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EDITORIAL

Secularism and Religious Spirit
in Modern Times

Mouch has been written about the phenomenon of secularization that af-
fects contemporary religious space, this process was defined and its causes
were analyzed, looking for the remedies as well. Based on these analyzes,
we tried capturing some features of the secularization, features that drew
our attention and which we consider to be the most important.

In particular, Christian theology today faces the challenge of secular-
ization phenomenon in the context of the postmodern and post-Christian
society and the need to respond by resorting to the two sources of life that
feed confession: the Holy Scripture and the Sacred Tradition, but the an-
swer must be adapted to the postmodern human understanding. Although
issues change during each historical epoch, the Revelation remains the
same, because the world is God’s plan revealed in the incarnate Son of
God accomplished in history. Theology is still meant to make intelligible
the mystery of God’s descent to man to make him partaker of the divine
nature (cf. II Peter 1, 4).

In the science of religions, we have to say that beyond any fears meant
to question the persistence of homo religiosus typology, the threat of the
secular spirit, express our optimism about the survival of the human type,
as it is stated in the very nature of man. Therefore, we venture to suggest
that man is revealed to be human only in so far as it manifests itself as a re-
ligious man, without the appearance of religiosity, the very survival of hu-
man species on earth is threatened. Religiosity, seen as a sacred feeling and
attempt to commune with him, gives the true measure of human dignity.
The same opinion is Frithjof Schuon, showing that although, in our era, it
is often spoken of humanism and its benefits, we forget, however, that the
man «once abandoning the prerogatives in front of the matter, the car and
of the quantitative science, ceases to be truly “human”». And in a footnote
on the same page of the paper Understanding Islam. Introduction to the
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World of Muslim Spirituality adds: “fully” human “is only what gives man
maximum opportunity for the world beyond, which in fact, meets his deep-
est nature”.

There were previously two types of anti-religious attitudes. In com-
munist countries in the East it was hoped that the religious uniformity
and convergence will be achieved by abolishing or denying religion. Ex-
ample in this regard was Albania where the atheist uniformity was forc-
ibly imposed. In the sphere of the so-called free and democratic countries,
it is hoped that religion would be abolished together with the scientific
and technological progress, the religious dimension lacking to the new
man, who will explain everything in a purely rational approach. Thus, it
was argued that religion will die due to decay or suffocation. Modernism
meant more than these two antireligious trends. It is enough to remind
the precursors of modernism: the Enlightenment, positivism, scientism,
Marxism, Kant that proposed that “religion within pure reason” the left
Hegelian with Feuerbach and Marx, who denied God, considering religion
as alienation or “opium” for the people, Freud who interpreted religion
as an illusion or neurosis, etc.. All these ideological claimed, explicitly
or implicitly, the traditional secularization theory which postulated that,
with modern society the decline of religion is inevitable. Once, these ideas
have been widespread and it was natural that their effect was felt in the
religiosity of the masses. But the reality of the latest years proved quite
the opposite, the religious revival we are witnessing today, albeit in a form
that the new Christians are not satisfied, because a proliferation of new
religious movements of the syncretic type. If the late nineteenth century
warned us by Nietzsche’s warning that “God is dead... and we are the
ones who have killed him®, the next century will end with an impressive
religious revival, meant to refute the words of the German philosopher. A
recent survey showed that more than 70.2% of the earth population takes a
certain religion and more than half of the people today still believe in God.

Therefore, we can already take into account the importance of the re-
ligious phenomenon for the configuration of the culture and religiosity as-
pects of the twenty-first century. However, we can not deny the existence
of an emphasized decentralized phenomenon, at least in the teaching of
Christianity and, we dare say, in the other monotheistic religions in par-
ticular.

Deac. Ph.D. Caius Cutaru

EDITORIAL
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Adolf Martin Ritter!

Alltchristliche Ethik zwischen Bibel und
stoisch-platonischer Tugendlehre.

Eine Einfiihrung in die Lektiire von
Clemens Alexandrinus Quis dives salvetur

Abstract

The study Old Church Ethics between the Bible and the Stoic-Platonian Teaching
about Virtue. An Introduction in the reading of ‘Quis dives salvetur’ by Clement of
Alexandria’ is a short presentation of the second Christian century as “the labo-
ratory of the Christian theology” rather than being determined by the “Gnostic
crisis”(Harnack). In Quis dives salvetur, Clement of Alexandria thinks according to
the Stoical categories even when speaking about the property. Nevertheless, there
are some attitudes in his work which are different from the Stoical thinking, attitudes
influenced by the Holy Scriptures: on the basis of the theology of Creation he con-
siders the material goods and property as being given by God for the welfare of man.
Being detached from the matter is absolutely important. The study highlights the
fact that, besides the common elements of the Stoical and Christian ethics, it is not
right to call the differences as being “thin” (E: Miihlenberg). The work of Clement
of Alexandria is a valuble result of the second century Christan theology, where the
biblical influence is stronger than the philosophical one.

Keywords
Clement of Alexandria; second century B. C.; old Church ethics, property from a
Christian point of view, Quis Dives salvetur.

Da ich es in Threm Kreise mit lauter Fachleuten zu tun habe, wie mir
wohl bewusst ist, miissen Sie nicht befiirchten, es folge jetzt eine
Vorstellung von Person und Werk des Autors, mit dem wir uns heute und

' Ph.D., University of Heidelberg, adolf.ritter@wts.uni-heidelberg.de.
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an den folgenden anderthalb Tagen beschéftigen wollen. Ich werde auch
nicht allgemein auf den geschichtlichen Raum zu sprechen kommen,
dem er — jedenfalls in seiner Bliitezeit (d. h. im letzten Jahrzehnt des 2.
Jahrhunderts) — zuzuordnen ist, und dabei besonders das geistige Umfeld
beriicksichtigen; werde schon gar nicht die Forschungsgeschichte rekapitu-
lieren, namentlich zu seinem Werk — sein Leben bleibt ja (von besagtem
Jahrzehnt abgesehen) fiir uns wohl endgiiltig, weitgehend zumindest, in
undurchdringliches Dunkel gehiillt. Nicht nur aus Zeitgriinden verzichte
ich auf all das, sondern auch deshalb, weil davon auszugehen ist, dass alle,
die in den kommenden Sitzungen in Texte des Autors einzufithren haben
oder sich an deren Deutung zu beteiligen gedenken, schon deutlich machen
oder doch wenigstens durchblicken lassen werden, welches ihr jeweiliger
Zugang sei und an welchen Stellen und aus welchen Griinden sie sich
von dem Forschungskonsens entfernen, den wir alle — mehr oder weniger
deutlich — vor Augen haben; fiir wen das nicht zutrifft, weill gewiss auch
ohne meine Hilfe, wo er sich bequem informieren kann.

1.

Ich mache jetzt den Anfang und umreifle also zunichst meinen
Zugang: es ist der des Historikers, dessen, der moglichst alles mit allem
in Beziehung setzt und sich am liebsten von ,,auflen nach innen* bewegt,
wenn es ein Phdnomen geschichtlich zu begreifen und begreifbar zu
machen gilt. Er wird nicht auf alle seine Fragen eine Antwort bekommen;
das aber [490] wird ihn nicht davon abhalten, die Fragen wenigstens zu
stellen. Das ist sein spezifischer Beitrag zum Umgang mit den Quellen,
literarischen wie nichtliterarischen.

Soweit ist das in meinem Fach, der Kirchengeschichte, néherhin
der Patristik, im Prinzip unstrittig. Was das Jahrhundert des Klemens
betrifft, so ist allerdings seit einiger Zeit unter Fachgenossen zu horen,
es miisse ein vollig neues Bild davon her. Kritik sei iiberfillig, besonders
an dem seit A. Harnack iiberkommenen Bild von der das Jahrhundert
bestimmenden ,,gnostischen Krise* und ihrer Uberwindung in Gestalt
des (durch die drei sog. ,katholischen Normen®: Kanon, Glaubensregel
[regula fidei] und Bischofsamt konstituierten) ,,Altkatholizismus“?. Es

2 So z.B. Chr. Markschies in seinem Béndchen ,,Die Gnosis*, Miinchen, 2001, sowie in
Aufsétzen zu Kerinth, zur Kanonisierung des Neuen Testaments und zur Apostolizitét
und anderen Amtsbegriindungen in der Antike (s.u.).
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lasse sich ohne Ubertreibung sagen, ,,dass gegenwirtig nahezu die gesamte
Landkarte der christlichen Kirchen- und Theologiegeschichte des zweiten
nachchristlichen Jahrhunderts neu gezeichnet* werde®; langsam entwickele
,,sichausden verschiedenen Untersuchungen®zu Einzelproblemen ein neues
Gesamtbild®, und es sei moglich, ,,unter Verwendung einer einpragsamen
Metapher das zweite Jahrhundert als, Laboratorium der christlichen
Theologie““ zu beschreiben, ,,in dem von unterschiedlichen Personen mit
weitgehend identischen Bestandteilen (gemeint sind biblische Theologie,
pagane Mythologie und zeitgendssische Philosophie) ,,sehr verschiedene
Ergebnisse ,zusammengeriihrt’ werden‘. Eine ,iiberzeugende Deutung
des Phinomens ,Gnosis/Gnostizismus‘““ werde ,,nur im Rahmen einer
Gesamtsicht der christlichen Theologiegeschichte gelingen ..., die den,
Laboratoriums‘-Charakter einer, Theologie im Werden® ernst™ nehme®. - Ich
frage: Besteht ein zwingender Anlass zu einer Totalrevision unseres Bildes
vom 2. Jh.? In meinen Augen zéhlt es zu den bedeutsamsten Verdiensten der
neuesten Gnosisforschung (nicht zuletzt der Arbeiten von C. Markschies),
dass man danach die Grofe und den Einflul der gnostischen Bewegung
nicht linger wird liberschédtzen kénnen; von ,, gnostischer Krise* sollte
daher am besten nicht mehr geredet werden; aber sollte man deswegen
auch auf den Krisenbegriff verzichten? Hailt man sich vor Augen, was
alles im 2. Jh. — im christlichen Bereich so gut wie ausBerhalb desselben
— passiert ist (ich nenne nur — zeitnah zu unserem Autor — die Marko-
mannen- und Quadeneinfille, die wahrlich nicht von Pappe waren, oder
die erstmals in der westlichen Welt bezeugte, verheerende Pockenepidemie
zur Regierungszeit Mark Aurels [ab 165]", die — vielleicht — auch das

3 Ders., Kerinth, Wer war er und was lehrte er?, in: JbAC 41, Minster, 1998, 48-76;
hier: 48.

Anstelle von ,,Hinweisen auf die einschldgige und weithin bekannte Literatur® (48,
Anm. 1) wird in dem genannten Aufsatz eine eigene im Enstehen begriffene lingere
Studie zum Thema ,,Pluralismus und Identitdt im Christentum des zweiten und drit-
ten Jahrhunderts* angekiindigt, in der dargestellt werde, ,,wie sich innerhalb dieses
Zeitraums christliche Identitdt gefestigt hat* (ebd.). Diese ist inzwischen unter dem
Titel ,,Kaiserzeitliche christliche Theologie und ihre Institutionen. Prolegomena zu
einer Geschichte der antiken christlichen Theologie®, Tiibingen, 2007 erschienen. Es
ist mir aber eine offene Frage geblieben, ob dieses ungeheuer gelehrte Buch (vgl. bes.
339-369) den oben angemeldeten Diskussionsbedarf gestillt habe oder nicht.

5 Ders., Kerinth (wie Anm. 3), 49.

¢ Ebd., 76.

7 Vgl. dazu bes. das Kap. ,,Epidemien, soziale Netzwerke und Bekehrung” in R. Starks

4
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ansonsten nur schwer verstiandliche ,,plotzliche Autkommen einer starken
,Verfinsterung® der Weltsicht in den gnostischen Systementwiirfen zu
erkldaren hilft®; ferner an Fortsetzung und vorldufigen Abschluf} der ebenso
spannungs - wie schmerzvollen Trennungsprozesse zwischen ,,Kirche®
und ,,Synagoge*, die fast regelméBig ausgeblendet bleiben in neueren
Bei[491]tragen’, genau so wie den aufschluBreichen jiidischen Hintergrund
der frithchristlichen Geschichte mit seinen auffalligen, nachdenkenswerten
Parallelen zur Geschichte des frithen Christentums'’, oder auch die durch
den Montanismus ausgelosten und signalisierten Irritationen, von den
lokalen bzw. regionalen Christenprozessen und - pogromen einmal abge-
sehen), so legt sich, mir zumindest, nicht unbedingt das Bild einer Idylle
nahe, in der man frohlich-friedlich, jedenfalls unbekiimmert, vor sich
hin forschen und experimentieren kann, ungeriihrt durch gelegentliche,
Explosionen im Reagenzglas‘. Allenfalls fiir den Lebensbereich einiger
Gnostiker konnte das ein anndhernd zutreffendes Bild abgeben. — Ich gebe
das immerhin zu bedenken.

Wenn im gleichen Zusammenhang als kiinftige ,,Aufgabe der
Erforschung von christlicher Theologie dieser Periode* umschrieben
wird, ,,genauer zu sagen, warum bestimmte Mischungen® (wir sind, wie
Sie sehen, nach wie vor bei der ,,Labor[atoriums]“-Metapher) ,,den sich
etablierenden kirchlichen Konsens treffen, warum andere diesen Konsens
nicht treffen bzw. schlieBlich nach einer bestimmten Zeit oder Entwicklung

Buch ,,Der Aufstieg des Christentums. Neue Erkenntnisse aus soziologischer Sicht*,
Weinheim, 1997 (das engl. Original ,,The Rise of Christianity* erschien ein Jahr zuvor
in Princeton, N.J.).

§ C. Markschies, Die Gnosis, Miinchen, 2001, p. 85.

° So auch etwa in der Literaturiibersicht von W. Lohr, Das antike Christentum im zweiten
Jahrhundert - neue Perspektiven seiner Erforschung, ThLZ 127 (2002), p. 247-262.
In einer Anmerkung (247, Anm. 2) wird — trotz des, anderes versprechenden, ,,glo-
balen* Titels — eingerdumt, dass ,,Vollstindigkeit™ nicht beabsichtigt und ,,z.B. das
komplexe Problem der Ausdifferenzierung von antikem Judentum und antikem Chris-
tentum nicht behandelt* sei, mit der (wenig einleuchtenden) Begriindung, dass ,hier
die Beschriankung auf das 2. Jh. unsachgeméf wére* (wieso? Waren etwa nicht um
200 die Wiirfel in puncto Trennungsprozesse zwischen Judentum und Christentum
gefallen?). Dennoch steht L. nicht an, sich zur Gesamtcharakterisierung des antiken
Christentums im 2. Jh. frohlich der ,,Laboratoriums®- (oder wie er sagt: der ,,Labor*-)
Metapher zu bedienen (261). Ich halte diese Vorgehensweise fur sehr problematisch.

10 Vgl. meinen Beitrag, Israel als Gegeniiber der griechischen Kirche in vorislamischer
Zeit in F. Siegert (Hg.), Israel als Gegeniiber. Vom Alten Orient bis in die Gegenwart
(SIJD 5), Géttingen, 2000, p. 202-217.
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nicht mehr treffen“!!, dann geht es ersichtlich um die Problematik, die seit
Harnack als Fixierung der ,,katholischen Normen* bezeichnet wird. Es
ist das ein Ausdruck, den manche, vielleicht sogar die meisten kirchen-
historischen Zeitgenossen gar nicht (mehr) mogen, weil er zu sehr an ,,die
einstigen und stark von konfessioneller Polemik bestimmten Klischees von
der Etablierung einer, frithkatholischen Kirche**“'? erinnere. Doch lassen
wir zundchst einmal die Frage einer angemessenen Terminologie aus dem
Spiel und fragen, ob das bisherige Bild von der Kanonisierung des NT
und der Fixierung einer bestimmten kirchlichen Amterordnung mit dem
Bischofsamt an der Spitze, die beide bislang als im groBen und ganzen um
die Wende vom 2. zum 3. Jh. abgeschlossen betrachtet wurden, grundlegend
,heu gezeichnet werden miisse oder nicht? Aus der mir bekannten ein-
schldgigen Literatur habe ich, offen gestanden, die Notwendigkeit einer
Totalrevision noch nicht erkennen kénnen.!* So denke ich denn, dafl man
— bis zum Beweis des Gegenteils — vor allem {iber die Angemessenheit der
jeweils verwendeten Terminologie nachdenken miisse. Ich verstehe sehr
gut die Vorbehalte [492] gegeniiber der — jedenfalls in der protestantischen
Theologie — traditionellen Redeweise, die als zu sehr ,,konfessionalistisch*
konnotiert erscheint, als Niederschlag einer ,,GroBerzdhlung* (grand
narrative), dazu bestimmt, gegenwértigen Schriftgebrauch, gegenwirtige
Orthodoxien und Amterordnungen zu legitimieren oder zu diskreditieren.'*
Allein, auch hier gilt wohl: abusus non tollit usum! Der Ursprungssinn

" C. Markschies (wie 0., Anm. 3), p. 49.

12 Ebd., p. 48.

13 An zwei Beispielen sucht C. Markschies in seinem Aufsatz Neue Forschungen zur
Kanonisierung des Neuen Testaments (in Apocrypha 12 [2001], p. 237-262) die bis-
herige Sicht zu iiberpriifen: den Inventaren antiker christlicher Bibliotheken und den
Hinweisen in der gnostischen Schrift ,,Pistis Sophia” auf den vorausgesetzten bib-
lischen Kanon; doch wird nicht bedacht, dass der ,,Zustand vor Ort, vor allem in
den kleinen Privat-, Gemeinde- und Kloster-Bibliotheken® (245) nicht ohne weiteres
kanonsgeschichtliche Relevanz besitzt, da die Kanonisierung bestimmter biblischer
Schriften kein Leseverbot von Nichtkanonisiertem implizierte. Und dass die hinter
der ,,Pistis Sophia“ stehenden gnostischen Gruppen ,,den Kanon der Mehrheitskirche
so, wie sie ihn vorfanden, akzeptierten®, aber ,,iiber diese kanonischen Texte eine
besondere, esoterische Auslegung vortrugen* (260), beriihrte weniger die Kanons-
frage als vielmehr die regula fidei (als davon zu unterscheidende, wenn auch nicht
zu scheidende Auslegungs-,,Norm*). — Es beruhigt mich zu sehen, dass M. in seinem
Nachwort zum unveranderten Nachdruck von Campenhausens, Entstehung der chris-
tlichen Bibel, Tiibingen, 2003, p. 395-402, duBlerst moderate Tone anschlégt.

4 S. W. Lohr (wie o., Anm. 7), p. 262.
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von ,,katholisch®, so hat uns R. M. Hiibner gelehrt, hat fiir niemanden
erwas Genierliches an sich (kafoAwkn "ExkAnocia in IgnSmyrn 8, 2, wo die
Wendung erstmals vorkommt, hat schlichtweg den Sinn von ,,Kirche fiir
alle®).’ Und, wer kritisiert, miifite wohl auch in diesem Fall passendere
Vorschldage machen. ,,Grof3 - oder ,,Mehrheitskirche* sind zu nichtssagend
(es sei denn, man dichte wie F. Schiller: ,,Mehrheit ist Unsinn, lieber
Freund, ...“); denn nach allem, was wir wissen, waren wohl fast immer
und tiberall Nichtgnostiker in der ,,Mehrheit*. Aber die Strukturen dieses
mainstream haben sich im Laufe des 2. Jh. bis ins 3. hinein, mehrheitlich,
griindlich gewandelt; und das verlangt nach meinem Verstindnis nach
moglichst prazisem Ausdruck — und wenigstens einem Hinweis, einer
Vermutung, was zur Bildung von Mehrheit und Minderheit beigetragen
haben mochte. Mit Sicherheit waren es kein bracchium saeculare — und
wohl auch kein Lotteriespiel! Was aber dann? Mir fallen einstweilen in der
Hauptsache die sich in dieser Zeit — in m. E. augenfilliger Interdependenz
mit Entwicklungen auf dem ,,linken (,gnostischen®) Fliigel*“ — ausbildenden
und durchsetzenden omindsen ,,Normen* ein; und ich wenigstens habe
kein Problem damit, sie — ganz unkonfessionalistisch — als ,,katholische
Normen* zu bezeichnen (,,katholisch* hier als quellensprachlicher Begriff
aufgenommen und im Sinne seiner ersten Bezeugungen verstanden, wie es
fiir Historiker doch nur verniinftig ist).

In diesem (christlich-jiidisch-, gnostisch -,,katholisch*-, philosophisch-
theologischen) Beziehungsgeflecht mdchte ich gern unseren Autor, den
Alexandriner Klemens, angesiedelt und entsprechend gedeutet wissen.

2.

In den ersten beiden Textlektiiren wird es um die Ethik des Mannes
gehen, anhand des Textes Quis dives salvetur oder, richtiger, von
Ausschnitten daraus. Uber ,,Christliche Grundreflexionen zur Ethik* bei
Klemens hat zuletzt — lehrreich wie immer — E. Miihlenberg in seiner
Akademieabhandlung , Altchristliche Lebensfithrung zwischen Bibel
und Tugendlehre. Ethik bei den griechischen Philosophen und den frithen
Christen* (AAWG. P 272, Géttingen, 2006) gehandelt. In einem ersten
thematischen Kapitel des Buches wird die Tradition philosophischer

15 R. M. Hiibner, Uberlegungen zur urspriinglichen Bedeutung des Ausdrucks
,Katholische Kirche* (kaBolxn Exiinoia) bei den frithen Kirchenvitern, in: Véter
der Kirche (FS f. H. J. Sieben), hg. v. J.. Arnold u. a., Paderborn usw. 2004, p. 31-79.
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Ethik (unter besonderer Beriicksichtigung von Aristoteles, Epikur und der
Stoa) umrissen (11-38), ehe in einem zweiten die Aufnahme derselben
bei Klemens und Origenes beschrieben wird, so, wie sie fiir die ethische
Reflexion der alten Christenheit iiberhaupt grundlegend geworden sei (39-
76); das dritte und langste stellt nacheinander, wenn auch in unterschiedlicher
Strukturierung, ,,die*, wie es einleitend heif3t (9), ,,uniibersehbaren Muster
christlicher Lebensfiihrung (Mértyrer, Virginitit, Demut als monastische
Lebensform) dar (77-151). Auch in diesem letzten Kapitel kommt unser
Autor — anmerkungsweise — gelegentlich zur Sprache. In der Hauptsache
aber wird man sich an das halten [493] miissen, was iiber ihn in dem
vorangehenden, wie gesagt, den christlichen ,,Grundreflexionen zur Ethik*
gewidmeten Kapitel ausgefiihrt ist. Von Qds ist freilich auch dort nur ein
einziges Mal die Rede, und das in einem (Harnack-) Zitat (41). Das ist nicht
als Kritik gemeint. Die Nichtberiicksichtigung unserer Homilie ist vielmehr
nur die logische Konsequenz aus der Grundentscheidung M.s, in seiner
Abhandlung einzig ,,nach dem Lebensgrund* zu fragen. ,,aus dem heraus die
frithen Christen tiber Lebensformen nachdachten und Anweisungen fiir ihre
Zeitgenossen (und Nachfahren) gegeben haben. Eine sog. materiale Ethik*
sei nicht beabsichtigt (8f.; Hervorhebung von AMR).

Was M. unter seiner Fragestellung eruiert, wird in diesem Kreis
wohl auf weitgehende Zustimmung stoen, z.B. wenn er einleitend
bemerkt: Klemens sammele ,,philosophische Lehren iiber die Ethik*
und nehme sie ,,umfassend* auf. ,,Die stoische Moral* iiberwiege, ,,0ft
ohne Kennzeichnung®, aber man stof3e bei ihm auch auf ,,platonische und
aristotelische Traditionen®. Das sei seit langem bekannt und studiert, und
die Quellendokumentation liege vor (41f.). ,,In groben Ziigen*, heiflit es
wenig spéter, konne ,,die Ethik des Klemens so zusammengefasst werden*:
Es gebe eine ,,Zweistufenethik®, ,,eine Lebensfiihrung fiir die Glaubenden
(Paidagogos)“und,,eine Lebensfiihrung fiir die Erkennenden, die Gnostiker
(Stromata VII 1-88). Der Unterschied zwischen beiden Stufen* werde
,einerseits in (stoisch-) philosophischer Terminologie markiert, d.h. dass
,der Gnostiker wie der Weise* im Sinne ,,der Philosophie aufgrund von
eigener Erkenntnis* handele, ,,widhrend die nur Glaubenden Anweisungen*
(praecepta) befolgen. ,,Andererseits* beschreibe er ,,den Unterschied mit
christlicher Sprache als Handeln im Gehorsam und Handeln aus Liebe*
(42). — So viel im Augenblick zu M.s Buch. Ich kann nur raten: Tolle, lege
—und zwar bei nichster sich bietender Gelegenheit!

STUDIES AND ARTICLES

TEQLOGIA
212017



TEOLOGIA
2\2012

Adolf Martin Ritter

3.

Unseren Text Quis dives salvetur zeichnet es aus, dass er die erste
uns bekannte ausfiihrliche und zusammenhingende Stellungnahme zum
Problem von Reichtum (oder Eigentum) aus christlicher Sicht enthélt.
Er behandelt also unzweifelhaft ein Thema der ,,materialen Ethik*, ohne
allerdings grundsétzlicher Erwdgungen zur Begriindung christlicher Ethik
ginzlich zu ermangeln. Der Form nach prisentiert er sich als (fortlaufende)
Exegese der Perikope vom ,reichen Jiingling® (Mk 10, 17ff. par.) oder, wie
die neue ,,Ziircher Bibel* den Abschnitt iiberschrieben hat: von ,,Nachfolge
und Reichtum®. U.a. unter diesem Blickwinkel wird sich ein anderer, wenn
ich ihn richtig verstanden habe, mit Qds befassen, wahrend ich mich auf
das Sachproblem konzentrieren will, auf das bereits der iiberlieferte, schon
von Euseb (h.e. VI 13, 3) bezeugte Titel hinweist.

Wieso ist es fiir den Autor ein Problem? Dariliber lassen gleich
die drei Anfangskapitel von Qds nicht im Zweifel. Es geht danach in
diesem Traktat nicht um die Erorterung soziookonomischer oder auch
sozialphilosophischer Fragen nach Art von Platons TToAitela oder der
,Politik des Aristoteles, sondern — zundchst — um einen konkreten
Gewissensrat. Der Autor sieht sich, wie er sagt, zu seiner Stellungnahme aus
seelsorgerischer Verantwortung gegeniiber solchen ,,Reichen® (mAovoiot,
mAovutoUvteg) veranlasst, die bereits mit dem christlichen Glauben (K.
sagt: mit der d0vapig des cwtnp) in Berithrung gekommen sind, wihrend
er sich um die ,,Aullenstehenden‘ (wortlich: die ,,in die Geheimnisse der
Wahrheit nicht Eingeweihten [auontol ™¢ GAnfeiag]) im Augenblick
nicht weiter kiimmern will (2, 4; vgl. 1, 4; 2, 5; 3, 1). Ebenso auf3erstande,
sich selbstgerecht liber die — wie ,,alle Welt* [494] (Mt 28, 19) — zum Heile
geladenen ,,Reichen erhaben zu diinken, wie, ihnen eilfertig ein gutes
Gewissen zu verschaffen, sieht er sie nicht als verabscheuungswiirdige
,»Monstren®, sondern als solche an, die — jenem .,Jiingling* von Mk 10
gleich — alle Hoffnung aufgegeben haben. Habe dieser doch die Worte
Christi von ,,Kamel“ und ,,Nadelohr* (Mk 10, 25) samt der Forderung,
alle Habe zu ,,verkaufen* (ebd., 21), missverstanden und deshalb seine
Rettung fiir unmoglich gehalten (Qds 2, 2). Dadurch, dass die Hoffnung in
den Herzen der Reichen neu belebt werde, solle ihnen Sinn und Willigkeit
zu einem wirklichen ,,Teilen® (kowvwvia) geweckt werden (13,1; vgl.
3, 1-6; 39, 1f.). Es gebe dafiir kein Zuspét (39-41). In diesem Sinn lasst
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K. den Text ausklingen in einen ,,Mythos* (42, 1-20), auf dessen Ernst-
haftigkeit er den Leser mit einer Anspielung auf den Schluss von Platons
,Gorgias“ wohl zu achten bittet'®; die Rede ist von einem abtriinnigen
Jiinger des Apostels Johannes, der von diesem zur Umkehr bewogen und
fiir die Kirche zuriickgewonnen wurde.!”

K. spricht sich mit aller Entschiedenheit gegen ein den Zusammenhang
vernachldssigendes (a0té0ev), ,,vordergriindig-oberflachliches* (rpoxeipwg),
am Buchstaben klebendes Verstindnis des Evangelientextes aus (2, 2 u.0.)
— in Kap. 5, 2 wird er von einem capkivwg kpoacBal TOV Aeyouévwy
reden, was aber wohl auf dasselbe hinauslduft. Er verwahrt sich folglich
gegen die Auffassung, als vermoge Armsein allein einen religiosen Vorzug
zu begriinden. Die Kernstelle ist Kap. 11, 3f., die wir einmal lesen wollen:
(ich beschriinke mich auf die Ubersetzung — in geringfiigiger Verkiirzung;
den griech. Text haben Sie ja alle vor Augen): ,,Weder ist es ndmlich etwas
Grof3es und Erstrebenswertes, iiberhaupt keinen Besitz zu haben, es sei
denn um des (sc. ewigen) Lebens willen (andernfalls wiren ja die, die
vollstdndig mittellos sind,... Gott und ,seine Gerechtigkeit® jedoch ,nicht
kennen‘ [Rom 10, 3], nur deshalb, weil sie in dullerster Armut leben ..., vor
allen anderen gliicklich zu preisen, von Gott am meisten geliebt und allein
im Besitz des ewigen Lebens); (4) noch ist es etwas Neues, dass jemand
auf seinen Reichtum verzichtet und ihn an die Armen (ntwyoi) oder an
seine Vaterstadt verschenkt. Das haben vielmehr [selbst] vor Herabkunft
des Heilands schon viele getan, sei es, um Mufle zum Nachdenken (gig
Adyoug oxoAn) zu haben und der toten Weisheit zuliebe, sei es aus torichter
Ruhmessucht und Eitelkeit, Leute wie Anaxagoras, Demokrit und Krates*
(In der Anmerkung zur Stihlinschen Ubersetzung ist zu den drei Namen
alles Notige gesagt).

16 Vgl. dazu auBer dem Testimonienapparat bei Stdhlin z. St. (42, 1) U. Wickert, Bemer-
kungen zu Clemens von Alexandrien (Quis dives salvetur 19 und 42), ZNW 50, 1969,
p- 123-132 (hier: 1291t)).

17 Vom Kirchenhistoriker Euseb aufgenommen (h. e. ITI 23, 6-19) sowie in vielen Hand-
schriften unter die Scholien zu Maximus Confessor geraten, ist diese Geschichte
weithin bekannt geworden (vgl. den App. bei Schwartz, GCS, Eusebius II, 1 und O.
Stihlins Anm. zu seiner Ubers. der Stelle in BKV2 7); noch J. G. Herder fiihlte sich
bemiiBigt, sie dichterisch zu gestalten (in Samtliche Werke XXVIIL, hg. v. B. Suphan,
Hildesheim 1968 [Berlin, 1884], p. 179-181: ,.Der gerettete Jiingling*). Ich verdanke
den Hinweis M. Wacht (in Schriften der Kirchenviter, hg. v. N. Brox, Miinchen, 1983,
p.- 90, Anm. 57).
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Klemens erteilt mit dieser Kritik und dieser bewussten Abgrenzung
zugleich jener — namentlich in judenchristlich-apokalyptischen Kreisen
- gepflegten ,,Armenfronmmigkeit™ eine Absage, wie sie vor allem im
Jakobusbrief und in Ankldngen auch im lukanischen Doppelwerk be-
gegnet und noch in der Turmbauallegorie des sog. ,,Hirten des Hermas*
(Pastor Hermae), einer als Apokalypse stilisierten BuBpredigt aus der
Zeit um 140 n. Chr. nachklingt. Darin beschreibt der — anscheinend (nach
Freilassung aus dem Sklavenstand) als kleiner Gewerbetreibender in
Rom lebende Verf., welches die wahren Kirchenglieder oder, im Bilde
gesprochen, welche Steine zum Turmbau taugten und welche nicht oder
nur bedingt. Zu letzteren gehoren auch solche, die ihrer ,,rund(lich)en*
Form wegen nicht recht zum Bau passen wollen. Es sind das diejenigen
Christen, die zwar nicht — wie Heuch[495]ler, Zweifler, Unbullfertige
oder vor der Taufe Abgefallene — als von der wahren Kirche endgiiltig
ausgeschlossen zu betrachten sind. Vielmehr haben sie wohl Glauben,
besitzen aber auch ,,Reichtum dieser Welt*“ und sind deshalb allenfalls
bedingt verwendbar. Denn ,,wenn Bedrangnis kommt, verleugnen sie ihren
Herrn um ihres Reichtums und ihrer Geschéifte willen®; ,,wann werden
sie zum Bau passen®, fragt darauf der ,,Visiondr* und erhilt zur Antwort:
,»Wenn ihr Reichtum, der sie an sich fesselt, abgehauen wird* (vis. II1 6, 5.
6). — Mit dieser scheinbar prinzipiellen Verdammung des Reichtums!'® steht
Hermas nicht nur in seiner Zeit keineswegs allein; sondern noch mehr als
ein halbes Jahrhundert spéter kann der (wohl etwas jiingere) Zeitgenosse
des Klemens, der Nordafrikaner Tertullian, von Gott als ,,Veradchter der
Reichen*und,,Helfer der Bettelarmen (divitum aspernatorem, mendicorum
advocatorem)* sprechen (adv. Marc. N 15, §; geschr. ca. 207/208), als dem,
der ,,immerfort die Armen fiir gerecht erklért, die Reichen hingegen von
vornherein verdammt (semper pauperes iustificat, divites praedamnat) *
(De pat. 7; geschr. 204)."

18 Dass es sich in Wahrheit sehr viel differenzierter verhilt mit der ,, Wahrnehmung so-
zialer Wirklichkeit im, Hirten des Hermas‘“, ist neuerdings bes. der gleichbetitelten
Monographie von M. Leutzsch (FRLANT 150), Gottingen, 1989, sowie dessen Kom-
mentar in SUC 3, Darmstadt 1998, zu entnehmen.

19 Es ist allerdings einzuriumen, dass diese AuBerungen bei T. in einer kaum auflésbaren
Spannung zu anderen stehen (vgl. etwa adv. Marc. IV 15, 8 Ende oder die auf den
ersten Blick reichlich verwirrende Gedankenfiihrung in apol. 39). Doch allein, dass
die zitierten Aussagen iiberhaupt — und zwar ganz beildufig, ohne anscheinend néherer
Begriindung zu bediirfen — so fallen, wie sie fallen, setzt doch wohl die Fortwirkung
und Fortgeltung jener ,,Armenfrommigkeit* voraus. Und nur darauf kam es hier an!
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Ob es solche ,ebionitischen Stromungen auch in der unmittelbaren
Umgebung des K. Gegeben habe, ldsst sich nicht mehr mit Bestimmtheit
sagen; immerhin konnte etwa das (vor allem durch Klemens und
Origenes erstmals bezeugte) ,,Hebrderevangelium* darauf hindeuten.?
Im Vordergrund der Auseinandersetzungen scheinen jedenfalls nicht sie,
sondern Enkratiten gestanden zu haben, die K. (auBler paed. II 33, 1; str. |
71, 5; VII 108, 2 noch) an zahlreichen (anderen) Stellen bekampft, ohne sie
namentlich zu erwihnen, sowie vor allem Gnostiker aller Schattierungen,
darunter das (von A. Hilgenfeld®') sog. ,gnostische Wunderkind*
Epiphanes mit seiner Schrift Mepi Siakatoovvng?2 Womdglich ging
aber die Beunruhigung unter reichen Mitgliedern der alexandrinischen
Christengemeinde, die K. nach seinen eigenen Worten zur Abfassung von
Qds veranlasste, einfach auf Bedenken zuriick, wie sie ,,jeder Reiche...
beim Lesen der Worte des Evangeliums iiber den Reichtum haben
musste“?. Hingegen diirfte nichts dafiir sprechen, dass K. diese Bedenken
und Besorgnisse etwa erfunden oder durch friihere, eigentumskritischere
AuBerungen selbst provoziert haben sollte, so dass er sich nun zu einer
retractatio bemiiigt fithlte. — Unstrittig ist, dass bei ihm gegeniiber (wie
immer motivierter) radikaler Eigentumskritik ein Sichtwechsel erstmals
auch seinen theologisch-literarischen Niederschlag gefunden hat, wie er
sich auf den ersten Blick entschiedener kaum denken ldsst. Dem entspricht
auch, dass bei ihm die Naherwartung so gut wie keine Rolle mehr spielt
(vgl. etwa str. I11 49, 6 mit II 138, 2).

4.,

Was hat K. dem Ideal volligen Eigentumsverzichts entgegenzustellen
(etwa das Konzept innerer Freiheit)? Und wie begriindet er seine Position?
Wir lesen dazu Kap. 12, 1. Armut, hieB3 es unmittelbar zuvor, ist kein Wert
an sich und alles andere als erstrebenswert. ,,Was also ist es nun®, fahrt

20 Vgl. dazu P. Vielhauer/G. Strecker in Hennecke-Schneemelcher, Nt.liche Apokryphen,
I, 5. Aufl. Tiibingen, 1987, 1421f.

2 1In ders., Die Ketzergeschichte des Urchristentums urkundlich dargestellt, Leipzig,
1884, p. 403.

22 Vgl. das Referat bei Klemens, str. III 5, 1-10, 1 und dazu W. A. Léhr in: Logos (FS
f. L. Abramowski [BZNW 67]), Berlin, 1993, p. 12-29; ders., Karpokratianisches, in
VigChr 49 (1995), p. 23-48; G. G. Stroumsa in J. Assmann (Hg.), Gerechtigkeit, Miin-
chen, 1998, p. 149-161 (,,Gnostische Gerechtigkeit und Antinomismus*).

2 S0 O. Stdhlin in der Einleitung zu seiner Klemensiibersetzung (BKV2 7), p. 37.
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der Text fort, ,,das er, der Meister, dem ,Jiingling‘ ,,als etwas Neues
verkiindigt, etwas, das Gott [allein] eigen ist und allein Leben verschaftt,
[etwas], das den friiher Lebenden keine Rettung brachte? Ist (ndmlich),
was derjenige verkiindet und lehrt, der die ,neue Schépfung® [nach Kol
1, 15; 2 Kor 5, 17; Gal 6, 15 nicht nur herauftiihrt, sondern selber] is¢, der
Sohn Gottes, etwas AuBBerordentliches, so vertraut er [doch wohl] nichts
Sinnenfalliges [vor aller Augen Liegendes] an, was auch andere taten,
sondern etwas anderes, auf welches das Sinnenfallige [lediglich] verweist,
etwas GroBeres, Gottlicheres, Vollkommeneres: dass man [ndmlich] die
Seele selbst und seine Einstellung (6140e015) von den darin verborgenen
Leidenschaften (tdv vnévrov mabdv) reinigt und alles, was im Inneren
nichts verloren hat [keinen Platz beanspruchen kann, vielmehr dem
Herzen als fremd gelten muss (téd aAloTplro ¢ yvoung)], mitsamt der
Wurzel ausreiB3t und wegwirft. Das ist das dem Glaubigen eigene Lernziel
(u&bnua), das ein Unterricht, des Heilands wiirdig*.

Damit kann es allerdings fiir K. unmdoglich sein Bewenden haben. Hat
er doch schon in den Kapiteln 2 und 3 darauf hingewiesen, dass es mit
der richtigen Erkenntnis (und demzufolge auch Gesinnung) allein nicht
getan sei. Sondern wer zwar das Herrenwort richtig und sinngemal3 ver-
stehe, aber die daraus zu ziehenden Konsequenzen, anders gesagt: die
,heilsamen Werke* schuldig bleibe, der erwarte vergeblich zu erlangen,
was er erhoffe, weil er die erforderliche Voraussetzung nicht erfiillte (2,
3). Was aber sind die erwarteten £€pya? Der Schluss von Kap. 3 nennt
sie, indem er davon spricht, dass der Christ, der, der ,,gldubig ist und des
AusmalBes der gottlichen Liebe zu den Menschen gewértig® (miotog ye
WV Kal T peyadeiov cuvopdv tig Tod Ol PrhavBpwriag), ,,sich selbst
willig dem Logos als Lehrmeister im Kampf (youvootrg) ... unterwirft.
Als vorgeschriebene Speise und als Trank diene thm das neue Testament
des Herrn, seine Ubungen (yvuvdoia) seien die Gebote (¢vtolai), seine
rechte Einstellung [eboxnuooUvn]) und sein Schmuck bestehe in den
lobenswerten Verhaltensweisen (kaAal diabéoeig) der Liebe, des Glaubens,
der Hoffnung (1 Kor 13, I 3), der Erkenntnis der Wahrheit .... (Textliicke;
vielleicht ist hier einzusetzen: der Giite [émieikeia]), der Sanftmut, der
Barmherzigkeit, der Ehrbarkeit (cepvotng), damit er ... [dereinst] mit
gutem Gewisen als Sieger vor den Kampfrichter [Christus] treten kann ...*
(3, 5. 6). Von da aus erscheint es noch in einem anderen Licht, wenn es am
Schluss von Kap. 12 heiBt: ,,Es ist ja illusorisch (&dvé@iktov kol dunxavov)
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[zu meinen], dass einer, dem es an dem fiirs Leben Notwendigen fehlt,
nicht in seinem Trachten niedergebeugt und vom Erstrebenswerteren (&no
TV Kpelttévwyv) abgehalten wird, da sein Sinnen stets darauf gerichtet
ist, sich jenes (Lebensnotwendige) auf irgendeine Weise oder irgendwoher
zu verschaffen (12, 5). Das spricht ndmlich nicht nur dagegen, sich
einfach allen Besitzes zu entledigen, sondern weist zugleich auch darauf
hin, mit wem es zu teilen gilt! - Man darf nie vergessen, dass K. von
Anfang an zwei Zielrichtungen verfolgt: er bekdmpft in Ods mit gleicher
Energie wie die ,,Hoffnungslosigkeit™ derer, die an einem buchstéblichen
Verstdndnis des ,,Verkaufe, was du hast* (Mk 10, 21) zu scheitern drohen,
die ,,Folgenlosigkeit™ der richtigen Einsicht derer, die zwar verstehen, was
Jesus dem ,reichen Jiingling sagen will, aber eben die Konsequenzen
schuldig bleiben (2, 1-4).

Ich mochte nun mit Thnen noch einen letzten Ausschnitt aus Qds
anschauen und danach zu einem vorldufigen Fazit kommen und das
Ergebnis einzuordnen versuchen. Es ist [497] das, nicht von ungeféhr,
vielfach als besonders dunkel empfundene und bezeichnete, Kap. 19, wo
es heiBt (ich lese wiederum nur meine Ubersetzung): ,,(1) Der in Wahrheit
und in rechter Weise Reiche ist also der, der reich an Tugenden ist und sich
in alles, was ithm widerfahrt, fromm und glédubig zu schicken vermag; der
in falschem Sinne Reiche ist dagegen derjenige, der, fleischlich gesehen
(in materieller Hinsicht), reich ist und sein Leben in den &uBleren Besitz
verlegt hat, welcher doch vergeht und verdirbt und von einer Hand in
die nichste wechselt, um am Ende liberhaupt niemandem zu gehdren.
(2) Genau so gibt es umgekehrt einen echten Armen und einen anderen,
welcher in falschem Sinne arm ist und zu unrecht so genannt wird. Der
eine ist, geistig betrachtet, mithin an dem arm, was ihm wesenseigen ist
(to 1d10v), der andere im MaBstab der Welt, also an dem arm, was ihm
wesensfremd ist [nicht (wirklich) gehort (10 GAAOTpiov)]. (3) Zu dem nun,
der, weltlich betrachtet, [zu ergdnzen wohl: nicht] arm ist und im Sinne
der Leidenschaften (rafn)* reich, spricht der, der dem Geist nach nicht
[hier ist ein o0 tberliefert, aber nach Stahlin u. a. zu streichen] arm ist
und im Sinne Gottes® reich [sc. Jesus]: Gib den fremden Besitz, der in
deiner Seele [als Fremdkorper] wohnt, preis, auf dass du reines Herzens
werdest und Gott schatien mogest (vgl. Mt 5, 8), was mit anderen Worten

2 Variierter Ausdruck fiir 0 kata odpka TAouvt@v (wie oben).
3 Variierter Ausdruck fiir katd mvedya.
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dasselbe besagt wie, ins Reich Gottes einzukehren. (4) Und wie kannst du
ihn preisgeben? Indem du ihn ,verkaufst‘. Was aber heil3t das? Solltest du
statt des Besitzes Geld [in die Hand] nehmen, Reichtum gegen Reichtum
tauschen und deine sichtbare Habe versilbern? (5) Weit gefehlt! Sondern
wenn du deine Seele retten willst, dann gib all die Giiter preis, die zuvor
deine Seele in Besitz nahmen, und nimm stattdessen jenen Reichtum auf,
der dich an Gottes Wesen teilhaben ldsst [,vergottlicht‘] und dir ewiges
Leben schenkt: [es sind] die Haltungen [Verfassungen (Six6¢oe1¢)], die
sich Gottes Gebot unterwerfen. Der Lohn und Preis dafiir wird sein
unvergéngliches Heil, Unsterblichkeit, die ewig wéhrt. (6) Auf diese Weise
wirst du der Aufforderung gerecht: ,Verkaufe, was du hast‘: all das Viele
und Uberfliissige [sc. deiner Habe], das dir den Himmel verschlieBt, und
du empfangst stattdessen, was dich zu retten vermag. Jene [Besitztlimer
(ta vmapyxovta)] lass den materiell [,fleischlich‘] Armen zugute kommen,
die ihrer bediirfen; du aber empfange dafiir den geistigen Reichtum, und
du diirftest schon [jetzt] ,einen Schatz im Himmel haben® (Mk 10,21).
»Gott hat uns, wie ich wohl weill, das Recht gegeben, das
Vorhandene zu nutzen (tfi¢ xpfoewg ... tv €€ovsiav), aber nur, soweit
es das Notwendige nicht iibersteigt, und sein erklarter Wille ist es, dass
die Nutzung allen gemeinsam sei. Hingegen ist es widersinnig, wenn
ein einzelner im Uberfluss lebt, wihrend die Mehrzahl Mangel leidet
(Gromov 6¢ €va TpuPdv mevouévwv mAeOVWV)“, heilt es in paed. II
120, 5. Dass die Reichen von dem, was ihnen gehdrt, nicht mehr fiir sich
selbst in Anspruch nehmen, als sich gebiihrt, dass sie zwar nicht einfach
wegwerfen (,,verkaufen*), was sie haben, es aber so nutzen, dass alles,
was den eigenen notwendigen Lebensbedarf iibersteigt, denen zugute
kommt, die es notig haben, eben das scheint mir (wie schon vor mehr als
100 Jahren dem Neutestamentler A. Jiilicher [in: ThLZ I 9(1894), 1, 20])
der naheliegendste Sinn unseres 19. Kapitels von Qds und insbesondere
seines letzten Satzes zu sein. Eine andere Interpretation vertrat vor genau
50 Jahren der von mir ansonsten hochgeschitzte, inzwischen verstorbene
U. Wickert. Hitte er recht, ginge es K. in diesem Kapitel ausschliefSlich
um das Sichlosen von den ,,verderblichen Besitztiimern der Seele®,
womit nach ihm die md6n gemeint wéren, so wiisste ich nicht, inwiefern
dies Kapitel, mit W. zu reden, als ,,Hohepunkt einer Auslegung der
Geschichte vom reichen Jiingling, die von der Art Zeugnis gibt, wie sich
das alexandrinische [498] Christentum ... das paulinische w¢ un zueigen
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gemacht hat*?® und nicht vielmehr, etwas frech gesagt, als Zeugnis eines
stoischen Missverstdndnisses sowohl dieser evangelischen Geschichte wie
des paulinischen wg un zu gelten hitte. Doch diirfte W.s Deutung im Sinne
einer reinen ,,Allegorisierung™ oder ,,Spiritualisierung® des ,,Verkaufe,
was du hast, und gib’s den Armen* an viererlei scheitern: 1. an der schon
zu Beginn von Qds formulierten doppelten Stofrichtung des ganzen
Traktats (s.0.); 2. an der Erlduterung des ,,dem Geiste nach arm* in 19, 2
mit ,,am Eigenen arm*, die es in der Tat, wie schon Jiilicher richtig sah,
als ausgeschlossen erscheinen lisst, dass ,,dem Geiste nach arm* hier im
Sinne der Seligpreisung der mtwyol T® mveduatt von Mt 5, 3 positiv ge-
meint sei; 3. an der strikten Parallelitit von (I) t@® O kata kéopov <o0>
TTwX® Kal mAovoiw katd ta ddn und (1) 6 kata vebua [00] TTwyoO¢ Kol
Kata @eov mAovotog in 19, 3; sie zwingt entweder dazu, das o0 in I mit
Jiilicher einzufiigen (also zu konjizieren) und den Text in I so zu belassen,
wie er (mit ov) iiberliefert ist, oder auf die Konjektur in I zu verzichten und
dafiir mit Segaar und O. Stdhlin (s. den kritischen Apparat bei letzterem
z. St.) das o0 in II zu streichen — M. Wacht in seiner Uberarbeitung der
Stihlinschen Ubersetzung (in Bd. 1 der von N. Brox hg. , Schriften der
Kirchenviter®, Miinchen 1983), belésst es dabei, weil er meint, Stéhlins
Ubersetzung nehme keine von beiden Interpretationen vorweg (?). Doch
scheint mir nach 19, 2 Ende und erst recht angesichts der Tatsache, dass
wir es nach wie vor mit einer Auslegung der Geschichte vom ,,reichen
Jingling® zu tun haben, dieser also mit dem gemeint sein muss, der, ,,im
Weltmalstab betrachtet, nicht> arm und dafiir reich an Leidenschaften*
ist, der ,,Meister* hingegen mit dem, der, ,,geistig betrachtet, [nicht] arm
und in Gott reich* ist, nur die erste Moglichkeit in Betracht zu kommen.
4. steht W.s Deutung als m. E. uniiberwindliches Hindernis entgegen, dass
in 19, 6 vom ,,Verkauf* der vrdpxovta ta moAA& kai mepiood die Rede ist;
das wire doch wohl sinnlos, falls man & vdpyovra (Mk 10, 21!) mit ta
n&0On gleichzusetzen hitte. Denn von den ,,verderblichen Reichtiimern der

26 U. Wickert, Bemerkungen zu Clemens von Alexandrien (Quis dives salvetur 19 und
42), in: ZNW 50 (1959) 123-132 (Zitat: 128). W. liefert dort (128, Anm. 24) folgende
interpretierende Ubersetzung von Kap. 19, 6: ,,Jene verderblichen Besitztiimer der
Seele 1a} denen (éyétwoav hat wegwerfenden Klang), die sich in fleischlicher Weise
lediglich der duBleren Besitztiimer begeben und dementsprechend dieser (zuletzt an-
gedeuteten) Tugenden ermangeln; du hingegen empfange fur den Reichtum an schad-
lichen Leidenschaften, den du (gewissermaflen ihnen) dahingibst, den Reichtum in
Gott, und du wirst einen Schatz im Himmel haben®.
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Seele*, d. h. den Leidenschaften, gilte es doch wohl im Sinne des K. nicht
nur das ,,Uberfliissige**, sondern schlechthin alles dranzugeben! Es kénnen
hier also nur die materiellen, irdischen Giiter gemeint sein. Von ihnen
heiBt es: Lass (all das Viele und Uberfliissige deiner Habe, das dir, falls
du es nicht loszulassen vermagst, den Himmel verschlie8t) den materiell
Armen zugute kommen, die es [bitter] notig haben; du aber empfange
dafiir, (was du nicht nur ,,gewissermallen* [ Wickert], sondern tatséchlich —
hingegeben hast) den geistigen Reichtum (den Reichtum in Gott); ,,so wirst
du einen Schatz im Himmel haben®. Kap. 19 schliefft demnach ,,mit der
Aufforderung, doch den falschen Reichtum (sc. an vergénglichen Giitern)
zur Beseitigung beider Arten von Armut (sc. der fremden ,fleischlichen®
und der eigenen ,geistigen‘) zu benutzen* (A. Jillicher a.a.0.).

Fazit

Natiirlich miisste man jetzt den ganzen Text von Qds unter unserer
Fragestellungdurchinterpretierenundsicherheitshalberauchdiezahlreichen
Parallelen im {ibrigen Werk des [499] Autors mitberiicksichtigen, wozu ich
vor vielen Jahren, in einem Aufsatz in der ZKG?’, wenigstens erste Schritte
zu unternehmen versuchte. Dass zumindest die Richtung stimme, hat mir
spater M. Wacht bestitigt®®, der sich besonders aufgrund seiner umfang-
und inhaltreichen Artikel ,,Giitergemeinschaft* und ,,Giiterlehre* (RAC 13
[1986] 1-150) als Fachmann auf diesem Gebiet ausgewiesen haben diirfte.

Heute muss es mit einer, wie ich denke, immerhin charakteristischen
Auswahl sein Bewenden haben. Dennoch lésst sich auch so ein vorldufiges
Fazit wagen:

K. bewegt sich, wie zu sehen war, in Qds mit grofiter Selbstvers-
tandlichkeit besonders in stoischen Denkkategorien, so wie es M. Pohlenz
1943 in seinem Beitrag ,,Klemens von Alexandrien und sein hellenisches
Christentum‘?® darlegte. Vor allem die Rede vom Reichtum als einem
aAAOTplov, einem der unserer Verfiigung entzogenen ,,Aullendinge*, die
uns nicht weiter angehen (ta éktdg im Gegensatz zu 1@ €@’ NUiv), als

2 A. M. Ritter, Christentum und Eigentum bei Klemens von Alexandrien auf dem Hinter-
grund der friihchristlichen ,, Armenfrommigkeit “ und der Ethik der kaiserzeitlichen Stoa,
in: ZKG 86, 1975, p. 1-25; wieder abgedr. in ders. Charisma und Caritas. Aufsitze zur
Geschichte der Alten Kirche, Gottingen, 1993, p. 283-307.

2 In seiner Erlduterungen zu Autor und Text von Qds (in: Schriften der Kirchenviter 1,
Miirichen, 1983, p. 76).

¥ NAWG 1943, p. 103-180.
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einem &dwdqopov, fiir unser wahres Wohl und Wesen schlechterdings
gleichgiiltig und, fiir sich genommen, ethisch indifferent, sie nimmt, wie Sie
wohl alle wissen, Gedanken auf, die bei Seneca wie in der Stoa {iberhaupt
so hdufig wiederkehren, dass sich ausfiihrliche Belege eriibrigen. Doch
haben sich schon in den wenigen Ausziigen, die wir allein ndher betrachten
konnten, denke ich, auch wichtige Unterschiede, z.T. sogar solche von
grundsitzlicherer Bedeutung, angedeutet. Innere, geistige Unabhéngigkeit
von den materiellen Giitern ist fiir Klemens wichtig, aber nicht letztes
Ziel, eher nur Voraussetzung fiir eine ,,Haltung* (81d0e015), die er allein
als eigentlich christlich bezeichnen wiirde. Und darin kommt wohl etwas
prinzipiell Wichtiges zu Gesicht. Ich beschreibe den Gegensatz mit den
Worten M. Wachts: Davon abgesehen, dass die schopfungstheologische
Begriindung und Bestimmung des Reichtums, mit der unser Text bereits in
Kap. 1, 2-4*cinsetzte, ,,in der stoischen Lehre natiirlich keine Entsprechung
hat, m. a. W. die positive Charakterisierung des Besitzes als Gabe Gottes
zum Wohl der Mitmenschen ein indifferentes Verhalten ausschlief3t“: ,,der
,rechte Gebrauch® ist innerhalb der Stoa gewissermaBen Sammelbegriff
fiir das richtige Verhalten der autarken Personlichkeit zu den &ulleren
Dingen. ,Gut* oder ,schlecht® werden bezogen auf das handelnde Subjekt
und nach dessen Nutzen oder Schaden bemessen: Richtig gebrauche ich
den Reichtum, wenn es der Forderung meiner sittlichen Personlichkeit®,
m. a. W. meiner naturgemédssen Bestimmung zur ,,Selbstverwirklichung*
(suum fieri) ,dient. Selbst die gewiss nachdriicklichen sozialethischen
Forderungen, die die Stoa weit mehr als alle anderen philosophischen
Richtungen der Antike erhebt, sind letztlich individualethisch begriindet.
Klemens riickt dagegen den Néchsten und seine Bediirfnisse viel starker in
den Mittelpunkt* (M. Wacht).?!

E. Miihlenberg sieht das offensichtlich anders, obwohl, wie erwihnt,
eine ,.sog. materiale Ethik* nicht sein Darstellungsziel war in dem oben
gelobten Buch; immerhin fiigt er hinzu: ,,aber natiirlich ist iiberzeugend

30 Vgl. auch 6, 4-7, 2, wonach Jesus, ankniipfend an die Anrede des ,,Jiinglings* (,,Guter
Meister), von eben diesem Ausgangspunkt aus seine Unterweisung beginnt, ,,indem
er den Jiinger auf Gott als den Guten, ersten und einzigen Verwalter ewigen Lebens
hinweist, das der Sohn von ihm empfangen hat und uns gibt*. Das ist, folgert Kle-
mens, die ,,groBte und wichtigste der zum Leben fiihrenden Lehren®. Aus seiner Frei-
gebigkeit, heifit es 12, 5ff., flieBen uns aber auch die irdischen Giter zu, die an sich
adidopot sind. Es kommt allein darauf an, wie wir sie gebrauchen (135, 3).

31 Wie 0., Anm. 16 (25), 85f.
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herausgestellt worden (mir ist nicht klar geworden, [S00] von wem?), dass
die Trennlinie zwischen antik philosophischer Ethik und einer gesonderten
christlichen Ethik sehr diinn ist*.*

Vielleicht dient ja unser Gespriach dazu, dass ich das besser verstehe.
Ich danke Thnen.

2 Wieo., S. 5.
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D as Genie des Paulus und sein Beitrag zur
interdisziplinaren Anthropologie

Zusammenfassung

Die Frage der Anthropologie bei bei Paulus stellt eine wichtige Herausforderund jed-
er einzelenen Theologen, der sich wissenschaftlich in diesem Horizon bewegt. Die-
ser Beitrag versucht die Problematik im Zusammenhang der vier Schwerpunkten zu
forschen: der Dualismus von Fleisch und Geist, die Vieldimensionalitét des Leibes,
Geist und Seele, Herz und Gewissen. Um in die theologischen Dimensionen dieses
Denkens aufzusteigen, miissen die Interaktionen ,,im Geist™ zwischen Menschen, die
natiirlich direkt und indirekt auch auf den einzelnen Menschen stark riickwirken, er-
schlossen werden. Thre Gefahrdung und ihre Stiarkung durch von Menschen erzeugte
und von Gott gegebene geistige Krifte sind dann ins Auge zu fassen. Die Unter-
scheidung der Geister (I Kor 12, 10) wird zu einer wichtigen Funktion, in der der
Geist Gottes in seiner belebenden, befreienden und erhebenden Kraft erkannt und
geschitzt werden muss. Wir miissten uns dann auf das grofle Gebiet der Christologie
einlassen, da der Geist Gottes als der Geist Christi den Menschen nahe kommt, um
die Menschen zur Ahnlichkeit des Menschseins Christi zu gelangen.

Stichworter
Dualismus, Anthropologie, Fleisch und Geist, Herz und Gewissen, menschlicher
Geist

In einem mehrjdhrigen internationalen und interdisziplindren Forschungs-
projekt hatten wir uns drei Ziele gesetzt:

Wir wollten erstens fragen: Was spricht fiir und was spricht gegen
die dualisierenden Anthropologien in Geschichte und Gegenwart, die mit

! Ph.D., University of Heidelberg, maw.pnj@web.de.
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Phidnomen- und Denkstrukturen wie z.B. ,,.Leib und Seele®, ,,Geist und
Korper®, aber auch ,,Selbstbewusstsein und Bewusstsein® oder ,,Gehirn
und Geist* ansetzen?

Wir wollten zweitens priifen, ob die theologische Rede von ,,Seele
und Geist“ Phidnomene und Funktionen erfasst hat und auch heute
wissenschaftlich vertretbar zu erfassen vermag, die von Theorien wie denen
des Selbstbewusstseins, die diese GroBen sdkularisiert oder verdriangt zu
haben scheinen, nicht eingeholt und aufgehoben werden konnten.

Drittens wollten wir der leiblichen Verfassung des Menschen Rechnung
zu tragen suchen, ohne in naturalistische Reduktionismen zu verfallen.

Wir starteten dieses Projekt vor einigen Jahren unter dem Arbeitstitel
,Body — Soul — Spirit: Regaining a Complex Notion of the Human Person®.
Dabei 16sten ein neutestamentlicher Impuls, naturwissenschaftliche
Denkangebote zu interdisziplindrer Verstindigung und eine nachdriickliche
philosophische Warnung das Interesse an der komplexen Anthropologie
des Paulus aus.

Der neutestamentliche Impuls wurde eingebracht durch einen Beitrag
von Gerd Theiflen zur Differenzierung von sarx und soma bei Paulus
und seine systematisch aufschlussreichen analytischen Potentiale. Die
Herausforderung von Seiten anglo-amerikanischer Naturwissenschaftler
lag in rahmentheoretischen Angeboten, die sie fiir den Diskurs unter-
breiteten. Sie experimentierten mit einem ,non-reductive naturalism
oder einem ,,dual-aspect monism*, die uns Geisteswissenschaftlern mit
einer reduktionistischen Phanomenblindheit geschlagen schienen.? Doch
unsere programmatische Idee ,,Regaining a Complex Notion of the Human
Person* erwies sich als nicht weniger problematisch. Nachdriicklich gab
der Heidelberger Philosoph Andreas Kemmerling zu bedenken:

»Etwas, das an dem Begriff der Person zutiefst verwirrend ist,
ist dies: sein unerschopflicher Reichtum. Selbst der basale und
diirrste, ,ontologische’, Begriff der Person ist unerschopflich
vielfdltig. Und es ist vollig unklar, welche seiner Merkmale
Kernbestandteile sind — und welche eher an den begrifflichen

2 Vgl. z.B. die verzweifelten Bemiihungen, den Dualismus von ,,physicalism and men-
talism* durch einen ,,non-reductive physicalism* zu tiberwinden, in: W. S. Brown et
al, Whatever Happened to the Soul? Scientific and Theological Portraits of Human
Nature, Fortress Press, Minneapolis, 1998.
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Rand gehodren oder vielleicht sogar nur als von anderen ab-
geleitet zu betrachten sind.*

Gegeniiber der Furcht, im Nachdenken iiber menschliche Personalitét
durch dualisierende Reduktionismen eine Phdnomenblindheit zu erzeugen
und wichtige Wissensgebiete strukturell auszugrenzen, hat Andreas
Kemmerling die Gefahr beschworen, ,iiber den Reichtum (des Begriffs
der Person) ins Griibeln (zu) verfallen” und ,,in einem Fass ohne Boden
(zu) versinken®. Er hat vorgeschlagen, die inhaltlichen und theoretischen
Interessen offenzulegen, die mit einer Diskussion iiber diesen Begriff
verbunden werden sollen, um auf diesem Wege zu versuchen, ,,ein bisschen
Ordnung in das begriffliche Durcheinander zu bringen®.* Mit Hilfe einer
Rekonstruktion der Anthropologie des Paulus mochte ich dieser Aufgabe
in fiinf Schritten nachkommen.

Im ersten Abschnitt werde ich den scharfen Dualismus von Fleisch
und Geist bei Paulus beleuchten, der ja geradezu als Wurzel zahlreicher
reduktionistischer Ubel in der Anthropologie angesehen werden kann. Der
zweite Abschnitt wird Paulus’ Beobachtungen zur Vieldimensionalit:it
des menschlichen Leibes behandeln. Geist und Seele werden im dritten
Abschnitt thematisiert. Im vierten Schritt wird Paulus’ Rede von Herz und
Gewissen als Indikatoren komplexer anthropologischer Themenfelder
verdeutlicht. Im fiinften Abschnitt soll kurz aus anthropologischer Pers-
pektive das Verhiltnis menschlicher Geist und Gottes Geist betrachtet
werden.

I. Der Dualismus von Fleisch und Geist

Im Galaterbrief nennt Paulus Fleisch und Geist ,,Feinde®, weil sie jeweils
ein ,,.Begehren auslosen, das dem der anderen Seite entgegensteht. Durch
diese feindselige Konstellation bedingen sie eine Unfreiheit im Menschen,
die sich nur dann aufheben lidsst, wenn dieser sich vom Geist leiten ldsst:
,Darum sage ich: Lasst euch vom Geist leiten, dann werdet ihr
das Begehren des Fleisches nicht erfiillen; denn das Begehren

3 Andreas Kemmerling, Was macht den Begriff der Person so besonders schwierig?, in:
,,Gegenwart des lebendigen Christus®, hg. G. Thomas u. A. Schiile, EVA, Leipzig,
2007, 541-565, 544f.

4 Kemmerling, aaO., p. 564 und 563.
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des Fleisches richtet sich gegen den Geist, das Begehren des
Geistes aber gegen das Fleisch; beide stehen sich als Feinde
gegeniiber, sodass ihr nicht imstande seid, das zu tun, was ihr
wollt.” (Gal 5,16f)

Die vom Begehren des Fleisches bestimmten Menschen sind der
Endlichkeit, der Vergidnglichkeit und dem Verderben unterworfen; die vom
Geist bestimmten ,,ernten ewiges Leben* (vgl. Gal 6, 8).

Diese Uberzeugung vertritt auch der Rémerbrief: ,,Das Trachten des
Fleisches fiihrt zum Tod, das Trachten des Geistes aber zu Leben und
Frieden* (Rom 8, 6). Der nachdriickliche Rat des Paulus lautet deshalb:
,,Wenn ihr nach dem Fleisch lebt, miisst ihr sterben; wenn ihr aber durch
den Geist die Taten des Leibes totet, werdet ihr leben.” (R6m 8, 13) Wie
immer die negativ konnotierten ,,Taten des Leibes* und das merkwiirdige
Toten dieser Taten durch den Geist im Einzelnen zu verstehen sind — es
ist zunédchst festzuhalten, dass Paulus das Fleisch nicht einfach als eine
moglichst vollig zu ignorierende ddmonische GréBe ansieht.

Obwohl Paulus auch durch die scharfe Unterscheidung von sarx und
soma, Fleisch und Leib, die Fesselung der geschdpflichen Dimension des
Fleisches an die Verginglichkeit immer wieder stark unterstreicht’, ist die
,Materialitdt* des Fleisches gegeniiber Stein und Staub durchaus eine
zu schitzende Grofle: Der zweite Korintherbrief betont im Anschluss an
einen Assoziationszusammenhang von Ex 24, 12, Ez 11, 19; 36, 26 und
Jer 31, 33: ,,Unverkennbar seid ihr ein Brief Christi, ausgefertigt durch
unseren Dienst, geschrieben... mit dem Geist des lebendigen Gottes, nicht
auf Tafeln aus Stein, sondern — wie auf Tafeln — in Herzen von Fleisch. (2
Kor 3, 3) Die Erwdgung, dies konnte ein zufélliges oder gar verungliicktes
Spiel mit Worten sein, wird durch Aussagen iiber den Offenbarungsdienst
nicht nur des Leibes, sondern auch des Fleisches ausgeraumt, zum Beispiel
2 Kor 4, 11: ,,Denn immer werden wir, obgleich wir leben, um Jesu willen
dem Tod ausgeliefert, damit auch das Leben Jesu an unserem sterblichen
Fleisch offenbar wird.*

Wohl steht das Fleisch fiir die irdische, hinfdllige und vergéngliche
Existenz. Aber dieser kommt nicht weniger als die Wiirde zu, die
Abstammung eines Lebens und auch den Ernst und die Dramatik des

5 S. dazu den Beitrag von Gerd Theiflen; vgl. auch zahlreiche alttestamentliche Aussa-
gen wie Jes 40, 6: ,,Alles Fleich ist wie Gras®, das verdorrt (vgl. 40, 7f); Hi 7, 5: ,,Mein
Fleisch ist eine Beute des Gewiirms.*

STUDIES AND ARTICLES




Das Genie des Paulus und sein Beitrag zur interdisziplindren...
gottlichen Offenbarungswillens zu markieren: Nach dem Romerbrief
verkiindigt Paulus das Evangelium des Sohnes Gottes ,,der dem Fleisch
nach geboren ist als Nachkomme Davids* (Rom 1, 3; vgl. 8, 3). Und Israel
wird dessen gerithmt, dass ihm ,,dem Fleisch nach der (iiber allem stehende)
Christus entstammt® (R6m 9, 5). Wird die von Paulus vielfidltig betonte
gottesdienstliche Bedeutung, ja Offenbarungskraft des menschlichen
Leibes ernst genommen (s.u.) und wird gesehen, dass der irdische Leib
auf das von ihm deutlich unterschiedene Fleisch nicht verzichten kann,
so miissen primitive Entweder-Oder-Vorstellungen im Blick auf ,,Fleisch
und Geist™ verabschiedet werden. Das Fleisch gehort unabdingbar zur
historisch-materiellen Basis der leiblichen und damit auch der nach Paulus
hoherstufigen irdischen menschlichen Existenz in Gestalt von Herz, Seele
und Geist.

Allerdings wird die GroBe ,,Fleisch® als notorisch endliche und
vergédngliche Basis menschlicher Existenz gefdhrlich, wenn sie alles
,lrachten und Begehren“ steuert. Paulus spielt in seinen harten
Aussagen tiber ,,das Fleisch® immer wieder auf die fleischlich-leiblichen
Grundfunktionen der Erndhrung und der Reproduktion an. Dominiert
das Interesse daran die menschliche Existenz, ohne diese Funktionen in
den Dienst des Geistes zu stellen, so verfillt diese Existenz ,,der Siinde
und dem Tod*. Paulus geizt bekanntlich nicht mit Seitenhieben gegen die
Vollerei, die Trunksucht und die Diversifizierung von Sexualkontakten
(vgl. Gal 5, 19f1f; 1 Kor 5, 1; 6, 9f. 131f; 10, 8; 11, 20; 2 Kor 12, 21; Rom
1, 26f; 13, 13). Oberflachlich betrachtend, konnte man dies einer ,,Leib -
und Lustfeindlichkeit* des Paulus zurechnen. Tatsdchlich erwéchst diese
harte Kritik an sich verselbstdndigenden Interessen ,,des Fleisches* aus
der Sorge, die fiir Gott und sein Evangelium gewonnenen Mitmenschen
konnten sich wieder von Méchten beherrschen lassen, die sie an die
Vergeblichkeit und Verginglichkeit menschlichen Lebens ausliefern und
die Aussicht auf die Vorhaben Gottes mit ihnen und die Perspektiven des
Geistes versperren.

Eine abstrakte und totalisierende Verneinung des Fleisches wird
dennoch der Anthropologie des Paulus nicht gerecht. Ebenso geht eine
Begeisterung fiir vage metaphysische und religiése Vorstellungen, wie
die von einem ,reinen Geist” und einer ,,unmittelbaren menschlichen
Gottesbeziechung im Geist“ an seinem scharf beobachtenden und
differenzierenden Denken vorbei. Dies kann (und sollte) man sich anhand
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seiner Auseinandersetzung mit dem Zungenreden in Korinth deutlich
machen: ,,Denn wer in Zungen redet, redet nicht zu Menschen, sondern
zu Gott; keiner versteht ihn: Im Geist redet er geheimnisvolle Dinge.
Wer aber prophetisch redet, redet zu Menschen: Er baut auf, ermutigt,
spendet Trost.” (1Kor 14, 2f) Paulus ist ersichtlich wenig begeistert von
der Zungenrede, der er immerhin bescheinigt, direkt ,,im Geist* zu reden,
und zwar ,,zu Gott“. Auch hier liegt keine einmalige Entgleisung vor,
die begeisterte Mystiker und moderne religiose TranszendentalspieBer
beruhigt abtun konnten. Nicht nur 6ffentliche Rede ,,in Zungen* wird
von Paulus milde kritisiert. Auch Gebet und Doxologie ,,in Zungen®,
angestrebt und hergestellt im menschlichen ,,Geist* als Direktkontakte zu
Gott, unterliegen seiner Kritik: ,,Denn wenn ich nur in Zungen bete, betet
zwar mein Geist, aber mein Verstand (nous) bleibt unfruchtbar. Was folgt
daraus? Ich will nicht nur im Geist beten, sondern auch mit dem Verstand.
Ich will nicht nur im Geist Gott preisen, sondern auch mit dem Verstand.*
(1 Kor 14, 14f)

Diese Ausfiithrungen sind in mehrfacher Hinsicht aufschlussreich. So
wie Paulus nicht ,,das Fleisch® en bloc verdammt, so kritisiert er nicht
vernichtend glossolalische oder andere spirituelle Versuche einer direkten
Kontaktaufnahme mit Gott. 1 Kor 14, 18 dankt er gegeniiber den Korinthern
Gott, dass er,,mehrals ihralle® in Zungen rede —aufwelcher Vergleichsbasis
auch immer. Dennoch bietet er in diesem Kontext ein starkes Plddoyer fiir
eine verniinftige Rede in einem verniinftigen Gottesdienst: ,,Wenn du nur
im Geist den Lobpreis sprichst und ein Unkundiger anwesend ist, so kann
er zu deinem Dankgebet das Amen nicht sagen; denn er versteht nicht,
was du sagst. Dein Dankgebet mag noch so gut sein, der andere hat keinen
Nutzen davon.” (1 Kor 14, 16f) Drastisch hélt er fest, er wolle ,,vor der
Gemeinde lieber fiinf Worte mit Verstand / Vernunft (nous) reden, um
auch andere zu unterweisen, als zehntausend Worte in Zungen stammeln.*
(14,19) Hochst eindringlich warnt er vor einer ,,im Geist™ ausrastenden
Gemeinde: ,,Wenn also die ganze Gemeinde sich versammelt und alle in
Zungen reden, und es kommen Unkundige oder Unglédubige hinzu, werden
sie dann nicht sagen: Ihr seid verriickt!* (14, 23)

Die deutliche, aber nicht vollig vernichtenden Kritik an der Glossolalie
im direkten Kontakt zu Gott ,,im Geist* verbindet sich mit einer deutlichen
Sympathieerklarung fiir den Gebrauch des nous auch in geistlichen und
gottesdienstlichen Kontexten, sogarim Gebetundinder Doxologie. Verstand
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und Vernunft sind dabei keine hochkomplizierten, nur durch transzendentale
philosophische Bildungsanstrengungen erreichbare Grofen. Sie miissen
nicht, wie bei Kant, durch post-pietistische Lauterungsprozesse hindurch
errungen werden. Nous steht vielmehr fiir verstehbare und mit klaren
Uberzeugungsinteressen verbundene AuBerungen. Auch AuBenstehende
sollen belehrt werden und {iberzeugt einstimmen konnen (,,Amen sagen®).
Emotionale Uberwiltigungsversuche, kognitiv oder moralisch, sind keine
Markenzeichen ,,des Geistes®. Das Profil des Geistes wird nicht in der
abstrakten Entgegensetzung gegen ,,das Fleisch® und in einer wesentlich
numinosen oder individualistisch weitgehend gegen AuBlenkontakte
abgeriegelten ,rein geistigen Gottesbeziechung erkennbar. Es bedarf
vielmehr einer reflektierten Wahrnehmung und Wiirdigung des Leibes, um
den Geist und seine Wirkstitten im individuellen und gemeinschaftlichen
menschlichen Leben zu erfassen.

I1. Die Vieldimensionalitit des Leibes

Beachtet man nur die Aussagen des Paulus iiber den irdischen, verweslichen
Leib (1 Kor 15), der uns in der Fremde fern von Gott leben lésst (2 Kor 5),
der, von der Siinde beherrscht (R6m 6), seiner Erlosung und Rettung aus
der Verlorenheit und Sterblichkeit heraus harrt (Rom 8), so ist man leicht
geneigt, sarx und soma, Fleisch und Leib, zu identifizieren. Doch obwohl
der irdische Leib fleischlich ist und damit auch an den Hinfdlligkeiten und
Gefdhrdungen des Fleisches Anteil hat, muss er nach Paulus deutlich von
ihm unterschieden werden. Er ist keineswegs nur vom Fleisch, sondern
auch von vielféltigen psychischen und geistigen Kriften geprigt und weist
ganz andere Dynamiken auf als das auf seinen Selbsterhalt ausgerichtete
Fleisch.

Paulus sieht den Leib nicht einfach als eine ,,materiale Instanz und
Basis* an, die bloBer Trager interessanterer und hoherwertiger ,, Vermogen*
wire. Der Leib ist vielmehr ein komplexer vielgliedriger Organismus, der
sehr verschiedene Dienste und Funktionen miteinander verbindet. Als
solcher ist er ein Bereich, eine Sphire, in der Gott ,,wohnen* und durch
die Gott verherrlicht werden will: ,,Oder wisst ihr nicht, dass euer Leib
ein Tempel des Heiligen Geistes ist, der in euch wohnt und den ihr von
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Gott habt? Ihr gehort nicht euch selbst; denn um einen teuren Preis seid
ihr erkauft worden. Verherrlicht also Gott in eurem Leib!* (1 Kor 6, 19f)

Paulus kann den Leib geradezu als Offenbarungstriger darstellen, an
dem Leben und Sterben Jesu erkennbar werden (2 Kor 4, 10; Gal 6, 17):
,,Darauf warte und hoffe ich, dass... Christus in aller Offentlichkeit - wie
immer, so auch jetzt — durch meinen Leib verherrlicht wird, ob ich lebe oder
sterbe.” (Phil 1, 20) Im Blick auf den Leib als vielgliedrigen Organismus
veranschaulicht Paulus langatmig die Existenz des nachdsterlichen
auferstandenen Christus und die Verfassung seiner Kirche (vgl. besonders
1 Kor 12, 12ff):

,,Denn wie der Leib eine Einheit ist, doch viele Glieder hat, alle
Glieder des Leibes aber, obgleich es viele sind, einen einzigen
Leib bilden: so ist es auch mit Christus. Durch den einen Geist
wurden wir in der Taufe alle in einen einzigen Leib aufgenom-
men, Juden und Griechen, Sklaven und Freie; und alle wurden
wir mit dem einen Geist getriankt.*

Wiederholt fordert Paulus die angeschriebenen Mitchristen auf, sich
als zusammenwirkende Glieder am einen Leib Christi zu verstehen: ,,Ihr
aber seid der Leib Christi, und jeder einzelne ist ein Glied an ihm.* (1 Kor
12, 27; s.a. Rom 12, 4f).

Im Blick auf die ,,Erbauung® und die Lebendigkeit des vielgliedrigen
Leibes versucht Paulus, das Wirken des gottlichen Geistes und die hohe
Bedeutung der Sakramente Taufe und Abendmahl zu verdeutlichen. Die in
die Herzen der Glaubenden durch den Geist ,,ausgegossene Liebe* (R6m
5, 5) schlieB3t diese zum Leib Christi zusammen.® Dabei wirkt Gott durch
den Geist an jedem einzelnen Menschen. Der Geist teilt jedem Menschen
»seine besondere Gabe zu, wie er will“ (1 Kor 12, 11). ((,,Nun aber hat
Gott jedes einzelne Glied so in den Leib eingefiigt, wie es seiner Absicht
entsprach.” (1 Kor 12, 18) )) Das Wunder des organischen Zusammenspiels
der individuellen Glieder im einen Leib ist geistgewirkt.” Geistgewirkt ist

¢ Zur Relevanz der Figur der ,,AusgieBung des Geistes” s. M. Welker, Gottes Geist.
Theologie des Heiligen Geistes, Neukirchener Verlag, Neukirchen 4. Aufl. 2010,
132ffund 214ff.

7 John Polkinghorne hat vorgeschlagen, die Personalitit des Geistes in seiner Kontext-
Sensitivitdt zu erkennen: J. Polkinghorne u. M. Welker, An den lebendigen Gott glau-
ben. Ein Gesprdch, Giitersloher Verlagshaus, Giitersloh 2005, 103ff; ders., The Hid-
den Spirit and the Cosmos, in: M. Welker (ed.), The Work of the Spirit. Pneumatology
and Pentecostalism, Eerdmans: Grand Rapids and Cambridge 2006, 169ff; s.a. die
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aber auch die gemeinsame Ausstrahlung und gezielte Aktivitét der Glieder
des Leibes. Die Betonung dieses Zusammenwirkens von Geist und Leib
kann noch einmal die Kritik des Paulus am Bemiihen um eine ,,rein
geistige* Kontaktaufnahme mit Gott in der Zungenrede unterstreichen.

SchlieBlich wird die hohe Bedeutung des Leibes auch in seiner
spezifischen Materialitdt durch die Einsetzung des Abendmahls betont.
Das geteilte und die Gemeinde zeichenhaft ndhrende und ,,erbauende
Brot ist der ,,Leib Christi®“. Das Brot wird nicht als zum Verzehr und zum
Vergehen bestimmtes ,,Fleisch Christi“ bezeichnet. Das ,,gebrochene
und geteilte Brot* symbolisiert nicht nur das Nahrungsmittel, sondern
auch friedevolle Tischgemeinschaft. Es ndhrt zeichenhaft und verbindet
zeichenhaft durch die teilende Teilhabe eine Vielzahl von Menschen und
wird so mit dem ,,Leib* Jesu Christi identifiziert. Nicht nur ,,im Geist®,
sondern auch sinnféllig und ,,im Leib* geht der auferstandene Christus —
durch die Schopfungsgaben Brot und Wein vermittelt — in seine Glieder
ein, die zu Tragerinnen und Trégern seiner nachdsterlichen Existenz erbaut
werden.® Ein nicht leicht zu erfassendes Zusammenspiel von Geist und
Leib in Autonomie und Kooperation der Glieder des Leibes liegt vor.
Dieses Zusammenspiel weist dienend iiber den Selbsterhalt des Organismus
hinaus und wird so zu einem Hoffnungszeichen fiir die eschatologische
Bestimmung der leiblichen Existenz der Glaubenden.

Das wunderbare belebende Zusammenwirken des Geistes mit dem
vielgliedrigen Leib ist ein Anzeichen dafiir, dass der Leib in seiner
Fleischlichkeit nicht aufgeht und mit seiner fleischlichen Hinfélligkeit
und Endlichkeit nicht identifiziert werden muss. Vor allem aber verweist
die wunderbare Erbauung der auch natiirlich-organischen Gemeinschaft
des ,,Leibes Christi® auf die Macht des Geistes, eine neue Wirklichkeit zu
schaffen, die der vom Geist gepriagten leibhaftigen Existenz eine Hoffnung
aufein Lebentiberihre, fleischliche* Endlichkeit hinaus weckt.” Paulus fasst

Beitrdge in: M. Welker (hg.), The Spirit in Creation and New Creation: Science and
Theology in Western and Orthodox Realms, Eerdmans, Grand Rapids u. Cambridge
/UK. 2012.

8 Vgl. M. Welker, Was geht vor beim Abendmahi?, Giitersloher Verlag, Giitersloh, 4.
Aufl. 2012, 90ft.

? Dazu J. Polkinghorne u. M. Welker (ed.s), The End of the World and the Ends of God:
Science and Theology on Eschatology, Trinity Press, Harrisburg, 2000; H.-J. Eck-
stein u. M. Welker (ed.s), Die Wirklichkeit der Auferstehung, Neukirchener Verlag,
Neukirchen-Vluyn, 4. Aufl. 2010, bes. 311ff.

TEQLOGIA
212017

STUDIES AND ARTICLES




TEOLOGIA
2\2012

Michael Welker

dies im Philipperbrief in die Hoffnung, dass Christus ,,unseren armseligen
Leib verwandeln wird in die Gestalt seines verherrlichten Leibes, in der
Kraft, mit der er sich alles unterwerfen kann. (Phil 3, 21) In anderen
Schreiben sieht er diese neuschopferische Kraft vom Schopfer, vor allem
aber vom Geist Gottes ausgehen (vgl. Rom 5, 5ff; 8, 211f; 1 Kor 15, 344f;
2 Kor 3, 18). Paulus lisst sich in diesen Uberlegungen nicht einfach von
religiosen Wunschvorstellungen und Phantasien tragen. Beobachtungen
hinsichtlich der inneren Verfassung des menschlichen Geistes und anderer
,mentaler* Kréfte bestérken ihn in seinen eschatologischen Ausblicken.

III. Geist und Seele

In vielen religiosen und nicht-religiosen Kontexten wird ,,Geist™ asso-
ziiert mit mentalen und kognitiven Begabungen und Aktivititen. Die
zugleich trivialen und hochst erstaunlichen Féhigkeiten, Gegenstdnde,
Personen und Ereignisse zu erinnern und zu imaginieren und sie trotz
raumzeitlicher Distanzen zu verkniipfen, werden dem menschlichen Geist
zugeschrieben. Sowohl in theologischer als auch in anthropologischer
Hinsicht ermoglicht der Geist Koprdsenz und Kontakt mit Abwesenden.
Uber unsere Erinnerungen und Imaginationen koénnen wir ,im Geist
iiber raumzeitliche Differenzen hinweg mit anderen Menschen in Kontakt
treten. Nach Paulus’ Uberzeugung kann diese Kontaktaufnahme bis zu
Graden authentischer Koprisenz und Interaktion gesteigert werden. Uber
die Erinnerung an eigene Besuche, die Lehre und die Verkiindigung, tiber
die Fiirbitte vor Gott, aber auch durch Briefe und Botenberichte vermittelt,
will Paulus ,,im Geist* in der Gemeinde prisent werden. Diese Prisenz
ist nicht nur ein Faktor seiner eigenen Imagination. 1 Kor 5 beschreibt
er einen solchen geistigen Kommunikations- und Koaktionsprozess: ,,Ich
meinerseits habe — leiblich zwar abwesend, geistig aber anwesend — mein
Urteiliber den dies veriibt Habenden schon jetzt gefillt, als ob ich personlich
anwesend wére: Im Namen Jesu, unseres Herrn, wollen wir, wenn ihr und
mein Geist versammelt seid...” (1 Kor 5, 3f). Dabei spielen ,,der Name*
und ,,die Kraft des Herrn*, und gewiss auch der an dieser Stelle nicht
ausdriicklich erwihnte Geist Gottes eine wichtige verbindende Rolle im
Zusammenschluss der Gemeinde — auch ganz generell, also mit und ohne
leibliche Koprisenz. Es ist aber keineswegs so, dass man auf den Heiligen
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Geist Bezug nehmen miisste, um den geistigen Kommunikationsprozess
zwischen Paulus und den Korinthern nachzuvollziehen.

Schwieriger zu erfassen ist der nur 11 Mal im corpus paulinum
begegnende Begriff der psyche, der bald mit ,,Seele, bald mit ,,Leben*
oder auch ,,Mensch* libersetzt wird. Er nimmt den Ausdruck ndfdsch aus
dem Alten Testament auf, der mit ,,Kehle, Hals, Begehren, Seele, Leben,
Person® und als Pronomen iibersetzt werden kann.'” Bemerkenswerterweise
ist nach 1Kor 2,14 der ,,psychische Mensch ,,unfdhig, das Wirken durch
den Geist zu vernechmen®.!" Der Ausdruck psyche umfasst ein individuelles
irdisches Leben, die irdische leiblich-geistige Individualitit, die zwar
von Gott geschaffen, aber damit (noch) nicht von Gottes Geist erfiillt ist.
Der ,,erste Adam* wird von Paulus als ,,lebendige psyche* und damit als
vergéangliches Wesen angesehen, wihrend Jesus Christus als der ,,letzte
Adam* ein ,,lebendigmachender Geist* ist (vgl. 1 Kor 15, 45). Nicht nur
an seiner Verkiindigung, sondern an seiner leib-geistigen ,,psyche® gibt
Paulus den Thessalonichern Anteil, weil er sie lieb gewonnen hat (1 Thess
2, 9). Er schwort den Korinthern vor Gott und bei seiner Psyche, und er
versichert, sich fiir ihre Psychen aufreiben zu wollen (2 Kor 1, 23 und 12,
15), wobei der Ausdruck wohl unmissverstandlicher in beiden Fillen mit
,,Leben* iibersetzt werden sollte (so auch Phil 2, 30 und Rém 2, 9; 11, 3).

Man wird den heute so beliebten Ausdruck ,,ganzheitlich® nur zé6gernd
mit psyche verbinden, wenn man nicht geistliche und theologische
Dimensionen menschlichen Lebens ausblenden will. Nach Rom 13,1
soll ,jede psyche der staatlichen Gewalt, die von Gott eingesetzt ist,
Gehorsam leisten®. Paulus konnte aber kaum sagen: jeder Mensch
solle dem Staat ,,von ganzem Herzen und mit allen Kréften des Geistes
dienen®. Gegeniiber heute in euro-amerikanischen Kontexten erwartbaren
Assoziationszusammenhédngen ist die Rede von psyche im Sinne von
,wSeele, Person und Leben® bei Paulus ganz oftensichtlich sdkular gefasst.
Andererseits werden Vernunft und Verstand (nous) durchaus mit Gebet
und Doxologie verbunden (1 Kor 14; s.0.). Dem ,,Gesetz der Siinde*,
von dem die fleischlichen Glieder des Leibes beherrscht sind, wird im
Romerbrief ausfiihrlich das ,,Gesetz meiner Vernunft, das vom Geist
bestimmt ist, entgegengestellt (Rom 7, 23ff). Paulus kann sogar von einem

10" Hans Walter Wolff, Anthropologie des Alten Testaments, Kaiser, Miinchen 5. Aufl.
1990, 25ft.
" Schnelle, Paulus, p. 615.
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nous Gottes sprechen (R6m 11, 34) und von einem auf die Erkenntnis des
Willens Gottes hin erneuerbaren nous des Menschen (R6m 12, 2). Paulus
sieht also Verstand respektive Vernunft als kompatibel mit Religiositdt
an, sieht allerdings auch die Moglichkeit, dass Gott Menschen an einen
,verwerflichen nous® dahingibt (Rom 1, 28). So wenig Gebet, Doxologie
und Erkenntnis des gottlichen Willens auf rationale Konsistenz verzichten
sollten, so sehr ist doch rationale Konsistenz im Abwegigen zu fiirchten.

IV. Herz und Gewissen als neue Themenfelder der Anthropologie

Obwohl die psyche nach Paulus die irdische leiblich-mentale Einheit eines
Menschen chiffriert, ist sie keine soteriologische Grofe. Paulus steht damit
im fast flichendeckenden biblischen Konsens (auller Tobit 3, 17; 4, 3),
dass ,,der Seele* an sich nicht Unsterblichkeit und andere eschatologische
Privilegien zukommen. Nicht in die psyche direkt wirkt der Geist Gottes
hinein. Sondern liber das Herz, die kardia, im menschlichen Leib beriihrt
der Geist dann auch indirekt die Seele. Das Herz ist in der Anthropologie
des Paulus eine iiberaus wichtige GroB3e. Wie schon im Alten Testament
(861 Belege fiir leb bzw. lebab) verbindet es ,,vegetative, emotionale,
noetische und voluntative Funktionen®.'? Chiffriert die psyche die
irdische leiblich-mentale Einheit eines Menschen, so steht das Herz fiir
die instanziierte emotional-voluntative Tiefe. Uber das Herz erreicht der
gottliche Geist den Leib und die mentalen Kapazititen des Menschen (2
Kor 1, 22; 3, 3; Gal 4, 6; Rom 3, 29; 5, 5). Ja, Gott selbst kann im Herzen
des Menschen ,,aufleuchten” (2 Kor 4, 6). Das gottliche Wort weckt im
Herzen den Glauben (R6m 10, 8ff).

Wie der Geist kann auch das Herz auf Abwesende ausgerichtet sein
und sie imaginativ, ja sehnend priasent werden lassen: ,,weil ihr uns fern
seid, den Augen fern, nicht dem Herzen; deshalb haben wir uns in groBter
Sehnsucht... bemiiht, euch wiederzusehen* (1 Thess 1, 17). Das Herz
kann den Abwesenden ,,Raum geben* im Inneren des Menschen (2 Kor
3,2; 6, 11; Rom 7, 2f). Allerdings ist es so an den Leib und ,,das Innere*
des Menschen gebunden, dass man nicht sagen kann: Mein Herz ist bei

12 Diese Funktionen und ihre Interdependenzen erldutert eindriicklich Bernd Janowski,
Konfliktgespréiche mit Gott. Eine Anthropologie der Psalmen, Neukirchener Verlag,
Neukirchen 2. Aufl. 2006, p. 166-170.
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euch prisent! Es ist vielmehr auch der Ort verborgener Intentionen und
Gedanken, die nur mit Hilfe des Geistes aufgedeckt werden kénnen (1 Kor
14,25), mitunter erst durch Gottes Geist im eschatologischen Gericht (1 Kor
4,5; Rom 8§, 27). Das Herz biindelt emotionale und moralische Energien,
es gibt charakterliche ,,Festigkeit™, empfdangt Trost und Orientierung (1
Thess 3, 13; 1 Kor 7, 37; 2 Thess 2, 17; 3, 5); es ist der Ort des Eifers und
der festen Vorsétze und des geistlichen Gehorsams (R6m 6, 17; 8, 16; 9, 7).
Als menschliches Vermdgen kann es aber auch unverstindig sein, ja mit
Begierden dem Fleisch dienen, sich gegen Umkehr strauben und sich ,,in
Arglosigkeit* verfiihren lassen (Rom 1, 21; 1, 24; 2, 5; 16, 18).

In all seiner moglichen Festigkeit und Energie ist das Herz als an
den irdischen Leib gebundenes Organ doch von der Melancholie der
Endlichkeit angefochten:

»Auch wir, obwohl wir als Erstlingsgabe den Geist haben,
seufzen in unserem Herzen und warten darauf, dass wir mit der
Erlosung unseres Leibes als Sohne (Gottes) offenbar werden...
So nimmt sich auch der Geist unserer Schwachheit an. Denn wir
wissen nicht, worum wir in rechter Weise beten sollen; der Geist
selber tritt jedoch fiir uns ein mit Seufzen, das wir nicht in Worte
fassen konnen. Und Gott, der die Herzen erforscht, weil3, was
die Absicht des Geistes ist: Er tritt so, wie Gott es will, fiir die
Heiligen ein.” (Ro6m 8, 23. 26f)

Die auf Gotteserkenntnis und Wahrheitserkenntnis ausgerichtete
ErschlieBungskraft des Geistes manifestiert sich auch im menschlichen
Gewissen (syneidesis). Es handelt sich dabei nicht um eine in einfacher
personaler Selbstbeziechung zu verortende Instanz. Das Gewissen ist
nach Paulus eine dynamisches, unruhiges und sensibles Forum der
Selbstbeurteilung,' ein sich bestdndig auch im Blick auf die Mitmenschen
irritierendes und befragendes Normbewusstsein, in dem sich,,die Gedanken
gegenseitig abklagen und verteidigen (Rom 2, 15). Die vom Geist Gottes
ergriffenen und erfiillten Menschen, die ein differenziertes Urteils- und
Handlungsvermogen entwickeln, konnen sich einerseits durch die
Verbindung von subtilem Einfithlungsvermdgen und Festigkeit der eigenen
Uberzeugung ,,dem Gewissen aller anderen Menschen empfehlen (2 Kor
4, 2). Sie sind andererseits zu taktvollem Umgang mit den Mitmenschen

13 Und nur indirekt eine ,,Instanz*, vgl. Schnelle, Paulus, 606-609; Hans-Joachim Eck-
stein, Syneidesis bei Paulus, WUNT 2.10, Tiibingen 1983, 242f.
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aufgefordert, die die Freiheit des Glaubens und ihr traditionsbestimmtes
Normbewusstsein in ihrem ,,schwachen Gewissen® nicht vermitteln
konnen (vgl. Rom 14).'* Im Gewissen konzentrieren sich im Individuum die
kognitiven und normativen Vermittlungsprozesse zwischen vielgliedriger
Komplexitit und geistiger Kohdrenz, die Paulus im Blick auf den Leib
und den Geist vor Augen stehen. Sowohl im Gespriach mit Psychologie
und Philosophie als auch im Kontakt mit Sozialanthropologien sollten
Versuche unternommen werden, die Phdnomenzusammenhédnge in
heutigen Forschungskontexten zu identifizieren, die Paulus mit seiner
Rede von kardia und syneidesis benennt.

V. Menschlicher Geist und Gottes Geist

Dieser Beitrag hat sich auf die Anthropologie des Paulus unter weitge-
hender Abstraktion von seiner Theologie konzentriert. Er sollte zeigen,
dass Paulus eine vieldimensionale Lehre vom Menschen und seinen
leiblichen und geistigen Vermogen entwickelt, die monistischen, dualen
und dualistischen Reduktionismen und Verzerrungen entgegenzuwirken
vermag. Die Anthropologie des Paulus bietet eine Fiille erhellender und
provokativer komplexer Phinomenwahrnehmungen:

Sie ist provokativ und gespriachsfahig auf der Ebene der aggressiven
Affirmation einer rein biologischen Existenz in Formen des ,,selfish gene*
oder anspruchsvollerer naturalistischer Theorien, aber auch auf der Ebene
der multifunktionalen Existenz des Leibes. Sie liefert Denkanstof3e, die
psychosomatischen Phédnomenzusammenhénge zu erschlieBen, die er
mit der Rede vom Herzen chiffriert, die psychosoziale Verfassung des
Gewissens zu diskutieren und dariiber nachzudenken, warum seines
Erachtens Verstand / Vernunft nicht nur als religionskompatible Krifte,
sondern als Frommigkeit und Religiositit fordernde Kapazititen anzu-
sehen sind. Sie erstaunt in der kiihlen Beurteilung der spirituellen Gottu-
nmittelbarkeit ebenso wie mit der Wahrnehmung von Seele und Geist als
auch sdkular bestimmbare GroBen.

Um in die theologischen Dimensionen dieses Denkens aufzusteigen,
miissen die Interaktionen ,,im Geist™ zwischen Menschen, die natiirlich

14 Zu den entsprechenden moralischen Kommunikationsprozessen s. Michael Welker,
Kirche ohne Kurs?, Neukirchener Verlag, Neukirchen-Vluyn 1987, p. 55-62.
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direkt und indirekt auch auf den einzelnen Menschen stark riickwirken,
erschlossen werden. lhre Gefihrdung und ihre Stirkung durch von
Menschen erzeugte und von Gott gegebene geistige Kréfte sind dann ins
Auge zu fassen. Die Unterscheidung der Geister (1 Kor 12, 10) wird zu
einer wichtigen Funktion, in der der Geist Gottes in seiner belebenden,
befreienden und erhebenden Kraft erkannt und geschitzt werden muss.
Wir miissten uns dann auf das grofe Gebiet der Christologie einlassen,
da der Geist Gottes als der Geist Christi den Menschen nahe kommt,
sie umgibt und sie durchdringt.”” In Taten der Liebe, Vergebung und
der wechselseitigen Annahme werden sie vom Geist dessen umgeben
und durchdrungen, der durch Tischgemeinschaft, Heilung, an Wahrheit,
Gerechtigkeit und Barmherzigkeit orientierter Verkiindigung und Lehre
unter den Menschen wirkte. Sie gewinnen aber auch am Geist dessen
Anteil, der durch die Verkiindigung des kommenden Gottesreiches die
Krifte des gewaltlosen Widerstand gegen die herrschende Weltmacht Rom
und der Transformation der religidsen Traditionen und Institutionen Israels
in und unter ihnen wirksam werden ldsst. Das aber ist ein sehr viel weiteres
Feld als das ohnehin schon grof3e und fruchtbare Gebiet der Anthropologie
des Paulus, auf das dieser Beitrag aufmerksam machen wollte.

15 Dazu Michael Welker, Gottes Offenbarung. Christologie, Neukirchener, Neukirchen-
Vluyn, 2012.
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[ milian Vasilescu — An Apologist
of Orthodox Values in the Context
of Interwar Society

Abstract

This study highlights the theological-apologetic thinking of one reference Ro-
manian Orthodox theologians in the twentieth century, namely: Deacon Emilian
Vasilescu. Although he excelled in the study of History of Religions, especially after
the establishment of the communist regime in Romania, Emilian Vasilescu can be
claimed without reservation a tenacious representative of the Romanian Apologet-
ics. He emphasizes a close relationship between Apologetics, the interwar Romanian
intellectual achievements and also the specific confessional attitudes of that period,
being a connoisseur of modern philosophy to interference with the aspirations of the
Christian religion. Following Fr Dumitru Staniloae, he also has considerable merit
to intuit the spiritual side of the Orthodox Apologetics beyond its rational, argumen-
tative and demonstrative aspect. By Emilian Vasilescu, the Orthodox Apologetics
succeeds to present its position as constantly overcoming the scholastic and modern
influences that affected it.

Keywords
Emilian Vasilescu, theological-apologetic thinking

Preliminaries

Emilian Vasilescu is surprisingly in the center of the Romanian Orthodox
apologetics through his works, and especially by his way to receive and
respond to the multiple materialist-atheistic and philosophical-scientific
challenges of the period. In the articles he published in various journals he

' Ph.D., ,,Aurel Vlaicu” University of Arad, cristi.ioja@yahoo.com.
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perceived nuances and aspects of various concepts introduced in the West
or by Romanian intellectuals in the interwar period. The Orthodox values
and the dogmas of the Church were pertinently defended, not only from
a theological point of view, but a philosophical one too®. The theological
contribution of Deacon Emilian Vasilescu, Professor at the “Andreeana”
Academy in Sibiu is not only in the history of religions, but also in
apologetics, as a fine interpreter and connoisseur of Orthodox theology in
the diverse and multiple ways confrontation with the modern philosophy
and science and the Western confessional theology. In his various
incursions in the philosophers thinking or doctrine, Emilian Vasilescu
will apply the selection principle of patristic inspiration, but he will not
categorically overcome the apologetic Romanian Orthodox theology -
heavily influenced by the Western disputes of theology, philosophy and
science - until the end of the first half of the century twentieth-century. By
that time, influenced by the valorification of the Palamism by Fr. Dumitru
Staniloae (1903-1993), he manages to notice some new and welcomed
dimension in Orthodox epistemology as cataphatic- apophatic gnoseology
of experience.

In the light of the selection principle, which does not always manifested
with extreme caution, Emilian Vasilescu will approach and analyze the
central problem of philosophy, that was included and discussed in the main
concepts of modern thought - spiritualism, materialism, idealism, realism,
namely: the relationship between soul and body, especially in Bergsonian
view. He was convinced that Henri Bergson’s contribution of to clarify this
issue is considerable, his work remaining “a rich source of spirituality” for
the Romanian theologian®.

2 Besides his well-known study The Sociological Interpretation of Religion and Moral.
The French Sociological School. Critical Review. Prefaced by professor Gaston Rich-
ard, Bucharest, 1936 (XVI+176 p.), he also wrote Introductory Lessons in Philosophy,
Bucharest, 1943 (88 p.) taught to the students in theology, thus filling a gap in the
theological literature, as no manual of philosophy conceived in orthodox spirit.

3 Emilian Vasilescu, Soul and Body, in ,,Rays of Light”, year V (1933), no. 4, p. 269-
274, p. 269; year V (1933), no. 5, p. 325-333. If Bergson’s philosophy condemned
Catholicism and Protestantism “tends to turn Bergsonian intuition into the religious
knowledge instrument par excellence”, Orthodoxy - in our theologian’s opinion — “in
the search of its own methods and philosophical orientation, must not neglect services
it could get from Bergsonian intuitionism, with all the necessary reserves” (p. 333).
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His writing is directed against the materialism in its metaphysical
meaning which considers the soul as a product of matter, the mental
an attribute of physical and the thinking a product of matter. Thus, he
made a brief historical excursion from the initiators of this philosophy,
ancient Leucippus and Democritus, to the materialism of to the modern
age analyzed in a critical way and to the influence of this “ontological
materialism” in Romanian culture, particularly through the philosopher
Vasile Conta (1845-1882) who thought the matter was infinite and changed
constantly, that brought him denying the existence of God and the soul.
Thus, according to Conta, “the world is ruled by a strict determinism of a
universal mechanicism and spiritual life is merely the product of matter™.
He also analyzed the thought of professor P.P. Negulescu who claimed,
influenced by the philosopher Herbert Spencer, that between living matter
and dead matter is not a difference of essence, but one of degree, so that “the
whole universe is composed of a single material of unknown nature, that
may occur as living matter, or dead matter’. In the same way he combated
professor Negulescu’s pupil, Al. Popescu from the Faculty of Philosophy
and Letters in Bucharest who supported the “ontological materialism” and
advocated for the imposition of this concept in the Romanian contemporary
thinking. Emilian Vasilescu points out the failure of this concept that “is
combated even in the elementary books of philosophy”¢. He also invites Al.
Popescu to reflect on the conclusions of the dispute between N. Paulescu
and D. Voinov, while expressing regret - after proving the groundlessness
of this view - that this concept “that enchanted many people in the West in
the last century, managed to find resonance in our country too’”.

1. Orthodoxy faced with Thomistic philosophy and modern philoso-
phy. Accents of a dispute between E. Vasilescu and 1. Miclea

The confrontation between Deacon Emilian Vasilescu, Professor at the
Theological Academy in Sibiu and Priest loan Miclea, Professor at the

* Dr. Emilian Vasilescu, The Ontological Materialism, in ,,R.T”, year XXXIII (1943),
no. 9-10, p. 427-444, p. 434.

5 Ibid., p. 435.

¢ Ibid., p. 437.

7 Ibid., p. 444.
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Greek Catholic Seminary in Blaj held both in the press and at conferences
attended separately. Emilian Vasilescu - who regarded the articles and
gestures of the teacher from Blaj to be a new and ingenious Roman
Catholic attempt to attract the Orthodox to Catholicism - gave a replica
to Ioan Miclea in church magazines since he claimed that Thomism is not
a Christian philosophy but the Christian philosophy, that is the only and
true Christian philosophy. In support of his position he brought arguments
in an article that responded to various articles published by Miclea in
Christian Culture from Blaj and joined the volume Romanian Tangencies
to Christian Philosophy (in Blaj, 1942). Authentic Christian tradition - in
the opinion of E. Vasilescu - is not the one that is based on Aristotelian
naturalism asserted by Thomas Aquinas in the Middle Ages, but one
that uses platonic spiritualism and Plotinian mysticism, dominating the
entire Patristic era, led by St. Augustine and extending until today in
the East by newer Christian thinkers and the West in the Augustinian
current. This tradition of Christian philosophy has its basis in the Holy
Scripture and continues by Justin the Martyr and Philosopher, Athenian
Athenagoras, Clement of Alexandria, Origen, the Capadociens, Eusebius
of Caesarea, Dionysius the Pseudo-Areopagite, Maximus the Confessor,
John Damascene, Michael Pselos, Gregory Palamas, and later by Russian
thinkers: Kireievski, Homiacov, Solovyov, Sergius and Eugene Trubetzkoi,
N. Lossky, Florensky, Berdyaev, Bulgakov, Frank Simon, Florovsky.
Augustinian current in the West is represented by John Scotus Eriugena,
Anselm of Canterbury, Bernard de Clairvaux, School of Chartres, Hugo
and Richard of St. Victor, Bonaventura, Nicholas of Cusa, Blaise Pascal,
Port Royal School, Malebranche, Bossuet, Fenelon, de Bonald, Lamennais,
Gratry, Maine de Biran, Olle-Laprune, Lucien Laberthonniére, Maurice
Blondel, Max Scheler, etc. By this E Vasilescu tries to emphasize how the
Church Fathers chose the Platonic philosophy in their theological thinking
rather than the Aristotle one, and therefore show the dissonance between
Thomistic philosophy and the spirit of Eastern Christianity®. Of course,

8 Deacon Dr. Emilian Vasilescu, Thomistic Philosophy and Modern Philosophy. Or-
thodox Point of View in a Discussion, in “RT”, year XXXV (1945), no. 7-8, p. 284-
307, p. 285-286. See also Ibid, “Why Thomism is not “the Christian philosophy”?
in “The Thinking”, year XXI (1942), no. 8, p. 465-469. 1. Miclea reduced Christian
philosophy to Aristotle, Thomas Aquinas and John of the Cross. E. Vasilescu proved
by arguments that Christian philosophy begins not from them and do not identify
with them, and the Orthodox Church does not need a philosophy officially recognized
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our theologian falls into a pattern that milled the West for a long time that
is Platonism versus Aristotelianism or Aristotelianism versus Platonism,
the appeal to revelation being somewhat suspended.

E. Vasilescu’s arguments fail to change the vision of 1. Miclea which
continues to publish several articles in Christian Culture for the benefit
of his theory articles gathered in volume Philosophies and Christian
Philosophy. Why is Thomism the Christian Philosophy? (Blaj, 1943). The
main ideas of this volume are exposed in a conference held by priest I
Miclea at “King Ferdinand I” University in Cluj-Sibiu, organized by the
Romanian United Students Association (ASTRU) under the title Thomistic
Philosophy and Modern Philosophy. If 1. Miclea reduces all the Christian
philosophy in Thomistic philosophy, the only genuine philosophy, a
week later in the same hall Petre Hossu, PhD in philosophy will hold a
conference urging a return to the Gospel and dispense with all the Christian
philosophy. A week later at the students invitation from Romanian
Orthodox Brotherhood (FORS), Deacon Emilian Vasilescu is invited to
present the same issue from the Orthodox point of view. In this conference,
basing just on the arguments of the French neo-Thomistic philosophers -
Le RPAD Sertillanges, B. Romeyer SJ, Joseph Souilhé SJ, Regis Jovilet,
Etienne Gilson, Jacques Maritain - I. Miclea supported his theory with
the specification that anyone who opposes it was considered not only
“ignorant”, but also the enemy of Catholicism and Christianity’. In his
conference Professor E. Vasilescu disclosed the sufficiency and disdain of
those who made from Thomistic philosophy the only philosophy, ignoring
the other side of Christian philosophy. Thomism was not always the
Christian philosophy even within the Roman Catholic: see confrontations
between the Franciscans as representatives of the Augustinian current and

as happened in the West when in 1879 Pope Leo XIII decreed Thomism the official
philosophy. The experience of introducing the Thomism occurred before in Russia,
when, in the eighteenth century, Metropolitan Petru Movila introduced Thomism in
the Kiev Theological Academy. Later he realized the incompatibility between it and
the Eastern spirit and thus published a commentaryc to An Exact Exposition of the
Orthodox Faith by St John of Damascus. Moreover, the theory that without Thomism,
the Orthodox Theology will not have the necessary arguments to prove God’s exis-
tence, E. Vasilescu responds that these arguments can be greatly found to Plato and the
Church Fathers. One of these arguments is borrowed by Thomas Aquinas precisely
from St. John Damascene, and on issues concerning philosophy, theologians will ap-
peal to the patristic method of selection.
° Ibid., p. 287.
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the Dominicans as representatives of Thomist philosophy that arose in
the middle ages personalities that were opposed to Thomism, like Roger
Bacon, Duns Scotus, Occam!®. Thomism formalization is done in the
Roman Catholic Church in a difficult context created by the revolutions
of 1789 and 1848, by the emergence of innovative ideas and beliefs
condemned by the Mirari vos encyclical, by the occurrence of hermesien
movement and A. Giinther trends to rationalise the dogmas by denying the
value of scholastic, by the appearance of the Ontologist current in Italy,
especially sustained by Gioberti and Rosmini. Trying to win in the unity of
reason, the Roman Catholicism “crushed” the Augustinian current which
was more conciliatory for the modern philosophy''.

For I. Miclea Thomism is the Christian philosophy par excellence,
because by distinguishing between reason and faith, it meets both the
philosophic and the Christian requirements, being “the only living and
organic synthesis of the philosophical and of the Christian truth”'?. At

10" Ibid., p. 289.

" Ibid., p 290.

12 Ibid., p. 291. 1. Miclea considered Thomism is embraced in the Romanian philosophy
by I Petrovici and N. Crainic, for which E. Vasilescu will make his point in the maga-
zine “The Thinking” (Emilian Vasilescu, Romanian Tangents to the Christian philoso-
phy, in “The Thinking”, year XXI (1942), no. 3, p. 157-158). E. Vasilescu will also
expose exaggerations and unfounded allegations of the united theologian of Blaj in
another intervention in The Thinking magazine, showing that not only loan Petrovici
and Nichifor Crainic have no link to Thomistic thought but nor have Mircea Eliade,
Nae Ioneascu and N Bagdasar, and accusing Ioan Miclea of sectarianism as trying to
monopolize the Christian philosophy and to reduce it to Thomism. He analyzes the
texts of the work of Nae lonescu, especially History of Logic (Bucharest 1941) and
Metaphysics, and he highlights not only the orientation of the Romanian philosopher
to Platonism, Neoplatonism and Eastern theology, but also an attitude of separation
and opposition to Aristotelianism as the core of Thomistic philosophy, but also to
some manifestations of Roman Catholicism. The Orthodox theologian invites loan
Miclea to seek Romanian common points of Thomist philosophy not in the works of
N. Crainic, Nae Ionescu and Mircea Eliade, but at other Orthodox theologians and
thinkers, especially the apologists Vasile Gaind, Irineu Mihalcescu, loan G. Savin or
the essays of Christian philosophy of Dumitru Staniloaec who wrote a detailed study
about the “most vibrant philosophical-theological dispute of the Orthodox medieval:
the hesychastic dispute” in Life and Teaching of St. Gregory Palamas (1938), or Ci-
cerone lordachescu’s works or Serban Ionescu’s works of moral philosophy. The ac-
cusation of superficiality and biased and arbitrary interpretation of the problem does
not delay to point at the theologian from Blaj: “So I ask Mr. Miclea not to accuse me
of superficiality and scrupulousness, since he wrote a whole book about Romanian
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this point, Emilian Vasilescu notes that precisely by making a distinction
between reason and faith, Thomism does not follow the traditional
Christian philosophy as the Church Fathers

“have never conceived that split of the human being in order to
accept the Christian truth, by faith, and by reason - a philosophy
whose eternal truths, like those of faith be consistent with this.
The theology of the double concordist truth is a kind of theol-
ogy with shelves: below, “pure” philosophy based on “natural
reason’ and above, pure theology, based on positive revelation.
No matter how fertile this formal distinction proved to be in the-
ology or philosophy - made even by some Augustinian - it leads
to immense difficulties of matching the truths of faith and truths
of reason and to inevitable sacrifices on one side or the other, or
even open the way for separation of philosophy from theology
and even to the opposition between them”!3.

Thomist theology vision on the relationship between faith and
reason was the basis for out breaking the conflict between theology and
philosophy, conflict that was absent in the East since the fathers regarded
holy philosophy the very Christian teaching. In support of this he quotes
Georges Florovsky, the Russian theologian from Diaspora, who thinks
there is no separation between faith and reason, and the starting point of
Christian philosopher is different from that of the philosopher with no
faith, namely: divine revelation'.

The theologian from Sibiu moves discussions on dogmatic realm and
thus analyses the dogmatic differences between the two Churches who
give rise to a number of philosophical differences even higher than those
generated by Platonism or Aristotelianism orientations. In this respect, it is
discussed how Catholic theology conceives primordial state of man before

philosophy, without even opening books of the Romanian philosophers, but using
only The History of Romanian Philosophy by N. Bagdasar, from which he took almost
all quotations. When someone from simple assumptions, calles Nichifor Crainic, Nae
Ionescu and many other Romanian philosophers and thinkers “Romanian friends of
Thomism” he should be more stingy with invectives against his opponents. For oth-
erwise he may be called before the same court — of the truth and conscience - before
Mr. Miclea to summoned me”. (See widely: Emilian Vasilescu, “Romanian Friends of
Thomism”, in “The Thinking”, year XXI (1942), no. 7, p. 410-412).

13 Ibid.

4 Ibid., p. 293-294.
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and after the fall, based on a study of Father Dumitru Staniloae about
Orthodox anthropology stressing that the Western view on the primary
state affects all dogmatic'>. From here it begins the whole conflict between
reason and faith, the tendency to rationalize the dogma being alien to
East who does not know the ontological dualism in the primordial man:
nature and donum superadditum. However grace is constitutive to the man
called to deification in Jesus Christ'é. Priest I. Miclea is invited to read
not only Jacques Maritain’s intransigent Thomism, but also the “graceful”
Thomism of philosophers like: Rousselot, Etienne Gilson or Sertillanges
who urge the Roman Catholic theology to a deeper reflection on the danger
of its rationalism.

A final point discussed by Deacon Professor E. Vasilescu is the
differences between Thomistic thinking which follows the line of Judeo-
Arabic Aristotelian-Thomistic naturalism, and the thinking of the Fathers
and the Augustianism related to the problem of knowledge that takes
place inside a path oriented to God and not to the world. Certainly, we
can notice the influences of Western theology in the Romanian Orthodox
theologians’ thought that make confusion between the Eastern intuitive and
the Augustinian knowledge without distinguishing between Augustinian
psychologism and personalist-ontological knowledge specific to the Eastern
Fathers. This influence is also indicates by the fact that some Orthodox
theologians fall - as mentioned - in the conflict between Platonism and
Aristotelianism held a few centuries in the West and had little to do with
the Fathers’ thinking.

Although he quotes Father Staniloae and the hesychastic controversy
from the fourteenth century on the distinction between Eastern mysticism
and scholar rationalism, Professor Emilian Vasilescu does not perceive
the distinction between Eastern and Augustianic mysticism or the fact
that voug, the mind is not a spark of Divinity in the human soul or of
divine essence!’. This Catholic tendency of the opposition between mind
and natural reason leads to unilateral and dangerous accents even for
the Orthodox theology. The Orthodox theologian opposes the Eastern

15 Ibid., p. 295. See Prof. Dumitru Staniloae, Orthodox Anthropology. Comments on the
Primordial State of Man, in “Yearbook of Andreiana Theological Academy”, year
XVI (1939-1940), Sibiu, 1940.

16 Ibid., p. 296.

7 Ibid,. p. 301.
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epistemology to the Thomist epistemology supported by 1. Miclea -
without going into details — represented by Clement of Alexandria, Origen,
Evagrius of Pontus, Dionysius the Areopagite, Maximus the Confessor,
Symeon the New Theologian, Gregory Palamas'®.

To reveal the attitude of Orthodox theology to modern philosophy
defined as “a gigantic effort of the human mind, independently of any
theological implications” E. Vasilescu calls for the Fathers’ model to
relate to ancient philosophy of their time, how they used philosophy
in the formulating dogmas, the reception mode of the Logos theory by
Justin the Martyr and the Philosopher, Clement of Alexandria, Origen, the
Capadociens and Augustin, who used selectively their time philosophy
and science as a tool'?. The response of E. Vasilescu on modern philosophy
is meant to be a balance between Solafideism of the “dialectical theology”
and the vicious Scholastica of the Catholic Middle Ages. In the modern
philosophy the Orthodox theology will use the principle of selection,
wearing friendly attitudes towards the philosophies that “touch the sky”
and being hostile to materialism, epicureism, skepticism, sophism?*.

2. Emilian Vasilescu - the rational arguments and the renewal of Or-
thodox gnoseology by turning to account the Palamism

Towards the end the first half of the twentieth century, when rational
arguments to prove God s existence already had careers in the West, i.e. in
the Roman Catholic theology and generated enough approach and works
in Orthodox theology too, Emilian Vasilescu - staunch defender of the
faith truths of the Church in the interwar period - gives us a remarkable

18 [bid., p. 302. It is worth mentioning that starting with the 40s the Romanian Orthodox
theology began although formally to absorb St. Gregory Palamas’ thought through
the contributions of Father Dumitru Staniloae. Of course, as already mentioned, the
Palamites theology was initially just a more apologetic argument which address the
relationship between reason and faith on the one hand, and on the other hand the
relationship between eastern and western theology and not a base line for a cosmic,
personalist, ontological vision on human experience with God in the deifying and
uncreated grace.

¥ Ibid., p. 304-305. See also Idem. The Relation between Religion and Philosophy, Bu-
charest, 1943.

2 Jbid., p. 306.
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synthesis of that time on the place and role of rational arguments in the
Orthodox gnoseology. His approach is in line with renewal of theology
opened by Nichifor Crainic and especially Dumitru Staniloae, line
that was not approved by the majority of leading representatives of the
Romanian Orthodox theology. We affirm this because Deacon Vasilescu’s
gnoseologic investigations do not stop by the mentioned categories of
rational arguments, but are configured in a synthetic and antinomic vision
on knowledge framed in the Church tradition vision and expressed with
great clarity and force by St. Gregory Palamas.

Emilian Vasilescu made an introduction of the Palamites vision in the
gnoseology, though fragile, under the direct influence of priest Dumitru
Staniloae’s research, who was perceived at that time as a great theologian
and orthodox thinker. In our theologian study can we notice a shift of
emphasis in Romanian apologetics from a strictly rational approach of
gnoseology, towards a more comprehensive approach that experiential
knowledge plays an increasingly central part. This aims to show that, on
one hand, the problem of religious knowledge and rational proof of God’s
existence arises otherwise in Orthodox theology than for Roman Catholics.
Orthodox theology does not formalize any particular philosophy and has
the freedom to use selectively the philosophical thinking of different ages.
On the other hand God can not be known through deductive or inductive
methods or philosophical speculation and rational argument, however
having no value if there is no religious experience.

E. Vasilescu becomes aware of a certain lack of unity in the methods of
knowledge, particularly those concerning the rational arguments, opposed
to the existing unit within Roman Catholic theology. T.A. Golubinski
and Jacobi Friedrerich reject the rational arguments on the grounds that
God’s existence can not be proved from the existence of the world. Hristu
Andrutsos appreciates them to be serious logical errors, although in terms of
piety some might be somewhat useful. Macarius the dogmatist enumerates
them in the means of knowledge of God’s existence, although the main
route is pious life. A middle position between them is that of Silvester of
Caneva and Peter Svetlov, considering it available only to complement and
refine the knowledge given to us by “the sense of divinity” planted in man
by God?'. As regards the Romanian theology we notice that Romanian

2l Deacon Dr. Emilian Vasilescu, The value of rational arguments to prove the existence
of God, in “Theological Academy Yearbook Andreene”, Archdiocesan Press, Sibiu,
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theologians - V. Gaina, 1. Mihalcescu, G.I. Savin, I. Todoran, and P. Rezus
— put an accent on the demonstrative strength of the rational arguments,
subordinating that indirect knowledge by arguments, to the knowledge by
faith and love. In the Roman Catholic theology, the metaphysical value of
reason - influenced by Thomism and Aristotelianism - was stronger than in
the philosophical rationalism in general, though disputed by some modern
philosophical currents.

E. Vasilescu makes a brief incursion into this gnoseologic issue
starting with Descartes, Spinoza, Leibnitz, Wolff — who were convinced of
the metaphysical value of reason - and to Kant, who gave a hard blow to
the man’s full confidence in the powers of reason. Although Kant denied
the objective value of the rational arguments to prove God’s existence, he
did not deny their subjective value. He tried to give religion what he raped
from it by the path of pure reason using the way of the practical reason,
thus emphasizing the moral life, the living religion and faith. Due to
Kant’s criticism of the rational arguments, philosophy was divided in two
directions: idealism / solipsism and phenomenalism / agnosticism, slipping
more and more towards positivism, scientism and materialism, while post-
Kantian philosophy shipwrecked into pantheism or indifferentism. Thus
philosophy and science became “weapons” for fighting against God and
religion.

No Western Roman Catholic and Protestant theology, escaped the
influence of Kantian criticism. Starting from the Kantian subjectivism,
Protestantism gave birth to two categories: voluntarism (Albrecht Ritschl
followed by W Hermann, J. Kaftan, and H. Schultz) and theological
sentimentalism (F. Schleiermacher contrary to Troeltsch, Bousset, Stange
claiming the importance of reason in the religious act too). The dialectical

1946, p. 28-67, p. 29-30. To overcome the lack of unity, E. Vasilescu believes that
Orthodox theology should be guided by the Western Augustinian current and should
keep free from formalizing any particular philosophical system or from dogmatizing
a particular method of religious knowledge, and making it the faith truth. By dogma-
tization of a particular method of knowledge, the Roman Catholic theology has come
to affirmation of knowing God through natural reason light naturali rationis lumine.
This knowledge is an exclusive apostherioric mediated one, based on the visible parte
of creation, and using the principle of causality and sufficient reason (p. 32). Ortho-
dox theology while suffering from a certain lack of unity in the methods - being in-
volved in the mimetic game of theological import - still remains open to contemporary
gnoseologic research without falling into anti-intelectuallist deviations or idolatrizing
the reason or the rational arguments.
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theology inspired by Soren Kierkegaard and represented by K. Barth, Fr.
Gogarten, Thurneyen, and E. Brunner fights not only against any natural
theology, but also against rational arguments to prove the existence of
God*. The Roman Catholic theology has to face various affirmation of
the Augustinian current. Here are some of these forms: Traditionalism
- as a reaction against the philosophy of “lights”, represented by Joseph
de Maistre, De Bonald, Lamennais - supported the knowledge of God
through faith and tradition and not by philosophical methods. Fideism -
related to traditionalism and represented by Huet, bishop of Avranches,
Bautain, Gerbet, Bonnety - affirmed the Fathers believed that faith is above
reason and there is no other way of knowledge besides the Revelation.
Ontologism - represented by Geoberti, Rosmini, Gerdil, Mamiani,
Fabre, Branchereau, Augouin, Rothenflue, Bercellone and based on the
Augustinian gnosiological Enlightenment and on Malebranche’s theory of
“vision of God” - claimed direct knowledge of God.

The so-called “method of imitation™ initiated by the philosopher
Maurice Blondel —is the way to know God through the act. This started wide
discussions and controversies and the attitude of philosophers Edouard Le
Roy and Max Scheler towards the arguments to prove the existence of
God, forced Roman -Catholic theology to reconsider some old positions.
Therefore some theologians like Lower Geyser, Fr. Sawicki, A. Miterer,
left the argument line of Thomas Aquinas®. For E. Vasilescu, Maurice
Blondel, Edouard Le Roy and Max Scheler are “the sources which might
be an inspiration for an Orthodox gnoseology”, besides Augustianism and
Bergsonian intuitionism, pointing to phenomenologism, philosophy of
values - W. Windelband, H. Rickert, N. Hartmann - and existentialism - M.
Heidegger, Jaspers K, L. Lavelle, R Le Sennne. E. Vasilescu gives a certain
value to these philosophies that can inspire Orthodox theology. They do
not share the intransigent intellectualism of Roman Catholic theology, but
come closer to the Augustinian intuitionism which is mistakenly perceived
by our theologian — as being part of the Eastern Christian contemplation.
He falls into the trap of the scheme marked by the Western confrontation
between Platonism/Augustinianism and Aristotelianism/Thomism without
critically receipting the way patristic theology was reported to Greek
Platonic and Aristotelian philosophy, and which is the difference between

2 Jbid., p. 38-39.
3 Jbid., p. 40-41.
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Eastern Fathers theology and Augustinian, and between Eastern Fathers
onto-psychologism and the internalized Augustinian personalism.
However, it is remarkable that our theologian perceived the impli-
cations of theosis and mystical concepts in Patristic gnoseology from
Origen to Gregory Palamas, recalling Philokalia too. These concepts and
their implications help Emilian Vasilescu emphasizing how close are the
Orthodox gnoseology and the intuitionist philosophies of his time and
also the difference to Western Aristotelian-Thomistic intellectualism.
Moreover, he emphasized the act of God knowledge as an act of seeing
inside the cosmos and of experiencing a living and personal God through
the uncreated energies and not an actus purus God, that is “absolutely
petrified”.
“Contrary to Western thinking, seeing God even in this life is
possible for the Eastern one. The first thinking grants this op-
portunity only to the rightful in future life and to some chosen
already here on earth: Moses, Paul and maybe the Holy Virgin.
Savior said that the pure in heart shall see God. Therefore, if
this condition is fulfilled here on earth, then the fulfillment of
the promise will be here on earth too. The whole battle of St.
Gregory Palamas in the fourteenth century, against Western ra-
tionalism of Barlaam and Achindin’s has no other purpose than
to prove the soul cleansed of passions can see God right here on
earth. Of course, he can not see the very essence of God, which
always remains unknown and incomprehensible, but only the
uncreated divine energies that penetrate the entire being, illu-
minating the human spirit and making him a part of the divine
life(...) Indeed, the living God, God of religious experience, is
the Orthodox knowledge God. In Orthodox religious knowledge
the closeness, even the familiarity of man with God, becomes
easily understandable by the Palamite concept of uncreated di-
vine energies. These emanate (the word retains here its Ortho-
dox meaning) from God and deificate the world, without the
unfathomable depths of God flowing into them or undergoing
any change. That’s why I said that this view of God, fulfill the
seekers of God’s need to be in contact with the Absolute and it
does not modify God’s absolute characteristics™.

% Ibid., p. 58-59.
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Emilian Vasilescu — An Apologist of Orthodox Values...

This text and others of Emilian Vasilescu — under Father Professor
Dumitru Staniloae’s influence - will help understand the Orthodox
gnoseology from other coordinates than before, much rooted in the
Romanian dogmatics. Certainly the forced march of Romanian entry in
the new age of Sovietisation and of the Orthodox theology as well will
break for a long time the renewal of Orthodox theology Father Staniloae
began, by rediscovering the Palamite theology and turning it worth, by
translating Patristic and Philokalic texts and having the awareness to
overcome a dry and arid dogmatic theology in a lifeless system. Deacon
Emilian Vasilescu’s contribution was stopped for reasons beyond the will
of some Romanian Orthodox theologians, but also with the help of some
Romanian scholars’ conservative resistance, who were the defenders of
the old scholastic inspiration positions acquired in the West or Chernivtsi.
Using the Palamites theology Emilian Vasilescu will expose the Western
dualism, i.e. the separation between God and man by created grace and the
intellectual implications of the two kinds of knowledge: the purely natural
knowledge and knowledge through faith. For the Orthodox gnoseology
the religious act is not a purely natural act, but a theandric act, God being
present in the world and not far away like in deism. Moreover, the world is
not governed by second causes, foreign of God’s action and work, “but His
energies enter it, knead it and help it achieve its destiny of transfiguration
and deification”?

The Orthodox gnoseology is not of syllogisms and logic deductions,
but of knowledge in and through love. By arguing this thesis the Romanian
theologian uses texts from the Scripture; St. Maximus the Confessor, Myra
Lot Borodin, Max Scheler, love being a theandric act that leads to the
transfiguration and deification of man. However, the arguments should not
be removed from the treaties of theology or from the practical work of the
Church, though - in E. Vasilescu’s opinion - they might undergo revisions
and adjustments in accordance with the scientific requirements of the
time. The conclusion on these arguments is built on an inter-confessional
perspective specific for those times, with emphasis on highlighting the
unilaterality of the two Western denominations and on the experience,
dynamism, freedom, balance and lack of seclusion of Orthodox theology:
“... the Orthodox theology gives a certain value to the rational arguments
to prove the existence of God. It does not find them flawed in terms of

% Jbid., p. 60.
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logic and recommends their use in the Church practice. But it will never
find it’s enough only to use syllogisms, and thus give birth to the belief
in “the living God” of religious life. The rational arguments themselves
have nothing religious and their premises are also out the religious sphere.
Therefore we should not necessarily expect to find the God person at the
end of the judgments, because our souls feel the need for a loving

“me and You” relationship. To complete this is the role of the
religious sense planted by God in the human soul. By under-
standing the value of rational arguments, the Orthodox theol-
ogy avoids one-sidedness and exaggeration of Roman Catholic
theology, which dogmatized the mediated knowledge of God. At
the same time it also avoids the unilaterality of opposite extreme
that is the traditionalist, pietist, ontological, sentimentalist,
proactive, intuitionistic and Protestant extreme in general, that
simply throws overboard any rational argument to prove God’s
existence. The Orthodox gnoseology has something in common
with each of them, but also has something different and beyond
them”?,

Emilian Vasilescu affirms another aspect of gnoseology worth men-
tioning - although he is not always categoric - that of the “whole man”?’
knowledge. He asserts a complete human presence in the act of knowing
God, that is body and soul, and not only the presence of soul, as some
Orthodox theologians used to say. Thus, in the interwar period until the
establishment of communism the Romanian theologian thinking has some
notable positive accents of gnoseology and Orthodox anthropology that
were affirmed in the context of the virulent expanding of various Western
philosophical and religious concepts in the theological and Romanian
cultural space. Deacon Emilian Vasilescu remains a true apologist of
his time, his thinking making important steps to a genuine assertion of
Orthodox theology in the apologetic and cultural context.

% Jbid., p. 63-64.
7 Ibid., p. 64.
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T he Theological Basis of
Conciliar Ecumenism
International Consultation of National Councils of

Churches (NCCs) and Regional Ecumenical Organiza-
tions (REOs) February 6-10, 2012

Abstract

This article discusses the theological basis of conciliar ecumenism as it appears in
several very important documents. In this regard, the author identifies three major
theological arguments.

The basic problem that arises in the ecumenical councils of Churches, which rep-
resent a new reality in church history, is of ecclesiological nature: To what extent the
reality of the Church is expressed in the councils of churches? And how can councils
contribute to the visible expression of unity of the church? The author, inspired by
the ecumenical documents of the last mid-century, presents the specific relations
between the churches that make up a Council of Churches. A council is not as much
an organization that joins churches, as it is a mutual commitment they make, in order
to form a community of churches. Another reality is that membership in a church
council does not necessarily imply recognition of other members of the church, in
the full sense of the word, but must recognize that they have, however, very little
elements of the true church. A central theme of the consultations in 1971 was the
idea that councils are “instruments of unity”.

The article ends with the problem of identity of every church in the ecumenical
movement in which they participate.

Keywords
The ecumenical councils of Churches, unity, ecumenical dialogue, regional organi-
zations of the Churches

' Ph. D., Seattle University, former General Secretary at the National Council of Chur-
ches (NCC).
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I. Introduction

A. This paper is not a description of what NCCs and REOs have actually
said in our various basis statements, but a summary of what ecumenical
representatives have written about the theological basis of conciliar
ecumenism in several widely-influential documents, especially 1) the
reports of the three previous international consultations of NCCs and REOs
(19712, 19867, and 1993%); 2) the World Council of Churches’ Toronto
Statement (1950°); 3) “Towards a Common Understanding and Vision of
the WCC” (CUV, 1997°).

B. In one sense, beginning with a paper on theology needs no defence
or explanation, since God is always our focus and foundation; but there is
another reason that theology figures so prominently in our agenda. Many
NCCs and REOs are facing the prospect of reorganizing in the face of
financial pressure, and there is always a temptation to make “orthopaedic”
changes when the real problems are “cardiac” - i.e., to restructure without
addressing the theologically important issue of the churches’ relationship
to one another. With this in mind, I will try in this paper to begin our
discussion of how a firm grasp of the theological foundation might enable
us to deal more effectively with challenges facing councils in this era.

I1. The Theological Foundation of Ecumenism

A. Before talking specifically about councils, we should acknowledge
the broader theological context. Three convictions seem particularly
significant, and may be sufficient to stimulate our conversation.

1. The Chief Actor in the ecumenical movement is the creator God,
incarnate in Jesus Christ, and present through the Holy Spirit. Whenever
the movement “moves”, it is not our achievement that we celebrate, but
God’s grace and power for which we give thanks.

2 ,Ecumenical Review”, vol. 23, no. 4 (1971), p. 442-48.

3 Thomas E Best, ed., Instruments of Unity: National Councils of Churches within the
One Ecumenical Movement, WCC, 1988, p. 96-127.

4 ,Ecumenical Review”, vol. 45, no. 3 (1993), p. 291-98.

5> Michael Kinnamon and Brian E. Cope, eds., The Ecumenical Movement: An Anthol-
ogy of Key Texts and Voices, WCC and Eerdmans, 1997, p. 463-468. Chapter IX from
this anthology contains a number of important texts related to conciliar ecumenism.

¢ Available on the website of the World Council of Churches.
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2.God’s purpose (mission) is the wholeness, the shalom, of all
creation; and God has called forth the church, the communion of Christ’s
disciples, to be a sign, instrument, and foretaste of this divine mission. It
follows that the ecumenical movement is ultimately concerned with the
wholeness of the world and penultimately concerned with the wholeness
of the church. (This reordering of the sequence of priorities [God-world-
church, rather than God-church-world] represents a significant shift in
ecumenical theology over the past forty years.”)

3. Unity is a key mark of the church, a characteristic that is crucial to its
participation in God’s mission. The church’s unity, consistent with the first
point (above), is not our achievement. In the words of the Toronto Statement,
the churches which confess Jesus Christ as incarnate Lord “do not have to
create their unity; it is a gift of God. But they know that it is their duty to
make common cause in the search for the expression of that unity in work
and life.” The task of the ecumenical movement, therefore, is to address
divisions of human making in order that God’s gift of reconciled community
may be visible to the world, to be the setting for the churches to become
what they are, the one body of Christ, in order that together they may witness
to God’s will for righteousness and peace throughout creation.

B. Clarity about these theological convictions should affect the
way churches understand, and participate in, councils (which are major
expressions of the ecumenical movement). As Willem Visser’t Hooft
once wrote, a fellowship of churches which know there is no sovereignty
except that of Christ is essentially different from a pragmatic gathering of
churches that think of themselves as sovereign.®

ITI. The Theological Basis of Conciliar Ecumenism

A. Discussion of the nature and purpose of councils of churches often isn’t
couched in explicitly theological terms. The underlying issue, however,
is ecclesiological: To what extent is the reality of the church expressed
in councils of churches? And to what extent (in what way) can councils
contribute to the visible expression of the church’s unity?

7 This reordering is named in the report of the 1971 consultation and made very explicit
in CUV, pars. 2.4 and 2.5.

8 W.A. Visser’t Hooft, The Significance of the World Council of Churches, in “Man’s
Disorder and God’s Design: The Amsterdam Assembly Series”, Harper, 1949, p. 185.
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B. As several ecumenical leaders have observed, councils of our sort
(conceils) are a new thing in the history of the church, one for which there
has not been adequate theological vocabulary.” Since the middle of the
last century, however, there have been important attempts to fill this void,
especially in the documents we are examining. While brief summary is
difficult, the following three points have been repeatedly affirmed.

1. The essence of a council of churches is the relationship of the
member churches to one another, not their relationship to the structure of
the council. A council is not so much an organization that churches join
as it is a mutual commitment they make in order to form a fellowship or
community of churches. Whenever churches regard a conciliar body as
“they” rather than “we”, as “that organization” rather than “our fellowship”,
then conciliar life has been radically misunderstood-and the accountability
that ought to go with conciliar membership is minimized. Former WCC
staff member, Victor Hayward, after visiting eighty NCCs, put the matter
this way atthe 1971 consultation:

“A council committee usually means a gathering of church lead-
ers to decide what the council shall do, instead of what their
churches should do together through the council. The churches
are not really committed to one another... This means that coun-
cils are too frequently an ecumenical facade behind which the
churches in practice remain as unecumenical as ever.”10

(This is another example of change in ecumenical thinking. The point
is made with increasing force in the series of NCC/REO consultations, is
much more prominent in the CUV text than in the Toronto Statement, and
is the crucial insight behind the new “churches together” conciliar model
[e.g., in Britain and Ireland]).

2. While membership in a council of churches does not necessarily
imply recognition of the other members as churches in the full sense of
the word, it does (or should) imply a recognition “that the other members
belong to Christ, that membership in the church of Christ is more inclusive
than the membership of their own church, and that the others possess
at the very least elements of the true church” (CUV, echoing Toronto).
Otherwise, the council will be seen as a purely utilitarian structure and not

° E.g., Nikos Nissiotis, Christian Councils and the Unity of the Local Church, in “One
in Christ”, vol. VIII, no. 2 (1972), p. 163.

10" Victor Hayward, 4 Survey of National Christian Councils, in “International Review
of Mission”, vol. 60, no. 240 (1971), p. 518.
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as an expression, however, partial and preliminary, of fellowship given in
Christ.

3. The fellowship or community that is at the heart of a council of
churches is “a dynamic, relational reality” (CUV) which ought to change
and, hopefully, deepen as a result of interaction in the council. It follows
that councils of churches should be regarded as provisional, should be
prepared to die in order that fuller manifestations of communion may be
born. They are steps toward deeper fellowship as the church, which is why
councils betray their calling, and actually hinder the work of ecumenism,
if they become self-perpetuating service organizations. Decisions about
union are obviously left to the churches, but councils are settings in which
trust can grow, divisive issues can be discussed, and reception of the results
of ecumenical dialogue can be encouraged.

A central theme at the 1971 consultation was that councils are
“instruments of unity”. When this calling is forgotten, said Catholic
theologian Jean Tillard at the 1993 consultation, councils of churches
become like de Gaulle’s description of the Vichy government: institutions
whose effect is “to make the shame of defeat acceptable”.!!

C. By way of summary: Councils of churches are not the church. Their
“ecclesiological significance” stems from their identity as fellowships or
communities of churches, giving partial expression to the unity that is our
gift in Christ and to the calling Christians have to make that gift visible
as a sign of God’s reconciling love for all creation. To put it another way,
their theological significance inheres in a) the relationship of the churches
to one another, b) the pressure to deeper fellowship that comes with life in
the council, and ¢) the common mission that the churches do together as
council.'?

" J.-M.R. Tillard, The Mission of Councils of Churches, in “Ecumenical Review”, vol.
45,n0. 3 (1993), p. 276. The WCC'’s Faith and Order Commission put this in the form
of questions. “Do councils continue to serve the cause of unity, or do they rather insti-
tutionalize a limited degree of unity and perpetuate division? Do they serve to go on
to the next step on the road, or do they give the churches a good conscience by leaving
them at a stage where they are not quite divided but not yet united?” Sharing in the
Hope, Bangalore, 1978, WCC, 1978, p. 282.

12The 1971 report goes further than the others: “Even now, when churches share in some
common life, and witness and act together, a new ecclesial reality appears - not in the
council as an organization, but among the member churches as they share this ecu-
menical experience through the council’s instrumentality”, in “Ecumenical Review”,
vol. 23, no. 4 (1971), p. 443 (emphasis added).
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D. The points made above raise obvious tensions or concerns that are
lifted up, especially, in the reports from the NCC/REO consultations.

1. An overemphasis on councils as “churches together” runs the risk of
diminishing their potential for prophetic, pioneering witness. A council is
both a fellowship of the churches and a distinctive, structured organization,
both a community of the churches and an instrument of the ecumenical
movement. As such, said Lukas Vischer at the 1971 consultation, a council
should be “a thorn in the flesh of the churches”, prodding them to go
beyond what they initially see as their agenda."

But the challenge (the thorn) will likely be resisted unless the churches
recognize that it comes, ultimately, from the mutual commitments they
have made.

2. An overemphasis on the unity agenda runs the risk of diminishing
the integrative, multi-dimensional character of councils of churches.
Councils, unlike church union dialogues or single-issue coalitions, are the
place where all of the streams of the movement-justice, service, mission,
worship, education, as well as church unity-find expression and are brought
into relation with one another. To say it another way, unity is central to the
agenda of councils so long as we recognize that the churches are divided
not only by the traditional themes of Faith and Order (e.g., sacraments,
ministry, and authority) but also by racism, violence, poverty, and such
questions as how Christians best witness to Christ in an interfaith world.

IV. Possible Implications of Conciliar Theology

A. This is an area for general conversation, but I will prime the pump with
four observations. These points are hinted at in the documents, but not
made so explicitly.

1. If we who give leadership in councils of churches can truly affirm
that God is the Chief Actor in the ecumenical movement, it should sustain
us in times of challenge. The fact that we cannot revel in institutional
success may drive us to affirm the spiritual foundation of ecumenism; and
that spiritual foundation is surely what keeps us from giving up in the face
of denominational self-centeredness and shrinking resources.

13 Lukas Vischer, Christian Councils-Instruments of Ecclesial Communion, in Kinna-
mon and Cope, p. 472.
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2. If church leaders can affirm that unity is a gift God has given through
Christ and the Spirit-can affirm that Christians are already intimately bound
to one another thanks to what God has done, not our human agreements-
then they should be able to disagree while staying at the conciliar table.
If churches think that unity is dependent on their agreement, then they
avoid dealing with divisive issues and are tempted to settle for occasional
cooperation in the face of conflicts.

3. If churches can grasp and affirm that councils are, most essentially,
the relationship they have with other member churches, it should strengthen
their sense of mutual accountability and deepen their understanding of the
meaning of membership. Instead of speaking of what “that council” should
do, they may begin to ask whether their own ecumenical commitment is
adequate to the imperative of the gospel.

4.1f churches (church leaders) can internalize the points made in
sections II and I1I above, it might help strengthen ecumenical commitment
in times of financial distress. Times like these could be an opportunity to
take seriously the famously-ignored “Lund Principle”: “...doing all things
together except those which deep differences of conviction compel us to
do separately”'* (or, at least, doing ecumenically what the churches can no
longer afford to do denominationally!). But, in the absence of a convicting
vision of unity in Christ, times like these can reinforce the pull toward
ecclesiastical introversion, protecting what is “theirs” rather than sharing
resources with one another for the sake of our common witness to the
gospel.

B. All that I have said above points to the importance of theological
formation on the conciliar agenda. “Being ecumenical” is often equated
with tolerant cooperation, thereby missing the theological basis of the
movement and sidestepping the challenge to deeper commitment and
renewal. Ecumenism is often (generally?) viewed as an add-on to the
churches’ “real work™, or even as a threat to their “real identity”. Instead of
being seen as the integrating context for faithfulness, ecumenism’s concern
for manifesting our oneness in Christ is played off against other priorities
(e.g., social justice or evangelism). Thus any real change in councils
requires deep-seated change in the churches. This is the greatest challenge
for councils of churches in this-or, probably, any-era.!> Appendix

14 See Kinnamon and Cope, p. 463.
15" The theology of conciliar ecumenism is discussed in greater depth in Diane Kessler
and Michael Kinnamon, Councils of Churches and the Ecumenical Vision, WCC,
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I hope that our final report will reflect something of the historical and
cultural context of this consultation. With that in mind, I want to highlight
the work of the Lebanese writer, Amin Maalouf, best known for such
novels as The Rock of Tanios and The Gardens of Light. The book I have
in mind, however, is In the Name of Identity: Violence and the Need to
Belong, a work that stems from Maalouf’s own experience of being an
Arabic-speaking Lebanese Christian who lives in France and writes in
French.

Identity is, or should be, a key theme of the ecumenical movement. I
have often presented the ecumenical vision by insisting that “Christian” is
the noun that defines us (identifies who we are), a claim which relativisms
all other identity markers. I, for example, am a white, male, American,
Protestant Christian. Scripturally, this brings to mind Galatians 3, 27-28.
Paul is a Jew, freeborn, male-all thing that gave him privileged status in his
society. And yet, all of these “identities”, he declares, are made secondary
by our baptismal identity in Christ. This is the basis of our unity.

Maalouf’s book, however, challenges-or, at least, complicates- such
an argument in two ways. First, drawing on the Lebanese experience,
he insists that particular identities are incredibly important (whether we
like it or not), and they inevitably affect how we understand ourselves
as Christians (whether we like it or not). We are related in Christ, but it
is of real consequence whether we are African Christians or European
Christians, Orthodox Christians from Lebanon or Protestant Christians
from Sri Lanka.

Second, again drawing on the Lebanese context, he argues passionately
that when any single identity marker is raised to the status of most important,
especially if it is a religious affiliations, then communities often become
exclusivist, even murderous. People, he thinks, should be encouraged to

2000, chs. 1-3. See also a very substantive 1963 report by the Department of Faith
and Order Studies of the National Council of Churches of Christ in the USA: “The Ec-
clesiological Significance of Councils of Churches,” in Joseph A. Burgess and Jeffrey
Gros, eds., Growing Consensus: Church Dialogues in the United States, 1962-1991,
Paulist Press, 1995, p. 585-613; the report of a 1981 meeting sponsored by the Joint
Working Group between the WCC and the Roman Catholic Church, published in Mid-
Stream, vol. XXII, no. 2 (1983), p. 222-37; and Thomas E Best, Councils of Churches:
Local, National, Regional in Dictionary of the Ecumenical Movement, WCC, 2002,
p. 255-63.
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see themselves as unique amalgamations of various identities. And “what
has to do with religion must be kept apart from what has to do with identity”
if we are ever to stop feeding fanaticism and terror.

That is a debate worth having! For myself, a preferable alternative is
to affirm Christian identity, but to work hard at redefining how we express
that identity-not in terms of distinction and separation, but in terms of
radical hospitality. Who are we? The followers of Jesus Christ who calls
and empowers us to welcome others as he has welcomed us (Romans 15,
7). What is the Church? The community in which this identity of hospitality
is formed and practiced. What is a council of churches? A community of
communities in which our sense of Christian identity is constantly tested
and enlarged through living relationship with Christians who are shaped
by other particular cultures and experiences.

Wrestling with this issue of identity may be a way of taking very
seriously, not only our ecumenical calling, but the Lebanese context in
which we meet.
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Baza teologica a ecumenismului sinodal
(conciliar).

Consultarea internationala a Consiliilor Nationale ale
Bisericilor (CNB) si a organizatiilor regionale
ecumenice (ORE) 6-10 februarie, 2012

Rezumat
Articolul se refera la baza teologica a ecumenismului conciliar aga cum apare
aceasta in mai multe documente foarte importante. Autorul identificd, in acest sens,
trei argumente teologice majore.

in consiliile ecumenice ale Bisericilor, care reprezinta o realitate noua in istoria
bisericii, problema de baza, care se pune, este de natura ecleziologica: in ce masura
realitatea Bisericii este exprimata in consiliile bisericilor? $i in ce fel pot consiliile
contribui la expresia vizibila a unitatii bisericii? Autorul, inspirandu-se din docu-
mentele ecumenice de la mijlocul secolului trecut, prezinta specificul relatiilor dintre
Bisericile ce compun un Consiliu Ecumenic al Bisericilor. Un consiliu nu este atét o
organizatie la care bisericile se aldtura, cat este un angajament reciproc pe care il fac,
in scopul de a forma o comunitate de biserici. O alta realitate este aceea ca, calitatea
de membru Intr-un consiliu de biserici nu implica neaparat recunoasterea celorlalti
membri ca biserici, In sensul deplin al cuvantului, dar trebuie recunoscut ca acestia
poseda, totusi, elemente, chiar foarte putine, din biserica adevarata. O tema centrala
de la consultarile din 1971 a fost ideea c4, consiliile sunt ,,instrumente ale unitatii”.

Articolul se incheie cu prezentarea problemei identitatii fiecarei biserici in
miscarea ecumenica la care participa.

Cuvinte cheie
Consiliul Ecumenic al Bisericilor, unitate, dialog ecumenic, Organizatii Regionale
ale Bisericilor

1

Dr., Universitatea din Seattle, fostul Secretar General la Consiliului National al Bise-
ricilor (CNC),
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Baza teologica a ecumenismului sinodal (conciliar)...
I. Introducere

A. Aceasta lucrare nu este o descriere a ceea ce CNB si ORE au spus
de fapt, In diversele noastre declaratii de baza, ci un rezumat a ceea ce
reprezentantii ecumenici au scris despre baza teologica a ecumenismului
sinodal (conciliar) in mai multe documente raspandite pe scara larga si de
influenta, in special: 1) rapoartele a trei consultari internationale anterioare
ale CNB si ORE (19712, 19867, si in 1993%); 2) Declaratia de la Toronto a
Consiliul Mondial al Bisericilor (1950°), 3) ,,Catre o intelegere si viziune
comunda a CMB” (CUYV, 1997°).

B. Intr-un sens, incepand cu o lucrare legatd de nevoile teologiei,
care nu are nevoie de nici o apdrare sau explicatie, deoarece Dumnezeu
este Intotdeauna centrul si fundamentul nostru, existd un alt motiv pentru
care teologia primeazd atat de proeminent in agenda noastrd. Mai multe
CNB si ORE se confrunta cu perspectiva de reorganizare in fata presiunii
financiare, dar exista intotdeauna tentatia de a face schimbari ,,ortopedice”,
atunci cand problemele reale sunt ,,cardiace” - adica, sa restructureze
fara abordarea teologicd a importantei relatiei dintre biserici. Cu aceaste
ganduri in minte, voi incerca 1n aceasta lucrare sa incep discutia noastra
despre modul in care o Intelegere ferma a fundamentului teologic ar putea
sd ne permitd sa aborddm mai eficient provocarile cu care se confrunta
consiliile 1n aceasta era.

I1. Bazele Teologice ale ecumenismului

A. Inainte de a vorbi in special despre consilii, trebuie si recunoastem
contextul teologic mai larg. Trei convingeri par deosebit de importante, si
pot fi suficiente pentru a stimula discutia noastra.

2 Ecumenical Review”, vol. 23, no. 4 (1971), p. 442-48.

3 Thomas F. Best, ed., Instruments of Unity: National Councils of Churches within the
One Ecumenical Movement, WCC, 1988, p. 96-127.

»~Ecumenical Review”, vol. 45, no. 3 (1993), p. 291-98.

Michael Kinnamon and Brian E. Cope, eds., The Ecumenical Movement: An Anthol-
ogy of Key Texts and Voices, WCC and Eerdmans, 1997, p. 463-468. Capitolul IX
din aceasta antologie contine un numar de texte importante legate de ecumenismul
conciliar.

Disponibil pe site-ul web al Consiliului Mondial al Bisericilor.
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1. Actorul principal in miscarea ecumenica este Dumnezeu Creatorul,
intrupat 1n lisus Hristos, si prezent prin Duhul Sfant. Ori de cate ori
migcarea ,,se misca”, nu este realizarea noastra pe care noi o sarbatorim, ci
harul si puterea lui Dumnezeu, pentru care mulfumim.

2. Scopul lui Dumnezeu este integritatea creatiei, si Dumnezeu a chemat
biserica, comuniunea dintre ucenicii lui Hristos, sa fie semn, instrument, si
pregustare a acestei misiuni divine. Rezulta ca miscarea ecumenica este n
cele din urma legata de totalitatea lumii si anterior acesteia de totalitatea
Bisericii. (Aceastd reordonare a secventei de priorititi [Dumnezeu-lume-
bisericd, mai degrabda decat Dumnezeu-biserica-lume], reprezintd o
schimbare semnificativa in teologia ecumenica in ultimii patruzeci de ani.”)

3. Unitatea este un semn cheie al bisericii, o caracteristica care este
cruciala pentru participarea sa la misiunea lui Dumnezeu. Unitatea Bisericii,
in conformitate cu primul punct (de mai sus), nu este realizarea noastra. In
cuvintele Declaratiei de la Toronto, bisericile care-L. marturisesc pe lisus
Hristos ca Domn intrupat ,,nu trebuie sa creeze unitatea lor, aceasta este
un dar al lui Dumnezeu. Dar ei stiu ca este de datoria lor de a face cauza
comuna 1n cautarea exprimarii acelei unitati In munca si viatd”. Sarcina
migcarii ecumenice este de a face vizibil in lume darul lui Dumnezeu
de impacare a comunitatilor, pentru a fi locul unde bisericile pot deveni
ceea ce sunt, trupul lui Hristos, pentru ca impreund pot asista la voia lui
Dumnezeu pentru dreptate si pace in intreaga creatie.

B. Claritatea cu privire la aceste convingeri teologice ar trebui sa
afecteze modul in care bisericile inteleg sa participe la consiliile, (care sunt
expresiile majore ale miscarii ecumenice). Dupa cum a afirmat Willem
Visser’t Hooft, o comuniune de biserici, care stiu ca nu este nici o alta
suveranitate, cu exceptia suveranitatii lui Hristos, este in esenta diferita de
o adunare pragmatica de biserici, care se considera suverane.®

I11. Bazele teologice ale ecumenismului sinodal

A. Discutiile despre natura si scopul consiliilor bisericilor de multe ori nu
este formulatd in termeni teologici in mod explicit. Problema de baza, cu

7 Aceasta reordonare este numita in raportul de consultare din 1971 si a fost facuta foarte
explicita in CUV, pars. 2.4 51 2.5.

8 W.A. Visser’t Hooft, The Significance of the World Council of Churches, in “Man’s
Disorder and God’s Design: The Amsterdam Assembly Series”, Harper, 1949, p. 185.
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toate acestea, este de natura ecleziologici: In ce masura realitatea Bisericii
este exprimatd in consiliile bisericilor? Si in ce masura (in ce fel) pot
consiliile contribui la expresia vizibild a unitatii bisericii?

B. Asa cum mai multi lideri ecumenici au observat, consiliile sunt un
lucru nou in istoria bisericii, unul pentru care nu a existat un vocabular
teologic adecvat.’ Cu toate acestea, de la mijlocul secolului trecut au existat
tentative importante pentru a umple acest vid, in special in documentele pe
care le discutam. Desi este dificil de rezumat, urmatoarele trei puncte au
fost in mod repetat afirmate.

1. Esenta unui consiliu de biserici este relatia dintre bisericile membre,
una cu cealaltd, nu relatia lor cu structura Consiliului. Un consiliu nu
este atat o organizatie la care bisericile se alatura cat este un angajament
reciproc pe care il fac, in scopul de a forma o comunitate de biserici. Ori de
cate ori bisericile considera un organism sinodal ca ,,ei” mai degraba decat
ca ,,noi”, §i,,acea organizatie” mai degraba decat ,,partasia noastra”, atunci
viata sinodald a fost radical prost inteleasa si responsabilitatea pe care ar
trebui s se potriveasca cu calitatea de membru sinodal este minimizata.
Fostul membru al CMB, Victor Hayward, dupa ce a vizitat optzeci de CNB,
a pus problema in acest fel laconsultarea din 1971: ,,Un comitet de consiliu
inseamna, de obicei, o adunare a liderilor bisericii de a decide ce va face
consiliul, 1n loc de ce ar trebui sa faca Impreuna bisericile prin intermediul
Consiliului. Bisericile nu sunt realmente angajate una alteia... Acest lucru
inseamna ca, consiliile sunt prea des o fatadd ecumenica in spatele careia
bisericile in practicd raman mai neecumenice ca niciodatd.”'* (Acesta
este un alt exemplu de schimbare in gandirea ecumenica. Acest lucru este
evident 1n seria de CNB / REO consultari, este mult mai proeminent in
textul CUV decat in Declaratia Toronto, si este sensul ascuns al modelului
conciliar ,,bisericile impreuna” [de exemplu, in Marea Britanie si Irlanda]).

2. In timp ce calitatea de membru intr-un consiliu de biserici nu im-
plica neapdrat recunoasterea ceilalti membri ca biserici, in sensul deplin al
cuvantului, implica totusi (sau ar trebui), o recunoastere, ,,ca alti membri
apartin lui Hristos, calitatea de membru in biserica lui Hristos este mai
inclusiva decét calitatea de membru al bisericii lor, §i ca altii poseda

? E.g., Nikos Nissiotis, Christian Councils and the Unity of the Local Church, in “One
in Christ”, vol. VIII, no. 2 (1972), p. 163.

10" Victor Hayward, 4 Survey of National Christian Councils, in “International Review
of Mission”, vol. 60, no. 240 (1971), p. 518.
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elemente foarte putine din biserica adevirata” (CUV, ecou Toronto). In
caz contrar, Consiliul va fi vazut ca o structurd pur utilitarista, si nu ca o
expresie partiald si preliminara, de partasie in Hristos.

3. Partdsie sau comunitate, relatia in centrul unui consiliu de biserici
este ,,0 realitate relationald dinamica” (CUV), care ar trebui sd se schimbe
si, speram, sda se aprofundeze, ca rezultat al interactiunii in cadrul
Consiliului. Rezulta ca consiliile de biserici ar trebui sa fie considerate ca
fiind provizorii, ar trebui sa fie pregatite s moara pentru ca manifestarile
mai pline de comuniune si se poatd naste. Acestia sunt pasi spre
comuniunea profunda ca biserica, care este motivul pentru care consiliile
tradeaza chemarea lor, si care impiedica, de fapt, munca ecumenismului,
in cazul 1n care devin organizatii de servicii auto-perpetuante. Deciziile cu
privire la unire sunt, evident, lasate la latitudina bisericilor, dar consiliile
sunt locurile unde increderea se poate dezvolta, problemele dezbinarii
pot fi discutate, precum si primirea rezultatelor de dialog ecumenic pot fi
incurajate.

O tema centrala de la consultarile din 1971 a fost ideea ca, consiliile
sunt ,.instrumente ale unitdtii”. Atunci cand aceasta chemare este uitata,
a declarat teologul catolic Jean Tillard la consultarea din 1993, consiliile
de biserici devin ca descrierea lui de Gaulle a guvernului de la Vichy:
institutii a caror efect este ,,de a face de rusine infrangerii acceptabila”.!

C. In rezumat: Consiliile de biserici nu sunt biserica. »Semnificatiile
lor ecleziologice” provin din identitatea lor de comunititi de biserici,
dand expresie partiald unitatii, care este darul nostru in Hristos si apelului
crestinilor de a face acest dar vizibil ca un semn al iubirii reconciliatoare
a lui Dumnezeu pentru intreaga creatie. Cu alte cuvinte, semnificatia lor
teologica constd in: a) relatia dintre biserici una cu alta, b) presiunea de a
face partdsia mai profunda, care vine cu viata in consiliu, $i ¢) misiunea
comuna pe care bisericile o fac impreuna ca si consiliul.'

" J.-M.R. Tillard, The Mission of Councils of Churches, in “Ecumenical Review”, vol.
45,n0. 3 (1993), p. 276. Comisia Credinta si Constitutie a CMB a exprimat acest lucru
sub forma de intrebari. ,,Oare nu consiliile continud sa serveasca cauza unitatii, sau
mai degrabad ele institutionalizeaza un grad limitat de unitate si perpetueaza diviziu-
nea? Nu servesc la a face pasul urmaétor, sau nu dau bisericilor un sfat bun lasandu-le
intr-o etapa in care acestea nu sunt nici foarte divizate, dar nici foarte unite?” Sharing
in the Hope, Bangalore, 1978, WCC, 1978, p. 282.

12 Raportul din 1971 merge mai departe decét celelalte: ,,Chiar si acum, cand bisericile
au o oarecare viatd comund, marturisesc si actioneaza impreuna, o noua realitate ecle-
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D. Punctele de mai sus au generat tensiuni evidente sau preocupari
care sunt abordate, in special, in rapoartele de la consultarile CNB / REO.

1. Un accent special pe rolul consiliilor ca ,,biserici impreuna”, duce
la riscul de a diminua potentialul lor de marturie profetica, de pionierat.
Un consiliu este atat o intovarasire a bisericilor si o structurata distinctiv
organizata, cat si o comunitate a bisericilor si un instrument al miscarii
ecumenice. Ca atare, a declarat Lukas Vischer la consultarea din 1971, un
consiliu ar trebui sa fie ,,un ghimpe in trupul bisericilor”, impingandu-le sa
mearga dincolo de ceea ce ele vad initial ca ordine de zi."

Dar provocarea (ghimpele) va fi probabil acceptata in cazul in care
bisericile recunosc ca este vorba, in cele din urma, de angajamentele
reciproce pe care le-au facut.

2. Un accent deosebit pe ordinea de zi duce la riscul de a diminua
caracterul integrator, multi-dimensional al consiliilor de biserici. Consiliile,
spre deosebire de dialogurile de unire a Bisericilor sau coalitiilor de
dezbatere a unei probleme, sunt locul in care toate fluxurile de miscare-
justitie, servicii, misiune, cult, Invatamant, precum si unitatea Bisericii 11
gdsesc expresia si sunt aduse in relatie una cu alta. Altfel vorbind, unitatea
este subiectul central pe ordinea de zi a consiliilor atata timp cat noi
recunoastem ca bisericile sunt impartite, nu numai de temele traditionale
de Credinta si Constitutie (de exemplu, taine, slujire si autoritate), dar, de
asemenea, de rasism, violenta, saracie, si probleme, cum ar fi modul in
care crestinii aduc o mai bund marturie a lui Hristos intr-o lume a credintei.

IV. Posibilele implicatii ale teologiei sinodale

A. Aceasta este 0 zona de conversatie generald, dar voi porni cu patru
observatii. La acestea se face aluzie in documente, dar nu sunt detaliate.
1. Daca noi, cei care suntem la conducere in consiliile de biserici
putem afirma cu adevarat ca Dumnezeu este actorul principal in migcarea
ecumenicd, ar trebui s ne sustind in vremuri de provocare. Faptul cd nu ne

ziala apare - nu in consiliu ca o organizatie, ci printre bisericile membre, intrucat aces-
tea impartagesc aceastd experientd ecumenica prin instrumentalitatea consiliului”, in
“Ecumenical Review”, vol. 23, no. 4 (1971), p. 443 (sublinierea noastra).

13 Lukas Vischer, Christian Councils-Instruments of Ecclesial Communion, in Kinna-
mon and Cope, p. 472.
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putem lauda cu succesul institutional ne poate Tmpiedica sa afirmam baza
spirituald a ecumenismului; si fundamentul spiritual este cu siguranta ceea
ce ne determind sa nu ingenunchem in fata egocentrismului confesional si
a resurselor care se diminueaza.

2. Daca liderii bisericii pot afirma ca unitatea este un dar pe care
Dumnezeu l-a dat prin Hristos si Duhul Sfant, se poate afirma ca crestinii
sunt deja strans legati unul de altul, datoritd a ceea ce Dumnezeu a facut,
nu datorita acordurilor noastre umane, atunci ei ar trebui sa poata sa fie in
dezacord in timp ce stau la masa sinodala. Daca bisericile cred ca unitatea
este dependenta de acordul lor, atunci ei evitd sd se ocupe cu probleme ce
vizeaza dezbinarea si sunt tentati sa stabileasca o cooperare ocazionala in
fata conflictelor.

3. In cazul in care bisericile se pot intelege si afirma ci consiliile
sunt, in esenta, relatiile pe care le au cu alte biserici membre, ar trebui sa
consolideze sentimentul de responsabilitate reciproca si sa aprofundeze
intelegerea sensului de membru. in loc de a vorbi de ceea ce ,,acel consiliu”
ar trebui sa faca, ei pot incepe sa se intrebe daca angajamentul lor este
adecvat imperativelor Evangheliei.

4.Dacabisericile (liderii bisericii) pot aprofunda punctele mentionate in
sectiunile II i IIT de mai sus, s-ar putea ajuta la consolidarea angajamentului
ecumenic, in vremuri de dificultati financiare. Aceste ocazii ar putea
fi o oportunitate de a lua in serios faimosul ignorat ,,Principiul Lund”:
,»-.. a face toate lucrurile impreuna, cu exceptia celor pe care diferentele
profunde de convingere ne obliga sa le facem separat™* (sau, cel putin,
sa facem ecumenic ceea ce bisericile nu-gi mai pot permite sa faca in mod
denominal). Dar, in absenta unei viziuni convingatoare a unitatii in Hristos,
momentele de crizd pot indemna spre introversiune ecleziastica, protejand
ceea ce este ,,al lor”, mai degraba decat impartasind resursele de dragul
marturiei noastre comune a Evangheliei.

B. Tot ce am spus mai sus, subliniaza importanta formarii teologice
prezente pe ordinea de zi conciliara. ,,A fi ecumenic” este adesea asimilat cu
cooperarea, toleranta, lipsind astfel baza teologicd a miscarii si incercand
sa ocoleascd provocarea de a aprofunda si de a reinnoi angajamentul.
Ecumenismul este de multe ori (in general?), privit ca un ceva in plus
pentru ,,lucrarea reald” a bisericilor, sau chiar ca o amenintare la adresa
Lidentitatii reale”. In loc si fie vizut ca un context de integrare pentru

4 Vezi Kinnamon and Cope, p. 463.
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credintd, preocuparea ecumenismului pentru manifestarea unicitatii noas-
tre In Hristos este cedata altor prioritati (de exemplu, dreptate sociald
sau de evanghelizare). Astfel, orice schimbare reald in consilii necesita
o profunda schimbare in biserici. Aceasta este cea mai mare provocare
pentru consiliile de biserici in aceasta-sau, probabil, in orice era.'

Apendice

Sper ca raportul nostru final va reflecta ceva din contextul istoric si cultural
al acestei consultari. In aceastd ordine de idei, vreau si subliniez opera
scriitorului libanez, Amin Maalouf, a carui cele mai cunoscute romanele
sunt: Stanca de la Tanios si Gradinile de Lumina. Cartea la care ma voi
referi este [n numele identitdtii: Violenta si necesitatea de a apartine, o
lucrare care decurge din experienta proprie a lui Maalouf, de a fi un crestin
libanez, vorbitor de araba, care trdieste in Franta si scrie in limba franceza.

Identitatea este, sau ar trebui sa fie, o tema cheie a miscarii ecumenice.
Am prezentat de multe ori viziunea ecumenica insistand asupra faptului
ca cuvantul ,,crestin” este un substantiv care ne defineste (identifica cine
suntem), relativizand toti ceilalti marcéri de identitate. Eu, de exemplu,
sunt un alb, de sex masculin, american, crestin protestant. Scripturistic,
acest lucru ne aminteste de Galateni 3, 27-28. Pavel este un evreu, nascut
liber, de sex masculin - toate atuurile care i-au dat un statut privilegiat
in societatea lui. Si totusi, toate aceste ,identitdti”, declard el, sunt
secundare identitatii noastre date de botezul in Hristos. Aceasta este baza
unitdtii noastre. Cu toate acestea, cartea lui Maalouf contestd sau, cel
putin, complica - un astfel de argument in doud moduri. In primul rand,

15 Teologia ecumenismului conciliar este discutatd in mai mare profunzime in Diane
Kessler si Kinnamon Michael, Councils of Churches and the Ecumenical Vision,
CMB, 2000, cap. 1-3. A se vedea, de asemenea un foarte substantial raport din 1963
al Departamentului de Studii Credinta si Constitutie al Consiliului National al Bise-
ricilor lui Hristos, 1n Statele Unite ale Americii: ,,The Ecclesiological Significance of
Councils of Churches”, in Joseph A. Burgess si Jeffrey Gros, EDS, Growing Consen-
sus: Church Dialogues in the United States, in 1962-1991, Paulist Press, 1995, p. 585-
613, raportul unei reuniuni din 1981 sponsorizate de catre Grupul mixt de lucru intre
CMB si Biserica Romano-Catolica, publicat in Mid-Stream, vol.. XXII, nr. 2 (1983),
p. 222-37, si Thomas F. Best, Councils of Churches: Local, National, Regional, n
Dictionary of the Ecumenical Movement, CMB, 2002, p. 255-63.
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bazandu-se pe experienta libaneza, el insista asupra faptului ca identitatile
particulare sunt incredibil de importante (indiferent daca ne place sau nu),
si acestea afecteazd in mod inevitabil, felul in care ne intelegem pe noi
ingine ca si crestini (indiferent dacd ne place sau nu). Noi suntem uniti in
Hristos, dar are o reald consecinta faptul cd suntem crestini din Africa sau
crestini europeni, crestini ortodocsi din Liban sau crestini protestanti din
Sri Lanka.

In al doilea rand, din nou, pornind de la contextul libanez, el sustine
cu pasiune cd, atunci cand orice marker de identitate unica este ridicat
la statutul de cel mai important, mai ales daca acesta este unul cu afilieri
religioase, atunci comunitatile devin de multe ori exclusiviste, chiar
criminale. Oamenii, crede el, ar trebui sd fie incurajati sa se vada ca
amalgamuri unice de identitati diferite. $i ,,Ce are de a face cu religia
trebuie sa fie separat de ceea ce are de a face cu identitatea”, daca suntem
vreodata pentru a opri alimentarea fanatismului si a terorii.

Aceasta este o dezbatere care meritd atentie. Din punctul meu de
vedere, o alternativa de preferat este sa se afirme identitatea crestina, dar sa
lucreze din greu la redefinirea modului in care ne exprimam acea identitate,
nu in termeni de distinctie si de separare, dar in termeni de ospitalitate
radicala! Cine suntem noi? Urmasii lui lisus Hristos, care ne invita si ne
imputerniceste sd primim pe altii asa cum ne-a primit El (Romani 15, 7).
Ce este Biserica? Comunitatea 1n care aceasta identitate de ospitalitate este
formata si practicata. Ce este un consiliu de biserici? O comunitate de
comunitdti, in care sentimentul nostru de identitate crestina este In mod
constant testat si extins prin relatie vie cu crestinii care sunt modelati de
catre alte culturi si experiente specifice.

Lupta cu aceasta problema de identitate poate fi o modalitate de a lua
foarte in serios nu numai chemarea noastra ecumenica, dar si contextul
libanez in care apare.
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Provisions of the Constitution of 1866,
1923 and 1938 on the religious ceremony
of marriage

Abstract

Christian marriage is essentially a meeting of two beings in love, a human love
which can be transformed, by the sacramental grace of the Holy Spirit, into an eter-
nal bond, indissoluble even by death. But this sacramental transformation does not
suppress the human character of the whole complex of emotions, actions, joys, or
vicissitudes connected with marriages: acquaintance, dating, courtship, the decision
itself and, finally, common life with its difficult responsibilities. The New Testa-
ment teaching on marriage is addressed to concrete human beings, who are not only
committed to Christ, but are also living in the conditions of the present world. The
various rules and disciplines which have been and still are proposed to Christians in
connection with marriage are there to protect and preserve the fundamental mean-
ing of marriage in the concrete conditions of human life. These rules are not ends in
themselves, for they would be substitutes for love, but their aim is to protect both the
divine and the human reality of marriage from the consequences of man’s fall.

In this paper we try to analyze the rules of the fundamental laws of Romania from
1866, 1923 and 1938 regarding to the Christian marriage. This paper will have its
center of gravity in Romanian legal history of the last one hundred forty six years.
We have analyzed how there was the freedom of choice and decision which is the
first condition of the Christian marriage maintain.

Keywords
marriage, roman law, legal marriage, Civil Code, constitutional law, civil marriage.

' Ph.D., ,,Aurel Vlaicu” University of Arad, rusconstantinl5@yahoo.com.
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1. Customary land and the law

Constant link - made by mutual consent - between two people of opposite
sex in order to help each other to give birth and raise children was founded
by God, as Scripture says: ,,This is now bone of my bones and flesh of
my body, it shall be called Woman, because of her husband was taken.
Therefore shall a man leave his father and mother and shall cleave to his
wife and two shall become one flesh” (Genesis 2, 23-24).

Monogamy and monoandria - essential conditions to divine institutions
- were then replaced by polygamy and even polyandry. Lamech, the tribe
of Cain, was the first who deviate from the rules of marriage established by
God. After the flood, first parents allowed polygamy, but only for a short
time and as urgent justification: had to multiply the earth people injured by
the flood. In time, however, sensuality rises above reason and practicing
polygamy is allowed, and is justified by the following argument: polygamy
will be a delay before the bodily fornication. Polygamy, instead to move
more moral state, led to immorality and debauchery.

All attempts of moralists of the ancient world to eradicate polygamy
did not have any effect because they were guided by the people. Someone
above people had to come, to bring back those lost in the divine example,
and He was Jesus Christ, who told the Pharisees: ,,Haven’t you read, that
he who has done first, man and female created them?... They are no longer
two but one flesh. So what God has joined together, let man not separate”
(Matthew 19, 4, 6).

Saviour Christ restored marriage to its original meaning, moreover, he
raises it to the rank of mystery. This elevation, made in connection with
the sacrament of baptism (one who was baptized joined the Church of
Christ and others add to this body by marriage), took place at the wedding
at Cana in Galilee.

Marriage has a double aspect: religious-moral and as such is a church
institution, and socio-legal, whereas it is based family, which is the basic
not only the Church but also the state and thus it is a State institution.
Therefore both Church and State reserves the right legislation and
jurisdiction in matrimonial cases, the first on the sacrament of marriage,
and the second of contract.?

2 Pr. Valerian Sesan, Curs de drept bisericesc universal, Cernauti, 1938, p. 2-8.
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Roman people, putting marriage between private institutions, namely
the civil law, considerred marriage as a civil matter. However Romans
had a marriage reserved for patricians, called referred confarreatio,
which consists of a religious ceremony celebrated by priests in front of
ten witnesses and a woman share offering called Panis farrens (hence
confarreatio), committed in man’s home before images of deified
ancestors.? This marriage is considered to exist in legal terms at the time
when the woman was introduced in the man’s house. Both confarreatio
and other forms of termination of marriage in Roman law (coemptio and
usus) were replaced by the simple marriage consent form terminating the
marriage in force during emergence Christianity.

Christian Church imposed State the observation forms of the marriage
- so the marriage by consent - which filled in with the blessing of marriage.
First, State gave no attention to marriage and could not be an obligation of
the wedding.

Only emperor Justinian provides that people from middle class can
show their decision to marriage in a church before that lawyer and he had
to bring three or four clergymen who were found there to testify the day
he admitted contracting marriage and other such moments and then release
the contractors and clergy. This testimony, which was placed in the church
archives, is evidence of contracting marriage performed and had the same
importance as if it had occurred before the civil authority.*

Emperor Leo VIthe Philosopher, in the year 893 or 894, gave Novell 89
under which only marriage blessed by the church is a iustum matrimonium,
thus all classes were forced to conclude religious marriage. Emperor
Alexius Comnenus by his Novells of 1086 and 1095, and Andronicus
Paleologus, by the Novel since 1306, have renewed the provisions on the
obligation of religious marriage. Alexis Comnenus by his Novel of 1086,
entrusts bishops and his suffragans the knowledge of matrimonial causes,
giving the church full jurisdiction in matrimonial causes.

History of Romanian law makes memory the works of Paul Giovio
and Leonhardus Goreccius, because these two scholars from the sixteenth

3 Dr. Ton M. Anghel, Drept privat roman, vol. 1, Editura Hyperion XXI, Bucuresti, 1991,
p. 53-56, 1n special p. 55; Cf. si Vladimir Hanga, Principiile Dreptului Privat Roman,
Editura Dacia, Cluj-Napoca, 1989, p. 58-67; 1. C. Catuneanu, Curs elementar de drept
roman, Bucuresti, 1927, p. 147.

4 Dr. Nicodim Milas, Dreptul bisericesc oriental, trad. de D. Cornilescu si V. Radu,
Bucuresti, 1915, p. 476.
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century have investigated the two Romanian principalities and each
one wrote a paper on the situation of the Romanian people. Leonhardus
Goreccius wrote: Descriptio belli Ivoniae palatini Valachiae, quo dis anno
1574 cum Selymo II Turcarum imperator gessit (1582 and Paul Giovio
wrote: Historia sui temporis ab ano 1494 ad anum 1547 (Paris, 1553).
At the latter situation we find briefly described the people apud Valahos
enim, non Romanae modo disciplinae certi mores, et leges vigent, sed ipsa
quoquo Latinae linquae vocabula servantur.

Learning ruler Cantemir admits ,,Dacia, when it was under the
Romans, was ot headed only by the Romans, but also after its rules.> Then
“Moldavians marry their children at the age which is determined by the
Church... In the evening, after vespers [young people] go to church” where
is the religious ceremony.

Therefore, in the Romanian Principalities, our ancestors served the
Roman law and Roman habits. The law was the Justinian Code, which
was brought to these parts to the population who fled south of the Danube
and situated at its north. So in Wallachian parts, religious ceremony was
required only as it is shown by Dimitrie Cantemir, which describes in detail
how to commit marriage. Roman, Latin was so rooted in the land of Dacia,
that any storm, any unhappiness could not snatch it. The ark of the law was
kept intact with the Romans who had escaped with their existence in the
ravines of the mountains, where they fled from the barbarian conquests.
When he retired last wave of this flood, forest people went out to fertile
plains of the country and brought their old habits, their attachment to
ancestors and Romans in the administration or the military art, either in
legislation. Indeed, the Romanians of the two dismounted thought to re-
foundation of their State, which was targeted model eyes was all ancient
Rome, in all relationships.

Acording to the learned Professor S. G. Longinescu® - shared by
most experts - the first Romanian law was written by Alexander the
Best, gleaned from Roman and Byzantine emperors laws. He gleaned

5 Dimitrie Cantemir, Descrierea Moldovei, Bucuresti, 1909, p. 21 si 101.

¢ Dr. doc. Valentin Al. Georgescu, Stefan G. Longinescu. Dascalul Universitar. Profeso-
rul Ganditor. Romanistul, partea a II-a, in ,,Studii de Drept Romanesc”, serie noua, 1
(4), anul I (34), octombrie-decembrie, 1989, p. 381-392. Pentru Partea I — ca portret de
ansamblu — a acestui studiu-evocare, vezi ,, Studii de Drept Romdnesc”, nr. 1, 1988, p.
77-84. A se vedea si Valentin Al. Georgescu, In memoriam. S. G. Longinescu. La zece
ani de la moarte, in ,,.Dreptul”, nr. festiv, 3 (1943), p. 20-21.
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from Greek Basilika and Roman Codices only what he found necessary
and appropriate to the needs of his country, upholding customary land.’
Almost general opinion of experts, this law forms Part I of Rule Vasile
Lupu (1646) and has 282 articles.

From the seventeenth century we have these Rules: (1) of Eustathius
in Moldova, (2) the Small Rule, translated by Michael Moxalie, (3)
Correction of the Law or the Great Rule, printed in Targoviste in 1652
which is the official collection of Romanian laws, (4) Vasile Lupu’s Rule,
printed in Iasi in 1646, entitled “Romanian Book of lesson from royal
Rules and other giudefe with itself and with all expenses of Vasile, Voivode
and Lord of Moldavia, from many scripts translated in Romanian language
from Latin language ...”

The most significant of these is the great Rule or the straightening of
Law. It is five times the Rule of Vasile Lupu, who deal almost exclusively
with civil matters. Moreover, the straightening of Law includes provisions
from Manuil Malaxa ,s Nomocanon and Aristen Alexis’s comment, and a
good part of the Rule of Vasile Lupu. The fact that the law of Vasile Lupu
was contained in the statutes of Matei Basarab, which he said it mandatory
in the Romanian country, means that the law of Moldova was declared
mandatory in Romanian Country in 1652, thus leading to a unit law between
the two Romanian Principalities. Romanian principalities legislative union
was achieved 207 years before the political union. The Rule of Vasile Lupu,
head. 58 § 2, provided that the royal Rules have power as the earth habits.
The royal Rules- as described by scholar Longinescu - include: Basilika,
Novells of Justinian’s, Novells of Leo VI the Philosopher, the Synopsis,
paraphrase Institutiones of Justinian, Jus graeco-Romanus and manuals
of the juice or Hexabiblos of Harmenopulos, legislation that provides just
exclusive jurisdiction of the Church in matrimonial causes.

The Great Rule, in Part II of the marriage, the chapter: For wedding
and its forms, it says: ,,Marriage is a sacrament in which two sides, ie man
and woman unite with each other in the church in order to live together
all their lives to fruition. ,,And at paragraph 13 stated: ,,The priest, that
Protopresbyter, is published, the research ...””®

Chapter XV of Caragea’s Code, paragraph 3, includes the following:
“It breaks the engagement which will be against marriage’s rules”, and in

7 S.G. Longinescu, Legile vechi romdnesti si izvoarele lor, Bucuresti, 1912, p. 13.
8 Indreptarea Legii, Editura “Pelerinul Roman”, Oradea, 2002, p. 301.
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art. 4, 5, 6 and 7 provides that priests are carriers of registers transcript,
because they have jurisdiction in matrimonial causes. In 1833, prince of
Moldavia, C. Sturza, appoint a committee for drafting a new Civil Code.
This committee included: Petrache Asachi and jurisconsults Hristian
Flechtenmacher and Damascus Bojinca - Banat. The draft law prepared
by them becomes official on November 26, 1833. This Code strengthens
the above provisions, completing them if they had shortcomings. So it
made the priests responsible if they did not notice the impediment made
in free and unfree marriages (art. 163-167). The middle of the nineteenth
century marked an era ends of the Romanian legislation. So far, in the
Romanian countries, laws were created and adapted to the needs of the
place, time and people. Our Rules and earth habits were local creations
adapt to reality. Then it came the time when laws, laws that seek to change
the mentality of this people.

2. The age of foreign influences in legislation

Great French Revolution of 1789 overthrew all the cultural, religious
and social, first in France, then the rest of Europe. It was broken all ties
from the past between the State and the Church, ie with the Christianity.
Separation of French state from the Church, for the emancipation from
the papal supremacy, produced breaking the link with Christian principles.
Romanian revolutionaries in 1848, adapting the principles of the French
Revolution, sought to translate the ideas of ,,light” of Western philosophy
to the Romanian people, although its traditions, culture and mentality were
contrary to this trend.

It 1s intended that the church people to be deprived of any autonomy,
power and authority by some people who had no special knowledge of
history and canons. Our lawyers have opened even modern problem: the
sacred canons of the Orthodox Church throughout the opportunity to have
any force of law and negatively resolved the issue, ,,because the canons
were, for some people, narrow and strange ideas and thus incompatible
with progress mankind”.?

° Dr. Valerian Sesan, Catedra de Drept bisericesc la Facultdtile de drept, in ,,Candela”,
nr. 1-12, an. 1938, p. 246.
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In this spirit was kneaded the first Civil Code, which governed all
matters of civil law among all citizens of the two Romanian Principalities.

How it was prepared, foresee the superficiality with which to work
during this period to the importance of a lawful civil code, which was
in force for three quarters of a century. Imitation disease of what was in
France, was more fashionable than ever. A Civil Code, which includes
1914 articles, made by a committee of six members in a record time of
only seven weeks (October 10-December 4, 1864), has made us unique in
our way. Other countries, when they drafted a code they developed after
studies, public talks, debates for 5-10 years;we have translated our Code
Napoleon in seven weeks, almost word for word and gave the country a
civil lawful. Even more, by copying some provisions of the Civil Code
and by failing in accordance with the provisions of the Code Napoleon, the
High Court of Cassation had to eliminate these contradictions.

Wisdom of ruler Alexandru loan Cuza was great, because without
beilng a lawyer, he ordered the State Council to take as a model for
drafting the first civil code of United Principalities, the recently Italian
Civil Code, because only then the project was published, became later law.
The commandment of the ruler was not taken into account.

Hamangiu lawyer characterized the way we have composed Code:
,,The rush of the composition work was at the expense of perfection, this
hastily explains most of the gaps, errors, contradictions and uncertainty
experienced by our code phrase.

Secularized spirit that was in vogue during the preparation of the
French Civil Code has not yet definitively settled into the principalities,
nor in 1865, yet the art. 61 of the Romanian Civil Code provides ,,that your
marriage is a civil contract formed by an agreement solemnly expressed
will of both spouses in the civil status officer, celebrating marriage”. Civil
legislator mistake was so obvious that the 1866 Constitution did not let the
art available. 61 Romanian Civil Code. to offend the religious-moral sense
of the great crowds that had not been drunk with the smell of perfume
against the church in Paris.

The legislature of the 1866 Constitution, considering that marriage
tradition was deeply rooted in religious mores of the population and in order
not to uprising the Orthodox in this issue - especially since it was perfectly
aware that for the peasant, only religoius marriage has value - modified
art available. 61 Romanian Civil Code. by art. 22 of the Constitution,
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providing that ,,all acts of marriage must be made before religious blessing,
that the validity of marriage is compulsory, except for certain cases that
will be provided by law”. By this text, the Constitution makes marriage a
mixed contract, that is committed first marriage, after which prospective
spouses are necessarily kept to go to church to have their share religious
blessing, because otherwise the marriage is void. The texts are definite.
Nobody can doubt the meaning as expressed in the Constitution of 1866
firmly in the art. 22 and yet those who did not find it’s better this provision
have been formed teams and have fought against mandatory religious
marriage. Those who have studied in the West, have found that art. 22 of
the Constitution of 1866 can not be put into practice. Moreover, even the
Court of Cassation Court has had almost constant in that art. 22 must be
understood that only purely civil marriage is mandatory for the validity of
marriage, because otherwise if it admits the real meaning of art. 22, that
the blessing of the Church is necessary for the validity of marriage, thus
,,would undermine the freedom of conscience”.

The reasons supporting the doctrine are:

1. It was not provided in art. 22 of the Constitution of 1866 expressly
sanction that should apply in case of failure this article. This article says
that religious blessing, to make the marriage valid, is compulsory. What
sanction should be provided? If the validity of the marriage shall require
two conditions - is imperative and necessary - then the marriage is invalid
without one. On the other hand, civil law is broad in interpretation, putting
on hand the following means:

a) legislative analogy: if the spirit of art. 22 can see that the legislator
wanted to make the constitution so that mandatory religious marriage and
civil - as Hamangiu say - then there can be no valid marriage if not fulfilled
both. Then if the church wedding is not valid if the first marriage never
took place, so if that is not committing civil marriage followed by religious
blessing, marriage is void.

b) Historical considerations, ie facts and circumstances which prompted
the legislature to legislate (occasio legis) and its legislative purpose (ratio
legis) could serve all the servants of justice to see that the interpretation
of art. 22 of the Constitution was made to serve their hidden goals they
pursued.

If art. 22 of the Constitution of 1866 was made specifically to remove
the damage done by art. 61 Romanian Civil Code. and in order to satisfy
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the outraged world lawlessness committed in 1864, what may be the
interpretation of art. 22 of the Constitution than that sharing religious
blessing is as necessary and required as civilian. The lack of one - any
kind - producing invalid marriage and lack of legal consequences after its
conclusion.

2. Those who were against the marriage of the church objected to the
fact that art. 22 of the Constitution of 1866 does not apply because the law
announced in the final part of this article was never completed and thus
can not know where the validity of marriage is not dependent on religious
blessing.

This objection can be answered as follows. Lack of promised law
could not make lawyers and courts in particular the fundamental pact fool
the provisions of the State, which is the Constitution. The fact that Art. 22
of the Constitution of 1866 is inconsistent with Art. 61 of the Civil Code
of 1865 and available as art. 22 is the art. back. 61 Civil Code, that the
available art. 61 Romanian Civil Code is repealed from that of art. 22 of
the Constitution, especially since the Civil Code is an ordinary law and the
Constitution a fundamental law.

If the art. 22 of the Constitution were repealed art. 61 Romanian Civil
Code. - Put in effect until one year before - when a broad interpretation to
say that repealing the new provisions relating to religious ceremony - the
mentality of foreign provisions of the Romanian people - sought to revive
its provisions were in force before the start application of the Civil Code
of 1865. Thus we need to return to the rulers of principalities written law,
ie the Romanian Country Code and Code Caragea Calimachi in Moldova,
which had precisely, that the Church is only entitled to have in matrimonial
matters. That being so, the provisions of Codes and Caragea Calimachi
were not in contradiction with Art. 22 of the Constitution, nay, more, these
codes serve as a means of interpretation of this text, because it requires
religious marriage and Constitution to put it together - especially — and
civil marriage. So both were equally necessary for the validity of marriage.

Both doctrine and the courts were wrong to see their support, because
he can see that after voting unanimously civil, religious marriage tradition
was so deeply inserted in the mores of the people, that immediately after
the civil contract, the couple went to church to receive the blessing from
the priest and to share all the gifts received from God through the divine

mystery.
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If the tradition was stronger than the law and therefore the civil
marriage was not valid without the religious marriage, is that supposed
to be in operation authority customary law with all its functions, because
between tradition so deeply rooted of religious marriage, between the
provisions of art. 22 of the Constitution there was no contradiction, nay,
more, that customary law is helped in his art. 22 of the Constitution.

For 57 years there was this controversy: church ceremony is mandatory
or not? Marriage ended before the civil status officer is not followed by
religious blessing - a valid marriage or not? In the beginning were very
heated discussions between the two parties: those who were leaning toward
the West and those who sought to combine Western ideas with Eastern
and Western borrow only what is fit needs of the country at that time.
Later fight specify position, because the Court of Cassation and doctrine
- represented by people who studied in Paris - have sided with those who
were willing to import all of the West. But fighting continued until another
fundamental law of this country has definitely clarified the controversy
arose. This fundamental law is the Constitution of the Great March 29,
1923.

Drafting the 1923 Constitution was a necessity because after reuni-
fication of Romania in its natural borders, and had to be a fundamental
law governing State new life so different from that which was until 1916.
World War I was fought along with France, won a victory there and it has
contributed more than anyone to completion our borders, so Romanians
had to be grateful France, and its leaders could only be those who know.
So it’s no wonder that Art. 23 of the Constitution of 1923 provides: ,,Civil
Status Acts are the prerogatives of civil law. The preparation of these
documents will have to precede all religious blessing”.

The 1923 Constitution gave the final blow to the Church, because for
the Romanian state, religious blessing not is of no importance. What has
conspired for 57 years to finally governed by the constitution of 1923, and
Romanian Church had no right to matrimonial causes.

In Transylvania the Hungarian marriage law was introduced in 1894,
entitled Act XXXI: 1894, introducing civil marriage instead of religious
marriage, which until then had been in place. Another law, acts of civil
status, order the preparation of these documents may not be priests of
different religions duties - as it was before - but their preparation is for the
officers of civil status.The discontentof the believers was so great as the
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church leadership. But if a similar complaint was not considered in a state
eminently orthodox, could not expect believers and leaders complains
of a Church of a dominant state with another church, to be taken into
account. This discontent expressed in the Diocesan Synod of Caransebes
Bishop,Nicholas Pope, on March 31, 1896, when he said:
,,J1imes are hard and full of seriousness for us. Difficulties and
troubles are quickly one after another incessantly. Last year
(1895, note) was especially eventful bad for our Church. The
most sentient of these difficulties and troubles are undoubtedly
those who, quite disturbing touch our religious freedom of our
conscience, our church life and our ancient customs and habits,
1.e. so-called political reform church, which became law in this
country, whose consequences may be the most sad and dama-
ging to our Church, if we do not know how to defend by all
means and all possible legal means”.'?
In Bessarabia and Bukovina, the priest was entitled to January 1, 1930,
that if he officiated religious service, had to score the transcript records that
had been entrusted. Thereafter, the right has passed to municipalities.'"

3. Return to the Rules

The provision of Art. 23 of the Constitution of 1923, followed by various
laws, enshrined the previous practice of historical events and people were
subject to part of this provision. Most of our faithful, after the marriage
ended, did not start living together until they went before the altar to
receive the blessing of the Church. This meant that the fullness of marriage
is obtained with observation requirements of sacrament of marriage.
Some people go without requiring the blessing of the Church and not
the consequences were immediate, such as early marriages, divorces and
especially numerous catastrophic decline of births.

Primates of the Church have not ceased to present danger that threatens
to rouse the people astray. Thus, the tribune of Parliament, the church pulpit
and pastoral, showed the greatest danger that it is the ,,secularization” of

0 Protocolul Sinodului eparhial al diecezei gr. or. rom. a Caransebesului. Periodul al
XI. Sesiunea III, Caransebes, 1896, p. 35.
" A se vedea, Al. Scvoznicov, Cdsdatoria religioasa si civild, Chisinau, 1939, p. 7.
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marriage. It took a long time until the various parties were off some people
who fought against foreign influences.

The Herald of this change was Octavian Goga. In the speech program,
delivered to radio on the night of New Year 1938, he says: ,,What we
believe? We firstbelieve in the spiritual revival of Romanism by mysteries
and lights our Church...”. So the main condition for the revival of Romanism
is to respect our Church teachings on sacraments and receiving teaching
Christianity which is giving light.

Our passion poet therefore requires compliance sacraments as our holy
Church teaches us. And, of course, his thoughts turned first to the mystery
of marriage, for the other six sacraments State has not mixed. His thought
are confirmed by his former minister of religion, because at the question:
What is the contribution of the Ministry of Religious Affairs to reintroduce
compulsory religious marriage?, he answers the following:

”According to the suggestion shared by Prime Minister, this mat-
ter was under study. Since art. 23 of the Constitution establishes
the principle that religious blessing must be preceded by civil
marriage, legal solution possible without touching the text of the
Constitution is indicated by a motivated request to the Ministry
of Justice to prepare a decree-law, that completes the art. 94 of
the law of civil status acts in the sense of being declared void all
civil marriages which, within 30 days, will not be followed by
the celebration of religious marriage. This cancellation can be
requested from the Office of the Public Ministry, the Ministry
of Religious Affairs or any Christian. Because it wasn’t sancti-
oned the marriage made without the Church blesssing, produ-
ced disastrous effects, weakening faith and opening the gates of
many contradictions for the nation unity. The expected change’s
salutary aim was to restore the prestige of faith,contributing to
the strengthening of moral and religious faith in family as to the
good revival of church traditions.'?

All the good intentions of the Goga government, to reintroduce the
religious marriage, by issuing a decree-law supplementing the art. 94 of
the law relating to civil, could not become reality, for reasons independent
of this government, because he was dismissed before he could accomplish
something. With the dismissal of the Goga government set up a new

12" Curentul, din 31 ianuarie 1938.
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government led by former Patriarch Miron Cristea, who oneof his first
measures was suspending the old Constitution of 1923 and to prepare a
new one. All are expected to fulfill the old desire of believers and church
leaders, that religious ceremony to be declared binding on Christians and to
provide for penalties to strike those who do not comply with the provisions
enshrined in the Constitution. The new Constitution promulgated on
February 27, 1938, instead of thanking those who have put all their hope
especially in Patriarch Miron, deceived those who expected the realization
of an old goal. This for the following reasons:

(1) 1938 Constitution in place to determine more precisely the rights
of the Church in the Romanian State, they overlook some of which were
stated in the Constitution of 1923.

(2) It is true that art. 20 of the Constitution of 1938 provides: ,,Acts
of civil status are the prerogatives of civil law. The preparation of these
documents must always precede the religious blessing, which is mandatory
for all members of cults”, but what use that was not specified any
sanction of religious marriage compulsory.The text article. 30 of the 1938
Constitution is quite explicit and therefore from its appearance have issued
several opinions. So, for example, some believed that religious blessing
must precede civil marriage, and others vice versa.Ministry of Justice had
to interfere and give a statement revealing the art. 20 of the Constitution of
1938, showing that the chronological order of committing civil marriage
and religious marriage is the old: the bride and groom will present first
the registry office for civil marriage, then to church for religious wedding
ceremony.

All who have known contradiction between the Romanian Civil Code
of 1865 and the Constitution of 1866, when they saw how it was written
the article 20 of the Constitution of 1938, thought that nothing has changed
with the new Constitution.

What was the situation in 1866 and was one in 1938. In 1866 it was
voted - with legal forms - a Constitution that in art. Article 22 provides an
opposite disposal to art. 60 of the Romanian Civil Code. Although after
all the rules of law, the provision of Art. 61 of the Romanian Civil Code
should be repealed and therefore no legal value, which was abolished by
the previous Constitution. However, the situation was totally contrary to
law. For in place to happen naturally, the Romanian Civil Code disposal
repealed the provision of the Constitution, because High Court of Cassation
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was: only civil marriage is obligatory, religion is only optional. In 1938
Civil Code was in force also in 1865 - of course with changes between
1865-1938 - and for civil law in 1929. They had the only civil marriage is
obligatory, religion is only optional, leaving the obligation to the registrar
to advise the groom to ask the blessing of the Church.

Constitution of 1938 made marriage to be a contract and a misteri in
the same time, but not expected sanction if someone wanted to ask the
blessing of the Church after the declaration of consent to the civil status
officer, necessary for civil marriage... Moreover, these provisions of the
Constitution - the way foreseen in art. 20 - could not apply. How could
compel the bride and groom married, related to grade 5 by close relatives,
to go to church to receive the blessing, the sacred canons blame marriage
to grade 7 inclusive.

There is a clear similarity between the provisions of the Constitution
of 1866 and in 1938 in the compulsory religious marriage. The same
similarity is found then inthe contradiction between the provisions of
the Constitution, the Romanian Civil Code of 1865 and the Law on Civil
Status Acts. But according to the law could not be a distinction between
the consequences of conflict between an ordinary law and the Fundamental
Constitutions of 1866 and 1938 respectively. In both cases, constitutions
provisions were repealed by ordinary legislation (Romanian Civil Code
and Law on Civil Status Acts).

Also in the Constitution from 1938, we find a provision which we
are interested in investigating the problem, namely art. 98 of. 4, which
provides:

,»All conflicts and laws shall be reviewed in order to unify state
law, putting into harmony with the principles of the present Con-
stitution. From day to the Constitution promulgation, are abol-
ished those provisions of laws, decrees, regulations and other
acts which are contrary to those laid down in this Constitution”.

Conclusions

Of the above mentioned, we can formulate the following conclusions:

1. Marriage was a contract from its beginning naturally. Church, the
authentic interpreter of natural law, it alone can know and determine which
links are not consistent and which are consistent natural law.
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2. Marriage was raised by Jesus Christ to the rank of mystery and
he gave the Church the divine right guard, to explain it. Therefore only
the Church alone can determine which are or which are not the contrary
provisions for this divine right.

3. Marriage, being a moral and spiritual agreement contains certain
moral issues, such as mutual love, mutual help, religious growth of
children, salvation etc., which will largely depend on the marriage, the
marriage that falls within the scope of legislative spiritual power, which
God gave things divine and moral leadership. Finally, the Church has care
for religion and morality, so she has power over marriage because a good
marriage promotes the morality and a bad marriage destroys it.

4. Therefore the Jews and the romans marriage, even before the Saviour
Christ, was among the sacred things.Legal right of the Church in marriage
problem and proves that Jesus Christ raised marriage to the dignity of
the sacrament, saying monogamous and indissoluble marriage, which He
would not have made if the marriage would have been something profane,
civil.

5. Right of lawmaking of the Church in matrimonial matters is proved
by its uninterrupted practise, which followed the example of Christ and
the Apostles, from the beginning, and promulgated laws on marriage,
such as: Council of Neocezareea (314) set impediment-laws (canon 2),
Council of Ancyra (314) in canon 10 deals impediment kidnapping, fourth
Ecumenical Council of Chalcedon (451) in canon 16 sets impediment of
public honesty. Therefore the power of marriage comes only from divine
right.
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NTANNHZ 0. MAZHZ'

T A OEIA ENATTEAMATA:
O OEOZ APXITEKTQN,
NOAEMIZTHZ KAI TPA®EYZ
(MIA THMEIOAOTIKH ANAAYZH)?

Resumé

Dans cet article nous essayerons de mettre en évidence la dimension spirituelle
du Travail humain. Notre but consiste a offrir un point d’appui fondamental pour
la construction de la approche scientifique qui soutient [’idée de la spiritualité du
Travail.

Notre intention est de faire paraitre que toutes les activités humaines doivent
étre envisagées comme reflections materielles de I’ Activité Divine. En plus, si les
professions humaines seront considerées en tant que symboles des reflections pla-
toniques de l’Activité Divine sur le monde materielle des mortels, nous essayerons
ici, d’arriver a leur decodification et désymbolisation comme base de notre these
hermeneutique, presentée ci-dessous.

Notre effort est basé sur notre conviction de la presence archetypique a
l’intérieur du Divin Biblique judaique, des trois caracteristiques fontamentaux suiv-
ants: i) Le «Kallos (Beauté), ii) La «Iskhys» (Force) et iii) La «Sophia» (Sagesse).

Mots clés
Travail humain, spiritualité du Travail, professions humaines comme symboles de
I’Activité Divine, antropologie

' Ph. D., University of Athens, irenechristinaki@yahoo.com.
2 AIaHOPPWHEVO KEIJEVO anod odOTITAN, Nepinou, giorynon otnv ETaipeia Kepku-
paikwv Znoudwv - 14/12/94.
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270 TovnuaTio autd, Ba TTPOCTTaBoOUME va EPPAVICOUUE
TNV TIVEUPATIKA d1IAoTOON TNG avBpwTmivng epyaoiag, BéAovrtag W’
aQuTdv TOV TPOTTIO VO TOTTOBETHOOUNE €va BePeAILLOES ATTODEIKTIKO
EPEICPA OTNV 0IKOOOUNON TNG AVTIAAWEWG TNG TIVEUPATIKOTNTOG TNG
epyaaciag. MNpdBeaor] pag gival v’ atrodeifoupe 0TI OAES 01 avOPWTTIVES
dpaoTNPIOTNTEG €ival duVaTOV, AAAG Kal TTPETTEL, VA AVTIMETWTTICOVTAI
WG ETTi HEPOUG EYKOOUIEG AVTAVAKAAOEIG TOU TTOAUTTAOKOU £pyou TNG
Ociag ApaoTnpIdTNTOG.

Kal epdoov BENoupe va BewpoUpe Ta avBpwTTIva €TTaYYEAUATA
WG avTavakAAoeIg TNG Ociag ApaoTnpIOTNTOC, DEV UTTOPOUHE TTAPA VO
TTapadexBouue o1 amroTeAoUv oUUBOoAa auTtrig TNG ApacTnpidTnTOC,
Kal n OIKA POG OTTOOTOAN ouvioTatal OTnV OTTOKPUTITOYPA®Pnon
KAl EPMNVEIQ QUTWV TwV CUHPROAWY, TwV POVWV IKAVWV va HaG
BonBrioouv otnv avtiAnwn ¢ BewpnTIKAG BACEWG YyIA TNV OTTOIaV
OMIAOUE.

H mpoomdbeid pag autr) oTtnpifetar otnv TTeTToiBnon 1ng
QPXETUTTIKNAG TTAPOUCIiag eviog Tou Ociou Twv TPIWV BACIKWY TOU,
KOT €UAG, XOPOKTNPIOTIKWY: Tou KAAAoug, TnNG loxuog (Auvauewg)
Kal TNG 20Qiag.

Me dedopEvo OuwG 0TI N 6AN auTr TTPOCTIABEIN TEAEITAI £TTI TNG
BACEWG TNG HUCTIKAG EUTTEIPIOG TOU AVOPWTTOU KAl TNG TTPWTOYEVOUG
(apxdikAg) VOOTPOTTIOG TWV TTPWTOYOVWYV KOIVWVIWV WG TTPOG
TO B¢io (TNG APXETUTTIKNAG, Agyouévng, VOOTPOTTIAG), Ba TTPETTEl va
KATABEOOUNE PEPIKOUG OPIOPOUG IKAVOUG VO OIEUKPIVIOOUV OTOV
EPEUVNTH MEPIKA BAOIKA PEYEON aTTOTEAEOUVTA KAl TOUG OOMIKOUG
AiBoug Tng, uloBeToupévng atrd Tov ypdgovTa, ueBodoAoyiag.

ZUpgewva pe Tov Lévy-BruhPP n “mpwrtdyovn vootpotria” A
“‘apxaiki” A “avaloyikry okéwn” katd Tov K. Jung, dev KuBepvaTal
aT1TO HIa AOYIKN SIAQOPETIKI OTTO TN OIKN PJAG, GAAG ATTO HIa AOYIKI)
n otroia JIETTETAI ATTO VOPOUG dIAQOPETIKOUG aTTd auToug TNG DIKNG
MOG AOYIKNG.

H mTpwTtoyovn vOOTPOTTid, TTOU OUPQWVA MPE TIG TEAEUTAIEG
dIATUTTWOEIG TNG, opifeTal opBOTEPA WG “avaAoyiky okéwn” eival
Baoiouévn oTn “huoTIKA euTTEIpia’, dnAadr) oTo cuvaioBnua TG at’
€UBEIaGC ETTAPNG JE TNV UTTEPQPUOIKNA TTPAYHUOTIKOTNTA TNV EUPICKOUEVN

3 BA. Lévy-Bruhl, Les fonctions Mentales dans les Societés Infénures, Paris,
1910.
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eVTOG HUBIKOU Xwpou Kal Xpdvou, N OTToia OJWG, YIa TNV TTEPITITWON
TOU AVOPWTTOU TWV TTPWTWV KOIVWVIWY OgV aTToTEAOUCE aT1Tod0X N
TTPOG {nuiav KATTolou “AoyIKOU” CUOTANOTOG OKEWEWS OAAG auTo
Ka@' eautd 10 “cival” TNG YTAPEEWS. Kal cup@wva TTavia Pe Tov
Bruhl* autr) n “vootpotria” atroTeAei PEPOG TG CUYKPOTAOEWS TNG
avBpwTrivng @UOEwg oTnv oToia TTPoodidoupe TNV ovouaoia
“mpwTtdyovn”’, ammAovoTtara dIOTI EUPAVICETAI WG 1I0XUPOTEPN OTNV
TIVEUMATIK) dOJN TOU apxaikou avlpwTrou Trapd ¢ QuTAV Tou
ouyxpovou.
" auté kai katd Tov J. Caseneuve,® putmopei va BewpnBei OTI
N TTPWTOYOVN VOOTPOTTIO AQPEVOG ATTOTEAEI TOV TTIO OTABEPS Kal
AUETABANTO TTaPAyovTa OTNV avOpwWTTIVvn QUON Kal aPeTEPOU OTI, O€
avtifeon pe TIG AoyIKEG OOopEG, dev avTIAaUBAVETAl TOV €QUTO TNG
apeca wg doun Kail yIiauTd dev £xel ouveidnon TwV 10iWV TNG ApXWV.
H mpooguyr pag otov Lévy-Strauss Ba evioxuoel Tnv armmoyn
TOU OTI TO APETARANTO OTOIXEIO TNG AVOPWTTIVING UONG CUVIOTATAI
AQEVOG JEV OTO OUVOAO TWV QUOIKWV ETEPOTTPOCOIOPICHWY TNG
avOpPWTTIVNG TIVEUHATIKIAG OUYKPOTHOEWG, QPETEPOU OE OTI OIKODOUEI
KOIVWVIKOUG KavOVEG O ouvapTNOoN KE HIa OEIpd JETABAAAOUEVOUG
TTAPAYOVTEG, Apa Kal dlapopoug v TTOAAOIG pETAEU Toug, dnAadr) To
OTI TTAPAYEl TTONMITIOUO.
270 Onueio akpIBwg OtTou cuvavtdatal n TTOAITIoPIK dpdon
ME TN PUON KAl WG €K TOUTOU DIOPOPPWVOVTAI Ol KOIVOi Opol Tou
TTONITIOPOU, €KEl akpIBWS avadueTal YAQQUPA Kal N TTayKoopIdTATA
Twv apxwv Tou. MNa 1o Adyo autd, katd Tov Cazeneuve® epeuvwvTag
TIG KOIVEG APXEG OAWV TWV POPPWY TOU TTOAITIOPOU UTTOPOUNE Va
KATAARZoOUUE OTIGC QUETARBANTEG APXES TNG KOIVWVIKAG (WIG.
Eival 6¢ onuavtikl n PorBeia 1ou pag TPoocPEpel o Levy-
Strauss a1r6 PeBOdOAOYIKI OKOTTIA, OTAV YPAPEI OTI
«ol avBpwTrol TTavTou avéAaBav To idIo €pyo, kaBopilovTag
TO 010 avTikeEiyevo Kkal Katd Tn didpkela Tou “yiyveoBai”
TOoug, uévo Ta péoa dlagopoTroiBnkav. @a Arav AoITov
duvaTo va avaxBouue oTa SOPIKA OTOIXEIA TwV CUPBOAIKWV
MOP@WV TTOU £XOUV avaAoyieg Je TN YAwooa: Tnv TExvn, To
MuUBo, Tnv lepoTeAeoTia, Tn OpnoKeiar.

4 BA. Lévy-Bruhl, Les Carnets de Lucien Lévy-Bruhl, Paris, 1949.
5 BA. J. Caseneuve, La mentalité archaique, Paris, 1961.
6 BA. 611. Trapatr. o. 82.
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Ta Técoepa TTOPATTAVW OTOIXEIA OPWG £XOUV PIa BepeAILDN 000
TTPOCRACNG KAl hIa I0XUPH KAEIdA: TO ZUUBoAO.

To oUpPBoAo, TO OTToIO yIa TNV AVOAOYIKI) OKEWN, TNV apXAiKH,
aAAG Kal TN oUyXpovn OKEWN €ival aTTapaiTnTo Yia Th dnuioupyia TNG
MUOTIKNG EUTTEIPIOG, OIOTI aTTAOUCTATA ETITPETTEI TNV UAOTTOINGT] TNG
ME YVWOTIKEG nEBSOOUG.

Ti gival Suwg 10 cUPPBOAO Kail TToId AON CUPPBOAWYV EXOULE;

2Up@wva e Tov R. Barthes o otroiog opilel T0 ocUuBoA0 wg
onPaIvOuevo €vOG onueiou, éxouue Ouo €1dwv onuaivépeva /
oUhBoAa: 1) Ta onuaivopeva XapPaKTNPEIOKMOU A YVWOTIKA TTOU n)
onugacia Toug gival APeon Kal 2) Ta CNPAIVOPEVO OUVEUPAOEWG
N ouvalodnuatikd (OUuyKIVNOIAKA), OUVEIPUIKNG TTPOEAEUCEWG
TTOU N onpacia Toug gival éuueon. 2’ autAv Tn OgUlTePN TTOIOTNTA
OUNBOAwWY Ba Bacicoupe TNV avAAUCT] JOG TTOU AVAYETAI OTIG OONEG
TNG APXAIKAG, TNG AVAAOYIKNG OKEWEWG.

Katd tov M. Eliade’, To cUuBoAo atmokaAUTITEl TNV OUCIACTIKA
EVOTNTA TTOAAWV TTEPIOXWV TNG TTPAYUATIKOTNTAG KAl TAUTICEI TNG BIO-
AVOPWITTO-KOOMIKEG TTEPIOXEG ME MI apXT). H AsiToupyia Tou cupoAou
ouvioTaTtal otV TTAPACTACn MIOG TTPAYUATIKOTNTAG aATTPOCITNG
o€ GAa PEoa TNG YVWOEWGS Kal OEV aVOQEPETAl O “UTTEPPATIKES”
QTTOKAEIOTIKA TTPAYUATIKOTNTEG, OI0TI O IAXWPICHOS “TTVEUNATIKOU-
UAIKOU” Ogv U@IOTATO OTNV APXAIKA) OKEWN. 2Tn OKEWN EKEIVWV
TWV KOIVWVIWY, Ol dUO QUTEG TITUXEG TOU KOOPOU AgiIToupyoucav
ATTOAUTWG CUUTTANPWHATIKA.

Mapddelypya autou TOU YeEYOvoTog €ival n €vvola Tou lepou
Xwpou N lepou Znueiou otnv apxaikry okéwn. H avtiAnyn o611 10
lepd autd Znueio BpiokdTav oto Kévipo Tou Kéopou dev avaipouoe
TIGC XPNOTIKEG TOU 1010TNTEG AOYW KAIJATOAOYIKWY, OIKOVOUIKWY KAl
KOIVWVIKWY CUVONKWV.

O Jung?, atrd Tnv mAeupd Tou, SlaxwpIfe Ta APXETUTTIKG GUUROAQ
o€ “QUOIKA” Kal “TTONITIOTIKA”. Ta QUOIKA QPXETUTTIKG CUPBOAA w¢
TTPOEPXOMEVA OTTO TO ACUVEIBNTO €KPPALOUV OUCIAOTIKA BACIKES
QPXETUTTIKEG TTapacTaoels. O dpduog TTou avoiyouv odnyei o€
TTavApXalEG OUAAOYIKEG MPVAMEC/QVTIANWEIG TwV TTPpWTOyovwy /
QPXATKWY KOIVWVIWV.

7 BA. M. Eliade, Images et symboles, Paris, 1964.
8 BA. C. G. Jung, L’Homme et ses Symboles, Paris, 1964.
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Ta TTOMITIOTIKA APXETUTTIKA CUMPBOAA, OUWG, €ival ETTECEPYATHEVES

KOl METAANQYUEVEG €IKOVEG TTOU BEAOUV va eKQPACOUV ,,QIWVIEG
aAABeieg” kal evToTTiCovTal WG €K TOUTOU O€ OAEG TIG BPNOKEiEG.

MpokeiTal yia €IKOVEG TTOU AOyw Tou BOpnoKEIOKOU TOUG
TTEPIBAANOVTOG Kol  TTPOEAEUOEWS, KaTéAngav va  atroTeAouv
ATTOOEKTEG CUAAOYIKA TTAPACTACEIG KAl YIA TIG OUYXPOVEG KOIVWVIEG.
duaoikd, diatnpolv Tn JUCTIKIOTIKF) TOUG YONTEIQ Kal TIG IOXUPEG -O00
KOl EUEPYETIKEG- WUXOAOYIKEG ETTIPPOEG TOUG. AUTO aKPIBWGS dnAadn,
TTOU TTPOKAAEI ¢ évav TOTO TNV aioBnon Tng Bgiag avakou@iong
Kal YOAAVNG, a@AvVOovVTag TOV ayopaio KOOWO Kal dpackeAiovTag
TO KATWQAI PIOG OCOONTIOTE TATTEIVIG EKKANOCOUAQG. AUT N MIKPA
ekkAnoia gival o Nadg, 1o eykdouio apxEtutro Tou Oupdviou Oikou,
TOU ZUpTTaVTOG KOouou aAAG Kal Tou idlou TOU ECWTEPOU EQUTOU
Tou ToToU. Katd Tnv €i00d0 Tou €1g To Nad, o oTdg, KaTaduEeTal
APEVOG OTO EOWTEPO “gival”, TO avaAAoiwTO KAl APeTARANTO, OTNV
apx Tou PuBikou xpovou, otnv apx TNG Axpovou YTTApEewd.
Ekei “CavayievviETal” yia va ektogeuBei péxpl 10 ©6Ao Tou Naou
“KOTAKUPIEUOVTAG TO ZUUTTAV”, KOVTA KAl ECO CUVANA 0TO O€0 Tou,
TN Oc¢ia Nnyn k&dBe (wng.

OAa 1a mmapamdvw atotedolv pia BAcn Tou TTAvVw TNG O
avOPWTTOUOPPICPOG Tou Bgiou OTTWG AUTOG TTPOKUTITEI ATTO TNV
Ayia pagr}, dnAadrn atmd €va keipevo Beiag TTPoeAeUOEWS, PG
odnyei, Jag TTPocPEpEl, Ba €Aeya, Tn duvVATOTNTA, VA EETTEPACOUE
TNV €UKOAN AUON Y10G AatTAAG QIAOAOYIKOTTOINTIKAG HETAPOPAS KAl VO
TTPOXWPNOOUNE OE KATI TTOAU TTIO OUCIACTIKO: PIa ETABeon atrd 1O
AvBpwTTivo oT1o Oc¢io etitTredo. Mia petdBeon duwg TTou cuppaivel
OTO €TTITTEDO TOU “YIYVWOKEIV” Kal OxI oTo €TTiTTedo Tou “cival”. To
TTVeUUA TTEPVA ATTO TO ETTITTESO TOU QIOBNTOU OTO vONTIKG, XWPIG
auTtd va KAataAfyel o€ Pia agloAOYIKr atToppIiyn TOU YEYOVOTOG OTI
TO voNnTIKO TTPoUTTAPEE Tou aIoBnTOU. TOUAGXIOTOV OTO XPIOTIAVIKO
KOO0, o@egiloupe Kal duvaueba va dexOUOOTE TO YEYOVOG AUTO,
WG TO PMOVO TToU BepeNILuvEl TO TTIOTEUW KOG YIa TV dnuIoupyia Tou
opatoU Kal Tou alodnTou - PETaEU AAAWV - KOGPOU aTTO auTAV TN
BéAnon Tou O¢gou kal pévov. O1 avBpwITTIVEG dNUIOUPYIKEG BPACEIG,
ol OpdoeIg TToU £XOUV OKOTTO Tn dlaTAPNOoN 1 TNV amroKaTaoTaon
TNG ETTIVEIOU appoviag, OTTWG BEOVTOAOYIKA TOUAAXIOTOV OQEiAouy,
oToIxe100eTOUV TTAPAAANAQ AAG KOl TTEPIYPAPOUV TNV ETTIVEIA TAEN.
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Mia TdEn, TTOU CUPPWVA PE TNV OPXETUTTIKY HAG PEBOBOAOYIKN
TIPOOEYYION Kal hJE DEQOUEVN TN XPIOTIQVIKA PAG TTIOTN OQEIAEl va
evromifeTal, CUPPBOAIKA TTAvVTa, HECA OTNV ATTEIPN TTOAUMOP®Ia TNG
Ociag ApaoTnEIOTNTOG KAl VO avAYIYVWOKETAI 1I0aTd OTOV £TTIONG
ATTEIPO XWPO TNG Ociag Tadgewg. XpNOIUOTTOIWVTAG TOV idI0 PE TOV
Mdagiuo Tov OpoAoyntry XPIOTIQVIKO CUMPBOAIOCUO, n UTTapén autou
Tou «principia mundi» pTTopei va TTapaAAnAicBei ye 10 adpato
KEVTPO €vOG KUKAou. Kal Aéyw adpato, dI0TI wg onueio dev €xel
d1a0TACEIG KATA TOV padnuatikd opiopd. Evidg Tou onuegiou autou
Aoitrdv, evuttdpxouv TIpIv akOun €KONAWBOUV, OAEG OI AKTIVEG TTOU
TTapAyouv, UAOTTOIOUV Gpa Kal «dNHIOUPYOUV» GTOV OPATO XWPO ThV
TePIPEPEIG TOu, ONAad CUPPBOAIKG , auTd TO iBI0 cUPTTAV WG Oc¢io
Anpioupynua. ©a utropoUcauE akOun va oTnpEiouuEe TNV avagopd
MOG oTn Oc¢ia auTAV apXeTUTTIKA TAgN TTAvw TN OnNUavTiki avagopd
ToU InooU «O Matp you Ewg apTi EpyadeTal, kKayw Epydlopar» (Kata
Twavvny 5, 17). Ki akiBeia, OAa Ta eTTayyEAPOTA gival KAT EIKOVA TWV
Ociwv ApacTtnplothTwy, dIOTI OTTWG KAl AUTEG, £TOI KAl EKEIVA dpOUV
KAl OUMBAAAOUV TTPOG TNV aévan PETATPOTI TWV UAIKWV KAl TwvV
ouvONKWV PE OKOTTO TN TNV €yKOOUIO dnuioupyia, TV Agiavon Tou
akaTépyaoTou AiBou, Tnv Ta&N Kai Tnv appovia. AuTh TOUG akpIBWG N
Aeitoupyia atroteAei kai Tn BAon TNG TIVEUPATIKAG Toug didoTaonc®.

1. O Oe6¢g ApxITEKTWYV Kal OIKOBOHOGg
(K&AAOG).

Eivar mpo@avég 611 0 Anuioupydg Tou ZUMTIAVTOG, «O TToINTNG
OuUpavol kai Mg», AUTOC TToU Ta «TTAVTA £V 00QIa £TT0IN0E», AUTOS
0 yvwaTng Tou METpou kai Tng Appoviag dev uTropei Trapd va ivai o
«EIg» 0 HOVOG APXITEKTWY «OpaT®V TE TTAVTWYV Kai AopATwvy. OTIwg
Aéyel N oxohaoTikr eTTwdOG: Unus artifex est Deus: O ©¢gdg gival o

® 2.2.: Tig mapamoutrég Twv Jung, Bruhl, Strauss, Caseneuve ai Eliade avtAw-
eTmepBaivovTag, OTTOU Kpivw TTWG gival atrapaitnto, otn diIatiTTwon-améd Tnv
TTOAU evOlagépouaa dnuoacieupévn dI0aKTOPIKN diatpiBn Tou K. MNwpyou lMNpo-
kotriou pe Bépa: O KoouoAoyikog 2uuBoAiouds atnv ApxiTektovikn Tou Bula-
vivou Naou, Ekd. MNupivog Kéopog, ABAva, Asutepn ‘Ekdoon, 1980 (;). Yto-
otnpixBnke otov Kabnyntn tou ApioToTteAgiou MavemmoTnuiou ©ecoahovikng
K. X. MTmoUpa 10 AckéuBpio Tou 1980.
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MOvog Texvitng. ‘Evag 1exviTNG O OTT0I0g PTTOPET va eu@avideTal e
O1a@opeG €10IKOTATEG avAAoya e To €idog Tou OikodouruaTog. Kai €1g
ETTipPWOIV autoU Tou doypaTikou BepeAiou AiBou Tou XpIoTIQVIGHOU
¢pxovtal Ta Adyia Tou EuayyeAioTou Aoukd O oTT0i0G avagépel OTI
«oUTw Kai UYENG, OTav TroionTe Tavta 1a diataxBévra UiV, AéyeTe
ot dolMor aypeioi €Eopev, OTI O WPEIAOYEV TTOINCAI TTETTOINKAUEY».
AI6TI 0 @06 WG pévog «Qvx» gival KAl O TIPAYHUATIKA Apwv.

To yeyovog 0TI 0 Oedg gival 0 JOVOG APXITEKTWY Kal 0 POVOG
O1kodbu0og, utropei va yivel avriAnTTé KaTtd dUo TPATTOUG.

MpwTtov, atrd 10 OTI N APXITEKTOVIKN Ogv €ival autrh KaB' eauTh
MIa avakdAuwn Tou AvBpwTtrou, aAAd pia TExvn TTou o Oedg didage
oToV AvBpwWTTo, OTTWG OaKPIBWS CUVERN Kal YE TN YEWPYIA, KATA TN
yvwoTh yAagupdoTaTtn avagopd Tou Mpogritou Hoaia:

«un OAnv Thyv ﬁpépav c’lpOTplc'xcel o c’lpOTpld)v i omépov
npoaTomaosl 1Tp|v EpVGOGOGGI TNV yAV; oux orav opa)\loa
10 ﬂpooumov auTtig, ToTE OTTEIpEI HIKPOV pe)\avelov A
KOMIVOV Kai TTAAIV OTTEipel TTUPOV Kai KPIBNV Kai KEyXpov
Kai {éav €v TOIG OpioIG 0oU;... [...] oU yap YeTa oKANPATNTOG
KaBaipeTal T0 ueAGvOiov, oUBE TpoXOG AUAENG TTepIagel €
10 KUpIvov» (Hodlag 28, 24-27).

Kal 6viwg, n apxITEKTOVIKN OEV €ival TITTOTE TTEPICCOTEPO ATTO
TNV €QAPPOYH TWV QUOIKWY VOUWYV KAl HAaBNUATIKWV KAvVOVWVY TTOU
TTPoUTTApXOoUV Tou AVEPWITOU Kal Ol OTToiol pUBUICOUV aVAYKOOTIKA
TNV TOTTOBETNON TWV OIKOOOUIKWY UAIKWY OTO OIKOBOUNKa aAAG Kal
TNV €V yével pop®r Tou. O AvBpwTTog dev UTTOPEI VO ATTOUAKPUVOEI
atrd auTtoug Toug VOUOUG, OTTWG eV UTTOPEI va aTTOPOKPUVOET atrd
TOUG vOUOUG TNG BAaoToewg OTav €mOUNEi va KaAAIEPYNOEI TN yN,
OTTWG eV PTTOPEI va ATTOPAKPUVOEI atrd Toug VOUOUG TNnG OTITIKNG
otav B€Ael va 10¢€i.

«Mpétrel va avapwTtnBoUE, av KATTOIEG APXITEKTOVIKEG HOPYPEG,
wg “eIkdveG”, dev TTEPIKAEIOUV OUUBOAIKEG OUOXETIOEIG PE TIG 10€€C.
Ma 10 €dv 0 APXITEKTWY OUVOETOVTAG TO KTipIG TOU OKOAOUBWVTAG TO
KaBiepwpévo Zx€DI0, dev avalnTouoe -eKTOG aTTd TV 0TABEPATNTA
TNG KATAOKEUNG- KAl TNV QVATTAPACTAOT £VOG IDEWDOUG APXETUTTOU
TEAWVTOG KAT auTOV TOoV TPATTOV Mia IEpoupyia’®:

10 3.3.: avamrapdyovTtag Tn Ocia ApaoTnpioTnTa, Ba Aéyape ueic. AioTi lepoupyia
Oev gival TITToTE TTEPICOOTEPO ATTO TNV ETTAVAANWN Twv Otiwv ApacTnpIoTATWV
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TNV TTPAYMATWON VOGS GUPBOAoU;™.
AAMNWOTE «...n QPXITEKTOVIKI OEV QPKEITaI OTNV €TTIAUCN
TWV KTIPIOAOYIKWYVY KAl OIKOBOUIKWY TTPORANUATWY aAAd
EMCNTEI va TTPOIKICEl T KTipIA fj TA PvnuEia pE 10€aTOoUg
TTapdyovTteg. EmOIWEEIC TETOIEG DIATTIOTWVEl KAVEIG aTTd
TNV auyn TwV TTOAITIOPWV [...] TIG EEWTEPIKEVOEIG QUTEG TOU
E0WTEPIKOU KOTHOU KAl TWV TTPOAOYIKWV PEV, AAAG TTAVTWG
METAQUOIKWY TIETTOIONCEWY TWV TTPWTOYOVWY  Adwv,
TIPETTEI VA OUVOUAOOUE, OTTWG Jag OI0AOKEI N ouyxXpovn
ETMOTNMOVIKA €PEUVA, TIEPIOOOTEPO ME €EWAICONTIKA
KivnTpa, OTTWG €ival ol JayIKES 1) OUPPBOAIKEG TTIBIWEEIG,
TTou Ba evowpatwBouv apydTepa oOTa OPNOKEUTIKA
ooypata',

Ma TouTo Aoitrév
«...010TOPIKOG TTOU Ba EPUNVEUCEI XWPIG TTPO-TOTTOBETATEIG,
TNV TTPOEAEUCN TWV APXITEKTOVIKWV HOPPWY, Ba @BAcel
OTO OUUTTEPOCHA TTWG AUTEG OEV ITTOPOUV VA EpUNVEUBOUV
WG ATTOTEAECUA KATOOKEUAOTIKWY QVOYKWY ) a100nNTIKWV
eMOIWEEWV POVOV, aANG TTPETTEI va avalnTnOouv péoa oTo
OUVOAO TwV TTAEYMATWY TWV TTOAITIOTIKWY OOPWYV ATTOTTOU
Ol MOPOYEG auTég TInyadouv. Kartavoei Kaveig €101 TTwG
OPIOUEVA APXITEKTOVIKA OedOUEVA AvAYOVTAl OTIG ETTOXEG
TOU «dUBOU», TNG TTOAU yVWOTAG OTOUG avBpwITToAdyoug
‘apxaikic” n  “mpwtdyovng vootpotriag’, “Mentalité
Archaique” et “Pensée Sauvage”, cwotdétepa onuepa
OIATUTTWHEVNGS WG “avaAOYIKNAG OKEWEWS ™,

H évvoia NG «Octiag OIkodounoews» Kal 0 CUPBOANIONOS TNG

gg O,Tl dQOpa TNV TPWTAPXIKA auTr Octia Apdon GeTTPOBAMAe
avagAuen atov Atréatolo Mauvlo, étav autdg Aéyel: «Mdg yap oikog

TToU dnuIoUpynoav To Zuutrav, To Ocio Oiko Kal Tov idlo Tov AvBpwTTo voou-
pevo wg EkkAnoia xai Oiko tou OgoU dI0TI «kat’ eikova [Tou] Kai ouoiwalv,
gmmoinaev o Oeb¢ Tov AvBpwiroy.

" BA. L. Hautecoeur., Mystique et Architecture, Symbolisme du Cercleet de la
Coupole, Paris, 1954.

2 BA. A. KwvaTtavtividn, MNepi Apuovikwv Xapa&ewv €i¢ Tnv APXITEKTOVIKAV, ABK-
va, 1961. €ig 1o I'. [pokoTriou...

3 BA. P. Ackerman, Symbolic Sources of some Architectural Elements, JSAH,
December, 1953, ibid.
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KaTaokeuadetal UTTO TIvog, 0 O€ Ta TTAVTA KATOOKEUAOOS O£d¢ »
(Mavhog, Mpog ERpaioug 3, 4).

Acgutepov, atrd 170 cUpPBoAIcud TG Kataokeung Tou Naou Tou
O¢eou. O Ogdg eival 0° auTHV TNV TTEPITITWOTN 0 APECOG KATAOKEUAOTAG
Tou Naou Tou, Tou 18iou Tou Oikou Tou. TNV KAQOOIKA BE0AOYIKA
okéyn, N kataokeur} Tou Naou atroTteAei £pyo Tou idlou Tou GOeou.

Ev oAiyoig, o etmiyeiog Nadg kataokeudletal KaT €IKOva €vog
ETTOUPAVIOU APXETUTTOU O OTTOI0G UETOPEPETAI OTOUG AVOPWTTOUG
Méow €vog MpoenTou i KATTolog AAANG Oc¢iag TTPOCWTTIKOTNTOG.
Puoikd, WG APXETUTTOC TNG ETTOUPAVIOU, CUPTIAVTIKAGAPXITEKTOVIKNG,
n otmoia diémeTal amd TNV Ocia Apuovia Tou Anuioupyou Tng Oev
gival duvatdv Tapd va xapakrtnpideral atrd 1o Ociov KAAOG.

Oa Aéyaue o1 a1md TOUdE KAl O0TO €ENG, To KAANog autd Ba
gival ouvwvupo TG Ociag ApXITEKTOVIKAG aAA& Kal TOu €TTIyEiOU
avTIOTOiXOoU TNnG, To OToio Ba Bewpeital WG avravdkAaon Tng
avTioToixng Ociag ApacTnpidTNTOG.

NAautTpd TTapadEiyuaTa TWV AVWTEPW ATTOTEAOUV Ta dIAPOPQ
BuolaoTtApia TG MaAaidg AlaBAKng Ta OTToId KATAOKEUAOCONKAV
OUPQWVWG ME TIGC €VTOAEG TOu Oceou. A€yel XAPOAKTNPIOTIKA O
©ed¢ oTov Mwion peTagy GAwWV: «Kai TTOINCEIS Yol Ayiaopa, Kali
o0pBrcoual €v UPiv" Kai TTOINOEIC Yol KATa TravTa 0oa gol deikviw
év 100 Opel, TO TTapAdelyua TG oKNVAG Kai TO TTapAdelyua TTAVTWY
TV okeu®v auTig oUTtw Troioeig» (‘E€odog 25, 7-8). AG apriooupE
BéBaia TNV AeTTTOMEPN TTEPIYPAQI TTOU aKOAouBei og O,TI apopd
TIG OIAOTACEIG KAl T UAIKA OAWV TWV JEPWYV, KIVNTWV KAl JOVidwV,
Tou BuolaoTnpiou, aképa € Kal TWV IEPATIKWY OTOAWV TTou Ba
@Eépouv ol uloi Aapwyv ol oTroiol Ba Tov «igpdTteuovy». MNpodkeTal yia
MIa TTEpIypa@n TTou exkTeiveTal o 133 oTixoug NG E¢6dou (E¢odog
25-28).

Mn Anopovriooups akdun ot o Aauid TTapadidel oTov UId Tou
20AOPWVTA, TOUG KAVOVEG KOl TOUG OPOUG O1 0TT0i0I Ba TTpUTAVEUCOUV
KaTd TNV Kataokeur} Tou Néou Naou (MapaAeimmopévwy A, 28-29).

Me 1n ocipd Tou O leCekinA, cuAauBdvel o €va Opaua, Tnv
TTEPIYPOQPr] Tou PeANOVTIKOU Naou: éva uttep@uoikd OV TTou KpaTtd
Mia paBdo peTpAcewg, Bidel oTOV TTPOPATN TAUTOXPOVA HE TNV
yevikA Trepiypa@r] Tou OIKodouANATOS Kal OAEG TOU TIG OIOOTACEIG:
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«...Kal Slaypdyeic TOV oikov kai Ta¢ &€68ou¢ autol Kai
Vv umooTaciv avtod kal Tavra 1 TTpooTdyuarta auTtol
Kai TravTa 1a vopiga autol yvwpIgic auToig kai diaypayelg
évavriov aUT@v, Kai QUAGEoVTaI TTAVTA TA SIKAIWUATA HOU
Kai TTavTa Td TTPOCTAYUOTA YOU Kai TToIfoouaiv auTtd’ Kali
v diaypaenv 1ol oikou &mi ¢ kopupfic Tol Opouc,
mavTta 10 Opla auTtol KUKAGBev Ayia dyiwvy» (TelekinA 43,
11-12).

Kai emitéAoug, Ti T utTépoyn atrodeItn TNG €K O€0oU PHETAPOPAG
TWV IEPWV OPXITEKTOVIKWY OIACTACEWV KAl UAIKWV HPE OTOXO TNV
QVETTAVAANTITN MUOCTIKA PEYAAOTTPETTEIR, TO ATTEipov KAAAOG ToUu
Ociou OIkodOMIKOU €pyou, OTTO TO TTAPOKATW ATTOCTIAOUG TTOU
TEPIYPAPEl TNV €TTOUPAVIO lepoucaAnu TNG ATTOKOAUWEWS TOU
lwdavvn Kal TO OTToI0 TTAPOUCIAdW O€ UETAPPAON Twv Kabnyntwv
Twv [lavemoTtnuiwv ABnvwyv kKal Ogooalovikng K.K. [aAiTn,
KapapidoétrouAou, BaoiAeiddn kai MaAdvn:

«KI autdg TTOU PouU HIAOUCE €ixe yia PETPO éva XPuoo
KOAQUI yia va PETPROEI TNV TTOANITEIA KAl TIG TTUAEG TNG Kal
TO T€IXOG TNG. H TTOAITEia TavV TETPpAywvn: TO PYAKOG TNG
ATav 600 Kal To TTAATOG TnG. Kai yétpnoe tnv TToAITEia
ME TO KOAGUI' ATav dwdeka XIANIAdEG oTddIa. To PrKOG TO
TTAGTOG Kal TO UWOG TNG NTaV TeAEiwg ioa. METpnoe €1Tiong
TO TEIXOG TNG, TTOU NTAV €KATOV COpPAvTa TECOEPIG TTHXEG,
oUP@WVa JE Ta avOpWTTIVA PETPA TTOU XPENOIKMOTTOIOUCE
0 dyyehog. To Teixog ATAV KOTAOKEUAOPEVO aTTO 00T,
KI N MoAapaTévia TroAiTeia EAQUTTE oav KaBapo YUOAI.
Ta BepéNla Tou TEIXOUG TNG TTOAITEIAG TAV OTOAICPEVA
ME KABe €idog TTOAUTIHO TTETPAdI. O TTpWwTOg BePéNIOg
AiBog iaoTTng, 0 deuTePOG Laeipl, 0 TPITOG XaAKNdbVIO, O
TETAPTOG OUAPAYOIl, O TTEUTITOG OvUXAG, O €KTOG OAPdIO,
0 £BOoPOC XPUOOAIBOG, 0 Oydoog BAPUAANOG, O £vaTtog
TOTTAQ1, 0 OEKATOG XPUOOTTPACOG, O EVOEKATOG UAKIVOOG, O
OWOEKATOG OUEBUCTOG.

O apxétuttog Tou Oc¢iou OIKOdOPNUATOG OUWG, MPTTOPEI va
avoAuBei oTa €EAG Kupiapxa PEPN: TO £DAQYOGC, TTOU ATTOTEAEI TN BAoN
TOU, TN OKETTI) TOU, TTOU TO TTPOOTATEUEI KAl €vav EVOIAPNECO XWPO
TTEPIXAPOAKWHEVO KOl KAEIOTO METALU TOIXWV. 2UMPBOAICEI AoITTOV
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AUTO TO APXETUTTIKO OIKOOOUNUA KAl AVATTAPAYEl TNV APXITEKTOVIKA
TOU 2UPTTAVTOG £QOCOV TO £DA®OG AVTIOTOIXEI OTN YN, O EVOIANECOG
XWPOG OTNV aTuOoPaIPa KAl N OKETTH TOU OTOV oUupavio 66A0.

MpokuTITEl AOITTOV PE auTh TR gpunveia o1 0 Ogdg cival o
APXITEKTWYV TOU 2ZUJTTAVTOG KOOUOU €QOOOV, Kal yia €va Adyo
TTAPATTAVW, N ETTIYEIOG APXITEKTOVIKA) OtV Ba UTIHPXE €Av Oev
UTTAPXE N ZUdTTavTiK ApxITEKTOVIKA. H TeAeuTaia atroteAei Tnv
IKAVA Kal avaykaia ouvenkn uttdpgewg Tng Tpwrtng. Ao Tnv
GAAN TTAEUpd, TTPETTEI va ONPEIWOOUME OTI KAl pyovn n ovouacia
TOU dnuIoupynpaTog wg «Kéouou» @avepwvel To ATTEIpO Ocgiov
KAGAAOG TOU apXITEKTOVIKOU dnuioupyruartog. Aev Ba utropoloe 1O
Oikodopnpa TNG O¢iag BouAnoewg TTapd va xapaktnpietal atmo 10
atréAuTo KAAAOG.

O lwP civar ouykAovIOTIKOG OTav PETAPEPEI TO DIGAOYO TOU ME
TO OO KAl CUYKEKPIUEVA OTO TTOPAKATW UTTEPOXA aduowTrnTo
ATTOOTTIAOHUA TV OAAETTAAANAWY EPWTACEWY TOU OgoU TTPOG TOV
id10 (ev oAiyoic Tov AvBpwTro). Pwtd o Mavtoduvauog: «1ol ﬁg Ev
16 Bepehiolyv e TV VAv: [...] Tic £0€T0 T PéTPa AUTAC, €i 0idac; f Tic
0 émayaywv amraptiov e aUTAG; £ Tivog oi Kpikol aUTAG TTETTAyaoT;
Tic O €aTiv 0 BaAwv AiBov ywviaiov € autig;» (InR 38, 4-6).

AnAadn o€ pia dIkr) you YETAPpaon:

«lMou Bpiokéoouv OTav Bepediwva Tov KOOWO; Mvwpileig
MATTWG TT0I0G 6pioe TIG dlaoTdoelg Tou; o16¢ epapuooe O
auTtév TO viiua TNG oTddung; MNMou oTtnpifovTal oI KOAWVEG
Tou; MoI6G €iv’ auTOG TTOU TOTTOBETNOE TOV OKPOYWVIAIO
AiBo TOoUu WOTE va Tov OTNPIEEL;»

To utrépoxo autd keipevo Tou lwP, avakaAei otn CUAAOYIKN
MOG WVAMPN TO PEYAAEio TOu apxaiou KOOPou. Tou KOOHPOU OPWG
ekeivou TToU dIEPOApEl Kal KaTéppeuoe atmmd Tnv auaptia. ‘ETol o
Oeb¢ ammopaoioe va Tov avolkodounoel. Ki autdg o vEog KOOHUOG
eV Tw yiyveoBal gival n eToupdviog Kal n €TTiyelog EkkAnoia, 1o
apioToUupynua auté Tou Oegiou Texvitn, autou TTOU OTTWG MOG
@avepwvouv ol WaApoi oikodounoe Tnv lepoucaAfu™.

4 «kai oikodopunBRTW Tr TEiXN lepuaaAnu» (WaAu.50, 20), «oikodopnv lepucainu
o Kupiog» (WaApu. 146, 2)..

STUDIES AND ARTICLES




TA OEIA EINATTEAMATA: O OEO2 APXITEKTON ...

270 oIkodOuNua autg TG EkkAnoiag o ©gdg w¢g Méyag
O1kod6u0G Kal ApXITEKTWYV TOTTOBETEI TOV aKpoywviaio AiBo OTTwg
HOG HapTUPA o Trpo@nTNG Hodiag: «d1a TolTto oUTtw Aéyel KUpiog
KUplog™ idou ey® EURAAD ei¢ Ta BepéNia Ziwv AiBov TTOAUTEAR
EKAEKTOV AKpoywVvIaiov, EvTihov, €i¢ Ta BepéAia aUTAG, Kai O TIoTEUWY
€T aUT® oU un kataioXuvei» (Hadiag 28, 16).

ANwoTe, 1éoo yAagupd o ATéoToAog Twv EBvwv avagépel
otnv Tpog ERpaioug ETOTOAN TOUu TIG 1810TNTEG AUTEG TOU O¢goU.
MapaBETw TO KEIMEVO KaI TRV JETAPPAON ATTO TNV EYKEKPIUEVN EKOOON
NS Kaivrig AilaBrikng até tnv BiBAikn ETtaipeia, Twv KadBnyntwv K.K.
"aAiTn, BaoiA€iadn, quaﬁléonou)\ou Kal Fa)\avr]

«MioTel napwmoev gic v yAv Tng snayys)\lag wg
aAAGTpIav, €v okNvaig KaTtolkfoag petd Toadk kai Takwp,
T@V ouykAnpovopwy Tfig EmayyeAiag Tig auThg £§edExeTO
yap TV ToUg BepeAioug €xouaav TTOAIV, NG TEXVITNG Kali
dnuioupyog 6 Oed¢ » (Mpodg ERpaioug 11, 9-10).

H petdppaon 1ng BIBAIKAG ETaipeiag, Tou idiou attooTTAoHaTOq
Mag idel:

«Me TTioTn [0 ABpadu] eykataoTdbnke oTn yf TTOU TOU
UTTOOXEONKE 0 @€dC, LEvog oe AyvwaoTn Xwpa, {wvTag
O€ OKNVEG PE Tov loadk Kal Tov lakw@, TTou KiauTtoi ATav
KAnpovouol Tng idlag utrooxeons. Ki autod, yiaTi TTepipeve
TNV TTOAN TTOU B0 €iXe oTéEPEQ OgPENIO KOl TTOU QPXITEKTOVOG
Kal dnuioupyog TG Ba Arav o O@edo».

Kai ouveyxiel o AmOoToOAOG oTnv TIpoG E@eaioug
ETTIOTOA TOU: «ETTOIKOBOUNBEVTEG £ 1M BepéNw THV
amooTOAwV Kai TTPoPNT®YV, OVTOog AKpoywviaiou auTtol
Inool Xpiotol® €v w TTEoa 0ikodoUr GUVAPHOAOYOUEVN
algeisigvaovayiovev Kupin ' £vwkaiUugic ouvoikodoueiote
ei¢ katoiknTApIov Tol Ocol €v Trvelpat» (Mpog Egeo. 2,
20-22).

Kal n eykekpIpévn JETAPPAON TOU XWpPiou:

«lMpooTednkarte KI €0€i¢ OTO OIKOOOUNUA TTOU EXEl
BePENIO TOUC ATTOOTOAOUG KAI TOUG TTPOPATES KI AKPOYWVIAIo
AiBo auTtdv Tov idio To Xp1oT1d. M’ auTtdv dEveTal OAOKANPO
TO OIKOOOUNMA KOl JEYAAWVEL, WOTE VA YiVEl vaOS AyIoG yIa
Tov KUpio. O Kupiog oikodopei K e0G¢ padi e Toug AAAoug,
yIO Va YIiVETE TTVEUNOTIKA KOTOIKia TOU ©€0oU».
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H oxoAaoTIKA €peuva TV YPOQPWYV PTTOPET va pag EQodIAoEl JE
TTARB0¢ TTapduoIwy avagopwyv. H TTAnuueAéoTaTn, OuwG, SIKA Pou
EPEUVA UE TPOYOOATNOE E TA TTAPATTAVW £OAPIA TA OTTOIN KPIVWY TTWG
TEKUNPIWVOUV OPKETA TNV EIKOVA TOU OcoU w¢ Ociou ApXITEKTOVOG
Kal Oikodépou aAAd kal cupBoAou Tou KaAAoug. KAgivovTag autAv
TNV evoTnTa AoITTdv, Ba QPKECTW OTNV TTACIYVWOTN avapopd Tou
Inoou, Tou Ogpeliou AiBou kai ApXITEKTOVOG TnG XPIOTIAVIKAG
EkkAnoiag pag, o otroiog Aéyel XapakTnpIoTIKG oTov MNETpo:
«Kayw 8¢ cor Méyw 6T oU &l Métpog, kai T TalT Tf TETPQ
oikodounow pou v EkkAnaoiav, kai TUAal Adou ou kaTioXUoouaoiv
auTf¢ » (Kara MaTtBaiov 16,18).

2. O Oeb¢ MoAgpioThg (loxug-Auvapig).

H ékppaon «Kuplog ZapBawbd» ouvavtdaral dIapKwg oTa Xwpia 1ng
M. AloBAKNG O1Tou 0 Oedg euavideTal wg «Apxwv Twv OTTAWVY,
EKAEKTOG pwag Tou Aaou Tou oTov dIapKA TTOAEUO evaVTIOV TwvV
exBpwyv Tou.

H 1816TnTa TOU QUTA avaylyVWOKETAI £TTIONG €IG TA KEIMEVA TNG
K. AlgBrkng OTTOU TTPOCWTTOTTOIEITAI KOl EVTOTTICETAl OTOV InooU.
Edw avamrtuooetal, Ba €Aeye KAVEIG, PIO OTPATIWTIKA avTiAnwn
TNG (WNG Kal TNG owTNPIag OTO TTAQICIO TNG OTTOIAG O TTOAEMIKOG
OUPBONIOUOG EpUNVEUEI HE EVTUTTWOIOKO TPOTTO TNV BaBUTEPN QUON
TNG XPIOTIAVIKAG TIVEUUATIKOTNTOG KAl NOIKNAG.

A¢ apyxiooupe OPwG PeE TN MEAETN pepIkwy edagiwv NG T1.
A10BAKNG TToU TTapoucIdlouv YAQQUPA TOV GPXETUTTO TNG TTTUXNAG
auTng Tou MNavrtoduvauou.

A. «€tapaxdnoav £€0vn, €kAivav BaciAsial’ EBwWKE PwWVNV
avuTol, €oaAeuBn n yi. [...] dclte kai idete 10 E€pya TOU
©col, G €0¢eT0 TépaTa £mi TAG YAG. avravaip®dv TTOAéUOUG
HEXPI TV TrepdTwy ThC YAG TOZOV GUVTPIYEl KOl CUVOAATEI
OmAov Kai Bupeoug kartakauoel &v Trupi. oxoAdoare Kai
yv@®Te OTI Eyw il 6 Oedg” UWwOnoopal €v ToiG £Bvealv,
Uywenaoouail €v 1] yfl. Kiplog TV duvduewy Ped’ AUV,
AvTIAATITWPE NUAV 0 Oco¢ TakwP» (WaAuoi 45, 7-12).
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AG KpATAOOUWE AOITTOV TO TTIO TTIO CNPAVTIKO KOUUATI OTN UVAHN
MOg: «...0 Apxwv Twv OtTAwvV cival padi pag, £va KAoTpo gival yia
MOG 0 OeOG lakwp...».

B. «...0TI @£0¢ auvTpiBwyv ToAépoug Kuplog, OTi €ig TTapeBoAAg
auTol &v péow Aaol £E€iAaTd pe €K XEIPOG TV KATASIWKOVTWY HE»
(Toudeid 16, 2).

«...0TI OTPATOTTEDEUCE OTO PEOOV TOU AaoU TOU yia va Tov
aTTeEAEUBEPWOEl ATTO TA XEPIA TWV EXOpWV Tou...» Ba PeTéppala,
BéAovVTaG va atmrodwow TNV KABapd OTPATIWTIKA XPOIA TOU Xwpiou.

I Kai ekegivn n TTAAGUEVN, YENATN QWTIA TTIOTNG KAl UTTOTAYNAG
oToV KUpIo Twv Auvauewyv, TTpooeuxn Tou Baoihid Aauid, €xel va
Mag Ogiel duo UTTEPOXO Xwpia:

1. «avaotnBi, Kuopig, Tpo@Bacov auToug Kai UTTOGKEAITOV
auToug, pUoar TV Wuxnv pou amd doeBolc, poupaiav cou AT
ExBpV TG XeIpdg oou. Kupig, amd OAiywv amo yig diauépioov
auTolc &v 1) {wi) alT®dV» (Wahuoi 16, 13 -14).

2. «...moAéunoov ToU¢ TroAepolvtag pe. EmAaBol OtAou Kai
Bupeol kai AvaoTtndi gic TV BorBeidv pou, EKxeov pou@aiav Kali
oUYKAgIooV £EevavTiag TV KATABIWKOVTWY ey (WYaAuoi 34, 1-3).

A. WaA\ouv ol uioi lopanA kal o Mwuong petd 10 Baupa NG
dlavoitews Twv uddTwyv TNG EpuBpdc Galdoong TTou €0WoE TOUg
idlIoug Kal oKOPTTIoE TTaVWAEBpia oTtoug Alyutrtioug. WaAAouv kal
euxapioTouv 1o MNMoAépapyo Oed Toug, Tov Kuplo Twv AuVAPEWY, TwV
O1mAwv, 1TOU OTABNKE TTAAI TOUG, TTOU TOUG £0WOE KAl TOUG XAPIOE
TN vikn:

«...aowpev 1@ Kupiw, EvOOEwg yap dedotaaTal’ iTrmov Kai
avapatnv €ppiyev eic Baiacoav. [...] Kipiog auvtpiBwy
moAépoug, Kupiog Ovopa aut®. Apupata Papoaw Kai
v duvaulv auTtol Eppipev €ic BAAacoav, EMAEKTOUG
avapAatag TPICTATAG KATETTOVTIOE £V €puBpd Baldaoaon, [...]
H 8e€1a oou, Kupig, deddaaTal v ioxUi, ) de€Id oou Xeip,
Kuple, €Bpaucev €xBpouc. Kai 1@ A8l TR 86&Ng oou
OUVETPIYPOCS TOUG UTrevavTioug” AtéoTEIAag TNV OpynV oou
Kai KaTé@ayev auToug wg KaAaunvy. (E€odog 15, 1-7).

E. 210 Acutepovopio AAwoTe (32, 41-42) opiAei 0 idlog o Kupiog
otov Mwuaor kal TTapaBéTw piav ammédoon diKr) JOU OTo AypIo AUTO
Xwpio:
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«Kr étav cav aoTtparr akoviow To paxaipt Mou, Ki
atmmogaciow v’ ammodwow Tn dikaioouvn Mou, n €kdiknon
Mou 8dapBel va TTAgel Toug exBpoug Mou, KI auToug TTou
Me pioouv Ba Toug @epBw Katd Ta épya Toug. Me TO aipa
TOoUuG Ta BEAN Mou B¢ va pebuoouy, ki n Adua Tou otradiou
Mou Tn odpka Toug B va otrapddel. Ta dTAa Mou Ba Bayw
OTO QiPa TWV VEKPWYV Kal ol pnydades Toug Ba xdoouve {wn
KOl AEUTEPIA.
2T. OéAw va KAgiow TNV ava@opd Ppou oTa OXETIKA Xwpia TN IM.
AI0BAKNG PE TO TTIO AypPIo, KATA TNV TATTEIVA JOU YVWHN, XWPEIio TNG.
AuTO TOU TTPOYNTN ABaKOUY TTou JEoa O’ évav OAo O€0¢ Aupioud,
o’ éva 00aoTIKO BavATou Kal KATOOTPOPAG TTAPOUCIAdeEl PE TN
BIBAIKR Tou duvaun TNV @Aoyepn €ikova Tou Kupiou Twv Auvdpewy,
Tou Apxovta Tou [MoAéuou, Tou EKOIKNTA TWV TTUPAKTWHEVWV
MECAVATOAIKWYV €prUwV. Oa BeAa va 1o PETAPEPW O MIa OIKA
Mou atrdédoon eATTICOVTAG VO TTEPACW OTO VEOEAANVIKG KEiWEVO Eva
MEPOG TOUAGXIOTOV OTT TNV OOMI TNG QWTIAG Kal Tou Bglagiou Tou
TTPWTOTUTTOU KEIPNEVOU:
«O¢ vapBel atmd Tn Odiyav o Oedg,
O Ayiog 8apBer atr’ Tnv Kapdid
TOU OACOUG TOU KATAUAUPOU.
H 86&a Tou oketrddel oupavoug
KI N yn OKETTALZET a1rd UPUVOUG OT OVONQ
Tou.
2 KOPTTICEl aOTPATTEG ATTO PWTIA
KI N dUvapn QWAIAZEl HEG TIG XOUPTEG
Tou.
MtrpooTd Tou TTEPTTOTA O @AvaTOC,
O Ayyelog o E¢oAoBpeuTnC TTATA OTA
BriuaTda Tou.
2TaMATNOE KI €0€i0TN N YA
ME pia Tou paTid dilaAuBnkav Ta £€6vn-
M €va Tou BAéuua didAucav Ta £08vn
ocwpldoTtnkav Ta 6pn Ta YnAd
KI gyivav oTaxTn.
[...] Q KUpie Eou
TTOU VIO VA OWOEIG TO Aad Zou
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avépng ot dpuatd kal oT dAoyd Zou.
Eou, 0’ adpdteig 1o d0&dpl oou oTo TEAOG
EouU Ba 10 Tavuoeig evavtia ota ‘EOvn.
[...] O AAio 'HAIOG KI n oeAfvn ZeAAvn KpU@TNKAV OTA
TTOAATIO TOUG
[...] ka1 0 Aadg Zou Badioe 01O WG
atoé Ta BApATa Zou
AVAUECT OTIG AOTPOATTEG
TWV TTUPIVWV 20U OTTAWV.
Me 10 BUpo6 Zou ykpéuioeg Tn I'n
ME TNV OPYHA 20U OKIAXTNKAV Ta £€6vn...
2@ayuévougs EaTTAwoeg ot 'n
TOUG TTI0 OKANPOUG TTOAEUIOTEG TNG. ...
(ABakoup 3, 4-14)».

3. O Oebd¢g Npagelg (ZUpPoAo Zopiag)

OAeg o1 yAwooeg, kar apxryv, Tpémel va Bewpnbolv  wg
EMTTEPIEXOUOEG TO B¢gio aToIXEIO BIOTI aTTOTEAOUV avTavakAaon Tou
MpwTioTou Adyou Tou eival kai n Mnyn Tng O¢iag Anuioupyiag.
E€aAou «...Kai gitrev 60 O£0¢ yevnBRTw @MOS” Kai £yéveto S (Mev.
1,3).

Eival GA\woTe yvwoT 600 Kal ave¢epeuvnTn o€ OAN TNV UTTEPOXN
avegixviootn akdun onpacia Tng, n Katd Beiav evioAr) avagopd
Tou ayatrnuévou ATroaTéAou Tou Ingou, Tou lwavvn «Ev apxii nv 6
Aéyog, ki 6 Aéyog AV TIpOG TOV Oedv, Kai Oedg Nv 6 Adyog. OuTog
nv v apxfi TPOg TOV Oedv. TravTa 31’ auTol £yéveTo, Kai xwpig auTod
€yEveto oUBE Ev 0 yéyovev » (Twav., 1-3) kI akoun « Hv 10 @®d¢ 10
aAnBivov 6 ewrilel Tavta AvBpwTiov €pXOUEVOV €I TOV KOGHOV»
(Iwav. 1, 9).

H eykekpipyévn ammd Tnv lepd Zuvodo Metdgpacon Tng BIBAIKAG
Etaipeiag (1989) atrodidel wg £¢Ag Ta dUo autd TTapabéuara atrd 1o
katd lwéavvnv EuayyéAio:

«AT1T’ 6Aa TTPiV UTTAPXE O AOYOG

Kl 0 Adyog fitave pe 10 OO,

KI ATav ©£d¢ 0 AGyoG.
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AT TV apxA ATav autog Pe To O¢€0.

Ta Travta &I autou dnuioupynénkav

KI’ a1’ 60a €yivay,

TITTOTA XWPIG AUTOV OEV EYIVEY.

[...]

«O Aéyog nrav 10 aAnBivo 1o Pwg

TTOU QWTICElI KABE AvBpwWTTO

KaBWG eKeivog EpxeTal aTov KOOUO” 0.

Ki aut) AoIttov n Trapouadia 1ng ATTOAUTOU Kal TTEPI TV TTAVTWV
MN'vwoewg, TNG Ociag Zogiag, n alma mater NG Anuioupyiag Tou
TTavrog, Ogv uTTopouce TTapd va oTroTeAEi opooucio Tou Ogou
OTOIXEIO.

H Ocia EvroAn 1repi TG dnuioupyiag Tou TTavtog €dwbn peTd
Nbéyou kai dia Tou Adyou. TiTo 1EpATEPO dPwWG aTrd TN O¢ia dnuioupyia
TNV KaT €IKOvav Kal opoiwaiv Tou MavaydBou; Apa TI TO 1EPOTEPO
atro 10 AGyo PETA Kal Sl TOU OTToioU dnUIoUPYNBNKE TO ZUUTTAV;

270 EPWTAMATA AUTA ATTAVTOUV KATAYOPNMOTIKA TA 1EPA KEiPEVA
TNG XPIoTIavoouvng dia xeIAéwv Tou I10iou Tou Inoou oTnv €mi
Tou Opoug Oulhia «€oTw d€ 0 Adyog Uu@®v vai vai, o0 ol 10 d€
TEPICOOV ToUTWVY €K ToU Trovnpol &ativ» (MarB. 5, 37). Ki cival
QUOIKO va 0£BOUEBA Kal VO PNV KOKOTTOIOUUE A VO SIACTPEPOUE TO
AGyo akpIBwG yiauTr Tou Tn BepeAIdn 1EpOTNTA, YIa va gival IKAvOS
va ouveyilel To Ocio 'Epyo €1Ti YAG WG TATTEIVI) OUVEXEIQ TOU YTTEP
TTAvTog Xpdvou O¢iou Adyou.

Néyel e 0 InooUg «€k yap TV AOywv cou dikaiwdron Kai
€K TV AOdywv oou katadikaoBron» (Matd. 12,37). Ao 10 Adyo
AoITTév Kal Tn XPRon Tou €gapTdtal akoun Ki autr n TeAIKN Kpion
TOU avBpwTTIvou yévoug. ATTd To AGyo Kal Tn XPeron Tou, yIaTi autog
ouveyiCel kal dlatnpei i dlaoTpEPel TIG Ocieg EVIOAEG 01 oTTOIEG PETA
NAoOyou kai dia Tou AGyou PeTa@EPBNKav oToV AvBpwTTO.

Mati AANwoTe gival TO0O CaPG Kal KATNYOPNMUATIKA N €VIOAN
«OU Myel 10 6vopa Kupiou 1oU Ocol cou £mi pataiw»; MaTi 10
Ovoud Tou eival «o Aoyoc». O «AOGyog» TTou eUTTEPIKAEIEl TO O¢io
MuoTtipio.

% ¥.2.: XpnoIKoTIolw TNV meENyNUATIKA uTtoonueiwon (B) TNg o. 184 Tng peTa-
ppaocewd. (BA. H Kaivry Aiabrikn, uteon BiBAikng Etaipeiag, I'. F'aAitn, . Kapo-
BidoTTOoUAOU, I. TaAdvn, M. BaaiAeiadn, o. 184, ABriva, 1989).
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TA OEIA EINATTEAMATA: O OEO2 APXITEKTON ...

Quoikd, PTTOPOUPE VO MIAOOUME YIa TNV ETTEKTACN TTOU
OUMBOAIKG aAAG kal KaT ouciav yivetal ammd Tnv emiyeia AuAn
QWVNTIKA pop®r) TTou 0 AGyog Aaupdavel wg oulAia, aTtnv, €TTiong
€TTivEIq, UAIK) ypaTTTH) gop@r) TTou AauBAvel ue Tn o€1pd TNG N OMIAia
METATPETTOMEVN O€ YPATITO AGYO.

Ma dav o Yiég Tou O¢eou €yive YOG Tou AvBpwtiou, €4v TO
avOPWTTIVO YEVOS TINABNKE 000 Kavéva AAAO TTAGoa TG dnuioupyiag
M authv Tnv Oc¢ia evavBpwTion, TToU aAAoU MPTTOPOUME VA TO
aTTOOWOOUUE AV OXI OTNV UTTEPTATN AVAYKN TNG EYKOOUIOTTOINOEWG,
NG evavlpwTrioewg, dpa kal TNG duvaTdTNTOG KATAVONONG TOU
Ociou Adyou atré Tov avBpwTro; Kai pe TToia GAAN pop®r KATI TETOIO
Ba pTTopouce va cuufei TTapd pe TO dXNUO TOU TTPOYOPIKOU KAl
ypatrtou Adyou; Tou TTpo@opikoU Adyou yia TIG HEYAAEG UAleS TTOU
dev gixav TN duvaTdTNTA TNG YVWOEWG TWV YPANUATIKWY CUUPBOAWYV
KAl TV VOUWYV aAAG Kal TwV TTETTAIOEUUEVWY avOPWTTWVY TTOU €ixav
TN OOQIa -yIA TNV ETTOXI- TNG YVWOEWG KAI TOU XEIPIOPOU TOU YPATITOU
Abyou. Ze Ti GANO, AoITTOV, OTTOOKOTTOUCE O yPaTITOG AGYOG, TTapd
oTnV atroTUTTWonN Tou Otiou MNvUUATOG, OTAV ICTOPIKOTTOINCH TOU,
oTn d1aTAPNCT TOU O€ AVAAAOIWTN HOPYPN;

Na Aoirrév yiati n Téxvn Tou XEIPIOPOU TWV YPAPUATIKWY
OUMBOAWY, TwVv YPOUMATWY, OTTWG Kal TOo AgIToupynua Tou
AidaokdAou kai Mpagéwg atroteAolv dpacTnpIdTNTEG O€ ATTEUOEING
ouoxXETION PE TO Bgio agou kal n o TTaAaid yop®r AOyoTEXVIKNAG
dnuIoupYiag ATAV AUTH TWV IEPWYV KEIMEVWY OAWV TWV AQWV KAl TwV
TTOAITIOPWY. Kelpévwy, dnAadry, Bgiag TTpoeAeUoEwG.

O ypagéag OUWG TwV TIPWTWV OPYOAVWHEVWY avBpwWTTIVWV
Kolvwviwv avrke de facto €1 10 1IEpATEIO TNG KOIVWVIKAG I €BVIKAG TOU
opdadag. To “IoToPIKG” TOU AVTIOTOIXO NTAV VOGS KANPIKOU (OUpBOAou
lEpoouvng) dI0TI xeIpidovrav Ta ypduuarta, Ta cUPBoOAa autd TTou
diatnpoucayv Kal HETEPEPAV OTNV KoIvwvia To O¢io Adyo, Tautdéonuo
ME TNV Axpovn kail YTeptdrn Ocia AAAB<Ia, OTTWG yivovTiav auth
QVTIANTITH) OTNV apxaia okEWn.

AuTO akpIBwg e¢éppale To apxaio AIYUTITIOKO IgpaTeio étav
ToTro0eTOUCE TOUG [pageic UTTO TNV OKETTN Tou BeoU OWT TOU
eTmovopagdpevou «Ipa@éwg Tou Mdaat» dnAadn Tng Ociag AANBeIag
ka1l Aikaioouvng.
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Aev gival Aoimmév dUOKOAO va avayvwpioouue, PETA atr OAa
auTd, TO OO WG AOGYO TTEPIYPAPOUEVO HE TA XAPOKTNPIOTIKA KAl TIG
1I010TNTEG TOU Mpa@Eéwg.

‘Exoupe OMol 16€i TTOAAEG ayloypa@ieg Tou Inoou Xpiotou ev
d6¢n 1ToU OTOAICOUV TO BOAO Kal TIG BUPESG TWV EKKANCIWY, TTAVTOG
xploTiavikou doypartog: O Kupiog kabiopévog oe Bpdvo, culoyei
ME TNV O€CIG Kal WE TNV OpIoTEPA KpaTd €va BIBAio avoixto. H
TTaPACTACN AUTH AVTIOTOIXEI OTNV €TTIKANGN Tou IncoU wg AIKaoTou
katd Tnv Asutépa Mapouaia. To BiIBAio gival To cuuBoAo Tng BifAou
NG Zwng, TG liber vitae Twv INpagwyv, OTTOU €ival KATAYEYPAUMEVES
OAeG o1 TTPALEIC TWV avBpwWTTIWV AAAG Kal Ta OVOUOTA TWV EKAEKTWV
TOU O¢oU. .

Mapaméumw otnv AmokdAuyn Tou lwdvvou «O viIKv ouTog
epIBAAEITal €V ipaTiolg AcUKOIG, kai oU un E€aleipw 1O Ovoua auTtol
€k TG BiBAou Tfig {wiig Kai OpoAoyriow T0 Ovopa auTol Evwiriov Tol
TaTPOG POU Kai EvwTmiov TV ayyéAwv autol» (Atok. 3,5).

Kai o Attoatohog Twv EBvwv avagépel atnv Mpog PIAITTITNoioug
ETTIOTOAN TOU «vai EpwT® Kai o€, ouluye yvAoie, auAapBavou alTdig,
aiTiveg v 1@ evayyéAIw ouvABANCAv poi PeTa Ta kai KAjuevTog Kkai
TV AoITT@V cuveEPY®V pou, WV Ta OvopaTta v BiBAw Jwhc» (Mpodg
@IATT. 4, 3).

21nv 0¢ 'E¢odo 0 Mwuorng avagépel ye d€og Tpog Tov Kuplo
TwV Auvduewv «kai viv i pev ageig autoig TV duaptiav alTdv,
Apeg’ € O€ pn, £EaAeIpdV pe €k TN BiBAou oou, Ne» (E€odog 32, 32)
yla va Adpel Tnv amravrnon atmmo AuTtov yia va AdBel Tnv attdvinon
atd AuTtdv «el TIG NUAPTNKEV EVWTTIOV Hou, EEaAsipw auToug €k ThG
BiBAou pou» ('E€odog 32, 33).

Eivai Trpoavég Aoitrév 611 n BiBAog auTh) TTEpIEXEI TO GUVOAO TNG
Anpioupyiag epooov auTr avTavakAATal OTIG OKEWEIG, TIG TIPAEEIS KAl
TOUG AOYOUG TwV avBpwWTTWY, TTOU OUTWG 1 AAAWG TTEPIEXOVTAI OTIG
o€Aideg TnG. Eival Aoitrév n liber mundi'®, n BiBAog Tou Kéapou, Tig
TUXEG TOU OTTOIOU 0 @€AG KATAYPAPEl, YVWPICEl KAl XEIPICETAI OTTWG
o 'pa@eug. Autd aTTodEIKVUOUV AAAWOTE Kal T dUO ypduuata A Kal
Q 10U €eAAnVIKOU aA@afnTou, TTOU BpicKovTal TTAVTOTE XAPAYHEVQ
oTnv apioTtepr] Kai degid aeAida Tou avoikTou auTtou BiPAiou kal TTou
oupBoAidouv 1o Atrav TG YTdapEewg, Tnv Apxn Kal 1o TEAOG TN,

16 3.5.: T'vwoTn anod Ti¢ podooTAUPIKEG NapadoaeiC Tou Meoaiwva.
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TA OEIA EIMATTEAMATA: O OEOX APXITEKTQN ...

OTO TIPOCWTTO Tou Bgiou Adyou «Eyw TO A kai 70 Q, 0 TTp®TOC Kai O
€oxarog, apxn kai TéAog» (Atok. 22, 13). O Oed¢ gival o MpwTog,
010T gival Autdg o Anpioupydg Tou lavtdg, n atroAuTn IKavr) Kal
avaykaia ouvBnikn. Eival emmiong o ‘Eoxatog 8161 gival Autdg o
KPiVWwV TTAVTOG (WVTAG Kal VEKPOUG, AUTOG KOVTOAOYIG TTOU 0dnyei
Ta TTAVTA TTPOG TO TEAOG TOUG. Eival 10 id1o TO TEAOG TOUG, N atTOAUTN
TEAIKA aITia.

M’ autr) Tn Aoyikr} kataAaBaivoupe €UKoAa OTI Ta UTTOAOITTO
ypAuhaTa TTOU  TTEPIKAEiovVTal PETOEU Twv OUO AUTWY AKPWV
OupBoAifouv TO oUVOAO Twv OVTwV TTou TTEPIEXEI N BiBAog Tng
ZWwNAG TToU PBpiokeTal 0TO apIoTEPSO XEPI TOUu INOOU 0T XPIOTIOVIKA
gIKOvoypaia.

EtriAoyog

OAeg o1 Tapatrdvw oKEWEIG, TTOU Oev DIEKDIKOUV TO TITAO TNG
«opBotéunong Tou Adyou TnG AANBEIagY, gival OKEWEIG EVOG TTIOTOU
Tou 20° aiwva TTou TTPOCTIadEl va AUCEl TO PJEYAAO PUCTHPIO TNG
BaoiAikng TExvng Tou «Ceivy. Méoa duwg o’ éva Koopo Tou BAaTTpeTre
KATTOTE va {avaouvavTtnOei Kal va «ouciwBei» Pe TNV BaupaoTh
onuacia Tou idIou TOU OVOUATOG TOU.

Av 0 oUyxpovog AvBpwTrog dev £XEl TOUAAXIOTOV AKOUA XAOEI
TNV TOoTN Tou OToV AvBpWTIO WG £€0XATO ONUEIO ava@opdg, dev
TTPOKEITAI VA XAOEI TNV TTIOTN TOU 0T0 O£6. Me autd wg TTpoUTTébeon,
0 ouyxpovog AvBpwTtrog Ba utropouce va yivel AIBAOKAAOG Twv
"Epywyv, ApXITEKTOVAS TNG OKEWNGS KAl TNG {WAG TOU, «KAT £ikOVa Kali
Ka®’ Opoiwaiv» Ekeivou.

Oa PTTopOoUCE VA TO ETTITUXEI KATAPEUYOVTAG OE WIA BIWUATIKN
TIVEUUATIKOTNTA, TPOPOBOTOUUEVN OTTO TNV  «KOIVWVIa»  Kal
ETTIKOIVWVIa» PE TO OUPPBOAO, TNV POVN IKAVH VA TOV KOTAOTHOEI
IKavO va TTepAoel aTTd TNV Epyacia vOoUuevn wg «BAoavovy, aTnv
EPYACia VOOUUEVN WG £CAYVIOUO TNG OKEWEWG, TWV TTPALEWVY TOU
Kl TWV ouvaiotnuAaTwy Tou.

Ti TTEPIOOOTEPO €TTEIYOV, AOITTOV, YIA TN OUYXPOVN KOIVWVia, aTTO
TNV EKPABNON Kal EQAPUOYI TWV TPIWV QUTWYV Otiwv TeXvwv.
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Maecenas: ipso suo facto

Abstract

Statesmen, glorious commanders or wise leaders valued and contributed to the
development of literature, arts and sciences, but the one who cultivated best the love
for literature was Maecenas.

The period in which Maecenas lived equals with the Augustan period or ,,gold-
en’ age in regaining prosperity, glory and peace, of restoration of fundamental
roman values. The literary patronage was a structure but also an ideology.

The name of Maecenas became a symbol of its qualities and principles. Mae-
cenas, was recognized by everyone as a great patron of literature, he was a noted
political and public figure.

Keywords
Pietas, virtus, patronus, cliens, officium, beneficium, societas, libertas

One of the most distinguished literary patrons, patron of scholars,
courageous soldier and astute politician was Maecenas - Caius Cilnius
Maecenas (~70-8 BC) originating from a wealthy family of equestrian?
rank of Arretium (Etruria).

From a historical perspective, the period in which Maecenas lived

equals with the Augustan period or “golden age” in regaining prosperity,
glory and peace, of restoration of fundamental roman values.

Development of culture, literature and arts reached the highest peaks

in this period, called “Augustan” not only in conjunction with the name

' Ph.D., University of Oradea, adinarosu@ymail.com.

2 Pierre Grimal, Literatura Latind, translated by Mariana and Liviu Franga, supplemen-

tary notes and foreword by Liviu Franga, biography of Pierre Grimal by Eugen Cizek,
PH Teora, Bucharest, 1997, p. 215.

STUDIES AND ARTICLES




Maecenas: ipso suo facto

Augustus, assigned in 27 BC? to Octavian, but especially because of great
changes made in almost all areas. The term augustus is put in relation with
the verb “increase”, “grow”, “enhance” augere, with the noun auctoritas,
influence, prestige and omen, harbinger of the future, who gives signs,
which improves the action, the derived adjective augustus meaning the
one established by the Auguri or done under the favorable auspices®. In
Rome, the Senate meeting place was always a temple. Decisions had to
be taken in a sacred place, in the presence of the Gods, and the auspices
were consulted, and if there was any fateful sign on the sky, the assembly
vanished®. Before taking important decisions the Auguri needed to ensure
that the gods were favorable, everything being under the dominion of city
religion.

Professor Robert Etienne shows that the term “century” (saeculum) in
Antiquity has three different meanings: designates a specific time, amounts
to a generation of people, or designates a historical sequence®. Eugene
Cizeck proposes the fourth sense, the key moment in history, a moment
that marked an intense flowering of civilization and culture, as the century
of Pericles, of Scipione, the century of Augustus’.

Sustainable and valuable achievements of the Augustan period were
due to the imposed policies by Augustus regarding unchanging values and
ideals.

Augustus had a new power, cura legum morumque, the care of laws
and manners®.

Augustus’s concern for literature was a natural consequence of his
education. In The Lives of the Twelve Caesars, Suetoniu reported that
Augustus “had studied eloquence and liberal arts with passion, supported

3 N. A. Magkin, Principatul lui Augustus. Originea si continutul lui social, State PH for
Scientific Literature, Bucharest, 1954, p. 274, Dio Cassius, Istoria Romand, translati-
on and notes by dr. A. Piatkowski, Bucharest, 1977, vol. II, c. L I, p. 371.

A. Ernout, A. Meillet, Dictionnaire etymologique de la langue latine. Histoire des
mots, Paris, Klincksieck, 2001, p. 56.

Fustel de Coulanges, Cetatea antica. Studiu asupra cultului, dreptului si institutiilor
Greciei §i Romel, translated by Mioara and Pavel Izverna, notes translation by Elena
Lazar, foreword by Radu Florescu, PH Meridiane, Bucharest, 1984, p. 123.

¢ Eugen Cizek, Istoria Romei, PH Paideia, Bucharest, 2010, p. 237.

Idem, Istoria literaturii latine, ,,Adevarul” Company SA, Bucharest, 1994, vol. I, p.
246.

8 Idem, Mentalitati si institutii romane, PH Globus, Bucharest, 1998, p. 228.
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from early childhood [...] during the war of Mutina, despite the overflowing
activity, he has not ceased to read, write and declaim daily’”.

The real change from the time of Augustus was to revitalize the moral
ideal of res republica, meaning “the city”, a community of interests, a res
populi’’. The aspirations of Augustan era for peace and return to traditional
values corresponded with the views of the most important Roman writers
of that time as Horace, Virgil, Ovid, Propertius, Titus Livius. The period
of Augustus may be called “the golden century” of Roman literature.
Literature became at that time a weapon of political propaganda.

Horace’s Roman odes present those virtues and the importance of
Augustus’s role in the return policy to traditional virtues. Titus Livius
believed in the eternity of Rome - Roma aeterna - perceiving Roman
history as instructive example of conduct and human behaviour. Like
Virgil, Titus Livius understood Roman experience in terms of human
experience. History shows where to look for role models examples.

Remedia mentioned by Titus Livius were given by the religious
restoration of Augustus. Concepts such as iustitia' and prudentia'* were at
that time much more pronounced.

Virgil was part of the generation of those who associated Augustus
with peace, harmony and stability, during which the Republic was restored,
and the Roman state has prospered by knowing and accepting its old
values . Virtus, clementia, iustitia and pietas were qualities through which
Augustus remarked himself, characteristic features of the ideal Roman.
Augustus started the defense of the Republic as a private citizen and
his courage (virtus) was rewarded by honours. He revenged his father’s
death (pietas) in a lawful manner (iustitia) and the wars he waged showed
kindness (clementia)®.

° Suetoniu, Vietile celor doisprezece Cezari, PH RAO, Bucharest, 1998, translation from
Latin, foreword and annexes by Gheorghe Ceausescu, p. 100.

10" Andrea Giardina, Omul roman, PH Polirom, lasi, 2001, p. 29.

" A. Erout, A. Meillet, Dictionnaire etymologique de la langue latine. Histoire des
mots, Paris Klincksieck, 2001, p. 329, iustitia, derivated from ius according to right,
just things, ius, iuris, word that at its origin meant ,,religious form that forced the law”,
from which the plural iura, iura legesque was formed, and then iudex, the one that
says the form of justice and iuro, to pronounce the sacred form thatobligates.

12 Ibid., p. 329, prudentia, trem which in the current speech lost the sense of provideo
and became the large sense of the one who knows, the one who is aware of.

13 N. A. Magkin, op. cit., p. 278.
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Cicero, also a writer and justice orator, mentioned often in his pleadings
the importance of keeping these virtues'*.

Virgil contributed to capturing the glorious deeds composing the epos
of a new Rome. Aeneid’s characters sustain each something typical and
fundamental Roman, they are examples of symbols. Aeneas’s devotion to
its duty, pietas represents the very spirit of the Augustan age.

Virgil supported Augustus admiring his political and social initiatives.
Georgics claimed Augustus policy to encourage small farmers to develop
agriculture, Bucolics, published between 39 and 38 BC, have been
dedicated to him after the victory in year 40 BC in Perusia'.

The elegiac poets Propertius and Tibullus (~ 50 BC) have mirrored
themselves the Augustan culture through their artistry and allegorism,
expressing the desire to become each strong public voices.

The altar of peace, Ara Pacis, opened in year 9 BC, based on a decision
of the senate, celebrated the peace instituted by Augustus. Art in Augustus
period became an important part of civic life. All these have developed
large, favored by domestic peace.

Poetry has played an essential role in spiritual and moral transforming
caused by the crisis of civil wars. Aware of the powers that the poem
secretly kept, Horace speaks in Ars Poetica about the moral purpose of
poetry: ,,saxa movere sono testudinis et prece blanda ducere, quo vellet.
Fuit haec sapientia quondam, publica privatis secernere, sacra profanes,
concubitu prohibere vago, dare iura martis, oppida moliri, leges incidere
ligno™'¢.

(That by the sound of lira and tender prayers

Stones move anywhere. For once, wisdom has been

Discern the what’s your’s and what’s the congregation’s, sacred
profane,

To found settlements, with a law carved in wood).

Poets enjoyed a special status in society. They were in the entourage
of high-class people of the city'” and had a role as important as the people

4 Mommsen Theodor, Istoria romand, translated by Ioachim Nicolaus, Scientific and
Encyclopedic PH, Bucharest, 1987, vol. III, p. 338.

15 P. Grimal, op. cit., p. 209.

16 Horatius, Opera omnia, cared edition, introductive study, notes and indexes by Mihai
Nichita, PH Univers, Bucharest, 1980, vol I, Ode 3.30, p. 328.

7 P. Grimal, op. cit., p. 210.
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of the state, having beside the role of attendants or advisers also politic
responsabilities. Their poetry concerns the historical moment in which
they wrote their works. Poetry wore, as poets claimed, a secret truth of
her’s which can survive in time:

,»,Exegi monumentum aere perennius

regalique situ pyramidum altius”'®

(I raised a monument, which is more eternal than the weapon

and so tall that not even the royal pyramids are)

The writer prestige increased once with the establishment of literary
circles, public lectures, public libraries, schools of rhetoric. Many of them
were created or supported by Octavian Augustus.

The habit of public recitals, recitationes has grown among the Roman
public. The public was invited to rooms where works of all genres were
recited. In the same time were organized games and grand performances.
In year 17 BC, Augustus ordered the celebration of secular games.

Writers in the Age of Augustus enjoyed social prestige. They rivaled
the great models of Greek poetry, inventing new genres of literature,
assuming the trends that became normatives of classical aesthetics.

Roman aristocrats promoted the assertion of valuable writers through
literary circles. The most famous literary circles were those of Asinius Pollio
(Caius Asinius Pollio), Messala (Marcus Valerius Messala Corvinus), the
Literary Circle of Scipione and Metella. Messala, orator and opponent of
Augustan policy, keeper of republican ideals, wrote pamphlets, cultivated
bucolic poetry, promoted Tibul.

Asinius Pollio, known scholar, initiated public lectures and established
public libraries, the first public library founded by him in year 37 BC, in
the atrium of Liberty on the Aventine, includes masterpieces of Greek and
Latin literature, but also art objects and sculptures.

The most important literary circle was the circle of Maecenas,
attended by almost all major poets of that time. Maecenas friends were
magnificent people with different talents: Valgius (Caius Valgius Rufus)
- poet, elegies orator and epigramist, Pollio (Caius Asinius Pollio) - poet,
historian, orator, politician, consul in year 40 BC, Varius (Lucius Varius
Rufus) - poet and prominent member of the literary circle, Fundanius - a
very talented comic writer, Domitius Marcus - epigramist, Plotius, Tucca,
Areus of Alexandria - philosopher and friend of Augustus, Melissus and

18 Horatius, Opera omnia, vol 1, Ode 3.30, p. 248.
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Fuscus Aristius — educated grammarians, Heliodoros - great Greek orator,
Pedius, Publicola, Mesalla Corvinus - historian, orator, noble, Caius
Furnius - tribune of the people and his son, a historian that Augustus raised
to the consular dignity'’.

In the circle of Maecenas, material protection was coupled by the moral
side of the relationship but also by a discreet ideological guidance. Horace
describes Maecenas’s house as being always open to talented poets and
writers, but didn’t receive those who wrote of envy or malice: ,,Magnum
hoc ego duco, quod placui tibi, qui turpi, secernis honestum, non patre
praeclaro, sed vita et pectore puro”.

(It’s the biggest honor that was given to me

To cherish my hard-work, you who never

The villains on a level with those honest put

And see in man not race, but his dignity).

Writer himself, Maecenas understood best that creative enthusiasm
requires financial support. Unlike other rich people, Maecenas used his
wealth not to achieve his goals, but to help the foremost Latin poets, by
not restricting their creative freedom and independence. Friendship and
poetry were the most important aspects of the literary group governed by
him. Those whom he thought worthy of consideration and his attention
he always rewarded them favors. These include especially poets, himself
being a loving and beloved of the Muses.

The presence and help of Maecenas brought Propertius immortality.
Maecenas was to Propertius a role model on moderation, humility and
loyalty to his own endowments: ,,hic status ad pacem, hic castrensibus
utilis armis: Naturae sequitur semina quisque suae”*

(one is for peace, and one of the camps and weapons,

for they all follow the germs of their own nature)

Valuing his loyalty to own principles, Propertius says he will strive
to go beyond Maecenas in refusing honors and opportunities. Maecenas
refused all functions (consul, praetor, imperator) to reach Senator.

Propertius was aware of the fact that he will remain known to posterity
as one who was part of the group of Maecenas (in partes tuas v. 60). The

9 M. Richter, R. Schomberg, The Life of Maecenas With Critical and Historical Notes,
(1748), p. 42.

20 Sexti Propertii, Opera omnia, cared edition, fixed text, foreword, original translation
and notes by Vasile Sav, PH Univers, Bucharest, 1992, 111, 2, p. 156.
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beliefs of both were similar, and their essence was that every man must
follow nature to excel in its field. Ovid, Propertius, Tibul have depicted an
elegant, refined, lacked of ambition and vain worries world, for which the
beautiful had to be fully valued. Their poetry illustrated a reaction to the
time before, that of civil wars.

To Maecenas’s circle belonged elegist poets who despised military
activity - Ovid, Propertius, Tibul and poets who supported Augustus’s
reforms, military virtues, country beauties, country life, ancestors religion,
such as Virgil and Horace. The literary patronage was a structure but also
an ideology. Maecenas has a real and poetic presence for Virgil, a source
of inspiration for his themes.

The composition of the Georgics or of the ,earth poem” is about
the influence of Maecenas who asked Virgil to write a poem about field
culture, in order to support the promotion of economic policy imposed by
Augustus. Maecenas was a favorite of Octavian, because of his attachment,
loyalty and discretion.

During the civil wars of Mutina, Philippi, Perusia, Sicily, and Actium,
Maecenas was the intimate adviser of Octavian, together with Agrippa, he
served as prefect of Rome (the prefect was one of Rome’s magistrates)?'.

Poetry, politics, friendship, mystical view of nature, philosophy by
evoking serenity are the great themes of vergilian thinking. Horace was
introduced into the circle of Maecenas by Virgil and Varius (Lucius V.
Rufus) and soon was among those who were close to Maecenas: ,,Virgil,
post hunc, Varius dixere, quid essem””. Maecenas played an important
role since the first published writings of Horace, Satires (35 BC) and we
find him frequently mentioned as recipient in Epodes, Odes and Epistles.

The farm received from Maecenas was everything what Horace
cherished: peace, tranquility, a place to write and where he could
discuss ethical and moral issues of interest. Horace and Propertius were
approximately contemporans and shared a common patron, Maecenas,
each managing to maintain freedom of poetic creation, beyond help,
support and encouragement.

The solidarity of interests and concerns was what created parity
between Maecenas and Horace or Maecenas and Propertius, despite of

2L Suetoniu, Vietile celor doisprezece Cezari, p. 61.
22 Horatius, Opera omnia, cared edition, introductive study, notes and indexes by Mihai
Nichita, PH Univers, Bucharest, 1980, vol. II, p. 58.
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the obvious difference of social conditions. The feelings of real friendship
between Horace and Maecenas exeeded social or economic differences
between them.

Grace or gratitude itself to Maecenas is expressed through poetry. The
,eurrency” of poetic language had value that depended on its audience.
The poet wishes to thank, praise the generosity of the patron by composing
poems. The duty transferred through a gift in the sphere of good will, of
unselfish devotion. The name of Maecenas became a symbol of its qualities
and principles. Maecenas, was recognized by everyone as a great patron of
literature, he was a noted political and public figure.

Statesmen, glorious commanders or wise leaders valued and
contributed to the development of literature, arts and sciences, but the
one who cultivated best the love for literature was Maecenas. Even those
who criticized him, couldn’t make not to recognize his greatness ,,because
he was always like this: no talented man enjoyed appreciation without
forgiving him any lack [...] defects: they are so united with qualities that
the latter would also be deleted””.

Beyond the historical or literary record limits (subjective or objective),
remain written works in posterity through which Maecenas contributed to
the happiness and welfare of human society, facts which put before us,
offer not only a grand and unique show to imagination, but ways to the true
happiness of a fulfilled life.

B Seneca, Epistole catre Lucilius, PH Polirom, lasi, 2008, translation, notes and appen-
dix by loana Costa, vol. II, p. 204.
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"I 'he Eastern Church in the 9th Century

Theological Profile

Abstract

Taking into account the close relations between the Byzantine emperors and the
Patriarchs of Constantinople, this survey points out the way in which the theological
thinking evolved throughout the IX th century. First the author of the study exposes
the evolution of the political circumstances and their effects on the life of the church
and he ends by running over the names of the most important personalities of that
time. The Christian missions initiated by the great Patriarch Fotie had a tremendous
influence on the development of the religions culture and had on overwhelming
contribution to the publishing of a great deal of books dealing with the clear expla-
nation of many major basic notions of the Christian theology. Looking back at the
amount of works written by the huge scholars of the Church in the IX th century we
could draw the conclusion that depending on the problems that had generated them a
development of the Byzantine theology based on the works of the Holy Fathers hap-
pened. The continuous progress in the religions culture was due to this fight against
iconoclasm — at the beginning of the century — and to the outstanding personality of
the Patriarch Fotie through out its second half.

Keywords
Byzant, politics, emperor, patriarch, theology, monachism, schism, christianizations,
culture

Theology was the “science which passionately interested the Byzantine
thinking* and “it is remarkable that it covers almost half of what the
Byzantine literature produced... only a few writers or uninitiated persons
did not approach it” said Charles Diehl in his work ”Byzantine Figures”,
page 140.

' Pd.D., ,,Aurel Vlaicu” University of Arad, gavaba@yahoo.com.
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In Byzant the theological discussions interested not only the common
people? but also the emperors, some of them came to know certain
problems of faith® very well, due to the place occupied by the Church in
the state’s life when Christianity was legislated. Close links were kept in
public life between the political and the church problems. It permitted the
emperor’s intervention in the church affairs and the patriarch’s intervention
in political affairs.

Monachism was a force acting by the patriarch, interfering in big
problems, divided into two parties: one of the relentless, defeating the
autonomy and liberty of the church against the emperor, sometimes
revolutionary against the emperor or even the patriarch, and that of the
liberals who thought that a good cooperation and understanding with the
emperor can reinforce the rights of the church.*

Taking into account the relationships between the Byzantine emperors
and the patriarchs from Constantinople it will be easy to understand the
way the theological thought evolved in the 9" century, according to the
problems existing at that time, but only after the presentation of the political
and religious situation, as well as that of the remarkable personalities of
the time will be made.

The Political and Religious Situation in the Byzantine Empire in the
9th Century

Having a look at the whole situation of the 9th century, we can notice that
emperors belonging to three dynasties ruled throughout it:
* The isaurian one — founded by Leon Isaurus from 717 finished in
802;
* The amorian one — from 802 to 867 — its name comes from the
name of the emperor Michael II the Stammerer originally from
Amorion;

2 Rev. Prof. Dr. Milan Sesan, Patriarch Fotie and Rome in magazine ,,Metropolitan
Church in Transylvania” (M.A.), nr. 7-8 / 1960, p. 516.

3 Prof. Teodor M. Popescu, Rev. Teodor Bodogae and Prof. George Gh. Stanescu, Uni-
versal History of Church (I.B.U.) Handbook for Theological Institutes, 2nd ed., Bu-
charest, 1975, vol. I, p. 378.

* Asist. Dr. Milan Sesan, Schism between the Patriarchs Fotie and Ignatie?, Cernauti,
1936, p. 12-14.
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* The Macedonian one — founded by Basile I the Macedonian; it will

be over in the 11th century.’

* At the end of the 8th century and the first two years of the 9th cen-

tury the Byzantine Empire was ruled by empress Irina (797-802).
Her reign was a disaster from political point of view. It put the end
of the isaurian dynasty.®

From the religious point of view, while ruling in the name of her son,
Constantin VI (780-797), Irina succeded to convoke the 7th ecumenical
synod and restablish the worship of icons, forbidden by the iconoclastic
emperors, starting with Constantin V. But the iconoclasm, a religious
movement with political and social meaning, originated in the emperors’
fear of the monks’power in the state due to their wealth and influence’ did
not finish then. It tormented the byzantine world till the end of the amorian
dynasty.

In october 802, due to the crisis of her rule, Irina is removed, by a
palace revolution, by Nichifor, the Minister for Finance, who was crowned
by the patriarch Tarasie. The new emperor ruled till 811, when he died in
a battle with the Bulgarians. During his rule, the economical measures
consolidated the byzantin state and on February 25, 806 the chronicler
Nichifor the Confessor was named patriarch.

Although in the religious plan there weren’t special deeds, the fight
between the church —partisan of a moderate politics — and the group of
the relentless monks who were protesting against the election of a laic
patriarch would stir up. This fact will lead to the monks’ confinement.?

In 811 in autumn, the son of Nichifor I, Staurakios (Stavrachios) is
elected emperor. Wounded in the battle in which his father died, he will
rule only for a short time, till his death.’

Under such circumstances, the emperor will be Michael I Rangabe, the
son-in-law of Nichifor I (811-813). He couln’t face the enemies abroad so,
in 812, he acknowledged Carol the Great emperor and the existence of two
empires. The uprising initiated by Leon, the strategist of Anatolia, during
the battles with Bulgaria, will determine Michael I to abdicate and go to

5 sk Byzant’s World, Bucharest, 1972, p. 44-45.

¢ Stelian Brezeanu, 4 History of the Byzantine Empire, Bucharest, 1981, p. 68.
7 Charles Diehl, Byzantinian Figures, Bucharest, 1969, p. 240.

§ S. Brezeanu, op. cit., p. 69-70.

° Rev. Prof. Dr. Mircea Pacurariu, Course of Byzantinism — typed, p. 55.
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the monastery. Proclamed emperor by the army, Leon V the Armenian
(812-820) will do his best to refresh the military power.'?

On the religious field, the patriarch Nichifor the Confessor, who hasn’t
reconcile the intransigents yet, will have to face the wraths of the new
iconoclast politics. He refused to take part to an assembly at the palace
by the end of the year 814 when the emperor announced that the struggle
against the icons was starting again and he disaproved the edict given
in March 815, it leading to a conflict with the emperor."! That’s why the
patriarch Nichifor the Confessor was taken from the palace and thrown
in the marketplace at night time in hope that he would be killed by the
iconoclasts, since he had been very ill and he couldn’t move easily. Then
he was taken in a boat and driven to Chrisopolis and obliged to resign and
exile.'

The synod gathered in March 815 in Constantinople by the emperor
Leon V, which anathematized the decisions of the 7th ecumenic synod,
chose as patriarch Teodot (Theodotos) Melissenos, on April 1st."

The oposition against the emperor and his iconoclastic politics was
led by Theodor the Studit, but he was caught, arrested and finally exiled
in Bitinia.'*

The emperor’s cruelty in the religious and political field had increased
due to his military succeses so he became odious. Everybody pointed to his
ancient fellow Michael of Amorion who had got the public consideration.
Being in jail and accused of rebellion, Michael’s partisans decided to kill
Leon V the Armenian on December 25th 820.'

The new emperor Michael II the Stammerer (820-829) had to face the
uprising led by Thoma the Slav and the arabian danger but as a whole his
reign was not too bad. Although partisan of iconoclasm and due to political
reasons,h e tried to reconcile the two groups, calling the studits back from
their exile.'®

10°S. Brezeanu, op. cit., p. 71.

" Drd. Mihai Spatdrelu, St. Nichifor the Confessor, Patriarch of Constantinople;
life,work and studies, in the magazine ,,Voice of Church” (G.B.), no. 2/ 1986, p. 67.

12 Nicolae Banescu, Figures in the History of Byzant, Albatros Publishing House, 1971,

p- 97.

S. Brezeanu, op. cit., p. 72.

N. Banescu, op. cit., p. 98.

15 Ibid., p. 99-103.

S. Brezeanu, op. cit., p. 73.
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The previous patriarch Nichifor the Confessor was not called back
from his exile and named patriarch again because he had refused the
imperial compromise which claimed the giving up to the 7th ecumenic
synod.

Living in exile till his death on June 2nd 828, he was visited by his
ancient rival St. Theodor the Studit by 821, when they discussed about
the patriarch Tarasie’s place among the fathers of the church. Nichifor the
Confessor’s attitude full of dignity was highly appreciated by the great
defender of the icons at that time.!’

In 821 in Constantinople, Antonie 1st will become patriarch till 837.'8
The great defender of the icons, Thedor the Studit will die in 826. He left a
great epistolary work, homilies, panegyrics and liturgical, poems."

In 829, at the emperor’s death, his son Teofil (829-842) will succeed
to the throne. He will carry a wise economical politics on which will lead
to the financial recover of the state, the development of education and
the building of many imposing public edifices. From the religious point
of view, Teofil will have an iconoclastic politics. In 832 he convoked the
local synod in Constantinople, advised by the future patriarch John VII the
Grammarian; the decisions of the synod in 754 are reintroduced, althgough
the patriarch of Alexandria, Antiohia and Jerusalem had protested
against it. In 837 John VII the Grammarian became patriarch. He led the
persecutions against the supporters of the icons after the death of Teofil.
Many monasteries were closed, the monks were driven away or sent to
jail and the walls of the churches were painted with birds and animals.?
It is said that ,,the emperor’s sister Theoctista taught her children to kiss
the icons and make the sign of the cross so he forbade his daughters to
visit their aunt. Even his wife was on the point to lose her life when a
fool of the court denounced her to have hidden many valuable icons.”
(Teodor M. Popescu, Teodor Bodogae and George Gh. Stanescu — History
of Universal Church — Handbook for Theological Institutions, 1st edition,
Bucharest 1956, 2nd volume, page 292).

17 Drd. M. Spatarelu, art. cit., p. 67-68.

18 Prof. Teodor M. Popescu, Rev. Teodor Bodogae and Prof. George Gh. Stanescu, op.
cit., 2nd edition, Bucharest, 1975, vol. I, p. 436.

19°S. Brezeanu, op. cit., p. 73.

2 Jbid., p. 74.
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When he died in 842, the power was taken over by a regency for his
son Michael III (842-867), led by his wife Teodora, just as he decided
before his death. Teodora’s first decision was to restablish the cult of icons,
but the patriarch John VIII the Grammarian did not agree to it. That’s why
he was rejected and Metodie was elected the new patriarch. In March 843
he convoked a synod in Constantinople. It proclamed the validity of the
decisions taken by the seven ecumenic synods, rehabilitated all those who
suffered under the iconoclasts and anathemized the last ones. The cult of
icons was restabished on March 11th 843. From now on, the victory of
orthodoxism is celebrated every year on the first Sunday of the Lent. It is
called the Sunday of Orthodoxism.?!

The new patriarch had to face the problem of those who had given the
orthodox faith up during the iconoclasm, whom the functions would be
given back to, and to find new bishops with moderate views. The moderate
politics of Metodie will cause a conflict with the intransigent group of
the studit monks because they considered themselves leaders. When they
protested publicly, the patriarch Metodie punished them and when they
refused to sign the condamnation of St. Teodor’s writings against the
patriarchs Tarasie and Nichifor they were anathemized.

Even more, they were shown that they had to live separetely and
should not be involved in the religious and political problems of the time.
This led to a ,,schism” apparently not solved yet at Metodie’s death in 847,
although the patriarch had tried to find a solution to this problem even
before his death and reconcile the refractory monks.*

The emprice Teodora chose Ignatie, son of Michael I Rangabe, instead
of Metodie because he had a noble origin and was a keen defender of
the icons.” But she did not pay attention to this choice, to the opinion of
the two monastic ,,parties” or to the habitual procedure to get from the
synod three names; that’s why her choice can be considered illegal. Ignatie
had neither tact nor diplomacy, but he involved in the imperial politics
defending Teodora and this would lead to his failure.**

2L Prof. T. M. Popescu, rev. T. Bodogae and Prof. G. Gh. Stanescu, op. cit., 1st Edition,
Bucharest, 1956, p. 292-293.

22 J. M. Hussey, The Orthodox Church in the Byzantine Empire, Clareden Press, Oxford,
1986, p. 69.

B Rev. G. Georgescu, Fotiu and His Hierarchical Activity in the Presence of Rome's
Bishop, Bucharest, 1895, p. 27.

2 J. M. Hussey, op. cit., p. 71.
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Short time after the coup d’etat in 856 planned by Michael 111, major
meanwhile, Teoctist was killed and the emprice Teodora had to withdraw.
Ignatie started to have conflicts with the new leaders because he used to
criticise the way of living of the new monarch and of his protector, the
Caesar Bardas, Teodora’s brother. He conspired with Michael III against
his sister.” The patriarch did not want to give Bardas the eucharist at
Epiphany in 858, but without checking previously up what it was said
about him, if he was living in incest with his daughter —in —law or not. Face
to such a public humiliation and Ignatie’s refusal to go to the monastery-
as he is asked to by the ancient emprice, on November 23rd the same
year, he was accused of conspiration against Bardas and exiled to the Isle
of Terebintus in the Marmara Sea.” Living in exile, the patriarch Ignatie
refuses to resign, but after a compromise which admitted the legitimacy of
his patriarchate and episcopal holy orders, he will advise his partisans to
elect a new patriarch.?’

The new election was not an easy one, because a well-prepared new
person was needed, to find a solution to the problems of the time and be
accepted by the political forces. Finally, the ancient imperialsecretary
Fotie was elected, also recommended by the permanent synod from
Constantinople, at Bardas’s demand, of course. Although a laic, Fotie

»possessed the most beautiful gifts that nature could ever offer
to a man. High intelligence, sharp wisdom, vivid spirit, astonish-
ing energy, incredible activity and golden and iron volition, keen
of literature; he was a master of oratory, a perfect writer in prose
and poetry, reminding the ancient writers; he was a master of the
sciences of his time and of those of the past and nobody could
equal him. To all these merits his nice appearance, his serious
and modest attitude, his joyful face, his sweet and natural man-
ners can be added; shorty — all the external forms that attract and
charm.”?®

% Ch. Diehl, op. cit., p. 303.

2 Prof. T. M. Popescu, rev. T. Bodogae and Prof. G. Gh. Stanescu, op. cit., p. 353.

2 Drd. Lucian D. Colda, Between Rome and Constantinople: St. Fotie, Patriarch of
Constantinople — a Life, a History, a Destiny, in ,,Romanian Telegraph” (T.R), nr. 17-
20/2001, p. 6.

B Pr. G. Georgescu, Fotiu and His Hierarchical Activity towards the Bishop of Rome,
Bucharest, 1895, p. 34.
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This presentation shows us clearly why Fotie, who passes all the stages
of hirarchy in six days only, has a central place in the religious history of
the 9th century.

He became ordained at Christmas in 858; two bishops — partisans of
the ignatian movement were present, too-one of them was probably the
metropolitan of Herakleia, the other was the archbishop Gregor Asbestas
of Syracuse.”” Due to the participation of the latter who was in conflict
with the ancient patriarch Ignatie who had been removed because of
the accusations brought by the partisans of Ignatie for not having taken
into account the compromise, would gather in the church St. Irina and
reconsider Ignatie as legal patriarch.

Face to this situation, Fotie convoked in the spring of 859 a synod in
the church of Saint Apostles. In the presence of 170 bishops, some of them
were against him, he declared null the decisions of the ignations, taken in
the church of St. Irina, removed Ignatie and some extremist bishops for
ever and admitted Fotie as a canonical patriarch.

The next year Fotie sends to Rome and to the Eastern patriarchs a
Letter in which he announces his setting up and his confession, explaining
that only after Ignatie’s removal he accepted to be elected in the high
position, even against his volition. The Pope sends a delegation made up
of two bishops — Rodoald of Porto and Zacharia of Agnani — to explore
the situation on the spot and only after his apostolic notification will be
given asking also the restauration of his jurisdiction upon Illiria, Sicily and
Calabria.*

In April 861, at the arrival of the Pope’s delegates at Constantinople,
the emperor convokes a new synod, considered the second session of that
in 859 when the patriarch Ignatie was removed, Fotie’s election is declared
canonical, recognized by the Pope’s delegates and finally by even Ignatie.

Then the iconoclastic heresy was condemned and in 17 disciplinary
canons all the monachal and episcopal abuses had been solved. The Letter
sent to the Pope by Fotie, after the synod, together with its documents,
explains to the Pope Nicholas that the problems of jurisdiction regarding
the imperial territories were representing state affairs and did not involve
his competence. The same thing might have been explained to the Pope
by the byzantin ambassador Leo and it seems that Leo made the Pope to
change his mind concerning this aspect.

® Ibid., in ,,T.R”. no. 21-24 /2001, p. 2, col. 1.
30 J. M. Hussey, op. cit., p. 73.
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But the Pope Nicholas I did not accept the decisions of the Synod in
861 and disapproving its attitude, declares the case still open. When the
proignatian abbot Teognost arrives at Rome in 863, carrying a petition
in Ignatie’s problem, the Pope convoked a synod in the Latheran Palace in
which he declared Ignatie patriarch and excommunicated Fotie, the final
judgement belonging to the Saint Chair.!

When the Bulgarian’s leader, Boris, was christianized in 863 in
Constantinople, due to the military threats and the presence of some
Latin bishops sent by the Pope to chase the byzantine ones, led to new
misunderstandings between the Pope and the patriarch Fotie. Even mor,
in a synod in the autumn of 867, the Pope Nicholas I was removed and
excommunicated.>? On September 24, 867 after a conspiracy, Michael 111
is killed and the throne is occupied by Basil I the Macedonian who puts the
basis of the Macedonian dynasty. On November 13, 867 the Pope Nicholas
I dies before learning of his removal. On November 23, the new sovereign
who wanted the Pope’s support, will remove Fotie and recognize Ignatie as
patriarch. It was confirmed by a synod convoked at the end of 869 and the
beginning of 870.% Fotie was exiled, but the next years he was brought to
Constantinople as a teacher of the emperor’s sons and he reconciled with
Ignatie.

Supposing that at Ignatie’s death Fotie will be patriarch again, the
emperor Basil 1 writes to the Pope of Rome in 877 to ask for Fotie”s
rehabilitation. Since Ignatie dies on October 23, 877 the Pope is asked
to take part to a synod to make null the measures against Fotie. The Pope
is going to recognize Fotie on condition that he begs his pardon from the
synod. But Fotie refused to and the letters sent by the Pope John VIII to the
synod of 879-880 were modified before being read in public.

The synod was held in the church of St. Sophia, 383 of bishops were
there, as a proof of the support offered to Fotie, the decisions of the synod
in 869-879 were made null and the Synod II of Niceea was admitted as
ecumenic (787). Bulgaria’s problem was debated in the second session,
when the Bulgarian leaders took themselves a decision in the favour of
Constantinople.?*

3 Ihid., p. T4-76.

2 Ibid., p. 78.

33 S. Brezeanu, op. cit., p. 82.
3 J. M. Hussey, op. cit., p. 86.
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On the contrary to some older opinions, according to whom the Pope
John VIII would have condemned Fotie again, a new schism being born,
both J.M.Hussey in his work ,,The Orthodox Church in the Byzantine
Empire”, based on an essay of Fr. Dvornik and Stelian Brezeanu in his
work ,,A history of the Byzantine Empire”, but other researchers too, show
that the relationships between Rome and Constantinople haven’t been
interrupted any longer cause the arabian threat and the carolingian state’s
crisis.

In 886 at the death of Basile I the Macedonian, the throne is occupied
by his son, Leon VI the Philosopher (886-913), who obliged Fotie to
resign. His brothe Stefan, aged only 18 was named patriarch.”> Fotie
resigns in 887, then he is exiled, but the new patriarch follows him as he
was Fotie’s apprentice.*® He will live in the monastery till his death, busy
with his studies. Stefan will be patriach till 893. Antony II will follow him
and, in 901, he puts the end of the constantinopolitan patriarchs of the 9th
century.’’

All this time the byzantine church had to face many problems, mainly
due to the four marriages of the new sovereign which provoked new
tensions in the religious field at the beginning of the 10th century.*®

2. The Christian Mission in the East in the 9th Century and their Im-
portance for the Development of the Theological Culture

Byzant’s missionary activity, started centuries ago, will be a successful
one in the 9th century. On a hand its success is due to the superiority of
christianism to paganism and on another hand due to the fact that the
political and religious leaders, in the second half of the 9th century, realized
that the religious missions contributed to closer links between the religious
centre and the states and their peoples.*

3 Toma G. Bulat, Fotie Patriarch of Constantinople, Chiginau, 1940, p. 7.

3¢ Prof. Milan Sesan, The Patriarch Fotie and Rome, in ,M.A.”, no. 7-8, 1960, p. 555.

37 Prof. T. M. Popescu, Rev. T. Bodogae and Prof. G. Gh. Stanescu, op. cit., 2nd Edit.,
p. 436.

3% Rev. Prof. Dr. M. Péacurariu, quoted lecture, p. 68.

3 Prof. M. Sesan, Orthodoxism in the Past of Central Europe in ,,Teological Studies”
(S. T.), 2nd year, no. 1-2 / 1950, p. 8.
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The importance of the missionarism was noticed by the great
patriarch Fotie, whose name remains as a symbol in the history of culture
and civilization.** The missions contributed to the development of the
theological culture as well by the patriarch’s own works and those of
the great Slav missionaries St. Kiril and Metodie. At the same time, the
orthodox principle of using the national language in the religiuos life, in
oposition with the trilinguistic Western principle,* facilitated the byzantine
orthodox thelogy to be spread among christianized peoples and in the
world as well.

St. Kiril and Metodie’s success was based on their previous knowledge
acquired in their youth, but on their life experience, too. Metodie resined at
the monastery on Mount Olympus in Bitinia after ten years of administrative
and military career among the Slavs. He acquired solid knowledge of Slav
language, too. His brother Constantine-Kiril got to the monastery after
having been a professor of phylosophy at the University of Constantinople
where, after 851, when Fotie dedicated himself to the political life, he
continued his tasks, too. In 851 he was a member of the Embassy sent to
the Arabians.*’ In this monastery they made the Slav-religious alphabet,
which was called later the kirilic alphabet. Together with some apprentices
they translated into Slav language some religious and orthodox instruction
works, necessary to the missionary activities: the Psalter Book, the
Apostole, the Gospel, the Hymn Book and the Missal. Constantine-Kiril
wrote in Greek the following works: ¢ Elogium to St. Gregor theThelogist;
o three treatises about St. Clement and * about his discussions against the
iconoclasts, the Saracins, the Hazars, the Jewish and the Muslims and
Metodie, metropolitan of Moravia and Panonoa, translated other religious
books and even the juridical work Zakon sudndi liudem. *

St. Kiril’s Mission at the Hazars
Caused by the apparition of the varego-russians at Constantinople in 860,
this mission had to strengthen the hazar-byzantine alliance. Constantine-

% Vasile V. Munteanu, Byzanthinism, Timigoara, 1999, 1st vol., p. 136.

4 Rev. Prof. Dr. M. Sesan, About post-patristic Theology, in ,M.A.”, no. 4-6 / 1966, p.
293.

42 Rev. Prof. loan I. Ramureanu, Eleven Centuries from the Missionary Activity of Saints
Kiril and Metodie, in ,,Orthodoxism”, 19th year, no. 1 /1967, p. 19.

# Rev. Prof. Dr. M. Sesan, About post-patristic Theology, in ,,M.A.”, no. 4-6 / 1966, p.
286.
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Kiril was not only a political emissary representing the caesar Bardas and
the emperor Michael III, but also a religious one from Fotie’s part.

The aim of this mission was successfully achieved and Kiril showed to
the Hazars the superiority of the Gospel to Moses’s Law. It is regrettable
that his work ,,Against the Jewish” couldn’t be kept, it having theological
aspects of the discussions held in Krimea and being tranlated into Slav by
his brother.*

Kiril and Metodie’s Mission at the Moravs and the Czechs

The czecho-morav Slavs to whom the emperor Charles the Great sent
missionaries in 796, had already known christianism even at their coming
to this region, due to christian elements existing there from the Goths
time.*

The latin missionaries contributed to the political enslavement of
the country, too. That’s why the Principle of Great Moravia, Rastislav
addressed himself to Byzant in 862 asking for ,,political, military and
religious help” because, due to the great distance, Byzant was not a danger
for Moravia.

Emperor Michael III and the patriarch Fotie answered this request by
sending the two brothers St. Kiril and Metodie, who translated religious
books and the Holy Scriptures in old-slav which was understood by the
Moravs, too. They worked in Velehrad between 863-867, forming a group
of apprentices at the emperor’s request.*

In 867 the two brothers left for Constantinople, they passed through
Venice then they were invited by the Pope to Rome to give information
about their mission. Constantine-Kiril dies there and Metodie goes back
to Moravia, after becoming bishop. He was arrested at the order of the
German bishops and in 872 he became Archbishop of Moravia. The latin
bishops in Rome accused him to alter the habits of the catholic church, so
he was called by the new Pope John VIII who imposed him to read the
Gospel and the Apostle only in Latin and a German locum tenens, Viking.
Metodie kept his orthodoxism, fought against ,,filioque” abuse, supported
by the latin Franks and his visit to Constantinople in 882, where patriarch

4 Rev. Prof. I. I. Ramureanu, art. cit., p. 20-21.

4 Rev. Prof. Dr. M. Sesan, The kirilo-metodian Problem, in ”Banat’s Metropolitan
Church” (M.B.), 13th year, no. 1-2 /1963, p. 83.

4 Rev. Prof. I. I. Ramureanu, art. cit., p. 22-23.
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was Fotie again. He was received in a friendly mannerr and got presents in
religious books in Slav. One of his apprentice was in charge to introduce
to the greek priests knowledge of Slav language and mass.

This school of ,,Slav studies” was one of Fotie’s great contributions to
the development of the Eastern church.?’

Back to Moravia he went on his activity despite his discussions with
Viking, till his death in 885. Viking considered it to be a prifitable moment
to fight against the Kirilo-metodian tradition. The apprentices had to leave
the country and go to Poland, Czeck, Russia and Bulgaria.*®

From Moravia christianism penetrated Czeck by Borivoi’s prince
baptise and then by his marriage, in 873, with Ludmila, Sveatopluk’s
daughter. Their example was followed by a part of the Czeck people, but
after Ludmila’s death in 927, her brother had to obey the German emperor
Otto I and accept the latin — papal christianism. But the kirilo-metodian
tyraditions could not be destroyed and they reappeared later.*

The Bulgarians’ Christianization

Although the Bulgarians came in touch with the customs and the language
of the Slavs, the christian mission made little progess till 864 when the tzar
Boris himself was baptised at Constantinople,getting the name of Michael.
Despite the Bulgarians’revolt, he faced the situation. Short after 864 Fotie
sent him a Letter in which the doctrine of the Church is presented. It was
meant to demonstrate the superiority of christianism to paganism, making
the ideal portrait of the leader Boris is compared to Constantine the Great
in his effort to to make the Gospel known. Boris did not get autonomy, so
he turned to the West, asking from the Pope a patriarch and some priests for
his country, welcoming the papal missions and rejecting the greek clergy.*
In the spring of 867, Fotie sends to the leaders of the other Eastern churches
an Encyclical Letter — referring to the events from Bulgaria, comparing
the latin missionaries to ,,the thunder, hail and wild boars which spoil
God’s vineyard”. Concerning the doctrine, the patriarch writes about the
customs and the false sly methods imposed to the Bulgarians: including

47 George Every, The byzantine patriarchate, London, S.P.C.K., 1961, p. 127.

4 Rev. Prof. Dr. M. Sesan, The kirilo-metodian Problem, in M.B., 13th year, no. 1-2 /
1963, p. 85-86.

4 Rev. Prof. I. I. Ramureanu, art. cit., p. 28.

0 D. Obolensky, The Byzantine Commonwealth, Saint Vladimir’s, Seminary Press,
Crestwoods, New York, 1971, p. 118-120.
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the Saturday fasting, shorten the fasting with one week, the conviction of
the married priests, paying attention to the dogma of the filioque promoted
by the latin clergy which is a real heresy.”' It is a real apology of true faith.
The synod of 870 which sends Fotie in exile, discussed about Boris’s
problem, too and decided to subordinate Bulgaria to the Patriachate of
Constantinople and send there a greek bishop.>

The coming of St. Kiril and Metodie’s apprentices from Moravia to
Bulgaria brought about the penetration of the slav christianism in Bulgaria.
Under Clement they settled in two centres the Big Preslav and Ohrid which
had an important role in spreading the christianism among the Bulgarians
and the Serbians.™

The flourishing of the old-slav literature was possible under the tsar
Simeon. Between 926-927 the Bulgarian church became patriarchate,
according to Boris’s wish.

The Serbians’ christianization — took place in two stages: e that
initiated by the emperor Heraclie (610-641) who asked for missionary
priests from the Pope in Rome and e that of Basil I the Macedonian, made
after 868 by priests and bishops sent by Constantinople.>*

This last one was strengthened by the kirilo-metidien apprentices,
arrived there after being rejected from Moravia in 885.

In spite of their christianization only in the 10th century, both the
Russiuans and the Hungarians, they knew the christianization even in the
9th century. It shown by the Encyclical of Fotie who ordained in 865 an
archbishop named Michael and then sent him to Russia accompanied by a
few priests, but the place where he activated is not known.> The Hungarians
got into touch with this bishop when settled in Atelkuz. It is also known
that, one day during his mission in Krimea, St. Kiril was surrounded by
Hungarians who wanted to kill him, but as he stoo still they let him alone.*
Surveying these christian missions of the 9th century initiated by the great

U Ibid., p. 127.

G. Every, op. cit., p. 121.

Rev. Prof. I. I. Ramureanu, art. cit., p. 30.

Rev. Prof. I. I. Ramureanu, Sebians Christianization under Basile I the Macedonian,

in,,S.T.”, 12th year, no. 13 / 1960, p. 27.

Idem, art. Russians’ Christianization in the Light of New Historical Researches, in

,»3.T.”, 9th year, no. 5-6 / 1957, p. 25-26.

3¢ Idem, art. The Beginnings of the Hungarians’ Christianization to the Orthodox Faith,
in ,,S.T.”, 9th year, no. 1-2 / 1957, p. 25-26.
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patriarch Fotieone cannotice their profitable influence upon the development
of the theological culture and contributed to the coming out of some works
explaining many of the fundamental notions of christianism.

3. The 9th Century’s Theological Culture

The 9th century brought remarkable progress in the development of the
theological culture determined in the first half of the century by the fight
against iconoclasm and in the second half by the great Fotie’s erudition.
This progress was encouraged by the caesar Bardas’s preferance for culture.
In 863 he decided the re-organization of the University of Constantinople
where Fotie and Constantine the Philosopher (later Kiril) as well as many
other distinguished teachers taught.

The row of the byzantine teologists who lived and worked then is
open by the patriarch Nichifor the Confessor who, due to his moderate
attitude got in touch with the group of the intransigent monks and got
their respect. Although his activity was in the service of defending the
icons,his writings had a historical character; among them we can mention:
the Shortened History also known as the Breviary (Vademecum) which
presents the events of the years 602-679, having important information
about the South-Eastern part of Europe and a short chronograph with notes
from Adam till 829.

Having a historical and teological importance, the Letter to Pope Leon
111, after making a presentation of the trinitary and hristological doctrine,
makes an appeal to cooperation and unity.

The teological — eulogistical works can be chronologically presented
as follows:

* The Little Apology — written by the end of 814 and the begnning of
815 in order to defend the 7th ecumenic synod and make the em-
peror Leon V to give up the iconoclastic politics.

» The work Judgement or Explanation of Some Fragments Quoted not
Appropriately by Those who Attacked the Right Instruction of the
Church is - as its title shows - a fighting against their iconoclastic
decisions and the patristicflorilegium.

* The Big Apology — contains a history of iconoclasm starting with
the reign of Leon III the Isaurus, rejects the accusation of idolatry
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brought to those who honoured the icons and names the Saviour the
supreme sovereign of the Church.

* The three Antirrhetics — contains a fighting against the whole icono-
clastic conception in the time of Constantine V and bring principles
from the Holy Scriptures and the Holy Traditions for Christ’s icon.

* The work Against Eusebio and Epiphany — rejects the patristic
quotations invoked by Constantine V and in the work The Twelve
Chapters against the Iconomachs — had the role to make Nichifor’s
writings popular and especially the last one.

The documents of the iconoclastic synod from 815 are known today
due to their presentation in the firstpart of the work Critics and Fighting
against the Outlaws and the False Eres. In the second part it criticises the
patristic florilegium.’’

A special contribution to the development of the cult of icons had
Saint Thedor the Studit, whose perfect character and personality, made
him praise-worthy among the big figures of the byzantine teologists.

His teological work contains polemical issuesagainst the iconoclasts:
3 treatises, Some Problems and Seven Chapters but also more than 300
Cateheses addressed to the monachs showing him to be a great defender of
orthodoxism. There are also 134 speeches with homilitical value and more
than 550 letters, all of them as a proof of his extraordinary activity.*®

In the second half of the century, the work of the greatest scientist of
the time, Fotie, is a remarkable one.

It can be divided in two big categories (six big bags of manuscrips
were distroyed in 867): e works of general knowledge and e teological
works, to which a great number of letters iare added.

Among the works of general knowkledge a special place is occupied
by Myriobiblion or Biblitheca In 280 volumes (not equals) he makes the
systematical fine and critical analysis of the works of some pagan authors
and those of Demostenes and Plutarch, Eusebio and Hrisostom.>®

Its value consists in the fact it presents almost 80 writers who,
otherwise, should have remained unknown (their works do not exist any
longer), but also well — known writers of the time or even writers unknows

7 Drd. M. Spatarelu, art. cit., p. 68-71.

8 Prof. T. M. Popescu, Rev. T. Bodogae and Prof. G. Gh. Stanescu, op. cit., 2nd Edit.,
p- 381-382.

% J. M. Hussey, op. cit., p. 88.
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those days.*® Fotie’s Lexicon had as aim to make easier the reading of the
holy books and of the clasics," it being a list of words and constructions
of the atic alphabet.®

Among the teological works we can mention:

* Amphilochia — written under the form of answers to the questions of

metropolitan Amfilohie of Cizic, contains many religious problems.
It also proves not only Fotie’s knowledge as a philologist but also
an expert of the Bible.®

* Mystagogia on the Holy Spirit - was a Latin work written against

the author takes in all its magnitude the problem procession of the
Holy Spirit and it includes most of the arguments in this regard
Oriental %

We can also mention e Polemical Treatises upon Roman Pretentions;
e Collection of Canons and Religious Laws; e Oratorical Speeches (later
gathered in two volumes) e Collection of Moral Laws.®

We can notice that in the 9th century the development of the byzantine
teology was based upon patristic works.

In Nichifor’s work one can distiguish exact and precise answers to the
iconoclasts’ accusations, answers based upon solid scripturesc arguments.
He contributes to the development of the learning about the holy icons by
explaining some specific words and new terms of the doctrine, necessary
at that period of iconoclatic attacks.*

The contribution of St. Theodor the Studit to the development of the
teological culture during the 9 th century was remarkable. His whole work
imposed him as the greater defender of orthodoxism and monachal life. He
also encouraged the ,,mistagogical” teology in which he explained the role
of the holy sacraments.®’

¢ Rev. G. Georgescu, op. cit., p. 102.

¢ Prof. T. M. Popescu, Rev. T. Bodogae and Prof. G. Gh. Stanescu, op. cit., 2nd Edit.,
p- 383.

2 Lucian D. Colda, art. cit., in ,,T.R.”, nr. 25-28 / 2001, p. 6, col. 4.

¢ J. M. Hussey, op. cit., p. 89.

¢ Toma G. Bulat, op. cit., p. 13.

8 Ibid., p. 12-14.

% Drd. M. Spatarelu, art. cit., p. 75.

7 Rev. Prof. Dr. M. Sesan, About post-patristic Theology in ,,M.A.”, no. 4-6 / 1966, p.
283.
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The excellent qualities he possessed helped Fotie to write the golden

pages of the teological culture, he succeeded in stoping the Popes’ mixture
in the inner problems of the Church in Constantinople and fight against all
their pretentions upon the universal jurisdiction.®® He also fights against
the latin inovations based upon his knowledge as a philologist but also the
scripturistic and patristic ones, leaving invaluable works.
Having a look at the whole activity developped during this century we
nan notice the permanent progress of the teological culture, caused in the
first part of the century by the fight against iconoclasm and in the second
one by the most prominent figure of the byzantine culture of the time — the
patriarch Fotie.

% Magistrand Dumitru Gaina, Pariarch Fotie s Canonical Activ ity, in ,,S.T.”, 15th year,
no. 5-6 /1963, p. 45.
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Rev. Ph.D. Dumitru Meghesan, Jesus Prayer: Thera-
peutic Means of Mind Purification, Oradea, University
Press, 2010, 277 p.

Constituting itself as the basis of Orthodox spirituality, or "her spinal
column”, as Nichifor Crainic says, much was written over time about
“Jesus Prayer” or the method of “the holy prayer and internalized
attention”. Rev. Ph. D. Dumitru Meghesan from the Faculty of Orthodox
Theology in Oradea, treats the same subject from a perspective adapted to
the modern man’s life, who is somewhat confused in the life relativism.
His life is determined by specific postmodern age anxiety, rooted mainly
in economic, financial and commercial, and animated by super-technology
at the expense of the spiritual dimension of human life.

His book, entitled Jesus Prayer: Therapeutic Means of Mind
Purification (Oradea, University Press, 2010, 277 pages), succeeds to
enhance the mind, as central place of the spiritual life in the spiritual
determination and meant to fulfill the febrile contemporary human
searching. The book is divided into eight chapters, as follows:

Chapter I ”The Problem of the Contemporary World” (p. 15-71) refers
first to the reasons for the Jesus Prayer topic debate. Then there is an
analysis of the mind health, as a gift of the divine creation, followed by its
illness as psychological trauma, when the man fell into sin.

Chapter II examines “The Pathology of the Fallen Mind” (p. 71-101),
evidenced by the perversion of knowledge, by the twisted perception of
reality, by the reverse rational itinerary of the mind, by the desire derivation
and by the pleasure perversion.

Chapter 11l “The Psychological Sanogenesis Factors” (p. 101-146)
focuses on the psicho-profylaxis action and its relation to mental prayer
and on the primitive human impulses mystagogy.

Chapter 1V presents “A Plea for Mental Prayer” (p. 146-175) and
Chapter V concretly treats “Jesus Prayer or the Human Mind Adjustment
to Christ’s Mind as a State of Kenotic Metanoya” (p. 175-185); followed




Rev. Ph.D. Dumitru Meghesan, Jesus Prayer: Therapeutic Means...
by Chapter VI on “Psycho-physical Therapy by Mental Prayer” (p. 185-
245).

The last chapter is a “Proposal for Reorientation of Human Life, Stifled
by Civilization: the Path to Angels” (p. 245-261) and in the final part, that
is Chapter VIII, is presented the Akathist of St. John the Theologian as
“Return to the Virginity of the Mind” (p. 261-277), which was written by
most reverend Father Daniel from Rarau (Sandu Tudor), mentor of “the
Burning Bush” at the Antim Monastery.

This summarized presentation of the main issues discussed offers the
possibility to appreciate the diverse and meaningful content of this study
as a guide designed to enlighten the reader soul, directing it toward an ever
opened horizon of its axiological becoming. It also prompts him to leave the
labyrinth of passionate search, in order to receive the light of Christ’s life
that gives him his own identity, as the writer Leo Tolstoy urged: “... come
to your senses for an hour and you will clearly see that the only important
thing in life not something external. We just need what is already in us” (On
God and Man — From the Last Years Diary, Humanitas, Bucharest, 20006,
p 188-189). In this context, Jesus’ prayer is a real spiritual remedy, able
to help contemporary man to overcome the secular dissipation, dominated
by uncertainty, stress and depressive anxiety, and to bring him the much-
needed peace of soul as retrieving of himself in Jesus name grace, opener
of joy full of dynamic and creative optimism.

As a result, we highly recommend this volume, with appreciation that
the issue discussed is judiciously shaped, thoroughly documented and
academically presented, in a sober, smooth and accessible style.

We are also satisfied that the author, after thorough studies in the
country and abroad, honors the Department of Dogmatic at the Theology
Faculty of Oradea, his first steps in theology being made at the Theological
Seminary of Caransebes, as a part of the class that gave five Romanian
academics to the theological education.

Rev. Ph.D. Sorin Cosma
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Richard N. Longenecker, Introducing Romans: Criti-
cal Issues in Paul’s Most Famous Letter. Grand Rapids
and Cambridge: Eerdmans, 2011. pap. XXVII + 490 p.
ISBN 978-0-8028-6619-6.

Richard Longenecker, professor emeritus at Wycliffe College, University
of Toronto, is one of the leading North American specialists in Pauline
literature. His Commentary on the Epistle to the Romans, to appear in the
New International Greek Testament Commentary series, will crown a long
and distinguished career. Because the limitations imposed to this series of
commentaries do not allow a detailed treatment of introductory questions,
the author makes such a thorough introduction in this book.

Longenecker begins with generally undisputed issues. Today no serious
scholar question the Pauline authorship of the Epistle to the Romans or
the fact that it was written by Tertius, as Paul’s amanuensis. There is a
growing consensus on the integrity of the epistle. Older theories according
to which chapter 16 would have belonged to the Epistle to the Ephesians
are widely rejected, and the existence of a short form of the text ending at
14, 23 is best explained, as Origen once showed, through the intervention
of Marcion on the text.

The circumstances and date of the epistle are quite clear matters. Paul
writes from Corinth (or from the neighboring port, Cenchrea) being about
to return to Jerusalem at the end of his third missionary journey and then
hoping to visit Rome to be supported in the journey he intended to do to
Spain. The probable date of writing is the end of A.D. 57.

Longenecker then proceeds to what he calls the “two pivotal issues™:
the recipients and purpose of the epistle. In each case, he presents the
specialists’ debates and the major options. Though being in agreement
with those who see a Gentile Christian majority in the Roman Church,
he does not give much importance to Claudius’ edict of expulsion of the
Jews, in 49, doubting that all the Jewish Christians left Rome. He also
deviates from the traditional line by identifying the source of tensions in
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the Roman Church not in the ethnic differences between Jews and Gentiles
but in the theological differences between a law-centered and a law-free
lifestyle. He doesn’t consider the Judaizing party to be a problem here, as
in Galatia, but a Christian way of life tinged with Jewish, characteristic of
the first converts of the city, who were Jews and were probably present in
Jerusalem in the of Pentecost in A.D. 30.

The two main purposes of the letter are those that emerge most clearly
from the words of the Apostle in the Epistle: to impart a spiritual gift to the
Christians in Rome and seek their support for his mission in Spain. The
former is reflected in the letter itself. Paul’s detailed understanding of the
gospel is the best gift he can give this church that he did not personally
found. There are other secondary purposes of the epistle, which include:
the defense of Paul and his Gospel against misinterpretation, mediation
of the dispute between “the strong” and “the weak™ and the urge to pay
taxes to the state, especially in the context of the rebellion of some citizens
following the abuses of local officials.

Longenecker and then proceeds to a very detailed and useful analysis
of the possible influence of Greco-Roman rhetoric on the Epistle to the
Romans and Paul’s use of more Jewish forms of writing, including his
handling of the Old Testament. He finds numerous examples of oral patterns
related to those rhetors used in their speeches, while taking account of the
differences between oral rhetoric and written letters. Longenecker notes
that the book of Romans does not fit neatly into any forensic, deliberative or
epideictic rhetoric. So he abstains from identifying in the epistle’s structure
rhetoric categories such as exordium, narratio, probatio, exhortatio, etc.,
limiting himself to classifying its content as exhortational or protreptic
speech.

Regarding Paul’s use of the Old Testament, it is noted that it is barely
present in chapters 5-8, as compared to the rest of the theological body of
the epistle. This observation is the starting point of the last major section
devoted to the structure of the epistle, in which the author argues that the
letter has four major parts: 1, 16-4, 25; 5, 1-8,39; 9, 1-11,36 and 12, 1-15,
13, with chapters 5-8 being the most important section, written mainly
for those in the Church who overemphasized a law-free gospel. Here St.
Paul is based less on Hebrew Scriptures, knowing them to be insufficiently
appreciated, particularly among the Gentile Christians in this group.
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At the same time, Longenecker touches other less directly related
subjects: general problems of textual criticism and important theological
issues. The latter category includes “righteousness of God” which is both
attributive and communicative, “‘justification by faith” which is to be
understood in the Reform manner, partially mystical interpretation of the
“in Christ” formula, understanding the phrase pistis tou lesou / Christou
as subjective genitive and an approach to the “new perspective” which is
appreciated more for its first century Palestinian Judaism interpretation
than Pauline theology understanding.

At the end of each chapter a very substantial bibliographical list is
placed. Itis clear that Longenecker has consulted a vast secondary literature,
which he exploits judiciously. However, it is difficult to understand how
the works of an author of prime importance, such as N.T. Wright, are barely
mentioned, especially in the section on “new perspective”.

There are many repetitions of ideas from one chapter to another,
sometimes going down to literal takeovers of whole sentences or parts of
paragraphs. Probably Longenecker foresaw that readers will consult only
certain chapters of his book, but it is nevertheless surprising to find of such
textual repetitions instead of cross-references to a previous treatment of a
subject. Another oddity is the abundance of general information from the
field of textual criticism (without direct application to the Romans), which
is unnecessary for such an introduction.

Longenecker himself admits that many of his statements require a
more serious substantiation, which will come along with his forthcoming
commentary. So we look forward to this work which will mean of course
a landmark in the study of the Epistle to the Romans.

Rev. Ph.D. Adrian Murg
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David G. Bissias, The Mystery of Healing — Oil, Anoint-
ing, and the Unity of the Local Church, Orthodox Re-
search Institute, Rollinsford, New Hampshire, 2008.

The year 2012, dedicated by the Holy Synod of our Church to the Mystery
of Holy Unction and care for the patients, is a happy occasion to present
to the readers of Romania, Father David G. Bissias’ work, The Mystery
of Healing - Oil, Anointing, and the Unity of the Local Church, Orthodox
Research Institute and published by Rollinsford, New Hampshire, in 2008.

Father David G. Bissias is the Parish Priest of the Saint Demetrios
Greek Orthodox Church of Hammond, IN, and Special Administrative
Assistant to Metropolitan Iakovos of Cicago.

Fr. Bissias’ work begins with a Foreword signed by the Metropolitan
Iakovos and an Introduction. It is structured in 7 chapters and an Appendix
followed by the presentation of the Bibliography used in preparing the
work, an index of names and theological themes and a few words about
the author.

Chapter 1 of the paper called Liturgy and Healing, has several
subsections: The Problem (p. 1-4), The Worship in Spirit and Truth (p.
4-7), Reducing the Mystery (p. 7-20) and The Subject of the Mystery (p.
20-25).

In Chapter I1, the author refers, in several subchapters, to the Holy Oil
used in the Sacrament of Holy Unction, considering The Significance of
Oil (p. 25-30); a very large subchapter refers to the Rituals of Anointing
in the Church (p. 30-85); notions about Liturgical Piety and Oil (p. 85-96)
and finally, a chapter of Conclusions.

The third Chapter of the book considers the New Testament biblical
foundation for Holy Sacrament of Unction, touching on the biblical basis
of the Sacrament (p. 99-104), the text of the Epistle of St. James 5, 1-16
and its theological significance (p. 104-113). A very interesting reference,
in a chapter of this part of the work, regards God’s presence, mediated
by the service, in the life of those who do not participate at this Holy
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Sacrament (p. 113-124) and of course, some conclusions regarding the
issues presented in this chapter.

Chapter 1V, entitled Holy Unction: Past and Present, refers to the
liturgical development of the service (p. 127-157); the chapter Praying by
Numbers refers to the symbolism of the number 7 found within the service
- 7 apostles, 7 Holy Gospels, 7 prayers, 7 litanies, 7 moments of anointing
- (p 157-165). There are also mentions about the invocation of God’s name
in this Holy Sacrament and its theological-spiritual significance and it is
pointed out that the enunciation of ones name, invokes his presence, in the
chapter What Is in a Name? (p. 165-171). Chapter is concluded with some
references to the Holy Unction in the Present (p. 171-185).

In Chapter 5 of the paper it is largely developed the issue of the
celebration of the Holy Unction in the Holy Week for the whole parish. At
the beginning of the chapter there are presented the practical realities of the
Church and the habits of committing the Sacraments especially on Holy
Wednesday and Holy Thursday (pp. 185-187), explaining theologically and
spiritually, why it is justified that the Holy Unction should be celebrated
on these days of the Great Week (p. 209-223). The chapter ends with some
references about the Popular Perception and Problems (p. 223-237).

Chapter VI of this study relates to the precedents and analogies related
to this Mystery. At first there is a brief introduction (p. 267-271) followed
by the presentation of the precedents in a subchapter entitled: Precedent:
Evaluating History in the Present (p. 238-248). At the end of the chapter
there are presented the analogies (p. 248-264) and the conclusions.

Chapter VII, and the last of the paper, is entitled Mystery and Unity;
the introduction is a short summary of this issue (p. 267-271). Then, the
author refers to the issue of the Local Church and liturgical Conformity (p.
271-282) and the Expanding our Vision (p. 282-295).

At the end is presented an Appendix, with the following entitling:
Two Bi-lingual Texts of Holy Unction (p. 295). The first subchapter of the
Appendix refers to the History of Two Bi-lingual (Greek-English) Texts,
followed by the presentation of the Greek Texts of Papadeas Contos /
Kezios. Last part of this Appendix critically analyzes the text of the Holy
Unction in Bi-lingual Translation (p. 306 - 317).

The Bibliography brings together a number of impressive works, some
of them from Greek Orthodox literature and another part from Orthodox
literature from Diaspora.
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The thematic index is very rich in contents and includes names,
theological notions and concepts related to the Holy Sacrament of Unction,
in alphabetical exposure.

The work of Fr. Bissias, a very interesting and useful for the theological
study dedicated to the Sacrament of Holy Unction, should be continued or
enlarged with a mystical-symbolic explanation of the sacrament ordinance,
in order to create a comprehensive monograph.

Rev. Ph.D. Lucian Farcasiu
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Reyv. Prof. Ph.D. Ioan Tulcan, Ilarion V. Felea’s Contri-
bution to the Development of Orthodox Dogmatic Theol-
ogy, “Aurel Vlaicu” University Press, Arad, 2010, 283 p.

A book dedicated to the great personality of the Romanian Orthodox
theology is a cultural approach that can be extremely useful and beneficial,
in a century of ideological mystification and relativisation of the
fundamental values that constitute the European culture and spirituality
foundation. Rev. Prof. Ph.D. John Tulcan, Dean of the Faculty of Theology
in Arad, goes on the publications about the last rector of the Theological
Academy Arad, Prof. Dr. Ilarion V. Felea (1903-1961), who taught here
Apologetics, Dogmatics and Mystic (1938-1948). In this book published
by “Aurel Vlaicu” University Press in Arad, 2010, he tries to present Fr
Ilarion V. Felea contribution to the development of Orthodox Dogmatic
Theology.

The author’s motivation is professed in the Preface: “I felt as a duty
of conscience and personal responsibility for bending with humility and
admiration over the personality of the theologian from Arad, and his
theological work, which has beneficial, bright and fruitful consequences
in the Romanian theology, but in the pastoral-missionary, liturgical and
homiletical work of the Church, which he illustrated in a masterly way”
(p- 5).

The author wishes this work to be an appropriate moment to capture
how the Romanian Orthodox theology developed in the last century and
how a representative theologian of that time answered the demands of
academic theology, and pastoral mission of the Church, crowned with
martyrdom. It also wants to be a tribute to the reverend Professor and to
highlight the beauty and valences of the Orthodox theology.

The work is divided into fourteen chapters, the author exposing Father
Felea’s theological thought, captured in a systematic way according to
major themes of theology. Thus, in the introduction, Father John Tulcan
revealed the stage of theology to Father Felea, showing his starting point
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that is the question: “What is Christianity?”. Thereby he responded to this
by the books he wrote, such as: The Spirit of Truth, Love Religion, Culture
Religion, The Religion of Cleansing and Perfection. He sees the specifics,
wealth and continuity of Jesus Christ’s teachings, through an overall vision
of theology presented in an apologetic and lively spirit.” He manages to
present the dogmatic, apologetic and spiritual truths make to the believers
with an extraordinary ability to penetrate into their consciousness through
the sermon, the speeches, his liturgical service and his way of being” (p.
9-11).

In Chapter II the author presents “The Importance of Revelation for
Dogmatic Theology” (p. 13-22), its knowledge, need and opportunity as
well as the stages and the revelation development and its fruitfulness in the
Church, as they appear reflected in Father Felea thinking.

Chapter III “The Ways of Revelation Transmission or its Sources- the
Holy Scripture and the Holy Tradition” (p. 23-36) outlines Father Ilarion
vision that “the word of Scripture is of exceptional importance, because
Scripture comes to correct any deformation, sin and forgetfulness of God
in human life”. The Scripture testimony concerning the existence and
importance of Holy Tradition are passionately and coherently presented
by the theologian from Arad, making interesting theological connections.
For him, tradition is not a treasure or plain, abstract or lifeless document,
but it is closely related to the presence and work of the Holy Spirit, Who
gives life and makes saving the teaching and life of Jesus Christ (p. 29).
According to His Holiness, dogmas have a profound regenerative force,
transforming people’s hearts in true temples of the Holy Spirit.

In Chapter IV “The Existence and Knowledge of God. The Ways to
Know Him” (p. 37-46), Father John Tulcan shows that the theologian [larion
V. Felea confesses God as one who lives in His absolute transcendence,
but is also very close to people. Him we can know through reason and
creation and supernatural way, by faith and mystical experience. Faith has
a gnoseologic function and without faith we can not approach God as true
feeling occurs through the power of love. For him, knowing God means
union with Him and “seeing” Him.

Chapter V deals with the “Holy Trinity - the Fundamental Dogma
of the Church” (p. 47-52), managing to provide hints, prefigurations and
discoveries of the Holy Trinity outside the New Testament, and then full
revelation of the Trinity in the New Testament. Father Felea says that “in
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the Church and in the faithfull’s life the Holy Trinity has a central and
essential place. The first and most profound teaching of the Christian
Church is teaching about God” (p. 47).

Chapter VI presents “The Christian teaching about the Creation of
the World in General and of the Seen One, in Particular” (p. 53-58), that
is how the world was created out of nothing and the order of creatures’
appearance, and the reason and purpose of creation. Rev. Prof. Felea thinks
the ultimate goal of creation is to be transformed by the power of God
sanctifying grace.

Chapter VII deals with “Creating the Unseen World” (p. 59-64), the
being and service of the angels, the angelic hierarchy, the appearance of
evil angels and their work as well as the origin of evil in the world.

In Chapter VIII the author considers the anthropological issue (p. 65-
98), covering the following aspects: the origin and nature of man, image
and likeness of God, man’s value, the human soul and its existence, the
spirituality, freedom and immortality of the soul, the primordial state of
the first people, their fall into sin and its consequences. The theologian
from Arad supports arguments concerning the existence of the soul on the
following considerations: self-awareness, self permanence, the struggle
between spirit and matter, the existence of mysteries, the work and death.

The ninth chapter speaks about “The Person of the Saviour” (p. 99-112),
showing the messianic prophecies about Christ coming. The Incarnation
of the Son of God is seen by Father Ilarion Felea as the horizon wearing
the mystery of creation and God’s care for His creation.

Chapter X presents “Jesus Christ’s Saving Work. His Three Ministries,
Calling or Dignities” (p. 113-128). The author refers to Jesus Christ, first
as teacher, then as a priest for ever and then as King.

“The Main Acts of the Redemptive Work of God” (p. 129-138),
Passion, Crucifixion and His death, resurrection and His ascension are
captured in the eleventh chapter of the book.

Ecclesiology is shown in Chapter XII (p. 139-158) of the book, with
reference to the following aspects: establishment of the Church, names
given to the Church, its mission and purpose, Christ - Head of the Church,
the Church - His Body, the Church and Heavenly kingdom, attributes of
the Church.

The chapter XIII refers to the personal salvation in the Church (p.
159-182). This deals with the grace and its necessity for salvation, the
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faith as human response to God’s call to salvation. Finally it is shown the
importance of good deeds in the work of salvation.

The Sacraments of the Church are presented individually in the
Chapter XIV (p. 183-226), from the Sacrament of Baptism, the Sacrament
of Chrismation, the Confession Sacrament (or the Penance), Mystery of the
Eucharist (or the Communion), the Sacrament of Marriage, the Sacrament
of Ordination) and the Holy Unction.

Chapter XV deals with the problem of “Eschatology” (p. 227-258),
with the following references: Christian teaching about death, contact with
the dead, veneration of saints and of the Virgin Mary, the resurrection of
the dead, Parousia (Second Coming) of the Lord - universal Judgment and
eternal life.

The last Chapter - XVI it is reserved for conclusions. Rev. Prof. John
Tulcan theologian considers martyr Ilarion V. Felea’s contribution to the
development of Orthodox Dogmatic Theology of exceptional importance
from several points of view: his entire theology is deeply founded and
inspired by divine revelation lights, his theology is founded on the writings
of the Fathers and of the Church theologians; he created a wide, reasoned
and clear work. In conclusion, observing Father Prof. Ilarion V. Felea’s
method of work, modern theology has to get down from the schools walls
and be transformed into the spiritual nourishment for the faithful. Also,
Father John Tulcan stresses that Father Felea’s theological creation is
renovating in some of its aspects.

In its conclusion the book has two appendices: a CV of Father Ilarion
V. Felea (p. 269-270) and three sharp evocations of some contemporaries
to Rev. Felea (p. 271-279).

Rev. Prof. John Tulcan has merit to present the difficult period when
the Romanian Dogmatic theology developed, with its directions common
to Orthodox theology, but also the specific features of Professor Ilarion V.
Felea Rev., who is presented as one of the greatest theologians of the first
half of last century.

His theological writing is characterized by clarity, solid documentary
and precision of ideas. The author proves scientific accuracy, by employing
over 300 subsidiary notes in the 283 pages (often with references to the
Orthodox theologians and their theology, as well as different explanations),
using as references the 28 springs, 17 works of Rev. Prof. V. Felea Ilarion
and 45 books and theological studies.
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The work of Rev. Prof. Ph.D. loan Tulcan, Illarion V. Felea’s
Contribution to the Development of Orthodox Dogmatic Theology has the
exquisite merit to awaken the reader to the theological, cultural, social
and even existential values, incarnated in the life of the personality he
presented in his study, who becomes a model for generations of today and
tomorrow.

Rev. Ciprian Salavastru
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included in the “Teologia” review

INSTRUCTIONS FOR CONTRIBUTORS

The description of the theoretical framework of the theme
* accuracy in description and presentation;
* present interest and relevance of the bibliography used in connec-
tion with the theme;
* relevance of the information regarding the theme;

The aim of the study
* accuracy of expression;
* originality;
* relevance of the aim for the analysis and the innovation of the sug-
gested theme;

The objectives of the study
* accuracy of expression;
* relevance and operational degree according to the stated aim;
* relevance regarding the stated theme;

The advanced hypothesis and the considered variables
* accuracy of expression;
* relevance of hypothesis according to the stated theme, aim and
objectives;
» correlation between hypothesis and variables;

The description of the research methodology
* accuracy of building up research techniques;
* accuracy in applying the research techniques;
* relevance of the used methodology according to the theme, aim and
* objectives;

The presentation of the resultus of the investigation
* relevance of the results according to the theme, aim and objectives;
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* quality of the results and their presentation according to the stated

aim;
* quantity of results;

Interpretation of the results obtained
« relevance of interpretation according to the hypothesis, aim and
objectives ;
« relation of the interpretation with the theoretical framework of the
theme;
* accuracy, originality and extent of interpretation;

Suggestions
* innovative degree of suggestions;
* capacity of the suggestions to solve the identified problems;
« transferable value of the launched suggestions;

Remarks:

* the author is obliged to specify the domain of the scientific research
of the study;

* the consultant and the editorial stuff reserve the right of publishing
the article according to the epistemic or/and the editing require-
ments;

* each article will be analyzed according to the requirements of the
domain it belongs to, the above requirements being the reference
framework;

« the editorial stuff guarantees the author the feedback right, during
the first week after receiving the article;

* the editorial stuff will, confidentially, send and comment both the
positive and the negative feedbacks;

* the consultant and the editorial stuff will accept for publication the
rejected articles, in an improved form.

GENERAL INFORMATION

Contributions should be written in English, German, French or Italian.
The article should not be longer than 12.000 words, including footnotes.
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Articles should be accompanied by an abstract (max. 150 words),
preferably in English. The abstract should present the main point and ar-
guments of the article.

The academic affiliation of the author and his e-mail address must
write at the first note of the article.

GENERAL STRUCTURE OF A FULL ARTICLE

* Title

» Abstract

» Keywords

* Main text:
- Introduction
- Methods
- Results

» Conclusion

MAIN TEXT

Authors are kindly asked to submit the final form of their article, care-
fully edited according to the instructions below, proofed for language,
spelling and grammar. Articles with spelling and grammatical errors can-
not be accepted.

Please use Normal Style, with Times New Roman, 12 point font, sin-
gle line spacing, justified, first line indented at 0.8 cm. (0.32 in.). For head-
ings use Heading 2 Style.

For Hebrew and Greek quotations please use Bible Works fonts
(BWhebb, BWgrkl), Hebraica, Graeca, or Scholars Press fonts (the latter
can be downloaded from the Biblica site)

FOOTNOTES

Footnotes are numbered continuously, starting with 1.
Footnote numbers in the text should be inserted automatically (Insert
footnote), placed in superscript after the punctuation mark. Do not use
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endnotes or other methods of inserting notes. For Footnotes use Footnote
Text Style with Times New Roman, 10, single, justified, hanging indent at
0.5 cm. (0.2 in.).

QUOTATIONS WITHIN THE BODY OF THE ARTICLE:

Please avoid unnecessarily long quotations, unless they are very im-
portant for your point. Quotations shorter than four lines should be includ-
ed in the text, between quotation marks, followed by the footnote indicat-
ing the source.

Please use quotation marks according to the rules of the language in
which you write: “English”, ,,German”, and «Frenchy» or «Italiany.

Quotations longer than four lines should be written as a different para-
graph, without quotation marks, indented 0.5 cm (0.2 in.) left and right.

REFERENCES

References to books and articles have to be placed in the footnotes. Do
not add a bibliography.

The last name of the author(s) should be written in SmallCaps, the title
of the book, article, periodical, volume in italic.

Books:

DUMITRU STANILOAE, Spiritualitate si comuniune in Liturghia
ortodoxa, EIBMBOR, Bucuresti, 20042, 109.

KIRSOOP LAKE, The Apostolic Fathers, vol. I, Harvard University
Press, Cambridge, 1959, 233.

D. F. Tolmie, Jesus’ Farewell to the Disciples. John 13,1-17,26, in Nar-
ratological Perspective (Biblical Interpretation Series 12), Brill, Leiden,
1995, 28-29.

Articles from periodicals and collective volumes:

DUMITRU STANILOAE, La centralité du Christ dans la théologie,
dans la spiritualité et dans la mission de 1I’Eglise, in ,,Contacts”,vol XXVII,
no. 92, 1975, 447.
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DUMITRU POPESCU, Stiinta In contextul teologiei apusene si al
celei rasdritene, in vol. ,,Stiinta si Teologie. Preliminarii pentru dialog”,
coord. Pr. Prof. Dr. Dumitru Popescu, Editura Eonul dogmatic, Bucuresti,
2001, 11.

DAVID E. AUNE, Magic in Early Christianity, in ,,Aufstieg Und Nie-
dergang Der Romischen Welt”, Walter de Gruyter, Berlin, 1980, 1510.

Patristic works:

IOAN GURA DE AUR, Omili la Facere, II, 4 in ,,Scrieri”, partea I-a,
col. ,,Parinti si Scriitori Bisericesti”, vol. 21, trad. Pr. D. Fecioru, EIBM-
BOR, Bucuresti, 1987, 43.

Ambrosius, Expositio evangelii sec. Lucam II, 87, PL 14, 1584D-
1585A.

Once the full information on a book or article has been given, the
last name of the author should be used. If you refer to several works of
the same author, mention the short title after the first name (for example,
Wolff, Hosea, 138), without any reference to the first note where the full
title was given. Please avoid general references to works previously cited,
such as op. cit., art. cit.. Also avoid f. or ff. for “following” pages; indicate
the proper page numbers.

Special Notification

The Authors are expected to send the studies that meet the specified
requirements 1.0 lines paging. The Authors assume the responsibility of
the contents of the articles. The unpublished are not returned
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