentenced ones.

Referring to the soul immortality, a problem wider approached in , The
Dialogue with Tryfon the Hebrew”, Justin goes beyond the Platonic thinking
regarding the soul, respectively to the belief in the pre-existence of the soul
and its sending to posterity as a consequence of some sins or mistakes made in
a former life. If St. Justin would have referred to the idea of soul immortality,
through its nature, it had meant to wipe any differences between the creature
and Creator. He adopted the specific Christian thinking formula and tried to
explain the immortality of the soul through God’s will.

God as a divine person is accesible by Theophany because “He reveals
Himself through life and glory, and one sees the glory and the light and gets to
know God and His will as far as possible"27.

The Christian life novelty in relation to the pagan tradition of worshiping
to gods and idols, is that it stresses the human virtue, especially the Christian
virtue, which is essentially of a Christocentric character. St. Justin explains in his
sixty-first chapter of his apology, that through baptizing the old man can renew
his life, and can dedicate his life to God. ,As many as are persuaded and believe
that what we teach and say is true, and undertake to be able to live accordingly, are
instructed to pray and to entreat God with fasting, for the remission of their sins
that are past, we are praying and fasting with them. Then they are brought by us
where there is water, and they are regenerated in the same manner in which we
were ourselves regenerated. For, in the name of God, the Father and Lord of the
universe, and of our Saviour Jesus Christ, and of the Holy Spirit, they then receive
the washing with water.”28

The clearest image of Christian identity is offered by St. Paul the Apostle
referring to the Holy Baptizing (Gal.3, 27), and to the community of those
baptized: ,For as we have many members in one body, and all members have not
the same work, so we being many, are one body in Christ, and we are members
one of another”2s.

St. Pavel the Apostle teaches us that the greatness of the Sacrament of
Baptism consists in changing the baptized person into a new one through the

26 Sf. Tustin, Apologia I, XVIII, 38.

27 Nikolaos Matsoukas, Istoria filosofiei bizantine, (Bucuresti: Editura Bizanting, 2003), 233.

285f. [ustin, Apologia I, LXI, 66. In the period when the Christian apologists were remarking, the Church
focused mainly on Baptism and Eucharist. This explains the numerous references of St. Justin Martyr
and the Philosopher to these two Sacraments in his two apologies. Referring to the Sacrament of
Baptism, St. Justin shows that repentance is the stage that precedes the Baptism and it is a rather
concrete act than changing a viewpoint. This is possible because man is free and he has the power and
the ability to choose and change himself or herself. The terminology used by Saint Justin to describe
this moment, finds its support in the text of Isaiah (1, 16-20) and of Johannine ones (3, 3-5).

29 Rom.12,4-5.
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revelation of a new relationship, abandoning the former ones and through the
assuming the new conditions and a new system of relationship, because Jesus
Christ’s life enters the life of baptized person, releasing the old person from
earth body, conceding a new identity: , Therefore if any man be in Christ, he is
a new creature: old things are passed away; all things became new”30 lending
him his own shape and causing him to live in a new kind of communion and a new
vision of himself and of the world: "And this washing is called illumination,
because they who learn these things are illuminated in their understandings.”3!

The received identity through baptizing does not have a permanent
statically value, but it represents a continuous process of growth and fulfillment in
Christ, of direct and permanent communion with His life, of resemblance with
Him in action and appearance. In this context, the salvation shouldn’t be seen as
a simple anthropological adjustment, an ethical or legalistic restoration, but as
a believer’s approach of the new way, on the real way of life, opened to the
mankind through the Sacrifice and Ressurection of Jesus Christ.

In the Christian terms, the receiving of the truth, the one which has
revealed and it is still revealing, is called theognosie, meaning the knowing the
God. This ,receiving of the truth” is the main objective of the belief and it
separates the word “pagan” from “Christian”, because it is the believer’s dynamic
participation of the soul. The concrete way of manifestation is the receiving of
Holy Sacraments: ,And this food is called among us EUxapiotia [the Eucharist]”32.

Eucharistic is not a simple sacramental action but the centre where the
whole church life is centered. Through this Sacraments Jesus Christ offers
Himself to the members of the church, entirely, supporting it as his extended
body, he takes it to the end in those who believe33; ,of which no one is allowed
to partake but the man who believes that the things which we teach are true,
and who has been washed with the washing that is for the remission of sins,
and unto regeneration, and who is so living as Christ has enjoined”3+. In
Eucharist the Christians share the blood which «is flowing for them» and take
God’s blood and body. The change of the Eucharist gifts in Jesus Christ's Body
and Blood, which are to be eaten and drunk shows that the aim of Eucharist is
the main way of dialog between Jesus Christ and the church: ,so likewise have
we been taught that the food which is blessed by the prayer of His word, and

301 Cor. 5,17.

31 Sf. Iustin, Apologia I, LXI, 67. Justin is the first apologist who describes the Baptism as "lighting" or
"fotismos". We deduce that the term is not his invention, but one which had been already practiced
by Christians since the time of Apostles, and accepted for the ritual that brings the enlightenment
of the mind and the soul with the teaching of Christ.

32 Sf. [ustin, Apologia I, LXVI, 70.

33 Pr. Valer Bel, ,Biserica si Euharistia” in Studii Teologice, nr. 3-4/1982, 230-242; Pr. Dumitru
Staniloae, Teologia Dogmaticd Ortodoxd, vol. 3, (Bucuresti: Ed. Institutului Biblic si de Misiune al
Bisericii Ortodoxe Romane, 1978, 1997, 2003).

345f. Tustin, Apologia I, LXVI, 70.
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from which our blood and flesh by transmutation are nourished, is the flesh
and blood of that Jesus who was made flesh.“35

St. Justin shows that Eucharistic assembly, for common prayers, requires
to be worthy ,so that we may be saved with an everlasting salvation”36,
considering Eucharist as a pledge for the future life, as St. loan Damaschin
says, emphasizing the synodal character of it.

Due to the Holy Tradition, the Eucharist Sacrament cannot be understood
outside the Liturgy which is performed with a double purpose: Eucharistic, to
thank and adore, and to mediate, meaning pray or request, its aim being to
determine the two main parts of the Liturgy: the cathehumens Liturgy and the
believers’ Eucharistic Liturgy. The two parts of the Liturgy are inseparable and
complementary as the Church through the “ alive and eternal world” of God
and through Eucharistic bread: ,And on the day called Sunday, all who live in
cities or in the country gather together to one place, and the memoirs of the
apostles or the writings of the prophets are read, as long as time permits; then,
when the reader has ceased, the president verbally instructs, and exhorts to
the immitation of these good things. Then we all rise together and pray, and,
as we before said, when our prayer is ended, bread and wine and water are
brought, and the president in like manner offers prayers and thanksgivings,
according to his ability, and the people assent, saying Amen; and there is a
distribution to each, and a participation of that over which thanks have been
given,and to those who are absent a portion is sent by the deacons.”37

Thus, in relation to the static, imobile and terrifying belief of those who
worshipped idols and gods, the Christian faith is a charismatic one and it is
accomplished by vision, namely in a direct and individual way, taking into
consideration the believer’s own spiritual powers. This reality is confirmed
and established through the Sacraments and through the faithful who partake
the Holy Mysteries, and it involves not reality or contemplation only, but also
humanizing, the receiving of the Holy Spirit, namely the effective and rational
living faith. Assuming, by His incarnation, a human way of communication,
God communicates to people in the most directly and easily accessible
manner. By his beloved Son, God came extremely close to us. That's why the
human spirit can feel and know ,God is available in Christ to everyone, by
virtue of this maximum approach, as a human partner in an eternal dialogue,
having the power to lead man in His infinite knowledge of God"38.

As a spiritual event with a great impact in the age it had been
propagated, Christianity was going to be both a religious phenomenon and a

35 Sf. Tustin, Apologia 1, LXVI, 70.

36 Sf. Tustin, Apologia 1, LXV, 70.

37 Sf. Tustin, Apologia 1, LXVII, 71.

38 Staniloae, Teologia Dogmaticd Ortodoxd, 11, 118.
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fact of civilization with a strong resonance in the pagan world. The simple but
effective thinking of apologists, that used to start from the concrete facts of
life, expressed and generalized a series of detailed principles of the beliefs,
superstitions and rituals dedicated to gods and idols.

The discourse on God expressed in the apologists’ works is based on
the life of a historical community. The evolution of this community, with
ascents and descents, is understood in an unbroken continuity, and the life is
embodied in a nation and in charismatic missionaries who are the members of
this body in this community only. In these circumstances, theology begins to
become the expression and continuous interpretation of this life, of God’s
vision and His work, in other words, of the vision of His glory, as the prophet
I[saiah says. It does not mean the removal from life and history but their
transformation and reinterpretation in the Christian sense. The discourse on
God is not a consequence of intellectual research or an axiomatic formulation
of sentences, but of contemplation (&), which takes place in the living body
of the Church. St. Justin Martyr and Philosopher has been able to provide to
the following charismatic bearers a personal example, which has been an
progresssive stimulus by the approach of theological study, identifying the
path that leads to the knowledge of God and to the achievment of God's work.

It is the merit of apologists as spiritual exponents of the early Christian
community to have been found that they can gather in the crucible the unusual
ideas and theological truths. Having anthropocentric and social criteria, they
were trying, in their time, to settle the society organization on empirical basis,
by rethors. Thus, their theology too, even if it was often irreproachable from
the gnosiological point of view, it was considered provocative because it
entrenched a new way of thinking and of interpretation of these things.

Rightfully, we can say that everything related to the life and work of the
apologists is of utmost importance for the life of the Church because they reveal
an example of solving some challenges that overcame, in scope and cruelty, all
other attempts and tragedies that the Christian Church was subjected to. So we
can say that the role of the apologetics was not only to defend the Church and its
truths, but also to build and strengthen the soul of those who were integrated into
the Mystical Body of Jesus Christ. In addition to their role as preachers of the real
faith and as defenders of the Christians and their faith, the apologists of the first
Christian centuries had important contributions in defining and explaining the
dogmas of the Christian life. Their work was not limited in being a defense of
Christianity, but it also invited to meditation, to a right appreciation of Christians,
to prayer and to a real true living in Christ and in the Church.

118



STUDIA UBB THEOL. ORTH,, Vol. 58 (2013), No. 2, pp. 119-124
(RECOMMENDED CITATION)

VALENTELE APEIL REPERE BIBLICE SI PATRISTICE

DOREL MAN"

REZUMAT. In crestinism apa face parte dintre materiile de cult. In Vechiul
Testament apa era socotitd si ca simbol al curatiei si al Tmpacarii cu
Dumnezeu, precum si instrument al lui Dumnezeu spaldrile si curatirile
levitice ce prefigurau sfintirea prin intermediul apei din Legea cea Noua.
Valentele apei, sub toate aspectele lor, reies din Biblie prin prezenta ei in viata
oamenilor si in toate riturile de purificare.

In Noul Testament, apa sfintitd a devenit purtitoare si transmititoare a
puterii divine si curatitoare prin Duhul Sfant.

Ideea ca apele primordiale au fost la baza creatiei este consemnata si in Noul
Testament, iar stiinfa recunoaste ca apa este substanta indispensabila vietii,
dar nu numai vietii fizice, ci si vietii spirituale.

Contactul trupului Domnului cu apa lordanului este principiul actiunii
sfintitoare a apei in Sfanta Taina a Botezului. Acest episod indreptateste pe
slujitorii Bisericii sa binecuvanteze apa prin rostirea rugaciunilor si afundarea
in ea a Sfintei Cruci, moment care aduce curatirea apei si transfigurarea ei
intr-un organ de vindecare si har.

Cuvinte-cheie: ap3, cult, har, sfintire, curatire.

La crestini apa face parte dintre materiile de cult care se aduc la
Sfantul Altar pentru serviciul divin, alaturi de paine si vin. Apa la Sfanta
Liturghie se pune in potir peste vin. Apa in Sfanta Taina a Botezului este una
dintre materiile principale care se sfinfeste pentru acest scop, apoi la ierurgii
pentru a savarsi Aghiazma Mare si Mical, devenind apd sfintitd, care se va
folosi la alte ierurgii pentru a sfinti obiecte de cult sau alte lucruri cu care vine
in contact omul sau pentru a binecuvanta roadele pamantului.

Apa face parte dintre cele patru elemente constitutive primordiale ale
cosmosului: apa, pamantul, aerul si focul si este elementul cel mai frecvent in
viata omului.

Apa sfintitd sfineste pe crestini si ,,aduce aminte ca suntem botezati cu
apa si cu Duh Sfant si suntem crestini, fii ai lui Dumnezeu-Tatal dupa har in

* Conf. Univ. Dr., Facultatea de Teologie Ortodoxa din Cluj-Napoca, mandorelubb@yahoo.com
1 Vezi Molitfelnic si Pr. prof. dr. Ene BRANISTE, Liturgica speciald, EIBMBOR, Bucuresti, 1985, p. 506.
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iubirea Lui nesfarsita fata de Fiul Sau lisus Hristos Care S-a facut Om din iubire
pentru oameni si pentru mantuirea lor..., aduce vindecare de boli sufletesti si
trupesti..., aduce eliberare de patimi si alungarea duhurilor celor rele”2.
Randuiala de sfintirea apei a fost alcatuita de Biserica ,pentru a Inlocui
unele vechi rituri si obiceiuri pagane legate de sarbatorile lunilor noi si mai ales a
solstitiului de vara care aveau loc pe malurile apelor si in care rolul principal 1l
avea o fecioard, frumos Impodobitd si imbracata ca o mireasd, care trebuia sa
ghiceasca viitorul concetatenilor ei, cu ajutorul unor lucruri (obiecte) aruncate in
apa si apoi scoase din ea. De aceea majoritatea cantarilor din slujba crestina a
sfintirii apei invoca si lauda pe Sfianta Fecioara, Mireasa cea curatda a Duhului
Sfant, in a carui putere mijlocitoare crestinii si-au pus nadejdea, rugand-o sa-i
curateasca de urmarile pacatelor si sa-i apere de boli, de nevoi si de suferinte.”3

Apa ca element al genezei

In Vechiul Testament apa era socotitd si ca simbol al curatiei si al
impacarii cu Dumnezeu, precum si instrument al lui Dumnezeu in diferite lucrari
dintre care amintim potopul si trecerea prin Marea Rosie, apoi spalarile si
curatirile levitice ce prefigurau sfintirea prin intermediul apei din Legea cea Noua.
Sfantul Ambrozie (+397) vede, In trecerea prin Marea Rosie a evreilor care au
scapat ,inchipuirea Sfantului Botez. Caci, ce altceva invatam zilnic Tn aceasta taina,
decat ca vina este luata de ape si ca greseala se sterge cu ele, Insa evlavia si
nevinovatia raman pururi ocrotite? (...) La Mara era o apa tare amara: Moise a
arunca un lemn in ea si s-a facut dulce (Ies 15, 23-25). Fireste, fara semnul crucii
Domnului, apa nu era de nici un folos pentru mantuirea ce avea sa vie; dar dupa
ce a fost sfin{ita prin taina crucii mantuitoare, atunci a devenit buna pentru baia
duhovniceasca si pentru paharul mantuirii. Asadar, precum Moise, adica
proorocul, a aruncat lemnul in acel izvor, tot asa preotul arunca in aceasta fantana
baptismala semnul crucii Domnului si apa se face dulce (potrivitd) pentru har.”*

Apele pdmantului si ale cerului au devenit materii purificatoare foarte
importante in traditia iudaica. In toate sinagogile se aflau sisteme pentru a aduna
aceste ape intr-un bazin pentru a le folosi la diverse ritualuri. Aspectul purificator
al apei apare 1n plinatatea lui la potop. Apa de sub pamant s-a unit cu apa de
deasupra tdriei prin ploaie continud si a inghitit umanitatea, a curafit pamantul,
prefigurand o intoarcere la prima zi a creatiei cand toate au fost curate (Fac 7, 11).

Valentele apei, sub toate aspectele lor, reies din Biblie prin prezenta ei
in viata oamenilor si in toate riturile de purificare.

2 DANIEL, Patriarhul Bisericii Ortodoxe Romane, Botezul Domnului, in Lumina, 6 ianuarie 2013, p.5

3 DANIEL, Patriarhul Bisericii Ortodoxe Romane, Botezul Domnului, in Lumina, 6 ianuarie 2013, p. 5.

4 Sfantul AMBROZIE AL MILANULUI, Scrieri Il Despre Sfintele Taine, cap. 111, 10-14, trad. de Pr. Ene Braniste,
in col. PSB, vol. 53, EIBMBOR, Bucuresti, 1994, pp. 11-12.
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Apa 1n Biblie apare intr-o serie de locuri de unde putem constata ca ,apa”
are mai multe ipostaze dintre care amintim: apa, element al creatiei: Fac 1, 9-10; les
7,19, al vietii, al nemuriri, apa botezului: la Sfantul loan: Mt 3, 11; Mc 1,8; Lc 2, 16; In
1, 26; 31, 33; Fapte 1, 5; 11, 16; apa, mijloc de curatire: pentru spalarea trupurilor, a
picioarelor si a jertfelor: Fac 18, 4; 24, 32; 43, 24; les 30, 19; Lev 1, 13; 8, 21; 15, 13;
apa pentru alinarea setei oamenilor si animalelor: Fac 21, 14, 19; apa din piatra si
apa dulce, apa savarsita prin minune: les 15, 25, 27; 17; Num 20, 8; apa element al
distrugerii (ex. potopul), al metamorfozei sau al transcendentuluis.

De asemenea sunt aratate in Biblie felurimile apelor® precum si faptul ca
oprirea de la a bea apa este semn de abstinenta: Deut 9, 18, iar a intAmpina cu paine
si apa este semn de ospitalitate: Deut 23, 4; Is 21, 14; Is 32, 20; Mt 10, 42; Mc9, 41.

Moise - izbavit de apa (Ies 2,10) - la un moment dat a fost Invinuit de
popor ci au ajuns intr-un loc pustiu: ,,...Joc riu”. In locul acesta nici ci se poate
semana, aici nu se afla nici smochini, nici vii, nici rodii, si nici macar apd de
baut!”(Num 20, 5). In aceasti situatie de crizi, Moise primeste porunci de la
Dumnezeu: , Treci in fruntea poporului acestuia, ia cu tine pe cativa din batranii
poporului, dar ia in mana si toiagul cu care ai lovit Nilul, si mergi! Iatd, Eu iti
voi {ine calea acolo, pe stanca, la Horeb; tu vei lovi stanca, iar din ea va curge
apa si va bea poporul Meu”(les 17, 5-6).

Din aceastd minune, crestinii Inteleg ca in momente limita ,Dumnezeu
mana pe om spre sdvarsirea unei fapte in care Isi va da ajutorul Sau. in natura sunt
puse de Dumnezeu multe rezerve pe care le scoate la iveala omul spre folosul lui,
dar le scoate si Dumnezeu spre folosul omului sau prin ajutorarea omului, intrucat a
creat-o si o tine In legatura cu puterea Sa si cu puterea si cu necesitatile omului.

Natura nu e un ansamblu de forfe care se combina si se descompun rigid
numai prin ele insasi, ci e un ansamblu elastic, folosit in mod variat de puterea
omului si cu atdt mai mult de puterea lui Dumnezeu sau de conlucrarea dintre
acestea. Acest fapt este pentru ca natura nu e Inchisa in sine, ci e intr-o legatura cu
spiritul liber al omului si cu Spiritul atotputernic al Creatorului si Sustinatorului ei.
(.-.) Aceste noi si mai rapide combinari si descompuneri nu se opun armoniilor Intre
ele sustinute dinainte de legile naturii puse de Dumnezeu. Dumnezeu poate face
mai rapid apa in sange, sau poate restabili mai usor armonia fortelor organismului
cand socoteste de bine, de cum se produc acestea de legile naturii. $i de cele mai
multe ori Dumnezeu o face aceasta folosindu-se si de un efort spiritual al omului,
care-L. cheama in ajutor prin rugiciune. Sunt lucruri pe care le observam ca
rezultate ale rugaciunilor ce Intaresc puterea deosebita a oamenilor duhovnicesti.””

5 Biblia sau Sfdnta Scripturd, editie jubiliara a Sfantului Sinod, diortosita de Bartolomeu Valeriu
Anania, EIBMBOR, Bucuresti, 2001, p. 23 5i 1777.

6 Biblia sau Sfdnta Scripturd, p. 1777.

7 Sfantul CHIRIL AL ALEXANDRIE], Scrieri, Partea a doua, trad. de Pr. Dumitru Staniloae, col. PSB, nr. 39,
EIBMBOR, Bucuresti, 1992, p. 338.
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Apa in traditia biblica si patristica

In cultura semiticd, concretul poartd o incirciturd spirituald, asa de
exemplu apa a fost si este o materie ce detine un loc preponderent cu o mare
fncarcatura spirituala.

In istorisirea creatiei de la Fac 1, 2, apa este prezentd din primul
moment al credrii lumii ca element al creatiei, iar in conceptia Sf. loan Gura de
Aur ,Duhul lui Dumnezeu Se purta pe deasupra apelor” inseamna ca ,in ape
era o energie plinad de viatd; nu era simplu o apa statatoare si nemiscatoare, ci
miscadtoare, care avea putere de viatd in ea. Ca ceea ce-i nemiscator este
negresit nefolositor, pe cand ceea ce se misca este capabil sa faca multe”s. Din
aceasta clipa, apele ,erau mediul in care se exercita puterea creatoare a lui
Dumnezeu”?. Sfintii Parinti vad o asociere intre Duhul lui Dumnezeu si apa, o
apropiere, o legatura speciala intre apa si Sfantul Duh care se vor valida la
Botezul Domnului de la raul lordanului.

Din referatul biblic, apa apare ca o substanta primara in creatie, iar
organizarea cosmosului apare prin separarea apelor: ,Sa fie o tarie prin mijlocul
apelor si sa desparta apele de ape! Dumnezeu a fiacut taria si a despartit
Dumnezeu apele cele de sub tarie de apele de deasupra tariei” (Fac 1, 6-10 si les
9), apoi apar cerul si uscatul, pentru ca apele s-au adunat la un loc si au format
marile de sine statatoare intrand astfel, apa ca element al creatiei.

In Noul Testament, apa sfintitd a devenit purtitoare si transmititoare a
puterii divine si curatitoare prin Duhul Sfant. Apele s-au sfintit prin prezenta lui
lisus Hristos 1n raul lordanului la Botezul S3u: ,coborand in lordan, Hristos a
sfintit firea apelor si a consfintit actul afundarii din Botezul crestin, cu apa si cu
Duh Sfant care este mai intai de toate o ,nastere din nou”(Tit 3,5)"10. Apa a primit
puteri miraculoase la minunea umblarii pe apa a lui lisus Hristos (Mt 14, 28-29; In
6,19) si prin minunea prefacerii apei in vin la Nunta din Cana Galileii (In 2, 7).

Apostolii au vazut in lisus Hristos o persoanad divino-umana din
momentul Botezului din raul lordan, acolo unde s-a aratat Sfanta Treime; au
preluat ,apa”, apoi slujitorii Bisericii si au sfintit-o pentru a tamadui neputintele
poporului. Sfantul Petru spune ca ,cerurile erau de demult si ca pamantul s-a
inchegat din apa si prin apa” si indirect aminteste de potop: ,ca prin ele a pierit
lumea de atunci, inecata de apa” (II Pet 3, 5-6). De asemenea, Apostolul Petru
vorbeste si despre mantuirea prin apa: ,in zilele lui Noe, pe durata pregatirii
corabiei in care putine suflete, anume opt, s-au mantuit prin apa” (I Pet, 3, 20).

8 Sfantul 10AN GURA DE AUR, Scrieri, Partea intaia, Omilii la Facere (I), trad. de Pr. Dumitru Fecioru,
col. PSB, nr. 21, EIBMBOR, Bucuresti, 1987, p. 47.

9 Biblia sau Sfdnta Scripturd,... p. 1777.

10 LAURENTIU, Mitropolitul Ardealului, Biserica se zideste pe temelia credintei, Ed. Andreiana, Sibiu,
2013, pp. 56-57.
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Stiinta moderna a descoperit ca la temelia vietii de pe pamant sta apa,
iar scriitorul bisericesc Tertulian (+220) vorbeste despre multe feluri de ,ape
miraculoase” si ca a existat si ,in ludeea un lac lecuitor Tnainte de Hristos” si
afirma ca: ,apa primordiala a produs viata, asa Incat nimeni nu ar trebui sa fie
uimit ca in Botez apele pot sa dea viata”11.

Sfantul Ciprian (+304) descrie transformarea supranaturald data de
baia Botezului astfel: ,dupd ce cu apa rendscatoare mi-am spalat petele din
trecut si In inima curatita de pacate a patruns lumina purificatoare, dupa ce cu
ajutorul Duhului Sfant a doua nastere m-a transformat intr-un om nou”!2
pentru ca ,intru darul Botezului cu apa ne spalam, iar cu Duhul ne luminam”13
si asa, ,apa devine un vehicul purtator de Duhul Sfant” (D. Staniloae).

Ideea ca apele primordiale au fost la baza creatiei este consemnata si In
Noul Testament, iar stiinta recunoaste ca apa este substanta indispensabila vietii,
dar nu numai vietii fizice, ci si vietii spirituale. Sfantul Chiril al lerusalimului (+386)
se intreaba: ,Pentru ce a numit Domnul apa harul cel dumnezeiesc? Pentru ca apa
este elementul constitutiv al tuturor lucrurilor”. Asadar, ceea ce in Vechiul
Testament este simbol si inchipuire, in Biserica crestina a devenit o realitate.

Crestinul este constient cd lisus Hristos nu a propus ca sa schimbe
definitiv apa naturald In una supranaturala, ci pentru a restabili comuniunea
omului cu Dumnezeu si prin ea, a venit in ajutorul lui in anumite momente
cruciale din viata.

In acest sens avem prezenta lui lisus Hristos - ,Izvorul minunilor” in
Samaria, la Fantana lui Iacob, relatata de Sf. Evanghelist loan in cap. 4 v. 4-47,
cand femeia samarineanca ia apa cea vie, de Sus - harul dumnezeiesc, iar
astazi apa cea vie o da Biserica lui Hristos prin Sfintele Taine. Dialogul dintre
lisus si femeie strabate veacurile: ,Daca ai sti tu cine este Cel ce-ti cere ap3, tu I-ai
fi cerut Lui, iar El ti-ar fi dat tie apa cea vie” (In 4,10), iar femeia raspunde:
»,Doamne, da-mi aceasta apa, ca sa nu mai insetez, nici sa mai vin aici sa scot” (In
4,15), aramas si ramane orientativ pentru crestinii dintotdeauna si nu numai.

De asemenea, se vede prezenta divina la apa din Lacul Vitezda de la
lerusalim. In acea scilditoare se vindeca in fiecare an cite un om, dar zice
Sfantul Ambrozie ca apa ,se tulbura din pricina necredinciosilor, ca sa le fie
semn ca ingerul coborase. Pentru aceia (era) semn, pentru tine [cel de azi]
credinta. Pentru aceea se cobora un inger, pentru tine Duhul Sfant, pentru
aceea se tulbura un lucru creat, pentru tine lucreaza Hristos 1nsusi, Stapanul
creatiei. Atunci se tamaduia (doar) unul; acum se tamaduiesc toti sau, desigur,

11 Apologeti de limbd latind, trad. Nicolae Chitescu, Eliodor Constantinescu, Paul Papadopol,
David Popescu,in col. PSB, nr. 3, EIBMBOR, Bucuresti, 1981, p. 325.

12 Apologeti de limbd latind, p. 417.

13 EFTIMIE ZIGABENUL, Sf. NICODIM AGHIORATUL, Psaltirea in tdlcuirea Sfintilor Pdrinti, vol. 1, trad. de
Veniamin Costachi, Ed. Egumenita, Cartea ortodoxd, Galati-Alexandria, 2006, p. 608.
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un singur popor, cel crestin, cdci exista la unii si o apa mincinoasa (...). Asadar,
si acea scaldatoare a fost o preinchipuire, ca sa crezi ca in aceasta apa (a
botezului) coboara puterea dumnezeiasca”14.

Prin sintagma ,apa vietii” folosita de lisus Hristos Intelegem ca apa este
viata si precum trupul trebuie sa aiba apa tot asa si sufletul are nevoie de apa
vietii. ,Vezi apa, vezi lemnul, priveste porumbelul, si te mai indoiesti de taina? (...)
Fireste, fara semnul crucii Domnului, apa nu era de nici un folos pentru mantuirea
ce avea sa vie; dar dupa ce a fost sfintita prin taina crucii mantuitoare, atunci a
devenit buna pentru baia duhovniceasca si pentru paharul mantuirii’1s.

In Sfantul Potir se toarni vin si apa. ,binecuvantati este amestecarea”
care alaturi de prescura (paine) in momentul epiclezei va deveni ,Trupul si
Sangele Domnului”, iar cei ce-L vor primi vor avea viata vesnica. Clement
Alexandrinul (+217) spune ca ,vinul se amesteca cu apa, iar Duhul cu omul;
unul, amestecul de vin cu ap3, hraneste spre credinta; celdlalt, Duhul, conduce
spre nemurire; si iardasi amestecul celor doua, a bauturii si a Cuvantului, se
cheama Euharistie, har laudat si frumos; iar cei care se impartasesc cu
credinta fsi sfintesc si trupul si sufletul, pentru ca voina Tatdlui amesteca in
chip tainic, cu Duhul si cu Cuvantul, acest amestec dumnezeiesc, care este
omul. Si Intr-adevar, Duhul s-a unit cu sufletul purtat de El, iar trupul s-a unit
cu Cuvantul; ca din pricina trupului Cuvdntul s-a fdcut trup”s.

»Apa este principiul cosmosului si lordanul Evangheliei”, cum afirma Sf.
Chiril al lerusalimului, iar Sf. Ignatie al Antiohiei (+117) ne Incredinteaza acest
fapt: ,contactul trupului Domnului nostru cu apa lordanului este principiul
actiunii sfintitoare a apei in Sfanta Taina a Botezului”. Acest episod indreptateste
pe slujitorii Bisericii sa binecuvanteze apa prin rostirea rugaciunilor si afundarea
in ea a Sfintei Cruci, moment care aduce curatirea apei si transfigurarea ei
intr-un organ de vindecare si har??.

Asadar, apa primeste sfintenia si devine simbolul naturii eliberata de
pacat si sfintita de Duhul Sfant pentru ca ,Cel Insetat sa vina si sa ia In dar apa
vietii”(Apoc 22, 17).

14 Sfantul AMBROZIE AL MILANULUI, Scrieri II, Despre Sfintele Taine, p. 14.

15 Sfantul AMBROZIE AL MILANULUI, Scrieri II, Despre Sfintele Taine, p. 12.

16 CLEMENT ALEXANDRINUL, Scrieri I, Partea I-a, trad. de Pr. Dumitru Fecioruy, in col. PSB, nr. 4, EIBMBOR,
Bucuresti, 1982, p. 241.

17 Irineu POP-BISTRITEANUL, Cuvdntdri duhovnicesti, vol. 3: Cuvdntul dragostei, Ed. Presa
Universitara Clujeand, Cluj-Napoca, 1997, p. 113.
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ABSTRACT. Water has always been an important part of the Christian canonical
elements. In the Old Testament, water was the symbol of purity and reconciliation
with God or redemption. It was also meant to be God’s instrument in the case of the
Levitical cleansing and cleanliness acts, preparing the human being for holiness, a
holiness conferred, according to the New Law, by water itself. The importance of
water in its entirety is present throughout the Bible, being rendered by its occurrence
in people’s daily existence and in every purification rite.

In the New Testament, holy water became a very active and powerful symbol
of God’s divine and cleansing power, rendered on Earth by the Holy Spirit.

The idea that creation stems from primordial waters is also mentioned in the New
Testament, and sciences admit that water is the absolute condition allowing for
both physical and spiritual life.

The contact of Our Lord’s Body with the waters of the Jordan River is the act that
sanctifies water as the Holy Sacrament of Batism. This event allows the Church
ministers to bless water by uterring prayers and by immersing the Holy Cross
into it, a moment which cleanses and transforms water into a means of bringing
healing and grace upon human beings.

Key-words: water, canonical elements, grace, holiness, cleanliness.

Water has always been an important part of the Christian canonical
elements, being among the holy objects brought to the Holy Shrine for the
religious service, along with bread and wine. If the religious service is the Holy
Liturgy, then the water is poured in a chalice, over the wine. The water of the
Holy Sacrament of Baptism is one of the main substances that is blessed for
this specific purpose. Holy water is the water blessed at the First and the Second
Blessings!, water to be used for further religious services in order to purify
other canonical elements, cult objects or simple objects that human beings come
in contact with, as well as to bless crops.

* Conf. Univ. Dr., Facultatea de Teologie Ortodoxa din Cluj-Napoca, mandorelubb@yahoo.com
1 See Molitfelnic and Pr. prof. dr. Ene Braniste, Liturgica speciald, EIBMBOR, Bucharest, 1985, 506.
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Water is one of the four primordial elements of the cosmos, along with
earth, air and fire and it represents the most significant aspect in people’s life.

Holy water brings holiness upon Christians and “aduce aminte ca suntem
botezati cu apa si cu Duh Sfant si suntem crestini, fii ai lui Dumnezeu-Tatal dupa
har In iubirea Lui nesfarsita fatd de Fiul Sau lisus Hristos Care S-a facut Om din
iubire pentru oameni si pentru mantuirea lor..., aduce vindecare de boli sufletesti
si trupesti..., aduce eliberare de patimi si alungarea duhurilor celor rele”2.

The rite of consacrating water was designed by Church “pentru a inlocui
unele vechi rituri si obiceiuri pagane legate de sarbatorile lunilor noi si mai ales a
solstitiului de vara care aveau loc pe malurile apelor si in care rolul principal il
avea o fecioard, frumos impodobita si imbracata ca o mireas3, care trebuia sa
ghiceasca viitorul concetatenilor ei, cu ajutorul unor lucruri (obiecte) aruncate in
apa si apoi scoase din ea. De aceea majoritatea cantdrilor din slujba crestina a
sfintirii apei invoca si lauda pe Sfanta Fecioara, Mireasa cea curata a Duhului
Sfant, in a carui putere mijlocitoare crestinii si-au pus nadejdea, rugand-o sa-i
curateasca de urmarile pacatelor si sa-i apere de boli, de nevoi si de suferinte.”3

Water - element of genesis

In the Old Testament water was a symbol of purity and reconciliation
or redemption. It was also God’s instrument in the many instances, among which
the Great Flood and the Red Sea Crossing, as well as the Levitical cleansing and
cleanliness acts, preparing the human being for holiness, a holiness conferred,
according to the New Law, by water itself. Saint Ambroise (+397) sees into the
escaping Jews’ Red Sea Crossing “Inchipuirea Sfantului Botez. Caci, ce altceva
invatam zilnic In aceasta taind, decat ca vina este luata de ape si ca greseala se
sterge cu ele, Insa evlavia si nevinovatia raman pururi ocrotite? (...) La Mara
era o apa tare amara: Moise a arunca un lemn in ea si s-a facut dulce (les 15,
23-25). Fireste, fara semnul crucii Domnului, apa nu era de nici un folos
pentru mantuirea ce avea sa vie; dar dupa ce a fost sfin{ita prin taina crucii

2 Daniel, Patriarhul Bisericii Ortodoxe Romane, Botezul Domnului, in Lumina, 6th January 2013, 5 - “it
reminds us that we are baptized in water and with the Holy Spirit and that we are Christians, the
sons of God, the Father in His Grace and Endless Love for Jesus Christ, His Son That became a
human being out of love for humans and for their redemption.., healing bodily and spiritual
illnesses..., freeing us from passions and chasing away evil spirits” (author’s translation).

3 Daniel, Patriarhul Bisericii Ortodoxe Romane, Botezul Domnului - “to replace some old rites and pagan
rituals related to new moon celebrations and, especially to the summer solstice (Midsummer), taking
place on river banks, the leading role being assigned to a beautifully-adorned maiden, dressed like a
bride, that was supposed to foresee her fellow townsmen’s future with the help of some objects
thrown into the water and then fished out of it. This is why most of the religious songs of the First and
the Second Water Blessings invokes and praises the Holy Virgin, the Holy Spirit’s Pure Bride, whose
intercessory holy powers give Christians hope and redemption, absolving them of theirsins, healing
them and protecting them from diseases, needs and ordeals” (author’s translation).
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mantuitoare, atunci a devenit buna pentru baia duhovniceasca si pentru
paharul mantuirii. Asadar, precum Moise, adica proorocul, a aruncat lemnul in
acel izvor, tot asa preotul arunca in aceasta fantana baptismala semnul crucii
Domnului si apa se face dulce (potrivita) pentru har.”+

The waters of the Earth and of the Skies became purifying elements,
highly important in the Judaic tradition. Every synagogue had water-collecting
systems, storing water in special basins for further use in various religious
rituals. The water purifying powers are fully revealed in the episode of the
Great Flood. Underground water joined surface water by means of constant
rains and swallowed the human kind, cleansing the Earth and reconfiguring
the first day of Genesis, when everything had been pure (Genesis 7,11).

The significance of water, in its entirety is present throughout the Bible,
being rendered by its occurrence in people’s daily existence and in every
purification rite.

In the Bible water is present in a series of instances, revealing the fact
that “water” has more stances: water, element of genesis: Genesis 1, 9-10;
Exodus 7, 19 - water, element of life and immortality; baptism water - Saint
John: Mt 3,11; Mk 1, 8; Lk 2, 16; in 1, 26; 31, 33; the Deeds - 1, 5; 11, 16; water,
means to cleanliness: cleansing bodies, feet and offerings — Genesis 18, 4; 24, 32;
43, 24; Exodus 30, 19; Lev 1, 13; 8, 21; 15, 13; water to quench human and
animal thirst: Genesis 21, 14, 19; stone water and freshwater, miracle water:
Exodus 15, 25, 27; 17; Num. 20, 8; water, element of destruction (e.g. The Great
Flood), of metamorphosis and transcendents.

Moreover, the Bible shows the various types of water®, as well as going
parched is a sign of fasting or abstinence: Deut 9, 18, while welcoming people
with bread and water is a sign of hospitality: Deut 23, 4; Exodus 21, 14;
Exodus 32, 20; Mt 10, 42; Mk 9, 41.

Moses - cured by water (Exodus 2, 10) - at a certain point he was blamed
by his people for arriving at a deserted place: “at an evil place. One could not sow

4 Saint Ambroise of Milan, Scrieri I Despre Sfintele Taine, cap. 111, 10-14, translated by Pr. Ene Braniste, in
col. PSB, vol. 53, EIBMBOR, Bucharest, 1994, pp. 11-12 - “the transfiguration of the Holy Baptism. Thus,
what else do we daily learn from this holy sacrament but the fact that guilt is washed away by waters
and that mistakes are wiped out by them and that piety and innocence, nevertheless, are forever
protected? (..) There were very bitter waters at Mara: Moses threw a wooden stick in them and they
turned into freshwater (Exodusus 15, 23-25). Naturally, without the sign of Our Lord’s Cross, the waters
were useless for the salvation to come, but, after being blessed by the Sacrament of Our Saviour’s Cross,
they became beneficial for the holy bathing and for the salvation chalice. Thus, just as Moses, the prophet
threw that stick into the spring, the priest, similarly, throws the sign of Our Lord’s Cross into this
baptizing well and its water turns into freshwater, good for casting grace upon us” (author’s translation).

5 Biblia sau Sfdnta Scripturd, jubilee edition of the Holy Synod, coordinated and improved by
Bartolomeu Valeriu Anania, EIBMBOR, Bucharest, 2001, 23 and 1777.

6 Biblia sau Sfdanta Scripturd, 1777.
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seeds there, nor were there fig trees, nor vineyards, nor pomegranate trees and
not even water to drink!” (Num 20, 5) (author’s translation). Under these critical
circumstances, Moses is ordered by God to: “Lead this people, take several of the
wisemen of this people, but also grab the rod you hit the Nile with and walk! Look!
And I will show you the spot there, at the rock, at Horeb and you will hit the rock and
water will flow and My people will drink!” (Exodus 17, 5-6) (author’s translation).

This miracle shows to Christians that “Dumnezeu mana pe om spre
savarsirea unei fapte in care Isi va da ajutorul Sau. In naturd sunt puse de
Dumnezeu multe rezerve pe care le scoate la iveala omul spre folosul lui, dar le
scoate si Dumnezeu spre folosul omului sau prin ajutorarea omului, intrucat a
creat-o si o tine in legatura cu puterea Sa si cu puterea si cu necesitatile omului.
Natura nu e un ansamblu de forte care se combina si se descompun rigid numai
prin ele ins3si, ci e un ansamblu elastic, folosit In mod variat de puterea omului si cu
atat mai mult de puterea lui Dumnezeu sau de conlucrarea dintre acestea. Acest fapt
este pentru ca natura nu e Inchisa In sine, ci e Intr-o legatura cu spiritul liber al
omului si cu Spiritul atotputernic al Creatorului si Sustinatorului ei. (...) Aceste noi si
mai rapide combindri si descompuneri nu se opun armoniilor intre ele sustinute
dinainte de legile naturii puse de Dumnezeu. Dumnezeu poate face mai rapid apa in
sange, sau poate restabili mai usor armonia forfelor organismului cand socoteste de
bine, de cum se produc acestea de legile naturii. $i de cele mai multe ori Dumnezeu
o face aceasta folosindu-se si de un efort spiritual al omului, care-L cheama in ajutor
prin rugdciune. Sunt lucruri pe care le observam ca rezultate ale rugaciunilor ce
intaresc puterea deosebitd a oamenilor duhovnicesti.””

Water in the Biblical and patristic refrences

In the Semitic culture, the pragmatic aspect of life bears a certain spiritual
load - thus, water was and it still is the matter that occupies the main place when
it comes to spirit.

7 Saint Cyril of Alexandria, Scrieri, the second part, translated by Pr. Dumitru Staniloae, col. PSB, no. 39,
EIBMBOR, Bucharest, 1992, 338 - “God leads men to committing acts in which He will offer His help.
There are many resources God has endowed nature with, resources that man will discover, but also
resources that He will reveal for mankind to use or to help, as He created nature and He will always use
it to balance His powers and human beings’ skills and needs. Nature is not an assembly of forces
combining and recombining rigidly and only through themselves, but it is a flexible assembly, used
differently by human skills and, even more so, by God’s powers or by a union of both. This fact happens
because nature is not a self-sufficient entity, but it is constantly connected with the free spirit of the
human beings and the Almighty Spirit of its Creator and Abider. (..) These new and faster combinations
and recombinations do not oppose their mutual harmonies, harmonies beforehand generated by God’s
laws of nature. God can transform water into blood, or He can set the harmony of organic forces when he
sees fit more rapidly and more easily than nature itself would do it. And, in most of the cases, God does it
by also using spiritual human struggles and prayers for help. These are things we notice as a result of
prayers that strengthen the special inner strength of clerical people.” (author’s translation).
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In the history of genesis, from Genesis 1, 2, water is present in the first
moment of creation, as element of creation, and, in Saint John Chrysostom Golden
Mouth’s view, the fact that “God’s spirit was floating above the waters” means that
“In ape era o energie plind de viata; nu era simplu o apa statatoare si nemigcatoare,
ci miscatoare, care avea putere de viatd in ea. Ca ceea ce-i nemiscator este negresit
nefolositor, pe cand ceea ce se misca este capabil sa faca multe”®. From that
moment on, waters “were the medium wherein God’s creative powers were
active™. The Holy Fathers see a certain association between God’s spirit and
water, a certain connection, a special bond between water and the Holy Spirit, all
these being sanctioned by Our Lord’s Baptism in the waters of the Jordan River.

Form the Biblical reference, water is conceived as a primordial substance
for creation, and the organizing principles of the universe emerge from splitting
the waters: “Let there be a solid arch stretching over the waters, parting waters
from the waters! And God made the solid arch and parted the waters from
beneath the solid arch from those from above the solid arch” (Genesis1, 6-10 and
Exodus 9). Then, the sky and the dry land emerged as the waters gathered and
became seas on their own, alotting water the status of element of creation.

In the New Testament, holy water bears the significance of divine and
healing power, mediated by the Holy Spirit. Waters became blessed by Jesus
Christ’'s presence in the Jordan River, at His Baptism: “descening into the
Jordan River, Christ sanctified the nature of waters and sanctioned the act of
the Christian baptism immersion in water and in the Holy Spirit, an act which
is, first and foremost, a ‘new birth’ (Tit 3, 5)"10. Water was also invested with
miraculous powers when Jesus walked on it (Mt 14, 28-29; John 6,19) and and
at the Wedding Feast at Cana, when He turned it into wine (John 2,7).

The Apostles saw in Jesus Christ a holy human being ever since His
Baptism in the Jordan River, where the Holy Trinity was present; they took
“the water” and then, the Church ministers blessed it in order to use it for the
people’s ordeals. Saint Peter says that “the skies have been in existence for a
long time and that the earth was lifted and circeld by waters, by word of God”
and he indirectly recalls the Great Flood too: “it caused the old world to perish,
drown by waters” (II Pet 3, 5-6) (author’s translation). Moreover, Peter, the
Apostle speaks about salvation by water: “in Noah’s days, during the construction
of the ark in which few souls, namely eight, were saved by water” (I Pet 3, 20).

8 Saint John Chrysostom Golden Mouth, Scrieri, the first part, Omilii la Facere (I), translated by Pr.
Dumitru Fecioru, col. PSB, no. 21, EIBMBOR, Bucharest,1987, 47 - “there was a lively energy in the
waters; there was not simple backwater or slack water, but energetic, full of life water. Thus, what
does not move is undoubtedly useless, while what moves will do many things” (author’s translation).

9 Biblia sau Sfdnta Scripturd, jubilee edition of the Holy Synod, coordinated and improved by
Bartolomeu Valeriu Anania, EIBMBOR, Bucharest, 2001, 1777 (author’s translation).

10 Laurentiu, Mitropolitul Ardealului, Biserica se zideste pe temelia credintei, Andreiana, Sibiu,
2013, 56-57 (author’s translation).

129



DOREL MAN

Modern sciences discovered that water is the foundation of life, and
the clerical writer Tertulian (+220) speaks about different types of “miracle
waters” and about the existence “of a healing lake in Judea, even before Christ”. He
also states that “the primordial water generated life, so nobody should be
surprised by the fact that waters can generate life through Baptism”11.

Saint Cyprian (+304) describes the supernatural transformation of the
Baptism bathing in the following terms: “after washing away my past sins with
renewal waters and after cleansing my heart with purifying light, with the
help of the Holy Spirit I was born again and I became a new man”!2 because “in
the Sacrament of Baptism we bathe in water, and we let the light of the Holy
Spirit descend on us”13 and, thus “water carries the Holy Spirit” (D. Staniloae).

The idea that the primordial waters were the foundation of genesis
also appears in the New Testament and sciences agree that water is the most
important condition for both biological and spiritual life. Saint Cyril of
Jerusalem (+386) asks: “Why did God called water the divine grace? Because
water is the constituent of all things”. Thus, what was in the Old Testament a
symbol and image, became reality in the case of the Christian Church.

Every Christian is aware of the fact that Jesus Christ did not intend to
definitely change natural water into supernatural water, but he intended to use it
as a means of communication between Himself and mankind, investing it with
holy significance by the sheer use of it in different crucial moments of His life.

To support this statement, there is Jesus Christ’s presence in Samaria
(Wonder Spring), at Jacob’s Well, accounted for by Saint John, the Evangelist in
chapter 4 v. 4-47, when the Samaritan woman takes the living water from Above -
the divine grace. Today, the living water is given by the Church of Christ through
the Holy Sacraments. The dialogue between Jesus and the woman comes down to
us through the ages: “If you knew who the One Who asks you for water is, you
would have been the one to ask Him for water, and He would have given you the
living water” (John 4, 10); and the woman asnwers: “Lord, give me this water to
quench my thirst and to never again come back here to take it” (John 4, 15)
(author’s translation). This dialogue is a guiding dialogue for every Christian and
not only, no matter the times they live in.

Furthermore, the divine presence is also noticeable at the Bethesda
Pool in Jerusalem. In that bathing pool one man would heal every year, but
Saint Ambroise states that the water “se tulbura din pricina necredinciosilor,
ca sd le fie semn ca Ingerul coborase. Pentru aceia (era) semn, pentru tine [cel

11 Apologeti de limbd latind, translated by Nicolae Chitescu, Eliodor Constantinescu, Paul Papadopol,
David Popescu,in col. PSB, no. 3, EIBMBOR, Bucharest, 1981, 325 (author’s translation).

12 Apologeti de limbd latind, 417 (author’s translation).

13 Eftimie Zigabenul, Sfantul Nicodim Aghioritul, Psaltirea in tdlcuirea Sfintilor Pdringi, vol. |, translated by
Veniamin Costachi, Egumenita, Cartea ortodox3, Galati-Alexandria, 2006, 608 (author’s translation).
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de azi] credintd. Pentru aceea se cobora un inger, pentru tine Duhul Sfant,
pentru aceea se tulbura un lucru creat, pentru tine lucreaza Hristos insusi,
Stapanul creatiei. Atunci se tdmaduia (doar) unul; acum se tamaduiesc tofi
sau, desigur, un singur popor, cel crestin, caci exista la unii si o apa mincinoasa
(...)- Asadar, si acea scaldatoare a fost o preinchipuire, ca sa crezi ca in aceasta
apa (a botezului) coboara puterea dumnezeiasca”14.

By the expression “the water of life” used by Jesus Christ we understand
that water is life - as the body needs water to survive, the soul needs the water of
life. “Vezi apa, vezi lemnul, priveste porumbelul, si te mai indoiesti de taina?
(...) Fireste, fara semnul crucii Domnului, apa nu era de nici un folos pentru
mantuirea ce avea sa vie; dar dupa ce a fost sfintita prin taina crucii mantuitoare,
atunci a devenit buna pentru baia duhovniceasca si pentru paharul mantuirii”1s.

The Holy Chalice holds wine and water. “Blessed is the union” that,
together with the wafer (holy bread) will become “the Body and Blood of
Christ” at epiclesis and those who will embrace It will live forever. Clement of
Alexandria (+217) states that “vinul se amesteca cu apa, iar Duhul cu omul;
unul, amestecul de vin cu apa, hraneste spre credinta; celalalt, Duhul, conduce
spre nemurire; si iarasi amestecul celor doud, a bauturii si a Cuvantului, se
cheama Euharistie, har laudat si frumos; iar cei care se Impartdsesc cu
credinta fsi sfintesc si trupul si sufletul, pentru ca vointa Tatalui amesteca in
chip tainic, cu Duhul si cu Cuvantul, acest amestec dumnezeiesc, care este
omul. Si Intr-adevar, Duhul s-a unit cu sufletul purtat de El, iar trupul s-a unit
cu Cuvantul; ca din pricina trupului Cuvdntul s-a fdcut trup ™.

14 Saint Ambroise of Milan, Scrieri I, Despre Sfintele Taine, 14 - “was disturbed because of the
unfaithful, as a sign of the angel’s descent. That was a sign for those in the past and a proof of faith
for you, in the present. That is why an angel would descend, Holy Spirit for you, that is why an
already created thing would change itself - for you Jesus Christ Himself, the Master of Creation
would work incessantly. One person would heal in the past, everybody heals today or, naturally,
one people, the Christian people, as there is also pretending waters for some (...) Thus, that bathing
pool was a transfiguration for you to believe that the divine power descends into this water (of
baptism)” (author’s translation).

15 Saint Ambroise of Milan, Scrieri 1I, Despre Sfintele Taine, 12 - “Look at the water, look at the
wood, look at the pigeon and keep doubting the sacrament? (...) Of course, without the sign of
Our Lord’s Cross, water was useless for the oncoming redemption, but, after being blessed by
the sacrament of the holy cross, it became good for the clerical bathing and for the salvation
chalice” (author’s translation).

16 Clement of Alexandria, Scrieri 1, Part I, translated by Pr. Dumitru Fecioru, in col. PSB, no. 4, EIBMBOR,
Bucharest, 1982, 241 - “the wine gets mixed with water, and the Holy Spirit with the man, the former
[wine and water] feeding faith, while the latter [the Holy Spirit] leading towards immortality, and the
mixing of the two, the drink and the Word, is called The Eucharist, beautiful and praised grace, and
those who enter the Holy Communion with faith will thus bless their body and soul, as the Will of the
Father mysteriously blends with the Holy Spirit and the Holy Word, resulting in this divine mix that is
the man. And, truthfully, the Holy Spirit became united with His Soul, and the body blended into the
Word, and due to the body, the Word became body” (author’s translation).
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“Water is the principle of the universe and of the Evangelist Jordan
River”, as Saint Cyril of Jerusalem stated, and Saint Ignatius of Antioch (+117)
reinforces this aspect: “contactul trupului Domnului nostru cu apa lordanului
este principiul actiunii sfintitoare a apei in Sfinta Taind a Botezului. Acest
episod Indreptateste pe slujitorii Bisericii sa binecuvanteze apa prin rostirea
rugdciunilor si afundarea in ea a Sfintei Cruci, moment care aduce curatirea
apei si transfigurarea ei intr-un organ de vindecare si har”17.

Thus, water receives holiness and becomes the symbol of nature freed
from sins and blessed by the Holy Spirit so that “The thirsty one should come
and take the water of life as a gift” (Rev 22, 17).

17 Irineu Pop-Bistriteanul, Cuvdntdri duhovnicegti, vol. 3: Cuvdntul dragostei, Presa Universitara Clujeana,
Cluj-Napoca, 1997, 113 - “the contact of Our Lord’s body with the waters of the Jordan River is the
principle of sanctifying the waters in the Holy Sacrament of Baptism. This episode allows the Church
ministers to bless water by uttering prayers and immersing the Holy Cross into it, a moment that
cleanse the water and turns it into a medium for healing and grace” (author’s translation).
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TRIPARTITIA CUNOASTERII DUMNEZEIESTI iN OPERA
SFANTULUI ISAAC SIRUL (DE NINIVE).
ELEMENTE INTRODUCTIVE

VALENTIN VESA*

REZUMAT. Se poate afirma fara a exagera ca a vorbi despre ,cunoastere” la
Sfantul Isaac Sirul inseamna a ne referi la Intregul sau sistem teologic. Scrierile
sale pot fi citite ca un itinerariu gnoseologic care porneste de la asceza corporala,
ajunge la asceza sufleteasca si, in cele din urma, la intrarea in lumea celor
netrupesti, in spatiul duhului, unde se contempla Sfanta Treime (cunoasterea
duhovniceascd sau vederea divind). Vorbim despre o cunoastere in trepte,
corespondente celor doud dimensiuni ale persoanei umane: materiala (trup)
si spirituald, cu cele doud componente (suflet si duh). In acest studiu vom
analiza doctrina cunoasterii in opera Sfantului Isaac Sirul si, implicit, formele
cele mai importante pe care le ia In evolutia sa. Concluzia finala vizeaza
identificarea relatiei pe care acest autor o stabileste intre cunoasterea la nivel
noetic si cunoasterea la nivelul inimii, In relatie directa cu sinteza explicita
care se realizeaza intre Evagrie Ponticul si loan Solitarul.

Cuvinte-cheie: cunoastere, viata duhovniceasca, asceza, vedere dumnezeiascs,
curatie, limpezime.

Aspecte introductive

Se poate afirma fara a exagera ca a vorbi despre ,cunoastere” la Sfantul
Isaac Sirul inseamna a te referi la Intregul sdu sistem teologic. Scrierile sale pot fi
citite ca un itinerariu gnoseologic care porneste de la asceza corporala (ridicarea
cunoasterii deasupra celor materiale), la asceza sufleteascd/ la nivelul mintii si, in
cele din urma, la intrarea in lumea celor netrupesti, in spatiul duhului/ intelectului,
unde se contempla Sfanta Treime (cunoasterea duhovniceasca sau vederea/
theoria divind). Vorbim despre o cunoastere in trepte, corespondente celor doua
dimensiuni ale persoanei umane: materiala (trup/ ~isa) si spirituald, cu cele
doud componente (suflet/ ~fxes si duh/<woi, cf. 1 Tes. 5,23).

* Dr., Facultatea de Teologie Ortodoxa din Cluj-Napoca, Universitatea ,Babes-Bolyai”,
valentinc.vesa@gmail.com
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Tripartitia gnoseologiei divine

Fiecareia dintre aceste trepte i corespunde o anumita cunoastere care
se foloseste de organe, forme si instrumente proprii acelui stadiu. La acest
capitol Sfantul Isaac face o sinteza interesanta intre viziunea semitico-biblica a
lui Ioan Solitarul si cea filosofico-ascetica a lui Evagrie Ponticul. Pe scurt, vom
spune ca loan Solitarul, pornind de la 1 Tes. 5,23, vorbeste despre trei stadii:
starea somatica (corporala), dominata de patimi trupesti, contrara naturii;
starea psihica, conforma firii, tranzitorie catre spiritualitatea ingerilor, care
prevede o ascezd aspra de natura fizica si intelectuald; si starea duhovniceascs,
deasupra naturiil, care reprezinta comuniunea cu Dumnezeu, o anticipare a
experientei lumii viitoare2. Sfantul Isaac descrie detaliat aceasta viziune in
discursurile sale si aseaza prima treapta sub spectrul fricii de moarte, cea de-a
doua sub teama de judecatd, iar cea de-a treia sub semnul experientei iubirii:

Omul, cdnd intru cunoasterea (~¥sx.) si intru vietuirea trupului ( <isoa
~izaa) rdmdne, se teme de moarte. Dar cdnd cunoasterea lui se face sufleteascd
(~daven han.), iar el intru viefuirea cea bund petrece, cugetul lui se miscd in
tot ceasul intru pomenirea judecdtii ce va sd fie. Cd atuncea drept std omul fatd
de firea sa, si Intru insdsi rdnduiala sufletului (~axes ~ws\)) se miscd, si de
cunoasterea lui si de vietuirea lui se cdlduzeste, si spre apropierea lui Dumnezeu
bine se aseazd. Dar cdnd omul a ajuns la cunoagsterea adevdrului (<4iza <hsx)
prin lucrdtoarea simtire a tainelor lui Dumnezeu, si se intdreste intru nddejdea
celor ce vor sd fie, intru dragoste se inghite. Omul cel trupesc (rsixe) Se teme
[de moarte] precum se teme dobitocul de junghiere; cel cuvdntdtor (=), de
judecata Ilui Dumnezeu se infricoseazd; dar cela ce s’a fdcut fiu (~is), cu
dragostea se impodobeste, si nu cu toiagul fricii se povdtuieste, zicdnd: «Dar eu
si casa pdrintelui meu Domnului vom sluji» (lisus Navi 25: 15)5.

In alte locuri, insa, Sfantul Isaac se foloseste de mostenirea pretioasa
de la ,parintele gnosticilor”, Evagrie Ponticul, care vorbeste despre doua
momente, doud etape: practicd (mpxtikn) si gnosticd (yvootikn) In cea dintai
omul se lupta cu patimile (cele opt ganduri ale rautatii), cu demonii si cu
gandurile; reprezinta partea activa, asa cum sugereaza si numele, si conduce la
ceea ce Evagrie numeste apatie (&ndbeia) si la dragoste (dydnn). Cea de-a
doua etapad se dezvoltd In douda momente: contemplarea naturala (gvown) si
cunoasterea sau vederea lui Dumnezeu (6eoioyikn). Contemplarea naturala se

11, 3, p- 102 (SFANTUL IsAAc SIRUL, Cuvinte pentru nevointd, Alba lulia, Relntregirea, 2010).

2 Dialogues sur I'dme et les passions des hommes 13-4, in: ,Orientalia Christiana Analecta”, Roma,
1939; pentru o viziune sinteticad a se vedea : BRUCE BRADLEY, ,Jean le Solitaire”, in: Dictionnaire de
Spiritualité VIII, col. 765-772; PAUL HARB, ,Doctrine spirituelle de Jean le Solitaire”, in: Parole de
['Orient, 2 (1971), pp. 225-260.

31,62, p. 439.

4 Practikos, PG 40, 1233ab; Scrisoare cdtre Anatolie, PG 40, 1221c.
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divide si ea in doua etape: contemplarea naturald secunda, care are drept obiect
contemplarea celor materiale, a logosului interior al fiintelor vizibile, si contemplarea
naturald primara, care vizeaza vederea fiintelor spirituale. Cea de-a doua etapa este
deja o stiinta spirituala pentru ca depaseste simpla vedere a corpurilor in intelegerea
ratiunilor lor si percepe intelepciunea Creatorului ascunsa in fiintele invizibile.
Tocmai de aceea face trecerea efectiva la cunoasterea teologica, contemplarea
spirituald sau vederea luminii Sfintei Treimi. Evagrie nu admite vederea lui
Dumnezeu pe pamant, ci doar ,locul lui Dumnezeu”, ,lumina fara forme”, ,Jumina
intelectului”s. O sa redam un alt fragment din discursurile Sfantului Isaac unde se
dovedeste fidel de data aceasta lui Evagrie:

Lucrarea ludrii crucii indoitd este, si aceasta pentru doimea firii noastre,
cea in doud pdrti despdrtitd. Si una adicd este rabdarea necazurilor trupului,
care se plineste prin lucrarea pdrtii celei iutoase (~hanna=)® a sufletului si se
cheamd dreaptd fdptuire (praxis/ <xoiass). lard cealaltd se afld intru lucrarea
cea subtire a mintii (=), intru pururea-cugetarea cea Dumnezeiascd, intru
stdruinta rugdciunii si intru altele ca acestea. Aceastd a doua lucrare se
sdvdrseste prin partea cea poftitoare (~¥uda_3)7 si se cheamd dumnezeiascd
vedenie (theoria/~.i~X). Si cea dintdi, adicd dreapta fdptuire, pre partea cea
pdtimitoare a sufletului o curdteste prin puterea rdvnei; iar cealaltd, prin
lucrarea dragostei (~=ass) sufletului, care este dorire fireascd, strecurd partea
cea intelegdtoare (~¥u\ahw=) a sufletuluid,

Forme ale cunoasterii experientiale

In partea a doua a cercetirii noastre ne vom referi la anumite forme
ale cunoasterii experientiale la Sfantul Isaac, care fac parte din limbajul sau
obisnuit prin care exprima dinamismul vietii duhovnicesti.

Prima dintre acestea, de maxima importan{d, este cea redata prin
termenul ce provine din mistica bizantind - fswpio (i¥), pur si simplu
transliterat in limba siriaca. Sfantul Isaac imprumuta acest termen din limbajul
mistic al lui Evagrie si al lui Dionisie% avand in vedere ca scriitorii siriaci nu il
folosesc in mod obisnuit. Profesorul Sebastian Brock sustine ca acest termen

5 Pentru o viziune sinteticd a se vedea ANTOINE et CLAIRE GUILLAUMONT, ,Evagre le Pontique”, in:
Dictionnaire de Spiritualité 1V, col. 1731-1744

6 Tp. T0 BLULKOV LEPOG.

7Tp. T0 EMBVUNTIKOV HEPOG.

8], 2,p.96.

9 Sebastian Brock sustine ca In anumite locuri uzanta acestui termen trimite la Evagrie, in schimb, in
altele, constructia este tipic dionisiana. A se vedea: SEBASTIAN BROCK, , Discerning the Evagrian in the
Writings of Isaac of Niniveh: a preliminary investigation”, in: Adamantius, 15 (2009), pp. 62-63, 66-
67; Idem, ,Some Uses of the Term , Theorya” in the Writings of Isaac of Niniveh”, in: Parole d’Orient,
20 (1995-6), pp. 407-419.
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apare doar la acei autori siriaci care au cunoscut si folosit scrierile lui Evagrie,
incepand cu Ioan Solitarull?. In traducerile moderne termenul este redat fie prin
stheoria” Insasi, fie prin contemplare (Sebastian Brock si ceilalti traducatori
occidentali), fie prin ,vedere (vedenie) dumnezeiascd” (Dana Miller). Isaac Insusi il
explica cititorilor sdi in termenii unei ,vederi (vedenii) a duhului (soix <)’
»descoperire facutd intelectului fara simfuri (rsoms e idn <\ o0 <l )72,
»simfire a tainelor dumnezeiesti (~sm\re 1irds e _1)"13. Din aceasta perspectiva,
unii dintre traducatorii occidentali, optand pentru termenul ,contemplare”, se vad
nevoifi sa recunoasca incapacitatea acestuia de a reda Intreg continutul termenului
original. De pilda, André Louf sustine ca prin ,theoria” Sfantul Isaac se refera la
stadiul superior al cunoasterii spirituale, In vreme ce termenul ,contemplare” se
refera la ,,0 privire din ce in ce mai adanca asupra realitatilor create si cele ale lui
Dumnezeu... care porneste adesea de la o meditatie, reflectie asupra Scripturilor,
creatiei si a scopului mantuirii”14 la care sunt chemate toate simtirile spirituale
(inteligenta, gandirea, constiinta si intelectul). Pe aceeasi linie, Dana Miller
continud aceasta analiza si afirma ca termenul ,contemplare” are o conotatie
psihologic3, referindu-se la crearea de imagini pornind de la 0 anumita meditatie
cu privire la creatie sau cele dumnezeiesti, in timp ce ,theoria” descrie o lucrare a
Duhului la nivelul mintii care 1l face pe om sa se adanceasca in tainele lui Dumnezeu
si ale creatiei, ascunse nivelului rational. Acesta descrie theoria drept cunoastere
»supraconceptuald”, descoperire de sus ochilor duhovnicesti, prin harul Duhului
Sfant!5. Din acest motiv reda acest termen prin ,vedere dumnezeiasca” (divine
vision).

Vom incerca acum sa identificam felul in care Sfantul Isaac insusi descrie
lucrarea pe care o numeste ,theoria”. Probabil ca textul cel mai sugestiv in
acest sens este fragmentul din prima colectie, capitolul 37, unde Sfantul Isaac
numeste starea care caracterizeaza rugaciunea duhovniceasca cu insusi termenul
»theorie”, si afirma ca

Rugdciunea cea duhovniceascd (sois ~hal o) sunt miscdrile sufletului
( ~zes &) care de lucrarea Sfdntului Duh se impdrtdsesc prin deplind
neprihdnire §i curdtie... ea este taind a agezdrii si a vietuirii celei viitoare ( =i
Lhay Wisay ama ~amy am), pentru cd intr-insa sus se inaltd omul, si firea lui
rdmdne nelucrdtoare si nemiscatd de vreo miscare sau pomenire a celor de
aicea. Si nu cu rugdciune se roagd sufletul, ci intru cunostintd simte lucrurile

10 SEBASTIAN BROCK, ,,Some Uses of the Therm ,, Theoria” in the Writings of Isaac of Niniveh”, pp. 407-408.

117,37, p. 307.

121,22, p. 221.

131,2,p.98.

14 ANDRE LOUF, ,Introduction”, in: ISAAC LE SYRIEN, Oeuvres spirituelles I, Spiritualité Orientale, 81,
Abbaye de Bellefontaine, 2003, p. 83.

15 Cf. ,Introducere”, in: SFANTUL ISAAC SIRUL, Cuvinte pentru nevointd, pp. 73-74.
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cele duhovnicesti ale veacului aceluia (~=\s om3y hamoi had o), care
covdrsesc cugetul (~¥.s~ix) omenesc; iar intelegerea (~\saw) lor este prin
puterea Sfantului Duh. Aceasta este dumnezeiascd vedenie intelegdtoare ( <icss
~anam), ST nU miscare §i stdruire a rugdciunii, mdcar cd din insdsi rugdciunea a
luat pricind.... Si cdnd ii umbreazd Duhul cel Sfant, pururea intru rugdciune fi
afld. Si dintru rugdciunea aceasta ii aduce intru theoria (~=.i~X), care
inseamnd «vedenie a duhului» (ssoix < ¥x)?6.

Sfantul Isaac vorbeste despre ,vedere ingereasca” (<¥uartls ied)l7 si
despre ,vedere cereasca”’8 (~huume ~id), in care intelectul este miscat fara
simturi de puterile spirituale. Si In cele din urma, ,theoria” descrie generic
tipul de vietuire duhovniceasca (cel de-al treilea stadiu al urcusului mistic),
caracterizat drept participare la Impiritia lui Dumnezeu sau experierea
eshatonului Inca de pe pamant. Se poate deduce ca ,theoria” reprezinta modul
de cunoastere anticipator al realitatii de dupa moarte. Sfantul Isaac descrie
efectiv ce se Intdmpla in aceasta stare: prin dezbracarea intelectului si
ridicarea mintii deasupra celor lumesti se intra in vederea cea fara materie,
care se desfasoara deasupra simturilor, si se primeste vederea cea ipostatnica
si minunarea de Dumnezeu. Episcopul ninivitan o numeste ,cunoastere
singuratatita” sau ,cunoastere intru unime”. O sa redam intreg fragmentul
unde acesta descrie in detaliu aceasta prefacere:

lar aceastd dumnezeiascd vedenie (~i~¥) 1l apropie de despuierea mintii
(r0ms hau\his) care se cheamd vedenie nematerialnicd (\ém \x @siorh). Si
aceasta este vietuirea cea duhovniceascd (~aoi <isan). Cd aceasta ridicd cugetul
(rx) dintru acestea pamdntesti, si il apropie de intdia vedenie (~.i~%) a duhului, si
lui Dumnezeu il infdtiseazd prin dumnezeiasca vedenie a slavei dintdi celei nepoves-
tite, si il desparte de lumea ceasta si de simtirea ei. Si prin aceasta desdvarsit ne in-
credintdm de nddejdea cea gdtitd noud.. vietuirea cea duhovniceascd este lucrare
osebitd de simtiri. Si aceasta este vietuirea de care au scris Pdrintii, cum cd atunci
cdnd mintile sfintilor primesc vedenia (~i~¥) cea ipostatnicd (< om=ecaoy), se inldturd
pand si grosimea trupului, si de-aici inainte vedenia (~¥ws) lor se face intelegdtoare
(in sir. ~asai - duhovniceasca). Cdci vedenie ipostatnicd se numeste starea de zidire
a firii celei dintdi [a omului]. Si dintru aceastd vedenie ipostatnicd cu lesnire se por-
neste si se inalfd omul cdtre ceea ce se cheamd cunoasterea cea intru unime® ( <xsa.

161,37, pp. 306-307.

1711, 3, 3, 90 (SFANTUL IsaAc SIRUL, Cuvinte cdtre singuratici, Partea Il recent descoperitd, trad. loan 1. Ica jr.
Sibiu, Deisis, 2003).

1871, 43, p. 345.

19 Cand cuvantul singurdtdtitd a fost retradus in greacd, s-a preluat sensul de ‘viefuire singuraticd’,
astfel cd In greaca avem cunoasterea petrecerii celei singuratice. Eroarea poate proveni si de la
corectd, fiind apoi corupta de cdtre copisti.
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~Xaea), care este, mai limpede zicdnd, minunarea de Dumnezeu (~im¥). Aceasta
este starea mdretei viefuiri ce va sd fie, care se dd intru slobozenia vietii celei fard de
moarte, intru petrecerea cea dupd inviere?9,

=n

Se poate observa din acest pasaj ca ,vederea duhovniceascd” este
modalitatea de cunoagtere suprafireascd, care anticipeaza pe pamant viefuirea cea
de dupa moarte. Aici se experiaza partial, in schimb, in viata de dupa moarte, plenar.

0 alta forma de cunoastere, inruditad cu cea precedent3, este cea pe care
Sfantul Isaac o numeste ,vedere” (<), in stransa legatura cu ,descoperirea/
revelarea” (=l ), uneori privite ca sinonime, ambele referindu-se la un contact
direct, imediat, cu realitatile ceresti. Exista totusi anumite diferente semantice
subliniate de Sfantul Isaac:

Nu toatd descoperirea (=) se numeste vedere (), dar toatd vederea se
numeste descoperire, [|fiindcd se descoperd ceva ascuns. Insd nu totul se face ardtat
si cunoscut prin vederef[. Cd descoperirea se primeste mai de multe ori pentru cele
ce sunt cunoscute, gustate si simtite de minte (~sa); dar vederea in multe feluri se
face, ca prin asemdnare si prin chipuri, precum de demult cdtre cei vechi se fdcea, fie
in somn addnc, fie intru desteptare. Si uneori adicd deslusit; iard alteori ca prin
ndlucire §i intunecat oarecum... Sunt si puteri sfinte care se vad de cei vrednici, si
descoperiri le fac.. Dar descoperirile cele ce sunt simtite de minte prin curdtia sa se
primesc numai de cei desdvarsiti, care sunt deplini intru cunoastere?!,

»Descoperirea” este mai mare decat ,vederea”, de vreme ce se refera la
experienta mistica interioar3, la nivelul organelor cognitiv-spirituale, in vreme
ce urmatoarea la revelatii concrete din lumea imateriala (ingeri, sfinti22). La fel
ca si in cazul ,theoriei”, si ,descoperirea” fnseamna participare deja la
Imparatia cerurilor, noua realitate23. In capitolul XIX din editia lui Paul Bedjan24,
afirmand de la inceput cd nu este vorba de o lucrare ce tine de osteneala omului, ci
de ,,0 lucrare a Duhului”, Sfantul Isaac, enumera sase tipuri de descoperiri: prin
simturi (~=a_i), printr-o vedere a sufletului (~ueas ows), printr-o rapire a
gandirii (~si ~haa\yw), prin rapirea mintii (in sir. la nivelul profefiei/ s\,
~haum), Intr-un mod inteligibil (in sir. se poate chiar ,spiritual”, =\ahws w10 <),
iar a sasea In vis (~=nlw)25. Aceste descoperiri sunt insa partiale, anumite
strafulgerari ale adevarului, in functie de stadiul duhovnicesc al ascetului.
Adevdrata cunoastere ramane cea la nivelul mintiize.

201, 43, pp. 342-343.

211,37, p. 298.

221, 5, p. 138; I, 54, p. 405.

2311, 8,1,4-7.

24 Lipseste in traducerile romanesti ale Partii intdi, dar va fi atasata de Parintele Ica jr. la partea
adoua, pp. 411-415.

2511 (), 19, 3, p. 412.

2611 (1), 19, 12-3, p. 415.
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Foarte apropiat din punct de vedere semantic cu ,descoperirea” si
utilizat tot la plural, de cele mai multe ori, este si ceea ce Sfantul Isaac numeste
sukolo (=\aaw). Traducatorii s-au confruntat si de aceasta data cu dificultatea
redarii acestui termen intr-o limba moderna, pentru ca, de fapt, cuprinde in
sine un intreg spectru semantic, ca de pilda: intuitie, sens, Intelegere, si, fara sa
se refere la o cunoastere superficiala, implica direct actiunea Duhului Sfant.
Aspectul particular al acestei forme de cunoastere este acela ca porneste de la
o realitate materiala (meditarea la Sfanta Scriptura sau la taina mantuirii??) si
se Intdlneste fie cu descoperiri din partea ingerilor, fie din partea Duhului
Sfant Insusizs. In franceza s-a preferat termenul ,intuition” (intuitie), in vreme ce
in italiang, desi cu constiinta lipsei unei perfecte sinonimii, s-a optat pentru termenul
,comprensione” (intelegere). In sintez3, putem si afirmim ca ,(strd)fulgerarea”
(termen prin care parintele Ica jr. reda ocazional acest ,sukolo”) reprezinta un
contact scurt, imediat si luminos cu lumea eshatologica:

..desi sunt incd in vietuirea sufleteascd, uneori se stdrnesc in ei in chip
nedeslusit unele miscdri duhovnicesti. Unul ca acesta fncepe sd simtd in el o
mdngdiere si o bucurie ascunsd ca niste fulgerdri, de pildd atunci cdnd in
gandirea (~=ws3) lui se stdrnesc si se pun In miscare sensuri privitoare la taine, si
dintr-o datd inima sa pleznegste de bucurie... Chiar dacd o intelegere privitoare
la taine strdbate o clipd gdndirea (~ss3) sa si apoi pleacd, tdsnirea bucuriei §i
gustul ei se prelungesc multd vreme si, odatd ce s-au stins, senindtatea care
urmeazd de aici se revarsd multd vreme in inteligenta (~sx=) [ui?°.

In cele din urma, din aceste strifulgeriri care se ivesc in timpul
rugdciunii sau citirii, intelectul este condus spre ,Sfanta Sfintelor”, cand intra
in proximitatea lui Dumnezeus3°.

In directd legatura cu termenul precedent vom analiza o altd forma de
cunoastere tipic intuitivd desemnata prin doi termeni considerati, in general,
sinonimi- tahro (<im¥) si temho (<oxo¥), si redati prin ,minunare”, ,uimire”.
Se refera la stadiul superior al vietii spirituale (etapa duhovniceasca), la
contemplarea (vederea) in tacere a misterului lui Dumnezeu, cand simfurile se
suspenda, la fel ca si orice tip de miscare. Sfantul Isaac sustine ca la aceasta stare
participa atat intelectul, cat si mintea sau gandirea. De pilda, in ,adumbrirea
(~fanz=)3!” tainica a Sfantului Duh, mintea (~om)[intelectul] e lovita in uimire

2711, 3,2,14.

281], 3,3,91.

2911, 20, 19-20.

3011, 30, 8-11.

31 Asupra sensului acestei ,adumbriri” a se vedea studiul profesorului SEBASTIAN BRoCK, ,,Maggnanuta:
a Technical Term in East Syrian Spirituality and its Background”, in: Mélanges Antoine Guillaumont -
Contributions a I'étude des christianismes orientaux, Genéve, 1988, pp. 121-129. Autorul vorbeste
despre doua tipuri de ,adumbriri”; cea dintdi ca ajutor si protectie din partea lui Dumnezeu
(practicd), iar cea de-a doua, la care ne referim si noi aici, tainica, la nivelul mintii, prin descoperire
dumnezeiasca (a se vedea II, 16).
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(~ax¥) si dilatatad de o descoperire dumnezeiasca. Cata vreme aceasta lucrare ia
mintea sub umbra ei, omul urcd, prin Impartasirea Duhului Sfant, mai presus de
gandurile sufletesti... spre cunoasterea Lui”’32. Uimirea reprezintd consecinta
faptului ca dumnezeirea nu poate fi cuprinsa cu facultatile naturale ale omului, ci
presupune o descoperire in care insusi Duhul Sfant actioneaza. Citim in discursul
al patrulea din partea a treia: ,Ori de cite ori mintea (~a») va Incerca sa
scruteze ceea ce e ascuns §i nu va reusi pentru ca e nevazut, prin unele ca acestea
ea va putea sa contemple in uimire (< a>¥) acea Fire care in chip natural nu
poate fi cuprinsa nici de vedere (~¥w), nici de intelect (=som), nici de gandire
(~=ras)”33. De data aceasta uimirea se refera la facultatea mintii, insa, in alte
locuri se refera si la gdndire: ,Cand sufletul va fi curatit de putin de aceasta lucrare
plind de frica lui Dumnezeu si trezvie, sa aiba incredere ca atunci contemplarea
duhovniceasca (~¥uwai id) va cadea din clipd in clipa si fara ostenealad peste
el. In fiecare clipd va intalni in gdndirea (~¥.xi¥) sa unele intelegeri si, dintr-o
data, aceasta va sta nemiscata intr-un nor Intunecos si dumnezeiesc care o loveste
cu uimire (= ox=»¥) si o face sa taca”3+.

Ca si in cazul ,(stra)fulgerarii”, si uimirea porneste de la rugaciune3s
sau meditatie la cele viitoare si la Fiinta lui Dumnezeu 3¢, la providentd3’, la
mila lui Dumnezeus3s, si se transforma in contemplare duhovniceasca, cand nu
mai exista nici rugaciune, nici meditare, sau orice alt fel de miscare. Vorbim in
acest caz de ,omul duhovnicesc” (~awsoi ian )%, ,prizonier” al harului*® si al
dragostei lui Dumnezeu*!.

Si minunarea (~3im¥) urmeaza acelasi parcurs: implica intelectul?,
mintea%3, si gandirea*4; porneste de la rugaciune si meditatia la Dumnezeu?s,
creatie*s, iconomie?” si providenta sa*8; reprezinta o actiune a Duhului Sfant49,

3211, 16,5.

33111, 4,3 (SFANTUL ISAAC SIRUL, Cuvinte cdtre singuratici, Partea III recent regdsitd, Sibiu, Deisis, 2005).
3411, 7,1.

3511, 35,1; 1, 22.

3611, 3,3,49.

3711, 35,3.

38111, 11,27.

3911, 3,3,92.

4011, 1,32.

4111, 20,20.

42111, 2,27.

4311, 3,2,10; 14,24.

4411, 3,2,89; 4,66.

4511, 1,42; 3,1,86; 111, 3,6.
46 ], 36,1.

4711, 3,4,48; 21,13.

4811, 30,7; 111, 12,20.
491], 3,2,89.
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care face inima ,prizoniera”s° si reduce la tacere toate emotiile. André Louf5!
vorbeste despre o identitate partiala a celor doi termeni, socotind ca ,minunarea”
(~imd) ramane legata de o perceptie care vine din meditarea la lucrarea lui
Dumnezeu, creatia Sa sau providenta Sa, In schimb, ,uimirea” (~<ox=s¥) este,
mai ales, fructul interventiei directe a Duhului Sfant, ca anticipatie a realitatii
viitoare, pregatitd de cea dintai.

Sfantul Isaac propune cititorului un parcurs gnoseologic care presupune
participarea integrala a omului ca subiect cunoscator la acest proces, ceea ce
inseamna c3, alaturi de organele strict ,gnoseologice” (de natura intelectuala),
implica si o cunoastere senzitiv-spirituala legatd de ,inima”, pe linia lui loan
Solitarul si a Sfantului Macarie cel Mare. Sfantul Isaac reda aceastd forma de
cunoastere prin termenul ~hauwes i, ,simtire”, ,perceptie”. Sabino Chiala include
aceasta facultate in spectrul ,cunoastere - experienta” si sustine ca se referad la
o cunoastere reald, concretd, vie. De aceea o reda in limbajul modern prin
sperceptie”s2. André Louf argumenteaza ca acest termen se refera la o experienta
complexa, de natura senzoriald, psihica, intelectuald sau chiar spirituala. Si totusi,
pentru ca radacina termenului se refera direct la o experientd senzoriala
concretd, acesta opteazd pentru termenul ,simtire”s3. Vom vedea in citeva
exemple cad aceasta cunoastere prin ,simtire” nu se refera la simfurile trupesti
sau cele sufletesti, ci la o cunoastere care implicad simturile spirituale.
»Simtirea”, care pune In miscare ,rugaciunea duhovniceasca” este mai presus de
cunoasterea fapturilor (<ainsa ha1)54, cand harul silasluieste in intelegere
(~124)55. Este vorba de experierea Imparitiei lui DumnezeuSs, ,simtirea
(~%aury_i=) a ceea ce e In Dumnezeu... in plinatatea iubirii”, ce fine de Firea
(~1s) Lui®?.

Mai amintim un exemplu unde Sfantul Isaac ne lasa sa intrevedem la ce
se refera atunci cand vorbeste despre procesul cunoasterii, folosind termenul
in discutie. De data aceasta, Intr-un mod foarte limpede, episcopul de Ninive

5011, 3,1,88; 3,4,48.

51 Se pare ca André Louf si Serafim Seppala sunt singurii siriacologi care sustin o diferenta calitativa
intre cei doi termeni in scrierile Sfantului Isaac. A se vedea studiile: ANDRE LOUF, , Temha - stupore e
tahra - meraviglia negli scritti di Isacco di Ninive”, in: La grande stagione della mistica siro-orientale
(VI-VII secolo), Centro Ambrosiano, 2009, pp. 93-117 si SERAFIM SEPPALA, In Speechless Ecstasy:
Expression and Interpretation of Mystical Experience in Classical Syriac and Sufi Literature, Studia
Orientalia 98, 2003, Helsinki, Finish Oriental Society, pp. 77-80.

52 SABINO CHIALA, ,Introduzione”,in: Isacco DI NINIVE, Terza collezione, trad. da Sabino Chiala,
Lovanii, In Aedibus Peeters, 2011, CSCO, 347, p. XXVIL

53 ANDRE LOUF, ,Introduction”, in: ISAAC LE SYRIEN, Oeuvres spirituelles II, p. 86.

54111, 16,3.

55111, 13,24.

56111, 3,18.

57111, 4,1,7; 11,2.
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subliniaza faptul ca acest proces nu re rezuma la activitatea intelectual3, ci se
realizeaza prin intalnirea facultatilor gnoseologice cu simtirea inimii. Puterea
rationald este inghitita de dulceata simtirii:

Prin cunoagstere (~»~x.) nu inteleg ceva ce tine de miscarea rationald
(=¥l hausanh) sau de partea cunoscdtoare (<hcanzshn <ya), ci de acea
simtire (hoaxs =) care impacd puterea rationald intr-o dulceatd a minundrii si o
introduce in calmul linistirii, departe de alergarea oricdrui gdnd. In aceastd taind
vom fi in Impdrdtia lui Dumnezeu... Aceasta e gustarea plindtqtii viitoare istorisitc
tainic si alegoric incd in aceastd viatd despre bucurie...58.

Ultima forma de cunoastere la care ne vom referi in aceasta scurta
analiza este numita de catre Sfantul Isaac ,rugaciune duhovniceasca” ( =hal o
~¥uwoi ). Capitolul 23 al partii intai 1i este dedicat in intregime. De altfel,
acest capitol lamureste bine nu doar ceea ce intelege Sfantul Isaac prin
rugdciune si rugaciune duhovniceasca, in special, ci dezvaluie liniile generale
de-a lungul carora isi construieste viziunea sa mistica. Sfantul Isaac face
diferenta intre rugaciunea curata (<Masaa <hal o), care este granita dintre
vietuirea sufletului si cea a duhului, si rugdciunea duhovniceasca ( ~<ha\ o
~Xasai) care se petrece in vietuirea duhului. Prima este rugdciune propriu-zisa,
cea de-a doua este numita impropriu rugaciune pentru c3, desi se naste in rugaciune
este, mai degrab3, o ,dumnezeiasca vedenie a rugaciunii” (r{hc\l_s.m ~Aw),
cand ,rugdciunea buzelor se curma si, coplesit de uimire (~<ox¥) intru aceasta
vedenie, se face omul ca un trup fara de suflare”so. in acest stadiu, cugetul nu
se mai roaga si nu mai exista nici un fel de miscare. Isaac vorbeste despre
rugdciune si vedenia rugdciunii, prima stare generatoare a celei de-a doua, dar
totusi complet diferite. Starea cea de-a doua

nu mai are volnicie nici spre rugdciune, nici spre miscare, nici spre
pldngere, nici spre stdpdnire, nici spre sloboda-voire, nici spre cerere, nici spre
poftire, nici spre tdnjire dupd ceva din cele ce in viata aceasta se ndddjduiesc,
sau in veacul ce va sd fie. Deci nu este altd rugdciune dupd rugdciunea cea cu-
ratd.. Dar dupd hotarul acesta rdpire va fi, si nu rugdciune. Tot chipul
rugdciunii isi are inceputul intr-o miscareS’, dar cdnd mintea intrd in miscdrile
cele duhovnicesti, nu mai este acolo rugdciune. Una este rugdciunea, si alta
dumnezeiasca vedenie a rugdciunii®, desi una din alta pricinile isi iau®?.

Ca rugaciunea duhovniceasca este un nume pentru cunoasterea
duhovniceasca Insasi Sfantul Isaac ne incredinteaza atunci cand afirma: ,pe aceasta
ce se zice duhovniceasca rugaciune, unii o numesc theoria, altii cunoastere, iara

58111, 13,17.

591,23, p. 224 (B, p. 164).

60 Siriaca adauga: a sufletului. Cuvantul miscare folosit aici are si sensul de gdnd, adica miscare a mintii.
61 Siriaca: din vremea rugdciunii.

621,23, pp. 224-225.
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altii vedere intelegdtoare”®3. Toate denumirile pentru ceea ce inseamna participarea
la Impératie insa sunt partiale si temporare, fundamentate pe descoperirea lui
Dumnezeu, dar realitatea in sine ramane transcendentdé4. Odata intrata In
rugdciunea duhovniceascd, mintea, ,iconoama simtirilor” va fi inghitita in Duhul,
in rapire sau uimire, fara miscari, fiind purtata acolo unde nu mai simte (cu
simturile trupesti). Accentudnd ideea cd generatorul unei astfel de stari este
Duhul Sfant, Sfantul Isaac i condamna pe acei ,nestiutori” (mesalienii) care sustin
ca se pot ruga cu rugaciune duhovniceasca atunci cand vor¢s. Citandu-l pe Evagrie,
afirma ca rugdciunea se sfarseste in clipa in care, In lumina Sfintei Treimi, se intra
in uimirea rapirii¢é. Aceasta stare trece dincolo de ceea ce numeste cunoastere, in
,necunoasterea cea mai presus de cunoastere”®’.

In ultima parte a acestei cercetiri ne vom ocupa de doi termeni inruditi
care denumesc calea, respectiv destinatia vizata in cunoasterea duhovniceasca.
Este vorba de dakiuto ~»casa (curatie) si safiuto <hcuae (limpezime). Cand
vine vorba despre utilizarea celor doi termeni, in viziunea lui Robert Beulay®8,
Sfantul Isaac face o interpretare In maniera personala a viziunii misticului
lIoan Solitarul, caci cele doua stari de curatie denumite de acesti termeni sunt
legate de ordinea tripartita a vietii duhovnicesti, mostenita de la acest autor.
Siriacistul afirma ca Sfantul Isaac face o reinterpretare avand in vedere ca
existda un decalaj intre momentul utilizarii celor doi termeni vis-a-vis de ordinea

63 Siriaca: descoperire a noimelor/ 1, 23, p. 227.

64 Aici 1l citeazad pe SFANTUL DIONISIE AREOPAGITUL, De divinis nominibus, 1V, 11, PG 3, 708D.

65 Tn ceea ce priveste atitudine Sfantului Isaac fatd de mesalieni a se vedea studiul: PATRICK HAGMAN,
,St. Isaac of Niniveh and the Massalians”, in: ,N. TAMCKE (ed.), Mystik - Mataphor- Bild. Beitrdye des
VII. Makarios -Symposiums. Géttingen 2007, Universitatsrerlag Gottingen, 2008, pp. 55-66.

66 Gnostikos 30, In: ]. MUYLDERMANS, ,Note additionelle a: Evagriana”, in: Le Museon, 44 (1931), p. 377 La
acest capitol este interesant de urmadrit disputa dintre iezuitul Irinée Hausherr (,Par dela l'oraison
pure grace 4 une coquille. A propos d’'un texte d’Evagre”, in: Hésychasme et priére, Orientalia
Christiana Analecta, 176, Roma, pp. 8-12) si maronitul Elie Khalifé Hachem (,La priere pure et la
priere spirituelle selon Isaac de Ninive”, in: Mémorial Mgr Gabriel Khouri-Sarkis, Louvain, 1968, pp.
157-176). L. Hausherr sustine cd, atunci cand Sfantul Isaac vorbeste despre existenta unei altfel de
stari dincolo de rugdciunea curatd, care nu se mai poate numi rugdciune in sens propriu, ci mai
degraba non-rugdciune, se foloseste de o traducere gresita a unui text evagrian. La randul sau, Khalifé
Hachem argumenteaza ca opinia Sfantului Isaac vis-a-vis de acest aspect se Incadreaza perfect intr-o
traditie spirituald de factura siriaca consacrata: in scrierile isaachiene exista o diferenta clara intre
rugdciunea curatd, in stadiul psihic, si rugdciunea duhovniceasca in stadiul duhului (intelectului),
cand, de fapt, nu mai exista rugdciune. Pentru detalii a se vedea si PAoLO BETTIOLO, ,,Prigioneri dello
Spirito. Liberta creaturale e eschaton in Isacco di Ninive e nelle sue fonti” , in: Annali di Scienze
Religiose, 4 (1995), pp. 345-363 si BROURIA BITTON ASHKELONY, ,The limit of the mind (nous): Pure
Prayer according to Evagrius Ponticus and Isaac of Niniveh”, in: ZAC 15 (2011), pp. 291-321.

67 EVAGRIE PONTICUL, Kephalaia Gnostika 111, 88, in: ANTOINE GUILLAUMONT, Les six centuries des
»,Kephalaia Gnostica” d’Evagre le Pontique, PO 28/1, Paris, 1958, p. 134.

68 ROBERT BEULAY, La lumiére sans forme. Introduction a I'étude de la mystique chrétienne syro-
orientale, Chevtogne, 1987, pp. 117-125.

143



VALENTIN VESA

spirituala (tripartita) la acest autor si la episcopul ninivitan®. Mai exact, daca loan
Solitarul plaseaza atat curatia, cat si limpezimea in etapa spirituald (~awoi <isaa),
care se incununeaza cu desavarsirea, Sfantul Isaac le plaseaza in etapa sufletului
(psihica/ <us i1 <isoa ), cea de-a doua fiind granita dintre vietuirea sufleteasca si
cea duhovniceascd, atunci cand rugaciunea este curata si continuad. Caci pentru
Isaac, asa cum am vazut mai sus, vietuirea duhovniceasca presupune lipsa
oricarei miscari, inclusiv a rugaciunii, care se transforma in uimire in fata
lucrurilor ascunse. Aceasta reinterpretare este strict legata de sinteza intre
traditia siriaca, reprezentata eminamente de citre loan de Apamea, si cea greaca,
pe linia lui Evagrie, pentru c3, asa cum sustine Gabriel Bunge, limbajul pe care
Sfantul Isaac 1l foloseste aici este, si de data aceasta, tipic evagrian. Cei doi termeni
se referd, in viziunea sa, la aceeasi realitate, Tnsd primul (~<hauai) denumeste
mijlocul (curatirea) prin care se atinge starea desemnata de cel de-al doilea
(limpezimea/~¥*cuax. ), si reprezintd poarta de intrare in realitatea omului nou”o,
starea cercetdrii harului, odihna sfintilor. Sau, altfel spus, cei doi termeni
reprezintd grade evolutive diferite a aceluiasi itinerariu: in cazul celui dintai inca
mai face referire la patimi sau ganduri sub forma de tentatii, insa cel de-al doilea
marcheaza intrarea In vietuirea duhovniceascs, care le exclude pe acestea din
urma’!. Sfantul Isaac descrie dinamismul acestui urcus duhovnicesc in termenii
urmatori: ,Desavarsirea caintei este inceputul curdtiei (~Mcuas); desavarsirea
curatiei e inceputul limpezimii (~<hcuar). Calea curdtiei sunt ostenelile virtutii,
dar dobandirea limpezimii e lucrarea descoperirilor (=1l ). Curdtia e dezbracarea
de patimi, iar limpezimea e dezbracarea de opinii si prefacerea gandului in
cunoasterea exacta a tainelor (~vir)"72. Limpezimea reprezinta starea originara
din care omul a cazut si care trebuie recastigata:

Insd isi va pierde cea dintru inceput asezare intru limpedea curdtie si
fireasca sa nevinovdtie. Cdci cei mai multi dintre oameni, sau si toatd lumea,
pentru aceastd pricind ies din asezarea cea fireascd si din limpedea curdtie ce
este inainte-mergdtoare a cunoasterii feluritelor lucruri. Pentru aceasta, precdt
se fnvdluiesc oamenii cu lumea, pre atdt mai cu anevoie le este a-si cdstiga
iardgsi limpedea curdtie, din pricina cunoasterii multimii rdautdtilor. Abia de mai
poate cdte unul din multi de iznoavd a se intoarce la asezarea sa cea dintru
inceput pre vreo altd cale”s.

69 A se vedea tabelul sintetic al lui ROBERT BEULAY, La lumiere sans forme, p. 118.

70 Cf. GABRIEL BUNGE, ,Le « lieu de la limpidité »”, in: Irenikon, 1 (1982), pp. 7-18. Aici se vorbeste
despre limpezime ca un ,loc” in care locuieste si se vede Dumnezeu.

71111, 13,11.

7211, 3,4,1-2.

731, 3, p. 108-9.
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Acest dinamism al urcusului catre limpezime, pe un fond semitic, este
identificat simbolic cu iesirea poporului evreu din Egipt (prin purificare) si
intrarea In Pamantul Fagaduintei (limpezimea) - ,pamanturi largi si vaste,
bunurile lor sunt Imbelsugate si hotarele lor nu inceteaza sa se miste”74. Se
poate vedea din ultimele doua citari ca, pe de o parte, omul a cazut din starea
originard a limpezimii, si, ca urmare, intreg dinamismul vietii duhovnicesti
inseamna recuperarea starii originare, cheie ,a cunoasterii feluritelor lucruri”.
Asadar, in limbajul mistic siro-oriental si cu precadere la Sfantul Isaac, acesti
termeni capata un inteles tehnic, referindu-se la treapta a doua si a treia ale
vietii duhovnicesti, denumind conditia de intrare in cea dintai (sufleteasca),
respectiv, cea de-a doua (duhovniceasca).

Concluzii

Viziunea gnoseologica isaachiana se dezvolta pe doua planuri. Pe de o
parte descrie procesul de perceptie a sensurilor creatiei si a lui Dumnezeu
Insusi ca evolutie la nivel noetic (cu conotatie duhovniceasci) din cunoastere
in cunoastere, dar pe de alta parte, descrie evolutia ascetica de la vietuirea
Jnefireascd”, la cea ,fireasca”, potrivit principiului dreptatii divine, si pana la
vietuirea ,suprafireasca” sau participarea la dragostea luminoasa duhovniceasca.
Din aceste doua procese progresive se desprind doua relatii dificile: ignoranta
si cunoastere, respectiv, dreptate si iubire, ambele ,tratate” si ,rezolvate” in
spatiul teologiei apofatice experientiale, la nivelul vietii spirituale. in cele din
urma, cele doua raporturi se contopesc in unul singur, cu valoare sintetica si
de fond - ratiunea si inima, respectiv cunoasterea rationala si cunoasterea
experientiald/ existentiald. Valoarea viziunii sale gnoseologice este generata
tocmai din modul in care episcopul de Ninive reuseste sa integreze cele doua
procese intr-unul singur, prin sinteza pe care o realizeazd intre Evagrie
Ponticul si teologia sa ,intelectualistd” si Ioan Solitarul (pe aceeasi linie cu
Sfantul Macarie) si viziunea sa experientiala. Teza sa finala proclama ideea

potrivit careia a-L cunoaste pe Dumnezeu inseamnd a-L simti pe Dumnezeu.

7411, 3,3,64.
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THE THREEFOLD DIVINE KNOWLEDGE IN
THE DISCOURSES OF ST. ISAAC OF NINIVEH.
GENERAL INTRODUCTION

VALENTIN VESA®

ABSTRACT. One can assert without exaggeration that talking about “knowledge”
at St Isaac of Niniveh means referring to his all theological system. His writings
can be read as a gnoseological itinerary that begins from bodily asceticism
(the knowledge rises above the material), continues with the asceticism of the
mind/ soul and, finally, finds its fullness into the world of the spiritual beings,
the area of the spirit (intellect), where one contemplates the Holy Trinity
(spiritual knowledge or theoria). The process of knowledge we are speaking
about observes three ages, corresponding to the two dimensions of the human
person: physical (body) and spiritual with its two parts (soul and spirit) In
this short paper we are going to deal with the doctrine of the divine knowledge at
St. Isaac of Niniveh (the Syrian) and the forms this process shapes its development.
The final conclusion will try to identify the relation St. Isaac establishes between
the noetic knowledge and the knowledge of the heart, pointing to an interesting
synthesis between the ascetic vision of Evagrius of Pontus and that of John the
Solitary.

Keywords: knowledge, spiritual life, ascetism, divine vision, purity, limpidity.

Introductory aspects

One can say without any exaggeration that talking about “knowledge” at
St. Isaac the Syrian means referring to his whole theological system. His writings
can be easily read as an itinerary that begins with bodily asceticism (the
knowledge beyond the material), continues with the asceticism of the soul/ mind
and, finally, reaches the third stage which refers to entering the world of the
incorporeal (the spiritual conduct), where one contemplates the Holy Trinity
(spiritual knowledge or the divine theoria). In this description one can identify the

“Dr., Facultatea de Teologie Ortodoxa, Universitatea ,Babes-Bolyai” din Cluj-Napoca,
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process of knowledge following three ages, corresponding to the two dimensions
of the human person: physical (the body / ~ixa) and spiritual, with its two
components (the soul / <¢eesand the spirit / ~was, cf 1 Thess. 5:23).

The threefold divine gnoseology

Each of these stages corresponds to a certain knowledge which uses
faculties, forms and instruments specific to that very level. When expressing
this idea, St. Isaac makes a very interesting synthesis between the Semitic-
biblical vision of John the Solitary and the ascetical-philosophical one of
Evagrius of Pontus. In short, we will say that John the Solitary, on the base of
1 Thess. 5:23, speaks about three states: the somatic state (bodily), dominated
by carnal passions, contrary to nature; the noetic state, consistent with nature,
transitory to the spirituality of the angels, which presupposes a rough physical
and noetic asceticism; and the spiritual state, above nature?, which is communion
with God, an anticipation of the future world experience?. St. Isaac details this
vision in his speeches and considers the first state under the spectrum of the
fear of death, the second under the fear of judgment and the third into the
experience of love:

While his knowledge (~¥»~x.) and his behavior are of a bodily nature
(~ines wisan), he is frightened by death. But when his knowledge is of a psychic
nature (<»uxes whsn.) and his behavior is steadfast, his mind is moved by the
thought of Judgment every moment. In the first state he belongs wholly to
nature; in the psychic state (~msen ~ms\)) he is moved and guided by his
knowledge and by his discipline. And he is happy in the neighborhood of God.
But when he reaches true knowledge (~iizx ~hsx) by the motion of the
apperception of God’s mystery and becomes confirmed in future hope, he is
consumed by love. He that is bodily (~sing), fears as an animal fears being
slaughtered; he who is rational (u\=) fears the Judgment of God. He that has
become a son (~4s) is pleasing to love, not to the staff of his who terrifies. “I and
my house we will serve the Lord” (Joshua Navi 24:15)53.

In other places, however, St. [saac uses the precious legacy from “the
father of the Gnostics”, Evagrius of Pontus, who speaks about two stages:
practical (nrpxtikn) and gnostical (Yvootikn)4 During the first state, human is

11, 3, p. 16 (Mystic Treaties by Isaac of Niniveh Translated from Bedjan’s Syriac text with an
Introduction and Registers by A.J. Wensinck (Wiesbaden: 1969).

2 Dialogues sur I'dme et les passions des hommes 13-4, “Orientalia Christiana Analecta”, (Roma: 1939);
for a synthetical vision see: Bruce Bradley, “Jean le Solitaire”, Dictionnaire de Spiritualité VIII: 765-
772; Paul Harb, “Doctrine spirituelle de Jean le Solitaire”, Parole de I'Orient, 2 (1971): 225-260.

31, LXII, 288.

4 Practikos, PG 40, 1233ab; Letter to Anatolios, PG 40: 1221c.
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struggling with passions (the eight evil spirits) with the demons and the
thoughts. It is the active part, as the name suggests, and leads to what Evagrius
calls apatheia (dndOeia) and love (&ydnn). The second phase develops itself in
two stages: natural contemplation (pvoikn) and the knowledge or the vision
of God (Beoroyikn). Natural contemplation is also divided into two stages:
second natural contemplation, which has as its object the contemplation of the
matter, the inner logos of the visible beings, and the primary natural contemplation,
which aims the vision of spiritual beings. The second stage is already a spiritual
science that goes beyond the mere sight of bodies, in understanding their scope
and perceiving the wisdom of the Creator, hidden in the invisible beings. For this
reason this stage realizes the transition to the theological knowledge, the spiritual
contemplation or the vision of Holy Trinity’s light. Evagrius does not admit the
vision of God on earth, but only, what he calls, “the place of God”, “the formless
light”, “the light of the intellect”>. We will quote another fragment from St. Isaac’s
speeches which supports a theological connection with Evagrius:

The service of the cross is a double one. And this is in accordance with its
twofold nature which is divided into two parts: patience in face of bodily
troubles, which is accomplished through the instrumentality of the anger of the
soul (~xhanns=)b; this is called practice (praxis/ ~Moiasw). And: the subtle
intellectual (~~x=) service, in intercourse with God, constant prayer and so on,
which is performed with the desiring part (~»ahs\ i)’ and called theory
(~zireX). The one purifies the affectable part by the strength of the zeal; the
other clear the intellectual part (<¥s\ahw=) by the influence of the love (<=as)
of the soul, which is the natural appetite®.

Forms of experiential knowledge

In the second section of our research we will refer to certain forms of
experiential knowledge one can find in St. Isaac’s discourses, as part of its
normal language by which he expresses the dynamism of spiritual life. The first
one, of utmost importance, is given by the term that comes from the Byzantine
Mystics - Bempio (ireh), simply transliterated into Syriac language. St. Isaac
borrows this term from the mystical language of Evagrius and Dionysius?, since

5 For a synthetical vision see Antoine and Claire Guillaumont, “Evagre le Pontique”, Dictionnaire
de Spiritualité 1V: 1731-1744.

6 T'p. 10 BVULKOV PEPOC.

7Tp. T0 EMOVUNTIKOV HEPOC.

8,11, 10.

9 Sebastian Brock argues that in some places the using of this term goes along with Evagrius, in some
other places the construction is typically Dionysian. For that see: S. Brock, “Discerning the Evagrian
in the Writings of Isaac of Niniveh: a preliminary investigation”, Adamantius, 15 (2009): 62-63, 66-
67; Idem, “Some Uses of the Term Theorya in the Writings of Isaac of Niniveh”, Parole d’Orient, 20
(1995-6): 407-4109.
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Syriac writers do not normally use it. Professor Sebastian Brock argues that this
term appears only at those Syriac authors who have known and used the
writings of Evagrius, from John Solitary onwards!0. In modern translations the
term is rendered either by “theoria” itself or by “contemplation” (Sebastian
Brock and other Western translators), or by “divine vision” (Dana Miller). Isaac
himself had explained it to his readers in terms of “the vision of the spirit ( =¥
sain)”"11, non-apperceptible mental revelation (=ams =iz idn <\ ;o0 N )72,
apprehension of the divine mystery (~m\e <hia e i)"13. From this
perspective, some Western translators, who opted for the term “contemplation”,
are forced to recognize its inability to render the entire contents of the original
term. For example, André Louf claims that the “theoria” St. Isaac speaks about
refers to the upper stage of spiritual knowledge, while the term “contemplation”
refers to “an increasingly deeper look to the create realities and that which
pertain to God.. which often begins from a meditation, reflection on the
Scripture, creation and the purpose of salvation”14, to which are called all the
spiritual powers (intelligence, thought, conscience and intellect). In the same line,
Dana Miller continues this analysis and argues that the term “contemplation” has
a psychological connotation, referring to creating images from a specific meditation
on the divine creation, while “theoria” describes the work of the Holy Spirit
upon the mind, which makes human to deepen the mysteries of God and
creation, hidden to the rational level. He calls this knowledge “supraconceptual”,
revelation from above to the spiritual eyes by the grace of the Holy Spirit. For
this reason translates the term “theoria” by “divine vision” 15.

We will try now to identify the way St. Isaac himself describes what he
calls “theoria”. Perhaps the most suggestive text in this sense is the excerpt from
the first collection, discourse XXXVII, where St. Isaac describes the spiritual
condition that characterizes prayer with the very term “theoria” and states that

Spiritual prayer (soix o\ o) is the psychic impulses( ~usas i) that
partake of the influence of the Holy Spirit, on account of veracious purity... It is a
symbol of the future way of existence (xhsa <isax ama sama am <1i), fOr nature
is elevated and exempt from all the impulses from the recollection of things in
this world. It does not pray, but the soul perceives the spiritual things of the
world beyond (==\s oo husai whas o) (Which is something greater than the

10 Sebastian Brock, “Some Uses of the Therm , Theoria” in the Writings of Isaac of Niniveh”, 407-
408.

117, XXXV, 174.

121, XX, 109.

131,11, 12.

14 André Louf, ,Introduction”, in Isaac le syrien, Oeuvres spirituelles II, Spiritualité Orientale, 81
(Abbaye de Bellefontaine: 2003), 83.

15 Cf. ,Introducere”, in Sfantul Isaac Sirul, Cuvinte pentru nevointd, Reintregirea, (Alba Iulia: 2010),
73-74.
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mind ~¥ssin of man); the understanding of this is kindled by spiritual force. - It
is inner insight (=wom <iass), and not the impulse and the beseeching of prayer.
It has its starting point in prayer...the Spirit whenever it looks at them, will find
them in prayer; and from there it will conduct them by contemplation (=.i<X),
which is interpreted spiritual sight (soix <¥uws)16,

St. Isaac speaks about “the contemplation of angels” («uardl> )17
and “the heavenly contemplation” (~<¥une irh)18, where the intellect is
moved without senses by the spiritual forces. Finally, the “theoria” describes
generically the type of spiritual conduct (the third stage of the mystical ascent),
characterized by participation to the Kingdom of God or the experience of
eschaton already on earth. It can be affirmed that “theoria” represents the
anticipatory knowledge of the life to come. St. Isaac actually describes what
happens in that state: by the stripping of the intellect and the raising up of the
mind above the mundane, one enters into the immaterial vision, which runs
over the senses, and achieves the hypostatic vision and the stupor of God. The
bishop of Niniveh calls it “unitary knowledge” or “the knowledge in unity”. We
will point now to a fragment where he describes in detail this transformation:

This theoria (~i~%) Will bring the soul near to the nakedness of mind
(=rams whal\nis) that is called immaterial contemplation (=\ésom <\x csioreh); this
is spiritual discipline (=03 ~isax). It elevates the intellect (~~x=) above earthly
things and brings it near to primordial spiritual contemplation (~.i~¥); it directs
the intellect towards God by the sight of unspeakable glory and it delights spiritually
in the hope of future things (thinking of) what and how each of them will be...
Spiritual discipline is service without the senses. That is what has been written by
the Fathers, that when the mind of the saints was gifted with personal
contemplation (< em=cacy ik, then the heaviness of body was taken away. And
further on sight will be spiritual sight (<¥usoi ). Personal contemplation he
uses in the sense of contemplation concerning the primordial creation of nature.
From there one is easily moved onwards toward what is called solitary knowledge!®
(~¥uasss v ) Which is, according to a clear interpretation, ecstasy (~io¥) in God,
this is the order of that high future state, which will be given in freedom that lives in
immortality, in that way of life which will be after the resurrection?’.

16 ], XXXV, 174-175.

1711, 3, 3, 90 (As there is no English translation for chapters 1-3, I will use my own; see also the
Romanian translation: Sfantul Isaac Sirul, Cuvinte cdtre singuratici, Partea Il recent descoperitd, trad.
lIoan I. Icd jr., Deisis, Sibiu: 2003).

181, XL, 204.

19 When the term ~¥ua.ss. was translated into Greek it was rendered by “hermitical conduct”. Therefore
the sense in Greek was “the knowledge of the hermitical conduct”. The error in using the word
“monadic” instead of “unitary” supports the idea that the initial translation was right and was
corrupted later on by the copyists.

20, XL, 202-203.
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One can observe from this fragment that the “spiritual vision” refers to
a supernatural knowledge, which anticipates on earth the conduct in the life to
come. It is experienced partially on earth and fully in the future life.

Another form of knowledge, related to the previous one, is what St. Isaac
calls “the vision/ sight” (~¥w), in strong connection with “the revelation”
(=aal ), sometimes regarded as synonymous, both referring to an immediate

contact with the heavenly realities. However, there are some semantic differences
highlighted by St. Isaac:

Not all that is revelation is at the same time vision. But what is vision is
also called revelation, because it is a hidden thing which is revealed. But not all
that comes to be revealed and known is vision. Revelation is usually connected
with what is intelligible and tasted with the intellect. Vision, however, always
happens in similitudes, as those things that were ministered unto the ancients,
be it in the depth of the sleep, or in the state of walking; sometimes clearly,
sometimes dimly... Sometimes holy hosts appeared to those worthy... Revelations of
those things which are apperceived intellectually, is received through purity.
And the latter only belongs to the initiated and perfected?L.

“Revelation” is greater than “vision” since it refers to the inner mystical
experience, by the cognitive and spiritual faculties, while the latter to the concrete
revelations of immaterial world (angels, saints?2). As in the case of “theoria”, “the
revelation” means anticipative participation to the Kingdom of heaven, the new
reality23. In the discourse XIX, the edition of Paul Bedjan, stating from the outset
that this is not a work direct related to the labor of man, but “a work of the Spirit”,
St. Isaac lists six types of revelations: by senses (~=a_3i), by psychic sight ( <o,
~uren), by rapture of the spirit (<. i aac\ ), by the rank of prophecy ( sy
~Xhaumn), in some intellectual way (in Syriac might be also “spiritual”, 1> ~=n
~lahwew), and the sixth as it were in a dream () 24 These revelations are
partial, some glimpses of the truth, depending on the spiritual stage of the ascetic.
The true knowledge develops at the level of the mind?s.

Very close semantically to “the revelation” and used in a plural form,
most of the times, is what St. Isaac calls sukolo (~\saw). The translators faced
again with the difficulty of expressing this term in a modern language, because, in
fact, it embraces a whole semantic spectrum, such as: intuition, sense, understanding,
without any reference to a superficial knowledge. It presupposes a direct action
of the Holy Spirit. The particular aspect of this form of knowledge is that it

211, XXXV, 167-168.
22],5,44;1, 53, 255.
2311, 8,1,4-7.
24, XIX, 106.
25, XIX, 108.
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begins from a material reality (meditating on Scripture?é or on the mystery of
salvation) and meets either with some revelations of angels or of the Holy
Spirit Himself?7. In French, the translator preferred the term “intuition”, while
in Italian, with the consciousness that is lacking a perfect synonymy, one opted for
the term “comprensione” (understanding). In short, one can say that “the flash/
strafulgerare” (the term used by Fr. Ica to translate “sukolo”) is a short immediate
and bright contact with the eschatological world:

While he is fully in the mode of life of the soul, every now and then it
happens that some stirrings of the spirit arise indistinctly in him and he begins
to perceive in his soul a hidden joy and consolation: the lightning flashes and by
the way of example particular insights arise and are set in motion in his mind
(~=~3). At this his heart at once burst out with joy. Even if (his heart) becomes
covered over again and is blocked off from this... But even though insight into
mysteries momentarily passes through his mind (~usi) and then departs,
nevertheless the outbursting of joy at the experience lasts for long time and the
serenity which results from it is poured over the mind (~~x) for a considerable
period after it goes?é,

Finally, by those flashes that occur during prayer or reading, the
intellect is led to the “Holy of Holies”, that is the proximity of God?°.

In direct relation to the preceding term we will analyze another form
of typical intuitive knowledge designated by two terms considered generally
as synonymous - tahro (<im¥&) and temho (<ox=n¥), translated by “wonder”
and “stupor”. It refers to the highest stage of spiritual life (spiritual conduct),
to the contemplation (vision) in silence of God’s mystery, when the senses are
suspended, as well as any type of movement. St. Isaac argues that this
condition involves the intellect, the mind or the thinking. For example, during
the mystical “overshadowing (~%aus=)3?" of the Holy Spirit, the intellect
(~10m) “is seized and dilated with a sense of wonder, in a kind of a divine
revelation. As long as this divine activity overshadows the intellect, that
person is raised above the movements of the thoughts of his soul, thanks to
the participation of the Holy Spirit”31. “Stupor” is the consequence of the fact

2611, 3,2,14.

2711, 3,3,91.

2811, 20, 19-20 (For chapters 4-41 see: Isaac of Niniveh, The Second Part. Chapters IV-XLI, transl. S.
Brock, Lovanii, CSCO, vol. 555, tome 225, 1995).

2911, 30, 8-11.

30 On the concept of ,overshadowing” see the study of Professor Sebastian Brock, “Maggnanuta: a
Technical Term in East Syrian Spirituality and its Background”, Mélanges Antoine Guillaumont -
Contributions a I'étude des christianismes orientaux (Geneve: 1988), 121-129. The author speaks
about two types of overshadowing: the first one as protection from God, while the second, at the mind
level, mystical, by divine revelation (see I, 16).

311], XVI, 5.
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that the divinity cannot be grasped by man’s natural faculties and requires a
revelation of the Holy Spirit himself. One can read in the fourth discourse of
the third part: “Whenever the mind (=) tries to scrutinize what is hidden and
does not succeed because it is invisible, by some of these will be able to
contemplate in stupor (~ox=o¥) that Nature which, in a natural way, cannot be
contained by any view (~¥ws), nor the intellect (=som), or thinking (ar.as)”32.
This time stupor refers to the faculty of intellect, but in other places refers to
thinking: “One his soul has been purified a little in devout mystery and
alertness, then that spiritual contemplation (~¥usoi ~ie¥) of sight will
every now and then fall upon the soul without any concern of its part: at every
moment this person will encounter in his mind (~¥.~ i) some insights and
all of a sudden the mind will stand motionless as though in some divine dark
cloud which stuns (< o=¥) and silences (the mind)”33.

As in the case of “flashing”, stupor too is generated during prayer34 or
meditation to the future realities and to the Essence of God35, the providence3s,
the mercy of God37, "and turns itself into spiritual contemplation, when there is no
prayer, nor meditation, nor any other kind of movement. Isaac speaks in this case
about “a spiritual man” (=i inn )38, “prisoner” of the grace3? and love of God*°.

And wonder (~imd) follows the same track: it involves the intellect*?,
the mind42 and the thinking*3; is generated during prayer and meditation on
God#4, His creation#5, His economy#6 and providence?’, it is an action of the Holy
Spirit#8, “which makes the heart “prisoner” 4% and silences all the emotions. André

32111, 4,3 (As there is no English translation of the 3rd part, I will use my own translation; see also the
Romanian translation: Sfantul Isaac Sirul, Cuvinte cdtre singuratici, Partea Il recent regdsitd, Sibiu,
Deisis, 2005).

3311, VII, 1.

3411, XXXV,1; I, XX.

3511, 3,3,49.

36 1, XXXV, 3.

37111, 11,27.

3811, 3,3,92.

3911, 1, 32.

401, XX, 20.

41111, 2, 27.

4211, 3,2, 10; X1V, 24.

4311, 3,2,89; 1V, 66.

4411, 1,42; 3,1,86; 11], 3, 6.

4511, 36, 1.

46 1], 3,4, 48; XXI, 13.

4711, XXX, 7; 111, 12,20.

481], 3,2, 89.

491, 3,1, 88; 3,4, 48.
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Louf50 argues about a partial identity of the two terms, asserting that “wonder”
(~3m¥) remains linked to a perception that comes from meditating on the
action of God, His creation and His providence, however, “stupor” (<o) is
especially a fruit of the direct intervention of the Holy Spirit, it is the anticipation of
the future reality, prepared by the former.

St. Isaac propose the gnoseological journey that involves full
participation of human as conscious subject in this process, which means that
next to the “gnoseologic” (intellectual) faculties, implies a sensitive knowledge
developed at the level of the heart, in the line of John the Solitary and St.
Macarius. St. Isaac renders this type of knowledge by the term ~haurs i,
that is “feeling”, “perception”. Sabino Chiala includes this faculty in the
spectrum of “the knowledge - experience” and claims that it relates to a real,
concrete and living knowledge. Therefore it is rendered in modern language
by “perception”sl. André Louf argues that this term refers to a complex
experience, such as sensorial, mental, intellectual or spiritual. And yet, because
the root of the term refers directly to a specific sensorial experience, he opts
for the term “feeling”52. We will observe in some examples that this knowledge, by
“feeling” does not refer to the senses of the body or of the soul, but to a
knowledge involving spiritual senses. “The feeling” that gives the dynamics to
“spiritual prayer” is beyond the knowledge of created beings (~ainsa ~¥sas)53,
when the grace dwells upon the understanding (~.~1)54. It is the experience
of God’s Kingdom®s, “the feeling” (~haur_i=) of what is in God... in the fullness of
love “that belongs to His Nature” (~fua)56.

We will mention an example where St. Isaac lets us glimpse what
means when speaking about the process of knowledge, using the term in
discussion. This time, in a very clear way, the bishop of Nineveh stresses that
this process is not limited to an intellectual activity, but is achieved by meeting
the gnoseological faculties with the feeling of heart. Rational power is swallowed
up by the delight of feeling:

50 André Louf and Serafim Seppéld are the only siriacists that support a qualitative difference
between these two terms. See the two studies: A. Louf, ,Temha - stupore e tahra - meraviglia
negli scritti di Isacco di Ninive”, La grande stagione della mistica siro-orientale (VI-VII secolo)
(Centro Ambrosiano: 2009), 93-117 and S. Seppéld, In Speechless Ecstasy: Expression and
Interpretation of Mystical Experience in Classical Syriac and Sufi Literature, Helsinki, Finish
Oriental Society, Studia Orientalia, 98 (2003): 77-80.

51 Sabino Chial3, ,Introduzione”, Isacco di Ninive, Terza collezione, trad. da Sabino Chiala, Lovanii, In
Aedibus Peeters, 2011, CSCO, 347, p. XXVIL.

52 André Louf, ,Introduction”, Euvres complétes. 41 Discours récemment découvertes, Spiritualité
Orientale, 81 (Abbaye de Bellefontaine: 2003), p. 86.

53111, 16,3.

54111, 13,24.

55111, 3,18.

56111, 4,1,7; 11,2.
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By knowledge (~¥sx) I do not understand something related to rational
movement (<3l hawsahd) or to the knowing faculty (<hainzshes hu),
but to that feeling (~ouex_i=) Which reconciles the rational power in a delight
of stupor and introduces it into the calm of tranquility, away from any
movement of the thinking. In this mystery we will be in the Kingdom of God...
This is the foretaste of the future fullness mystically and allegorically described
already in this life of joy 5.

The last form of knowledge we will refer at in this brief analysis is
called by St. Isaac “spiritual prayer” (<ssoi hal ). Chapter XXII (XXIII) of
the First Part of Isaac’s discourses is entirely dedicated to this theme.
Moreover, this discourse explains not only what Isaac understands by prayer
and spiritual prayer, but reveals too the borders along which he builds his
mystical vision. St. Isaac points to the difference between pure prayer ( «ha\ o
~»auai), which is the boundary between the conduct of the soul and that of the
spirit, and spiritual prayer (~¥uwsoi~hal o), that occurs during spiritual conduct.
The first one is prayer in itself, while the second is improperly called prayer
because, although it is generated during prayer, it is rather “a divine vision during
prayer” (<haol <=1 M), when “prayer is vanished from the lips and he to
whom this contemplation happen becomes as a corpse without soul, in ecstasy
(~o=x)"58. In this stage, the mind no longer prays and there is no movement
whatsoever. Isaac talks about prayer and vision during prayer, the first one
generating the second, and yet completely different. In the second state

There is neither prayer, nor emotions, nor tears, nor authority nor freedom,
nor beseeching, nor desire, nor longing after any of those things which are
hoped for in this world or in the world to be. Therefore there is no prayer
beyond pure prayer... Beyond this limit it passes into ecstasy and is no longer
prayer. From here onwards the spirit desists from prayer; there is sight, but the
spirit does not pray. Every kind of prayer which exists is set into motion by the
impulses of the soul. But when the mind entered into the emotions of spirituality,
then it can no longer pray. Prayer is different from contemplation during
prayer, though they are caused by each other?,

For St. Isaac spiritual prayer is the name for spiritual knowledge itself:
“Some call spiritual prayer theoria, some others knowledge, and others
intelligible vision”¢0. All names for what means the participation to the
Kingdom of God are partial and temporary, based on God’s revelation, but the

57111, 13,17.

58], XXII, 112.

591, XXII, 112-113.
60 [, XXII, 115.
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reality itself remains transcendenttl. Once has tasted spiritual prayer, the
mind, “the sovereign of senses”, will be swallowed up by the Spirit, in rapture
or stupor, without movements, being led where it does not feel anymore with
the senses of the body. Stressing the idea that the generator of such a state is
the Holy Spirit, St. Isaac condemns those “ignorant” (Messalians) who argue
that spiritual prayer can be experienced whenever they want62. Quoting
Evagrius, he asserts that prayer ends in the moment when, in the light of the
Holy Trinity, the mind is swallowed in rapture3. This state goes beyond what
is called knowledge, in “the knowledge above knowledge” 4.

The last part of this research deals with two related terms that refer to
the spiritual path, respectively to the intended destination of the spiritual
knowledge. It is about dakiuto/ ¥~y (purity) and shaphiuto/ ~<hcuae
(limpidity). When it comes to the use of the two terms, Robert Beulay®5 argues
that St. Isaac makes a personal interpretation of the vision of the Syrian mystic
John the Solitary, for the two states of purity designated by these terms are
related to the tripartite order of spiritual life inherited from this author. The
siriacist asserts that St. [saac makes a reinterpretation of the concept, given
the fact that one can easily observe a difference between the timing of using
the two terms vis-a-vis the spiritual tripartite order at John the Solitary and
the bishop of Ninivehss. Specifically, if John the Solitary places both purity and

61 Here he quotes Dionysius, De divinis nominibus, IV, 11, PG 3, 708D.

62 On regard to Isaac’s attitude towards the Messalians see: Patrick Hagman, “St. Isaac of Niniveh and
the Massalians”, N. Tamcke (ed.), Mystik - Mataphor- Bild. Beitrdye des VII. Makarios - Symposiums.
Gattingen 2007 (Universitatsrerlag Gottingen: 2008), 55-66.

63 Gnostikos 30, in J. Muyldermans, “Note additionelle a: Evagriana”, Le Museon, 44 (1931): 377
It is important here to observe the dispute between the Jesuit Irinée Hausherr (“Par dela
I'oraison pure grace & une coquille. A propos d'un texte d’Evagre”, Hésychasme et priére,
Orientalia Christiana Analecta, 176, Roma, 8-12) and the Maronite Elie Khalifé Hachem (“La
priere pure et la priere spirituelle selon Isaac de Ninive”, Mémorial Mgr Gabriel Khouri-Sarkis
(Louvain: 1968), 157-176). I. Hausherr argues that, when St. Isaac speaks about the existence
of a state beyond pure prayer, which cannot be called anymore prayer, but non-prayer, uses a
corrupted translation of an evagrian text. In the same time, Khalifé Hachem asserts that the
vision of Isaac on this aspect comes along with an ancient spiritual Syriac tradition, already
consecrated: there is in Isaac’s writings a clear difference between pure prayer, in the state of
the soul, and spiritual prayer in the state of the spirit, when, in fact, there is no prayer. For
details see also: Paolo Bettiolo, “Prigioneri dello Spirito. Liberta creaturale e eschaton in
Isacco di Ninive e nelle sue fonti” , Annali di Scienze Religiose, 4 (1995): 345-363 and Brouria
Bitton Ashkelony, “The limit of the mind (nous): Pure Prayer according to Evagrius Ponticus
and Isaac of Niniveh”, ZAC 15 (2011): 291-321.

64 Evagrius of Pontus, Kephalaia Gnostika 111, 88, Antoine Guillaumont, Les six centuries des
,Kephalaia Gnostica” d’Evagre le Pontique, PO 28/1 (Paris: 1958), p. 134.

65 Robert Beulay, La lumiére sans forme. Introduction a I'étude de la mystique chrétienne syro-
orientale, (Chevtogne: 1987), 117-125.

66 See the synthetical table of Robert Beulay, La lumiére sans forme, 118.
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limpidity during spiritual conduct (<ot is03), which is fulfilled by perfection,
St. Isaac places them during the state of the soul (~usis <in03), the second
being the boundary between the conduct of the soul and the spiritual conduct,
when the prayer is pure and continuous. For Isaac, as we have emphasized
above, spiritual conduct presupposes the absence of any movement, including
prayer, which turns itself into stupor before hidden things. This reinterpretation is
strictly linked to the synthesis between Syriac tradition, represented eminently by
John the Solitary, and the Greek tradition, in the line of Evagrius, for, as argued
by Gabriel Bunge, the language of St. [saac used here is typically Evagrian. The
two terms refer, in his view, to the same reality, but the first (~<hauaa) denotes
the means (purification), by which one achieves the state designated by the
second (limpidity / ~*cuar). The former one represents the gateway to the
reality of the new human®’, the state of grace, the serenity of the saints. In
other words, the two terms are different degrees of the same itinerary: if the
former still refers to passions or thoughts as temptations, the second marks
the entry into spiritual conduct, which excludes all of theses¢8. St. Isaac describes
the dynamics of the spiritual ascent in the following terms: “The perfection of
repentance is the beginning of purity (~*asas); the perfection of purity is the
beginning of limpidity (~hecuar). The path of purity are the labors of virtue,
but the achievement of limpidity is the work of revelation (~aly). Purity is
the putting off the passion and limpidity is the putting off of opinions and the
transformation of thought into exact knowledge of the mysteries (~vir)"69.
Limpidity is the original condition from which man fell and need to be restored:

When it becomes negligent... the soul destroys its previous properties viz.
serenity and natural perfection. For the majority of man, and, possibly the whole
world, leave their first state on account of this cause. Only one out of many
returns to his first place when he has adopted the second habit”°.

This dynamism of ascension to limpidity, on a Semitic background, is
symbolically identified with going out from Egypt of the Jewish people (by
purification) and entering the Promised Land (limpidity) - “wide and vast
lands, their goods are abundant and their boundaries cease to move” 71. One
can observe in the last two quotations that human fell from the original limpidity,
and, therefore, the whole dynamic of spiritual life refers to recovering the original
condition, key of “the knowledge of various things”. So, in the East-Syriac mystical

67 Cf. Gabriel Bunge, “Le «lieu de la limpidité »”, Irenikon, 1 (1982): 7-18. The author speaks
about limpidity as “a place” where God Himself lives and people can see Him.

68111, 13,11.

6911, 3,4,1-2.

70, 111, 21.

711, 3,3, 64.
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language and, especially at St. Isaac, these terms take a technical meaning,
referring to the second and the third stage of spiritual life, providing a naming
for the entrance into the former one (of the soul), respectively, into the latter
one (spiritual).

Conclusions

The gnoseologic vision of Isaac the Syrian develops into two levels. On
one side it describes the perception of senses of creation and of God Himself,
as evolution at the noetic level (with spiritual connotation), from knowledge
to knowledge, but, on the other side, it describes the ascetical evolution from
“the unnatural state” to the “natural one”, according to the principle of divine
justice, up to the "supernatural state” or the participation to the spiritual lightfull
love. These two progressive processes generate two difficult relationships:
ignorance and knowledge, respectively, justice and love, both “treated” and
“resolved” within the experiential area of apophatic theology, in the spiritual life.
Finally, the two relations merged into one, with synthetic and basic value - reason
and heart, rational knowledge and experiential/ existential knowledge. The value
of his gnoseologic vision is generated precisely by the way St. Isaac manages to
integrate the two processes into one, by the means of the synthesis he makes
between Evagrius Ponticus and his “intellectual” theology and John the Solitary
(in the same line with St. Macarius the Great) and his experiential vision. The final
thesis proclaims the idea that, according to Isaac, knowing God means feeling God.
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III. TEOLOGIE SISTEMATICA

REVELATIE, DOGMA, TEOLOGIE SI TERMINOLOGIE

VALER BEL*

REZUMAT. Articolul de fata constituie comunicarea la cel de-al 4-lea Simpozion
International de Teologie Dogmatica Ortodoxa, desfasurat la Sofia in perioada 22-
25 septembrie, 2013, cu tema: Dogmd si terminologie in traditia ortodoxd astdzi.
Existd o Revelatie a lui Dumnezeu in creatie care indica sensul existentei, insa
aceasta este generald si impersonald, de aceea ramane ambigua si insuficienta
deoarece nu confimra existenta lui Dumnezeu ca Persoand, tinta ultima si
suprema a existentei. Revelatia prin creatie a fost insotita de la inceput - mai intai
in viata oamenilor in general, apoi ITn mod special in viata poporului Israel - de
Revelatia istorica. Acesta este dialogul lui Dumnezeu - prin acte, cuvinte si
imagini - cu oamenii, prin care El Se descopera in mod direct si-1 conduce pe om
spre realizarea sensului existentei sale in comuniune eterna cu El. Actele
supranaturale ale lui Dumnezeu, insotite de cuvinte si imagini, constituie o suita
spirituald ascendenta reprezentind istoria mantuirii. lisus Hristis constituie
ultima etapa a Revelatiei istorice si implinirea planului lui Dumnezeu de mantuire
a lumii. Ea se realizeaza printr-un ansamblu de acte noi, de alt ordin, pentru care
insd omenirea a fost pregatita. Asadar, Revelatia istorica coincide cu istoria
mantuirii. Ea consta nu atat In descoperirea unei sume de cunostinte teoretice
despre Dumnezeu Inchis in transcendenta Sa, ci In actiunea de coborare a Lui la
om si a Tnaltarii omului la El pana la realizarea uniri maxime in Hristos, ca baza
pentru extinderea acestei uniri intre Dumnezeu si toti oamenii care cred in EL
Crestinism fara Revelatia astfel inteleasa nu poate exista. De asemenea, un limbaj
teologic care, In dorinta de a adapta crestinsimul, n-ar mai exprima continutul
acestor acte ale Revelatiei, n-ar mai fi un limbaj teologic crestin, ceea ce ar
echivala, in ultima consecintd, cu parasirea crestinismului. Dogmele credintei
crestine sunt expresia doctrinara a Revelatiei lui Dumnezeu si al planului Sau de
mantuire a lumii si Indumnezeire a omului, revelat si realizat in lisus Hristos,
extins si fructificat in si prin Bisericd. Revelatia primeste astfel un aspect
bisericesc, expresiile doctrinare ale ei devin dogmele Bisericii. Dogmele sunt
definitii sau delimitari stricte, granite (horoi) ale adevarului revelat. Ele exprima

* Pr. Prof. Univ. Dr.,, Facultatea de Teologie Ortodox3, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
belteol@yahoo.com
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intr-o forma foarte concisa impartasirea de Sine a lui Dumnezeu oamenilor, care
are ca punct final mantuirea si indumnezeirea omului.in formularea generali si
paradoxala a dogmei sunt insa definite precis structurile fundamentale ale
lucrarii mantuitoare, ale raportului lui Dumnezeu cel infinit cu creatura Sa.Orice
neglijare a unuia dintre aceste doud aspecte in explicarea dogmei ar duce la
neglijarea tainei mantuirii si la deformarea credintei.Prin teologie, ca explicare
permanentd a dogmei, se produce innoirea traditiei Bisericii, ludndu-se In
considerare evolutia limbajului si nevoia de intelegere a credinciosilor,determinata
de stadiul de dezvoltare spirituald in care acestia se afla, pentru a face accesibil
mesajul Evangheliei in contextul timpului respectiv, pastrand insda termenii
fundamentali dogmatici de totdeauna ca criteriu de control al ortodoxiei credintei.

Cuvinte cheie: revelatie, Bisericd, dogma, credintd, Intelegere, teologie, terminologie.

Tema congresului nostru este Dogmad si terminologie in Tradifia ortodoxd
astdzil Am considerat insa ca nu se poate vorbi cu sens si cu folos despre aceasta
tema fara o prealabild precizare aprofundata a ceea ce intelegem prin Revelatie si
dogma care exprima continutul acesteia, precum si despre ce este dogma si care
este rolul ei In pastrarea si transmiterea credintei crestine autentice. Aceasta
precizare si intelegere aprofundata si adecvata am gasit-o in teologia parintelui
Dumitru Staniloae, cel mai mare teolog ortodox din secolul al XX-lea. Din aceste
motive am ales sa prezint foarte pe scurt, perspectiva lui asupra acestei
problematici la care am adaugat si precizarile necesare.

1. Revelatia istorica

Revelatia istorica a Insofit de la Tnceput, mai inti In viata oamenilor 1n
general, apoi In mod special in viata poporului Israel , revelatia lui Dumnezeu in
creatie.? Existd o revelatie a lui Dumnezeu prin creatie, revelatia zisa naturalg,
care indica sensul existentei si ofera prin aceasta o oarecare cunnoastere a lui
Dumnezeu. Insi aceasta este generald, impersonali si de aceea rimane ambigus,
intrucat nu confirma existenta lui Dumnezeu ca Persoang, tinta ultima si suprema
a existentei.3 Revelatia istorica lumineaza, confirma si completeaza revelatia lui
Dumnezeu in creatie. ,Noi nu stim ce este natura in mod deplin si revelatia pe
care o reprezinta ea decat prin Revelatia supranaturala. Revelatia naturald nu
ni se lumineaza in sensul ei deplin decat prin Revelatia supranaturala”.

1 Communication by the Fourth International Symposium of Orthodox Dogmatic Theology,
Sofia, 22-25 September, 2013.

2 Dumitru STANILOAE, Teologia Dogmaticd Ortodoxd, Editura Institutului Biblic si de Misiune al
Bisericii Ortodoxe Romane, Bucuresti, 1978, vol.1, p.26.

3 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, pp.9-24.

4 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.25.
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Nedespartita de Revelatia prin creatie,> Revelatia istorica este dialogul
lui Dumnezeu - prin acte, cuvinte si imagini - cu oamenii, respectiv cu poporul
Sau, prin care El se descopera si-l conduce pe om spre realizarea sensului
existentei sale in comuniune sau unire eterna cu El. In cadrul acestui dialog,
Dumnezeu tine seama de necesitdtile omului dar si de libertatea lui, de
acceptarea sau neacceptarea Lui din partea omului.

Prin Revelatia istorica, Dumnezeu ca persoana infinita si eterna intra
din proprie inifiativa In comunicare cu omul, dand fundament si comuniunii
noastre cu semenii. Prin Revelatia istorica, Dumnezeu, Persoana suprema,
tinta finald a creaturii rationale si calea de Tnaintare spre ea sunt cunoscute in
mod clar.” A fost necesar ca Dumnezeu sa recurga la Revelatia istoricd nu
numai ca vorbire directa in care Persoana Lui sd apara mai clar, ci si ca un sir
de acte istorice, prin care pe de o parte, sa puna In evidenta existenta Sa si a
lucrarii Sale, iar pe de alta, sa sensibilizeze perceperea subiectivd umana
pentru sesizarea Lui ca persoana si a sensului vietii omenesti, faicand astfel
mai usoara decizia omului de a-L primi prin credinta.8

In cadrul Revelatiei istorice, actiunea lui Dumnezeu este insotitd intotdeauna
de cuvantul prin care se atrage atenta omului asupra acestei actiuni. Cuvantul
premerge si succede sau si premerge si succede momentelor mai importante, mai
hotaratoare ale actiunilor lui Dumnezeu promovatoare de istorie. Dumnezeu
indeamna pe oameni sa se deschidad energiei comunicate si promise de El pentru
inplinirea unor acte istorice mai importante si pentru a o folosi cu toata puterea
lor pentru implinirea acelor acte, sau pentru a raspunde cu recunostinta si
incredere ajutorului dat de Dumnezeu si a se ridica la o viatd superioara de
implinire a voii Lui. Un cuvant a lui Dumnezeu lipsit de orice suport al actiunii
trecute, prezente sau viitoare a lui Dumnezeu nu se comunica niciodata.?

,O0mul nu cunoaste posibilitatea de implinire a sensului vietii sale
decat din cuvintele si actele Revelatiei istorice; numai ele ii arata ca poate
scdpa din coruperea naturii; numai ele 1i deschid omului credincios perspectiva
de a nu fi dizolvat in natura supusa coruperii tuturor formelor individuale, ca
si posibilitatea de a se mantui. Numai dogmele credintei din revelatia istorica
ii asigurd perspectiva unei libertati fatd de natura inca din viata pamanteasca
si o libertate deplind in existenta eternd”.l® ,Prin actele Sale istorice
Dumnezeu a aratat creaturii constiente posibilitatea ridicarii ei din planul
naturii cazute sub robia mortii, care slabea credinta omului in posibilitatea

5 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, pp.31-35.

6 D. STANILOAE, Revelatia prin acte, cuvinte si imagini, in: Ortodoxia, 1968, nr.3, (pp. 347-377), retiparit
in: Parintele Dumitru STANILOAE, O teologie a icoanei, Ed. Anastasia, Bucuresti, 2005, (pp. 5-47), p. 9.

7 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.26.

8 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.29.

9 D. STANILOAE, Revelatia prin acte, cuvinte si imagini, p. 35.

10 D, STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, pp.29-30.
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realizarii sensului etern al existentei sale. Actele istorice ale Revelatiei directe
a lui Dumnezeu dau creaturii constiente nadejdea de a se ridica prin harul lui
Dumnezeu si prin libertate deasupra naturii.”!* Cuvintele care au insotit aceste
acte nu au facut decat sa ceara omului o vietuire neconfundata total in lume ci
orientatd spre Dumnezeu, pentru a se face apt de viata eterna a carei perspectiva
a fost aratata posibild de actele revelatiei istorice a lui Dumnezeu.12

Actele istorice insofite de cuvinte constituie o suita spirituala ascendenta
si In acest sens au o istorie, reprezentand istoria mantuirii. Dar intre ele se
tese trairea credinciosilor din cuvintele si actele istorice ale Revelatiei. Astfel
fiecare etapa a Revelatiei are in ea o forta de propulsare a vietii spirituale si a
naturii noastre pana la un nivel care o face pe aceasta capabila de intrarea intr-
0 noud perioad3, inaugurata de o serie de noi acte istorice si extraordinare si de
cuvintele unei cunoasteri si trairi superioare.13 Atat prin perioadele noi ce le
inaugureaza cat si prin perspectivele ce le deschid spre tinta final3, actele
Revelatiei istorice si cuvintele care le explicd au si un sens profetic, proorocirea ca
anticipare a tintei finale face parte din esenta Revelatiei istorice, care confirma
astfel si sustine Tnaintarea noastra ascendentd spre tinta finald, facand clara
inaltimea acestei finte.14

JActele pe care toatd Revelaia Testamentului Vechi le profeteste si le
pregateste sunt: intruparea Fiului lui Dumnezeu, rastignirea, invierea si inaltarea
lui ca om, trimiterea Duhului Sfant odata cu intemeierea Bisericii si lucrarea
continud a Duhului Sfant in si prin Biserica. Toate aceste acte, afara de lucrarea
continud a Duhului Sfant in si prin Biserica, sunt acte ale Revelatiei divine, fiind
insotite de cuvinte care atrag atentia asupra lor si lamuresc sensul lor.Lucrarea
Duhului Sfant in Biserica nu mai e propriu-zis o Revelatie, pentru ca nu mai e
insotita de cuvinte dumnezeiesti noi, care sa o lamureasca si sa arate adaptarea ei
la noile imprejurari si probleme omenesti. Aceasta pentru ca intruparea Fiului lui
Dumnezeu ca om si celelalte acte mantuitoare ale Lui si coborarea Sfantului Duh
cuprind 1n ele tot ce va avea sa se realizeze pe scara larga, ca progres spiritual, ca
unire a umanului cu Dumnezeu, pana la sfarsitul timpului.”15

2. implinirea Revelatiei si a planului de mantuire a lui Dumnezeu in lisus Hristos

lisus Hristos reprezinta ultima etapa a Revelatiei istorice si implinirea
planului de mantuire. Ea se realizeaza printr-un ansamblu de acte noi, de alt
ordin, pentru care Insa omenirea a fost pregatita. Forta acestor acte va lucra 1n alti
si alti oameni. Revelarea de la sfarsitul timpului va fi, intr-un fel, noua fata de cea

11 D, STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.29.
12 D, STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.29.
13 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.38.
14 D, STANILOAE, Teologia Dogmaticd Ortodoxd, vol.1, p.39.
15 D. STANILOAE, Revelatia prin acte, cuvinte si imagini, pp. 15-16.
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din timpul intruparii, invierii, nal{arii lui Hristos si a coborarii Duhului Sfant, dar
in alt sens, ea va fi aceeasi cu cea in Hristos, fiind doar extinderea in persoana
credinciosilor a ceea ce este realizat in Hristos si a ceea ce au primit ca arvuna in
viata lor pAmanteasca. De aceea se spune in Noul Testament ca in Hristos am ajuns
la sfarsitul timpului. Pe de alta parte, extinderea exploziva in toti a starii lui Hristos
la sfarsitul timpului va fi un act nou al Revelatiei, actul suprem al ei, nu o simpla
completare de invatatura. Astfel Fiul lui Dumnezeu intrupat, inviat si inaltat este
puntea dintre viata de pe pimant a credinciosilor si viata vesnica. In El este dat tot
ceea ce putem avea cat suntem pe pamant si ceea ce vom fi in viata vesnica. Din El
iradiaza forta de implinire a planului de mantuire a omului si a intregii creatii.16

In concluzie, Revelatia constd nu atit in descoperirea unei sume de
cunostinte teoretice despre un Dumnezeu inchis In transcendenta Sa, ci in
actiunea de coborare a Lui la om si a inaltarii omului la El pana la realizarea unirii
maxime in Hristos, ca baza pentru extinderea acestei uniri intre Dumnezeu si toti
oamenii care cred in El. Cunostintele date In Revelatie Infatiseaza aceasta actiune
de coborare a lui Dumnezeu si de Tnaltare a omului care crede. Cuvintele exprima
doar actiunea aceasta a lui Dumnezeu, fiind totodata si indemnul pentru noi de a
colaboara cu El pentru a ajunge la starea umanitatii lui Hristos cel inviat si indltat.
Revelatia are loc, asadar, prin acte si cuvinte, ea este o actiune luminatoare si
transformatoare a celui ce crede. Ea descopera nu numai ceea ce a facut si face
Dumnezeu pentru om, ci si ceea ce va deveni omul prin actiunea lui Dumnezeu si
prin colaborarea omului cu El; ea descopera sensul si scopul final al existentei
umane.l” Crestinism fara Revelatia astfel inteleasa nu poate exista. De
asemenea, un limbaj teologic care, in dorinta de a adapta crestinismul, n-ar
mai exprima continutul acestor acte ale Revelatiei, n-ar mai fi un limbaj teologic
crestin, ceea ce ar echivala, in ultima instanta, cu parasirea crestinismului.

3. Existenta dogmelor de la inceputul Bisericii crestine si aportul dogmatic
al Sinoadelor ecumenice

Dogmele credintei crestine sunt expresia doctrinara a Revelatiei lui
Dumnezeu si al planului Sau de mantuire a lumii si Indumnezeire a omului
revelat si realizat in lisus Hristos, extins si fructificat in si prin Biserica.!8
Dogmele credintei crestine au existat de la inceputul crestinismului (F.A.16,4),
inainte de Sinoadele ecumenice, asa cum reiese clar din scrierile lui Origen
(c.185-c.254) si ale sfantului Chiril al lerusalimului (315-384).19 Sinoadele
ecumenice au intarit si precizat dogmele vechi; ele prezinta dogmele vechi

16 D. STANILOAE, Revelatia prin acte, cuvinte si imagini, pp. 17-18.

17 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 47.

18 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 71.

19 D. STANILOAE, Notiunea dogmei, in: Studii Teologice, XV1,1964, nr.9-10 (pp. 534-571), pp. 542-546.
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intr-o noua infatisare. Aportul dogmatic al Sinoadelor ecumenice consta in faptul
ca fixeaza In termeni noi anumite puncte ale credinfei, nu schimband credinta sau
dogmele vechi, care sunt de la inceput in Biserica, ci tocmai pentru a le salva de
rastalmacirea, de alterarea care s-a ivit. Astfel precizarile sinoadelor asigura
pastrarea dogmelor de la inceput. Nici una din precizarile vechi ale credintei nu
este scoasa din vigoare prin aceasta, iar cele dintdi precizari sunt cele din
Revelatia dumnezeiasca istorica la care sinoadele aduc un plus de precizare, o
noua precizare, o punere in lumina mai clara a ceea ce exista de la inceput.20

4. Dogmele, expresii ale planului de mantuire si indumnezeire a omului in lisus
Hristos, pastrate, propovaduite, fructificate, explicate si definite de Biserica

Revelatia istorica precizeaza sensurile ultime ale existenfei, exprimate
prin dogme, si arata Implinirea lor reald in Hristos si inaintarea noastra spre
insusirea lor cu ajutorul lui Dumnezeu coborat la noi in Hristos si in Duhul
Sfant. Dogmele sunt expresia doctrinara a Revelatiei istorice si ale planului de
mantuire a lumii si Indumnezeirii noastre in Hristos ca Implinire a sensului
existentei In EL.2!

Temeiul prim al acceptarii dogmelor este comunicarea continutului lor
prin Revelatia istoricd, prin care Dumnezeu lucreaza din proprie initiativa in
om. Al doilea temei este pastrarea, propovaduirea, fructificarea, explicarea si
definirea lor de catre Biserica, adica de comunitatea celor ce cred in Hristos si
care a luat fiinta prin coborarea Sfantului Duh peste Apostoli, indata dupa
incheierea Revelatiei istorice in lisus Hristos. Aducerea la existenta a Bisericii
este un act al Revelatiei istorice a lui Dumnezeu prin care se realizeaza
comuniunea lui Dumnezeu cu oamenii si comunitatea tuturor celor ce cred in
Hristos si se pune in evidenta intreaga semnificatie a lui Hristos ca Dumnezeu
intrupat, inviat si inaltat pentru mantuirea tuturor, prin credinta comuna in El
si prezenta méantuitoare continud a lui Hristos in Biserica , spre mantuirea
tuturor celor ce vor adera la ea. Biserica a avut in timpul Apostolilor si are
continuu constiin{a prezentei nevazute si eficiente a lui Hristos in mijlocul ei,
dar experiaza aceasta prezentad nu ca pe un sir de acte prin care i se comunica
continuturi esential noi, ci o experiaza ca pe un act continuu, prin care acelasi
Hristos este prezent si lucrator neincetat in mijlocul ei cu tot harul si adevarul
Sau. Astfel Revelatia istorica implinita si incheiata in lisus Hristos ramane
eficienta In si prin Biserica. Revelatia primeste astfel un aspect bisericesc;
expresiile doctrinare sau dogmele Revelatiei devin expresiile sau dogmele
Bisericii.22 Intrucat dogmele crestine sau dogmele Bisericii Il exprimi pe

20 D. STANILOAE, Notiunea dogmei, pp. 546-547
21 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 72.
22 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, pp. 75-76.
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Hristos in lucrarea lui mantuitoare, ele sunt necesare pentru mantuire. Si,
intrucat Hristos nu mantuieste numai daca credem in El si ne deschidem
lucrdrii Lui, tot asa si dogmele crestine 1l exprima pe Hristos in actiunea lui
mantuitoare cu conditia sa credem 1n ceea ce exprima ele.23

Deoarece mantuirea si Indumnezeirea omului este prin excelentd un act
de comuniune personala a omului cu Dumnezeu, prin coborirea Lui la nivelul
uman in lisus Hristos, dogmele crestine exprima actele prin care Dumnezeu se
coboara la om si realizeaza aceastd comuniune. De aceea dogma crestina nu este o
ingustare a dezvoltdrii spirituale libere a fiintei umane care crede, ci, dimpotriva,
ea o mentine pe aceasta capabila de o astfel de dezvoltare. Dogmele crestine asigura
libertatea credinciosului ca persoana, nelasand-o supusa naturii si dizolvarii in ea, ci
promoveaza comuniunea personala si libera a credinciosului cu Dumnezeu, coborat
la noi in lisus Hristos. Dogmele crestine fundamenteaza si promoveaza dezvoltarea
duhovniceasca in libertate a celui ce crede pentru ca ele sunt expresia comuniunii
lui cu Dumnezeu ca persoand. lar comuniunea interpersonala este domeniul
libertatii prin excelenta, desi, in acelasi timp, este domeniul credintei.24

Dogmele crestine alcatuiesc si ele un sistem, un intreg spiritual unitar,
alcatuit din mai multe componente dar care sunt strabatute de un sens unitar in
Hristos. Dogmele crestine nu sunt un sistem de invataturi teoretice si abstracte,
nu sunt un sistem finit dependent de om, ci exprimarea realitatii lui Hristos In
curs de extindere in oamenii credinciosi. Sistemul dogmelor crestine nu este
inchis in el insusi, ci este un sistem deschis spre Dumnezeu, fiindca centrul lui de
gravitatie se afla in unitatea vie a lui Hristos ca Persoand care uneste
Dumnezeirea cu creatia. Dogmele alcdtuiesc un sistem pe cat de atotcuprinzator,
pe atat de deschis si promotor de libertate in cei care vor sa se mantuiasca prin
Hristos. Sistemul dogmatic ramane insa un sistem deschis atata timp cat la baza
lui se afla Revelatia diving, care isi are centrul de gravitatie in Hristos ca
Dumnezeu si om. Daca la baza sistemului se aseaza filosofia in locul Revelatiei
divine, atunci sistemul dogmatic crestin devine nu un sistem inchis, fiindca
filosofia isi are centrul de gravitatie in om. Ideea generald care uneste dogmele
intr-un sistem deschis spre Dumnezeu este promovarea unei comuniuni tot mai
intime a noastra cu Dumnezeu cel personal, Care S-a facut om in acest scop.
Aceasta comuniune deplind a tuturor in Hristos si intre ei este ceea ce se numeste
Impiaratia lui Dumnezeu, ca ordine desivarsiti a iubirii depline, care este
infaptuitd in forma ei finala de Hristos. Sfantul Maxim Marturisitorul spune in
acest sens cd Dumnezeu a impartit veacurile in doua: in veacuri prin care
Dumnezeu coboara la om si veacuri prin care omul urcd la Dumnezeu,?> in
vederea Indumnezeirii omului In Hristos.

23 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 77.
24 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 77-78.
25 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 78-79.
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5. Dogma, teologie si terminologie

Dogmele, ca expresie doctrinard a planului de mantuire si de
indumnezeire a celor ce cred, au nevoie de o punere continuda in lumina a
continutului lor nesfarsit, prin teologie.2¢6 Nevoia explicarii teologice a
dogmelor ca puncte definite ale credintei vine, in primul rand, din faptul ca ele
sunt formule concise si paradoxale, care cuprind raportul lui Dumnezeu cel
infinit cu creatura finitd Tn drumul nesfarsit al acesteia catre infinit. Desi
definite In forma, dogmele au un continut infinit care se cere mereu scos la
iveald, fiindca Dumnezeu {ine seama de imprejurarile noi in care traim si Se
manifesta sub aspecte inedite.2” Credinciosii nu pot ramane numai la repetarea
formulelor schematice ale dogmelor, ci cauta sa intre in adancimea nesfarsitad a
intelesului lor, ajutiandu-se de o explicare bazata pe Sfanta Scriptura si pe
Sfanta Traditie. Astfel teologia este necesara pentru a explica credinciosilor
diferitele aspecte ale credintei si a face accesibil mesajul Evangheliei in contextul
timpului respectiv. Rezultatele explicarii teologice, intrate in intrebuintarea
permanentd a Bisericii, sunt identice cu Traditia bisericeasca in sens larg si
cuprind in ele o Intelegere imbogatita a Sfintei Scripturi si a Sfintei Traditii
apostolice, pusd in slujba mantuirii credinciosilor.28 Astfel prin teologie ca
explicare permanenta a dogmelor se produce si innoirea traditiei Bisericii
tinandu-se cont de evolutia limbajului si de nevoia de intelegere a credinciosilor
din timpul respectiv.

Teologia ca explicare actuala a dogmelor trebuie sa redea Tnsa continutul
si sensul acestora. Dogmele sunt definitii sau delimitari (horoi) stricte, granite ale
adevirului revelat. In acest sens ele sunt mai intai formuliri foarte generale ale
credintei. Ele exprima Intr-o forma foarte concisa Impartdsirea de Sine a lui
Dumnezeu cel infinit oamenilor si lucrarea Sa mantuitoare, care are ca punct final
mantuirea si Indumnezeirea omului. Aceastd formulare generalda asigura
infinitatea continutului lor intrucat conduc spre taina infinita a lui Dumnezeu. Ca
atare, ele necesitd insa si o adancire si o explicare pentru fiecare perioada de
timp.29 In formularea generald a dogmei sunt definite insi precis structurile
fundamentale ale lucrarii mantuitoare. Dogmele sunt expresia raportului lui
Dumnezeu cel infinit cu creatura Sa. Ele exprima impartasirea de Sine a lui
Dumnezeu oamenilor, in asa fel, incat ele arata foarte clar atat transcedenta lui
Dumnezeu, pe de o parte, cat si posbilitatea participarii omului la viata lui
Dumnezeu, pe de alta parte. Orice neglijare a unuia dintre aceste doua aspecte
in explicarea dogmei ar neglija taina mantuirii insasi, ceea ce ar duce la

26 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 92.
27 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 93.
28 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 98.
29 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol 1, p. 93.
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deformarea si slabirea credintei. Acest adevar l-a exprimat, in modul cel mai
pregnant, D.Staniloae, ludnd ca exemplu dogma hristologica, astfel:,,dogma
unirii naturii divine cu cea umana Intr-o singura Persoand, fara amestecarea
sau schimbarea nici uneia dintre ele, pune o granitd precisa si riguroasa intre
ea si oricare alta afirmare sau definire. Ea uneste in sine misterul fundamental
al existetei. Tocmai prin definirea dogmatica a acestei uniri se afirma infinitatea
lui Dumezeu si participarea omului la aceasta infinitate si se pastreaza credinfa
in aceasta. Renuntarea la aceasta definitie dogmatica ar echivala cu admiterea
desfintarii fie a infinitatii si absolutitatii lui Dumnezeu, fie a participarii omului
la aceasta, fara suprimarea omului.”30

Teologia ortodoxa nu vede, in fixarea Revelatiei in dogme, o
prejudiciere a actului personal al credintei sau a libertatii umane, in general.
Dimpotriva, acestea sunt promovate si asigurate prin aceasta definire. Caci,
dupa cum arata D. Staniloae, in formularea paradoxala a dogmei, descoperirea
de Sine a lui Dumnezeu ni se impune cu evidenta mai mare si se exprima mai
clar existenta personala a lui Dumnezeu.3! Tocmai pentru ca Revelatia s-a dat
in Intalnirea personald a lui Dumnezeu cu oamenii si devine prezentd, sau se
actualizeaza in continuare In Biserica in aceastd intalnire, evenimentul
mantuirii nu poate fi exprimat decat intr-un limbaj paradoxal, iar actul
personal al credintei nu poate fi ferit de deformari, devieri sau de saracie
decat prin aceasta. Paradoxul tine de existenta in general. Spre exemplu,
autonomia omului se Intemeiaza, pe de o parte, in persoana lui, pe de alta
parte Ins3, omul nu se poate realiza ca persoana decat numai in comuniune cu
alte persoane. Daca este asa, atunci cu atat mai mult paradoxul tine de
raportul omului cu Dumnezeu. Formularea paradoxald a dogmei exprima
tocmai faptul ca omul, fiind atras in taina méantuirii, participa la existenta
personald infinita a lui Dumnezeu, fara a Inceta sa ramana persoand umana.
Dogma unirii firii omenesti cu firea dumnezeiasca in Persoana lui lisus Hristos
asigura existenta personala a omului, atat fata de dizolvarea ei in generalitatea
impersonald a naturii, cat si fatda de pierderea ei in infinitatea lui Dumnezeu.
Ea pune in evidenta faptul ca omul raméane o existenta personala si in unirea
sa supremda cu Dumnezeu. Prin aceasta se pastreaza pentru totdeauna
deosebirea fundamentald dintre Dumnezeu si om, pe de o parte, chiar si in
starea de Indumnezeire a omului, iar pe de alta parte, este pusa premisa
cresterii nemarginite a omului in comuniunea cu Dumnezeu.32

Prin teologie Biserica isi explica si sporeste Invatatura, pastrand insa
in acelasi timp termenii fundamentali dogmatici de totdeauna. Isi sporeste

30 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 94.
31 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 95.
32 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 94-95.
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invatdtura prin teologie, pentru ca pune acesti termeni in lumina pentru
fiecare generatie de credinciosi, corespunzator intelegerii ei determinate de
stadiul de dezvoltare spirituala in care acestia se afla si in functie de evolutia
limbii, pentru a face accesibil mesajul Evangheliei in contextul cultural al
timpului respectiv. Ea pastreza insa termenii fundamentali dogmatici de
totdeauna ca criteriu de control pentru ortodoxia credintei crestine .33

33 D. STANILOAE, Teologia Dogmaticd Ortodoxd, vol. 1, p. 98.
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ABSTRACT. The present article was presented at the 4th International
Symposium of Dogmatic Orthodox Theology held in Sophia from the 22nd until the
25t of September 2013, its theme being: Dogma and Terminology in the Orthodox
Tradition Today. God’s Revelation is in creation and indicates the very sense of
existence, but it is general and impersonal. It remains ambiguous and insulfficient
for it doesn’t confirm the existence of God as a Person, the ultimate target of
supreme existence. The revelation in the act creation was accompanied from the
very beginning - first in the life of the people in general, then especially in the life
of the people of Israel - by the historical Revelation. It becomes God’s dialogue -
through acts, words and images - with the people, and through it He directly
reveals Himself leading the man to the achievement of the sense of his existence,
in eternal communion with Him. God’s supernatural acts, together with words
and images, create a spiritual ascension representing the history of salvation.
Jesus Christ represents the final step of historical Revelation and God’s plan to
save the world. This is done through a sum of new acts, for which mankind was
not ready yet. Therefore, the historical Revelation coincides with the history of
salvation. It consists not only of the discovery of new theoretical knowledge about
God enclosed in His transcendence, but of the His act of lowering onto the man
and of man’s rising to the maximal union in Christ, as a foundation for the
extension of the union between God and all the people that believe in Him.
Christianity, without Revelation understood as such, cannot exist. Also, a
theological language, which would try to adapt Christianity, would no longer
express the content of these acts of revelation, would no longer be a Christian
theological language, which would be the equivalent, in the end, of leaving
Christianity. The Christian dogmas of faith are the doctrinarian expression of
God'’s Revelation and of His plan to save the world and deify the man, revealed
and realized in Jesus Christ, enriched in and through the Church. Revelation
receives this way a religious aspect, the doctrinarian expressions become the
dogmas of the Church. Dogmas are definitions or strict delimitations, boundaries

*Pr. Prof. Univ. Dr., Facultatea de Teologie Ortodoxa, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
belteol@yahoo.com
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(horoi) of the revealed truth. They express in a very concise form God’s self
communion with men, which has as a final aim man’s salvation and deification. In
the general and paradoxical formula of the dogma the fundamental structures of
the work of salvation are defined, in the relation God has with His creature. Any
form of neglect towards one of these two aspects in the explanation of the dogma
would lead to the neglect of the mystery of salvation and to the alteration of faith.
In theology, as a means of permanent explanation of the dogma, we see the
renewal of the of the tradition of the Church, taking into consideration the
evolution of the language and the need of understanding of the faithful, as
determined by their stage of spiritual development, in order to make accessible
the message of the Gospel in the context of that time, and still maintain the
fundamental dogmatic terms as a control criteria of the orthodox faith.

Keywords: revelation, Church, dogma, faith, understanding, theology, terminology.

The theme of our congress is Dogma and Terminology in Today’s Orthodox
Tradition.I We cannot speak about this theme in a meaningful and useful way,
unless we first delineate the meaning of Revelation and of dogma by first
expressing the contents and then defining what dogma is and what is its role
in keeping and transmitting the authentic Christian faith. [ found the appropriate
and deep understanding of it in the theology of father Dumintru Staniloae, the
greatest orthodox theologian of the 20t century. That is why, I've chosen to
present, in a succinct manner, his perspective on this matter, a perspective to
which [ added the necessary provisions.

1. The Historical Revelation

The historical Revelation was present from the very beginning, first in the
life of the people in general, then especially in the life of the people of Israel, God’s
revelation in creation.2 God’s revelation through creation is the so called natural
revelation, which points to the sense of existence and offers, through existence, a
means of knowing God. But this revelation is general, impersonal, and remains
ambiguous, for it doesn’t confirm the existence of God as a Person, which is the
final and supreme aim of existence.3 The historical Revelation enlightens,
confirms and completes God’s revelation in creation. “We do not know nature
completely and we know the revelation represented by nature only through the

1 Communication by the Fourth International Symposium of Orthodox Dogmatic Theology, Sofia, 22-
25 September, 2013.

2 Dumitru Staniloae, Teologia Dogmaticd Ortodoxd, (Bucharest: Editura Institutului Biblic si de Misiune
al Bisericii Ortodoxe Romane, 1978), vol.1: 26.

3 Staniloae, vol. 1, 9-24.
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supernatural Revelation. The natural revelation does not reveal itself in its
complete sense but through the supernatural Revelation.”*

The Revelation through creation and the historical Revelation go
togethers, the latter being God’s dialogue - through acts, words and images - with
people, respectively with His people, a dialogue that helps Him discover and lead
the man towards the achievement of essence in his existence, in communion or
eternal union with God. In this dialogue, God is aware of the necessities a man has,
as well as of his freedom, of whether He will accepted by the man or not.6

With the historical Revelation, God as an infinite and eternal person, at
His own initiative, communicates with the man, offering a fundament to the
communion with others. Through historical Revelation, God, the supreme Person,
the final purpose of the rational creature and the path to be followed are
acknowledged and better known.” God had to rely on the historical revelation not
only as a means of addressing directly in order for His Person to be presented in a
more clear manner, but as a succession of historical acts as well, through which,
on one hand, to reveal the evidence of His existence and the existence of His work,
and on the other hand, to render a sensitive subjective human perception in order
to acknowledge both Him as a person and the sense of human life, making this
way man'’s decision to receive God through faith more easy.8

Within the historical Revelation, God’s action is always accompanied
by the word which draws the attention towards this action. The word
precedes and succeeds, or it precedes and succeeds the most important
moments, and deciding actions of God, which are meant to promote history.
God guides people to be open to the energy communicated and promised by
Him, for the accomplishment of the most important historical acts and for
making use of it with all of their might, in order to complete those acts, or to
answer gratefully and trustfully to the help given by God and to rise to a
superior life, a life of fulfillment in God’s will. A word of God, that has no
support of past, present or future actions, is never communicated.?

“The man knows the possibility of accomplishing the sense of life from
the words and acts of the historical Revelation; these acts will show that he
can escape the corruption of nature; and that the perspective of not being
dissipated in nature can be offered to the faithful, submitting at the same time
the corruption of all the individual forms as well as the possibility of salvation.

4 Staniloae, vol. 1, 25.

5 Staniloae, vol. 1, 31-35.

6 Staniloae, Revelatia prin acte, cuvinte si imagini, in: Ortodoxia, 1968, nr.3, (347-377), reprinted
in: Father Dumitru Staniloae, O teologie a icoanei, (Bucharest: Ed. Anastasia, 2005), 9.

7 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 26.

8 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 29.

9 Staniloae, Revelatia prin acte, cuvinte si imagini, 35.
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Only the dogmas of faith of the historical Revelation can assure the
perspective of freedom towards nature starting with the life on earth and a
complete freedom in eternal existence.”1% “Through His historical acts God has
shown to the conscious creature the possibility to understand the eternal
meaning of his existence. The historical acts of God’s direct Revelation help the
conscious creature rise above nature in freedom and in God’s grace.”! The
words that accompanied these acts have done nothing but ask the man to live
a life that does not submerge to this world completely, but is oriented towards
God, a life that make him eligible for the eternal life, and the historical
Revelation of God’s acts make such a perspective possible.12

The historical acts accompanied by words create an ascendant spiritual
succession, and, in this sense the acts have a history that represents the history of
salvation. But these acts are interwoven with the feelings experienced by the
believers in the words and in the historical acts of the Revelation. Therefore, each
stage of the Revelation has in itself a force meant to propel our spiritual life and
our nature, until it reaches a level that allows for it to enter a new period,
inaugurated by a series of new historical and extraordinary acts and by the words
of a superior knowledge and feeling.!3 The acts of the historical Revelation and
the words that explain them also have a prophetic sense, both through the newly
inaugurated periods and through the perspectives opened towards the final aim.
Prophecy as a means of anticipation for the final aim is part of the essence of
historical Revelation, which confirms and supports our ascending path towards
the final purpose, by revealing the importance of this aim.!4

“The acts prophesized and prepared by the Revelation of the Old Testament
are: the embodiment of the Son of God”, the crucifixion, the resurrection, the
rising as a man, the sending of the Holy Ghost's once with the foundation of the
Church, and the continuous work of the Holy Ghost in and through the Church. All
these acts, except for the continuous work of the Holy Ghost in and through the
Church, are acts of the divine Revelation, accompanied by words that draw the
attention and clarify their own meaning. The work of the Holy Ghost in the
Church is not a Revelation anymore, since it is no longer accompanied by new
godly words, meant to reveal it and show its adaptableness to the new
circumstances and human problems. For the Son of God as a man, as well as
the rest of His liberating acts, and the descending of the Holy Ghost
encompass what was about to happen on a large scale, as a spiritual progress,
as a union of the human with God, until the end of time.”15

10 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 29-30.
11 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 29.
12 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 29
13 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 38.
14 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 39.
15 Staniloae, Revelatia prin acte, cuvinte si imagini, 15-16.
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2. The Achievement of Revelation by God and His Salvation Plan in Jesus Christ

Jesus Christ represents the last stage of the historical revelation and the
achievement of the plan for salvation. Revelation is the result of an ensemble of new
acts, of a different kind, for which humanity was prepared. The force of these acts
will gain meaning in the people to come. The Revelation at the end of time will be, in
a way, new as opposed to the one during the time of the embodiment, of the
resurrection, of Christ’s rising, respectively, of the descending of the Holy Ghost, but
at the same time, this revelation and the Revelation in Christ are alike, the former
being a mere extension in the person of the faithful, a manifestation of what is being
achieved within Christ, and of what people received as an advance during their life
on earth. That is why the New Testament says that in Christ we reached the end of
time. On the other hand, the explosive extension of Christ’s state into everyone at
the end of time will become a new act of Revelation, a supreme act, not a simple
completion of a teaching. Therefore the embodied Son of God, the resurrected and
risen, is the pathway between the life on earth of the faithful and the eternal life. In
Him it is given all we can have while on earth and all we will be in eternity. He
radiates the force that fulfills the plan to save the man and the entire creation.16

In conclusion, Revelation consists not only of the discovery of a sum of
theoretical knowledge about a God locked inside His transcendence, but also His
descent to man and the rising of man to Him, until the maximal union in Christ is
achieved, as a fundament for the extension of this union between God and all the
people that believe in Him. The knowledge offered by revelation portrays God’s act
of descent and the rising of the man that believes. The words only express God’s
action, and become an incentive for us to collaborate with Him in order to reach the
state of humanity experienced by Christ. Revelation is the result of acts and words,
is an action that enlightens and transforms the one that believes. It reveals not only
what God had done and still does for the man, but also what the man will become
through God’s action and through the collaboration between man and God; it
reveals the sense and the final purpose of human existence.!” Christianity without
Revelation understood this way cannot exist. Also, a theological language that
would no longer express the content of these acts of Revelation, as an attempt to
adapt Christianity, would no longer be a Christian theological language, which could
finally be interpreted as abandoning Christianity.

3. The Existence of Dogmas from the Beginning of the Christian Church
and the Dogmatic Contribution Coming from the Ecumenical Synods

The dogmas of the Christian belief are the doctrinarian expression of
God’s Revelation and of His plan to save the world and deify the man was

16 Staniloae, Revelatia prin acte, cuvinte si imagini, 17-18.
17 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 47.
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revealed and created in Jesus Christ, and was further extended and fructified
in and through the Church.18 The dogmas of the Christian faith existed from
the beginnings of Christianity (F.A. 16, 6), before the Ecumenical Synods, as it
is clearly stated in the writings of Origenes (c. 185- c. 254) and of Saint Cyril of
Jerusalem (315-384).19 The ecumenical synods strengthened and established
the ancient dogmas; they presented the old dogmas in a new light. The
dogmatic contribution of the Ecumenical Synods resides in the fact that some
aspects pertaining to faith are establish under new terms, not by changing the
faith or the old dogma, which were in the Church from the very beginning, but
by saving them from reinterpretation and alteration. Therefore the provisions
brought forth by the synod ensure the preservation of the dogmas from the
very beginning. The old provisions of faith still came into force, and the first
provisions were the ones that pertained to the historical godly Revelation to
which the synods brought the necessary extra provision, a new provision, and
a more clear presentation of what existed from the very beginning.20

4. The Dogmas, Expressions of the Plan to Save and Deify Man in Jesus Christ,
as Preserved, Taught, Fructified, Explained and Defined by the Church

The historical Revelation mentions the ultimate meanings of existence,
expressed through the dogmas, and reveal their true fulfillment in Christ and
our progression towards assuming them with God’s help, who descended as
Christ and in the Holy Ghost. The dogmas are the doctrinarian expression of
historical Revelation and of God’s plan to save the world and deify us, as a
means of understanding the sense of existence in Him.2!

The first principle in accepting the dogmas is the expression of their
content through the historical Revelation, where God works through man out
of His own will. The second principle refers to how they are preserved, taught,
fructified, explained and defined by the Church, namely by the communities of
believers in Christ, which came into being when the Holy Ghost descended
upon the Apostles right after the historical Revelation into Christ. The creation
of the Church is an act of God, and is part of the historical Revelation that
makes possible the communion between God and the people, the community
of believers in Christ. It further highlights the entire significance of Christ as
the embodiment, resurrection of God for the salvation of mankind, through
common faith in Him and continuous salvation through His presence in the
Church, for the salvation of all the ones adhering to it. The Church had during

18 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 71.

19 Staniloae, Notiunea dogmei, in: Studii Teologice, XV1,1964, no. 9-10 (534-571), 542-546.
20 Staniloae, Notiunea dogmei, 546-547

21 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 72.
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the time of the Apostles, and still has, the conscience of the unseen and efficient
presence of Christ, but experiences this presence not as a sequence of acts
through which new essential contents are transmitted, but as a continuous act,
through which Christ is present working continuously within the Church with all
of His truth and grace. This way the historical Revelation fulfilled in Jesus Christ
remains efficient in and through Church. Revelation embraces a canonical aspect;
the doctrinarian expressions or the dogmas of the Revelation becoming
expressions or dogmas of the Church.22 Since the Christian dogmas or the dogmas
of the Church express Christ in his work of salvation, they also become necessary
for salvation. God becomes our savior only if we believe in Him, and if we open
ourselves to His work, and consequently the Christian dogmas express Christ
through his acts of salvation on condition we believe what they stand for.23

Since the salvation and the deification of the man is by excellence an
act of personal communion between man and God, through His descent to the
human level in Jesus Christ, the Christian dogmas express acts through which
God descends to the man and makes this communion possible. That is why the
Christian dogma is not a reduction of free spiritual development of the believing
human being, but, on the contrary the dogma contributes to this development.
The Christian dogmas ensure freedom to the Christian as a person, by helping the
person break away from the control of nature, and by promoting free and
personal communion of the faithful with God, Who has descended among us as
Jesus Christ. The Christian dogmas establish and promote free pastoral
development of the believer, because they are the expression of the communion
with God as a person. The interpersonal communion is in the sphere of liberty by
excellence, although, at the same time, is part of the sphere of faith.24

The Christian dogmas also create a system, a unitary spiritual whole,
having many components that carry the same unitary meaning in Christ. The
Christian dogmas are not a system of theoretical and abstract teachings, or a
finite system dependent upon man, but an expression of Christ’s reality
extended upon the faithful. The system of Christian dogma is nor enclosed, but
open towards God, because its center of gravity is in the existing unity of
Christ as a Person which unifies God and His creation. The dogmas become an
all-encompassing system, which is open and promotes freedom in the ones
that want to be saved in Christ. The dogmatic system remains open as long as
it is based on the divine Revelation, which has as its center Christ as God and
man. If at the very foundation of the system we place philosophy instead of the
divine Revelation, than the Christian dogmatic system becomes a system that
is not closed, because philosophy has its center of gravitation in man. The

22 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 75-76.
23 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 77.
24 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 77-78.
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general idea that unifies the dogmas in a system open towards God is
expressed in the promotion of a more intimate communion between us and
the personal God, Who became man for this purpose. This complete
communion among each other and into Christ is what is known as the
Kingdom of God, as a perfect order of complete love, carried out to its final
form by Christ. Saint Maximus the Confessor says that God divided the ages in
two: ages where God descends among men and ages where the man rises to
God,?5 so as for the man to be deified in Christ.

5. Dogma, Theology and Terminology

The dogmas as a doctrinarian expression of the plan to save and deify
the ones that believe need a continuous exposure of their content, through
theology.26 The need to explain the dogmas from a theological standpoint as
definite points of faith comes, first and foremost, from the fact that the dogmas
are concise and paradoxical formulae, which entail the relationship between
the infinite God and the finite creature, on the never-ending path towards
infinity. Although the form of the dogma bares a definition, the content is
infinite and it constantly needs to be brought to light, for God is aware of the
new circumstances we live by and manifests Himself in new ways.2? The
faithful are not to accept the recurrence of the schematic formulae of the
dogmas, but to seek the endless depths of their meaning, with the help of an
explanation based on the Holy Scripture and on the Holy Tradition. This way
theology becomes necessary when explaining to the faithful different aspects
regarding faith and makes accessible the message of the Gospel in the context
of the given time. The results of the theological explanation, that are used
permanently in the Church, identify with Church Tradition, generally
speaking, and include an enriched understanding of the Holy Scripture and of
the Holy Apostolic Tradition, meant to save the faithful.28 With the help of
theology, as a permanent explanation of the dogmas, the tradition of the
Church is produced and renewed, by being aware of the evolution of the
language and of the need to understand the faithful of that time.

Theology as an actual explanation of the dogmas must render their
content and their meaning. The dogmas are definitions or strict delimitations
(horoi), boundaries of the revealed truth. In this sense they are first and
foremost general formulations of faith. They express in a new and very concise
form Gods sharing His infinite Self with the people as well as His work of

25 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 78-79.
26 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 92.
27 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 93.
28 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 98.
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salvation, which has as a final destination the salvation and the deification of the
man. This general formulation ensures the infinity of their content since they lead
to the infinite mystery of God. Hence, they need a more profound explanation for
each period of time.2% In the general formula the dogmas are defined as the
fundamental structures of the work of salvation. The dogmas are an expression of
the relationship between God, Who is infinite, and His creation. They express the
communion between God and the people, so as for them to clearly show God’s
transcendence on one hand, and the possibility for the man to participate to the
life of God, on the other. Any form of neglect in the case of these two aspects,
when it comes to explaining the dogma, would mean neglecting salvation, which
ultimately alters and weakens the faith. This truth was expressed, in the most
striking way, by D. Staniloae, and we take as an example the Christological dogma:
“the dogma of the union of the divine and of the human nature in one Person,
without the amalgamation or change of any of the two, sets a precise and rigorous
boundary between it and any other statement or definition. It unifies in itself the
fundamental mystery of existence. The dogmatic definition of this unification
affirms God’s infinity and the participation of the man to this infinity and keeps
the faith in it. The renunciation to this dogmatic definition would be the
equivalent of the admittance to the annulment of God’s infinity and completeness,
or of man’s participation to it, without his suppression.”30

The appointment of the Revelation within the dogmas is not seen by
the orthodox theology as a prejudice to the personal act of faith or to human
liberty, in general. On the contrary, they are promoted and ensured through this
definition. For, as presented by D. Staniloae, in the paradoxical formulation of the
dogma, God’s Self descovery is more evident and expresses more clearly God’s
personal existence3! Since the Revelation was given during the personal
encounter between God and man, and became present or is still actualized in the
Church during this encounter, the salvation event cannot be expressed but
through a paradoxical language, and the personal act of faith cannot be kept away
from alterations, deviations or poverty but through it. Paradox is part of existence
in general. For example, the autonomy of man is founded on one hand, in his
person, but on the other hand, the man cannot be accomplished as a person
unless in communion with other people. If so, than the paradox is part of the
relationship between man and God. The paradoxical formulation of the dogma
expresses the fact that the man, drawn into the mystery of salvation,
participates to the personal, infinite existence of God, but remains a human
being. The dogma that refers to the union of human and divine nature in the
person of Jesus Christ ensures the personal existence of man, in relation both

29 Staniloae, Teologia Dogmaticd Ortodoxd, vol 1, 93.
30 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 94.
31 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 95.

179



VALER BEL

with the dissolution into the impersonal generality of nature, and with loss in
Gods infinity. It brings evidence to the fact that the man remains a personal
existence in his supreme union with God. This is how the fundamental
difference between God and men is maintained forever right in the state of
deification for the man, and on another note the premise is set for the
continuous development of the man in the communion with God.32

Through theology the Church explains and passes on the teachings, by
keeping the dogmatic fundamental terms. It enriches the teaching through
theology, because it sets these terms in the light of each generation of
believers, corresponding to its understanding according to the stages of
spiritual development of the faithful, and according to the evolution of the
language, in order to make the message of the Gospel accessible in the cultural
context of the respective time.33

32 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 94-95.
33 Staniloae, Teologia Dogmaticd Ortodoxd, vol. 1, 98.
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RESPONSABILITATEA MORALA CA DAR - MANIFESTARE A
CHIPULUI LUI DUMNEZEU iN OM

STEFAN ILOAIE®

REZUMAT. Calitatea de ,chip” pe care o primeste de la Dumnezeu {i ofera
omului statutul de fiinta spirituald, cu vointa proprie, liberd, constienta, dar si
responsabild. Omul este capabil si responsabil de savarsirea binelui, dar si de
nesavarsirea lui. Nu exista actiune, fapt, gand, intentie pe care omul sa le aiba
si sa le manifeste si in care raspunderea sa nu se regaseasca integral sau
partial. Subiectul responsabilitdtii este persoana libera si constienta.
Responsabilitatea face parte din fiinfa omului. Fara responsabilitate, omul nu
se poate mantui; nici pe sine, nici creatia in mijlocul careia este asezat.
Termenul ,responsabilitate” nu se regaseste in aceasta forma in Sfanta
Scripturd. Dar sensul responsabilitatii umane se descopera in textele biblice
in special in locurile unde se face referire la libertatea de actiune a omului, la
motivatia si efectele faptelor sale, la vinovatie si rasplat3, la inter-relationarile
dintre el si Dumnezeu, dintre el si semeni.

Responsabilitatea este un dar al lui Dumnezeu oferit pentru ca omul sa poata
spori duhovniceste, sa lucreze in mod constant binele, sa-si lucreze
asemanarea, sa urce spre Creatorul sau.

In contextul social, cultural si economic postmodern pe care-l traversim,
asumarea responsabilitatii morale crestine in mod personal si comunitar,
integral, corect si definitiv, este unul dintre raspunsurile majore necesare ale
fiecaruia dintre noi, dar si ale Bisericii in intregul ei.

Cuvinte cheie: responsabilitate, chipul lui Dumnezeu, persoana, dar.

1. Persoana responsabila - reflex al chipului lui Dumnezeu in om

Creat de Dumnezeu printr-un act liber si iubitor, omul reprezinta
incununarea creatiei si splendoarea ei. Statura duhovniceasca a omului, ceea ce
numim ,fiinta”, puterea sa interioara ii sunt date de statutul de ,chip al lui
Dumnezeu”! - ,Sa facem om dupa chipul si asemanarea noastra“ (Facerea 1, 26).

* Pr. Prof. Univ. Dr., Facultatea de Teologie Ortodox3, Universitatea Babes-Bolyai, Cluj-Napoca,
Romania, stefaniloaie@yahoo.com

1 Sfintii Parinti au demonstrat importanta chipului si a asemanarii pentru om, ca fiinta rationala care
vine de la Dumnezeu. Dintre lucrdrile teologilor moderni care s-au ocupat de problema, a se vedea:
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Omul este creat prin actul special al Creatorului, primind din partea Lui suflet
rational, prin care omul ramane in permanenta legatura cu Dumnezeu. Prin actul
creatiei, omului 1i este daruita demnitatea de a fi In relatie, calitate datorita careia
devine persoand. Sfantul Grigorie de Nyssa afirma: ,Dacd chipul n-are nici o
asemdnare cu modelul, atunci nu-i vrednic sa-i poarte numele”2. Ni se descopera
aici ,inrudirea” dintre Dumnezeu si om, Cel dintai oferind iar cel din urma primind
calitatile spirituale specifice creaturilor rationale.

»[Dumnezeu] vrea ca noi sa fim dupa chipul si asemanarea Lui. Noi trebuie
sd exteriorizam Inrudirea noastra launtricd cu dumnezeirea, sa ddm dovada de
capacitatea si decizia de a ajunge in mod liber la perfectiune. Sub forma de regula,
aceasta se poate formula in felul urmator: poartd-L in tine pe Dumnezeu’s.

Datorita faptului ca este creata dupa chipul lui Dumnezeu, persoana
este o realitate ontologica si axiologica ce se afla permanent in relatie cu alte
persoane, cu creatia si cu Persoana suprema. Asemdnarea cu Dumnezeu la care
omul este chemat este devenirea morala, lupta de zi cu zi, urmarirea permanenta
a scopului bun imprimat in creatie.

In acest sens, omul este fiintd morald, ceea ce inseamna ca:

1. are forta spirituala necesara savarsirii binelui

2. poseda libertatea alegerii binelui

3. cunoaste scopul pentru care savarseste binele.

Prin calitatea de a fi fiinfa morald, omul se remarcs, intre celelalte
creaturi, ca singura purtatoare de valori si, prin libertate, implinitoare a valorilor
daruite de Dumnezeu. Prin aceea ca omul poate savdrsi fapte - devenind creator -
el 1si formeaza personalitatea morald; prin libertate isi manifesta dorinta de
lucrare a binelui; prin cunoasterea scopului indica directia catre care doreste sa se
indrepte decizia sa. Dar toate cele trei caracteristici ale conceptului de fiinta
morald descopera si intaresc legatura dintre fapte si responsabilitatea pentru
fapte. Fapta 1l pune pe om in relatie cu Dumnezeu, cu semenii si cu propria
constiinta - ceea ce determina ca omul sa fie capabil si responsabil de savarsirea
binelui, dar si de nesavarsirea lui*.

Dumitru STANILOAE, Chipul nemuritor al lui Dumnezeu, Ed. Mitropoliei Olteniei, Craiova, 1987;
Vladimir Lossky, In the Image and Likeness of God, St. Vladimir’'s Seminary Press, 1997; PANAYOTIS
NELLAS, Zoon theovmenon. Prooptikes gia mia orthodoxi katanoisi tou anthropou [Omul - animal
indumnezeit. Perspective pentru o antropologie ortodoxd], Atena, 1979; Tomas SpIDLIK, Spirituality of
the Christian East: A Systematic Handbook, Cistercian, 1986, pp. 82-91.

2 Sf. GRIGORIE DE NYSsA, ,Despre facerea omului” § 16, in: Scrieri vol 2: Scrieri exegetice, dogmatico-
polemice si morale, coll. PSB 30, trad. rom. Pr. Teodor Bodogae, Ed. Institutului Biblic si de Misiune
al Bisericii Ortodoxe Romane, Bucuresti, 1998, p. 47.

3 Vladimir SoLoviov, fndreptdﬁrea binelui, trad. rom. Nina Nicolaeva, Humanitas, Bucuresti, 1994, p. 219.

4 ,Desi binele suprem este binele de dincolo, singurul dupa care se cuvine sa ravnim, intrucat singur
el e fericire din fire, totusi, oricine dintre muritorii care participa la acel bine devine si el fericit.” -
Sf. GRIGORIE DE NYSSA, Scrieri exegetice... La titlurile Psalmilor 1,1, p. 137.
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Prin savarsirea binelui - binele fiind actul prin care omul creeaza - si
prin asumarea faptelor sale, omul devine impreuna-creator cu Dumnezeu.
Prin faptele sale lucrate in lume si aplicate creatiei, persoana raspunde actului
fundamental al lui Dumnezeu manifestat in afara Sa: acela de creare si de iubire a
lumii. De aceea, calitatea omului de a fi ,chip” isi are cea mai importanta
dimensiune in faptul ca acesta, omul, este persoana.

Fara responsabilitate, omul nu se poate mantui; nici pe sine, nici creatia in
mijlocul careia este asezat. Caci rolul lui este ,de a rosti un «Da» al creaturii,
Creatorului”s. Omul nu este, ins3, niciodata singur in existenta sa. Tmpreuné cu el
lucreazd Dumnezeu Insusi, in mod mai mult sau mai putin vizibil. De aceea, in
implinirea raspunderii este prezent si Dumnezeu, Care sprijina efortul omului de
asumare si lucrare a faptei celei bune. Calitatea de ,chip” pe care o primeste de la
Dumnezeu i ofera omului statutul de fiinta spirituald, cu vointa proprie, libera,
constientd, dar si responsabild. Prin toate aceste calitdti, omul isi lucreaza
asemadnarea, iar ele reprezintd un dat ontologic care il sprijind in aceasta
directie, activarea fiecdrui specific al chipului avandu-si partea de contributie
la lucrarea mantuirii. Exercitarea consecventa a responsabilitatii ni-L aduce
insa tot mai aproape pe Dumnezeu si ni-L descopera tot mai limpede,
deoarece ,insisi responsabilitatea Il face pe Dumnezeu transparent omului”,
iar omul devine tot mai transparent, mai induhovnicit inaintea Creatoruluis.
Aceasta deoarece valoarea actului de ,a fi responsabil” este primul care fi
urmeaza, ierarhic, celui de ,a fi creator”: daca noi oamenii ne asemanam
divinitatii cand cream, raspunderea pentru ceea ce am creat este ceea ce
urmeaza imediat, aproape concomitent, evaluand rezultatul creatiei.

Din punct de vedere crestin, exista o responsabilitate morald, ca
legdtura de nezdruncinat intre faptuitor si fapta sa, prin care persoana care
infaptuieste actul de natura morala se recunoaste autor liber al faptei sale, cu
obligatia acceptarii consecintelor care decurg direct sau indirect.

2. Responsabilitatea morala - calitate unica a persoanei

Responsabilitatea face parte din structura fiinfei omului. Nu exista
actiune, fapt, gand, intentie pe care omul sa le aiba si sd le manifeste si in care
raspunderea sa nu se regdseascs, fie si macar in parte. Omul este fiinta morala,
iar prima si cea mai valoroasa consecintd a darului de a fi fiinfd morala este
responsabilitatea morald. Aceasta este o notiune fundamentala a moralei; ea este
si un element specific al deontologiei relatiilor interumane, iar crestinimul vede
in responsabilitate si asumarea mult mai adanca a raportului pe care omul -
creatura a lui Dumnezeu - 1l are cu Creatorul sau.

5 Oskar HAMMELSBECK, ,Verantwortung”, in: Evangelisches Soziallexikon, Kreuz-Verlag, Stuttgart, 19634,
col. 1277.
6 Pr. Dumitru STANILOAE, Chipul nemuritor al lui Dumnezeu, Ed. Mitropoliei Olteniei, Craiova, 1987, p. 69.
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In calitate de chipuri ale lui Dumnezeu, traind aldturi de multe alte
chipuri, avem o responsabilitate fata de Dumnezeu care ne-a adus in existenta,
dar si fatd de semeni si fatd de noi insine; prin acest dar raspundem atat pentru
noi cat si pentru cei pe care i-am influentat sau 1i vom influenta, voit sau nevoit,
direct sau indirect; prin responsabilitate venim In intdmpinarea problemelor
aproapelui; prin responsabilitate suntem legati de stramosii si de urmasii nostri.

Responsabilitatea defineste capacitatea de a da seama pentru indeplinirea
sau neindeplinirea actiunilor noastre, cu impact direct sau indirect, cu consecinte
imediate sau tardive. Termenului i se atribuie, astfel, semnificatia asumarii
constiente si deliberate a valorii, rezultatului, eficientei, succesului si riscului
actiunii iar, in intregime, a activitafii unei persoane care actioneaza din proprie
initiativa si in cunostinta de cauza. Din punct de vedere crestin, exista o
responsabilitate moral3, ca legatura profunda intre savarsitor si fapta sa, prin care
persoana se recunoaste autor liber al faptelor sale, cu obligatia de a accepta
consecintele faptelor sale.

3. Temeiuri si caracteristici ale responsabilitatii morale.

Temeiurile se gasesc In doua calitati specifice persoanei, care provin
direct din calitatea ei de chip al lui Dumnezeu: (1) libertatea si (2) constiinta,
cele care, fiind darul lui Dumnezeu pentru om, ii asigura acestuia legatura
intima cu Creatorul si cu creatia.

Libertatea este datul si darul suprem al persoanei, fiindca vine ca
prelungire a libertatii divine; ea reprezinta calitatea prin care omul este fiin{a
spirituala. Libertatea umana se afla in stransa relatie cu libertatea divina, chiar
daca libertatea lui Dumnezeu este o libertate absolutd, iar cea a a omului e una
relativa. Omul este responsabil si isi poate asuma deplin consecintele faptelor
sale doar daci acestea au fost fiacute in mod liber. In cazul faptelor sivarsite
prin constrangere, din obligatie, vorbim despre o responsabilitate limitata.

Constiinta este cel de-al doilea temei al responsabilitatii umane, care
functioneaza ca o intuitie si un barometru al vietii interioare, fiind numita si
»al saselea simt”. Constiinta are dubla valoare: 1. cunoasterea vietii interioare
si 2. judecarea oricarui act gandit sau realizat, in functie de motiv, derulare,
scop si efecte. Constiinta se transforma in instantda sprituala care solicita
permanent simful de raspundere pentru de fapta. Prin constiinta traim taina
prezentei lui Dumnezeu in noi. Daca omul isi determina propriile-i fapte,
inseamna ca el este si responsabil pentru ele. Principala misiune a constiintei
este sa ofere valoare actelor morale si sa le aseze in relatie cu: 1. constiinta
persoanei care a facut fapta, 2. constiinta aproapelui, 3. Dumnezeu.

Responsabilitatea este, mai intai, o realitate si manifestare a constiintei
si, in al doilea rand, un concept al relatiilor?. Astfel, persoana este responsabila:

A

7 Werner SCHWARTZ, ,Verantwortung", in: Evangelisches Kirchenlexikon, Digitale Bibliothek Band 98, p. 8.
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1. pentru sine sau/si pentru o altd persoand; 2. este responsabila in fafa unei
alte persoane sau a unei instantes.

Subiectul responsabilitdtii este persoana liberd si constientd. In cazul
raspunderii comunitare, principalul subiect este tot persoana, iar grupurile
sociale: familia, neamul, poporul, umanitatea, pot si ele deveni subiecte ale
responsabilitdtii morale, in baza faptelor colective sau cu efecte asupra
colectivitatii. Persoana devine subiect responsabil intrucit prin ratiune, vointa si
sentiment lucreaza In lume cu scopul de a-si dezvolta personalitatea morala®.

Responsabilitatea are caracter infinit deoarece infinita este si lucrarea
pe care omul o poate face; caracter comunitar, fiindca si fapta personala cea
mai intima i poate influenta pe semeni si poate avea efecte asupra societatii;
caracter unificator pentru ca omul are menirea de a unifica in sine creatia side a o
aduce lui Dumnezeu. Din cauza acestor aspecte, omul se defineste, fiintd,
congtiintd sau persoand responsabild, acest dat caracterizand intreaga sa existenta.

Asumarea responsabilitdtii. Prin responsabilitate, omul raspunde unei
solicitari, unei cereri adresate lui de o alta persoana care are constiin{d de
sine. Solicitarea impune oferirea unui raspuns, iar adeseori acesta primeste
caracter obligatoriu. Astfel, persoana se simte chemata sa-i raspunda Intr-un
fel sau altul, pozitiv sau negativ, solicitantului. Daca raspunsul este de
acceptare a solicitdrii, omul da curs pasului urmator: acela de asumare libera a
raspunsului pe care il oferd. In aceasti fazi, el accepti rolul de partener de
dialog si intra in relagie cu cel care-1 cheama. Asumarea reprezintd, in sine,
manifestarea unui curaj moral: acela de a spune “lata-ma, Doamne!” (Faptele
Apostolilor 9, 10) sau “Fie!” (Luca 1, 38). Dar asumarea oferirii raspunsului nu
este decat inceputul drumului prin care omul 1si responsabilizeaza existenta.
Este, Insa, un Inceput necesar.

Actiunea de a fi responsabili se desfasoara la toate nivelele vietii morale:
faptele, gesturile, cuvintele - chiar cele considerate mai putin importante - sunt
incarcate de acest dar care le Insoteste permanent si le responsabilizeaza inainte
de judecata divina si chiar Tnainte de cea a constiintei. Caci, ceea ce face simful de
raspundere este sa prezinte valoarea sau nonvaloarea faptului moral, inainte si
dupa savarsirea sa, oferindu-i incarcatura pe care o are in raport cu adevaratele
valori eterne si prezentind dovezi pentru ca el sa fie savarsit sau nu.
Responsabilitatea creeaza o tensiune duhovniceasca intre ceea ce urmeaza sa fie
facut ori s-a facut deja si autorul faptelor, ca si Intre fapta si urmarile sale; ea
reprezinta o confruntare intre persoana si propriile ei fapte si - daca ne
gandim ca acestea o definesc prin aceea ca 1i apartin - confruntarea se face

8 ,Responsabilitatea se arata fatda de Dumnezeu si pentru Dumnezeu, inaintea oamenilor si
pentru oameni“ - Dietrich BONHOEFFER, Ethik, Chr. Kaiser Verlag, Miinchen, 1981, p. 237.

9 Trutz RENDTORFF, ,Vom ethischen Sinn der Verantwortung”, in: A. Hertz u.a (Ed.), Handbuch der
christlichen Ethik, Bd. 3: Wege der ethischer Praxis, Freiburg, 1982, p. 118.
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intre eul fiecarei persoane si lumea in ansamblu: cosmos, creatie, istorie a
omenirii, si Intre ea si Dumnezeu.

Autoritatea fata de care persoana se simte responsabild este - urmand
Apostolului Pavel ,[1] eu Insumi nu ma judec..., [2] sunt judecat de voi sau de vreo
judecatda omeneasca..,, [3] Cel ce ma judeca pe mine este Domnul” (1 Corinteni 4,
3-4) - mai intai constiinta morala a subiectului, care evalueaza fapta imediat dupa
savarsirea ei, ea putand fi supusa erorilor intrucat depinde de starea de moralitate
a persoanei. Al doilea tip de autoritate se regaseste in persoanele, grupurile umane
si institutiile Tmputernicite sa cantareasca faptele oamenilor: oamenii, opinia
public3, structurile autoritatii lumesti, Biserica etc. Pentru credincios, insa, a treia
si cea mai importanta autoritate, singura infailibil3, este Dumnezeu!®.

Responsabilitatea activeaza cu deosebire in cazul faptelor rele, atunci
cand e vorba despre pacat, deoarece ea presupune: 1. raportul constient dintre
savarsitor si fapta cu efecte negative asupra sa si asupra societatii; 2. legatura
dintre faptuitor si o alta persoana fata de care el este dator sa raspunda sau fata
de comunitate, daca faptele sale ori consecintele acestora le aduc in vreun fel
atingere; 3. relatia dintre persoana si Creator. Datoritd relatiei subiectului
savarsitor cu Fiinta suprema, reponsabilitatea pentru fapta rea se manifesta in
acesta ca sentiment neconditionat de culpabilitate.

4. Conceptul de responsabilitate in Sfanta Scriptura - scurte observatii

Termenul ,responsabilitate” nu se regaseste in aceasta forma in Sfanta
Scripturd. Sensul responsabilitatii umane se descopera in textele biblice in
special 1n locurile unde se face referire la libertatea de actiune a omului, la
motivatia si efectele faptelor sale, la vinovatie si rasplatd, la inter-relationarile
dintre el si Dumnezeu, dintre el si semeni. Unele situatii indicd asumarea
responsabilitatii de citre oameni in numele lor sau in numele altora, iar altele
arata fuga de raspundere si abandonarea ei.

Inci de la Adam se descoperi adevirul ci, desi omul pacituieste si
adeseori persistd in starea de rautate, fiind chiar coplesit si depasit de
responsabilitatea proprie, el o poseda pe aceasta ca pe un dar care asteapta sa
fie activat. Mai ales textele Vechiului Testament indica o permanenta grija a lui
Dumnezeu In a mentine si educa sentimentul de responsabilitate al oamenilor,
El descoperindu-Se ca un adevarat Parinte, prin indrumarile si ,asistarea”
apropiatd a creaturilor sale, manifestate prin permanentele recomandari:
JFaceti..”, ,Nu faceti..”, ,Alegeti..” etc.11. Un alt mijloc de sensibilizare a constiintei

10 Mitrop. N. MLADIN, Diac. O. BucgevscHi, C. PAVEL, Diac. I. ZAGREAN Teologia Morald Ortodoxd, pentru
facultdtile de teologie, vol 1, Ed. Reintregirea, Alba Iulia, 22003, p. 281; Hans ROTTER, Giinter VIRT
(Ed.), Neues Lexikon der christlichen Moral, Tyrolia Verlag, Innsbruck/Wien, 1990, p. 822.

11 Vocabular de Teologie Biblicd, Ed. Arhiepiscopiei Romano-Catolice de Bucuresti, Bucuresti, 2001, p.
634.
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raspunderii il reprezinta Incercarile, suferintele, catastrofele venite asupra
poporului ales, care au fost folosite mai ales de catre profeti ca argumentare in
asumarea de catre israeliti a greselilor facute si a urmarilor acestora pentru ei
pentru intreaga societate.

Persoana se simte responsabild de oferirea unui raspuns potrivit lui
Dumnezeu, atunci cand El il cere: ,,Ce-o sa ma fac cand Domnu-mi va cere
socoteald?,/ sau, de va fi-ntrebare, ce oare voi raspunde?” (Iov 31, 14). Alteori, ca
in cazul profetului Isaia, misiunea importanta de a deveni trimisul lui Dumnezeu
este preluatd de om si insusita ca o raspundere ce rezulta din insasi chemarea
divina: ,Si am auzit glasul Domnului, zicand: Pe cine voi trimite, si cine va merge la
acest popor? lar eu am zis: [atd, sunt aici, pe mine trimite-ma” (Isaia 6, 8).

Responsabilitatea primilor oameni pentru sdvdrsirea pdcatului strdmosesc.
Prin ciderea lui Adam si a Evei intrd picatul in lume. In ei se constituie
unitatea Intregului neam omenesc, deci de actiunea lor depind toti oamenii, la
fel cum de pazirea poruncii lui Dumnezeu si de efectele actului s-ar fi bucurat
tofi. Asadar, dupa creare si dupa asezarea in dragostea iubitoare a lui Dumnezeu,
0 grea raspundere apasda pe umerii primilor oameni. O raspundere care este
cerutd direct de Dumnezeu, una care este cuprinsa in singura porunca data: ,Din
tofi pomii raiului poti sa mananci, dar din pomul cunostintei binelui si raului sa
nu mandanci, caci In ziua In care vei manca din el, cu moarte vei muri” (Facere
2, 16-17). Creatorul nu ii cerea altceva creaturii decat sa isi dezvolte si sa-si
intareasca vointa prin exercifiu - deci, prin asumarea raspunderii -, astfel
incat sa se inalte in iubire.

Omul a calcat insd porunca, iar neascultarea il rupe din comuniunea cu
Dumnezeu si din legatura fireasca cu creatia. Ca semn vazut al ruperii din
legatura responsabila cu divinitatea, omul - dupa savarsirea pacatului - simte
nevoia sa se ascunda dinaintea fetei Sale pentru a nu i se reprosa fapta, sa fuga
pentru a nu-I mai auzi cuvintele mustratoare si revendicatoare. De asemenea,
isi da seama ca este gol de frumusetea virtutilor cu care 1-a imbracat Facatorul
sau. Sfantul Simeon Noul Teolog arata:

,0data cdlcand Adam porunca lui Dumnezeu... s-a lipsit pe buna dreptate de
bunatatile Lui facandu-se surd, pentru a nu mai auzi cu urechi vatamate cuvintele
dumnezeiesti.. Acest om pamantesc.. s-a lipsit cu totul de toate bunatatile
spirituale... s-a facut surd, orb, gol, nesimtitor faa de cele din care cazuse, precum si
muritor, stricacios si rational, asemanandu-se dobitoacelor celor fara de minte”12,

Desi noi resimtim astazi responsabilitatile separate si departajate in functie

de autoritatea la care ne raportdm: la Dumnezeu, la semeni, la propria noastra
constiintd etc, la prima pereche de oameni responsabilitatea este unitara,

12 Sf. SIMEON NoUL TEOLOG, Scrieri, vol. 1: Discursuri teologice si etice, trad. rom. loan L. Ica jr, Ed. Deisis,
Sibiu, 1998, pp. 382-383.
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nedivizata si integrala. Identificim asadar aici raspunderea totala a protoparintilor
fata de porunca ce li s-a dat si a carei incalcare va aduce efecte asupra tuturor
relatiilor lor directe cu Dumnezeu si cu oamenii care vor urma dupa ei.

Faptul c3, dupa ce pacatuieste, Adam se retrage dinaintea lui Dumnezeu,
indica recunoasterea pacatului, vina, dar si responsabilitatea pentru pacat pe care
primul om si-o asuma cu toate urmadrile ei, dintre care prima este ,ascunderea”,
neputinta privirii In fatd. Constientizarea de catre Adam si Eva a faptului ca sunt
goi este semn al pierderii libertatiil3 si al recunoasteri vinovatiei; acestea sunt
primele semne ale lucrarii responsabilitatii in constiinta lui Adam.

Evenimentul caderii lui Adam si comportamentul lui imediat dupa
aceasta - retragerea de dinaintea lui Dumnezeu, dar mai ales faptul ca, spre
deosebire de Cain, 1i raspunde totusi chemarii Lui: ,Adame, unde esti?” (Fc 3, 9) -
ne aratd ca, desi porunca este deja sfiramata prin Incalcare, sentimentul
raspunderii se afld asezat la inceputul recunoasterii greselii si al pocadintei. lar
cauza responsabilizarii si Cel care starneste inceputul pocadintei este tot
Dumnezeu, Care nu lasa sa treaca timpul dupa savarsirea pacatului, ci - direct
sau prin constiin{a - vine, atunci dar si acum, si il intreab3d, pe Adam dar si pe
noi: ,Unde esti?, unde te afli? Unde te-ai asezat?”:

,Dar Dumnezeu n-a amanat deloc, ci indatd ce a vazut fapta lor si
madrimea ranii, s-a si grabit sa-i vindece, ca nu cumva sa se intinda rana si sa
nu se mai poatd vindeca; de aceea o ia inainte si opreste indata intinderea
ranii.. [Dumnezeu] ar fi putut.. sa-i dea Indata pedeapsa ce o hotarase mai
inainte. Dar, nu! Dumnezeu indelung rabdd, indura, intreabd, primeste
raspuns si iarasi intreabd, numai si numai ca sa-1 iIndemne sa se apere”14.

Dar raspunderea pe care primul Adam nu a reusit sa si-o asume va fi
asumata pe deplin de Hristos - Cel de-al doilea Adam.

5. Responsabilitatea ca dar

Responsabilitatea persoanei rezulta din calitatea sa de creatura
constienta si liberd, care simte imboldul de a raspunde solicitdrii divine produse
prin permanenta constientizare a faptului ca intreaga existenta umana este un dar
faicut de Dumnezeu, dar care - asumat - devine cunoastere a existentei
responsabilitatii. Creatia 1n Intregul ei, omul cu viata lui si cu frumusetile acesteia,
sunt daruri ale Creatorului. lar darurile provin din iubirea Lui. Dacd Dumnezeu
ofera din darurile sale personale, aceasta Inseamna cd El asteapta si un raspuns:
cel care primeste darul se simte ,,obligat” moral sa-i raspunda daruitorului.

13 Sf. CHIRIL AL ALEXANDRIEI, [nchinarea in Duh si Adevdr, coll. PSB 38, trad. rom. Pr. Dumitru Staniloae,
Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1991, p. 20.

14 Sf. JoAN GURA DE AUR, Omilii la Facere, 17, 2. 3, vol. 1, coll. PSB 21, trad. rom. Pr. D. Fecioru, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1987, p. 191, 192.
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Omul-persoand este - prin definitie - responsabil. Responsabilitatea
este un dar al lui Dumnezeu oferit pentru ca omul sa poata spori duhovniceste, sa
lucreze In mod constant binele, sa-si lucreze asemanarea, sa urce spre Creatorul
sau. Responsabilitatea este nu numai un efect al darurilor lui Dumnezeu, ci este ea
insdsi un dar important: datorita ei sufletul nostru prinde noi puteri, fiind Intarit
in a face binele si tot prin ea ne ferim mai usor de rau. De aceea, responsabilitatea
sprijina efortul de Induhovnicire a persoanei si face parte intrinseca din ea,
deoarece concureaza la cresterea interioara in Dumnezeu.

Pilda talantilor (Matei 25, 14-30) ne arata ca darul se primeste de citre
om si se multiplica. Sensul pentru care darul a fost daruit de catre Dumnezeu este
acela de a fi fructificat de catre om. Creatorul ii lasa omului bucuria de a fi si el
creator. Este adevarat: omul primeste simful de raspundere din partea lui
Dumnezeu si intreg contextul in care sa-l1 aplice, dar actiunea pe care o
intreprinde se realizeaza Intr-o Implinire sinergica: responsabilitatea si oricare alt
dar se lucreaza de catre om impreuna cu Dumnezeu - ,,Ca noi impreuna-lucratori
cu Dumnezeu suntem” (1 Corinteni 3, 9). In acest sens, omul este ,«colaboratorul»
coresponsabil”ts al Creatorului, impreuna-lucratorul prezentei binelui in lume.
Cert este si faptul c3, In mod responsabil, omului i se cere sa lucreze binele
»indatd” - Matei 25, 16, fara zabava, cu ravna si cu devotament, omul aducandu-si
aportul propriu la receptarea responsabilitatii, la asumarea si la activarea ei,
contribuind prin fortele sale la primirea si intoarcerea darului.

»Rezultd ca lui Dumnezeu nu i se pot aplica simplistele idei pe care ni le
faurim noi, oamenii, despre dreptate si ca relatiile noastre cu Dumnezeu nu se
intemeiaza pe un do ut des contabil, in care noi sa fim intotdeauna creditori si
beneficiari pasivi. Dumnezeu secera si unde n-a semanat: inseamna ca trebuie
sa dam de la noi, sa ne straduim, sa dam cu imprumut, sa luam initiative”16,

Asadar, implinirea responsabilitatii se face de catre om prin calitatea
sa de persoana, insa in colaborare cu Dumnezeu .

Potrivit Sfantului Teofilact, arhiepiscopul Bulgariei, gradualitatea nu
depinde numai de vointa Stapanului, Care imparte tuturor, pentru ca toti
oamenii poarta chipul lui Dumnezeu, ci si de puterea fiecaruia de intelegere a
darului primit si de actiunea pe care o produce asupra lui. Cu privire la
capacitatea diferitd a omului de a folosi responsabilitatea si de a-i raspunde
Daruitorului cu masuri diferite, Sfantul Teofilact scrie:

,Unii au luat daruri mai mari, altii mai mici, fiecare dupa puterea sa,
adica dupa masura credintei si a curatiei sale. Caci, dupa marimea vasului pe
care-] vom da lui Dumnezeu, ne da El darul Lui; de voi da vas mic, putin dar
pune, iar de voi da mare, mult”17.

15 Gerhard MAIER, Evanghelia dupd Matei (comentariu), Ed. Lumina lumii, Oradea, 2000, p. 861.
16 N. STEINHARDT, Jurnalul fericirii, Manastirea Rohia-Polirom, Iasi, 2008, p. 94.
17 Sf. TEOFILACT AL BULGARIE], Tdlcuirea Sfintei Evanghelii de la Matei, Ed. Sofia, Bucuresti, 2002, p. 421.
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Din pilda talantilor rezulta si ca Stapanul va cere socoteala pentru
modul in care ne-am implinit responsabilitdtile, pentru capacitatea de a-I
intoarce Lui darurile inmul{ite, pentru modul in care stim sa-1 raspundem iubirii
Sale: ,,Si dupa multa vreme a venit stapanul acelor slugi si s-a socotit cu ele” (Matei
25, 19). Deci, sunt responsabil de disponibilitatea pe care o am pentru a lucra
binele si aduce un beneficiu in creatia lui Dumnezeu, dar si de capacitatea fizica,
psihica si duhovniceasca cu care ma angajez sa lucrez binele in lume.

Un dar se primeste sau se refuzi. insi mai ales darul dumnezeiesc -
indiferent dacd este primit, acceptat, sesizat si activat - produce in om o
revendicare cu un caracter speciall8; este solicitarea pe care finitul o primeste din
partea infinitului. Omul simte revendicarea pe care o produce asupra sa Creatorul
si traieste aceasta chemare ca un dor dupd Dumnezeu. Pentru adevaratul crestin,
pentru cel constient de chemarea sa, ,dorul lui Dumnezeu a stins dorul de
parinti”, nvata Sfantul loan Scararul!®. Asumat si transfigurat de om, darul lui
Dumnezeu se Intoarce inapoi la Creator ca dor al omului pentru Daruitor.
Responsabilitatea, in calitatea ei de dar, se intuieste ca un imperativ, dar
solicitarea divind nu Incalca libertatea umana; aceasta ramane suverana peste
actiunile omului. Ceea ce realizeaza solicitarea nu este decat indicarea sensului
moral citre care apoi libertatea, prin actiuni concrete, va duce fiinfa catre devenire.

Responsabilitatea morala asumata este un dar si o realitate strans
legate de calitatea omului de a fi chip al lui Dumnezeu. Urmand in special
Parintilor rasariteni, responsabilitatea este un dar pentru ca:

1. datorita faptei responsabile pe care o savarsim, ne implinim chipul in
asemanare, trecem de la dat - chipul, la implinire - asemanarea.

2. responsabilitatea men{ine vie relatia noastra cu Dumnezeu. Prin actiunile
noastre responsabile pastram si sporim Inrudirea noastra cu Dumnezeu,
infierea - calitatea de a fiii Lui.

3. prin faptele bune noi cream, devenim creatori dupa Chipul Creatorului.
Faptele savarsite cu responsabilitate deplind sporesc in noi calitatea
de Impreuna-creatori cu Dumnezeu.

4. ca raspuns al omului la chemarea unei persoane, responsabilitatea
sporeste comunicarea si mai ales comuniunea dintre noi si semeni,
dintre noi si Dumnezeu.

5. In fapta responsabild si responsabilizatoare se descopera iubirea
noastra ca raspuns la iubirea lui Dumnezeu.

18 Jean-Luc MARION accentueaza ideea gratuitatii darului, dar si pe aceea a imposibilitaii funciare a
donatarului de a Intoarce, valoric, spre donator (tot) ceea ce a primit. - Fiind dat. O fenomenologie a
donatiei, trad. rom. Maria-Cornelia si Ioan 1. Icd jr, Ed. Deisis, Sibiu, 2003, pp. 150-152.

19 Sf. IoAN SCARARUL, Scara 3, 21, coll. Filocalia, vol. 9, trad. rom. Pr. D. Staniloae, Ed. Institutului
Biblic si de Misiune al Bisericii Ortodoxe Romane Bucuresti, 1980, p. 72.
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*

In contextul social, cultural si economic postmodern pe care-l traversam,
asumarea responsabilitatii morale crestine in mod personal si comunitar, integral,
corect si definitiv, se dovedeste a fi unul dintre raspunsurile majore necesare ale
fiecaruia dintre noi, dar si ale Bisericii. Este cadrul in care se inscrie
responsabilitatea fiecarui crestin, de la nivelul si rangul sau si responsabilitatea
Bisericii in ansamblu de a se transforma Intr-o flacara marturisitoare a autenticului

duh crestin In lume; responsabilitate care decurge din frumoasa si nobila misiune a
omului de a fi chipul lui Dumnezeu.
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THE MORAL RESPONSIBILITY AS GIFT - A MANIFESTATION
OF THE IMAGE OF GOD IN MAN
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ABSTRACT. The quality of being an “image”, which man receives from God,
grants him with the status of a spiritual being, with a free, conscious and
personal will, but also a responsible one. Man is capable and responsible of
doing or not doing what is good. There is no action, deed, thought, intention
which man do not have or which does not belong, totally or partially, to man’s
responsibility. The subject of responsibility is the free and conscious person.
Responsibility is part of man’s being. Without responsibility, there is no
redemption, either for him, or for the creation whose center is he.

The term “responsibility” is not to be found, in that form, in the Holy Scripture.
But the meaning of human responsibility is revealed in the biblical texts,
especially in those places where it is said about man’s freedom of action, about
the motivation and the effects of his deeds, about guilt and reward, about the
relations between him and God, between him and his neighbours.

Responsibility is a gift of God, offered in order that man may grow spiritually, may
constantly do what is good and may work his resemblance with his Creator.
Within the postmodern social, cultural and economic context, the assuming of
the Christian moral responsibility in a personal and communitarian, integral,
correct and definitive way, is one of the necessary major answers of each of
us, but also of the Church in its plenitude.

Key-words: responsibility, image of God, person, gift.

1. The Responsible Person - A Reflection of God’s Image in the Man

God created the man in a free act of love, and the man represents the
greatest and most splendid of all creations. The spiritual stature of the man, known
as “the being”, respectively his interior power are set by the “image of God”! status -

* Pr. Prof. Univ. Dr,, Facultatea de Teologie Ortodox3, Universitatea Babes-Bolyai, Cluj-Napoca, Romania,
stefaniloaie@yahoo.com

1 The Holy Fathers demonstrated the importance of the image for the man, as a rational being coming
from God. From the works of modern theologians that approached the problem, see Dumitru
STANILOAE, Chipul nemuritor al lui Dumnezeu, Ed. Mitropoliei Olteniei, Craiova, 1987; Vladimir Lossky, In
the Image and Likeness of God, St. Vladimir’s Seminary Press, 1997; Panayotis NELLAS, Zoon theovmenon.
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“Let Us make man in Our image, according to Our likeness” (Gen 1, 26). The man
was created in One of the Creator’s special acts, and received from Him a
rational soul, with the help of which the man remains in permanent
connection with God. Through the act of creation, man is given the dignity to
be in a relationship, to become a person. Saint Gregory of Nyssa states that “If
the image has no likeness with the model, it is not worthy to bear the name”.2
We discover here God and the “kinship” of man, the first being the giver and
the last the receiver of spiritual qualities, specific to rational creatures.

“[God] wants us to be according to His image and likeness. We must externalize
our internal kinship with God, we must prove capable and determined to freely reach
perfection. As a rule, this can be formulated as follows: hold God within you”3

The person is created according to the image of God and becomes an
ontological and axiological reality in a permanent relationship with other persons,
with the creation and with the supreme Person. The man'’s call to be like God is a
moral becoming, a daily battle, a continuous search for the good purpose as
imprinted in the creation.

In this sense, the man is a moral being, which means that:

1. he has the necessary spiritual force to do good

2. he has the liberty to choose what is good

3. he knows the reason why he does good

The man is noticed because of his quality of being moral, among the
other creatures, he is the only creature that carries the values given by God and,
and with the help of freedom attains the values given by God. By accomplishing
the acts — he becomes a creator- and forms his moral personality; freedom allows
him to manifest his wish to perform good acts; the knowledge of the purpose
indicates the direction of his decision. The human-being concept has three
characteristics that reveal and strengthen the liaison between the acts and the
responsibility for the acts. The act in itself positions the man in a relationship
with God, with his fellow men and with his own conscience - and as a result
the man has to be capable and responsible for doing what is good as well as
for failing to do so. *

Prooptikes gia mia orthodoxi katanoisi tou anthropou, Atena, 1979; Tomas$ SpIDLIK, Spirituality of the
Christian East: A Systematic Handbook, Cistercian, 1986, pp. 82-91.

2 St. GRIGORY OF NYssa, , Despre facerea omului” § 16, in: Scrieri vol 2: Scrieri exegetice, dogmatico-polemice si
morale, coll. PSB 30, trans. into Ro. by Fr. Teodor Bodogae, Ed. Institutului Biblic si de Misiune al Bisericii
Ortodoxe Romane, Bucuresti, 1998, p. 47.

3 Vladimir SoLoviov, fndreptépirea binelui, translated into Ro. by Nina Nicolaeva, Humanitas,
Bucuresti, 1994, p. 219.

4 “Although the supreme good is the good from heaven, the only one we should aim for there is happiness
in it, and still, all the mortals that participate to this good become happy.” St. GREGORY OF NYSSA, Scrieri
exegetice... La titlurile Psalmilor 1,1,p.137.
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By doing what is good - by doing good we mean the man’s act of
creation - and by assuming his own acts, the man becomes a creator together
with God. Through his work in the world and through his creation, the person
responds to God’s fundamental act manifested outside Himself: the act of
creation and love for the world. That is why, the main quality a man has, to be
“an image” has its most important dimension in the man, as a person.

Without responsibility, the man cannot save himself or the creation
around him. For his role “as a creature, is to say ‘Yes’ to the Creator”.> The man
is never alone during his existence. God Himself works with him, in a more or
less visible way. Therefore, when the responsibility is met, God is present as well,
supporting the man’s effort to assume and to do good. The “image” quality the
man receives from God is the one that offers him the status of spiritual being, with
free will, conscious, and also responsible. All these qualities help the man create
his likeness, for these qualities represent something that was given to the man
ontologically and support him in this direction. The activation of each specific
element of the image has its share of contribution to the work of salvation. The
consistent practice of responsibility brings God closer and reveals Him to us,
because “responsibility itself makes God more transparent to the man”, and the
man becomes more and more transparent, more pious in front of his Creator.¢
The value of the act of “being responsible” is the first that hierarchically follows
the act of “being a creator”: if we people and the divinity are alike when we create,
the responsibility for what we have created is what immediately follows, almost
at the same time, after assessing the outcomes of the creation.

From a Christian point of view, there is a moral responsibility, as an
unbreakable connection between the creator and his act, through which the
person that creates the moral act admits to being the free author of his act, with
the obligation to accept the consequences that develop directly or indirectly.

2. The Moral Responsibility - A Unique Quality of the Person

Responsibility is part of the structure of the human being. There is no
action, fact, thought, intention, manifested and existent in the man, without
responsibility, be that even partial. The man is a moral being, and the first and
most valuable consequence of being a moral being is the moral responsibility.
This is a fundamental moral notion; is a specific element of the deontology of
inter-human relationships, and Christianity identifies in responsibility a deep
acknowledgement of the relationship the man - as a creature of God - has
with his Creator.

5 Oskar HAMMELSBECK, ,Verantwortung”, in: Evangelisches Soziallexikon, Kreuz-Verlag, Stuttgart,
19634, col. 1277.
6 Pr. Dumitru STANILOAE, Chipul nemuritor al lui Dumnezeu, Ed. Mitropoliei Olteniei, Craiova, 1987, p. 69.

195



STEFAN ILOAIE

As images of God, living next to other images, we have a responsibility
towards our God, Who brought us into existence, but also towards our fellow
men and towards ourselves; with this gift we are responsible for our own acts
and for the ones of the fellow men we have influenced or we will influence,
willingly or unwillingly, directly or indirectly; our responsibility ties us with
our predecessors and our descendants.

Responsibility defines the capacity to respond to whether or not our
actions were accomplished, with direct or indirect impact, with immediate or late
consequences. This term is attributed the significance of conscious and deliberate
acceptance of the value, of the result, of the efficiency, of the success and of the
risk of the action, and as a whole, of the activity of a person that acts willingly and
knowingly. From a Christian standpoint, there is a moral responsibility, as a
profound connection between the one that acts and his act, through which the
person becomes the free author of his acts, with the obligation to accept the
consequences of his acts.

3. Fundamentals and Characteristics of the Moral Responsibility

The fundamentals can be found in two of the qualities specific to the
person, directly resulting from the person’s quality of being an image of God:
(1) liberty and (2) conscience, and these qualities, by being a gift from God,
ensure the intimate connection with the Creator and the creation.

Liberty is the supreme gift of the person, because it comes as an
extension of the divine liberty; it represents the man’s quality of being a
spiritual. Human liberty is in tight connection with divine liberty, even if God’s
liberty is absolute, and the liberty of man is relative. The man is responsible
and can take responsibility for the consequences of his acts, only if there were
no constraints. When there are constraints to the acts, out of obligation, we
speak of a limited responsibility.

Conscience is the second of the fundamentals of human responsibility,
which functions as an intuition and as a barometer of inner life, also known as
“the sixth sense”. Conscience has a double value: 1. the knowledge of inner life and
2. the judgment of any act thought and done, in terms of reasoning, development,
purpose and effects. Conscience is transformed in a spiritual instance, which
permanently solicits the sense of responsibility for the act. Through conscience
we experience the mystery of the presence of God in us. If the man determines his
own acts, it means that he is responsible for them. The main mission of the
conscience is to offer value to moral acts and place them in relation with: 1. the
conscience of the person which acted, 2. the conscience of the fellow man, 3. God.
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Responsibility can be defined first as a reality and a manifestation of
conscience, and second as a relationship concept.” This way, the person is
responsible: 1. for itself and/or for another person; 2. and in front of another
person or instance.8

The subject of responsibility is the free and conscious person. When we
address responsibility in community, the main subject is still the person,
together with the social groups, for family, ancestry, people, humanity can also
become subjects of moral responsibility, on the basis of the collective acts or of
the acts with effects upon the collectivity. The person becomes a responsible
subject because sense, will and sensibility help him complete his work in the
world, in order to develop his moral personality.?

Responsibility has an infinite character, for the work of man is infinite as
well; a community oriented character, because the most intimate personal act can
influence the fellow men and can have effects upon the society; a unifying
character, because the man has the mission to unify the creation and bring it to
God. Because of these aspects, the man is defined as being, conscience or
responsible person, and this given fact characterizes his entire existence.

The assumption of responsibility. Responsibility urges the man to respond
to a request addressed by another person with self-conscience. The request
presupposes an answer, and often employs a mandatory character. The
person is drawn to give an answer to the solicitor, one way or another, in a
positive or negative way. If by the answer the demand is accepted, the man
continues to the next step: that of free assumption of the answer offered. At
this stage, he accepts the partner role in the dialogue and enters in a
relationship with the one that calls him. The assumption in itself represents a
manifestation of a moral courage: that of saying “Forgive-me, God” (Acts of the
Apostles 9, 10) or “Let there be!” (Luke 1, 38). But the assumption to offer the
answer is nothing else but the beginning of road towards having a responsible
existence. It is a necessary start.

The action of being responsible is developed at all levels of moral life:
the facts, the gestures, the words - even the ones considered less important -
are endowed with this gift that constantly accompanies and brings awareness
before the divine judgment and before the judgment of conscience. The sense
of responsibility presents the value or the non-value of the moral act, before
and after its commitment, giving it the moral weight it should have in relation
with eternal truth values, presenting it with evidence towards whether or not

7 Werner SCHWARTZ, ,Verantwortung", in: Evangelisches Kirchenlexikon, Digitale Bibliothek Band 98, p. 8.

8 “Responsibility is shown towards God and for God, in front of the people and for the people” -
Dietrich BONHOEFFER, Ethik, Chr. Kaiser Verlag, Miinchen, 1981, p. 237.

9 Trutz RENDTORFF, ,Vom ethischen Sinn der Verantwortung”, in: A. Hertz u.a (Ed.), Handbuch der
christlichen Ethik, Bd. 3: Wege der ethischer Praxis, Freiburg, 1982, p. 118.
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the acts should be committed. Responsibility creates a spiritual tension between
what needs to be done or has already been done and the author of the acts, as
well as between the acts and their consequences; it represents a confrontation
between the person and its own acts and - if we think that these facts, by
belonging to the person, define the person as well - the confrontation being
between the self and the world in its entirety: universe, creation, history of
mankind, and between the person and God.

The authority towards which the person feels responsibility is - if we
follow the words of Saint Apostle Paul “[1] I do not eve judge myself.. [2] I am
judged by you or by any human court; ... [3] It is the Lord who judges me.” (1
Corinthians 4, 3-4) - first, the moral conscience of the subject, which immediately
evaluates the act after its committment. But conscience could go through an
erring process, since it depends upon the state of morality of the person. The
second type of authority is found in the persons, human groups and institutions
empowered to weigh the acts of the people: people, public opinion, the structures
of the mundane authority, the Church etc. For the believer, the third is the most
important authority, the only infallible authority, God.10

Responsibility is active in the case of bad deeds, especially when it
comes to sin, for responsibility pressuposes: 1. a conscious relationship
between the one that commits the acts and the act with negative effects upon
the society; 2. the relationship between the one that commits the acts and
another person, or the community, if the person’s acts or their consequences
affect the community in any way; 3. the relationship between the person and
the Creator. Due to the relationship between the subject that commits the acts
and the supreme Being, the responsibility for the bad deed is manifestes in it
as an unconditional sentiment of guilt.

4. The Concept of Responsibility in the Holy Scripture - Brief Observations

The term “responsibility” is not found in this form in the Holy Scripture.
The meaning of human responsibility is discovered in the biblical texts,
especially in places where it makes reference to the liberty of action in man, to
the motivation and the effects of his acts, to guilt and reward, to the inter-
relations between the man and God, and the man and the other fellow-men.
Some situations indicate the assumption of responsibility by men on behalf of
themselves or on behalf of others, while others represent the running from
responsibility and the abandonment of responsibility.

With Adam we reveal the truth according to which, although the man
sins and more often persists in his state of evilness, and is even overwhelmed

10 Metropolitan N. MLADIN, Deacon O. BUCEVSCH], C. PAVEL, Deacon 1. ZAGREAN Teologia Morald Ortodoxd,
for the faculties of theology, vol 1, Ed. Reintregirea, Alba Iulia, 22003, p. 281; Hans ROTTER, Giinter
VIRT (Ed.), Neues Lexikon der christlichen Moral, Tyrolia Verlag, Innsbruck/Wien, 1990, p. 822.
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and surpassed by his own responsibility, hence he takes responsibility as a gift
that needs to be activated. Most often the texts of the Old Testament indicate
God’s permanent concern to maintain and educate the sentiment of
responsibility in people, He reveals Himself as a true father, through the
guidance and close “assistance” of his creatures, manifested via constant
recommendations: “Make...”, “Don’t make”, “Chose...” etc.l! Another way to bring
sensibility to the responsible conscience were represented by the trials,
sufferings, and catastrophes that challenge the chosen people. These were used
especially by the prophets as arguments for the assumption by the Israelites of
the mistakes made and of the consequences they had for the entire society.

The person feels responsible for offering the right answer to God,
when God asks for it: “What then shall I do when God rises up? When
he makes inquiry, what shall I answer him?” (Job 31, 14). And, as in the case of
the prophet Isaiah, the important mission to become messenger of God is
taken by the man and assumed as a responsibility resulted from the divine
call: “And I heard the voice of the Lord saying, “Whom shall I send, and who
will go for us?” Then I said, “Here [ am! Send me” (Isaiah 6, 8).

The responsibility of the first men for committing the ancestral sin. With
Adam and Eve the sin enters into the world. They represent the unity in the
entire humanity, therefore people depend upon their actions, as are all people
enjoying the effects of listening to God’s commandments. After their creation
and their settling in God’s love, a great responsibility burdens the shoulders of
the first people. A responsibility that God directly asks for, one that is
concentrated in a single commandment: “You are free to eat from any tree in the
garden; but you must not eat from the tree of the knowledge of good and
evil, for when you eat from it you will certainly die” (Genesis 2, 16-17). The
Creator asked the creation to do nothing else but develop and strengthen the
will through exercise - by the assumption of responsibiliy - so as to be able to
rise in love.

The man tresspasses and, because of it, breaks the communion with
God and the natural connection with the creation. As a sign of his disconnect
from the responsible tie with the divinity, the man - after committing the sin-
wants to hide from God in order to avoid the the reproach, wants to run in
order not to hear His revendicating and scolding words. Also, the man
acknowledges that he is emptied of the virtues given by his Creator. Saint
Symeon the New Theologian shows is as follows:

“Once Adam trespassed and didn’t listen to God’s command.. he no longer
benefits from His goodness, he becomes deaf, so as not to listen to the godly
words with hurting ears... This earthly man... can no longer benefit from spiritual

11 Vocabular de Teologie Biblicd, Ed. Arhiepiscopiei Romano-Catolice de Bucuresti, Bucuresti, 2001, p. 634.
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goodness... for he made himself deaf, became naked, indifferent to the heights he
fell from, as well as a mortal, rational, similar to the animals without mind”.12

Although today we experience the responsibilities separately, according
to the authority to which we refer: God, the fellow men, our own conscience etc.;
in the case of the first people the responsibility was unitary, undivided and
complete. We identify here the complete responsibility of the ancestors in front of
the commandment they must obey, otherwise it would cause effects upon all of
their direct relations with God, and with the people that are to live after them.

After Adam falls into sin, he doesn’t want to face God, indicating that
he admits to his sin, guilt, but also to his responsibility for the sin of the first
man assuming it with all the effects, including the “hiding”, the lack of courage
in facing someone. The acknowledgement by Adam and Eve of the fact that
they did not bear clothes is a sign of the loss of liberty!3 and of admitting the
guilt; these are the first signs of responsible work in Adam’s conscience.

Adam’s fall and his immediate behavior after this - the refuge from the
sight of God, especially that, unlike Cain, he answers God’s call: “Adam, where
are you?” (Gen 3, 6) - shows us, that although the commandment was broken,
the feeling of responsibility is placed before the admittance of the mistake and
before repentance. God is the cause of responsibility and the One that ignites
the beginning of repentance, the One that does not let time pass by after the
commitment of the sin, but - directly or through conscience - comes, back
then and now, and asks Adam and us as well: “Where are you? Where are you
situated? Where did you sit?":

“God didn’t wait, but as soon as he saw their deed and the increase of the
wound, rushed to heal them, in order to avoid the wound to close and not be able
to heal; that is why He rushes and stops the wound from spreading... [God] could
have ... punished him right away. But, no! The long bearing God endures, inquires,
gets answers and inquires again, only in order to urge him to defend himself”.1#

The responsibility the first Adam was not able to assume is going to be
completely assumed by Christ — the second Adam.
5. Responsibility as a Gift

The responsibility of the person is a result of the quality of being a
conscious and free creature, with the impulse to answer the divine request

12 St. SIMEON NouL TEOLOG, Scrieri, vol. 1: Discursuri teologice si etice, transl. into Ro. by loan L. Icd jr, Ed. Deisis,
Sibiu, 1998, pp. 382-383.

13 St. CHIRIL AL ALEXANDRIEI, Inchinarea in Duh si Adevdr, coll. PSB 38, transl. into Ro. Pr. Dumitru
Staniloae, Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1991, p. 20..

14 St. IoAN GURA DE AUR, Omilii la Facere, 17, 2. 3, vol. 1, coll. PSB 21, transl. into Ro. Pr. D. Fecioru, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1987, p. 191, 192.
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resulted from the permanent acknowledgement that the entire human
existence is a gift from God, and - if assumed- it becomes knowledge of
existence of responsibility. Creation in its entirety, the man with his life and
the beauties in it, are gifts of the Creator. And the gifts come from His love. If
God offers some of his personal gifts, it means that He awaits an answer as
well: the one that receives the gift feels morally “obliged” to answer the giver.

The man as a person is - by definition- responsible. The responsibility
is a gift from God offered so that the man can grow spiritually, can constantly
do good in the world, can work on his likeness, can rise to His Creator.
Responsibility is not only an effect of the gifts of God, but, in itself, is an
important gift: because of it our soul gains new strengths, is empowered to do
good and helps us stay away from evil. That is why responsibility comes to
support the spiritual effort of the person and is intrinsic to the person, for it
participates at the inner development into God.

The Parable of the Bags of Gold (Matthew 25, 14-30) reveals to us how
the gift is received by the man and multiplied. The reason the gift was given by
God is because it can be enriched by the man. The Creator gives the man the
joy to be a creator as well. It is true: the man receives the sense of
responsibility from God, as well as the context in which he is to apply it, but
the action he undertakes is the result of a synergic fulfillment: responsibility,
as any other gift is a work of the man together with God - “For we are co-
workers in God’s service” (1 Corinthians 3, 9). In this sense, the man is the “co-
responsible ‘collaborator’”!5 of the Creator, working together for the presence
of good in the world. What is certain is that in a responsible way, the man is
asked to do good “immediately” Matthew 25, 16, without delay, with great
strive and devotion, the man bringing this way his own contribution to the
comprehension of responsibility, to its assumption and actuation, contributing
through his own forces to the giving and receiving of the gift.

“We cannot apply to God the simple ideas created by us, the people. The
ideas about justice, and our relation with God are not founded on a clerical do ut
des, in which we are always the creditors and passive beneficiaries. God harvests
even in places where He has not planted seeds: which means that we must give
from within, we must try harder, we must lend, we must take initiative”.16

Therefore, the fulfillment of responsibility is done by man through his
quality as a person, but at the same time in collaboration with God.

According to Saint Theophylactus, the archbishop of Bulgaria, the
various measures do not depend only upon the will of the Master, Who shares
everything, for all people bear the image of God and understand the gift

15 Gerhard MAIER, Evanghelia dupd Matei (commentary), Ed. Lumina lumii, Oradea, 2000, p. 861.
16 N. Steinhardt, Jurnalul fericirii, Manastirea Rohia-Polirom, lasi, 2008, p. 94.
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received and the impact it has upon them. As for the capacity of the man to
make use of responsibility in a different way and give the Creator an answer
using different measures, Saint Theophylactus writes:

“Some received greater gifts, other smaller, each according to his own
potential that is according to his faith and purity. For God gives us His gift in
accordance with the size of the vessel we will give to Him; if I give a small
vessel, He'll sent a small gift, if the vessel is big, the gift as well”.17

One of the conclusions to the Parable of the Bags of Gold is that the
Master will take us to task regarding the way we fulfill our responsibilities, the
capacity to give back the gifts multiplied, the way we respond to His love: “Now
after a long time the master of those servants came and settled accounts with
them” (Matthew 25, 19). So, I am responsible for the availability I have in doing
good around me and bring benefice to God’s creation, but also in the physical,
psychological and spiritual capacity with the help of which I intend to continue
the good work in the world.

A gift is received or refused. But the gift from God - whether received,
accepted, noticed and actuated - produces in man a requisition that has a special
character!s; is the solicitation that the finite receives from the infinite. The man
experiences the requisition the Creator sends upon him and lives this call as a way
of longing for God. For the true Christian, for the one that is aware of his call, “the
longing for God is allayed by the longing for the parents”, as it is taught by Saint John
of the Ladder.19 Assumed and transfigured by the man, the gift from God returns to
the Creator as the man'’s longing for the Giver. Responsibility, as a gift, is intuited as
an imperative, but the divine request does not break human freedom; for freedom
has supremacy over the actions of man. What the request achieves is nothing but
an indication of the moral sense in which liberty, through its concrete actions, will
lead the human being towards spiritual growth and change.

The assumed moral responsibility is a gift and a reality tightly connected
with the quality of the man to be an image of God. If we follow the line of the
Fathers from East, responsibility is a gift only because:

1. the responsible acts lead us to achieve the image, the likeness, as we move
on from what is given - the image, to what is achieved - the likeness.

2. responsibility maintains alive our relationship with God . Through our
responsible actions we maintain and nourish our relation with God
and the adoption - the quality of being His sons.

17 St. TEOFILACT AL BULGARIEL, Tdlcuirea Sfintei Evanghelii de la Matei, Ed. Sofia, Bucuresti, 2002, p. 421.

18 Jean-Luc MARION emphasizes the idea of the gratuity of the gift, but also the essential impossibility of the
receiver to value-wise give back to the donator (all) that he received - Fiind dat. O fenomenologie a
donatiei, transl. into Ro. By Maria-Cornelia and loan I. Icd Jr, Ed. Deisis, Sibiu, 2003, pp. 150-152.

19 St. I0AN SCARARUL, Scara 3, 21, coll. Filocalia, vol. 9, transl. into Ro. Pr. D. Staniloae, Ed. Institutului Biblic si
de Misiune al Bisericii Ortodoxe Roméane Bucuresti, 1980, p. 72.
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3. through good deeds we create and become creators in accordance with
the Image of God. The acts we commit and the complete responsibility
increase in us the quality of being together- creators with God.

4. asaresponse given by the man to the call of another person, responsibility
increases communication, especially communication between us and
the other fellow men, between us and God.

5. In the responsible act and in the act that urges to responsibility, we
discover our love as a response to the love of God.

E3

In the social, cultural and postmodern economic contexts that we
traverse, the assumption of moral Christian responsibility in a personal,
integrated and definitive way, as well as in the community, is proved to be one
of the major necessary answers for each of us, and for the Church as well. It is
the framework in which the responsibility of each Christian is subscribed,
according to his rank and level, and it is the responsibility of the Church, in its
entirety, to transform it into a flame that confesses the authentic Christian
spirit in the world; a responsibility that results out of the beautiful and noble
mission of man to be the image of God.
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FILOSOFIE POSTMETAFIZICA SI TEOLOGIE APOFATICA.
DE LA FENOMENOLOGIA LUI JEAN-LUC MARION LA STATUTUL
PARADOXAL AL GANDIRII IN TEOLOGIA LUI VLADIMIR LOSSKY!

NICOLAE TURCAN®

REZUMAT. Contextul postmetafizic al filosofiei contemporane evidentiaza
refuzul metafizicii, pe baza argumentului ca metanaratiunile modernitatii si-au
pierdut legitimitatea. Ratiunea isi pierde puterea, permitand dezvoltarea unor
noi miscari religioase, fara fundamente dogmatice, accentuand sentimentalismul
si experienta religioasa subiectiviste. Gandirea lui Jean-Luc Marion reprezinta
una dintre posibilitatile contemporane pentru dialogul dintre teologie si filosofiile
postmetafizice. Concepte precum ,Dumnezeul fara fiinta”, ,idolul”, ,icoana” si
»distanta” ofera gandirii slabe a postmodernitatii un raspuns fenomenologic
coerent. Pornind de la aceste consideratii, textul de fatd analizeaza teologia
apofatica a lui Vladimir Lossky, argumentand in favoarea statutului paradoxal
al gandirii in Traditia Bisericii Ortodoxe: pe de o parte, o gandire dogmatica
tare, foarte importanta pentru credinta crestina; pe de alta parte, aceeasi gandire
dogmatica se dovedeste slab3, insuficientd, fiind depasita de teologia negativa
si de experienta mistica a Bisericii.

Cuvinte cheie: filosofie postmetafizica, teologie apofatica, Jean-Luc Marion,
Vladimir Lossky, fenomen saturat, antinomie dogmatica

Introducere

Gandirea postmetafizicad nu a vizat in mod insistent religia si nu s-a
format, spre deosebire de filosofia iluminista, printr-o detasare de practicile si
institutiile religioase ale timpului sau. Potrivit lui Habermas, ea a avut ca punct de
plecare critica idealismului hegelian?, notiunilor de universalitate, supratemporalitate

1 Acest studiu a fost posibil prin finantarea oferita de Programul Operational Sectorial pentru
Dezvoltarea Resurselor Umane 2007-2013, cofinantat prin Fondul Social European, in cadrul
proiectului POSDRU 89/1.5/S/60189 cu titlul ,Programe postdoctorale pentru dezvoltare
durabild Intr-o societate bazatd pe cunoastere”.

* Dr., Universitatea Babes-Bolyai, Cluj-Napoca, Romania, nicolaeturcan@gmail.com

2 Dupa Habermas, se poate vorbi de citeva teme importante prin care modernitatea filosofica este
depasita: filosofia postmetafizica, turnura lingvistica, ratiunea situationald si depasirea logocentrismului
prin rasturnarea primatului teoriei asupra practicii. Jiirgen HABERMAS, Postmetaphysical Thinking:
Philosophical Essays in Contemporary German Social Thought, trad. de William Mark Hohengarten, MIT
Press, Cambridge, 1992, p. 39.
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si necesitate opunandu-li-se particularul, variabilul si accidentalul. Are loc
astfel detranscendentalizarea3 filosofiei, numarand printre cauze (a) infuzia de
constiinta istoricd, adica de finitudine, din secolul al XIX-lea, (b) aparitia filosofiei
vietii, in care categoriile transcendentale sunt inlocuite cu structurile vietii si, In
fine, (c) turnura lingvistica a filosofiei prin care formele anonime ale limbajului
dobandesc statut transcendental. Fenomenologia lui Jean-Luc Marion este un
efect al acestei detranscendentalizari: refuzand orice a priori (transcendental)
precum si orice transcendent care nu se fenomenalizeaza/doneaza si radicalizand
principiul reductiei fenomenologice formulat de Husserl prin principiul reductiei
la donatie, gandirea lui Marion redeschide posibilitatea analizei fenomenelor
religioase, criticate pand acum 1n diverse grade de catre filosofiile iluministe.

Repunerea problemei religiei in context postmetafizic are anumite
avantaje si dezavantaje. Pe de o parte, avantajele se datoreaza faptului ca din
razboiul dintre ratiune si religie, pe care modernitatea iluminista l-a dus cu
indarjire, par* a nu se mai auzi decat ecourile, cAmpul fiind liber pentru noua
renastere religioasa anuntata deja sub numele de ,revenirea religiei”.> Pe de
alta parte, dezavantajele provin din faptul ca, in absenta unor fundamente
ferme, detinute pana acum de traditii, hermeneuticile religioase de ultima ora
practica adesea un subiectivism deplin, Dumnezeul absent fiind nu rechemat,
ci pur si simplu creat de inteligenta umana in moduri dintre cele mai insolite.

In textul de fati vom incerca s punem fati in fatd doi ganditori - un
filosof postmetafizic, Jean-Luc Marion, si un teolog ortodox neopatristic,
Vladimir Lossky - pentru a raspunde la intrebarea daca raportul dintre dogme
si apofatism tine de metafizica sau de postmetafizica, si, pornind de aici, daca
este posibila o teologie postmetafizica foarte contemporana si foarte
traditionald in acelasi timp. Raspunsul va fi afirmativ si va fi argumentat pe de
o parte prin apelul la conceptul fenomenului saturat, pe de alta parte prin
referinta la modul 1n care teologia apofatica se sprijina pe afirmatiile teologiei
dogmatice in traditia Bisericii de Risarit. In spatiul rimas vom mai avea de
parcurs trei pasi: (1) o analizd a catorva concepte din fenomenologia lui Jean-
Luc Marion; (2) o discutie asupra raportului dintre dogme si apofatism in
teologia lui Vladimir Lossky; si (3) o discutie final3, cu caracter de concluzii, a
caracterului postmetafizic al teologiei apofatice, chiar atunci cand porneste de
la gandirea dogmatica, pasibila de acuzatii metafizice.

3 ]. HABERMAS, Postmetaphysical Thinking, p. 34.

4 Aceastad incertitudine provine din faptul cd luptele rationale impotriva religiei nu au disparut,
ci doar argumentele modernitatii si-au pierdut din forta de convingere, desi spiritul lor poate
fi regdsit in miscarile neoateiste contemporane.

5 A se vedea in acest sens Enda McCAFFREY, The Return of Religion in France: From Democratisation to
Postmetaphysics, Palgrave Macmillan, London, 2009.
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I. Jean-Luc Marion si fenomenul saturat
Reductia la donatie si fenomenul saturat

Proiectul fenomenologiei are in intentie depdsirea metafizicii in
masura in care adopta principiul ,inapoi la lucrurile insele” si realizeaza reductia
fenomenologica. Husserl opera aceasta reductie ca reductie la obiectitate,
Heidegger ca reductie la fiintitate, in timp ce Marion incearc3, prin reductia la
donatie, sa surprinda originaritatea faptului ca, Tnainte de a aparea, fenomenele se
doneaza asa cum sunt ele, din ele Insele. Abia aceasta donatie originara pune in
lumina fenomene care ar putea surprinde donatia unei experiente religioase sau a
unei experiente de credintd, paradoxale prin ele insele, dar nu mai putin indreptatite
de a fi preluate de analiza fenomenologica, la limita chiar numai cu titlu de pura
posibilitate. Fenomenologia donatiei permite astfel discutarea unor fenomene
paradoxale de tipul celor pe care Jean-Luc Marion le-a pus in evidenta sub numele
de fenomene saturate.6

Fenomenul saturat depaseste limitele impuse de claritatea matematica
(Descartes), de categoriile a priori ale intelectului (Kant) si de constrangerile pe
care fenomenologia lui Husserl le articuleaza, prin apelul la limitele intre care
fenomenul insusi este dat.” Fenomenul saturat nu admite conditii de transcendentale,
fiind din punct de vedere kantian mai degraba o contraexperienta, decat o
experientd. Pornind de la definitiile fenomenului oferite de Kant si Husserl, definitii
care cuprind atat conceptul, cit si reprezentarea/intuitia, Marion reuseste sa
configureze raportul dintre cele doud, in asa fel Incat sa deschida calea analizei
unei noi grupe de fenomene, cele paradoxale, unde poate fi intilnita, printre
altele, si experienta religioasa. Adevarul, spune Marion, se poate realiza in trei
feluri: (1) fie intuitia umple complet conceptul - o situatie mai putin frecvents, fie
(2) conceptul ramane nesaturat, dar intuitia, desi nu-l umple complet, este
suficienta pentru a-1 confirma si valida. Niciunul dintre aceste doua raporturi nu
poate explica insa fenomenul religios, pentru care e nevoie de o a treia intelegere
a raportului si anume: (3) in acest caz particular, intuitia debordeaza conceptul,
ea se da In surplus fatda de concept si il depaseste prin exces.8 Acest fenomen in
exces poate descrie felul in care fenomenul religios (de exemplu teofania)® se

6 Pentru o descriere pe larg a reductie la donatie si a raporturilor acesteia cu reductiile lui Husserl si
Heidegger, vezi Jean-Luc MARION, Fiind dat. O fenomenologie a donatiei, trad. de Maria Cornelia Ica
jrsiloan L Icd jr, Deisis, Sibiu, 2003, pp. 51-142.

7 A se vedea Jean-Luc MARION, Vizibilul si revelatul: teologie, metafizicd si fenomenologie, trad. de Maria
Cornelia Icd jr, Deisis, Sibiu, 2007, pp. 38-39, 171-220. Vezi, de asemenea, si John D. CApuTO, Michael J.
ScANLON, ,Introduction: Apology for the Impossible: Religion and Postmodernism”, in: God, the Gift,
and Postmodernism, John D. CAPUTO si Michael ]. SCANLON (ed.), Indiana University Press, Bloomington
- Indianapolis, 1999, p. 7.

8 A se vedea J.-L. MARION, Fiind dat, pp. 323-339.

9 Intr-adevar, Jean-Luc Marion enumera printre fenomenele saturate si teofania, in care ,plusul
de intuitie ajunge la paradoxul ca o privire invizibild ma priveste in fata in mod vizibil si ma
iubeste”. ].-L. MARION, Vizibilul si revelatul, p. 87.
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manifestd. Un atare fenomen nu mai este convingator descris de categoriile
kantiene, fiindca el depaseste cantitatea, calitatea, relatia si, in acelasi timp,
transgreseaza modalitatea; Tn donatia sa, el are o forma specifica de vizibilitate,
caci se prezintd Intr-o maniera orbitoare, care poate fi discutata mai curand in
termenii invizibilitatii, termeni ce evidentiaza influenta discursului areopagitic.10
Invizibilul devine astfel o tema fenomenologica cu drepturi depline, iar distinctia
dintre idol si icoana se descopera ca decisiva.

Idolul, icoana si distanta

Pentru Marion, idolul reprezinta o prezenta a divinului sau a lui
Dumnezeu fara o distantd necesara.!l O prezentd care inchide, plind si opaca,
asemenea conceptului metafizic de Dumnezeu, chiar atunci cand articuleaza
trasaturi ale magnificentei Sale. Orice pretentie de cunoastere absoluta dezvaluie
un idol.!2 Ceea ce califica idolul nu tine de fabricatia sau de natura sa, ci de
privirea care se opreste in el, 1l expune si il epuizeaza. Privirea este cea care
confectioneaza idolul, nu invers.13 Idolul ofera privirii simpla vizibilitate, ,fie ea
lucruy, femeie, idee sau Dumnezeu”,14 iar privirea il priveste asa cum ar privi intr-o
oglinda. Idolul poate fi comparat cu o oglinda invizibild, care nu-ti permite sa-ti
dai seama ca te inseli sau ca esti ingelat.15 Privirea nu mai poate fnainta catre un
dincolo, ci se intoarce la sine, reflectidndu-se,'6 obnubiland invizibilul - pentru ca
nu poate admite niciun invizibil!7 - si culminand Intr-o autoidolatrie.!8 Extrem de
important pentru discutia noastra este faptul ca chiar atunci cand idolul este
demascat, idolatria nu dispare, cel mai bun exemplu fiind Nietzsche: acuzand
idolul kantian al Dumnezeului moral, il inlocuieste cu idolul Dumnezeului vointei
de putere, in vreme ce Dumnezeul non-idol ramane in continuare nedescoperit.1?

»Proximitatea idolului mascheaza si marcheaza fuga divinului si a departarii
ce-1 autentifica. Apropriindu-si-l excesiv pe «Dumnezeu» prin dovadd, gandirea
se indeparteaza de departare, trece pe langa distanta si se descoperd, intr-o
buna dimineatd, inconjurata de idoli, de concepte si de dovezi, dar parasita de
divin - atee.”20

10 J.-L. MARION, Vizibilul si revelatul, p. 114.

11 E. McCAFFREY, The Return of Religion in France, p. 132.

12 Jean-Luc MARION, Dieu sans I'étre, Quadrige/Presse Universitaire de France, Paris, 1991, p. 37.

13 ].-L. MARION, Dieu sans Il'étre, p. 19.

14 J.-L. MARION, Dieu sans l'étre, p. 21.

15].-L. MARION, Dieu sans l'étre, p. 21.

16 J.-L. MARION, Dieu sans Il'étre, p. 40.

17 ].-L. MARION, Dieu sans l'étre, p. 23.

18 ].-L. MARION, Dieu sans l'étre, p. 43.

19 ].-L. MARION, Dieu sans Il'étre, p. 59.

20 Jean-Luc MARION, Idolul si distanta, trad. de Tinca Prunea-Bretonnet si Daniela Paldsan, Humanitas,
Bucuresti, 2007, p. 36.
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Pentru a depasi idolatria, e nevoie de apelul la icoana si la distanta
prin care invizibilul advine.

Icoana este un fenomen ce se dezvaluie doar prin distantd si prin
relatie filiala.2! Odata ce spatiul ontoteologiei este eliberat de idoli, Dumnezeu
se dezvaluie ca manifestare a invizibilului in vizibil: nici Dumnezeul metafizic,
nici ego-ul transcendental, ci doar aparitia, manifestarea fenomenologica a
invizibilului in vizibilitatea iconica.22 Aceasta nu reduce si nu anuleaza
invizibilitatea lui Dumnezeu, caci chiar si in icoana invizibilul ramane invizibil:
Dumnezeu nu poate fi vizualizat ca un obiect din aceasta lume. Sa ne amintim
de cuvantul Scripturii: ,Pe Dumnezeu nimeni nu L-a vazut vreodata” (In 1, 18).
Privirea icoanei afirma paradoxul ca icoana mai mult priveste, decat este
privitd;23 ea ramane vizibilitate a invizibilului ca invizibil24, fiindca ceea ce nu
poate fi conceptualizat in calitate de esenta este, in acest caz, prezentat ca
sintentie” a invizibilului de a inainta catre vizibil.25 JIn timp ce idolul rezulta
din privirea care-l vizeaza, icoana convoaca vederea, lasand vizibilul [...] sa se
satureze putin cate putin de invizibil.”26 Ca fenomen saturat, icoana dezvaluie
distanta in care orice concept metafizic este sters.2”

Fenomenologia distantei, cu referire la Dumnezeul apofatic, este
prezentata pe larg intr-un text al lui Jean-Luc Marion despre Sf. Dionisie
Areopagitul.28 Dumnezeul cel de negandit nu poate fi cunoscut decat in intervalul
distantei, a carui miza e data de interdictia de a-I aplica lui Dumnezeu un
tratament ontic,2° transformandu-L intr-o fiintare printre alte fiintari, disponibila
unei stiinte care ar putea purta numele de teologie stiintifica. Orice teologie opaca
la experienta apofatica ramane idolatra. ,Cel de negandit se da pe sine gandirii ca
fiind de negandit.”30 Distanta pe care o instaureaza negatiile areopagitice atesta
faptul ca Dumnezeu nu poate fi gandit in categoriile fiintei, ci el ni se da ca un
dar.3! Aceasta donatie nu aboleste distanta, ci i recunoaste incomensurabilitatea
si o strabate,32 Tn masura in care se Intelege ca apofatismul Sf. Dionisie nu este
doar un discurs printre altele, ci e un urcus intru Dumnezeu. Parcurgerea distantei -
care nu inseamna nicidecum aproprierea si disparitia ei — presupune ierarhia,

21 E. McCAFFREY, The Return of Religion in France, p. 135.

22 E, McCAFFREY, The Return of Religion in France, p. 135.

23 Jean-Luc MARION, Crucea vizibilului. Tablou, televiziune, icoand - o privire fenomenologica,
trad. de Mihail Neamtu, Deisis, Sibiu, 2000, p. 44.

24].-L. MARION, Dieu sans l'étre, p. 35.

25 ].-L. MARION, Dieu sans l'étre, p. 36.

26 ].-L. MARION, Dieu sans l'étre, p. 28.

27 E. McCAFFREY, The Return of Religion in France, p. 137.

28 Vezi ].-L. MARION, Idolul si distanta, pp. 201-272.

29 Vezi ].-L. MARION, Idolul si distanta, p. 203.

30 ].-L. MARION, Idolul si distanta, p. 206.

31 Vezi ].-L. MARION, Dieu sans l'étre, p. 12.

32 ].-L. MARION, Idolul si distanta, p. 231.
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cereasca si bisericeascd, pe care Marion o intelege, adesea in chip paradoxal,
drept ,origine a sfinteniei”33 si ,mediere nemijlocitd”,3¢ ficuta posibila de
intruparea lui Hristos. ,lerarhia, altoita pe Hristos si savarsita prin el, devine
pentru noi singura icoand cu putintda a medierii nemijlocite.”3> Urcusul
duhovnicesc nu strabate distanta pentru a o aboli, ci pentru a-L primi pe Cel
de negandit. Singurul discurs care ramane posibil in aceste conditii de
mentinere a distantei si neidolatrizare a lui Dumnezeu este, dupa cum asuma
Jean-Luc Marion, discursul de laud3, rugaciunea.3¢

De altfel intr-o discutie despre teologia mistica, rezultat al unei confruntari
cu Derrida, Marion se opune intelegerii apofatismului ca reintoarcere a afirmatiei
si implicit ca reinstaurare a metafizicii prezentei. Teologia apofatica nu reprezinta
doar o suita de negatii ale afirmatiilor care sustin numele divine, ci depaseste atat
afirmatiile, cat si negatiile, Tnaintdnd pe o a treia cale care este nonpredicativa,
asadar situata dincolo de posibilitatea raspunsului prin da sau nu. Aceasta a treia
cale e mai curand ,pragmaticd”, tinand de experienta divinului ca necunoastere,
ceea ce conduce la sustinerea ca negatiile nu revin la afirmatii, asadar nu recad
ntr-o metafizica moderna, ci conduc dincolo de ele, in intunericul necunoasterii.3”

I1. Vladimir Lossky si gandirea paradoxului
Reductia la credinta

Desi nu o numeste astfel, reductia la credinta este o prezenta constanta in
gandirea lui Vladimir Lossky. Ca ganditor neopatristic si teolog ortodox,
adevarurile traditiei Bisericii de Rasarit raman principiale si indiscutabile, orice
dezvoltari teologice fiind un fel de depliere a Traditiei si Revelatiei deopotriva.
Traditia insasi reprezinta deplierea Revelatiei sub asistenta Duhului Sfant, nefiind
considerata doar o istorie a gandirii teologice, ci o prezenta a Duhului Sfant in
Biserica.38 Reductia la credinta reprezinta astfel o punere in lumina a adevarului
propovaduit de Biserica, in cele doua dimensiuni ale sale: atit ca adevar al
afirmatiilor dogmatice (catafatic), cat si ca adevar al unirii cu Dumnezeu
(apofatic).3® Dar in masura In care acest adevar ramane doar la expresia

33 ].-L. MARION, Idolul si distanta, p. 243.

34].-L. MARION, Idolul si distanta, p. 241.

35 ].-L. MARION, Idolul si distanta, p. 249.

36 ].-L. MARION, Idolul si distanta, p. 259.

37 Jean-Luc MARION, In plus. Studii asupra fenomenelor saturate, coll. Philosophia christiana, trad.
de lonut Biliut3, Deisis, Sibiu, 2003, pp. 149-186.

38 Vladimir Lossky, Dupd chipul si asemdnarea lui Dumnezeu, Humanitas, Bucuresti, 1998, pp. 134-162.

39 Apofatismul reprezintd pentru Lossky ,trasdtura de baza a intregii traditii teologice a Bisericii
de Rasarit”. Vezi Vladimir Lossky, Teologia misticd a Bisericii de Rdsdrit, coll. Dogmatica, trad.
de Vasile Raduca, Anastasia, Bucuresti, f.a., p. 55.
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teoretica a unui fenomen obiectivat si mort, stabilit o data pentru totdeauna si
folosit eventual in lupta de dominatie interconfesionala ori politica, adevarul
care urmeaza reductiei la credinta isi pierde calitatea de adevar si rolul de a-1
indruma pe cel ce crede citre Dumnezeul incomprehensibil. In termenii lui
Marion, paradoxul dogmatic in loc de fenomen saturat ramane doar un idol
printre altii. Recursul la Dionisie il apropie pe Lossky de Marion, cu care are
surprinzatoare asemanari. Fenomenologia confirma aici ceea ce teologia apofatica
stia deja: Dumnezeul Bisericii nu e Dumnezeul metafizicii sau al ontoteologiei, ci
Dumnezeul apofatic, al experientei supraconceptuale. Si daca pentru Marion
Dionisie e folosit pentru a exemplifica posibilitatea revelatiei ca fenomen saturat,
pentru Lossky el reprezinta sfarsitul unei intreprinderi teologice sinonima
urcusului duhovnicesc, care incepe in campul afirmatiilor despre Dumnezeu,
adicd in teologia catafatica a numelor divine si a dogmelor antinomice.

Antinomiile dogmatice si contemplatia mistica

Interesat de traditia apofatica a Bisericii de Rasarit, Vladimir Lossky ofera
experientei mistice un loc privilegiat, considerand-o ,desavarsirea sau piscul
intregii teologii”, ,Teologia prin excelenta”.*0 Oricat ar parea de surprinzatoare,
aceasta legatura intre teologie si mistica e asumata de Lossky pana la capat si
considerata definitorie pentru ortodoxia crestind. Afirmatiile si invataturile
despre Dumnezeu nu pot fi intelese decat daca li se recunoaste un scop care le
depaseste: unirea cu Dumnezeu.*! Am intalnit aceasta pragmatica a cunoasterii si
in analiza fenomenului saturat, in depasirea cunoasterii predicative, faptul
explicandu-se tocmai prin necesitatea depasirii conceptelor in directia excesului
si saturatiei. Accentul pus pe structura conceptuala insdsi era acolo mult
diminuata decat e in cazul experientei religioase din teologia lui Lossky, unde
dogmele sunt necesare pentru apofatism, constituind un temei inevitabil pentru
calea unirii mistice. De altfel, ,Teologia si Mistica se sprijina si se intregesc una pe
alta”#2, iar luptele dogmatice care au marcat istoria Bisericii sunt impregnate de
,grija statornica [...] de a pastra pentru crestini [...] posibilitatea de a atinge
plinatatea unirii mistice”.43 Cu cat luptele sunt mai puternice, cu atit iese mai mult
in evidentd importanta pe care afirmatiile credintei o detin pentru teologia
apofaticg, fapt explicabil nu doar pentru a oferi teologiei negative concepte care sa
fie negate si anulate definitiv, ci pentru ca aceste negatii sunt negatii orientate
cdtre Dumnezeul cel viu, iar mistica este, paradoxal, ,o0 spiritualitate care
exprima o atitudine doctrinara”.44

40V, Lossky, Teologia misticd a Bisericii de Rasarit, p. 37.
41V, Lossky, Teologia misticd a Bisericii de Rasarit, p. 37.
42V, Lossky, Teologia misticd a Bisericii de Rasarit, p. 36.
43 V. Lossky, Teologia misticd a Bisericii de Rasarit, p. 37.
44 V. Lossky, Teologia mistica a Bisericii de Rasarit, p. 35.
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Teologia apofaticd nu reprezintd o suitd de negatii intelectuale ale
numelor divine, care ar putea conduce la agnosticism#*>, ci mult mai mult, o ,teologie
contemplativa, Tnaltdnd mintile catre realitati care sunt mai presus de intelegere
rationala”.46 Gasim aici ceea ce Marion a denumit ,a treia cale”, cea aflata dincolo de
exercitiile intelectuale ale afirmatiilor si negatiilor conceptuale sau, dupa distinctia
unui comentator contemporan al lui Lossky, diferenta dintre ,metoda apofatica”
(negatii intelectuale) si ,teologia apofatica” (contemplatii).#” Cu toate acestea,
contemplatia se anunta inca din afirmatiile despre Dumnezeu, odata cu prezenta
antinomiilor dogmatice, fiindca apofatismul nu anihileaza gandirea teologic3, ci o
hraneste.#8 Pentru Lossky, depasirea logicii aristotelice prin oprirea In paradox -
procedeu Intilnit in principalele dogme ale crestinismului (dogma Treimii, a unirii
ipostatice a celor doua naturi in persoana lui lisus Hristos, dogma celor doua vointe
etc.) - reprezintd tocmai limita rationalitatii conceptule,

.- oprelistea pusa gandirii noastre de a-si urma caile sale naturale si de a
forma concepte care sa inlocuiasca realitatile duhovnicesti... [...] Iata de ce, in
ciuda culturii lor filosofice si a Inclindrii lor firesti pentru speculatie, Parintii
traditiei rasaritene, credinciosi principiului apofatic al teologiei, au stiut sa-si
opreasca gandirea lor pe pragul misterului si nu au inlocuit pe Dumnezeu prin
idoli despre Dumnezeu”.4°

Conceptul de ,idol” are aici aceeasi incarcatura semantica pe care o avea
in fenomenologia lui Marion si poate fi opus conceptului de ,icoana” recognoscibil
in acest caz In antinomiile dogmatice. Antinomiile nu construiesc un sistem de
concepte, ci servesc ca o punte de salt pentru atitudinea contemplativa,
supraconceptuald, avand asadar rolul iconic de a trimite dincolo de ele5?, catre un
alt domeniu, situat - dupa Lossky - ,dincolo de orice logica si orice metafizica”.5!

III. Conditii de posibilitate saturate si teologie postmetafizica

Sa recapitulam, Tnainte de a face un ultim pas. Teologia apofatica este
gandita de fenomenologia donatiei a lui Jean-Luc Marion in acord cu modul in
care e intdlnita in teologia neopatristica a lui Vladimir Lossky, baza lor comuna fiind

45 Vezi In acest sens si Aristotle PAPANIKOLAOU, Being With God: Trinity, Apophaticism, and Divine-
Human Communion, University of Notre Dame Press, 2006, p. 18.

46 V. Lossky, Teologia misticd a Bisericii de Rasarit, p. 71.

47 A. PAPANIKOLAOU, Being With God, pp. 17-18.

48V, Lossky, Dupa chipul si asemanarea lui Dumnezeu, p. 5.

49'V. Lossky, Teologia misticd a Bisericii de Rasarit, p. 70.

50 A se vedea A. PAPANIKOLAOU, Being With God, pp. 28, 47. Procedeul este explicabil prin faptul ca
Dumnezeu nu se obiectualizeaza, chiar daca prin revelatie se fenomenalizeaza, ceea ce transforma
cunoasterea teoretica intr-o cunoastere prin har, care presupune nu doar adevar teoretic, ci si
intalnire cu Dumnezeul cel viu. A se vedea Vladimir Lossky, Introducere in teologia ortodoxd, trad.
de Lidia Rus si Remus Rus, Ed. Enciclopedicd, Bucuresti, 1993, p. 11.

51V. Lossky, Introducere in teologia ortodox3, p. 57.
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tocmai Sf. Dionisie Areopagitul: dincolo de afirmatie si negatie, exista o a treia
cale a experientei supraconceptuale a lui Dumnezeu. Pentru a ramane riguros
in filosofie, Marion are In vedere doar posibilitatea unei experiente a fenomenului
saturat de tipul Revelatiei, in timp ce Lossky discuta despre efectivitatea ei
plecand de la Traditia Bisericii de Rasarit. Daca Marion analizeaza teofania
dupad liniile fenomenului saturat, Lossky subliniaza in plus si importanta
antinomiilor dogmatice care constituie o punte de salt catre apofatism si nu
doar simple afirmatii de credinta care trebuie anihilate de o teologie negativa
sau de critica metafizicii.

Ne punem acum Intrebarea asupra raportului dintre dogmatica Bisericii
si fenomenul saturat. Unde putem situa hotararile sinoadelor ecumenice, care
cuprind formulele dogmatice devenite invataturi de credintd normative pentru
intreaga comunitate de credinta? Tin ele de metafizica sau nu? Raspunsul sta sub
semnul ambivalentei, depinzand de sensul pe care il acceptam pentru metafizica
insasi. (a) Mai Intai sa luam in discutie formula care accepta ca dogmele Bisericii
(ne referim aici la cele formulate la primele sapte sinoade ecumenice) sunt
formule metafizice (fapt pe deplin valabil atunci cand sunt transformate in idoli
conceptuali). Este o atitudine des intilnita In postmodernismul filosofic, cel mai
evident fiind la Gianni Vattimo. Urmarea postmetafizica este inevitabild: odata cu
renuntarea la metafizica sunt recuzate si dogmatica si morala Bisericii In virtutea
unei gandiri care-si refuzi fundamentele declarindu-se ,gandire slabi”52 in
masura in care e consecventa cu sine, o asemenea atitudine pierde din vedere
tocmai faptul ca dogmele contin, prin structura lor antinomica, si elementul
negativ, apofatic si ca ele Insele sunt formule slabe care au nevoie de confirmarea
pe care doar experienta nonmetafizica o poate oferi, adica experienta apofatica.
Urme ale Dumnezeului viu necesare in mdsura 1n care orice urma conduce citre
cel care a lasat-o, dogmele trimit neincetat dincolo de ele, fiind un fel de ,inchideri
care se deschid”53 (b) In al doilea rand, rimanand in orizontul metafizicii
moderne, sa acceptam ca dogmele nu sunt formule ale metafizicii, ci o continuare
a Revelatiei, avand asadar statutul unor fenomene saturate de tipul icoanei.
Statutul lor antinomic sustine o asemenea interpretare: avand trasaturi iconice,
dogmele reclama mereu un exces de intuitie, o saturatie la puterea a doua, un
paradox al paradoxurilor, asemenea Revelatiei. De doua ori fenomene saturate, o
data prin paradoxul iconic al formulelor si in al doilea rand prin experienta
apofatic3, cea care depaseste afirmatiile si negatiile ajungand la cunoasterea prin
necunoastere, dogmele realizeaza ceea ce teologia lui Vladimir Losski arata: ele

52 Pentru trasaturile gandirii slabe vezi Gianni VATTIMO, Pier Aldo RovATTI (ed.), Gdndirea slabd,
coll. Biblioteca italiand, trad. de Stefania Mincu, Pontica, Constanta, 1998, p. 7.

53 Sintagma ,Inchidere ce se deschide” 1i apartine filosofului Constantin Noica si o asumam,
considerand sa exprimd elocvent esenta paradoxala a dogmelor. Vezi Constantin Noica,
Devenirea intru fiintd, Ed. Stiintifica si Enciclopedica, Bucuresti, 1991, p. 203.
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conduc cdtre o experientd nonpredicativa de tip mistic. Din punct de vedere
fenomenologic, fenomenul saturat nu are nevoie de conditii de posibilitate, de
niciun fel de a priori transcendental pentru a se manifesta, donatia sa fiind
originara. Cu toate acestea, din perspectiva teologica trebuie acceptata legatura
paradoxala dintre dogme si apofatism, dintre afirmatii si negatii, tocmai in
virtutea atentiondrii Sf. Dionisie Areopagitul ca cineva nu trebuie ,sa socoteasca
ca negatiile sunt opuse afirmatiilor”.54 Acceptand reductia credintei si urmarind
elevatia spirituala de la experienta predicativa, desi antinomica, a invataturilor
dogmatice, la experienta apofatica, suntem nevoiti sa recunoastem cd daca
dogmele sunt un fenomen saturat de tip iconic, acest fenomen saturat devine un
fel de conditie de posibilitate pentru teologia apofatica, adica pentru fenomenul
saturat la puterea a doua. Am subliniat ,un fel de”, fiindca Dumnezeu se poate
manifesta pur si simplu ca teofanie, asadar ca fenomen saturat de gradul Intai,
cum s-a intdmplat in episodul cu Apostolul Pavel pe drumul Damascului; insa
acestea sunt exceptii, regula credintei sustinand ca teologia si mistica se sustin
reciproc, ca ,urmele” dogmatice si paradoxale ale Dumnezeului viu conduc catre
El, ca fenomenul saturat al experientei apofatice nu anihileaza si nu anuleaza
adevarurile de credinta, ci dimpotriva, le Intemeiaza. Suntem in fata unei surprize
de proportii: fenomenul saturat poate admite conditii de posibilitate care sunt ele
insele de tipul paradoxului, adica de tipul fenomenului saturat. S3 notam ca
aceasta constatare nu implicd In mod necesar reintoarcerea la subiectul
transcendental kantian, ci necesita o aprofundare a meditatiei asupra adonatului
lui Marion, adica asupra celui ce vine dupa subiect.

Am ajuns astfel sa sustinem posibilitatea unei succesiuni ierarhice a
fenomenelor saturate, in care unul sa se constituie drept conditie de posibilitate
pentru cel urmator. Daca aceasta schema admite mai multe elemente si daca
epectaza - progresul infinit in Dumnezeu, despre care vorbea Sf. Grigore de
Nyssa55 - poate fi interpretata ca o suita de fenomene saturate, aceasta ramane o
provocare care depdseste intentiile textului de fata. Ramane Tnsa un punct
castigat concluzia care se degaja si anume ca teologia apofatica iese de sub lovitura
acuzatiei de ontoteologie, dovedindu-se, cel putin din acest punct de vedere,
teologie postmetafizica.

54 Sf. DIONISIE AREOPAGITUL, Despre teologia misticd, in: Opere complete, coll. Colectia cartilor de
seama, trad. de Dumitru Staniloae, Paideia, Bucuresti, 1996, p. 247.

55 Sf. GRIGORE DE NYSSA, Viata lui Moise sau despre desdvdrsirea prin virtute, in: Scrieri, coll. PSB 30, vol. 1,
trad. de Dumitru Stdniloae si loan Buga, Institutul Biblic si de Misiune al Bisericii Ortodoxe
Romane, Bucuresti, 1982, p. 91.
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ABSTRACT. The postmetaphysical context of the contemporary philosophy
emphasizes the sustained refusal of metaphysics, pointing to the lack of
legitimacy for modernity’s meta-narrations. The reason loses its power, allowing the
development of new religious movements, without dogmatic foundations and
more sentimental and experiential. Jean-Luc Marion’s thinking is one of the
contemporary possibilities for the dialog between theology and postmetaphysical
philosophies. Concepts like ,,God without being”, ,idol”, ,icon” and ,distance”
offer a coherent phenomenological answer to the weak thought. Starting from
these considerations, my paper analyses Vladimir Lossky’s apophatic theology,
arguing for the paradoxical status of thought in the Tradition of Orthodox
Church: first, a dogmatic strong thought, very important for the Christian faith;
second, a thought that needs to become weak in order to remain strong, being
overcome by the negative theology and the mystical experience.

Key-words: postmetaphysical philosophy, apophatic theology, Jean-Luc Marion,
Vladimir Lossky, saturated phenomenon, dogmatic antinomy

Introduction

Postmetaphysical thinking did not target religion persistently and was
not born out of a detachment from the religious practices and institutions of
its time, as opposed to the philosophy of Enlightenment. According to Habermas,
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project number POSDRU 89/1.5/S/60189 with the title “Postdoctoral Programs for Sustainable
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its roots are found in the critique of Hegelian idealism?, where the notions of
universality, supra-temporality, and necessity are countered by particularity,
variation, and accident. Thus philosophy’s detranscendentalization3 occurs
counting among its causes (a) the infusion of historical consciousness, namely
of finitude, in the 19t century, (b) the emergence of the philosophy of life,
where transcendental categories are replaced with the structures of life, and
finally (c) philosophy’s linguistic turn whereby the anonymous language
forms achieve a transcendental status. Jean-Luc Marion’s phenomenology is
an effect of this detranscendentalization: by refusing any (transcendental) a
priori as well as any transcendence that doesn’t phenomenalise/give itself,
and by radicalising Husserl’s principle of phenomenological reduction by the
principle reduction to givenness, Marion’s thinking reopens the possibility of
the analysis of religious phenomena, up to now more or less criticised by the
Enlightenment philosophies.

Readdressing the issue of religion in a postmetaphysical context has its
advantages and disadvantages. On one hand, the advantages are given by the fact
that of the war between reason and religion waged with such grim determination
by the Enlightenment modernity, it seems#* all that is left are mere echoes: a new
religious rebirth already announced as ‘the return of religion’ has a clear paths
before it. On the other hand, the disadvantages originate in the fact that in want of
firm grounds traditions have held so far, the recent religious hermeneutics often
indulge in complete subjectivism, the absent God isn’t called back, he is merely
created by the human intelligence or desires.

In the present essay I will attempt to put two thinkers face to face - a
postmetaphysical philosopher, Jean-Luc Marion, and an Orthodox neo-patristic
theologian, Vladimir Lossky - in order to find an answer to the question whether
the relation between dogmata and apophaticism comes under metaphysics or
post-metaphysics, and starting from here, to determine if a simultaneously very
contemporary and very traditional postmetaphysical theology is possible. I shall
provide an affirmative rejoinder and argue by first employing the concept of
saturated phenomenon, and secondly by referring to the way in which in the

2 According to Habermas, there are a few major themes through which philosophical modernity has
been overcome: linguistic turn, situational reason, and overcoming logocentrism by overturning the
precedence theory had over practice. Jiirgen Habermas, Postmetaphysical Thinking: Philosophical
Essays in Contemporary German Social Thought, trans. William Mark Hohengarten (Cambridge: MIT
Press, 1992), 39.

3 Ibid., 34.

4 This uncertainty comes from the fact that the rational opposition to religion isn’t gone, it is just
that the arguments of modernity have lost their power of persuasion, although their spirit
lives on in the contemporary neo-atheistic movements.

5 See in this respect Enda McCaffrey, The Return of Religion in France: From Democratisation to
Postmetaphysics (London: Palgrave Macmillan, 2009).
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tradition of the Eastern Church apophatic theology rests upon the statements of
dogmatic theology. In the space left, three steps will be taken: (1) an analysis of
certain concepts in Jean-Luc Marion’s phenomenology; (2) a discussion on the
relation between dogmata and apophaticism in Vladimir Lossky’s theology; and
(3) a final discussion drawing the conclusions on the postmetaphysical character
of the apophatic theology, even when it is initiated by dogmatic thinking, which
may in its turn be subjected to metaphysical accusations.

I. Jean-Luc Marion and the postmetaphysical philosophy
The reduction to givenness and the saturated phenomenon

The project of phenomenology intends to surpass metaphysics at the
extent to which it adopts the principle of ‘return to the things themselves’ and
carries out the phenomenological reduction. Husserl operated this reduction
as reduction to objectness, Heidegger as reduction to beingness, whereas by
his reduction to givenness Marion tries to perceive the originarity of the fact
that before they appear, phenomena give themselves as they are, from
themselves. This initial givenness alone sheds light on phenomena which
could grasp the givenness of a religious experience or that of an experience of
faith, both paradoxical in themselves, but no less entitled to being the object of
phenomenological analysis, ultimately even as a pure possibility. Hence the
phenomenology of givenness fosters paradoxical phenomena such as those
Jean-Luc Marion called attention to under the name of saturated phenomenas¢.

The saturated phenomenon surpasses the limits imposed by mathematical
clarity (Descartes), the intellect’s a priori categories (Kant) and the constraints
articulated by Husserl’'s phenomenology by resorting to the limits within
which the phenomenon itself is given?. The saturated phenomenon does not
allow for transcendental conditions, being a counter-experience rather than
an experience, from Kantian standpoint. Commencing with Kant's and
Husserl’s definitions of the phenomenon, comprising both concept and
representation/intuition, Marion configures the relation between the two so
as to open the way to the analysis of a new group of phenomena, namely the
paradoxical ones, among which the religious experience is to be found. The
truth, says Marion, can be attained by three means: (1) either the intuition

6 For a detailed description of the reduction to givenness and its relations to the reductions of
Husserl and Heidegger, see Jean-Luc Marion, Fiind dat. O fenomenologie a donatiei, trans.
Maria Cornelia Icd jr and loan I. Icd jr (Sibiu: Deisis, 2003), 51-142.

7 See Jean-Luc Marion, Vizibilul si revelatul: teologie, metafizicd si fenomenologie, trans. Maria Cornelia Icd jr
(Sibiu: Deisis, 2007), 39-89, 171-220. See also John D. Caputo and Michael ]. Scanlon, “Introduction:
Apology for the Impossible: Religion and Postmodernism,” in God, the Gift, and Postmodernism, ed. John
D. Caputo and Michael ]. Scanlon (Bloomington - Indianapolis: Indiana University Press, 1999), 7.
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completely fills the concept - a less frequent situation, or (2) the concept
remains unsaturated, but the intuition is sufficient to certify and validate it,
although it does not fill it entirely. However, none of these two relations is able to
explain the religious phenomenon which requires a third understanding, namely:
(3) in this particular case, the intuition overflows the concept; it gives itself in
surplus with regard to the concept and surpasses it by excess8. This phenomenon
in excess is able to describe how the religious phenomenon is manifested (the
theophany for instance?). Such a phenomenon is no longer convincingly described
by the Kantian categories because it surpasses quantity, quality, relation, and it
simultaneously transgresses modality; in its givenness it has a specific form of
visibility, as it presents itself in a blinding manner which should rather be discussed
in terms of invisibility, terms attesting to the influence of the Areopagite’s
discourse!l. Thereby the invisible becomes a phenomenological topic in its own
right, but what is revealed as decisive is the distinction between idol and icon.

Idol, icon and distance

For Marion, the idol is a form of presence of the divine or of God without
the necessary distancell, a dense and opaque presence which encloses just as
the metaphysical concept of God does, even when it articulates traits of His
magnificence. Every pretension to absolute knowledge reveals an idol12. What
qualifies the idol does not reside in its manufacture or its nature, but in the
gaze which stops in it, exposes and exhausts it. The gaze is the one fabricating
the idol, not vice-versal3. The idol offers the gaze its simple visibility,
‘whatever it may be, thing, man, woman, idea, or god’!4, and the gaze sees as
though it were looking in a mirror. The idol can be compared to an invisible
mirror which doesn’t allow the gazer to realise he deceives himself or is being
deceived?s. As the gaze cannot advance beyond it, it returns to itself, reflecting
itselfté, clouding the invisible - because it cannot allow any invisible!” - and
culminating in self-idolatry!8. A very important element for this discussion is
the fact that the idolatry does not disappear even when the idol is exposed;

8 See Marion, Fiind dat, 323-39.

9 Jean-Luc Marion indeed does count theophany among saturated phenomena, ‘where the excess of
intuition leads to the paradox that an invisible gaze visibly envisages me and loves me’. Marion,
Vizibilul si revelatul, 87.

10 Tbid., 14.

11 McCaffrey, The Return of Religion in France, 132.

12 Jean-Luc Marion, Dieu sans I'étre (Paris: Quadrige/Presse Universitaire de France, 1991), 37.

13 Ibid., 19.

14 1bid., 21.

15]bid.

16 Tbid., 40.

17 1bid., 23.

18 Tbid., 43.
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the best example is Nietzsche: when accusing the Kantian idol of the moral
God, he replaces him with the idol-God of the will to power, whereby the non-
idol God remains undiscovered?°.

‘The proximity of the idol masks and marks the flight of the divine and of
the separation that authenticates it. By excessively appropriating “God” to
itself through proof, thought separates itself from separation, misses distance,
and finds itself one morning surrounded by idols, by concepts, and by proofs,
but abandoned by the divine - atheistic.’20

In order to surpass idolatry it is necessary to resort to the icon and the
distance through which the divine’s advent takes place.

The icon is a phenomenon that makes itself known only through distance
and filiation?!. Once the space of onto-theology is free from idols, God reveals
Himself as a manifestation of the invisible within the visible: neither a metaphysical
God, nor the transcendental ego, simply the apparition, the phenomenological
manifestation of the invisible in the iconic visibility22. Nevertheless, this doesn’t
reduce God’s invisibility, nor does it cancel it, because even in an icon, the
invisible stays invisible: God cannot be visualised as an object of this world. Let us
be reminded of the word of the Gospels: ‘No man hath seen God at any time’ (John
1,18). Seeing the icon asserts the paradox that the icon sees more than it is seen?3;
it remains visibility of the invisible as invisible24 because that which cannot be
conceptualised as essence is, in this case, presented as the ‘intention’ of the
invisible to advance toward the visible2s. ‘Whereas the idol results from the gaze
that aims at it, the icon summons sight in letting the visible (...) be saturated little
by little by the invisible.’26 As saturated phenomenon the icon reveals the distance
wherein any metaphysical concepts are erased?’.

The phenomenology of the distance, with regard to the apophatic God,
is developed at length in one of Jean-Luc Marion’s texts on St. Dionysius the
Areopagite28. The inconceivable God can only be known within the interval of
the distance, whose stakes have to do with the interdiction of any ontic
treatment with respect to God?° which would transform Him into a being
among other beings, accessible to a science that might be called scientific theology.

19 Ibid., 59.

20 Jean-Luc Marion, Idolul si distanta, trans. Tinca Prunea-Bretonnet and Daniela Paldsan (Bucuresti:
Humanitas, 2007), 36.

21 See McCaffrey, The Return of Religion in France, 135.

22 [bid.

23 Jean-Luc Marion, Crucea vizibilului. Tablou, televiziune, icoana - o privire fenomenologicg, trans.
Mihail Neamtu (Sibiu: Deisis, 2000), 44.

24 Marion, Dieu sans I'étre, 35.

25 Ibid., 36.

26 [bid., 28.

27 McCaffrey, The Return of Religion in France, 137.

28 See Marion, Idolul si distanta, 201-72.

29 See ibid., 203.

219



NICOLAE TURCAN

Any theology impenetrable to apophatic experience remains idolatrous. ‘The
unthinkable gives itself to be thought as unthinkable.’3? The distance set by the
Areopagitic negations proves that God cannot be thought within the categories
of the being, He gives Himself to us as a gift31. This givenness does not abolish
distance; it acknowledges its incommensurability and traverses it32 in as far as it
is understood that St. Dionysius’s discourse is not just one among others, but an
ascension towards God. Covering the distance - this means neither its appropriation
nor its disappearance - supposes the hierarchy, celestial and ecclesiastic, which
Marion understands, often paradoxically, as the ‘origin of holiness’33 and
‘immediate mediation’34 made possible by the embodiment of Christ. ‘Hierarchy,
grafted on the Christ and effected by Him, becomes for us the sole possible icon of
immediate mediation.’3> The spiritual ascent does not traverse this distance in
order to abolish it, but in order to receive Him Who is unthinkable. Under these
circumstances of having to keep the distance and not idolise God, the only
discourse that remains possible, as Jean-Luc Marion himself assumes it, is the
discourse of praise, the prayer3eé.

As a matter of fact, in a work on mystical theology, written in as a result of
a confrontation with Derrida, Marion challenges the understanding of apophaticism
as the return of the affirmation and implicitly as the reinstatement of the metaphysics
of presence. Apophatic theology is not merely a series of negations of the affirmations
bearing the divine names, it surpasses both affirmations and negations, advancing
on a third non-predicative way, and consequently one beyond the possibility of a
‘yes’ or ‘no’ answer. This third way is rather ‘pragmatic’, referring to the experience
of the divine as unknowability, which leads him to assert that negations do not
become affirmations and therefore do not fall back into modern metaphysics but
instead lead beyond them, into the darkness of unknowability37.

II. Vladimir Lossky and thinking the paradox
Reduction to faith

Although he doesn’t label it as such, the reduction to faith is a constant
presence in Vladimir Lossky’s thought. To the neo-patristic thinker and Orthodox
theologian, the truths of the tradition of the Eastern Church are fundamental and
indisputable, any theological developments being further unfoldments of both

30 Ibid., 206.

31 See Marion, Dieu sans I'étre, 12.

32 Marion, Idolul si distanta, 231.

33 |bid., 243.

34 ]bid., 241.

35 Ibid., 249.

36 Ibid., 259.

37 Jean-Luc Marion, In plus. Studii asupra fenomenelor saturate, trans. Ionut Biliut3, Philosophia
christiana (Sibiu: Deisis, 2003), 149-86.
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Tradition and Revelation. The very Tradition is the unfoldment of Revelation
under the guidance of the Holy Spirit; it is not considered to be just a history of
theological thinking, but the presence of the Holy Spirit in the Church38. Therefore
the reduction to faith displays the truth preached by the Church in its two
dimensions: both as the truth of dogmatic affirmations (kataphatic) and as the
truth of the union with God (apophatic)3?. But the extent to which this truth
remains only the theoretical expression of an objectified and dead phenomenon,
set once and for all, and, perhaps, used in the fight for inter-confessional or
political domination, the truth following the reduction to faith loses its quality of
being a truth and the role of guiding the believer towards the incomprehensible
God. In Marion’s terms, the dogmatic paradox instead of the saturated phenomenon
remains just one idol among others. The recourse to Dionysius approaches
Lossky to Marion, with whom he shares surprising similarities. Phenomenology
confirms here what apophatic theology already knew: God of the Church is not
God of metaphysics or onto-theology, but an apophatic God of supra-conceptual
experience. And if Marion uses Dionysius to exemplify the possibility of revelation
as saturated phenomenon, for Lossky he is the end of a theological enterprise
synonymous with the spiritual ascension which begins in the field of the
affirmations about God, namely in the kataphatic theology of the divine names
and antinomical dogmas.

Dogmatic antinomies and mystical contemplation

Interested in the apophatic tradition of the Eastern Church, Vladimir
Lossky reserves a special place for mystical experience, considering it ‘the
perfecting and crown of all theology’, ‘Theology parexcellence’4®. However
surprising, this connection between theology and mysticism is completely
assumed by Lossky and considered defining for Christian Orthodoxy. The
affirmations and the teachings about God can be understood only if they are
acknowledged a purpose that surpasses them: the union with God*!. This
pragmatism of knowledge was also found in the analysis of the saturated
phenomenon, in surpassing predicative knowledge, the fact being explained
precisely by the necessity to go beyond the concepts in the sense of excess and
saturation. In that instance the emphasis laid on conceptual structure itself
was more diminished than in the case of religious experience in Lossky’s
theology, where the dogmata are necessary to apophaticism, being an inevitable

38Vladimir LossKy, Dupd chipul si asemdnarea lui Dumnezeu (Bucuresti: Humanitas, 1998), 134-62.

39 For Lossky apophaticism constitutes the fundamental characteristic of the whole theological
tradition of the Eastern Church’. See Vladimir Lossky, Teologia misticd a Bisericii de Rdsdrit, trans.
Vasile Raduc3, Dogmatica (Bucuresti: Anastasia, f.a.), 55.

40 Jbid., 37.

41 Ibid.

221



NICOLAE TURCAN

basis for the mystical union. For that matter, ‘theology and mysticism support and
complete each other’#? and the dogmatic conflicts which marked the ecclesiastic
history are imbued with ‘the constant preoccupation (...) to safeguard (...) for all
Christians, the possibility of attaining to the fullness of the mystical unity.”*3 The
stronger the battles, the clearer the importance the affirmations of the faith for
the apophatic theology; this fact can be explained not only in order to offer the
negative theology concepts to be negated and definitively dissolved, but because
these negations are oriented towards the living God, and mysticism is ‘a
spirituality which expresses a doctrinal attitude.’44

Apophatic theology is not a sequence of intellectual negations of the
divine names, which might lead to agnosticism*s, but much more, a ‘contemplative
theology: raising the minds to those realities which pass all understanding’4.
Here we are faced with what Marion designated as ‘the third way’, found beyond
the intellectual exercises of conceptual affirmations and negations, or, according
to the distinction operated by one of Lossky’s contemporary commentators, the
difference between ‘apophatic method’ (intellectual negations) and ‘apophatic
theology’ (contemplations)4’. Nonetheless, contemplation was foretold by the
affirmations about God, by the presence of dogmatic antinomies, because
apophaticism does not cancel theological thinking, it nourishes it*8. For
Lossky, surpassing Aristotelian logic by lingering in paradox - a procedure
found in Christianity’s major dogmata (the dogma of the Holy Trinity, of
hypostatic union of the two natures in the person of Jesus Christ, of the two
wills etc.) - is precisely the limit of the conceptual rationality,

‘... it forbids us to follow natural ways of thought and to form concepts
which would usurp the place of spiritual realities. (...) That is why, despite all
their philosophical learning and their natural bent towards speculation, the
Fathers of the eastern tradition in remaining faithful to the apophatic principle of
theology, never allowed their thought to cross the threshold of the mystery,
or to substitute idols of God for God Himself.'4°

The ‘idol’ concept has the same semantic charge it had in Marion’s
phenomenology and can be used in opposition to the concept of ‘icon’
identifiable in dogmatic antinomies, in this case. The antinomies do not build a
system of concepts, they serve as a bridge from which the contemplative,

42 Ibid,, 36.

43 Ibid., 37.

44 Ibid,, 35.

45 See in this respect Aristotle Papanikolaou, Being With God: Trinity, Apophaticism, and Divine-
Human Communion (University of Notre Dame Press, 2006), 18.

46 Lossky, Teologia mistica a Bisericii de Rasarit, 71.

47 Papanikolaou, Being With God, 17-18.

48 Lossky, Dupa chipul si asemanarea lui Dumnezeu, 5.

49 Lossky, Teologia mistica a Bisericii de Rasarit, 70.
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supra-conceptual attitude can leap forward; hence, they play the iconic role of
taking the believer beyond themselves®?, to another domain found - according
to Lossky - ‘beyond all logic and all metaphysics.’5!

III. Saturated conditions of possibility and postmetaphysical theology

Before entering the last section of this paper, let us first resume.
Apophatic theology is conceived by Jean-Luc Marion’s phenomenology of
givenness in line with how it is presented in Vladimir Lossky’s neo-patristic
theology, their common basis being St. Dionysius the Areopagite: beyond
affirmation and negation, there is a third way for the supra-conceptual
experience of God. In view of remaining rigorous in his philosophy, Marion
takes into account only the possibility of an experience of a saturated
phenomenon such as the Revelation, whereas Lossky argues its effectiveness
considering the Tradition of the Eastern Church. If Marion analyses theophany
in the outlines of saturated phenomena, Lossky yet again stresses the
importance of dogmatic antinomies which make up a crossing towards
apophaticism and not just the simple affirmations that need to be annihilated
by negative theology or by metaphysical critique.

Now we can finally ask the question concerning the relation between the
Church’s dogmatics and the saturated phenomenon. Where should we place the
decisions of the ecumenical councils, which comprise the dogmatic formulae that
became normative teachings of the faith for the entire Christian community? Do
they belong to metaphysics or not? The answer is ambivalent, depending on the
meaning we adopt for metaphysics itself. (a) First let us consider the formula
which admits that the dogmata of the Church (I refer here to those established by
the first seven ecumenical councils) are metaphysical expressions (a completely
valid fact when they are transformed into conceptual idols). This is a frequent
attitude in philosophical postmodernism, the most obvious of which is Gianni
Vattimo’s. The postmetaphysical aftermath is inevitable: renouncing metaphysics
entails renouncing the dogmatic and the moral of the Church by virtue of a
thought refusing its fundaments and declaring itself to be a ‘weak thought’>2. In as
much as it is consistent with itself, such an attitude disregards the fact that by

50 See Papanikolaou, Being With God, 28, 47. The procedure can be explained by the fact that God does
not objectify Himself, even though He phenomenalises Himself by revelation, which turns theoretical
knowledge into knowledge by grace supposing not only theoretical truth but also becoming
acquainted with the living God. See Vladimir Lossky, Introducere in teologia ortodoxd, trans. Lidia Rus
and Remus Rus (Bucuresti: Ed. Enciclopedicd, 1993), 11.

51 Ibid., 57.

52 For the characteristics of weak though see Gianni Vattimo and Pier Aldo Rovatti, eds., Gdndirea
slabd, trans. Stefania Mincu, Biblioteca italiana (Constanta: Pontica, 1998), 7.
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their antinomical structure the dogmata contain the negative, apophatic element
as well, and that they themselves are weak expressions in need of the
confirmation only the non-metaphysical experience is able to grant, more
precisely the apophatic experience. Traces of the living God are necessary insofar
as any trace leads to the one who left it, the dogmata incessantly refer the believer
beyond them, being a sort of ‘opening closures’s3. (b) Secondly, remaining in the
field of modern metaphysics, it should be accepted that the dogmata are not
metaphysical formulae but a continuation of Revelation, thus enjoying the status
of saturated phenomena like the icon. Their antinomical status supports such an
interpretation: possessing iconic traits, the dogmata always require an excess of
intuition, saturation to the square, a paradox of paradoxes, just like the Revelation.
Twice saturated phenomena, once by the iconic paradox of their expressions, and
second by the apophatic experience, which by surpassing affirmations and
negations reaches knowing through not knowing, the dogmata achieve that which
has been shown in Vladimir Lossky’s theology: namely that they lead to a non-
predicative mystical experience. From a phenomenological point of view, the
saturated phenomenon doesn’t need conditions of possibility, nor any kind of
transcendental a priori in order to manifest itself, because its originary givenness.
Yet from a theological perspective, the paradoxical connection between dogmata
and apophaticism, affirmations and negations must be accepted, precisely
because St. Dionysius the Areopagite’s warning that ‘negations are not to be
conceived as being opposed to affirmations’>4. Once we’ve accepted the reduction
to faith and by following the spiritual rise from the however antinomical
predicative experience of the dogmatic teachings, to the apophatic experience, we
are compelled to acknowledge that if the dogmata are an iconic saturated
phenomenon, this saturated phenomenon becomes a sort of condition of
possibility for apophatic theology, namely for the phenomenon saturated to the
square. I've stressed ‘a sort of, because God is able to simply make Himself
manifest as theophany, also as a first degree saturated phenomenon, as it
happened in the biblical episode of St. Paul on the road to Damascus; but these
are exceptions, as the rule of the faith asserts that theology and mysticism
support each other, that the dogmatic and paradoxical ‘traces’ of the living God
lead to Him, that the saturated phenomenon of apophatic experience does not
annihilate and does not cancel the truths of the faith, to the contrary, it offers
them a “fundament”. We are faced with an immense surprise: the saturated
phenomenon can allow for conditions of possibility which are paradoxical in their

53 The syntagma ‘opening closure’ belongs to the philosopher Constantin Noica and I appropriate it,
believing it eloquently expresses the paradoxical essence of the dogmata. See Constantin Noica,
Devenirea intru fiintd (Bucuresti: Ed. Stiintifica si Enciclopedics, 1991), 203.

54 Sf. Dionisie Areopagitul, Despre teologia misticd, in Opere complete, Colectia cartilor de seama
(Place Published: Paideia, 1996), 247.

224



POSTMETAPHYSICAL PHILOSOPHY AND APOPHATIC THEOLOGY ...

turn, meaning (similar to or identical with) the saturated phenomena. It should be
noted that this ascertainment does not necessarily involve returning to Kant's
transcendental subject; instead it requires the more profound meditation on
Marion’s gifted, namely of the one following that transcendental subject.

Thus we have come to assert the possibility of a hierarchical succession of
saturated phenomena, where one is the next one’s condition of possibility. If
this scheme allows for more elements and if the epektasis - the infinite progress
in God St. Gregory of Nyssa talked about>s - can be interpreted as a succession of
saturated phenomena, this is a challenge surpassing the intentions behind the
present text. However, what was gained is the conclusion drawn, namely that
apophatic theology escapes the accusation of being onto-theology by proving
to be postmetaphysical theology.

55 Sf. Grigore de Nyssa, Viata lui Moise sau despre desdvdrsirea prin virtute, in Scrieri, PSB 30, vol. 1 (Place
Published: Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1982), 91.
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BISERICA UNITARIANA, CONTINUATOARE A ARIANISMULUI.
REPERE ISTORICE SI DOCTRINARE

DACIAN BUT-CAPUSAN"

REZUMAT. in cadrul miscirii reformatoare se distinge orientarea rationalist-
evanghelica italiana care va da nastere unitarianismului. Unitarienii sunt arienii
timpurilor moderne. Antitrinitarismul modern, al carui inceput se leaga de
numele lui Laelius Socinus in Polonia si in David Ferenc Transilvania, se considera
o miscare de elitd, curent spiritual, liberalist si iudaizant. Potrivit acestora
crestinismul a recunoscut mai multe autoritdti exterioare ca Biblia, Biserica,
clerul, papalitatea, tradifia. Credinta nu mai este o experienta sufleteascs, ci
acceptarea dogmelor, crezurilor, a puterii clericale. In consecintd, singura
autoritate pe care o accepta este una interioara, definita prin ratiune si constiinta.

Cuvinte-cheie: arianism, Biserica, protestantism, unitariani, antitrinitari.

Teologul grec Hristu Andrutsos, In arhicunoscuta si neintrecuta sa
Simbolicd afirma cd protestantismul este ,0 mare erezie”l. Intr-adevir
Reforma protestanta izbucnita in prima parte a veacului al XVI-lea aduce cu
sine renasterea unor erezii din epoca Sinoadelor Ecumenice si chiar de mai
inainte. Ereticul Marcion, care a trdit In veacul al Il-lea poate fi considerat un
precursor al Protestantismului, fiind elogiat de unii teologi moderni si numit
primul protestant.

Istoria bisericeasca cunoaste nu numai un nestorianism hristologic,
dar si unul eclesiologic. Ideea de baza a acestuia e ca singura Biserica
adevarata e cea nevazutd, cea pamanteasca neavand decat un caracter relativ.
Acest nestorianism eclesiologic se aplica Protestantismului”.2 Respingerea
cultului de hiperdulie cuvenit Maicii Domnului, potrivit hotararilor Sinodului
al IlI-lea Ecumenic de la Efes, 431, este o forma de nestorianism.

* Dr., Facultatea de Teologie Ortodoxa, Universitatea ,Babes-Bolyai” din Cluj-Napoca, Romania,
dbutcapusan@yahoo.ro

1 Hristu ANDRUTSOS, Simbolica, trad. de Iustin Moisescu, Ed. Centrului Mitropolitan al Olteniei,
Craiova, 1955, p. 47.

2 Pr. Dumitru BELU, “Autoritatea in Bisericd” in Ortodoxia., nr. 4/1961, p. 500.
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Curentele protestante au reactivat si iconoclasmul, mai accentuat in
calvinism decat in luteranism.

In perioada contemporani se vorbeste despre:

- prima Reforma, cu referire la valdenzi, frati uniti, frati moravi, sec.
XIII-XV;

- Reforma magisteriala sau clasica, cu corifeii Luther, Zwingli si Calvin;

- Reforma radicald, concept popularizat de George Hunston Wiliams, in
cartea cu acest titlu aparutd in 19623, se refera la anabaptisti, menoniti,
herenhuterni, unitarieni etc, numita si a treia Reforma sau Reforma de stdnga.

In cadrul miscirii reformatoare se disting: orientarea protestanti
germano-elvetiand, orientarea spiritualist-anabaptista si orientarea rationalist-
evanghelica italiand care va da nastere unitarianismului o noua forma a
antitrinitiarismului, una dintre formele sub care arianismul s-a pastrat.

Unii protestanti s-au apropiat foarte mult de sabelianism. Desi mentin
realitatea celor trei persoane, ei vad in Tatdl, Fiul si Sfantul Duh trei numiri ale
uneia si aceleiasi substante. O astfel de doctrina gasim la socinieni sau
unitarieni.* Primul scriitor unitarian este considerat Martin Borrhaus Cellarium
(1499-1564), un prieten al lui Martin Luther care a formulat unele teorii
unitariene® in 1527. Pozifii antitrinitare a formulat In 1527 si anabaptistul
Ludwig Haetzer (1500-1529).

Este interesant de notat ca ideile unitariene s-au nascut in tdrile Europei
de Sud, unde nu s-a raspandit protestantismul cu ramurile lui principale:
evanghelica si reformatd, tari in care inchizitia catolica a fost foarte activa.
Comunitati antitrinitare s-au organizat insa doar in Polonia si Transilvanias.

Umanistul si medicul spaniol Mihael Servetus (1511-1553) in lucrarile
sale: De trinitatis erroribus (1531) Dialogorum de Trinitate (1532), Restitutio
christianismi (1553) opera principald, respinge dogma Sfintei Treimi si contesta
predestinatia. A fost ars pe rug la Geneva guvernata de Jean Calvin, in 27
octombrie 1553, Impreuna cu cartile sale, fiind considerat primul martir unitarian.

Intemeietor al unitarianismului este considerat insd Laelius Socinus
(1525-1562) umanist italian al Renasterii, ndascut in Sienna. A calatorit in
Franta, Anglia, Tarile de Jos, Germania, Cehia, Polonia, stabilindu-se in Elvetia,
a corespondat cu Calvin si s-a Intdlnit cu Melanchton. S-au pastrat doar doua

3 Milan OPOCENSKY, ed., Towards a Renewal Dialogue. The First and Second Reformation, WARC, Geneva,
1996, p. 8.

4 X. de BACHELET, ,Arianisme”, in Dictionnaire de Théologie Catholique, vol. ], partea 1, Paris, 1923,
col. 1860.

5 Pr. Pompiliu NAcu, Ereziile primelor opt veacuri crestine si ddinuirea lor la inceputul mileniului
trei, Ed. Partener, Galati, 2010, p. 193.

6 Kovacs SANDOR, ,Istoria formarii episcopatului unitarian din Transilvania” in vol. Evolutia institutiilor
episcopale in Bisericile din Transilvania, Partea 1: De la Inceputuri pana la 1740, ed. Nicolae Bocsan,
Dieter Brandes, Lukacs Olga Ed. Presa Universitara Clujeand, Cluj-Napoca, 2010, p. 153.
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tratate ale carui autor este: Tractatus aliquot theologici, respectiv Theses de
Filio Dei et Trinitate. A fondat o miscare religioasa care activa in secret de frica
persecutiilor, conducerea careia a fost preluata dupa moartea sa de nepotul
sau, Faustus Socinus (1539-1604) organizata ca Fratii polonezi, socinieni, sau
Ecclesia Minor (separati de Ecclesia Major, calvind). Inceputul lor este socotit
data de 22 ianuarie 1556 cand in Sinodul general de la Secemin, studentul
polonez Peter Gonesius ataca dogma Sfintei Treimi. Pentru Socinus si adeptii
sdi, doctrina Treimii este o manifestare a spiritului lui Antihrist. Singurul
Dumnezeu adevarat este Tatal, lisus Hristos este doar fiul uman al Lui, iar
Duhul Sfant este inteles nu ca o persoand, ci ca o putere a lui Dumnezeu.
Trebuie sa ne inchinam lui Hristos ca unui om care si-a obtinut divinitatea
prin viata Lui superioara.

Aici, In Polonia, a fost fondatd in 1602 Academia de la Rakov inchisa in
1638, care a instruit peste 1000 de studenti. Tot aici apar primele car{i simbolice
ale antitrinitarienilor: Catehismul de la Rakov (1605), Christianae religionis
brevissima Institutio per interrogationes & responsiones, quam cathechismum vulgo
vocant (1618) si Confessio fidei christianae edita nomine ecclesiarum, que in
Polonia unum Deum et Filium ejus unigenitum, J. Christum et Spiritum Sanctium
corde sancto profitentur (1642).

Lucrarile principale ale lui Faustus sunt: De auctoritate scripturae
sacrae (1570), De Jesu Christo servatore (1578) in care vorbeste doar depre
invocatio Christi, nu de adorare, rugaciunile sunt primite de catre Hristos ca
mediator, in vederea transmiterii catre Tatal’.

In anul 1563, medicul italian antitrinitarian Giorgio Blandrata (1515-
1588) izgonit din Polonia, se mutda in Transilvania, ca medic si consilier al
principelui Zapolya Zsigmond Janos (1540-1571), profesdnd doctrina lui
Servetus. Intre 1558-1562 el a condus o comunitate unitariana in Polonia.

Biserica unitariana din Transilvania ocupa un loc semnificativ in istoria
Reformei europene datorita faptului ca a ramas singura comunitate antitrinitara
din Europa Centrala si de Est, care isi continud activitatea neincetat de la
momentul fondarii sale si pana in zilele noastre8. Fondatorul si primul episcop al
Bisericii Unitariene din Transilvania - prima episcopie unitariana din lume
infiintata la Cluj In 1568 si singura pana in 1971 - a fost David Ferenc (1520-
1579). Acesta s-a nascut la Cluj din tata sas si mama unguroaica. A studiat
Teologia la Cluj, Alba-lulia, Wittemberg si Frankfurt. A devenit invatator la
Bistrita, iar apoi preot la Petris si Cluj. In anul 1564 este ales episcop al
comunitatilor maghiare protestante. Discutiile sale asupra trinitatii au inceput in

7 George H. wiLLIAMS, The Radical Reformation, Philadelphia, 1962, p. XXIV-XXXI.

8 Kovacs SANDOR, ,Scurt istoric al Bisericii Unitariene din Transilvania” in vol. Scurtd istorie a
Bisericilor si comunitdtilor religioase din Transilvania, ed. Dieter Brandes, V. Grajdian, Lukacs
Olga, Presa Universitara Clujeanad, Cluj-Napoca, 2008, p. 131.
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1565, sub influenta lui Blandrata, exprimandu-si dubii mai intdi asupra
personalitatii Duhului Sfant.

La 20 ianuarie 1566 David fsi tine prima predica in spirit unitarian pe
amvonul bisericii principale din Cluj°. El se reintoarce la Invataturile lui lisus,
si se delimiteaza de dogmele, traditiile, organizarea eclesiastica a Bisericilor
fondate pe invataturile pauline?©.

Intre 24-27 aprilie 1566, la prima disputi din Alba Iulia, David Ferenc
si Méliusz Juhasz Péter (1532-1572) - Episcopul reformat de Debrecen cu care
a avut o lunga controversa teologica - discuta despre problema expresiilor privind
unitatea si trinitatea lui Dumnezeu. Este prezent si principele Transilvanieil®.

Multi locuitori maghiari ai Transilvaniei au acceptat noua credinta, iar
in anul 1568 se converteste chiar principele Zapolyal?, care era si rege al
Ungariei, devenind singurul rege unitarian din istorie.

In 1568 este emis un edict asupra libertitii religioase in cadrul Dietei de la
Turda, primul organ legislativ din Europa care recunoaste unitarianismul. Pentru
prima oard in lume se legifereaza acum libertatea constiintei si a tolerantei
religioase. Credinta ortodoxa a romanilor care constituiau majoritatea populatiei
principatului Transilvaniei, ramédnea in continuare toleratd, documentele
faceau referire la patru religio recepta: romano-catolicd, luterana, reformata si
unitariana. Aici trebuie retinut ca la 11 decembrie 1561 grecul loan Iacob
Heraclid, Despot Voda, domn al Moldovei (1561-1563), adept al Reformei
emite un edict de toleranta religioasa invitdnd in Moldova pe toti protestantii
care aveau de suferit in tarile lor. In acest context se stabileste la curtea sa
episcopul socinian Ioan Lusinius (Lusinski)13.

In acelasi an, 1568, David Ferenc publici la Alba Iulia in volumul De
falsa et vera unius Dei Patri, filii, et spiritus sancti, lucrarea lui Laelius Socinus
Brevis explicatio in primum lohannis caput.

In anul 1570 numerosi liber cugetitori si antitrinitarieni din strdinitate
gasesc adapost in Transilvania: Johannes Sommer, intemeietorul scolii latine
de la Cotnari, care a devenit ginerele lui David Ferenc, Adam Neuser, Christian
Francken, Jacob Paleologus, rector al Academeiei unitariene din Cluj, Mathias
Glirius-Vehe!4.

9 Cdrarea unitariand. Unitarianismul din Transilvania, Asociata Nationald de Tineret David
Ferenc, Cluj, 2000, p. 26.

10 Cdrarea unitariand, p. 8.

11 Cdrarea unitariand, p. 26.

12 Cdrarea unitariand, p. 27.

13 Jon I. CROITORU, Ortodoxia si Apusul in traditia spirituald a romdnilor. Unitatea Ortodoxiei si
apdrarea credintei ortodoxe in fata propagandei protestante din secolul al XVII-lea, vol. 11, Ed.
Cetatea de scaun, Targoviste, 2012, p. 494.

14 Kovacs SANDOR, ,Scurt istoric..., p. 136; Cdrarea unitariand, p. 30.
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in acelasi an, 1570, Biserica unitariana luase o mare amploare: 450 de
parohii, 13 protopopiate!5, dar intre 1605-1690 in timpul asa-numitului secol
al principilor calvini pierde multe parohii, in special datoritd episcopului
reformat Keseriii Dajka Janos (1618-1633), numarul credinciosilor scade
drastic dupa 1690, in urma actiunilor de recatolicizare.

In 1574 se finregistreazi moartea primului martir unitarian din
Transilvania: predicatorul Alvinczi Gyorgy, participant la disputa din Nagyharsany?é.

David Ferenc si adeptii sai vor forma, spre deosebire de unitarienii
moderati, adorantisti, sau hristocentrici, ai caror lider devine medicul Blandrata si
care va alege alt episcop in persoana lui Hunyadi Demeter, o grupare a
"davidistilor"”, care priveau persoana lui lisus Hristos ca pe una strict umana,
odata cu nerecunoasterea naturii divine a lui lisus Hristos, negarea unor parti
din Noul Testament si respingerea pedobaptismuluil?.

in anul 1578, la invitatia lui Blandrata, Faustus Socinus va sta 4 luni si
jumatate la Cluj, cautand, fara succes ins3, sa-1 convinga pe David de eroarea in
care se afla sustinand aceste Invataturi.

Dieta de la Alba Iulia tinuta intre 1 si 2 iunie 1579 1l acuza pe David
Ferenc de incalcarea legii inovatiei (1572)18, fiind incarcerat in inchisoarea
cetatii Deva a unde a murit in 1579.

Antitrinitarienii secolului al XVI-lea se numeau: sabelieni, samosatieni,
servetieni, sau fotinieni, tragandu-si numele de la Fotie sau Fotin, ucenic al lui
Marcel din Ancira, sec. IV, ,care invata ca Fiul nu este vesnic, ci un simplu om
nascut din Maria si folosit ca mijloc prin care s-a indeplinit o parte din vointa
lui Dumnezeu”?®. Termenul "unitarian”, a aparut pentru prima oara ca unitaria
religio Intr-un document al Dietei de la Let (Lecfalva), jud. Covasna, la 25
octombrie 1600, desi nu a fost utilizat pe scara larga in Transilvania pana in
1638, cand Recepta Unitaria religioasa a fost publicata.

In urma tratatelor cu fmparatul Rudolf 11 (1576-1612) Mihai Viteazul
(1593-1601) ca principe al Transilvaniei va recunoaste numai trei confesiuni:
ortodoxa, romano-catolica si luterang, excluzandu-le pe cea calvina si unitariana.
Din indemnul imparatului si al episcopului romano-catolic de Alba lulia, Népragy
Demeter (1597-1605), Mihai a poruncit inchiderea bisericilor unitariene din
Transilvania. Kendi Toma, un nobil din Satmar nota despre Mihai ca: ,nu vrea cu
nici un pref sa mai ingaduie in tara credinta ariang, calvinista sau iudaicj, ci vrea
sa-i starpeasca pana la unul”20. Nu se poate vorbi despre o reprimare religioasa in
Transilvania in timpul domniei sale, ce s-ar incadra in Contrareforma.

15 Kovacs SANDOR, ,Scurt istoric..., p. 136.

16 Cdrarea unitariand, p. 32.

17 Kovacs SANDOR, ,,Scurt istoric..., p. 137.

18 Cdrarea unitariand, p. 32-33.

19 Arhid. Ioan N. FLocA, Canoanele Bisericii Ortodoxe. Note si comentarii, Sibiu, 1991, p. 62
20 P. P. PANAITESCU, Mihai Viteazul, ed. a 1I-a, Ed. Corint, Bucuresti, 2002, p. 172.
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Prin Sinodul unitarian de la Sdngeorgiu de Padure, din 1618, Biserica
unitariana se delimiteaza de miscarea sambatistazl.

Unitarienii sunt constransi sa se supuna asa numitei intelegeri de la Dej
din 1638 care 1i obliga sa-1 adore pe lisus cu veneratie cuvenita lui Dumnezeu, sa-
si boteze copiii In numele Tatalui, Fiului si Duhului Sfant, sa-si puna cartile la
dispozitia cenzurii principelui si aceasta pana in anul 178122, cand a fost emis
edictul de toleranta al imparatului habsburgic losif al II-lea (1780-1790).

Trebuie sa amintim, aici In Transilvania, si activitatea indelungata a
Academiei Unitariane din Cluj care a functionat intre 1557 si 1948, precum si
marturisirea de credinta fundamentala a Bisericii Unitariene ardelene pana la
sfarsitul secolului al XIX-lea: Confessio Transylvanica aparutda in 1579,
redactata de partida unitariana mai moderatj, a lui Blandrata.

Biserica Minora din Polonia a fost dizolvata la 20 iulie 1658, cand Sejmul
i-a expulzat pe socinieni din aceasta tara s-au raspandit in: Prusia, Tariile de Jos,
Transilvania, Anglia si apoi SUA. Cei mai mulii se stabilesc In 1660 la Cluj,
organizeaza o parohie unitariana proprie poloneza care se mentine pana in 179323,

Parintele unitarianismului englez este considerat John Biddle (1615-
1662). In anul 1774 la Londra pastorii Theophil Lindsay (1723-1808) si Josef
Pistley (1723-1804) organizeaza o Biserica unitariana.

In SUA unitarianismul a fost cunoscut prin munca predicatorilor:
Jonathan Mayhew (1720-1766), Joseph Priestly (1794), William Ellery Channing
(1803) si Ralph Waldo Emerson (1838), desprinzandu-se din calvinism. Biserica
unitariana se bucura de o mare popularitate in SUA astazi, datoritd liberalismuluiz.

In anul 1825 ia fiintd Asociata Unitarianid American, in 1900 Consiliul
International Unitarian si al altor religii liberale, Tn 1961 Asociatia Unitariana
Universald a congregatiilor din America de Nord, iar la nivel mondial, in anul 1953
se Infiinteaza Consiliul Bisericilor Liberale in care au fost primiti si unitarienii.

Antitrinitarismul modern se considera o miscare de elita, curent spiritual,
liberalist si iudaizant. Unitarienii sunt arienii timpurilor moderne. Potrivit acestora
crestinismul a recunoscut mai multe autoritati exterioare ca Biblia, Biserica, clerul,
papalitatea, traditia. Credinta nu mai este o experienta sufleteascd, ci acceptarea
dogmelor, crezurilor, a puterii clericale?5. In consecint, singura autoritate pe care o
acceptdm este una interioard, definita prin raiune si constiin{azé, afirma ei.

Devizele Bisericii unitariene sunt: Unus est Deus si Christus servator,
non salvator. Este un singur Dumnezeu absolut si simplu. Logosul din Evanghelia

21 Kovacs SANDOR, ,Scurt istoric..., p. 140.

22 Cdrarea unitariand, p. 36.

23 Cdrarea unitariand, p. 36-37.

24 Pr. P. NACU, Ereziile primelor opt veacuri, p. 192.
25 Cdrarea unitariand, p. 10.

26 Cdrarea unitariand, p. 10.
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dupa loan este doar denumirea metaforica a omului lisus nascut din Maria?7.
Credinciosul unitarian Incearca sa-1 urmeze, nu sa-1 adore, importante fiind
invataturile si modelul lui de viata?8, autoritatea lui morala. Viata si invataturile lui
lisus Hristos constituie modelul exemplar pentru a trai propria viata, ca unul care
a atins nivelul cel mai 1nalt de traire. Fiecare este propriu-i mantuitor, lisus ne
aratd doar calea?. Iisus este cel mult o fiintd supranaturald. Unii 1i neaga
prexistenta si pun sub semnul intrebdrii nasterea din fecioara, cu toate ca
inaintasul lor, Pavel din Samosata a negat pre-existenta lui Hristos, dar a acceptat
nasterea din fecioara.

Biserica unitariand recunoaste doar doua Taine: Botezul si Cina Domnului -
un act simbolic ITn memoria vietii, Invataturilor si mortii lui lisus30.

Aceastd confesiune care cu greu poate fi numita crestina are o hristologie
ariang, soteriologie arminiana si antropologie pelagiana. Unitarianismul ca doctrina
poseda o hristologie subordinationista de matrita nestoriana3!. Unitarianismul este
un produs al zeificarii ratiunii, al respingerii autoritatii biblice, este o Incercare de a
rezolva mantuirea fara Hristos si Biserica, de a tdgadui Invataturile de credinta
specifice crestinismului si de a crea o noua doctrinas2.

Sunt reafirmate principiile arianismului: monarhia Tatalui, numai
Dumnezeu-Tatal este principiul necreat si nenascut - ayévvntog. De fapt,
denumirea de «Tatdl» cuprinde in sine intaietatea si superioritatea fata de fiul.

Fiul este creat si, In consecintd, nu este vesnic. ,Dumnezeu n-a fost
pururea Tat3, ci a fost cAndva cdnd Dumnezeu a fost singur si nu era inca Tata.
Dar s-a facut mai pe urma Tata. Si nu a fost pururea Fiul, caci toate facindu-se
din nimic si toate creaturile si fapturile fiind facute, Cuvantul lui Dumnezeu a
fost facut si El din nimic. Si a fost o data cand nu era. Si n-a fost inainte de a se
face, ci a avut si el un Tnceput al crearii.”33 Acesta nu are insusirile divine, ci,
din contra, este marginit, imperfect, capabil chiar sa pacdtuiasca si ca toata
creatia, este schimbator. Cuvantul nu este Fiul natural si propriu-zis al Tatalui.

Daca pentru arieni Hristos era o creatura superioara care se diferentia
de celelalte creatii prin perfectiunea morald, perfectiune ce I-a conferit cea
mai nalta glorie la care se putea indl{a o creaturd, antitrinitarii moderni L-au
dezbracat pe Hristos si de vechea idee filozofica a unui Logos-demiurg, lisus
Hristos nemaifiind decat un om superior. In conceptia ariana Hristos era in
realitate o creatura superioara fatda de altele, ridicAndu-se prin demnitate

27 Kovacs Sandor, ,Scurt istoric..., p. 135.

28 Cdrarea unitariand, p. 18.

29 Cdrarea unitariand, p. 19.

30 Cdrarea unitariand, p. 21.

31 Gerhard Ludwig MULLER, Dogmatica cattolica, trad. Carlo Danna, Ed. San Polo, Milano, 1999, p. 518.

32 Pr. P. NAcvy, Ereziile primelor opt veacuri, p. 195.

33 Sf. Atanasie cel Mare, Cuvdntul I impotriva arienilor, V, in Scrieri, partea |, trad. de pr. Dumitru Staniloae, in
col. PSB, nr. 15, Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 1987, p. 160.
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morala la gloria divina. Idei ariene de aceastd natura se gasesc la protestanti
ca Valentin Gentile,3* teologii arminieni din Tarile de Jos ca Episcopius,
Limborch, Courcelles etc. (au o doctrina subordinatianista asemandatoare celei
a lui Eusebiu de Cezareea).3>

Pericolul vine de la tendinta protestanta de a explica rational Sfanta
Treime, tendin{d pe care o gasim in scoala lui Wolf, Schelling, Hegel si
Feuerbach. Protestantii uitd ca intreaga dogma a Sfintei Treimi este un tot
unitar, ci actul de creatie este strans legat de actul de mantuire. In acest sens,
pdrintele Staniloae a zis: ,Unii teologi protestanti spuneau nu de mult si unii
mai spun si acum cd mantuirea in Hristos nu are nici o legatura cu invatatura
despre Dumnezeu Creatorul si deci s-ar elimina partea intai din Simbolul
credintei. Dar o lume care nu e creata de Dumnezeu, ci exista prin sine, nu
poate fi ridicata din non-sensul planului in care se afla, deci nu poate fi
mantuitd. Insd odatd ce e creatd de Dumnezeu nu e fird rost si nedemn de
Dumnezeu de a Se fi facut Subiectul creatului, ca sa-l ridice la viata vesnica In
unire cu Sine. Au stiut Sinoadele de la Niceea si Constantinopol ce fac (pe baza
unor Simboluri mai vechi, incepand din primele timpuri crestine) atunci cand
au pus la inceputul Crezului marturisit la botez Invatatura despre Dumnezeu-
Creatorul.”3¢ Simbolul niceo-constantinopolitan este numit «ecumenic» pentru
faptul cad e recunoscut de toate Bisericile, confesiunile si gruparile crestine din
lume, in afara de unitarieni si socinieni

In arianismul modern se inscriu si protestantii care manifestd o
tendinta rationalista. Libera examinare aplicatd dogmelor Sfintei Treimi si a
Intruparii sub lumina ratiunii pure are ca efect dezvoltarea rationalismului si a
deismului latent, care se gaseste la baza ereziei ariene.

Teologul reformat Révész Imre numeste Biserica unitariana Biserica
non-reformata: ,comunitatile religioase unitariene si cele asemanatoare se pot
numi Biserici doar in sensul larg al cuvantului, prin obisnuinta. Adevarata
Biserica exista doar acolo unde crezul lui Petru este confesiune de baza: Tu
esti Hristos, Fiul lui Dumnezeu celui viu (Mt 16,16) doar in acest caz gasim
piatra pe care Dumnezeu vrea sa construiascd Biserica (Mt 16,18). Cine se
leapada de invatatura Bisericii privind Sf. Treime si de faptul ca Hristos este
Dumnezeu, de fapt se leapada de aceasta piatra.”3’?

34 Triteism - el admite trei spirite vesnice, dar in care ultimile doud sunt supuse celui dintai.

35 William WHINSTON, Primitive Christianity Revived, London, 1710-1711, p. 136.

36 Pr. Dumitru STANILOAE, nota 13, la Sf. Atanasie cel Mare - Epistold cdtre Episcopul Adelfie,
impotriva arienilor, in Scrieri, partea I, col. PSB, nr. 16, Ed. Institutului Biblic si de Misiune al
Bisericii Ortodoxe Romane, Bucuresti, 1988, p. 185-186.

37 Révész IMRE, Egyhdztirténelem, Budapest, 1995, p. 358.
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ABSTRACT. In the Reform movement is distinguished the Italian Evangelical-
rationalist orientation which will create Unitarianism. Unitarians are the Aryans
of modern times. Modern Antitrinitarism, which began is link to the name of
Laelius Socinus in Poland and David Ferenc in Transylvania, is considered an elite
movement, spiritual current, liberalist and Judaizing. According to them,
Christianity has recognized several outside authorities: the Bible, the Church, the
clergy, the papacy, the tradition. Faith is no more a spiritual experience, but
accepting dogmas, creeds, ecclesiastical power. Consequently, they say that the
only authority is an internal one defined by reason and conscience.

Key-words: Arianism, Church, Protestantism, Unitarian, Antitrinitarian

The Greek theologian Hristu Androutsos, in his extremely known and
unsurpassed Symbolic, states that Protestantism is a "great heresy"!. Indeed,
the Protestant Reformation burst in the early part of the sixteenth century
brings about the rebirth of some heresies from the Ecumenical Councils
period and even before. The heretic Marcion, who lived in the IInd century, can
be considered a precursor of Protestantism, being praised by some modern
theologians and called the first Protestant.

The Church history knows not only a Christological Nestorianism, but
also a ecclesiological one. Its basic idea is that the only true Church is the unseen
one, the earth Church having only a relative character. This ecclesiological
Nestorianism applies to Protestantism "2 The rejection of the cult of over-
worship, proper to Virgin Mary according to the decisions of the IlInd Ecumenical
Synod of Ephesus, 431, is a form of Nestorianism.

* Dr., Facultatea de Teologie Ortodoxd, Universitatea ,Babes-Bolyai” din Cluj-Napoca, Romania,
dbutcapusan@yahoo.ro

1 Hristu Andrutsos, Simbolica, translated by Iustin Moisescu, (Craiova: Centrul Mitropolitan al
Olteniei, 1955), 47.

2 Dumitru Belu, “Autoritatea in Bisericd”, in Ortodoxia, 4 (1961), 500.
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The Protestant currents have reactivated the iconoclasm too, more
pronounced in Calvinism than Lutheranism.

In the contemporary period it is spoken about:

- the First Reform, referring to Waldensian, United brethren, Moravian
brethren, in the XIIIth and XVth centuries;

- the Magisterial or classical Reform, with the leaders Luther, Zwingli
and Calvin;

- the Radical Reform, a concept popularized by George Hunston Williams,
in his book with this title appeared in 19623 refering to the Anabaptists,
Mennonites, Herenhuterns, Unitarians, etc,, called the Third Reform or the Reform
of the left.

Within the Reform movement are distinguished: the German-Swiss
Protestant orientation, the Spiritualist-Anabaptist orientation and the Italian
Rationalist-Evangelical orientation which will create Unitarianism, a new form
of Antitrinitiarism, one of the forms which preserved the Arianism.

Some Protestants were very close to Sabellianism. Although they keep
the reality of the three persons, they say the Father, the Son and the Holy
Ghost are three names of one and the same substance. Such a doctrine we find
at Socinians or Unitarians*.

The first Unitarian writer was Martin Borrhaus Cellarium (1499-1564), a
friend of Martin Luther who formulated some Unitarian theories5 in 1527.
Antitrinitarian positions also formulated in 1527 the Anabaptist Haetzer
Ludwig (1500-1529).

It is interesting to note that the Unitarian ideas were born in the
countries of the Southern Europe, where it has not been spread the
Protestantism with its main branches: Evangelical and Reformed, countries in
which the Catholic Inquisition was very active. But the Antitrinitarian
communities were organized only in Poland and Transylvania®.

The Spanish humanist and doctor Mihael Servetus (1511-1553) in his
works: De trinitatis erroribus (1531) Dialogorum de Trinitate (1532),
Restitutio christianismi (1553) - his main work - rejects the dogma of the Holy
Trinity and denies predestination. He was burned at the stake in Geneva
governed by Jean Calvin, on October 27, 1553, along with his books, being
considered the first Unitarian martyr.

3 Milan Opdcensky, ed., Towards a Renewal Dialogue. The First and Second Reformation, (Geneva: WARC,
Geneva, 1996), 8.

4X. de Bachelet, , Arianisme”, in Dictionnaire de Théologie Catholique, vol. ], 1, (Paris: 1923), col. 1860.

5 Pompiliu Nacu, Ereziile primelor opt veacuri crestine si ddinuirea lor la inceputul mileniului trei,
(Galati: Partener, 2010), 193.

6 Kovacs Sandor, ,Istoria formarii episcopatului unitarian din Transilvania” in vol. Evolutia institutiilor
episcopale in Bisericile din Transilvania, Partea 1: De la Inceputuri pana la 1740, ed. Nicolae Bocsan,
Dieter Brandes, Lukacs Olga, (Cluj-Napoca: Presa Universitara Clujeand, 2010), 153.
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But the founder of the Unitarianism is considered to be Laelius Socinus
(1525-1562) an Italian Renaissance humanist, born in Sienna. He travelled
through France, England, the Netherlands, Germany, Czech, Poland, settling in
Switzerland, corresponded with Calvin and met Melanchthon. There were kept
only two treaties whose author he is: Tractatus aliquot theologici and Theses de
Filio Dei et Trinitate. He founded a religious movement which worked secretly
for fear of persecution, the management of which was taken after his death by
his nephew, Faustus Socinus (1539-1604) organized as Polish Brothers,
Socinians, or Ecclesia Minor (different from Major Ecclesia, Calvinist). Their
beginning is considerated to be on January 22nd, 1556 when in the General
Synod of Secemin, the Polish student Peter Gonesius attacked the dogma of the
Holy Trinity. For Socinus and his followers, the doctrine of the Trinity is a
manifestation of the spirit of Antichrist. The only true God is the Father, Jesus
Christ being onlt His human son, and the Holy Ghost is understood not as a
person, but as a power of God. We must worship Christ as a man who achieved
divinity through His superior life.

Here, in Poland, was founded in 1602 the Academy of Rakov, closed in
1638, which has trained more than 1000 students. Here, also aappears the
first symbolic books of Antitrinitarians: The Catechism of Rakov (1605),
Christianae religionis brevissima Institutio_per interrogationes & responsiones,
quam cathechismum vulgo vocant (1618) and Confessio fidei christianae edita
nomine ecclesiarum, que in Polonia unum Deum et Filium ejus unigenitum, J.
Christum et Spiritum Sanctium corde sancto profitentur (1642).

Faustus's main works are: De auctoritate scripturae sacrae (1570) and
De Jesu Christo servatore (1578) in which he speaks only about invocatio
Christi, not about worship. prayers are received by Christ as mediator, in order
to submit them to the Father?.

In 1563, the Italian Anti-trinitarian physician Giorgio Blandrata (1515-
1588) expelled from Poland moves to Transylvania as a physician and adviser
of the Prince Zapolya Zsigmond Janos (1540-1571) spreading the doctrine of
Servetus. Between 1558-1562 he led a Unitarian community in Poland.

The Unitarian Church of Transylvania occupies a significant place in the
history of European Reformation because it remained the only Antitrinitarian
community in the Central and Eastern Europe, which continues its activity
incessantly from the moment of its foundation until nowdays8. The founder
and the first bishop of the Transylvanian Unitarian Church - the world's first
Unitarian bishopric and the only one until 1971 -, founded in Clyj in 1568

7 George H. Williams, The Radical Reformation, (Philadelphia, 1962), XXIV-XXXI.

8 Kovacs Sandor, ,Scurt istoric al Bisericii Unitariene din Transilvania” in Scurtd istorie a Bisericilor si
comunitdtilor religioase din Transilvania, ed. Dieter Brandes, V. Grdjdian, Lukacs Olga, (Cluj-Napoca:
Presa Universitara Clujeana, 2008), 131.
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was David Ferenc (1520-1579). He was born in Cluj, from Saxon father and
Hungarian mother. He studied theology in Cluj, Alba-Iulia, Wittenberg and
Frankfurt. He became a teacher in Bistrita, then a priest at Petris and Cluj. In
1564 was elected bishop of the Hungarian Protestant communities. His talks
on the Trinity began in 1565, under the influence of Blandrata, at first,
expressing doubts on the personality of the Holy Ghost.

On January 20th, 1566 David held his first sermon in the Unitarian
spirit from the pulpit of the main church in Cluj°. He returned aftenwards to
the teachings of Jesus, and he denies the dogmas, the traditions and
ecclesiastical organization of the Churches based on the Pauline teachings?0.

Between 24 and 27 April 1566, at the first dispute from Alba lulia,
David Ferenc and Méliusz Juhasz Péter (1532-1572) - the Reformed Bishop of
Debrecen with whom he had a long theological controversy - talked about the
expressions regarding the unity and the trinity of God. The prince of Transylvania
was also present 11,

Many Hungarian residents of Transylvania accepted the new faith, and
in 1568 converts even the Prince Zapolyal2 who was also the King of Hungary,
becoming the only Unitarian king in history.

In 1568 it was issued an edict on religious freedom in the Diet of Turda,
the first legislative body in Europe to recognize Unitarianism. For the first time in
the world, it was legitimiyed the freedom of conscience and religious tolerance.
The Orthodox faith of the Romanians who constituted the majority of the
population in the principality of Transylvania, was still considered a tolerated
religion, the documents referred to the four religio recepta: Roman Catholic,
Lutheran, Reformed and Unitarian. Here it should be noted that on December
11th, 1561 the Greek loan lacob Heraclid, Despot Voda, prince of Moldavia (1561-
1563), a Reform follower, issued an edict of religious tolerance, inviting in
Moldavia all the Protestants who had suffered in their countries. In this context, at
his court settled the Socinian Bishop Ioan Lusinius (Lusinski)?3.

In the same year, 1568 David Ferenc published in Alba Iulia in the
volume De falsa et vera unius Dei Patri, filii, et spiritus sancti, Laelius Socinus’
work: Brevis explicatio in primum Iohannis caput.

In 1570 many foreign Antitrinitarians and freethinkers find shelter in
Transylvania: Johannes Sommer, the founder of the Latin school of Cotnari, who

9 Cdrarea unitariand. Unitarianismul din Transilvania, (Cluj: Asociata Nationala de Tineret David
Ferenc, 2000), 26.

10 Cdrarea unitariand, p. 8.

11 Cdrarea unitariand, 26.

12 Cdrarea unitariand, 27.

13 Jon I. Croitoru, Ortodoxia si Apusul in traditia spirituald a romdnilor. Unitatea Ortodoxiei si
apdrarea credintei ortodoxe in fata propagandei protestante din secolul al XVIlI-lea, vol. I,
(Targoviste: Cetatea de scaun, 2012), 494.
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became David Ferenc’s son-in-law, Adam Neuser, Christian Francken, Jacob
Paleologus, the Rector of Unitarian Academy in Cluj, Mathias Glirius-Vehel4.

In the same year, 1570, the Unitarian Church had a big boost: 450
parishes, 13 deaneries!’, but between 1605-1690 during the so-called century
of Calvinist princes, it lost many parishes, especially because of Reformed
Bishop Keseriii Dajka Janos (1618-1633), the number of believers decreases
drastically after 1690, following the actions of Catholicism.

In 1574, it was recorded the death of the first Unitarian martyr in
Transylvania: the preacher Alvinczi Gyorgy, participant in Nagyharsany dispute!e.

Déavid Ferenc and his followers will form - unlike moderate Unitarians,
adorantists or Christocentric Unitarians, whose leader becomes Blandrata and
who will choose another bishop in the person of Hunyadi Demeter - a group of
"davidists” who considered the person of Jesus Christ as strictly human, and once
with the non-recognition of the divine nature of Jesus Christ, they also denied
some parts of the New Testament and the rejection thec baptism of children?”.

In 1578, at Blandrata’s invitation, Faustus Socinus stayed four months
and a half in Cluj, trying, unsuccessfully, to persuade David by the error in
which was, asserting these teachings.

The Diet of Alba lulia held between January and June 2nd, 1579 accused
David Ferenc of breaking the law of innovation (1572)18, being imprisoned in
the fortress of Deva, where he died in 1579.

The Antitrinitarians of the XVIth century were called: Sabellians,
Samosatians, Servetians or Fotinians, getting their name from Photios or Fotini
disciple of Marcel from Ancira, [Vth century, "who taught that the Son is not eternal,
but a simple man born of Mary and used as a means to fulfill a part of God's will19.
The term "Unitarian" first appeared as unitaria religio in a document from the Diet
of Let (Lecfalva), Covasna County on October 25, 1600, although it was not widely
used in Transylvania until 1638, when Recepta Unitaria was published.

After the treaties with the Emperor Rudolf II (1576-1612) Michael the
Brave (1593-1601) as Prince of Transylvania, recognized only three religions:
Orthodox, Roman Catholic and Lutheran, excluding the Calvinist and Unitarian
religions. From the exhortation of the Emperor and of the Roman Catholic
bishop of Alba Iulia, Népragy Demeter (1597-1605), Michael ordered the
closure of the Unitarian churches in Transylvania. Kendi Toma, a nobleman of
Satmar noted about Michael that He "does not want at any price in the country

14 Kovacs, 2008, 136; Cdrarea unitariand, 30.

15 Kovacs, 2008, 136.

16 Cdararea unitariand, 32.

17 Kovacs, 2008, 137.

18 Cdararea unitariand, 32-33.

19 Joan N. Floca, Canoanele Bisericii Ortodoxe. Note si comentarii, (Sibiu: 1991), 62.
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to allow the Arian faith, Calvinist or Jewish faith, any longer, but wants to
eradicate them up to one"20. We can not talk about religious repression in
Transylvania during his reign that would fit the Counter- Reform.

Through the Unitarian Synod of the Sangeorgiu de Padurein 1618, the
Unitarian Church delimited by the Adventist movement?1.

The Unitarians were forced to submit toso-called agreement from Dej
in 1638 which forced them to adore Jesus with the reverence due to God, to
baptize children in the name of the Father, Son and Holy Ghost, to put their
books to the censorship of prince until 178122, when it was issued edict of
tolerance of the Habsburg Emperor Joseph II (1780-1790).

We must mention here in Transylvania, the long activity of Unitarian
Academy in Cluj which operated between 1557 and 1948, as well as the
fundamental confession of faith of Transylvanian Unitarian Church until the
end of the nineteenth century: Confessio Transylvanica published in 1579
written by Blandrata’s Unitarian match, more moderate.

The Minor Church of Poland was dissolved on July 20th, 1658, when the
Sejm expelled the Socinians from this country and spread to: Prussia, the
Netherlands, Transylvania, England and then the USA. Most of them settled in 1660
in Cluj, and organized their own Polish Unitarian parish which lasted until 179323

The father of the English Unitarianism is considered John Biddle
(1615-1662). In 1774 the London ministers Theophil Lindsay (1723-1808)
and Josef Pistley (1723-1804) organized a Unitarian Church.

In the U. S.A,, Unitarianism was known through the labor of the preachers:
Jonathan Mayhew (1720-1766), Joseph Priestly (1794), William Ellery Channing
(1803) si Ralph Waldo Emerson (1838), detaching from Calvinism. The Unitarian
Church enjoys great popularity in the U.S. A. today due to liberalism?2+4.

In 1825 was founded the American Unitarian Association, in 1900 the
International Unitarian Council and other liberal religions, in 1961 the Universal
Unitarian Congregations Association of North America and worldwide in 1953
was established the Council of Liberal Churches in which were received the
Unitarians, too.

The Modern Antitrinitarism considered itself an elite movement, a
spiritual current, liberalist and Judaizing. The Unitarians are the Aryans of
modern times. According to them, Christianity has recognized several outside
authorities: the Bible, the Church, the clergy, the papacy, the tradition. Faith is
no more a spiritual experience, but accepting the dogmas, the creeds, the

20 P. P. Panaitescu, Mihai Viteazul, ed. a 1I-a, (Bucuresti: Corint, 2002), 172.
21 Kovacs, 2008, 140.

22 Cdrarea unitariand, 36.

23 Cdrarea unitariand,36-37.

24 Nacu, 192.
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ecclesiastical power?s. Consequently, they say that the only authority they
accept is an internal one defined by reason and conscienceze.

The Unitarian Church slogans are: Unus est Deus and Christus servator,
non salvator. There is only one God, absolute and simple. The Logos of John's
Gospel is only the metaphorical name of the man Jesus born of Mary?’. The
Unitarian believer tries to follow Him, not to worship Him, His teachings and His
model of life28, His moral authority. The life being importantand teachings of Jesus
Christ represent the genuine model of living one’sown life, as the one who has
reached the highest level of living. Each one is his own savior, Jesus just shows us
the way?°. Jesus is at most a supernatural being. Some Unitarians deny the pre-
existence of Christ and question the virgin birth, although their predecessor, Paul
of Samosata denied the pre-existence of Christ, but accepted the virgin birth.

The Unitarian Church recognizes only two sacraments: the Baptism
and the Lord's Supper - a symbolic act in the memory of life, teachings and
death of Jesus3,

This denomination which can hardly be called Christian has an Arian
Christology, on Arminian soteriology and Pelagian anthropology. The Unitarianism
as doctrine has a subordinationist Christology of Nestorian matrix3!. The
Unitarianism is a product of the deification of reason, the rejection of biblical
authority, it is an attempt to solve salvation without Christ and the Church, to
deny the specific teachings of Christian faith and to create a new doctrine32.

The Arian principles are reaffirmed: the monarchy of the Father, only
God the Father is the uncreated and unborn principle- ayévvntog. In fact, the
name "Father" embraces the primacy and superiority over the son.

The Son is created and therefore not eternal. "God was not always Father,
but was once when God was alone and was not yet Father. But He made Himself
Father afterwands. And He was not always the Son, for all being made out from
nothing and all creatures and beings being made, the Word of God was made out of
nothing, too. And there was a time when He was not. And He was not He was made,
but He also had a beginning of creation33. He does not have divine attributes, but on
the contrary, He is bounded, imperfect, capable even to sin and as all creation He is
changing. The Word is not the natural and proper Son of the Father.

25 Cdrarea unitariand, p. 10.

26 Cdrarea unitariand, p. 10.

27 Kovacs, 2008, p. 135.

28 Cdrarea unitariand, p. 18.

29 Cdrarea unitariand, p. 19.

30 Cdrarea unitariand, p. 21.

31 Ludwig Miiller, Dogmatica cattolica, translated by Carlo Danna, (Milano: San Polo, 1999), 518.

32 Nacu, 195.

33 Sf. Atanasie cel Mare, Cuvdntul I impotriva arienilor, V, in Scrieri, part I, translated by Dumitru Staniloae,
in col. PSB, no. 15, (Bucuresti: Institutul Biblic si de Misiune al Bisericii Ortodoxe Romane, 1987), 160.
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If for Aryans Christ was a superior creature that was different from
other creations by moral perfection, perfection which He bestowed the highest
glory to which a creature could raise, the modern Antitrinitarians stripped Christ
of the old philosophical idea of a Logos-demiurge, too, Jesus Christ being only a
superior man. We find Aryan ideas of this nature at Protestants like Valentine
Gentile34, at Arminian theologians from the Netherlands like Episcopius, Limborch,
Courcelles and so on. (they have a subordinationist doctrine similar to that of
Eusebius of Caesarea)3s.

The danger comes from the Protestant tendency to explain rationally
the Holy Trinity, a trend which we find in the school of Wolf, Schelling, Hegel
and Feuerbach. The Protestants forget that the doctrine of the Trinity is a
unitary whole, that the act of creation is closely linked to the act of salvation.
In this respect, the father Staniloae said: “Some Protestant theologians said
not long ago and even now some say that salvation in Christ has no relation to
the teaching of God the Creator and thus would eliminate the first part of the
Creed. But a world which is not created by God, but exists by itself, can not be
raised from the non-sense of the plan in which it is, so it can not be saved. But
once it is created by God, is not meaningless and unworthy of God to be made
Himself subject of creation, in order to raise it to eternal life in union with
Him. The Councils of Nicaea and Constantinople knew what they did (based on
ancient symbols since the earliest Christian times) when they placed at the
beginning of the Creed professed at Baptism the doctrine of God the Creator3e.
The Nicene-Constantinopolitan symbol is called "ecumenical” because it is
recognized by all the Churches, denominations and Christian groups in the
world, apart from Unitarians and Socinians.

In modern Arianism fall also the Protestants which manifests a
rationalistic tendency. The free examination applied to the dogmas of the
Incarnation and the Trinity in the light of pure reason has as effect the developing
of rationalism and latent deism, which is on the fundamnet of Arian heresy.

Révész Imre, a Reformed theologian called Unitarian Church a non-
Reformed Church: the Unitarian religious communities and others like them can
be called Churches just in the broad sense of the word, by habit. The true Church
is only where Peter's belief is a basic confession: “You are Christ, the Son of the
living God” (Matthew 16:16). Only in this case we find the stone God wants to
build the Church on (Matthew 16:18). Who denies the Church's teaching on the
Holy Trinity and that Christ is the real God, he actually abandons this this rock3?.

34 Tritheism - he admits three eternal spirits, but the last two are subject to the former.

35 William Whinston, Primitive Christianity Revived, (Londra, 1710-1711), 136.

36 Dumitru Staniloae, footnote 13, at Sf. Atanasie cel Mare, Epistold cdtre Episcopul Adelfie, impotriva
arienilor, in Scrieri, part I, col. PSB, no. 16, (Bucuresti: Institutul Biblic si de Misiune al Bisericii
Ortodoxe Romane, 1988), 185-186.

37 Révész Imre, Egyhdztérténelem, (Budapest, 1995), 358.
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MAREA CONFRUNTARE: DE CE MAI EXISTA DISPUTE CU
PRIVIRE LA DUMNEZEU?

DORINA LOGHIN*

REZUMAT. Omenirea se afla intr-o perpetua cautare de raspunsuri la
problema existentei, respectiv non-existentei unui Creator transcendent
inteligent, un punct de referintda de maxima importanta atat la nivel macro cat
si micro universal, iar aceasta odisee dureaza dintotdeauna. Epistemologia
religiei si epistemologia stiintei sunt douad arii ale activitatii umane aflate in
permanentd divergentd din cauza modului personalizat in care fiecare
intelege si se raporteze la aceasta dilema. in dezbaterile cu privire la credint3,
orice argument poate fi considerat de catre tabara adversa ca fiind eronat.

Cuvinte cheie: teism, ateism, epistemologie, dezbatere, disensiune, justificatie.

Introducere

In dezbaterile cu privire la credintd, orice argument poate fi considerat
din perspectiva adversa ca fiind eronat. Omul a continuat sa scotoceasca prin
toate sertarele cunoasterii doar-doar va gasi mult ravnita explicatie privind
originea universului si a vietii. Pentru a obtine raspunsul asteptat, unii au optat
pentru transcendenta ca fiind solutia cea mai viabila pentru a-i scoate din
incurcatura, altii pentru rationalitatea pragmatica. Aderarea la una dintre cele
doua coordonate si, automat, excluderea celeilalte a dus la scindarea omenirii in
douad tabere antitetice care nici pand In prezent nu au reusit sa ajunga la un
consens constructiv, elementul de echilibru care poate asigura perpetuarea in
mod decent si, In cele din urm3, in siguranta a civilizatiei umane. Aceasta perpetua
divergenta este investigatd cu aceeasi atentie si asiduitate din perspectiva
ambelor pozitii, in sensul ca se efectueaza cercetari amanuntite atat in sfera
epistemologiei religioase cat si In cea a epistemologiei stiintei.

Apararea unei teze se face prin argumentare. La randul ei, argumentarea
se construieste Tn mod corect, ceea ce inseamna cd argumentul adus este unul

Asist. Univ. Dr., Facultatea de Litere, Departamentul de Limbi straine specializate,
Universitatea “Babegs-Bolyai” din Cluj-Napoca, dorinaloghin@hotmail.com
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solid, respectiv in mod eronat, argumentul adus fiind unul falacios. in cazul de
fata corectitudinea, respectiv eroarea argumentativa este determinata de
contextul intentional al argumentelor emise. Contextul este hotdrator pentru
stabilirea veridicitdtii argumentului in cauza, care veridicitate este, la randul
sau, circumscrisa mai largii arii de contextualizare a discursului.

Pentru a intelege fenomenul de acceptare sau respingere a existentei
lui Dumnezeu se impune ca mai intdi sa se traseze cu exactitate natura
factuala a contextului In care are loc schimbul de argumente.

Aspectele legate de conceptul de Dumnezeu au reprezentat dintotdeauna
o sursd de dezbatere acerba. Realizarea unei analize aprofundate acestei
probleme pe cit de complexe pe atit de spinoase, precum si efectuarea unui
studiu exhaustiv al referirilor critice in acest sens, ar fi un demers mult prea
indraznet raportat la spatiul acestui articol. Exista, se stie, o mare cantitate de
literatura care prezinta diferite perspective asupra acestei chestiuni iar critica
stiintificd complementara este la fel de ampla precum problema in sine.

Articolul de fata propune o privire de ansamblu asupra caracteristicilor
de baza precum si un esantion de analiza stiintifica a fenomenului care poate fi
numit generic “dilema asupra conceptului de Dumnezeu.” Acest lucru ar constitui
suportul necesar pentru studierea conflictului de opinie in care sunt implicati
cativa savanti de marca afiliati, fie prin obarsie fie in alt mod, Marii Britanii.

Intrebarea care continui si dea bitii de cap si azi la fel ca inainte este
motivul pentru care demersurile de abordare a aspectului Divinitatii, mai
exact la existenta sau non-existenta unei entitatati creatoare atotputernice de
natura diving, actioneaza In continuare ca agenti de segregare sociala. Acest
lucru se dovedeste a fi cu atat mai neverosimil cu cat era de asteptat ca, pana
la ora actuald, omenirea sa fi realizat deja semnificatia capitala a dialogului
social rezonabil, consensual, segmentul spiritual fiind, poate, cel mai mai vizat
in acest sens. Cu toate acestea insd, se pare ca o societate cu cat e mai
‘evoluatd’ cu atat sunt mai ascutite disputele intre membrii sai tocmai pe
probleme spirituale. Mai mult decat atat, ajungerea la un consens rezonabil in
acest context principial nu pare a fi un deziderat unanim impartasit.

Partea intai
Neostoita disensiune

Adevar, convingere?, justificare

Epistemologie religioasa si epistemologia stiintei sunt doua teritorii de
activitate umana care dintotdeauna au fost in contradictie una cu cealalta.
Epistemologia este acea ramura a filozofiei care ne invata cum sa facem cele

1‘Convingere (belief)’in sensul de incredere sau credinta in ceva.
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mai bune alegeri 1n viata, adica ce principii ar trebui sa ne ghideze atunci cand
facem aceste alegeri. Adesea, cand vine vorba de confruntarea dintre cele doua
zone de acces la cunoastere, apelativele aplicate acesteia sunt toate cu
conotatie negativa: ‘conflict’, ‘neintelegere’ si ‘segregare’, si nu ‘cooperare’ sau
‘dialog productiv’, cum ar fi de dorit.

Dar dincolo de aspectul contondent-antagonist al confruntarii, scopul
final al oricareia dintre partile implicate In ea este accesul la adevdrata
cunoastere, la Adevar.

Dar ce este adevarata cunoastere?

Ichikawa si Steup disting intre a. o cunostere a faptului ca “acesta si
acesta e cazul, sau asa si asa stau lucrurile’, pe care ei o numesc cunoastere
“propozitionald’, si b. cunosterea a cuiva sau a ceva, mai exact cunoasterea
unui proces (“a cunoaste un loc sau o persoang, si a sti cum sa faci ceva”). Ei fac
urmatoare analiza a conceptului de cunoastere adevdratd: “S stie ca p”, unde S
este subiectul ce cunoaste si p reprezinta propozitia cunoscutd, si, de asemenea,
ce conditii ncesare si suficiente trebuiesc indeplinite pentru ca S sd stie cd p.
Analiza cunosterii propusa de Ichikawa si Steup reflecta faptul ca “cunoasterea
faptului ca p este, adica reprezinta, cel putin In mod aproximativ, o convingere
adevdratd justificatad.”

Triada necesar-conditionala are urmatoarea configuratie:

a. Cunoasterea este conditionata de adevdr. Deoarece propozitiile false
nu pot fi cunoscute, pentru ca o propozitie sa fie cunoscuta, este nevoie de
factorul adevdr, ca element implicit necesar.

b. Cunoasterea necesita convingere (pentru a cunoaste o propozitie, S
trebuie sa creada acea propozitie, in sensul in care este convins ca aceasta este
adevarata).

c. Cunoasterea are nevoie de justificare. Faptul ca S crede ca p poate fi o
pura intamplare. Ichikawa si Steup concentreaza triada conditionata si o simplifica
aratand ca “S stie cd p daca si numai daca p este adevarata si faptul ca S crede ca p
este justificat” Prin urmare, adevdrul, convingerea si justificarea sunt “necesare in
mod individual si suficiente prin asociere pentru [Infaptuirea actului] cunoastere.”2

In esents, schema are o aplicabilitate generali. Acesta poate fi folosita
in orice demers ce presupune elaborarea unui model sau al unui sistem
conceptual care ar putea propune un raspuns legitim si justificat pentru o
intrebare axiologica.

De asemenea, mai e si aspectul convingerii (belief), care poate fi
interpretat ca fiind un set de convingeri (convictions) dobdndite, care sunt fie

2 Jonathan Jenkins Ichikawa si Matthias Steup, “The Analysis of Knowledge”, The Stanford
Encyclopedia of Philosophy (Editia Toamna 2013), Edward N. Zalta (ed.), forthcoming URL =
<http://plato.stanford.edu/archives/fall2013 /entries/knowledge-analysis/>. (ultima verificare
August 2013)
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rezultatul achizitiilor experientiale anterioare procesate prin intermediul
ratiunii si testate in practica, fie rezultatul unor incidente aleatorii. Putem
asadar vorbi in primul caz de o varietate de credinta ‘procesatd’, iar in al doilea
de o varietate de credinta ‘de tip instant.’

Alister McGrath, spre exemplu, sustine ca “simpla realitate a vietii este
aceea ca noi toti, indiferent de ce credem despre Dumnezeu, ne bazam vietile pe
convingeri - pe ceea ce nu se poate dovedi [ca fiind adevarat] Insa e ceva pe care 1l
percepem ca fiind ceva sigur si perfect credibil [avem certitudinea interioara
ferma ca asa este].”3 A crede in ceva inseamna pur si simplu a declara acel lucru
adevdrat. Un credincios are convingerea ca transcendentul divin este veridic
datorita unui simplu act de credintd (cat de ‘simplu’ este insa acest act de credint3,
este o chestiune si ea indelung dezbatuta de teologi si de atei deopotriva).

Credinta mai este definita si ca fiind produsul proceselor sau al facultdtilor
cognitive fiabile. Aceasta perspectiva este cunoscutda sub numele reliabilism.
Ichikawa si Steup remarca faptul ca prin justificare, credinta lui S este consemnata
ca valabila si nu mai e privita ca fiind rezultatul exclusiv al unui hazard fortuit.

Directia traditionalad evidentiaza rolul ratiunii in determinarea convingerii
lui S ca p este adevarat. Astfel, convingerea lui S ca p este adevarat nu va mai fi
privita ca fiind un fapt pur conditionat de pura intamplare, deoarece in sprijinul
acestui fapt exista proba, adica verificarea sau verificabilitatea acelei convingeri.
Dovada consta in elementul care confera justificabilitate convingerii (credintei).

Un credincios ar folosi urmatoarea formula:

Convingerea ferma = Credinta = Cunoastere = Adevar.

Dar cum accedem la adevar? Si ce este ‘adevarul esential’?

Platon, care si-a dedicat eforturile de o viata elucidarii conceptului de
Adevar, sustine ca in cazul In care existad un adevar ultim, acesta este si
perceptibil si, prin urmare, si investigabil. Pe scurt, acest adevar este accesibil
cunoasterii umane.

0 poveste hindusa ne invata ca adevarul este, insa, relativ. La adevarul
esential nu se ajunge prin cunoastere umand, deoarece aceasta este limitata si
supusa erorilor. S-a efectuat un experiment in care sase barbati orbi au fost
rugati sa descrie un elefant. Fiindca erau orbi, ei si-au construit imaginea
animalului doar pe baza informatiei primite prin intermediul perceptiei tactile.
Au rezultat sase descrieri complet diferite deoarece fiecare din cei testati a
atins o alta parte a corpului animalului.

Desigur, aceasta este o parabold, unde elefantul simbolizeaza viata iar
orbii suntem noi. Noi toti cercetam viata, 1i exploram diferitele fatete,
‘atingandu-le’, si o percepem conform propriei noastre “orbiri” iar reprezentarea

3 Alister McGrath, “There is Nothing Blind about Faith”,
http://www.abc.net.au/religion/articles/2011/02/14/3138299.htm. (ultima verificare
August 2013)
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pe care o avem fiecare despre ea este singularad in aceea ca acesta nu este in
nici un fel similara cu reprezentarea, sau perceptia, celuilalt despre ea. Noi, de
fapt, “descriem” viata intr-un mod personal, reprezentand-o pe baza propriei
noatre perceptii despre aceasta. Suntem orbi pentru ca nu suntem capabili sa
vedem Viata asa cum este ea de fapt. Atata timp cat suntem orbi, atata timp cat
avem aceastad scuzd, erorile neintentionate pot fi trecute cu vederea. Pentru
cele intentionate, Ins3, cu siguranta trebuie sa raspundem.

Atat stiinta cat si religia sunt In cautare de raspunsuri la intrebarile
legate de adevar. Ceea ce ambele cauta sa demonstreze de mult este modul in
care adevarul influenteaza existenta umana. Conform obiectului investigatiei,
cercetarea ontologica se concentreaza pe modul in care aceasta interactiune
adevar-existenta poate fi observata la nivel concret, fizic (aria de expertiza a
stiintei), precum si la un nivel extra-senzorial, transcendent (aria religiei).
Interesul nostru, care, In acest caz, este unul singur si de-o parte si de alta a
ecuatiei, se refera la perpetuarea in siguranta a vietii, a noastre precum si a
mediu in care traim. Axiologia religiei se bazeaza pe trei argumente in
favoarea existentei Divinitatii Creatoare, si anume argumentul teleologic,
argumentul ontologic si argumentul cosmologic. Toate aceste argumente sunt
puternic puse sub semnul intrebarii de catre atei pe motivul ca s-ar afla in
flagranta contradictie cu stiinta.

Atat epistemologia ateist-stiintifica cat si cea a religiei se sprijina pe
sistemul de baza format din triada conditionala adevdr, credintd* si justificare.
Chiar daca scopul investigatiei este acelasi la ambele, instrumentele de
investigare sunt diferite. Cu toate cd, in mod normal, intre cele doua demersuri
ar trebui sa existe o perfectd armonie, deocamdata domneste dezbinarea iar
tensiunea sociala rezultatd atinge la cote periculoase.

Pe de alta parte, atat axiologia religiei cat si cea a stiintei sunt sustinute
de sistemul de valori filosofic care este validat ca fiind moral, respectiv estetic.
Problema consta In faptul ca tehnicile divergente utilizate in cadrul analizei,
aidoma afluentilor acelasi rau, diverg de la cursul principal, ludnd-o fiecare in
alta directie, in cdutarea a ceva care in cele din urma se dovedeste a fi, practic,
acelasi lucru. Mai mult, eforturile de ambele parti au obiective identice: eterna
lupti a omului pentru a gasi raspunsul la marile intrebari despre viata. In loc
sa-si uneasca fortele pentru a atinge acest scop, oamenii se cearta pe intaietate
in gdsirea celei mai bune explicatii pentru astfel de probleme. Si se cearta in
continuare. De ce oamenii simt nevoia sa complice cautarea adevarului atat de
mult Tncat sa sfarseasca in antagonism si ura, este poate mai putin important.
Ceea ce conteaza cu adevarat este faptul ca rivalitatea dusmanoasa pare a fi
inexorabila, alimentatd, asa cum este, de refuzul fiecareia din partile implicate

41In cazul stiintei, ,credinta” este convingerea in ceva pe baza ratiunii.
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de a adopta o pozitie cu adevarat toleranta cu privire la revendicarile celeilalte
parti: eterna intolerantd, alimentata de idealuri marunte si dirijata de egoism
si orgoliu meschin.

Sunt, totusi, destul de multi care recunosc deja ca incompatibilitatea
dintre stiinta si religie este o prejudecata dictata de o atitudine complet viciata
si, ceea ce este minunat de incurajator, acesti oameni militeaza ferm impotriva
vechii mentalitati perdant-sectariene.

Tot mai multi ajung sa realizeze faptul ca religia si stiinta sunt doua
dimensiuni ale epistemologiei la fel de vitale pentru adevaratul progres al
umanitatii. Acest lucru inseamna ca spiritualul si concretul se reunesc din nou
pentru a forma un spatiu comun de investigatie si ca proba utilitatii lor este
data doar de actiunea comuna. Acest lucru este evident deoarece stiinta si
religia vorbesc in acceasi masura despre dedicarea omului fata de o cauza
nobild: viata la cei mai inalti parametri. In timp ce stiinta ridica calitatea vietii
la modul concret, efectiv si, foarte important pentru mintea sceptica a omului,
verificabil, si, prin urmare, logic-explicabil, oferta religiei pentru o viata buna
se traduce in termeni spiritual-etici: umanism, moralitate, traditie, respect si
pace generala. Desigur, in ciuda tuturor dovezilor ce atesta schimbarea care se
infaptuieste aproape cu viteza luminii, stiinta nu poate da raspuns singura la toate
dilemele existentiale. Exista nevoi dincolo de cele pur fizice sau intelectuale care
isi revendica solutionarea. Viata noastra spirituald se desfasoara in paradigma
numenului, sau a numenalului, acel lucru in sine, care ne este cunoscut doar
prin ratiune pura si se refera la Divinitate, la libertate(a) si nemurirea
sprituala, si pe care unii 1l numesc, din lipsa unei mai bune explicatii, ‘intuitie’.
Acest aspect intrg, in general, iIn domeniul de expertiza a religiei. Pentru a fi
trebuie mai intdi sa existdm, existenta noastra presupunand participarea
materialului nu mai putin decat pe cea a spiritualului.

Desigur, pe parcursul existentei noastre alegem 1n ce sa credem si ce sa
respingem, dar orice linie am ales sa urmam, adevarul despre viata este, sau ar
trebui sa fie, unul, si anume ca viata este un melanj perfect de rationalism si
spiritualitate, care nici ea nu e mai putin rationala. Urmand calea rigorii obiective,
stiinta se straduieste sa demonstreze ca orice lege este conditionata de anumiti
parametri logici, lucru de care tine cont si religia, insa o face abordand lucrurile
dintr-o altfel de perspectiva si apeland un vocabular diferit.

Chiar daca efectele principiilor etice sunt percepute in mod similar,
stiinta sustine ca religia nu explica comportamentul uman in termenii justificarii,
sau a motivatiei moralei obiective, ca explicatiile sale sunt predominant
subiective si, In mare masurd, daca nu in Intregime chiar, nerealiste. Religia, pe
de altd parte, se refera la moralitatea stiintifica ca fiind un fenomen care este
“incomplet prin excludere”. Fiecare din parti revendica in mod la fel de ferm
exclusivitatea la moralitate obiectiva: religia ne Invata ca moralitatea obiectiva
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deriva din setul de legi date de Dumnezeu pentru om intru ascultare, in timp
ce, din perspectiva stiintei, moralitatea obiectiva consta in setul de principii
moral-universale (principiile Legii Naturale) si exclude orice punct de
referintd transcendent pentru aplicabilitatea si functionabilitata acesteia. In
numele progresului si al bunastarii generale, atat religia cat si stiinta se
straduiesc in mod cert si evident sa aplice preceptele codului moral cat mai
bine, dar fiecare o face in modul sau propriu.

Astazi multi dintre noi, indiferent de educatie, isi exprima increderea
in posibilitatea stabilirii unui dialog pertinent si cooperant intre stiinta si
religie. Tot mai multi oameni de stiinta se raporteaza la procesele vietii, la
univers chiar, abordand si perspectiva spiritualitatii. “Acesti oameni stiu cum
sa creeze un echilibru Intre cele doua. Ori de cate ori observa un dezacord sau
o dizarmonie Intre acestea, nu pierd timp criticind-o pe una sau pe alta ci pur
si simplu merg inainte. Cei care nu cred in religie, spiritualitate, ori in
Dumnezeu nu trebuie sa critice stilul de viata sau convingerile acelora care
cred in ele.” 5 Aceast lucru, desigur, este valabil si invers.

Donald Lindsay adoptd o pozitie neutru-tolerantd fata de ambele
orientdri, cea religioasa si cea stiintifica. El crede ca un om de stiinta rational este
atras de subiecte “extreme”, adica de informatia din afara generalului, ceea ce
reflecta scepticismul sau si nu o pozitie atee sau una religioasa. El noteaza in mod
realist faptul ca investigatia stiintifica nu-si poate limita activitatea intre peretii
unui laborator deoarece interesul omului de stiintd, de fapt, la fel ca cel al
oricaruia dintre noi, trece dincolo de granitele spatiului stramt. Stiinta nu este, nici
nu poate fi, perfect sigura de descoperirile sale deoarece dovada rezida in
perpetua schimbare, in perpetua devenire, si fiecare noutate in domeniu opereaza
schimbari in convingerile noastre. “Descoperirile extraordinare”, spune el, au
nevoie de “dovezi extraordinare” care sa le sustina.

Lindsey vine cu urmatorul argument: S3 presupunem ca cineva spune:
“Am un metru cub de sare in laboratorul meu.” Nu as sovai sa-l cred. Sa
presupunem ca altcineva spune: “Eu am un metru cub de platina in laboratorul
meu.” Probabil as intreba de ce are nevoie de atat de multa platina. Probabil
as intreba daca e sigur de cantitatea pe care o declara. Dar, daca raspunsurile
sale au fost corecte, as accepta. Dar daca cineva spune: “Eu am un metru cub
de plutoniu in laboratorul meu.” Ei bine, doar intr-un laborator special s-ar
gasi ceva atat de scump, de periculos si de inutil (si de ilegal). Ei bine, in cazul
acesta, cam ai nevoie de multa putere de convingere sa faci credibila o
asemenea afirmatie, nu?”é

5 Muhammed Haris, “Controversy between Science and Religion”, http://www.saching.com/
Article/Controversy-between-Science-and-Religion/3671 (ultima accesare iulie 2013).

6 Donald Lindsay, “Skeptics What and Why”, http://www.don-lindsay-archive.org (ultima accesare
august 2013)
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In ceea ce priveste manipularea informationald, avertismentul siu este
clar: pentru a va proteja impotriva rationamentelor intentionat falacioase, fiti
la detalii. “Emisiunilor de televiziune le place ca misterele lor sa ramana
nerezolvate. In goana lor dupi rating, tind s omitd micile detalii. De exemplu,
ca atunci cand va prezinta o imagine fiara a mentiona ca aceasta este un fals
declarat. Sau va arata lumini pe cer fara a mentiona cd, in noaptea respectiva,
Fortele Aeriene au parasutat rachete de semnalizare.””

Lindsey motiveaza ca a optat pentru scepticism pentru ca aceasta ofera
0 perspectiva asupra vietii care cel putin incearcd sa evite sa vanda iluzii de
oamenilor. “De scepticismul? Deoarece convingerile false le fac rau oamenilor,
ii costa bani, si 1i conduc spre acte de distrugere a mediului inconjurator.”8

Pentru a efectua o analiza-ancheta asupra problemelor de religie, anti-
religie, sau de non-religie, sau la controversa dintre acestea, este foarte important
ca cei ce conduc aceasta ancheta sa detina macar un minim informational initial
privind domeniile In cauza, aceasta fiind ea Insasi o intreprindere indrazneata.

Religia a fost definita in multe feluri, majoritatea abordarilor fiind, Tn
general, de factura conceptuald. Drumul de la concept la filozofie sau la stil de
viata este extrem de complex si anevoios — daca nu de-a dreptul imposibil - de
parcurs intr-o singura viatd. Sfantul Augustin spune ca toti stim exact ce este
timpul pana In momentul in care cineva ne cere sa-1 definim. Cam la fel stau
lucrurile si in cazul religiei sau al oricarui alt domeniu la fel de vast al cunoasterii.

Contextual vorbind, nenumaratele definitii ale religiei sunt toate
corecte. Pe scurt, religia ar putea fi definita drept stiinta despre relatia dintre
Creator (entitate supranaturala omnipotenta) si creatia Sa.

Fiind un domeniu atit de vast, cercetarea se aplica in mod
particularizat, activitatea scindandu-se pe subdomenii, extrem de numeroase,
fiecare optiune reflectand interesul cercetdtorului respectiv, interes ce vizeaza
unul sau altul din aceste teritorii de expertiza. Prin continutul sau, religia se
orienteaza in primul rand spre valori (adevar, iubire, compasiune, empatie) in
timp ce prin valenta expresiei estetice (ritualuri, obiceiuri, rituri, sau traditii)
ea urmareste implementarea sociala a acestor precepte.

Fara nici o exagerare, disputele cele mai aprinse, perpetua dusmanie
latenta ce otraveste comnicarea dintre sfera religiei si cea a anti-religiei,
izvoradsc din aceasta indecizie, sau lipsa de fermitate cand se pune problema de
a trasa un hotar Intre aceste doua conotatii atasate termenului (mai degraba
decat conceptului in sine) de ‘religie.’

Existd multe moduri de autoexprimare a religiei, unele care isi
construiesc sistemul axiologic in jurul conceptului de Unicd Divinitate

7 ldem, Lindsay
8 Donald Lindsay, “Skeptics What and Why”, http://www.don-lindsay-archive.org (ultima
accesare august 2013)
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Creatoare, altele care se focalizeaza asupra ideii de fortd sau de energie
universald ca sursa generatoare de viata, pe cand altele sustin ca universul
este sub jurisdictia unei pleiade de zei, fiecare cu propriul sdu “arondisment”
in care isi exercita controlul. Cu toate acestea, ar fi incorect sa se incerce
incadrarea tuturor acestor perspective in limitele aceleasi definitii standard,
deoarece unele fac referire la aspectul personal iar altele la standarde sociale.
Unele se raporteaza la credintd ca la o chestiune strict intima (dimensiunea
individuala) in timp ce pentru altii religia este importanta in sensul in care ea
reprezintd un mod de exprimare concret, practic (dimensiunea sociald). Pentru
unii, coordonata credinta este centrata pe adevdrul pragmatic, pentru altii pe
relatia cu intangibilul.

Modul in care definim religia reflecta perspectiva personala si rareori
versiunea generala a definitiei sale. Encyclopaedia Britannica Online (2006)
insumeaza mai multe propuneri de definire a acestui concept. lata cateva:

Religia este “raportul omului cu ceea ce acesta considera sfant, sacru,
spiritual sau divin.”

Ateii ar putea agrea definitia data de A.N. Whitehead, care ne spune ca
“religia este ceea ce face omul cu propria sa singuratate” sau interpretarea pe
care o da Freud termenului atunci cand spune ca “religia este o iluzie care este
alimentata de faptul ca se pliaza pe tiparul dorintelor noastre instinctuale.”
(Sigmund Freud, Noi Prelegeri la Introduerea in Psihanalizd). “S-ar putea, de
asemenea, sd fie de acord si cu J.M. Barrie pentru care “religia fiecaruia
reprezinta totalitatea preocuparilor si a intereselor persoanei respective” (The
Twelve-Pound Look, 1910).”9

Atunci cand vine vorba de convingeri, ateii par sa fie mai rezervati
decat credinciosii In aceea cd nu Incearca sa convingd pe altii sa se ralieze
codului lor de valori. Ei acceptd sa poarte un dialog cu practic oricine, atata
timp cat interlocutorii lor 1si pastreaza opiniile religioase pentru sine.

Viata este organizata in conformitate cu si in cadrul unei retele numite
‘matrix complex’, functionalitatea fiindu-i conferita de aplicarea corecta a unui
sistem de interferente care, in mod cumulativ, sunt indispensabile retelei per
ansamblu si care sunt secvential suficiente pentru fiecare dintre fazele sale
evolutive. Comunicarea este componenta care defineste functionalitatea matriciald,
ea depinzand, la randul sau, de o altd componenta numita rezonabilitate.

De asemenea, rationalitatea, poate fi considerata ca fiind factorul de
echilibru al sistemului deoarece mentine un raport ordonat, o corespondenta
disciplinatd, intre logica si intuitie, componentele sale antagonice contextuale
care ii determina dialectica. Acest lucru Inseamna c3, in actul inferential, omul
activeaza atdt componenta intuitiva cat si pe cea logica a gandirii. Ratiunea

9 Sursa: John Bowker, “Religion - The Meaning of Religion” in The Concise Oxford Dictionary of
World Religions, Oxford University Press, 2000.
251



DORINA LOGHIN

este mijlocul de mediere dintre procesele si fenomenele care au loc sau se
manifestd in micro si macro dimensiunea mediului in care traim. Astfel,
mintea umana este capabila sa proceseze stimulii pe care 1i primeste si sa
formuleze explicatii compatibile cu contextul nostru situational individual.
Aceste explicatii sunt deductii sau inferente care, ficute pe baza probelor pe
care le cdutdm, le identificdm si le prelucrdm intr-un mod original, ne conduc
in cele din urma la o intelegere cat mai corecta posibil despre lume. Avand in
vedere faptul ca dovezile circumstantiale nu constituie o proba de incredere
pe de-a-ntregul si, prin urmare, sunt deschise interpretarii, este nevoie de
sprijinul adevarurilor probate In urma experimentului si observatiei. Aceste
dovezi se numesc dovezi empirice, si sunt piesa de rezistenta a procesului de
rationalizare. Oricat de valoroasa at fi ratiunea (gandirea logica) pentru
modelarea capacitatii de Intelegere omului precum si a capacitatii sale de a se
adapta la solicitarile existentei, ea nu este un instrument perfect si, spune
religia, nu este singurul instrument in acest sens.

Celalalt tip de dovezi ne parvine pe calea spiritualitatii si se numeste
credintd. Oricat de ciudat ar parea pentru unii, omul rational nu a fost
niciodatd in masura sa subziste in afara zonei de spiritualitate, ceea ce
dovedeste ca cele doua (ratiunea si spiritualitatea) merg mana in mana, fie ca
ne dam seama de acest lucru si, cum ar fi de dorit, il recunoastem, fie ca il
ignoram sau, mai rau, in caz ca il constientizam, il negam.

Opiniile expertilor din ambele tabere

Preocuparea cu privire la problema existentei respectiv non-existentei
unui Creator inteligent transcendent, un punct de referinta de o inexprimabila
anvergura atat in plan macro universal cat si In plan micro universal (individual,
personal), se contorizeaza in milenii. Trecerea timpului nu a schimbat mai nimic:
fiecare generatie, scindata in doua parti distincte, afirrma aceasi lucru, si anume
faptul c3, la vremea respectiva, atasamentul, respectiv distantarea fata de
spiritualitate, de Divinitatea Creatoare si, legat de acestea, de practica religioasa, a
atins cote maxime. Astazi, lucrurile nu stau cu nimic altfel.

Reverendul si profesorul de teologie Alister McGrath de la Kings
College, Londra, crede ca in prezent asistam la o resuscitare a interesului fata
de o viata bazata pe credinta in Divinitatea Creatoare.

Oameni de stiinta ca Richard Dawkins, Sam Harris, sau Peter Atkins
sunt de parere ca asemenea preocupari sunt, in cel mai bun caz, inutile. Omul
ar trebui sa se exprime dincolo de constrangeri gen superstitii sau prejudecati,
religia ocupand printre acestea un loc prioritar.

Specialistul in fizica particulei Brian E. Cox sustine cd “a fi contra
religiei nu te ajuta la nimic. A te declara antifanatism, e cu totul altceva. Potji,
de exemplu, sa spui ca cineva e un idiot daca crede doctrina Creationtista,
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conform careia lumea a fost creatd in urma cu 6000 ani. Ai voie sa-i spui in fata
ca e un idiot. Dar a te declara ateu, cineva care este Impotriva tuturor religiilor,
nu este o optiune.”10

Paradigma, sau paradigmele, oricarui nou secol sunt evaluate in raport cu
ineditul acestora. Noutate si de-o parte si de alta a marii dileme in conformitate cu
preceptele fiecarei ‘dogme’. Unii spun ca pentru a fi cu adevarat liberi ar fi timpul
sa Intelegem fn sfdrsit ca trebuie sa ne Intoarcem fetele catre Creatorul nostru.
Sau, c3, dimpotriva, pentru a fi fericiti si liberi nu (mai) avem nevoie de ajutor
transcendent.

Lupta dintre parti este inegald, deoarece homo novus religiosus si noul
ateism par sa domine scena gandirii moderne. Acest lucru vorbeste, de fapt,
despre configuratia timpului acestuia, de Novus ordo seclorum (Noua Ordine a
Veacului).

McGrath, spre exemplu, e de parere ca bigbangul contextului socio-
spiritual prezent a fost catastrofalul, dezonorantul 11 septembrie 2001.
Tragedia a iscat un val de Intrebari ce veneau din diverse sectoare sociale cu
privire la prezenta sau absenta lui Dumnezeu. El se intreabd daca aceasta
atrocitate - ca de altfel multe altele de atunci incoace - a fost cauzata de modul
in care oamenii 1l vad si il interpreteaza pe Dumnezeu, sau a fost doar un alt
incident Ingrijorator atribuit manipularii bolnave a relatiilor sociale. Opinia
cea mai larg impartasita este ca acest incident, care a declansat inceputul unei
‘noi ere’, a consituit un punct de o importanta cruciald pentru modul in care
trebuie sa ne raportam la spiritualitate de acum fnainte.

Din pleiada marii intelectualitati a momentului, ies in linia Intai a
frontului de lupta contra a tot ceea ce tine de Dumnezeu si de religie cativa
experti in diferite domenii de activitate. Numele lor au ajus de notorietate
publicd datorita pozitiei lor contra lui Dumnezeu: Richard Dawkins, Sam
Harris, Christopher Hitchens, Ayaan Hirsi Ali, ca sa numim doar pe citeva din
personalitdtile de marca a lumii universitare, medicale si politice, care au
devenit deja veritabili guru ai marii audiente. Dezastrul din 11 septembrie
2001 i-a facut pe toti sa declare la unison ca religia este in mod intrinsec
periculoasa.

“Astfel, eu cred ca existd aceastd furie reald, aceasta frustrare si, in
cazul unora, o acuta disperare, vis-a-vis de faptul ca in lumea de astazi religia
inca exercitad o influenta majora. Deci, eu cred ca toata aceasta eruptie de carti
pe epiderma prezentului climat social vine exact din acest sentiment de furie
generat de faptul ca ceva, care ar fi trebuit sa dispara cu mult timp In urma,
este Inca aici. Si, Tn mod cert, a fost catalizatd de momentul septembrie 2001,

10 Brian Cox Exhibits the God Virus, http://www.atheismuk.com/2011/02/26/atheism/brian-
cox-exhibits-the-god-virus/ (ultima accesare August 2013)
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iar cartea lui Harris, cea a lui Dawkins precum si multe alte asemenea carti, au
fost, desigur, catalizate de acel eveniment-semnal.”!!

Problema unui dialog intre cele doua parti a fost repusa in timpul unei
discutii deschise intre Alister McGrath si Richard Dawkins. Richard Dawkins
practic a fost acela care a subliniat faptul ca dialogul, in sensul unei discutii-
consens de anvergura, este pentru moment inexistent si ca acest lucru pare sa
fie indus de faptul ca una dintre pdrti nu doreste sa priveasca la motivatiile
reale care stau la baza comportamentului decizional ale opozantului lor.

Moderatorul programului, Stephen Crittenden, lansat urmadtoarea
provocare: “lata ca religia bate In retragere in fata stiintei prin aceea ca stiinta
poate raspunde mai multor intrebari despre lumea fizica.”

McGrath admite ca multi oameni cu credinta in Dumnezeu exagereaza
de multe ori atunci cand pretind ca detin raspunsul la toate marile intrebari
ale vietii, dar c3, de asemenea, nici stiinta nu detine raspunsurile la intrebarile
existentiale pe care omenirea le cautd dintotdeauna. El Tnsusi om cu o solida
formatie stiintificd, - primul sdu titlu de Doctor este in Biofizica Moleculara,
obtinut la aceeasi University of Oxford care i 1-a acordat si pe acela de Doctor
in Teologie - McGrath considera ca stiinta este un canal investigatie care ne
permite formularea de explicatii legate de fenomene observabile in lumea
materiala si 1i recunoaste limitele atunci cand se pune problema de a da
raspunsuri la intrebarile referitoare la scopul existentei noastre in acest
univers. El este convins de necesitatea unui dialog rational, constructiv intre
stiintad si religie, pentru simplul fapt ca “este realmente posibil ca pe acest
teritoriu comun sa se produca o valoroasa trans-fertilizare.”

Prin faptul ca adopta mereu o atitudine impartiald, nu in sensul unei
indiferente retrograde ci In sensul detasarii sale de orice prejudicii marunte si
perdante, McGrath a devenit avocatul unui dialog rezonabil, constructiv,
purtat pe cale amiabila intre stiinta si religie.

Concluzie

Scindarea omenirii pe motive dictate de convingeri de natura pragmatica,
respectiv spiritual-religioasa continua sa reprezinte o realitate ale carei efecte se
resimt acut la nivel global. Absenta unui consens amiabil dar nu mai putin
rational, dorit sincer de unii insa respins cu obstinatie de altii, nu face decat sa
alimenteze pe mai departe starea de ura sociald si sa duca la segregare.

Jane Austen noteaza: “O minte bine informata te Impiedica sa alimentezi
vanitatea altora, atitudine de care orice persoana inteligenta cauta sa se fereasca.”12

11 The God Delusion and Alister McGrath, http://www.abc.netau/radionational/programs/
religionreport/the-god-delusion-and-alister-e-mcgrath/3213912 si http://mpegmedia.abc.netau/
rn/podcast/2007/10/rrt_20071024_0830.mp3 (ultima accesare, iunie 2013)

12 Jane Austen, Northanger Abbey, Wild Jot Press, 2009, p.69.
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Una din cele mai semnificative si vechi intreprinderi ale omului este
aventura sa in cautarea adevarului. Aceasta preocupare pe cat de fascinanta pe
atat de anevoioasa nu putea lipsi din agenda celor doua sectoare majore ale
epistemologiei, stiinta si religia, obiectivul lor comun fiind si demonstreze
implicatia determinanta a adevarului in intreaga existenta umana. Desi obiectivul
este unul, calea urmata si instrumentele utilizate sunt diferite, stiinta alegand
arsenalul demonstrabilitatii logice, verificabil In orice moment, iar religia pe
acela al transcendentului, care se sprijind pe forta Increderii in ceea ce nu se
poate demonstra empiric (inca).

Conflictul dintre cele doua este alimentat de lipsa unui consens in ceea
ce priveste originea si sensul vietii universale si, mai ales, destinatia si rostul
existentei omului.

Un alt obraz al marului discordiei este componenta eticd a aspectului
social uman. Stiinta acuza religia de lipsa unui obiectivism logic in aplicarea
principiilor eticii iar religia argumenteaza ca etica nefundamentatd pe
suportul principial transcendental nu este completa.

Cu toate acestea insd, ambele parti sunt de accord ca fara etica, societatea ar
cadea in mod iremediabil in degringolada.

Din pacate, efectele acestei disensiuni se resimt din ce In ce mai acut pe
planul social general afectandu-ne implicit pe fiecare in parte. Solutia ar fi
dialogul consensual, in spiritul unui umanism esential, singurul cu adevarat
constructiv si atdt de necesar pentru viitorul umanitatii. Acest dialog insa
ramane, deocamdata, in stadiu de ipoteza.
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ON THE GREAT CLASH:
WHY DO PEOPLE STILL ARGUE ABOUT GOD?

DORINA LOGHIN*

ABSTRACT. The concern over the problem of the existence, respectively the non-
existence of an intelligent transcendent Creator, a referential point of paramount
significance for both the macro and the micro universe, is counted in millennia.
Religious epistemology and the epistemology of science are two territories of
human endeavour that have always been at variance with each other because of
the personalised way in which they address this predicament. In debates on faith
any argument can be regarded as fallacious from the opposing party.

Key-words: theism, atheism, epistemology, debate, dissension, justification

Introduction

In debates on faith any argument can be regarded as fallacious from
the opposing party. Man has never ceased to rummage around for the
explanation to the origin of the universe. In order to get the expected answer,
some opted for transcendence as the most viable solution to get them out of
the quandary, others for pragmatic rationality. The adherence to one of these
two perspectives - and the automatic exclusion of the other - has divided
mankind into two parties at variance with each other. So far, they have not
been able to reach a constructive consensus, the element of balance that can
ensure the decent and, ultimately, safe perpetuation of human civilisation. The
constant divergence between these opposing perspectives has made the
object of meticulous research by either side in the sense that thorough
investigations are carried out within the domain of religious epistemology and
the epistemology of science.

The defence of a thesis is achieved through argumentation, which is
built up soundly/correctly, respectively erroneously/fallaciously and which,
in this case, is rendered by the intentional context of the arguments that are

* Asist. Univ. Dr,, Facultatea de Litere, Departamentul de Limbi striine specializate, Universitatea
“Babes-Bolyai” din Cluj-Napoca, dorinaloghin@hotmail.com
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made. Context is influential in establishing argument truthfulness, which is, in
turn, circumscribed to the larger area of discourse contextualisation.

In order to understand the phenomenon of acceptance or rejection of
the existence of God, the factual nature of the context in which the exchange of
arguments takes place must be precisely determined.

God-related issues have been a source of ardent debate since time out of
mind. A thorough account of the ways in which this multifarious predicament has
been dealt with and a comprehensive survey of the scholarly critique would be a
vast undertaking and is therefore beyond the scope of this article. There is a
huge amount of literature presenting various perspectives on this issue and
the complementary scholarly critique is as wide-ranging as the issue itself.

The present article presents a general account of the core features and
a sampling of the scholarly review of the ‘God dilemma’ phenomenon that
support the analysis of the opinion clash between prominent scholars of great
expertise that are related by birth or otherwise to Great Britain.

The question that continues to rack brains today no less than before is
why the issues that tackle the problem of the divine, more exactly the existence or
the non-existence of an almighty creating entity of divine nature, still act as
divisive social factors. This is all the more implausible as mankind should have
understood by now the paramount importance of a reasonable, consensual
dialogue in all life sectors, the spiritual segment in particular. However, it looks
like the more ‘evolved’ a society the sharper the dispute among its members
precisely on spiritual matters. Moreover, a consensus between opposing opinions
on these grounds doesn’t appear to be on everybody’s agenda.

Partl
The never-ceasing dissension
Truth, belief, justification

Religious epistemology and the epistemology of science are two territories
of human endeavour that have always been at variance with each other.

Epistemology is that branch of philosophy which teaches us how to make
the best choices of our life, that is, what principles should guide us when making
these choices. The confrontation between the two areas of access to knowledge
has often been referred to as conflict, dissension and segregation, rather than the
desirable cooperation or productive dialogue. But beyond the antagonistic aspect
of the confrontation, the ultimate goal of either party involved in it is access to
true knowledge, to Truth.

But what is true knowledge?

Ichikawa and Steup distinguish between a. knowledge that “such-and-
such is the case”, which they call “propositional” knowledge, and b. knowledge
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of someone or of something, namely knowledge of a process (“knowing a place
or a person, and knowing how to do something”). They parse the concept of
true knowledge in the following way: ‘S knows that p’, where S stands for the
subject who has knowledge, and p for the proposition that is known, and also
what necessary and sufficient conditions must be fulfilled for S to know that p.

Ichikawa and Steup’s knowledge analysis shows that “knowledge that
p is, is at least approximately, justified true belief.”

The necessary conditional triad has the following configuration:

a. Knowledge requires truth. Since false propositions cannot be known, in
order to know a proposition, truth is the required as the implicitly necessary factor.

b. Knowledge requires belief. In order to know a proposition, S must
believe it.

c. Knowledge needs justification. The fact that S believes that p may
happen purely by chance.

Ichikawa and Steup concentrate the conditional triad and make it
simpler by showing that “S knows that p if and only if p is true and S is justified
in believing that p.” Therefore, truth, belief, and justification are “individually
necessary and jointly sufficient for knowledge” 1.

In essence, the schema enjoys general applicability. It can be used for
any undertaking that is expected to yield a model or a conceptual system that
may come up with a legitimate and justifiable answer to an axiological question.

Also, there is the issue of belief, which can be interpreted as the set of
acquired convictions that are either the result of prior experiential acquisitions
processed by means of reason and tested in practice or the result of some
fortuitous incident. So, we can speak of a ‘brewed’ variety of belief, the former,
and an ‘instant’ variety of belief, the latter.

Alister McGrath, for example, contends that “the simple reality of life is
that all of us, irrespective of our views about God, base our lives on beliefs - on
things that we cannot prove to be true, but believe to be trustworthy and
reliable.”2 Believing in something means simply ascertaining it as true. A
‘believer’ has reached the conviction that the divine transcendence is true
through a simple act of faith. Yet, how simple that act of faith is, is a nut that
appears to be really hard to crack by believers and non-believers alike.

Belief is also said to originate in reliable cognitive processes or
faculties. This view is known as reliabilism. Ichikawa and Steup note that

1 Jonathan Jenkins Ichikawa and Matthias Steup, “The Analysis of Knowledge”, The Stanford
Encyclopedia of Philosophy (Fall 2013 Edition), Edward N. Zalta (ed.), forthcoming URL =
<http://plato.stanford.edu/archives/fall2013/entries/knowledge-analysis/>.  (last  accessed
August 2013)

2 Alister McGrath, “There is Nothing Blind about Faith”, http://www.abc.netau/
religion/articles/2011/02/14/3138299.htm. (last accessed August 2013)
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through justification, S’s belief is determined as being true not merely on
account of luck.

The traditional direction highlights the role of reason in determining
that S’s belief that p is true. §’s belief that p is true will no longer be seen as
conditioned merely by luck because evidence is there to support it. Evidence is
what makes a belief justified.

A believer would use the following formula: Firm Belief = Faith =
Knowledge = Truth

But how does one accede to truth? And what is the ‘essential truth’?

Plato, whose life-long endeavour was basically Truth-oriented,
contends that if an ultimate truth exists, it is also discernable, and allows itself
to human investigation. In short, it is accessible to human knowledge.

A Hindu story teaches us that truth is relative. Essential Truth is not
attainable through human knowledge because it is limited and subject to
errors. An experiment is made in which six blind men are asked to describe an
elephant. Since they are blind, they can only get knowledge of the elephant
from touching it. As each man has touched different parts of the animal’s body,
no description resembles any of the other descriptions.

Of course, this is a parable where the elephant symbolises life and the
blind men are us all. We all ‘touch’ life in our own ‘blind’ way and the
representation of each individual is unique, in that it is in no way similar to the
representation offered by any of his or her peers. What we do is ‘describe’ life
in a personal way, on basis of our own perception of it. We are blind because
we are unable to see Life as it really is.

So long as we are blind, so long as we have this excuse, unintentional
fallacies can be overlooked. For the intentional ones, however, we certainly
have to answer.

Both science and religion are looking for answers to truth-related
questions. What both have long been trying to demonstrate is the way in which
truth influences human existence. According to the object of investigation, the
ontological research focuses on how this interaction can be observed on the
concrete, physical level (science) and on a transcendent, extra-sensorial level
(religion). The interest, which in this case is the same for both terms of the
equation, relates to the safety of the perpetuation of life, ours and that of the
environment that contains us.

Religious axiology rests on three arguments for the existence of the
Creating Deity, namely the argument from design, the ontological argument,
and the cosmological argument. All these arguments are strongly questioned
by atheists for being inconsistent with science.

Both scientific-atheist and the epistemology of religion rest on the
basic system that involves the conditional triad of truth, belief and justification
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as support constituents. Despite the fact that the purpose of the investigation
is the same, the investigation tools differ. Strangely, where utmost harmony
would normally be expected, antagonism rules still and social tension reaches
alarming levels.

On the other hand, both theist and atheist axiology are supported by the
philosophical value system which is averred as moral, respectively aesthetic. The
problem lies in that the divergent techniques employed in the investigation, like
the tributaries of the same river, wander away from the main stream to look for
something that eventually proves to be practically the same thing. Moreover, the
endeavours on either side have identical targets: man'’s eternal struggle to find the
answer to the big questions about life. Instead of joining forces to attain this end,
people quarrel over who can come up with the best explanation to such issues.
And they quarrel still. But why people need to complicate their quest for Truth so
much as to end up on hateful, non-cooperative, antagonistic positions is probably
less important. What truly matters is that the spar is unrelenting, fuelled as it is by
the refusal from either side to adopt a genuinely tolerant stance with respect to
the opposite party’s claims - the same old intolerance, fed by petty ideals driven
by selfishness and pride.

There are many who now admit that the belief in an incompatibility
between science and religion comes from a completely vitiated attitude and, what
is encouraging, they militate resolutely against the old detrimental sectarian
mentality. More and more have come to realise that religion and science are the
two dimensions of epistemology that are equally vital for our truly valuable
development. This means that the spiritual and the physical are once more
reunited in order to form a common ground of investigation and that the proof of
their utility lies in their joint endeavour. This is so because both science and
religion speak of man’s dedication to a noble cause: life at its best. While science
brings about improvements to man’s lifestyle in the concrete, physical and, above
all verifiable, and, very important for the sceptical mind, rationally-explainable
plan, religion betters life in terms of values: humanity, morality, tradition, respect,
and global peace. Admittedly, with all the evidence of change that takes place
almost at light speed, science alone cannot fill in all the gaps created by the
existential dilemmas. There are needs other than the physical or the purely
intellectual ones that call for satisfaction. Our spiritual life unfolds under the
dictates of the convention of the noumenal, that thing as such, or the thing in itself,
which we accede only through pure reason and refers to the divine, freedom and
spiritual immortality and which some relate to intuition for want of a better
explanation. This side of our life falls, by and large, under the expertise of religion.
In order to be one has to exist, and his or her existence includes the contribution of
the material no less than that of the spiritual. Of course, during our existence we
chose what to believe in and what to disapprove but whatever line we chose to
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follow, the truth about life is one, namely that it is a perfect blend between the
rationalism and spirituality (which is itself no less rational).

Following the line of objective rigour, science strives to demonstrate
that any law is born according to logical parameters, which is what religion
does too only by tackling things from a different standpoint and employing a
different vocabulary.

Even though the effects of the ethical principles are perceived in a
similar way, science claims that religion does not motivate human conduct in
terms of objective moral reasons, that its explanations are predominantly
subjective and, to a great extent, if not entirely, unrealistic. Religion, on the other
hand, refers to scientific morality as being a practice that is ‘incomplete by
exclusion.” Either party lays exclusive claim to objective morality: religion tells us
that objective morality derives from the set of laws made by God for man to obey,
whereas from the point of view of science, objective morality consists of the set of
universal moral principles (the Natural Law tenets) and excludes any
transcendent referential point for its applicability and functioning. In the name of
general progress and welfare, both religion and science strive certainly and
evidently to enforce the moral code, of course, each one its own.

Today, many people irrespective of their education express their
confidence in the establishing of a pertinent dialogue and cooperation between
science and religion. More and more scientists now look at life processes, at the
universe itself, through the lenses of spirituality too. “These people know how to
create a balance between the two. Whenever they come across a disagreement or
a controversy between the two, they do not waste their time in criticizing one or
the other, but just move on. People who do not believe in religion, spirituality or
God should not interfere or criticise the lifestyle or beliefs of people who do
believe in them.”3 And this, of course, holds true the other way round too.

Donald Lindsay takes a tolerant approach to both religious and
scientific outlooks. A rational scientist, he declares himself attracted to “fringe”
topics, namely facts that come from “outside the mainstream,” which speaks of
his sceptical stance rather than that of a religionist or of an atheist. He
realistically notes the fact that scientific investigation cannot be confined
strictly to the lab for the scientist’s interest and attention, just like any other
human being’s, goes beyond the delimitations of the narrow space, and it’s
normal to be so. Science is never completely certain of its discoveries since
evidence is in perpetual alteration, and each novelty in a field determines
changes in people’s belief system. For “extraordinary claims,” he says, there
must always be “extraordinary evidence” ready at hand to sustain them.

3 Muhammed Haris, “Controversy between Science and Religion”, http://www.saching.com/Article/
Controversy-between-Science-and-Religion/3671 (last accessed July 2013).
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Lindsey’ argument is the following:

“Suppose someone says “I have a cubic foot of salt in my lab.” I
wouldn’t bat an eye.

Suppose someone says “I have a cubic foot of platinum in my lab.” I'd
probably ask what he needed that much for. I'd probably ask if he was sure about
the quantity. But if his answers were good, I'd accept it. Suppose someone says “I
have a cubic foot of plutonium in my lab.” Only an extraordinary lab would have
something that expensive and dangerous and useless. (And it’s illegal for most
people to own.) I would require quite a lot of convincing. Wouldn’t you?”4

As for informational manipulation, his warning is clear: Pay attention
to details in order to protect yourself against purposeful fallacious reasoning.
“TV shows like their mysteries to stay unsolved. In their quest for ratings, they
tend to gloss over little details. For instance, showing you a photo without
mentioning that it is a confessed hoax. Or showing lights in the sky, without
mentioning that the Air Force dropped parachute flares that night.” 5

Lindsey motivates his choice for scepticism with the fact that this
approach to life at least tries to avoid selling illusions to people. “Why does
skepticism matter? Because false beliefs harm people, and cost them money,
and lead them to hurt the environment.” ¢

In order to carry out any investigation of subjects involving either
religion, anti-religion, non-religion, or the controversy between them, it is
essential that one research at least the minimum regarding the domains in
question, which is itself quite a bit of an undertaking.

Religion has been defined in many ways, most of the approaches being,
by and large, conceptual. The way from concept to philosophy or lifestyle is
intricate and it takes one a lifetime to cover. St. Augustine said about time that
most of us know perfectly well what it is until someone asks us to define it.
This applies equally well to religion or, for that matter, to any other similarly
comprehensive areas of knowledge.

Considered from a contextual perspective, religion’s countless definitions
are all correct. In a nut shell, religion can be regarded as the science about the
relation between the Creator (seen as a supernatural power or entity) and that
Creator’s creation.

Being such a vast domain, research is divided into numerous sub-
domains, each choice reflecting the scholar’s interest in one or another of
these fields. Its substance is primarily oriented towards values (truth, love,
compassion, empathy) while its aesthetic expression (rituals, ceremonies, rites) is
concerned with the implementation of these precepts.

4 Donald Lindsay, “Skeptics What and Why”, http://www.don-lindsay-archive.org (last accessed
August 2013)

5 Idem, Lindsay

6 Idem, Lindsay
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It is not at all far-fetched to say that most of the ardent disputations,
even the hatred that mars the dialogue between the religious and the anti-
religious, are grounded exactly in this lack of determinacy in drawing the line
between these two facets of what is considered ‘religion’.

There are many ways in which religion expresses itself, some that
weave their axiological system round the concept of the Creating Deity, some
that focus on some universal force, or energy, as life-generating source, and
there are others who claim that the universe is under the jurisdiction of a host
of gods, each with its own ‘territory’ to control. However, it would be incorrect
to try to wedge all these outlooks inside the same standard definition box, for
some teach of personal issues and others of social standards. Some regard
belief as a strictly intimate matter (the individual dimension), whereas for
others religion is important because of its concrete, practical expression (the
social dimension). For some, the belief coordinate of their life revolves around
pragmatic truth, for others around the relationship with intangible.

The way one defines religion is illustrative of one’s personal outlook on
it and rarely of the general version of its definition.

Encyclopaedia Britannica Online (2006) bunches up several suggestions
to define this concept. Religion is “the human beings’ relation to that which
they regard as holy, sacred, spiritual, or divine.”

Atheists might agree with A.N. Whitehead’s definition which tells us
that “religion is what the individual does with his own solitariness or with
Freud’s interpretation of the term when he said that “religion is an illusion and
it derives its strength from the fact that it falls in with our instinctual desires”
(Sigmund Freud, New Introductory Lectures on Psychoanalysis).” They might
also agree with ].M. Barrie in that “one’s religion is whatever he is most
interested in” (The Twelve-Pound Look, 1910).7

When it comes to convictions, atheists seem to be more reserved than
religious people in that they hardly ever try to talk people into accepting or
into adopting their axiological code. They accept a dialogue with practically
anyone as long as their interlocutors keep their religious views to themselves.

Life is organised according to and within a system called ‘matrix
complex’, the functionality of which is conferred by the correct application of a
system of interferences that are cumulately indispensable for the system as a
whole and are sequentially sufficient for each of its evolutionary stages.
Communication is the component that defines the matricial functionality that
is usually dependent on another component called reasonableness. Reason
also can be regarded as being the balancing component, as it maintains the
orderly correspondence between logic and intuition, its contextual

7 Quotations from John Bowker, “Religion - The Meaning of Religion” in The Concise Oxford
Dictionary of World Religions, Oxford University Press, 2000.
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antagonistic components which determine its dialectics. This means that in
the act of inference, man activates both the intuitive and the logical
components of his reasoning mechanism. Reason is the means that mediates
between the processes and phenomena that take place or are manifest at micro
and macro scale of the environment in which we live. Thus, human mind is able to
process the stimuli it receives and formulate such explanation(s) that are
compatible with our individual situational context. These explanations are
deductions or inferences that, made on basis of evidence that we search, identify
and process in an original way, ultimately get us to an understanding as
appropriate as possible of the world. Given the fact that circumstantial
evidence does not constitute entirely reliable proof and is therefore open to
interpretation, it needs the support of evidence that is ascertained as true as a
result of experiment and observation. This evidence is called empirical
evidence, and it is the piéce de résistance of the reasoning process. However
valuable a tool reason may be in shaping out man’s capacity of understanding
and coping with the world, it is not perfect and, religion says, not the only one.

The other type of evidence comes to us via the channel of spirituality,
and it is called belief. Strange as it may seem to some, the reasoning man has
never been able to subsist outside the area of his spirituality, which shows
that the two go hand in hand, whether we realise it, and, preferably, also admit
it, or we don’t realise it, and, worse if we realise it, we deny it.

Voices from both camps

The concern over the problem of the existence, respectively the non-
existence of such a significant referential point for both the macro (universal)
and micro (individual, personal) universe as an intelligent transcendent Creator is
counted in millennia. Time has hardly changed things at all: each generation, split
into two distinct parties, say that in their time the interest in, respectively the
distancing from spirituality, a Creating Deity and, relatedly, from religious
practice has recorded maximal levels. Today things are no different.

The reverend Professor Alister McGrath from King’s College, London
thinks that we are witnessing a resurged interest in a life based on the belief in
the Creating Deity.

Scientists such as Richard Dawkins, Sam Harris, or Peter Atkins believe
that nobody really needs to bother about that. Man should express himself far
from constraints, such as superstitions or prejudices, religion being ranked
first among them.

Particle physicist Brian E. Cox contends that “setting yourself up as
anti-religion is not helpful. You can set yourself up as anti-maniac, that’s
different. So it's OK to say that if you believe that the world was created 6,000
years ago, as the Creationists do, then you are an idiot. There is nothing wrong
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in saying that because you are an idiot. But setting yourself up as an atheist
who is against all religion is not a battle that needs to be fought.”8

The paradigm, or the paradigms, of any new century are counted in
terms of novelty. Novelty for both sides of the big question according to the
precepts of each ‘dogma’. We must finally understand that we need to return
to our Creator in order to be free for real. Or, quite the opposite, we no longer
need help from the transcendent in order to be happy and free.

The fight between the parties is uneven since the novus homo religiosus
and the new atheism seem to dominate the scene of modern thought. This
speaks basically of the configuration of today’s Novus ordo seclorum (New
Order of the Ages).

Professor McGrath notes the fact that the big bang of the present socio-
spiritual context was the catastrophic, dishonourable 9/11. The tragedy has
generated a wave of questions from diverse social orders with respect to the
presence or the absence of God. He wonders whether that atrocity - like many
others ever since - was caused by how people see and interpret God, or
whether it was just another disquieting incident ascribed to the ill-handling of
social relations. The most widely shared opinion is that this incident that
brought about the beginning of a ‘new age’ has been crucially significant for
the way spirituality is to be considered from now on. Ardent militants and
gurus of today’s large audience the anti-religionists are most of them
respected scholars and brilliant minds such as Richard Dawkins, Sam Harris,
Christopher Hitchens, or Ayaan Hirsi Ali. The 9/11 disaster made them all
agree that religion is intrinsically dangerous.

“So I think there’s this real sense of anger and frustration and in fact in
some sources, despair, that religion is still such a major influence in the world
today. So I think this rash of books reflects this sense of anger that something
that should have disappeared a long time ago is still here. And of course it’s
been catalysed by 9/11, and Dawkins’ book and Harris’ book and many other
books of course, have been catalysed by that signal event.”?

The question of a dialogue between the two parties was once again
brought on during an open discussion between professors Alister McGrath
and Richard Dawkins. It was professor Dawkins who actually pointed out the
fact that the dialogue, in the sense of a consensus-reaching discussion, is for
the moment inexistent and that this seems to be induced by the fact that either
party is reluctant to look into the real motivations that underlie the decisional
behaviour of their opponent.

8 Brian Cox Exhibits the God Virus, http://www.atheismuk.com/2011/02/26/atheism/brian-
cox-exhibits-the-god-virus/ (last accessed August 2013)

9 The God Delusion and Alister McGrath, http://www.abc.netau/radionational/programs/
religionreport/the-god-delusion-and-alister-e-mcgrath/3213912 and http://mpegmedia.abc.net.au/
rn/podcast/2007/10/rrt_20071024_0830.mp3 (last accessed June 2013)
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The programme moderator, Stephen Crittenden, launched out the
following challenge: “Religion has indeed been in retreat before science, as
science has answered more and more questions about the physical world.”

McGrath admits that many people of faith in God often exaggerate
when they claim that they hold the answer to all the big questions of life, but
he also notes that science lacks the answers to the existential questions
humanity has always been eager to decode. A scientist himself - his first
doctoral degree, awarded to him by the same University of Oxford from where
he got his title of Doctor of Divinity in Theology, is in Molecular Biophysics -
McGrath considers science a channel of investigation through which we get
explanations related to facts that are observable in the material world and
acknowledges its limits when it comes to answering questions pertaining to
the purpose of our existence in this universe. He is convinced of the necessity
of a rational, constructive dialogue between science and religion, for the
simple fact that “there can be a great cross-fertilisation in this area.” Due to his
unbiased, unprejudiced perception of the phenomenon, McGrath has become
the honest advocate of a reasonable, amiable, and constructive dialogue
between science and religion.

Conclusion

Human society torn apart by its people’s pragmatic, spiritual and
religious beliefs continues to be a reality with acute sweeping effects. The
absence of the mutual, amiable yet no less rational consensus long-desired by
some in true honesty yet sternly and obstinately rejected by others, still
spawns social hatred and segregation.

Jane Austen’s ‘tip-off’ says the following: “To come with a well-informed
mind is to come with an inability of administering to the vanity of others, which a
sensible person would always wish to avoid.”10

One of man’s most significant actions of all times was his quest for truth.
This concern, which is as fascinating as it is grueling, could not be omitted from
the preoccupations of the researchers in the two major sectors of epistemology,
science and religion, their common goal being to prove the crucial implication of
truth in human existence. Although the goal is one, the approach and the tools
employed are different, science choosing the arsenal of logical demonstrability, at
any time verifiable, and religion that of transcendence, which is based on trust in
phenomena that cannot (yet) be demonstrated empirically.

The conflict between the two is powered by a lack of consensus
regarding the origin and destination of universal life and especially that of
human existence.

10 Jane Austen, Northanger Abbey, Wild Jot Press, 2009, 69.
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Another bone of contention is the ethical component of human society.
Science accuses religion of lack of reasonableness and of objectivity when
applying the principles of ethics whereas religion argues that an ethicism that
is not supported by the principles of transcendence is deficient.

Despite all these, however, both parties agree that without ethics,

society would end up in irretrievable disarray.
Unfortunately, the effects of the division are felt ever more acutely on the
general social plan and the implications of this discord inevitably affect the
individual too. What would be the way out of this quandary? A consensual
dialogue in the spirit of essential humanity, the only truly constructive and all
the more necessary for the future of humanity. Yet this dialogue remains, for
now, a hypothesis.
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IV. TEOLOGIE PRACTICA

ICONOGRAFIA CRESTINA DIN PERIMETRUL GOTICULUL
PICTURA ITALIANA

MARCEL GH. MUNTEAN*

REZUMAT. Cercetarea efectuatd si denumita Iconografia crestind din perimetrul
Goticului are n vedere prezentarea intr-o forma unitara a principalelor schimbari ce
s-au Infaptuit la Inceputul secolului al XIII-lea, atunci cand in Franta stilul Gotic isi face
aparitia sa maestuoasa. Evolutia si dezvoltarea marilor burg-uri nu se putea face decat
in jurul marilor catedrale ce dau imboldul si definesc intreaga societate a timpului, ea
fiind compusa dintr-o ierarhizare precisa Impartita intre: calugari, sacerdoti, vasali,
mici meseriasi si poporul preponderent, delimitat ca o masa majoritara a celor
oropsiti. In acest perimetru, credinta crestind se imbind cu traditiile locale dand
nastere unor opere de arta ce caracterizeaza productiile regionale si internationale.
Pictura sacra imbratiseaza spatiile generoase din absidele monumentalelor catedrale,
ei fiindu-i destinat3, de multe ori, si tavanul boltit al navelor principale. Subordonata
arhitecturii, aga cum va ramane inca o buna bucata de timp, pictura este chemata sa
infatiseze pe suprafete ample scene semnificative din istoria mantuirii. Principalele
teme sunt, desigur, continuate din Romanic, dar vor deveni si distinctive stilului Gotic.
De acum, se poate recunoaste cu siguranta modul de reprezentare care se delimiteaza
intr-o circumstanta precisa asa cum este Italia, mai precis Florenta si Siena. Creatorii
se vor apropia cu mare interes de tematica cresting, definitorie In epoca, pictand cu
alese sentimente de evlavie subiectele mariologice.

Tema predilectd a acestui timp este Fecioara cu Pruncul, tema regasita la
majoritatea creatorilor. Ea se Intdlneste atat pe timpanul ediificiilor sacre, cit si in
altarele si sculpturile dedicate ei. Alaturi de aceasta, trebuie precizat faptul ca alt subiect
iconografic de maxima importanta ramane si cel de preaslavire a divinitatii; de aceea
tematica hristologica are o importanta fundamenatla in decoratiile murale, precum si in
atat de cerutele retabluri comandate de semnificative corporatii si bresle ale vremii.

Cimabue, Giotto si mai apoi Masaccio vor apela la un sistem de pictura ce isi are
fundamentul 1n arta bizanting, dar care se va indrepta spre o descoperire a realitatii
tridimensionale, transpuse pe suprafetele bidimensionale ale bisericilor si a capelelor.
Duccio si Simone Martini isi vor indrepta atentia catre o pictura delicata influentata de
idealismul si umanismul noilor orizonturi ale Renasterii de Inceput.

* Conf. Univ. Dr., Facultatea de Teologie Ortodoxa Cluj-Napoca, muntean_marcel@yahoo.com
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Umanismul caracterizeaza Goticul iar stilul realist este un pandant al sau.
Productiile artistice se vor reliefa prin dorinta de Inregistrare cu fidelitate a realitatii
si a lumii prezente de la micro-cosmosul, la macro-cosmosul universal. Pictura
religioasa relateaza cu multa obiectivitate Sfanta Scriptura si Vietile Sfintilor, ele
devenind surse de influenta ale marilor creatori. Pictorii grupati in bresle devin
sensibili la cerinfele timpului si a noilor comenzi ce abundg, ele dand dovada
creativitatii si profesionalimului lor. Pictura gotica inregistreaza o multitudine de
teme cu caracter crestin, ramanand sensibild la scenele traditionale vechi si
neotestamentare, la care se vor adduga cele de sorginte aghiografica. Prin stilul si
reprezentarea cu pregnanta a realitatii, pictura gotica da libertate creatorilor ce se
indreapta Incetul cu incetul spre o nouad configuratie sacrald a artei lor - Renasterea.

Cuvinte cheie: Gotic, iconografie cresting, Fecioara cu Pruncul, Hristos, fresca,
tempera.

Temele iconografiei crestine din Gotic

Temele iconografiei medievale, indeosebi existente si In romanic, oglindesc
atasamentul fata de tradifia crestina, ce isi au obarsia in veacul al XIlII-lea, cand
natura si universul vizibil sunt simboluri ale prezentei lui Dumnezeu in lume.
Daca in Romanic domina tendinta spre abstract, in aria Goticului tendinta este
indreptata spre observatie. Sfanta Scriptura si Vietile Sfintilor devin temele pe
care artistii aveau sa le Infatiseze n aria picturii murale, a sculpturii ori in cea a
miniaturilor si a vitraliilor. Vechiul si Noul Testament sunt narate plastic in mod
simbolic, una prefigurandu-o pe cealalta - idee preluatd de la modul de interpretare
alegorica initiata de Origen si adoptatd, mai apoi, de Fericitul Augustin, Sfantul
Grigorie cel Mare, Sfantul Isidor din Sevilla, etc. Subiectele inspirate din perioada de
dinaintea venirii lui lisus 1i impresionau pe artistii epocii, ei recurgand si la o
literatura de specialitate. Cu toate acestea ca tema se remarca cea a Uciderii lui
Cain, tema inspirata din Cartea Facerii.

Din tematologia neotestamentard se evidentiaza cateva subiecte ce
stau sub influenta Liturghiei, devenind cicluri ce corespund marilor sarbatori
ale anului: Ciclul Crdciunului si Ciclul Pastelui, respectiv Nasterea si Patimile.
Temele predilecte sunt: Inchinarea Magilor, Fuga in Egipt, Botezul, Nunta din
Cana, Ispitirea lui lisus, Rdstignirea si Schimbarea la Fatd. Dintre parabolele
fixate in bucatile multicolore de sticla ce compuneau vitraliile falnice, patru
erau mai Indragite: Samarineanul milostiv, Cele zece fecioare, Fiul risipitor si
Sdracul Lazdr si bogatul nemilostiv.

Daca in Romanic iconografia Apocalipsei ni-L infatisa pe Hristos Judecator
in slava, in ambianta figurilor inumane intr-o viziune mai mult infricosatoare, in
Gotic ea devine una umana, evanghelic3, fireasca. Locul lui Hristos este tot in partea

270



ICONOGRAFIA CRESTINA DIN PERIMETRUL GOTICULUL PICTURA ITALIANA

de sus a timpanului, prezidand invierea mortilor, raiul si iadul, pastrandu-Si
totodata, blandetea si umanitatea. Se poate mentiona chiar, de exacerbarea unei
tipologii a unui Dumnezeu bun, frumos (Bon Dieu) vazut in decoratia Catedralei
din Amiens (fig. 1) ori a Ingerului surdzditor (Ange de Sourire) de la Catedrala din
Reims (fig. 2).

- o

Fig. 2. Arhanghelul Gavriil, detaliu, piatr3, sec. al XIlI-lea, Catedrala Notre-Dame, Reims.
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Fecioara nu este redata doar ca mama a lui Hristos, ci ea prefigureaza
si Biserica crestina. Cultul ei a proliferat in secolul al XIII-lea, cand atributele ei
miraculoase s-au inmulfit. Cu un viu interes, pictorii apelau la scrierile
apocrife, dar si la alte istorisiri incetatenite cum ar fi cea legata de clericul
Teofil.! Iconografia mariala este plina de o fervoare afectuoasa, reflectaindu-se
in imagini graitoare in care este glorificata femeia. Maica Domnului este redata
in compozitii ample, incepand de la Buna Vestire si Incoronarea, ajungand
pana la Adormirea si episoadele adiacente temei (teme inspirate din traditie).?

Alaturi de reprezentarea lui Hristos si a Maicii Domnului, Sfintii au
devenit subiect si tema iconograficd de mare importantd, datorita faptului ca
ei au fost deseori invocati drept ocrotitori ai comunitatilor de crestini. Legenda de
Aur, opera pusa pe seama episcopului si aghiografului Jacopo da Varazze
(1228-1298), pune la dispozitia artistilor o multitudine de texte deosebit de
detaliate, ce confera creatorilor posibilitatea reprezentarii lor In opere nepieritoare.
Artistii 1i vor infatisa In doua ipostaze caracteristice: prima dintre ele surprinde
narafiunea artistica, mai precis sfantul este surprins in diverse momente sau
intr-o scena aghiografica complexa; cea de-a doua evoca o atitudine, deja
cunoscutd din traditia bizanting, In care cel reprezentat este static, imobilizat
intr-o atitudine solemnd, purtand aldturi sau tindnd semnele martiriului sau (o
cruce daca a primit moarte de martir, o sabie daca i s-a taiat capul, o cupa daca
a fost otravit, un cutit daca fusese jupuit, etc).3

Iconografia secolului al XIII-lea este enciclopedicd, ierarhica, ciclica
avand in centrul ei pe Dumnezeu, in jurul caruia graviteaza Intreg universul,
fiintele si vietuitoarele sub toate aspectele vietii. Creatorii sunt chemati sa
infatiseze natura si viata. Ei adund muguri §i frunze gata sd se deschidd si le
privesc cu acea curiozitate plind de duiosie si de pasiune pe care nu o simfim
decdt in prima copildrie si pe care artistii adevdrati o pdstreazd toatd viata*.

Inainte de a surprinde creatorii italieni, este important si definim
punctul de plecare al noilor realizari artistice. Odata cu deschiderea spre
naturd, arta miniaturii nordice va adopta un stil dominant realist, drum pe
care si pictura italiana il va face spre veacul al XV-lea. Chiar daca Italia fusese
dominata de Bizanf, lectia Antichitatii va fi preluata cu repeziciune de creatori.
Recucerirea realitatii se exprima prin dorinta de a Insufleti linia ce Incearca sa

1 Ovidiu Drimba, Istoria Culturii si Civilzatiei, vol. 111, Ed. Stiintifica, Bucuresti, 1990, p. 457. Subiectul
cunoscut in epoca era o prefigurare a mitului faustian. Clericul Teofil Incheiase un pact cu diavolul,
promitandu-i sufletul In schimbul gloriei pdmantesti. Dandu-si seama de pericolul si mai cu seama
de pacatul savarsit, se caieste rugandu-se fierbinte Fecioarei ce intervine si spulbera legatura cu
diavolul. Teofil este iertat si moare Impacat. Se considera ca intimplarea ar fi avut loc in anul 537.

2 Henry Focillon, Arta Occidentului. Evul Mediu Gotic, vol. 1], trad. de Irina lonescu, Ed. Meridiane,
Bucuresti, 1974, p. 111.

3 Ovidiu Drimba, Istoria Culturii..., p. 458.

4 Henry Focillon, Arta Occidentului..., p. 113.
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egaleze ceramica greaca. La fel, redarea volumului, a reliefului si a simtului
tactil sunt noile provocari la care Giotto si Masaccio vor da un raspuns. Solutia
pe care Arta Italiana o va gasi este, desigur, sugerarea adancimilor prin ideea
de perspectiva. Pentru ei perspectiva nu a fost doar o problema de tehnica
artistica ci si una stiintifica, daca ne referim la Paulo Uccello, care ar fi afirmat:
O, ce lucru minunat perspectiva astas. Printre pictorii toscani 1i retinem pe:
Cimabue, Giotto, Taddeo Gaddi, Andrea da Firenze, iar dintre cei sienezi pe:
Duccio di Buoninsegna, Simone Martini, Ambrogio Lorenzetti.

Pietro Cavallini si mai tarziu Cimabue sunt cei ce parasesc rigurozitatea
strict bizantind perpetuata de Jacopo Torriti la Roma, In decorarea cu mozaic a
Bisericii Santa Maria Maggiore. In celebra Judecatcd de Apoi de la Santa Cecilia
(fig.3), Pietro Cavallini (1250-1330) Inlocuieste, pe cat este posibil, valorile liniare
cu umbrele nuantate, ce par a avea calitatea unor reale modulatii, in redarea
vesmintelor si fetelor Apostolilor. Plinul volumelor si stilul de reprezentare a
cutelor dovedesc faptul ca artistul a vazut si s-a si inspirat din sculpturile romanes.

Fig. 3. Pietro Cavallini, Judecata de Apoi, detaliu, fresca, 1290,
Biserica Santa Cecilia in Trestevere, Roma.

Cenni di Pepi, zis Cimabue (1240/50-1302), caruia 1i este atribuita fresca
din Biserica superioara de la Assisi, se individualizeaza prin deschiderea spre
umanizarea personajelor. Viziunea artistica a lui Cimabue, desi este partial tributara
influentelor bizantine, se impune momentului prin expresia metafizica, prin aerul
de melancolie si gratie. Desprinderea de limbajul schematic al dogmei se produce
odata cu abordarea colorismului Indraznet si cu transfigurarea stilizarilor?. Centrul
compozitional al lucrarii Fecioara si Pruncul in Maiestate inconjurati de sase ingeri

5 René Huyghe, Dialog cu vizibilul, trad. de Sanda Rapeanu, Ed. Meridiane, Bucuresti, 1981, p. 145.
6 Henry Focillon, Arta Occidentului..., p. 176. Se considera ca odata cu Cavallini arta italiand se
intoarce spre traditia Orasului Etern.
7 Adriana Botez Crainic, Istoria Artelor Plastice. Renagstere, Manierism, Baroc, Ed. Didactica si
Pedagogicd, Bucuresti, 2010, p.51.
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(fig.4), aflata la Muzeul Luvru, este marcat, arhitectonic si cromatic, de tronul divin
ocupat de cele doud personaje sacre. In axul median al imaginii se afld silueta
Fecioarei invesmantata in mantia albastra, inconjurata de sase Ingeri, care sustin
tronul sacru. Monumentalitatea ansamblului se degaja din arhitectura ampla a
compozitiei, echilibrata de fondul de aur. Concentrarea chipului Fecioarei, expresia
patrunzatoare a privirii, intreaga ei stare launtrica are acea nota grava a misterului
caracteristic marii arte.

Fig. 4. Cimabue, Fecioara si Pruncul in Maiestate inconjurati de sase ingeri (Maesta),
1270, ulei pe panel, Muzeul Luvru, Paris.

Tema Fecioarei de tipul Maesta o regasim si la alti creatori, precum Duccio
di Buoninsegna (1255/60-1318/20), care {i inchina o icoanda monumentala (fig.5),
azi adapostitd in Muzeul dell’ Opera del Duomo, din Siena8. Compozitie cu multe
personaje, lucrarea o are in centru pe Fecioara Maria tronand, strajuita de ingeri
si sfinti, printre care si Sfantul Francisc aflat in pozitie frontal3, fiind pictat in
proportii mai mici asemenea ierarhizarii din pictura bizantina®. Rolul Sfantului
Francisc 1n cultura secolului al XIII-lea se remarca ca un factor decisiv 10. Cromatica

8 Virgil Vatdsianu, Istoria Artei.Epoca Medie, vol. 1, Ed. Didacticd si Pedagogicd, Bucuresti, 1967 p. 436.

9 Viorica Guy Marica, Arta Goticd, Ed. Meridiane, Bucuresti, 1970, p. 81. In redarea chipului Sfantului
tutelar, Cimabue s-ar fi inspirat din detaliile unui calugar contemporan, deoarece realismul reprezentdrii
este cu totul coplesitor, magistral.

10 Henry Focillon, Arta Occidentului.., p. 179. Predicile, viata si propriul sdu exemplu au influentat arta
italiana. Imaginile sfinte ce redau episoadele miracolelor erau nu doar o necesitate de ordin narativ,
educativ, ci ele atrageau masele de credinciosi care se desteptau sub semnul rugaciunilor Sfantului ce
retraieste o parte din Patimile Domnului. Predica {inuta 1naintea pasarilor, stigmatele corespund
celor doua fatete ale geniului franciscan: exorcismul si timaduirea.

274



ICONOGRAFIA CRESTINA DIN PERIMETRUL GOTICULUL PICTURA ITALIANA

atinge virtuozitati in alaturarea suprafetelor mari de tonuri primare (rosu,
albastru, galben) si tonuri binare (violet, oranj, verde), cuplate in raporturi de
complementaritate. La Maesta este una dintre operele de referinta In privinta
folosirii paletei spectrale si a relatiilor de complementaritate.

Fig. 5. Duccio di Buoninsegna, Maestd, tempera pe lemn, 1308-1311,
Muzeul dell’ Opera del Duomo, Siena.

Influentat In acelasi timp si de sculptura gotica ce Insufletea cu fiorul
credintei chipurile sfintilor sdpate in piatra, Giotto di Bondone (cca 1266-1337) se
dovedeste a fi cel dintdi artist italian ce realizeaza un echilibru intre cele doua
tendinte amintite anterior. Capela dell’Arena de la Padova (sau capela Scrovegni),
pictatd in jurul anului 1306, istoriseste Intr-un amplu periplu iconografic viata
Mantuitorului si a Fecioarei, intr-o maniera diferita de ceea ce se pictase pana atunci.
Giotto redescoperise cea de-a treia dimensiune, redata cu ajutorul culorilor, dar si
a formelor, ce se desfasoara pe suprafete prin excelenta plane. Evenimentele
sacre sunt expuse in ambianta timpului sau. Gombrich exemplificd aceastad Innoire
si schimbare pe plan iconic, prezentandu-ne doua modaliti distincte de redare.
Cea dintai este o miniatura din sec. al XIII-a (fig.6), iar cea de-a doua este scena
Pldngerea lui lisus (fig.7) semnata de Giotto. In miniatur3, pictorul diferentiazi
dimensiunile personajelor, spatiul fiind comprimat, iar in cealalta compozitie,
pictorul florentin dezvaluie mai multa veridicitate redata prin durerea ce i-a
cuprins pe fiecare dintre martorii dramei hristicell. In fresca lui Giotto, toti cei
prezenti, de la Ingeri, la sfinti ori la personaje laice, in ipostaze grave sau linistite,
dau sentimentul unei scene pline de suferintd, pe care artistul ne-a transmis-o cu
mult rafinament si expresivitate. Dramatismul este exprimat prin profunzimea
durerilor pe care creatorul le investeste cu detalii si miscari distincte figurilor.

11 E.H. Gombrich, Istoria Artei, trad. de Nicolae Constantinescu, Ed. Pro Arte, Bucuresti, 2007, p. 68.
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Chipul inclestat al Mariei, dar si gestul deznaddjduitor a Sfantului Ioan - ce se
sintetizeaza prin patetismul bratelor desfacute asemenea unor aripi -, concentreaza
imaginea si conving privitorul prin realismul si violenta durerii!2. Sporirea acestui
efect e pe deplin ilustrat prin ingerii indurerati, ce participa asemenea Intregului
univers si implicit a naturii la drama lui Hristos.

Fig. 6. Autor necunoscut, Punerea in mormdnt a Mdntuitorului, miniatura, 1250-1300,
Bibliotheque Municipale Besancon, Franche-Comteé.

Fig. 7. Giotto di Bondone, Pldngerea lui lisus, fresc, 1304-1306, Capela Scrovegni, Padova.

12 Viorica Guy Marica, Arta..., p. 86.
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Doua erau tendintele ce se manifestau In arta pictoriceasca: delicatetea
sau gingasia si gustul pentru redarea detaliilor. Spre deosebire de pictorii toscani,
cei sienezi se remarca printr-o mai mare eleganti si suplete a figurilor. Inclinarea
spre imagini strict descriptive cu accente caligrafice duc la suavitatea expresiilor
pline de lirism13. Artistii vremii introduc in scenele religioase elemente profane,
umanizand reprezentarile. Buna Vestire a lui Simone Martini (1284-1344) exprima
aceste deziderate (fig.8). Figurile inscrise intr-o decoratie tributara retablurilor
gotice sunt desenate cu delicatete, in vreme ce detalii, precum vasul cu flori de
crin, ramura de maslin, cartea de rugaciuni, par a fi pictate cu un subtil simf al
observarii realitatii. Exaltarea tonurilor calde (galben auriu, ocru, rosu) si a
tonurilor reci (albastru, verde) este frecventd, iar planurile decorative de culoare
sunt sustinute de sinuozitatea grafiei si de ritmurile plastice vii. Ecou bizantin
si fast modern, nerv si gratie, incarcate de expresia dinamica, sunt cuplate in
imagine cu rezonanta vietii autentice!4. Daca la inceput pictorii se mulfumeau
sa-si insuseasca vechile modele pentru a le transpune In naratiunile plastice
inspirate din textul scripturii, de acum fnainte ei isi indreapta atentia spre
investigarea si studierea realitatii Tnconjuratoare; realitate pe care o reprezinta
cu multa meticulozitate si bucuriels.

Fig. 8. Simone Martini, Buna Vestire, tempera pe lemn, 1333, Galeria Uffizi, Florenta.

In a doua jumatate a veacului al XVI-lea spiritul curtean, aristocratic se
repercuteaza profund in viziunea plastica, asa cum se reflecta si In literaturats.
Interferenta scolilor de pictura va duce la osmoza lor si chiar la o omogenizare

13 Viorica Guy Marica, Arta..., p. 88.

14 Adriana Botez-Crainic, Istoria Artelor Plastice..., p. 36.
15 E. H. Gombrich, Istoria..., p. 73.

16 Viorica Guy Marica, Arta...,, p. 96.

277



MARCEL GH. MUNTEAN

a stilului. O serie de demnitari, prelati si Imparati devin colectionari si protectori
ai unor mesteri — maestri care se perinda de la o curte princiara la cealaltd, ducand
si creand capodopere. In acest sens, se poate explica asa zisul gotic international
sau, mai precis, arta exercitatd la curtile din Occident si din partea central-
rasdriteand a Europei, caracterizatd printr-un gust ales de factura manierist-
aristocratica. Doar in acest spirit se motiveaza influenta picturii sieneze in
miniaturile lui Jean Pucelle.

Concluzii

Finalizand acest studiu, destinat prezentarii succinte a Iconografiei
crestine din perimetrul Goticului, retinem ca artistii s-au apropiat cu mare
indrazneala de tematica sacra. Tema Fecioarei cu Pruncul a fost mult indragita
de creatori, care au reprezentat acest subiect in diferite ipostaze. Umanismul
redarii a constituit o caracteristica a stilului medieval. Totodata, operele de
arta Inregistreaza o veridica apropiere de natura, pe care o transpun si o
transfigureaza. Naturalismul si umanismul isi fac aparitia in vechea traditie
provenita din lumea bizantina. Cu pregnanta, am pastrat din multitudinea
tematicad cateva subiecte ce au constituit un real laitmotiv, precum: Buna Vestire,
Fecioara cu Pruncul, Nasterea Domnului, etc. Ele reflecta aplecarea creatorilor
spre redarea si transpunerea vietii si a miracolelor Mantuitorului, a Maicii Sale
si a Sfintilor.

Tehnicile artistice din micile ateliere, intesate de ucenicii adunati in
jurul maestrilor, cuprind o mare deschidere. Tempera si fresca lasa locul oxizilor
amestecati cu lianti stralucitori. Compozitiile simetrice, frontale, echilibrate,
pacifiste exprima cu fermitate nevoia de frumos, nevoia de divin. Goticul, prin
deschiderea sa spre lumea Inconjuratoare, spre temele cu pregnanta religioase,
spre surprinderea naturii si a realitatii, forteaza perspectiva spre studiul lui
Alberti, spre o noua configuratie a lumii, la inceput de Renastere.
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1V. PRACTICAL THEOLOGY

THE CHRISTIAN ICONOGRAPHY OF THE GOTHIC PERIMETER.
THE ITALIAN PAINTING

MARCEL GH. MUNTEAN*

ABSTRACT. The research done and called the Christian Iconography of the Gothic
perimeter intends to present in a unified form the main changes that have been
done at the beginning of the thirteenth century, when the Gothic style makes its
majestic appearance in France. The evolution and development of large burg sites
could have been done only around the great cathedrals that give impetus and
define the whole society of the time, being composed of a hierarchy precisely split
between monks, priests, vassals, artisans and the predominant people, delimited
as a mass of the oppressed majority. Within this perimeter, Christian faith joins
with local traditions creating works of art that characterizes regional and
international productions. Sacred painting embraces monumental cathedrals
apses generous spaces, for which it is often destined, and vaulted ceiling of the
main nave. Subordinate to the architecture, as it will remain for a good long time,
painting is required to appear on extensive areas of significant scenes from
salvation history. The main topics are, of course, continued from Romanesque,
but will become distinctive to Gothic style. For now, it can be certainly recognized
the mode of representation defined in a precise circumstance as Italy, specifically
Florence and Sienna. Creators will approach the Christian theme with great interest
the defining the era, painting with feelings of reverence Mariological topics.

The favorite theme of this period is The Virgin and Child, found at most
creators. It is found both on tympanums of the sacred buildi3ngs and altars and
sculptures dedicated to it. Alongside this, it should be noted that another
iconographic topic of utmost importance is the worship of the deity; therefore it is
of fundamental importance in the mural decorations, as well as in so often
required altarpieces commissioned by major corporations and guilds of the time.

Cimabue, Giotto and Masaccio will then turn to a system of painting that
has its foundation in Byzantine art, but will move towards a discovery of the three-
dimensional reality, transposed on two-dimensional surfaces of churches and
chapels. Duccio and Simone Martini will focus their attention towards a delicate
painting influenced by the Idealism and Humanism of the early Renaissance.

* Assoc. Prof. Ph. D., Cluj-Napoca Faculty of Orthodox Theology, muntean_marcel@yahoo.com.
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Humanism characterized the Gothic and realistic style is its counterpart.
Artistic productions will highlight themselves by their desire to faithfully record the
reality and the present world from micro-Cosmos to the universal macro-Cosmos.
Religious painting narrates with great objectivity the Scripture and Saints Life, they
become sources of influence of the great creators. Painters grouped into guilds are
becoming sensitive to the demands of the time and new commisions that abound,
showing their creativity and professionalism. Gothic painting shows a multitude of
Christian themes, while remaining sensitive to the traditional old scenes and From
the New Testament, to which should be added those of hagiographical origin. Using
a style and a poignant representation of the reality, the Gothic painting gives
creators freedom, leading them slowly towards a new sacral configuration of their
art - Renaissance.

Key-words: Gothic, Christian iconography, the Virgin and Child, Christ, fresco,
tempera.

Christian iconography of Gothic themes

The themes of medieval iconography, especially existing in Romanesque,
reflect the attachment to the Christian tradition, which have their origin in the
thirteenth century, when nature and the universe are visible symbols of the God’s
presence in the world. If the trend towards abstract dominate Romanesque,
Gothic area trend is directed towards the observation. Holy Scripture and the
Saints Life are the themes that artists had to depict in the murals, sculpture, or in
the miniatures and stained glass. The Old and New Testament are narrated plastic
symbolically, one foreshadowing the other - an idea taken from the allegorical
interpretation initiated by Origen and later adopted by St. Augustine, St. Gregory
the Great, St. Isidore of Seville etc. Topics inspired from the period before the
coming of Jesus impressed the artists of the era, recoursing to a specialized
literature. However the Cain’s Murder theme is remarked, inspired from the
Genesis. From New Testament thematology are highlighted several topics that
are under the influence of the Mass, becoming cycles that correspond to the
major holidays of the year: Christmas Cycle and Easter Cycle, Birth and Passion
respectively. Favorite themes are: Worship of the Magi, Flight into Egypt, Baptism,
Wedding at Cana, Jesus Temptation, Crucifixion and Transfiguration. Of parables
set in colored glass pieces that make towering stained glass windows, four were
most popular: Good Samaritan, The Ten Virgins, The Prodigal Son and Lazarus and
the Rich Fool.

If in Romanesque iconography of Revelation portray Judge Christ in glory,
in the ambience of the inhuman figures in a more frightening vision, in Gothic it
becomes a human, Gospel-like, natural. Christ’s place is at the top of the tympanum,
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presiding resurrection of the dead, heaven and hell, while preserving His gentleness
and humanity. You can even mention, an exacerbation a typology of a good God,
beautiful (Bon Dieu) seen in the decoration of the Cathedral of Amiens (fig. 1) or The
Smiling Angel (Ange de Sourire) of the Cathedral of Reims (fig. 2).

Fig. 2. Archangel Gabriel, detail, stone, sec. XIII, Notre-Dame, Reims.
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Virgin Mary is not depicted just as Christ’s mother, but it also foreshadows
the Christian Church. Her cult had proliferated in the thirteenth century, when
its miraculous attributes have multiplied. With a great interest, painters addressed
the apocryphal writings, but also some other widely spread stories such as the
one linked to cleric Teophill. The iconography of Saint Mary is full of affectionate
fervor, being reflected in eloquent pictures where the woman is glorified. Virgin
Mary is depicted in large compositions, from the Annunciation and Coronation,
reaching Assumption and adjacent episodes theme (inspired by the tradition)2.

Along with the representation of Christ and the Virgin Mary, the Saints
became the subject and iconographical theme of great importance due to the
fact that they were often invoke as the patrons of the Christian communities. The
Golden Legend, a work attributed to Jacopo da Varazze, bishop and hagiographer
(1228-1298), provides to the artists a multitude of extremely detailed texts that
give the creators the possibility to depict them in imperishable works. The artists
will portray them in two characteristic hypostasis: the first one captures the
artistic narrative, specifically the saint is surprised at different times or in a
complex hagiographical scene, the second evokes an attitude already known in
Byzantine tradition in which the represented is static, immobilized in a solemn
attitude, wearing or holding the signs of his martyrdom (a cross if he had the
death of a martyr, a sword if beheaded, a cup if poisoned, a knife in the case of
being skinned, etc.)3.

The XIII-th century iconography is encyclopedic, hierarchical, cyclical,
having in its center the God, around Whom the entire universe revolves,
beings and living creatures in all aspects of life. Creators are called upon to
portray the nature and life. They collect buds and leaves ready to be opened,
and regard then with a fond and passioned curiosity that is from the first
childhood , which true artists perpetuate along their life.

Before capturing Italian designers, it is important to define the starting
point of new artistic achievements. With the opening to the nature, the art of Nordic
miniature will adopt a dominant realistic style, a trail followed also by the Italian
painting towards the XVth century. Even though Italy was dominated by Byzantium,
the Antiquity lesson will be taken quickly by the creators . The regain of reality is
expressed by the desire to enliven the line that matches the Greek pottery. Also,

1 Ovidiu Drimba, Istoria Culturii si Civilzatiei, vol 111 (Bucuresti: Scientific Press, 1990), 457. Subject
known at the time was a foreshadowing of the Faustian myth. Theophilus cleric made a pact with
the devil, promising his soul in exchange for earthly glory. Realizing the danger, and particularly of
the sin committed, repented Virgin praying that the devil comes and shatters link. Theophilus is
forgiven and reconciled dies. It is believed that the story took place in 537.

2 Henry Focillon, Arta Occidentului. Evul Mediu Gotic, vol. 1I, Translated by Irina lonescu (Bucuresti:
Meridiane Press, 1974), 111.

3 Drimba, 458.

4 Focillon, 113.
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depicting volume, relief and sense of touch are the new challenges that Giotto and
Masaccio will give an answer. The solution that the Italian art will find is, of course,
suggesting depth through perspective idea. For them the perspective was not just a
matter of art technique but also of science, if we refer to Paulo Uccello, who might
have said: Oh, the wonderful thing that’s perspectiveS. Among them we recall Tuscan
painters: Cimabue, Giotto, Taddeo Gaddi, Andrea da Firenze, and from Sienna:
Duccio di Buoninsegna, Simone Martini, Ambrogio Lorenzetti.

Pietro Cavallini and later Cimabue are the ones leaving the strict Byzantine
severity perpetuated by Jacopo Torriti at Rome in the mosaic decoration of the
Church of Santa Maria Maggiore. In the famous Judgement of Santa Cecilia (fig. 3),
Pietro Cavallini (1250-1330) replaces, as far as possible, the linear values with tinted
shadows that seem to have the quality of some real modulations in depicting the
garments and faces of the Apostles. Full volumes and style of crease representation
prove that the artist saw and was inspired by the roman sculpturess.

Fig. 3. Pietro Cavallini, Judgement, detalil, fresco, 1290,
Santa Cecilia in Trestevere Church, Roma.

Cenni di Pepi, aka Cimabue (1240-1302/50), to whom is attributed the
fresco in the Upper Church at Assisi, is individualized through openness to
humanizing the characters. Artistic vision of Cimabue, although it is partly
tributary to Byzantine influences, dominate the times by metaphysical expression
through the air of melancholy and grace. Detaching from the schematic language
of the dogma occurs together with the approach of the bold colorism and styling
transfiguration’. The compositional center of the Virgin and Child in Majesty
surrounded by Six Angels (fig. 4), located at the Louvre Museum, is marked,
architecturally and chromatic, by the divine throne occupied by the two sacred
figures. In the median axis of the the image is the figure of the Virgin Mary,

5 René Huyghe, Dialog cu vizibilul, Translated by Sanda Rapeanu (Bucuresti: Meridiane Press, 1981), 145.

6 Focillon, 176. It is believed that with the Cavallini Italian art tradition returns to the Eternal City.

7 Adriana Botez Crainic, Istoria Artelor Plastice. Renagstere, Manierism, Baroc (Bucuresti: Didactic
and Pedagogical Press, 2010), 51.
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dressed in a blue robe, surrounded by six angels which support the sacred
throne. The monumentality of the ensemble is released by the broad architecture
of composition, balanced by the golden background. The focused face of the
Virgin, penetrating expression of Her gaze, Her entire inner state has that
solemn note of the mystery characteristic for great art.
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Fig.4. Cimabue, Virgin and Child in Majesty surrounded by Six Angels (majesty), 1270,
oil on panel, Louvre Museum, Paris.

The Maesta type theme of the Virgin Mary, can be found at other
creators, such as Duccio di Buoninsegna (1255-1318/60/20), who dedicates a
monumental icon (fig. 5), today at the Museum dell’ Opera del Duomo, of
Sienna8. Composition with many characters, his work has at its centre the
Virgin Mary reigning, guarded by angels and saints, including Saint Francisc in
the front position, being painted in smaller proportions according to Byzantine
hierarchy?. The role of St Francisc in the 13th century stands as a decisive
factor1?. Chromatic achieve virtuosity in joining large areas of primary colors (red,
blue, yellow) and binary colors (purple, Orange, green), coupled in complementary
relationships. La Maesta is one of the reference on the use of spectral palette
and complementarity relationships.

8 Virgil Vatasianu, Istoria Artei.Epoca Medie, vol.1 (Bucuresti: Didactical and Pedagogical Press, 1967), 436.

9 Viorica Guy Marica, Arta Goticd (Bucuresti: Meridiane Press, Bucuresti, 1970), 81. The playback image
founding Saint, Cimabue would be inspired by the details of a contemporary monk, because realism is
totally overwhelming representation, masterly.

10 Focillon, 179. Sermons, his own life and example influenced Italian art. Sacred images that play
episodes miracles were not only a must-order narrative, educational, but they attract the masses of
believers who awakened into Saint prayers that relives a part of the Lord's Passion. Sermon before
the birds stigmata correspond to the two sides of the Franciscan genius: exorcism and healing.
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Fig. 5. Duccio di Buoninsegna, Maesta, tempera on wood, 1308-1311,
Museo dell ‘Opera del Duomo, Siena.

Being influenced at the same time by Gothic sculptures which enlivens
the stone carved images with the thrill of faith, Giotto di Bondone (1266-
1337) turns out to be the first italian artist who achieves a balance between
those two trends mentioned above. Chapel dell’ Arena from Padua (or the
Scrovegni Chapel), painted around 1306, documents in an extensive iconographic
periplus the life of Jesus Christ and Virgin Mary, in a different way from what
was painted before. Giotto rediscovered the third dimension, depicted with
colors, shapes, on flat surfaces par excellence. Sacred events are exposed in the
ambiance of its time. Gombrich exemplifies the iconic plan renewal and change,
giving us two different ways of display. The first is a clip from the 13th century
(fig. 6), and the second is the scene of Jesus Complaint (fig. 7) signed by Giotto. In
miniature, the painter differentiates the dimensions of the characters, the space
being compressed, and in the other composition, Florentine painter reveals more
veracity through the pain that filled all who witnessed the drama of Jesus
Christ!l. In Giotto’s fresco, all those present, from angels to saints or the
secular characters in solemn or peaceful hypostasis, give the feeling of a scene
full of suffering, which was passed by the artist with a lot of refinement and
expressiveness. Dramatics are expressed through the depth of the pain that the
creator depicts with different details and distinct movements of the figures. The
hardened look of Mary and the hopelessing gesture of St. John - which is synthesis
through the pathos of the wing-like spread arms -, focuses the image and convince
the viewer through realism and pain violence!l2. Enhancing this effect is fully
illustrated by the mourning angels, which also involved the entire universe and
implicit the nature, to the drama of Christ.

11 E. H. Gombrich, Istoria Artei, Translated by Nicolae Constantinescu (Bucuresti: Pro Arte Press, 2007), 68.
12 Guy Marica, 86.
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Fig. 6. Author unknown, Putting the tomb of Christ, miniature, 1250-1300,
Bibliotheque Municipale Besangon, Franche-Comté.

Fig. 7. Giotto di Bondone, Jesus Complaint, fresco, 1304-1306, Scrovegni Chapel, Padua.

Two were the trends manifested in the painting art: delicacy and
tenderness and the taste for detail reproduction. Unlike Tuscan painters, the
Sienna ones are characterized by greater elegance and suppleness of the figures.
Inclination towards strictly descriptive pictures with calligraphic accents lead
to suaveness of expressions full of lyricism!3. Artists of the time insert profane
elements in religious scenes, humanizing depiction. The Annunciation of Simone

13 Guy Marica, 88.
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Martini (1284-1344) expresses these desiderata (fig. 8). Figures depicted in
decoration tributary to Gothic altarpieces, are drawn with delicacy, while details
like the lily flowers vase, olive branch, book of prayers, look like painted with a
subtle sense of observing reality. Exaltation of warm tones (golden yellow, ochre,
red) and cold tones (blue, green) is common, and decorative color planes are
supported by the graphical convolution and vivid plastic rhythms. Byzantine echo
and modern fast, nerve and grace, loaded with dynamic expression, are coulpled
in the picture with the resonance of the authentic lifel4. If at first painters were
content to endorse the old models to translate them into plastic narratives inspired
by the text of Scripture, henceforth they are turning attention to investigating and
studying the surrounding reality; reality represented with great meticulousness
and joy?s.

Fig. 8. Simone Martini, Annunciation, tempera on wood, 1333, Uffizi Gallery, Florence.

In the second half of the 16th century, courtier and aristocratic spirit
reverberates deeply in the plastic vision, as reflected in the literaturelé. Painting
schools interference will lead to their osmosis and even to a homogenization of
style. A number of dignitaries, prelates and emperors become collectors and
protectors of master-artisans who come and go from one princely court to the
other, carrying and creating masterpieces. In this regard, one can explain the so-
called International Gothic, or more accurately the art exercised at the courts in

14 Botez-Crainic, 36.
15 Gombrich, 73.
16 Guy Marica, 96.
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Western and Central-Eastern part of Europe, characterized by a particular taste
for aristocratic Mannerism. Only in this spirit it is motivated the influence of
Sienese painting in the miniatures of Jean Pucelle.

Conclusions

Finalizing this study, with the purpose of a succint presentation of the
Christian iconography in the Gothic perimeter, we note that artists approached
with great boldness the sacred themes. The theme of the Virgin and Child was
much loved by artists, representing different aspects of this topic. The Humanism
of depictions was characteristic for the medieval style. Also, the artwork shows a
near true nature, which they transpose and transfigure. Naturalism and humanism
are emerging in the old tradition derived from the Byzantine world. As more
important, [ kept a few laitmotifs of the myriad thematic topics such as the
Annunciation, the Virgin and Child, Nativity, etc. They reflect the focus of creators
to depicting and transposing of life and miracles of the Savior, His Mother and the
Saints.

Artistic techniques in small workshops, crowded with disciples gathered
around masters, comprise a large opening. Tempera and fresco are replaced by
oxides mixed with bright binders. Symmetrical, frontal, balanced and peaceful
compositions express a strong need for beauty and divine. Gothic, by its openness
to the world around them, to religious themes, to capturing the nature and reality,
is forcing the perspective towards the study of Alberti, to a new configuration of
the world at the beginning of the Renaissance.
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CANONUL IMNOGRAFIC*

DANIEL MOCANU**

REZUMAT. Lucrarea de fata se doreste a fi un demers analitico-descriptiv asupra
canonului, ca forma poetica. Cu alte cuvinte, ne propunem ca obiectiv circumscrierea
rolului canonului in cadrul cultului si a importantei sale, precum si a genezei acestei
specii imnografice. Apoi, vom analiza prima oda a Canonului Pastilor, aratand sursele
biblice si patristice ale textului si structura sa poetica si tematica.

Cuvinte cheie: Canon, imnografie, Sfantul loan Damaschin, Canonul Pastilor.

Lucrarea de fatd se doreste a fi un demers analitico-descriptiv al canonului,
ca forma poetici. In acest sens, voi prezenta geneza acestei specii imnografice si
voi circumscrie rolul pe care canonul l-a avut In cadrul cultului. Pentru a evidentia
importanta si forma canonului, voi avea In vedere creafia imnograficd numita
Canonul Invierii, socotiti de majoritatea liturgistilor ca fiind apogeul acestei forme
poetice.

Tnainte de a trece la geneza acestei specii imnografice, e necesar fi ficute
unele precizari terminologice. Acceptiunea cea mai generala a cuvantului canon
(xavav, 6vog) este aceea de: ,drum drept, bara, greutate folosita pentru cantar,
reguld, principiu; (in artd) model, standard; (in gramatica) regula generald, schema
metricd; (in astronomie) tabld de date, sistem de cronologie; limitd, granita.”
Acceptiunea mai restransa a acestui termen a intrat si in uzul terminologiei crestine,
unde canon desemneaza: ,regula de credintd, canon al scripturii, canoanele legilor
bisericesti, canoanele legilor morale, principii morale, canoane ascetice, reguli
liturgice privind euharistia si cultul divin, cantare de rugaciune impartita in ode.”2
Din intreaga pletora semantica retin ca fiind de interes pentru demersul pe care il
propun doar acceptiunea liturgicd; In acest sens, lexemul canon denumeste: ,0
compozitie poetica care face parte din oficiul de dimineata, 6pBpog (utrenie).

*Lucrare alcatuita In cadrul cursurilor de doctorat la specializarea Muzica bisericeasca si ritual,
sub indrumarea Pr. prof. univ. dr. Vasile Stanciu, care si-a dat avizul spre publicare.

" Drd. Facultatea de Teologie Ortodoxa Cluj-Napoca, danmocanu2006@yahoo.com

1 Henry George LIDDELL, Robert SCOTT (eds.), A Greek-English Lexicon, Oxford, Clarendon Press, 1996,
S.V. Kav®v, 0vog. (traducerea conceptului imi apartine)

2 G. W. H. LAMPE, A Patristic Greek Lexicon, Oxford, Clarendon Press, 1961, s.v. kavwv, 6vog.
(traducerea conceptului imi apartine).
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Uneori acesta este calchiat dupa canoanele mai vechi ale acestui oficiu iar alteori
este format din cele noua cantari extrase din Sfanta Scriptura si din acest motiv
este impartit in noua cantari, ode. La randul lor, fiecare din aceste ode contin un
numdr de tropare, care imprumuta ritmul si melodia unui alt tropar mai vechi,
numit irmos. De asemenea, inifialele fiecarei ode alcatuiesc un acrostih. Cuvantul
canon este denumirea liturgica a acestei serii de noua cantdri, care sunt o parte
importanta din oficiul utreniei, unii Tnsa 1l considera o simpla compozitie poetica,
numita poem.”3

In cercetarea de fatd, termenul de canon va fi uzitat pentru analiza
Canonului Invierii, parte principald a oficiului utreniei din perioada pascali.
Canonul pascal este recunoscut ca fiind apogeul acestei forme poetice; de
aceea, mai este numit , The Golden Kanon or The Queen of Kanons”.4

In ceea ce priveste dezvoltarea imnografiei si, implicit, a formei poetice
numite canon, putem afirma ca imnografia primelor veacuri, care avea o componenta
biblica, prin referirea la activitatea Mantuitorului si a operei Sale, se caracterizeaza
printr-o forma analitica, avand un caracter teologic, explicativ.> Odata cu veacul al
[V-lea, imnul bisericesc a ajuns sa-si defineasca o imagine proprie si caracteristica,
evidentiindu-se ca form3 poetica specifici cultului crestin. In consecinti, dupa
anul 325, viata religioasa a cunoscut un nou ritm, o traire libera a credintei, care s-
a tradus Intr-un val de lirism, in care erau cantate tainele si harurile crestinismului;
in curand, cultul a devenit ecoul acestei poezii.

La inceput, Biserica a permis folosirea imnelor ce izvorau dintr-un entuziasm
crestin, dar foarte curand a observat pericolul care incepea sa se strecoare in viata
religioasd, datorita dezvoltarii in paralel a unei imnografii gnostice, marcata de
reprezentanti precum Basilides, Valentinus, Bardaisané. Catre sfarsitul secolului al
[V-lea, Sinodul de la Laodicea” a interzis folosirea imnelor, psalmilor personali,

3 Léon CLUGNET, Dictionnaire grec-francais des noms liturgiques en usage dans I'Eglise grecque,
Paris, Alphonse Picard et fils, 1895, s.v. kavwv, 6vog.

4+ Egon WELLESZ, A History of Byzantine Music and Hymnography, Oxford at the Clarendon Press,
1998, p. 206.

5 E. WELLESZ, A History, p. 156.

6 Pentru problematica imnografiei folosite ca arma de lupta impotriva gnosticilor, a se vedea: Emily .
HUNT, Christianity in the second century: the case of Tatian, Routledge, New York, 2003; Romaine Wm
NEWBOLD, ,Bardaisan and the Odes of Solomon”, in: Journal of Biblical Literature, vol. 30, nr. 2 (1911),
pp- 161-204; Kathleen E. MCVEY, Ephrem the Syrian, transltr. John Meyendorff, Paulist Press., New York,
1989; Dana MILLER, ,Istoria si teologia Bisericii Rasdritului din Persia pana la sfarsitul secolului VII”, in:
Isaac Sirul, Cuvinte cdtre singuratici, partea II, recent descoperitd, editia a II-a, studiu introductiv si
traducere de diac. loan 1. Ica jr, editura Deisis, Sibiu, 2007; Andre de HALLEAUX, ,,S. Ephrem le Syrien”,
in: Sebastian Brock, Efrem Sirul. I O introducere. Il Imnele Paradisului, traducere pr. Mircea lelciu si diac.
lIoan L. Icd jr, studiu introductiv de diac. loan L. Icd jr., Editura Deisis, Sibiu, 1998.

7 La Sinodul de la Laodicea din anul 360 s-a elaborat canonul 59, impotriva oricarui imn care nu
era din Scripturi: ,Nu se cuvine sd se zicd psalmi particulari in bisericd” (6Tt 00 Sel ISLwTIKOVG
PoApovg Aéyeobat év ) ékkAngia). A se vedea Arhid. loan N. FLOCA, Canoanele Bisericii
Ortodoxe, Sibiu, 1993, p. 230 ,Nu se cuvine sd se citeascd in bisericd cdntdri speciale, nici cdrti

necanonice, ci numai cele canonice ale Testamentului Vechi si Nou.”
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admitand numai imnele care erau inspirate din cei o suta cincizeci de psalmi
canonici. Acest pas a fost facut pentru a preintimpina introducerea unor erezii in
cadrul cultului, dar in mod cert aceasta hotarare nu i-a Impiedicat pe imnografi de
la procesul propriu-zis de compunere a imnelor. Conform actelor sinodale, toate
imnele care nu se fundamenteaza pe pasaje cuprinse in Sfanta Scriptura trebuie
sa fie excluse din uzul liturgic. Drept consecintd, activitatea imnografilor a fost
limitata la o reiterare si la o reelaborare a unor idei poetice din cartea psalmilor.
Cu alte cuvinte, din cauza ostilitatii Bisericii fata de creatiile libere8, imnografii au
fost nevoiti si renunte la elementele personale, adoptand un stil foarte stilizat.? In
ciuda acestui fapt, la o analiza amanuntitd a imnelor din veacul al IV-lea
descoperim numeroase note personale, care sunt in contradictie cu canoanele din
acea perioada.10

Imnografia bizantina se intinde pe o perioada de sase secole. Ea incepe
in a doua jumatate a secolului al IV-lea si se termind In secolul XI, cind
introducerea unor noi imne a fost oprita de autoritatile ecleziale. Dezvoltarea
imnografiei bizantine este Impartita In doua perioade, fiecare fiind marcata de
introducerea in cult a unei noi forme poetice. Prima perioada, care dureaza
intre jumatatea secolului al V-lea si secolul al ViI-lea, a dezvoltat din Tropar
forma poetica numita Kontakion. A doua perioada, care a inceput cu aproximatie
pe la finele secolului al VII-lea, este caracterizata de inlocuirea aproape definitiva a
Kontakion-ului de catre Kanon, o forma poetica elaborata.!! Cu toate ca Biserica
incepe sa intre Intr-o alta faza de dezvoltare liturgica (sec VII), slujba cantata a
oficiului catedral si odata cu aceasta, potrivit Sfantului Simeon al Tesalonicului, si
condacul, raman in randuiala cultului pana in secolul al XV-lea.12

Canonul este o forma poeticd complexa, alcatuitd din noua cantari sau
ode (wdat), fiecare constand dintr-un numar de sase-noua tropare. Din punct

8 Tn ceea ce priveste reactia durd a parintilor din pustie referitor la noile creatii imnografice a se
vedea: Jean, BREMOND, Pdrintii pustiei, introducere si comentariile traduse de Marinela Bojin,
Nemira, Bucuresti, 2002; Pr. Vasile RADUCA, Monahismul egiptean. De la singurdtate la obste,
Nemira, 2003; Lucien REGNAULT, Viata cotidiand a Pdrintilor desertului in Egiptul Secolului IV,
editia a Il-a, traducere diac. loan I. Ica jr, Deisis, Sibiu, 2004; Pr. Picu OCOLEANU, Introducere in
genealogia teologicd a monahismului crestin, Editura Christiana, Bucuresti, 2008; J. B. PITRA,
L’hymnographie de I'Eglise grecque, Rome, 1867; ]. B. PITRA, Analecta sacra spicilegio Solesmensi
parata, Paris, 1876; Wilhlem von CHRIST and M. PARANIKAS, Anthologia graeca carminum
christianorum, Leipzig, 1871; ]. M. NEALE, Hymns of the Eastern Church, London, 1863.

9 E. WELLESZ, A History, p. 147.

10 Pentru o privire generald asupra formei si continutului poetic al primelor imne crestine, a se
vedea: Edmond BOUVI, Poétes et mélodes; étude sur les origines du rythme tonique dans
I'hymnographie de I'Eglise grecque imes, Paris, 1886. J. B. PITRA, L’hymnographie..., pp. 1-88;
Analecta sacra spicilegio Solesmensi parata, Paris, 1876; W. CHRIST and M. PARANIKAS,
Anthologia graeca... IX-CXLII; J. M. NEALE, Hymns..., pp. 6-56.

11 E, WELLESZ, A History, p.156.

12 Sfantul Roman Melodul, Imnele Pocdintei, studiu introductiv Andrew Louth, traducere si note de
Parascheva Grigoriu, Editura Trisagion, 2006, p. 14.

291



DANIEL MOCANU

de vedere structural si prozodic, intre un condac de dimensiuni reduse si un
canon, nu exista nicio diferenta; departajarea dintre cele doua forme se face la
nivelul continutului lor. Condacul este o forma poetica cu caracter omiletic, pe
cand cele noua ode/cantari ale fiecarui canon sunt create dupa tiparul celor
noua cantari din Scripturd, avand un caracter orantic, meditativ. Asa cum reiese
din majoritatea manuscriselor liturgice,!3 canonul apare in slujba bizantina ca
parte integranta din oficiul utreniei monastice.

Trasatura fundamentala a utreniei de rit monastic este, asadar, slujba
celor noua cantari biblice. Primele opt sunt imnuri veterotestamentare: cantarea
de biruinta a lui Moise si a israelitilor dupa trecerea prin Marea Rosie si nimicirea
ostirii lui Faraon (les. 15, 1-19); o alta, apartinand tot lui Moise (Deut. 32, 1-43);
cantarea proorocitei Ana, mama profetului Samuel (I Reg. 2, 1-10); cantarea
profetului Avacum (Avac. 3, 2-19); cea a profetului Isaia (Is. 26, 9-20); a
profetului Iona (Iona 2, 3-10) si cele doua cantari biblice ale celor trei tineri in
cuptor, dupa textul Septuagintei, din profetul Daniel (Dan. 3, 26-45; 52-88).
Cantarea a noua este de sorginte noutestamentara: imnul Maicii Domnului
(Luc. 1, 46-55, Magnificat) si cel al profetului Zaharia (Luc. 1, 68-79, Benedictus),
luate Tmpreuna. Genul imnografic denumit canon a fost alcatuit printr-o
adaptare a troparelor constitutive acestuia la cele noua cantari biblice, pe care
crestinii le intrebuintau in cult inca de timpuriu.

Cele noua cantari biblice se mai utilizeaza in cult doar in perioada
Paresimilor. Acestea nu sunt folosite toate in aceeasi zi, ci doar cate trei: doua
cantdri fixe (a opta si a noua) si una, la inceput, variabila in functie de zi; doar
sambata sunt patru cantiri: a sasea, a saptea, a opta si a noua.l* ,Inaintea secolul
al IX-lea, elementul biblic domina slujbele. Cantarile biblice erau cantate cu
refrene (Equuviat), pastrate inca In ceasloave la Inceputul cantarilor: era, deci, o
slujba destinata poporului si in care participarea poporului era facila.”t5 Cu
timpul, canoanele poetice au fost integrate printre cantdrile biblice: ,canoanele
destinate la origine doar duminicilor si praznicelor au limitat participarea
credinciosilor la cantare. Practica anterioara epocii canoanelor presupunea executia
canoanelor cu scurte refrene, si, doar la final, dupa Slavd.., cintarea uneia sau a

13 A se vedea structura utreniei prezentati de: Juan MATEOS, Le typicon de la Grande Eglise (Ms.
Sainte-Croix n? 40, X siécle) Introduction, texte critique, traduction et notes, tome I: Le cycle des
douze mois, OCA 165, Roma, PIO, 1962; Juan MATEOS, Le typicon de la Grande Eglise (Ms.
Sainte-Croix n? 40, X siécle) Introduction, texte critique, traduction et notes, tome II: Le cycle des
fetes mobiles, OCA 166, Roma, P10, 1963; Gabriel BERTONIERE, The historical development of
the easter vigil and related services in the Greek Church, OCA, 193, Roma, PIO, 1972; Miguel
ARRANZ, Le Typicon du Monastere du Saint-Sauveur a Messine, (Codex Messinensis GR 115 A. D.
1131), introduction, texte critique et notes, OCA 185, Roma, P10, 1969.

14 Luni: lesire 15, 1-19; marti: Deuteronom 32, 1-43; miercuri: I Regi 2, 1-10; joi: Avacum 3, 2-19;
vineri: Isaia 26, 9-20; simbata: Iona 2, 3-10, Daniel, 3, 25-56.

15 Juan MATEOS, Utrenia Bizantind, traducere Cezar Login, editura Renasterea, Cluj-Napoca,
2008, p. 27.
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doud strofe poetice. Aceste strofe sunt irmoasele sau catavasiile actuale. Insi
inspiratia imnografilor, uneori excelentd, frecvent mediocra a facut sa prolifereze
strofa finala. Strofele compuse dupa modelul acesteia au fost inserate intre stihurile
cantdrilor, Tncepand de la finalul acestora, ajungdnd la un numdr maxim de
patrusprezece. Aceasta a prelungit foarte mult slujba si a dus la suprimarea cantarii
poporului. Astfel cantarile au disparut!é, cu exceptia Patruzecimii.”l” Troparele
noilor canoane poetice si-au cdpatat curand independenta lor organica si unitara in
cadrul oficiului utreniei, suprimand stihurile cantarilor biblice.

Fiecare oda a canonului consta din mai multe tropare sau strofe/stante,
alcatuite pe modelul primului tropar numit irmos. Irmosul (Eippog) desemna
la origine un vechi tropar devenit model pentru troparele mai noi.18 I[sosilabia
si homotonia (adica acelasi numar de silabe, aceleasi accente, pe aceeasi
melodie) desemnau regulile dupa care noile tropare erau calchite dupa cele
mai vechi. Troparele fiecarei ode trebuiau sa aiba acelasi numar de silabe si
aceleasi accente ca strofa model sau irmosul din fruntea odei. Melodia folosita
era indicata de melodia irmosului. Aceasta ITnseamna ca aveam de-a face cu
noud variante muzicale, compuse dupa aceleasi structuri melodice specifice
glasului in care se canta. Refrenul fiecarei strofe era cantat de tot poporul.
Troparul dupa tipicul caruia era compus irmosul se gasea la sfarsitul fiecarei
ode.1? Uneori, in textele de cult, irmosul este indicat complet, iar alteori sunt
redate numai primele cuvinte ale acestuia, desemnand troparul care a stat la
baza sa. Istoricul si teologul Zonaras definea irmosul drept ,principiu al troparelor
si canoanelor; deoarece troparele sunt determinate de el, in ceea ce priveste
regula si ritmul lor, ca un model, care le fixeaza compozitia si armonia”2Irmosul
este deosebit de celelalte doud forme de cantari aflate in fruntea unei ode:
idomela (1616peAov) si automela (autoueAov), tropare care nu servesc drept
modele pentru alte tropare, ci se caracterizeaza printr-o structura poetica si
melodica individuala.2!

16 In editia romaneascd a Tipiconului savait (Suceava 2002), in capitolul 20 sunt prescrise punerea
cantarilor lui Moise in toate zilele de peste an, cu exceptia Joii Canonului Mare, a Saptamanii Mari si
a celei Luminate: ,Sd cdntdm Domnului il citim in toate duminicile si in toate Praznicile cele
Impiritesti si Praznicile Nascitoarei de Dumnezeu si in alte Praznice si dupd Praznicele acestea.
De asemenea, il citim in Praznicile Sfintilor care au Polieleu sau Doxologie mare si in toata perioada
Penticostalului. Iar: Domnului sd cintdm..., il citim cand nu este duminica si nici vreun Praznic
Imparatesc, nici al Niscitoarei de Dumnezeu, nici Inaintepraznuire si nici dupa Praznuirea lor. Nici
cand se praznuieste vreun Sfint, nici cand Sfantul are Doxologie mare.”

17]. MATEOS, Utrenia..., p. 27.

18 .. CLUGNET, Dictionnaire..., s.v. Elppog

19 E. WELLESZ, ,Words and Music in Byzantine Liturgy”, in: The Musical Quarterly, vol. XXXIII,
No. 3, July, (1947), p. 301.

20]. B. PITRA, L’hymnographie..., p. 31.

21 Pr. Nicu MOLDOVEANU, Istoria muzicii bisericesti la romdni, Editura Basilica, Bucuresti, 2010:
automeld: imn sub forma de tropar cu melodie proprie, neimprumutata de la alte genuri. Idiomela:
imn sub forma de tropar, cu text in priza, melodie proprie, care nu serveste ca model altor tropare,
cantari. Léon CLUGNET, Dictionnaire.., sv. Etppog
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Cat despre modul in care se alcdtuia un canon, prima grija a imnografului
era si creeze irmosul, compunandu-i si o melodie proprie. In cazul in care nu
compunea un irmos nou pentru oda unui canon, putea utiliza un irmos mai vechi,
popularizat in cadrul cultului, ale carui versuri si a carui melodie erau cunoscute
in cadrul comunitatilor de crestini. Troparele, centrate pe tema canonului, urmau
apoi modelul irmosului. Gramaticianul Teodosiu din Alexandria spunea ca: ,pentru
a face un nou poem, melodul, dupa ce a ales irmosul convenabil subiectului, sau
dupa ce I-a compus el Insusi, compune tropare imitative corespunzatoare irmosului
ales, silaba cu silaba si accent cu accent, silabele accentuate corespunzand
timpilor accentuati din melodie.”22 Deci, putem spune ca isosilabia si homotonia
sunt cele doua reguli fundamentale ale liricii bizantine. Aceste doua reguli sunt
suficiente pentru a da ritm poeziei. Principiul isosilabiei apartinea deja lirismului
clasic, fiind principiul fundamental, prezent de-a lungul secolelor in poezia corald,
caracteristica lirismului dorian.23 Al doilea principiu, cel al homotoniei a inlocuit
prozodia clasicd bazata pe cantitatea vocalelor. Trecerea de la lirismul clasic la
principiile lirismului bizantin s-a produs treptat. ,Proza a devenit poezie, fara a fi
pretins acest lucru, si melozii au devenit poeti.”24

Forma clasica a canonului cu toate cele noua ode a ramas in cult doar
in randuiala Dupa Cindrii din prima saptamana a Postului Mare si in Canonul
cel Mare al Sfantului Andrei Cretanul. In mod curent, oda a doua a canonului a
disparut din cadrul lui. Aceasta, compusa dupa cantarea lui Moise ,la aminte,
cerule!” (Deut. 32, 1-43), datorita caracterului penitential, de umilint3, este folosita
numai in perioada Postului Mare; in consecint3, in restul anului bisericesc, oda
a doua este suprimatd din canon.25 O prima teorie cu privire la suprimarea
odei a doua ar fi aceea conform careia parintii bisericii au eludat-o In amintirea
cetei Ingerilor cazuti.2é Potrivit altei teorii, eliziunea s-a facut datorita lungimii
mari si tonalitdtii minore, mentinandu-se, insa In Postul Mare, prin excelenta
perioada de meditatie si curagire. Cu toate acestea, prezenta ei in canoanele
mai vechi ne este dovedita de manuscrisele liturgice, care o numara in alcatuirea
achrostihului.?” Astazi, oda a doua a

Datorita dezvoltarii cultului si introducerii unor sarbatori inchinate
sfintilor, numarul formelor poetice incluse in cartile de cult a crescut foarte mult.

22 E. BOUVI, Poétes et mélodes..., p. 355.

23 M. L.,WEST, Greek Metre, Oxford at the Clarendon Press, 1988, p. 46

24 E. BOUVI, Poétes et mélodes..., p. 273.

25 Biblia sau Sfdnta Scripturd, editie jubiliara a Sfantului Sinod, versiunea Bartolomeu Valeriu Anania,
Bucuresti, EIBMBOR, 2001, p. 238, nota b: ,,Cantarea lui Moise“ e una din cele mai frumoase pagini
poetice ale Vechiului Testament, intrata de timpuriu in cultul crestin. Ea cuprinde relatia dramatica
dintre Domnul (Iahvé) si poporul Siu cel ales. In ciuda binefacerilor revirsate de Domnul asupri-i,
Israel 1i devine necredincios prin vesnica sa aplecare spre idolatrie. Maniat, Domnul il pedepseste,
dar, bun, nu-1 da pierzarii; pana la urma, puterea lui Dumnezeu este aceea care Invinge.

26 E. WELLESZ, A History..., p. 187.

27]. B. PITRA, L’hymnographie..., p. 60.
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Noi imne au fost adaugate pe langa vechile tropare deja consacrate; au aparut
multe imne construite dupa modelul celor vechi. Cele noi au fost introduse la
inceput Intre strofele condacului, iar mai apoi intre odele canonului. Ele sunt
alcatuite din doua-trei versuri, scrise In proza ritmata. Aceste noi imne, (ipacoi,
catavasie, catisma, icos), diferite din punct de vedere poetic de formele deja
consacrate, au locul lor fix In structura imnica in care sunt integrate.

Dezvoltarea cultului si importanta muzicii In cadrul savarsirii acestuia
au permis canonului de sorginte monastica sa intre mai usor in cadrul cultului
catedral. Dar, cum cultul avea nevoie sa fie ornat cu noi imne, cantarea
canonului, care, pana atunci, era folosita doar in perioada Postului Mare si in
perioada cuprinsa intre Pasti si Rusalii, a fost introdusa ca parte constitutiva a
cultului pentru intreg anul liturgic. Faptul ca melodia condacelor lui Roman
era una pentru toate strofele, pe cAnd melodia canonului se schimba la fiecare
od3, a constituit un element important, care a cantarit mult intre motivele care
au dus la disparitia condacului.

Dupa opinia muzicologului Egon Wellesz, diferenta cea mai semnificativa
dintre condac si canon, care a dus la impunerea canonulu in cult, consta in modul
in care sunt folosite si In marea varietate a melodiilor din cadrul canonului. Toate
strofele condacului erau cantate pe melodia irmosului, care pastra o structura
isosilabica a versurilor, in care rolul principal il aveau cuvintele imnului. Acest
lucru facea posibil ca Intreaga comunitate sa inteleaga si sa fie atenta la toate
cuvintele textului, evidentiindu-se prin aceasta caracterul didactic si omiletic al
condacului. in schimb, Canonul are in structura sa noui (sau in utilizarea sa mai
frecventa opt) cantdri, care au in fruntea lor diferite irmoase, dupa care se canta
troparele din fiecare oda. Acest aspect poate fi luat in considerare atunci cind
spunem ca In noua forma imnica accentul se mutd de pe cuvinte pe muzica,
eludandu-se caracterul omiletic pentru a face loc trairilor emotionale.28 Dar
muzica are, de asemenea, o structura deosebitd, particulara. La Inceputul aparitiei
canonului era foarte greu de sesizat o diferen{a intre melodia irmosului condacului
si cea de la canon, insa muzica bizantina a inceput sa prezinte o tendinta melismatica.
De aceea, putem spune ca melodia irmoaselor canonului trece, la o scurta perioada
de la aparitia lui, de la o structura melodica bazata strict pe importanta silabelor
la un stil ornamental, care permite unui numar de doua sau trei note sa fie agsezate
pe o singura silaba a textului.2 Tendinta Bisericii de Rasarit de a transfera accentul
de pe cuvinte pe muzica Isi poate avea cauza in impresionantul rit catedral, In care
elementul dominant era slujba cantata.

Canoanele au fost compuse la inceput numai pentru perioada Postului
Mare si erau alcatuite din diode, triode si tetraode, adica din doud, trei sau patru
cantari. Pe urma au fost compuse canoane pentru perioada cuprinsa intre Pasti si
Rusalii. Cu timpul, noile imne au Inlocuit cantarea odelor scripturistice, care, de

28 E. WELLESZ, Words and Music..., p. 302.
29 E. WELLESZ, A History..., p. 202.
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acum fnainte, urmau sa fie recitate si intercalate Intre cantarile canonului. Forma
clasica a canonului alcatuit din noud ode s-a cristalizat in timp.

Primul imnograf care face tranzitia de la diode, triode si tetraode la forma
completd a canonului este socotit Sofronie, patriarhul lerusalimului ( 638).
Acesta este mentionat alaturi de loan Damaschin, losif, Teodor Studitul printre
autorii Triodului.3° Prima scoald de imnografi, in care se desavarseste ca forma
canonul, a aparut In Manastirea Sfantul Sava, langa Marea Moarta, la mijlocul
secolului al VIII-lea. Conducatorii calugdrilor din aceasta scoald de imnografie,
alcatuita din monahi greci, sirieni, armeni si copti, au fost Sfantul loan Damaschinul
si fratele sau, Cosma din lerusalim. Criticii literaturii grecesti considera canonul
drept creatia fara pereche a imnografiei bizantine savaite.3!

Printre canoanele care au fost compuse pentru uzul liturgic, Canonul
Invierii ocupa un loc de frunte. El a fost compus de Sfantul Ioan Damaschin in
cinstea Praznicului Invierii Domnului. Eustratiades, un poet contemporan cu
Ioan Damaschin, referindu-se la Canonul Invierii, observa: el nu are spontaneitatea
lirica a lui Roman sau a lui Cosma, dar este foarte placut si clar in ritmul si
cuvintele sale; simplu si viu In descrieri. Gindirea sa poetica s-a inspirat de la
viata care a iesit din mormant si de la sufletele crestinilor caracterizate de
entuziasm si bucurie. Invierea Domnului este subiectul central al intregii sale
opere imnografice.”32

Pe langa varianta oficiald a Canonului Invierii, asa cum o gisim astizi
in cartile de cult, au mai fost alcatuite si alte canoane in cinstea acestui mare
praznic, truvabile acum numai in manuscrise, iar unele dintre ele s-au pierdut
odata cu repetatele reforme ale cartilor de cult.

Spre exemplu, manuscrisele atonite confin o variantda a Canonului
Invierii apartinand lui Cosma Melodul, compusa in glasul al doilea. Referitor la
acest canon, Cosma, fascinat fiind de compozitia lui loan, 1i zice acestuia: ,Tu,
frate Ioane, ai cuprins totul in aceste trei si nu ai lasat nimic afara (se referea
la troparul al doilea din oda a treia: Acum toate s-au umplut de lumina si cerul
si pdmdntul si cele dedesubt.), deci sunt Invins si marturisesc infrangerea mea;
de aceea, canonul tau sa aiba intdietatea si premiul si sa se cante in pubilc in
bisericile lui Hristos, iar al meu la intuneric si in ungher si fie, ca nefiind vrednic de
luming, atat pentru ideile, cat si pentru glasul sau indoliat si plangator, in care I-am
compus, fiind cu totul nepotrivit pentru prea luminata zi a Invierii Domnului,
care lumea Intreaga o veseleste.”33

30 J. B. PITRA, L’hymnographie.., p. 68. De asemenea, cardinalul alcatuieste, la sfarsitul lucrdri sale, o
lista cu cei mai reprezentativi melozi si imnografi al bisericii de rasarit.

31 E, WELLESZ, A History..., p. 206.

32 Pr. Andrew LOUTH, loan Damaschinul, traditie si originalitate in teologia bizantind, traducere
pr. loan Ica sn. si diac. loan Icd jr., Sibiu, Deisis, 2010, p. 372.

33 Nwodwov Aylopertov, EOPTOAPOMION HTOI EPHNEIA EIX TOYX AXMATIKOX KANONAX TQN
AEXTIOTIKON KAl OEOMHTOPIKQN EOPTQN (Eortodromionul sau Tdlcuirea canoanelor inchinate
in cinstea Mantuitorului si a Ndscdtoarei de Dumnezeu), Venetia, 1836, p. 420.
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In alcituirea Canonului Invierii, Sfantul loan Damaschin s-a folosit de
opera teologica a Sfantului Grigorie de Nazianz,34 care a servit drept izvor de
inspiratie pentru imnografii crestini.

O problema interesanta a operelor Sfantului Grigorie de Nazianz este
aceea ca scrierile sale poetice si imnele compuse in cinstea unor sarbatori nu
au cunoscut o consacrare liturgic3, ci au ramas consemnate numai in manuscrise.
Poezia Sfantului Grigorie de Nazianz3> este una specialg, fiind alcatuita din
imne compuse intr-un stil savant in care utilizeaza prozodie clasica, respectiv
versul anacreontic.36 Biserica crestind nu a admis in serviciul liturgic poezia
savanta. Astfel, datorita atitudinii manifestate In veacul al IV-lea fata de creatiile
imnografice care nu erau de inspiratie biblicd, opera imnografica a Sfantului
Grigorie a fost exclusa. Explicatia acestui fapt poate fi gasita in ideea ca poezia
Sfantului Grigorie nu era scrisa pentru popor; el nu descrie intr-insa entuziasmul si
elanul ce insotea sentimentul religios al maselor de crestini. Versurile sale
urmareau transfigurarea poeziei grecesti prin intermediul terminologiei si
gandirii crestine. Motivele care l-au determinat sa scrie In versuri metrice au
fost nevoia de a-i combate pe apolinaristi, care se foloseau de poezia clasica
pentru a-si raspandi erezia; atractia pe care o Incercau tinerii fata de aceasta
forma literard; necesitatea de a apara onoarea crestinismului angajat in lupta
cu Iulian Apostatul.3? Poezia Sfantului Grigorie nu gasea ecou decat in
randurile paturii culte a societatii, in randul literatilor, al savantilor, dar nu si
in randul multimii, care nu era familiarizata cu dialectul doric si stilul homeric
si, In plus, nu mai deosebea silaba scurta de cea lung3, fiind atrasa de accentul
ritmului nou, iar nu de cantitatea metrica a prozodiei antice.38 O alta cauza a
excluderii poeziei savante a Sfantului Grigorie a fost aceea ca versurile anacreontice

34 {ntreaga operi teologici a Sfantului Grigorie de Nazianz este cuprinsi in colectia Patrologiea
Greacae vol: 35, 36, 37, 38, Paris, . P. Migne, 1885.

35 Pentru mai multe informatii despre opera poeticd a Sfantului Grigorie de Nazianz, a se vedea: 1. COMAN,
Geniul Sfantului Grigorie de Nazianz, Bucuresti, Editura Institutului Roman de Bizantinologie, 1937;
Reallexicon fir Antike und Christentum. Sachworterbuch zur Auseinandersetzung des Christentums mit der
antiken Welt. Herausgegeben von Th. KLAUSER, C. COLPE, E. DASSMAN, A. DIHLE, B. WYSS. Lieferungen
92-95. Stuttgart, Hierseman, 1983; P. GALLAY, La poésie de S. Grégoire de Nazianze, Lyon, 1943; A.
BENOIT, S. Grégoire de Nazianze: Sa vie, ses ceuvres, et son époque, Marseille and Paris, 1876; repr.
Hildesheim and New York, 1973; A, GRENIER, La Vie et les poésies de S. Grégoire de Nazianze (Clermont-
Ferrad, 1858); J. A, McGUCKIN, "Perceiving Light from Light in Light: The Trinitarian Theology of St.
Gregory Nazianzen", Acts of the International Colloquium Commemorating the 16th Centenary of St.
Gregory Nazianzen, Brookline, 1991, in: Greek Orthodox Theological Review, 39/1-2 (1994); H. Von,
CAMPENHAUSEN, The Fathers of the Greek Church, ET, London, 1963.

36 M.L., WEST, Greek Metre, p. 167. in poezia clasic3, prozodia era metrica sau, mai bine zis,
cantitativa. Ceea ce conta intr-o poezie era durata sau cantitatea silabelor, corespunzatoare
cantititii vocalelor. In poezia metrics, mlidierea vocii la silabele lungi era o chestiune de durats, de
intensitate de timbru.

37 E. BOUVI, Poétes et mélodes..., p. 56.

38 E. BOUVI, Poétes et mélodes..., p. 57.
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fiind versuri lungi, hexametri dactilici, de cate sapte picioare troheice sau
trimetri iambici, nu erau aranjate Tn masuri mici, lirice, potrivite pentru
cantare.3?

Chiar daca opera Sfantului Grigorie nu a avut aprobarea Bisericii pentru a
fi parte integrantd in corpusul imnelor liturgice, totusi creatiile sale poetice,
impreuna cu cuvantarile si discursurile teologice au constituit un izvor nesecat de
inspiratie pentru imnografii de mai tarziu. Cuvantarile sale teologice rostite in
cadrul marilor sarbatori au fost incorporate in creatiile imnografice ale Sfantului
Ioan Damaschin si Cosma Melodul. Foarte multe idei, expresii, citate au fost
utilizate de melozi in compunerea canoanelor inchinate marilor praznice. Discursul
imnografic cuprins In canoanele Bisericii urmeaza Indeaproape limbajul poetic,
schemele logice ale ideilor cuprinse in cadrul odelor si temele principale din
cuvantarile Sfantului Grigorie la praznicele Imparatesti.0

Dupa cum precizam deja, Canonul Invierii scris de Sfantul loan Damaschin a
avut drept surse cuvantdrile pascale ale Sfantului Grigorie Teologul si Sfanta
Scriptura.

Pentru a demonstra dependenta Sfantului loan Damaschin de opera
Sfantului Grigorie Teologul in alcituirea Canonului Invierii si influenta
operelor gregoriene in imnografia bizantina, am ales ca exemplu irmosul
cAntirii intai, cunoscuta cAntare Ziua Invierii.

Irmosul cAntirii I, din Canonul Invierii al Sfintului loan Damaschin
incepe astfel: Ziua Invierii, sd ne lumindm popoare, Pastile Domnului, Pastile; cd
din moarte la viatd si de pe pdmdnt la cer, Hristos Dumnezeu ne-a trecut pe noi,
cei ce-I cdntdm cdntare de biruintd.*!

Inainte de a trece la analiza acestei ode, se cuvine ficuti o precizare cu
privire la tonalitatea folosita. In cartea sa EOPTOAPOMION, Sfantul Nicodim
Aghioritul isi incepe erminia la Canonul Invierii cu o prezentare a optiunii
autorului pentru glasul folosit. El pune accentul pe adjectivul luminos (Aaumpog)
care defineste, in fapt, caracterul sarbitorii. ,Asa cum Ziua Invierii este sarbatoarea

39 W. von CHRIST and M. PARANIKAS, Anthologia..., p. XIIL.

40 Peter KARAVITES, ,Gregory Nazianzios and Byzantine Hymnography”, in: , The journal of
Hellenic Studies, vol. 113, (1993), p. 97. In cadrul acestui studiu dedicat influentei Sfantului
Grigorie de Nazianz asupra dezvoltdrii imnografiei crestine, autorul prezinta modul in care
imnografi precum Sfantul loan Damaschin, Sfantul Cosma Melodul, Sfantul Andrei Cretanul,
Cassiana au preluat limbajul, ideile si expresiile cuprinse in diferite cuvantari si le-au adaptat
discursului imnografic. Dupa cum remarca Karavites, ideile si opera Sfantului Grigorie au
modelat si influentat foarte mult exprimarea imnografica. Limbajul poetic si constructiile
frazale au fost preluate ad litteram si Incorporate in interiorul troparelor din cadrul odelor
canoanelor imnografice. Bucuria si exuberanta care insotesc marile sarbatori crestine sunt
exprimate in cadrul canoanelor prin expresiile Sfantului Grigorie de Nazianz.

41 Slujba Invierii, EIBMBOR, Bucuresti, 2002, p. 26; llevimkootéplov Xapuoéouvov, Bevetia, 1860, p.
16: <Avactaocewg Nuépa Aapumpuvidpev Aaol, Iaoya Kupiov, [Taoya €k ydp Bavatou pog {wiy,
Kol €K YTig TtpOg ovpavdv, Xplotdg 0 Oedg, uds Siefifacev, émwikiov Gdovtag». Textul grecesc este
preluat din editia critica W. von CHRIST and M. PARANIKAS, Anthologia..., p. 218
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sarbatorilor, praznicul, praznicelor si cea mai luminoasa zi dintre toate zilele,
tot asa este si glasul intai pe care se canta Canonul, el este cel mai luminos
dintre toate glasurile. In opinia muzicienilor, glasul intai este cel mai demn de
a primi locul prim Intre celelalte glasuri.”42

Relatia dintre cele noua cantari biblice (in fapt opt, pentru ca oda a
doua este omisa) si cele noua ode este foarte usor de gasit; intregul canon este
strabitut de ideea eliberdrii sufletului din iad prin intermediul Invierii
Mantuitorului. Fiecare oda a canonului are o legatura speciala cu tema cantarii
biblice si una generala, dominanta, cu intregul canon. Ideea centrala a cantarii
intai, cantarea de biruintd pe care au adus-o Moise si poporul lui Israel dupa
trecerea prin Marea Rosie si nimicirea ostirii lui Faraon (les. 15, 1-19) ,Atunci
Moise si fiii lui Israel au cdntat Domnului cdntarea aceasta si au zis: Sd cdntdm
Domnului, cdci cu slavd S-a preasldvit” 1-a inspirat pe Sfantul Ioan Damaschin
sa o foloseasca pentru a descrie biruinfa Mantuitorului asupra mortii si a
iadului, prin Invierea Sa din morti: ,ci din moarte la viati si de pe pimant la
cer, Hristos Dumnezeu ne-a trecut pe noi, cei ce-I cantam cantare de biruinta”.
Din aceasta prima od3, alcatuita dupa modelul cantarii lui Moise, se poate desprinde
tonul triumfator si starea de bucurie care o sa Insoteasca toate cantarile
Canonului. Aceastd aclamatie doxologica revine in urechile credinciosilor, dupa ce,
cu o zi Tnainte, in cadrul Liturghiei din Simbata Mare, au ascultat-o cantandu-se,
dupa primul set de paremii de la vecernie.

Legdtura dintre cintarea intai a lui Moise (les. 15, 1-19) si prima oda a
canonului se poate reliefa prin prezenta urmatoarelor corespondente: Moise a
trecut cu poporul ales prin Marea Rosie, lisus Hristos ne-a trecut de la moarte
la viata si de pe pamant la cer; Moise i-a scos pe iudei din captivitatea egiptenilor,
lisus Hristos a scos sufletele noastre din intunericul pacatului si al mortii la
libertate si viata spirituala. Sfantul loan Damaschin se foloseste de metoda tipologica
pentru a evidentia relatia dintre istoria poporului ales si poporul cel nou al lui
Dumnezeu.

,Ziua Invierii” (Avaotdoswg fuépa), aceasti prima sintagma a Canonului
Invierii, a fost preluati de Sfantul loan Damaschin din prima cuvantare a Sfantului
Grigorie Teologul la Sfintele Pasti*3: ,Zi a invierii si Inceput fericit si sa ne luminam
cu sarbatoarea si unii si altii sa ne imbratisam; sa le zicem frati si celor ce ne urasc,
nu numai celor care, din iubire fata de noi, au facut sau au suferit ceva pentru noi;
sa le iertam pe toate pentru inviere!” 44 Aceasta parte din cuvantarea pascald o

42 Nuco8ipov Ayropettov, EOPTOAPOMION..., p. 418.

43 Cuvantare rostita de Pasti, in anul 362, cu ocazia intrarii sale in preotie. Aceasta prima cuvantare
este Insotitd si de un al doilea titlu ,despre zdbava” si este legat de sovairea Sfantului Grigorie cu
privire la primirea tainei preotiei. Eig T aywov [1doxa kai gig v padutijta.

44 Sfantul Grigorie Teologul, Eig o0 &ytov lladoxa kal gig v Bpadutijta, (PG, vol 35, Oratione 1, 1, 1-2
[0329-0390]): Avaotdoews Nuépa, kal 1) dpyn Sedid, kol AapmpuvOduey Ti| Tovnyvpel, Kal
dAAovug TeputuEwpedaeimwpey, ddeA@ol, kal ol uootowv fHuds, wy 6Tt Toig 8t dydmmy T
TIEMOMKOOLY, 1} TTEMOVOS G CUYXWPTCWHEV TAVTA Tf] AVAOTATEL
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vom mai Intalni, In forma poetic3, la Slava de la Laude, din cadrul Utreniei din
Saptimana Luminati: ,Ziua Invierii! $i si ne lumindm cu priznuirea, si unul pe
latul sa ne imbratisam. Sa zicem fratilor si celor ce ne urdsc pe noi; sa iertam toate
pentru Inviere. $i asa sa strigdm: Hristos a inviat din morti, cu moartea pe moarte
calcand, si celor din morminte viata daruindu-le.”45

Repetitia cuvantului Pasti: ,Pastile Domnului, Pastile” ne trimite inspre o
alta cuvantare a teologului, cea de-a doua la Sfintele Pasti, considerata a fi si ultima
pe care a rostit-o: ,Pastile Domnului, Pastile, si iarasi voi zice Pastile, in cinstea
Treimi.” 46 Cuvantul Pagte ,,era numit la evrei pesach, dupa graiul lor si graiul acesta
inseamna trecerea , pe de o parte In Inteles istoric, pentru fuga si mutarea din Egipt
in Canaan, iar pe de alta parte in inteles spiritual, pentru trecerea de la cele de jos la
cele de sus si pentru fnaintarea si suirea la pamantul fagaduintei.”47

Sintetizand cele enuntate mai sus, observam cum cateva cuvinte si cateva
idei preluate de la Sfantul Grigorie de Nazianz alcatuiesc irmosul primei ode a
Canonului Invierii. SfAntul Grigorie Teologul va fi sursa de inspiratie a imnografului
pe tot parcursul canonului, dar nu numai, caci multe din cuvantarile sale se vor
regasi si In cuprinsul celorlalte canoane alcatuite de Sfantul loan Damaschin si de
alti imnografi. Canonul ramane creatia majora ultima a imnografiei bizantine care a
supravietuit vreme de mai multe secole tuturor reformelor prin care au trecut
imnele bisericesti.

45Slujba Invierii, p. 44; Mevtkootdplov Xappdouvov, p. 28: AvacTtdoews NEPa, kol AApTpuvODdHEY
TH mavnyVpel, kal dAAnAovg mepimtuiwpeba. Eimwpev adedgol, kal tolg pioodow Mudg
Iuyxwpnowpev Tavta tfj Avactdoel, kai oVtw Borjowpey: Xplotog Gvéotn €k vekpdv, Bavatw
Od&vatov Tatnoag, Kal Toig &V TolG pvNuact, {whv XapLoAUEVOG.

46 Sfantul Grigorie Teologul, Eig to &ywov Iaoyxa. (PG, vol. 35, Oratione 45, 2 [0329-0390]):
[aoya Kuplov, lTaoxa, kat méAw épd Idoxa, T Tijs Tpradog.

47 Grigorie de Nazianz, Taina m-a uns. Cuvdntdri, traducere din limba greacd, note introductive
si comentarii pr. dr. Gheorghe Tilea, Bucuresti, editura Herald, 2004, p. 239.
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THE HYMNOGRAPHIC CANON*
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ABSTRACT. The present paper intends to be an analytical-descriptive endeavour
of canons as poetical forms. In other words, it aims at including the purpose,
the importance and the creation of the canon in the cult. It also analyses the
first Ode of the Easter Canon by taking into consideration its biblical and
patristic sources and its poetic and thematic structure.
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The present paper is intended as a descriptive and analytical analysis
of the canon that is perceived as a poetic form. Thus, we will bring forward the
genesis of this hymnographic genre and we will include the role that the canon
had within the cult. In order to highlight the importance and the shape of the
canon, we will consider the hymnographic creation entitled The Canon of the
Resurrection, credited by most liturgists as being the climax of this poetic form.

Before directing our attention to the genesis of this hymnographic
genre, some clarifyings concerning the terminology should be made. The main
sense of the word “canon” (kavwv, 6vog) is that of: "a straight road, bar, esp. to
keep a thing straight, ruddled line used by masons or carpenters, beam or
tongue of the balance, a rule, a principle; a model, a standard (art); a general rule,
a metric scheme (grammar); a data sheet, a timeline (astronomy); a limit, a
border.”t The Christian terminology uses a more restricted meaning of the term:
"arule of faith, a canon of the Scripture, ecclesiastical law canons, canons of moral
laws, moral principles, ascetic canons, liturgical rules concerning the housel and
the divine worship, a prayer song divided into odes.”? Thus, there is indeed a
semantic plurality, but the liturgical meaning is mostly important for the

*Lucrare alcatuitd in cadrul cursurilor de doctorat la specializarea Muzica bisericeasca si ritual,
sub indrumarea Pr. prof. univ. dr. Vasile Stanciu, care si-a dat avizul spre publicare.

" Drd. Facultatea de Teologie Ortodoxa Cluj-Napoca, danmocanu2006@yahoo.com

1 Henry George Liddell and Robert Scott (eds.), A Greek-English Lexicon, (Oxford: Clarendon
Press, 1996), s.v. Kavav, 6vog.

2 G. W. H. Lampe, A Patristic Greek Lexicon, (Oxford: Clarendon Press, 1961), s.v. kav®v, 6vog.
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suggested endeavour. In this respect, the lexeme “canon” defines: "a poetic
composition which is part of the morning service, 6p6pog (The Matins)”.
Sometimes it is changed according to older canons of this service and
sometimes it consists of nine hymns drawn from The Holy Scripture, and for
this reason it is divided into nine hymns (odes). In turn, each of these odes
contains a certain number of troparia, which borrow the rhythm and the
melody of another older troparion called irmos. Moreover, the initials of each
ode form an acrostic. Consequently, the word ,canon” is the liturgical term
given to a series of nine hymns that represent an important part of The Matins.
However, it is sometimes considered a simple poetic composition, a poem.3

The present research will use the term to analyse The Canon of the
Resurrection, an essential part of The Matins at Paschal times. The Paschal
Canon is recognized as the climax of this form of poetry; that is why it is also
called "The Golden Kanon or The Queen of Kanons”.

In terms of the development of hymnography and, consequently, of the
poetic form called canon, we may utter that in the first centuries hymnography,
which had a Biblical component by reference to the Messiah's activity and
work, was characterized by an analytic form and had a theological and
explanatory character.> Starting with the 4t century, the ecclesiastic hymn has
come to define his own distinctive image and has highlighted its poetic form
that was specific to the Christian cult. Accordingly, after the year 325, the
religious life has experienced a new rhythm, a free feeling of faith, which has
brought about a surge of lyricism that played the mysteries and the graces of
Christianity; soon, the cult has become the echo of that poem.

At first the Church allowed the use of hymns that were springing from
a Christian enthusiasm. But, very soon, it noticed the danger that began to
creep into the religious life due to a parallel development of a gnostic
hymnography, marked by representatives, such as: Basilides, Valentinus,
Bardaisan.6 Towards the end of the 4t century the Synod of Laodicea?” forbade

3 Léon Clugnet, Dictionnaire grec-francais des noms liturgiques en usage dans I'Eglise grecque,
(Paris: Alphonse Picard et fils, 1895), s.v. kavav, 6vog.

4 Egon Wellesz, A History of Byzantine Music and Hymnography, (Oxford: the Clarendon Press, 1998), 206.

5 Wellesz, A History, 156.

6 For the issue regarding hymnography used as a weapon against the gnostics, see: Emily J. Hunt,
Christianity in the Second Century: the Case of Tatian, (Routledge, New York, 2003); Romaine Wm
Newbold, “Bardaisan and the Odes of Solomon”, Journal of Biblical Literature, 30, 2 (1911): 161-204;
Kathleen E. Mcvey, Ephrem the Syrian, trans, translated bz John Meyendorff (Paulist Press: New York,
1989); Dana Miller, "The History and Theology of the Eastern Church in Persia until the End of the
Seventh Century [Istoria si teologia Bisericii Rasaritului din Persia pana la sfarsitul secolului VIIJ”, in:
Isaac Sirul, Words for the Solitaries [Cuvinte cdtre singuratici], part I, recently discovered, Second Edition,
a preliminary study and a translation by Ioan I. Ica jr. (Sibiu: Deisis 2007); Andre de Halleaux, ”S. Ephrem
le Syrien”, in: Sebastian Brock, Efrem Sirul. I Introduction. I Paradise Hymns [Efrem Sirul. I O introducere.
1l Imnele Paradisului],a translation by Mircea lelciu and loan I. Ica jr,, a preliminary study by loan I. Ica jr.
(Sibiu: Deisis, 1998).
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the use of the hymns and of personal psalms. It admitted only those hymns
that were inspired by the one-hundred and fifty Canonical Psalms. It was an
action fulfilled in order to prevent the introduction of heresies within the cult,
but, clearly, the decision did not bring the hymnographers to a stop. They kept
on composing hymns. According to the synodal acts, all the hymns that are not
grounded on passages from The Holy Scripture must be excluded from the
liturgical use. As a consequence, the hymnographers' activity was limited to a
reiteration of some poetic ideas from the book of Psalms. In other words,
because of the Church's hostility towards free creationss, the hymnographers
were forced to give up personal items, by adopting a very stylized style.®
Despite that, a thorough analysis of the hymns of the 4th century would reveal
numerous personal notes that are contrary to the Canons of that time.10

The Byzantine hymnography has extended over a period of six centuries.
It began in the second half of the 4t century and it ended in the 11t century,
when the introduction of new hymns have been banned by the ecclesiastic
authorities. The development of the Byzantine hymnography was devided into
two periods. Each of them was influenced by the introduction of a new poetic
form within the cult. The first period, which lasted between mid 5t century and
7t century, developed the poetic form called Kontakion taken from The Troparion.
The second period, which began roughly at the end of the 7t century, was
characterized by an almost final replacement of The Kontakion by The Kanon, an
elaborated poetic form.1! Although the Church began to enter into another phase

7 Canon 59 was drafted at the Synod of Laodicea in 360; it was against any hymn that was not a part of
the Scriptures: ,It is not appropriate to say individual psalms in the church” (6Tt o0 8eu
BLwTkovg PaApoLs Aéyeobal év n ékkAngia). See loan N. Floca, The Canons of The Orthodox
Church [Canoanele Bisericii Ortodoxe], (Sibiu, 1993), 230: "Both special hymns and non-canonical
books should not be read inside the church. But, there should be read canonical ones belonging
to The Old and New Testaments”.

8 With respect to Desert Fathers' reaction concerning the new hymnographic creations, also see: Jean,
Bremond, The Desert Fathers [Pdrintii pustiei], introduction and commentaries translated by
Marinela Bojin (Bucuresti: Nemira, 2002); Vasile Raduca, The Egyptian Monarchy. From Loneliness
to Community [Monahismul egiptean. De la singurdtate la obste], (Bucuresti: Nemira, 2003); Lucien
Regnault, The Daily Life of the Desert Fathers in the 4th Century Egypt [Viata cotidiand a Pdrintilor
desertului in Egiptul Secolului 1V], Second Edition, translated by loan I. Ica jr. (Sibiu: Deisis, 2004);
Picu Ocoleanu, Introduction to Theological Genealogy of Christian Monasticism [Introducere in
genealogia teologicd a monahismului crestin], (Bucuresti: Christiana, 2008); J. B. Pitra, L’hymnographie
de I'Eglise grecque (Rome, 1867); ]. B. Pitra, Analecta sacra spicilegio Solesmensi parata, (Paris,
1876); Wilhlem von Christ and M. Paranikas, Anthologia graeca carminum christianorum, (Leipzig,
1871); J. M. Neale, Hymns of the Eastern Church, (London, 1863).

9 Wellesz, A History, 147.

10 For an overview of poetic form and content of the first Christian hymns, see: Edmond Bouvi,
'Poétes et mélodes; étude sur les origines du rythme tonique dans I'hymnographie de I'Eglise
grecque (Paris: Nimes, 1886); Pitra, L’hymnographie; Pitra Analecta; von Christ and Paranikas,
Anthologia; Neale, Hymns.

11 Wellesz, A History, 156.

303



DANIEL MOCANU

of a liturgical development (the 7th century), the service performed in a cathedral
and along with it, but, the kontakion, also, according to Saint Symeon of
Thessaloniki, remained within the cult until the 15t century.12

The canon is a complex poetic form that is composed of nine hymns or
odes (wdat). Each ode consists of a number of six or nine troparia. From the
structural and prosodic point of view, there is no difference between a small-
sized kontakion and a canon.The differentiation between the two forms is
done at the level of their content. The kontakion is a poetic form of an
homiletic origin, while those nine odes of each canon are created after the
pattern of the nine hymns from the Scripture, having a meditative character.
As evidenced by the majority of liturgical manuscripts!3, the canon appeared
in the Byzantine service as an essential part of the Orthros monastic service.

Thus, the fundamental feature of the monastic Orthros resides in the
service of the nine hymns. The first eight ones belong to The Old Testament:
Moses' hymn of victory and the Israelites’ one uttered on the occasion of the
passage through The Red Sea and the destruction of the Pharaoh's army (les. 15,
1-19); another one also belongs to Moses (Deut. 32: 1-43); Prophet Ana's hymn,
Prophet Samuel's mother (I Reg. 2, 1-10); Prophet Habakkuk's hymn (Avac. 3: 2-
19); Prophet Isaiah's hymn (Is. 26, 9-20); Prophet Jonah's hymn (Jonah 2, 3-10)
and the two Biblical hymns belonging to the three young men in the oven,
according to the text of the Septuagint, Prophet Daniel (Dan. 3, 26-45; 52-88). The
ninth hymn has its origins in The Old Testament: Virgin Mary's hymn (Luc. 1, 46-
55, Magnificat) and Prophet Zechariah's one (Luc. 1, 68-79, Benedictus) taken
together. The hymnographic genre called canon was composed by adapting its
constitutive troparia to the nine hymns that the Christians used early on.

The nine Biblical hymns are still used during The Great Lent. They are not
used all in the same day, but only by threes: two fixed hymns (the eighth and the
ninth) and one at the beginning (it is variable, depending on the day). Only on
Sunday there are four hymns: the sixth, the seventh, the eighth and the ninth.14
"Prior to the 9t century, the Biblical element dominated the worship services. The
hymns were sung with biblical choruses (Eq@upviat). They are still preserved in

12 Saint Roman the Hymnographer, The Hymns of Penance [Imnele Pocdintei], an introductory study
by Andrew Louth, translation and notes by Parascheva Grigoriu, (Bucuresti: Trisagion, 2006), 14.

13 See the structure of The Orthros presented by: Juan Mateos, Le typicon de la Grande Eglise (Ms.
Sainte-Croix n? 40, X siécle) Introduction, texte critique, traduction et notes, tome I: Le cycle des douze
mois, OCA 165, (Roma: P10, 1962); Juan Mateos, Le typicon de la Grande Eglise (Ms. Sainte-Croix n®
40, X siecle) Introduction, texte critique, traduction et notes, tome IlI: Le cycle des fetes mobiles, OCA
166, (Roma: PIO, 1963); Gabriel Bertoniere, The Historical Development of the Easter Vigil and
Related Services in the Greek Church, OCA, 193, (Roma: PIO, 1972); Miguel Arranz, Le Typicon du
Monastere du Saint-Sauveur a Messine, (Codex Messinensis GR 115 A. D. 1131), introduction, texte
critique et notes, OCA 185, (Roma: PIO, 1969).

14 Monday: Exis [lesire] 15, 1-19; Tuesday: Deuteronom 32, 1-43; Wednesday: I Kings 2 [I Regi 2], 1-
10; Thursday: Avacum 3, 2-19; Friday: Isaia 26, 9-20; Saturday: lona 2, 3-10, Daniel, 3, 25-56;

304



THE HYMNOGRAPHIC CANON

The Books of Hours at the beginning of the hymns: so, it was a service for the
people and the people's participation was easy.”!5 In time, poetic canons were
integrated among biblical hymns: "the canons for Sundays and repasts have only
limited believers' participation at the canticle. The practice that was prior to the
canon era involved implementation of short choruses within canons, and only at
the end, after Thanks be to God, singing one or two poetic stanzas. Actually, these
stanzas represent the present Katavasiae. However, though the hymnographers'
inspiration was sometimes great, it was often mediocre and it proliferated the
final stanza. The influenced stanzas were included within the hymns, starting with
their endings and reaching a maximum of fourteen. It has extended the church
service a lot and it has led to the suppression of people's hymn. Thus, the hymns
have disappeared!¢, with the exception of The Great Lent.”17 The troparia of the
new poetic canons have recently gained their organic and unitary independence
within The Matins. The Biblical hymns were suppressed.

Each ode of the canon consists of many troparia or stanzas that were
created on the model of the first troparion called irmos. Initially, the irmos (Eipuoc)
referred to an old troparion that became a model for new ones. 8[sosilabia and
homotonia (i.e. the same number of syllables, the same accents, with the same
melody) were the rules whereupon the new troparia were enriched upon the
oldest. The troparia of each ode must have had the same number of syllables and
the same accents like stanza or the irmos model ahead of the ode. The melody used
was indicated by the melody of the irmos. This means that there were nine musical
variations that were composed by the same melodic structures specific to the key
chosen. The chorus of each stanza was sung by all people. The troparion of the
irmos was found at the end of each ode.1? Sometimes, in the cult texts, the irmos is
shown completely, and sometimes there are played only the first words,
designating the troparion which stood at its base. Historian and theologian Zonaras
defined the irmos as "principle of troparia and canons; because the troparia are
determined by it, in terms of the rule and their rhythm, as a model, which they lay
down the composition and harmony.”20 The irmos is different than the other two

15 Juan Mateos, Byzantine Matins [Utrenia Bizantind], translation by Cezar Login, (Cluj-Napoca:
Renasterea, 2008), 27.

16 The Romanian edition of Saint Sava’s Ritual [Tipiconului savait] (Suceava, 2002), chapter XX,
contains an assignment that Moses’ hymns should be added to all year days, with the
exception of: Thursday-The Great Canon, The Great Week and The Holy Week: Let us pray to
God is read in all Sundays, at all feasts (Virgin Mary’s Feast, other feasts and after these ones).
Likewise, it is read at feasts of Saints with Polyeleos and Great Doxology and during the entire
Pentecostarion. God, let’s pray to Him is not read at the above feasts.

17 Mateos, Byzantine, 27.

18 Clugnet, s.v. Elppog;

19 Egon Wellesz, "Words and Music in Byzantine Liturgy”, The Musical Quarterly, XXXIII, 3 (July
1947): 301.

20 Pitra, L’hymnographie, 31.
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forms of hymns found at the beginning of an ode: idomela (1816p€Aov) and automela
(owTtdpeAov)- troparia which do not serve as models for other troparia, but they are
characterised by a poetic and melodic structure.2!

As far as the manner in which a canon was conceived, the hymnographer's
first care was to create the irmos, also composing a melody of its own. When there
was not a new irmos for the ode of a canon, an older irmos was being used. The
lyrics and the melody of the latter were known within Christian communities. The
troparia, centered on the theme of the canon, took then after the model of the irmos.
Grammarian Theodosius of Alexandria said: "In order to create a new poem, the
composer, after having chosen the convenient irmos for the subject, or after he had
composed it himself, composed imitative troparia adequate to the chosen irmos,
syllable by syllable and accent by accent, the pronounced syllables corresponding to
the emphasized times within the melody.”22 So, we can say that isosilabia and
homotonia are the fundamental rules of Byzantine poetry. These two rules are
sufficient to give the rhythm of poetry. The principle of isosilabia had already
belonged to classic lyricism, the fundamental principle. It was present in choral
poetry throughout the centuries. (The choral poetry was specific to Dorian
lyricism.)23 The second principle, that of the homotonia, replaced the classical
prosody that was vowel quantity-based. The transition from classic lyricism to the
principles of Byzantine lyricism happened gradually. "Prose became poetry,
without being claimed, and the composers became poets.”24

The classic form of the canon with all its nine odes remained only in After
the Supper from the first week of The Lent and in The Great Canon of St. Andrew of
Crete. Currently, the second ode of the canon disappeared. It was composed
according to Moses' hymn, "Heaven, mark my words!”(Deut. 32, 1-43). Because of
its penitential characteristic, one of humility, it is used only during The Lent.
Therefore, the second ode is suppressed from the canon over the rest of the
year.25 The first theory regarding the suppression of the second ode would be that
the church fathers have circumvented it in remembrance of the order of the fallen

21 Nicu Moldoveanu, History of Hymns in Romania [Istoria muzicii bisericesti la romdni] (Bucuresti:
Basilica, 2010): automelon: a hymn in the form of a troparion, having its own melody, a melody
that is not borrowed from other genres. Idiomelon: a hymn in the form of a troparion, with text in
song, which does not serve as a model for other troparia, or hymns.

22 Bouvi, 355.

23 M. L., West, Greek Metre, (Oxford: at the Clarendon Press, 1988), 46.

24 Bouvi, 273.

25 The Bible or The Holy Scripture [Biblia sau Sfanta Scripturd], the Jubilee Edition of the Holy Synod,
Bartolomeu Valeriu Anania version (Bucuresti: EIBMBOR, 2001), 238, note b: "Moses’ Hymn”
[,Cantarea lui Moise“] is one of the most beautiful poetical pages of The Old Testament, enacted in
early Christian worship. It contains the dramatic relation between The Lord (Iahvé) and His
chosen people. Despite Lord's overflowing benefactions upon itself, Israel becomes unfaithful
through its eternal orientation towards idolatry. Angered, The Lord punishes it, but, good as He is,
He does not give it to perdition; eventually, the power of God is the one which overcomes.
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angels.26 According to another theory, the deliberate elision occurred due to the
large size and to the minor tonality; but, during The Great Lent it was the period of
meditation and purification. However, its presence in the older canons is
evidenced by the liturgical manuscripts, which include it within the acrostic.2?

Due to the development of the cult and to the introduction of feasts
dedicated to Saints, the number of poetic forms included in books of worship
has increased very much. New hymns were added in addition to the old
troparia already consecrated; many hymns were constructed upon the model
of the old ones. At the beginning, the new ones were introduced among the
stanzas of the kontakion, and, later, among the odes of the canon. They are
made up of two or three verses, written in rhymed prose. These new hymns
(the hypakoe, the katavasia, the kathisma, the resurrectional hymn called
kathisma, the ikos), different from the poetic point of view already expressed,
have their fixed place within the hymnal structure they are integrated in.

The development of the cult and the importance of music in the course of
the process allowed the canon of monastic origin to enter more easily into the cult
of the cathedral. But, as the cult needed to be adorned with new hymns, the hymn
of the canon, which, until then, was used only during The Lent and in the period
between Easter and Pentecost, was introduced as a constituent of the cult for the
entire liturgical year. A relevant reason that led to the disappearance of the
kondakion was the fact that the melody of Roman's kondakia was the same for all
stanzas, while the melody of the canon was different for each ode.

According to musicologist Egon Wellesz' opinion, the most significant
difference between the kondakion and the canon that actually made the canon a
part of the cult, lies in the great variety of the melodies and in the way in which
they are used. All the stanzas in the kondakion were sung to the tune of the irmos.
The irmos kept the isosilabia structure of the lines and the words of the hymn had
the most important role. Consequently, it was possible for the whole community
to understand and to be attentive to all the words of the text. Therefore, its
didactic and homiletic aspect was highlighted. Instead, the canon was structured
on nine hymns (or eight ones in its more common use). The hymns have different
irmoi at their beginnings. Then, the troparia of each ode are sung. This aspect can
be taken into account when we consider that within the new hymnal form the
focus moves from words on music. The homiletic characteristic has been ignored
in favour of the emotional experiences.28 But the music also has a special
structure. When the canon first came into being, it was very difficult to sense a
difference between the melody of the irmos in a kondakion and that in a canon.
But, the Byzantine music began to show a melismatic tendency. Therefore, after
just a short period of time from its appearance, the melody of irmoi in a canon

26 Wellesz, A History, 187.
27 Pitra, L’hymnographie, 60.
28 Wellesz, Words and Music, 302.
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changed from a melodic structure based strictly on the importance of the
syllables, into an ornamental style, which allows a number of two or three notes
to be placed on a single syllable of the text.29 The tendency of Eastern Church to
shift the focus from words to music may have its cause in the impressive
cathedral rite, in which the dominant element was the service performed.

At first, the canons were composed only for the period of The Lent and
they were made up of diodes, triodes and tetrodes, i.e. they included two, three or
four hymns. Then, there followed the canons composed for the period between
Easter and Pentecost. In time, the new hymns have replaced the Biblical ones,
which, henceforth, were to be recited and inserted among the hymns of the canon.
The classic form of the canon composed of nine odes has crystallized in time.

The first hymnographer who made the transition from diodes, triodes and
tetrodes to the complete form of the canon is reckoned to be Patriarch Sophronius
of Jerusalem (d. 638). He is mentioned alongside John of Damascus, Joseph,
Theodore the Studite, among the authors of the Triodion.3? The first school of
hymnographers, in which the canon completed its form, appeared at "Saint Sava”
Monastery, near The Dead Sea, in the middle of the 8% century. The monks were
Greek, Armenian, Syrian and Coptic. Their leaders were Saint John Damascene and
his brother Cosma from Jerusalem. The critics of Greek literature consider the
canon to be the unparalleled creation of the Byzantine monachal hymnography.31

Among the canons that were composed for liturgical use, The Canon of
the Resurrection took a lead. It was composed by Saint John of Damascus in
honour of the Feast of Lord's Resurrection. Eustratiades, a poet and a
contemporary of John of Damascus, noticed when he referred to The Canon of
the Resurrection: "he doesn't have Roman's lyric sponataneity, or Cosma's, but
he is very clear and pleasant in rhythm and words; simple and vivid
descriptions. His poetic thinking was inspired by the life that came out of the
grave and by the Christians' souls characterized by enthusiasm and joy. Lord's
Resurrection is the focus of his entire hymnographic work.”32

In addition to the official version of the Canon of the Resurrection, as it is
included within present-day religious books, there have also been compiled other
canons in honour of this great feast day. The latter may be found only in manuscripts,
and some of them have been lost along with the repeated reforms of religious books.

For example, the Athonite manuscripts contain a variant of Cosma the
Hymnographer's Canon of the Resurrection. It was composed in the second voice.

29 Wellesz, A History, 202.

30 Pitra, L’hymnographie, 68. The cardinal also writes at the end of its work, a list of the most
representative composers and hymnographers of the Eastern Church.

31 Wellesz, A History, 206.

32 Andrew Louth, John of Damascus,Tradition and Originality in Byzantine Theology [loan
Damaschinul, traditie si originalitate in teologia bizantind], translated by loan Ic3, sn and loan
Ica jr. (Sibiu: Deisis, 2010), 372.
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With regard to this canon, Cosma was fascinated by John's composition and uttered:
"You, my brother John, have comprehended everything within these three and you
didn’t let anything out (he was referring to the second troparion of the third ode: Now
all were filled with light, the Heaven, the Earth and the Underneath.), so I am beaten
and I confess my defeat; Therefore, may your canon have precedence and the prize
and may it be sung in the public inside Christ's churches, and may it be that mine
should be left in the dark and in a corner, as not being worthy of light, both for its
ideas and for its mournful and wailing voice; its entirely unsuitable for the bright day
of Lord's Resurrection, which illuminates the entire world.”33

Saint John of Damascus used Saint Gregory of Nazianzus'34 theological
work when he composed The Canon of the Resurrection. It was used as a
source of inspiration for Christian hymnographers.

An interesting problem of Saint Gregory of Nazianzus' works is that his
poetical writings and hymns composed in honor of some feasts have not
experienced the liturgical consecration, but they remained recorded only in
manuscripts. Saint Gregory of Nazianzus'35 poetry is a special one, consisting of
hymns composed in a scholar style in which the scholar uses classical prosody,
that is, the anacreontic verse.3¢ The Christian Church has never accepted the
scholar poetry within the liturgical service. Thus, because of the attitude
manifested in the 4th century towards the hymnographic creatins that were not of
a Biblical inspiration, Saint Gregory's hymnographic creation was excluded. An
explanation of the fact could be found in the idea that Saint Gregory's poetry was
not written for the people; he did not describe the enthusiasm and the momentum
accompanying the religious feeling of Christian masses. His lyrics were aiming at

33 NwkoStpov Aylopettov, EOPTOAPOMION HTOI EPHNEIA EIX TOYX AXMATIKOX KANONAY TON
AEXTIOTIKQN KAl EOMHTOPIKQN EOPTQN, , (Eortodromion or Decoding Canons Dedicated to
Christ and to Virgin Mary [Eortodromionul sau Tdlcuirea canoanelor inchinate in cinstea
Mantuitorului si a Ndscdtoarei de Dumnezeu]), (Venezia, 1836), 420.

34 The entire theological work of Saint Gregory of Nazianzus is contained in the Patrologiea
Greacae collection, volumes: 35, 36, 37, 38, (Paris, ]. P. Migne, 1885).

35 For more information about the poetic work of Saint Gregory of Nazianzus, see: 1. Coman, [The Genius of
St. Gregory of Nazianzus| Geniul Sfantului Grigorie de Nazianz, (Bucuresti: Institute of Byzantinology,
1937); Reallexicon fiir Antike und Christentum. Sachworterbuch zur Auseinandersetzung des Christentums
mit der antiken Welt. Herausgegeben von Th. Klauser, C. Colpe, E. Dassman, A. Dihle, B. Wyss.
Lieferungen 92-95. (Stuttgart, Hierseman, 1983); P. Gallay, La poésie de S. Grégoire de Nazianze (Lyon,
1943); A. Benoit, S. Grégoire de Nazianze: Sa vie, ses ceuvres, et son époque, (Marseille and Paris, 1876),
repr. (Hildesheim and New York, 1973); A, Grenier, La Vie et les poésies de S. Grégoire de Nazianze
(Clermont-Ferrad, 1858); J. A, McGuckin, "Perceiving Light from Light in Light: The Trinitarian Theology
of St. Gregory Nazianzen", Acts of the International Colloquium Commemorating the 16th Centenary of
St. Gregory Nazianzen, Brookline, 1991, Greek Orthodox Theological Review, 39/1-2 (1994); H. Von,
Campenhausen, The Fathers of the Greek Church, (London, 1963).

36 West, 167. In classical poetry the prosody was metrical or, rather, quantitative. What mattered in a
poem was the duration or the amount of syllables corresponding to the quantity of vowels. In metric
poetry the gracefulness of the voice for long syllables was a matter of duration, of intensity, of quality.
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transfiguring Greek poetry through Christian terminology and thinking. The
reasons that led him to write in metric lyrics were: the need to combat
Apolinarie's followers, which were using classical poetry to spread heresy; the
attraction that young people were experiencing in regard to that literary form; the
need to defend the honor of Christianity engaged in the fight against Julian the
Apostate.37 Saint Gregory's poetry was echoed only among the intelligentsia (the
literates, the scientists) but not among the crowd who was not familiar with the
doric dialect and the Homeric style. Moreover, it no longer distinguished the short
syllable from the long one, being attracted by the strain of the new rhythm, and
not by the metric amount of ancient prosody.3® Another cause for excluding Saint
Gregory's scholar poetry was that the anacreontic lines (long lyrics, dactylic
hexameters, with seven troheice measures or iambic trimeters) were not arranged
in small lyrical measures, suitable for singing.3?

Even though Saint Gregory's work didn't have the approval of the Church
to be an integral part of the corpus of liturgical hymns, his poetic creations, along
with the theological speeches and discourses, have been a wellspring of
inspiration for hymnographers later on. His theological discourses, uttered during
some great feasts, have been incorporated into Cosma the Hymnographer and
Saint John of Damascus' hymnographic creations. The hymnographers used many
ideas, expressions and quotes to compose canons dedicated to great feasts. The
hymnographic speech in the canons of the Church is closely related to the poetic
language, the flowcharts of the ideas contained by the odes and the main themes
in Staint Gregory's speeches uttered at great feasts.

As we have already mentioned, Saint John of Damascus' Canon of
Resurrection was based on Saint Gregory the Theologian's Paschal speeches
and on The Holy Scripture.*0

In order to demonstrate Saint John of Damascus' dependency of Saint
Gregory the Theologian's work when he composed The Canon of the Resurrection
and the influence that the Gregorian works had upon the Byzantine hymnography,
we have particularly chosen the irmos of the first hymn, the well-known
Resurrection Day.

37 Bouvi, 56.

38 Bouvi, 57.

39 yon Christ and Paranikas, XIII.

40 Peter Karavites, "Gregory Nazianzios and Byzantine Hymnography”, The Journal of Hellenic Studies,
113, (1993): 97. In this study, dedicated to St. Gregory of Nazianzus's influence on the
development of Christian hymnography, the author shows how hymnographers like St. John of
Damascus, St. Cosma, St. Andrew of Crete, Cassiana took the language, ideas and expressions
contained in the various speeches and adapted to the hymnographic speech. As Karavites pointed
out, the artwork and ideas of St. Gregory have shaped and influenced greatly the hymnographic
expression. The poetic language and the sentences were taken literally and embedded inside the
troparia of the odes of hymnographic canons. The joy and exuberance that accompany major
Christian holidays are expressed in the canon by espressions of St. Gregory of Nazianzus.
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The irmos of the first hymn of Saint John of Damascus' canon begins as
follows: "It is the Day of Resurrection! Let us be radiant, oh, people! Paschal
The Lord's Pascha! For Christ our God has brought us from death to life, and
from earth unto heaven, as we sing triumphant hymns!”.41

Before moving to the analysis of this ode, an indication should be made
with regard to the tone used. In his book, EOPTOAPOMION, Saint Nicodemus of
the Holy Mountain begins his interpretation of The Canon of the Resurrection
with a presentation of the author's option for the tone employed. He emphasizes
the bright adjective (Aaumpdg), which, in fact, defines, the character of the
celebration. "As the Resurrection Day is the holiday of holidays, the feast of feasts,
and the brightest day of all days, so is the first voice of the Canon; it is the
brightest of all the voices. According to the musicians, the first voice is most
worthy of receiving the first place among the other voices."42

The connection between the nine hymns (in fact, eight hymns, because
the ninth ode has been omitted) and the nine odes is very easy to find; the entire
canon is pervaded by the idea of the soul escaping from Hell thanks to the Savior's
Resurrection. Each ode of the canon has a special link with the theme of the
Biblical hymn and a general, a dominant one, with the entire canon. The central
idea of the first hymn, the hymn of victory that Moses and the people of Israel
brought after the passage through The Red Sea and the destruction of the
Pharaoh's army (Ex. 15, 1-19) "Then Moses and the sons of Israel sang this song
unto the Lord and said: Let us sing ahead God, for He has been exalted with praise”
inspired Saint John of Damascus to describe Christ's victory over death and Hell
through his resurrection from the dead: "For Christ our God has brought us from
death to life, and from Earth unto Heaven, as we sing triumphant hymns!”. The
triumphant tone and the joy that are going to accompany all the hymns of the
canon could come off out of this first ode that was composed according to the
model of Moses' hymn. This doxological acclamation comes back to the believers'
knowledge. Just one day before, during the Liturgy of Holy Saturday, it was sung
to them, after the first set of teachings from the Vespers.

The connection between Moses' first hymn (Ex. 15, 1-19) and the first ode
of the canon might be outlined by the presence of the following correspondences:
Moses crossed The Red Sea with the chosen people; Jesus Christ brought us
from death to life and from Earth to Heaven; Moses led the Jews out of the
Egyptians' captivity; Jesus Christ took our souls from the darkness of sin and
death to freedom and spiritual life. Saint John of Damascus used the typological
method in order to highlight the connection between the history of the chosen
people and the new people of God.

41 The Ressurection [Slujba Invierii], (Bucuresti: EIBMBOR, 2002), p. 26; Ilevtnxootdplov
Xapudouvov, (Bevetia, 1860), 16: «Avaotdoews fuépa AapumpuvOdpev Aaoi, Madoxa Kupiov,
Maoya ¢k yap Bavatov Tpog {wny, kal €k Yijg Tpog oVpavov, Xplotog 0 Bedg, Nudg Siefifaocey,
émwikiov GSovtagy». The Greek text is taken from the critical edition von Christ and Paranikas, 218.

42 NikoSiov Aylopettov, 418.
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"The Resurrection Day” (Avaotdoswg fuépa ), the first phrase of The
Canon of the Resurrection, was taken over by Saint John of Damascus from Saint
Gregory the Theologian'’s first speech at Pascha:*3 "Day of resurrection and happy
beginning; let us be enlightened by the feast; let's come together and embrace
ourselves; let us call brothers those who hate us, not only those who are doing
something for us out of love or those who have suffered for us; forgive them all, in
honour of Resurrection!”.#4 This part of the Paschal speech could also be found in
The Glory of The Praises, within The Matins at The Holy Week. It has a poetic
form. "Resurrection Day! And let us be enlightened with feast, and let us embrase
one another. Let's name brothers those who hate us; let us forgive everything on
behalf of the Resurrection! And say it out loud: Christ has risen from the dead,
trampling down death by death, and those in the tombs bestowing life."45

The repetition of the word "Easter” ("Lord's Easter, The Easter”)
makes us aware of another speech of the theologian, that is, the second one
that is uttered at Pascha. It is also considered to be the last one that was
uttered by him: "Lord's Easter, the Easter, and I will say it again, in honor of
Holy Trinity." 46 The word "Easter” "was named "pesach” by the Jewish people
and it meant "passage”, on one hand, the historical meaning, the getting away
and the displacement from Egypt to Canaan, and on the other hand, the
spiritual meaning, the transition from earthly things to heavenly ones, and the
advance and ascention towards the Promised Land.”47

Synthesizing those set out above, we witness how a few words and a few
ideas taken from Saint Gregory of Nazianzus composed the irmos of the first ode for
The Canon of the Resurrection. Saint Gregory the Theologian would be the source of
inspiration for the hymnographer throughout the canon. Moreover, many of his
discourses would be found in those other canons composed by Saint John of
Damascus and other hymnographers. The canon remains the last major creation of
the Byzantine hymnography that for several centuries has lived through all the
reforms which bechanged the ecclesiastic hymns.

43 Speech pronounced at Easter, in a.d. 362, on the occasion of his entering the priesthood. This first
speech is accompanied by a second title "about tardiness" and is related to the oscillation of St.
Gregory on receiving the mystery of priesthood. Eig 16 dytov [Tdoxa kai €l ™v Bpadutijty;

44 PG, vol 35, Oratione 1, 1, 1-2 [0329-0390] Paris, 1885: Avaotdoews Nuépa, kai 1 apxr Se&id, kol
AapmpuvBd ey Tif Tavnyvpel, kat dAAnAoug mepituEmpedaeimwitey, adeA@ol, kal Tois oobov
NUaS, pr) dTLToTg St Aydmmy TL EMOMKOOLW, T TTEMOVOS OU GUYXWPICWUEV TAVTA Tf) AVAOTACEL;

45 The Ressurection [Slujba Invierii], 44; Nlevimkootdplov Xapudouvov, 28: Avactdoewg Nuépa,
Kol AdapmpuvOdpey T tavnyvpel, kal aAAnAovg mepimtuimpeda. Eitwpey adedgol, kal tolg
poodoy Nuag Zuyxwpnowpev mavta tf] Avaotdoel, kal oUtw Bonowiev: Xplotog avéotn ék
vekp®V, Bavatw B&vatov Tatnoag, Katl Tolg £V Tolg VAot {wiV XapLoGUEVOS;

46 PG, vol. 35, Oratione 45, 2 [0329-0390], Paris, 1885: Mdoxa Kupiov, Maoya, kai oA épd
Maoyo, T tiig Tpuadog.

47 Gregory of Nazianzus, The Mystery Anointed Me [Taina m-a uns], Speeches, translated from
Greek, introductory notes and comments Gheorge Tabler, (Bucuresti: Herald, 2004), 239.
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Diarmaid Macculloch, Silence. A Christian History,
Viking/Penguin Group, New York, 2013, 337 p.

Professor Diarmaid Macculloch is one
of the most prolific ecclesiastical historians
of the present day.! One of his most poign-
ant works, a masterpiece of insightful analy-
sis on the historical developments of the
Church from its beginnings to the present
day is already know by the Romanian public.
His sophisticate, challenging academic un-
dertakings are emulated by lay and church
historians alike. His latest opus named
Silence. A Christian History was delivered in
the form of the Gifford Lectures in Edin-
burgh, the most prestigious lectures in the
field of natural theology.?2 The book draws
much of its inspiration by reshuffling and
re-interpreting previous theological and
historical themes, already presented in the
British historian’s previous books. The idea
of constant continuity in the Church between
the early Christianity and the present day,
the tension between the prophetic, apoca-

1 Please see Diarmaid Macculloch, Thomas Cranmer.
A Life, Yale University Press, New Haven, 1998;
Diarmaid Macculloch, The Later Reformation in
England, 1547-1603, Macmillan, Basingstoke,
2000; Diarmaid Macculloch, Reformation:
Europe’s House Divided, 1490-1700, Penguin /
Allan Lane, London, 2003; Diarmaid Macculloch,
A History of Christianity: the first three thousand
years, Allan Lane, London, 2009. The last was
available also for the Romanian reader in a
translated version: Diarmaid Macculloch, Istoria
crestinismului, Polirom, Iasi, 2011.

2 Among those who delivered these prestigious
lectures the reader can find reputed theologi-
ans, Church’s historians and religious sciences’
scholars such as Karl Barth (1936-1938), Ru-
doph Bultmann (1954-1955), Owen Chadwick
(1973-1974), Jirgen Moltmann (1984-1985),
Charles Taylor (1998-1999).

lyptic character of (early) monasticism, the
medieval ascetic orders or early Protestant
reformers and the increasing emphasis
placed on the institutional Church, the par-
ticular conceptual and ecclesiological gap
between the papal, Protestant West and the
Byzantine, dominantly Slavic East are the
product of a process of continuous, ongo-
ing crystallization in Macculloch’s histori-
cal writing. Nevertheless, when penned by
the British historian silence in itself becomes
a theological analytical category, a symbolical
marker setting clearly particular realms of
reality in the Church'’s historical existence
and circumscribing a vast array of topics, that
is from pre-Christian stress on silent prayer
in the Tanakh to Church’s inner discipline,
prohibiting women to speak in the Church.

The main idea of the book is related to
the understanding of the Christian histori-
cal development as a constant balance be-
tween silence (as embodied in the Egyptian
and Carthusian monastic contemplations,
for example, as the absence of the uttered
speech or missing public statement from
the Church when confronted with intricate
historical events) and the opposite category,
meaning the printed, spoken, preached, the-
ologized, chanted, murmured, recited word.
This particular sense of divergent catego-
ries, though apparently unrefined and over-
generalizing, presents the Church’s history
from a new scholarly angle, that of the dis-
cursive/public aspect and of non-discur-
sive/private practices of the Christian
Church. For example, can be related with
either liturgical innovations (such in the
case of the Cistercian monks distinct from
Benedictine order’s fixation with silent
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prayer), preaching and theologizing in Ver-
nacular (as in the case of early reformers
such as Luther or Zwingli), the co-existence
in the same historical age of a vocal, deny-
ing any compromise with the pagan Roman
state, pro-martyrdom faction and a mod-
erate faction of the Church, ready to reach
a compromise with the secular power or
simply by contrary attitudes towards the
epistemological knowledge of God (the
“autonomic” attitude of St. Gregory Pala-
mas and hesychast monks as opposed to
Varlaam of Calabria’s scholastic methodo-
logical view, when speaking about the cog-
noscibility of God’s nature through his en-
ergies). The British historian wanted to
offer a voice to the silent, radical or apoca-
lyptical groups from the Church, groups
that previously did not enjoy the privilege
of possessing a voice in the Church’s body.

The book is shaped four parts, discuss-
ing particular aspects from the Church’s
historical development. It opens with the
description of the stress the Old Testament
placed on the silent prayer and the silent
character of Jesus’s preaching in the world
as expressed by his fellow-apostles (pp.11-
50). According to the author, Paul in his
quest for the evangelization of the Gentiles
breaks not just from Peter’s conformity with
the prescription of the Old Testament, but
also from the silent attitude of the first
Judeo-Christian communities. By writing
his epistles to different churches from Asia
Minor and Greece, Paul becomes the sig-
nificant voice in support of the Gospel and
the first advocate of preaching Christ’s teach-
ings among the Gentiles and those people
skeptic towards any form of religion.

The second part is focused to the rise
of monastic orders both in East and West
and their emphasis on silence as contem-
plation (pp 53-102). From the establish-
ment of the first churches as reflected by
the epistles of Ignatius of Antioch (+107
AD) to the apparition of Egyptian monasti-
cism and its translation to the Western
shores, the author’s interest stresses upon
the importance of silent prayer and con-
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templation in the works of Evagrius Ponti-
cus (+399) up to the corpus authored by the
mysterious Dionysius Areopagita (V cen-
tury AD) where silence becomes the inner
worldly language of the mystical theology.
The stress placed on the rise of monasti-
cism as preservation of Christian heroism
through self-mortification an alternative to
the martyrdom’s alienation in the Christian
communities underlines a striking paradox
in the history of the Church. According to
Darmaid Macculloch, with the monastic,
apocalyptical movements capturing the
attention of the Christian clergy and lay-
men alike, the emphasis shifts from a ver-
bal Christianity as in the age of Paul and
the martyrs to a more mystical, silent and
contemplative version of Christianity.

From monastic age to the reformist
movements in the Church during the Mid-
dle Ages the transition was also marked by
a radical change in terms of public state-
ment and re-shaping the ecclesiastical
body of Christ (pp. 105-160). Accordingly,
the Iconoclast controversy can be per-
ceived through the lenses of a visual con-
flict between a spirituality communicating
God and his saints vividly and through the
art of the icons and an imperial theology,
seizing any artistic expression of the di-
vine. While under the influence of political
and military setbacks against the expansion
of Seljuq Turks and Western Crusaders,
the Byzantine East continued to deepen
itself in the silent language of mystical prayer
of the Athonite hesychasts and rejected the
scholastic means to achieve God’s knowl-
edge. Instead, the Latin West confronted a
wave of reformism coming from Papacy and
the monastic orders in order to cope both
with the clergy discontent with papacy’s
venal, morally corrupt nature and the secu-
lar princes unhappy with the growth of pa-
pal property and autocracy on their expense.
The papal measures meant to solve the
rifts inside the Roman Church by silencing
those against the Roman see succeeded
only in enlarging these gaps and paving the
way for the age of the Reformation.
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The modern age in the history of the
Church alternates different forms of si-
lence and silencing religious or confes-
sional others either through forced conver-
sion or persecution. From the expelling of
the Spanish Jews because of their refusal to
baptize to the silence of the Christian
Churches when confronted with different
genocides of the 20t century a new and
challenging history of silence appears in

from of the reader’s eyes in their fullness.
The inter-religious dialogue between Christi-
anity and world’s religions or the efforts to
build bridges between different Christian
denominations through the means of ecu-
menism stand as a way of facing the silent
past of the churches in the present context.

IONUT BILIUTA

LEONARD SWIDLER, KHALID DURAN, REUVEN FIRESTINE -
TRIALOG. EVREI, CRESTINI SI MUSULMANI IN DIALOG,
Ed. Presa Universitara Clujeana, Cluj-Napoca, 2013

Sub egida Centrului de Studii Ecumeni-
ce si Interreligioase a UBB, in colectia Biblio-
teca Oecumenica este publicatd acum a doua
lucrare, traducere din limba engleza de Emi-
lian-Iustinian Roman, Geanina-Elena Roman,
Gabriel-Viorel Gardan si Paula Bud. Editorii
ce semneaza si studiul introductiv sunt Pr. prof.
univ. dr. loan-Vasile Leb si Gabriel-Viorel Gardan.

Cartea are doua parti: Importanta dia-
logului (4 capitole) ce apartine lui Leonard
Swidler si Pregdtirea pentru dialog (15 capi-
tole), cu trei sectiuni: ludaismul (Reuven
Firestine), Crestinismul (Leonard Swidler) si
Islamul (Khalid Duran), precedate de Prolo-
gul editorilor si Introducerea cu titlul: Dan-
sul cosmic al dialogului si urmate de Anexe.

In primele pagini este definit - spre
deosebire de confruntare, cearts, sau dezba-
tere - dialogul: , interactiunea reciproc bene-
fica a diferitelor componente - se afla in cen-
trul Universului a carui expresie sublima
suntem noi, oamenii” (p. 15), fiind sublinia-
ta necesitatea absoluta a dialogului in lumea
contemporana caracterizata de pluralism, in
care este exclusa izolarea, ignorarea celuilalt,
pentru ca ,,noi, oamenii nu putem tradi sepa-
rat. Daca se pune chiar problema supravie-
tuirii, nu numai cea a dezvoltarii, trebuie sa
obtinem totul impreuna” (p. 16). O cale foar-
te eficienta de dialog este conlucrarea in plan
social, in proiecte de dreptate sociala (p. 108),
cooperarea la nivel umanitar.

In continuare regisim decalogul dia-
logului: 1. scopul principal al dialogului este
de a Invata, 2. trebuie sa fie un proiect du-
blu - in interiorul fiecarei comunitati religioa-
se sau ideologice si intre comunitatile reli-
gioase si ideologice, 3. angajare cu onestita-
te si sinceritate deplina. 4. nu trebuie sa
ne comparam idealurile noastre cu practica
partenerului, 5. autodefinirea, 6. angajarea
fara prejudecat, 7. realizarea dialogului intre
persoane de acelasi nivel, 8. increderea re-
ciproca la baza dialogului, 9. autocritica si
10. fiecare participant trebuie sa incerce sa
trdiasca experienta religiei sau a ideologiei
partenerului din interior, si cele sapte etape
ale dialogului: intalnirea radicala a diferentei,
traversarea, renuntarea si intrarea in lumea
celuilalt, locuirea si experierea lumii celuilalt,
traversarea fnapoi cu o viziune extinsa, tre-
zirea dialogica / critica: o schimbare radica-
1a de paradigma, trezirea universala: schim-
barea de paradigma se maturizeaza si trans-
formarea personala si globala a vietii si com-
portamentului.

Trialogul - dialogul intre cele trei mari
religii trebuie sa porneasca de la elementele
comune: toate au aceleasi radacini ebraice
si 1l considera pe Avraam a fi stramosul lor,
toate trei sunt religii ale monoteismului, isto-
rice si ale revelatiei. Expectatiile acestui dia-
log sunt: mostenirea colonialismului, necu-
noasterea islamului - cu toate ca studiile cu
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privire la credinta musulmana abund3, ea nu
este cunoscuta inca cu adevarat Occidentu-
lui, desi islamul nu mai este o realitate Inde-
partat3, ci una apropiata -, imaginea distor-
sionata a musulmanilor si decalajul cultural.

Existd niste realitati de ordin istoric
pe care partenerii de dialog trebuie sa le aiba
in vedere: Talmudul si alte scrieri iudaice,
literatura patristica a crestinismului si hadith
la islamici toate includ o parte polemica sem-
nificativa Impotriva altor religii (p. 73), de
asemenea, toate comunitatile religioase au
suferit, Intr-un fel sau altul, din pricina ne-
intelegerilor sau a calomniilor si defaimari-
lor de ordin religios (p. 111). Istoria legaturi-
lor crestinismului cu islamul a fost lunga si
sangeroasa (p. 129), mai ales in Rasaritul
ortodox.

Iudaismul nu este incompatibil cu dia-
logul, dar holocaostul a lasat o urma de nes-
ters in sufletul poporului evreu, in aceste
conditii, ,crestinii $i musulmanii care doresc
sa se angajeze 1n dialog cu evreii trebuie sa
fie sensibili la perceptia culturala impaman-
tenita a evreilor legata de persecutarea lor
injusta de-a lungul istoriei” (p. 89).

Leonard Swidler constata cu bucu-
rie deschiderea spre dialogul interconfesio-
nal si interreligios a Bisericii romano-catolice
dupa Conciliul Vatican II, dupa ce timp de
secole a fot prizoniera unui fel de solipsism
si a protestantismului contemporan.

Islamul, religia monoteismului ab-
solut, a atotputerniciei lui Dumnezeu si a
umilintei supreme a omului, a evoluat de
la un principiu teologic - pace si supunere
fata de Dumnezeu (p. 169), - “islam” in-
seamna a fi patruns de pace, de pacea lui
Dumnezeu - readucerea tuturor la plat-
forma comund avraamica, la o realitate
sociologica si politicd - o noua religie ce
presupune supunere fata de Mohamed si
In calea aratata de el, intrucat doar el, in
calitatea sa de trimis al lui Allah cea mai
sigurd si de Incredere sursa de cunoastere a
vointei si legilor lui Allah. Mahomed insusi
nu pretinde a fi primit o noud descoperire
ci mai degraba o noua reformulare si reafir-
mare a credintei data profetilor dinainte de
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el, cu speciala menire pentru triburile arabe.
Continutul Coranului este revelatia facuta
de Allah profetului Muhammad prin mijloci-
rea ingerului Gavriil. Este de apreciat faptul
ca islamul pune pe om ca individ in relatie
cu Dumnezeu personal, dar nu accentueaza
suficient valoarea esentiald a naturii umane.

Avand radacini in afirmatia imamu-
lui Abu-Hamid Al-Ghazali (sec. XI-XII) ca cei
de altd credinta decat musulmanii pot fi
mantuiti, cu conditia sa traiasca cu drep-
tate si onestitate (p. 170) existad in Spania
0 miscare ecumenica numita Crislam, cu
un centru Darek-nyumba ce publica o re-
vista despre intdlnirea musulmano-crestina:
Encuentro Islamo-Cristiano. Atitudinea mu-
sulmanilor fatd de crestinism este extrem
de diferita de la un loc la altul, iar atitudi-
nea Bisericilor fatda de musulmani este pe
alocuri pozitiva, este semnificativ ca in tarile
Europei occidentale auzim clerici sfatuindu-i
pe enoriasi sa ia imigrantii musulmani ca
exemplu de evlavie (p. 218). Lumea islamica
a pastrat o mare rezerva fafa de expansiunea
civilizatiei apusene in secolul al XIX-lea
si inceputul celui de-al XX-lea. Rezistenta
fata de ideile care accentueaza egalitatea
dintre oameni, a fost Tnvinsa insa in cea
mai mare parte a societatii musulmane.

Mesajul lucrarii de fata ar putea fi
rezumat astfel: ,doar prin dialog si coo-
perare la nivel local, regional si global, vor
putea evreii, crestinii, musulmanii si alte reli-
gii construi o lume armonioas3, fara opre-
siune” (p. 161). Evident, dialogul trebuie sa
aiba la baza toleranta, acceptarea celuilalt,
celui diferit, fara renuntarea la propria
credinta sau a avea drept {inta sincretis-
mul sau nivelarea diferentelor dintre reli-
gii. In raportul dialogului dintre crestini si
necrestini nu se implica negarea unicitatii
lui Hristos, ci reflecta faptul ca o apropiere
reald a crestinului fata de ceilal{i oameni
trebuie sa fie intotdeauna umana, demna,
relevantd pentru ca In dialog se impartases-
te umanitatea noastra comuna.

DACIAN BUT-CAPUSAN
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