REVISTA
TEOLOGICA

PUBLICATIE OFICIALA A MITROPOLIEI
ARDEALULUI

SUB REDACTIA CENTRULUI DE CERCETARE TEOLOGICA
AL FACULTATII DE TEOLOGIE ORTODOXA ,,ANDREI SAGUNA”

1

SERIE NOUA, Anul XXXI (103), ianuarie-martie, 2021

Editura ANDREIANA, SIBIU
ISSN 1222-9695
ISSN on line 2069-8895



REVISTA TEOLOGICA

ORGAN PENTRU STIINTA SI VIATA BISERICEASCA
INTEMEIAT IN 1907

COLEGIUL EDITORIAL / ADVISORY BOARD
PRESEDINTE / CHAIR

i.P.S. Prof. Dr. LAURENTIU STREZA,
Arhiepiscopul Sibiului si Mitropolitul Ardealului
VICEPRESEDINTI / VICE-CHAIRS
1.P.S. Irineu POP, Arhiepiscop al Alba luliei
P.S. Sofronie DRINCEC, Episcop al Oradiei
P.S. Gurie GEORGIU, Episcop al Devei si Hunedoarei
P.S. Andrei MOLDOVAN, Episcop al Covasnei si Harghitei
MEMBRI / MEMBERS
Pr. Acad. Prof. Dr. MIRCEA PACURARIU
Pr. Prof. Dr. DUMITRU ABRUDAN, Arhid. Prof. Dr. IOAN ICA JR,
Pr. Prof. Dr. VASILE MIHOC
Pr. Prof. Dr. URS VON ARX (Berna, Elvetia), Prof. Dr. MARTIN GEORGE (Berna, Elvetia), Pr.
Prof. Dr. KONSTANTINOS KARAISARIDIS (Atena, Grecia), Pr. Prof. Dr. ANDREW LOUTH
(Durham, Anglia), Prof. Dr. MARIN MARCELLO (Bari, Italia), Prof. Dr. MARCEL METZGER
(Strasbourg, Franta), Prof. Dr. ERICH RENHART (Graz, Austria), Prof. Dr. ADOLF-MARTIN
RITTER (Heidelberg, Germania), Prof. Dr. DIMITRIOS TSELENGIDIS (Tesalonic, Grecia), Pr.
Prof. Dr. GUIDO VERGAUWEN (Fribourg, Elvetia)

COMITETUL DE REDACTIE / EDITORIAL BOARD
Redactor-sef / Editor in Chief
Pr. Conf. Dr. Habil. DANIEL BUDA
Redactori / Editors
Pr. Conf. Dr. CONSTANTIN OANCEA (biblice), Pr. Conf. Dr. IOAN-MIRCEA IELCIU (istorice),
Pr. Conf. Dr. NICOLAE MOSOIU (sistematice), Pr. Conf. Dr. CONSTATIN NECULA (practice);
Pr. Prof. Dr. AUREL PAVEL (misiologie si ecumenism)
Secretari de redactie / Assistent Editors
Prof. Dr. CIPRIAN IOAN STREZA / Protos. Lect. Dr. VASILE BIRZU
REDACTIA SI ADMINISTRATIA
ARHIEPISCOPIA SIBIULUI, Str. MITROPOLIEI, NR. 24
COD IBAN RO69 RNCB 4200 0000 0061 0001, B.C.R. SIBIU
www.revistateologica.ro
1.S.S.N. 1222-9695/ 1.S.S.N. on-line 2069-8895
Revista inregistrata in bazele de date ERIH PLUS si Religious and Theological Abstracts
Indexed in ERIH PLUS and Religious and Theological Abstracts

© CENTRUL DE CERCETARE TEOLOGICA AL UNIVERSITATII | UCIAN BLAGA DIN SIBIU



Cuprins / contents

Studii si articole / Articles

John A. McGuckin
St. Cyril of Alexandria’s Theology of the Eucharist. 5

Martin Tamcke und Weishi Yuan, Goéttingen

Albert Schweitzers Suche nach Partnern fur seine Mystik der Ehrfurcht vor dem

Leben. Auch ein Angebot fur Gemeinsamkeiten mit der orthodoxen Philanthropie?
25

Razvan Mihai Neagu

Personnalités de la Grande Union: L’archiprétre orthodoxe de Alba lulia, loan
Teculescu (1865-1932). 39

Fr. Dr. Mihai lordache
Education of Children and Young People in Patristic Thinking and Contemporary
World 60

Vasilica Mugurel Paviluca
Die Menschwerdung Gottes als Pramisse fur die christliche Okumene der
Gegenwart: eine orthodoxe Perspektive 78

loan . Icd jr

Cuviosul Nichifor isihastul, marturisitor al Ortodoxiei in veacul al XIlI-lea 94

Dragos Boicu
Cele sase omilii (67-72) la Rugdciunea domneasca ale Sfantului Petru
Chrysologul 129



Actualitatea bisericeasca si ecumenica / Church and Ecumenical
News

Daniel Buda

The New Faith and Order Paper No. 226: Cultivate and Care. An Ecumenical
Theology of Justice for and within Creation — Introduction and Commentaries on its
“urgent environmental concerns” and “theological perspectives” from an Orthodox
Perspective. 160

Paul Brusanowski

In memoriam V. Rev. Prof. Univ. Dr. MIRCEA PACURARIU, Member of the
Romanian Academy of Science — Necrologoue.............cc.ceceeeeveeieveecv e ee. ... 169

Recenzii si notite bibliografice / Book Reviews

Razvan Brudiu, ,, Cu moartea pe moarte calcand”. Dimensiunea liturgic-misionard a
slujbei inmormdntarii, Editura Felicitas, Stockholm, 2020, 340 p. (Gabriel NOJE)181
loan Dura, Istorie bisericeasca. Studii si articole, Editura Magic Print, Onesti, 2019.
(Radu Carp). 183
Mircea-Gheorghe Abrudan, Protopopul Aurel Munteanu (1882-1940), martir al
poporului roman si mucenic al Bisericii Ortodoxe, Editura Renasterea, Cluj-Napoca
2020, 265 p. (Rdzvan Mihai Neagu) 186
Laurence Varaut, Maria Skobtova. Sfinta ortodoxa victima a nazismului (1891-1945),
prefata de Gabriel Matzneff, Editura Renasterea, Cluj-Napoca, 2018, 196 p.

(Paul Siladi) 188
Jurjen A. Zeilstra, Visser’t Hooft, 1900-1985. Living for the Unity of the Church,
Amsterdam University Press, Amsterdam, 2020, 598 p. (Dragos Boicu). 190

Apetrei Ciprian Florin, Teologia Creatiei in gdndirea Parintelui Dumitru Staniloae §i
conceptiile cosmologice moderne, Editura Andreiana, Sibiu, 2018, (Vasile Birzu).193

Authors 197



STUDII STARTICOLE
ARTICLES

St. Cyril of Alexandria’s Theology of the Eucharist.
John A. McGuckin ?

Summary:

This article is a systematic presentation of St. Cyril al Alexandria’s Theology of
the Eucharist. This theology is strongly linked with St. Cyril’s Christology and it
is appropriately integrated in the context of 5th Century Christological
controversy. The author puts emphasis also on the consequences of this
controversy for the development of a theology of the Eucharist.

Keywords:
St. Cyril of Alexandria; Eucharist; Christology; Nestorian controversy;

Cyril of Alexandria (c. 378-444), known in antiquity as the sphragis ton pateron,
the ‘seal of the Fathers’ is one of the most important of the all the Early Christian
Greek theologians, and was a major protagonist in the great Christological crisis
of the 5th century Church. The conciliar debate which he initiated at the Council
of Ephesus (431) went on to determine the agenda of three following Oecumenical
councils up to the seventh century. To this extent he is rightly regarded as one of
the chief exponents of the Church’s Christology, though his work, of course, built
upon important patristic predecessors 2. In the fields of Biblical commentary 3,

1V. Revd. Prof. John A. McGuckin. FRHistS. PhD. DD. DLitt. ArchPriest - St Gregory’s

Orthodox Chapel. 69 Orchard Rd. St. Anne’s on Sea. UK. FY81PG. Professor, Oxford
University Faculty of Theology. Nielsen Professor Emeritus. UTS /Columbia University.
New York. E-mail: jmcguckn@uts.columbia.edu

2 Most notably, Origen and St. John Chrysostom, for exegesis, & St. Athanasius for

Christology. He resists Origen’s metaphysical ideas (see Epistle 81 To the Monks of
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Christology*, Pneumatology °, and Missionary strategy ©, he is an outstanding
figure. Cyril probably thought that it would be his extensive scripture
commentaries that would earn him lasting fame, but it was his Christological
apologetic that achieved this result. Unfortunately his exegesis has been
extensively neglected because of the controversial writings, and as a result
generations of patristic interpreters have created a highly imbalanced picture of
Cyril’s thought; looking only at a very few texts, and at them only through the
narrowest of lenses. It is for such reasons, perhaps, that it was not often seen, until
relatively recent times ’, that a significant core of his Christological argument
against Nestorius was not merely the defence of the title Theotokos, but the
elevation of the traditional Eucharistic theology of his Church, as a synopsis of the
oecumenical doctrine of salvation &,

Underlying all of St. Cyril’s soteriological teaching is the basic principle that the
Divine Word stooped down to heal humanity’s ontological collapse in the mystery
of the Incarnation. It was a collapse caused by the race’s alienation from the
intrinsic source of life which was the Godhead. The lapse from life came about on
account of human sin ®, and it had a two-fold result: first the loss of the divine
vision, or loss of communion with the deity, which we may call humanity’s moral,

Phua), but follows the exegetical tradition closely in many instances (see Wickham, 1983.
p. xv. fn. 12 for specifics). Leaving behind the style of Didymus the Blind he returns to a
more sober form of allegorism that is reminiscent of the mainline commentaries and
Homilies of Origen himself. See, for example: J.A McGuckin. ‘Moses und das Geheimnis
Christi in der Exegese des Cyrill von Alexandrien.” Tubingen Theologische Quartalschrift.
4.1998. 272-86.

3 C.f. A Kerrigan. St. Cyril of Alexandria: Interpreter of the Old Testament. Rome. 1952;
& RL Wilken. Judaism and the Early Christian Mind : A Study of Cyril of Alexandria’s
Exegesis and Theology. London. 1971.

4 J.A. McGuckin. (1994); SA McKinion. (2001).

5 Du Manoir (1944).
6 C.f. J. McGuckin. ‘The Influence of the Isis cult on St. Cyril of Alexandria’s

Christology.” Studia Patristica 24. Leuven. 1992. pp. 191-199.
7 Betz (1955), Caraza (1968), Chadwick (1951), Gebremedhin (1977), Welch (1994).

There had been earlier studies of Cyril’s Eucharistic theology but most of them turned
around Roman Catholic-Protestant eucharistic controversy and were fixated on how he
understood the concept of the Eucharistic ‘change’ of elements: Mahé (1907), Du
Manoir (1944), Michaud (1902), Struckmann (1910), and Weigl (1905).

8 C.f. Welch(1994). pp. 104-130.

9 The overall theory was ably set out by St. Athanasius in his Contra Gentes and De

Incarnatione.
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St. Cyril of Alexandria’s Theology of the Eucharist

or mystical, defection from meaning; secondly, that moral collapse as manifested
directly and immediately in the lapse of the human existential condition from
ontological stability. In other words with sin came the loss of the divine
communion. With the loss of the divine communion came physical death and its
concomitant corruption. Like many of the Fathers before him, especially St.
Athanasius, Cyril saw the Incarnation as first and foremost a mystery of dynamic
salvation; and that salvific offer was fundamentally related to the manner in which
the Divine Logos gave back the gift of immortality to humankind. For Cyril, the
Logos’ entry into human flesh, in a mystery of Incarnate transformation, is the
archetype of the energy by which he saves mankind; that is by which he
transforms human flesh from the pointlessness of mortality and ignorance, to an
immortalised and transfigured destiny of communion.

This is why, for Cyril, the doctrine of the Eucharist is one of the primary analogies
of how the mysterious dynamic of salvation works. The Eucharist is thus the
revelatory symbol of the dynamic of salvation conferred by the Incarnation; and
also the test case of when Incarnational theology has gone wrong. For Cyril,
Nestorius’ thought on the person of Christ and the status of the Virgin Mary, was
clearly misguided because it could not embrace the Church’s living faith in the
Eucharistic mystery, and did not resonate with the Church’s traditional readings of
the holy scriptures and the wide range of biblical ‘types’ which they contained of
the Incarnation.®® The doctrine of the Eucharist, and the traditional Patristic
reading of the holy scriptures, were thus the primary methods he used to assess the
validity of theological speculation, renewing a pattern of procedure he had
inherited from the earliest Fathers, and one which would endure after him as
substantive to Orthodoxy**.

For such reasons the Eucharist features regularly and prominently in his
Christological reflection.

He considers it as a major indication of the dynamic of the Logos’ principle of
salvation offered to humankind in the larger mystery of the incarnation. His idée
maitresse is that God is by nature Life and Life-Giver. The power (the dynamis or
energeia) of life is that proprium which God alone can confer on the human race,
by which means humanity stands in relation to the deity as client to benefactor,
and thereby expresses the fundamental act of the Race’s reverence (eusebeia) in
recognising God as Lord and Master of its life. His favoured term for the

10 C.f. McKinion. (2001) pp. 181-223; McGuckin (1994). pp. 175-226.
11 Cyril is one of the first to bring to the fore the theological method of the citing of

patristic authorities’ to demonstrate the ecclesial ‘Tradition’. It will become standard
procedure after him.



John A. McGuckin

Eucharist, the ‘Life-Giving Blessing’, ¥ reflects this philanthropy (eulogia) of the
Life-Giver. Since humanity is in a compromised ontological condition, wherein
Ptharsia (corruptibility) is its immediate problem (involving death, and sickness,
and all the range of human suffering), the reception of the benefit of the power of
Life (he dynamia tes zoes) is precisely what is meant by ‘salvation’. It is not some
merely theoretical blessing, but a gift of reconciliation from God that restores to
corrupted mortality the power of life which enables a human being to rise to
communion with God in grace, and thereby move to a destiny of graced life, and
turn away from the natural human lot of corruption and death. For Cyril, this
double aspect of salvation is absolutely important: on the one hand, a grounding in
the ontological realities of the body and its possession (or loss) of the force of Zoe;
and on the other hand the capacity afforded by the possession of the dynamis of
life, to ascend to communion with God. Both aspects, physical restoration, and
spiritual enlightenment, are conveyed by St. Cyril under the generic term of the
‘restoration of the Image’ by the Incarnate Logos. In insisting on both aspects of
this soteriological truth, Cyril amplified on St. Athanasius, and this was
unquestionably his chief reason for the deep aversion he had for Nestorius. The
latter’s approach to salvation theology, he believed, was unable to conceive of this
necessary mystical affinity between the body and the spirit in the Incarnation of
the Logos who brought to a strange but life-giving union in his own person the
previously disparate realities of Godhead and flesh.

Cyril discusses the Eucharist as a paradigm of incarnate soteriology in several key
passages, many of which have been neglected because they did not form part and
parcel of his dogmatic controversial works. The first of them survives only in two
fragments ** from the patristic catenae of commentaries on Gospel passages for
Church preaching. In his remarks on the Institution Narrative in Matthew’s
Gospel, Cyril describes how the Lord first took bread and gave thanks, and then
distributed it to be eaten. This, he says, was in order to show the Church a model
of eucharistic prayer in the double aspect of spiritual and physical transformation:

12 For Cyril the descriptor zoopoios is invariably contained in his descriptions of the

Eucharist. It is life-giving flesh (sarx zoopoios - his most common term) Com in Joann.
4.2; or the flesh of life (he sarx tes zoes) Com in Joann. 10.2; or the life-giving body
(zoopoion soma), Letter. 55; or the body of life (soma tes zoes) Apol. orient.1.1, Com in
Lucam 22.23. PG 72. 912, Letter 55. It is the supreme instance of life-giving
blessing (eulogia zoopoios) (frg. Com in Matt. 26.27. PG 72. 452; Com in Lucam.22.19.
PG 72.908; Com in Joann. 4.2; De adoratione. 7. PG 68. 501).

13 Com in Mt. frg. 289-290. Text in: Texte und Untersuchungen. 61. 255-256. E.T in DJ

Sheerin (ed) The Eucharist. M.Glazier. pub. Wilmington. Delaware. 1986. pp. 224-229.
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St. Cyril of Alexandria’s Theology of the Eucharist

For so it is that we also, when we place the [gifts] before the eyes of God have
need of being radically reformed into a spiritual blessing, and by partaking of
these gifts we might be sanctified in both body and soul. 4

The institutional words are not merely an indication that the bread and wine are a
type or symbol (tupos) of the Lord’s body. Cyril insists:

On the contrary he said quite plainly: “This is my Body. This is my Blood,” so that
you may not suppose these things you see are a type; but rather that in some
ineffable manner they are changed by God °, who is able to do all things, into the
body and blood of Christ truly offered. Partaking of them we take into ourselves
the life-giving and sanctifying power of Christ. ¢

The physical sharing in the Eucharist, its appropriation by the believer, is a critical
aspect of the mystery of salvation, for Cyril. Just as the Divine Logos ‘mingled
himself> 7 with humanity in order to lift corrupted materiality out of bondage and
into the free life of God, so too the Eucharist is a making-present of the same
dynamic mystery. Once again the Logos effects, in the dynamic interrelationship
of deity and humanity in his own person, a transference of power that is designed
to assist material humanity’s ascent to the energeia of life. Cyril puts it in these
terms:

It was necessary that through the Holy Spirit in us, and in a god-befitting manner,
he should be mingled, so to speak, with our own bodies by means of his holy
flesh and precious blood. These are ours for a life-giving blessing in the bread and

14 Com in Mt. frg. 289. Sheerin (1986). p. 225.
15 The terms Cyril uses for the eucharistic ‘change’ of the elements are: metapoiein, (frg.

Com in Matt. 26.27. PG 72. 452); metaplasthenai (fr. Com in Matt. 26.27. PG 72. 452);
and methistanai. (frg. Com in Matt. 26.27. PG 72. 452; Com in Lucam 22.19. PG.72.
912); all of which he uses interchangeably. The manner of the change was not an issue to
him, simply an aspect of an act of divine power. The chief matter was the union of the
divine and the human in the incarnate mystery, and how in the Eucharist this same union
vivified the earthly gifts and made them a source of life-giving blessing. See Gebremedhin.
(1977). p. 69.

16 Com in Mt. frg. 289. Sheerin (1986). p. 225.

17 The image of ‘mingling’ (mixis) denotes an early aspect of Cyril’s theological discourse,

prior to 433, afterwards radical criticism from the Syrians led him to put this form of
words in the background.
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wine...for God puts the power of life into the offerings, bringing himself down
into our weakness, and he changes them into the energy of his own life. 8

Life is that energeia which God alone commands as the natural (kata physin)
outflow of his own being, and that gift which he alone can confer on all other
creaturehood. In its reception Mankind rises from that Bios which is its own
natural life-condition to the Zoe which is the graced existential condition of those
who see God and live in communion with him. This life, alone, is devoid of
Ptharsia.

It is the reception of this presence which is salvation. And the presence is itself a
dynamic mystery of transformation which works in us what was first effected in
the incarnation of the Logos himself. In Fragment 290 of the Matthew
Commentary Cyril gives a cameo of this fundamental understanding of the
Eucharist as the dynamic of salvation:

Since Christ was soon to rise with his own flesh and return to the Father, he gave
us his own body and blood. This was so that we might have the presence of his
body among us, for without the presence of Christ it is impossible for Man to be
saved, or to be freed from death and sin, if we do not have Life with us. And it
was so that through his body and blood the power of corruption might be undone,
and so that he could dwell in our souls by the Holy Spirit, and that we might
become partakers in holiness, and be called heavenly and spiritual men.

Cyril’s Commentary on John survives in greater extent. Here he shows himself
one of the first of all the Fathers to interpret the Johannine passage on the Bread
of Life ?°in a eucharistic manner.?t The John Commentary 2> was written just

18 Com in Mt. frg. 289. Sheerin (1986). p. 225.

19 Com in Mt. frg. 290. Sheerin (1986) p. 226.

20 For Cyril revolving around Jn. 6.51, 53.

21 Theophilus of Alexandria’s Sermon on the Mystical Supper ( PG 77. 1016-1029) not
withstanding. M Richard has attributed this (formerly assigned to Cyril) to Theophilus and
dated it to Great Thursday of 400, by which time Cyril had been studying at his uncle’s
side for 15 years. Much of the eucharistic doctrine can be assigned to Cyril’s hand,
especially this give-away aspect of the interpretation of Jn.6. It is interesting to see, in the
final paragraphs of the sermon, how the Origenist monks are attacked as heterodox not

least because they resisted a realist theology of the Eucharist. E.T. in Sheerin (1986) pp.
148-157.
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St. Cyril of Alexandria’s Theology of the Eucharist

before the Nestorian crisis broke, between the years 425 and 429. Already here are
all the themes of Christological regeneration that he will later cite against
Nestorius. The Eucharist is again the power of life that expels the force of death
from mankind. It is a dynamic mystery of transformation:

Christ therefore gave his own body for the life of the world. And through his own
body he makes life dwell in us once again. | will try and tell you how this is,
according to my ability. Since the Life-Giving Logos dwelt in the flesh, he
refashioned that flesh into the good which is peculiar to him, I mean, Life; and he
was joined with it in accordance with the ineffable manner of the union, and he
rendered the flesh life-giving, just as he himself is life-giving by nature. This is
why the body of Christ gives life to those who partake of it. Whenever it comes
into mortals it expels death and displaces corruption, since within itself it
perfectly contains the Logos who destroys all corruption.?

The principle of the Logos’ adoption of his own flesh into the divine life is
critically important for Cyril. Just as the Word took to himself his own flesh and
ineffably made it one, so that it was now no less than the body of the Word
himself, so too this Henosis becomes dynamically paradigmatic of the manner in
which the Logos uses the mystery of Incarnation as the spring of the salvation of
the corrupted human race. It is Cyril’s central vision, repeated time and again in
controversy with Nestorius, that the Incarnation was not an idle play-acting on the
part of God, rather the outreach of redemptive mercy, whereby he restored
humanity’s chief suffering, namely its alienation from God, and its concomitant
lapse into corruption and death. If this link between the Word and his own body is
denied (a profound union whereby the dynamis of the divine Life transfers freely
between the two different realities) then the force of the Eucharist’s salvific power
must also be voided. For St. Cyril, the Eucharist and the theology of Incarnation
are two confessions of the same mystery of regeneration:

The Word is Life by nature ?* since he was begotten from the Life-Giving Father
(In. 6.57). Moreover his holy body is no less life-giving, for it was in a manner
gathered to, and indescribably united with the Word who engenders life in all

22 PE Pusey. (ed). SPN Cyrilli Arch. Alexandrini in d. loannis evangelium. 3 vols.

Oxford. 1872. E.T. Sheerin (1986) of Pusey (1872). vol. 1. pp. 518-520, 529-531,
concerning Jn. 6.51-53.
23 Com in Joann. 4.2. commenting on Jn. 6.53. Sheerin (1986) p. 228.

24 Soma tes kata physin zoes ; Com in Joann. 4. PG 73. 601; and see Letter 55. in E
Schwarz (ed). Acta Conciliorum Oecumenicorum. 1.1.4. 60. 1.10f. Berlin. 1927.
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John A. McGuckin

things. This is why the body is considered to be his own, and is thought of as one
with him. For after the Incarnation it is inseparable from the Word, except to that
degree that one can understand that the Word from the Father, and the Temple
from the Virgin, are not the same by nature.... and yet they are one by a coming-
together and an unimaginable consilience. Since the flesh of the Saviour has
become life-giving, as it is united to that which is by nature Life (namely the Word
of the Father), so too whenever we taste of it, then we ourselves have life within
us, and we are united to his flesh, just as it is to the Indwelling Word. %

Cyril goes on to show how Christ always manifested divine power during his
earthly life through the medium of bodily actions. The son of the widow of Nain,
and the synagogue leader’s daughter, were raised to life not merely by a word but
also by physical touch. This, he argues is a sign of how the salvific power of the
Incarnation is mediated to us through the life-giving body:

It is not only to his word that he gives power to resuscitate the dead, but to show
that his body is life-giving...he touches the dead, and through his body also gives
life back into those who were decayed. And if by the simple touch of his holy flesh
he gives life to what was corrupted, will we not benefit even more abundantly
from the life-giving blessing whenever we eat of it? For without doubt it
transforms those who partake of it into its own proper good, namely into
immortality. 2

In his Commentary on the Gospel of Luke, which survives extensively in a Syriac
translation 2”, Cyril echoes his approach in the Matthew fragments. Here he begins
from a liturgical basis, and notes that the double aspect of the thanksgiving prayer
and the distribution of the bread for eating, are Christ’s mystical communication to
his Church that the Eucharist is a life-giving blessing that flows from God, for the
vivification of humanity.? But when he says he will ‘try to the best of my ability
to give an account of this eucharistic mystery, as it is held among us’, he moves on
immediately to speak of the existential problem of mankind, its fall into corruption

25 Com in Joann. 4.2. (on Jn. 6.53). Sheerin. (1986) p. 228.
26 Com in Joann. 4.2. (on Jn. 6.5). Sheerin. (1986) p. 228.
27 RS Payne-Smith (ed) S. Cyrilli Alexandriae archiepiscopi commentarii in Lucae

evangelium quae supersunt syriace. Oxford. 1858. ldem. (E.T) A Commentary Upon the
Gospel According to St. Luke by St. Cyril, Patriarch of Alexandria. 2 vols. Oxford. 1859.
(PG 72. 475-950).

28 Com in Lucam. 22. 17. Sheerin (1986) p. 230.

12



St. Cyril of Alexandria’s Theology of the Eucharist

and death. None other than God himself, Cyril says, was able to heal this lapse
into Ptharsia that had blighted the human race:

Nothing that was brought into being from non-existence, possesses life as the fruit
of its own being. On the contrary, life proceeds from the substance which
transcends all, and life belongs to it alone. Alone is it able to give life, since it is
Life by nature. 2°

Corrupted humanity, whose sinful alienation from God is manifested by mortal
death as a testament to its ontological collapse brought on by moral corruption,
can only be restored in one way, Cyril teaches, and that by a moral and spiritual
regeneration that itself reaches into Man’s existential condition as embodied spirit
and which restores the power of life our race had so disastrously lost:

How can Man upon this earth, clothed as he is in death, possibly return to
incorruption? My answer is that this dying flesh must be made a partaker of the
life-giving power which comes from God. And that life-giving power of God the
Father is the Only Begotten Word himself. *

This re-energisation of the flesh of Mankind as accomplished, Cyril argues, in the
vast outpouring of regenerative life that was the Resurrection. It was essential, in
this regard that the Word should be seen to have made the flesh his very own.
Without that degree of appropriation, the logic of the transference of grace from
his own flesh to the flesh of humanity at large, could not be sustained:

And so it was, that the Word united with himself the flesh that was subject to
death. But as he was God and Life itself, he thereby drove corruption away from
his flesh and made even it to be come a source of life; for such must the Body of
Life be. 3

To sustain his argument Cyril offers the analogy of a piece of bread that has been
soaked in wine or oil. The one medium, he says, has thereby become charged and
infused with the other reality. He also offers the image of the iron bar left in the
furnace, which has itself taken on the very nature of the fire that suffuses it. So
too, the physical body of Christ has been rendered divinely life-giving by its

29 Com in Lucam. 22. 17. Sheerin (1986). pp. 231-232.
30 Com in Lucam 22.17. Sheerin (1986) p. 232.
31 Com in Lucam 22.17. Sheerin (1986). pp. 232-233.
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intimate adoption by the Word, and this new ontological mystery, never before
witnessed in time or space (the once-for-all mystery of the Incarnation that shines
out in the Lord’s miracles, and his resurrection *?), is what testifies to the wider
mystery, namely that the Incarnation of the Logos has lifted the condition of
humanity to a new level.

In Christ, flesh which used to be a symbol of alienation from God as witnessed in
the sentence of existential decay, has now been rendered powerful and radiant by
the formerly impossible juxtaposition of deity and humanity in one person. What
has happened ‘naturally’ (kata physin) in Christ’s own body, Cyril teaches, with
such an intimate henosis of Godhead and humanity that even the fingers and lips
of the Lord are themselves life-giving and grace-emitting, has been given to the
human race kata charin, as a grace of mercy. This is why the Incarnation of the
Divine Word among us is the root of all salvation: a concept that for Cyril is at
once, therefore, physical, moral and mystical. It is also why the Eucharist is the
perfect synopsis of the mystery of salvation as witnessed in the ongoing life of the
churches; and why the reception of the Eucharist is not merely a memorial of the
Lord’s life and death, but on the contrary a powerful and mystical entrance into the
force of life and divine power that motivated and energised all that the Lord did
when he was on earth.

For Cyril, therefore, the Eucharist is a ‘Life-Giving Blessing’, simply because it
celebrates our initiation into the mystery of the recreation of humankind that the
Word accomplished in his incarnate ministry; notably in the glory of his
resurrection and ascension when his mortal flesh was shown to the world as
immortal, and as the paradigm of the destiny of redeemed believers. In the relation
of the Logos with his own flesh, the dynamic principle of the exaltation of
humanity was the henosis, or the union, which God bestowed on what was mortal
and creaturely. In the Eucharist we see the same principle of henosis, but this time
the Word’s koinonia with us, that transfigures our mortality:

So when we eat the flesh of Christ who is the Saviour of us all, and drink his
precious blood, we have life within us, and are made one with him as it were, and
we abide in him and we possess his very self in ourselves. %

This eucharistic sharing is the Church’s entrance into the mystery of the glory of
the Incarnation by grace. He describes it as the Lord’s indwelling within the

32 Cyril specifically denies that the reception of the Eucharist is ‘another incarnation’ but

says it is the ‘relative participation’ (methexis sketike) which we have in the Incarnation.
Com in Lucam. 22.17. Sheerin (1986). p. 233.
33 Com in Lucam. 22.17. Sheerin (1986) p. 233.
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believer (enoikesis) **, or as participation 3 (metalepsis, methexis), or even our
‘commingling’ with (synanakirnamenos) ¢, or our ‘grafting’ onto Christ
(emphuteuein).®” It restores peace to the participant, and the presence of the Lord
brings with it multitudes of other blessings; but undoubtedly the greatest of them
all is that the Saviour uses the gift of Eucharist to grant to the believer a
deepening journey into the gift of incorruptibility (aphtharsia). 3 St. Cyril
describes the Eucharist as the gift of the Logos as gardener of our lives, planting
within our souls a seed of immortality (sperma athanasias).*® The transforming
power of the Eucharist is such that he says it simply transmutes into immortality,
those who receive it faithfully.®® When the Eucharist was established, the battle
line was set by Christ as Victor over death, and a fixed limit to the spread of death
over the human race was determined. The Eucharist is, therefore, not so much a
peaceful and gentle notion in Cyril, but so dynamic is his interpretation that it is no
less than the believer’s initiation in the great apocalyptic battle of Christ over sin
and death. The Eucharist begins a new age in the world’s affairs:

From earliest times, that is from the first age of this present world, death ravaged
those who dwelt on earth; and so it was until the time of this meal, until the time of
the table. But when the time of the holy table arrived for us, the table in Christ, the
mystical table from which we eat the life-giving bread of heaven, then death —
which of old was most to be feared, and most powerful of all — was itself
destroyed. 4

This sign of incorruptibility is given to us in part even now, the ‘time of the holy
table’, to demonstrate we share in Christ’s resurrection victory. It will be
completed for us in the Next Age, the Time of the Resurrection glory of the saints
when our metamorphosis into immortality will be more complete.*?

34 Com in Joann. 10. PG 74. 341.

35 Com in Joann. 3. PG 73. 521.

36 Com in Joann. 4. PG 73. 584.

37 Com in Joann. 7 & 8. frgs. PG. 73. 20.

38 Gebremedhin. (1977). pp.100-102.

39 Com in Joann. 4. PG 73.582.

40 Com in Joann. 4. PG 73. 577-580.

41 De adoratione. 3. PG 68. 289.

42 Com in Oseam. 2.14. PG 71.84; Com in Mal. 4. 2-3. PG 72. 361; see C. Burghardt. The
Image of God in Man, According to S. Cyril of Alexandria. Washington. 1957. p. 92f.
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St. Cyril explains the symbolic differences between Christ’s flesh and the
sacramental use of bread and wine, as being simply an economic concession so
that the Church would not be appalled by the sight of human flesh and blood on
the altars. But it is just as truly the flesh of Christ, he insists; and the selfsame
medium which the Lord used in his ministry is now offered to the Church for a
life-giving blessing. By the Eucharist Christ is present to us physically as well as
spiritually:

For he is in us divinely by the Holy Spirit, and is also mingled with our bodies, so
to speak, by his holy flesh and precious blood; and these things we possess as a
life-giving blessing, in the forms of bread and wine...... and through their means
God stoops down to our infirmity and infuses into the gifts set before us the very
power of life, transforming them into the efficacy of his own flesh, so that we
might have them for a life-giving participation, and so that the body of life might
be found within us as a life-producing seed. Do not doubt that this is true, for most
plainly did he say “This is my Body, This is my blood”; rather receive what the
Saviour says in faith, because he who is truth cannot lie. 43

Central to Cyril’s thought on the whole matter is clearly the transference of life-
giving energeia from the Divine Logos to the human race by means of the medium
of the flesh which was assumed into union with the divine. This overarching
eucharistic theology was well established long before the Nestorian crisis came to
a head in 429. From the outset Cyril recognised that a Christology that took as its
starting point the need for strict clarification between the categories of humanity
and Godhead, divine power and fleshly weakness, understood as incompatible
opposites, was radically inimical to his whole theological position. For him the
categories of deity and humanity were certainly distinct, but not contradictions.
The point and purpose of the Incarnation understood as a mystery of salvation
offered, was for the reconciliation of humanity and Godhead hitherto alienated, but
never ‘opposite’. The roots of humanity’s being and entire purpose of existence
were so deeply inspired within it by the breath of God’s Word and his own loving
craftsmanship that Cyril could never accept Nestorius’ overriding belief that
clarity and distinction in Christological language were all that mattered. The
Incarnation for Cyril was a manifestation of God’s own ‘foolishness’ in regard to
his love for his own creation. When Nestorius, time and time again, complains of
Cyril’s strong language of paradox (the Suffering God, the Passible Impassible
One, the death of the Immortal, and so on) and accuses him of irrational piety,
Cyril consistently replies that it is not he who has exceeded the limits of logic and

43 Com in Lucam 22.17. Sheerin (1986). p.234.
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propriety, but the divine Word himself, who by his tender mercy broke the
boundaries of the relevant categories, and assumed the condition of a slave; an
inappropriate self-emptying that seems to scandalise Nestorius so much.

Cyril’s point here is that now, in Christ Incarnate, the paradoxical has become
true, that mortality is made immortal: something that transpired in the Lord’s own
body, certainly, in distinctu, but also in his Church, in extenso, to whom he
communicates the gift of immortality through numerous manners, not least in the
Eucharist. Through this life-giving mystery Cyril habitually envisages the
communication of the gift of divinisation to his faithful (theiopoiesis). He puts this
in a beautiful passage in the Contra Nestorianum:

The Son does not change the least thing belonging to the created order into the
nature of his own deity (for that would be impossible) but there is imprinted in
some way in those who have become partakers of the divine nature through
participating in the Holy Spirit a spiritual likeness to him and the beauty of the
ineffable deity illuminates the souls of the saints.*

Divinisation is a term that he habitually uses until the stress of the Nestorian
controversy when he moves away from it slightly because of the propaganda of
his Syrian opponents who argued widely that he had confused the categories of
deity and humanity in all his theology. In this usage, of course, he does not imply
that humanity has been rendered into something alien to its created condition 4
rather that it has been rendered into a state it did not enjoy before, and one that
transcended the former limits of its fallen condition.

It is not surprising, therefore, that Eucharistic theology became an immediate point
of contention between the two hierarchs. Nestorius did not only think Cyril’s

44 Contra Nestorium. 3.2. E. Schwarz. (ed). Acta Conciliorum Oecumenicorum. 1.1.6. p.

60. 16-20. Later in the same treatise he says: ‘The body of the Word himself is life-giving,
since he has made it his own by a real union, transcending our understanding and powers
of expression. In a similar way, if we too come to participate in his holy flesh and blood,
we are endowed with life completely and absolutely, because the Word dwells with in us,
both in a divine way, through the Holy Spirit, and in a human way through the holy flesh
and precious blood.” Contra Nestorium. 45. E Schwarz. (ed). Acta Conciliorum
Oecumenicorum. 1.1.6. p. 85. 27-31.

45 ‘We therefore ascend to a dignity that transcends our nature, on account of Christ. But we

shall not also be sons of God ourselves in exactly the same way as he is, only in relation to
him through grace by imitation. For he is a true son who has his existence from the Father
while we are sons who have been adopted out of his love for us, and we are recipients by
grace of that text: | have said you are gods and all of you sons of the Most High.” (Ps. 82.6).
Com in Joann. 1.9. (on Jn. 1.12).
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Christology was wrong-headed, he thought he had entirely misinterpreted the
Eucharistic institution narrative. He complained that Cyril had taken the words:
‘Whoever eats my body and drinks my blood abides in me and I in him’ in a
wholly wrong sense. For Nestorius these words referred not to the divinity of
Christ, but quite specifically to his humanity. *6 His own eucharistic theology has
been described as ‘Monist-Metabolist® 4’ that is there was a fully operative co-
presence of the bread and wine and the body and blood; in which the body and
blood belonged, properly speaking (akribos), to the Homo Assumptus, not the
divine Logos, who was bodiless. For Nestorius, the bread and wine in the
Eucharist were the prosopon of the body and blood of Christ.*® That term is
complex and controversial in its exact meaning: but I take it to stand for ‘specific
exemplification’; and in a eucharistic sense it is near enough basically to mean
‘what we are offered’. Here, once again, we have the typical Nestorian stress on
separateness between deity and flesh; contrasting so powerfully with Cyril’s
typical stress on ‘appropriation’. For Nestorius, the Eucharist thus seems to offer
us a share in the godly humanity, a communion in, or solidarity with, the body and
blood of the Assumed Man. For Cyril this was a denial of all he saw the mystery
really offered, which was a share in the divine power of Life that coursed through
the assumed human body of the Logos and which flowed out from it, precisely
because the Logos had made it his own, and rendered it luminous with divine life
and glory, as the very paradigm of what he intended to do with the whole of
humanity whose salvation he achieved through his Incarnation. This was why
Cyril thought Nestorius’ eucharistic theology, like his Christology in general, had
been rendered pointless and sterile.

Many of the last century’s commentators on Cyril’s eucharistic theology have
tried, either from Roman Catholic or from Protestant perspectives on eucharistic
theology, to claim Cyril’s thought as supporting either their ‘realist’
understandings of the presence of the Lord in the mysteries, or a dynamic-
spiritualist sense of the presence. Both approaches have been mistaken. St. Cyril
uses both kinds of language interchangeably. His whole point in theologising,
however, was to insist that the Eucharist is at one and the same moment a physical
and a spiritual presence of the Lord; that same Lord whose flesh and whose divine
power were so inextricably united, unconfusedly and inseparably, but in such a
way that Godhead was incarnated, and human flesh was appropriated by the deity

46 Bazaar of Heracleides. (edd). GR Driver & L Hodgsdon. Oxford. 1925. p. 254; see also

Loofs. Nestoriana. Halle. 1905. 227f.
47 HEW Turner. ‘Nestorius Reconsidered.” SP. 13. Texte und Untersuchungen. 116. 1975.

pt. 2. pp. 306-321, esp. p. 308.
48 Bazaar of Heracleides. p. 55.
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and transfigured into a radiant source of life-giving blessing. As it was with the
Lord, it becomes impossible to ‘separate out’ the one factor from the other,
without committing eucharistic Nestorianism. 4

In one of his last specific communications with the Syrian Archbishop, Cyril
turned his full attention on the defects of Nestorius’ eucharistic presuppositions,
answering the charge (which he took to be an insulting caricature) that his lack of
distinction between the divinity and the flesh, made it inevitable that Cyril himself
taught that the Church ate and drank the divinity:

Nonetheless, we proclaim the fleshly death of the Only Begotten Son of God,
Jesus Christ, and we confess his return to life from the dead, and his ascension into
heaven when we perform in the churches the unbloody service, when we approach
the sacramental gifts and are hallowed participants in the holy flesh and precious
blood of Christ, the Saviour of us all, by receiving what is not mere flesh (God
forbid!) or the flesh of a man made holy by his connection with the Word in some
form of unity by honour or the possession of some kind of divine indwelling, but
rather the personal and truly life-giving flesh of God the Word himself. As God he
is Life by nature, and because he has become one with his own flesh he declared
this to be life-giving too. And so, although he tells us, ‘Amen I say to you, unless
you eat of the flesh of the Son of Man, and drink of his blood,” nevertheless, we
must not suppose this flesh belongs to a human being like us (for how could
human flesh be life-giving in its own nature?) rather that it was made the personal
possession of Him who for us has become and was called the Son of Man.

Once again the key terms are that that the Word makes a union (henosis) with his
own flesh that thereby appropriates it as his very own (to idion) and in this
intimate adoption energises the flesh and makes it life-giving for mankind
(zoopoion). This activity is the point of the Incarnation in essence: none other
than the dynamic mysterion of humanity’s soteria. The race that had fallen away
from life and languished in Corruption (ptharsia) was given back the divine life
(theopoiesis) through grace-filled communion with God. The Eucharist is one of

49 See Gebremedhin. (1977). p. 110.
50 Epistle 17. Third Letter to Nestorius. c.f. HT Bindley (ed). The Oecumenical Documents of

the Faith. Oxford. 1950. p. 116f. See also Contra Nestorium 4. PG. 76. 192-193: “‘We do not
eat as if we were consuming the divinity (God forbid!) but rather the very flesh of the Logos
which has become life-giving.’
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the most dramatic and concrete ways that this ongoing process of the divinisation
of the race continues in the mystical life of the Church.

In another late letter of his episcopal career, he replied in accordance with this
consistent and life-long doctrine of the Eucharist, to the puzzled query of
Calosirius, bishop of the Arsinoite Nome in the Fayyum. Was it true his
correspondent asked him, what certain zealots of the desert said, that the
Eucharistic elements lost all their efficacy if left on the altars overnight, and
returned to the state of being simply bread and wine? Cyril lost no time in
demanding that the local bishop disabuse these ‘anthropomorphites’ of such
“foolish ideas’. %2 Since the Eucharist is the body of ‘Him who is Life, and is life-
Giving by nature’, Cyril says, it is filled with his divine energy and gives life to
others 3. The practice of the reservation of the elements was already well
established in Egypt from the 4" century, and from other sources we know that
well into the 5™ century even the faithful laity reserved the holy gifts in their own
houses for self communication during the week. Once again in this exchange we
see how Cyril refuses to endorse any theology that allows the Eucharist to be seen
as inert, even typologically passive, when it is the energeia of Life given by God
to the fallen race. The wider context of argument is not given in the Letter to
Calosirius, although we know that an argument was then raging in Upper Egypt as
to how one understood spiritual type and reality. It is part of that wider argument
known to us as the Origenistic controversy. But it may be relevant to note too, that
in parts of Syrian tradition (to which Nestorius naturally belonged) it had been the
custom to describe the Eucharistic elements as a type of the dead body of the Lord

51 ‘In no other way could the flesh become life-giving, since it was of its own nature

subjected to the necessity of corruption, except that it became the very own flesh of the
Word who vivifies all things. It is in this way that it brings about what is his, since it is
pregnant with his vivifying power (ten zoopoion autou dynamin odinesasa).” That Christ is
One. 1.26. C. De Durand (ed). Sources Chrétiennes. Paris. 1964. p. 510.

52 Text in: L Wickham. St. Cyril of Alexandria: Select Letters. Oxford. 1983. pp. 214-
221.

53 Letter to Calosirius; also see Com in Joann. 3.6. The transference of the life-giving

energy is described in various manners such as how cold water is boiled by the application
of heat (Com in Joann. 4.2); or how a fire can smoulder through chaff until it turns the
whole pile to fire (Com in Lucam. 22. 19. PG. 72. 908; Explanation of the 12
Chapters.1.1); or how an iron bar in a furnace becomes wholly suffused with heat and
radiant (Com in Lucam. 22.19. PG 72. 909).
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brought back to life by the blessing of the Holy Spirit , the Zoopoion >. Cyril
resists this aspect of liturgical typology.

It is still a matter of some debate when the Pneumatological Epiclesis came into
the Alexandrian liturgy %. The Syrian-rooted liturgies of Byzantium after the 4%
century, however, related closely to the notion of the Divine Spirit’s consecration
of the elements. While Cyril keeps the focus firmly on the initiative of the Word
in the Eucharistic consecration, and in the mystery of the Incarnation generally,
this does not clash theologically with a pneumatological understanding of the
consecratory epiclesis: for the Trinitarian synergeia is an idea widely assumed in
all of Cyril’s mature work, and not least in his eucharistic theology 6. Moreover,
the juxtaposition of both ideas was an approach which was already witnessed in
Alexandrian theology from the time of Peter of Alexandria * and was also
remarked to be that of Theophilus, his immediate predecessor 5. Cyril’s overall
intent, however, is to avoid any sense at all of the Body of Christ as a passive
element. The power of God manifested in the Eucharistic transformation is, he
says: ‘That power of God the Father who is the Life-Giving and Only Begotten
Word.” ® And in his Letter to Tiberius the Deacon he adds: ‘It is our belief that the
bringing of the gifts celebrated in the churches are hallowed, blessed, and
perfected by Christ.” ®® When he is not engaged in a direct rebuttal of Nestorius,

54 As in St. Cyril of Jerusalem, Mystagogical Catecheses. 5.7, Ibid. 5.19; St. John

Chrysostom, and Theodore of Mopsuestia. Instances cited in: Betz (1955). pp. 93-99.

55 One of the earliest Alexandrian Anaphoras, the Euchologion of Serapion of Thmuis, a
contemporary of Athanasius the Great has the consecratory prayer as follows: ‘O God of
Truth let your Holy Logos come upon come upon this bread that that it may become the
body of the Word, and upon this cup that it may become the blood of truth.” cited in
Gebremedhin (1977). p. 62; Athanasius himself speaks of the consecration in similarly
Logocentric style: ‘As long as the great prayers and supplications have not yet been
made, the bread and cup are bare elements. But when the great prayers and the holy
supplications are sent up to God, the Word himself descends upon the bread and the cup
and they become his body.” Oration to Those About to be Baptised. PG 26. 1325.

56 Com in Lucam. 22.19. PG. 72. 908.

57 As spoken of in Theodoret. Ecclesiastical History. 4.

58 As mentioned in Jerome. Letter 98.13.

59 Com in Lucam. 19.22. PG 72. 908.

60 | etter to Tiberius. 1.19f. P. Pusey. (ed) SPN Cyrilli in d loannis Evangelium. Oxford.

1872. vol. 3. p.595 (see also R Ebied & L Wickham. ‘Cyril’s Letter to Tiberius the
Deacon.” Museon. 83. 1970. pp.433-482; Letter to Calosirius. PG 76. 1097.
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however, he more generally calls the Eucharist a ‘mystery of Spirit’®. And
Gebremedhin rightly notes that he is then much more relaxed in his general
eucharistic terminology.®2

In all his letters, treatises, and controversial arguments, however, there is a
remarkable consistency in all of what St. Cyril of Alexandria has to say about the
holy Eucharist. It was a theology established long before the clash with Nestorius,
even though it was something that he appealed to in the heat of controversy in
order to demonstrate that eucharistic theology is a major diagnostic factor in
relation to defective Christology. For St. Cyril, the Eucharist is simply, the ‘Life-
Giving Blessing’ of Christ whose incarnation transfigured the condition of
mankind from death to life; and not merely a symbolic blessing, but a dynamic
transference of life from an Immortal God to dying men and women, so as to
stabilise their existential conditions. It is an awesome theology of the mysteries,
truly apocalyptic in character, and deeply soteriological in form. This ancient
Father still has much to teach the Church of the present age in the dynamism and
range of his theological vision concerning this central mystery of our salvation.
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Albert Schweitzers Suche nach Partnern ftir seine Mystik
der Ehrfurcht vor dem Leben. Auch ein Angebot fur
Gemeinsamkeiten mit der orthodoxen Philanthropie?

Martin Tamcke und Weishi Yuan, Gottingen®?

Summary:

This article analyses the ethical aspects encapsulated in  Albert
Schweizers Ehrfurcht vor dem Leben. In its last part, the authors make the attempt
to formulate the some principles of Filantropia which emerge from this work and
might be reasonable for an Orthodox Philantropia .
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1. Vorbemerkung

Die Lehre von der Philanthropie in der orthodoxen Theologie versteht die
Menschwerdung Gottes als das héchste Mysterium géttlicher Menschenliebe. Sie
in der protestantischen Theologie angemessen zu thematisieren, ist schwierig.®
Eine Ursache dafirr ist die Bewegung der Philanthropen, péadagogischen
Reformern unter den Theologen im Geiste Rousseaus.® Als sich 2014 rumanisch-
orthodoxe Theologen und protestantische Theologen Deutschlands dem Thema
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Philanthropie, S. 56.
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tiber die Frage nach dem Dienst der Kirche an der Welt néherten, liefen die
protestantischen Ansétze eher unter dem Begriff der Diakonie, die orthodoxen
eher unter dem Begriff der Philanthropie.®® Im folgenden Aufsatz versuchen wir
hingegen, uns Fragen der die Philanthropie beriihrenden Aspekte im Werk eines
einzelnen Theologen und Philosophen, Albert Schweitzer (1875-1965)°, zu
nédhern. Wir gehen dabei von der Annahme aus, dass sein Ansatz die
konfessionellen und kulturellen Eigentraditionen einerseits in ihrem Wert zu
wirdigen sich verpflichtet sah, andererseits sie flr ein gemeinsames Anliegen in
Gestalt seiner Ethik, der Ehrfurcht vor dem Leben, zu einem gemeinsamen
Handeln in der Welt, unter den Menschen und in der Schépfung, zu gewinnen
suchte. Im Folgenden versuchen Weishi Yuan (Absétze 5-7) und ich (Absatze 1-
4+8) uns die Arbeit zu teilen, indem ich den ersten Teil dieses Aufsatzes
Ubernommen habe und er den zweiten. In einem kurzen Abschluss wollen wir
versuchen im Kontext der Philanthropie einen Ausblick auf die Weiterarbeit mit
dem Konzept Albert Schweitzers fur heute zu wagen.

2. Einleitung

Albert Schweitzers theologische und philosophische Werke waren stets umstritten;
seine Lebensleistung als Mensch im Dienste der Humanitat weniger, wenngleich
ihm sein Engagement gegen die Atomwaffen massive Anfeindungen einbrachte.®
Wéhrend Martin Werner beispielsweise als Schiler Albert Schweitzers gesehen
werden kann®®, so distanzierte sich Karl Barth von Schweitzer als Theologen
geradezu herablassend. Was er lehre, sei ,,saftige Werkgerechtigkeit — also aus
seiner Sicht mit dem Protestantismus unvereinbar. Er sei ein Mensch des 18.

66 Meghesan, Dumitru /Schwarz, Hans (Hg.), Diakonie und Philanthropie, Der Dienst der

Kirche an der Welt, Regensburg (Roderer Verlag), 2014.
67 Grundlegende Orientierung zu Albert Schweitzer bietet beispielsweise die Biographie

von Oermann, Nils Ole, Albert Schweitzer. 1875-1965. Eine Biographie, 3. Auflage,
Minchen (C.H.Beck), 2010.

68 Seine Reden gegen die Atombewaffnung: Schweitzer, Albert, Friede oder Atomkrieg, 3.
Auflage, Minchen (C.H.Beck), 1984.

69 Vgl. Kratzert, Lucius, Theologie zwischen Gesellschaft und Kirche : zur nationalen
Pragung von Gesellschaftslenren deutscher und schweizerischer Theologen im 20.
Jahrhundert, Christentum und Kultur Band 14, Zirich (Theologischer Verlag Ziirich),
2013. Zu Werners Auseinandersetzung mit Albert Schweitzer vgl. Werner, Martin, Das
Weltanschauungsproblem bei Karl Barth und Albert Schweitzer. Eine Auseinandersetzung,
Minchen (C.H.Beck), 1924. Sein Briefwechsel mit Albert Schweitzer: Schweitzer, Albert
| Zager, Werner (Hg.) / GréRer, Erich (Hg.), Theologischer und philosophischer
Briefwechsel. 1900-1965. Werke aus dem NachlaB, Miinchen (C.H.Beck), 2006, S. 742-
903.
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Jahrhunderts, also vollkommen rickstandig und theologisch Gberholt.” Bereits
Schweitzer hatte sich seinerseits Barth gegenuber bei einem Treffen in Munster ca.
1930 damit auseinandergesetzt, wie verschieden ihrer beider Wege seien. "
Immerhin zeugt Barths Zuweisung Schweitzers auf das 18. Jahrhundert davon,
dass er verstanden hatte, dass Schweitzer die liberale Theologie, in deren Spuren
er angetreten war, zurticklie® um zu neuen Ansétzen vorzustollen, die rationale
Ansitze in die Mystik minden lieRen.”? Rudolf Bultmann riickte ihn gar in die
Né&he der Gnosis, als er auf Schweitzers Hauptwerk zur Mystik reagierte, was
Schweitzer zwar verstand, aber dagegen doch begriindete, warum er ,,Mystik* als
den ihm zutreffend erscheinenden Begriff gewahlt habe.”™ Mystik driicke die Idee
der Gemeinschaft mit Christus aus. Und eben dieses Verstandnis mystischer
Gemeinschaft mit Christus ist zentral fiir Schweitzers Verstandnis. * Den
theologischen und philosophischen Verwerfungen rund um Schweitzers Werke
nachzugehen, wiirde aber seinen Ansatz geradezu zwangsléufig verfehlen. Gerade
seine entschiedene Abwendung vom akademischen Lehrbetrieb und sein Wechsel

70 _Vor 8 Tagen habe ich unsern Zeitgenossen Albert Schweitzer hier in meinem

Studierzimmer und in seinem Lambarenevortrag erlebt. Ich teilte ihm freundlich mit, das
sei ,saftige Werkgerechtigkeit’ und er sei ein Mensch des 18. Jahrhunderts, und im
Ubrigen unterhielten und verstandigten wir uns dann sehr gut. Es hat keinen Sinn, mit ihm
zanken zu wollen. Er sieht auch sich selber relativ wie alles und alle, und dass man
mitleidig sein soll, ist ja sicher wahr und auch fur uns immer wieder zu bedenken.”, Karl
Barth in einem Brief an Eduard Thurneysen vom 15. November 1928, in: Thurneysen,
Eduard (Hg.), Karl Barth - Eduard Thurneysen, Briefwechsel Band 2, 1921-1930, Zirich
(Theologischer Verlag Zirich), 1974, S. 628.

71 Barth referiert in einem seiner Briefe an Schweitzer die Begegnung kurz und datiert sie

auf 1930/32, Schweitzer, Albert / Zager, Werner (Hg.) / GréRer, Erich (Hg.),
Theologischer und philosophischer Briefwechsel. 1900-1965. Werke aus dem Nachlal, S.
69.

72 Dieses enden in der Mystik sei ein ,,Hindurch-Gegangensein durch den Rationalismus®,
Schweitzer, Albert / Zager, Werner (Hg.) / GréBer, Erich (Hg.), Theologischer und
philosophischer Briefwechsel. 1900-1965. Werke aus dem Nachla®, S. 439.

73 Brief Albert Schweitzers an Rudolf Bultmann aus Lambarene vom 11.10.1931,
Schweitzer, Albert / Zager, Werner (Hg.) / GréRer, Erich (Hg.), Theologischer und
philosophischer Briefwechsel. 1900-1965. Werke aus dem NachlaB, S. 183.

74 Schweitzer formulierte im Anschluss an sein Verstdndnis des Apostels Paulus sein
diesbeziigliches Credo: ,,Christentum ist also Christusmystik, das heiit gedanklich
begriffene und im Erleben verwirklichte Zusammengehdrigkeit mit Christo als unserem
Herrn.“, Schweitzer, Albert, Die Mystik des Apostels Paulus, Tubingen (UTB), 1981, S.
367.
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hin zu einem identischen und tatigen Leben™, das nun nicht einfach der Ratio
entsagte, sie aber als Instrument sah, weil sie, wenn sie konsequent zum Zuge
komme, Mystik werden musse, ist einer der wesentlichen Schlissel fir das
Verstandnis dieses seinerzeit weltweit anerkannten Mannes.’® Es kann nun nicht in
einem einzigen Aufsatz gelingen, die eher wenigen Gedanken Schweitzers, die der
Philanthropie zuzurechnen waren, herauszuarbeiten in ihrem Stellenwert fur die
Grundanschauungen Schweitzers, der einerseits stets weiterhin der Theologie auch
in seinem literarischen Schaffen verbunden blieb und sich nicht scheute, von
seinen taglichen Bibelstunden zu sprechen, und andererseits stets eine
philosophische Sprache suchte, die seinen aus christlicher Religiositdt kommenden
Anschauungen Gultigkeit Uber die engen Grenzen européischen Theologietreibens
hinaus verschaffen sollten.

3. Albert Schweitzer und die Lénder des Balkans

Wie wenig Schweitzer daran interessiert war, hier zu trennen zwischen Theologen,
Philosophen oder gar Konigen, wird immer wieder erkennbar, wenn aus seinem
weltweiten Netzwerk einzelne Regionen in den Blick kommen und dabei darauf
geschaut wird, wie er sich dort einliell auf Kontakte und Dialoge. So verhalt es
sich auch bei einem ersten Blick auf seine Korrespondenz mit Briefpartnern auf
dem Balkan oder in Beziehung zum Balkan. Dass die ruménische Konigin
Elisabeth (1843-1916) sich intensiv um ihn bemdhte, faszinierte den noch jungen
Schweitzer und er scheut sich nicht, deren Einladung an ihn zu nutzen, um seine
spatere Frau damit zu beauftragen, seinen kiinftigen Schwiegereltern davon zu

75, Als ob das mein Ziel wire, die Karriere eines Professors! — Nein, ich will leben, mein

Leben leben.”, Brief Albert Schweitzers an Helene Bresslau aus StraBburg vom
26.11.1903, in: Schweitzer, Albert / Bresslau, Helene / Schweitzer Miller, Rhena (Hg.) /
Woytt, Gustav (Hg.), Die Jahre vor Lambarene. Briefe 1902-1912, Munchen (C.H.Beck),
1992, S. 50-51. ,,Ich habe nicht mehr den Ehrgeiz, ein groBer Gelehrter zu werden, sondern
mehr — einfach ein Mensch.“, Schweitzer, Albert / Bresslau, Helene / Schweitzer Miller,
Rhena (Hg.) / Woytt, Gustav (Hg.), Die Jahre vor Lambarene. Briefe 1902-1912, S. 83.
Was seiner spateren Frau gegeniiber mehrfach thematisiert wurde, findet sich auch im
Briefwechsel mit Professorenkollegen. ,,Langsam stieg in mir die Sehnsucht auf, schon in
den Studentenjahren, einmal fir das Evangelium nur mehr schweigend handeln zu drfen,
nicht mehr dariiber zu reden und zu schreiben.”, Schweitzer, Albert / Zager, Werner (Hg.) /
GraRer, Erich (Hg.), Theologischer und philosophischer Briefwechsel. 1900-1965. Werke
aus dem NachlaR, S. 206.

76 Dies gilt gerade auch vom konsequenten Denken, das ,,zu einer lebendigen, fiir alle

Menschen denknotwendigen Mystik* flihre, Schweitzer, Albert, Kultur und Ethik,
Minchen (C.H.Beck), 1990, S. 70.
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berichten, um so deren Achtung zu gewinnen.’” Noch 1962 bekannte Schweitzer.
"Mein schonster Briefwechsel war der mit Carmen Silva"’8; Carmen Silva war der
Kiinstlername der schriftstellernden ruménischen Konigin Elisabeth. Sie machte
nur eine Bedingung flr ihre Einladung, Schweitzer mdge bei Ihr seine Ferien
verbringen: Er solle taglich zwei Stunden Orgel flir sie spielen.” Wo immer seine
Werke Ubersetzt wurden in die Landessprache, etwa in Jugoslawien oder Ungarn,
und er davon in Kenntnis gesetzt wurde, da ging es ihm in seinen Antworten nicht
darum, den Empfanger seiner Antwortbriefe spiiren zu lassen, dass sie beide aber
ein religidser oder ideologischer Graben trenne, sondern er suchte seine
Briefpartner zu gewinnen, mit ihm aus derselben Gesinnung heraus fir eine
Erneuerung der Kultur — ein in seinem damaligen Wortsinn nicht einfach in den
heutigen Sprachgebrauch zu Ubersetzender Begriff — zu k&mpfen, gerade weil fir
ihn sich spétestens mit dem Ersten Weltkrieg Staaten und Kirchen, die doch dem
Christentum héatten verbunden sein sollen, Bankrott gemacht hatten. Sein
Neuanfang, war nicht ein Versuch neuer theologischer oder philosophischer
Systeme, sondern eine Frage des Lebens, der Lebenserhaltung und der Ehrfurcht
vor dem Leben, wobei sich diese Gedanken zu bewdahren hatten im handelnden
Leben und nicht in der Schlissigkeit der Begriffe allein. Das wird auch an seinem
Umgang mit seinen griechischen Partnern deutlich. Auch hier bildet einerseits die

77 Albert Schweitzers Brief an Helene Bresslau aus Giinsbach vom 9.8.1911, in:

Schweitzer, Albert / Bresslau, Helene / Schweitzer Miller, Rhena (Hg.) / Woytt, Gustav
(Hg.), Die Jahre vor Lambarene. Briefe 1902-1912, S. 313-314, vgl. zum Brief zudem
Helene Bresslaus Brief aus Bad Schwartau vom 4.8.1911, in: Schweitzer, Albert /
Bresslau, Helene / Schweitzer Miller, Rhena (Hg.) / Woytt, Gustav (Hg.), Die Jahre vor
Lambarene. Briefe 1902-1912, S. 311 und 314-315 (Brief Helene Bresslaus an Albert
Schweitzer aus Bad Schwartau vom 12.8. 1911). Die Kdnigin von Ruménien war zugleich
als Schriftstellerin tatig und hatte bei Clara Schumann Klavierstunden erhalten, wahrend
diese sich am Hof der Eltern aufhielt, Schmidt, Hildegard Emilie, Elisabeth, Kénigin von
Rumdinien, Prinzessin zu Wied, ,, Carmen Sylva “. Ihr Beitrag zur rumdnischen Musikkultur
von 1880 bis 1916 im Kulturaustausch zwischen Ruménien und Westeuropa. Bonn (Diss.),
1991; Zimmermann, Silvia Irina / Binder-lijima, Edda (Hg.), Ich werde noch vieles
anbahnen. Carmen Sylva, die Schriftstellerin und erste Kénigin von Ruménien im Kontext
ihrer Zeit, Schriftenreine der Forschungsstelle Carmen Sylva — Furstlich Wiedisches
Archiv Band 2, Stuttgart (Ibidem-Verlag), 2015.

78 Brief Albert Schweitzers aus Lambarene vom 24.11.1962 an Hans Walter Bihr,

Tubingen, in: Schweitzer, Albert / B&hr, Hans Walter (Hg.), Leben, Werk und Denken.
Mitgeteilt in seinen Briefen, Heidelberg (Lambert Schneider), 1987, S. 315-316, hier: S.
315.

79 Schweitzer, Albert / Bresslau, Helene / Schweitzer Miller, Rhena (Hg.) / Woytt, Gustav

(Hg.), Die Jahre vor Lambarene. Briefe 1902-1912, S. 392, Anmerkung 24.
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Rezeption Schweitzers - wie die griechische Biographie zu ihm von Dr. Tasos
Athanasiadis (1913-2006) - einen gewissen Ausgangspunkt flir seine Angebote
zu gemeinsamem Handeln angesichts der Herausforderungen, die die
Entwicklungen der Welt fur ihn darstellten. Andererseits zeigte sich hier starker
noch der Wunsch zu direkter Begegnung, um auszuloten, wie weit vermutete
Gemeinsamkeit reichen konnte. Das flihrte nun zu einander widersprechenden
Gesprachsansétzen. Der griechisch-orthodoxe Erzbischof wurde ebenso sein
Gespréchspartner wie der griechische Schriftsteller Nikos Kazantzakis (1883-
1957), der von orthodoxer und katholischer Kirche aufgrund seiner Werke zu
Christus und seiner Kirchenkritik zurlickgewiesen wurde.8! Kazantzakis durchlief
philosophisch und politisch einen Wechsel seiner Anschauungen, hatte aber
philosophisch sich tiefer auf Nietzsche eingelassen, den Schweitzer meinte hinter
sich gelassen zu haben.® Dennoch lernen sich beide kennen und Schweitzer
hoffte, dass es mdglich werden kénne, dass sie sich im Bereich des Humanen
wirden gemeinsam an die Menschen wenden konnen.® Und sichtbar wird da
Schweitzers tiefe Verankerung in dem klassischen Theologietreiben mit seinem
Erlernen der griechischen Sprache und seiner Bezogenheit auf die griechische
Philosophie, die er dem griechisch-orthodoxen Erzbischof in Zentralafrika

80 \/gl. Schweitzer, Albert / Béhr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt

in seinen Briefen, S. 345. Tasos Athanasiadis bekam fur die 1963 erschienene Biographie
zu Albert Schweitzer den National Biography Preis, vgl.
https://de.qwe.wiki/wiki/Tasos_Athanasiadis (zuletzt abgerufen am 3.7.2020).

81 Pius XII setzte ,die letzte Versuchung Christi 1954 auf den Index, aber auch in

Deutschland wurde der Roman fur Kinder und Jugendliche verboten, vgl. Jirgen Kniep:
., Keine Jugendfreigabe!”. Filmzensur in Westdeutschland 1949-1990, Goéttingen
(Wallstein Verlag), 2010. Zur Rezeption von Kazantzakis in der Theologie vgl. etwa:
Dombrowski, Daniel A., Kazantzakis and God, Albany (State Univ. of New York Press)
1997; Middleton, Darren J. N., Novel theology. Nikos Kazantzakis’s encounter with
Whiteheadian process theism, Macon (Mercer Univ. Press), 2000; Owens, Lewis, Creative
destruction. Nikos Kazantzakis and the literature of responsibility, Macon (Mercer Univ.
Press), 2003.

82 Kazantzakis studierte bei Henri Bergson in Paris Philosophie und promovierte Uber

Friedrich Nietzsche, vgl. Kazantzakis, Nikos, Friedrich Nietzsche on the Philosophy of
right and the State, New York (State Univ. of New York Press), 2007; Reschika, Richard,
Nikos Kazantzakis als Philosoph — 'Ich hoffe nichts, ich fiirchte nichts, ich bin frei', in:
Rebellen des Geistes. Sieben Profile, Neustadt an der Orla (Arnshaugk Verlag), 2014, S.
199-242.

83 Brief Albert Schweitzers an Nikos Kazantzakis vom 29.6.1955, Schweitzer, Albert /

Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S. 250-
251.
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gegeniiber ins Feld flihrt, um eine gemeinsame Basis zu schaffen.® Er geht da so
weit, Kultur als solches auf die Bemiihungen der Griechen zuriickzufiihren.® Ob
er Uberhaupt um die philosophischen Werke von Kazantzakis wusste, muss offen
bleiben. Es ging ihm nicht um eine mégliche Gemeinsamkeit im Philosophischen,
sondern um eine gemeinsame Handlung gegeniber der Welt. Ob nun Helene
Kazantzakis gegenuiber 8 oder in einem Brief an den griechisch-orthodoxen
Erzbischof in Usumbura (Burundi)®: stets bedauert er, nicht in Griechenland
gewesen zu sein. Umso mehr bedeutet ihm das Erscheinen seiner Werke in
Griechenland. 8 Und es beriihrte ihn, dass der Erzbischof ,eine Reihe von
Artikeln® iiber ihn und sein Werk schreiben wollte.®® Doch der Umstand, dass der
Erzbischof ihm ein Metallbild des Hippokrates sandte, macht es wahrscheinlich,
dass der Erzbischof dabei nicht das Gesprach von Theologe zu Theologe suchte,
sondern in Schweitzer den menschenfreundlichen Arzt verehrte, der mit seiner Tat
seine Lehre zu leben suchte.®® Das Verstandnis, das Kazantzakis von Schweitzer
oOffentlich bekundete, als er zur Schweitzer-Biographie Jean Pierhals das VVorwort

84 Brief Albert Schweitzers vom 20.2.1965 aus Lambarene an den griechisch-orthodoxen
Erzbischof von Zentralafrika in Usumbura (Burundi), Schweitzer, Albert / Béhr, Hans
Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S. 345.

85 Brief Albert Schweitzers vom 25.12.1964 aus Lambarene an Helene Kazantzakis,

Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in
seinen Briefen, S. 341.

86 Ich bedauere immer, nicht in Griechenland gewesen zu sein, dem Land der Denker, die
die Schopfer der wahren Kultur gewesen sind. Ich muss mich damit begntigen, fir diese
Kultur zu kdmpfen.*, Brief Albert Schweitzers vom 25.12.1964 aus Lambarene an Helene
Kazantzakis, Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken.
Mitgeteilt in seinen Briefen, S. 341.

87 Brief Albert Schweitzers vom 20.2.1965 aus Lambarene an den griechisch-orthodoxen

Erzbischof von Zentralafrika in Usumbura (Burundi), wo er schreibt, dass er gerne einmal
nach Griechenland gekommen ware, Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben,
Werk und Denken. Mitgeteilt in seinen Briefen, S. 345.

88 Dass ist ein grofles Ereignis fiir mich, dass manche meiner Biicher in Griechenland
erscheinen.”, Brief Albert Schweitzers vom 20.2.1965 aus Lambarene an den griechisch-
orthodoxen Erzbischof von Zentralafrika in Usumbura (Burundi), Schweitzer, Albert /
Béhr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S. 345.

89 Ehd.

9 Schweitzer stellte das Bild zundchst auf seinem Schreibtisch auf. Dauerhaft sollte es
seinen Platz im Operationssaal der Klinik in Lambarene finden, Brief Albert Schweitzers
vom 20.2.1965 aus Lambarene an den griechisch-orthodoxen Erzbischof von Zentralafrika
in Usumbura (Burundi), Schweitzer, Albert / B&hr, Hans Walter (Hg.), Leben, Werk und
Denken. Mitgeteilt in seinen Briefen, S. 345.
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schrieb, setzte diesen in Verlegenheit, die nicht als gekinstelte Demut zu
verstehen ist.®* Schweitzer meint, sich Kazantzakis gegentiber erklaren zu missen,
der in mit Franz von Assisi verglichen hatte. Tatséchlich sei er als Student 1894
mit Franz von Assisi ndher bekannt geworden. ,Ich war von Kindheit auf
demselben Wege und zu demselben Geiste gekommen. Aber ich habe eigentlich
nie von ihm und mir zusammen sprechen oder schreiben kénnen. Ich beziehe mich
nie auf ihn. Eine Scheu hélt mich davon zuriick. Er ist ein beriihmter Heiliger, ich
ein gewdhnlicher Mensch.“ ® Dennoch scheute er sich spater nicht, der
franziskanischen Oberin Madre Maria gegentber sich in einer direkten Linie von
Franziskus her zu sehen. Als er seinen Gedanken von der Ehrfurcht vor dem
Leben als Grundidee der Ethik erfasste, schien es ihm, dass er da etwas
formulierte, ,,das dem heiligen Franz gehorte®.% Seine Scheu an dieser Stelle
zeigt, wie empfindlich er hier war, wo nicht die handwerkliche Ratio regierte,
sondern die fromme Scheu und Verehrung.

4, Gemeinsames Handeln der Einzelnen an den Menschen

Das gemeinsame Handeln suchte Schweitzer keineswegs nur in
interkonfessionellem Sinn zu erlangen, wenn er in gemeinschaftlicher Gesinnung
mit orthodoxen Partnern um eine gemeinsame Botschaft an die Menschen und die
Schopfung rang. Sie waren aufgrund der politischen Lage der Welt und seines
Weges zwischen Europa und Afrika die Ausnahme. Weishi Yuan wird zeigen, wie
sich der Gedanke der Ehrfurcht vor dem Leben, gerade bei einer jahrzehntelangen
Beschaftigung mit chinesischen Denkern, wenigstens gedanklich von dort her
Weggefahrten suchte. In der westlichen Welt hingegen ereignete sich etwas, was
Schweitzer zum ,,Mythos* werden liel und ihm neben vielen Ehrungen auch den
Nobelpreis einbrachte. Die vom Bankrott der Kultur und dem Versagen von
Staaten, Volkern und Kirchen erschitterten Menschen akzeptierten ihn als
Hoffnungstréager, der in einer sich als geféhrdet erlebenden Welt begehbare Wege
aufzuzeigen schien. Stets schloss Schweitzer dabei auch die Tiere und die Natur
mit ein und wies darauf hin, dass ein verandertes Handeln sich nicht nur auf die
Menschen beschréanken kénne. Nur um der Kirze und Zweckdienlichkeit willen

91 Pierhal, Jean, Albert Schweitzer. Das Leben eines guten Menschen, Miinchen (Kindler
Verlag), 1955, (englische Fassung: Pierhal, Jean, Albert Schweitzer. The Story of his Life,
New York (Philosophical Library), 1957).

92 Albert Schweitzers Brief an Nikos Kazantzakis vom 29.6.1955, Schweitzer, Albert /
Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S. 251.

93 Albert Schweitzers Brief an Madre Maria, Eremo Francescan, Campello, Umbien
(Italien) aus Lambarene vom 27.7.1950, Schweitzer, Albert, Bahr / Hans Walter (Hg.),
Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S. 200-202.

31



Martin Tamcke und Weishi Yuan

beschrénken sich die folgenden Bemerkungen auf die Menschen. Schweitzer kann
jungen Schiilern gegeniber ganz elementar dufern, dass Jesus Christus die
Menschen brauche. ,,Ach, er braucht euch alle, damit die Sonne der Liebe Gottes
in dieser Welt scheine.“®* Dass es in der Philanthropie um die Liebe Gottes zu den
Menschen zu gehen habe, war ihm selbstverstandlich. Was ihn unter den
zeitgenodssischen Theologen aber fragwiirdig werden lieR, war, dass er den
Menschen zum Trager dieser Liebe Gottes machte. Jugendlichen macht er daraus
eine Handlungsforderung: ,,Mdge jeder von lhnen erkennen, in welchem Helfen
ihn Jesus hier braucht, und auch das Unscheinbare in Freudigkeit tun.“% Sein
Werk verstand er als Versuch, die Gedanken Jesu im Geiste seiner Zeit zu denken.
,Wir alle miissen Jesu dienen und durch ihn, durch die Liebe, mit Gott in
Gemeinschaft kommen.“% Gottes Liebe zeigt sich trotz aller Unnahbarkeit in
unseren menschlichen Versuchen, Liebe zu leben. Dem fur die Protestanten
zentralen Predigen empfand er selbst, als Prediger, Unbehagen gegentber. Er hatte
Angst, Dinge zu sagen, die nicht vertieft genug waren, die er nicht gelebt habe.®’
Paulus verdankte er sein Einstimmen in die ,,Mystik von dem Sein in Christo*.%
So wird das Leben in der Liebe ein Reifen des Menschen in seiner
Zusammengehdrigkeit mit Christus.

5. Begriindung der Ehrfurcht vor dem Leben

Seitdem Albert Schweitzer den Begriff der Ehrfurcht vor dem Leben 1909 zum
ersten Mal in einer seiner Strallburger Predigten erwéhnt hatte, beschaftigte er sich
weiter mit dieser Lehre, die nach seiner Auffassung eine welt- und
lebensbejahende Ethik ist. Diese Ethik fult auf eigenem Erleben, dem das
Hindurchgehen durch den Rationalismus vorgeschaltet bleibt.

Das Leben sei ,,der letzte Gegenstand allen Wissens“%®. Es ging ihm um eine
universale Begriindung fir ein Leben in Verantwortung®®. Als jemand, der vom

94 Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in
seinen Briefen, S. 140.

95 Ebd.

96 Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in
seinen Briefen, 139.

97 Schweitzer, Albert / Bresslau, Helene / Schweitzer Miller, Rhena (Hg.) / Woytt, Gustav
(Hg.), Die Jahre vor Lambarene. Briefe 1902-1912, S. 197.

98 Schweitzer, Albert / Luz, Ulrich (Hg.) / Zurcher, Johann (Hg.), Vortrage, Vorlesungen,
Aufsatze. Werke aus dem Nachlal3, Miinchen (C.H.Beck), 2003, S. 373f.

99 Schweitzer, Albert, Verfall und Wiederaufbau der Kultur. Kulturphilosophie. Erster

Teil, Munchen (C.H.Beck), 1923, S 56.

32



Albert Schweitzers Suche nach Partnern fir seine Mystik

Rationalismus des 18. Jahrhunderts herkam, Uberrascht Schweitzers These, dass
das Wesen allen Lebens nicht durch Vernunft, sondern durch das Erleben erfasst
wird. Der Willen zum Leben des Einzelnen sei die elementare Kraft, die
schlieBlich zur Mystik fiihre!®L,

Der Wille zum Leben liegt seiner Ethik, der Ehrfurcht vor dem Leben, also voraus
und bedeutet auf der Ebene des Individuellen, dass dieser Wille die Kraft ist, die
leben l&sst. Im kosmischen Ganzen fuhrt der Wille zum Leben als dem Urgrund
allen Seins, zum Verlangen, den Einzelnen so zu verstehen, dass der Mensch mit
allen anderen Lebewesen unmittelbar verbunden ist. Der Mensch wird so erlebend
in ein Verhaltnis zur Welt gebracht. Anstatt von auf3en erlebt er sein eigenes und
ihm begegnendes Leben von innen. Anstelle theoretischer Analytik wird das
Leben auf mystische Weise begriffen. Es wird nicht rational erkannt, sondern
intuitiv erlebt.

Das fithrt zu einem der zentralen Satze der Ethik Schweitzers ,,Ich bin Leben, das
leben will, inmitten von Leben, das leben will.« 12 So erlautert er die
Verbundenheit von Menschen und Natur und die Universalitit seines Ansatzes. Im
auleren Sein der Natur offenbart sich der Wille zum Leben als Schopferwille oder
Urkraft, die sich in allen Lebewesen widerspiegeln als der unendliche Willen zum
Leben. Dieser Wille zum Leben wird im inneren Sein des einzelnen Menschen
transformiert zum Willen der Liebe'®,

100 Kurz bevor Schweitzer im September 1965 verstarb, hat er seine lebenslange Suche

nach dem Sinn des Lebens in einem Interview mit dem amerikanischen Journalisten
Roland Gammon geduRert. Der volle Text wurde in der Zeitung Midland (Michigan) Daily
News am 7.9.1965 verdffentlicht.

101 Die Fortschritte des Wissens haben eine unmittelbare geistige Bedeutung, wenn sie im

Denken verarbeitet werden. Immer mehr lassen sie uns erkennen, daf alles, was ist, Kraft,
das heist Wille zum Leben ist, immer weiter ziehen sie uns den Kreis des Willens zum
Leben, den wir in Analogie mit dem unsrigen erfassen konnen.“, Schweitzer, Albert,
Kultur und Ethik. Kulturphilosophie. Zweiter Teil, Minchen (C.H.Beck), 1923, S. 264.
Auf der einen Seite mdchte Schweitzer den Rationalismus verteidigen. Auf der anderen
Seite glaubt er, dass sich alles rationale Denken endlich in die Mystik wandeln werde.
,,Das letzte Wissen, in dem der Mensch das eigene Sein in dem universellen Sein begreift,
ist, sagt man, mystischer Art.“, Schweitzer, Albert, Verfall und Wiederaufbau der Kultur.
Kulturphilosophie. Erster Teil, S. 56.

102 Schweitzer, Albert, Kultur und Ethik. Kulturphilosophie. Zweiter Teil, S. 239.

103 Tn der Welt offenbart sich uns der unendliche Wille zum Leben als Schopferwille, der

voll dunkler und schmerzlicher Ratsel fiir uns ist, in uns als Wille der Liebe, der durch uns
die Selbstentzweiung des Willens zum Leben aufheben will.”, Schweitzer, Albert, Aus
meinem Leben und Denken, Leipzig (Felix Meiner Verlag), 1931, S. 204.
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Nun hat der Mensch eine ethische Direktive!® in sich. Er befindet sich mit allen
auch von dem Willen zum Leben beseelten Lebewesen in der Welt und ist allen
Formen des Lebens verbunden. ,,Das hochste Wissen ist es so, zu wissen, daf} ich
dem Willen zum Leben treu sein muB.“!% Die Treue zum Lebenswillen fiihrt in
ihrer ethischen Anwendung im Umgang mit anderen dazu, deren Leben entweder
zu beférdern oder es einzuschréanken. Dem tragt er Rechnung mit der elementaren
ethischen Definition, dass es gut sei, das Leben zu bewahren und zu fordern, bose
aber, es zu vernichten oder zu hemmen,1%

6. Ehrfurcht vor dem Leben: eine religids-ethische Mystik

So schritt er vom rationalen Denken zur Mystik weiter, die er theologisch fasst als
., Mystik von dem Sein in Christo“°” und fihrt er schlieRlich in seinem letzten
groReren theologischen Werk zur Mystik des Apostels Paulus (1930), in dem er
das Einssein fasst als das Sterben und das Auferstehen mit Christus, des ethisch
handelnden Menschen. “Das Christentum ist also Christusmystik, das heif3t
gedanklich begriffene und im Erleben verwirklichte Zusammengehorigkeit mit
Christo als unserem Herrn.*1%®

Die ,,Mystik der Ehrfurcht vor dem Leben ‘% erweist sich dabei auch auRerhalb
dieses exegetischen Bezuges bei Schweitzer als eine hohere Form der
Lebensbejahung, weil er sie zudem als ein Einswerden mit allen anderen vom
Willen zum Leben hervorgebrachten Lebewesen verstehen kann. Liebe ist dabei
Kern ihres Willens. Selbstvervollkommnung und Hingabe kennzeichnen den
menschlichen Willen'®. Das mystische Einssein mit dem Urgrund des Seins zeigt
sich als Wille der Liebe und erfordert Selbstvervollkommnung. In der liebenden

104 Ehd.

105 Schweitzer, Albert, Kultur und Ethik. Kulturphilosophie. Zweiter Teil, S. 210.

106 Gut ist, Leben erhalten und Leben fordern, bose ist, Leben vernichten und Leben
hemmen.“, Schweitzer, Albert / Luz, Ulrich (Hg.) / Ziircher, Johann (Hg.), Vortrage,
Vorlesungen, Aufsatze. Werke aus dem Nachlal3, S. 143.

107 Paulus hat die Tatsache, dass die messianische Welt mit dem Tode und der
Auferstehung Jesu eigentlich schon angebrochen ist, in die Mystik von dem Sein in Christo
gesteigert.”, Schweitzer, Albert / Luz, Ulrich (Hg.) / Ziircher, Johann (Hg.), Vortrége,
Vorlesungen, Aufsatze. Werke aus dem NachlaR, S. 373.

108 Schweitzer, Albert, Die Mystik des Apostels Paulus, S. 367.

109 | Hoffentlich bringe ich bis dahin die ,Mystik der Ehrfurcht vor dem Leben‘ im Rohbau
fertig®, Albert Schweitzer in seinem Brief an Martin Buber am 3.12.1932, Schweitzer,
Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in seinen Briefen, S.
123.

110 Schweitzer, Albert, Kultur und Ethik. Kulturphilosophie. Zweiter Teil, S. 225-236.
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und helfenden Hingabe wéchst die Selbstvervollkommnung und schlielt das
Einswerden mit dem universellen Willen zum Leben eschatologisch ab.
Schweitzers Ethik fullt auf seiner Theologie, etwa seiner konsequenten
Eschatologie und seinem Reich-Gottes-Verstandnis. In Christentum und die
Weltreligionen (1923) betont Schweitzer, dass sich Gott im Menschen als
ethischer Wille zur Liebe erweist. Gott wird als Wille zur Liebe erfahren und
Gotteserfahrung durch die Nachfolge in der Liebe ermdglicht. Dabei
korrespondiert das Erleben des Urgrundes allen Seins bzw. des universellen
Willens zum Leben in seinen philosophischen Werken mit dem mystischen
Erleben der Einheit mit Gott in seinen theologischen Werken.

7. Ehrfurcht vor dem Leben und das chinesische Denken

Uber 25 Jahren*! hat sich Schweitzer mit seiner China-Forschung beschéftigt, die
sich parallel zu seinem Lebenswerk Kulturphilosophie erstreckte. Zuerst sollten
die Texte Uber die chinesische Philosophie einen wesentlichen Teil des dritten
Bandes der Kulturphilosophie bilden. Nach der langjahrigen Bearbeitung
versuchte Schweitzer, die Texte in einer Monographie darzustellen. Bei seiner
Beschéaftigung mit den chinesischen Denkern ging es ihm darum, zu schauen, ob
auch bei ihnen ein Aquivalent zur Ehrfurcht vor dem Leben schon aufzufinden
sei.112

Bei der chinesischen Philosophie in Gestalt der Schulen des Taoismus und des
Konfuzianismus handelt es sich um eine religiése Naturphilosophie. Diese
Naturphilosophie ist in der Taolehre verwurzelt und der Kernbegriff ,,Tao* wird
von den Europdern meistens als der Urgrund des Seins wiedergegeben. Schweitzer
versteht die Taolehre als eine welt- und lebensbejahende Naturphilosophie, die den
Menschen konstant auffordert, ethisch zu werden, wobei der Taoismus meistens
das mystische Einswerden mit der Urkraft Tao, die schon einige ethische
Charaktereigenschaften besitzt, betone und der Konfuzianismus eine ethische

111 Wahrend seines ersten Aufenthalts in Afrika zwischen 1913 und 1917 hat Schweitzer

schon angefangen, die umfangreiche Literatur (iber die chinesische Philosophie zu lesen.
Im Jahre 1917 hat er den ersten Absatz Uber das chinesische Denken aufgeschrieben. Sein
Verfassen der Geschichte des chinesischen Denkens endete 1940.

112 Dementsprechend stehen auch die meisten Manuskripte zur Geschichte des Denkens

der Menschheit unter dem Obertitel Ehrfurcht vor dem Leben, auch die vorliegenden Texte
von 1937 und 1939/40 (iiber das chinesische Denken)., Schweitzer, Albert / Kaempf,
Bernard (Hg.) / Zurcher, Johann (Hg.), Geschichte des chinesischen Denkens. Werke aus
dem Nachlal3, Miinchen (C.H.Beck), 2002, S. 17.
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Bildung des einzelnen Menschen hervorhebe.!* Der Begriff KA+ —, das
Einssein mit dem Himmel, wird von Taoismus und
Konfuzianismus geteilt, aber unterschiedlich
interpretiert. Beim Taoismus steht der Himmel sowohl fiir
den Himmel in der Natur als auch fiir das Einswerden mit
dem Himmel, dass nur durch ein innerlich-—geistiges
Begreifen des Tao moglich ist.

Dem Taoismus war bereits in vorchristlicher Zeit bewusst, dass ein Gebot einer
Ethik im Blick auf alles Lebendige nétig war. Schweitzer (ibernimmt den Hinweis,
dass der Konfuzianismus den Himmel als Ursprung alles Sittlichen auffasse.
Menschenliebe und das Bewusstsein von Pflicht seien schon in der Natur des
Menschen gegeben. Durch die ethische Bildung wirden die Menschenliebe und
das Bewusstsein von Pflicht als etwas Selbstverstandliches im Menschen erlebt.
Der taoistischen Ethik alles Lebendigen stelle der Konfuzianismus die
Menschenliebe als eine universelle Liebe an allen Lebendigen an die Seite. Der
ethischen Lehre von Kan-Ying-Pien'** zur Zeit der Song-Dynastie (960-1276), die
dies in hervorragender Weise ihm zu belegen schien, billigt Schweitzer zu,
entsprechende ethische und mystische Denkweisen zu beinhalten, die er auch im
Kontext westlicher Theologie und Philosophie entwickelt hatte.

Im dritten Band seiner Kulturphilosophie ging es Schweitzer auch darum, zu
zeigen, in wieweit seine Erkenntnis bereits in anderen Weltreligionen bedacht
worden war. Die indische und die chinesische Religion zogen seine
Aufmerksamkeit auf sich. Verglichen mit dem indischen Denken, das von einer
negierenden Welt- und Lebensanschauung bestimmt sei, bliebe die optimistische
chinesische Naturphilosophie ndher an der Ehrfurcht vor dem Leben. Durch die
Auseinandersetzung mit dem chinesischen Denken fand Schweitzer also eine seine
ethische Mystik tberzeugend unterstiitzende Denkweise, die das Universale seines
Ansatzes zu stlitzen schien.

113 Weil die Lehre von Tao eine optimistische Weltanschauung bedeutet, ist die
chinesische Ethik Kulturethik in reinster Gestalt. Durch sittliches Kungtse legt den
Hauptnachdruck auf das sittliche Handeln, Laotse auf das sittliche Sein an sich.,
Schweitzer, Albert / Kdrtner, Ulrich (Hg.) / Zircher, Johann (Hg.), Kultur und Ethik in den
Weltreligionen. Werke aus dem Nachla, Munchen (C.H.Beck), 2001, S. 37.

114 Schweitzer, Albert / Kértner, Ulrich (Hg.) / Zircher, Johann (Hg.), Kultur und Ethik in
den Weltreligionen. Werke aus dem NachlaB, S. 182-188. Die Schrift Kan-Ying-Pien (&5
%) ist die kurze Form von Tai-Shang-Gan-Ying-Pian (K FJ&R %) (Abhandlung tber
Tat und Vergeltung).
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8. Schluss

Wie nun gehoren Schweitzers Gedankengange zur Philanthropie? Schweitzer ging
davon aus, dass von Geburt an etwas vom Wesen Gottes auch im Menschen liege
und es gottliche Mahnung sei, ,,dal wir unser géttliches Wesen* bewahren sollen
»in einem heiligen Wandel, da3 es wachse und uns durchdringe, bis Gott uns zur
Verkldrung in der Vollendung fiihrt“. ** Das liest sich fir protestantische
Theologen so, als sprache hier ein orthodoxer Theologe. Die Kritik Barths an
Schweitzer wird verstandlich, wenn Schweitzers Ansatz so sehr seinen Sitz im
tatigen und handelnden Leben findet. Er glaubte, dass seine Zeit Selbsterfahrung
und Religion notwendig auf der Ebene des Handelns zu verankern habe. Ob aber
das, was hier so nah beieinander zu liegen scheint auch tatsachlich Perspektiven
er6ffnet? Schweitzers Offenheit flir das Denken, etwa der chinesischen Denker,
zielte nicht auf eine mogliche Konversion oder Mission, sondern darauf, auch in
vollig anderen Kontexten auf jenen universalen Gedanken zu stol3en, den er mit
seiner Lehre, der ,,Ehrfurcht vor dem Leben, gefunden hatte. Was ist daraus fiir
die Philanthropie zu folgern? Die Liebe Gottes zu den Menschen wird bei ihm
auch erfahren in der Liebe die Menschen, erfullt von dieser mystischen Ethik,
anderen Menschen und Lebewesen erweisen. Der Mensch stimmt ein in etwas,
was schon da ist und in ihm angelegt erscheint. Der Schliisselbegriff ,,Ehrfurcht®
wird von ihm nicht in dem Sinn verwendet, wie er etwa gebrauchlich ist im
Verhalten gegeniiber bewundernswerten Menschen oder Heiligen, vielmehr wird
Ehrfurcht eine Grundhaltung des Menschen, die von sich her bereits den Anderen
in Schutz nimmt und sich seiner in einer nicht ibergriffigen Weise annimmt. Wer
Schweitzers ethischen Ansatz heute zur Geltung bringen will, der wird bei dieser
Haltung behaftet und in diesem Sinn ist diese Ethik auch eingegangen in die
Verfassungen einiger Bundeslander im Osten Deutschlands. Zugleich aber hat
diese Haltung ein Konkretum, an dem sie sich handelnd bewahrt: Leben. Dies zu
fordern und zu schitzen, dabei alles Leben im Blick habend, wird zum
Bewahrungsfeld der Selbstvervollkommnung am Anderen. Vielleicht gentigt hier
fir den Anfang die Feststellung, dass Schweitzers Mystik, der Ehrfurcht vor dem
Leben, erstaunliche Nahen zu Lehren orthodoxer Philanthropie enth&lt. Unser
Beitrag holt so ein Stick weit das Gesprach nach, das Schweitzer mit den
orthodoxen Theologen Ruméniens nicht hat fihren kodnnen. Angesichts der
weltweiten Wirkung Schweitzers bis auf den heutigen Tag, kann es ermutigend
sein, sich so in eine Gemeinschaft von Handelnden wiederzufinden, die eines
Geistes sind. Fiir die Kirchen hie3 das bei Schweitzer: ,,Was sie einigen soll, ist
das Streben, den Geist Christi zu haben. Wenn dieses Streben sie leitet und

115 Schweitzer, Albert, Gesprache Uber das Neue Testament, Beck’sche Reihe 1071, 2.
Auflage, Minchen (C.H.Beck), 1994, S. 52.
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anspornt, sind sie geistig geeint, was fir sie und die Welt viel mehr bedeutet, als
eine Vereinigung auf Grund von Vereinbarungen, die immer Flickwerk bleiben
wird.“!% In jedem Fall bleibt sein Leben als Arzt in Afrika, fir Umwelt, Frieden
und gegen Kulturzerfall Ansporn fur uns heute. Wir mdchten uns mit diesem
Beitrag aber nicht anmafen, zugleich die orthodoxe Reaktion einzuholen. Flr
Protestanten bleiben es noch heute Uberraschende theologische Aussagen, die
Schweitzer hier trifft, die einzig sind in seiner Zeit innerhalb der deutschen
Theologie. Schweitzer hétte es als Angebot zur Gemeinsamkeit geniigt — jenseits
dogmatischer Verschiedenheit - , wenn in den Zielen des Handelns
Gemeinsamkeit ~ bestinde.  Orthodox-philanthropische =~ Ansdtze  werden
demgegeniber betonen, dass es ihnen um die aus der Erlésung hervorgehenden
Konsequenzen fiir den Menschen geht. Der Mensch erfahre ,,seine Neugeburt und
Vergottlichung®, erhalte erneut die Chance zur Gottesgemeinschaft und fiihre
durch die Liebe Gottes zur gott-menschlichen Gemeinschaft.!” Schweitzer scheint
radikaler vom Menschen her zu argumentieren, findet von dort aber den Horizont
jenseits des Menschen und der in Christus inkarnierten Liebe. Unsere
abschlieende These: Das hier jetzt angedeutete Gesprach zwischen dem Ansatz
Schweitzers und orthodoxer Theologie im Interesse des Heils fiir Menschen, Natur
und Welt kann Leben schaffend und handlungsmotivierend wirken. Zumindest die
oft ganz untheologische internationale Darstellungsweise (oft nur Beschreibungen
seines Lebens mit fast hagiographischen Tendenzen) zu Schweitzers Lebenswerk
im Dienst der Nachstenliebe zeigt, welche Kraft von solch einem Ansatz (iber ein
Jahrhundert hin ausgehen und zu Engagement fur den Menschen fuhren kann.

116 Schweitzer, Albert / Bahr, Hans Walter (Hg.), Leben, Werk und Denken. Mitgeteilt in

seinen Briefen, 260.
117 Etwa Kallis, Anastasios, Philanthropie, in: Orthodoxie. Was ist das?, Orthodoxe

Perspektiven 1, 2. Auflage, Mainz (Matthias-Griinewald-Verlag), 1982, S. 54-57, hier: S.
56-57.
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Personnalités de la Grande Union: I’Archiprétre orthodoxe
de Alba lulia, loan Teculescu (1865-1932)

Rizvan Mihai Neagu''®

Abstract:

The purpose of this study is to present the main coordinates of the life and activity
of a great personality of Romanian Orthodoxy, loan Teculescu. Trained as an
intellectual at the Orthodox Gymnasium in Brasov and the Andreian Seminary in
Sibiu, Teculescu became archpriest of Alba Ilulia, quality in which he
distinguished himself as one of the main organizers of the Great Union from
December 1, 1918. He was a priest dedicated to his vocation, building, renovating
and consecrating numerous churches. Teculescu supported the Romanian school in
Transylvania and was one of the voices of the Romanian national movement. In
the interwar period he became bishop, after he became a monk, pastoring the
Army bishopric and later the diocese of Cetatea Alba-Ismail in Bessarabia. Due to
the pastoral office he held, he participated in numerous public events with great
national impact and was a close relative of the Romanian royal family.

Keywords:
Great Union, archpriest, Alba lulia, national movement, bishop,

Origines, formation et activité d’avant-guerre. La plus importante personnalité
cléricale orthodoxe du comitat d’Also-Fehér qui ait contribué et participé a la
Grande Union, a été I’archiprétre de Alba Iulia, Ioan Teculescu (1865-1932), le
futut évéque, lustinian. Il va devenir une figure représentative de 1’Orthodoxie
Roumaine et pendant la période d’entre les deux guerres, il a été évéque de
I’Armée et évéque de Cetatea Alba-lsmail. 1l est né le 1-er novembre en 1865, a
Covasna (Le District des Szeklers Orbai, ultérieurement le Comitat de
Haromszék), dans une famille nombreuse (les parents Matei et Paraschiva) de dix

118 Razvan Mihai Neagu (n. 1983), docteur en istorie, profeseur au Collége Technique
Turda; email: neagumihai20@yahoo.com
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enfants. Il a entamé ses études dans la localité natale et les études préuniversitaires
il va les achever en 1885 au Gymnase Orthodoxe de Brasov!'°. loan Teculescu a
choisi de dire la messe a 1’église et entre 1885 et 1888, il a étudié la théologie au
Séminaire Andreian de Sibiu'?°. Pendant ses études au Séminaire il a été membre
de la Société de lecture ,,Andrei Saguna’’, laquelle réunissait les jeunes
théologiens de Sibiu. Pendant I’année scolaire 1887-1888, loan Teculescu a été élu
dans la fonction de vice-président (président actif entre les théologiens) de cette
association estudiantine®. A la méme époque de sa vie estudiantine, le futur
prélat a fait publier plusieurs poémes dans la revue ,,Musa’’ de Sibiu'??. A la
longue, il sera trés attaché au Séminaire Andreian, institution d’enseignement, qui
I’a formé en tant que prétre et intellectual.

Bien qu’il fit proposé pour une bourse d’¢tudes a 1’étranger, étant appuyé par le
archimandrite Gherasim, le jeunne loan Teculescu a été obligé de renoncer a cette
opportunité a cause de la précarité de la situation financiére de ses parents'?®. Il a
surmonté cet échec, en poursuivant sa vie et son activité, laquelle, au début, était
étroitement liée a Transylvanie.

Le début de la carriére de Ioan Teculescu a eu lieu a Rasnov, ou il a été nommé,
initialement, comme instituteur a 1’¢cole confessionnelle orthodoxe de cette
localité, le 25 octobre 18882,

En 1891, loan Teculescu épouse Eliza Comanescu, la fille du prétre losif
Comanescu de Codlea, aceac laquelle il aura sept enfants: Septimia, Dorina,
Horea, Ionel, Bujor, Draga si Olga'?®. Suite a ce marriage, on lui donnera la
prétrise de la paroisse de Rasnov, incluse dans le district de I’archiprétre de Bran,
ou il travaillera pendant une décennie (1891-1901), a la démarcation des siecles
XIX-ieme et XX-iéme.

119 Andrei Barseanu, Istoria scoalelor centrale romdne greco-orientale din Brasov,

Tipografia Ciurcu & comp., Bragov, 1902, p. 569.
120 Eusebiu Rogca Monografia Institutului Seminarial Teologic-Pedagogic ,,Andreian’’ al

Arhidiecezei Gr. Or Romane din Transilvania, Tiparul Tipografiei Arhidiecezane, Sibiu,
1911, p. 158.
121 Mircea Pacurariu, 230 de ani de invatamdnt teologic la Sibiu 1786-2016, Editura

Andreiana, Sibiu, 2016, p. 477.
122 Ipidem, p. 284.

123 Luminita Cornea, Constantin Catrina, loan Lacatusu, Teculestii din neam in neam,

Editura Angustia, Sfantu Gheorghe, 2008, p. 19
124 1hidem, p. 21.

125 |hidem, p. 21-22.
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Le premier moment tres important dans sa prodigieuse carriere a eu lieu en 1901,
quand il est devenu archiprétre de Alba Iulia, dignité ecclésiastique qu’il avait lors
de la Grande Union. Le moment ou il fut archiprétre, au début du XX-iéme siécle,
est trés important dans I’histoire de I’Orthodoxie de Transylvanie car c’est alors
qu’on a nommé a la direction des districts archiprétres un grand nombre de
personnalités remarquables lesquelles se sont distinguées tant sur le territoire
national et aussi bien dans le domaine ecclésiastique, en revigorant la vie de cette
communauté dans la foi. Nous allons illustrer cette assertion avec les exemples
suivants: en 1901, I’archiprétre de Turda sera lovian Muresan (il avait transféré la
siége de I’archiprétre respective de Viisoara a Turda)!?, toujours en 1901, loan
Stroia (futur évéque de 1I’Armée entre les deux guerres) est élu I’archiprétre de
Saliste et en 1902, Stefan Rusu sera archiprétre de Targu-Mures et lui aussi allait
ranimer la vie de la communauté orthodoxe de la-bas?’.

Revenant a loan Teculescu, il a été élu dans le synode électoral du district Alba
lulia, dirigé par le commissaire consistorial, loan Papiu, du 23 octobre 1901. Les
deux candidates ont été le curé de Rasnov (il a eu 48 voix) et le curé de Lancram,
Avram Picurariu (8 voix)'?®. loan Teculescu a été nommé le 3 décembre 1901.
L’ordination a eu lieu le 10 décembre 1901 et I’installation le 23 décembre
1901%%0, La ville de Alba Iulia, dont I’archiprétre fut Ioan Teculescu, était un
centre urbain provincial du comitat d’Also-Fehér (qui avaint le siége a Aiud). La
communauté roumaine de Alba lulia n’avait pas a cette époque une puissance
particuliére, c’est pourqoui 1’activité de loan Teculescu allait couvrir ce palier
aussi, dans le sens qu’il a été animateur, fait prouvé par les actions auxquelles il
avait participé et qu’il a initiées a la fois. D’autre part, il était a la direction d’un
district archipresbytérien important lequel comprenait 40 paroisses*3..

Il a eu cure de prés de ses prétres subordonnés et surtout il a mis en place un
véritable projet de construction et de réparation des églises sous juridiction, étant

126 Sur Tovian Muresan voir, Rdzvan Mihai Neagu, Preotii Marii Uniri. Vol. 1 Preofi din

comitatele Turda-Aries, Tdrnava Mare si Tarnava Mica la Marea Unire, Editura Scoala
Ardeleana, Cluj-Napoca, 2019, p. 54-56
127 Sur Stefan Rusu voir, Razvan Mihai Neagu, ,,Personalitati ale Marii Uniri. Protopopul

Targu-Muresului, Stefan Rusu, figurd importantd a Ortodoxiei din Transilvania’, in
Tabor, 8 (2019), p. 65-72.
128 Telegraful Roméan, nr. 119, Sibiu, 25 octombrie (7 noiembrie) 1901, anul XLIX, p. 485.

129 Telegraful Romén, nr. 138, Sibiu, 11/24 decembrie 1901, anul XLIX, p. 561.
130 Aurel Pentelescu, lonut-Constantin Petcu, Episcopii Armatei Roméne. Biografii.
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extrémement actif de ce cote-1a. Le 30 mars 1902, I’archiprétre avait installé dans
la dignité de prétre paroissien a Totoi, loan Bogdan'®. En tant que mandataire du
métropolite loan Metianu de Sibiu, loan Teculescu a célébré de nombreuses
consécrations d’églises. On remarque son activité en 1903. Le 22 février 1903, il a
célébré les travaux de rénovation de 1I’église de Geoagiu de Sus (aujourd’hui dans
la commune Stremt, département Alba)'®3, et le 24 juin 1903 a béni 1’église du
Tecsesti (aujourd’hui dans la commune Intregalde, département Alba)**.

Tenace et infatigable dans son activité, I’archiprétre Teculescu a poursuivi son
programme édilitaire et le 30 ao(t 1903, il a consacré les travaux de renovation de
la nouvelle tour de 1’église de Paclisa (aujourd’hui fait partie du municipe Alba
lulia)®®,

A part ’église, un role primordial dans la pensée et 1’action de loan Teculescu a
joué I’école roumaine, un fait constant tout le long de sa vie. Le 1-er novembre
1903, il a béni I’école confessionnelle orthodoxe de Telna (aujourd’hui dans la
commune Ighiu, département Alba)!®. Une autre église bénie par archiprétre
Teculescu e celle de Stremt (aujourd’hui dans la commune dans le département
Alba), le 21 novembre 1903, Dans la ville miniére Zlatna, I’archiprétre de Alba
Tulia a consacré la nouvelle peinture de 1’église orthodoxe, le 26 octobre 190413,
lIoan Teculescu a participé a un grand événement de L’Orthodoxie de
Transylvanie, la consécration de la Cathédrale Métropolitaine ,,La Sainte Trinité”’
de Sibiu (Ie 13 mai 1906) honorée avec la présence du métropolite loan Metianu,
de I’évéque d’Arad, loan Ignatie Papp et de beaucoup d’autres clercs dont nous
allons nommer les archimandrites Ilarion Puscariu, Vasile Mangra (futur
métropolite) et Augustin Hamsea, le vicaire général Eusebiu Rosca, les assesseurs
consistoriaux Nicolae Ivan (futur évéque de Cluj), Elie Miron Cristea (futur
patriarche), Matei Voileanu, les archiprétres Galaction Sagau (de Reghin), loan
Stroia (de Sibiu), Romul Furdui (de Campeni) et Sergiu Medean (de Sebes)™°. Peu
de temps aprés ce moment important, le 24 juin 1906, a Alba lulia, on a célébre 40

132 Telegraful Romén, nr. 37, Sibiu, 2/15 aprilie 1902, anul L, p. 148.
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42



Personnalités de la Grande Union: [’Archiprétre orthodoxe, loan Teculescu.

ans depuis la bataille de Custozza (24 juin 1866, quand I’Empire Autrichien avait
vaincu I’Italie) et on a béni un monument commemoratif dans la cité par I’évéque
romano-catholique de Transylvanie, Majlath Gusztav Karoly, et au banquet donné
a cette occasion, qui a eu lieu dans la Casina Militaire (future Salle de L’Union), a
été invite et y a participé, entre autres, 1’archiprétre orthodoxe loan Teculescu,
lequel a tenu un discours en roumain®®. Dans 12 ans, dans la méme salle, loan
Teculescu allait mettre sa signature sur I’acte de la Grande Union.

L’éminent et énergique archiprétre s’est distingué aussi par sa riche activité
philantropique, faisant donations le long du temps en argent pour diverses causes.
En 1905, il a contribué avec deux couronnes au Musée historique et éthnografique
de la société ASTRA¥ . En 1907, a donné dix couronnes pour I’école de
Sardcsau'®? et la meme année a fait une donation toujours de dix couronnes pour le
Gymnase Inférieur de Brad, a 1’occasion d’un concert organis€ pour cette
institution d’enseignement par 1’ Association des artisans et des économes de Alba
lulia (le 6 mai 1907)*3,

Un événement important pour la cohésion de la société roumaine de Alba lulia a
eu lieu le 7 avril 1908, quand, aux cétés du curé de la paroisse de Maieri, Florian
Rusan, I’archiprétre loan Teculescu a béni 1’étendard de I’ Association Seconde de
funerailles Deva, filiale Alba Iulia, avec la participation d’un grand nombre de
personnes, parmi lesquelles Igant Borza, la caissiér de ’association (pére du futur
renommeé savant botaniste, Alexandru Borza)*#.

Une préocupation recurrente de D’activit¢é de loan Teculescu a été 1’école
roumaine, grievement défavorisée par la Iégislation éducationnelle promue par le
conte Apponyi Albert. L’archiprétre s’est donné la peine pour sauver les écoles
confessionnelles. Un exemple dans ce sens est celui du village Bucerdea Vinoasa,
ou le 25 mars 1908, Teculescu este venu pour esayer de convaincre les habitants a
payer le salaire de Dl’instituteur afin que 1’école confessionnelle orthodoxe ne
devienne pas une école d’Etat. Dans le comité paroissial et ensuite dans le synode
paroissial, Teculescu a convaicu la communauté roumaine de soutenir 1’école et
I’instituteur. Il est intéressant que les représentants de la communauté gréco-
catholique y ont participé, eux aussi, et ils avainet promis de soutenir 1’école
roumaine de la-bas.

140 | ibertatea, anul V, Orastie, 22 iulie (4 august) 1906, nr. 31, p. 3.

141 Gazeta Transilvaniei, anul LXVIII, nr. 286, Brasov, 30 decembrie 1905, p. 3.
142 | ibertatea, anul VI, Orastie, 3/16 februarie 1907, nr. 7, p. 2.
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loan Teculescu, comme on 1’avait déja mentionné, a fait promouvoir des relations
d’amitié et de collaboration avec toutes les communautés éthniques et religieuses
de Alba lulia, étant un membre respecté de la communauté roumaine. Un autre fait
a I’appui de ce assertion, est sa présence dans le comité d’organisation d’un bal
masqué organisé par la communauté mosaique de Alba lulia, le 8 mars 1909, a
I’occasion de la féte juive Purim, afin de collecter des fonds pour aider les familles
pauvres'4,

Animateur de la vie roumaine de Alba Iulia, Ioan Teculescu s’est fait remarqué
dans diverses circonstances. Entre 19 et 20 septembre 1909, il a été le principal
organisateur de I’assemblée générale de la Sociéte de théatre laquelle a eu lieu a
Alba lulia et a laquelle avaient participé des personnalités telles que: loan Mihu
(président), Octavian Goga, Vasile Goldis, le chanoine de Blaj, Augustin Bunea,
I’avocat Rubin Patitia, 1’avocat de Deva, Francisc Hossu-Longin, le prétre gréco-
catholique et érudit Ion Agarbiceanu, 1’archiprétre gréco-catholique de Reghin,
Ariton Popa, 1’avocat et home politique de Campeni, Zosim Chirtop et beaucoup
d’autres™¥’.

En 1909, loan Teculescu s’est fait remarqué de nouveau par son activité
charitable: donation de deux couronnes pour le repas des etudiants de Brad*® eu
une couronne au Fond de la ,,Gazette de Transylvanie’ 1%,

Un événement tres triste dans la vie de loan Teculescu s’est passé le 24 novembre
1909, quand sa femme Eliza Teculescu est décédéé a I’age de 37 ans'™. Cette
perte fut irréparable, par coséquent, entre les deux guerres il est entré dans 1’ordre
monacal, ce qui va lui ouvrir la voie la hiérarchie ecclésiastique.

Son activité et surtout sa lutte pour les droits dans le movement national des
Roumains de Transylvanie a formé de 1’archiprétre de Alba lulia, une figure
connue et appréciée aussi bien en Transylvanie qu’au-deld des Carpates. Ainsi, le
savant Nicolae lorga fit-il appel au professeur de Sibiu, Onisifor Ghibu, lequel le
14 juin 1910 faisait envoyer a Bucarest une liste avec 27 personnes proposées a

146 Tribuna, anul X111, Arad, 19 februarie (4 martie) 1909, nr. 38, p. 5.
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étre membres correspondants de la Ligue pour 1’Unité Culturelle de Tous les
Roumains (créé en 1890), et parmi les noms était celui de loan Teculescu®®.

Au niveau local, politiquement parlant, loan Teculescu a été un des membres
roumains de la Congrégation générale du comitat d’Also-Fehér, se remarquant
comme un puissant porte-parole de la communauté nationale dont il faisait partie.
L’une de ses mémorables interventions a eu lieu le 10 octobre 1910 dans le forum
mentionné avec le siege a Aiud. Teculescu a parlé en roumain sur la poursuite et la
persécution exercées par les autorités contre les Roumains qui portaient le drapeau
tricolore, comme ornement a leurs habits!®2, Par son attitude courageuse et ferme,
I’archiprétre a fait preuve d’étre un véritable défenseur des symboles nationaux
roumains.

On a déja affirmé, loan Teculescu était tres proche du Séminaire Andreian, la plus
importante école théologique orthodoxe de Transylvanie. Cette institution
d’enseignement a célébré son centénaire le 28 septembre 1911. A cette occasion,
I’archiprétre de Alba Iulia avait composé un hymne dédié, specialement, & cet
anniversaire!®,

loan Teculescu avait une mentalité ouverte, en harmonie avec 1’époque ou il
vivait. On voit cette qualité dans le fait que, personnellment, il a fait donation a la
fin de ’année 1912, vingt couronnes pour la construction de 1’aéroplane Vlaicu
I11, d’aprés le projet du renommé ingénieur Aurel Vlaicul®,

Le 7 novembre 1913, loan Teculescu a participé en Roumanie, a Jassy, au congres
de la Société Orthodoxe Nationale des Femmes Roumaines, auquel avait participé,
entre autres, la présidente Alexandrina Cantacuzino, figure representative du
féminisme roumain, Pimen Georgescu, métropolite de Moldavie et de Suceava,
Teodosie Atansiu, évéque de Roman, Nicodim Munteanu évéque de Husi (futur
patriarche), A.D. Xenopol, renommé érudit!®s.

Epris de théatre et président de la filiale Alba lulia de la Société pour fond de
théatre, loan Teculescu a accueilli le 10 octobre 1913 dans la gare de la localité,
les membres de la Troupe ,,Victor Antonescu’’, laquelle était en tournée en
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ntre anii 1859-1918, Editura Stiintifica si Enciclopedica, Bucuresti, 1979, p. p. 234, nota
134.
152 Gazeta Transilvaniei, anul LXXIII, nr. 217, Brasov, 3 (16) octombrie 1910, p. 2;

Gazeta Transilvaniei, anul LXXIII, nr. 218, Brasov, 5 (18) octombrie 1910, p. 2; Unirea,
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Transylvanie. Le lendemain les acteurs ont joué deux piéces: ,,La loi de la grace”
de Landay et ,,La malédiction>> de Caragiale'*®.

A part les diverses activités culturelles et nationals dans lesquelles il était
impliqué, loan Teculescu a continué son programme d’appui d’édification
d’églises orthodoxes dans le district archipresbytériel qu’il dirigeait. Ainsi, le 23
novembre 1913, en tant que mandataire du métropolite de Sibiu, il a béni 1’église
de Saracsau®’.

Le 25 mars 1914, I’archiprétre de Alba Iulia a participé a Sibiu aux cOtés des
représentants de 1’élite des Roumains de Transylvanie a la célébration du poéte
Octavian Goga, a I’occasion de la premicre de la piéce de celui-ci, ,,Monsieur le
Notaire’’, au Théatre National de Bucarest (16 fevrier 1914)™8, Teculescu a tenu
un discours en I’occurrence pour rendre un éloge a la piéce respective®®.
Politiguement, loan Teculescu a été membre du Parti National Roumain et a
participé activement a ses actions. Un tel événement a eu lieu le 31 mai 1914,
quand & Alba lulia, s’est déployée une grande réunion des Roumains a laquelle
avaient pris part, selon la presse de I’époque, a peu pres 8.000 personnes. Le
président de cette réunion a été¢ déclaré 1’archiprétre Teculescu et il y avait les
députés roumains du Parlement de Budapest: Alexandru Vaida-Voevod, Teodor
Mihali, Aurel Vlad, et aussi la direction centrale du parti national (luliu Maniu,
Valer Moldovan, Valeriu Braniste, Romul Boild etc.). Les parlementaires
roumains ont tenu des discours dans lesquels ils critiquaient le gouvernement
hongrois, de sorte que la réunion fut supprimée sur D’intervention de la
gendarmerie sous ’accusation de propagande®®®. Apres la dissolution, sans raison,
de la réunion loan Teculescu et luliu Maniu ont signé une note de protestation
officielle envoyée par télégraphe au premier ministre du gouvernement hongrois,
au ministre de I’Intérieur et au vice-comite du comitat d’Also-Fehér'®l, Défenseur
énergique des droits Roumains de Transylvanie, ’archiprétre Teculescu a géré
d’une maniére magistrale cette réunion roumaine faisant appel au calme et au

156 Gazeta Transilvaniei, nr. 217, Brasov, 4 (17) octombrie 1913, anul LXXVI, p. 3.

157 Libertatea, anul XII, Orastie, 21 noiembrie (4 decembrie) 1913, nr. 55, p. 4.

158 Qctavian Goga, Corespondenta primita, vol 1 1900-1918, editie ingrijita, note si
comentarii, prefatd, notd asupra editiei de Dr. Gheorghe 1. Bodea, Editura Limes, Cluj-
Napoca, 2003, p. 84.

159 Roménul, anul 1V, Arad, 18/31 martie 1914, nr. 62, p. 3.

160 Gazeta Transilvaniei, nr. 109, Brasov, 20 mai (2 iunie) 1914, anul LXXVII, p. 1;
Libertatea, anul XIII, Orastie, 22 mai (4 iunie) 1914, nr. 23, p. 1-2; Unirea, anul XXIV,
Blaj, 2 iunie 1914, nr. 54, p. 2.

161 Romanul, anul 1V, Arad, 20 mai (2 iunie) 1914, nr. 109, p. 4.
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respect de toutes les norms imposées a de telles actions, cependant il n’a pas évité
a dire la vérité sur le traitement auquel étaient soumis les Roumains par le
gouvernement de Budapest et les autres représentants des Roumains ont suivi son
exemple. Ce fait a été interprété par les autorités comme une propagande.
Répondant au télégramme de Teculescu et Maniu, le ministre de I’Intérieur,
Sandor Janos, a dit que selon les rapports qu’il a regus de la part du vice-comite du
comitat d’Also-Fehér, il en résulte que pendant cette réunion on a incité au
désordre, le discourse du député Aurel Vlad lequel s’est exprimé d’une maniére
virulente a I’adresse de la législation éléctorale, étant incriminé?®2,

L’activité d’avant-guerre de loan Teculescu a couvert aussi un palier économico-
financier. Dés qu’il fut prétre a Rasnov, il a dirigé 1’agence locale de la compagnie
d’assurence a vie ,,The Mutual Life Insurance Company of New York’’ 163,
Transféré a Alba lulia, Teculescu est entré dans 1’entourage de la Banque ,,Iulia”’
(créé en 1892) et a partir de 1904, il fut élu membre de la Direction de celle-ci,
qualité qu’il aura jusqu’en 1918, quand il en sera élu président!®*. Une autre
institution de crédit dans laquelle 1’archiprétre de Alba Iulia activa a été la Banque
,,Lumina’’de Sibiu (créé en 1910) et qui a tenu sa premiere assemblée générale le
4-er mars 1910, loan Teculescu étant pour une période de trois ans, membre dans
le Comité de contrdle'®®. Ultérieurement, il sera le président de ce comité'®,
L’analyse de I’activité de Ioan Teculescu touche le domaine culturel aussi, ou il a
déployé un travail infatigable pour 1’épanouissement des Roumains du comitat
d’Also-Fehér. A l’instar de tout intellectual respectable, il a fait partie de
I’association ASTRA, académie nationale des Roumains de Transylvanie, dont le
role capital était la promotion des valeurs culturelles. Entre 1905 et 1923,
Teculescu a dirigé en tant que président la Division Alba lulia de ASTRA qu’il a
bien ranimée’®’. 11 a bien su attirer prés de lui les membres de 1élite intellectuelle
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des Roumains de Alba Iulia et avec eux il a oeuvre pour ’intérét général de la
nation dont il faisait partie.

Avant la guerre, a part les institutions mentionnées, 1’archiprétre de Alba Iulia, a
déployé une activité soutenue dans différentes formes d’associationnisme
roumain: L’Associations des artisans et des économes de Alba Iulia;
L’Associations Seconde de funerailles Deva, filiale de Alba Iulia; La Société pour
le fond de théatre, filiale de Alba lulia. Il a été aussi collaborateur tres proche de la
Société Nationale des Femmes Roumaines avec laquelle il avait développé
plusieurs projets, surtout entre les deux guerres. Ces associations avaient une
importance particuliere parce qu’elles étaient les promotrices des valeurs
nationales roumaines et qui, maintes fois organisaient des actions philantropiques
pour diverses causes.

Pendant la Premiére Guerre Mondiale, Ioan Teculescu est resté a Alba Iulia. Il n’a
pas été déporté, mais tout le temps il était surveillé par les autorités hongroises et
obligé a faire des visites fréquentes au siege de la gendarmerie locale. La 13
février 1916, il a participé a Sibiu aux obséques du métropolite Ioan Metianu®®,
Contribution & la Grande Union. L’archiprétre orthodoxe de Alba lulia, Ioan
Teculescu se comptait parmi ceux qui on eu une contribution particuliere et
décisive, du point de vue logistique et technique, a la préparation de la Grande
Assemblée Nationale du 1-er décembre 1918 de Alba Iulia ot on a voté ’union de
la Transylvanie avec la Roumanie, garantissant que tout se déroulera normalement
et pacifiqguement, sans incidents'®®. Officiellement, ’archiprétre Ioan Teculescu a
été le president du Conseil National Roumain de la ville de Alba lulia, créé le 4
novembre 1918'°, De méme, le 22 novembre 1918, Teculescu a dirigé, en tant
que président, la réunion électorale de la Réunion des instituteurs gréco-orientaux
de Abrud, laguelle a eu lieu a Alba lulia et pendant laquelle ont été élus les
délégués de cette association pédagogique a I’evenement du 1-er décembre
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19181, Toujours en tant que président et a la meme date du 22 novembre 1918,
I’archiprétre a dirigé, la réunion électorale du Cercle électoral Alba Iulia, pendant
laquelle ont été votés les délégués de ce cercle pour la Grande Assemblée
Nationale du 1-er décembre 1918: 1’avocat Ioachim Fulea, le pharmacien Virgil
Vlad, le médecin Alexandru Fodor, I’ingéinieur Aurel Stoica et I’avocat Camil
Velican. Comme suppléants ont été nommés: le prétre preotul Nicolae Cadariu et
Antonie Cricovean'”. Excellent organisateur, il s’est occupé de 1’hébergement des
délégués, qui allaient arriver dans la ville de l'union, fait attesté par le
télégrammes recus de la part de certains futurs participants. Ainsi, le 27 novembre
1918, Darchiprétre de Brasov, Vasile Saftu, président du Conseil National
Roumain de Brasov, s’adressa-t-il dans un télégramme a 1’archiprétre Teculescu
en le priant de s’occuper de 1’hébergement des 50 délégués du comitat de Brasso,
lequels devaient arriver dans la ville de I’'union vendredi soir'”. Le méme jour,
Nerva Cosma de Oradea, membre de la Garde Nationale Roumaine s’adressait par
télégramme a loan Teculescu, sollicitant I’hébergement le 29 novembre pour huit
personnest’.

Le 1-er décembre 1918, le matin, a 1’église orthodoxe, la messe divine a été
célébrée par Monseigneur loan Igantie Papp, 1’évéque de Arad, assisté par le
vicaire épiscopal, Roman Ciorogariu (futur évéque de Oradea), les archiprétres
loan Stroia de Sibiu et loan Teculescu de Alba lulia, et par d’autres clercs!’™.

loan Teculescu a eu le grand honneur de participer au grand moment du 1-er
décembre 1918, a I’organisation duquel il a eu une importante contribution. Il y a
participé en tant que délégué de droit, représentant le district archipresbytérien de
Alba lulial’. Le méme jour, le distingué archiprétre a été élu membre du Grand
Conseil National Roumain (organisme provisoire de direction au réle Iégislatif)!’’.

1711918 la Romani. Documentele Unirii. Unirea Transilvaniei cu Romania 1 Decembrie
1918, vol. X Editura Stiintifica si Enciclopedica, Bucuresti, 1989, p. 48.

1721918 la Roméani. Documentele Unirii. Unirea Transilvaniei cu Roménia 1 Decembrie
1918, vol. VIII, Editura Stiintifica si Enciclopedica, Bucuresti, 1989, p. 19-22.

1731918 la Romani. Documentele Unirii. Unirea Transilvaniei cu Roménia 1 Decembrie
1918, vol. X Editura Stiintifica si Enciclopedica, Bucuresti, 1989, p. 241.

174 1bidem, p. 246.

175 Biserica si Scoala, anul XLII, Arad, 25 noiembrie (8 decembrie) 1918, nr. 48, p. 1.

176 Gazeta Oficiala, publicatd de Consiliul Dirigent la Transilvaniei, Banatului si partilor
romanesti din Ungaria, Sibiu, 19 ianuarie (1 februarie) 1919, nr. 7, p. 35; Aurel Galea,
Formarea si activitatea Consiliului Dirigent al Transilvaniei, Banatului si tinuturilor
romdnesti din Ungaria (2 decembrie 1918-10 aprilie 1920), Editura Tipomur, Targu-
Mures, 1996, p. 421; Dragos Ursu, Tudor Rosu (coordonatori), Dictionarul
personalitatilor Unirii. Delegatii Adundrii Nationale de la Alba lulia, Editura Mega, Cluj-
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loan Teculescu a été aussi présent a 1’entrée des premiéres troupes de 1’Armée
Royale Roumaine dans Alba lulia, le 18 décembre 1918, dont les protagonistes ont
été les soldats du Régiment 5 Chaseurs ,,Michel le Brave’’, commandé par le
lieutenant-colonel Vasile Gagiu. Celui-ci est venu par le train de Blaj, accompagné
par I’archiprétre gréco-catholique de Cluj, Elie Daianu et par les officials de Blaj,
Victor Macaveiu et Alexandru Lupeanu. Dans la place centrale de la ville devant
I’Hotel ,,Hungaria’> (dont le nom fur changé en ,Dacia’’), I’Armée Royale
Roumaine fut attendue par 1’élite roumaine, aprés quoi on fit un banquet!’®,

A la fin de I’année de la Grande Union, Ioan Teculescu a participé a la féte du
Réveillon et a minuit a tenu un discours faissant un bilan des événements avec
I’espoir que I’année a venire sera trés bonne.

L’archiprétre de Alba Iulia devenu prélat. Entre les deux guerres le cours de la
vie de loan Teculescu a changé radicalement, il est devenu d’une figure
d’importance locale, une grande personnalité de 1’Orthodoxie roumaine et de la
vie publique di au fait qu’il est devenu évéque. Aussi a-t-il contribu¢ d’une
maniere décisive a 1’organisation de la vie publique en Transylvanie sur des
fondements roumains.

Le premier jour de I’année 1919, Teculescu a célébré une messe spéciale pour la
Famille Royale Roumaine en presence du Régiment 24 Fantassins comandé par le
colonel Andrei Nicolau'”. Le méme jour, aux cotés des citadins de Alba lulia, il a
accueilli a la gare le general Henri Mathias Berthelot, qui a visité la ville de la
Grande Union®. Le 6 janvier 1919, D’archiprétre Teculescu a célébré, place
centrale de Alba Iulia, une messe pour la sanctification de I’eau a 1’occasion de la
féte du Baptéme du Dieu?8.,

Napoca, 2019, p. 70; Gelu Neamtu, Mircea Vaida-Voevod, I decembrie 1918. Marturii ale
participantilor, vol. 1, Editura Academiei Romane, Bucuresti, 2005, p. 358; Mircea-
Gheorghe Abrudan, ,,Episcopi, protopopi si preoti ortodocsi deputati ai Adunarii Nationale
de la Alba Tulia’’, in Tabor, nr. 12/2018, p. 80.

177 Aurel Galea, Formarea si activitatea, p. 435; Cornel Sigmirean, ,,Elita romanilor din
Transilvania la 1918: educatie, proiecte si optiuni politice’’, in Anuarul Institutului de
Istorie ,, Gorge Baritiu” din Cluj-Napoca. Series Historica, Supliment 1, 2016, Elites of
the modern period in the Romanian historical research (18" century to 1948), editors:
losif Marin Balog, Vlad Popovici, p. 205.

178 Alba lulia, anul 1, nr. 3, Alba lulia, 11 decembrie (24 decembrie) 1918, p. 3.

179 Alba lulia, anul 11, nr. 3, Alba lulia, 8 ianuarie (21 ianuarie) 1919, p. 3.
180 Mircea Pacurariu, Mucenici si fauritori al unirii. Preotimea din Transilvania si Banat si

unirea din 1918, Editura Trinitas, Bucuresti, 2018, p. 258.
181 Alba lulia, anul 11, nr. 3, Alba lulia, 8 ianuarie (21 ianuarie) 1919, p. 3.
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Les données dont on dispose nous présentent 1’archiprétre comme un admirateur et
un proche de la Famille Royale Roumaine, maintes fois il & été dans son
entourage. Le 10 avril 1919, il accueille dans la ville de la Grande Union, le prince
Charles, I’héritier du tréne roumain, en visite en Transylvanie et le 30 mai 1919, il
aura le grand honneur d’accueillir dans la méne ville, accompagné par le maire
Camil Velican et le préfet du département Alba de Jos, loan Pop, le Roi Ferdinand
et la Reine Maria, lesquels étaient en tournée en plusieurs villes de
Transylvanie®®,

Au début il a poursuivi son engagement social et politique, choisissant a candider
pour une charge de sénateur de la part du Parti National Roumain dans la
circonscription électorale Alba lulia, pour les premiéres élections parlemantaires
d’aprés la Grande Union (le 7 novembre 1919). S’engageant dans le combat
mouvementé politique de la Roumanie d’entre les deux guerres, loan Teculescu a
remporté la victoire, par conséquent il a fait partie du premier parlement de la
Roumanie réunie, entre 1919-1920 8. Dans la premiére séance du Club
parlementaire du Parti National Roumain du 22 octobre 1919, on a élu un Comité
executif dont I’archiprétre de Alba lulia allait faire partie'®*.

Le 24 avril 1920, a eu lieu a Alba lulia le premier congrés du Parti National
Roumain, d’aprés la Grande Union, loan Teculescu y a pris part, tant que membre
du Comité electoral, composé de 100 personnes, aux cOtes 1’élite de cette
formation®®. Le grand historien, Nicolae lorga, se souvient, dans ses mémoires

182 Constantin Stan, ,,Activitatea episcopului Justinian Teculescu pentru realizarea si

consolidarea Marii Uniri”, n Angustia, 13, 2009, p. 163; Emil Stoian, Sebastian Maluselu,
Intdia vizitd in Transilvania a Regelui Ferdinand si a Reginei Maria, Editura Marist, Baia
Mare, 2019, p. 148-162.

183 Gazeta Transilvaniei, anul al 80-lea, nr. 218, 18 octombrie 1919, p. 2; Unirea,
Poporului, anul I, nr. 220, Blaj, 16 octombrie 1919, nr. poporal 38, p. 2; Alexandru Radu,
,»Alegerile Marii Uniri-noiembrie 1919. Lista completd a parlamentarilor alesi’’, in Sfera
Politicii, nr. 2 (196), 2018, p. 7; Mihai-Octavian Groza, ,,Alba de Jos”, in Bogdan
Murgescu, Andrei Florin Sora (coordonatori), Romdnia Mare voteaza. Alegerile
parlamentare din 1919 la ,, firul ierbii ”, Editura Polirom, Iasi, 2019, p. 125.

184 Alexandru Nicolaescu, ,,Elita interbelica a Partidului National Roméan (1919-1926)’, in
Anuarul Institutului de Istorie ,,George Baritiu” din Cluj-Napoca. Series Historica,
Supliment 1, 2016, Elites of the modern period in the Romanian historical research (18"
century to 1948), editors: losif Marin Balog, Vlad Popovici, p. 213.

185 Gazeta Transilvaniei, anul al 83-lea, nr. 85, 27 aprilie 1920, p. 1.
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que ce fut ’archiprétre de Alba Iulia, loan Teculescu, qui ’avait accueilli dans la
gare pour ’accompagner au congres®,

Il n’a jamais oubli¢ sa vocation sacerdotale et entre 13 et 14 avril 1921, il a
participé au congres biblique de 1’Association ,,Andrei Saguna’’ du clergé de la
Meétropolie Orthodoxe de Transylvanie, de Banat, Crisana et Maramures, lequel a
eu lieu a Sibiu, ol a tenu un discours parlant cu clergé et de la Saint Bible.

Les informations de la presse d’entre les deux guerres présentent Ioan Teculescu
participant aux grandes événements de 1’époque. Le 8 octobre 1922, lors des
cérémonies religieuses impressionantes a eu lieu la consécration de la Cathédrale
du Couronnement de Alba Iulia, événement auquel ’archiprétre Teculescu avait
participé dans un concile d’¢lite de prélats et de prétres, dont on va mentionner le
métropolite Nicolae Balan de Sibiu, le métropolite Gurie Grosu de Bessarabie, les
évéques Nicolae Ivan de Cluj et Bartolomeu de Ramnic'®’.

La validation de la Grande Union a été réalisée par le couronnement du Roi
Ferdinand et de la Reine Maria dans la Cathédrale du Alba lulia, le 15 octobre
1922. Lors de cette mémorable cérémonie, 1’archiprétre Teculescu a tenu une
allocution dans laquelle il a mis en valeur I’importance historique du moment*e,
Peu de temps apres, le 21 novembre 1922, toujours dans la Cathédrale du
Couronnement, Teculescu a officié le premier requiem a la mémoire du voivode
Michel le Brave, le prince régnant de la premiére union et a tenu un discourse dans
lequel il a évoqué la personnalité du grand prince régnant et I’importance de son
exploit!®s,

Le changement le plus important dans la vie de loan Teculescu a eu lieu en 1923.
Veuf déja depuis 1909, il a décidé d’entrer dans 1’ordre monacal et le 11 février
1923, Monseigneur loan Igantie Papp, 1’évéque de Arad lui a donné la tonsure au
Monastére Hodos-Bodrog (département Arad), prenant le nom lustinian 2.
L’ordination comme prélate a eu lieu dans Cathédrale Métropolitaine de Bucarest
lors de la Sainte Messe officiée par le métropolite primat Miron Cristea et par les
évéques Nicodim Munteanu de Husi, Bartolomeu de Ramnic et Visarion Puiu de
Arges. Dans le cadre du Grand Collége Electoral du 29 mars 1923, Iustinian

186 Nicolae lorga, Memorii (tristetea si sfarsitul unei domnii), vol. 111, Editura Nationala S.

Ciornei, Bucuresti, p. 14.
187 Biserica si Scoala, anul XLVI, Arad, 16/29 octombrie 1922, nr. 42, p. 2-5; Libertatea,

anul XX, Orastie, 12 octombrie 1922, nr. 41, p. 3; Ionela Simona Mircea, Catedrala
Incoronarii. Istorie si Har, Editura Altip, Alba lulia, 2017, p. 34.
188 Constantin Stan, ,,Activitatea episcopului Justinian Teculescu”, p. 164-166.

189 Biserica si Scoala, anul XLVI, Arad, 27 noiembrie (10 decembrie) 1922, nr. 48, p. 7.
190 Biserica si Scoala, anul XLVII, Arad, 29 ianuarie (11 februarie) 1923, nr. 5, p. 8.
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Teculescu a été élu évéque du nouveau diocese de I’Armée, avec le titre de Alba
lulial®t.

Le 31 mars 1923, le roi Ferdinand 1’a investi dans I’importante dignité
ecclésiastique 1. Dans cette qualité, il a eu une contribution majeure dans
I’organisation du clergé militaire (selon la ,,Loi concernant 1’organisation du
clergé militaire du 6 aolit 1921”’) et a la garantie de 1’assistence religieuse dans
diverses unités militaires. Dans le domaine législatif, 1’évéque Iustinian a
contribue a I’élaboration du ,,Réglement de la mise en oeuvre de la Loi concernant
I’organisation du clergé militaire’” (1924)'%%. Esprit ouvert et intelligent, lustinian
Teculescu a compris aussi les besoins spirituels des militaries, ceux qui n’étaient
pas orthodoxe, il s’est preoccupé d’assurer un clerc musulman, Islam Ali Cocoi,
pour la 9-iéme Division d’Infanterie de Dobroudja®®. Si au début de son mandat
d’évéque, il y avait a peine trois prétres militaires, a la fin de son épiscopat
militaire, il y avait 26%,

Dans le contexte de l’inauguration du Tombeau du Soldat Inconnu, I’évéque
Teculescu a été présent a toutes les cérémonies officielles dédiées a cet événement.
Les solennités ont été entamées & Maragesti ou on a rendu hommage a ceux qui se
sont sacrifiés pour la patrie pendant la Premiere Guerre Mondiale. Ainsi a-t-on fait
venir les dépouilles de dix héros inconnus morts dans les combats de Marasesti,
Topraisar, Chisinau, Jiu, Azuga, Predeal, Muscel, Marasti, Cerna et Targu Ocna.
Le 14 mai 1923, on a officié une cérémonie religieuse par le métropolite Pimen de
Moldavie et de Suceava et par les évéques Lucian Triteanu de Roman et lustinian
Teculescu de I’Armée, en présence du ministre de la Guerre, le général Gheorghe
Mardarescu. A la fin de la cérémonie, un orphelin de guerre, 1’éléve Amilcar
Sandulescu de Craiova a choisi un cercueil avec le corps d’un soldat inconnu pour
le faire transporter a Bucarest ou il a été exposé au public au Monastére Mihai-
Voda. La journée du 16 mai a été réservée au pelerinage publique, apres quoi le
cercueil fut transporté au Parc Charles. Le 17 mai 1923, en présence des membres
de la Famille Royale, le Roi Ferdinand et la Reine Maria en téte, et d’un public
dont ne manquaient pas les représentants du corps diplomatique accrédité a

191 ibertatea, anul XXI, Orastie, la Pasti 1923, nr. 14, p. 1.
192 lie Sandru, Valentin Borda, Un nume pentru istorie-Patriarhul Miron Cristea, Casa de

Editura ,,Petru Maior’’, Targu-Mures, 1998, p. 145.
193 Aurel Pentelescu, lonut-Constantin Petcu, Episcopii Armatei Roméne. Biografii.

Documente (1921-1948), Editura Militara, Bucuresti, 2016, p. 49.
194 1pidem, p. 56.

195 |bidem, p. 56; Marius-Catalin Mitrea, ,,Episcopia Armatei Roméane-apostolat in slujba
patriei’’, in Misiunea, anul I, nr. 1, 2014, p. 56.
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Bucarest, on a officié une autre cérémonie religieuse par des hauts prélats: le
métropolite primat Miron Cristea, les évéques Lucian de Roman, llarie de Tomis
et Iustinian de ’Armée et on a inauguré officiellement le Tombeau du Soldat
Inconnu*®,

Le 8 novembre 1923, I’évéque lustinian a donné la prétrise, en tant qu’archiprétre
des prétres militaires a loan Dancila, clerc qui activait a la garnison Sibiu et qui
avait participé a la Premiére Guerre Mondiale. Le cérémonie a eu lieu dans la
Cathédrale du Couronnement de Alba lulia®®’.

Devenu sous de temps une personnalité repésentative de 1’Orthodoxie roumaine,
par sa gréace divine et son charisme, lustinian Teculescu a été invité a divers
événements religieux, mais laiques aussi qu’il avait honorés avec sa présence. Le
19 mars 1924 a I’occasion de I’élection du nouveau éveque de Husi, dans la
personne de lacob Antonovici, ce fut loan Teculescu celui qui avait officié la
messe Te Deum a la Cathédrale Métropolitaine de Bucarest'®,

La sollicitude que I’évéque de 1I’Armée, lustinian Teculescu a fait montrer pour le
clergé militaire en a été une tres particuliere, I’assistance spirituelle accordée aux
soldats et aux officiers étant considérée comme une question fondamentale. Ainsi,
entre le 7 et 18 avril 1921, Teculescu a visité les garnisons de Arad, Cluj, Oradea
et Timisoara en téte d’une délégation dont faisaient partie entre autres le diacre
George Jurebita et I’archiprétre militaire Ioan Dancild®®.

Le 25 mai 1924, I’évéque de I’Armée, lustinian Teculescu consacre la pierre de
fondation du Palais de La Société La Jeunesse Roumaine de Bucarest’®. Le 28
septembre 1924, Iustinian Teculescu et Ghenadie Niculescu, I’évéque de Buzau,
ont consacré la crypte du Monument des héros de Marasesti, élevée par la Société
Orthodoxe Nationale des Femmes Roumaines, par souscription publique 2.

196 Biserica si Scoala, anul XLVII, Arad, 14/27 mai 1923, nr. 20, p. 5-7; Foaia Diecezand,
anul XXXVIII, Caransebes, 7 mai (20 mai) 1923, nr. 19, p. 3-6; Libertatea, anul XXI,
Orastie, 24 mai 1923, nr. 21, p. 1; Alexandru Donovici, ,,Mormantul soldatului
necunoscut’’, in Acta Moldaviae Meridionalis, XXI1-XXI1V, vol. I, 2001-2003, p. 377.

197 Aurel Pentelescu, lonut-Constantin Petcu, Episcopii Armatei Roméane, p. 57.

198 Biserica §i Scoala, anul XLVIII, Arad, 17/30 martie 1923, nr. 12, p. 7; Foaia
Diecezanda, anul XXXIX, Caransebes, 10 martie (23 martie) 1924, nr. 10, p. 5.

199 Dragos L. Curelea, Daniela Curelea, ,,Consideratii cu privire la activitatea arhiereasca a
parintelui Justinian Teculescu: episcopul militar de Alba Iulia (1923-1924) si episcop de
Cetatea Alba i Ismail (1924-1932)”’, in Tabor, anul XII, nr. 9, p. 31.

200 Cultura Poporului, Cluj, 15 iunie 1925, anul IV, nr. 64, p. 1; Maria Vieru-Isaev,
Alexandru Cristea (1890-1942) viata si activitatea reflectate in timp, Editura Civitas,
Chisinau, 2001, p. 147.

201 Renasterea, anul 11, Cluj, 12 octombrie 1924, nr. 41, p. 7.
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Promoteur du culte des héros de la Grande Guerre, I’évéque de I’Armée s’est
trouvé, le 19 octobre 1924, a I’Institut Sanitaire-Militaire de Bucarest pour
consacrer le monument voué aux 300 médecins morts dans le combat contre le
typhus exanthématique durant la Premiére Guerre Mondiale?®.

De Transylvanie en Bessarabie. En 1924, lustinian Teculescu a été sollicité pour
un autre service épiscopal a Bugeac. La distingué prélat a dirigé pastoralement les
croyants orthodoxes du sud de Bessarabie en tant qu’évéque de Cetatea Alba-
Ismail pour la période 1924-1932. La région ou ’assidu clerc de Transylvanie est
arrivé comme évéque en était une avec de gros problémes. Premiérement la zone
était un mosaique éthnique, il a avait la-bas des communautés trés fortes de
Bulgares, d’Allemands, des Gagaouzes, de Russes, tous réticents aux valeurs
roumaines et qui montraient des sentiments d’hostilité envers I’Etat roumain.
D’autre part, le sud de Bessarabie étaient, a cette époque-1a, une zone préférée des
agends NKVD, qui y organisaient des actions de sabotage et méme des actions
antinationales, masque sous la forme des révoltes bolcheviques, lesquelles
pointaient la déstabilisation des positions de la Roumanie, tel fut le cas de la
Révolte de Tatar-Bunar (15-18 septembre 1924), par la suite de laquelle le Parti
Communiste de Roumanie, impliqué dans les événements, a été mis hors la loi.
Toujours pour sousestimer 1’autorité de I’Etat roumain au sud de Bessarabie,
L’Union Soviétique a pris la décision de créer, le 12 octobre 1924, sur la rive
gauche du Nistre, un Etat artificiel, nomé La République Autonome Soviétique
Socialiste Moldave, avec la capitale dans la ville de Balta. Parmi les measures
prises par I’Etat roumain pour faire stabiliser cette zone il y a eu la fondation, le 10
mars 1923 de I’Eveché de Cetatea Alba-lsmail 22, Dans ce contexte trés
mouvementé, lustinian Teculescu est devenu évéque en Bessarabie du Sud. Le 7
novembre 1923, la chaise épiscopale de Cetatea Alba-Ismail est vacante, quand
Nectarie Cotlarciuc est élu archevéque de Cernduti et métropolite de Bucovine. Le
Grand Collége Electoral réuni le 17 décembre 1924 sous la présidence du
métropolite Pimen de Moldavie et de Suceava, a élu I’évéque de I’Armée,
lustinian Teculescu a occuper la chaise vacante du diocése de la Bessarabie du
Sud?®, 11 faut préciser que le ministre de la justice, George Marzescu, y a insisté,
considérant que lustinian Teculescu étaient le plus approprié pour y aller en tant

202 Cultura Poporului, Cluj, 2 noiembrie 1924, anul 1V, nr. 84, p. 2.
203 George Enache, ,Episcopia Cetatii Albe-Ismail Tn anii celui de-al doilea razboi

mondial’’, in La Frontierele Civilizatiilor. Basarabia in context geopolitic, economic,
cultural si religios, colectivul de editare: George Enache, Arthus Tulus, Cristian-Dragos
Caldararu, Eugen Dragoi, Editura Partener, Galati University Press, Galati, 2011, p. 327.

204 Renagterea, anul 111, Cluj 4 ianuarie 1925, nr. 1, p. 7; Unirea, anul XXXIV, Blaj, 20-27

decembrie 1924, nr. 51-52, p. 5.
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qu’évéque®®. Le 20 décembre 1924, il y fut investi et le 21 décembre 1924,
Iustinian Teculescu a été installé comme évéque du dioceése Cetatea Alba-
Ismail®®, 1l avait dans sa jurisdiction ecclésiastique les départements Cahul, Ismail
et Cetatea Albad (le sud de Bessarabie connu sous le nom de Bugeac). Il a été
deuxieme évéque diocésain de cette nouvelle unite ecclésiastique?®’. Parce que son
prédécesseur est resté trés peu temps dans la dignité de prélat dans les parties sud
de Bessarabie, c’est a Iustinian Teculescu qu’revenue la mission de fonder ce
nouvel diocese de tous les points de vue, spirituel, institutionnel et national. Pour
I’aider dans I’importante mission en Bessarabie, Iustinian Teculescu a eu ’appui
de son covillageois George Jurebitd, qui a été aussi secrétaire diocésain, ayant en
charge la publication mensuelle du diocése, ,,Bulletin du Diocése Cetatea Alba-
Ismail”’.

Le premier événement d’envergure auquel a participé lustinian Teculescu en tant
qu’évéque de Cetatea Alba-Ismail, avait été la visite des souverains de la Grande
Roumanie, le Roi Ferdinand et la Reine Maria, a 1’exposition de Chisinau (8-9
septembre 1925)2%, || était dans le concile de prelates dirigé par le métropolite
Gurie, qui a officié la messe Te Deum dans la Cathédrale ,,L.a Naissance de Dieu’’
de Chisinau.

A moins d’un an depuis son élection en tant qu’évéque du sud de Bessarabie, avec
Nicolae Balan, le métropolite de Sibiu et un groupe de croyants roumains,
lustinian Teculescu a fait un pélerinage en Terre Sainte et en Egypte, entre
septembre et octobre 1925. On a visité la ville de Jérusalem, La Mere Morte, la
riviere Jourdain, Jéricho, Béthanie, le Mont Tabor, Capharnaiim, Nazareth,
Bethléem, Alexandrie, Le Caire. Il y a eu deux moments particuliers pendant ce
pélerinage. A la féte de 1’Elévation de la Croix (14 septembre 1925), 1’évéque
Iustinian Teculescu et le métropolite Nicolae Balan ont offici¢ La Sainte Messe
aux cOtés du patriarche Damian I-er de Jérusalem dans I’Eglise du Saint Tombeau.
Le 3 octobre 1925, Teculescu et Bilan, aux cotés du général Arthur Viitoianu ont
été regus en audience par le Roi Fouad de I’Egypte a Alexandrie®®.

L’évéque Teculescu était préoccupé par I’évolution de [’enseignement en
Bessarabie, laquelle, a cette date-la, n’était pas des meilleures. Il était toujours

205 Aurel Pentelescu, Ionug-Constantin Petcu, Episcopii Armatei Roméane, p. 61.
206 [uminita Cornea, Constantin Catrina, loan Lacatusu, Teculestii, p. 35.
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conscient qu’un systéme educationnel trés bien mis au point était la garantie d’une
société saine et prospeére. C’est pour cela qu’il s’est bien impliqué dans
I’amélioration du systéme scolaire de cet région. C’est ainsi que le 8 novembre
1926, Tustinian Teculescu a participé a I’inauguration des cours de la Faculté de
Théologie Orthodoxe de Chisindu, aux co6tés de grands noms de la culture
roumaine: le professeur et académicien loan Lupas, le grand philosophe Nichifor
Crainic ou I’écrivain et théologue, Gala Galaction?™,

Bien que devenu évéque dans une zone relativement isolée, lustinian Teculescu a
participé aus grandes fétes de la nation et aux séances du Parlement de Roumanie,
dont il était membre de droit. Un moment d’une grande valeur spirituelle et
nationale a eu lieu en 1929, lors de la célébration d’une décennie de la Grande
Union. Les fastueusses cérémonies se sont déroulées a Alba lulia, le 20 mai 1929,
en présence des membres de La Maison Royale de Roumanie, le petit Roi Mihai I-
er en téte. Les trois membres de la régence étaient eux aussi présents: le patriarche
Miron Cristea, le prince Nicolae et le juriste Gheorghe Buzdugan (président de la
Haute Cour de Cassation et de Justice), les représentants cu corps diplomatique
accrédité a Bucarest et 1’élite politique de la Roumanie d’entre les deux guerres.
La messe Te Deum a été officiée, entre autres, par les métropolites Nicolae Balan,
Nectarie Cotlarciuc et Gurie Grosu et par les évéques lustinian Teculescu de
Cetatea Alba-Ismail et Nicolae Ivan de Cluj?'.

Comme au temps ou il était archiprétre de Alba lulia, lustinian Teculescu a été
préoccupé par I’édification de nouvelles églises en Bessarabie du Sud, activité
soutenue constamment. C’est ainsi que le 24 novembre 1929, il a consacré 1’église
de Caragacii Noi (département Ceatea Albd)?!2. Il avait en vue, en particulier,
I’enseignement théologique de Bessarabie étant maintes fois le 30 janvier (a la féte
des Trois Hiérarques) a la festivité des saints protecteurs spirituels du Séminaire
Théologique ,,Melchisedec L> Evéque’’ de Ismail (école fondée en 1864). Il a
déployé aussi une riche activité missionaire, luttant pour la propagation de
1’Orthodoxie au sud de Bessarabie et contre les diverses sects.

L’évéque Iustinian Teculescu a fait beaucoup de visites canoniques dans les trois
départements de son dioceése encourageant les prétres et les croyants en leur
affermissant la foi. Il a été un promoteur de la paix, de I’entente entre les éthnies et
surtout des valeurs roumaines. Il a pris des mesures fermes pour le bon
fonctionnement de son diocése, ayant toujours en vue la situation concréte sur le

210 Constantin Stan, Activitatea episcopului Justinian Teculescu, p. 167-168.
211 Cultura Poporului, Bucuresti, 26 mai 1929, anul IX, nr. 280, p. 2; Libertatea, anul

XXVIII, Orastie, 23 mai 1929, nr. 22, p. 1-4.
212 Byletinul Episcopiei Cetatii Albe-1smail, anul VII, Ismail, februarie 1930, nr. 2, p. 10.
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lieux. C’est ainsi que le 17 mai 1930, pendant la séance du Conseil Episcopal on a
crée un deuxiéme poste de prétre et chantre d’église a Costangalia (département
Cahul), avec I’obligation d’habiter a Chioselia Mica afin de faire réparer la maison
paroissiale et d’y faire une église, aprés quoi, on va instituer un nouveau paroisse
dans la localité mentionée?=.

Le prélat de Bessarabie aux origins transylvaines a eu, on 1’a déja montré, un
respect particulier pour les héros roumains, en promouvant et en cultivant ces
sentiments dans le nouveau diocése aussi. A la féte de 1’Ascension (Journée des
Héros) en 1930, I’évéque Teculescu a consacré et inauguré, a Ismail, Le
Monument des Héros et Le Cimetiere d’honneur ,.Le Roi Ferdinand’ du
Monastére Cetatea, situé sur la rive du Danube, les deux dédiés a tous ceux qui
sont morts pendant la Premiére Guerre Mondiale, n’importe leur nationalité,

Le 12 octobre 1930, lustinian Teculescu a consacré 1’église de Zoreni, filiale de la
paroisse Frumusica Noud (département Ceatea Alba)?*®,

En 1932 son état de santé s’est détérioré d’un jour a ’autre. Le 6 juillet 1932,
I’évéque lustinian Teculescu a accepté¢ d’étre transféré dans un sanatorium de
Brasov, ou le 16 juillet 1932 il est mort?'6, Il a été un prelat extrémement respecté,
y compris par d’autres communautés de foi, et ’annonce de son décés est parue en
mots trés élogieux dans la presse gréco-catolique de Transylvanie?'’.

Il a été enterré a Covasna le 19 juillet 1932, par un sobor d'évéques et de prétres,
dont Monseigneur loan Stroia de I'Armée, Monseigneur Vasile Stan, vicaire de
I'Eglise métropolitaine de Sibiu en tant que délégué du métropolite Nicolae Bilan
et Monseigneur Vasile Pocitan, député du diocése de Husi.

Son activité particulierement intense I'a éloignée de son travail d'écriture, de sorte
que Monseigneur lustinian Teculescu est 'auteur d'un seul livre: ,,Pentru neam si
pentru lege. Cuvantari si predici’’ [,,Pour la Nation et pour la Loi. Discours et
sermons”] publié¢ a Sighisoara en 1931. Il a collaboré¢ avec diverses publications:
,,Revista Teologicd’’, ,, Telegraful Roman’’, ,,Gazeta Transilvaniei” etc.

Le Royaume de Roumanie a su rendre hommage au travail et a l'activité de
Monseigneur lustinian Teculescu. Il a été décoré avec la médaille ,,Récompense
du travail pour I'Eglise”, classe I; Croix de 1'Ordre ,,Couronne de Roumanie”’, au

213 Buletinul Episcopiei Cetatii Albe-1smail, anul V11, Ismail, iunie1930, nr. 6, p. 24.
214 Buletinul Episcopiei Cetdtii Albe-I1smail, anul V11, Ismail, iulie 1930, nr. 7, p. 16-17.
215 Buletinul Episcopiei Cetatii Albe-1smail, anul VII, Ismail, decembrie 1930, nr. 12, p.

18-19.
216 Gazeta Transilvaniei, anul XCV, nr. 58, Brasov, 24 iulie 1932, p. 4; Aurel Pentelescu,

Ionut-Constantin Petcu, Episcopii Armatei Roméane, p. 65.
217 Unirea Poporului, anul X1V, Blaj, 24 iulie 1932, nr. 30, p. 3.
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grade de commandeur; L'Ordre ,,Couronne de Roumanie’’, au grade de Grand-
officier et I'Ordre ,,Etoile de Roumanie’’, au grade d'officier.

Considérations finales. Toan Teculescu (I’évéque Iustinian), était l'une des
personnalités représentative de I'Orthodoxie roumaine. Intellectuel formé a I'esprit
d'Andrei Saguna au Gymnase Orthodoxe de Brasov, puis au Séminaire Andreian
de Sibiu, loan Teculescu est devenu archiprétre d'Alba lulia, qualité dans laquelle
il a dynamisé la communauté orthodoxe de cette localité. Combattant infatigable
pour la cause nationale des Roumains de Transylvanie, Teculescu voit ses efforts
en ce sens couronnés le 1-er décembre 1918. Veuf depuis I'avant-guerre,
Teculescu devient moine et hiérarque, pasteur spirituel de deux nouveaux
diocéses: le diocése de 1'Armée et le diocése de Cetatea Alba-Ismail.
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Education of Children and Young People in Patristic
Thinking and Contemporary World

Fr PhD Mihai lordache?!8

Abstract

This text aims to affirm the role of Christian education of children and young
people in contemporary society according to the moral and spiritual principles of
the Church. It presents the importance of faith, reading, school, rules and other
factors in the formation of the next generation. At the same time, the text
addresses the challenge and danger of new technology, the temptation of
entertainment and its permanent and free accessibility, as well as the harmful
effects of digital devices on children (smartphone, tablet, laptop, internet, e-mail,
social networks, etc.). In the context of many and varied challenges, the Church
aims to highlight and preach the spiritual and moral methods that have formed and
perfected whole generations of Christians throughout history among whom various
saints, historical figures and people of culture have risen. In the family, the
spiritual and moral upbringing of children is essential and is the basic form of its
existence and one of its main purposes.

Keywords
Education, children, faith, reading, school, digital devices

Introduction

From the very beginning, we want to affirm that the writing of this study was
driven by the proclamation of 2020 as the homage year of pastoral care of parents
and children and the commemorative year of Romanian Orthodox philanthropists

218 Rev. Dr. Mihail lordache, is parish priest at Olari church in Bucharest, Romania Email:
bisericaolari@gmail.com
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in the Romanian Patriarchate by the Holy Synod of the Romanian Orthodox
Church.

The education of children is a very complex process, which must be done in all
seriousness from the first day of life until the maturity of person and, indirectly,
until the end of life. Education is not only done when we have time, “among the
drops”, in the evening (very late), when we come tired from work or on weekends,
during breaks from TV, mobile phone, tablet or computer games. The training of
the children is not done by taking the little ones out on the weekend at the mall, as
a reward to make up for our absence during the week. There, they will not pay
attention to us and what we want to tell them, but their attention will be “captured”
by all the “mirages” of colour, light, music, agitation and appetizing “offers” in
commercial spaces. The education of children is accomplished every day through
sacrifices and giving up personal pleasures and often to various tasks and by
devoting as much time as possible to our children.

We need to get directly involved in their lives. We need to talk to them, first about
their concerns and problems, and then about the topics we choose. We have to
check every day what homework they have to do for school, support and
encouraged them to do their homework on their own, without us doing it for them.
We need to carefully correct the homework they have done and get them to repair
where they went wrong. This is how they become aware of the conscientiousness
of the work and the sense of the responsibility for what they do.

If they do not learn from a young age the method and the habit of doing their
homework with punctuality and seriousness, when they grow up it will be very
difficult for them to fulfil the debts they will have towards their own family,
towards their profession and to others around them. Doing your homework on time
is something that is not learned all at once, but gradually, little by little, especially
in the early childhood. It is necessary that all three important factors of man, mind,
feelings and body to do the same thing at the same time.

A big mistake of parents today is the lack of allocation of sufficient time for the
upbringing and education of their children. Those who have jobs with a very busy
schedule and who, as a rule, then arrived home very tired, overwhelmed by the
traffic difficulty, they no longer have the “necessary time” or the appropriate
disposition to sit with their children, to talk to them, to observe their needs, to
understand their desires and to supervise their moral, intellectual and physical
growth.

One of the greatest Christian pedagogues of the patristic period of the Church is St
John Chrysostom, Archbishop of Constantinople. For his thinking, education is
crucial in children’s life. He does not consider parents those who do not care about
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the upbringing of their children. “Parents who do not give their children a
Christian education should not claim to be called parents”?°,

Simply having children, according to the Church Fathers, does not automatically
give you the right to be called a parent, but caring for their distinguished
upbringing and education entitles you to be a true parent, because “it may not be
the father who he has children, and he who has no children can be a father”?%. It
seems a paradox of physical life, but it is a reality of spiritual life. The constant
care for your child and the personal effort for his cultivation make you always
become his authentic parent.

The history of the Christian Church is sprinkled with exemplary models of parents
of several saints, who have dedicated their lives with devotion to the formation
and education of their children. Here we can mention St Gregory the Elderly,
Bishop of Nazianzus, and St Nona, the parents of St Gregory of Nazianzus; St
Basil and Emilia, the parents of St Basil the Great, who had ten children, the
Roman general Secundus and St Anthusa, the blessed parents of St John
Chrysostom, Patricius and Monica, the parents of Blessed Augustine and many
others.

Unfortunately, in today’s world there are many (painful) cases when parents
abandon their children from an early age?*. And modern society, and especially
our country, is facing new cases of abandonment: many parents have left their
children to their grandparents or closer relatives and gone to work in Italy, Spain
and other Western countries??2, In 2017, 95,000 children in Romania had a parent
who went abroad to work, while 18,000 children had both parents gone abroad to

219 Sf. Toan Gura de Aur, Despre feciorie. Apologia vietii monahale. Despre cresterea
copiilor, trad. Pr. Prof. Dumitru Fecioru, Ed. Institutului Biblic si de Misiune al Bisericii
Ortodoxe Romane, Bucuresti, 2007, p. 299-300.

220 Sf. Toan Gurd de Aur, Omilii la Matei, Parinti si Scriitori Bisericesti 23, trad. Pr.
Dumitru Fecioru, Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe Romaéne,
Bucuresti, 1994, p. 521.

221 Dan Bilefsky, ,,In Romania, Children Left Behind Suffer the Strains of Migration”, in
New York Times, 14 feb 2009, https://www.nytimes.com/2009/02/15/world/europe/
15romania.html.

222 Stefana Totorcea, Interview with Prof. Dr. Dan Dungaciu, ,,Imigratia apare cand devii
exilat in propria tard”, in Ziarul Lumina, 19 aug 2018, p. 3-4. Augustin Paunoiu, Interview

with Prof. Dr. Dumitru Sandu, ,,Migratia romaneasca, un strigat pentru reformarea tarii”,
in Ziarul Lumina, 20 aug 2017, p. 6-7.
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work??®, and the little ones had been “abandoned” at home, in the care of
grandparents or other close relatives.

From another point of view, there is another completely new form of “generalized
abandonment” around the world that acts in a very deceptive way: due to lack of
time, convenience, severe ignorance or other reasons, many parents “abandon”
their own children in the “arms” of mobile phones, tablets, computers, game
consoles, etc. After that, they leave “quietly” for various endless tasks: extended
programs at work, compulsive shopping, modern hobbies, small pleasures, city
breaks and others.

The importance of faith

According to the teaching of the Church, children must be raised from an early age
in the fear of God, inspiring in their souls a strong faith and a special devotion to
the holy things. “If the child is taught not to utter especially words of shame, then
plant piety from above from God in his soul. Talk to him/her about the beauty of
the soul. Let pure thoughts and feelings be born in his soul”??4, pointed out St John
the Chrysostom in the second half of the 4th century. They must be acquainted
from an early age with the life of the Church, with the moral rules, with the
meanings of the feasts and with the richness of the traditions, in a word “to make
them live a heavenly life from early childhood”?%.

Planting and cultivating faith in their souls, from the earliest years of childhood, is
of great importance in the education of children. Let’s not forget that this approach
can best be achieved through the personal example of parents, sometimes
grandparents or other close relatives. If we have strong faith in God and confess it
frequently, they will also learn the faith. If we are hesitant in this regard, the doubt
will automatically be transmitted to them as well. Faith is best shared through the
right “contamination”. Piety is not learned from books, nor is it discovered
through research. It can only be strengthened or weakened by these intellectual and
cultural methods.

Children need to see and hear the confession of faith, so that they can take it, little
by little, in their lives. Planted well from childhood, it will not be able to be erased

223 Nicoleta Gherasi, ,,ANPDCA: 18.012 de copii aveau ambii parinti plecati la munca in
strainatate, la finele lunii iunie, in AGERPRES. Agentia Nationald de Presd, 21 oct 2018,
https://www.agerpres.ro/economic-intern/2018/10/21/anpdca-18-012-de-copii-aveau-
ambii-parinti-plecati-la-munca-in-strainatate-la-finele-lunii-iunie--196 780

224 Sf. Joan Gura de Aur, Despre feciorie, p. 416-417.

225 Sf, Toan Gurd de Aur, Omilii la Ana. Omilii la David si Saul. Omilii la Serafimi, trad.
Pr. Prof. Dumitru Fecioru, Ed. Institutului Biblic si de Misiune al Bisericii Ortodoxe
Romane, Bucuresti, 2007, p. 49.
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over the years, but it will helped them in times of trial or balance, when they are
older. “If your son learns to say «I believe», he won’t be able to go to the theatre,
enter the tavern, or play dice. This word, put like a reins of the mouth, will make
him ashamed and blush without his will”??, affirmed St John Chrysostom. It is
necessary to clarify here the fact that, by “theatre”, the Church Father understood
the obscene, malicious and immoral plays, which were played mainly on the
stages of the theatres of Antiquity, and which perverted the limp souls still in
formation of young people.

Today, however, many theatre plays of inestimable cultural and moral value are
played, but at the same time we encounter performances that address brutal or
immoral subjects, some of a lascivious nature, including vulgar words or lustful
scenes. Therefore, parents have a permanent duty to carefully check the places
where their children go, what their children watch there, what they listen to, who
they meet and the kind of messages send the places where they spend their free
time with friends or colleagues. All these experiences as well as their reception
and interpretation have a fundamental influence on children and young people,
because “it builds us not only what we do, but also what we think and how we
think, and what we feel and how we feel, and finally, what we live, not only as a
result of an experience from the outside, but together with the inner part, with that
inner complement that accompanies the whole experience™??’, said Father Adrian
Sorin Mihalache.

The terms “theatre”, “tavern” and “dice” in the patristic text above could easily be
replaced today with clubs, night bars, casinos, gambling, erotic shops, boutiques of
hallucinogenic or ethnobotanical products with a psychotropic or psychoactive
character (“dream shops”), etc.

For the moral health of people, along with national advertising campaigns (heavily
publicized at peak hours) for water consumption, against excessive consumption
of salt and fat, etc. (more recently, following the COVID-19 pandemic, for
medical protection and social distancing), it would be good to have a national
campaign urging children and young people not to go to such infamous places
mentioned above. But, until we have a media campaign of this kind for the
Romanian people, a long time will pass. Therefore, it is the duty and moral
responsibility of parents (and grandparents) to check very carefully where their

226 Sf. Joan Gura de Aur, Omiliile la statui, trad. Pr. Prof. Dumitru Fecioru, Ed. Institutului

Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 2007, p. 344.
227 Diacon Adrian Sorin Mihalache, Esti ceea ce traiesti. Cdteva date recente din

neurostiinte si experientele duhovnicesti ale Filocaliei, Ed. Trinitas a Patriarhiei Roméne,
Bucuresti, 2017, p. 157.
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children (grandchildren) spend their time, outside the family, school and the
Church.

Athletes for Christ

The most valuable thing that parents should offer their children is education.
Nothing can replace this “capital of life”, this “wealth of good education”, which
represents “the spiritual background in which the common sense of survival takes
over, like a garment, the rhetoric and notions of each historical epoch??, All other
gifts we offer our children are “outside” them, but the paideia alone is “inside”
them. It is something that can last a very long time and the better is made the
greater its durability. Training trains the adolescent for life when it is done
“properly”. Moreover, he can more easily become an “educator” for his future
children and a co-educator for others and for society. The way of being of a well-
cultured young man becomes a good instance that forms other people in turn
through the power of example.

The Church Fathers place a great emphasis on education of children. “I do not stop
praying, praying with tears and asking that, above all else, you give your children
a good education — said St John Chrysostom. If you love your child, show it
through the education you give him”?%,

The Church Father likens the good education of a child to the growth of an
“athlete for Christ”. The formation of the little ones starts from the first days of
life and continues until adulthood. In the first part of childhood, the child can be
shaped very easily because he then “when he is small, trembles, fears and has
respect for your face, and your words, and everything you do”. That is why saint
advises us: “use your superiority properly”?°. The sacrifice of raising children
with perseverance and devotion will bring happy and restful results after a while,
for “you are the first to enjoy goodness if you have a good child and then God”.
Responsible learning of children is reflected, according to the principle of
reciprocity, as a strengthening and improvement of your own education, because
“by educating your child you work for yourself2,

St John Chrysostom urges children and young people to walk and play sports,
especially outdoors (in the mountains, in parks, in the forest, in nature), knowing
their extraordinary benefits for the human body, but also for our souls and psyche.

228 Teodor Baconschi, Averea bunei educatii, Ed. Univers, Bucuresti, 2019, p. 29-30.
229 Sf. Toan Gura de Aur, Despre feciorie, p. 400.
230 Sf. Toan Gura de Aur, Despre feciorie, p. 400.
231 Sf. Toan Gura de Aur, Despre feciorie, p. 400.
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“If you want to have fun, go to the gardens, on the banks of rivers and lakes, walk
on the plains, and listen to the sound of crickets 2%,

Surprisingly, the saint urges adolescents (and their parents) to go “often to the
tombs of martyrs, where there is health to the body and benefit to the soul, where
there is no harm, no repentance for pleasure as in theatre”?*. Unfortunately,
parents behave with their children today just the opposite of St John’s exhortation:
they do not take them (at all) to cemeteries, where the graves of grandparents,
parents or other relatives are, and avoid discussions about death with them
whenever possible. Parents forget the truth that the thought of death well
understood and explained can create in the souls of children and young people
normal relationships of life, morality, justice, prayer or forgiveness towards
themselves and the others around them. St Anthony the Great often said “think of
death and you will not sin again”.

Parents’ concern for their children’s soul and for cultivating their virtues is
essential in their formation. “Take great care of virtue, urged St John Chrysostom,
and take care of the chastity of young people, their purity of body and soul”?, A
young man without virtue is like a barren tree, without fruit and with burnt and
pale leaves.

The authentic moral life of man is learned in childhood, chiselled in youth and
perfected in adulthood. Once lost the “start” of childhood, it will be much harder
for a young person to find the moral “springs” necessary to guide him honourably
in life. The removal of sins is done only by replacing them with virtues and good
concerns, otherwise the soul remains deserted, and this “void” will be filled
automatically and quickly with something else. Life in the Church and the words
of our Saviour Christ give children a solid foundation, an anchorage in the
ultimate reality of life, and a natural boldness full of goodness toward God.
According to Eastern spirituality, parents should be concerned primarily with the
Christian education of their children and not with the accumulation of wealth and
money for them. A well-educated and God-fearing young man will know how to
rise and manage his fortune on his own, but a teenager who has gone through the
“nets” of passions, no matter how much money he has, will spend much on his
pleasures’ satisfaction and his own whims. St John observed that parents waste a

232 Sf, Toan Gura de Aur, Omilii la Matei, p. 463.

233 Sf. Toan Gurd de Aur, Omilii la Matei, p. 463.

234 Sf. Toan Gura de Aur, Omilii la Facere, vol. Il, trad. Pr. Prof. Dumitru Fecioru, Ed.
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 2004, p. 345.
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lot of time and energy to amass wealth for their children, but it later becomes
useless if they fail to provide a rigorous education for their children®®,

The importance of reading in the child’s education

Reading valuable books plays a key role in the education of children and young
people. The Church urges parents to read to children regularly books appropriate
to them, especially when they are young and unable to read on their own. The
stories in the Holy Scripture about significant events of the chosen people and of
Christianity have a special impact on the souls of the little ones. “When he is ten,
eight years old and less”, declared St John Chrysostom, “to hear in great detail the
history of the people, of Sodom, the stories of what happened in Egypt, all full of
punishments sent by God for men. As he grows older, he hear stories from the
New Testament, from the time of grace, stories about hell. Restrict his hearing
with this stories and countless others that you have from your own experience”?,
By reading to children very often, every day and before bed, we will accustom in
them the desire and joy of learning new things, and when they are older they will
be able to discover for themselves the mysteries and wonders of God’s creation
through reading. Familiarizing children to read from an early age is an absolutely
essential factor for their education and life.

Gabriel Liiceanu stated that “reading between the ages of 8 and 14 is the
equivalent in people’s lives of learning to hunt for animals”, because “just as
learning to hunt is the essential part of “education” for tiger cub, books show the
child what the fundamental positions are, which he must occupy from the very
beginning in order to traverse his life honourably. Only by virtues of these
«positions», selected and transmitted through stories from one generation to
another, will the human child be able to distinguish between good and evil until
the end of his life”?*’. Reading shapes the child “unseen”, along with the education
received from his parents and teachers, because “becoming a «reader» I think that
means: to grow up without being seen”?®®, remarked the Romanian philosopher.
Reading enters the child’s soul through the window of mind, imagination and heart
and is deeply imprinted inside him, like an indelible seal for a lifetime. Well-
chosen and parent-oriented books can give the child’s soul a beautiful,
harmonious, steady and lasting growth, and he will be able to distinguish between

235 Sf. loan Gura de Aur, Omilii la Facere, vol. Il, p. 336.
236 Sf. loan Gura de Aur, Despre feciorie, p. 414.
237 Gabriel Liiceanu, ,,Cum invata puii de oameni sd vaneze”, in Dan Mihdilescu (ed.),

Cartile care ne-au facut oameni, Ed. Humanitas, Bucuresti, 2017, p. 60.
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good and evil later. Regular reading from an early age forms a mature, settled
mind for the young man, ready to make his own judgements, mastering his will
and impulses. It will probably not be exempt from “slippage” during life, but they
will be minor, superficial and sometimes unobservable.

Certainly, a thorough reading of good and moralizing books will keep the young
person from adopting an immoral behaviour towards those close to him and
towards society. Liiceanu also once noted that “I am increasingly inclined to
believe that «bad people», those who usually engage in the torment of their
fellows, are generally either people who have not read, or who have not read when
they should, have not read what they have to or they read badly”Z°. In other
words, reading and forming a culture are absolutely indispensable for the
harmonious and honourable development of a young person.

I remember that the Romanian philosopher Constantin Noica once found four
fundamental reasons to make culture, so (first of all) to read seriously, later
recorded by Andrei Plesu in the work Minima Moralia. “First”, Noica said,
“culture is the only sure source of permanent joy... Culture is therefore a
perpetual joy, without risks, without disappointments, a satisfaction that you can
have without depending on others?*°. Second, culture is “the true form of maturity
of the spirit. It takes the world out of the minority that sometimes threatens it,
investing everything by simple touch with its own splendour. Culture is a way of
being responsible for everything, a way of being in charge of people,
circumstances, books, history, in short, a way of bringing everything in higher
order”?, The third reason recognizes culture as “the only place where freedom is
at home. Culture is the court of profound liberation. It gives you all the
solutions”?*?, Lastly, “the discipline of culture is an effective form of spiritual
hygiene. Just as there is a hygiene for the body, an elementary «washing» related
to civilization, there is also a hygiene for the mind, which is culture”?*,

Regarding the latter reason, Andrei Plesu noted that “an uncultivated man is an
unwashed man, a man without the minimum condition of his social movement.
Man has to go through the cleansing offered by culture, if he wants to honour his
humanity”?#,
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School and teachers

In the vision of St John Chrysostom, one of the pressing concerns of parents must
be to find the best teachers and the best schools for their children. Nowadays, all
these are usually choosing according to the principle of proximity: the school
closest to home, the teachers from that school, the high school closest at home, etc.
Exactly the same thing was reproached by the Antiochian Father in the fourth
century, lamenting the fact that “when it comes to look for a pedagogue for our
child’s soul, we take the first comer at random”?*°.

In order not to fall into the same trap, it is necessary to make more efforts with
more perseverance, when we are looking for teachers or schools for our children.
St John also said elsewhere: “Let us take care to take good pedagogues so that we
can lay a good foundation for them from the very beginning and not receive
anything bad from an early age”, because “those who help us in our work must be
skilled people, like someone who have to approach the statue we make for
God 2%, Therefore, it is very important to be interested in more places, to look
more carefully, to ask more trusted people, to check the information in detail and
only after that to choose the schools and teachers, either it is the primary school,
middle school, high school or even college.

If we find a good school with devoted and well-trained teachers, but it is further
away, or if it is even a private school, which takes seriously the intellectual
training and the moral character of pupils, it is worth the effort to take our children
there or to pay tuition fees to give them the best education possible. For example,
“Sfintii Trei lerarhi” Theoretical High School in Bucharest, founded in 2010 and
led by Father Prof. Dr. Vasile Gavrila, which functions with the blessing of the
Romanian Patriarchate. This is one of the Romanian educational institutions that
has as a priority the formation and education of children according to Christian
moral and spiritual principles and their acquaintance with the most useful and
solid knowledge in all domains of the school curricular area. It also has very well-
trained teachers with an exemplary moral and religious character.

Education deserves substantial sacrifices (of time, money, personal involvement),
because “it is not an art greater than this”, respectively “the art of educating the
child’s soul, of shaping the young person’s mind” %", remarked St John
Chrysostom. A very good schoolteacher with solid moral and pedagogical
principles can thoroughly train the child, in the sensitive period of primary school,
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continuing the work of parents in the “seven years at home”. A devoted teacher or
master can promote the love for the book, the solidity and beauty of truths in
Romanian and international literature, the full harmony of divine balance of
mathematics, the aesthetics of the arts, the joy of new discoveries in the natural
sciences, etc.

Caring for the upbringing and education of children is not only our human
responsibility as parents of children, but it is also a divine responsibility, because
our sons and daughters are born for eternity, they are sons and daughters of God,
the One Who is “Our Father” of all. Outside of us or above us, our children have
another “father”, the Heavenly Father (Matthew 5, 48), and another mother, the
Church, “the Jerusalem that is above... and she is our mother” (Galatians 4, 26),
of all.

Neglect of children’s education

According to the teaching of the Church, not caring for the upbringing and
education of our children is not only a lack of human and social responsibility, but
it is also a grave sin before God. The example of old Eli, an Old Testament bishop
and judge, can testify to this truth, because he was punished by God, through his
death and that of his sons, on the same day, because he did not take care of his
children, although his life was virtuous and full of faith (1 Samuel 2, 12-17, 22-25,
27-34; 1 Samuel 4, 1-17).

God Himself care first and foremost for the upbringing of our children. In the
same way, we are obliged to do this humanly but with divine command, for God
“punishes parents bitterly when they do not care for the upbringing of children and
honours and praises them when they give the children good education”?*, God
punishes rather harshly the parents who do not care for the education of their
children, as St John Chrysostom notices: “God will deal oppressively with those
who do not care for creatures so dear to Him and so precious to Him. For it is
impossible that God to take care so much for the salvation of children, and we not
to take care for them at all, despising them”?#, Caring for our child is not an action
that has a purpose only in the present, but in fact it is our responsibility for his
future, because “his fate is in our hands”?%.

As parents, we must be very attentive to our children’s concerns and discern very
well between what is good and what is bad, even if sometimes evil takes the form
of good or, out of ignorance and lack of interest, we perceive it as good. “The most
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terrible thing is not only to give advice contrary to the commandments of Christ,
but especially to clothe the vice with shining names”, affirms Saint John, and “you
give virtues their opposite designations: wisdom is called effrontery, meekness —
embarrassment, justice — cowardice, humility — servitude, renunciation of you
rights for the sake of peace and quiet, weakness™??,

Surveillance needs to be much more careful, especially today, when the challenges
of digital devices, the temptation of entertainment and their permanent and free
accessibility are irresistible for children and even adults. “Parents who do not give
their children a Christian education should not claimed to be called parents”?5?,
said the Antiochian Father. At the same time, he warned us that “our laziness is to
blame if our children become bad; because we do not plant faith in the soul from
the beginning, from an early age”?:,

St John Chrysostom is very vehement about the Christian education of the child’s
soul, because “we often let him go to the theatre (or other similar places — n.n.),
but we never force him to come to Church?*, For children, going to Church with
their parents or grandparents is essential for their good moral and religious
upbringing, because “this hand guiding is the convincing foundation of any
educational endeavour”?®. Saint John urges us not only to tell them to go to
church, “but to take them by the hand and bring them here and ask them to
remember the sermon and the teaching they hear”?*®. Together with the family,
here they learn from an early age the moral principles and norms of life, learning
to avoid sins and to work the virtues. We need to check not only their going to
church, but especially their attention to what is being read, what is being sung, the
sermon, and all the helpful words there.

Rules and punishments

The education of children is done through very clear rules imposed on them,
which they can follow. “So immediately make the child a law so that he does not
insult anyone, does not blaspheme anyone, does not swear, does not curse, and
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does not fight”®’, urged St John Chrysostom. Violation of the rules should
logically lead to a punishment, but the punishment should be chosen very
carefully, because it must have, first of all, a pedagogical purpose, the formation of
the child, the modelling of his character. Chastisement is aimed at chiselling and
polishing behaviour, and does not seek pure, “blind” justice, which resorts to just
sanctions for any violation. Punishment must target the child’s soul, his deep
interior, his conscience and his power of judgment. It must arose fear in the child’s
soul that he deserves and he could be punished, but the sanction itself should not
to be applied. “When you see him breaking your law, punish him, sometimes with
a harsh and severe search, sometimes with stinging words, and sometimes with
words of rebuke”?®, the Church Father affirmed.

The punishment of the child, in the process of education, we already find in the
Old Testament. The wise Solomon urges such coercive measures: “Whoever
spares the rod hates their children, but the one who loves their children is careful
to discipline them” (Proverbs 13, 24). “Do not withhold discipline from a child; if
you punish them with the rod, they will not die. Punish them with the rod and save
them from death” (Proverbs 23, 13-14). Therefore, he also advises the young
people: “My son, keep your father’s command and do not forsake your mother’s
teaching” (Proverbs 6, 20).

Although Solomon also called for the use of the rod in education, beating the child
should be avoided whenever possible, as it does not prove to be a very effective
method in pedagogy. St John Chrysostom points out: “Do not always beat him
without account, so that you do not accustom him to be raised by beating. If he
gets used to being educated only by beating, he will learn to despise beating. And
if he learned to despise beating, you ruined everything. On the contrary, to be
afraid of being beaten, but not to receive it. The whip should be moved, but not
fall on the child’s back. The threats should not go as far as the deed”?°.

The child must know that he has erred, that he has violated the rules laid down for
him or the Christian moral principles, that he deserves a punishment, but if the
punishment could be avoided, with a good pedagogical effect, is good to remain
only the rebuke for what he has done. “The child needs harsher care, he needs to
know fear”?®°. He must “expect to be punished, but not to punish him, so that the
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fear of punishment will not be extinguished, but the fear will remain as a fire full
of power that burns all thorns everywhere, like a sharp spade digging deep”?®*.
Well-chosen and firm words, rebuke with soul involvement, clear and detailed
explanation of the consequences of the mistake do better, raise awareness and
reach the child’s soul more directly than the application of physical punishment.
“The mouth of the righteous is a fountain of life, but the mouth of the wicked
conceals violence” (Proverbs 10, 11), said the wise Solomon in the Old
Testament.

Rebuke with a sense of responsibility and frequent discussion with the child
requires a lot of effort from the parents, a more thorough knowledge of the rules
and the entourage in which he activates, more time spent with him, in other words,
it is more difficult to achieve by the adults. Therefore, out of convenience or
(alleged) “lack of time”, many parents prefer to apply “superficial and external”
punishments to their children. They do not want to resort to corrective measures at
all and they treat with superficiality and disinterest the formation of their children.
The child must be driven to become better and better, to be continuously trained
and perfected. In order to obtain very good results, it is good to sometimes use
small “subterfuges”. “Sometimes awaken his ambition with flattering words to be
better than others, other times promise him a reward for good behaviour”?%?, urged
Saint John. At other times, it is good to awaken his consciousness to find strong
inner motivations on his own, which will lead him to progress in the things he
does, or to find constructive personal concerns in which to be fully engaged.

Special care for the soul of the young people

Parents are obliged to manifest special care for the souls of young people because
of their exposure to many challenges whose number has increased and diversified
substantially in the contemporary world. At the very least, they should show the
same pressing concern as taking and passing high school, baccalaureate or college
entrance exams, which will support them in their future careers. Here the parents
are very attentive and cautions: they strive to find the best teachers with whom the
children can do additional training (meditations) in the basic areas, in Romanian,
in mathematics or in other school disciplines necessary to pass the exams. These
well-trained teachers are usually paid extra, and the parents make special sacrifices
in this regard. But not infrequently occupied by the “down equation” of school
preparation, parents forget to take care for the souls of children and young people.
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The modelling of their soul remains at the expense of random circumstances of
life, determined by various internal or external factors, mostly out of the control of
adults. In today’s hyper-technological and digitalized world, there is no need for
young people to go to the cinema or to the show, to the concert, to the clubs, to the
bars or to the cafes, because all these can come to them, at home or elsewhere,
under the shape of the mobile phone and other portable digital devices. In the
mobile phone, children and young people have everything and mostly free:
cinema, TV, radio, music, concerts, disco, etc. The worst thing is the fact that they
have all of these anytime, anywhere and no matter how much, even unlimited.
They also can order anything they want to eat or to drink from almost anywhere.

In this sense, the teaching of the Church is firm and warns us that without
permanent supervision “we let shameful and base lusts enter and nest in the souls
of young people”. These “traps” are especially dangerous for a young soul,
because “they are better than thieves. They make young people lose their freedom,
enslave them to reckless passions, strike them everywhere and fill their souls with
many wounds” 23, warned St John Chrysostom. In order to prevent such
vulnerable situations, the saint urges us to “watch over them every day” and “to
use the word as a whip, to drive out of their souls all such passions”?%4,

Our constant surveillance is all the more necessary, as today the challenges and
temptations are much greater: from the mundane television, which sometimes
works incessantly in our homes, and the mobile phones that many children possess
from very young ages (sic!) due to a gross ignorance of parents, to social
networks, which have become a “way of life” for children and adolescents. Often,
social media has a greater impact on their souls than the advice and suffering of
parents, the encouragement of teachers or the ideas of books. What matters most is
their “reception” by other colleagues or friends in the “social groups” they belong
to. Thus, the “likes” become more important than the teachers’ assessments or the
grades obtained at school.

What to do with our children?

At the end of this short study, we would like to draw some brief concluding ideas,
subjectively of course, starting from the patristic teaching of the Church and
considering the thoughts and arguments set out in previous chapters, about what
should be done with our children, in the complex and long process of their
education:
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To read with them or to read to them when they are very young every day and
possibly every night.

To do the homework (for school) with them every day, helping them to work on it
themselves and then to correct them together, and where necessary to put them do
it again. Also to learn lessons with them periodically (probably weekly).

To talk to them all the time, first of all, about their concerns and problems (even if
we consider them minor and uninteresting), then about our affairs (they also
prepare them for when they grow up) and only after that about serious issues of
education, moral or spiritual. If we reverse the “order”, we may not have anyone to
talk to, and if we avoid talking to them, we may not have anyone to talk to when
we want to tell them something important. It is advisable to read (beforehand)
about these topics, to document ourselves and to prepare in all seriousness (as at
school) for these discussions.

To play with them various games: classic games, games loved by the little ones,
even if we don’t like them or they seem trivial, games prepared by us, etc. It is
very useful to look for new games (in special stores, on the internet, among friends
or relatives), which could enjoy us all and from which everyone would have
something to learn. To build and model with them various things: Lego, Puzzle,
models, etc.

To go to the church with them, explain to them what’s going on there, fast with
them, and take them to confession and Eucharist.

To pray with them: in the morning and in the evening, before and after meals,
when we go on various trips or at other times chosen by us.

To appreciate them for all their successes, regardless of their nature. This gives
them a lot of courage and helps them gain and boost their confidence.

To do sports and exercise with them. To take them to train at various clubs or
associations and support them financially. To walk with them whenever we have
time, in the park, in the mountains, in the country, in nature, in the beautiful and
old parts of the cities, etc.

To sing with them. It is much more beautiful and interesting to “make” music with
them, as we can, than to listen to music created by others, sometimes of poor
quality and with dubious messages. Obviously, very good quality music is always
welcome and useful.

To establish clear rules, agreed and accepted by them as well. We have to be the
first who follow these rules and to find appropriate pedagogical and psychological
“punishments” for breaking the rules.

To keep our promises and respect our word when we give it to them.
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What not to do with our children?

In the same way, | have made some proposals about what we should not do (any
more) with our children:

Do not watch TV with them.

Do not surf the Internet with them without looking for something very precise or
exact. We have to be extremely vigilant in their surveillance, when we must search
for something with them online or when we allow them to browse our digital
devices. Tempting skids to sites that are inappropriate for them or even harmful to
their education and character are easy to “achieve” and have serious and long-term
emotional consequences.

Do not buy them a mobile phone until the age of 14 — 16 years. Do not let them
“navigate” on the smartphone, except strictly to call someone in need or to look
for something urgent. At the same time, according to recent studies and research in
the field of psychology and neuroscience?®, it is not advisable to buy tablets,
laptops or other personal digital devices, but to allow them to use ours when they
need, supervising them very strictly.

Do not let the children open accounts on social media (Facebook, Instagram,
Twitter, WhatsApp, etc.). Psychologically and cognitively, they are particularly
dangerous to their minds without discernment that are still in formation.

Do not play computer games with them. These are very adictive for all ages.

As far as we can, it is very important to avoid digital media?®, because their long-
term and indiscriminate use has particularly harmful effects on the soul and psyche
of our children and ours, leading to dementia.

Do not go with them to the mall just because it’s in trend, but to go there only
when absolutely necessary (for shopping or other good purposes) and not very
often.

Do not leave them alone. Do not let them grow up “in front of the TV” or “on the
smartphone”, nor be “formed” by them. Without our constant attention, digital
devices will shape them according to their “face”, little by little, without us being
able to observe the transformations and until we realize it well. Do not abandon
them in any way for a long time and for no reason.
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Instead of conclusions

As we have seen, the patristic thinking of the Church is an exhaustible source of
moral principles and Christian teachings regarding the importance and profound
significance of the Christian education of children and youth. Over time, the life of
the Church has been the best “crucible” for maintaining, developing and passing
on these principles and norms to all generations. She has always kept alive the
unceasing love of Christ, our Saviour, and of the Most Holy Trinity for human
kind and all creation.

Today’s society and culture should make better use of the thinking and life of the
great defenders of Christian education, especially of St John Chrysostom, which
we have often referred to in our text. The writings and ideas of these providential
people of history are constantly an inexhaustible “source” of arguments, answers,
explanations, clarifications and firm beliefs about the formation of children and
young people. They are valid both for the earthly, tumultuous and sometimes
disoriented life, and for the eternal life, constantly strengthened by the continuous
love of the Most Holy Trinity.

The eternal truths preserved and transmitted by the Church regarding the education
of children have a greater significance in the new context of the COVID-19
coronavirus pandemic, which we are beginning to cross, generated by the mass
infection of the global population with the new SARS-Cov2 virus. This has
already brought great and important “changes” in the structuring and development
of human life, as well as in the wiser understanding and “revaluation” of God’s
creation.
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Die Menschwerdung Gottes als Pramisse fur die christliche
Okumene der Gegenwart: eine orthodoxe Perspektive

Vasilicd Mugurel Pavaluca?®’

Abstract:

The question about authentic Christian doctrine lets us experience different
answers throughout history. The very problematic issue emerges though with
regard to the ecumenical coexistence and cooperation of different Christian
denominations. Not only Christ himself, but also his incarnation in particular,
could raise a new perspective for the ecumenical dialogue today. The
comprehensive relevance of the Incarnation has shown its central importance for
the Christian doctrine from the ancient times of Athanasius of Alexandria and
Medieval thinking to dialectic and contemporary theology. In the present article,
we are going to analyze how justifiable is our statement that the Incarnation
theology, as one of the most relevant topics of Christian systematic theology,
could constitute the core of the Christian interconfessional consonances today.

Keywords:
Incarnation, theology of Incarnation, ecumenism, ecumenical dialogue,
ecumenical premises

,Der Stein, den die Bauleute verworfen haben, dieser ist zum Eckstein geworden*
(Matt 21, 42)
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Die Menschwerdung Gottes als Pramisse fiir die christliche Okumene der
Gegenwart: eine orthodoxe Perspektive

Problematik

Die Frage nach der Wahrheit in den christlichen Konfessionen ist tber die
Jahrhunderte bis heute eine von der subjektiven Flexibilitdt der ckumenischen
Dialogpartner bestimmte Problematik geblieben, die je nach historischem und
theologischem Kontext unterschiedliche Antworten bekommen hat.

Sowohl in dem heutigen Okumenismus als auch in den letzten Jahrzenten oder
Jahrhunderten konnte die Okumene hauptsachlich zwei Facetten ankleiden.
Entweder begibt man sich ausschliellich auf den sozial-ethischen Weg des
gemeinsamen  Wirkens und vernachldssigt absichtlich die Vertiefung
systematischer glaubenslehrebestimmender Themen oder man lasst sich in den
Dialog miteinander ein und muss letztendlich feststellen, dass viele theologische
Themen nicht nur einen einigenden, sondern auch einen trennenden Charakter
aufweisen.

Am Beispiel des o6kumenischen Briefwechsels (1573-1581) zwischen den
Tubinger Theologen (Martin Crusius, Jakobus Andred, Stephan Gerlach, Lukas
Osiander) und dem Konstantinopolitaner Patriarchen (Jeremia 1l.) kann man
diesen Aspekt der 6kumenischen Interaktion deutlich erkennen. Der theologische
Charakter des Briefwechsels bzw. die Kommentare und Antworten beider Parteien
vorwiegend in Bezug auf die dogmatischen Punkte der Glaubenslehre in der
Confessio Augustana #° haben nicht nur zur Anerkennung bedeutender
Okumenischer Gemeinsamkeiten, sondern auch zur Akzentuierung der
konfessionellen Unterschiede gefiihrt.

Wenn man jedoch dieser zweiten 6kumenischen Maglichkeit (des systematischen
Dialoges) eine im Sinne des Evangeliums ecksteinige Pramisse setzt, dann wird
auch das sozial-ethische Zusammenwirken auf einer systematisch gemeinsamen
Uberzeugung fuBen.

Uns als Christen ist immer logischerweise leicht eingefallen, dass der Eckstein
eines gemeinsamen Uberzeugungswirkens nur Christus selbst sein kann. Das hat
uns die Geschichte der Vollversammlungen des 6kumenischen Rates der Kirchen
gezeigt. Von Evanston (1954 — Christus, die Hoffnung der Welt), Neu-Delhi (1961
— Christus, das Licht der Welt), Nairobi (1975 — Jesus Christus befreit und eint)
und Vancouver (1983 — Jesus Christus, das Leben der Welt)?” bis zur kommenden
Vollversammlung in Karlsruhe (2022 — Die Liebe Christi bewegt, verséhnt und
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eint die Welt)?"* hat man an Christus als Pramisse fiir die 6kumenische Harmonie
gedacht. Die Bestimmung der Thematiken der ORK-Versammlungen war unter
anderem, eine Briicke zwischen dem Theologischen und dem Sozial-Ethischem zu
schlagen. Ein rein dogmatischer Ausgangspunkt, wie z. B. die Trinitatslehre oder
die Mysterien (Sakramente), hatte nicht nur zu einigenden Schlissen, sondern
auch zum unvermeidlichen Einrdumen interkonfessioneller Unterschiede gefihrt.
Diese Schwierigkeit des 6kumenischen Zusammenkommens stellt der rémisch-
katholische Theologe Yves Congar schon vor der ersten Vollversammlung des
ORK (Amsterdam, 1948)?7? fest?’®. Selbst in der kontemporaren Okumene muss
einem schmerzhaft bewusstwerden, dass die Konstellation der christlichen
Okumene vor 70 Jahren bis heute andauert. Dass Christus uns alle liebt und einigt,

271 Albin Hillert, ,,Karlsruhe bereitet sich auf die 11. Vollversammlung des ORK vor“, 14

Okt., 2019, auf: https://www.oikoumene.org/de/news/preparation-underway-as-karlsruhe-
makes-ready-to-receive-wcc-11th-assembly (abgerufen am 16.11.2020)
272 Die 6kumenische Vollversammlung von Amsterdam (1948) reprasentiert die erste

bedeutende Errungenschaft des Okumenischen Rates der Kirchen. Beschaftigt mit dem
Thema ,,Die Unordnung der Welt und Gottes Heilsplan® berieten sich im Rahmen der
Vollversammlung von Amsterdam die bedeutendsten christlichen Theologen der Zeit;
darunter auch: Karl Barth, Georges Florovsky, Edmund Schlink, Paul Tillich, Emil
Brunner und Reinhold Niebuhr.

Odair Pedroso Mateus, der Direktor der Kommission fur Glauben und Kirchenverfassung
des ORKs, bietet einen zusammenfassenden Bericht der Sektion 1 (Glauben und
Kirchenverfassung) an. Hier werden nur die ersten zwei Punkte des Berichtes zitiert, worin
sowohl die gegenseitigen widerspriichlichen Wahrnehmungen als auch der einheitliche
Glaube an Christus zu erkennen sind.

Bericht: ,,1. An erster Stelle steht die Anerkennung und Bekréftigung, dass Gott uns in
Christus und durch den Heiligen Geist ,trotz unserer Differenzen® Einheit geschenkt hat.
Unsere gemeinsame Sorge filir den Leib Christi ,bringt uns zusammen* und ermdglicht es
uns, ,unsere Einheit* im Verhiltnis zu dem Gott und der hochsten Autoritéit der Kirche ,zu
entdecken‘. 2. Unsere Einheit in Christus ermdglicht es uns — als zweiten Schritt —, uns
,unseren tiefsten Differenzen® zu stellen: Von allen Standpunkten ,sehen wir den
christlichen Glauben und das christliche Leben als an sich einheitliches Ganzes, nur sind
unsere jeweiligen Wahrnehmungen dieses Ganzen untereinander widerspriichlich®. Dazu s.
Odair Pedroso Mateus, “Im eingehenden Studium zusammenkommen: Die Kirche in
Gottes  Heilsplan”, 27. Aug., 2018, auf: https://www.oikoumene.org/de/press-
centre/news/wcc70-amsterdam-1948-3-covenanting-in-study-the-universal-church-in-
gods-design (abgerufen am 16.11.2020)

273 Yves Congar, Chrétiens désunis: principes d'un "oecuménisme" catholique, Ed. du

Cerf, Paris, 1937, S. 47. Congar spricht hier davon, dass wir zu verschiedenen Menschen
geworden sind, die den gleichen Gott haben, jedoch vor ihm als verschiedene Menschen
stehen, die sich Uber die Natur ihrer Beziehung zu Gott nicht einigen kénnen.
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dass er unser Licht und unsere Hoffnung ist, dass er das Leben der Welt und der
einzige Weg der interkonfessionellen Versohnung ist, dirfte als aul’er Debatte
stehend betrachtet werden. Die dogmatische Problematik jedoch, als
glaubensstitzende Grundlage, hackt weiter nach und zwar in der Tiefe unseres
christlichen Daseins, in dem eigenen Glauben und in der eigenen Uberzeugung.
Genau aus diesem Grund koénnte ein dogmatischer Ausgangspunkt, der das
Fundament aller christlichen Uberzeugungen konstituiert, ein ertragreicheres
Zusammenkommen hervorrufen. In diesem Sinne wadre es vielleicht nicht zu
gewagt, sich Gedanken Uber einen systematischen Ausgangspunkt zu machen, der
als Eckstein des christlichen Glaubens gesehen werden kann: die Menschwerdung
Gottes. Die Menschwerdungsthematik kann im Allgemeinen zu den klassischen
Punkten der christlich-ckumenischer Theologie zahlen?™*. Eine Okumenische
Problematisierung der Menschwerdung als zentraler Ausgangspunkt und absoluter
Grundtenor fur die anderen 6kumenischen Aspekte der christlichen Theologie
kann jedoch bisher nicht genannt werden. Aus diesem Grunde stellen die hier
eingefiihrten Theologen und Denker (Athanasius, Melanchthon, Barth, Staniloae,
Zizioulas, Flogaus, etc.) nur Beispiele fur einzelne Aspekte der Titelthematik und
keine zu verfolgenden Hauptfaden dar.

Pramissensetzung und 6kumenische Einstellung

Die Menschwerdung Gottes zielt als theologische Antwort auf den Anfang
(Alpha) und das Ende (Omega) allen christlichen Daseins. Durch ihre
soteriologisch universelle Intentionalitdt und gleichzeitig durch ihre eschatologisch
universelle Finalitét ist die Menschwerdung Gottes ein Eckstein, der die Anderheit
(alteritas) der Fassaden in Koinonia zusammenspiegeln lasst. Die Menschwerdung
Gottes definiert das menschliche Dasein der Christen neu und setzt ein neues
Kriterium der menschlichen Zugehorigkeit: Christus als menschgewordenen
Logos.

Gleichzeitig gilt es, in der 6kumenischen Interaktion eine reale Offenheit und
Bereitschaft gegenuber unterschiedenen und komplementdren Ansichten zu
zeigen. Unabhéngig von dem thematischen Ausgangspunkt, wie in unserem Fall
die  Menschwerdung, konstituiert die  6kumenische Bereitschaft zur
Gegenseitigkeit die unerléssliche Einstellung fur ein 6kumenisches Gelingen.

274 Als Beispiel flr eine ausfihrliche, 6kumenische Behandlung der Menschwerdung
Gottes nennen wir hier den evangelischen Theologen Edmund Schlink, der auch aktiver
Teilnehmer an der ersten Vollversammlung des ORK in Amsterdam war. Vgl. dazu E.
Schlink, Okumenische Dogmatik: Grundziige, Vandehoeck und Ruprecht, 2. Aufl.,
Gottingen, 1985, S. 276-286. Insb. Kapitel XII: ,,.Die Erniedrigung des Sohnes Gottes/ A.
Die Menschwerdung*.
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Wenn man in der Verschiedenheit der dstlichen und westlichen Denkweisen sich
nicht mit einem unerbittlichen Antagonismus abfindet, sondern die in ihnen
liegenden Gefahren der Einseitigkeit erkennt, dann gibt es methodisch fir den
heutigen christlichen Okumenismus nur den Weg der gegenseitigen
Komplementaritat bzw. Synthese beider Denkweisen.

Die Zielsetzung des 6kumenischen Anstrebens sollte sich in diesem Sinne mit dem
Realisierbaren befassen. Die christliche Einheit in konfessioneller Vielfalt, die sich
in Uberzeugung, Handlung und sozialen Aufgaben widerspiegelt, enthiillt sich als
andauerndes Ziel der Okumene. In dieser Art von Einheit in Vielfalt (dynamische
Einheit) sind die Unterschiede willkommen, denn diese setzen klar definierte
theologische Positionen voraus, deren Verschiedenheit eine unerlassliche
Kondition fir das 6kumenische Zusammenkommen konstituiert. Die Dynamik der
Okumenischen Bewegung selbst wird von der Verschiedenheit der konfessionellen
Parteien aufrechterhalten. Essenziell ist jedoch, diese Verschiedenheit als Element
der Einheit und gegenseitiger Komplementaritat und nicht als trennenden Faktor
wahrzunehmen.

Die  Menschwerdung in  ihrer Intentionalitdt:  anthropologische
Wiederherstellung

Das Nicaeno-Constantinopolitanum mit seinen Hauptsitzen zur Menschwerdung
(die Erklarung der 318 Viter), wie ,,wahrer Gott aus wahrem Gott™ und ,,der um
uns Menschen und um unserer Heiles willen herabgestiegen und Mensch
geworden ist“?”, als auch viele patristische Grundziige zur Menschwerdung
Christi, bleiben bis heute aktuell.

Bestimmt durch den arianischen Streit seiner Epoche stellt z. B. Athanasius von
Alexandria seine ganze Theologie ins Lichte der Menschwerdung. In diesem Sinne
driickt er sich Uber den Kkognitiven und soteriologischen Charakter der
Menschwerdung so aus: ,,In der Menschwerdung des Logos wurde die allwaltende
Vorsehung und ihr Urheber und Schopfer, der Logos Gottes, erkennbar?™ [...]
deshalb kam der Logos personlich zu uns, um als Bild des Vaters den ebenbildlich
erschaffenen Menschen wiederherzustellen*?”’.

275 Giuseppe Alberigo et al., Dekrete der 6kumenischen Konzilien, Ferdinand Schéning, 3.

Aufl., Paderborn-Miinchen-Wien-Zirich, 1973, S. 5.
276 Athanasius von Alexandria, De Incarnatione Verbi, Kap. 54, ibers. v. Anton Stegmann

und Hans Mertel, in BKV, 1. Reihe, Bd. 31, Miinchen, 1917.
277 |bidem, Kap. 13.
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Die athanasianische Inkarnationstheologie stellt nicht nur fir die orthodoxe
Theologie eine Autoritat dar?’®, sondern sie fand ihre Resonanz z. B. auch in der
Reformationstheologie. Denken wir an Melanchthon, der, im Einklang mit der
athanasianischen  Logos-Theologie, seine  eigene Inkarnationstheologie
folgendermafBlen bestimmt: ,,Athanasius sagt: der Sohn machte die menschliche
Natur passend zum Annehmen, so dass diese Person, die das wesentliche Bild des
ewigen Vaters ist, das Bild Gottes in uns wiederherstellte*?".

Der Wiederherstellungscharakter der Menschwerdung Christi stellt nicht nur fir
Melanchthon das soteriologische Hauptfundament der christlichen Glaubenslehre
dar, sondern gleichzeitig auch fiir Luther. Uber die Wiederherstellung des neuen
Daseins des Menschen nach der Menschwerdung des Logos erfahrt man auch von
dem Botschafter der Menschwerdung in der Reformationszeit, dem ,,Athanasius*
aus Wittenberg. Die Zentralitat der Menschwerdung Gottes in Luthers Theologie
kann man deutlich in seinen Worten erkennen: ,,Christus ist Gott und Mensch in
einer Person, darum, was von ihm geredet wird als Menschen, das muss man von
Gott auch reden, namlich, Christus ist gestorben, und Christus ist Gott, darum ist
Gott gestorben. Nicht der abgesonderte Gott, sondern der vereinigte Gott mit der
Menschheit [...]*?.

Die nachdriickliche Betonung der Menschwerdung, wie in der Passage: ,,Christus,
unser Herr und Gott, hat wahrhaftige menschliche Natur an sich genommen und
ein nattrlicher Mensch wie ein anderer, der Fleisch und Blut hat, geworden ist“?,
kann fir Luther nur in dem Kontext aller persdnlichen und soteriologischen

278 Als Beispiel erwdhnen wir Paul Evdokimov, L'Orthodoxie, Paris, 1959, S. 75.

Evdokimov zeigt hier, dass Athanasius durch die Postulate seiner Christologie, ,,das Wort
ist Fleisch geworden, damit wir den Heiligen Geist empfangen kénnen‘ oder ,,Gott hat sich
zum Tréger des Fleisches gemacht, damit der Mensch Triager des Geistes werden kann®
(PG 26, 996C), eine vaterliche Autoritat fir die orthodoxe Theologie darstellt. Die
Autoritét von Athanasius als Kirchenvater in der orthodoxen Theologie beruht gleichzeitig
auf der entscheidenden Rolle, die Athanasius im Rahmen des Konzils von Nicaea gespielt
hat.

279 Corpus Reformatorum (hier zitiert als CR), C.A. Schwetschke, New York Public

Library, 1834-1897, digitalisiert 28.08.2006. CR 23, S. 370: ,,Athanasius inquit:
Congruebat Filium assumere humanam naturam, ut haec persona, quae est substantialis
imago aeterni patris, restitueret imaginem Dei in nobis®. Vgl. Vasilica Mugurel Pavaluca,
Grundséatze der Logos-Theologie und der Trinitatslehre von Athanasius Alexandrinus in
Melanchthons Denken, in ,,Ostkirchliche Studien®, Bd. 68, 2019, S. 218.

280 \Weimarer Ausgabe (hier zitiert als WA), Weimar 1883-1929 — D. Martin Luthers

Werke, WA 50, S. 589, 33-34.
281 |bidem 46, S. 634, 7-18.
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Aspekte des Daseins Christi verstanden werden. In diesem Sinne driickt er sich
folgendermalf3en aus: ,,Denn was hilft es, ob Du bekennst, dass er Gott sei, wo Du
nicht auch glaubst, dass er Mensch sei? [...] Was hilft es, ob Du bekennst, dass er
Mensch sei, wo Du nicht auch glaubst, dass er Gott sei? Was hilft es, dass Du
bekennst, er sei Gott und Mensch, wo Du nicht glaubst, dass er fur Dich alles
geworden sei und getan habe? [...] Es miissen wahrlich alle drei Stiicke geglaubt
sein [...] Fehlt es an einem Stiicklein, so fehlen alle Stiicke*?%2,

Der Thematik entsprechend kann man jedoch nicht redundant bei der Feststellung
der Menschwerdung Christi bleiben, sondern man soll durch die Reichweite der
Wiederherstellung des Menschen im menschgewordenen Christus die
systematische Pramissenhaftigkeit der Menschwerdung fir den christlich
interkonfessionellen Dialog der Gegenwart zeigen.

Menschwerdung als Pramisse der relationalen Eigenschaft am Beispiel von
Stiniloaes Theologie®®®

In der bekannten paulinischen Passage von | Korinther 3 wird gezeigt, dass das
christliche Dasein weder paulisch, noch apollisch (4-5), sondern Christi ist und
,,Christus ist Gottes* (23). In diesem paulinischen Kontext, wo wir Christi sind
und Christus Gottes ist, wird Christi theandrisches Dasein als Folge der
Menschwerdung zum einzigen Fundament flir eine gott-menschliche
Zusammengehorigkeit, wo der Mensch Gott als Vater bezeichnen darf, und mit
den anderen Mitmenschen eine Gemeinschaft bilden kann. Infolgedessen ist die
ontologische Wiederherstellung des Menschen im Lichte der Menschwerdung
Christi gleichzeitig auch ,,ein ontologisches Heranwachsen des Ebenbildes Gottes
im Menschen“?®*, Der Sohn Gottes wird durch seine Menschwerdung auch als
Mensch Sohn Gottes, was dazu fiihrt, dass die ganze menschliche Natur durch die
Menschheit Christi sich mit der sohnschaftlicher Liebe Gottes erfillt. In diesem
Kontext nahert sich die gottliche Ebenbildlichkeit im Menschen immer mehr dem
Bild des menschgewordenen Sohnes. So kann man von einer neuen Schoépfung in
Christus sprechen?®,

282 |pidem 50, S. 269, 1-17.

283 Das Beispiel von Staniloaes Theologie rechtfertigt sich hier durch die Akzente des
rumanischen Denkers auf den relationalen Eigenschaften des menschlichen Daseins
aufgrund der Menschwerdung Gottes. Vgl. dazu Dumitru Staniloae, Orthodoxe Dogmatik,
Bd. II, tibers. v. Hermann Pitters, Benziger Verlag, Zirich-Gutersloh, 1990, S. 33-43.

284 Reinhard Flogaus, Theosis bei Palamas und Luther, Vandenhoeck & Ruprecht,
Gottingen, 1997, S. 415 (F.N. 96). Hier bezieht sich Flogaus auf einen christologischen
Kommentar von Dumitru Radu zu 2Kor 5, 17.

285 \/gl. Flogaus, Theosis, S. 415.
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In der orthodoxen Theologie sieht Dumitru Staniloae die theandrische
Verwandtschaft und implizit die personale Relationsmoglichkeit zwischen Gott
und Mensch in der Menschwerdung begriindet: ,,Nur ein Gott, der selbst Mensch
geworden ist, der sich auf die menschliche Ebene herabgelassen hat, ohne
aufzuhoren gleichzeitig Gott zu sein, konnte den Dialog mit dem Menschen zu
seiner Fiille erheben und seine eigene Offenbarung vervollstindigen, [...] So
macht sich die gottliche Hypostasis selbst zu einer menschlichen Hypostasis. Ihr
Ego wird also nicht nur ein gottliches Ego bleiben, sondern wird auch zum
menschlichen Ego fiir jedes menschliche Du. Das gottliche Ego lasst sich so herab,
dass es von uns als unmittelbares und menschliches Du erlebt wird, [...] So macht
Christus uns alle zusammen (mit sich) auch zu Kindern Gottes [...]*?%,

Diese durch die Menschwerdung Christi vergegenwartigte Kindschaft, wodurch
der Mensch Gott Vater und Du nennen kann, reflektiert gleichzeitig das
gemeinschaftliche Bild trinitarischen Gottes im Menschen, denn Gott sprach:
,Lasset uns Menschen machen, ein Bild, das uns gleich sei“ (Gen 1, 26).
Infolgedessen erfahrt das gemeinschaftliche (trinitarische) Bild Gottes im
Menschen seinen Hohepunkt in der Menschwerdung Gottes selbst, denn durch
diese (die Menschwerdung Gottes) vollzieht sich eine Teilhabe der menschlichen
Personen am Gottlichen (Vergottlichung): ,,Die Menschwerdung Gottes vollendet
unser Streben nach dem Absoluten, indem sie uns am Géttlichen teilgibt“?,

Die Hauptkonsequenz der in der Menschwerdung Christi realisierten
Neuschdpfung des Menschen ist die neue relationale Eigenschaft des christlichen
Daseins. % Staniloae spricht in diesem Sinne von einer Aktivierung der
menschlichen Natur in der Menschwerdung Christi, die das menschliche Dasein
im Einklang mit dem gottlichen Willen personalisiert und ihm spezifische

286 Dumitru Staniloae, Chipul nemuritor al lui Dumnezeu, Mitropolia Olteniei, Craiova,

1987, S. 159f (freie Ubersetzung aus dem Ruménischen). Original: ,,Numai un Dumnezeu
facut El insusi om, coborit la treapta de om, fara sa inceteze a fi si Dumnezeu, putea ridica
la deplinatate dialogul Lui cu omul si duce la capat descoperirea Sa, [...] Astfel, insusi
ipostasul dumnezeiesc se face si ipostas al umanului. Eul sdu nu va rdmine numai Eul
divin, ci se face si Eu uman pentru orice tu dintre oameni. [...] El coboara pind a se face
experiat de noi ca Tu nemijlocit, [...] ne face si pe noi impreuna fii cu Sine ai Tatalui,
[...]"

287 D, Staniloae, Orthodoxe Dogmatik, Bd. I, Ubers. v. Hermann Pitters, Benziger Verlag,
Zirich-Einsiedeln-KoIn Gutersloh, 1985, S. 46.

288 Vgl. auch John. D. Zizioulas, “Biblical aspects of the Eucharist”, in: The Eucharistic

Communion and the World, T&T Clark, London, 2011, S. 1-38. Hier zeigt Zizioulas unter
anderem, dass die menschliche Person nach der Menschwerdung Christi nur als Person in
Gemeinschaft bzw. als Person in Relation wahrzunehmen ist.
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relationale Eigenschaften verleiht: ,,Man kann also sagen, die menschliche Natur
sei erst in Christus in ihrer vollen und eigentlichen Authentizitat aktiviert worden.
[...] In Christus sind der Wille und die Strebungen der menschlichen Natur nicht
durch ein autonomes Subjekt eingeengt und verborgen, das durch
individualistische Triebe bestimmt ist, sondern durch die goéttliche Hypostase
angeleitet, die die Strebungen in eine in jeder Beziehung positive Richtung lenkt,
die dem Willen Gottes entspricht. [...] dass er (Christus) die menschliche Natur
aufs authentischste personalisiert hat, wenn anders unter ,Person‘ eine Einheit
verstanden wird, die sich immer in positiver Weise auf andere Personen bezieht
[...] Er vereinigte sie (die Naturen) willentlich, mit Zustimmung des Vaters und
unter Mitwirkung des Geistes*?®°.

Selbst als christologischer Akt wird die Menschwerdung samt ihren relationalen
Konsequenzen von Staniloae im trinitarischen Lichte gesehen, denn die relationale
Aktivierung des menschlichen Daseins heiflt es gleichzeitig die Wiederherstellung
des trinitarisch gemeinschaftlichen Bildes Gottes im Menschen. So hat man die
menschliche Tendenz zu communio sowohl trinitarischen Ursprungs durch die
Erschaffung und als auch als Werk Christi durch die Menschwerdung zu
verstehen.

Menschwerdung als Pramisse ekklesialer und eucharistischer Gemeinschaft
Durch ihren theandrischen Charakter erneuert die Menschwerdung Gottes das
Personsein des Menschen nicht nur in Bezug auf Gott, sondern auch in Bezug auf
seine  Mitmenschen. So entsteht die kirchliche communio als Werk und
Konsequenz der Menschwerdung, denn nur in diesem Kontext kann man die
theandrische Beschaffenheit der Kirche und ihren Status als Leib Christi
verstehen. Die Zusammengehdrigkeit der kirchlichen Gemeinschaft rechtfertigt
sich durch Christus als Haupt der Kirche bzw. als Haupt seines Leibes. Die
entstandene communio ist nun jedoch nicht unabhdngig. Ob wir rein
ekklesiologisch von der Kirche als Leib Christi, die von ihrem Haupt abhangig ist,
oder sakramental von der Kirche als eucharistischer Teilhaberschaft an demselben
Leib Christi sprechen, konstituiert die Menschwerdung wiederum die absolute
Voraussetzung fiir die kirchliche Gemeinschaft.

Auf die kirchliche Gemeinschaft (bertrédgt sich das universelle Prinzip der
Menschwerdung, denn, wie in Christus ,nicht mehr Grieche oder Jude,
Beschnittener oder Unbeschnittener (Kol 3, 11) ist, so sollten auch in der Ecclesia
keine sozialen, nationalen oder kulturellen Unterschiede mehr geben.

289 D, Staniloae, Orthodoxe Dogmatik, Bd. 11, S. 37.
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Der universelle Aspekt der Menschwerdung bestimmt z. B. in der orthodoxen
Kirche die Relation zwischen den Ortskirchen und der Universalkirche so, dass
jede Ortskirche die ganze Kirche ist, der nichts fehlt.

»Das Verhdltnis der Ortskirchen zueinander ist jedoch nicht das verschiedener
Summanden, sondern das der Identitdt. Deshalb lassen sich die einzelnen
Ortskirchen auch nicht zu einer Summe addieren. [...] ,«Tatsdchlich, in der
Ekklesiologie ergibt eins plus eins immer eins. Jede Ortskirche manifestiert die
ganze Fille der Kirche Gottes; denn sie ist die Kirche Gottes und nicht nur ein Teil
dieser letzteren»*?*, Die Autonomie der Ortskirche ist jedoch in der Beziehung
mit den anderen Ortskirchen begriindet. Zusammen bilden die Ortskirchen die
Universalkirche, wo die Universalitat (Katholizitat) und Konziliaritat der Ecclesia
gegeben sind.

Wenn die christliche Gemeinschaft als Leib Christi und in der Menschwerdung
Gottes wiederhergestelltes christliches Dasein betrachtet wird, dann stellt sich hier
die Frage nach der systematisch-praktischen Grundlage fur die Aufrechterhaltung
eines solchen christophorischen Zustandes. Apostel Paulus hat in diesem Sinne
eine parate Antwort: ,,Der gesegnete Kelch, welchen wir segnen, ist der nicht die
Gemeinschaft des Blutes Christi? Das Brot, das wir brechen, ist das nicht die
Gemeinschaft des Leibes Christi? Denn ein Brot ist's, so sind wir viele ein Leib,
dieweil wir alle eines Brotes teilhaftig sind* (I Kor 10, 16-17). Uber
unterschiedliche Wahrnehmungen gewisser Aspekte der Abendmahlstheologie
hinaus scheint also der sakramentale Leib Christi, eine essenzielle Rolle in
Zusammenhaltung der Ecclesia zu spielen, wie Paulus in dem obigen
Korinthertext hindeutet. Durch das Sakrament des Abendmabhls geschieht folglich
eine reale Teilhaberschaft an dem Leib des menschgewordenen Gottes, die zur
realen Identifikation der Eucharistieempfanger mit der Gemeinschaft der Heiligen
und dem Leib Christi fahrt.

Menschwerdung als anthropologische Pramisse fiir die moderne Okumene

Die Relevanz der Menschwerdungstheologie fiir das 6kumenisch-dogmatische
Denken zeigt sich auch in der dialektischen Theologie des 20. Jahrhunderts. In
diesem Sinne sollte man der dialektischen Theologie eine essenziell 6kumenische
Eigenschaft anerkennen: den gottlichen Wert des Anderen. Am Beispiel Karl
Barths erkennt man die Uberwindung des hegelianischen ewigen Widerspruchs
der Polarititen und die neue Zielsetzung einer mutualen und
menschwerdungsbedingten Dialektik. Darliber hinaus, dass dem dialektischen
Denken heraklitisch relativierende Eigenschaften attribuiert werden (mévto pei)

290 Karl Christian Felmy, Einfuhrung in die orthodoxe Theologie der Gegenwart, Lit
Verlag, Berlin, 2014, S. 200. Hier zitiert Felmy aus Afanas’evs Ekklesiologie.
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und man Barths dialektische Theologie ungllcklicherweise zu wenig mit der
mystischen Theologie des Dionysius (Pseudo)Areopagita bzw. mit der
Erkenntnistheologie des Unerkennbaren assoziiert, spricht Barth von dem neuen
Sein des Menschen nach der Menschwerdung Gottes als gleichzeitig aulRerhalb des
erhohten Christus, ,,noch da drunten®, und in dem erhohten Christus, ,,schon dort
droben“?®?, extra nos und in nobis.?? In Anlehnung an Luthers simul hebt Barth in
seiner dialektischen Theologie hervor, dass der Mensch, aufgrund des Wortes
Gottes, das fir uns Mensch geworden ist und somit fur alle Menschen eine
wiederhergestellte Daseinsgrundlage geschaffen hat, von sich selbst wegblicken
und durch diesen ekstatischen Blick nach aufen Christus in dem Anderen
erkennen kann. In diesem Sinne driickt sich Karl Barth so aus: ,,Es geht dabei
wohl um Selbsterkenntnis, aber um die Erkenntnis unserer selbst in Christus und
also nicht hier, in uns, sondern auBer uns, dort, in diesem Anderen, der mit mir
nicht identisch ist und mit dem ich nicht identisch bin noch werde, in dessen
Menschlichkeit mit ja auch Gott selbst ein Anderer, ein konkretes Gegeniiber wird,
ist und bleibt*?%,

Durch die menschwerdungsbestimmte Dialektik von extra nos und in nobis
gelangt Barths Position zu dem evangelischen Wort: ,,Du sollst deinen Nachsten
liecben wie dich selbst (Matt 22, 39) und kontribuiert damit zu einer
nachvollziehbaren okumenischen Interpretation des biblischen Spruches in der
Gegenwart. Diese Positionierung zur Alteritat ist jedoch selbst der christlichen
Antike nicht fremd, wenn man an die areopagitische Ekstase denkt: ,,Die gottliche
Liebe ist aber auch entriickend (éxototicog) und duldet nicht, dass die Liebenden
sich selbst angehdren, sondern nur den Geliebten?%,

In der romisch-katholischen Theologie der Moderne hebt insbesondere Karl
Rahner das Hingeben des Logos durch die Menschwerdung als alteritas hervor.
Das Hingeben des Sohnes Gottes ist hier nicht strikt als Kreuzigung und Tod
Christi, sondern als Entauf3erung und Werden Gottes selbst gemeint. Rahner sieht
in dem Kontext der Menschwerdung die Anderheit Gottes selbst, der, im Geist von
Chalcedon, sowohl kenotisch Mensch geworden als auch wesenhaft Gott
geblieben ist: ,,Das glaubensmaRig gegebene Urphdnomen ist gerade die
SelbstentduRerung, das Werden, die Kenosis und Genesis Gottes selbst, der
werden kann, indem er im Setzen des entsprungenen anderen selbst das

291 Karl Barth, Die kirchliche Dogmatik, 1V/2, Theologischer Verlag, Zirich, 1980, S. 301.
292 |bidem, IV/4, S. 22f.

293 |bidem, IV/2, S. 313.

294 Dionysius (Pseudo)Areopagita, De divinis Nominibus, 1V, 13, Ubers. v. Josef Stiglmayr,
in: BKV, 2. Reihe, Band 2, Kempten-Minchen, 1933.
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Entsprungene wird, ohne in seinem Eigenen, dem Urspriinglichen selbst, werden
zu mussen. Indem er bei seiner bleibenden unendlichen Fille sich selbst entéuliert,
entsteht das andere als seine gotteigene Wirklichkeit* 2% . Diese
menschwerdungsbedingte Anderheit Gottes, die gleichzeitig als theologische
Aporie der Gotteslehre verstanden werden kénnte, weil der Unendliche, der Ewige
und der Gottliche endlich, zeitlich und menschlich (irdisch) geworden ist,
konstituiert sich als Kern der Theosis- oder Rechtfertigungslehre.

Rahner ,,spiirt” in diesem Kontext die Tiefe der Kenose Gottes, der in seiner
Allmacht sich selbst von dem Endlichen und von dem aus dem Nichts
Kommenden bedingt und einen undenkbaren ontischen Schritt vom Goéttlichen
zum Menschlichen realisiert?®. So geht Gott aus sich aus, um das Andere zu
seiner echten Wirklichkeit und zu seinem Eigenen zu machen?’. Denn nur so
konnte die ontologische Wirklichkeit der menschlichen Natur im Allgemeinen
durch den speziellen Akt der Menschwerdung neudefiniert und wiederhergestellt
werden.

Das ekstatische Aus-sich-heraus-treten (das Uberschreiten des Selbst) findet
seinen Ausdruck auch in der orthodoxen Theologie der Gegenwart. In diesem
Sinne zeigt der Metropolit von Pergamon, dass die personale Qualitdt des
Menschen gleichermaRen von hypostasis und ekstasis bestimmt wird?®®. Die
Erfillung der gegebenen hypostatischen Qualitat des menschlichen Daseins erfolgt
durch das ekstatische Aus-sich-heraus-treten®® bzw. durch den Ubergang von
Individuum zur gemeinschaftlichen Person. Durch seine ekstatische
Gemeinschaftlichkeit wird das menschliche Personsein katholisch, d. h. es wird
zum ,,Tridger seiner eigenen Natur in ihrer Ganzheit“3®. Die Kapazitat zur
Trégerschaft seiner eigenen Natur in ihrer Ganzheit bekommt das menschliche

295 Karl Rahner, Grundkurs des Glaubens: Einflihrung in den Begriff des Christentums,
Herder, Freiburg/Basel/Wien, 1976, S. 220.

2% |bidem, S. 218-219. Rahner spricht hier davon, dass Gott etwas werden kann. Gottes
Unverédnderlichkeit besteht per se, wihrend er ,,am anderen* verdnderlich sein kann.

297 |bidem, S. 220.

298 \/gl. J. D. Zizioulas, Being as Communion, St. Vladimirs Seminary Press, New York,
1997, S. 27-47.

299 \Vgl. Dorothea Gnau, Person werden Theologische Anthropologie im Werk der

gegenwartigen orthodoxen Theologen Panagiotis Nellas, Christos Yannaras und loannis
Zizioulas, Inauguraldissertation zur Erlangung der Doktorwiirde der Theologischen
Fakultét der Albert-Ludwigs-Universitat Freiburg/Brsg., April, 2005, S. 193.
https://d-nb.info/1123472343/34 (abgerufen am 16.11.2020)

300 Gnau, Person, S. 193. Gnau bezieht sich hier auf Zizioulas® Satz: ,,bearer of its nature

in its totality*, Being as Communion, S. 106.
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Personsein von Christus als Korporativperson infolge der Menschwerdung. So
,wird die Hypostasis des Sohnes durch die Hineinnahme in die innertrinitarische
Koinonia zur Hypostasis jeder menschlichen Person“*°!. In diesem Sinne
betrachtet Zizioulas die durch die Menschwerdung vollbrachte Erlésung nicht als
einfachen Akt einer aulRerordentlichen Offenbarung oder einer erhabenen Lehre
tiber die Person, sondern als reale Verwirklichung des Personseins in Christus, die
zur hypostatischen Basis fiir jede menschliche Person wurde®,

Aus der rumaénisch-orthodoxen Theologie des 20. Jahrhunderts sollte Vater
Staniloae mit seiner spezifischen Einstellung zur Anthropologie nicht unerwéhnt
bleiben. Als Ebenbild trinitarischen Gottes ist der Mensch in Staniloaes Theologie
ein dialogisches Wesen per se. Die dialogische Anthropologie ist Staniloae so
essenziell, dass er, aufgrund mancher patristischer Quellen, wie Basilius dem
GroRen, Gregor von Nyssa oder sogar Origenes, von dem Rufen des Menschen ins
Dasein spricht®®. So erfolgt fiir Stiniloae selbst die Erschaffung des Menschen
durch einen theandrischen Dialog.

Staniloae versteht die Menschwerdung Christi auch als ontologische
Wiederherstellung des gott-menschlichen Redens, denn durch den Logos kann der
Mensch wieder mit Gott reden. Die Erfullung der menschlichen Person kann aber
nur durch die Bestatigung anderer Personen erlangt werden, denn nur eine andere
Person kann einem bestéatigen, dass man selbst Person ist3*. So kann das
menschliche Dasein auferhalb gemeinschaftlicher Interaktion sich weder zum
dialogischen Personsein noch zum Glied des Leibes Christi entwickeln.

Conclusio

Die Menschwerdung Gottes konstituiert als ein interkonfessionell einhelliger
Aspekt der christlichen Glaubenslehre einen mdglichen Ansatzpunkt flr die
christlich 6kumenische Interaktion. Gleichzeitig kbnnen jedoch auch die aus der

301 |bidem, S. 200. Vgl. auch Zizioulas, Being as Communion, S. 54.

302 |hidem, S. 200.

303 D, Stiniloae, Orthodoxe Dogmatik, Bd. I, S. 342 u. 352. Den Ausdruck (ins Dasein
rufen) findet man nicht selten in manchen patristischen Kommentaren und
Interpretationen, insbesondere zum biblischen Schdpfungsbericht. Hierzu: Basilius der
Grole, Homilie I, Kap. 2., in: BKV, 1. Reihe, Band 47, Kempten/Munchen, 1925; Gregor
von Nyssa, Oratio catechetica magna, Kap. VIII, 1, in: BKV, 1. Reihe, Band 56,
Kempten-Minchen, 1927; Origenes, Contra Celsum, 111, 69, in: BKV, 1. Reihe, Band 52
und 53, Miinchen, 1926.

304 \/gl. Staniloae, lisus Hristos sau restaurarea omului, Ed. I, Omniscop, Craiova, 1993,
S. 21. Staniloae zitiert hier Martin Buber mit “Ich und Du” (Berlin, 1936): ,,Der Mensch
wird am Du zum Ich, [...] Ich werde am Du; Ich werdend, spreche ich Du*, S. 18 u. 36.
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Menschwerdung hervorgehenden Gedanken als Ausgangspunkte fir den
6kumenischen Dialog betrachtet werden. Selbst wenn die Menschwerdung Christi
beim ersten Blick aus manchen partikuldren Aspekten der christlichen Systematik
zu fehlen scheint, funkt diese in Wirklichkeit als Grundtenor fiir die meisten
theologischen Themen der christlichen Okumene. Wir nennen hier zwei Beispiele:
1. Gnadenlehre und Soteriologie. Genauso wenig werden die Protestanten eine
soteriologische Rolle des menschlichen Wirkens anerkennen, wie die Orthodoxen
und die Katholiken eine ausschlieBlich auf der Gnade Gottes basierenden
Erlosungslehre (sola gratia) zugeben werden. Einerseits akzentuiert man die
Absolutheit der Gnade Gottes und andererseits attribuiert man auch dem
menschlichen Wirken eine Rolle in der eigenen Erlésung. Wenn man jedoch die
Facetten dieser Problematik ins Lichte der Menschwerdung stellt, dann erkennt
man die Ldsung in der gott-menschlichen Person Christi selbst, deren menschliche
Kraft und gottliche Gnade nicht auseinanderhaltbar sind. In der Menschwerdung
Christi stellt sich nicht mehr die Frage, ob die Gnade oder die Natur seines
Daseins primar agiert, denn Christi Natur ist voller Gnade. Infolgedessen sollten
solche systematischen Thematiken nicht in ihrer Starrheit verstanden werden, denn
selbst bei den wichtigsten Reprasentanten aller drei christlichen
Hauptkonfessionen tauchen Begegnungen mit der entgegengesetzten Position auf.
So spricht Luther den guten Werken einen deutlich soteriologischen
Bestatigungscharakter zu, denn ohne die guten Werke ist der Glaube tot*®. Von
der ostkirchlichen Seite zeigt z. B. Nikolaos Kabasilas, dass der Mensch durch
sich nicht im Stande ist, gute Werke zu vollbringen, und dass diese letztendlich
Gottes Tun sind°,

In der katholischen Theologie kdnnte man an Bonaventura denken, der, unter dem
mystischen Einfluss von Pseudo-Areopagita, seine Gnadenlehre als von Christus
kommende Lichtwirkung (lumen gratiae) entwickelt und als primér flr die
Erlosungslehre betrachtet®®’. So hat man bei Bonaventura den Eindruck, dass die
eigene soteriologische Téatigkeit des menschlichen Daseins im absoluten Sinne
vom Gnadenlicht der mystischen Ruhe bzw. Dunkelheit (hochster Erleuchtung)

305 WA, 39/1, S. 46, 20f: ,,Quod si opera non sequuntur, certum est, fidem hanc Christi in
corde nostro non habitare, Sed mortuam illam [...] “. Vgl. dazu Bernhard Lohse, Luthers
Theologie in ihrer historischen Entwicklung und in ihrem systematischen Zusammenhang,
Vandenhoeck & Ruprecht, Goéttingen, 1995, S. 282.

306 Nikolaos Kabasilas, Das Buch vom Leben in Christus, ubers. v. Gerhard Hoch,
Johannes Verlag, Einsiedeln-Freiburg, 1991, S. 115-116.

307 \/gl. Bonaventura, Il Sent. D 26a un., 2.
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bestimmt wird3%®, wo der menschliche Geist nichts mehr zu sagen oder zu
erkennen hat.

2. Abendmahlslehre. Orthodoxe Realprasenz oder lutherische Konsubstantiation?
Die orthodoxe Theologie erklért nicht die Modalitat der Realprasenz Christi im
Abendmahl®®, sondern nimmt sie als Selbstverstandlichkeit des Seins an. Jedoch
aufgrund der Tatsache, dass man in der orthodoxen Theologie die
Transsubstantiation, die absolute Wesensverwandlung der eucharistischen
Elemente und das Aufhoren derselben (Elemente) in ihrer Essenz zu existieren,
nicht annimmt®°, jedoch andererseits von der neuen eschatologischen (verklarten)
Qualitat der Elemente nach der Verwandlung spricht®!?, bleibt die Mdoglichkeit
einer Koexistenz der eucharistisch veranderten Elementen mit dem wahren Leib
und dem wahren Blut Christi offen, was Luther und die orthodoxe Position sehr
nahe bringt. Wiederum dient hier die Wirklichkeit der Menschwerdung als
Grundlage fir abendmahlstheologische Gemeinsamkeiten, denn der eucharistische
Prozess der Verwandlung konnte hier nach dem Paradigma der unio hypostatica,

308 \V/gl. Romano Guardini, Systembildende Elemente in der Theologie Bonaventuras,

Leiden, 1964, S. 62 u. 64.
309 V/gl. Johannes von Damaskus, Genaue Darlegung des orthodoxen Glaubens (Expositio

fidei), IV, Kap. 13, ,,Von den heiligen, makellosen Mysterien des Herrn®, {ibers. v. Dionys
Steinhofer, in: BKV, 1. Reihe, Bd. 44, Miinchen 1923. Hier sagt Johannes von Damaskus
Folgendes: ,,.Der Leib ist wahrhaft mit der Gottheit vereint, der Leib aus der Heiligen
Jungfrau, nicht als ob der [in den Himmel] aufgenommene Leib vom Himmel herabkéme,
sondern weil das Brot und der Wein selbst in Leib und Blut Gottes verwandelt wird. Fragst
du aber, wie es geschieht, so gentgt dir zu horen, dass es durch den Heiligen Geist
[geschieht]. So bildete auch der Herr aus der heiligen Gottesgebéarerin durch den Heiligen
Geist fir sich und in sich Fleisch. Und mehr wissen wir nicht, als dass das Wort Gottes
wahr und wirksam und allméchtig ist, das Wie aber ist unerforschlich®.

310 J, D. Zizioulas, ,,Die Eucharistie in der neuzeitlichen Orthodoxen Theologie®, in: Die

Anrufung des Heiligen Geistes im Abendmahl, hg. v. Aussenamt der EKD, Frankfurt,
1977, S. 168. Zizioulas zeigt hier in Bezug auf ,uetaforn”, dass dieser Terminus,
»abgesehen von der Aussage, dass es Verdnderung der Elemente stattfindet, keinen
weiteren konkreten Gehalt in der neuzeitlichen orthodoxen Theologie hat*.

311 D, Staniloae, Die Eucharistie als Quelle des geistlichen Lebens, Luther Verlag, Kéln,
1979, S. 13 — 14. Hier spricht Vater Staniloae von einer Verklarung der Elemente als Folge
der Verwandlung. Die Gestalten der Elemente bleiben nach der Verwandlung erhalten,
jedoch ihr Wesen wird in den Leib und das Blut Christi verwandelt. Dies fiihrt nicht zu
einer Vernichtung des Wesens der Elemente, sondern zur Erflllung ihrer eschatologischen
Bestimmung (das betrifft die ganze Schdépfung): Verklarung in Christus.
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mit den spezifisch systematischen Einschrankungen®'?, verstanden werden: zwei
Naturen (Gott und Mensch) — zwei Naturen (gott-menschlicher Christus und
materielle Elemente), ein Christus (nach der Geburt) — ein Christus (nach
Verwandlung), Vergottlichung der menschlichen Natur — Verklarung der
Elemente.

Daraus konnte man schlieBen, dass die Menschwerdung Gottes, samt ihren
Kernaspekten (Zwei-Naturen-Lehre, Verg6ttlichung der menschlichen Natur,
Wiederherstellung der menschlichen Natur, etc.) auf systematischer Ebene als
zentraler Ausgangspunkt fir die relevantesten Ubereinstimmungen der christlich
Okumenischen Theologie verstanden werden kann. Betrachtet man die
Menschwerdung Gottes jedoch auf einer ethischen Ebene (ohne diese strikt von
der systematischen zu trennen), dann ist die Menschwerdung der kenotische Akt
Gottes per excellence. Somit bietet die Menschwerdung Gottes den 6kumenischen
Anstrebungen sowohl die theologische Prédmisse als auch das ethische Verhalten
der Selbstlosigkeit an.

312 Trotz der obengenannten Parallele zwischen Menschwerdung und Brotwerdung sollte

man sich von den Einschrénkungen dieses Vergleichs bewusst sein. Hierzu zéhlt z. B. die
Einmaligkeit der Menschwerdung im Vergleich mit der wiederholten eucharistischen
Verwandlung.
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Abstract:

The study traces the origins, activity and Orthodox confession of the Italian monk
Nicephorus the Hesychast (1215/1220-1290/1300) — known as the author of a
famous apology of the psycho-physiological method of the Hesychast prayer —
during the resistence of the Byzantine monks of Mount Athos against the papal
Union of the Churches decreed at the Second Council of Lyon (1274) and
supported by the Byzantine emperor Michael VIII Palaiologos (1259-1281).
Translating in Romanian in Sibiu the Triads of St Gregory Palamas, D. Staniloae
published in 1932-1933 and in 1938 an important passage which permitted an
important revision of the image of Nicephorus’ life and Hesychast activity
sketched by St Nicodemus the Hagiorite in Philokalia (1782). Interpreting
Nicephorus’ anti-Unionist resistence Fr D. Staniloae connected it with the popular
story of martyrdom of the Athonite monks opposed to the Union of Lyon
published by Uspensky in 1892. This is the image of Nicephorus the Hesychast
also in the seventh volume of the Romanian Filocalia published by Fr D. Staniloae
in 1977. In 1976 V. Laurent published the important text of the dogmatic
discussion of Nicephorus with the Papal legate Tomasso Agni who presided in
1276 his trial in Acre, the last Crusader fortress in Palestine. Both documents
translated and commented here allow an accurate image of the Athonite monk
Nicephorus the Italian not only as a famous Hesychast, but also as an Confessor of
the Orthodox faith in the troubled final years of the 13th century.
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|

Cunoasterea stiintifica a isihasmului bizantin in prima jumatate a secolului XX s-a
datorat in marea ei parte activitatii, si competitiei, intre cele doua institute pentru
cunoagterea Rasaritului crestin infiintate in scopuri unionist-misionare la sfarsitul
secolului XIX si inceputul secolului XX. Este vorba, mai inti, de institutul creat
Tn 1895 la Kadikdy (fostul Chalcedon), suburbie a Istanbulului de pe malul de est
al Bosforului, de monahii augustinieni apartinand Congregatiei Asumptionistilor,
institut care intre anii 1897 si 1941 a editat revista Echos d’Orient™; iar, mai apoi,
de Institutul Pontifical Oriental creat la Roma si condus de iezuiti, care intre 1923
si 1934 au editat periodicul Orientalia Christiana®®®.

Tn 1901-1902, Jean Bois publica In Echos d’Orient patru importante studii de
premiera consacrate inceputurilor isihasmului si controversei isihaste din secolul
XIV .2 Tonalitatea apologeticd a investigatiei era proclamata deschis incd de pe
prima pagind: obiectivul marturisit era elucidarea lungii dezbateri din Biserica
bizantina generata de ,,foarte curioasa si interesant de studiat problema” ridicata de
,foarte ciudata teorie mistica” a isihastilor athoniti care ,,pretindeau sa ajunga la o
vedere sensibila a divinitatii printr-un procedeu analog, daca nu identic, cu cel pe

314 Devenitd in 1943 Revue d’études byzantines si aparuta pana in 1947 la Bucuresti —

unde s-a mutat in 1937 ca Institut Francez de Studii Bizantine institutul asumptionistilor
pana la expulzarea in 1947 a monahilor romano-catolici din Romania sovietizatd —, iar
din 1948 si pana astazi la Paris. Pentru detalii, cf. volumul de studii editat de M.-H.
Blanchet si 1.-A. Tudorie: L’apport des Assomptionnistes frangais aux études byzantines,
une approche critique (Colloque Bucarest, 25-27 septembre 2014) (Archives de L'Orient
Chretien 21), Paris, 2017.

315 Devenit din 1935 Orientalia Christiana Periodica si apirand la Roma pana Astazi.

Pentru detalii, a se vedea volumele de studii aparute cu prilejuri comemorative: 1l 75°
anniversario del Pontificio Istituto Orientale, Atti delle celebrazioni giubilari 15-17
ottobre 1992, Roma, ed. R.F. Taft si J.L. Dugan (Orientalia Christiana Analecta 244),
Roma, 1994, si Da Benedetto XV a Benedetto XVI, Atti del simposio del 90° anniversario
della Congregazione per le Chiese Orientali e del Pontificio Istituto Orientale, Roma, 9
nov. 2007, ed. E.G. Farrugia (Orientalia Christiana Analecta 284), Roma, 2009.

316 J. Bois, ,,Les hésychastes avant le XIV® siécle”, Echos d’Orient 5 (1901), p. 1-11;

,,Grégoire le Sinaite et I’hésychasme a 1’ Athos au XIVe® siécle”, ibid., p. 65-73; ,,Les débats
de la controverse hésychaste”, ibid., p. 353-362, si ,,Le synode hésychaste de 13417, ibid. 6
(1902), p. 50-60.
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care-1 folosesc fachirii Indiei pentru a-si procura desfatata odihnd a nirvanei”, o
teorie In care speculatii subtile despre relatia dintre esenta divina si atributele ei s-
ar amesteca cu ,,practici de un realism grosolan”®’. Concluzia studiului e ci in
teoria mistica a isihastilor poate fi recunoscuta ca neindoielnica dubla influenta —
semnalata inca de adversarii lor din secolul XIV, Varlaam Calabrezul si Nichifor
Gregoras — a mesalianismului (si bogomilismului) si a teoriilor mistice ale lui
Simeon Noul Teolog.*!® Era vorba de faimoasa ,,metoda” psihofizica de rugiciune
denuntatd ca ,,omfalopsihism” de Varlaam si Gregoras, si care descrie ,,practica
absurda si grosoland a contemplativilor de la Atos, care evoca trucurile hipnotice
ale fachirilor indieni”. Aceasta , metodd” n-ar putea avea drept autor pe Simeon
Noul Teolog, ale carui scrieri autentice (inedite Tnca in 1900) atestd o ,,mistica
rafinatd si profunda”. Isihastii din secolul XIV au plecat insa de la insistenta
acestuia pe necesitatea experientei luminii divine, teoria lor misticd putand fi
considerata drept ,,0 exagerare si o deviere a unor tendinte mistice repuse la loc de
cinste Tn monahismul grec cu trei secole Tnainte de celebrul mistic Simeon cel
Tandr, egumen la Sfantul Mamas” din Constantinopol.®*® Aceastd lumina divina de
care vorbea Simeon a ajuns sa ,bantuie creierele singuraticilor contemplativi”
athoniti care ,,pentru a-si procura vederea ei infailibila s-au dedat in ignoranta si
naivitatea lor” ,practicilor” descrise in ,,metoda” psihofizica, ,1incoltite fard
indoiald intr-un creier bolnav” 32

Convingerea cd istoria isihasmului trebuie sa inceapa cu studierea si editarea
scrierilor lui Simeon Noul Teolog au avut-o atat asumptionistii de la Kadikoy —
Louis Petit (f 1927), intemeietorul revistei Echos d’Orient, pregitea o editie a
scrierilor simeoniene —, cat si iezuitii de la Institutul Pontifical Oriental din
Roma. Tn 1928, Irénée Hausherr SJ (1881-1978) a publicat in Orientalia
Christiana editia ,,Vietii” lui Simeon Noul Teolog scrisa de ucenicul sdu, Nichita
Stithatos, dupa ce in 1927 editase critic tot aici textul bizantin al controversatei

317 Echos d’Orient 5 (1901), p. 1.

318 |bid., p. 11.

319 |bid., p. 9.

320 |pid., p. 11. J. Bois nu facea in 1901 decadt sa rezume judecdtile similare ale

dominicanului Francois Combefis (1605-1679) din prefata la editia sa din 1672 a tratatului
antipalamit al lui Manuel Calecas (f 1410), reeditat in PG 152, 257-284, mai ales col. 280—
283. Combefis exprima la randul sdu rezervele similare exprimate de contemporanul sau,
eruditul grec unit din Chios, Leo Allatius (1586-1669), devenit prefect al Bibliotecii
Vaticanului, in ,,diatriba” sa din 1664 despre scrierile diversilor ,,Simeoni” bizantini, reed.
PG 120, 287-317. Pentru Allatius, ,verum tamen Similum errorum ac haereseon
[Palamicarum] fuit iste Symeon” (col. 315).
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,metode de rugiciuni isihaste” atribuite Noului Teolog®* urmat de acela al
faimosului al cincilea ,,discurs etic” simeonian, autentic, despre necesitatea vederii
lui Dumnezeu inca din viata aceasta. Textul ,,metodei” era prefatat de un amplu
studiu introductiv 1n care profesorul iezuit reafirma teza lui J. Bois si F. Combefis:
desi nu poate fi autorul ,metodei”, ,,un rezumat al spiritualitatii sinaite si o
deformare a acesteia”, prin teoria sa misticd Simeon Noul Teolog a contribuit la
difuzarea ei”*?2. In realitate, ,,un rezumat al spiritualitatii sinaite”, teza ilustrata de
numeroasele paralele cu ,,Scara” lui loan Scararul si cu scrierile filocalice ale
monabhilor sinaiti Filotei si Isihie, ,,metoda” pseudo-simeoniand este totusi prima
expunere a metodei isihaste de rugaciune. Inventia acesteia, editorii Philokaliei ar
atribui-o explicit monahului bizantin din secolul XIV Nichifor, autor al unui
faimos ,,Cuvant despre trezie si paza inimii”®?®, care contine o altd descriere a
procedurii ei psihofizice. In opinia parintelui Hausherr, Pseudo-Simeon si Nichifor
ar fi fost de fapt unul si acelasi personaj si cele doua scrieri — methodos si logos
peri népseos — ar fi de fapt la origine un singur tratat®?* separat ulterior de copistii
bizantini. Tntr-o mica ,,notd despre inventatorul metodei de rugiciune isihasta”
publicatd in 1930°%, profesorul iezuit credea ca ar fi gasit si dovada concretd a
ipotezei sale in doua manuscrise (Vatic. 740 si Panteleim. 571), unde s-ar putea
vedea ca e vorba de o eroare de diviziune a textului unui singur tratat. Ceea ce 1l
determina sd anunte ca pe un castig definitiv descoperirea numelui si calitatii
inventatorului metodei de rugiciune isihaste in persoana lui Nichifor, monahul pe
care editorii Philokaliei — mai precis tanarul Nicodim Aghioritul — il prezinta ca
profesor de filozofie ascetica al lui Grigorie Palama.3?® Philokalia reveleaza astfel

3211, Hausherr, ,,La méthode d’oraison hésychaste”, Orientalia Christiana 9:2 (1927), p.
100-202, textul critic al ,,metodei” la p. 150-172. Este vorba de textul bizantin original al
»metodei sfintei rugdciuni si atentii” publicat in Philokalia, Venetia, 1782, p. 1178-1185
(text reluat in PG 120, 701-710) doar intr-o parafraza in greaca populard. Traducerea
romaneasca a textului bizantin, de pr. prof. D. Sténiloae, Filocalia, vol. VIII, 1979, p. 528-
540.

322 1, Hausherr, ,,La méthode...”, p. 129.

323 Philokalia, 1782, p. 868-876 si de aici PG 147, 945-966 impreuna cu traducerea latinad
care Insotea prima editie a ,,cuvantului” lui Nichifor realizata de iezuitul Pierre Poussines
(1609-1686) in finalul antologiei de opuscule grecesti Thesaurus asceticus sive Syntagma
opusculorum octodecim a graecis olim Patribus de re ascetica scriptorum, Toulouse,
1684, p. 404—434. Trad. rom. pr. prof. D. Staniloae, Filocalia, vol. VII, p. 1977, p. 11-32.
324 [, Hausherr, ,,La méthode...”, p. 133.

325 1. Hausherr, ,,Note sur I’inventeur de la méthode d’oraison hésychaste”, Orientalia

Christiana 10:3 (1930), p. 179-181.
326 Philokalia, 1782, p. 867 (si PG 147, 944):
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faptul si ,,mai picant” ca acest important personaj ,care a inzestrat Biserica
rasariteand cu celebra metoda «stiintifica» de rugéciune” isihasta ,,$i prin aceasta a
redeschis pentru intreaga lume ortodoxa ecluzele misticii era prin nastere si prin
educatie ... un latin3%,

Asumptionistii, rivali ai iezuitilor Tn studierea Rasaritului ortodox, au reactionat
critic la editiile si teoriile parintelui Hausherr. Au facut-o mai intai prin lunga
recenzie criticd a editiei ,,Vietii” Iui Simeon Noul Teolog facutd de Vitalien

,Preacuviosul parintele nostru Nichifor, care a savarsit alergarea luptelor ascetice in
muntele cu numele sfinteniei al Athosului, inflorind cu putin inainte de anul 0 mie trei sute
patruzeci, a fost povatuitor si initiator in tainele celor mai inalte discipline ale filozofiei
ascetice al lui Grigorie [Palama] al Tesalonicului, cum da marturie despre el chiar acesta
insusi. Si ocupandu-se cu isihia lipsitd de griji si ajuns acum unit cu sine insusi, s-a unit in
chip de nespus cu ce e mai nalt si supralumesc din cele dorite si plecand de aici patimea in
chip fericit luminarea enipostaticd a harului in inima. Umplandu-se, asadar, de aici in chip
bogat primul el insusi la imitarea de neimitat si darul indumnezeitor al Indumnezeirii,
fericitul ni l-a transmis si nouad in chip parintesc si generos prin aceasta mica truda a lui de
fata, dacd am dori sa ne facem vrednici de cinstiri egale cu el. Culegand in el citatele care
vorbesc despre atentie si rugaciune din biografiile sfintilor parinti si addugandu-le de la
sine si metoda cu adevérat naturala si stiintifica, cum n-ar putea-o intelege mai bine cineva,
a adunarii mintii nduntrul inimii prin inspirarea aerului pe nari si invocarea in ea a lui
«Doamne, lisuse», a Intarit pentru cei care voiesc sa se mantuiascad un fel de etalon foarte
exact al sfintei trezii si un fel de scara a rugaciunii curate si lipsite de vagabondaj, precum
si al celor bune care izvorasc din ea, confectionandu-l el Tnsusi primul ca un ou Beseliel
[¢f: Ies 31, 2 s.u.] prin dulgheria Duhului. Urcati deci, urcati, cati aveti dorinta sa locuiasca
in voi Hristos si vreti sa fiti schimbati la chip intr-o icoana a Duhului din slava in slava [2
Co 3, 18] si drept urmare sa fiti indumnezeiti si invredniciti de luminoasa mostenire a celor
mantuiti.”

Tot ca profesor de isihasm al lui Grigorie Palama il prezinta Nicodim Aghioritul si pe
Teolipt al Filadelfiei (ibid., p. 853):

,»Cu adevarat marele luminator al Filadelfiei Teolipt a inflorit in timpul lui Andronic al
doilea Paleologul in jurul anului o mie trei sute doudzeci si cinci. Ducand mai intai viata
asceticd anahoretica In Muntele sfinteniei si de aici primind ulterior prezidarea Bisericii
Filadelfiei, devine povatuitor si initiator/mistatog in taina disciplinelor celor mai frumoase
ale sfantului Grigorie [Palama] al Tesalonicului; fiindca 1-a initiat pe acela in sfinta trezvie
si in rugaciunea mintii inca pe cand acela se afla in cele ale lumii, cum se cuprinde in
«Viata» acestui Grigorie scrisd de Filotei patriarhul. Cuvantul de fata trudit de el, care e o
regula excelenta si un canon exact al lucrarii meditarii ascunse in Hristos, a fost aici aldturi
de celelalte impreund cu capitole care-i urmeazd compuse excelent cu intelesuri
dumnezeiesti si puritatea exprimadrii, pentru ca sunt folositoare si remarcabile ca nimic
altceva pentru cei care se sdrguiesc sa stringd pe scurt disciplina cu intelepciune
dumnezeiasca a filozofiei duhovnicesti.”

327 1. Hausherr, ,,Note sur I’inventeur de la méthode...”, p. 181.
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Laurent (1896-1973)%%, iar apoi prin doud note critice cu privire la ,,originile
metodei de rugdciune isihaste” publicate de severul polemist si eruditul dogmatist
asumptionist Martin Jugie (1878-1952). Tn cea dinti®*® asumptionistul a respins,
mai 1intdi, categoric ca imposibil de sustinut ipoteza propusa de 1. Hausherr:
,methodos” si ,,logos” sunt doud opuscule absolut distincte in toate manuscrisele
si ca atare au fost scrise de doi autori total diferiti. Apoi, cu toate eforturile lui
Hausherr de a-1 scuti pe Simeon Noul Teolog de ,,paternitatea compromitatoare” a
,metodei” isihaste de rugdciune, mistica acestuia continud si fie ,presaratd cu
grave erori dogmatice”, din ea nefiind deloc absenta ,,inspiratia mesaliand”. O
lectura atenta a Philokaliei arata ca si Nicodim Aghioritul ,s-a inselat in chip
straniu” si inexplicabil atunci cind, in notita introductiva®?, il prezinta pe Nichifor
monahul ca trditor inainte de 1340 si ca dascalul de filozofie ascetica al lui
Grigorie Palama (1296-1359). Nicodim si-a dat el insusi ,,0 dezmintire flagranta”
o sutd de pagini mai Tncolo®! unde e contrazis chiar de Grigorie (Palama) al
Tesalonicului. Adresandu-se lui Varlaam in finalul unuia dintre tratatele scrise in
apararea isihastilor (Triade I, 1, 12) publicat in Philokalia, Grigorie Palama scrie:

Stii doar ,,Viata” sfantului Simeon Noul Teologhisitor, care a aproape toatd o
minune si a fost slavitdi de Dumnezeu prin minuni dincolo de fire, precum si
scrierile lui, pe care n-ar gresi cineva fatd de ce e cuvenit daca le-ar numi scrieri
ale vietii; cunosti si pe acel cuvios Nichifor care, traind timp de multi ani in
pustietate si linigtire/isihie, dupd care s-a retras in partile cele mai pustii ale
Sfantului Munte ocupéndu-se de sine insusi, culegand din toate graiurile parintilor
ne-a predat faptuirea lor trezitoare®*?. Si ce vorbesc de sfintii din vechime? Caci
barbati care au dat cu putin Tnainte de noi marturie martiricd si au fost dovediti a fi
in puterea Duhului ne-au predat acestea si ni l-au proclamat pe Teologhisitorul
acesta ca pe un teologhisitor adevarat si vazator foarte sigur al adevarului tainelor
lui Dumnezeu. Ai auzit de acel Teolipt purtand Tn chip potrivit acest nume, intai-
statatorul Filadelfiei, sau mai bine zis care din aceasta a luminat lumea ca dintr-un
sfesnic? de acel Atanasie care pentru ani nu putini a impodobit scaunul patriarhal
[al Constantinopolului] si ciruia Dumnezeu i-a cinstit si racla? de acel Nil dintre
italieni, imitatorul zelos al marelui Nil? de Seliotis si Elia, care nu erau cu nimic
mai prejos decat acela? de Gavriil si Atanasie [Lipentrinos], invredniciti si de

328 Echos d’Orient 28 (1929), p. 431-443,
329 M. Jugie, ,,Les origines de la méthode d’oraison des hésychastes”, Echos d’Orient 30

(1931), p. 178-185.
330 Philokalia, 1782, p. 869.

31 |bid., p. 961.

332 Tén néptiken praxin.
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harisma profetiei? Ai auzit negresit de toti acestia si de multi altii dinainte de ei,
impreund cu ei si de dupd ei, care-i laudad si-i indeamna pe cei care vor sa tina
predania aceasta, pe care noii dascali ai linistirii/isihiei, care nu stiu nici méacar
urmd de isihie si nu poviatuiesc din experientd, ci din vorbarie, incearca sia o
anuleze, sa o schimbe si sd o faca de nimic spre nici un folos al celor care-i
asculta. Noi insa am vorbit personal cu sfintii aceia si ne-am folosit de ei ca de
niste invatatori.*

Acest pasaj arata limpede ca Simeon si Nichifor nu erau deloc contemporanii lui
Palama, ci erau ,sfinti din vechime”. Din faptul cd nici un manuscris al
»Cuvantului despre trezie” al monahului Nichifor nu e anterior secolului XIV, M.
Jugie se declara de acord cu presupunerea formulatd de Poussines in 1684 potrivit
careia Nichifor monahul a triit cel mai probabil in secolul XII sau cel mai tarziu la
inceputul secolului XIII (p&nd in jurul anului 1200). Studierea manuscriselor
bizantine mai aratd cd asa-zisa ,,metoda” continand ,,bizarul procedeu fizic al
isihagtilor” este mult mai veche decat secolul XIV, cd ea cunoaste mai multe
forme si nu este atribuitd unui singur si acelagi autor; manuscrisele atesta ,,patru
variante”: cea atribuitd lui Simeon Noul Teolog, databila la Tnceputul secolului
XI1I, una atribuita lui Ioan Gura de Aur, databild in cursul secolului XII, cea a lui
Nichifor monahul, databila la sfarsitul secolului XII sau inceputul secolului XIII,
si cea a lui Grigorie Sinaitul, databild in primele decenii ale secolului XIV. In
orice caz, verdictul polemistului si apologetului romano-catolicismului scolastic
este transant: aceste date sunt semnificative si demonstreaza ca, odatd cu ruptura
Résaritului de Roma prin schisma in secolele XI si XIII, iIn monahismul grec a
patruns si odatd cu monabhii isihasti a devenit endemica si ,,0 falsd mistica”, pe care
autoritatile bisericesti bizantine nu s-au ingrijit deloc sd o extirpe; ,iar cand
Varlaam a scos-o la lumina zilei, el a fost blamat ca un indiscret care a indraznit sa
se amestece unde nu-i fierbe oala*,

Cinci ani mai tarziu, M. Jugie a revenit cu o rectificare privitoare la monahul
Nichifor.®*® Prilejul acestei revizuiri i-a fost oferit de ,,un foarte interesant pasaj al
lui Palama publicat in 1932—1933 de dl Nicolae Colan” dupa codicele Coislin.
100, pe care asumptionistul il republicd in original si cu traducere franceza in
scurtul sdu articol. M. Jugie comite 1nsa aici o eroare, atribuind lui Nicolae Colan,
rector pe atunci al Academiei Teologice ,,Andreiane” din Sibiu, in al carei

333 Philokalia, 1782, p. 968 si PG 150, 1117-1118. Ed. critica: Grégoriou tou Palama

Syngrammata, t. I, Tesalonic, 1962, p. 404-405. Traducerea mea.
334 M. Jugie, ,,Les origines de la méthode d’oraison...”, p. 185.

335 M. Jugie, ,,Note sur le moine hésychaste Nicéphore et sa méthode d’oraison”, Echos
d’Orient 35 (1936), p. 409-412.
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»Anuar” era publicat pasajul®*, meritul editrii respectivului pasaj. In realitate,
editorul era tanarul profesor Dumitru Staniloae (n. 1903) si acest pasaj era editat
de el in introducerea la traducerea romaneasca — prima traducere ntr-o limba
moderna facuta dupa fotografiile codicelui Coislin. 100 din Biblioteca Nationala a
Frantei — a doua tratate: despre rugéciune si despre lumina (Triade I, 2 si 3), din
prima dintre cele trei triade scrise de monahul athonit Grigorie Palama in apararea
isihastilor in 1336, 1338 si 1340 (cele doua tratate vor fi republicate in anexa
monografiei despre sfantul Grigorie Palama publicate de pr. Dumitru Staniloae tot
la Sibiu in 1938).

Cuprins in Triade Il, 2, 3, pasajul editat Tn originalul bizantin de Dumitru
Staniloae Tn 1932-1933 si republicat de Martin Jugie in 1936 era acesta:

Mai mult 1nsa decat impotriva tuturor [Varlaam filozoful] iti dezlantuie neretinut
puterea cuvantului impotriva celor scrise despre rugaciune de Nichifor evlaviosul
si marturisitorul, de Nichifor care a marturisit frumoasa marturie [cf. 2 Tim 6, 13]
si din pricina ei a fost condamnat la exil de intaiul imparat Paleolog [Mihail V1],
care a gandit cele ale latinilor, de Nichifor care-si trage neamul dintre italieni, dar
a condamnat cacodoxia lor si a venit la Bisericad ortodoxa de la noi, care impreuna
cu patria sa a tagaduit si cele parintesti si a socotit-0 Mai atractivd pe a noastra
decat pe a lui din pricina cuvantului adevarului care-si croieste la noi calea dreapta
[cf. 2 Tim 2, 15]; si venind in ea si-a ales viata cea mai riguroasa, adica pe cea
singuratica, iar drept loc de locuire pe cel numit cu numele sfinteniei, dorind
inflacarat sa traiasca la hotarul dintre lume si cele de dincolo de lume — Athosul e
acesta, vatra virtutii! — si aici s-a aratat mai intai stiind sa se lase condus in chip
frumos, supunandu-se celor mai renumiti parinti; si dandu-le timp Tndelungat
proba smereniei lui primeste in schimb de la ei experienta mestesugului
mestesugarilor, adica cel al isihiei, si devine conducator peste cei dezbricati in
lumea gandirii lor pentru lupta cu duhurile rautatii [cf. Ef 6, 12]. Pentru acestia a
facut o culegere de explicari ale parintilor, culegere care antreneaza in vederea
luptelor, dispune modurile intrecerilor, aratd dinainte premiile si descrie cununile
biruintei; dupd care, pe langd acestea, fiindca-i vedea pe multi din Incepatori
neputandu-si stapani nici macar modest nestatornicia mintii, le prezinta si un mod
prin care sd-si stdvileasca putin multa hoindreald si imaginatiile ei. Dar filozoful
acesta [...] nu se sfieste de acea fericitd marturisire si de exilul sdu din pricina ei,
nu se sfieste nici de tovardsii de exil ai Iui si de cei formati de el in cele
dumnezeiesti, care s-au aratat ,,sare a pamantului” si ,,Jumind a lumii” [Mt 5, 13—
14] si luminatori straluciti ai Bisericii avand cuvantul vietii [cf. Flp 2, 16], adica de
Teolipt, care a luminat ca un fulger In cetatea Filadelfiei ca ntr-un sfesnic, de
Seliotis, povatuitorul monahilor, de Ilie, care a imbratisat pe viatd pustia ca Ilie

336 Anuarul Academiei Teologice ,, Andreiane” IX (1932-1933), p. 8-10.
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profetul, de ceilalti prin care Dumnezeu a impodobit si ridicat din nou Biserica
Sa.337

Din acest pasaj, Scrie apoi asumptionistul Jugie, rezultd limpede ca monahul
Nichifor a tradit nu in secolul XII si la inceputul secolului XIII, viata sa intinzandu-
se de fapt pe parcursul intregului agitat secol XIII. Nichifor apare aici ca lasdndu-
si patria, Italia, si retragandu-se la Athos, mai intdi ca simplu monah, apoi ca
povatuitor duhovnicesc al multor monahi, pentru care a compus un mic tratat
isihast in care a strans o serie de marturii ale parintilor anteriori adaugandu-le
faimoasa metoda psihofizica. In timpul persecutiilor din 1274-1282 ale lui Mihail
VIII Paleologul impotriva adversarilor ,,unirii” de la Lyon, Nichifor a fost exilat
din Athos, in timpul exilului intalnindu-se cu tanarul diacon Teolipt din Niceea,
devenit ulterior mitropolit al Niceii si povatuitor in isihasm al tanarului Grigorie
Palama. ,,Se poate conchide ca a parasit aceastd lume la sfarsitul secolului XIII,
cand Grigorie Palama — nascut la sfarsitul Iui 1296 sau inceputul lui 1297 — nu
vazuse incd lumina zilei sau tocmai se ndscuse.”*® Afirmatiilor lui Grigorie
Palama, asumptionistul Martin Jugie crede 1n final ca trebuie sa li se puna ,,doar o
singurd surdind”: mai degraba decat un ,,transfug de la Biserica catolica”, ca un
italian catolic convertit la Ortodoxia bizantina, Nichifor a putut fi foarte bine — la
fel ca si Varlaam din Calabria®® — s3 fi apartinut uneia dintre numeroasele
mandstiri de rit bizantin din Calabria supuse jurisdictional Bisericii Romei si
ierarhiei latine, dar continudnd sd-si pdstreze nu numai ritul, dar si Simbolul de
credinta al Bisericii constantinopolitane. ,,Refuzdnd sd adere la deciziile
conciliului de la Lyon, monahul Nichifor nu va fi facut decat sa persevereze in
doctrina fotiand a purcederii Duhului Sfint numai din Tatél, doctrind primitd din
tinerete.”%*

Doi ani mai tarziu, in 1938, aparea la Sibiu monografia istorica despre viata si
invatatura sfantului Grigorie Palama scrisda de parintele profesor Dumitru
Staniloae.**! Cartea teologului sibian se voia o replica ortodoxd datd monografiei
anterioare publicate de Martin Jugie in doua extinse si erudite articole critice dintr-

337 Triade 11, 2, 2-3. Traducerea mea dupa textul din Syngrammata, t. I, 1962, p. 508-509.
338 M. Jugie, ,,Note sur le moine hésychaste Nicéphore...”, p. 410.
339 Cazului acestuia M. Jugie 1i va dedica un articol edificator in acest sens: ,,Barlaam est-il

né catholique?”, Echos d’Orient 39 (1940), p. 100-125.
340 M. Jugie, ,,Note sur le moine hésychaste Nicéphore...”, p. 412.

341 Prot. Dr. D. Staniloae, Viata si invatatura Sfantului Grigorie Palama — cu trei [patru]

tratate traduse (Seria teologicd, nr. 10), Sibiu, 1938, 249 + CLX p.; recenzata critic prompt
de asumptionistul Jean Gouillard (1910-1984) in Echos d’Orient 37 (1938), p. 447-455.
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un dictionar teologic international de referinti®*??, in care ,,palamismul”, judecat

dupa etaloanele scolastice stricte ale doctrinei tomiste despre Dumnezeu, era taxat
deschis drept ,erezie” teologica rezultat inevitabil, la fel ca ,falsa mistica
isihasta”, al rupturii Bisericii bizantine rasaritene de Biserica Romei. Un capitol
consistent al monografiei este dedicat controversatei teme a rugdciunii isihaste.3*,
Pr. D. Staniloae preia si dezvoltd pe larg teza formulatd de M. Jugie in articolul
sdu din 1931, potrivit caruia avem de-a face de fapt cu ,,un singur metod” de
rugiciune transmis Tn manuscrise in patru variante: cea mai veche, datand probabil
de la inceputul secolului XI si atribuitd sfantului Ioan Gura de Aur, se mentine in
consideratii generale: exprimatd in intregime de Simeon Noul Teolog, metoda
isihastd a fost explicatd de doud ori, si anume de Nichifor monahul (aparat de
Grigorie Palama) si de Grigorie Sinaitul.

Pentru detalii privitoare la rugiciunea inimii, parintele Staniloae trimite intr-0
notd®* la ,.explicatiile luminoase” oferite de dl Nichifor Crainic in cursul de
teologie mistica tinut in 1935-1936 la Facultatea de Teologie din Bucuresti tinand
sd mentioneze ca: ,,Tot la dl N. Crainic am vazut recent un manuscris complet al
Filocaliei, tradusa in romaneste de ucenicii lui Paisie Velicikovski probabil.”

E trecuta apoi In revista dezbaterea din 1930-1931 dintre I. Hausherr si M. Jugie
cu privire la relatia dintre Simeon Noul Teolog si Nichifor; concluziile ambilor
savanti erau invalidate de faptul ca nici unul n-a stiut de pasajul lamuritor al lui
Grigorie Palama publicat in ,,Anuarul” din 1932—-1933, si republicat de parintele
Staniloae in monografia sa**® pentru a-l face mai accesibil.

Intr-o alta notd®*, parintele Stiniloae mentioneazi ci dupa ce a primit textul
publicat in ,,Anuar”, ,,insusi parintele Hausherr mi-a comunicat intr-o scrisoare ca
nu mai sustine cd metodul lui Simeon Noul Teolog face parte din scrierea lui
Nichifor Monahul: «La piéce que vous versez au dossier de Nicéphore le moine
est précieuse. Vous pouvez étre assuré que je ne songe pas a vous contredire.
L’opinion que j’ai émise sur le methodos tés hieras proseuches ne paraissait
probable. VVotre découverte indique une autre direction a suivre.»”

Pasajul din Grigorie Palama republicat permite clarificari definitive cu privire la
Nichifor monahul: contrar celor afirmate de Nicodim Aghioritul in nota biografica
din Philokalia, Nichifor monahul n-a putut fi povatuitorul direct a lui Grigorie

342 Dictionnaire de théologie catholique XII/2, 1932, col. 1735-1776: ,Palamas,

Grégoire”, si col. 1777-1814: , Palamite, controverse”.
343 D, Staniloae, Viata..., p. 42-64.

344 |bid., p. 51, n. 1.
345 |bid., p. 54-57.
346 |bid., p. 61, n. 2.
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Palama, pentru care era un ,,sfant din vechime”; a fost povatuitorul in isihasm al
tandrului Teolipt in timpul exilului lor din cauza rezistentei marturisitoare a
Ortodoxiei in fata ,,unirii” de la Lyon promovate de Mihail VIII Paleologul.
Coroborand datele din panegiricul lui Teolipt, parintele Dumitru Stiniloae
stabileste exact ca datd a nasterii acestuia anul 1250, iar pentru Nichifor ca datd a
nasterii anul 1215, iar a stabilirii la Athos cel tarziu 1260.%*" Iar ca dovada a
persecutarilor athonitilor trimite in nota, desi poarta mai toate datele gresite (1288,
1245), la ,,povestirile pastrate 1n scris la Athos si publicate de P. Uspenskij despre
cruzimile sdvarsite asupra monahilor din Athos de trimisii Tmpératului Mihail
Paleologului si de ai papei”3#.

Aceleasi date si elemente se regasesc concentrate de parintele Dumitru Staniloae si
in ,scurta notd biograficd” de trei pagini despre ,Nichifor din Singuritate”
(1215/1220-1290/1300) care prefateaza traducerea romaneasca a ,,Cuvantului” sau
»despre rugidciune, trezvie si paza mintii” publicat in 1977 in deschiderea
volumului VII al Filocaliei romanesti.3*

In momentul redactirii notei biografice despre Nichifor isihastul si marturisitorul,
parintele Dumitru Staniloae nu avea insd cum sa fi cunoscut publicatia postuma a
asumptionistului Vitalien Laurent, decedat la Paris in 197330, Editatd in 1976 de
colegul si colaboratorul sau, asumptionistul Jean Darrouzes (1912-1990), aceasta
edita sub titlul ,,dosarul grec al unirii de la Lyon™**! 27 de documente bizantine
scrise Tn intervalul 1273-1277 si cuprinzand diverse reactii fatd de impunerea
fortatd de imparatul Mihail VIII Paleologul a ,,unirii” Bisericilor proclamata de
papa Grigorie X la conciliul Lyon II din 6 iulie 1274, pe baza semndrii unei
marturisiri de credintd papale dezvoltate din 1267%2. Trei documente publicate
aici veneau sa intregeasca tabloul de fundal doar sugerat de cele doud scurte note
ale sfantului Grigorie Palama prin mentiunea rezistentei antilatine si a actiunilor
sale ca marturisitor al ortodoxiei in criza creatd in acei ani in societatea bizantina.
Doua din ele sunt textele a doua scrisori de viu protest trimise, potrivit editorilor,
in vara anului 1275 de monahii athoniti atdt Tmpdaratului Mihail VIII, cat si

347 |bid., p. 58-59.

348 bid., p. 57, n. 1.

349 Filocalia, vol. VII, Bucuresti, 1977, p. 11-32 Cuvantul si p. 7-10 scurtd nota biografica.
350 Ultima publicatie antumd a lui V. Laurent a fost volumul 4 din seria Les Regestes des

actes du Patriarcat de Constantinople: 4. Les Regestes de 1208 a 1309, Paris, 1971.
351 V. Laurent si J. Darrouzes, Le dossier grec de [’Union de Lyon (1273-1277) (Archives

de I’Orient chrétien 16), Institut Francais d’Etudes Byzantines, Paris, 1976, 611 p.
352 Cf. diac. Ioan I. Icd jr, Canonul Ortodoxiei: Sinodul VII Ecumenic. 2. Definitivand

dogmatic orthodoxia (815-1351), Sibiu, 2020, p. 627-628.
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sinodalilor, care n-au Tnca in fruntea lor un patriarh, asadar inainte de promovarea
in 26 mai a lui loan X1 Vekkos.®® Impiratul negociase cu ierarhia bizantini
acceptarea comuniunii cu Biserica Romei pe baza recunoasterii si aplicarii a trei
puncte privitoare la papalitate: primat — pomenire la liturghie — drept de apel
(proteion — mnemosynon — ekkléton). Patriarhul losif, izolat, si-a dat demisia in 9
ianuarie 1275, iar in 16 ianuarie, ntr-o liturghie celebratd in palatul imperial din
Vlaherne, ,,unirea” a fost proclamatd prin introducerea numelui papei in diptice,
echivalenta cu restabilirea comuniunii. Un ordin imperial (prostagma) a impus
aceastd masura prin lege cu sanctiuni severe in tot imperiul. Cele doud scrisori nu
poarta nici un fel de insemne sau semnéturi care sa arate ca ar fi raspunsuri oficiale
din partea administratiei centrale a Muntelui, ci par sa provind din partea unor
grupuri neprecizate de monahi opozanti fatd de politica oficiala. Tonalitatea lor e
exprimata perfect de suprascrierea scrisorii catre Imparat — scrisoarea catre sinod
ne-a parvenit fard nici un fel de astfel de suprascriere —, care sund astfel:
,»Epistold marturisitoare trimisd de toti monahii aghioriti impdratului Mihail
Paleologul cand acesta se grabea cu toatd puterea sa-i uneasca contrar ratiunii cu
noi pe italieni care ramaneau neindreptati si neschimbati 1n ereziile lor.” Scrisorile
au pasaje comune §i Incearcd sd-i convingd pe Tmparat si pe sinodali de
imposibilitatea acceptarii comuniunii cu papalitatea cat timp aceasta continud sa
sustind Crezul modificat (cu ,Filioque”), azimele si alte practici iudaice sau
disciplinare in dispretul canoanelor vechi ale Bisericii si al mentinerii intacte a
cuvintelor Evangheliilor si ale apostolilor.

Reactia dura a autoritatilor imperiale 1n fata protestelor athonitilor o evidentiazd un
al treilea document, pastrat intr-o antologie de texte antilatine transmisd in doud
manuscrise de secol XVI% si purtdnd suprascrierea: ,,Discutia [dialexis] noastra, a
lui Clement si Nichifor cu legatul despre credinta ortodoxa”, el este publicat de
editori sub titlul ,,Procesul lui Nichifor (sfarsitul lui 1276)”3%®. Introducerea si
finalul textului aratd cd documentul se prezintd sub forma unei scrisori circulare®®
trimise de monahul Nichifor ortodocsilor risipiti si persecutati pentru a-i intari in

353 V. Laurent si J. Darrouzes, op. cit., p. 376-403 citre imparat (nr. 12) si p. 404-423 catre
sinodali (nr. 13); cf. si p. 52-59, discutia editorilor. Epistola catre sinodali, cunoscuta dintr-
un singur manuscris, ¢ editatd prima data aici. Epistola catre imparat este foarte copiatd in
manuscrisele athonite si a fost editata deja in mai multe randuri, de P. Uspenski Tn 1892 si
de Spyridon Lavriotis n 1925.

354 Atheniensis BN 2972, f. 121v-130v cu o lacuna de o foaie, utilizat de V. Laurent si J.
Darrouzes, si un codice n biblioteca Patriarhiei Alexandriei (Alexandrinus Patr. 160)
copiat In 1573 cu un continut identic, dar ramas inaccesibil editorilor asumptionisti.

355 V. Laurent si J. Darrouzés, op. cit., p. 486-507 si 82-88 comentariul editorilor.

356 |bid., p. 83.
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rezistenta antiunionistd printr-o relatare succintd a persecutiilor si o marturiei
pentru ortodoxie date de monahii athoniti culmindnd cu un proces intr-un orag-port
din Palestina prezidat de legatul papal in Orientul cruciat. ,,La prima vedere”,
marturisesc editorii, relatarea ,,nu dadea impresia sa fie un document autentic: pe
langa forma dialogata suspecta prin ea Insdsi ca apartine unui gen literal artificial,
data tarzie a manuscrisului inspird putind incredere.” Cu alte cuvinte, privirii
critice a istoricilor documentul aparea mai degraba o creatie sau prelucrare
ulterioara apartinand literaturii hagiografice sau celei polemice si apologetice
antilatine. Similar, altfel spus, ,relatirilor despre persecutiile lui Mihail VIII la
Athos, ele insele compozitii tarzii in care domnesc neverosimilul si anacronismele,
un talmes-balmes in care se amesteca amintirile anului 1204, ale epocii lui Mihail
VIII, ale invaziei catalane (1307-1309), ale ocupatiei sarbe din 13457%,

V. Laurent si J. Darrouzés fac aluzie la povestirea (diegesis) despre monahii
athoniti martirizati ca urmare a refuzului de a accepta unirea fortatd cu Roma,
relatare de tip hagiografic — si inregistrata ca atare in repertoriul bollandistilor in
Bibliotheca Hagiographica Graeca (BHG 2333) — studiata periodic de
bizantinologi si medievisti, care au Incercat mai intdi (intre 1894 si 1978) sa
identifice in ea ecourile diferitor momente critice din istoria Athosului din secolele
XII-XIV, ca apoi sd elucideze geneza relatdrilor in comparatie cu traditiile
athonite ulterioare®® si semnificatia ei in constructia memoriei Sfantului Munte in
Bizantul tarziu®°. Povestirea athonitd despre martirii unionismului din Sfantul
Munte e cunoscutd in doud variante: lunga®° si scurta®!. Ambele sunt transmise
de manuscrise tarzii datand din secolele XVI-XVIII si ridica numeroase semne de
intrebare si suspiciuni legitime. Prima e datarea neverosimild a persecutiilor care
in varianta lunga ar fi avut loc in anul 1244 — deci prea devreme — iar in varianta
scurta Tn 1280 — deci prea tarziu. Personajele principale si contextele
evenimentelor descrise sunt si ele total neverosimile. Scenariul pe care vor sa-l

357 |bid., p. 82.
358 Antonio Rigo, ,,La Diegesis sui monaci athoniti martirizzati dai latinofroni (BHG 2333)
e le tradizioni athonite successive: alcuni osservazioni”, Studi veneziani 15 (1988), p. 77-

106 e studiul exhaustiv indispensabil.

359 Renaud Rochette, ,,Les martyrs de I’Union sur le mont Athos”, in Le saint, le moine et
le paysan. Mélanges d’histoire byzantine offerts a Michel Kaplan (Patristica Sobornensia
29), Paris, 2016, p. 617-630.

360 Editata de A. Demetrakopoulos, Historia tou schismatos, Leipzig, 1867, p. 70-74; de
M. Gedeon, Ho Athos, 1885, p. 139-146; de P. Uspenski, Istoriia Afona Ill, 2, p. 634-637,
si de Sp. Lambros, Neos Hellénomnémon 9 (1912), p. 117-162.

361 Editatd de J. Koder, ,Patres Athonenses a latinophilis occisi sub Michaele VIII”,

Jahrbuch fiir sterreichischen Byzantinistik 18 (1969), p. 86-88.
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acrediteze ,,povestirile athonite” contrazice flagrant toate sursele si realitatile
istorice. Redus la esenta, el este urmatorul: confruntati cu atacurile permanente ale
bulgarilor si turcilor asupra imperiului, imparatul Mihail VIII — devenit in
versiunea scurtd Manuel — Paleologul insotit de patriarhul loan XI Vekkos s-au
dus in Italia si, pentru a obtine ajutor militar, au primit unirea cu Roma, pe care au
incercat sa o impuna apoi cu forta in imperiul. Pe drumul de intoarcere s-au oprit
la Athos si au trecut pe la sase méanastiri. Monahii de la Marea Lavra i-au primit si
au acceptat pomenirea papei la Liturghie. La Iviron, monahii greci i-au refuzat si
au fost inecati, dar cei georgieni au fost trimisi in Italia. Monahii opozanti de la
Vatopedu au fost spanzurati, cei de la Zografu s-au inchis intr-un turn care a fost
incendiat, pierind n foc n 10 octombrie3®?, prin devastari si incendiari fiind trecuti
si cei din Protaton. Speriati, cei de la Xiropotamu i-au primit la Liturghie, dar un
cutremur a daramat altarul peste preoti, facandu-i pe Mihail VIII si loan XI
Vekkos sé paraseasca in fugd Athosul. Odata plecati acestia, monahii ascunsi s-au
intors si i-au ingropat pe tovardsii lor ucisi, manastirile distruse fiind ulterior
reconstruite de suverani ortodocsi: Xiropotamu de Tmparatul Andronic I, Zografu
de tarul bulgar, iar Protaton de kralul sarb.

Un anacronism flagrant al naratiunii este contextul ei absolut imaginar. Nici
Mihail VIII, nici loan XI Vekkos n-au cilatorit vreodata nici in Italia, nici la
Athos. Cei care au calatorit intr-adevar in Occident si au fost de fapt Manuel 11
Paleologul Tn 1399-1403 si Toan VIII Paleologul si patriarhul Tosif II prezenti in
1438-1439 la conciliul unionist de la Ferrara-Florenta. Autorii anonimi ai
,povestirii” 1i au deci In vedere pe actorii celei de a doua ,,uniri” din secolul XV, a
caror memorie o proiecteaza retrospectiv asupra protagonistilor primei ,,uniri” din
secolul XIII. Avem de-a face, cu alte cuvinte, cu un caz de transformare prin
traditii orale a memoriei estompate a unor evenimente istorice reale. Povestirile
athonite sunt, prin urmare, databile in prima jumatate a secolului XVI (A. Rigo):
mai veche este cea scurta si 1si propune sd consemneze crimele comise in Athos de
,latinofroni”, cea lunga fiind o amplificare a relatarii in scopul evident de a conferi
istoricitate evenimentelor si a pune in centrul lor persoana lui Mihail VIII,
personal responsabil de atrocititile comise asupra athonitilor. Traditia orala a
continuat s evolueze si dupa constituirea celor doud variante ale ,,povestirii”
despre martirii athoniti centrate in jurul crizei din secolul XIII. Aceastd evolutie o
gasim consemnata in compilatia de cronici tiparita prima datd la Venetia in 1631 si
cunoscutd drept ,,Cronograful” lui Dorotei/lerotei al Monemvasiei. Un spatiu

362 Un sinaxar slavon de la Zografu din secolul XVI, editat de lordan Ivanov Tn 1931,

relateaza incendierea manastirii de ,,Paleologul azimit” si numele celor 21 de monahi si 4
mireni care au pierit in 10 octombrie 1275; Cf. A. Rigo, ,,La Diegesis sui monaci athoniti
martirizzati dai latinofroni...”, p. 96.
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amplu e acordat domniei lui loan VIII Paleologul si ,,unirii” de la Florenta, in
finalul relatdrii careia gdsim urmatorul episod imaginar®®®: afland cd Biserica din
Constantinopol nu aplica ,,unirea”, papa Nicolac V (1447-1455) s-a imbarcat si a
venit personal la Constantinopol, unde, nefiind primit, i-a excomunicat pe
bizantini, fiind la randul sdu excomunicat de acestia. Furios, in drumul de
intoarcere in Italia a debarcat Tn Athos. Nefiind primit la Vatopedu, I-a spanzurat
pe egumen si pe monahi si a devastat manastirea, la fel si alte citeva manastiri,
fiind primit numai de Marea Lavra unde a liturghisit, dupa care s-a intors la Roma.
Traditia venirii papei la Roma si distrugerile sale la Athos e atestatd si in
cunoscutul Proskynetarion al Athosului®® al invitatului grec loannis Komnenos
Molyvdos (1657-1719), medic de curte al lui Constantin Brancoveanu pana in
1702 (cand a intrat in cler ca monahul Hierotheos si va ajunge mitropolit al
Dristei), in urma unui pelerinaj la Sfantul Munte in 1698. Savantul medic relateaza
aici cum manastirile Xiropotamu, Kutlumusiu, Zografu, Dochiariu, distruse de
papa, au fost restaurate de domnitorii romani Alexandru Lapusneanu, Stefan cel
Mare, Radu Negru, Vlad Vintild si Mircea.®® Desi a ldsat urme si in manuscrise,
traditia ,,despre cand si cum a venit papa la Athos” s-a estompat treptat, in schimb
cea din ,,povestirea” despre monahii martirizati de Mihail VIII Paleologul s-a
impus si a intrat in sinaxare. Astfel, in ,,Marele sinaxar” realizat de Nicodim
Aghioritul si publicat postum la Venetia in 1819 gasim la sfarsitul zilei de 23
septembrie Tnsemnarea: ,,Cei doudzeci si sase de cuviosi martiri de la Zografu,
care, demascandu-i din turn ca latinofroni pe imparatul Mihail si pe patriarhul
Vekkos, in foc s-au savarsit”; la sfarsitul zilei de 5 decembrie insemnarea: ,,Si
sfintii cuviosi martiri care locuiau in chiliile Athosului si i-au demascat ca
latinofroni pe imparatul Mihail si pe patriarhul Vekkos, fruntasul a fost spanzurat,
iar ceilalti de sabie s-au savarsit”; iar la sfarsitul zilei de 12 mai Tnsemnarea: ,,Si
cuviosii martiri de la Iviron, care, demascandu-i ca latinofroni pe imparatul Mihail
si pe patriarhul Vekkos, s-au sévarsit fiind aruncati in mare”.

Ultima analiza istorica atenta a ,,povestirilor” si traditiilor orale despre persecutiile
monahilor athoniti de cétre ,latinofroni” intreprinsd de Antonio Rigo evidentiaza
faptul ca ambaleaza intr-o relatare hagiograficd un nucleu istoric real. Acest
nucleu e reprezentat de lungul sir de devastari, maltratari si atrocitati atestate de o
serie de documente pe care le-au suferit manastirile Sfantului Munte si monahii
athoniti din partea piratilor italieni si raziilor diferitor trupe mai mult sau mai putin

363 Cf. A. Rigo, op. cit., p. 86.
364 Proskynetarion tou Hagiou Horous tou Athonos, tiparit de Antim Ivireanul la Snagov in

1701, retiparit de mai multe ori la Venetia, dar si de eruditul maurin Bernard de
Montfaucon in Paleographia graeca, Paris, 1708, p. 441-509
365 Cf. A. Rigo, op. cit., p. 88-92.
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regulate de soldati de origine occidentala in timpul asa-numite ,,francocratii”
instalate in Levant dupa 1204 pana la cele ale campaniei catalane Tn 1307-1308,
maltratari care au fost asimilate unei persecutii religioase a opozantilor ,,unirii” de
la Lyon atribuite imparatului Mihail VIIL3® Tn realitate, ceea ce Mihail VIII a
aplicat adversarilor politicii sale poate fi calificat drept o reprimare severd a
acestora, mergand pana la maltratari, torturi si exiluri, iar nu drept o persecutie
sistematica, si In nici un caz soldatd cu ucideri sau masacre. De altfel chiar si
»povestirea” ne ofera despre Athos imaginea unei comunitati divizate si, criticand
conformismul unor manastiri si exaltand rezistenta altora, scopul ei pare acela de a
asigura Athosului un important contingent de martiri si marturisitori intr-o lupta pe
care de fapt Sfantul Munte ca Tntreg nu a dus-0.%’ Foarte probabil, obiectivul cu
care in primavara anului 1276 o trupa de soldati a venit la Athos a fost acela de a
izola si dispersa un grup de monahi care incercau sd organizeze o rezistenta si o
miscare de opozitie fata de ordinele imperiale, precum si de a aresta si trimite la
Constantinopol pe liderii lui, probabil si redactorii scrisorilor trimise cu un an
inainte bazileului si sinodalilor, si intre care se poate sa se fi aflat si personajele
»discutiei”, monahii Clement si Nichifor.

In orice caz, abundenta indiciilor istorice verificabile si un sir intreg de detalii
precise prezente 1n relatéri obliga pe primii editori sa admitd deplina veridicitate a
faptelor riguros detaliate si s confirme valoarea de important document istoric a
scrisorii-dialog. Acesta se deschide cu o relatare succinta a evenimentelor care au
condus la ineditul proces al monahilor athoniti. Rolul declansator l-au avut
ordinele imperiale severe prin care imparatul Mihail VIII a impus in tot imperiul
comuniunea cu papa. Aplicarea lor a fost refuzatdi de monahii athoniti, care au
intrerupt pomenirea la Liturghii a numelui imparatului. Furios, suveranul bizantin
a trimis un detasament politienesc care i-a exilat pe monahii rezistenti, iar pe
liderii lor i-au arestat si trimis in lanturi la Constantinopol, unde au sosit dupa 16
zile. Prezentati in fata tribunalului imperial, au ramas insensibili atat la
promisiunile, cat si la amenintarile cu torturi ale bazileului, care i-a aruncat in
inchisoare supunandu-i la diverse suplicii. Dupa cinci luni si jumatate de detentie,
li se comunica sentinta: cei doi monahi athoniti sunt imbarcati pe o nava venetiana
si trimisi cu doud decizii in Ptolemaida sd compara in fata legatului papal nenumit
care-si avea resedinta aici.

Pe baza indiciilor existente n text, editorii au refacut si cronologia evenimentelor.
Razia politieneasca la Athos 1n urma careia au fost capturati cei doi monahi a avut
loc in martie 1276. Nu a fost 1nsd vorba de o persecutie generald a monahilor

366 |bid., p. 103.
367 Cf. R. Rochette, op. cit., p. 627-628.

109



loan I. lca jr

athoniti — despre care nu spune absolut nici un cuvant istoricul bizantin Gheorghe
Pachymeres ( 1310), care descrie pe larg persecutarea personalitatilor clericale,
monahale sau laice care s-au opus politicii unioniste a lui Mihail VIII —, ci mai
degraba de lichidarea unor focare de rezistentd monahala izolate (interesant,
Nichifor nu mentioneaza nici un fel de nume de alti monahi, manastiri sau schituri
athonite solidare cu actiunea sa). Prezentati in fata tribunalului imperial 1n aprilie,
si-au primit sentinta la sfarsitul lui septembrie, ajungand la mijlocul lui octombrie
1276 n Ptolemaida.

Ptolemaida e numele greco-bizantin al vechiului port fortificat biblic Akkon, Akka
in araba, din nordul Tarii Sfinte, in actualul golf Haifa, la poalele Carmelului.
Cucerita in 1104 de cavalerii Cruciadei I, cand a primit numele de Acra sau, dupa
instalarea aici a cavalerilor ospitalieri ai ordinului Sfantul Ioan Botezatorul, St.
Jean d’Acre, orasul-port fortificat a devenit cu cei 25000 de locuitori al doilea oras
ca importanti al cruciatilor din Palestina. In urma infrangerii dezastruoase produse
armatelor cruciate la Hattin in 1187 de Saladin (sultanul Egiptului), Ierusalimul si
toate orasele de coastd cruciate au reintrat sub dominatia islamica. Reveniti in
Cruciada a Il1-a (1189-1192), cruciatii n-au reusit sa ajunga la Ierusalim, ocupand
in schimb 1n 1191 Ciprul ortodox si tot acum recucerind dupa un asediu de doi ani
Acra (aici a fost creat in 1192 ordinul cavalerilor teutoni). St. Jean d’Acre va
deveni intre 1191 si 1291 capitala celui de-al doilea stat cruciat latin redus la
cateva orase de coasta ale Palestinei, resedinta regilor lerusalimului. Secolul XIII a
fost secolul cruciadelor deviate — fie intern, ca ceea impotriva albigenzilor din
sudul Frantei (1208-1227), fie extern, ca a IV-a (1198-1204), incheiatda cu
devastarea Constantinopolului si crearea de state latine n Grecia — sau
neputincioase, cum au fost Cruciada a V-a (1217-1221), pontificala, incheiata cu
dezastrul expeditiei in Egipt, dar si a VII-a (1248-1254), franceza, incheiata cu un
alt dezastru Tn Egipt, in urma caruia a fost luat prizonier insusi regele Frantei,
Ludovic IX cel Sfant. Eliberat dupa plata unei uriase rascumparari, acesta a ramas
intre 1250 si 1254 la Acra in incercarea de a unifica baronii aflati in continua
anarhie, cu ordinele cavaleresti stat in stat si cele cateva orase, inclusiv Acra,
prada rivalitatilor comerciale ale republicilor italiene. Ludovic IX intuise si sansa
extraordinara reprezentatd pentru statele cruciate de aparitia in Orientul Apropiat a
mongolilor — n 1258 acestia distrusesera Bagdadul — prin a caror alianta ar fi
putut fi contracarata relansarea jihadistd a islamului de sultanii mameluci ai
Egiptului. Din nefericire, mongolii au fost infranti in 1260 de mameluci, care au
ocupat si Siria, iar prin sultanii Baibars (1260-1277), Qalawun (1279-1290) si
Khalil (1290-1293) au intreprins cucerirea sistematica a statelor crestine din
Orientul Apropiat: in 1268 mamelucii au ocupat Iaffa si Antiohia — plecat in
Cruciada a VIll-a, Ludovic IX cel Sfant a ajuns doar pana la Tunis, unde a murit
de ciuma —, iar in 1275 au devastat regatul armean al Ciliciei. Mongolii au
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revenit in Orientul Apropiat in 1280, dar cruciatii le-au respins sinucigas alianta.
S-au aliat cu mamelucii, care i-au infrant pe mongoli, dupa care au lichidat
ultimele posesiuni cruciate: in 1289 au cucerit Tripoli, iar in mai 1291, dupa un
lung si dramatic asediu, au cazut si St. Jean d’Acre, iar Sidonul si Beirutul s-au
predat. Era sfarsitul putin glorios al aventurilor cruciate mai ales franceze din
Orientul Apropiat (outremer). Cilicia armeana va cadea definitiv in 1375. Din
Acra ioanitii au trecut in Cipru, unde au rezistat pana in 1571, cand insula a fost
cuceritd de otomani.

In 1271 insa, dupd o vacantd pontificald de trei ani (cea mai lunga din istoria
papalitatii), conclavul de la Viterbo 1l alegea papa pe Teobaldo Visconti. Aflat ca
legat papal in Acra, acesta nu era nici cardinal, nici macar preot. Pacificarea
Imperiului Romano-German, unirea cu ,,grecii” prin readucerea lor la staulul
Bisericii Romei, si reforma Bisericii latine, toate vazute drept conditii prealabile
pentru o noua ultima cruciada a intregii crestinatati reunificate pentru recastigarea
lerusalimului si eliberarea Tarii Sfinte, au fost de la inceput prioritatile noului
pontificat. In vederea realizarii acestor obiective, indati dupa instalare noul papa
Grigorie X (1271-1276) a convocat conciliul general de la Lyon. Desfasurat in
mai—iulie 1274, la el au participat 500 de episcopi, 60 de abati, 1000 de prelati,
teologi de renume ca Albert cel Mare sau Bonaventura (care a murit Tn timpul
lucrarilor), Toma d’ Aquino murind inainte, in drum spre Lyon. Legatii imparatului
Mihail VIII Paleologul au prezentat scrisorile sale de supunere Bisericii Romei si
papalititii pe baza marturisirii latine deja trimise in 1267 de Clement VI. Intr-o
constitutie speciald, conciliul a dogmatizat dubla purcedere a Duhului Sfant.3
Hotararile practice vizdnd cruciada au fost amanate din pricina decesului
neasteptat al papei Grigorie X pe drumul de intoarcere la Roma.

Céand a plecat nsd din Acra spre Roma, Grigorie X I-a lasat in locul sdu ca legat
papal Tn Acra pe dominicanul Tommaso Agni.** Originar din Lentini (Sicilia),
acesta crease In 1234 la Napoli prima comunitate dominicand, al carui prior era in
1243, cand l-a primit in ea ca novice pe taniarul Toma d’Aquino. In 1255 a fost
numit episcop de Betleem si legat papal in Tara Sfantd. A revenit in Italia in 1264
ca vicar al Romei, iar In 1267 ca arhiepiscop de Cosenza (Calabria). Tn martie
1272, Grigorie X |-a numit patriarh latin al Ierusalimului, episcop de Acra si legat
papal pentru Tara Sfantd. A activat aici ca atare pand la moartea sa in 14
septembrie 1277, incercand din rasputeri sa stingd nenumaratele conflicte intre
ordinele cavaleresti ale templierilor si ospitalierilor, intre diversi baroni si seniori

368 Cf., diac. loan 1. Ica jr, Canonul Ortodoxiei: Sinodul VII Ecumenic...vol.2, p. 631-632.

A

369 Cf. ,,Agni, Tommaso”, in Dizionario biografico degli Italiani, t. I, 1960, p. 445-447.
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si negustorii italieni, totul pe fundalul amenintatoarei ofensive anticrestine
sistematice promovate de sultanul Egiptului, Baibars.

Acesta e contextul si ,legatul” fard nume din Ptolemaida/Acra in fata caruia au
fost prezentati in octombrie 1276 pentru judecatd cei doi monahi athoniti Clement
si Nichifor.

Monahul isihast arestat nu ne spune motivul transferului de catre bazileul bizantin
a procesului unui supus al sdu unui tribunal latin aflat sub o alta jurisdictie si pe un
alt teritoriu. El poate fi insd dedus prin analogie cu un caz similar: cel al
monahului marturisitor si el al ortodoxiei Meletie Galesiotul (1209-1286)%7°,
riguros contemporan cu Nichifor. Taran originar din Pont, intrat in monahism la
Sinai si peregrindnd un timp prin diverse manastiri din Orient, Meletie s-a stabilit
in cele din urma in celebrele centre monahale de langa Efes: Latros si, ulterior,
Galesion, unde a luat schima mare. De aici a venit langd Constantinopol, chemat
probabil de fostul egumen de la Galesion devenit patriarhul ecumenic losif I
(1266-1284), pe care l-a sustinut activ in rezistenta impotriva planurilor unioniste
ale lui Mihail VIII. Dupa demisia patriarhului losif I si instalarea Tn mai 1275 a
patriarhului unionist Ioan XI Vekkos, Meletie impreuna cu ucenicul sdu Galaction
a protestat deschis in Constantinopol inclusiv in fata impdaratului, care i-a
intemnitat si in cele din urma i-a exilat n insula Skyros. Tn toamna anului 1279,
Mihail VIII I-a trimis pe Meletie si pe ucenicul sau Ignatie la Roma ca sa fie
judecat si pedepsit de papa; dupa doi ani, papa i-a trimis insd Thapoi impératului cu
rugimintea de a-i trata cu bunavointd. ! In primavara lui 1281, Meletie si
Galaction au fost prezentati din nou tribunalului imperial din Constantinopol,
maltratati si pentru ca-l acuzau pe imparat ca azimit si apostat, au fost pedepsiti cu
severitate maxima: Galaction a fost orbit, iar lui Meletie i s-a taiat limba, dupa
care au fost Incarcerati In cea mai temuta inchisoare din capitala bizantina. Eliberat
dupa moartea lui Mihail VIII in 11 decembrie 1282, Meletie impreund cu
patriarhul losif restabilit in scaun au prezidat repurificarea catedralei Sfanta Sofia
si restabilirea ortodoxiei. Meletie a murit bolnav in 19 iunie 1286, venerat ca
monah harismatic si marturisitor al ortodoxiei, fiind in 1325 trecut oficial in randul
sfintilor.

Legatul papal Tommaso Agni i-a prezentat pe Nichifor si pe Clement in fata
consiliului sau invitandu-i ca pe niste barbati cultivati sa-si revizuiasca atitudinea
si sd intre in comuniune cu Scaunul Apostolic, de care separandu-Se nu mai au nici
preotie, nici botez, si vor avea parte aici de o moarte violentd si apoi de focul

370 Cf. articolele ,,Meléce le Galésiote ou le Confesseur” din Dictionnaire de théologie

catholique X/1, 1928, col. 535-538 (L. Petit) si Dictionnaire de spiritualité X, 1980, col.
972-975 (D. Stiernon).
371 G. Pachymeres, De Michele Palaeologo VI, 18; PG 143, 922A.
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vesnic al iadului. In fata refuzului de a se supune, legatul i-a aruncat pe cei doi
athoniti 1n Inchisoare in regim de arest sever, trimitdnd din cand in cénd la ei
anchetatori. Dupa care relatarea continud redand discutiile intre anchetatori si
athoniti pe temele azimelor, a adaosului ,,Filioque” si a focului purgator — toate
trei refuzate categoric de monahi ca inovatii aflate in contradictie deschisa cu
scripturile Noului Testament. Textul din codicele atenian editat are aici o lacuna
din cauza probabil a pierderii unei foi. Discutiile cu anchetatorii se Intrerup brusc
si textul continud cu o schimbare evident de scend si decor. Dupa 48 de zile de
arest si anchete, asadar In decembrie 1276, ne aflam in mijlocul unui proces
public. Cei doi monahi sunt adusi in mijlocul unei multimi alcatuite din unitati ale
cavalerilor cruciati In uniforma de razboi, pe care legatul papal o informeaza ca,
desi au avut parte de toleranta, athonitii n-au incetat sa insulte traditia apostolica a
Romei celei Vechi, mergand pana acolo incat sa anatemizeze chiar pe papa, egalul
apostolilor. Monahii cer sa le fie ascultati din nou si sa nu fie amenintati ca vor fi
victimele unui abuz de putere. Li se da cuvantul si reafirma ca nu fac altceva decat
sd urmeze celor hotdrate in cele sapte Sinoade Ecumenic chiar de papii Romei —
papi romani, care nu stiau grecesti si ale caror scrisori sunt prezente In actele
sinodale. Legatului care le spune ca sunt obligati sd recunoasca si celelalte sinoade
de dupa Sinodul VII, inclusiv cel tinut la Lyon in 1274 de papa Grigorie X si
imparatul Mihail VIII, athonii raspund cd nu vor primi si recunoaste nimic din cele
decise de papi in ultimii cinci sute de ani, ,,de cind v-ati separat de noi”, decat cu o
singurd conditie: doar daca sunt in acord canonic strict cu deciziile Sinoadelor
Ecumenice si ale papilor de pe vremea lor, orice decizii contrare fiind deja
anatemizate, iar sustindtorii lor fiind excomunicati de sfintii parinti si papii acelor
Sinoade. Ascultarea revendicata de Scaunul Apostolic al Romei e datorata nu unui
loc sfant, ci credintei si vietii apostolice si sfinte demonstrate practic de cei care se
considera urmasi ai sfintilor apostoli. In final cei doi athoniti se declari gata s se
supund si sd primeascd hotararile sinodului ecumenic despre care stiu ca este
planuit de impéaratul Mihail VIII Paleologul pentru a pune capat dezacordurilor
create n sanul clerului constantinopolitan de conciliul de la Lyon din 1274.
Legatul papal si tribunalul cruciat din Acra accepta aceastd propunere si pronunta
sentinta: cei doi monahi bizantini vor fi trimisi in Cipru, unde vor fi tinuti in
lanturi pana la incheierea proiectatului sinod constantinopolitan; dacd vor primi
hotérarile acestuia, vor fi eliberati, dacd nu vor avea soarta celor 13 monahi arsi pe
rug in Cipru in 1231.

Ultima informatie oferitd de circulara monahilor athoniti este din septembrie 1277:
dupa zece luni de arest in Cipru, afla ca legatul papal a murit si s-a primit ordinul
imperial sd fie readusi acasd, mai mult ca sigur la Constantinopol, pentru ca
tribunalul imperial sa le stabileascé sentinta finala. Nichifor monahul anunta acest
lucru cu regretul ca dupa atatea batdi primite, care l-au ldsat aproape mort, din
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pricina pacatelor sale n-a fost socotit vrednic de Hristos sd bea pana la capat
paharul mortii martirice. Se foloseste de ragazul oferit pentru a da credinciosilor
ortodocsi opozanti fatd de unionismul fortat impus de Mihail VIII ultimele
recomandari practice. Dialogurile cu anchetatorii au fost redate pentru ca atunci
cand vor fi anchetati de italieni sd dea aceleasi raspunsuri potrivit canoanelor.
Discutiile trebuie purtate insa in chip ordonat si intelept, nu dezordonat si pripit, ca
adevérul sa biruiascd cu puterea lui Hristos. lar daca pretul adevarului va fi
moartea, crestinii ortodocsi sd o primeasca stiind ca astfel se vor asocia corului
martirilor in Imparatia Domnului.

Desi e facutd intr-o tonalitate apologetica si nu e lipsitd de bravada si ironie,
relatarea monahului Nichifor despre procesul din Acra cruciatd este perfect
acceptabila ca document istoric care reflecta fidel contextul politicii religioase din
Bizantul si Orientul Apropiat in anii 1276-1277. Ne permite totodatd sa
surprindem pe viu un episod necunoscut din viata monahului Nichifor isihastul si
marturisitorul, despre care cele doud notite ale sfantului Grigorie Palama se
limiteaza la referinte generale®’?.

In ce priveste continuarea probabild a evenimentelor, e perfect posibil un exercitiu
de imaginatie istorici. In mod sigur, Mihail VIII n-avea in plan nici un fel de sinod
ecumenic la Constantinopol, care n-ar fi facut oricum decét sa agite spiritele si asa
inflamate. Tn 19 februarie 1277, la Vlaherne, patriarhul unionist loan XI Vekkos
prezidase deja un sinod care i-a anatemizat si depus pe antiunionistii bizantini si i-
a trimis papei o scrisoare prin care-i anunta infaptuirea deplind a unirii cu
recunoasterea privilegiilor Bisericii Romei si excomunicarea opozantilor®”; ca n
aprilie sa-i trimitd papei loan XXI o scrisoare al cérei original grec se pastreaza in
arhivele Vaticanului, in care face act solemn de abjurare deplina a schismei si de
supunere totald Bisericii Romei printr-o marturisire de credintd aliniatd deplin la

372 Dupa 1976, cele mai importante studii despre Nichifor Isihastul (PLP 20325) sunt

articolul asumptionistului Daniel Stiernon (1923-2015), «Nicéphore I'hésychaste» din
Dictionnaire de spiritualité XI, 1980, col. 198-203 si studiul de sinteza al intregii
problematici cu inventarierea Intregii traditii manuscrise in vederea unei anuntate editii
critice publicat de Antonio Rigo, “Niceforo 1'Esicasta (XIII sec.) alcune considerazioni
sulla vita e sull'opera” in: Amore del bello. Studi sulla Filocalia. Atti del Simposio
internazionale sulla Filocalia (Pontificio Collegio Greco, Roma novembre 1989),
Magnano-Bose, 1991, p. 87-93. Bizantinologul italian arata aici ca cele cateva mici tratate
dogmatice despre purcederea Duhului Sfant si Sfinta Treime transmise in manuscrise sub
numele lui Nichifor monahul sunt nu ale lui Nichifor Isihastul athonit, ci extrase din
tratatele eruditului monah Nichifor Vlemmydes (1197-1272).

373 Cf. Regestes, nr. 1431-1432. Text in Le dossier grec de I'Union de Lyon..., p. 463-467

si 479-487.
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toate invatiturile Bisericii Romei. ** Putem presupune cd, readus 1in
Constantinopol, Nichifor athonitul a fost rejudecat in cursul anului 1278 de acelasi
tribunal imperial care-I trimisese Tn 1276 la Acra. Acum a fost condamnat la exil
foarte probabil undeva in nordul Asiei Mici, unde s-a intilnit cu tanirul diacon
Teolipt din Niceea, condamnat si el pentru opozitia fata de unionismul imperial.
Potrivit traditiei orale, dupa moartea in 11 decembrie 1282 a lui Mihail VIII si
restaurarea ortodoxiei in Imperiul Bizantin, Nichifor s-a reintors la Athos
mutandu-se la Domnul in ultimii ani ai secolului XIII in aura sfinteniei.

Sosit in 1317 la Athos, Grigorie Palama a luat cunostintd despre dubla reputatie —
de isihast i marturisitor — a monahului italian Nichifor. Despre ea a dat marturie
in doua randuri (in 1336 si 1337) in fata altui monah italian Varlaam Calabrezul.
Acesta nu-i contesta lui Nichifor ortodoxia — pe care Varlaam insusi o aparase in
1334 céand a scris nu mai putin de 18 tratate antilatine (contra lui ,,Filioque” si a
primatului papal) —, ci invatatura isihasta despre rugaciune, pe care a denuntat-0
ca erezie mistica (mesalianism) inacceptabild. Aparat teologic de Grigorie Palama,
isihasmul  monahului  Nichifor a fost recunoscut oficial de Biserica
constantinopolitand in Sinodul din 1341.3" Iar gratie sfantului Nicodim Aghioritul
numele sau si-a gasit locul cuvenit in Sinaxare:

in aceeasi zi [4 mai] cuviosul Nichifor, care a vietuit ca isihast in cele mai

pustii locuri ale Athosului si care a scris inteleapta metoda privitoare la

rugiciunea mintii cuprinsi in Philokalia, pagina 869, in pace s-a savarsit:
Multumire iti aducem, péirinte Nichifore,

pentru mestesugul rugiciunii, pe care I-ai lasat lumii.*"®

I
Discutia noastra, a lui Clement si Nichifor cu legatul despre credinta ortodoxa®"’
Voud, celor care locuiti tot pamantul de sub soare, parinti, frati si copii,
credinciosilor in Hristos, umilul intre monahi Nichifor, bucurie Tn Duhul Sfant!
Pacea lui Hristos care covarseste toatd mintea [Flp 4, 7], si care e buna-cinstirea
[lui Dumnezeu]®™®, sa va dea prin rugdciunile noastre in inimile voastre, si ale

374 Monumenta spectantia ad unionem Ecclesiarum graecae et romanae, ed. A. Theiner si

Fr. Miklosich, Viena, 1872, p. 21-28. Regestes, nr. 1433.
375 Cf. Tomosul, in diac. Ioan I. Ica jr, Canonul Ortodoxiei: Sinodul VII Ecumenic..., vol.2,

p. 857-873.
376 Megas Synaxaristés ton dodeka ménon tou heniautou, vol. 1, Venetia, 1819, p. 13.

377 Dialexis hémon, tou legatou, Klémentos, phemi, kai Nikephorou, peri tés orthodoxou

pisteos. Ed. V. Laurent-J. Darrouzes, Le dossier grec de I’Union de Lyon (1273-1277),
Paris, 1976, p. 487-507.

115



loan I. lca jr

noastre, sa fiti sinatosi. Intrucat, bunii mei frati, am fost constransi de niste frati
credinciosi sa va spunem cele cu privire la noi si a vi le grai dupa sirul lor e cu
neputintd, va voi spune totusi, prieteni, pe scurt cu vorbe largi si cuvant pedestru
cele neaparat necesare.

Cand Tmparatul Mihail Paleologu
repede putea, a trimis in toate orasele si satele si in munti ordine imperiale
hotérand: cei care se vor alinia ordinelor lui sa aibd nu numai onorurile care s-ar
nimeri, ci sa se bucure de cele mai mari primiri, de toatd prosperitatea si fericirea
ultima si sa se Invredniceasca de favoare si toatd buna dispozitie si grija de sus; dar
celor care vor voi sa incalce legea sa li se aplice impreund cu femeile si copiii lor
pedepse insuportabile; iar in final spunea: ,,Cei care nu se vor spune ordinelor
mele sa fie aruncati in inchisori Intunecoase, 1n lanturi de fier, goi si flamanzi.”

Si pentru ca focul lipsei de cinstire [a lui Dumnezeu]®? se aprinsese acum
naprasnic peste tot, fumul lui a ajuns pana in Sfantul Munte, intrucat imparatul
auzise ca parintii intrerupsesera cu desavarsire pomenirea [papei din decretul] lui.
Si, sufland manie, a trimis la noi multime de célai, pe slujitorii lui cei mai amarnici
si cumpliti. Si venind ei la noi in Sfantul Munte, au sarit ca niste cdini salbatici pe
niste oi tratdnd ca pe niste tdlhari multimile turmelor ingeresti de acolo — o0,
ribdarea Ta, Hristoase Impiarate! —, fruntasul cilailor rautatii expulzandu-i pe
multi cu insulte de necinste si ciomege. Pe pastorii lor i-au trimis legati la imparat,
iar oile cuvantatoare ale lui Hristos le-a risipit dezbracandu-le de cele necesare
vietii in exiluri ca pe niste sclavi fugiti, ca pe niste facatori de rele. lar pe noi,
punandu-ne pe cai si intrdnd dupd saisprezece zile in Orag®?, ne-au prezentat de
indatd cu violenta tribunalului imperial.

lar impératul, retinandu-si pe moment mania, spera sa ne prinda cu linguseli si
fagaduinte zadarnice; dar cand a simtit cd nu poate asta, a aprins atunci impotriva
noastra naprasnic, cat a putut, focul torturilor: sau intrdm in comuniune ca el cu
Biserica latina, sau ne va smulge din viatd cu violentd. Dar pentru ci, cu puterea
lui Hristos, cinci luni si jumatate n-a avut tarie impotriva noastra cu zeci de mii de
torturi, a pronuntat sentinta impotriva mea si a lui Clement, si scriind legatului®*

1379 a vrut sd facd o comuniune cu papa° cat de

381

378 Hetis estin hé eusebeia.

379 Mihail V111 Paleologul, 1259-1282.

380 Koinonian poiésai meta tou papa.

381 Prostagmata basilika.

382 Asebeias.

383 Poléi; Constantinopol.

384 Tommaso Agni da Lentini, dominican italian, episcop de Betleem, arhiepiscop de
Cosenza, iar din 1272 pana in 1277 patriarh latin al Ierusalimului si episcop de Acra.
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doud decizii®® impotriva noastrd, ne-a predat dusmanilor spre junghiere spunand:
»Acestia sunt dusmanii de temut si opozantii amarnici ai Bisericii noastre a Romei
celei Vechi. I-am trimis iatd sfinteniei voastre plenipotentiare. Si dacd nu vor voi
comuniunea cu Scaunul Apostolic al Romei celei Vechi, faceti-le o astfel de
judecata incat pe cei asemenea lor sd-i infricoseze si sd-i intimideze sa nu se mai
opund si sd nu mai contrazica decretele noastre imperiale si sa blasfemieze
impotriva papei cel respectat de ingeri si temut de oameni.”

Auzind asta venetienii care ne-au luat in corabie si nesuportand insultarea papei,
mi-au aplicat mie, pacatosului, lovituri aproape pana sa-mi dau ultima suflare si
voiau sd ma arunce in fundul marii. Temandu-se insa de furia legatului, m-au lasat
acum zicand pe jumdtate mort. Si ajungand in Ptolemaida®®, legatul a luat Tn
maini deciziile si, afland cele zise in ele, ne-a prezentat inaintea adunarii sale. Si
privind la noi ca o fiara si un nebun, a zis:

— Pe cat se pare, cum arata scrisorile imperiale, imparatul n-a gasit altii mai
nerozi ca voi in Orasul lui; de aceea v-a trimis ca pe niste facatori de rele si v-a
predat pentru junghiere. Eu 1nsd acum, vazandu-va ca niste oameni Invatati si
intelegatori, rog iubirea voastra autentica sa nu voiti sd va opuneti adevarului, ca
sd nu fim constrangi sd ne aruncdm asupra voastra ca asupra unor dusmani ai
adevarului, ci Tnainte sa suportati torturile anchetei, alegeti ce se cuvine si e mai
bun. Sa stiti insd asta: cd din momentul in care v-ati rupt in chip nefericit de
Scaunul Apostolic al Romei celei Vechi, nu mai aveti nici preotie, nici botez, ci
sufletele voastre se vor duce in iad Tmpreuna cu trupurile voastre. Si veti fi toti
vinovati de chinul vesnic daca nu-i veti anatemiza pe strdmosii vostri. Daca vreti
sa traiti, marturisiti ¢a asa cum Dumnezeu Isi are autoritatea, tot asa o are si papa:
,»Orice ar lega si dezlega pe pamant...” [Mt 16, 19]. Aceleasi lucruri le spune si
fiecare [papa] pe vremea lui, oricare ar fi el prin viata si cuvantul sau. Daca veti
marturisi acestea, voi fi gata sd va trimit oriunde vreti; dacd nu, aflati ca va voi
face sa pierdeti in chip rau viata aceasta cu o moarte violenta si veti mosteni focul
cel vesnic.

Acestea ni le-a spus legatul. Iar noi mai rasunator decat o trambita am strigat:

— Cati sunteti aparatori ai adevarului si Indragostiti de el veniti la spectacol.
Urcand cu gand inalt, sedeti ca sd vedeti inclestarea noastra cu legatul, ca vazand
putreziciunea minciunii sd recunoasteti lipsa ei de tarie si, dacd va cheama
momentul, sa nu va fie frica de clocotul maniei lui de nesuportat. Iatd-ne acum n

385 Horismous.
386 Numele antic grec al portului fortificat Akkon din golful Haifa, cucerit de cruciati in

1104 pana in 1187 si din nou in 1191, cand a devenit sub numele St. Jean d’Acre, Acra,
pana la recucerirea definitivd de musulmani in 1291, capitala ultimului regat latin al
lerusalimului.
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Hristos lisus dezbricati pentru rezistenta martiricd nemaiavand o viatd in viata
aceasta®®’.

Apoi cu glas linistit am spus legatului:

— Daca ne intrebi scripturistic, suntem gata cu harul lui Hristos sd vd dam
raspuns, dacd vreti ceva. lar dacd vreti sd ne pedepsiti cu puterea unor seniori,
faceti ce vreti sa faceti.

Nesuportand insa intrebarea, s-a intors la locul sau, iar pe noi a ordonat sa fim
aruncati in inchisoare si a asezat niste barbati amarnici purtatori de sabii sd ne
pazeasca in siguranta ca sd nu dobandim vreo mangaiere omeneasca. lar dupa ce
am facut destula experienta a unor torturi, legatul a trimis de mai multe ori la noi
pentru anchetarea noastrd unul sau doi sau trei din cei mai convingatori si mai
amarnici dintre ei. Si ei au zis:

L.%8 — Ce ziceti despre azime? Aveti in gand faptul ci ea este Trup al lui Hristos,
sau nu?

Le-am raspuns zicand:

C.% — Nu vi e rusine s o numiti Trup al lui Hristos? Cata lipsa de minte ca dupa
o mie doud sute optzeci si cinci de ani®* s fie Trup al lui Hristos azima!
Indrazniti sa spuneti ca simbolul relelor tratamente ale Egiptului este un simbol al
harului dumnezeiesc! Cum nu tremurati la asta? Daca nu cunoasteti, invatati de la
fnsu§i Dumnezeu, Care prin profetul Sau zicea atunci iudeilor: ,,Aceste azime vi
le-a dat Dumnezeu. Mancati-le cu ierburi amare, pentru ca sunt un simbol al
amarei robii si al relelor tratamente ale Egiptului, ca avandu-le drept aducere-
aminte sa nu uitati vreodata in generatiile voastre de amara robie si tiranie a
Egiptului, din care v-a izbavit Dumnezeu” [cf. les 12, 15; Lv 24, 7; Dt 16, 3]. Ati
auzit fie si acum aceastd marturie voi, care spuneti cd azima e Trup al lui Hristos?
L. — Dar eu, a spus latinul, nu le aduc jertfa in chip iudaic, nici nu le mananc cu
ierburi amare, ci le aduc jertfd drept figura®” a trupului curat si lipsit de pacat al
Domnului si Dumnezeului si Mantuitorului nostru lisus Hristos.

C. — De aceea veti avea acolo mai grave raspunsuri de dat. Care apostol, care
evanghelie vi le-a dat?

L. — Da, a zis, evanghelistii! ,,A venit ziua azimelor, in care trebuiau sa sacrifice
Pastele” [Lc 22, 7], astfel ca Hristos a predat azima apostolilor Sai.

387 Mé echontes en tode to bio zoen.

388 |_[atinos], ,,latinul”, initiald pe marginea manuscrisului.

389 C[hristianos], ,,crestinul”, initiala pe marginea manuscrisului.

39 De la anul nasterii lui Hristos: 5500; deci 5500 + 1285 — 5508 = 1 septembrie 1276-31

august 1277.
391 Ejs typon.
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C. — Si atunci de ce a fost numita ,,Jegdmant™? Ca sa Inveti ca este un altul, nu cel
vechi. Asculti insd care e noutatea. Pastele Legii era in ziua a paisprezecea®®, dar
Hristos S-a jertfit pentru noi in ziua a cincisprezecea. Asculta-l pe evanghelistul
Ioan care spune: ,,Si legdndu-L L-au dus in pretoriu. Si ei n-au intrat, ca sa nu se
intineze, ci ca sa manance Pastele” [In 18, 28]. Acest obicei era la iudei sa
sacrifice, adica sa manance Pastele seara, cu alte cuvinte in seara zilei de vineri.

L. — Dar Hristos? N-a gustat si El azime pana la 38 de ani?

C. — Da, si nu numai azime, ci a implinit cum se cuvine unui om si tdierea-
imprejur si toate cele ale Legii, fiindcd nu era potrivnic lui Dumnezeu®®,

L. — Zice apostolul: ,,Voi sunteti azime. Nu sarbatoriti deci cu dospitura rautatii si
vicleniei, ci cu azime nedospite” si ,,Putind dospiturd dospeste toatd fraimantatura”
[1Co 5, 7-8. 6].

C. — Vai, ce ignorantd! Apostolul spune asta ca o parabola®***. Spune ci dospitura
e un simbol al rautatii, nu ca dospitura e un rau — sa nu fie! —, ci prin dospitura a
aratat limpede vatamarea si pagubirea care vin din rdutate si viclenie, asa cum
Domnul a aratat ucenicilor in evanghelii: ,,Fiti cu luare-aminte si departati-va de
dospitura fariseilor, care este fatarnicia” [Lc 12, 1].

L. — Dar despre purcederea Sfantului Duh — fiindca noi spunem frumos ca
Duhul Sfant purcede din Tatal si din Fiul — asa este, sau nu?
C. — Foarte rau si gresit spuneti asta! latd faceti doud obarsii/principii®* [in

Dumnezeu]! Asa au fost Mani si Marcion. Ascultati-L pe Domnul Care zice: ,,lar
cand va veni Mangéaietorul, Duhul adevarului, Care de la Tatal purcede” [In 15,
26]. Ce cautati mai mult?

L. — Dar pentru ca-L aud pe Domnul zicand: ,,Eu si Tatdl Una suntem” [In 10,
30], ma tem sd nu Tmpart sau sa micsorez ce este unu®® ca Arie sau Nestorie.

C. — Ascultad, omule, ce este sigur, daca vrei. Cand spunem ca Duhul Sfant
purcede din Tatal, si nu din Fiul, nu Tmpartim natura, cum ziceti voi, ci distingem
ipostasele, cum au hotarat in chip sigur parintii in Sinod®”’, unde prin loctiitor a
prezidat si papa Damasus, si [spunem] cd propriu Tatdlui e sd fie cauzator si
nenascut, al Fiului e sa fie nascut, iar al Duhului, si fie purces. Daca insd Duhul ar
fi din Fiul, atunci Fiul ar fi Tatd al Duhului, cum ziceti voi. Si atunci dupa voi
Tatal ar fi un bunic al Duhului. Vai, ce absurditate! Fiul e unu prin natura Sa, cum

392 A lunii nisan; ¢f. les 12, 6.

393 Hos ouk antitheos.

394 Parabolikos.

395 Dyo archas.

396 To hen.

397 Sinodul 11 Ecumenic, Constantinopol, 381.
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au lamurit sinodal parintii, adica prin dumnezeirea Sa, nu prin proprietatile Sale;
caci zicand unu a aratat natura una, iar zicand trei a aratat cele Trei Ipostase.

L. — Zice Hristos: ,,Toate cate are Tatal sunt ale Mele” [In 16, 5]. Nu ¢ asa?

C. — Da, asa e, afara de faptul de a fi nascut.

L. — ,,Dacd nu are cineva Duhul lui Hristos”, cum zice apostolul [Rm 16, 5]. Nu
este oare atunci si al Tatalui?

C. — Da, céte le are Fiul sunt ale Tatalui si cate le are Tatal sunt ale Fiului, afara
de nsusirile proprii.

L. — Dupa inviere Hristos ,,a suflat in fetele ucenicilor si le-a zis: Luati Duh
Sfant!” [In 20, 22]. Tu ce zici?

C. — Dar si noi spunem limpede asta, si anume ca aici a fost daruirea apostolica a
harismelor Duhului®®, fiindca n-a oferit fiinta, Ci lucrarea Lui*®. Vezi insa cum
dupa acestea spune Petru: ,,inél;at fiind deci de-a dreapta lui Dumnezeu si luand
Duhul Sfant, L-a varsat peste voi” [FAp 2, 33].

L. — Dar ce ziceti voi de focul curatitor®®?

C. — Ce este acest foc curatitor si din care scriptura ati auzit asta?

L. — Din a lui Pavel, care spune ca vor fi pusi la incercare in foc: ,,Daca lucrul
cuiva va fi ars, va fi pagubit, dar el Insusi va fi mantuit asa, ca printr-un foc” [1 Co
3,13.15].

C.— Cu adevarat va fi pedepsit fara sfarsit.

L. — Noi spunem asa: daca a pacatuit cineva si, ducandu-se, se va marturisi i va
primi un canon®? potrivit pacatului si, ducandu-se, va muri fard s fi implinit
canonul, ingerii il vor arunca in focul curatitor, adica in acel rau de foc [cf. Dn 7,
10] pana cand va implini restul timpului pe care 1-a primit de la duhovnic si nu l-a
putut implini din pricina mortii neprevazute si neasteptate. lar dupa ce va fi
implinit timpul ramas, cum se zice, va iesi atunci curat la acea viatd vesnica.
Credeti si voi ca e asa, sau nu?

C. — Nu numai ca nu primim, dar si anatemizam asta, cum au facut-o si parintii in
sinod. ,,Rétaciti deci”, potrivit cuvantului Domnului, ,,nestiind Scripturile, nici
puterea lui Dumnezeu” [Mt 22, 29]. Dacd spunem ca pedeapsa are sfarsit, este
evident ca va avea sfarsit si desfitarea dreptilor. Iar daca s-ar admite asta,
zadarnicd e nadejdea noastra, in timp ce prin profetul lezechiel Dumnezeu spune:
.In ce te voi gisi, acolo te voi judeca: daci in porunci, atunci spre viati, iar daci
in pacate, atunci spre pedeapsa vesnica” [Iz 18, 30. 27], iar prin David spune: ,,in

398 Tes apostolikes ton charismaton tou Pneumatos doreas hypérxen.
399 Qu tén ousian, alla tén energeian pareschen.

400 Pyrkatorion.

401 Epitimion.
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iad cine Te va lauda?” [Ps 6, 6], adicd nimeni. lar in evanghelii Domnul zice:
,»Vine noaptea, cand nimeni nu poate sa lucreze” [In 9, 4]. Dumnezeu i-a inchis si
pecetluit pe unii si pe altii: pe cei care au murit frumos spre invierea vietii, iar pe
cei care au facut cele rele spre invierea judecatii [cf. Dn 12, 2]. Nicaieri n-ar putea
gasi cineva ca va fi candva o reinviere a acestei vieti supuse stricaciunii*®, ci a
fost o compasiune o singura data in coborarea lui Hristos acolo la cei adormiti
inainte. Stiu insd ca prin rugaciunile unor sfinti unii au iesit din pedeapsa vesnica.
Caci rugandu-se [papa] Grigorie Dialogul pentru imparatul Traian si ludnd pentru
el iertare, macar ca a fost idolatru, I-a eliberat din legaturile lui. Iar prima martira
Tecla a izbavit-o prin rugiciune din pedeapsd pe Falconilla*®®, micar cd era
pagana, si un alt batrdn pe ucenicul sdu. Si ai putea gasi alti zeci de mii; cici
aratandu-li-se aceia n somn dupa acele fapte bune si liturghii le-au adus
multumire celor care facuserd acestea pentru ei si ziceau: ,,.Din mari lucruri
cumplite am fost izbaviti si mare ajutor am dobandit.” Asa sunt acestea. Dar aceste
lucruri spuse in vise si din vazduhuri sunt pline de multa ingelare si pentru asta au
o incertitudine; de aceea marele Vasile si multi din parinti spun: ,,Adu-ti jertfa ta
vie, nu o adu la altar moarta.”** Cu alte cuvinte, fa binele in viata ta, cici dupa
moarte toate sunt moarte si de aceea e neprimitd rugiciunea pentru cei care n-au
facut binele in viata lor.
L. — In ce loc se odihnesc acum sufletele dreptilor si unde cele ale pacatosilor?
C. — Potrivit poruncii Domnului pentru drepti, cum este Lazér, in sanurile lui
Avraam, iar pentru pacatosi, cum e bogatul nemilostiv, in focul gheenei [Lc 16,
22. 24].
L. — Multi dintre cei mai usuratici din Biserica noastra suporta greu asta. N-a avut
loc incd o restaurare*®, spun ei, si de aceea sufletele nu simt nici pedeapsa, nici
odihna. Deci daca asa stau lucrurile. ..
<lacunda o foaie>

. si sfatul cu toti ai lui ca si cel al lui Caiafa cu iudeii impotriva Domnului
oarecand. Si iarasi dimineata s-au adunat multimile si sezadnd acela [legatul] si,
reunind unitatile militare ca pentru razboi, a ordonat sa ne aduca inaintea lui ca pe
niste dusmani. Si, suspinand adanc, a zis:
— Stiti cata Incetineala la manie am avut cu voi — iaté astdzi au trecut patruzeci si
opt de zile — ca si cu niste oameni invatati sa vedem daca poate in tot acest timp
revizuindu-va cunoasterea ati invatat ce trebuie si ati ales mai binele. Voi insa, pe

402 Anabiosin zoés phtartés.

403 Cf. Ps. loan Damaschin, PG 95, 253. 261.

404 Vasile cel Mare, Omilie impotriva bogatilor, PG 31, 304A.
405 Apokatastasis.
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cat se pare, dispretuind blandetea noastra, v-ati facut mai aroganti, insultind
intreaga predanie apostolici a Romei celei Vechi, incat ati indraznit sd aruncati
afurisanii si anateme chiar si pentru Insusi papa, egalul cu apostolii. Vai de
nerusinarea si cutezanta voastra! Judecati deci, seniori, ce pedeapsd nu va fi a lor,
dacid nu se vor céi pentru toate relele pe care le-au comis.

lar ei au zis:

— Daca blasfemiaza asa, nu vor avea nici o iertare.

Si privind ca niste fiare spre noi, miscandu-si capetele au zis:

L. — Ce spuneti? lata, astazi aveti 1n fata ochilor vostri moartea si viata.

C. — Va rugdm sa ascultati si cuvantul nostru. Dat fiind ca sfintii apostoli si
parintii nostri hotdrasc asa: n discutiile sinodale fiecare sd poatd avea permisiunea
sd vorbeasca liber despre religia*® sa orice ar voi, si sd nu fie supusi amenintarilor
si pedepselor cei care nu vor si stea in comuniune cu ei. Ce evanghelie sau apostol
v-a Invatat sa pedepsiti si sa aplicati forta celor care nu vor?

lar ei au zis cu furie:

L. — Vorbiti!

C. — Stiti, seniori, ca patru sute saizeci de ani**’ a fost o pacla*®® intre voi si noi;
in anii aceia au fost sapte Sinoade Ecumenice si cum au invitat acelea fiecare la
vremea lui asa tinem: cum a invatat preasfantul papa Silvestru la primul Sinod,
sfantul Damasus la al doilea, sfantul Celestin la al treilea, sfantul papa Leon la al
patrulea, sfantul Vigilius la al cincilea, sfantul Agathon la al saselea si sfantul
Adrian la al saptelea. Stiti toti cd ele au pus anateme si afurisanii de nedezlegat
pentru oricine va adauga sau scoate afara ceva din ele sau va clinti ceva din cele pe
care aceia le-au pecetluit evanghelic si apostolic prin Duhul Sfint. Impreuna cu
acesti sfinti parinti stand noi astdzi, abrogdm si anatemizam orice erezie de rusine
si [facem la fel] pentru cei care stau Tn comuniune cu ei impreuna cu toti cei care
se opun sfintelor ziceri ale acelora. Ca si cu o sabie cu doua taisuri vor fi taiati cu
secera anatemei lor de dreptatea lui Dumnezeu asemenea unor neghine amare si
vor fi aruncati dupa dreptate in focul gheenei impreuna cu diavolul, semanatorul
lor [cf. Mt 13, 42]. In aceastd marturisire*® ne punem astizi sufletele impreuna cu
acei sfinti parinti In numele Tatdlui si al Fiului si al Sfantului Duh, cinstita
dumnezeire si imparatie. Si dacd va muta sau misca In general cineva hotarele
parintilor [cf. Pr 19, 14], va avea anatema asa cum au pronuntat-0 sinodal Th Duhul
Sfant parintii impreund cu papa.

5408

406 Peri tés idias thréskeias.
407 De la Sinodul 1 (325) la Sinodul VII Ecumenic (787) sunt 462 de ani.
408 Omichle.

409 Homologia.
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L. — Cine sunt papii pe care i-ati enumerat? Dintre voi erau? Romani sau
franci*l®?
C. — Romani. lar unii din ei nu stiau macar limba noastra elind. De unde este

evident asta? Din scrisorile lor sinodale. Pe Silvestru il gdsim ca a venit la primul
Sinod si pe papa Leon la al patrulea, dar ceilalti si-au ales loctiitori vrednici si i-au
trimis cu scrisori sinodale ale papei si citate canonice si ele au tinut locul papei.
Scrierile lor raméan la noi pana astazi in sfintele noastre carti sinodale. Dar pentru
ca de la bun inceput ne-ati spus ca trebuie sd-i anatemizdm pe stramosii nostri, ei
sunt acestia pe care i-am enumerat: Tntai-statatorii Romei celei Vechi, barbati
purtitori de semne, purtatori de Dumnezeu, din Biserica si semintia voastra.
Porunciti deci sa-i anatemizam, sau nu?

lar ei surazéand au zis rusinati:

— Sa nu fie!

Si legatul ne-a spus:

L. — Bine faceti ca-i primiti pe acestia! Dar nu-i de ajuns doar asta, ci trebuie sa
marturisiti si celelalte sinoade cate au fost de atunci si pand la [papa] Grigorie
[X]*! si [Mihail VIII] Paleologul.**?

C. — Ce comuniune are lumina cu intunericul [2 Co 6, 14]? De aproape cinci sute
de ani*"® sunteti separati de noi si daca acestia urmeaza [traditia] in chip canonic, 1i
primim, precum am zis mai Inainte, dar daca nu pot fi gasiti asa, atunci stau sub
anatema de la sfintii parinti si afurisenia chiar si a papei: cea pe care aceia au
pronuntat-0 sinodal in Duhul Sfant.

Auzind acestea, scrasneau in inimile lor rusinati, neputdnd sa priveasca in fata
adevarul sau sa mai graiasca ceva, fiind plini de rusine. Spuneau totusi in chip
putred:

L. — Acela este Scaunul si sunteti datori sa-1 primiti pe papa de acum ca si pe cei
dinainte.

C. — Bine spuneti ca acela este Scaunul si ca suntem datori sa-1 primim. Dar
actiunea lui nu poartd vreo urma [de asa ceva]. Nu locul sfinteste pe cel promovat,
ci viata si randuiala*** sfintesc scaunul si insusi clerul si poporul.

lar pentru ca ajunsesera in final infranti si dezarmati de adevar nemaiavand ce sa
spund, vrand noi ca sa se vindece de ignoranta lor ultimd sau, mai bine zis, de
plaga lor care supura fara leac, le-am spus:

410 Rhomaioi é Phragkoi.

411 Grigorie X, 1271-1276.

412 Aluzie la al doilea conciliu unionist de la Lyon din 1274.

413 De la Sinodul VII Ecumenic din 787 pana in 1277 sunt 490 de ani.
414 Ho bios kai hé taxis.
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C. — Stiti, stapani si seniori, cd Imparatul Mihail Paleologul vrea sa reuneasca un
sinod ecumenic din pricina dezacordului*®® clerului si poporului pe aceastd tema si
atunci cand se va face acest sinod ecumenic, vom primi si venera orice va face el.
Auzind asta, au primit si la rugamintea lui kyr Nicolae Raisis ne-au trimis legati in
Cipru ca sa ne pazeasca in sigurantd acolo pand cand se va tine un astfel de sinod
si, dacad-1 vom primi, fie, iar daca nu, focul ne va mistui, cum i-au predat si pe altii
focului acolo.*t® Si Ciprul ne-a tinut de indati legati, dar in zece luni pe legat I-au
tinut in legaturile vesnice ldsand viata asta in chip rusinos sau violent**’ si prin
ordin imperial am fost trimisi de acolo cu forta. Asta s-a intdmplat insa Impotriva
vointei mele, cum stie Insusi Dumnezeu, Cunoscitorul celor ascunse. O, pagubire
de nemangaiat! Cum a fugit din mana mea din pricina nevredniciei mele paharul
Stapanului [cf. Mt 20, 22-23] pe care-1 tineam in chip sigur? Vai mie, pacatosului,
ajuns deja cu atatea lovituri mai degraba mort, cum de n-am fost vrednic sd ma fac
partag al [patimirilor] Stdpanului meu? Dar slava Tie, Care ai binevoit asa, prin
cele pe care le stii Tu Insuti, Dumnezeul meu!

Vedeti, fratii mei buni! Acestea vi le-am scris putine din multe pentru mangaierea
fratilor credinciosi, temandu-ma de moartea neascultarii, ca atunci cand sunteti
interogati de italieni sau de altii asemenea lor, voi si le raspundeti aceste lucruri,
cum hotarasc peste tot canoanele, dar nu in chip dezordonat si repezit, rogu-va, ci
in buna ordine si cu intelegere. Si atunci, cu puterea lui Hristos, se vor zdrobi de
adevarul smereniei voastre toate sagetile aprinse ale vrajmasului [cf. Ef 6, 16]. Si
dacd va va chema sorocul unei morti, dar care procurd viatd, ma fac martor in
Domnul ca unul ca acela va dantui impreund cu marii martiri purtatori de cununi
in Imparatia Domnului nostru Tisus Hristos. Caruia I se cuvine toata slava, cinstea
si Inchinarea impreuna cu Tatil si cu Sfantul Duh, acum si pururea si in vecii
vechilor. Amin.

415 Dia to asymphoron.
416 Aluzie la cei 13 monahi greci arsi pe rug in regatul cruciat al Ciprul la capatul unui

proces instrumentat de un tribunal condus de un dominican in 19 mai 1231; BHG 1198.
417 |_egatul Tommaso Agni murise Tn 14 sau 24 septembrie 1277.
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Tnsemnare spre aducere-aminte despre incursiunea ficutii in Muntele Athos
la venirea lui Mihail, intiiul dintre Paleologi, impreuni cu patriarhul Vekkos
impreunai cu oaste de latini si despre cite rele au ficut in el*®

1. Mihail, intaiul dintre Paleologi*'®, tinand sceptrul romeic si vazandu-l extrem de
umilit din pricina ca era razboit de agareni si de bulgari atat de la rasarit, cat si de
la apus, tinand sfat rau si neplacut lui Dumnezeu Impreuna cu patriarhul de atunci,
loan Vekkos*®, cu gandire latind ca si se aldture gandirii latine sub pretextul,
chipurile, al pacii Bisericilor si dobandind de acolo ajutor latin impotriva celor
care 1i rezistau si mai ales temandu-se de Carol*?!, imparatul Galiei, Incoronat pe
atunci de papa, la care fugise, alungat fiind, Balduin care fusese imparat uzurpator
n Constantinopol*?? si cduta ajutor sd se intoarca si sd reocupe Bizantul, [Mihail
Paleologul deci] se grabea, ca sa aiba bundvointa papei, sd-i tragd pe toti in
prapastia acestei erezii latine si mai cu seama pe monahii care locuiau in muntele
cu numele sfinteniei Athos, in Olymp si Galesion. Aceia insa au refuzat asta
printr-o scrisoare dogmatica si demascatoare, pe care i-au trimis-o. Luandu-l pe
patriarhul de un gand cu el impreuna cu altii, [Mihail Paleologul] s-a dus in Italia
la latini si, alaturandu-se ereziei lor si dogmelor lor strdine, au facut, chipurile, o
unire §i o pace facdtoare de tulburare, care a tulburat timp de opt ani toate
Bisericile, cum se aratd in Tomosul sfantului sinod*? reunit pe vremea imparatului
Andronic**,

2. Reintorcandu-se insa la ale sale impreuna cu puterea putreda luata de acolo si un
ajutor blestemat, pentru cid mergea pe mare s-a abatut in treacat pe la Athos,
muntele cu numele sfinteniei, gandindu-se si asteptandu-se ca, daca-i va avea pe
monahii din el urmand gandirii lui, 1i va trage fara osteneala in prapastia pierzaniei
lui si pe toti ceilalti. Venind deci in Lavra sfantului Atanasie, cei ce locuiau in ea,
cuprinsi, cum nu trebuia, de frica si spaimd sau, mai bine zis, iubindu-gi sufletele

418 BHG 2333a. Varianta lungéd ed. Sp. Lambros, Neos Hellénomnémon 9 (1912), p. 157-

162.
419 Mihail V11 Paleologul, 1259-1282.

420 Joan X1 Vekkos, 1275-1282.
421 Carol de Anjou, fratele regelui Ludovic IX cel Sfant al Frantei, incoronat in 1262 de

papa rege al celor doua Sicilii, pierde in 1282 Sicilia si rdimane pand la moartea sa in 1285
rege al Italiei de Sud cu capitala la Napoli.
422 Baudouin de Courtenay, 1240-1261.

423 Sinodul de la Vlaherne din 1285. Cf. diac. Ioan I. Ica jr, Canonul Ortodoxiei: Sinodul

VII Ecumenic...,vol.2, p. 731-748.
424 Andronic | Paleologul, 1282-1328.
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si preferdnd nenorocitii celor vesnice pe cele vremelnice si iubind ca Demas
veacul de acum [cf. 2 Tim 4, 10], s-au plecat repede chiar si fara torturi si
amenintdri, tridandu-si buna-cinstirea lui Dumnezeu*® care era a lor si I-au primit
cu lumini, imne si pompa, ca niste copii patati, fii nelegiuiti si striini de parintele
lor Atanasie*?; si liturghisind in chip nesfant in biserica principald impreuna cu
latinii si ganditorii de cele latine Tmpreuna cu el au facut jertfa liturgica cu azimele
ereticilor, adica ale papei si patriarhului impreuna cu imparatul.

3. Dupa care, plecand de acolo, a coborat in venerata manastire Iviron cu planul s
faca aceleasi lucruri. Dar nadejdea zadarnica i-a fost dezmintitd, fiindca
preacuviosii monahi care locuiau si se nevoiau in ea n-au cedat fricii, nici nu s-au
lasat dusi de raul exemplu al Lavrei, ci au rezistat ferm si neinduplecat si
increzatori in Domnul ca un munte Sion nu s-au clatinat [cf. Ps 124, 1], tinAndu-se
de predaniile apostolice si patristice, demascand transant pe imparatul rau-cinstitor
de Dumnezeu si pe cei de un gand cu el ca pe niste eretici si nelegiuiti. Iar el,
nesuportdnd demascdrile, i-a impartit in doud si pe cei din neamul ivirean i-a
surghiunit in Italia, iar pe ceilalti aruncandu-i in barca manastirii, a poruncit garzii
lui sd atace barca si sa o trimitd la fund. Si asa sfintii cuviosi martiri si
marturisitori si-au gasit fericitul sfarsit prin inecarea apei dand frumoasa
marturisire [cf. 1 Tim 6, 13]. Si, rapind toate cele ale manastirii, au lasat-o pustie.
4. Plecdnd deci de acolo in sfinta si marea manastire Vatopediu si intrand
imparatul in ea cerea aceleasi lucruri ca si celei dinainte, adica unirea cu erezia si
jertfa liturgicad impreuna cu ereticii; dar preacuviosii monahi care se nevoiau in ea
nu i-au cedat, nici nu i s-au dat, ci i-au rezistat vitejeste demascand cu dovezi
scripturistice nebunia lor. De aceea, fiind facut de rusine, rau-cinstitorul de
Dumnezeu*?’ imparat a ordonat ca toti sa fie dusi intr-o colind foarte aproape de
manastire si asa fericitii marturisitori au suferit fericita moarte prin spanzurare
luand viata fericita si vesnica in locul celei vremelnice. Si pradand toate cele ale
manastirii au lasat-o pustie. Pe doisprezece dintre ieromonahii cei mai invatati i-au
spanzurat in afara manastirii; iar pe egumenul Eftimie, legdndu-1 cu un lant si
lasandu-1 pe o stinca de sub mare dincolo de mare intr-un loc numit Kalamitzion,
laudatul s-a Tnecat si asa a primit cununa martiriului.

5. Dupa acestea a plecat la sfanta manastire numitd Zografu, iar preaiubitii de
Dumnezeu monahi din ea in numar de 26 s-au incuiat in turnul manastirii si de
acolo il demascau aruncand cu vorbele lor ca si cu niste sageti si numindu-i eretici

425 Eusebeian.
426 Sfantul Atanasie Athonitul (¥ 1003), pomenit in 5 iulie, intemeietorul in 963 al Marii

Lavre, considerat Tnceputul republicii monahale athonite.
427 Dyssebés.
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Cuviosul Nichifor isihastul, marturisitor al Ortodoxiei in veacul al XIII-lea

si nelegiuiti. lar nelegiuitul Tmpéarat a poruncit celor aflati sub mana lui sa stranga
o multime de vreascuri si sd-i ardd Impreuna cu intdritura. Si asa fericitii cuviosi
martiri au suferit moartea prin foc in ziua a zecea a lunii octombrie.

6. Iesind de acolo a venit in lavra de chilii de la Caryes, unde e si sediul protiei
Muntelui. Dar protosul si cei impreuna cu el i-au rezistat vitejeste demascandu-I in
chip asemanadtor celor dinainte. lar el, cuprins de furie, a poruncit ca toti sa ajunga
prada sabiei; si asa s-au savarsit sfintii marturisitori. Si incendiind biserica si
devastand locuintele monahilor, trecand muntele au ajuns in manastirea numita
Xiropotamu.

7. Dar cei ce locuiau in ea, cupringi de frica si preferand celor vesnice pe cele
vremelnice, ca acela din cei Patruzeci [de Mucenici] care au cazut, imitand zelosi
exemplul rau al Lavrei, |-au primit in chip asemanator cu lumini, aplauze si mare
cinstire. Dupd care, intrand in locas, au savarsit impreund liturghia azimitilor
pomenindu-i pe eretici. Dar Domnul, Cel ce priveste spre pamant si-l face de se
cutremurd [cf. Ps 103, 33], zgaltdindu-1 repede cu vuiet, a doborat lacasul si pe
preotii de rusine i-a ingropat, iar zidurile mandstirii le-a rasturnat, doar unul dintre
ziduri ramanand aplecat si el ca semn pentru generatiile de dupa. lar imparatul si
cei Tmpreuna cu el, vazand acestea si fiind facuti de rusine, acoperindu-si fetele de
rusine si urcandu-se 1n corabii au ajuns la ale lor in anatema. Acestea toate s-au
intdmplat in anul 1280.

8. Plecand ei, monahii citi au ramas ascunsi in locuri impadurite fugind de frica
lor, folosind prilejul s-au dus iesind in adaposturile lor si gasindu-i pe cei omorati
i-au strans si i-au dat ingroparii cucernice cantand in chip potrivit cele ale lui
David: ,,Dumnezeule, au intrat pagani in mostenirea Ta, au intinat lacasul Tau cel
sfant, iar ei au pus trupurile moarte ale robilor Tai hrana pentru pasarile cerului,
trupurile cuviosilor Tai pentru fiarele pamantului” [Ps 79, 1-3].

9. Dupd acestea insa a strdlucit Bisericilor lui Hristos lumina adevarului. Caci
bine-cinstitorul de Dumnezeu imparat Andronic Paleologul, care prin luarea hainei
dumnezeiesti si ingeresti si-a schimbat numele in Antonie monahul, primind
sceptrul tatdlui sau a scos din turma lui Hristos Biserica rdioasa a Romei aratand
mult zel pentru buna-cinstire de Dumnezeu si dogmele drepte; intrunind si un
sinod ecumenic si dandu-1 jos din scaun pe Vekkos si predandu-l anatemei
impreuna cu cei ai lui a adus cu Dumnezeu pace Bisericilor, cum se cuprinde mai
pe larg Tn Tomosul acestui sfant Sinod*?.

10. Acesta a ridicat din temelii si manastirea Xiropotamu, dar nu mai crestea
ciuperca care crestea de la sine in fiecare an in manastirea sfintilor Patruzeci de
Martiri sub sfAnta Masa pentru ca sfantul altar fusese profanat de zisii ganditori de
cele ale latinilor.

428 Sinodul de la Vlaherne din 1285.
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11. Tar ménastirea Vatopediu a fost reziditd de Stefan, despotul Serbiei, si venerata
icoand din ea a Preasfintei Nascdtoare de Dumnezeu a fost impodobita. lar
Zografu si chiliile distruse in Protatonul Caryesului au fost rezidite de stdpanitorii
Bulgariei.

12. Ne rugdm deci si noi staruitor Domnului ca prin soliile preacuratei Stapénei
nostru de Dumnezeu Nascatoarea si ale cuviosilor parintilor nostri marturisitori,
despre care a fost povestirea de fata, sa ne acopere neraniti de intunecimea italiana.
Amin.
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Cele sase omilii (67-72) la Rugaciunea domneasca ale
Sfantului Petru Chrysologul

Asist. Dr. Dragos Boicu*?®

Abstract:

Of the approximately 190 homilies of St. Peter Chrysologus, a group of 6 sermons
[LXV-LXXII] stands out, being dedicated to explaining the Lord’s Prayer. These
texts represent one of the most important collections of sermons on the Lord’s
Prayer, made by a Christian author of the “Golden Age” of Patristic Literature. On
the other hand, the ideas expressed indicate a crystallization of the expositio
orationis dominicae, as well as the existence of a pattern that was probably further
developed in catechesis, a set of hermeneutical keys that the venerable bishop of
Ravenna regularly handed over to Christians in his community.

Keywords:
Peter Chrysologus, Ravenna, Lord’s Prayer, pre-baptismal rites, pre-baptismal
catechesis

Desi se numara printre cei mai populari predicatori latini ai Antichitatii, Sfantul
Petru Chrysologul (450) raméne in continuare un autor obscur pentru Orient,
fiindu-i trecute cu vederea claritatea doctrinara si contributiile omiletice in care
abordeaza cu simplitate numeroase teme de interes pentru contemporanii séi, dar
valabile si pentru crestinul de astazi.

Intre cele aproximativ 190 de piese omiletice atribuite episcopului Ravennei gasim
un foarte interesant grupaj de 6 talcuiri succinte ale Rugaciunii domnesti in care

429 Dragos Boicu, Asistent la Facultatea de Teologie ,,Andrei Saguna” din cadrul
Universitatii ,,Lucian Blaga” din Sibiu. E-mail: dragos.boicu@ulbsibiu.ro
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este evidentiat miezul invataturii de credintd, asa cum poate fi el desprins din
rostirea celor sapte cereri adresate Tatalui ceresc.

Context

Considerat textul biblic cel mai comentat in literatura crestind a Antichitatii,
rugiciunea Tatal nostru S-a bucurat de timpuriu de interpretari laconice sau
comentarii substantiale ale parintilor si scriitorilor bisericesti atat in Rasarit, cat si
in Apus*®. Tn Orient, un prim astfel de comentariu ni s-a pastrat de la Origen
(Despre rugdciune, cca 233-234)%!, deschizand calea pentru cele cinci omilii
Despre Rugdciunea domneasca (cca 379-380) ale Sfantului Grigorie de Nyssa*®?,
Cateheza a V-a mistagogica a Sfantului Chiril al lerusalimului“®®, Omilia a XlI-a
catehetica (cca 388-392) a lui Teodor de Mopsuestia®** sau Omilia a XI1X-a din
Comentariul la Matei al Sfantului Ioan Gurd de Aur*® sau Omiliile LXXI-
LXXVIl din Comentariul la Evanghelia dupd Luca al Sfantului Chiril al
Alexandriei*.

430 Karlfried Froehlich, ,,The Lord’s Prayer in Patristic Literature”, in Roy Hammerling
(ed.), 4 history of prayer : the first to the fifteenth century, Brill, Leiden / Boston, 2008, p.
59

431 Origen, De oratione, in P. Koetschau (ed.), Origenes Werke, vol. 2. Griechische

Christliche Schriftsteller (GCS) 3, Hinrichs, Leipzig, 1899, p. 297-403. A se vedea si
traducerea roméana a Parintelui Profesor Teodor Bodogae in Origen, Scrieri alese, partea a
Il-a, PSB 7, EIBMBOR, Bucuresti, 1982, p. 199-290.

432 Sfantul Grigorie de Nyssa, De oratione dominica, PG 44: 1120-1193. A se vedea si

traducerea romana a Parintelui Profesor Dumitru Staniloae in Sfantul Grigorie de Nyssa,
Scrieri, partea I, traducere si note de Pr. Prof. Dumitru Staniloae si Pr. loan Buga, PSB 29,
EIBMBOR, Bucuresti, 1982, p. 403-452, republicata in extras: Sfantul Grigorie de Nyssa,
Despre Rugaciunea domneasca, EIBMBOR, Bucuresti, 2009.

433 Sfantului Chiril al lerusalimului, Catechesis mystagogica V, PG 33: 1109-1128. A se
vedea si traducerea romana a Parintelui Profesor Dumitru Fecioru in Sfantul Chiril al
lerusalimului, Cateheze, EIBMBOR, Bucuresti, 2003, p. 359-366.

434 | iber ad Baptizandos, in A. Mingana, Commentary of Theodore of Mopsuestia on the

Lord’s Prayer and on the Sacraments of Baptism and the Eucharist, Woodbrooke Studies,
6, Cambridge, 1933, p. 1-16.

435 Sfantul Ioan Gura de Aur, Homiliae super Matheum, cap. XIX, PG 57: 278-283. A se
vedea si traducerea romana a Parintelui Profesor Dumitru Fecioru in Sfantul loan Gura de
Aur, Scrieri, partea a Ill-a, Omilii la Matei, PSB 29, EIBMBOR, Bucuresti, 1994, p. 244-
260.

436 Textul siriac a fost publicat in editia Sancti Cyrilli Alexandriae Archiepiscopi

Commentarii in Lucae Evangelium, edit. Robert Payne Smith, Oxford, 1858, urmata si de

130



Cele sase omilii (67-72) la Rugdciunea domneasca ale Sfantului Petru

Chrysologul

Autorii latini au acordat si ei o atentie deosebitd Rugaciunii domnesti, dupa cum
dau marturie: tratatul lui Tertulian De Oratione (cca 200)**, lucrarea Sfantului
Ciprian al Cartaginei De Dominica Oratione (cca 252)*%®, catehezele mistagogice
ale Sfantului Ambrozie de Mediolanum cuprinse in De sacramentis (cca 390-
391)** sau cele cateva abordari ale acestei teme in corpusul augustinian®.

Fara a continua firul unei cercetari care nu face obiectul acestei introduceri reiese
destul de clar din simpla enumerare de mai sus ca a existat o puternica traditie de
interpretare a Rugéciunii domnesti, ceea ce atesta locul central pe care 1-a detinut
de timpuriu n viata crestinilor, rostirea ei fiind inseparabild de cultul divin public
si privat. Acest fapt este atestat si de Didahia sau Invdtdtura celor 12 Apostoli
catre neamuri (cap. VIII) unde Tatal nostru apare ca miezul vietii de rugaciune al
Bisericii. Desi sursele crestine nu ne oferd mai multe informatii privind modul in
care Biserica folosea Rugdciunea domneascd, este destul de clar ca aceasta se
bucura de o importantd deosebitd*.

Robert F. Taft a incercat sa identifice momentul in care Tatal nostru dobandeste
un loc bine definit n cadrul ritualului de frangere a painii, pornind de la céateva
afirmatii ale lui Tertulian si ale Sfantului Ciprian al Cartaginei, insd dovezi
irefutabile privind includerea Rugaciunii domnesti in celebrarea euharistica nu
apar in literatura patristica decat abia din a doua jumaitatea a veacului al IV-lea*?,
Dar este cert ca, de la bun inceput, aceastd rugdciune a avut un caracter

traducerea in engleza: Cyril of Alexandria, Commentary on Luke, trad. de Robert Payne
Smith, Oxford, 1859, p. 325-354.
437 Tertulian, De oratione, ed. A. Reifferscheid & G. Wissowa, CSEL 20, Viena, 1890, p.

178-200. A se vedea si traducere roméana: Tertulian, Despre rugdciunea, traducere de Prof.
Nicolae Chitescu, Eliodor Constantinescu, Paul Papadopol si David Popescu, PSB 3,
EIBMBOR, Bucuresti, 1981, 229-246.

438 Sfantului Ciprian al Cartaginei, De Dominica Oratione, edit. G. Hartel, CSEL 3.1,
Viena, 1868, p. 267-294. A se vedea si traducere roména: Sfantul Ciprian al Cartaginei,
Despre Rugdciunea domneascd, traducere de Prof. Nicolae Chitescu, Eliodor
Constantinescu, Paul Papadopol si David Popescu, PSB 3, EIBMBOR, Bucuresti, 1981,
464-486.

439 Sfantul Ambrozie, De sacramentis libri sex, V.4.18-30, PL 16: 469-474.

440 Fericitul Augustin, De sermone Domini in monte, ed. A. Mutzenbecher, CCSL 35,
Brepols, Turnhout, 1967, p. 99-131; Sermones 56-59, PL 38, 377-402.

A

441 G.J. Bahr, ,,Use of the Lord’s Prayer in the Primitive Church”, in Journal of Biblical

Literature, vol. 84, no. 2 (1965), p. 153.
442 Robert F. Taft, A History of the Liturgy of St. John Chrysostom. V: The Precommunion

Rites, Pontificio Istituto Orientale, Roma, 2000, p. 140. {i multumesc si pe aceasti cale
Parintelui Tustin Garleanu pentru facilitarea accesului la lucrarea ilustrului cercetator iezuit.
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sacramental*® si putem distinge trei functii pe care le avea rugiciunea Tatdl nostru
in viata Bisericii: era destinata devotiunii personale, era folositd in ceremonialul
liturgic de obste si avea un rol important in initierea §i instruirea viitorilor
crestini*#,

Asupra acestui ultim aspect insistd Robert Taft aratand ca exista practica recitarii
rugaciunii Tatal nostru indatd dupa Botez, precedand administrarea primei
Euharistii, fapt care a facilitat introducerea rugdaciunii si in ritualul ce precedea
impartagirea la fiecare liturghie. Dar in mod evident Tatdl nostru apare in
celebrarile sacramentale al Bisericii in acest context precis al ritualurilor de initiere
in crestinism*®. Autorii crestini timpurii au considerat cd Tatdl nostru era
deopotriva un rezumat al invatiturilor evanghelice (breviarium totius Evangelii**®)
care cuprindea doctrinele esentiale ale crestinismului, cat si o veritabila sinteza a
preceptelor morale*’’. De aceea nu ne mird ca acest tezaur doctrinar, alaturi de
Simbolul de credinta, este transmis neofitilor ca parte esentiald a acelui arcanum
crestin si, prin urmare, este mai mult decat o rugéciune: este o cateheza continua,
care oglindeste viata primitad prin Botez, si o reamintire continud a angajamentului
facut cu acel prilej**,

De altfel, omiliile Sfantului Petru Chrysologul la Tatal nostru sugereaza rostirea
lor ntr-un context prebaptismal, care pastreaza reminiscente pastrate din
disciplina arcani*®, chiar daca in cuprinsul acestor cuvantiri nu gasim interdictia
de a transcrie textul pe hartie cum o facuse in repetate randuri in omiliile la
Simbolul de credinta*®. Poate de aceea Jean-Paul Bouhot considera ca predicile la
Tatal nostru ar fi mai degrabd niste cateheze postbaptismale!, avand aceeasi
functie precum cea de-a V-a Catehezd mistagogica a Sfantului Chiril al
Ierusalimului care le expune neofitilor semificatiile cererilor din Rugaciunea

443 |bidem, p. 147.
444 Timothy N. Boyd, ,,The Churches’ Use of the Lord’s Prayer”, in Biblical Illustrator,

vol. 39, no. 1 (2012), p. 58-61.
445 Robert F. Taft, op. cit., p. 146.

446 Tertulian, De oratione, 1, CSEL 20, p. 181.
447 Roy Hammerling, The Lord’s prayer in the early church: the pearl of great price,

Palgrave Macmillan, New York, 2010, p. 7.
448 Robert F. Taft, op. cit., p. 146-147.

449 A se vedea si Dragos Boicu, ,,Trei omilii (LX-LXII) ale Sfantului Petru Chrysologul

despre Crezul Apostolic”, in Revista Teologica, nr. 4/2020, p. 220-243.
450 Roy Hammerling, op. cit., p. 61-62.
451 Jean-Paul Bouhot, ,,Une ancienne homélie catéchétique pour la tradition de 1’oraison

A

dominicale”, in Augustinianum, vol. 20 (1980), p. 73.
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domneasca. Pe de alta parte, cei mai multi cercetatori, intre care Pierre Patrick
Verbraken*?, Klaus Bernhard Schnurr*® si mai recent Roy Hammerling** insista
asupra faptului ca ,.traditio” sau predarea Rugaciunii domnesti avea loc la Ravenna
in timpul Postului Mare. Liturgistul anglican Kenneth Stevenson merge si mai
departe si face un inventar al dovezilor interne care sustin contextul prebaptismal
n care sunt rostite aceste omilii, cel mai probabil in dimineata SAmbetei Mari*®®.
Ramane de vazut daca aceasta ,traditio” a rugaciunii Tatdlui nostru n timpul
Postului Mare era o influentd regionald preluatd din practica baptismald nord-
africand, atestatd de Fericitul Augustin®, sau s-a dezvoltat astfel paralel si
independent in zona Italiei. Ceea ce putem afirma insa cu destuld certitudine este
ca omiliile Sfantului Petru erau rostite in fata comunitatii — credinciosi si
catehumeni deopotriva — cu putin timp inaintea administrarii Botezului in ajunul
Praznicului Tnvierii.

Text

Predicile Sfantului Petru Chrysologul urmeaza un tipar care poate fi sesizat in
lucrari dedicate aceleiasi teme de autori din secolul al III-lea (Tertulian, Ciprian,
Origen), dar si de cuvantarile lui Chromatius de Aquileia (T 407) si Augustin
(1430), si perpetuat in secolele urmatoare de Caesarius de Arles (1543) si Martin
de Braga (1579). Aceastd structurd porneste de la o introducere pe marginea
naturii rugaciunii si unicitatea Rugaciunii domnesti ca invatatura predata de insusi
Mantuitorul. De aici se continud cu tratarea fiecarei cereri in parte, care este apoi
urmatid de peroratie. In cazul Sfantului Petru Chrysologul este repetati aceeasi
structurd, cea mai notabild diferentd fiind inregistrata la nivelul exordiului**’. Dar
chiar si aceste introduceri diferite sunt construite in jurul catorva motive sau teme

452 Pierre Patrick Verbraken, ,,Les sermons CCXV et LVI de saint Augustin ‘De symbolo’
et ‘De oratione dominica’”, in Revue Bénedictine, vol. 68 (1958), p. 5-40.

453 Klaus Bernhard Schnurr, Horen und handeln, Herder, Freiburg, 1985, p. 250.

454 Roy Hammerling, op. cit., p. 75.

455 Kenneth Stevenson, Liturgy and Interpretation, SCM Press, London 2011, ebook.

456 Fericitul Augustin, Sermo 58.1, PL 38: 393; Roy Hammerling, op. cit., p. 75. A se
vedea si Gian Carlo Ceriotti, ,Introduzione”, in Sant’Agostino, La fede cristiana,
traduzione di Antonio Pieretti & Federico Cruciani, Citta Nuova Editrice, Roma, 1998, p.
31: ,,In Africa traditio symboli se petrecea Th duminica a 1V-a a Paresimilor; opt zile mai
tarziu, Tn duminica a V-a, avea loc redditio symboli, urmatd de traditio orationis
dominicae, cum mentioneaza acelasi Augustin, care era apoi recitatdi in duminica
urmatoare (a VI-a a Paresimilor)”.

457 Kenneth Stevenson, op. cit.
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recurente, pe care episcopul Ravennei le reia constant dupa cum se poate observa
din acest rezumat al celor sase cuvantari.

Sermo 67

In prima omilie, Sfantul Petru ii indeamna pe catehumeni s ia aminte la modelul
de rugdciune lasat de Mantuitorul Care ne-a invétat sa ne rugdm scurt, anticipand
toate nevoile noastre in cateva cereri concentrate in putine cuvinte (§1). Toata
faptura este deopotriva infricosata si uimita de generozitatea Creatorului, Care se
apropie cu dragoste si milostivire si doreste sa ne fie si Tatd (§2). Localizarea Lui
in ceruri are menirea de a ne aminti originea noastrd si de a ne determina sa ne
inaltdm mai presus de existenta noastra pur terestrd (§3). Sfintirea numelui se face
prin armonizarea vietii si a faptelor noastre cu exigentele calitatii de crestin (§4).
Venirea Imparitiei implica supunerea vietii noastre lui Dumnezeu (§5), ceea ce se
concretizeaza prin atingerea unei singure vointe a lui Dumnezeu, cénd toate
dorintele noastre corespund voii lui Dumnezeu (§6). Episcopul insista asupra
faptului ca cererea painii este statornicitd de Mantuitorul Hristos, chiar daca poate
parea o solicitare oarecum triviald fatd de cele precedente, dar sensul ei ne
descopera ca fiind fii ceresti cerem painea cea cereasca care este insusi Hristos
(§7). lertarea noastra este conditionata de iertarea pe care o acordam semenilor
nostri caci ,,trecand altuia cu vederea, tie 1ti dai iertare” (§8). Cerem apoi ca Tatil
sd ne ingradeasca vietile ,,ca sd nu fim abandonati alegerii noastre” (§9). Raul este
identificat cu diavolul, sursa tuturor relelor (§10), iar in final suntem avertizati sa
nu iscodim relatia Tatdlui cu Fiul, asa cum fac arienii, cautind diferenta dintre
filiatia naturala si cea adoptiva. Din contrd ar trebui sa staruim asupra minunii prin
care pana si celor inca nebotezati li s-a incredintat acest margaritar de mult pret al
Rugaciunii domnesti (§11).

Sermo 68

Oamenii au toate motivele sa fie uimiti in fata fagaduintelor dumnezeisti si a
darurilor primite si cu atat mai mult se cuvine sa se cutremure cand sunt infiati
prin har de Dumnezeu (§1). In consecintd sunt eliberati de frica si dobandesc
starea de fii, postura din care il pot numi Tata pe Dumnezeu (§2). Afirmam natura
cereascd a Tatalui si implicit a obarsiei noastre (§3), iar numele Lui trebuie sfintit
si confirmat in vietile noastre (§4). Prin venirea Imparitiei cerem ca insasi
prezenta dumnezeiascd si domneasca in noi (§5) si Implinind voia Tatalui
petrecem 1n pace si armonie si staruim in har (§6). Pdinea este viaticum —
merindea cu care ne hranim pe calea vietii pana ne vom satura la insasi masa lui
Hristos 1n eshaton (§7). lertarea picatelor este conditionatd de manifestarea
ingaduintei fata de semeni si doar iertdnd pe altii putem cere cu incredere iertarea
propriilor pacate (§8). Este esential sa cerem sd nu fim dusi in ispitd, adica sa nu
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fim lasati sd ne incredem in puterile noastre si astfel abandonati de Dumnezeu
(§9). Cerand izbavire de cel rau afirmam implicit umilinta si neputinta noastra de a
ne salva prin propriile puteri (§10). Acest dar nespus al Rugaciunii domnesti nu
este incredintat doar crestinilor botezati, ci si catehumenilor, care incep inca de
acum sa se Impartdgseasca de binecuvantarile ce se revarsd asupra fiilor lui
Dumnezeu (811).

Sermo 69

Dovezile iubirii lui Dumnezeu pentru noi sunt nenumarate si, cu toate acestea, El
vrea sd ne demonstreze acest lucru intr-un chip si mai lamurit (81). De aceea de-a
lungul istoriei s-a apropiat de om pe masura credintei si a puterilor lui spirituale de
a-1 vedea pe Dumnezeu, dar a mers si mai departe asumandu-si de dragul omului
inclusiv suferintele si nedreptatile lumii. Prin intrupare Dumnezeu a venit in
proximitate maxima de zidirea Sa si a pecetluit aceasta lucrare prin descoperirea
Rugaciunii domnesti, oferindu-ne toate mijloacele care ne pot apropia pe noi de
divinitate (§2). Spunand ,,Tatdl nostru” admitem obarsia noastrd cereasca si
calitatea noastra de fii (§3), iar cerand sfintirea numelui Sau, asteptam lucrarea
puterii Lui Tn noi, care avem datoria de a-1 cinsti prin viata si faptele noastre (§4).
Cerem venirea Imparitiei pentru noi ca si ne putem altura lui Dumnezeu Care
este vesnic nedespartit de Imparatia Sa (§5). Puterea de a-L numi pe Dumnezeu
Tata a fost data chiar si catechumenilor, fiind o dovada a lucrarii deosebite a harului

(86).

Sermo 70

Miraculoase sunt toate lucrarile lui Dumnezeu si totusi niciuna nu se poate
compara cu intruparea Fiului si infierea noastra de catre Tatal cel ceresc (§1). De
aceea ¢ s§i fireasca intoarcerea noastra citre El si invocarea Celui care ne-a dat
nenumirate dovezi pentru a-L recunoaste drept Parintele nostru (§2). Inca dinainte
de Botez 1l putem invoca pe Tatil pe care Il numim ceresc pentru a ne aminti de
originea noastra (§3) si cerem ca sa se sfinteasca numele Sau Care are puterea de a
ne sfinti pe noi (§4). Desi avem incredintarea ca Imparatia lui Dumnezeu este
inlauntrul nostru, cerem sa vina aievea si astfel sa inceteze stdpanirea mortii si a
pacatului (§5). Tocmai de aceea cerem implinirea voii dumnezeiesti si pe pamant,
abolind influenta diavolului (§6). Pdinea pe care o cerem este una cereasca prin
care vom fi vii in eternitate dacd ne impartasim continuu (§7). Iertandu-i pe
semenii nostri devenim masura iertarii pe care o vom primi si astfel ne iertam pe
noi insgine (§8). Dumnezeu nu ispiteste pe nimeni, deci putem spune ca El doar 1i
abandoneaza pe cei ce cautd cu Incapatanare capcanele celui rau (§9), de al carui
mestesug in vitimarea sufletelor cerem si fim izbaviti (§10). In doar cateva
cuvinte Hristos ne-a predat o foarte cuprinzatoare metoda de a ne ruga, oferindu-
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ne toate mijloacele necesare pentru a obtine in virtutea afectiunii filiale toate
cererile de folos (§11).

Sermo 71

Vrand sa ceara un lucru oarecare, copilul isi indupleca parintii cu rugdminti simple
si scurte, izvorate din afectiune, dar si din dorinta de a le fi pe plac (§1). Si noi,
fiind facuti fii ai lui Dumnezeu Tatdl si Tmpreuna-mostenitori cu Mantuitorul
Hristos ai Imparatiei avem datoria de a ne ruga cu simplitate Tatalui ca niste fii
vrednici (§2). Daca indraznim sa-1 numim ,,Tatal nostru” o facem din indemnul si
cu puterea Duhului Sfant, pentru ca altfel firea muritoare nu s-ar putea apropia de
El (§3). Si noi avem datoria sa cinstim si sd sfinfim prin viata noastra numele lui
Dumnezeu cel sfant si Infricosator pana si pentru puterile ingeresti (§4), si cerand
Imparatia asteptim sa vini vremea cand va pieri diavolul si toatd zidirea va
imparati in slava lui Hristos (§5), iar prin suprapunerea voii ceresti cu a noastra
vom transfigura lumea, pamantul devenind cer (§6). Nu existd nicio contradictie
intre indemnul Mantuitorului de a nu cauta cele imediate si cererea painii pentru ca
aceasti hrand este Hristos Insusi al cirui Trup este frint pentru pacatele noastre in
fiecare zi pana ce vom dobandi desavarsit in ziua cea vesnica hrana eterna (§7).
Omul este randuit savarsitorul propriei iertari si devine etalonul milostivirii de care
se va impartasi la judecatd (§8). De asemenea, ne rugam ca nu cumva fiind impinsi
de pacate sd ajungem in cursele ispitelor, iar Dumnezeu sa ne abandoneze pentru
cd am cautat raul (§9), un rau generic care il desemneaza pe diavolul de care
cerem sa fim izbaviti (§10). Si cei ce se pregatesc de primirea Botezului sunt deja
fii ai Bisericii si ai lui Dumnezeu prin credinta, de aceea sunt indemnati sa se
adreseze cu incredere Tatalui de la care vor dobandi mostenirea tuturor lucrurilor
si cu care vor putea fi Impreund vesnic fara a fi vreodatd pusi in situatia de a-si
deplange parintele defunct precum fac copiii cu parintii biologici (§11).

Sermo 72

Natura omeneasca, slaba si neputincioasa, este intotdeauna cuprinsad de groaza la
simtirea prezentei dumnezeiesti (§1), dar frica a fost inlaturata de afectiunea care
se manifestd prin Rugaciunea domneasca (§2). Chemandu-1 Tatd pe Dumnezeu nu
putem sa nu ne mirdm de iconomia divina prin care am fost adoptati fii dupa har,
dar in acelasi timp ne obligdm sa ne 1ndltam sufletele si sd ne armonizam vietile cu
intentiile Parintelui nostru (§3). Cerem sfintenia numelui ca acesta sa staruie in noi
(§4), iar Impératia o urmarim cu infocare (§5). Unindu-se voia cereasci cu cea de
pe pdmant, ajungem la o unificare fireascd a noastrd Intreolaltd si a noastrd cu
Dumnezeu (§6). Painea este Hristos de care impartasindu-ne acum, vom fi saturati
si in eshaton (§7). Omul milostiv se intrece cu Dumnezeu Insusi in manifestarea
iubirii pentru ceilalti oameni, dar in acelasi timp doreste si sa i se daruiasca cat a
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daruit la randul sau (§8). Ne rugdm, de asemenea, ca sia nu se deschidad inaintea
pasilor nostri cursele ispitelor (§9) si cerem ca Dumnezeu sa ne izbaveasca de rau
si sd ne calauzeasca la tot binele (§10).

Subtext

Dincolo de continutul moral si doctrinar al acestor cuvantari se pot observa cateva
detalii si particularitati specifice comunitatii din Ravenna la mijlocul veacului al
V-lea.

Intai de toate avem textul rugaciunii Tatdl nostru:

Pater noster, qui es in caelis,

sanctificetur nomen tuum.

Veniat regnum tuum,

fiat voluntas tua sicut in caelo et in terra.

Panem nostrum cotidianum da nobis hodie.

Et dimitte nobis debita nostra, sicut et nos
dimittimus debitoribus nostris.

Et ne nos inducas in temptationem,

7 sed libera nos a malo.

OB WIN|F-

[op}

Remarcam la a doua cerere (vie imparatia Ta) intrebuintarea formei ,,veniat”, in
loc de mult mai popularul ,,adveniat” pe care il regdsim In marea majoritate a
variantelor latine ale Rugaciunii domnesti. Aceasta substitutie nu altereaza sub
nicio forma sensul rugdciunii, dar este o curiozitate si poate fi marca unei
predilectii pentru simplitate de care episcopul Ravennei obisnuia adesea si dea
dovada. Doar ci, spre deosebire de ,,adveniat” care implica actiunea de a veni, de a
sosi, de ajunge, verbul venio acoperi o paletd mai largd de nuante, precum ideea
de a creste, de a se dezvolta.

O altad particularitate o reprezinta prezenta adjectivului ,,cotidianum” (de fiecare
zi) ca atribut pentru ,,pdinea noastrd”, asa cum apare in varianta consemnata in
Itala sau Vetus Latina, Tn vreme ce in Vulgata gasim ,,supersubstantialem” (de
subzistentd)*®. De altfel si citatele vetero-testamentare precum cele din Psalmi sau
de la prorocul Avdie, capitolul 3, sunt redate tot dupa Vetus Latina. Acesta este si
o dovada a faptului ci traducerea Sfintei Scripturi realizatd de Fericitul leronim
(Vulgata), desi cunoscuta, inca nu era normativa.

458 In mod straniu Fericitul Ieronim intrebuinteaza ,,supersubstantialis” doar in versiunea

mateiana a Rugaciunii domnesti, In vreme ce in pasajul paralel din Evanghelia de la Luca
lasd pe mai departe quotidianum.
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Un argument alt ca Sfantul Petru apeleaza la Vuglata si nu foloseste doar
versiunea de text din Vetus Latina pentru Tatal nostru, reiese si din modul in care
este formulata cea de-a sasea cerere, unde intdlnim structura ,,Et ne nos inducas in
temptationem” (in omiliile 67 si 72, apare ,,Et ne inducas nos in temptationem”).
Aceasta versiune este specifica Vulgatei. Concluzia logica impusa de acest melanj
de termeni si formurdri in Rugdciunea domneasca ar fi acela ca la Ravenna, in
prima jumatate a veacului al V-lea, circula o variantd proprie a rugaciunii 7atal
nostru, care era in uzul liturgic si pe care Sfantul Petru o foloseste in virtutea
traditiei locale deja conturate.

Pe de alti parte, este interesanti intrebuintarea verbului induco*° firi alte
constructii explicative, cum gasim de obicei 1n traditia latina care cunoaste 3 tipuri
de variatiuni sau adaosuri la aceasti cerere. A.J.B. Higgins*®° le clasifica astfel:

a) interpolarea atributivei ,,pe care nu o putem suport/indura” (quam ferre
non possumus) determinata de substantivul ,,ispitd”, cum gasim la Sfantul Ilarie de
Pictavium (non derelinquas nos in temptatione, quam sufferre non possumus)*6:,
Sfantul Ambrozie de Milano (et ne patiaris induci nos in tentationem, quam ferre
non possumus)*®? si Fericitul Ieronim (ne inducas nos in tentationem, quam ferre
non possumus)*e,

b) Interpolarea verbului patior de care este determinat induco inclus intr-un
nominativum cum infinitivo, avand sensul de ,,nu ingddui sa fim dusi in ispitd”,

459 Fericitul Augustin foloseste infero cu un sens similar: ,,Sexta, inquit, petitio: Et ne nos

inferas in tentationem. Nonnulli codices habent, Inducas, quod tantumdem valere arbitror.
Nam ex uno Graeco quod dictum est, gicevéykngc, utrumque translatum est. Multi autem
precando ita dicunt: Ne nos patiaris induci in tentationem, exponentes quomodo dictum sit,
Inducas: non enim per seipsum inducit Deus; sed induci patitur eum quem suo auxilio
deseruerit, ordine occultissimo ac meritis. Causis etiam saepe manifestis dignum iudicat
ille quem deserat et in tentationem induci sinat. Aliud est autem induci in tentationem,
aliud tentari: nam sine tentatione probatus esse nemo potest, sive sibi ipsi, sive alii. Non
ergo hoc oratur, ut non tentemur; sed ut non inferamur in tentationem; tamquam si
quispiam, cui necesse est igne examinari, non oret ut igne non contingatur, sed non
exuratur. Inducimur enim, si tales inciderint, quas ferre non possumus”. De sermone
Domini in monte, 34, PL 34: 1282.

460 A J.B. Higgins, ,,‘Lead Us not into Temptation’: Some Latin Variants”, in The Journal

of Theological Studies, vol. 46, no. 183/184 (1945), p. 179-183.
461 Sfantul llarie de Pictavium, Tractatus in psalmum CXVIII, 15, ed. A. Zingerle, CSEL

22, Viena, 1891, p. 369. Textul este completat de precizarea: ,,Fidelis este Deus, qui non
permittat nos temptari supra quam possumus’.
462 Sfantul Ambrozie de Milano, De Sacramentis, V. 4, 29, PL 16: 473.

463 Fericitul leronim, In Ezechielem, XLVI111.16, PL 24: 485.
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cum gasim la Tertulian (ne nos inducas in temptationem, id est, ne nos patiaris
induci, ab eo utique qui temptat)*®*, Sfantul Ciprian (et ne patiaris nos induci in
temptationem)“®® si Sfantul Ambrozie (et ne patiaris induci nos in tentationem,
quant ferre non possumus)“ee.

C) Tnlocuirea verbului induco cu derelinquo sau relinquo, cum am vazut deja
la Sfantul Ilarie, avand sensul de abandon: ,,nu ne ldsa pe noi 1n ispita”.

Fara sa apeleze la vreunul din aceste adaosuri, parafrazari sau substituiri, Sfantul
Petru Chrysologul 1i confera verbului induco sensul de abandon, asa cum gasim
explicit mentionat in talcuirile sale (67.9, 68.9, 70.9, 71.9), aritand ca prin
cuvintele ,,ne duce” intelegem de fapt ca Dumnezeu nu face decat sa-i lase prada
propriului arbitru (67.9) si prea marii lor indrazneli (68.9) ,,pe cei ce merg cu
incapatanare spre laturile ispitelor” (70.9) si 1i abandoneaza ,,pe cei ce alearga spre
pacat” (71.9).

Urmand acestei linii de interpretare Tn ultimele decenii Tn Biserica Romano-
Catolica s-au putut constata modificari ale textului scripturistic cum a fost in limba
spaniola trecerea de la ,,no nos metas en tentaciéon” la ,,no nos dejes caer en
tentacion” (NVI, 1984) sau ceva mai moderna forma ,,No permitas que cedamos
ante la tentacion” (NTV2010). Acest inteles a fost adoptat si la Conferinta
episcopilor italieni din anul 2002, care a revizuit textul Rugiciunii domnesti,
publicat in Biblia editata in 2008, inlocuind cererea ,,non ci indurre in tentazione”
cu varianta ,,non abbandonarci alla tentazione”. Aceasta varianta a fost inclusa din
2019 si in noua editie de Messale Romano. Tn decembrie 2017 episcopatul francez
a operat o modificare similara a traducerii franceze, inlocuind forma ,,ne nous
soumets pas a la tentation” cu ,,ne nous laisse pas entrer en tentation™*®’. La 25
ianuarie 2018 episcopatul german a refuzat sa modifice textul, invocand motive de
ordin exegetic, liturgic si ecumenic si argumentand ca actuala forma exprima mai

464 Tertulian, De Oratione, 8, CSEL 20, p. 186.

465 Sfantul Ciprian al Cartaginei, De Dominica Oratione, 25, CSEL 3.1, p. 285.

466 Sfantul Ambrozie de Milano, De Sacramentis, V. 4, 29, PL 16: 473: ,et ne patiaris
induci nos in tentationem, sed libera nos a malo. Vide quid dicat: et ne patiaris induci nos
in tentationem, quam ferre non possumus. Non dicit: non inducas in tentationem, sed quasi
athleta talem vult tentationem quam ferre possit humana conditio”.

467 Hannah Brockhaus, ,,Holy See confirms changes to Italian liturgical translation of Our

Father, Gloria”, in Catholic News Agency (7 June 2019)
https://www.catholicnewsagency.com/news/holy-see-confirms-changes-to-italian-
liturgical-translation-of-our-father-gloria-63355 (10 februarie 2021).
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bine convingerea cd suntem purtati si rascumpdragi de Atotputernicul
Dumnezeu*®®,

Revenind la cuvantarile Sfantului Petru Chrysologul mai trebuie sa insistam
asupra momentului talcuirii Rugaciunii domnes‘u plasat inaintea administrarii
Botezului in Sambata Mare sau in noaptea de Inviere. In acest sens avem la
dispozitie cateva marturii interne:

a) initierea In sensurile rugiciunii Tatal nostru pare sia completeze rezumatul
doctrinar sau traditio symboli, care s-ar fi petrecut cu putin timp inainte: ,,Ati auzit
cele ce trebuie crezute, preiubiti frati, (si acum) ascultati modelul Rugaciunii
domnesti” (67.1)*°. Totusi, urmitoarea cuvantare (68.3) pare si indice cd este
tinuta curdnd dupa redditio symboli sau reproducerea/rostirea solemna in fata
episcopului a marturisirii de credintd de catre catehumen impreuna cu nasul sau in
Vinerea Mare: ,,latd cat de grabnic este rasplatitd marturisirea credintei, indata ce
tu Il marturisesti pe Dumnezeu, Tatal unicului Fiu, tu insuti esti adoptat ca fiu al
lui Dumnezeu-Tatal, ca sa fii mostenitor al cerului”. Ceva si mai explicit este
urmadtorul pasaj din Sermo 71: ,,Iata intreita marturisire a Treimii v-a inaltat pe voi
din robia pamanteasca la (starea de) odrasla cereasca. lata, credinta care 1-a numit
pe Dumnezeu Tatd, astazi l-a facut Tata pentru voi pe Dumnezeu. latd glasul care
L-a marturisit pe Fiul lui Dumnezeu, v-a adoptat si pe voi ca fii ai lui Dumnezeu.
Iata credinta, care 1-a proclamat Dumnezeu pe Duhul, v-a schimbat pe voi din
esenta muritoare a carnii in esenta vie a spiritului” (§2).

b) Repetitia lui ,.hodie” in exordiul cuvantarilor (67.1, 68.1, 70.1, 72.1) si in
cuprinsul lor (68.2, 69.3, 71.2x2, 71.11x3) indica dincolo prezentul liturgic — acel
,»astdzi” vesnic — un eveniment special concret cu 0 semnificatie aparte pentru
catehumeni ,,astazi esti aratat mladitd dumnezeiascd|...] Astdzi este ziua Infierii,
astazi este vremea fagaduintei” (71.11). Inevitabilitatea Botezului, savarsit Indata
dupa rostirea predicii, este sugeratd si de graba cu care Sfantul Petru isi curma
argumentatia: ,timpul nu imi ingdduie sd stdrui prea mult asupra acestei frici:
avantul nasterii ceresti a celor ce se nasc nu poate fi oprit” (72.2).

¢) evidentierea calitatii de ,,haeres” si ,,cohaeres” ai impéré‘;iei cerurilor pe care 0
dobandesc ascultatorii, evident in urma Botezului (67.2, 68.3, 70.1-2, 71.2).

d) frecventele mentionari ale catehumenilor si apelul la imaginea pruncilor inca
nenascuti ce pot inca din pantece si il numeasca Tata pe Dumnezeu, rostind 7atal
nostru (67.11, 68.3.11, 72.2): ,,Nimeni sa nu se minuneze ca cel inca nendscut il

468 Greg Daly, ,,German hierarchy resists temptation to change Our Father translation”, Tn

Irish Catholic (26 January 2018). https://www.irishcatholic.com/german-hierarchy-
resists-temptation-change-father-translation/ (10 februarie 2021).
469 Invitatie foarte asemanatoare celei folosite de catre Fericitul Augustin in Sermo 58, 1.1

si Sermo 59, 1.1.
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numeste Tata” (69.6, 70.3) sau ,,Cel Incd nenascut il cheama pe Tata, cere
sfintirea, revendica Imparatia, di legi celor pamantesti, face egale voile pamantesti
cu cele ceresti” (68.11). Totusi nu trebuie sa uitdm ca aceastad rugéciune ar fi putut
fi Incredintatd doar catehumenilor ce se pregdteau de luminare, deci tot cu putin
timp Tnainte de primirea Botezului.

Kenneth Stevenson considera ca putem citi printre randuri resemnarea Sfantului
Petru in fata realitatii pastorale: aceea ca disciplina baptismala pe care o mostenise
decizuse* si de aceea devanseaza traditio orationis dominicae. in acelasi timp,
este un argument ca 1n acest stadiu avansat al catehumenatului cei inca nebotezati
se rugau spunand rugdciunea Tatal nostru. Astfel, pruncii lui Dumnezeu participa
inca din pantece pe deplin la darurile de care se bucura cei gata nascuti prin baia
Sfantului Botez.

Roy Hammerling este de parere ca episcopul Ravennei a simtit nevoia sa-si apere
pozitia teologica inovatoare si de a aceea face trimitere la trei exemple biblice in
apararea afirmatiei sale cd si catehumenii nebotezati participa pe deplin la
viitoarea lor infiere prin Botez*’!. Petru Chrysologul aminteste aici reactia
Sfantului Ioan Botezatorul care 1si recunoaste Ziditorul incad dinainte de a avea
constiintd de sine (69.6, 70.3, 72.3) si lupta ce se da intre gemenii Fares si Zara in
pantecele Tamarei (72.3), respectiv intre lacov si Esau (Edom) in pantecele
Rebecdi (69.6, 70.3, 72.3). In viziunea Sfantului Petru filiatia si, implicit,
posibilitatea de a-1 numi pe Dumnezeu Tata nu este conditionatd de nastere, ci de
chiar zamislirea lor in pantecele Bisericii. Roy Hammerling concluzioneaza ci la
finele secolului al 1V-la si inceputul celui urmator exista o perioada de schimbare a
atitudinii episcopilor fatd de includerea Rugaciunii domnesti in catehezele
prebaptismale, cum o face Fericitul Augustin argumentand ca Tatd!l nostru este
sdmanta care incolteste In sufletele catehumenilor, pentru a se naste prin Botez
crestini si fii indreptatiti sa-1 numeascd Tatd pe Dumnezeu®’?. Fara indoiald Petru
Chrysologul s-a confruntat si el cu provocarile pastorale de la sfarsitul Antichitatii
si a devansat transmiterea ,rugdciunii perfecte”*® in Postul Mare, Tnainte de
administrarea Botezului, pentru a servi drept ,,model si reguld” pentru toate
rugaciunile pe care aveau sa le inalte de acum ,,cei spre luminare”.

Aparent simple in forma si in continut, cele sase omilii la Tatal nostru ale
Stantului Petru Chrysologul reprezintd o suitd de talcuiri pe masura Rugaciunii

470 Kenneth Stevenson, op. cit.

471 Roy Hammerling, op. cit., p. 75-76.

472 |bidem, p. 77.

473 Simon Kistemaker, ,,Lord’s Prayer in the First Century”, in Journal of the Evangelical
Theological Society, vol. 21, no. 4 (1978), p. 328.
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domnesti: un veritabil ,,compendiu al invataturilor lui Hristos”, restrans pentru a
nu solicita memoria invataceilor si un suport eficient pentru a deprinde degraba
ceea ce este necesar unei credinte simple*’,

Aceste cuvantari, redate acum pentru prima datd in limba romana, ne pun in
vedere ca Tatal nostru este nu doar un exemplu de comunicare cu Dumnezeu, ci si
un model de a ne raporta la El, de a relationa cu El, accentuind calitatea Lui de
Tata iubitor si a noastrd de copii ai Sdi. Desi 1i neglijam continutul, rostit la
repezeald si mecanic, rugaciunea 7atdl nostru ne reaminteste de fiecare datd cine
este Dumnezeu pentru noi si cine ar trebui si fim noi in relatie cu El,
reimprospatand 1n noi convingere cd a deveni fiul Sau dupa har este un adevarat
privilegiu™.

Cele sase omilii la Tatdl nostru ale Sfantului Petru Chrysologul*’

Omilia 67 — intdia despre Rugdciunea domneasca

1. Ati auzit cele ce trebuie crezute, preiubifi frati, (si acum) ascultati modelul
rugaciunii domnesti. Hristos, Cel care a vrut sa Tmplineasca grabnic cele cerute,
ne-a invatat sa ne rugam scurt. Oare ce nu va da celor ce cer El, Care S-a dat pe
Sine celor ce nu i-au cerut acest lucru? Sau cét va intarzia sa raspunda, Cel care
anticipeazi in cererile alcituite dorintele celui ce se roaga? Ingerii sunt uimiti,
cerul se minuneaza, pamantul se Inspaimanta, carnea nu poate indura, auzul nu
pricepe, mintea nu poate cuprinde, toate fapturile nu pot suporta ceea ce trebuie
auzit astizi. Eu nu indraznesc sa spun, (dar) nu pot sa tac. Dumnezeu si va
daruiasca (puterea) ca si voi sa puteti si asculta si rosti (rugiciunea).

2. Oare ce este mai Infricosdtor: faptul cd Dumnezeu S-a pogorat pe pamaént, sau
ca v-a dat pe voi cerului? Ca a intrat 1n tovardsia carnii, sau ca va face pe voi sa
intrati in comuniune cu dumnezeirea? Ca acceptd El insusi moartea sau ca v-a

474 Sfantul Ciprian al Cartaginei, De Dominica Oratione, 28; CSEL 3.1, p. 286-287.
475 Fukushima, Naoyoshi, Learning to Pray the Lord’s Prayer for Spiritual

Transformation at Tachikawa Church of Christ, Doctor of Ministry Project/Theses, 2017,
p. 37-40, https://digitalcommons.acu.edu/dmin_theses/29.
476 Traducerea din latind a fost realizatd dupa editia critica publicatd in volumul Petrus

Chrysologus, Sermonum collectio a Felice episcopo parata, sermonibus extravagantibus
adiectis, edit. Alejandro Olivar, in coll. Corpus Christianorum Series Latina (CCSL) 24A,
p. 402-433, reluata in Opere di San Pietro Crisologo. Sermoni / vol. 2 [63-124], edit.
Gabriele Banterle, Biblioteca Ambrosiana/Citta Nuova Editrice, Milano / Roma, 1997, p.
40-78.
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smuls pe voi din moarte? Ca El insusi se nagste in starea voastra de robie sau ca va
naste pe voi liberi prin Sine? Ca primeste saracia voastra, sau ca va face pe voi
mostenitorii Sdi, Impreund-mostenitorii Unicului Sau (Fiu)? Cu sigurantd mai
infricosator este faptul ca pamantul a fost mutat la cer, faptul cd omul este
preschimbat in dumnezeire, faptul ca starea de robie are drepturile puterii absolute.
Dar oricare ar fi motivul infricosarii, totusi faptul mentionat nu este luat in
considerare din pricina motivului, ci a Celui ce-1 porunceste. Sa ne apropiem,
fiilor, de Cel pe Care milostivirea il striga, iubirea Il atrage, afectiunea Il invita.
Cele dinlauntru il simt pe Dumnezeu ca Tata, glasul rasuna, limba graieste, duhul
strigd; tot ce ¢ in noi raspunde harului, nu fricii, pentru ca L-a preschimbat pe
judecator in Tata, [intrucat si] El a vrut sa fie iubit, nu temut.

3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). Cand spui
aceasta, sd nu consideri astfel ca si cum El nu ar fi pe pamant, sa nu-L concepi
astfel ca si cum Cel care a cuprins toate ar fi limitat intr-un loc. Ci intelege ca din
cer este stirpea ta, al carui Tata este crezut in cer, si straduieste-te sa raspunzi
Sfantului Tata vietuind in sfintenie. Fiu al lui Dumnezeu se dovedeste pe sine cel
care nu este intunecat de greselile omenesti, [ci] straluceste prin virtutile
dumnezeiesti.

4. Sfinteasca-se numele Tdau (Sanctificetur nomen tuum). Noi suntem neam al
Aceluia pe care il recunoastem si prin nume. Ne rugdm deci ca numele Lui, care h
Sine si prin Sine este sfant, sd se sfinteasca in noi. De fapt numele lui Dumnezeu
fie este cinstit prin lucrarea noastra, fie este hulit prin faptele noastre. Asculta-l pe
apostolul ce zice: Numele lui Dumnezeu, din pricina voastrd, este hulit intre
neamuri (Rm 2, 24).

5. Vie imparatia Ta (Veniat regnum tuum). Dar cand nu a imparatit Dumnezeu?
Cerem deci ca Cel care a imparatit Intotdeauna prin Sine, sd impéardteasca acum in
noi, ca §i noi sa putem imparati in EI. A domnit diavolul, a domnit pacatul, a
domnit moartea, si (firea) muritoare a fost timp indelungat captiva. Deci,
imparatind Dumnezeu, cerem sd piara diavolul, sa dispara pacatul, sa moara
moartea, sd fie luatd prizoniera captivitatea, ca noi sa imparatim liberi in viata
vesnica.

6. Fie voia Ta, precum in cer asa si pe pamdnt (Fiat voluntas tua sicut in caelo et
in terra). Aceasta este Imparatia lui Dumnezeu, cand in cer si pe pamant este o
singurd voie a lui Dumnezeu, cand in toti oamenii Dumnezeu este mintea,
Dumnezeu trdieste, Dumnezeu lucreaza, Dumnezeu imparateste, Dumnezeu este
totul, ca potrivit acelui (cuvant) al apostolului sa fie Dumnezeu toate in noi tofi
(Col 3, 11).

7. Pdinea noastra cea de toate zilele da-ne-o noua astazi (Panem nostrum
cotidianum da nobis hodie). Cel care ni S-a dat noua prin Tatal, Care ne-a adoptat
pe noi drept fii, Care ne-a facut mostenitori ai lucrurilor (Sale), Care ne-a ridicat
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pe noi prin nume, Care a dat pentru noi cinstea si Imparitia Sa, (Acela) insusi a
statornicit si cerem painea de fiecare zi. In Imparatia cerului, intre darurile divine
ce (poate) cere saracia omeneasca? Oare un Tatd atat de bun, atit de iubitor, atat
de generos nu ar oferi paine fiilor care i-ar cere-o? Si unde e acel (indemn): Nu va
ingrijiti de ce veti mdnca sau ce vefi bea sau cu ce va veti imbraca (Mt 6, 31)
Astfel, (acum) porunceste sd ceri lucrul la care interzicea sa te gandesti? [Ce
poruncd] sa tinem?*’" Tatal ceresc ne incurajeazd ca noi, fiii ceresti, sd cerem
painea cereasca. (Hristos) Insusi a zis: Eu sunt painea care s-a pogorat din cer (In
6, 51). El Insusi este painea, Cel care s-a sadit in fecioara, dospit in carne,
framantat prin patima, copt in cuptorul mormantului, pastrat nealterat in biserici,
oferit pe altare, Cel Care ofera zilnic hrana cereasca credinciosilor.

8. Si ne iarta noua gresesile noastre, precum si noi iertam gresitilor nostri (Et
dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris). Omule,
dacd nu poti fi fara de pacat si vrei sa ti se ierte intotdeauna, iarta si tu intotdeauna;
iartd atatea cate vrei sa {i se ierte; iartd tu de atatea ori, de cate ori vrei sa fii iertat;
ba chiar, Intrucat vrei sa ti se ierte tot, iartd tot. Omule, intelege ca trecand altuia
cu vederea, tie iti dai iertare.

9. Si nu ne duce pe noi in ispita (Et ne inducas nos in temptationem). Pentru ca in
acest veac viata insasi este ispita. Incercare, zice, este viata omului (lov 7,1). Ne
rugdm deci ca sa nu fim abandonati alegerii noastre, ci in orice lucrare (Tatal) sa
ne ingradeasca pe noi cu afectiunea parinteasca, si sd ne intareasca pe calea vietii
prin Indrumarea cereasca.

10. Ci ne izbaveste de rau (Sed libera nos a malo). De care rau? Desigur ca de
diavolul, de la care provine orice rau. Ne rugam sa fim izbaviti de rau, pentru ca
cel care nu se abtine de la rau, nu poate sa se bucure de bine.

11. De ce mai iscodim cele despre Fiul lui Dumnezeu care raimane intotdeauna in
taina Tatalui, dacad pana si cei Incad nendscuti, daca cei cuprinsi inca in pantece cer
painea, asteapta Imparitia? Daca Biserica ii naste, nu este un lucru rational, ci este
0 taina cereasca. Cum ar putea ratiunea omeneasca sa inteleaga cum s-a aflat Fiul
lui Dumnezeu in Dumnezeu Tatél? Nu trebuie, nu trebuie judecata dumnezeirea in
mod omenesc. Ai auzit (vorbindu-se) despre Dumnezeu: nu cugeta pamanteste,
nici omeneste. Ai auzit (vorbindu-se) despre Tatal lui Hristos: crede ca
(paternitatea) aceasta (este) prin substanta. Ai auzit (vorbindu-se) despre Tatal tau:
crede ci (paternitatea) aceasta (este) prin har. Acela (Hristos) a fost considerat Fiu
din intotdeauna (prin natura consubtantiald), tie doar ti s-a dat sa fii fiu (prin har).

477 Am citit quid tenemus in loc de quatenus. A se vedea si G. Bohmer, Des heiligen

Kirchenlehrers Petrus Chrysologus Erzbischofs von Ravenna ausgewéhlte Predigten. Aus
dem Lateinischen ubersetz, BKV 43, Verlag Kdsel & Pustet, Kempten-Minchen, 1923, p.
78.
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Deci astfel te stii pe tine fiu, (dar) neuitand ca esti rob. Prin urmare, bucura-te ca
(ai fost) readus la asemanarea lui Hristos, ca sa cunosti ca esti Intotdeauna supus
lui Hristos.

Omilia 68 — a doua despre Rugdaciunea domneasca

1. Conditia muritoare, insotirea pamanteasca, substanta noroioasa, suspendata intre
viatd §i moarte, tocitd prin truda nesigurd, consumata de pedepse, supusd prin
naturd putrezirii, nu reuseste sa inteleagd, nu e In stare sa aprecieze, nu cuteaza sa-
si imagineze, se teme sd creadd ceea ce astdzi este silitd sd marturiseasca.
Slabiciunea omeneasca nu poate gasi motivul pentru care ar fi meritat atata har al
darurilor lui Dumnezeu, asa multime de fagaduinte si generozitate a darurilor.
Cred ca profetul Avacum vazuse aceasta cu ochii mintii, cand, cuprins de atata
spaima din cele auzite, este astfel manat de frica cand zice: Doamne, am auzit
auzul Tau si m-am temut, am cugetat la lucrarile Tale si m-am inspdimdntat (AvC
3,2). S-a temut de ceea ce a auzit, nu pentru ca un astfel de profet 1-a ascultat doar
atunci pe Domnul, ci pentru ca atunci slujitorul il descopera pe Domnul sdu si 1-a
auzit schimbat in Tata, nici nu s-a spaimantat contempland zidirea acestei lumi,
alcatuita astfel armonios din elemente diferite, ci pentru ca, socotind atunci
lucrarile atat de mari ale bunatatii (divine) spre sine, a fost cuprins de cutremurul
uimirii si de frica. Am cugetat, zice, la lucrarile tale i m-am Inspdimdntat (Avc 3,
2). Este uimit (vdzandu-se) atunci pe sine adoptat ca fiu, dupd ce pierduse
increderea aceleiasi servituti.

2. In sfarsit, ca sa stiti ca profetul, eliberat intr-un anume fel prin frica prin acest
dar, a inteles din auzirea cereascd iubirea acestei rugaciuni, pe care dumnezeirea o
revarsa asupra voastra astazi si o face cunoscuta, (fapt) pentru care a spus din nou:
M-am pazit, zice, si s-a inspdimantat launtrul meu la glasul rugdciunii buzelor
mele (Av 3, 16). Dupa ce simtise o astfel de generozitate a darului divin, (profetul)
S-a pazit ca sa nu se arate pe sine inca o datd, ca in paradis, un dusman, un inamic
sau talhar. Devine mai alert, devine un paznic mai atent pentru sine, acela care,
dupa pierderea unui privilegiu atadt de mare, a simtit ca a aflat comoara cereasca,
cum spune Pavel: Purtam comoara aceasta in vase de lut (2 Co 4, 7). M-am pazit
§i s-a inspaimantat launtrul meu (Av 3, 16). Prin ,launtru” profetul numeste aici
adancul inimii pentru ca precum stomacul este hranit si umplut cu alimente, astfel
si inima este hranitd si umplutd prin simtiri. Si s-a spdaimdntat launtrul meu la
glasul rugdciunii buzelor mele (Avc 3, 16). Daca intelegerea inimii turnase glas in
gura si a dat buzelor cuvinte, de ce se Inspaimanta de juramintele sale, de dorintele
sale, de ceea ce trebuia cerut? [Se infricoseaza] pentru cd nu vorbise la Tndemnul
inimii sale, ci din inspiratia Duhului dumnezeiesc. Asculta-I pe Pavel care spune:
A trimis Dumnezeu pe Duhul Fiului Sdu in inimile noastre care striga: Avva,
Parinte! (Ga 4, 6). Transmitand spre cele dinlauntru acea auzire, el se minuneaza
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ca a dobandit atat, si s-au spaimantat toate cele dinlduntrul omului. Pe merit a
adaugat: si a intrat tremur in oasele mele (Avisc 3, 16). Pentru ci insesi cele
dinlauntru ale profetului s-au tulburat. Si sub mine, zice, puterea mea e agitatd
(Avc 3, 16). Ce inseamna ,,sub mine”? Cat timp omul insusi si acelasi, ridicat deja
la indltime prin har, zacea dedesubt prin natura originala, nu putea nici puterea
pamanteasca sa suporte puterea cereasca. Muntele Sinai fumega deja, cand
Dumnezeu a coborat in munte spre a da Legea; ce ar fi trebuit sa faca carnea, cand
a coborat Dumnezeu 1n carne aducand laolaltd harul cu carnea? Vine Tatal pentru
ca omul (nu avea puterea) sa-l primeasca pe Dumnezeu, nici slujitorul pe Stapanul,
si pentru ca este credincios in cuvintele Sale (Ps 114, 13) Cel care a spus:
Deschide gura ta si o voi umple pe ea (Ps 80, 11), deschideti acum gurile voastre,
ca sa se umple printr-o asemenea rugaciune si de un asemenea strigat:

3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). Unde sunt cei
ce nu se Incred 1n fagaduinta lui Dumnezeu? latd cat de grabnic este rasplatita
marturisirea credintei, indata ce tu il marturisesti pe Dumnezeu, Tatal unicului Fiu,
tu insuti esti adoptat ca fiu al lui Dumnezeu-Tatil, ca sa fii mostenitor al cerului,
(tocmai tu) care ai fost socotit (vrednic) de exil in paradis si pe pamant; si de aceea
acum spui Tatal nostru Care esti in ceruri, pentru ca odinioara ti-a fost tata, cel
care te-a dezlegat in tina, cel ce te-a dus pe tine si te-a tarat spre temnita iadului.
Cel care afirma natura cereasca a lui Dumnezeu-Tatal nu cunoaste pamantul, nu
cunoaste iubirea carnii, nu-L cautd pe Tatdl in praf si nu permite in sine vreo
tolerantd a pacatului. Cel care se considerd pe el fiul lui Dumnezeu, prin lucrare,
viata, purtare, cinste sa raspunda unei astfel de obarsii, ca nu coborand din nou la
cele pamantesti sa se indrepte spre Insdsi ofensa unui astfel de Parinte.

4. Sfinteasca-se numele Tau (Sanctificetur nomen tuum). Daca numele lui Hristos
(da) vedere orbilor, alergare schiopilor, sanitate slabanogilor aflati in diferite
neputinte, viatd mortilor, si te sfinteste pe tine Tnsuti si toatd faptura, in ce fel te
rogi tu, omule, si ceri sfintenia numelui Tnsusi? Pentru ca de la Hristos esti numit
crestin, si, prin urmare, ceri ca privilegiul unui astfel de nume sa fie intarit in tine
cu consecintele cuvenite.

5. Vie imparatia Ta (Veniat regnum tuum). Cel ce pastreaza astfel intru puterea Sa
venirile Lui, Acela porunceste devotament, pretinde cereri §i cautd pretutindeni
rugiciuni. Credincios este acel soldat care inseteaza de prezenta Impdratului sau,
tanjeste dupa imparatie, cere si doreste cu ardoare victoriile. Dar tu ceri aici ca
Acela care va imparati s vind pentru tine si in tine, in care diavolul (si-a facut)
fortareatd, moartea stapanire, in care pana si infernul a avut si isi pastreaza
puterea. Deci sa ne rugam, prea iubitilor, ca Hristos intotdeauna sa domneasca in
ostasul sau, ca ostasul sa biruie Intotdeauna in imparatul sau.

6. Fie voia Ta, precum in cer asa si pe pamant (Fiat voluntas tua sicut in caelo et
in terra). Fericita acea zi care uneste, aldtura si face egale voile paimantesti cu cele
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ceresti, ca sd fie una §i aceeasi vointd intre naturile diferite. Aceasta este pace
sigurd, armonie neclintitd, staruind prin har, cand, prin randuiala unicului Domn,
(provenind) din familii diferite firea devine una prin voin{a si aceeasi (vointa) este
descoperita si prin simgire.

7. Pdinea noastra cea de toate zilele da-ne-o noud astazi (Panem nostrum
cotidianum da nobis hodie). Cine ar cere péinea vremelnici dupi (ce a cerut)
Imparatia cereasca? Dar (Hristos) vrea ca noi si cerem merindea zilnica a painii in
taina Trupului Sau, de unde am ajunge din aceastd zi in ziua cea vesnica si la
insdsi masa lui Hristos, incat de vom incepe aici gustarea sa primim mai tarziu
acolo plenitudinea si toate saturarile.

8. Si ne iarta noua gregsesile noastre, precum si noi iertam gresitilor nostri (Et
dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris). Cel ce
cere aceasta si nu slibeste datoriile, acela se invinoviteste pe sine prin chiar
rugiciunea sa. Celui care cere ca sa ii fie astfel datd (iertarea), i se iartd atat cat
iarta el insusi si da dupa voia Domnului si 1l invitd pe Dumnezeu in acest fel la
intelegere. Si 1i este oferita (iertarea) celui care o oferd altuia, atit cat apreciaza
pentru el insusi. Totusi, fratilor, trebuie sa fie iertate nu doar datoriile materiale, ci
[si datoriile] tuturor pricinilor, vinelor, greselilor. Omule, orice ai putea intampina
iartd altuia cand s-ar intampla sa-ti greseascd. Cel care trece cu vederea de
bunavoie celui ce greseste, cere cu incredere iertarea pacatului sau.

9. Si nu ne duce pe noi in ispita (Et ne nos inducas in temptationem). Este nevoie
ca multi si ceard aceasta in multe feluri, fratilor, caci increzdndu-se in sine
fragilitatea (omeneascd) cu prea mare indrazneald si netemandu-se pentru sine,
nici apreciind felul puterilor sale, si nu se afunde din neatentie in luptd. Prin
urmare, Dumnezeu (fiind) ofensat 1i preda ispitelor pe cei pe care i-a abandonat.
10. Ci ne izbaveste de rau (Sed libera nos a malo). Cel care implora ca sa fie
eliberat de rau prin (interventia lui) Dumnezeu, intelege In ceea ce-l priveste ca
este de ajuns de umil si nici nu isi imagineaza cd poate fi salvat prin propriile
eforturi.

11. Insemnati-va (cu semnul crucii)! Intelegeti, copilasilor, cat de mare este slava,
cat de mare este puterea proprie celor desavarsiti si puternici, cand este descoperita
atata putere la insdsi zamislirea si (este descoperitd) atita solemnitate la nastere.
Cel inca nenascut il cheama Tatd (pe Dumnezeu), cere sfintirea, revendica
Impariatia, supune cele pamantesti*’®, face egale voile pamantesti cu cele ceresti si,
(fiind) deja devotat, cere hrana*”® ca ostenelile sa fie de folos. Pdinea noastra,
zice, cea de toate zilele, da-ne-o noud astazi. Fericiti sunteti voi cei care ati

478 Dat iura terris — lit. da legi celor pamantesti.
479 Annonam — lit. ratia.
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inceput sa biruiti (incd) Tnainte de lupta, sa triumfati inainte de a tréi, sa ajungeti in
sanul Tatdlui, in camarile Tatdlui, Tnainte chiar sd veniti la sdnul mamei; sa intrati
in pasunea turmei inainte chiar si primiti tot laptele*®, si risune cantecul cel vesel
al izbandelor inainte chiar sd raspunda prin plansul sugarilor. Adevarat a spus
apostolul: slabiciunea lui Dumnezeu este mai tare decdt puterea oamenilor (1 Co
1, 20). Sau cine va putea sd spuna taina unei astfel de zamisliri, acolo unde
fecioara mama naste in lume n fiecare zi? Si nu i lasa pe urmasii ei in osteneala,
ci 1si trimite odraslele spre slava eterna.

Omilia 69 — a treia despre Rugdciunea domneasca

1. Crezi oare cd un piept muritor (poate) cuprinde marimea iubirii Domnului
pentru noi? Crezi oare cd mintea inabusita sub povara trupului pamantesc (poate)
intelege si simti afectiunea divina pentru noi? De fapt orice podoaba a cerului care
scanteiaza, lumineaza, straluceste, si orice [lucru] de pe pamant ce are miros in
flori, are gust in fructe, se bucurd in cele Insufletite, a fost ficut din dragoste
pentru noi si a fost dedicat slujirii noastre. Dar oricat de mari ar fi acestea, ele sunt
de-a dreptul mici pentru a dovedi iubirea cereascd pentru noi. Pentru noi
incepatoriile cerului, pentru noi puterile ceresti, pentru noi domniile ceresti, pentru
noi cetele ingerilor luptd veghind neostenite. Dar acestea de pand acum sunt mici
si prea mici pentru a pazi in noi dumnezeiasca legatura si sunt pe atat de umile pe
cat este creatura inferioara Creatorului ei.

2. Dumnezeu nu (poate fi) contemplat prin aspect, vazut prin vedere, simtit prin
vreo simtire, accesibil cu mintea, nu poate fi cunoscut pe deplin nici macar prin
auz; ori de cate ori, in orice fel s-a lasat cuprins®! de privirile omenesti atat de
diferit si de divers! Cat de mult se aratd si se ofera tovarasiei si familiaritatii
omenesti cand 1-a facut pe Noe partas sfatului Sau si 1-a prevenit ca potopul este
iminent pentru curdtirea lumii i a incredintat toatd lumea in sdiméanta mica a arcei
in grija lui. Cand soseste ca oaspete la Avraam, Cel invitat cu toatd cinstea se
apropie, nu respinge cele oferite, ia cele puse pe masa ca si cum (ar fi) flimand si
ostenit, si in schimbul contributiei dumnezeisti accepta si primeste (ospitalitatea)
omeneascad ca si cum El ar avea nevoie (de asa ceva). Apoi membrele uscate ale
batranului revin indata la viata, se trezeste pantece deja sterp, stins al batranetii
neroditoare, iar natura ingropatd in cadavrul viu inviaza spre a-L arata pe Facatorul
sdu si cea care se increzuse in unicul Ziditor da nastere mai multor (urmasi), desi
vremea ei trecuse. Lui Moise se arati®® in rug aprins si discutd apoi cu robul cele

480 Sucum lactis totum — lit. ntregul suc al laptelui.
481 Aptavit — lit. s-a acomodat, s-a potrivit.
482 Glomeratur — lit. a fost adunat Tntr-un sferd, s-a lasat cuprins (inghesuit).
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ce trebuie ficute; (Dumnezeu) este pus sd lucreze prin felurite minuni*® in Egipt,
si se descoperd la porunca slujitorului, aduce sau ridica pedepsele si in mare
valurile razbunatoare arata prin ascultare cat de mare este (El) si cata (putere) a dat
omului, cand, secand adancul, le permite celor credinciosi (trecerea) prin val si,
intarind apa, infaptuieste zidul, ofera adapost celor ce se eliberau si se napuseste
asupra prea cumplitului vrdjmas, triumfand cu toatd natura sa. Md minunez ca,
prin impreuna-locuire, Dumnezeu se salasluieste in taberele israelite, acum loveste
cu fulgerul numeroase neamuri (pagéane), acum revarsd grindind, acum darama
(zidurile) prin zgomot cu sunetul trAmbitelor ca fara infruntare si fara vatdmare
Dumnezeu sa poarte ostile*®, cirora le merge Tnainte, spre victorii. S-a apropiat de
nevoile lor, a implinit cererile fiecaruia, apoi a raspuns la cele intrebate, a
descoperit cele ascunse, a prezis cele viitoare, a dat la iveala cele cautate, a strans
laolalta regatul, a daruit puterile, a domolit ploile, a facut pamanturile manoase, a
Tmpodobit unirile curate ale fiilor prin cinste si belsug. Dar El a crezut ca totusi nu
este de ajuns dacd nu a descoperit dragostea Sa pentru noi implinind doar cele
favorabile si nesuferind chiar cele potrivnice. Dupa toate, a intrat in lumea Sa ca
un sarman, sta culcat in leagan: astfel (devenit) om, El implora prin plansul Sau,
cauta si cere iubirea ce ti-o poarta El insusi. Parintele tuturor te-a folosit pe tine
drept parinte, Cel cdruia i se supune tot abisul ti-a devenit tie supus, Cel de care se
inspaimanta cele infricosatoare s-a temut, Cel spre care toate se refugiaza a fugit,
Domnul cerurilor este oaspete in casele pacatosilor, Judecatorul nelegiuitilor este
hranit cu paine. $i ce sd mai spunem multe? Stapanul tuturor veacurilor este
stapanit, Ziditorul pamantului este tinut in loc, Cel ce oferd cu generozitate iertarea
omenirii este judecat, Cel ce cerceteaza inima este interogat, Cel ce da si
restaureaza viata este pedepsit, Cel ce este Invierea tuturor este ingropat, ca pana si
mintea intarziatd a omului si chiar inteligenta de ajuns de inceata sa descopere prin
moartea Sa iubirea lui Dumnezeu pentru omul, care nu pricepuse, nici nu simgise
iubirea din darurile nenumarate si mai inainte pomenite ale lui Dumnezeu pentru
el. Deci Cel ce ne-a adus la existenta si ne-a daruit viata, ne-a invatat si a ne ruga,
pentru ca Cel care a vrut sd fie Induplecat prin chiar rugaciunea Sa a vrut sa
implineasca totul.

3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). lata, omule,
astazi Hristos, ca sa te faca pe tine luisi impreuna-mostenitor, prin glasul tau te-a
adoptat fiu al lui Dumnezeu-Tatal, cand zice: Tatdl nostru. A vrut sa devina
insusirea puterii tale ceea ce este [in chip natural] Insusirea demnitatii sale, dupa
(spusa) aceea a profetului: Celor cdfi au crezut le-a dat puterea ca sd fie numiti fiii

483 variis virtutibus — lit prin felurite (demonstratii) de putere.
484 Victrices acies — lit. victorioasele linii de lupta.
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lui Dumnezeu (In 1, 12). Si inca porunceste a spune, ca sa nu fie lucrarea
indraznelii celui ce cere, ci a Daruitorului. Care esti in ceruri. Nu ca nu ar fi pe
pamant, ci vrea ca tu, care il numesti ceresc, sa tinzi deja si sd cauti spre natura
cereascd, ca sa corespunda viata noastra unei astfel de obarsii, pentru ca purtarile
pamantesti sd nu devind nevrednice de ceea ce natura dumnezeiascd a dat si a
Tmplinit deja.

4. Sfinteasca-se numele Tau (Sanctificetur nomen tuum). Nu (te rogi) ca prin
rugiciunea ta sa se sfinteasca (numele), ci ca numele si te sfinteasca pe tine. Dar
intrucat crestinul este numit asa datoritd numelui lui Hristos, tu trebuie sa ceri ca
acest nume sd se sfinteasca prin lucrarea ta si sd fie cinstit n tine, deoarece,
precum faima numelui aduce prin virtute atita slava, astfel si din nedreptatirea
aceluiagi nume se revarsd necinstea prin cei ce trdiesc cu rautate, cum spune
apostolul: Numele lui Dumnezeu este hulit intre neamuri din pricina voastra (Rm
2, 24). Si de fapt, fiilor, atunci batjocoreste paganul numele de crestin, cand il vede
pe crestin ca traieste altfel decat marturiseste si decat este numit.

5. Vie impardtia Ta (Veniat regnum tuum). Tu nu ceri ca si vina Imparatia la
Dumnezeu — Care o poseda de-a pururi —, ci ca sa vina la tine cel ce nu o ai si sa
primesti ceea ce Domnul isi promite prin bunidvointa Sa, cand spune: Venifi
binecuvantatii Tatalui Meu, primiti impardtia care a fost gatitd voud de la
intemeierea lumii (Mt 25, 34). Veniti binecuvdntatii, nu a zis ,sa venim”
(Impreund); primiti, nu a zis ,,sa primim” (impreuna).

6. Nimeni sd nu se mire cd cel care Incd nu s-a nascut il numeste Tatd (pe
Dumnezeu), caci Toan a saltat (Lc 1, 41) si Tacov s-a luptat in pantece [cu fratele
geaman| (Gen 25, 22). Cel prudent pricepe ce a putut implini natura divina, daca
pana si zamislirea omeneasca poate atitea prin puterea lui Dumnezeu.

Omilia 70 — a patra despre Rugdciunea domneasca

1. Toate céte au fost consemnate despre cele spuse si facute de Dumnezeu sunt
miraculoase, sunt uimitoare, sunt inspaimantatoare pentru muritori, ba chiar sunt
cutremuratoare pentru cele ceresti. Dar nimic nu uimeste cerul, nu Inspaimanta
pamantul, nici nu ingrozeste toate fapturile Intr-0 asemenea masura precum ceea
ce astdzi ne veti auzi spunand. Robul Indrazneste sa-1 numeascd pe Stapan Tata,
osanditul 11 numeste pe judecatorul sau Périnte, (omul in) starea paméanteasca se
face pe sine fiu adoptiv prin glas, cel care a pierdut cele pamantesti, se considera
mostenitor al dumnezeirii. Dar indraznim sa zicem astfel, deoarece cel care spune
nu se indoieste de autoritatea celui ce porunceste®®. De fapt, Cel care ne-a invitat
pe noi sa ne rugam astfel, a vrut (El) insusi ca noi sa o spunem astazi.

485 Tntr-o forma mai fidela: intrucat acolo unde autoritatea e insusirea celui ce porunceste,
indoiala nu e proprie celui ce spune.
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2. Si ce mirare dacd atunci i-a consacrat pe oameni drept fii ai lui Dumnezeu, cand
El insusi S-a dat si S-a facut*®® pe sine Fiul Omului? Cand a pogorat dumnezeirea
la natura umana, atunci a mutat natura carnii in (natura) dumnezeiasca; cand s-a
facut pe Sine partas celor pamantesti atunci l-a facut pe om impreuna-mostenitor
luisi al celor ceresti. Sau ce fel de dragoste, ce fel de dar, ce fel de cinste a putut
refuza omului, Cel care a luat asupra Sa tot ceea ce era propriu omului, fie pacat,
fie moarte? Sau oare nu il va avea pe om tovaras la abundenta Sa, Cel care s-a
facut tovaras omului 1n cele potrivnice? Omule, astfel (fiind) iubit de Dumnezeu,
intoarce-te spre Dumnezeu si dedica-te pe tine intreg spre slava Aceluia, Care
pentru tine pe Sine intreg s-a supus nedreptatii tale si cu indrazneala numeste Tata
pe Cel care cu atita dragoste [a dat] dovezi sd Intelegi si sd iti dai seama cd este
Parintele Tau.

3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). Nimeni sd nu se
minuneze ci cel inca nenascut Il numeste Tatd; de la Dumnezeu se nasc cele ce se
vor naste, iar cele viitoare sunt deja facute de Dumnezeu. A facut, zice, cele ce vor
sa fie (cf. Ecc 3, 14-15). Astfel, in pantece fiind, loan L-a simtit pe Facatorul sau,
si se arata vestitor mamei lui cel ce Incé nu (era) constient de propria viatd. Astfel,
lacov se luptase Tnainte sa se nasca si a inceput sa biruiasca Tnainte de a trai. Astfel
inaintea lui Dumnezeu exista deja cei ce inca nu sunt (adusi la existentd), pentru ca
ati fost alesi inainte de intemeierea lumii (cf Ef 1, 4). Tatdl nostru care esti in
ceruri. Nu pentru ca Acela nu e pe pamant, ci pentru ca tu prin aceasta sa stii ca tu
esti mladinta cereasca. lar daca tu afirmi ca esti fiul lui Dumnezeu, traieste (atunci)
ca un fiu al lui Dumnezeu astfel incat sa poti raspunde Parintelui prin fapta, viata,
virtutile (tale).

4. Sfinteascd-se numele Tau (Sanctificetur nomen tuum). Intrucat tu esti numit
crestin de la Hristos, cere ca cinstea unui astfel de nume sa fie sfintit in tine,
deoarece numele lui Dumnezeu, Care este sfant in Sine si prin Sine, fie se sfinteste
n noi, fie este hulit intre neamuri (Rm 2, 24) prin fapta noastra.

5. Vie impardtia Ta (Veniat regnum tuum). El insusi zice: Impdrdatia lui Dumnezeu
este inlauntrul vostru (Lc 17, 21). Daca este inlauntrul nostru, de ce ne mai rugam
sd vina? Este (inlduntrul nostru) in credintd, este in nadejde, este in asteptare, dar
noi ne rugdm acum sa vina in chip real. Si s@ vina pentru noi, nu pentru Acela care
mereu domneste impreuna cu Tatal Sau si mereu imparateste in Tatal, ci sd vina
pentru noi. Veniti binecuvdintatii Tatdlui Meu, dobdndifi impardtia care a fost
pregatitd pentru voi de la intemeierea lumii (Mt 25, 34). Zicem: Vie imparatia Ta,
ca astfel Dumnezeu sa Tmparateasca in noi, incat sd inceteze stapanirea mortii, sa
inceteze stapanirea pacatului. A imparatit, zice, moartea de la Adam pana la

486 Aptavit — lit. s-a potrivit, s-a ajustat.

151



Dragogs Boicu

Moise (Rm 5, 14). Si in alt loc: Sa nu impardteasca pdcatul in trupul vostru cel
muritor (Rm 6, 12).

6. Fie voia Ta, precum in cer asa si pe pamdnt (Fiat voluntas tua sicut in caelo et
in terra). Acum pe pamant multe se petrec dupa voia diavolului, dupa ticalosia
lumii, dupa pofta carnii, dar cu adevarat nimic nu se petrece in cer decat dupa voia
Domnului. Prin urmare, intrucat diavolul a fost rapus, lumea innoita, trupurile
preschimbate, puterea mortii distrusa, stapanirea pacatului abolita, sa cerem ca si
fie una si aceeasi vointd a lui Dumnezeu in cer si pe pamant, in Dumnezeu si in
oameni.

7. Painea noastra cea de toate zilele da-ne-o noud astazi (Panem nostrum
cotidianum da nobis hodie). Dupa Imparitia cereascd nu ni se porunceste si cerem
painea pamanteascd, de vreme ce (Hristos) insusi ne-a interzis aceasta cand a spus:
Nu va ingrijiti de ceea ce vefi mdnca ori ce veti bea (Mt 6, 31). Dar, intrucat El
insusi e painea care s-a pogorat din cer (In 6, 59), sa cerem si sa ne rugam, ca
astdzi — adica 1n prezenta viata —, sd primim de la ospatul sfantului altar spre hrana
trupului §i a mintii insdsi painea — prin care zilnic, adicd continuu vom fi vii in
eternitate.

8. Si ne iartd noud gresesile noastre, precum si noi iertam gresitilor nostri (Et
dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris). Astfel
zicand, omule, singur ti-ai randuit felul ingdduintei si masura iertarii, tu, care de la
Domnul ai cerut pentru tine sa iti fie iertat atat, cat vei ierta tu insuti semenului.
Deci iartd intru totul ce ti s-a gresit, dacd tu insuti nu vrei sd datorezi nimic
Domnului pentru picatele tale. larta-te pe tine in celalalt, dacd vrei sa eviti
pedeapsa razbunatoare.

9. Si nu ne duce pe noi in ispita (Et ne nos inducas in temptationem). Dumnezeu,
precum este scris, nu ispiteste pe nimeni (Mt 6, 31), ci se spune ca ar ispiti cand i
abandoneaza pe cei ce merg cu Incapatanare spre laturile ispitelor. Asa a cazut
Adam 1n cursele ispititorului cand a parasit poruncile Ziditorului. Totusi (Hristos)
a aratat de unde si de la cine este ispitit omul zicand astfel:

10. Ci ne izbaveste de rau (Sed libera nos a malo), adica de diavolul, care este
autorul si sursa a tot raul. Diavolul a fost natura cereasca, acum este duh al rautatii,
mai batran decat lumea, experimentat*®” in folosirea raului, foarte priceput in arta
de vatama. De aceea inca nu este numit ,,cel rau”, ci ,,raul”, de la care provine tot
ceea ce este rdu. Prin urmare omul nu se poate elibera prin propriile puteri de
lanturile carnii cu care este legat. Deci noi trebuie sd ne rugam ca s ne izbaveasca
de diavol Dumnezeul nostru, Care I-a dat pe Hristos pe pamant ca sa-1 biruiasca pe
diavol. Sa strige, sa strige omul catre Dumnezeu, sa strige: Izbaveste-ne de rau, ca
sa fim izbaviti de un astfel de rau doar prin Hristos care biruie.

487 Tritus — lit. uzat, familiar.

152



Cele sase omilii (67-72) la Rugdciunea domneasca ale Sfantului Petru

Chrysologul

11. Tatdl nostru care esti in ceruri. In cateva cuvinte, Cel care este implorat ti-a
oferit El insusi tema rugéaciunii, subiectul cererii, masura rugamintii, ca din aceasta
tu sd cuprinzi semnificatia rugaciunii, s dobandesti masura cererii $i prin scurta
invataturd sa intelegi metoda foarte cuprinzatoare de a te ruga; si pentru ca
Imparatul insusi a implinit in acelasi timp si datoria aparatorului ca dovada a
iubirii Sale, ca sa fie dictate rugiciunile cirora are sa le raspunda El Insusi. Este
indepartata toata sovaiala de a cere, ba chiar este castigata toatd increderea de a
dobandi (raspuns la cerere), de vreme ce Cel ce este rugat se regaseste pe El insusi
in rugaciuni. Frica sd nu aiba loc acolo unde, prin intermediul afectiunii, fiul
doreste sa ceara de la Tatal cele ce sunt sfinte.

Omilia 71 — a cincea despre Rugdciunea domneascd

1. Fratilor, Cel care a daruit voud a crede, El v-a Invatat pe voi si sd va rugati si a
potrivit toata forma cererii in cuvinte putine, pentru ca atunci cand isi roaga tatal,
fiul nu se trudeste (alcatuind) o rugdminte lungd. Precum nevoia il Impinge pe cel
nascut sa se roage, astfel si iubirea 1l indupleca pe Parinte ca sd ofere. Deci Tatal,
Care a oferit de bunavoie, arata nu atat ca trebuie sa fie rugat, cat ceea ce trebuie
cerut, ca fiul sa fie placut cerand cele drepte, de vreme ce ar putea sa li displaca
cerand cele nebunesti. Ascultati pe Tatél si credeti cd voi sunteti deja fii, ca sa
puteti sa obtineti fara ezitare cele ce le veti cere.

2. Astazi se arata in voi de ce este in stare credinta, ce poate (realiza) increderea,
(si) cat de importanta este marturisirea ei. latd intreita marturisire a Treimii v-a
inaltat pe voi din robia pamanteasca la (starea de) odrasla cereasca. latd, credinta
care l-a numit Tata pe Dumnezeu, astazi l-a facut Tata pentru voi pe Dumnezeu.
lata glasul care L-a marturisit pe Fiul lui Dumnezeu, v-a adoptat si pe voi ca fii ai
lui Dumnezeu. Iata credinta, care 1-a proclamat Dumnezeu pe Duhul, v-a schimbat
pe voi din esenta muritoare a carnii in esenta vie a spiritului. Cine se dovedeste
propovaduitor demn al unei bundvointe atait de mari? Dumnezeu-Tatal fi
invredniceste pe oameni [sd fie] mostenitori, Dumnezeu-Fiul nu i-a desconsiderat
pe robi [sa fie] impreuna-mostenitori, Dumnezeu-Duhul a asumat carnea care este
partasa dumnezeirii; cerul devine proprietatea celor pamantesti, si cei Inrobiti celor
dedesubt primesc stapanire peste cele de deasupra, cum confirma apostolul
spunand: Sau nu stiti, ca ii vom judeca pe ingeri (1 Co 6, 3). Deci voi, desi inca
nenascuti, chemati-l Tatd pe Dumnezeu, ba chiar sid credeti cd ati fost deja
desemnati fii, si luati aminte ca sd avefi viata cereascd, sa avefi purtari
dumnezeiesti si chipul intreg al dumnezeirii sa fie aratat pe chipul vostru, pentru
ca Tatél ceresc imbogateste prin darurile divine pe fiii care raspund odréslirii, iar

pe cei nevrednici“®® 1i duce inapoi la supunerea fatd de pedeapsa.

488 Degenerantes — lit. decazuti, degenerati, corupti.
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3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). Constiinta de
sclav ne-ar afunda si starea pamanteasca ar fi destrdmata, daca autoritatea Tatalui
insusi, Duhul Fiului insusi, nu ne-ar indemna pe noi spre acest strigat. A trimis,
zice, Dumnezeu pe Duhul Fiului Sau in inimile noastre care striga: Avva, Parinte
(Ga 4, 6). Mintea osteneste, carnea nu face fatd celor dumnezeiesti, daca
Dumnezeu, Care Insusi porunceste, nu ar implini cele pe care porunceste s se
faca. Cand indrazneste firea muritoare sa 1l numeasca pe Dumnezeu Tatd, daca nu
atunci cand cele launtrice ale omului sunt insufletite prin puterea cereasca? Tatdl
nostru, Care esti in ceruri. Omule, ce ai in comun cu pamantul, tu care
marturisesti cd originea ta este cereasca? Prin urmare du o viatd cereasca in
sdlasluirea pamanteasca, pentru ca dacd porti in tine cugetarea pamanteasca,
ofensezi cerul si aduci vatamare originii ceresti.

4. Sfinteasca-se numele Tau (Sanctificetur nomen tuum). Noi cerem, ca Dumnezeu
sd sfinteasca numele Sau, care prin sfintenia sa izbaveste si sfinteste toata faptura.
Fratilor, acest nume este ceea ce inspdimantd puterile ceresti, este cel pe care
(Ingerii) il poarta 1n slujirea cutremuratoare; acest nume este cel care pune pe fuga
demonii, acesta singur este cel care dezleagd sufletele prinse prin salbaticia
diavolului, acest nume e cel care da izbavire lumii ruinate. Dar cerem ca numele
lui Dumnezeu sa se sfinfeasca in noi prin lucrarea noastra. Numele lui Dumnezeu
chiar e binecuvantat cand noi lucram (binele), dar este hulit cand lucram in chip
rau. Asculta-l pe apostol zicand: Numele lui Dumnezeu din pricina voastra este
hulit intre neamuri (Rm 2, 24). Cerem deci, cerem ca pe cat numele lui Dumnezeu
e de sfant, pe atat sa dobandim si noi sfintenia lui in purtarile noastre.

5. Vie impardtia Ta (Veniat regnum tuum). Astfel ne rugim ca Imparatia lui
Hristos sa vind acum, de parca nu ar fi fost dintotdeauna si n-ar exista si acum. Si
atunci de ce (spune): Impardtia lui Dumnezeu este inlduntrul vostru (Lc 17, 21)?
Este inlauntrul nostru prin credinta, dar ne rugdm ca sd vina aievea. Fratilor,
diavolul prin feluritul fel al rautatilor, prin diferitul mestesug al Inselaciunii
tulbura forma lucrurilor, face confuze senzatiile si purtarile oamenilor, se manie cu
idolii, se Infurie cu sacrilegiile, insald prin auguri, minte prin divinatie, ingala prin
semne, pacaleste prin stele, cucereste prin spectacole, asediaza prin vicii, raneste
prin pacate, vatama cu greselile, darama prin disperare, atita timp cat Imparatia lui
Hristos se indeparteaza si lipseste de la noi. Deci noi cerem ca sa vind vremea,
cand pierind autorul unui astfel de rau, toata lumea, toata faptura sa imparateasca
si sd biruie prin toata slava unicului Hristos i sd ajunga la ceea ce urmeaza:

6. Ca, precum in cer asa §i pe pamdnt (sicut in caelo et in terra) sa fie o singura
vointd a Domnului. S& devina cerul pamant, Dumnezeu viata, eternitatea timp,
odihna patrie, inocenta avere, nemurirea cinste, fecioria sarbatoare, Dumnezeu (sa
fie) totul. A adaugat:
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7. Pdinea noastra cea de toate zilele da-ne-o noud astazi (Panem nostrum
cotidianum da nobis hodie). Dupa (afirmarea) paternitatii lui Dumnezeu, dupa
sfintirea numelui Domnului, dupa (cererea) Imparatiei cerului, ni se porunceste sa
cerem painea de toate zilele? Hristos nu a uitat*®, Hristos nu ne incredinteaza
(cereri) contrare poruncilor Sale. El Insusi a zis: Nu cdutati ce vefi mdanca sau ce
veti bea (Mt 6, 31). Dar [cerem aceasta] pentru ca El insusi este pdinea care s-a
pogorét din cer (In 6, 59), Care este macinat prin piatra de moara a Legii si a
harului in faind, Care a fost framantat prin patimirea crucii, Care a fost dospit prin
marea taind a iubirii, Care a indurat linistirea* aluatului in mormant, Care ca si
fie copt prin caldura divinitatii sale a mistuit El Insusi cuptorul iadului, Care zilnic
este adus pe masa spre hrana cereasca a Bisericii, Care este frant spre iertarea
pacatelor, Care 1i hraneste pe cei ce-L mananca spre viaid vesnica, aceastd paine
cerem sa ni se dea nouad astazi, pana ce ne vom bucura de ea in ziua vesnica.

8. Si ne iarta noua gresesile noastre, precum §i noi iertam gresitilor nostri (Et
dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris). Omule,
puterea iertdrii este in mdinile tale, legea bunavointei este in tine, tu esti randuit
savarsitorul propriei iertari. Degeaba ceri iertarea tu, care neglijezi sa fii indulgent
cu altul. Omule, tu ai devenit etalonul milostivirii ce ti se va arata; fa atata mila,
cata cauti.

9. Si nu ne duce pe noi in ispita (Et ne nos inducas in temptationem). inseland
privirea, fratilor, ispita este cea care ascunde cele favorabile in cele rele, cele
potrivnice 1n cele bune si duce ignoranta omeneasca in cdderi mestesugite. Deci ne
rugdm ca nu cumva impingandu-ne pacatele sa ni se intample sd cddem in cursele
ispitelor. Si s-a spus cd Dumnezeu ,,ne duce”, cand ii abandoneazd pe cei ce
alearga spre pacat.

10. Ci ne izbaveste de rau (Sed libera nos a malo). Aici ,,rau” il indicd pe autorul
raului, adicd pe diavolul. Deci cerem ca printr-o singura rugaminte sa fim slobozi
de toate relele impreuna cu acest autor al raului.

11. Nimeni sa nu fie mirat ca raméane in starea de robie cand se declara pe sine fiu,
astazi esti aratat mladitd dumnezeiasca, (dar) nu esti avansat [la aceasta stare]; vei
cunoaste ca ai dobandit nadejdea, nu realitatea concreta. Asculta-l pe apostol: prin
nadejde v-ati mantuit. Dar ndadejdea care se vede nu mai e nadejde. Cum ar putea
nadajdui cineva ceea ce vede? lar daca naddjduim ceea ce nu vedem, asteptam
prin rabdare (Rm 8, 24-25). Astdzi este ziua infierii, astizi este vremea
fagaduintei. Asculta, crede, asteapta: crezi in Creditorul tau, Cel care crezut in
tine; asteaptd un pic ca sa vina Cel care a rabdat mult timp ca si vii tu. In privinta

489 Oblivioni non subiacet — lit. nu s-a supus uitarii.
490 |_evamentum — lit. consolare, alinare.
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fagaduintei da ragaz Celui care ti-a daruit totul tie care erai dator. Sau de ce esti
ostenit de nadejdea in Dumnezeu, cand tot neamul oamenilor rezista prin nadejde,
traieste prin credintd? Plugarul nu ar cultiva niciodata trudind, daca nu ar spera [sa
aiba] la timp roada ostenelii sale. Calatorul nu ar intreprinde truda indelungii
calatorii, daca nu ar crede ca va ajunge la destinatie. Navigatorul nu s-ar avanta in
nesiguranta marii, daca nu ar naddjdui ca va fi rasplatit prin castigurile ce vor
urma. Ostasul nu si-ar petrece toatd vremea tineretii in pericole, daca nu ar spera la
onorurile prea imbelsugate ale batranetii. Fiul nu ar indura vremea stapanirii
paterne, daca nu ar naddjdui [sa fie] mostenitor al averii parintesti. Si tu, daca deja
te crezi fiu al lui Dumnezeu, precum (spune) profetul: asteapta, imbarbateaza-te,
sa se intdreasca inima ta §i asteapta (PS 26, 20) ca, prin puterea rabdarii, sa
dobandesti mostenirea lui Dumnezeu pentru credinta asteptarii. Asculta-l pe
apostol: suntem fii ai lui Dumnezeu, dar incd nu se vede ce suntem, cdind El Se va
ardata, noi vom fi asemenea Lui (1In 3, 2). Si din nou: viata voastrd este ascunsd
cu Hristos, intru Dumnezeu. lar cand Hristos, Care este viata voastrd se va ardta,
atunci si voi va vefi arata intru slava (Col 3, 3-4). Fratilor, fericiti sunt fiii lui
Dumnezeu, pentru ca vor dobandi mostenirea tuturor lucrurilor i nu vor vedea
vremurile de doliu pricinuite de moartea Tatélui lor.

Omilia 72 — a sasea despre Rugdciunea domneasca

1. Ingerii sunt uimiti, puterile ceresti se infricoseaza, cerul nu pricepe, soarele nu
vede, paméantul nu suporta si toatd faptura nu intelege ceea ce va voi spune astazi
cu mare teamd, ceea ce voi veti asculta acum cu groaza, ba chiar veti rosti cu
groazd. Ce (poate face) In fata acestui [fapt minunat] inima muritoare, ce (poate
face) 1n fata acestuia mintea slabd a omului, ce (poate face) in fata acestuia
ingustimea priceperii omenesti, ce (poate face) in fata acestuia suflul vocii
omenesti, ce (poate face) in fata acestuia limba omeneasca care degraba va tacea?
Pavel, viazand acest lucru fara sa-1 vada, l-a descoperit fara sa-l reveleze, zicand:
Cele ce nici ochiul nu a vazut, nici urechea nu a auzit, nici la inima omului nu s-
au suit, pe acestea le-a gatit Dumnezeu celor ce-l iubesc pe El (1Co 2, 9). Isaia de-
abia cuprinsese aceasta cu auzul sdu si Incd se indoieste cd (asa ceva) ar putea
ajunge la auzul oamenilor, zicand: Doamne, cine va crede ceea ce noi am auzit (Is
53, 1). Ieremia a inteles acest lucru din auzul dumnezeiesc si patimea nasterea
simtirilor ceresti, strigand: Inima mea! Ma doare inima pana in adanc! Tulburatu-
s-a inima mea in mine (ler 4, 19). Avacum a aratat acest lucru prin inspiratia
Duhului Sfant, cand zice: M-am pazit si s-a spaimantat inima mea la glasul
rugdciunii buzelor mele si a intrat tremur in oasele mele. Si sub mine puterea mea
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e agitatd (Av 3, 16). Inaltat prin puterea lui Dumnezeu a simtit ci propria lui
putere cedase.

2. Ar dura mult sa descriu si s numar [cazurile 1n care se manifestd] frica sfintilor
in fata acestei taine, (iar) timpul nu imi ingaduie sa starui prea mult asupra acestei
frici: avantul nasterii ceresti a celor ce se nasc nu poate fi oprit. Deci, va zic si va
adresez cu glas patrunzator ce rasuna pana in pantece, si va indemn din imbold
profetic, ca Tnainte sd o vedeti pe mama voastra (Biserica) sa-L chemati pe Tatal
acesteia, sd va Indreptati si sa va grabiti spre imparatia Tatalui inainte de (a simti)
dezmierdarile mamei, sd ajungeti la painea Tatdlui Tnainte de a va agata de sanii
mamei, ca sd nu se instdpaneascd asupra voastrd nici dependenta de mama“*®, nici
varsta precoce, ci 1n voi totul sa fie corespunzator Tatdlui dumnezeiesc, totul sa se
indrepte spre Ziditorul ceresc.

3. Tatal nostru, Care esti in ceruri (Pater noster, qui es in caelis). Aceasta este
ceea ce ma temeam sd spun, aceasta este ceea ce ma cutremuram sda pronunt,
aceasta este ceea ce starea propriei servituti nu ingdduia niménui din cele ceresti si
din cele pamantesti sd banuiasca: cd ar putea aparea deodata o legatura atat de
speciald intre cer si pdmant, intre carne si Dumnezeu, incat Dumnezeu [sa fie] in
om, omul in Dumnezeu, Stapanul in rob, robul sa fie preschimbat in fiu, si sa
ajunga n chip de negrait la inrudirea unica si eternd a dumnezeirii §i a umanitatii,
si pretuirea divinitatii pentru noi sa fie atat de mare incat faptura sa nu poata sti de
ce trebuie sa se minuneze mai mult: de faptul cda Dumnezeu s-a coborat pe Sine la
robia noastra, sau cd ne-a dus grabnic la demnitatea dumnezeirii sale. De aceea,
omule, dumnezeirea se apropie de tine, de aceea este inflicaratd acum de atata
dragoste pentru tine, de aceea incd din pantece prin glasul tdu Dumnezeu te-a
adoptat ca fiu, de aceea El a vrut nu sa te faca liber, ci sa te nasca, de aceea a
eliberat natura insasi de dragul tdu, ca nu (cumva) nasterea robiei de odinioara sa
iti provoace vreo patd sau vreun semn. O, voi fericitilor, carora v-a fost dat sa
ajungeti la slava lui Dumnezeu-Tatal incd dinainte de a intelege lipsa de valoare a
propriei descendete. Biserica, fericitdi mama, care ne-a ingrijit pe noi atat, care
ramane fecioard, se minuneaza ca v-a nascut atat de multi si in acest chip. Aceasta
nastere a fost oarecand prefigurata de pildele inaintasilor. De aceea lacov a dus
lupta in pantece si a smuls victoria. De aceea Tn pantecele Tamarei gemenii s-au
batut pentru cinstea intdietatii, au intarziat nasterea, nici n-au dorit sd vada lumina
inainte sa fie castigatori. De aceea a sdltat Ioan si L-a Intdmpinat pe Facatorul sau
inainte sa iasd din pantecele maicii; si copiii oamenilor astfel se lupta pentru
Dumnezeu inainte ca sa se nasca pentru parintii lor, Tnainte sa tréiasca In lume. Ce

491 Necessitas matri — lit. nevoia de mama.
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este de mirare daca mladitele dumnezeiesti ale Bisericii, dacd din pantece lastarul
ei recunoaste deja Tnaintea lui Dumnezeu ca este mladita cereasca. Tatal nostru,
Care esti in ceruri. Apare uluirea: Hristos numeste si recunoaste o mama pe
pamant de la pieptul lui Dumnezeu-Tatdl si omul numeste si marturiseste din
pantecele mamei pe Tatal din ceruri. Tatal nostru, Care esti in ceruri. Unde te-a
purtat deodata harul, unde te-a luat degraba natura dumnezeiasca, incat inca fiind
in trup si pe pamant ignori deja carnea si pamantul zicand: Tatdl nostru, Care esti
n ceruri. Deci cel care se crede si se marturiseste fiu al unui astfel de Tata s3 isi
potriveasca viata cu obarsia, purtarile cu Tatil, si sd confirme prin minte si lucrare
[starea] ce a rezultat prin intermediul naturii ceresti.

4. Sfinfeasci-se numele Téau (Sanctificetur nomen tuum). In orice caz suntem
numiti intru numele Aceluia al Carui neam am inceput sa fim si de aceea cerem ca
sa staruie 1n noi sfintirea acelui nume, ca privilegiul numelui sé-i cinsteasca pe cei
pe care un Tata atat de sublim i-a inaltat.

5. Vie impardtia ta (Veniat regnum tuum). Nu cerem (aceasta) Celui, Caruia i-a
lipsit vreodatd Imparatia, ba din contra El insusi este imparatia si detine in Sine
toatd puterea Imparatiei. Iar Cel care vrea ca noi si ajungem la slava promisa a
Imparatiei, ne indeamni s cerem aceasta in toate rugiciunile, pe aceasta vrea s-0
dorim cu toate puterile. Caci pe cat este de nesocotit cel care iscodeste inrudirea,
pe atat este de ignorant cel care nu cuteaza, nu se zbate si nu urmareste cu infocare
cand tinteste si stiruie spre Imparitia promisa.

6. Faca-se voia Ta, precum in cer si pe pamant (Fiat voluntas tua sicut in caelo et
in terra). Precum in cer si pe pamdnt. atunci totul este deja cer, atunci singura
ratiune a lui Dumnezeu 1i indruma pe toti, atunci toti [vor fi] in Hristos si Hristos
in toti (Col 3, 11), cand toti pricep si implinesc voia unicului Dumnezeu, cand tofi
[sunt] una (In 17, 21), ba chiar toti (sunt) ai Unuia, cdnd Unicul Duh al lui
Dumnezeu traieste in toti.

7. Pdinea noastra cea de toate zilele da-ne-o noud astazi (Panem nostrum
cotidianum da nobis hodie). Precum [citim] Tn psalm: Binecuvantat Domnul zi de
Zi (Ps 67, 20), astfel si aici: Pdinea noastra cea de toate zilele da-ne-o noud astazi.
Prin ,,de toate zilele” intelegem necontenit; painea necontenitd este aceea care a
coborét din cer: Eu sunt painea care s-a pogorat din cer (In 6, 58). Deci este
proprie fericirii vesnice aceastd paine de astazi. Sa trdim in prezent prin méncarea,
din a carei perpetuitate, pentru ca e zilnicd, vom fi saturati si in viitor.

8. Si ne iarta noua greselile noastre precum si noi iertam gresitilor nostri (Et
dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris). Din inima
celui ce se roagd tasneste izvorul iertarii, si orice fel de afectiune rodeste si se
revarsa spre un altul se va reintoarce spre iertare, de vreme ce el este ingaduitor cu
sine atdt cat iartd altuia. Ne iarta noua greselile noastre precum si noi iertam
gresitilor nogtri. Omul milostiv, care se intrece cu Dumnezeu in privinta

158



Cele sase omilii (67-72) la Rugdciunea domneasca ale Sfantului Petru

Chrysologul

afectiunii, are o putere suficienta de vreme ce 1i va fi dat atat cat a dat; doreste sa i
se daruiasca atat cat a daruit. Omule, iertarea sa fie intotdeauna 1n inima ta, daca
nu vrei sa te temi de greselile (tale).

9. §i nu ne duce pe noi in ispita (Et ne inducas nos in temptationem). Aceasta nu
are nevoie de interpretare, pentru ca ispita premerge diavolului si 1i este slujitoare
amard. Dar cata vreme suntem cuprinsi in acest trup fragil, trebuie sa cerem ca sa
nu se deschida intrarea in fata ispitei, nici sd nu-i fie lasatd diavolului libera
trecere.

10. Ci ne izbaveste de cel rau (Sed libera nos a malo). lar insusi Domnul
Dumnezeul nostru sa ne izbdveasca de rau si sa ne calauzeasca la tot binele.
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Summary:

This paper aims to offer a brief introduction in the Faith and Order Paper No. 226,
entitled Cultivate and Care. An Ecumenical Theology of Justice for and within
Creation and to formulate some comments on the Introduction, part Il and Il of
this text, from an Orthodox perspective. In the Introduction of the text, there are
three references to previous ecumenical texts on the same theme of cultivating and
caring the environment. Part Il highlights the urgent environmental concerns
which are, among others: tensions between implementing policies of climate
justice and financial interests; unjust sharing of the ecological burden between
countries and different social categories; unhealthy food production which is
consumed by the poor etc. Part 111 deals with theological perspectives of this Faith
and Order document. The first four paragraphs contain a review of creation as a
theological theme in the World Council of Churches. Ten further paragraphs
introduce other “relevant theological perspectives.” The final chapter of this article
summarizes and comment some of the relevant theological perspectives on
creation and its protection.
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God’s creation; environmental justice.

160
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Introduction

The Commission on Faith and Order of the World Council of Churches published
recently a paper (No. 226, according to the internal order of the Commission)
entitled Cultivate and Care. An Ecumenical Theology of Justice for and within
Creation®?, As the Introduction®®® of this paper stated, the starting point for this
new Faith and Order paper were three other ecumenical documents: two issued by
WCC and a third one which has a dominating interfaith character. The first one
was the document Come and see*** which affirms that human behaviour vis-a-vis
environment is a “fundamental importance for all existence and identity.”*®® A
common journey towards unity can be only “in the context of journeying toward
the unity of the church within creation.”**® The second document to which the
Introduction of this text makes a reference is the Unity Statement of the 10" WCC
Assembly which acknowledged that we as humanity are facing “threats to the
balance of life, a growing ecological crisis and the effects of climate change.”*%
The third one is a document issued in 2014 by interfaith initiative, entitled
Climate, Faith and Hope: Faith Traditions Together for a Common Europe. In
this document, people of different faith stated: “we stand together to express deep
concern for the consequences of climate change on the earth and its people.”

Urgent environmental concerns

Part II of the paper offers a detailed description of several “environmental
concerns” from theological, ecclesiological, economic, social, financial and other
perspectives. As environmental justice “may not seen to be divisive for the
churches,” in their own geographical and national contexts, churches struggle with
several dilemmas. Decisions on climate justice at national or regional levels are
determined often by economic or financial interests. This was already described in

492 World Council of Churches Publications, Geneva, 2020.
493 |bid, p. 5-6.
494 Come and See. A Theological Invitation to the Pilgrimage of Justice and Peace, Faith

and Order Paper No 224, WCC Publications, 2019.
495 |bid, Parag. 22.

496 |bid, Parag. 25.
497 He title of the so-called “unity statement” of Busan Assembly is “God’s Gift and Call

to Unity — And our Commitment. It is available online
https://www.oikoumene.org/en/resources/documents/assembly/2013-busan/adopted-
documents-statements/unity-statement.
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other WCC documents referring on poverty, wealth and ecology.*%® At this stage,
there is presented also a Biblical example of “the struggle for survival” by
emigration due to famine. The migration of Naomi and her family to the country
of Moab “continues through the world today among indigenous communities,
subsistence farmers, women, the poor, and the most vulnerable.”**® This biblical
example is the struggle of those who try to find “clothing, land for farming,
justice, shelter, education, health care, employment, and peace.” In conclusion,
“the protection of the vulnerable ... is a measure of our humanity in God’s image,
and is, therefore, a constitutive element of mission in Christ’s way of
discipleship” 5%

A Pauline element taken from Rom. 8:22 in which all creation is presented as
“waiting in longing and hope for fulfilment is the starting point of another basic
idea: “the groaning of creation is experienced in human yearning for freedom and
happiness.” It happens often that that the poor are those who suffer the most after
the misuse of creation by big companies which move in different parts of the
world to find new opportunities to make more money. For the local churches and
communities, the ecological dilemma is sometimes to choose “between economic
welfare for the indigenous and local people versus the conservation of the
nature.”%

On the other hand, “justice for creation should not be pitted against the basic needs
of people living in situations of famine and scarcity, or who became refugees due
to war and other dire political and economic situations.”%°? For a good relationship
between human being and creation, humanity should appeal to “old models”
named in the document as “assumed inexhaustible resources.” It is part of the
reality that “those who suffer most from the abuse of the environment are not the
ones responsible for the sin of that abuse.”®® Therefore, churches are called to
perceive themselves not only like “one body of Christ”, but also “as part of the
whole creation, which is the work of God and where the Holy Spirit is still at work
within and through us.”%%

In paragraph 8 are described some of the consequences of the “environmental
issues”: loss of traditional cultures, livelihoods and homes, unfair distribution of

498 Examples are given in footnote 6, p. 6 of the doc. Cultivate and Care.
499 Cultivate and Care ..., Paragr. 4, p. 7.

500 |pidem.

501 |bidem, Paragr. 5, p. 8.

502 |hidem, Paragr. 6, p. 8.

503 |hidem.

504 |bidem, Paragr. 7, p. 8.
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natural goods, unacceptable differences of lifestyles between poor and rich,
migration, refugees etc. Some of these situations may cause war and conflicts
which affect the environment in an extreme manner. Therefore, “the promotion of
environmental justice is inseparably related to the promotion of peace.”%%

A confession that “we, as individuals and as churches, have failed to fulfil our
responsibility as human beings, as part of God's creation, and to future
generations™% is formulated in paragraph 9. Human being is guilty of “interfering
in a creation that is not theirs” and “devastation of the good environment that God
created.” More unfortunate is the fact that the Bible was used to justify this
domination of the earth. Therefore, this call to repentance. This paragraph
recognizes a reality which existed in Christian theology: for long time the nature
has been perceived as having unlimited resources. These resources were
considered as being a gift og God to the human being who was called to dispose of
them.

In the modern times, these effects of human sinful interventions in the nature were
intensified in our times of modernization and technological change. Mass
production and competition between nations and companies made the nature a
victim of our ambitions. Unfortunately, the end of paragraph 10 contains an idea
which seems to me to be supportive to Malthusianism: “In addition, the fear of
falling behind other countries in population size diminished the willingness to
recognize that the earth has its limits in producing food for everyone.”*®” On the
one hand, the document correctly describes the new policy promoted by most of
the states to have an increasing young population. This is because they realized
that progress of any kind can be achieved only with the support of a growing
population. Old policies of reducing population, like the one child policy promoted
decades-long by China was abandoned. On the other hand, the document correctly
mentions the issue of the limited resources of the earth. The dilemma is, of course,
how to harmonize these two realities: growing of population, which is needed for
progress and facing competition between different states and the existence of
limited resources. Paragraph 10 ends with a short reference to the challenges of
food industry: ”Sometimes food production has been engineered heedlessly,
resulting in animal cruelly and endangered human health.”%®

We are interconnected with the rest of the creation and with the earth. When we
neglect the creation, we reap the consequences. Sooner or later, the effects of our

505 |bidem, Paragr. 8, p. 9.
506 |bidem, Paragr, 9, p. 9.
507 |dem, Paragr. 10, p. 10.
508 |hidem.
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misuse of creation will have negative on our lives. We are invited to mourn for the
land and for fellow creatures (cf. Jer. 9:10). The willingness to change and
sacrifice, which is part of the deep penitential and ascetic life of some churches
might provide us the beginning of a lamentation for the destruction of our creation
and provide a beginning for healing. Paragraph 11 puts a strong emphasis on
human dignity. The human being is part of the creation and therefore
interconnected both with the spiritual and the material world. The responsibly of
the human being for the rest of the creation emerges from its special status within
the creation. The end of the paragraph brings a basic idea which seems to be
common in many churches, but one may consider it as part of the core values of
the Orthodox tradition: penitential and ascetic practices in relationship with the
creation. The gifts of the creation are there for our wellness and we are called to
perceive them as a gift from God. However, an ascetic attitude is necessary, as we
know that all these gifts of the nature, which are in fact the gifts of God for us, and
that there are to be shared. They are given to us, but we need to handle them with
responsibility. This responsibility has at least three dimensions: a responsibility
related with God as a giver and provider; a responsibility to the nature as holder of
God’s gifts of the creation and a responsibility for our brothers and sisters, as we
are called to share the gifts of God given us through creation.

The call to acknowledge “the intrinsic value of every human being and of all
creation” has solid anthropological basis. This applies to all people, including
those living at the margins. Indeed, “the dignity that comes from being created in
God’s image and from being loved by God belongs no less to persons who are
marginalized, deprived of their livelihood, and make more vulnerable because of
the effects of environmental degradation ... All parts of God creation, every
person and every creature, have an intrinsic value which should be appreciated,
respected and protected.”*

The last paragraph contains biblical references on “God’s unceasing concern for
the people and the vulnerable.”® God takes care of the world and calls people to
take care of the world. As this paragraph contains Biblical references to God's
care of the world, one may miss here some strong references to the care of the
people in the Church. The Orthodox tradition put strong emphasis on taking care
of the poor! The identification of the poor with Christ Himself in the Orthodox
tradition, or the Latin motto Christo in pauperibus which is popular in the Western
tradition, highlight both a strong engagement of the Christian Churches with their
ethos, practices and action for those who are not the privileged of this world.

509 Paragr. 12, p. 11.
510 |dem, Paragr. 13, p. 11.
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Christians have to be aware that when they act to make a better world, they are
inspired and empowered by God's care for this world. Nothing is done by us, but
by God and his love and care for us.

Theological perspectives

Part 111 of the document deals with theological perspectives of this Faith and Order
document. The first four paragraphs contain a review of creation as a theological
theme in the World Council of Churches. Ten further paragraphs introduce other
”relevant theological perspectives.”

Considered initially not as a divisive issue between churches, the doctrine of
creation was not always a central theological theme for the ecumenical movement.
Christ, Church and its visible unity were the priority themes for reflection at the
beginning of the ecumenical movement. The Third Assembly in New Dehli, 1961,
is considered as a starting point for the interest of the World Council of Churches
for creation and its care. The Christological theme of the New Delhi Assembly,
“Jesus Christ — The Light of the World” was interpreted in a “cosmic” key. It
included responsibility for creation and Christian ethics in relation with the world
in general.

After WCC New Delhi Assembly, the Commission on Faith and Order published a
document called God in Nature and History.®!* The basic ideas debated and
promoted in the ecumenical movement through this document are: (1) creation and
redemption belong to the reflection on church unity; (2) human being is part of
nature and history and through its actions “guide and transform both of them; (3)
“the key to the understanding of history must at the same time be the key to the
understanding of creation, since both are essentially one.”*?

Once the interest for nature and creation has been affirmed, two further WCC
Assemblies consolidated the theological reflection on creation and further
additional aspects. The 6" WCC Assembly in Vancouver, 1983, concluded with a
call to WCC member churches to “justice, peace, and the integrity of creation.”
The term “integrity of creation” in itself indicated the threat that we represent to
the creation of God and implies the call and responsibility of the human kind to
take care of integrity of creation. Another step forward was represented by the 9™
Assembly in Canberra, Australia, 1991. Starting with a pneumatological theme —
Come, Holy Spirit — Renew the whole creation which indicated a clear and special
relationship between the Holy Spirit and the creation and with the motive of the

511 God in Nature and History, Faith and Order Paper No. 50, Geneva, WCC Publications,

1968.
512 Paragraph 15, p. 12.
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renewal of (all) creation, the Canberra Assembly brought the issue of creation and
its protection at the core of WCC reflections and priorities.5!®

Later on, the concept of eco-justice has emerged. Oikos (house) and oikoumene
involve not only a proper household of life, but also a proper theological
environment. Koinonia is the keyword for such a symbiosis. The end of paragraph
17 summarizes the theology of oikoumene as the following: “Theologically, this
vision of oikoumene affirms creation as an organic, interdependent, coherent, and
comprehensive whole, in contrast to dualistic, anthropocentric, androcentric, and
hierarchical views of life.”®*

Relevant Theological Perspectives

After this review of WCC theological involvement with the theme of creation, the
next ten paragraphs of the third part of the Faith and Order Document Cultivate
and Care is dedicated to relevant theological reflections on the nature.
Responsibility for creation promoted by the Christians is motivated with their
believe in revelation made by our Lord Jesus Christ. Biblically, our Lord Jesus
Christ has a special relationship with the entire creation, “for in him all things in
heaven and on earth were created” (Col. 1: 16). Also, the Incarnated Word of God
is called “the firstborn of all creation” (Col. 1: 15) in whom everything will be
reconciled. Creation is to be shared by all people and one of the primary mission
of the Church is to cry out “denouncing the trends which are threatening to destroy
the environment.”5%®

The next paragraph affirms the fundamental Christian believe that the world is the
creation of God ex nihilo and mentions God's sentence at the end of the act of
creating the world that all it was created was “very good” (Gen. 1: 31). This
fundamental believe is confessed by numerous Christians through the Nicaean-
Constantinopolitan Creed. Finally, it is significantly stated that “the intrinsic value
of creation and all creatures derives from God, not from their usefulness to
humanity.”%*6

This paragraph contains unfortunately an affirmation which is impossible to be
accepted by the Orthodox. As for our tradition the good and positive nature of the
entire creation is a fundamental believe, it is difficult cu accept that “of course, it
is undeniable that some aspects of nature (such as illnesses and some physical
conditions) as well as natural disasters (such as earthquakes, tsunamis, hurricanes,

513 Paragraph 16, p. 13.
514 Paragraph 17, p. 14.
515 Paragraph 18, p. 14.
516 Paragraph 19, p. 15.
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and forest fires) can raise questions of the presence of evil in the natural world and
of the fallenness of creation.”®*’” The proposed solution to this difficult question is
an eschatological key which is far from being satisfactory from any point of view.
The key question is not how to overcome positively the evil, the question is, in my
understanding if evil is really present in nature in the way it is described in this
paragraph.

Caring further the Christian theology of creation, the next paragraph affirms the
extraordinary variety of creation and the role given to the human being as the one
made in the image and likeness of God to cultivate and care the diversity of
creation. A significant quotation from St, Maxim the Confessor underlines the
bounders provided by the Creator, both with the creation and between several
elements of it. Any break of this harmony has a “negative effect on the
environment.”%®

The beginning of history coincided with the fall of the human being. This brought
alienation from God, inter-human alienation and alienation between the creation
and its crown. As a consequence of this fall, the nature rebelled against human
being (cf. Gen. 3: 17-19). The fall of the human being and of the rest of the
creation brought the ecological crisis, which is in its nature, not merely a
technological, economic or political one, but a “moral crisis.”°

Incarnation and salvation are two fundamental acts of God's oikonomia in
relationship with the world. They have immediate effects in the world and will be
completely fulfilled “at the end of time.” The text underlines that now, i.e. after
the fundamental acts of incarnation and salvation — we are in a period of “trials
and tragedies” to be fought before the final eschatological victory. We live in a
time of sacrifice and struggle. There is a “Church of the cross, whose compassion
extends to all God’s most vulnerable creatures.”? It is worth to be mentioned that
the reference “Second Person of the Blessed Trinity” as referring to our Lord Jesus
Christ is not an appropriate one. Trinitarian terminology should try to avoid such
an order.

It is remarkable that in spite of the emphasis on eschatology, the paragraph 23
underlines an important aspect, i.e. that “in no way a negation of the goodness,
value and beauty of the word that God created in the beginning, nor of duty to
respect and care for that original blessing.”%! It is also a strong Orthodox

517 |bidem.

518 Paragraph 20, p. 15.
519 Paragraph 21, p. 16.
520 Paragraph 22, p. 17.
521 Paragraph 23, p. 17.
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affirmation that “creation is the first act of God's revelation.” Also creation in
itself reveals its creator, as the Bible states. This paragraph chose to underline this
aspect with a patristic quotation from the Hexameron of St. Basil of Caesarea.5?

A way of valuing the creation is definitely the use of material products - simple of
complex — for the sanctification of the human being through Sacraments. It is
about the bread and wine for celebrating Lord’s Supper and the water for Baptism
or the oil for intersession for those who are ill. In this way the nature contributes to
the sanctification of the human being, as these material elements become vehicles
of the grace of the Holy Spirit who acts in the Church and in the created world in
known and unknown ways.

Divine-human cooperation for the sake of protecting the environment is also “an
act of obedience to and cooperation with God's saving will.”®?® Faith means action
and concrete results of the action. Creation and its protection are two dynamic
actions which work hand in hand.

Some final remarks and comments

The main purpose of this paper was to offer a brief introduction in the Faith and
Order Paper No. 226, entitled Cultivate and Care. An Ecumenical Theology of
Justice for and within Creation. We analysed the introduction and parts 11 and 111
of this document. One may summarize the theological value of this text, as the
following: (1) Positive: the following fundamental ideas are strongly underlined:
(a) the creation ex nihilo of the world; (b) the intrinsic value of the world; (c)
human divine cooperation for the protection of the entire creation; (d) good and
realistic use of eschatology in dealing with the theme of creation. (2) Critical: |
simply summarize here the critics formulated during this study: (a) | suspect a
Malthusian idea in paragraph 10; (b) a stronger trinitarian basis of the text is
needed and the expression “second Person” in relation with Trinity needs to be
avoided; (c) the idea of the presence of evil in creation should be avoided, or more
clearly refreshed.

522 See footnote 23, p. 17.
523 Paragraph 27, p. 19.
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In memoriam

V. REV. PROF. UNIV. DR. MIRCEA PACURARIU,
Member of the Romanian Academy of Science

- Necrologue -
Prof. Dr. Paul BrusanowskKi

On the morning of 13 January 2021, at the venerable age of almost 89years, of
which more than 60 were dedicated to Romanian theological education and
scientific research in the field of Romanian Church history, Father Prof. Dr.
Mircea Pacurariu, full member of the Romanian Academy, passed into God's
eternity.

He was born in the bosom of a family of priests from the Hunedoara county, in
Transylvania. His father, Stefan Pacurariu (1904-1978), a native of Zlasti (today a
district of Hunedoara), was parish priest for 37 years in the vilage of Rusi, with the
Strei parish. His mother, Cornelia Pacurariu (1905-1974), was a descendant of an
old family of priests from Transylvania.

He attended primary school in Orastie (1939-1940) and Deva (1940-1943), then
the boys' high school (today the "Decebal” National College) in Deva (1943-
1951). Because of his inclination for the humanities, especially the study of
history, he enrolled in 1951 at the Faculty of History in Cluj. However, because of
his "unhealthy origin”, he was expelled before the beginning of his second year,
despite his outstanding results in his exams. In this situation, but also because of
family tradition, he turned to theological studies.

In the autumn of the same year, he enrolled at the Theological Institute of
University Degree in Sibiu. He graduated brilliantly from the Institute, with his
bachelor's thesis The History of the Theological Institute of Sibiu (1811-1956),
coordinated by Pr. Prof. Dr. Sofron Vlad. It was the second approach to this
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subject, after the first monograph of the Institute, written in 1911 by the then
rector, Eusebiu Rosca.

Between 1956-1959, he continued his doctoral studies at the Theological Institute
in Bucharest, a period of accumulation, deepening and research of the role of the
Orthodox Church and its prominent representatives in the history of our nation.
Under the guidance of the great professors of the Theological Institute of
Bucharest (who had a serious training from the interwar period), the young Mircea
Pacurariu was, in the true sense of the word, “put to the test”, being required to
tackle difficult subjects for the reports he had to write and defend during his three
years of teaching. These were subjects to which few historians had paid due
attention before: Roman Catholic propaganda in the extra-Carpathian principalities
in the 19th century, the activity of Archbishops Neofit and Filaret Scriban, and the
organisation of the Chancellery and the Dicastery (Consistory) of the
Ungrovlavian Metropolitanate in past centuries. All these studies were published
in the church journals of the time.

After completing his studies, he worked for two and a half months as a librarian at
the Roman Diocese, and was then appointed, on 15 October 1959, by Justin
Moisescu, then Metropolitan of Moldavia, as a professor at the Theological
Seminary of the Neamt Monastery. During these years, in the peace and quiet of
the monastery, the young professor began preparing a textbook on the history of
the Romanian Orthodox Church for young seminarians. Knowing closely the level
of their training and interest, he realized that the subject he was teaching could
only be amorphous if the recipients of the courses were not presented with
historical sources so that the students could understand the spirit of the times
described. As a result, Professor Mircea Pacurariu collected from the rich library
of the Romanian Academy, since he was a doctoral student, but also from the
libraries of the Roman Diocese and of the Neamt Monastery, fragments of
historical sources, which he will use and print at the appropriate time, only in
1972, in the case of the first textbook of History of the Romanian Orthodox
Church for theological seminaries.

After more than two years, on the recommendation of the Faculty Council of the
University Theological Institute of Sibiu, despite some opposition from political
bodies, Metropolitan Nicolae Colan of Transylvania promoted the young Mircea
Pécurariu to the post of assistant professor for Greek and Latin languages. Leaving
the forests of the beautiful but isolated monastery of Neamt and entering the burgh
of Sibiu was not easy. It was practically, after many years, the first promotion of
assistant in an Orthodox Theological Institute in the so-called RPR (ugly acronym
of the new name of the state - Romanian People’s Republic). The minimum
requirements for an assistant position were also high: proof of 300 pages of studies
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and articles in the field. Mircea Pacurariu was able to present to the committee
studies totalling 250 printed pages and another 50 pages in press.

In Sibiu he held this position for almost nine years (1 December 1961 - 1 October
1970). Although he was appointed to teach Classical Languages, Mircea Pacurariu
followed his inner calling to know more closely and to deepen the history of the
Nation and the ancient Church. In the 12 short years between graduating from the
Theological Institute and obtaining his doctorate in Theology, Father Pacurariu
published an impressive number of studies and articles in which he tackled various
issues of Romanian Church history.

In 1968, on 17 June, in front of a prestigious committee (Bishop Antim
Anghelescu of Buzau and professors Alexandru Ciurea, Sofron Vlad, Milan Sesan,
loan Coman and Alexandru Elian), he defended his doctoral thesis, entitled The
links of the Orthodox Church in Transylvania with Wallachia and Moldova in the
16th-18th centuries. He obtained the highest mark: 10 (ten). Moreover, it was, in
fact, the first award of a Doctor of Theology degree after 1948. In his doctoral
thesis, Mircea Pacurariu captured very well the close links between the
Transylvanian Orthodoxy and the brothers in the faith on the other side of the
Carpathians, in the 16th-18th centuries, i.e. at a time when the Transylvanian
Orthodoxy was in the situation of a tolerated confession. The author has shown
that without the support of the brethren from across the mountains the
Transylvanian Orthodox could not have survived.

In April 1970 he was ordained deacon and in November 1971 he was ordained
priest by Metropolitan Nicolae Mladin. At the same time, in the autumn of 1970
he was promoted to university lecturer, and a year later to full university professor
in the History of the Romanian Orthodox Church. He worked in this position until
2004 (undergraduate courses), 2005 (master courses) and 2011 (doctoral courses).
It is an impressive number of years of work and training of so many generations of
priests, not being surpassed, in terms of seniority, in the history of theological
education in Sibiu by any other teacher. Only three professors from the past of the
theological school from Sibiu could be compared, in terms of the length of time of
their teaching activity, with Father Magistru Mircea Pacurariu: Professors loan
Hannia (47 years of activity), Dimitrie Cuntan and Grigorie Marcu (each with 46
years).

Thanks to his authority and prestige both in scientific and organizational terms,
Father Mircea Pacurariu served as Dean of the Faculty of Orthodox Theology
“Saint Andrei Saguna” of the University “Lucian Blaga” of Sibiu for two terms
(April 1, 1992 — March 31, 2000). During the academic years 1990-1992 he was
invited by the current Patriarch Daniel, then Metropolitan of Moldavia, to teach
History of the Romanian Orthodox Church at the new Faculty of Theology of the
University of lasi.
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Scientific and publishing work

His work as a teacher has been intertwined with outstanding scientific research.
After promotion to the chair of History of the Romanian Orthodox Church, Father
Péacurariu worked for three years on a new textbook on the History of the
Romanian Orthodox Church. He first published a short summary of the History of
the Romanian Orthodox Church for seminary students (1972; new editions in
1978, 1987, 1996, 2000, 2006 and 2016). The work follows the characteristics of a
proper textbook. His experience as a teacher at the Neamt Seminary was thus fully
exploited. The book contains, in short and clear lessons, the most important dates
and events in the history of the Romanian Orthodox Church. The texts proposed as
readings at the end of the lessons are also of real pedagogical use. Through these,
the seminary manual can also be considered the first collection of documents for
the History of the Romanian Orthodox Church.

The great synthesis of the History of the Romanian Orthodox Church appeared
later, in 1980-1981. These years were among the hardest for Father Professor, as
the Communist State Security put pressure on the church leadership to remove him
from his post in the summer of 1979. But Patriarch Justin Moisescu (knowing of
the three volumes that had gone to press) resisted these pressures and opposed the
removal of Father Professor. The three volumes are indeed a monumental work of
Romanian church history, totalling over 1,900 pages and published in three
editions (1980-1981; 1992-1997 and 2004-2008); the fourth is currently in press. It
is the most comprehensive synthesis of Romanian church history, much more
complete than the other two syntheses published in the last century (authored by
Nicolae Torga and Professors Gheorghe 1. Moisescu, Stefan Lupsa and Alexandru
Filipascu). It has considered the latest results of political, ecclesiastical and
cultural history research.

A compendium of the monumental work was printed in Chigindu (1993), Sibiu
(2007) and Bucharest (2013), and was translated, with some additions, into
German in Erlangen in 1994 (by the Faculty of Evangelical Theology; it is the
only work on this subject printed in Germany). We also mention the two syntheses
of History of the Romanian Orthodox Church, printed in Cluj-Napoca (2002) and
Bucharest (2018), as well as the two volumes of Studies on the History of the
Romanian Orthodox Church (Bucharest, 2005-2009).

Another summary work by Father Professor Mircea Pacurariu concerns the history
of the Church of Transylvania: History of the Romanian Church in Transylvania,
Banat, Crisana and Maramures, Cluj-Napoca, 1992 (with a second edition,
revised and added, Deva, 2018). This topic also preoccupied Father Professor for
many years, having been preceded, 12 years earlier, by the works: The Beginnings
of the Metropolitanate of Transylvania (Sibiu, 1980), The Policy of the Hungarian
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State towards the Romanian Church in Transylvania during the period of dualism,
1867-1918 (Sibiu, 1986) and Two Hundred Years of Theological Education in
Sibiu, 1786-1986 (Sibiu,1987 ; with a second edition, revised and added: 230
years of theological education in Sibiu, 1786-2016, Sibiu, 2016), the latter a
mature reassessment of his 1956 dissertation.

In the first one he made the necessary corrections to the old works written by
Augustin Bunea, Stefan Metes and Stefan Lupsa, claiming the ancient existence of
the Romanian Orthodox metropolitan institution in Transylvania (previous
historians had only mentioned the existence of a few bishoprics, without historical
continuity, in different parts of Transylvania).

The second work appeared in the critical years of the polemics of the new
Hungarian nationalist historiography, namely after the publication of the
tendentious “History of Transylvania”, printed in three volumes (a work that
completely relativized the role of Romanians in the history of the intra-Carpathian
lands) by the Hungarian Academy in Budapest in 1986. Based on numerous
historical documents from archives and the press of the time, Father Pacurariu's
work depicts the struggle of the Romanians for national and religious
emancipation during the dualist Austro-Hungarian monarchy. Like most of the
works of Father Pacurariu, this one focuses on individual contributions, presenting
in the appendix an index of names of personalities who made important
contributions to the achievement of the Great Union of 1 December 1918. Due to
the importance of the work, it has also been published in English (315 p.), French
(325 p.) and Hungarian (334 p.).

Also in the field of the history of the churches of the Transylvanian region are
other works printed later by Father Mircea Pacurariu: The History of Prislop
Monastery (Arad, 1986 - the first monograph of this monastery; 2nd edition, Arad,
2006; 3rd edition, Deva,2013 , with the title: Prislop Monastery. Historical
Monography) and The Romanian Revolution in Transylvania and Banat in 1848-
1849. Contribution of the Church (1995). The latter work is a special work, in the
tradition of the old orthodox history of Transylvania, presenting the role played by
the Romanian clergy (not only Orthodox, but also Greek-catholic) during the civil
war from 1848-1849, its contribution to the organization of the Romanian people
in the struggle for national emancipation. Particularly important is the summary
written in English.

He also contributed to the clarification of public opinion about the “church union”
of 1698-1701, especially in the first months of 1990, when he published a booklet
under the title Church union in Transylvania in the past and today, which has now
reached seven editions (with English and French versions, 1991).

Another important work, the voluminous book Learned men from the old Sibiu
(2002; a new edition in 2015), falls into the same field. As a teacher who spent
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most of his life in Sibiu, he felt obliged to produce a work on the scholars of the
past from Sibiu. In over 700 pages, the work contains biographies of 140 scholars,
theologians, jurists, literary scholars, economists, etc. These are biographies of
personalities who worked at the Theological-Pedagogical Institute (today the
"Saint Hierarch Andrei Saguna" Faculty of Theology), in the National-Church
Congresses and in the Archdiocesan Synods in Sibiu, at the centre of the
Transylvanian Metropolitanate, both clerics and lay people, all driven by the desire
for the spiritual, national and material emancipation of the Transylvanian
Romanians.

The most recent works on Transylvanian church history are The Metropolitan
Cathedral of Sibiu, 1906-2006, Sibiu, 2006 (2nd ed., Sibiu, 2018), but especially
the fascinating synthesis of the personality and work of Saint Hierarch Andrei
Saguna, canonized by the Holy Synod of the Romanian Orthodox Church in 2011,
printed under the title A life given to the Church and the Nation. Saint Hierarch
Andrei Saguna, Metropolitan of Transylvania (Sibiu, 2012).

But Father Professor Mircea Pacurariu's concerns in detail were not limited only to
aspects of Transylvanian history. In 1993 he printed the necessary work
Basarabia. Aspects of the History of the Church and the Romanian Nation (1993,
with a second edition in 2012). It is the first work in Romania, after the events of
1989, that deals with the Romanians across the Prut. It presents the struggle of the
brothers on the left of the Prut, after the annexation of the Bessarabian territory by
Russia in 1812, going through all the stages of Russification, then the temporary
union with Romania (1918-1940), followed, unfortunately, by the exile in the
distant Siberia during the Stalinist and Communist period. The brief period of
political relaxation after 1989 is also presented. The book shows that, despite the
suffering and the policy of Russification, the Romanians of Bessarabia have
preserved their identity.

Also worth mentioning are the two volumes on our ecclesiastical culture, old and
new alike, entitled Romanian Theological Culture. Short historical presentation
(Bucharest, 2010) and The print in the Romanian Orthodox Church (Sibiu, 2016).
In the centenary year of the Great Union, the volumes of the Martyrs and Fathers
of the Union were added. The Priesthood of Transylvania and Banat and the
Union of 1918 (Bucharest, 2018) and Romanian Unity through the Church (Sibiu,
2018).

Another important historiographical contribution made by Father Pacurariu is the
work Daco-romanian and Romanian saints (in four editions: 1994, 2000, 2007
and 2013). It is also a first publication of the second half of the 20th century in
Romania. Based on a rich Romanian and foreign bibliography, Father Professor
presents the lives of several saints who lived in Romania. Although the author

174



V. Rev. Prof. Univ. Dr. MIRCEA PACURARIU, Member of the Romanian
Academy of Science

considered the work as having a "popularization” character, the scientific acridity
can be observed.

However, one of the most important books, equal in importance to the
monumental synthesis in three volumes, is the Dictionary of Romanian
Theologians (in three editions: 1996, 2002 and 2014). It is a particularly important
work, filling another gap in Romanian historical and theological literature. It is the
only work of its kind in Romanian. The dictionary includes about 800 Romanian
and foreign (living among Romanians) Orthodox and Greek Catholic theologians,
each with his biography and bibliographical contribution. There are not enough
words of praise for this volume, except to underline its usefulness, which is why it
has been put on a website, so that it can be consulted if needed and free of charge
() by every researcher eager to know the history of our Church. In the same
direction we also mention the volume Romanian and foreign theologians,
members of the Romanian Academy (Sibiu, 2016, in collaboration with Dorina
Rusu).

Father Mircea Pacurariu is not only one of the important historians of
contemporary Romania, but, above all, a servant of the altar. This fact is
abundantly proven by the voluminous work Sermons on Sundays, on the Twelve
Great Feasts, on the Feasts of the Virgin Mary, of the Saints and of the Romanian
Saints; occasional sermons and at funerals (four editions: 2000, 2008, 2010 and
2021 - the last one is in print). Indeed, Father Mircea Pacurariu's bibliography
could not be complete without this volume. The 632 pages introduce us to the
priest, the fine connoisseur and interpreter of the Holy Scriptures and of the works
of the Holy Fathers, allowing us to glimpse the profound experience without
which Father Magister could not have achieved so many wonderful things in the
realm of theological and educational science. We can thus explain how, even at
this venerable age, the spirit is still so young, finding resources for new and new
projects. The volume precisely reveals the soulful support of faith, a side presented
to us by this mature work.

We presented, briefly, the 26 works in volume of Father Mircea Pacurariu, the
most important of them being the course on the History of the Romanian Orthodox
Church. Not a few of these titles, however, have seen several editions, so that the
total number of volumes signed as an author by Father Magister is even higher.
However, it should be mentioned that Father Pacurariu has also coordinated, over
the years, very important collective volumes. We mention here those dedicated to
Father Dumitru Staniloae (1993) and to Metropolitan Antonie Plamadeala (1996),
as well as, in particular, those printed on the occasion of the preparation of the
dossier for the canonization of Saint Hierarch Andrei Saguna (firstly, an anthology
of the main sermons, pastorals and sermons of the Hierarch of Sibiu, and secondly,
studies by new historical researchers on the works of Saint Andrei Saguna).
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Equally important is the coordination of two major projects, at the request of His
Beatitude Patriarch Daniel: Encyclopedia of Romanian Orthodoxy and Romanian
Orthodox Monasticism. History, Contributions and Repertory (in three volumes).
Father Mircea Pacurariu is also the author of numerous specialized studies, printed
in magazines and collective volumes from Romania and abroad. Thus, he was a
contributor to the magazines Biserica Ortodoxd Romdnd, Studii Teologice, Glasul
Bisericii (all in Bucharest), Mitropolia Moldovei e Sucevei (Iasi), Mitropolia
Ardealului (since 1991, Revista Teologica, Sibiu), Mitropolia Olteniei (Craiova),
Mitropolia Banatului (Timisoara), Magazin istoric (Bucharest), Academica
(Bucharest), Transilvania (Sibiu), to other publications appearing from 1990 to the
present, as well as to the bulletins of some Romanian parishes abroad.

In addition to the works in volume and studies mentioned above, the following
publishing activity can be added:

- 144 studies in peer-reviewed journals;

- 17 studies in foreign journals (mostly papers at various symposia);

- of 65biobibliographies of ecclesiastical personalities from Transylvania, Banat
and Bucovina until 1918 in the Osterreichisches Biographisches Lexikon in
Vienna;

- about 200 articles about personalities and institutions of the Romanian Orthodox
Church in the Russian Orthodox Encyclopedia, currently being edited in Moscow;
- a short history of the Romanian Church (30 p.) for a theological encyclopaedia in
Oxford, another (20 p.) for the Ecumenical Council of Churches in Geneva and
another in Paris;

- over 450 articles in the Encyclopedia of Romanian Orthodoxy;

- a number of articles published in the Romanian Encyclopedic Dictionary in six
volumes;

- over 50 bio bibliographies for the Encyclopedia of Romanian Historiography;

- 224 articles in peer-reviewed journals;

- 269 popular articles (mostly in “Telegraful Roméan”);

- of commemorative and memorial 50 articles;

- 17 articles on topical issues;

- of60 sermons published in journals (included in the volume of sermons
mentioned above);

- 11 funeral addresses published in journals (included in the same volume of
sermons);

- 90 reviews.

He has also participated in numerous conferences and symposia in the country and
abroad. He took part in the working sessions of the “South-East European
Historical Seminar” at the University of Heidelberg, led by Professor Friedrich
Heyer (Sibenik in Croatia, Thessaloniki, Heidelberg, Bucharest, lasi), as well as in
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several symposia dedicated to the 1100th anniversary of the Christianization of the
Russians (Sofia, Kiev, Bad Alexanderbad, Paris), each time presenting papers in
French; he also gave several historical lectures in Romanian Orthodox
communities abroad.

He has presented other historical papers at the Commission of Comparative
Ecclesiastical History in Bucharest (member since 1979, for a time vice-
president), as well as at dozens of symposia in the country.

Father Professor was present at the following scientific events:

- 20 conferences and communications abroad (symposia, Romanian meetings,
etc.);

- 240 public conferences in Sibiu and other places (Bucharest, Brasov, Alba lulia,
lasi, Galati, Chisinau, etc.);

- 31 conferences with monastery guides (Techirghiol, Paltinis, Sambata
Monastery, etc.);

- more than 100 conferences in the framework of "priestly conferences” in the
dioceses (especially in the Archdiocese of Sibiu);

- more than 200 radio interviews and exhibitions;

- more than 150 TV shows and interviews;

- 29 press interviews.

Teaching and training of new generations of historians

Father Pacurariu organized four historical exhibitions in the Faculty of Theology
"St. Andrew Saguna" in Sibiu, as well as a museum of the Faculty (in 1986).

He organized four symposia at the same Faculty in 1993: 140th anniversary of the
appearance of the Romanian Telegraph, 120th anniversary of the death of Andrei
Saguna, 90th anniversary of the birth of Dumitru Staniloae (November 1993) and
200th anniversary of the birth of Andrei Saguna (28 November 2008).

He has organized more than 25 excursions with students to various historical-
church monuments in the country, mostly in Moldova, but also in other parts of
the country.

At the same time, he made study and documentation trips to Mount Athos, Greece,
Israel, Yugoslavia, Germany, Italy, France, the United States and Canada, as well
as to several Eastern European countries (Russia, Poland, Czechoslovakia,
Hungary, Bulgaria).

It has trained many young theologians in doctoral, master's and bachelor’s courses;
we mention the 15 doctoral students: Diac. Dr. Pavel Cherescu (former lecturer at
the Faculty of Theology in Oradea, deceased in 2013) - with the thesis
Metropolitan Nicolae Balan of Transylvania (1920-1955). Theologian, hierarch,
and patriot (1999), Dr. Dana Roxana Hrib (professor and museographer in Sibiu) -
with the thesis Process of individualization. Religious, ecclesiastical and
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theological aspects in 15th century Renaissance thought - Florence (2003), Pr. Dr.
Daniel Nita-Danielescu (lecturer at the Faculty of Theology in lasi) - with the
thesis Wars between Russians and Turks in the 18th century and their implications
on the Romanian Orthodox Church in Moldova (2004), Pr. Dr. Radu Tascovici
(lecturer at the Faculty of Theology, Letters, History and Arts in Pitesti) - with the
thesis Church monuments of history and art in the Muscel area (2004), Dr. Paul
Brusanowski (professor at the Faculty of Theology in Sibiu) - with the thesis
Orthodox confessional education in Transylvania between 1848-1918 (2004), Pr.
Dr. Gabriel Valeriu Basa (lecturer at the Faculty of Theology in Arad) - with the
thesis Romanian Press in Orastie and its role in achieving national unity (2005),
Pr. Dr. Sergiu Popescu (lecturer at the Faculty of Theology in Craiova) - with the
thesis Mehedinti, home of Romanian history and spirituality (2007), Dr. Sebastian
Dumitru Cérstea (professor of Religion and History in Sibiu) - with the thesis
Transylvanian monasteries in the past and today (2007), Pr. Dr. Veaceslav Ciorba
(lecturer at the Academy of Orthodox Theology in Chisinau) - with the thesis
History of the Church Life of the Romanians on the Left Bank of the Prut from
1940 to today (2007); Pr. Dr. Eugen Onicov (lecturer at the Academy of Orthodox
Theology in Chisinau) - with the thesis History of monasticism in Bessarabia
(2008), Pr. Dr. Florin Dobrei (lecturer at the Department of Didactic Theology in
Caransebes, then at the Faculty of Theology in Arad) - with the thesis The Church
Life of the Romanians from Hunedoara (2009), Dr. Emanuel Tavald (lecturer at
the Faculty of Law “Simion Barnutiu” in Sibiu) - with the thesis Romanian
Orthodox Diaspora in Western Europe after the Second World War. Historical
and canonical-legal aspects (2009), Pr. Dr. Laurentiu Radoi (professor at the
Theological Seminary of Ramnicu Vélcea) - with the thesis Véalcea - home of
Orthodox culture and spirituality (2010), Pr. Dr. lustin Androne (priest in Turin,
Italy) - with the thesis The press of the Romanian Church until 1918 (2010) and
Pr. Dr. Bogdan Racu (professor at the Theological Seminary in lasi) - with the
thesis Ecclesiastical cultural activities in Moldova during the Fanariot period
(1711-1821) (2011).

Father Pacurariu was a member of the commission for the certification of
academic titles of the Ministry of Education and Research, for the specialty of
Theology, from 1992 to 2000.

As dean of the Faculty of Theology “St. Hierarch Andrei Saguna” in Sibiu (1992-
2000), apart from guiding the entire activity of the faculty and students or the
current repairs of the buildings, he constantly sought the promotion of young staff;
in the course of eight years, about 15 preparators, assistants and lecturers were
appointed, so there was a real “renewal” or “rejuvenation” of staff, absolutely
necessary. It has also recommended and supported many graduates or graduates of
the advanced study cycle to continue their theological studies abroad.
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Also during this period, the Faculty of Theology “Saint Hierarch Andrei Saguna”
(through “Lucian Blaga” University) awarded the title of “doctor honoris causa” to
five distinguished theologians and historians from abroad: Keith Hitchins,
honorary member of the Romanian Academy, professor at Illinois State University
- USA (1992), Metropolitan-Professor Panteleimon Rodopoulos of the Faculty of
Orthodox Theology of the University of Thessaloniki, Professors Friedrich Heyer
of the Faculty of Evangelical Theology of the University of Heidelberg, Ulrich
Luz of the Faculty of Reformed Theology of the University of Bern and Philipp
Harnoncour of the Faculty of Catholic Theology of the University of Graz (all in
1998).

Honours and Awards

For his outstanding ecclesiastical, didactic and cultural activity, Father Professor
Pacurariu was elected, on October 24, 1997, a corresponding member of the
Romanian Academy, and on November 26, 2015, a full member, being the 16th
professor of the theological school from Sibiu to enjoy this chosen honor.

At the same time, he has been honoured with various academic distinctions:

- dr.h.c. from the University “1 Decembrie 1918 of Alba lulia (22 October 2005),
the University “Vasile Goldis” of Arad (12 May 2006) and the University of
Oradea (27 May 2008);

- the Order “Steaua Romaniei” in the rank of officer by the former President of
Romania, Emil Constantinescu (20 December 2000);

- gold medal of merit from “Lucian Blaga” University of Sibiu (2005);

- member of the “Cultural Association for the Literature and Culture of the
Romanian People in Transylvania” (ASTRA) since 1990;

- "Professor Emeritus”, a title awarded by “Al. 1. Cuza” University of Iasi (2012);

- Honorary citizen of Sibiu (October 2012);

- honorary citizen of Deva (7 March 2013);

- Honorary citizen of Sibiu County (31 October 2013);

- honorary member of various Romanian cultural associations, with diplomas of
appreciation from them.

Within the Church he received the following ecclesiastical distinctions:

- ordained as a stavrophore iconomist in 1976 by Metropolitan Nicolae Mladin;

- awarded the “Patriarchal Cross” by Patriarchs Justin Moisescu (1977), Teoctist
Arapascu (2001) and Daniel Ciobotea (2010); the “Sagunian Cross” (2007) by
Metropolitan Laurentiu Streza; the “Wallachian Cross” of the Archdiocese of
Targoviste (2012) by His Eminence Mgr. Metropolitan Nifon of Targoviste;
“Northern Cross” of the Diocese of Sweden, on behalf of His Eminence P. S.
Bishop Macarie; the Cross “Saint Hierarch lachint of Vicina” (2012) from Fr.
Visarion of Tulcea; the diploma and commemorative medal “Saint Martyrs
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Brancoveni” of the Romanian Patriarchate (2014), the Order “Saint Hierarch
Antim lvireanul” from His Beatitude Patriarch Daniel (2017); Cross “Saint Joseph
Confessor of Maramures” of the Romanian Orthodox Diocese of Maramures and
Satmar (2020).

- more than 30 commemorative and anniversary medals from the Romanian
Patriarchate and some dioceses in the country, the Moscow Patriarchate and the
Bulgarian Patriarchate;

- Interim Administrative Vicar of the Archdiocese of Sibiu (1990);

- Member of the Eparchial Assemblies and Eparchial Councils of the Archdiocese
of Sibiu (1990-1998; 2006-2010) and of the Diocese of Deva and Hunedoara
(2009-2010).

Father Professor Mircea Pacurariu was one of the most important Historians of the
Romanian Orthodox Church. It is impossible for any historian of our time and of
the future not to consider the rich literature left by him. We are therefore grateful
to him and can only be happy to have been his contemporaries. God rest his soul in
peace!

180



RECENZII SI NOTITE BIBLIOGRAFICE

BOOK REVIEWS

Razvan Brudiu, ,,Cu moartea pe moarte cdlcind”. Dimensiunea liturgic-
misionard a slujbei inmormdntdirii, Editura Felicitas, Stockholm, 2020, 340 p.

Telul Teologiei Ortodoxe este crearea de constiinte crestine si misionare in randul
credinciosilor. Adicd de oameni care sd-si cunoasca bine credinta lor, in toate articulatiile
ei, sa o trdiascd in mod deplin, cat mai autentic, si sa o marturiseasca public, cu curaj, in
fata provocirilor, de orice fel, ale societatii contemporane. Acest gand, acest deziderat,
acest imbold misionar sta la baza noului volum semnat de parintele diacon Razvan Brudiu,
cadru didactic al Facultatii de Teologie Ortodoxa din Alba-lulia, la catedra de Misiologie
Ortodoxa.

Cartea — iesita de sub tipar in conditii grafice excelente, ce confera in ansamblu volumului
o imagine estetica foarte placutd — a aparut cu binecuvantarea PS Macarie la Editura
Felicitas a Episcopiei Ortodoxe Roméne a Europei de Nord. Acelasi vrednic ierarh ortodox
de pe meleagurile scandinave scrie si prefata cartii, in care saluta si recomanda cu céaldura
aparitia acestei lucrari, apreciind-o a fi ,,una deosebit de benefica, prin care poti aprofunda
Tainele Bisericii” (p. 8). Pe langa prefatd, cartea mai contine si un studiu introductiv al
parintelui Lucian Colda, lector universitar dr. in cadrul aceleiasi facultati, un studiu in care
moartea este prezentatd ca un exercitiu ascetic, de cunoastere si de experiere pascald a
vesniciei.

Titlul scrierii, asa cum se poate deduce cu usurintd, este inspirat din troparul invierii sau al
Pastilor si ne trimite implicit cu gandul la realitatea biruintei mortii de catre Hristos
Domnul prin actul Invierii Sale. Cét priveste coperta cartii, il avem aici infatisat pe regele
David cantand unui tanar pe patul de moarte. Aceastd scena este o reproducere dupa un
detaliu din fresca Infricosatoarei Judecati de la manastirea Voronet. Alegerea ei nu este
intamplatoare si are rolul de a sublinia una dintre ideile centrale ale cartii. Si anume cd
Biserica este alaturi prin rugiciune si cantare de cel care se pregiteste prin moarte de
marea intalnire cu Dumnezeu.

Impreuni cu prima sa carte despre incinerare — teza dansului de doctorat, tiparita in 2017 —,
noul volum il prezintd pe parintele profesor Razvan Brudiu ca fiind profund interesat de
problemele misionare pe care le ridica distorsionarea sensului si a valorii morale a mortii
in societatea secularizatd contemporand. De aceea, venind ideatic ca o continuare si o
intregire a cartii despre provocarile incinerdrii, prezentul volum este focalizat pe
profunzimea liturgica, spirituala si misionara a imnelor si a rugaciunilor slujbei prin care
Biserica binecuvinteaza sfarsitul pimantesc al omului si intrarea acestuia in vesnicie. in
plus, dat fiind faptul ca fenomenul si gdndul mortii sunt, cel mai adesea, deviate astazi din
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atentia generald, iar randuielile Bisericii legate de sfarsitul omului pandite de invazia unor
elemente strdine de ethosul liturgic crestin, uneori chiar pagane, convingerea autorului este
aceea ca ,,ar fi benefica o cercetare ampla si asidud a riturilor de Thmorméantare practicate
in crestinism, si in general, in Biserica Ortodoxa, in special, vadind astfel superioritatea,
spiritualitatea si valoarea inestimabila moral-religioasa a respectivelor ritualuri fata de cele
practicate in religiile necrestine” (p. 35-36).

Cartea de fata a fost structurata de autor in trei mari capitole, care, din punctul de vedere al
ideilor tratate si al argumentarii teologice, se succed si se Intregesc una pe cealaltd. Primul
capitol al volumului este dedicat de autor unor chestiuni importante ce tin in principal de
sfera sau dimensiunea liturgica a slujbei Inmormantarii. Dovedind acrivie in cercetarea sa,
parintele diacon ne prezintd o scurtd evolutie a ritualului inmormantarii de la primele
rugiciuni pentru cei adormiti, care se citeau, in zorii crestinismului, la Sfanta Liturghie,
trecand apoi prin perioada secolelor VII-XII cand apar primele manuscrise liturgice ce
consemneaza randuieli ale slujbelor nmormantdrii si sfarsind cu precizari privind
uniformizarea slujbei iTnmormantérii in ultimul secol. De mare importantd sunt paginile in
care autorul prezinta si analizeaza intr-un mod exemplar un manuscris liturgic din secolul
al X-lea in care avem consemnatd pentru prima datd o randuiala a slujbei inmormantarii in
traditia bizantina (p. 50-64). Este unul dintre exemplele de noutate prin care se remarca
aceasta lucrare. Ceea ce ne spune parintele profesor, confruntand manuscrise liturgice dar
si péarerile unor liturgisti, este absolut esential pentru intelegerea evolutiei randuielii
inmormantarii de-a lungul timpului. Aflam astfel cd in primele veacuri crestine randuiala
inmormantarii era parte integranta din slujba Sfintei Liturghii, fiind construita pe trunchiul
unei utrenii. Apoi, un alt aspect esential din punct de vedere misionar, Tnmormantarea,
asemenea altor Sfinte Taine, gravita in jurul Sfintei Euharistii, o dimensiune care astizi —
propune parintele Razvan Brudiu in concluziile finale ale lucrarii sale — ar trebui
recuperatd. Tot in acest prim capitol se remarcd propunerile pe care le face autorul cu
privire la schimbarea unor texte liturgice cu altele, intrucat considera mesajul actual al
acestora ca fiind unul sumbru. Sau, la fel, sugestiile privind citirea Stalpilor de catre preoti
la priveghere (p. 87-89).

Cu un pronuntat caracter misionar-catehetic, cel de-al doilea capitol al lucrarii pleaca de la
evidentierea si examinarea unor documente crestine care pun in lumina diferite aspecte ale
ritualului inmormantarii, pentru ca apoi autorul si staruie asupra analizei rugiciunii
,Dumnezeul duhurilor”, sa sublinieze semnificatia capitald a necrologului la inmormantare
sau sa ofere unele indemnuri pastorale de mare folos privind ingroparea sinucigasilor si a
incineratilor etc. Amanunte pretioase primim in legaturd cu rugdciunea ,,Dumnezeul
duhurilor...”, considerat unul dintre cele mai minunate texte liturgice, o rugaciune care
apare ,,in manuscrise, inscriptii pe morminte, in papirusuri si in scrierile patristice” (p.
158). O lamurire de real interes este adusa de autor cu privire la fraza ,,Cel ce moartea ai
calcat si pe diavol I-ai surpat”. Parintele Rdzvan Brudiu subliniazad faptul cad in cele mai
vechi si mai valoroase manuscrise textul corect este ,,Cel ce moartea ai surpat si pe diavol
l-ai calcat”, locul verbelor fiind chiar invers fatd de cum sunt in textul de astdzi. Iar
varianta pe care noi o stim si cu care suntem obisnuiti reprezintd, de fapt, o influenta a
troparului Invierii. Oricum, indiferent de varianta acestei propozitii, mesajul — subliniaz
autorul cartii — este in final acelasi si indica biruinta lui Hristos asupra mortii si a
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diavolului (p. 159-160). In privinta necrologului, un lucru ce meritd retinut este acela ci
originile acestui gen la noi in tard se cristalizeaza undeva in jurul secolului al XVII-lea,
cand ne parvin de la preotul transilvanean loan Zoba mai multe carti de omilii, de predici
la inmormantarii. Acest amanunt capata importantd atit din perspectiva contributiei
preotimii roménesti la dezvoltarea culturii nationale, cat si a sublinierii altui adevar:
necrologul este o parte indispensabild a ritualului Inmormantarii, avand o vaditd greutate
misionara. Prin necrolog, preotul alind familia indurerata, aduce o raza de sperantd asupra
tainei sfarsitului omenesc, indeamna, intareste moral, transmite binecuvantarea si harul
divin. Cat priveste o alta problematica, a iertaciunilor, autorul sustine ca acestea pot fi
stilizate si regandite, prin renuntarea la unele exprimdri care starnesc lacrimile, unele
gesturi sau atitudini care nu tin de ,,abordarea anastasica a credintei” (p. 204).

Capitolul final al lucrarii examineaza si analizeazd maniera in care fenomenul sfarsitului
mortii a fost receptat si valorificat in cultura populara romaneasca. Desi pare a fi o parte cu
o coloratura pur etnologicd, capitolul este bine integrat de autor in economia teologica a
lucrarii. Ideea centrald ce strdbate toate consideratiile parintelui profesor despre bocet,
vers, cantecul la mort, doliul alb la inmormantare, este aceea ca toate aceste forme de
expresie artisticd populard au fost impregnate de principii si valori crestine. Autorul
evidentiaza astfel faptul ca in timp ce in bocete regdsim ideea de nemurire, specifica
eshatologiei crestine (p. 228), in vers sunt valorificate multe elemente de naturad
scripturistica, versul fiind perceput adeseori in lumea satului ca o predica cantata (p. 246).
Nu poate fi trecut cu vederea nici subcapitolul in care sunt aduse in fatd unele practici
parareligioase din cadrul ritualului slujbei inmormantarii. Aceste pagini avertizeaza asupra
unor derapaje care trebuie a fi evitate intrucat dilueazd bogatia spirituald si umbresc
autenticitatea teologica a slujbei Inmormantarii.

Concluziile finale ale lucrarii isi dovedesc la randul lor utilitatea prin aceea ca parintele
profesor subliniaza subiectele inedite pe care le aduce cercetarea acestuia, facand totodata
si unele sugestii si propuneri privind diferite aspecte liturgice ale slujbei inmormantarii.
Dincolo de toate aceste consideratii de natura strict teologica, cartea are avantajul de a fi
scrisd intr-un stil placut, accesibil si necunoscatorilor de teologie. Ea se adreseaza
cercetatorilor, preotilor, dar si credinciosilor de rand. Ideile teologice sunt bine conturate in
text, argumentele aduse de autor sunt solide si convingatoare, unele teme supuse dezbaterii
sunt complet inedite 1n spatiul teologic romanesc si starnesc real interes. Recomandam cu
bucurie acest volum tuturor celor care doresc sd inteleagd mai bine sensul eclesial si
misionar al slujbei Immormantarii si 1l felicitim pe autor pentru contributia sa la cercetarea
teologica contemporana.

Gabriel Noje
Ioan Dura4, Istorie bisericeascd. Studii §i articole, Editura Magic Print, Onesti,

2019

Trebuie sd marturisesc faptul cad am inceput lectura acestei carti la debutul carantinei
provocata de pandemie. A fost probabil cea mai indicata lectura intr-un asemenea context,
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intrucat am dorit o deconectare de la stirile sumbre din acele zile. Intr-o lume total incert,
ancora personald a fost data, pentru o vreme, de gandirea lui loan Dura.

Nu sunt un expert al istoriei bisericesti, cu aplecare particulara asupra Ortodoxiei,
autohtone sau universale. Fiind 1nsa dedicat studierii relatiei Stat - Biserica din perspectiva
profesionald, partea de istorie imi este oricand extrem de utild. Acesta a fost si este punctul
de iIntalnire cu gandirea lui loan Dura. O intalnire rodnicé pe care o recomand fara ezitare
tuturor celor interesati de istoria Bisericii Ortodoxe dar si de anumite chestiuni mereu
actuale - Toan Duri abordeaza, dupd cum vom vedea si anumite probleme care continua sa
fie discutate in randul Bisericii Ortodoxe.

Acest volum este compus dintr-un numar de 32 de articole, publicate de-a lungul vremii in
diverse volume sau periodice din Romania. Dintre acestea, 31 au fost scrise Tn afara
Romaniei, loan Dura fiind un preot devotat comunitatilor de romani din Belgia si Olanda
pe care i pastoreste din 1981 pana in prezent.

Dat fiind faptul ca aceste articole acopera aproape patru decenii, din care primul deceniu a
fost in timpul regimului comunist, prezentul volum are o valoare iesitd din comun. Putem
vedea cd in deceniul opt al secolului XX nu existau restrictii referitoare la publicarea de
articole referitoare la istoria bisericeasca iar autorul, avand avantajul de a trai in tari libere
de comunism, avea avantajul consultérii unor surse occidentale care cu greu puteau ajunge
in Romania. Ioan Durd nu a fost impiedicat sa prezinte aceste surse. De exemplu, autorul
putea publica n revista Mitropolia Banatului un aticol Th 1984 despre cartea aparutd in
Franta in 1982 cu titlul Géographie ecclésiastique de I’empire byzantin, avandu-l ca autor
pe Jean Darrouzés (studiul se referd la evolutia Arhiepiscopiei si Mitropoliei Vicinei,
pentru a descrie mai bine contextul mutarii mitropolitului Iachint de la Vicina la Curtea de
Arges in 1352). Pe de altd parte, se poate observa foarte clar ca prigoana BOR 1in timpul
regimului comunist nu putea fi abordata nici macar la nivel stiintific. loan Dura va publica
doua studii din acest volum (un studio despre despre prigoana ierarhilor ortodocsi in
perioada 1944 - 1981, ierarhi indepartati din scaun sau trimisi in recluziune monastica -
autorul ofera o cifra in pemierd, considerand cad este vorba de 30 de astfel de ierarhi ai
BOR, la care se adauga 2 ierarhi ai Bisericii Ortodoxe pe Stil Vechi si un alt studiu despre
cruci, troite profanate si distruse, icoane si odoare confiscate in perioada comunistd) abia
dupa 1989.

Temele pe care loan Dura le aprofundeaza in acest volum se refera la:

a) Istoria BOR pana in secolul XVIII;

Includem in aceastd categorie: doud studii referitoare la sfintirea Sfantului si Marelui Mir
n cadrul BOR in secolele XVI - XIX; un studiu despre Zotu Tigara si legaturile acestuia
cu Moldova (acesta a fost casatorit cu Maria, fiica domnitorului Moldovei Petru Schiopul,
a fost ctitor al Manastirii Hlincea din judetul Iasi si a devenit intendentul comunitatii
grecesti din Venetia in perioada 1594 - 1595 - ar merita ca activitatea sa la Venetia sa fie
mai intens studiata, prin recursul la arhive); un studiu despe Mitropolitul Tarii Romanesti,
Eftimie al Il-lea (1594 - 1602) si implicarea acestuia in dezvoltarea Ortodoxiei din
Polonia; un studiu despre informatiile referitoare la Tarile Roméane in manuscrisele
Codicelui patriarhal 2542 care se regaseste in Biblioteca Vaticanului (care cuprinde
manuscrise din perioada 1600 - 1764); un studiu despre Biserica din Tara Roméaneasca in
epoca lui Matei Basarab; un studiu despre relatiile dintre voievozii Valahiei si Moldovei si
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Patriarhii ortodocsi ai Rasaritului in a doua jumatate a secolului XVII; un studu despre
“Invataturi preste toate zilele”, editate la Campulung in 1642 (studiul este ocazionat de
sustinerea la Universitatea din Amsterdam a unei teze de doctorat dedicate acestei lucrari);
un studiu despre relatia dintre Ioan Comnen si Tarile Roméne (1658 - 1719); un studiu
despre Tarile Roméne in “Istoria patriarhilor lerusalimului” a Patriarhului Dositei al
lerusalimului (1691 - 1707); un studiu despre Patriarhul Dositei al Ierusalimului si ierarhii
Rémnicului, Ilarion s$i Antim Ivireanul; un studiu despre cuviosul isihast Neofit de la
Manastirea Stanigoara la sfarsitul secolului XVIII; un studiu despre ajutorul acordat de
romani Manastirii Sfantul Pavel din Sfantul Munte Athos.

b) Istoria BOR de la inceputul secolului XIX pana in 1989;

In aceasti categorie includem: un studiu despre relatia dintre Miropolitul Veniamin
Costache (care a exercitat aceasta functie in diverse intervale de timp din perioada 1803 -
1842) si Sfantul Munte Athos; un studiu despre implicarea preotilor ortodocsi romani in
Primul Razboi Mondial si in Marea Unire din 1918; un studiu despre Policarp Morusca,
primul episcop al Episcopiei Misionare Ortodxe Romane din America; un studiu despre
Patriarhul Miron Cristea si proiectul Catedralei Patriarhale; un studiu despre editiile Bibliei
tiparite cu aprobarea Sfantului Sinod al BOR de la al Doilea Razboi Mondial pana in
decembrie 1989; cele doua studii amintite despre BOR 1n perioada comunista.

c) Teme actuale Tn cadrul BOR,;

Includem n aceasta categorie: un studiu despre numarul exact al lacasurilor de cult
ortodoxe din Bucuresti; un studiu referitor la canonizarea sfintilor romani; un studiu despre
sedintele de lucru ale Sfantului Sinod al BOR; un studiu despre o noud organizare
administrativ - teritoriala a BOR, publicat in 2005, urmat de un studiu prin care autorul
continua ideea din acest prim studiu, respectiv ridicarea Episcopiei Ramnicului la
Arhiepiscopie, publicat in 2006 (de fapt, in studiul din 2005 Ioan Dura citeaza un studiu
publicat In 1990, cu aceleasi argumente folosite in 2005 si 2006); un studiu referitor la
invatdmantul teologic universitar romanesc.

d) Aspecte istorice care tin de dreptul canonic;

Se includ aici doua studii care se refera la al VI-lea Sinod Ecumenic din 691, respectiv la
canoanele adoptate 1n acest cadru referitoare la post si aplicarea acestora in prezent.

e) Aspecte istorice ale altor Biserici Ortodoxe.

In aceastd categorie se includ doud studii ample despre Biserica Ortodoxa din Estonia in
timpul ocupatiei sovietice (1940 - 1941; 1944 - 1991) si despre Biserica Ortodoxd din
Georgia.

In concluzie, volumul lui Ioan Duri se constituie intr-o contributie de certd valoare la
istoria Bisericii Ortodoxe Romaéne, venita din partea unui autor care ar fi putut preda
aceastd disciplina oricand si oriunde in lume. Initiativa de a republlica aceste texte este
binevenita, intrucat circulatia lor la vremea cind au fost publicate a fost extrem de
restransd. Volumul nu este relevant doar pentru diversitatea subiectelor abordate, ci este
reprezentativ pentru un anumit fel de demers intelectual care meritd semnalat ca atare: se
poate observa o continuitate cu totul remarcabild a temelor abodate timp de aproape 40 de
ani. O perioada plind de provocari pentru BOR, o perioada in care restul societatii a suferit
o bulversare fara precedent a valorilor. Acest volum este o proba a faptului ca, dincolo de
ritmul actiunilor zilnice, in cadrul BOR a existat un proces de reflectic foarte amplu
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referitor la continuitatea Ortodoxiei si la felul In care mesajul crestinismului a ramas
actual, in pofida transformarilor istorice cu care s-a confruntat si pe care a trebuit sa le
integreze pentru a duce mai departe Cuvantul lui Dumnezeu.

Radu Carp
Prof. univ. dr., Universitatea din Bucuresti

Mircea-Gheorghe Abrudan, Protopopul Aurel Munteanu (1882-1940), martir
al poporului romdn i mucenic al Bisericii Ortodoxe, Editura Renasterea, Cluj-
Napoca 2020, 265 p.

Profesorul de istorie contemporana de la Universitatea din Roma, Andrea Riccardi scria in
anul 2000 o celebra carte, rimasa peste timp un titlul de referinta 1l secolo del martirio. |
cristiani nel Novecento. In aceasta sunt prezentate numeroasele violente pe care au fost
nevoiti crestinii sa le indure in secolul al XX-lea, intelectualul italian caracterizand veacul
trecut ca fiind unul al martirajului. Nici Romania nu a fost scutitd de aceasta evolutie.

in vara anului 1940, in urma unei decizii arbitrare luati de Germanzia nazistd si Italia
fascista, partea de Nord a Transilvaniei, a fost acordatd Ungariei hortiste. Acest fapt, pe
punctul de plecare al unei adevarate serii de crime abominabile, savarsite din ura, sete de
razbunare si necredintd. Astfel, au avut loc masacrele Nusfaldu, Ip, Traznea, Marca,
Bretcu, Muresenii de Campie, Harcana si multe altele. Au cazut victime copii, tineri,
batrani, tarani, intelectuali, preoti etc. Tinte predilecte au fost preotii, amintindu-i aici
numai pe Aurel Munteanu, protopopul ortodox al Huedinului si pe Andrei Bojor, parohul
greco-catolic de la Muresenii de Campie.

Acesta este subiectul principal al cartii lui Mircea-Gheorghe Abrudan, care si-a propus, si
credem noi ca a reusit, sa prezinte publicului cititor figura preotului ortodox martir, Aurel
Munteanu (1882-1940). Demersul autorului este in principal unul comemorativ, dar are si
puternice valente monografice, care vine sa explice viata si activitatea unui vrednic slujitor
al altarului, care la sfarsitul vietii s-a Incununat cu nimbul muceniciei pentru credintd si
neamul din care facea parte.

Existenta pamanteascd a lui Aurel Munteanu a avut doud coordonate principale: un
puternic simtdmant national si o autentica traire ortodoxa. Nascut pe meleaguri sibiene, la
Merghindeal, Aurel Munteanu a ales sa devina preot, desavarsindu-si formarea intelectuala
si duhovniceascd, In spirit sagunian la Seminarul Andreian de la Sibiu, una din cele mai
prestigioase institutii de invatamant teologic din Transilvania. Cariera pastorala si-a
inceput-o la Sebesul Mare (azi Valea Draganului). A fost un deosebit de activ membru al
asociatiunii ASTRA, academia nationald a romanilor transilvaneni, lucrand cu timp si fara
timp pentru ridicarea culturali a satelor romanesti. in acest sens a tinut nenumirate
conferinte pe teme istorice §i pastorale foarte gustate de public. Pe de altd parte, Aurel
Munteanu s-a impus ca un respectat reprezentant al Bisericii Ortodoxe din Transilvania,
institutie divino-umana, care a mentinut vie flacara credintei si a nationalitatii, intr-o epoca
marcatd de tendintele de maghiarizare fortatd impuse oficial de diferitele guverne
budapestane.
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Era absolut firesc ca o astfel de personalitate sa participe la cel mai important moment al
istoriei romanilor, Marea Adunare Nationald de la Alba Iulia din 1 decembrie 1918, in
cadrul cdreia s-a votat unirea Transilvaniei cu Roménia. Dupa Marea Unire, in granitele
Romaniei Mari, Aurel Munteanu a cunoscut implinirea profesionald. A fost un colaborator
apropiat al episcopului Nicolae Ivan, cel care a reinfiintat Episcopia Vadului, Feleacului si
Clujului, cu sprijinul céaruia, in anul 1923 devine protopop al Huedinului. Neobosita sa
muncad la conducerea acestui protopopiat este foarte bine pusa in evidenta de autorul cartii.
Ne vom margini aici a spune ca principala sa opera a fost edificarea Catedralei Motilor din
Huedin, monument reprezentativ al arhitecturii ecleziastice romanesti din Transilvania
interbelica.

Aurel Munteanu a fost un om al epocii sale, o figurd de preot erudit interesat de cunoagtere
si progres. A intretinut o frumoasa amicitie cu poetul Octavian Goga, a simtit o puternica
afinitate fata de poetul englez John Milton, caruia i-a dedicat si o carte si a fost interesat de
inventiile aviatice a lui Aurel Vlaicu, ceea ce aratd o mentalitate deschisa spre noutate si
inovare.

Sub aspectul raporturilor interconfesionale, Aurel Munteanu a fost un spirit deschis si
corect promovand mereu intelegerea si convietuirea pagnicd. A avut relatii corecte cu
comunitatea greco-catolica, dar si cu cea maghiara reformata, acest din urma fapt fiind
atestat chiar de marturia parohului reformat de Huedin, Bokor Martin.

Autorul 1si construieste discursul istoriografic tindnd cont de regulile cronologiei istorice,
astfel ca opul sau este unul foarte bine inchegat. Sunt relatate fapte si evenimente din viata
protopopului, care se intind temporal din perioada antebelica pand in cea interbelica,
contextul epocilor respective fiind foarte bine surprins.

In prefata cartii semnati de Inaltpreasfintitul Andrei Andreicut, mitropolitul Clujului,
Maramuresului si Salajului, ierarhul il caracterizeaza pe Aurel Munteanu un ostas a lui
Hristos care pdnd la capdt si-a facut misiunea de parinte si de pdstor. In aceste cuvinte
este surprinsd intreaga viata a protopopului martir. Cuvantul inainte este partea cartii in
care autorul isi exprima sentimentele care 1-au animat in scrierea acestei lucrari si are un
pronuntat caracter de confesiune. Astfel, cititorul afla ca la baza demersului scriitoricesc a
stat Indemnul Sfantului Apostol Pavel, care in Epistola cétre Evrei indeamna la reamintirea
cu recunostiintd a celor care au invitat cu pricepere verbum Domini. De asemenea, autorul
marturiseste cd a dorit ca prezentul op sa fie o monografie, care are ca scop actualizarea
efigiei protopopului Aurel Munteanu In contemporaneitate. Laudam cu toata taria pe cei
care l-au ajutat pe autor sd o alcatuiasca: actualul protopop al Huedinului, Dan-lonut
Luputan si rudele protopopului martir Munteanu.

Cartea mai cuprinde Preliminarii, apoi autorul prezintd copilaria, studiile i familia
protopopului Aurel Munteanu. Continua cu activitatea sa la parohia de la Valea Draganului
si mai ales cu sectiunea dedicatd pastoratiei in protopopiatul Huedin, Aurel Munteanu fiind
primul care a detinut oficiul respectiv, atunci infiintat. Partea cea mai tulburatoare a cartii
este cea legatd de martirajul din 10 septembrie 1940, cand localnici din Huedin, cu
complicitatea criminald a trupelor hortiste de ocupatie 1-au ucis in bataie pe nevinovatul
protopop si pe un fost jandarm. Detaliile macabre ale crimei cu premeditare sunt prezentate
in carte si sunt de-a dreptul cutremuratoare. Lucrarea de fatd continud cu un epilog, iar apoi
cu anexele documentare si fotografice extrem de binevenite, in care cititorul interesat poate
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sa vada figura preotului martir, precum si aspecte din viata si activitatea acestuia. Cartea
are un abstract in limba engleza, ceea ce o face vizibila din punct de vedere international.
Bibliografia este atent aleasa si cuprinde lucrari generale si speciale, articole, precum si
memorialistica. Ilustrul profesor universitar clujean Vasile Puscas este cel care semneaza
postfata cartii intitulatd Distrugerea elitelor romdnesti din Transilvania, unde explica de ce
preotimea romand (de ambele confesiuni) a fost una din tintele predilecte ale hortistilor.
Suntem intru totul de acord cu Vasile Pugcas, care afirma ca: Mulfi prelati romdni din
Transilvania de Nord au fost asasinati si batjocoriti de ocupantul vremelnic, dupa 1940
[...]. Valoarea stiintifici a cartii este sporiti de indicele onomastic si toponimic. in
incheierea analizei acestei cari dorim sd spunem ca este o lucrare scrisa cu metodele
stiintei istorice, dar si cu o autentica traire si credinta ortodoxa.

La finalul acestei recenzii, am dori sa spunem §i cateva cuvinte despre autorul Mircea-
Gheorghe Abrudan, care este unul dintre tinerii, dar si cei mai avizati cercetdtori ai istoriei
Bisericii Ortodoxe. Absolvent al facultitilor de istorie si teologie ale Universitatii Babes-
Bolyai din Cluj-Napoca, Mircea-Gheorghe Abrudan si-a desavarsit pregatirea academica o
datd cu obtinerea titlului stiintific de doctor in istorie, in cadrul aceleiasi universititi, Tn
anul 2013. A efectuat numeroase stagii de documentare in arhive si biblioteci din Austria.
Pentru bogata sa activitate editoriald, materializata in numeroasee cérti, articole si studii de
specialitate, a fost rasplatit cu numeroase premii si distincii.

il felicitim pe Mircea-Gheorghe Abrudan pentru aceasti noud reusitd, ii urim mult spor de
mai departe i ne rugdm ca Dumnezeu sa-1 tina sanatos si limpede la minte.

Razvan Mihai Neagu

Laurence Varaut, Maria Skobtova. Sfinta ortodoxd victimd a nazismului
(1891-1945), prefata de Gabriel Matzneff, Ed. Renasterea, Cluj-Napoca, 2018,
196 p., ISBN 978-606-607-228-1

Secolul XX, laboratorul ideologiilor celor mai violente si mai brutale, al conflagratiilor
mondiale fard precedent, al progresului tehnologic si al degringoladei morale a fost si locul
in care s-au maturizat sfinti cu un profil atipic; personalititi exceptionale in vremuri
exceptionale. In aceasti categorie se inscrie, probabil chiar pe unul dintre locurile cele mai
importante, Sfanta Maria Skobtova, in a cérei biografie se intdlnesc doctrinele extreme
care au facut atatea victime, comunismul si nazismul. Calugaritei din Rusia cu o viatd
tumultoasa trdita in patria natald si in Europa de Vest ii este dedicatd o monografia scrisd
de Laurece Varaut, aparuta la Editura Renagterea in traducerea excelentd a Vasilicai
Eugenia Cristea®?*. Putin cunoscuta in spatiul roménesc, sfinta Maria care are deja la Paris
o strada ce 1i poartd numele in Arondismentul 15, a devenit accesibila datorita unui volum
publicat la editura Deisis®?® in anul 2000 si reeditat in 2008.

524 | gurence Varaut, Maria Skobtova. Sfanta ortodoxd victima a nazismului (1891 - 1945),

trad. Vasilica Eugenia Cristea, Renasterea, Cluj-Napoca, 2017.
525 Maria Skobtova et al., Viata si invataturile Maicii Maria Skobtova: (1891-1945)

iubirea nebund de aproapele (Philosophia Christiana), Deisis, Sibiu, 2000.
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Nascutd intr-o familie nobila si bogatd din Rusia, Elisabeta Pilenko a sintetizat intr-un fel
unic istoria secolului trecut, a carei prima jumadtate a trdit-0 cu 0 intensitate greu de egalat
pand cand, epuizatd, a fost gazatd in lagarul de concentrare de la Ravensbruck. Copil
precoce se dovedeste talentata la scris, dar mai ales la picturd si broderie. Se bucurad de
viata libera la malul marii, participd la saloanele literare din Sank-Petersburg, se
imprieteneste cu Alexander Blok, isi pierde credinta apoi o regaseste. Studiaza teologia, se
implicd in politicd, are un spirit revolutionar si profund nonconformist. Nu face
compromisuri si nu se da batutd. Mereu la limitd nu este un om atras de comoditati.
Provoacd si stimuleazi. Maria Skobtova, ,,imprevizbild si hotiratd”®?®, ,un destin care
poate parea romantic, politic, eroic, depinde de punctul de vedere din care e privit. Este
insd vorba, mai inainte de toate, de o viatd crestind cu totul liberd”?’. , Uneori i se pareau
lungi slujbele, preferand fapta in locul rugaciunii si 1i placea sa fumeze tigara dupa tigara.
Dar fapta este rugaciune: a dovedit-o celor care au fost martorii ultimelor sale momente,
cand se adunau in jurul ei pentru a se impartdsi din aceastd ultima libertate pastratd in
teroare.”5?®

Tocmai pentru ca este o personalitate care aduna 1n sine contrariile, nu poate fi cu usurinta
prinsd intr-o descriere succintd, nu face parte din nici o tipologie (desi probabil ca s-ar
putea inventa una care sd o cuprinda numai pe ea, deocamdati). Pentru a te putea apropia
de personalitatea ei poti sa faci un singur lucuru: sd o insotesti de-a lungul intregului ei
parcurs biografic, de la nasterea cu dificultati (care a facut-o pe mama ei sa spund mult
mai trziu ci ,,a avut intotdeauna relatii strAnse cu moartea”%?°) si pand la sfarsitul in
camera de gazare. Intre leagan si mormant triieste mult si intens. Traieste mai multe vieti.
O copilarie fericitd in sanul unei familii privilegiate, credinta in Dumnezeu, pierderea si
regasirea ei, drame personale, iubiri felurite, casatorii si divorturi, activitate politicd si
literara, exil si monahism asumat in modul cel mai original. Probabil cé aceasta este una
dintre intruparile posibile ale sfinteniei pe care o dorea Simone Weil si despre care scria cu
un an inainte sd moara: ,,Astdzi a fi sfant nu mai e de ajuns; e necesara sfintenia pe care o
cere momentul prezent, o sfintenie noud, de asemenea fara precedent. (...) Un tip nou de
sfintenie inseamna un elan, o inventie. Pastrand proportiile si mentinand fiecare lucru la
locul sau, este vorba despre dezvaluirea unei ample portiuni de adevar si de frumusete
ascunse pand acum de un strat gros de praf. E nevoie de mai mult geniu decat i-a trebuit lui
Arhimede pentru a inventa mecanica si fizica. O sfintenie noua inseamna o inventie si mai
miraculoasa.”>%

Poate ca si de aceea maica Maria Scobtova a fost atat de greu de acceptat, iar in posteritate
a continuat sa provoace, sa tulbure si sa stimuleze. ,,Politica poate juca rolul sau, dar nu se

526 | aurence Varaut, Maria Skobtova, p. 10.

527 |bidem, p. 10-11.

528 |bidem, p. 11-12.

529 |bidem, p. 17.

530 Ultimele génduri, Tn Simone Weil, Autobiografie spirituala, trad. Anca Manolescu,
Humanitas, Bucuresti, 2004, p. 62-63.
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stie care. In unele locuri unii credinciosi si preoti considerd ca este o eroind, dar nu o
sfanta, si cd nu este o martirda a credintei, fiindca nu si-a pus viata in pericol din motive
dogmatice”®!, Tn anul 2004 a fost canonizati de Patriarhia Constantionpolului, dar apoi a
fost in continuare privita cu admiratie si nedumerire. lar lucrarea lui Laurence Varaut este
pand acum cel mai bun ghid in biografia maicii Maria, dar si o introducere excelentd in
viata emigratiei rusesti din Franta. Rusii din exil, cei pentru care a fost inventat cuvantul
apatrid®®?, au fost un grup care a dat intelectuali de marcid ce au amprentat definitiv
teologia secolului XX, dar a avut numeroase victime care s-au zbatut in depresie si
alcoolism. Pentru ei Maica Maria a fost un inger pazitor, care s-a straduit s le ofere acea
dragoste care ar putea sa i salveze. Aceeasi dragoste cu care a salvat evrei din Parisul aflat
sub ocupatie germand si s-a indreptat spre oricine se afla Tn ghearele disperarii, pana in
clipa in care a fost gazatd la Ravensbriick in 31 martie 1945, cu cateva zile Inainte ca
lagarul sa fie eliberat de Armata Rosie.

Paul Siladi

Jurjen A. Zeilstra, Visser ’t Hooft, 1900-1985. Living for the Unity of the
Church, Amsterdam University Press, Amsterdam, 2020, 598 p. ISBN 978-94-
6372-683-2

Probabil nu este teolog care sd nu fi auzit de Willem Adolf Visser ’t Hooft (1900-1985),
unul dintre fondatorii Consiliului Mondial al Bisericilor (World Council of Churches) si
cel dintai secretar general al acestei institutii Intre anii 1948 si 1966, o personalitate care a
marcat profund miscarea ecumenica si dialogul religios. Dar dincolo de aceste informatii,
viata lui Visser 't Hooft ne este de cele mai multe ori necunoscutd. Preocuparea pentru
realizarea unei biografii s-a conturat destul de timpuriu, dar pasi concreti pentru redactarea
ei au fost facuti abia de catre istoricul bisericesc si misiologul emerit Prof. dr. Pieter Nanne
Holtrop, care a inceput sa stranga materialul bibliografic necesar si sa-1 fiseze. Dar moartea
sa, survenitd la 3 august 2012, a curmat aceste eforturi. Totusi Fundatia pentru biografia
Dr W.A. Visser 't Hooft (Stichting Biografie Dr. W.A. Visser ’t Hooft), constituitda in anul
2011 a 1incurajat continuarea proiectului, incredintdndu-l n ianuarie 2013 teologului
olandez Jurjen A. Zeilstra, care sub forma unei cercetari doctorale a reconstituit fascinantul
curs al vietii lui Visser "t Hooft, teza sustinuta in anul 2018.

Cele 10 capitole ale lucrarii sunt precedate de o scurtd introducere in care sunt prezentate
succint subiectul, biografiile deja existente si provocarile metodologice (p. 19-30). Tntai de
toate a fost nevoie de sortare riguroasd a materialului scris, a inregistrarilor, dar si
consemnarea numeroaselor marturii orale pe care apropiatii sau fostii colaboratori ai lui
Visser ’t Hooft au tinut sa le ofere, aspect pe care autorul il evidentiaza si in interviul oferit

531 |aurence Varaut, Maria Skobtova, p. 176.
532 |bidem, p. 9.
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jurnalistei Susan Kim®3, Cu acest prilej accentueazi necesitatea de a realiza o cercetare
intensiva care sd nu se axeze pe ceea ce s-a scris deja despre Visser 't Hooft, ori sa fie mult
prea dependent de memoriile acestuia.

Totusi, cea mai mare provocare evocatd de Jurjen Zeilstra este relatia cu subiectul lucrarii,
pentru ca nicio biografie nu poate fi intocmita fard o oarecare afinitate sau fascinatie fata
de protagonistul ei i, desi nu l-a intalnit niciodata, autorul vede aici avantajul pe care i-I
conferd distanta naturald, care nu-1 obliga si aiba o atitudine reverentioasa ce ar putea sa-i
stirbeasca din obiectivitate. De altfel, Dr. Zeilstra abordeaza biografia strict dintr-0
perspectiva istorica si critica, punctand insa si elemente ale viziunii teologice particulare a
lui Visser 't Hooft.

Din aceasta abordare ,,bidisciplinara”, istoricd si teologica, decurg cele zece sinteze care
alcatuiesc tot atatea capitole ale cercetarii biografice.

Cel dintai capitol, intitulat ,,The World Opens Up, 1900-1924” (p. 31-66), urmareste
evolutia vietii lui Wim Visser ’t Hooft de la nasterea sa, la inceputul secolului al XX-lea In
Haarlem, Olanda, pana la stabilirea sa in Geneva ca secretar general al Asociatiei Tinerilor
Crestini (Young Men’s Christian Association) in anul 1924. Este accentuat rolul pe care 1l
are mediul aristocrat In care se naste si rolul pe care 1-a avut In formarea sa constientizarea
acestui statut si obligatiile pe care le impunea in societatea olandeza. De asemenea sunt
urmarite importantele influente timpurii asupra viziunii si teologiei sale, exercitate de Karl
Bart, dar si de Nederlandse Christen Studenten Vereniging (Societatea Studentilor Crestini
Olandezi). inci de timpuriu se remarca prin capacitatile sale de a crea punti de dialog intre
diferiti parteneri, dar mai ales de a obtine surprinzatoare solutii de conciliere, calitati care
se vor dovedi decisive pentru cariera sa la Consiliul Mondial al Bisericilor.

Al doilea capitol reuneste sub titlul ,,The School of International EncounterWorking with
Youth and Students, 1924-1939” (p. 67-146) informatii despre activitatea desfasurata de
Visser ‘t Hooft pana in ajunul celui de-al Doilea Razboi Mondial. Se pare cé lucrarea pe
care o realizeazd ca secretar international la Young Men’s Christian Association si mai
apoi la World Student Christian Federation este dublata de maturizarea sa intelectuala,
prilejuind conturarea unei voci influente in migcarea ecumenica. Plecand de la aceste
premise autorul tinde sd sublinieze ca pe baza experientei acumulate, dar si datorita
viziunii §i caracterului sdu desemnarea lui Visser ‘t Hooft ca secretar general al viitorului
Consiliu Mondial al Bisericilor a fost cat se poate de fireasca.

Capitolul 3, ,,Church Unity in Wartime, 1939-1945” (p. 147-200), se concentreaza asupra
activitatii lui Visser 't Hooft’s in timpul celui de-al Doilea Rizboi Mondial. In acest
interval unitatea Bisericii a fost perceputa ca o forma de rezistenta in fata violentei de care
era cuprinsa intreaga lume si, in consecintd, se impunea redescoperirea dimensiunii
profetice si critice a crestinismului. in tot acest timp a fost angajat in relatia cu oficialii
guvernamentali olandezi exilati i s-a facut remarcat prin ajutoarele pe care le trimitea cu
regularitate in lagarele in care se gaseau prizonieri olandezi.

533 Susan Kim, ,,Dr Jurjen A. Zeilstra: Visser 't Hooft’s life «a fascinating adventure»”,

https://www.oikoumene.org/news/dr-jurjen-a-zeilstra-visser-t-hoofts-life-a-fascinating-
adventure (25.03.2021).
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in urmatorul capitol, ,,From ‘Spiritual Contact’ to Political Involvement. The Swiss Road,
1942-1944” (p. 201-250), autorul urmareste mai in detaliu implicarea politica a lui Visser
’t Hooft in relatiile diplomatice atdt de fragile si complicate din timpul conflagratiei
mondiale. In acest interval promititorul secretar isi formuleazi o tot mai clard viziune
privind destinul comun al Bisericilor din Europa dupa incheierea razboiului.

Al cincilea capitol, ,,Towards a World Council of Churches. Reconciliation and
Reconstruction, 1945-1948” (251-290), prezinta pasii facuti pentru intemeierea Consiliului
Mondial al Bisericilor, indatd dupa terminarea ostilitatilor. Cu stilul sau unic §i carisma
diplomatica, Visser 't Hooft a reusit sa raspundd necesitatilor urgente de dupd razboi in
vederea reconcilierii si implementarii conceptului de ,,societate responsabild”. In acest
interval se face trecerea de la actiuni provizorii si improvizate la o activitate bine articulata,
institutionalizatd, abordatd cu profesionalism.

Capitolul intitulat ,,General Secretary of the World Council of Churches 1948-1966” (p.
291-360) este dedicat rolului-cheie pe care I-a jucat Visser ’t Hooft in Consiliul Mondial al
Bisericilor, subliniindu-se faptul ca viziunea sa a influentat considerabil directia in care s-a
indreptat aceasta institutie in abordarea unor probleme de interes major, cum a fost de pilda
sincretismul, sau pozitia fatd Razboiul Rece ori crizele internationale din Africa de Sud,
Cuba ori Cipru.

In urmitorul capitol, ,,The Cold War, the Unity of the Church and Eastern Orthodoxy,
1948-1966” (p. 361-400) este schitatd activitatea, uneori controversatd, a lui Visser ’t
Hooft de mediator in timpul Razboiului Rece, fiind implicat in dialogul cu Bisericile
Ortodoxe, si Incearcd sa prezinte activitatea Consiliului Mondial al Bisericilor ca o a treia
solutie, o alternativd neutra la rivalitatea comunism-capitalism. Mai mult decét atat,
viziunea lui Visser ’t Hooft a devenit un model care a inspirat o intreagd generatie sa vada
in ecumenism o modalitate de a depasi prapastia dintre Orient si Occident.

Capitolul 8, intitulat ,,Roman Catholic Contacts. ‘Nostra Res Agitur’, 1948-1969” (p. 401-
440), se concentreaza in jurul eforturilor sustinute ale lui Visser 't Hooft de a determina si
Biserica Romano-Catolica sd se aldture Consiliului Mondial al Bisericilor, urmirind
incercarile de apropiere si initiativele comune alaturi de Jo Willibrands si Frans Thijssen
de a constitui chiar un grup comun de lucru. Dar agendele si accentele diferite puse de
suveranii pontifi ce s-au succedat in acest interval, precum si directia exprimata in
documentele oficiale ale celui de-al Doilea Conciliu Vatican au contribuit la o indepartare
tot mai certa a Bisericii Catolice de Consiliu.

Urmatorul capitol, ,,Obsolete Institutionalism? The Twilight Years, 1966-1985 (p. 441-
512), abordeaza implicarea lui Visser 't Hooft in actiunile Consiliului Mondial al
Bisericilor si dupa retragerea sa din functia de secretar general, fiind reliefatd pierderea
treptatd a influentei in dialogul dintre diversele familii de Biserici. Sunt punctate celelalte
preocupdri ale sale, redactarea memoriilor, calatoriile si implicarea in Groupe Bellerive.
Prezentarea ultimilor ani §i a mortii sale este Tmpletitd cu o descriere a evolutiei viziunii
sale ecumenice, care trece de la idealizare, optimism, sperantd la dezamgire si defetism,
fiind vizibil afectat de interesul tot mai mic de care se bucura miscarea ecumenicd in
general.

Ultimul capitol, ,,In the Mirror of Rembrandt and the Perspectives of Others” (513-534),
insista asupra predilectiei lui Visser "t Hooft de a folosi picturile lui Rembrandt ca modele
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de redare a unor profunde adevaruri biblice. Tot in acest capitol sunt expuse cateva opinii,
unele divergente privind persoana si activitatea sa, fiind deopotriva apreciat si criticat
pentru modul in care a condus Consiliul Mondial al Bisericilor.

Concluziile (p. 535-543) prezinta cateva consideratii finale privind insemnatatea persoanei
si activitatii lui Visser 't Hooft in Consiliul Mondial al Bisericilor, dar si impactul pe care
I-au avut ideile sale de-a lungul timpului.

Din cuprinsul celor aproape 550 de pagini se desprinde un portret complex, demistificat, ce
meritd sd fie inclus in galeria personalitatilor de marca ale secolului XX. Dar in acelasi
timp se relevd un caracter complicat al unei persoane care uneori cu greu putea fi
suportata. Iar Jurjen Zeilstra cu greu isi poate ascunde nedumerirea cum un om atat de
carismatic, original, diplomat si persuasiv, putea sd fie si morocanos, incapatinat, timid,
mereu in conflict cu el insusi. Chiar si asa, Visser 't Hooft va ramane in istorie ca o
persoana care a crezut cu deplina sinceritate in unitatea Bisericii lui Hristos si si-a dedicat
cea mai mare parte a vietii sale pentru ,,ca toti sa fie una”.

Asist. Dr. Dragos Boicu

Apetrei Ciprian Florin, Teologia Creatiei in gindirea Pdrintelui Dumitru Stiniloae §i
conceptiile cosmologice moderne. Editura Andreiana, Sibiu, 2018, 584 p., ISBN 978-
606-989-031-8

Aparitia prezentei carti reprezintd o noutate mult doritd in peisajul gandirii teologice
romanesti actuale, autorul, pr. Apetrei Ciprian Florin reusind cu pricepere si elocventa sa
aducd 1n atentia publicului cititor un domeniu important al gandirii teologice a parintelui
Staniloae, dar si si raspunda marilor provocari pe care cunoasterea cosmologicd moderna
le aduce 1n constiinta umanitatii.

inca dintru inceput, autorul reliefeazi faptul ci Parintele Staniloae a structurat Teologia
creatiei intr-un sistem propriu de gandire, influentat de gandirea patristica , dar si de
exegeza biblica. Fata de provocarile stiintifice ale cosmologiei moderne care privesc
cosmosul independent de om si de Dumnezeu, autorul reliefeaza faptul ca pentru Parintele
Dumitru Staniloae, teologhisirea sa cu privire la cosmos reprezintd explicitarea planului lui
Dumnezeu de mantuire si indumnezeire a omului. In aceasti cheie, autorul subliniazi
faptul ca marele teolog roman exprima si detaliaza modelul teologic creational unic intr-0
manierd singulara In intreaga teologia ortodoxa contemporand; Parintele Stiniloae dezvolta
aceastd idee aratand ca lumea s fost creatd de Dumnezeu ca un rai virtual, pentru cei ce pot
sa vada prin lucruri, ratiunile dumnezeiesti ale lor.

Autorul subliniaza faptul ca teologul roman va folosi conceptia cosmologica a Sfantului
Maxim Marturisitorul, in care omul inlocuieste planul cosmic, astfel ca prin ceea ce
Dumnezeu a asezat in sufletul omului, omul nu e doar un microcosmos precum in
gandirea filosofica antica, ci e ridicat la statutul de macrocosmos, deoarece omul a fost
creat dupa chipul lui Dumnezeu, fiind singura fiinta creationala care are aceste prerogative
dumnezeiesti. In cosmologia Parintelui Staniloae , relatia lumii cu Hristos deriva din relatia
omului cu Sfanta Treime; propriu-zis lumea in general si omul in special au acces la Tatal
prin Fiul , de care stau in ,,atarnare” prin ratiunile lor.
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In privinta antropologiei, el intelege prin expresia ,, chipul lui Dumnezeu”, drept inrudire si
relatie a omului cu Dumnezeu, prin aceasta, legatura vie divino-umana se intensifica prin
energiile necreate divine. Din argumentatia maximiand a teologului roméan reiese cu
claritate ca lumea a fost creatd pentru om , iar omul trebuie sa o foloseasca spre a se intalni
prin ratiunile ei cu Dumnezeu.

in subcapitolul intitulat ,, Lumea ca dar al iubirii Sfintei Treimii”, autorul reliefeaza faptul
ca Parintele Profesor Staniloae reafirma suveranitatea divina in raporturile Sale cu lumea;
astfel aflam ca ,, Treimea este temei atat pentru putinta crearii lumii din nimic, cat si pentru
libertatea Lui de a o crea; sau humai Treimea are in iubirea din sdnul ei un motiv pentru
crearea lumii. Contributia Parintelui Stiniloae constd in afirmarea concomitentd si
corelativd a celor doud caractere fundamentale ale creatiei: cea ca dar, care trimite la
Daruitorul vesnic si afirma calitatea omului de primitor al darului creatiei, si cea de a purta
n structura ei o cruce, adica necesitatea de a fi jertfita de catre om lui Dumnezeu si
aproapelui.

Un alt aspect important al cosmologiei Parintelui Dumitru Staniloae este reliefat de autor
in capitolul ,,Ratiunea lucrurilor si relatia lor cu Dumnezeu Logosul Creator”-concept
fmprumutat tot din teologia maximiand. Autorul reliefeazd faptul ca aceastd conceptie
cosmologicd i-a permis teologului romén sa dezvolte teologia despre rationalitatea lumii,
care este astazi tot mai mult confirmatd de stiintd si care de fapt std la baza cunoasterii
umane si a cercetarii stiintifice . Aceastd conceptie a fost aprofundatd de el in directia
afirmarii existentei unor multiple virtualitatii, ale rationalitatii lumii, fapt ce demonstreaza
ca lumea e maleabild, contingentd si omul este cel ce foloseste acest caracter al ei,
evidentiindu-1.

Autorul reliefeazd faptul ca in stransa legdtura cu cosmologia patristicd, este si
antropologia , un alt capitol structurat foarte bine de Parintele Staniloae in opera sa, anume
»crearea omului dupd chipul si asemanarea lui Dumnezeu”, dar si relatia speciald cu
Dumnezeu si lumea creatad. Autorul reliefeazd faptul ca un text profund al teologiei
patristice asupra caruia teologul roman si-a indreptat atentia este cel al Sfantului Grigorie
de Nazianz; interpetand textul din Facere, Sf. Grigorie spune: ,,Cuvantul lui Dumnezeu,
ludnd o bucatd de pamant curdnd creat, a modelat cu mainile Sale nemuritoare chipul
nostru, si i-a dat viata, cici duhul pe care i 1-a insuflat este o revarsare din dumnezeirea cea
nevazutd. Astfel din tarana si din suflare, omul a fost chip al Celui nemuritor, caci atat intr-
unul (trup) cat si in celalalt ( suflet ) stapanea firea cea duhovniceascd. Tocmai pentru
aceasta, in calitatea mea de pamant, eu sunt legat de viata mea de aici, dar fiind si particica
dumnezeiasca port in mine dorul dupa viata viitoare.”

Autorul reliefeaza faptul ca acest aspect este foarte bine sistematizat de Parintele Dumitru
Sténiloae in traducerea lucrarii Ambigua, comentandu-i pe cei doi Sfinti Parinti in viziunea
Sfantului Maxim Marturisitorul; astfel omul este creat dupa chipul lui Dumnezeu, dar tinde
dupd asemanarea cu divinitatea sau ,,dorul dupa viata viitoare ”.

Un alt capitol al cosmologiei investigat de autor in opera parintelui Staniloae e crearea
lumii Ingerilor si a lucrurilor nevazute. Cosmologia Parintelui Staniloae este reliefata si in
crearea lumii nevazute sau a ingerilor si sustinerea progresului spiritual al binelui in lume.
In privinta originii ingerilor, revelatia dumnezeiasca, afirma teologul roman ne vorbeste
despre o lume a spiritelor netrupesti aflate intr-o solidaritate cu oamenii si lumea sensibila.

194



Recenzii

In special oamenii si ingerii se impartasesc de o revelatie directd a lui Dumnezeu, incepand
de la intruparea Fiului lui Dumnezeu. Iar aceasta revelatie o cunosc si ingerii prin oameni.
Posibilitatea de comuniune launtrica a ingerilor cu spiritele omenesti intrupate arata iarasi
sublimitatea acestei legaturi spirituale ce tine lumea in unitate. Spiritele intrupate simt si
traiesc cu toatd experienta adunata in ele prin viata lor in trup frumusetea lumii zidite de
creator, iar in spiritele intrupate se trdieste prezenta si lucrarea spiritelor neintrupate in
cosmos.

Autorul reliefeaza faptul ca prezenta lui Dumnezeu in lume prin fiintele ingeresti este o
idee preluata de Parintele Stiniloae de la Sfantul Maxim Marturisitorul. Intietatea acestui
mod de prezentd este datd de faptul ca lumea duhurilor netrupesti a fost adusa anterior la
existentd, atit cu scopul de a se impértasi de comuniunea cu Dumnezeu cat si spre a sluji
oamenii spre mantuire.

Un alt capitol al cosmologiei investigat de autor in opera parintelui Staniloae e cel al starii
pre si post lapsariene. Parintele Dumitru Staniloae va trata in teologia dogmaticd tema
caderii protopdrintiilor nostri in pacat, dar si caderea ingerilor, care s-a produs anterior
pacatului strimosesc. in teologia ortodoxa , pacatul nu este o cilcare exterioard a poruncii
lui Dumnezeu, ci are consecinte exterioare asupra primilor oamenii, iar aceastd stare
ontologica de slabiciune se transmite urmasilor lui Adam pana la sfarsitul veacurilor. Noi
nu ne insusim pacatul lui Adam ca atare , ci numai urmarile pacatului stramosesc, din
fiinta primilor oameni, concretizdndu-se dispozitia pacatoasa din fiinta noastra.

Autorul reliefeaza faptul cid opera de mantuire —soteriologia-este bine definita in teologia
neopatristicd a teologului roman , dar si in lucrarile sale magistrale hristologice. Astfel in
opinia sa , Mantuitorul Hristos rdmane tinta desavarsirii noastre finale , asa cum n-0 poate
realiza nici un om , dar rdiméane totodata si calea care duce spre aceasta tintd , fiindca este
Dumnezeu si Om. intre noi si Hristos existi o mare distantd, fiindca slbiciunile noastre
spirituale nu tin de idealul desadvarsirii manifestat in Persoana Sa; cu toate acestea
Mantuitorul Hristos coboard catre noi si vine in maxima apropiere de noi din iubire
dumnezeiasca, ca sd ne ridice pe culmile desavarsirii Sale personale ca om.

in sfarsit autorul reliefeaza faptul ci in dimensiune hristologici a teologiei ortodoxe
contemporane, Parintele Staniloae ne aratd trei lucruri importante in viziunea sa
hristologica:

-primul aspect vizeaza crestinismul, care nu este o religie teoretica, ci bazatd pe practicd
duhovniceasca prin care Intelegem cd desi noi ca oameni avem puteri limitate dar totusi
suntem fntr-o filiatie haricd cu Persoana Cuvantului lui Dumnezeu intrupat, ca izvor de
viata al comuniuni desavarsite si eterne;

- al doilea aspect vizeaza lucrarea Sa mantuitoare, prin care intelegem ca actul siu
soteriologic nu a lucrat numai asupra firii umane cazute, si a indumnezeit doar propria sa
fire omeneascd. Prin opera sa de rascumparare, Mantuitorul a indumnezeit firea Sa
omeneasca pentru a o preface in izvor de comunicare a harului necreat 1n biserica.

- Tn al treilea rand ca biserica constituie cAmpul unitar prin care Hristos in Duhul Sfant si
extinde trupul Lui indumnezeit in noi ca sa o nalte la comuniunea de viatd vesnica a
Sfintei  Treimi. Pogorarea Duhului Sfint marcheaza actul trecerii de la lucrarea
mantuitoare a lui Hristos in umanitatea Sa personald, la extinderea acestei lucrarii in
celelalte fiinte prin Biserica.
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Lucrarea Teologia Creatiei in gdndirea Parintelui Dumitru Staniloae §i conceptiile
cosmologice moderne, reprezintd o contributie de seamd la progresul si sistematizerea
gandirii teologice cosmologice contemporane, meritand un loc de cinste ntre studiile din
domeniu, si de aceea ne dam acordul spre a fi publicatd sub egida Editurii Andreiana din
Sibiu.

Pr. Lect. Dr. Vasile Birzu
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