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EDITORIAL

The Victory of the Church in the World

The presence and work of the Church in the world for two millennia is a
testimony of the fact that it is an institution and a presence that does not
rely on the forces of this world, but on another power and work, which
exceed the worldly, relative and transient ones. The church is God’s work
in history, whose foundation was laid by Jesus Christ, through His Passion,
Death and Resurrection and its continuance through history cannot be
explained without the presence, power and work of the Holy Spirit, the
Comforter, Who supports and perfects all the good. Before His Passion,
Death and Resurrection Saviour assured us: “and upon this rock I will build
my church; and the gates of hell shall not prevail against it” (Matthew 16, 18).

Formed in the world as divine-human institution on Pentecost, the
Church sought to include all nations in its womb, to be transformed into
the new people of God, called “that ye should shew forth the praises of him
who hath called you out of darkness into his marvellous light” (1 Peter 2, 9).
This is the foundation of all the works the church conducted into the world
throughout the ages with strength, courage and perseverance. Through it
the Saviour ascended to heaven continued to preach His gospel truth, to
guide people on the path of Christ’s truth for everyone’s salvation and to
sanctify them through the Holy Spirit’s work that is the holy sacraments
and works of the Church. Thus, the covenant church became forever an
oasis of light, peace and truth, from which everyone can refresh, strengthen
and light. We should mention the fact that an alternative equivalent to the
church for the whole human race cannot exist, therefore the people are
called to realize the value, work and need of the Church for each of them.
They need to love, to seek and to protect and to serve it when it is blamed,
ignored and disregarded by some people, who do not wish to receive its
teaching and light, courage and strength, help and blessing. Those who do
not love it, do not want and do not search it are those who do not really
know it or who in their wickedness and unbelief do not want to know
another life and another reality that only the church can offer.




Ioan Tulcan

Because it came with another message, another life and another
perspective, not only concern the life and world, but consider the material
and spiritual, visible and invisible, the temporal and the eternal; it was
challenged and persecuted since the beginning of its existence in the world.
In New Testament times, there are listed real challenge and persecutions
of the Church, coming from both Jews and pagans, so that in the mid
first of the first century AD terrible persecutions were triggered against the
Church, which lasted until the year 313. This was the year when Emperor
Constantine gave Christians freedom to manifest, and the Church were
opened then new opportunities for public display. So the Church overcame
all that has undergone as tests in the first centuries, because Jesus Christ
is the Founder and Head of the Church and the Holy Spirit inspires and
keeps it through the good will of the Father. The evil powers of the world
could not defeat life-creating power of the Church, who came up from the
Father of lights.

The same power guided the Church in the following centuries too,
that all the perils, adversaries and enemies against it were overcome. No
less, the same was true in the twentieth century, when the Church was
confronted with the militant state atheism during the communist regimes,
which set as a political target the marginalization and annihilation of the
Church, by all means, hitting it inside and out, for it to collapse. On the
contrary, following these demonic strategies the Church continued to
endure, that after the collapse of these regimes, there to be a greater need
human presence and work of the Church. God’s Spirit present in the Church
was able to transform evil into good, hate into love and lie into truth.

At present time, the Church is facing a pronounced spirit of secularism,
which is a threat to the work of the Church and for the salvation of men, not
less aggressive and dangerous than past dangers mentioned above. Today’s
zeitgeist keeps people trapped in an ideology of pleasure, eroticism, and
irrational accumulation of material goods and of violence. This secular
spirit rose against the values of Jesus Christ’s Church, its servants and
believers, who are caricatured, ridiculed, slandered and so on, pointing
the contemporary man eyes exclusively on temporary things of this world,
suggesting that they are the only ones to be taken in view of the man.

The answer to be given to this state of affairs is that the Church and
its ministers must come up with a strategy suited to the new context of
missionary life of the Church, pastoral-missionary ethos inspired by all of
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the Body of Christ, but taking into account the new problems and challenges
it faces today. Thus, having its "hidden treasure” in it, the Church will be
made accessible to nowadays man, who is more and more disoriented and
emptied inside from the profound sense of life. Today Church’s mission
will overcome this state of affairs by the divine power present in it and the
permanent guidance of the Holy Spirit.

Rev. Ioan Tulcan
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STUDIES AND ARTICLES

Darko Djogo'

Serbian Neopatristic Theology

(Some Aspects of History, Reception and Currents)

Abstract

The history of the reception of patristic theological heritage in Serbian Orthodox
theology did not begin only in the 20" century. The first roots of patristic theology
could be found on the very beginnings of Serbian medieval theology, in the works
produced by St Sava and his successors. Even after the fall of Serbian medieval
state, Serbian theology preserved its patristic character, although cultural and po-
litical circumstances were highly unfavorable. Some demographical and political
events (migrations to the North, import of the Russian liturgical books and scholastic
theology) had some long-reaching consequences on the development of Serbian
theology. One completely new era in Serbian theology and culture begins in the first
decades of the 20" century with two prominent theologians: St Nikolaj Velimirovi¢
and St Justin Popovié. Although very critical towards European civilization, mainly
for theological and not ideological reasons, they prepared the path for full theologi-
cal and liturgical renewal of the Serbian Orthodox Church. Their theologies are
dominantly Christo-centric and very modern and extremely valuable for present
theologians, too.

Keywords
Serbs, theology, Holy Fathers, St Nikolaj Velmirovic, St Justin Popovic¢, Christology,
Modernity

For the most of the students who study theology in the Serbian Orthodox
Church nowadays it is almost obvious and self-evident that the theology
they study is “neopatristic”, that it is based on the call “to come back to

' Ph.D., Associated professor of the St. Basil of Ostrog Orthodox Theological Faculty,
Foca, darkodjogo@gmail.com
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Fathers”. Nevertheless, this “obvious character” sometimes covers quite
interesting and theologically significant history of reception of neopatristic
theology. That history was not just a history of people enthusiastic for the
Church and theological renewal, it was also a history of struggling for
the reception of “patristic mind” in the conscience of Serbian theologians.
It was not only a history of some “inner” ecclesiastic relations, it was a
history of Serbian culture growing from its adolescence to the maturity of
self-confident model of Christian Orthodox culture. That is why it should
be observed not as a separated theological event but as a cultural event of
great importance, and that is why a prehistory of Serbian culture is that
much important for the prehistory of neopatristic theology.

The history of Serbian people and the Church of Serbian countries is a
history of struggling to preserve identity, to prolong spiritual and cultural
continuum in historical circumstances which were always unfavorable
for the Church and nation. Sometimes it was tried even by some Serbian
historians to review the history of Serbian nation and the Church in those
frames made by 19" century Historicism and European ‘“Philosophy of
history”. Nevertheless, it is not easy to do such a thing and to be consistent
to those limitations and schedules made for quite different historical
complex. Viewed from this standpoint, Serbian history looks very much like
“having no rules at all”. Hence different phenomena appear and reappear
in different historical contexts, having sometimes almost caricatured
character. Conservatism was not a mere ideological position but also a life-
attitude, imposed by severe historical circumstances when it was the most
important “to live and survive”. Defending the “old faith” was a matter of
historical instinct formed over centuries of Ottoman occupation and it has
often been a basic attitude of all participants in the history of the reception of
neopatristic theology — although very often different parties gave different
and sometimes even opposite sense to the “old faith” concept. However,
this also means that in order to understand a complicated process of the
reception of neo patristic theology in the Serbian theological thinking we
must abandon one-sided concept of history and adopt wider approach to
the prehistory and history of modern theological thought among Serbian
theologians. It is also extremely important to have some brief insight in the
history of the Serbian Church and theology in general.

STUDIES AND ARTICLES
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Serbian Medieval Tradition and the Reception of Patristic Theology?

As it is quite familiar to the most of Orthodox scholars, Serbia had a
relative long and definitely productive tradition of theology during its
medieval history. It remains an opened issue when exactly we can speak
about specifically Serbian theological and, generally, literature tradition,
since its beginnings lay in the common Slavic roots of Cyrilo-Methodian
literary tradition. The process of formation of specific variants of Old
Slavic language (so called “redactions”) is sometimes accepted as one
of the marking points of the formation of specific “national” literatures.
This process began almost immediately after the end of the mission of two
Greek brothers and their Disciples among Western and Southern Slaves (9™
century) and it is a common place to consider the first period of this inter-
Slavic differentiation ended up to the end of 11" century. Nevertheless, it
must be noted that, although different Slavic “nations” adjusted their first
common literature standard according to their respective linguistic habits
and senses, this did not mean that inter-Slavic connections ended. For a
long period to come, Slavic languages remained mutually intelligible,
Slavic literatures united and Slavic Churches very much “leaning on each
other”, which was possible because the common literature standard was
very much considered as an ideal to strive for, although it was obvious
to everyone from Novgorod to Dubrovnik that it is inevitable to mark
your own writing by your own language sense. When, in the 10" and 11*
centuries early south Slavic states appeared, with two significant centres —
which afterwards became Bulgaria and Serbia — it was obvious that these

2 T am aware that the most of the resources quoted in this paper are not available in
English or any other foreign language. That is opposed to the scientific manner in the
English speaking world but this circumstance could not be easily changed. Since, as
far as I know, papers on modern Serbian theology are relatively rare in international
periodic, secondary bibliography remains also predominantly based on Serbian publi-
cations. I hope that this paper, as well as those written by other colleagues will present
more internationally available resources on modern Serbian theology.

One of the best resources on Serbian theological literature available on European
languages remains: Gerhard Podskalsky, Theologische Literatur des Mittelalters in
Bulgarien und Serbien, p. 865-1459, Ed. C.H. Beck, Miinchen, 2000. From Serbian
authors we mainly rely on Milorad Lazié, Srpska estetika asketizma, Man. Hilanar,
2008.

STUDIES AND ARTICLES
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two centres will also be centres of Church education, spiritual life and
theology®.

Compared to the Bulgarian medieval state, Serbia formed centralized
Kingdom quite later, during the second half of 12" century when one of
the landlords — Stefan Nemanja (in monasticism Simeon, today known
St Simeon the Myrh-streaming, 1114-1200 A.D.*) founded the Nemanji¢
dynasty which ruled Serbia up to the 1374. It was not a mere coincidence
that two of his sons — namely, Rastko, which as an Orthodox monk became
Sava and Stefan, later remembered as Stefan the First-crowned — became
founders of the independent Serbian Church and independent Serbian
Kingdom. Generally, from this moment on, whole cultural model of
Serbian medieval civilization was marked by this unity of the Church and
State, like in the most Orthodox countries who adopted not just Byzantine
theology, Church structure and art, but also its ideology of State-Church
“symphony”. What is, however, a bit distinctive characteristic of Serbian
Middle Ages is the fact that, may it be good or not, the Church and the State
did not have any kind of big disagreement between them. Also, it is a fact of
primary importance that Serbian medieval culture and, thus, Serbian culture
in general, started with the person and activities of already mentioned St.
Sava (1175-1234) the First Archbishop of the “Church in Serbian and
Lithoral territories” (as it was named in the Middle Ages). His work
was not focused only on establishing an “autocephalous” and functional
Church, but also on the dissemination of the fruits of ecclesiastic culture
among the entire Serbian population. He became Sava the Illuminator,
personality present not only in the Church chronicles and hagiographical
writings, but also in the popular conscience, legends, stories, folk songs,
as a supreme moral and faith authority. He was also one of the first and
generally the most important Serbian writer of the early Nemanjich period,
writing predominantly hagiographical writings (“The Life of St Simeon”),
as well as canon-law scriptures (“Nomocanon” or “Zakonopravilo”, the
collection of the most important canonical regulations, “Typicon” for few
monastic communities etc). One of his homilies was preserved in the “Life
of St Sava” written by his disciples, Theodosius and Domentian. It is today
famous “Homily on the Right Faith” which tells us very programmatically
what was Sava’s main task and intention — reception of the patristic

3 M. Lazi¢, op. cit.
4 Vladimir Corovi¢, Istorija Srba, Beograd, 2005 (ed. Publik Practicum), p. 132-140.
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Church doctrine and practice as fundamental for future existence of the
new established Church. After he gives a brief summary of Byzantine
theology, especially its Trinitarian and Christological teachings, the first
Archbishop proclaims that “we receive (or accept) all Seven ecumenical
councils...”etc in which this “we accept” is repeated few more times,
in order to emphasize importance of the acceptance of entire patristic
theological heritage. To which extant unselfish and dedicated personality
of St Sava was important for later spiritual life of Serbian Church tells us
the fact that the Orthodox Christian faith in its Serbian manifestation was
named “Svetosavlje”, a neologism made from “Pravoslavlje” (Orthodoxy)
and St. Sava’s name”.

This path of the reception of Byzantine patristic theology in the
Serbian Middle Ages was followed by spiritual heirs. Orthodox Byzantine
theology was a sublime reflective background of entire Serbian medieval
hagiographical literature. It was also very much present by constant process
of translation from Greek original text to Serbian. Corpus of Serbian
medieval translation of Greek Fathers of the Church contents almost
every patristic authority. As more important, influential and challenging
(at least for translators) here I will mention only translations of much of
Chrysostom’s works, also, famous and very accurate translation of Corpus
Arepagiticum made by Elder Isaija (1371)% and very interesting translation
of Damascene‘s Accurate Exposition of Orthodox Faith(containing
Dialectica, which quite large translation enterprise for Serbian theology-
philosophy at that time)’. All these translations were points of meeting
between Greek patristic heritage and, than young, Serbian culture. Serbian
language was in process of forming its own theological and philosophical
terminology (if this distinction could be applied to the medieval thinking

5 The word Svetosavlje was made during 30ies of the 20" century, among prominent
Serbian cultural activists of that period (it is still uncertain to exactly whom it belongs).
It was defined by St Nikolaj of Zi¢a as “Orthodoxy of Serbian experience and style”.
(in his introduction to Fr Justin Popovi¢’s Svetosavije kao filosofija Zivota, Miichen,
1952, p. 3, we use ed. Valjevo, 1993). Although it would take entire one Ph.D. thesis
to collect on one place only those prominent writers of that period who were writing
about St Sava, we would just mention Milo§ Crnjanski’s Sveti Sava, Beograd, 1996.

¢ Cf. Anja Jefti¢, Biljeska o Corpus Areopagiticum-u i njegovom slovenskom prevodu
— poduhvat starca Isaije iz 1371, Radovi Filozofskog fakulteta Pale, X, 2008, p. 341-
353.

7 Slobodan Zunji¢, Logika I teologija, Beograd, 2012, p. 5-41.
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in Orthodox countries). Unlike some other European languages, Serbian
language of humanistic sciences and disciplines formed its basis mainly
through calquing and translating Greek terminology and not via simple
“import” (for instance, “®gavdopog” becomes “borouosek”, “GeotdK0g”
becomes “boropomuna”, all Greek terms made from present participle
v, ovoa, ov were translated by adequate Old Slavonic-Serbian participle
“cymii, cymas, cymee”). As final illustration, I must add a fact that works
of St Gregory Palamas were translated into Serbian almost immediately
after they appeared in Greek.

Serbian Theology after the End of Serbian Medieval States

After famous and decisive Battle on the Kosovo Field (1389) Serbian
medieval state lasted for few more decades, pressed by the Ottoman
expansion and having quite little or no support by European Christian
states. It finally collapsed (Smederevo, its capital was finally conquered
1457, Bosnia fall 1463, Herzegovina 1481). Nevertheless, spiritual and
“national” heritage of Serbian Middle Ages continues to live in the new
circumstances of Ottoman occupation and, despite political and economical
pressure, or, maybe, because of it, Serbian “Golden Age” or “Old King and
Patriarchs” becomes spiritual and theological merritum for generations to
come. Literature was mainly preserved in monasteries as centres of li-
turgical, spiritual and cultural life. Despite the fact that one of the first Eu-
ropean and the first Slavic printing facilities was established in Cetinje
(1494-1496) and afterwards Gorazde (1519-1522), it did not last for long
and soon Serbian monks came back to hand writing as the only affordable
way of continuing their illuminating mission. It was an extraordinary task
just to preserve cultural and religious identity, and some cultural progress
was not on agenda. One very important event (or series of events) belong
to this period: Austro-Turkish wars which were followed by Austrian
retreat from Balkan Peninsula and by Great Serbian Migrations (First one
led by Patriarch Arsenije III Carnojevié, from 1689 to 1690, Second
Migration led by patriarch Arsenije IV Jovanovi¢, 1737-1739). These
migrations changed the demographical structure of both, “old” Serbia and,
especially, Kosovo and Metohija region (were number of overall population
as well as portion of Serbs decreased) as much as it changed demographical

STUDIES AND ARTICLES
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structure of that-time Southern Hungary (where number of Serbs in-
creased)®. These events did not have only mere demographical importance.
From this moment on, Serbian culture was divided by the state border
between Ottoman and Habsburg Empires into two very different cultural
environments: in Bosnia, Montenegro, Serbia the Church continued its
existence in very hard circumstances of constant pressure to preserve
religious and national identity in front of the Ottoman state and Greek
Church authorities. In Habsburg Empire, Serbs integrated themselves into
the life of civil society, and, although they were exposed to certain pressure
from predominantly Catholic State, their conditions were incomparably
better to those in which Serbs in Ottoman Empire lived.

This dualism of Serbian culture was soon additionally complicated by
one process which took place in Habsburg Empire. Namely, feeling the
“soft” pressure of central authorities, Serbs were turning more and more to
the only “great” Orthodox power — Russian Empire. When Serbs came in
the Military Border and Southern Hungary, they brought with them old
manuscripts written in Serb variant of Church Slavonic language. Ne-
vertheless, soon after this they predominantly imported books from Russia,
which also meant change or shift in the “redaction” in liturgical use, which
now became Russian Slavonic, official liturgical language of the Russian
Orthodox Church. But this shift did not mean only linguistic change — with
these books soon Russian teachers of theology, literature and philosophy
came, all of them educated in the Kiev Theological Academy or Kiev-like
theological academies. Thus one specific, Orthodox-scholastic model of
Orthodox theology was also imported and thus it became accepted as
theological model for Serbian theological and catechetical institutions. To
this period belong foundation of Karlovei Clerical school (1794), the
oldest theological education centre in the SOC’. This process had far
reaching consequences for the reception of neo patristic theology. Alienated
from the spirit and word of Holy Fathers, fully shaped during the period of
“Babylonian Slavery of Orthodox theology” (Florovsky), this model of

8 Milorad Ekmec¢i¢, Dugo kretanje izmedju klanja I oranja. Istorija Srba u Novom veku
(1492-1992), Beograd, 2010, p. 50-53.

See. Dr Nikola Gavrilovi¢, Karlovacka bogoslovija, Sremski Karlovci, 1984. “Spirit”
of the school could be easily seen in two documents, given in the appendix of this
book: German ,,KurzerEntwurf” (1792) and Latin “Planum” May 20" 1820), both
written by Metropolitan Stefan Stratimirovic, p. 175-179, p. 180-193.

9

STUDIES AND ARTICLES




Serbian Neopatristic Theology

rather baroque theology (V. Vukasinovi¢) was and still is perceived by
many Serbian theologians as fruit and sign of, allegedly, supreme culture
of Austro-Hungarian Serbs. Their “Western” (although for Western mea-
sures quite obsolete) shape is seen not as a flaw, but as a confirmation of
mythical cultural “superiority” of Serbian theology and culture from the
left bank of Danube to the one on the right one. Also, living in the Habsburg
civil society, Serbs have experienced all good and all problematic sides of
European Age of Enlightenment and Rationalism. Maybe the most famous
and mostindicative figure of Serbian Rationalism, Deism and Enlightenment
was Dositej Obradovi¢ (1742-1811), Orthodox monk who criticized mo-
nasticism from rationalistic positions never, however, abjuring his name
given in monasticism, a person with high patriotic sentiments and ethical
enthusiasm. Unlike their brothers in Ottoman Empire, whose primary task
was “to survive and resist at the furious place on which we exist” (as folk
epic poems say), Serbs in Habsburg monarchy created secular civil society,
in which the Church had some role, but certainly not decisive one.

Entire 19" and the beginning of the 20™ centuries were marked by
efforts of Serbian people to liberate and unite. The Second Serbian Uprising
(1815) marked the beginning of creation of free and independent Serbia.
Soon after the first efforts to organize new state, ruling dynasties of
Obrenovi¢ and Karadjordjevi¢ began organizing the Serbian Orthodox
Church and its theological education. The first attempt to organize a clerical
school in Belgrade (1810-1813) failed together with the First Serbian
Uprising, but the second attempt (1836) was successful since from that
date on, with some interruption caused by wartimes, the Belgrade Clerical
School continued to exist'’. The culture in newly created independent state
had to mature for a short time. Starting from the same positions as every
other Ottoman province, for a less than a century, Serbia had to create civil
society modeled according to European patterns. Sometimes, this process
meant that new-established institutions were just “institutions without
substance” (“institutii fara fond”, as Romanian historians use to call them).
In this process, a lot of Serbs from Austro-Hungary helped: basically, the
majority of teachers in theological and secular education system, even in
the state administration, were Serbs who crossed Danube in search for
more freedom than in the K&K monarchy. The second important source of

10 Ignjatije Markovic, Stosedamdeset pet godina Bogoslovije Svetog Save u Beogradu
(1836-2011), Beograd, 2011, p. 5-34.
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theological education remained Kiev and other Russian Theological Aca-
demies. All generations of Serbian 19" century theologians got their
primary theological education in Serbia and afterwards improved it in
Russia or, sometimes, on German-speaking theological institutions (in the
German-speaking Orthodox Theological Seminary of Czernowitz whole
generation of Serbian theologians was formed, including such names as
Jevsevije Popovi¢, Lazar Mirkovi¢ and others)!!.

When, after the First World War, Kingdom of Serbs, Croats and Slovenes
(from 1929 Kingdom of Yugoslavia) was formed and when, subsequently,
Serbian Orthodox Church was united from various jurisdictions (1920),
it took over not just complex of Serbian pre-history, but also various pre-
histories of other constitutional nations (Croats and Slovenes) as well as
identity dilemmas of still unformed nations or, at least, constitutionally
not recognized (Muslim population, Albanians, Slavic Macedonians
etc). On the theological level, coming of the Russian emigration after the
October Revolution (1917) and Civil War (1919) brought new quality
to Serbian theological (and not just theological) environment. Belgrade
Theological Faculty was formed (1922). But Russian religious thought
had its influence on Serbian theology even before — it could be spotted in
theology/philosophy of one of the greatest Serbian theologians of all times
— St. Nikolaj Velimirovi¢, bishop of Zi¢a and Ohrid.

Neo-patristics before neo-patristics: St Nikolaj of Zi¢a and Ohrid
(1879-1956)

If we take Fr. Georges Florovsky, Fr. Dumitru Staniloae and Fr. Justin
Popovi¢ for the most prominent representatives of “neo patristic synthesis”,
then it might be understood as some kind of exclusion of those theologians
who actively worked at the end of 19" and the beginning of 20™ century on
the task of revival of patristic theology, and, especially, “patristic mind”
in Orthodox conscience. Although it might be true in Florovsky’s case
(having in mind his own differentiation from the tradition of Russian
religious philosophy in his Ways of Russian Theology), in Popovié’s case

I Radomir Raki¢, Pravoslavni bogoslovski fakultet u Cernovicama, Beograd, 2009, p.
27 ff. The List of prominent Serbian theologians who have finished this institute is
given on p. 87-100.
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it is definitely not so. Personality and work of Fr Justin cannot be properly
understood if we do not firstly reconsider personality and work of St.
Nikolaj Velimirovic.

When young hieromonk Nikolaj Velimirovi¢ appeared for the first
time on theological, cultural and intellectual sky of Serbian culture, his
appearance seemed as a sudden explosion of Christian faith, existential
interests and poetic talent. Indeed, no one and nothing in the history of
Serbian theology and culture cannot be compared to him from the end of
medieval theology'?. In the time when he began preaching and publishing,
most of orations pronounced by well-educated clergy were still focused on
one-sided moral catechetic narratives and patriotic conscience waking. It
would not be true to say that this topics did not remain important for young
hieromonk Nikolaj as well. But he gave them one completely different
connotation. After him, ethics and even patriotic feeling became aspects
of human’s eternal quest for sense, for purpose, for cosmic poetry and
harmony with the Creator. His famous work 7he Njegos s Religion is full
of patriotic statements, his Missionary Letters and Ohrid Prologue full of
moral advises. Nevertheless, his main concern is, as we would now say
“ontological”: in Njegos' he sees more theologian than patriotic symbol;
he is more dedicated to discover some inherent, cosmic (and still Christian)
religion then patriotic call. “A poet is true priest of the God. His vocation
is permanent glorification of God, his inspiration is from above and he is
born by the Spirit of God and Maiden the Earth”'*. Such high evaluation

12 Certainly, one interesting phenomenon in Serbian culture could be seen at the end
of the 19" and beginning of the 20™ century — waking of new interests in existence,
religion, sense of being. This new movement is sometimes called the New Mysticism
(although it should be noticed that “mysticism” has no religious connotation here —
it denotes simply dedication of promoters of this new movement to the mysterious,
intangible aspects of human existence, opposed to “severe” realism of the end of the
19" century). Nevertheless, this New Mysticism should not be seen as predominantly
religious-related cultural and literary movement. It was connected with symbolism
and expressionism and some of its representatives ended their quest for the sense of
life and art in surrealism etc. cf. Milan Radulovi¢, Raskrséa srpskog modernizma,
Beograd, 2007, p. 141-143. To some extent, young hieromoenk Nikolaj Velimirovié¢
belongs to this New Mysticism. But, as we will see, his philosophy and theology go
much further from their original context.

13 Petar II Petrovi¢ Njegos (1813-1851), Metropolitan of Cetinje, Prince of Montenegro
and one of the most important Serbian poets.

4 Vladika Nikolaj, Religija Njegoseva, Beograd, 2000, p. 22.
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of poetry, such insights in which theology, poetry and culture stand side by
side are something quite characteristic for Nikolaj’s thought and, although
his poetics had certain influence on later Popovi¢’s style, poetic theology
of Velimirovi¢ was never repeated and fully accepted in neo patristic
thought. Nevertheless, his poetic theology brought, for the first time after
decline of Serbian medieval culture, theology and literature into one, in
such a measure that Velimirov¢ must be considered one of the best Serbian
modern authors.One biographical detail is very important for theological
evaluation of St Nikolaj’s thought. It is a fact that he was educated and
spent much of his lifetime on both, “East” and “West”, i.e. in Russia and
in Western Europe. This gave him an inner insight in all good and bad
sides of both and, since one of his permanent preoccupations in theology-
philosophy-poetry was to reflect this bad and good sides of both, he earned
mutual misunderstanding of both. Although his work has sometimes been
describes as “panslavistic” etc, deeper insight in St. Nikolaj’s “Russian”
influences are not political-ideological but philosophical and theological.
If we take in attention, for instance, Russian influences on Mihailo
Jovanovié, at that time student in Kiev Theological Academy (1847-1854)
and future Metropolitan of Belgrade (1859), we can easily see that his
interests are patriotic and panslavistic. Theology, even Russian religious
thought did not influent his attitudes very much or none at all. Comparing
now St Nikolaj’s Russian influence, it could be clearly noted that his
primary teacher is Dostoevsky, that St Nikolaj did not “import” political
concepts of future Slavic Empire, but ontological concept of Universal
Man (Serbian ,,CsevoBex*, Russian ,,Bceuenosex®, lierally ,,All-man*) as
opposed to Nietzsche’s figure of moral overcoming Ubermensch.

As a good connoisseur of Western philosophy, especially “contem-
porary” one (his Ph. D. on philosophy was on “Berkley’s Philosophy™)
he was severe critic of Western philosophy and, sometimes, of Western
culture. Nevertheless, the very fact that he dedicated that much efforts
to “Europe”, that it was one of his fundamental reflective concerns, also,
the fact that he cherished personal relations with so many European
ecclesiastic and theological personalities' — all that tells us that he could
not be seen as “anti-European”, especially if we consider free and honest
criticism as one of the basis of Western (European) civilization. It should

15 Cf. Dr Muriel Heppel, George Bell and Nikolai Velimirovic. The Story of A Friendship,
quoted in Serbian translation, Cetinje, 2000. Cf. also Rebecca West, Black Lamb and
Grey Falcon, Edinburgh, 2006.
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be noticed that this critique was founded not only on “panslavistic”
ideology, but also on very pessimistic view on the present and future of
European civilization among Western European scholars themselves,
especially Oswald Spengler’s The Decline of West'®. The conscience that
Eastern-Orthodox civilization is “something else” than Western European
was not any original idea introduced by Russian Slavophiles or Serbian
theologians, but it was present among Western historians and philosophers
of history (in the first decades of 20™ century A. J. Toynbee’s philosophy
of history was very popular among Serbian intelligentsia)'’. We can rightly
conclude that “excluding” of other cultural models was two sided process
of that time — compared to some other standpoints, those of St Nikolaj’s
look quite moderate. Nevertheless, it would be childish and terrible
mistake to judge whatever philosophy of civilization or history according
to our modern criteria, according to the post modern “the end of history”
or “globalised world”.

Also, St. Nikolaj’s critique is not pointed only towards Europe. In
one of his most popular and less profound works, War and the Bible, St.
Nikolaj applies one quite simple. Old Testament theological explanation
of war, victory in war and miseries of war not just to various European
states, but to the Russian Empire too, blaming it for “taking share into
European injustice towards China” and for “Christo-machy of Russian
intelligentsia”'®. Basically, St. Nikolaj did not consider the Orthodox
theological and cultural position as “East” conflicted to “West”, neither as
“West” conflicted to “East” — for him, Orthodoxy, as universal, theological
and cosmological truth, remains “above East and West”.

Although it could (and should) not be denied that some aspects of
St. Nikolaj’s the criticism towards modern European civilization need
to be reconsidered and contextualized, permanent value of this critique
is given in its Christological approach. This is, as we will see, one of
aspects inherited by Fr. Justin Popovié. It is not European civilization
by itself taken as central interest of our Saint — His main theological,
poetic, philosophical interest is Jesus Christ, Son of God, Emanuel, “The
Universal Man”. Namely, the problem lies not in some inner problems of
New Era Europe, not in its internal “legitimacy”, but in the reduction of

16 M. Radulovi¢, Raskrsca..., p. 142.
17 Ibid.
18 Vladika Nikolaj, Rat i Biblija, Beograd, 1997, p. 130.

STUDIES AND ARTICLES

TEQLOGIA
42017



Darko Djogo
Christ, “The God-Man”, “The Universal Man” into mere Man. Let us now
hear his own words regarding his position on this topic:
“The West restlessly arranges the external things, while the in-
ner values disappear, one by one. The East restlessly cultivates
the inner values, while those external values fall and decade...
In the West, things are cultivated and the things shine but a man
becomes more and more wild and covers himself by darkness
— In the East certain men cultivate themselves and individuals
shine, and the things remain in wildness, and they grow in weed.
And why is it so, you ask, my dear child? Because the West
cannot adopt Christ and the East cannot adopt Jesus. Or: because
the West recognizes the Man and does not recognize the God
(in the God-Man — D. Dj), while the East recognizes the God
but does not recognize the Man... But Jesus Christ spreads both
hands to hug in one embrace both, the East and the West, but He
cannot: He cannot embrace the East due to nirvana and the West
because of the swords.”"”

One general problem of generalization could be mentioned here, since
“the West” and “the East” (namely, the Far East, India and the Far East
civilization) are pictured in some general lines, for which we must blame
essayistic and not scientific character of Nikolaj’s work. Nevertheless, any
sincere reader, whether (s)he belongs to “the East” or to “the West” (or
both) would confess that Velimirovic’s critique characterizes both cultural
models quite rightly. The West becomes more and more obsessed by “the
things”, by material reality and objects (did not one “Western” thinker,
Jirgen Habermass, speak about the technique as new ideology, about
new position where objects had overtaken place of ideas?) At the same
time, the East (with his emphasis on man’s internal life) lacks a sense for
organization and social development. But the real centre of argument is
not in the cultures or their general features but in their attitude towards
Jesus Christ and, hence, in their Christological evaluation. Regardless of
how much we appreciate modern West European theology (i.e. European
theology after rationalism), it is true that one of basic characteristics of
all quests for historical Jesus remains one skepticism towards the divine

19 Nikolaj Velimirovic, Misli o dobru i ziu, Novi Sad, 2002 (ed. Petrovgrad), p. 89-90.
Our translation from Serbian to English.
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existence of Christ®*. We could even speak about rationalistic reduction
of Jesus Christ to mere Jesus, which remained actual problem even up
to Moltmann’s The Crucified God. This side of Velimirovi¢’s thought, as
we will see, had profoundly influenced Justin Popovi¢’s view of “Modern
European Arianism”. In the same time, St. Nikolaj emphasizes the necessity
of full human nature of Christ, of real, immanent humanity to which
Eastern philosophies, with their pantheism and spiritualized interests,
remain skeptical and far. Certainly, one modern or post modern philosophy
of culture would hardly accept that “one person” or even “phenomenon”
could be adopted as cultural measure. But it would be utmost unfair to
demand from one sincere Christian theologian to give up this “obsolete”
way of thinking, even inside some “theology” or “philosophy of culture”.

But St. Nikolaj did not only criticize “Western civilization” (or Eastern
one), he proposed one concrete model of holistic Christian philosophy/
theology which would overcome some of evident problems and flaws of
modern civilization. His poetic personality of “Universal Man” represents
detailed portrait of one “Christ for us” i.e. validity of Christ for modern
men. “Universal Man” appears for the first time in Nikolaj’s texts on
Dostoievsky, especially in Nietsche and Dostoievsky where Serbian bishop
gives credits to both of these great thinkers, insisting, however, on quite
opposite character of their ethics. They give two models: Ubermensch and
Universal Man. Nikolaj chooses the second one. But his Universal Man
is far more than philosophical concept. He is an answer on all existential
needs: in Nikolaj’s Oration on Universal Man?' whole world, nature, beasts
and men gain personality in order to “say”, to communicate their pains and
troubles. It is interesting that in this work, written in his early period, St.
Nikolaj especially emphasizes man’s devastation of natural environment
as one of the most important problems of modernity. Thus he was one of
the first “ecologically aware” theologians of our times*.

In this work we can also trace one relation theology which is, as we
know, very important for neo patristic theology. In Orations on Universal
Man, St. Nikolaj says:

20 Albert Schweitzer, The Quest of the Historical Jesus. A Critical Study of its Progress
from Reimarus to Wrede, 1910, (ed. A.& C. Black Books).

2l This work was characterized by Dimitrije Najdanovic as “Nikolaj’s answer to 4lso
sprache Zarathustra” — Dimitrije Najdanovic, Bogoljubac covekoljupca, “Jedini cov-
ekoljubac”, Miinchen, 1952, p. 13.

22 Cf. Darko Djogo, Holisticka filosofija Svecoceka u delima Viadike Nikolaja, ,,Novi
istocnik* 4 (2004), p. 94-108.
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“It has been said: Know thyself! But the Holy Wisdom says:
know the others and then thou hast known thyself!

Behold! Thou can see your reflection in a mirror, but how
could a mirror see its reflection in itself? Are not all of thy sens-
es directed externally so thou would know the others, so thou
would invite them and so thou would let them inside of thee,
those, light-bringers for thy darkness?...

By now, oh man, thou hast submerged thyself into thyself, in
order to know thyself. Let us say that thou hast succeeded. But
knowing thyself, thou hast forgotten the world around thee. By
forgetting everything else, thou hast condemned everything on
death. By condemning everything to death, thou hast made a
sword so thou could defend thee. Oh, in how dangerous position
thou art! Oh, mortal one, come near and hear an advice:

Know Universal Man and Universal Man will easily know a
man!”?

This relational ontology (although it has never been named as such
by St. Nikolaj ( is even more explicit in his One Hundred Chapters on
Love, in which he develops all Trinitarian thought and Christology from
the concept of Trinity as a Community of Divine Love. Let us hear him
once more:

“In his endless love towards His Father, the Son wanted to please
Him and to make more sons and more brothers for Himself, low-
er to Him, but in love equalized with Him. And in the eternal
Council, the Father and the Holy Spirit agreed: they approved
creation of the world for the Son’s love sake...

Taking the initiative for the creation, the Son received re-
sponsibility for created worlds in the face of the eternal Council
and even more: (He gave) an freely approval to give Himself as
a Sacrifice if that ever might be required, as pure and immacu-
late Lamb, Sacrifice “Who verily was foreordained before the
foundation of the world” (I Pt. 1, 20). Thus the greatest epopee
of all started, for only one reason, my daughter, for love, because
the God is love and there is nothing else inside of Him.”*

2 Vladika Nikolaj, Reci o svecoveku, Valjevo, 2003, (ed. Glas Crkve). The translation
is ours.
24 Nikolaj Velimirovi¢, Kasijana, Linc, ed. Eparhija srednje-evropska, 1996, p. 33.

STUDIES AND ARTICLES




Serbian Neopatristic Theology

Concluding this short summary of St. Nikolaj’s theology as “neo
patristic thought before neo patristic thought” we must mention that there
is certain progress in his approach to patristic scriptures and theology?.
Although from the very beginning very close to Orthodox theology,
young theologian — Nikolaj is more literary writer than patristic thinker.
Dostoevsky and even Far East philosophy are more present than patristic
scriptures. However, when a hieromonk Nikolaj becomes Bishop in Ohrid,
his thought becomes more and more patristic, losing nothing of'its esthetics
and poetics. Here is a birthplace of one of the most popular of Nikolaj’s
works — The Prologue of Ohrid, a collection of short hagiographical
remarks for each day in a year accompanied by short meditation theme and
homily. Getting older, Bishop Nikolaj becomes more and more “patristic”
thinker, which could be easily seen in his later “Christology” — The Only
Philanthropist.

Unfortunately, later years of his life brought to Bishop Nikolaj much
misunderstandings, especially after his imprisonment in Dachau and exile
from communist Yugoslavia. There is a whole said history of slanders and
offences directed towards St. Nikolaj, coming from various circles. One
of the first was constructed by one of Yugoslav communist leaders (and
communist “dissidents”) Milovan Djilas, in his book The Legend about
Njegos?.

2 This progress in noted by the most researchers on St. Nikolaj's theology. D. Najdanovi¢
(op.cit, p.13) spotted it very early. Whole Ph.D. thesis written by late Prof. priest
Radovan Bigovi¢ (Od Svecoveka do Bogocoveka, Beograd, 1995) tells this story of
internal dynamics of Saint’s theology. Generally, St. Nikolaj was a the same time lit-
erary writer and theologian, but during the course of time he became more and more
theologian and less and less concerned for literary esthetics.

After his first great work The Njegos's Religion, St. Nikolaj's is characterized by
Jovan Skerli¢, the most prominent Serbian critic of all times, as “extraordinary intel-
ligent person and the man of decent literary capacities... the most unorthodox theo-
logian” (cf. Milan Radulovi¢, Klasici srpskog modernizma, Beograd, 1995, p. 163)
This Skerli¢‘s judgment was later received by both, theologians and literary critics.
As M. Radulovi¢ summarize later history of St. Nikolaj’s reception in Serbian culture:
“to the majority of critics, St. Nikolaj looked more like theologian than like a writer
and to certain theologians it looked like our bishop was more writer than traditional
theologian”. (M. Radulovi¢, op. cit, p. 165 cf. n. 2 in which a bibliography of this
reception is given).

26 Milovan Djilas, Legenda o Njegosu, Beograd, 1952. On the true intentions of this au-
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The main reason for these attacks were symbolic meaning of Nikolaj‘s
personality (he represented entire Serbian culture before the communist
era) and some elements of Nikolaj s though obviously not compatible with
communist ideology (for instance, apology of national sentiments given in
Nationalism of St Sava)?'.

The end of communist regime in Yugoslavia, however, did not bring
any peace in the reception of St Nikolaj‘s work in Serbian culture and
public audience. Tragic civil war (1991-1995) which was presented in
Western European media mainly or even only as a product of Serbian
nationalism and not as more complex outcome of various national traumas
of Yugoslav ethnicities, made a free space for all those who wanted to
“explore roots” of Serbian “guilt”.

Thus whole one industry of “politically correct” accusations directed
against St. Nikolaj came to existence. At the same time, by various former
communist and now neo liberal circles, St. Nikolaj has been accused for
being German, English and French spy, Anti-Semite and Freemason, con-
taminator of Serbian intelligentsia and promoter of rural spirit in Serbian
culture...

All of these accusations were based on partial and politically engaged
approaches to a very complicated phenomenon called theology of St.
Nikolaj Velimirovi¢. Thus one great hermeneutical mistake of judging
one, primarily theological thought by political criteria has been done.
Surprisingly, the answer was given by some Orthodox ‘“publicists”,
remaining dominantly on the field of political discourse®®, keeping in
circulation this first hermeneutical mistake. Hence it remains as one of the
greatest tasks of contemporary Orthodox and Christian theology to denote
social and “political” connotations of St. Nikolaj’s thought starting from
his very theology to its social and political relevance and not the opposite
way.

thor regarding Bishop Nikolaj cf. Dr Vojislav Maksimovié, Zivotopis Vlaike Nikolaja
Velimirovica, “Izabrani spisi”, Srbinje, 1997, p. 149-150.

27 Vladika Nikolaj, Izabrani spisi, p. 63-81.

2 Cf. Vladimir Dimitrijevié, Oklevetani svetac. Vladika Nikolaj i Srbofobija, Cadak,
2007.
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The Conscience of the Church: Fr Justin Popovi¢ (1894-1979)*

I, in the personality and works of St. Nikolaj of Zi¢a and Ohrid Serbian
neo patristic theology was present as process or progress, then in the
personality and work of St Justin of Celije (Popovi¢) it was from the very
beginning mature and self-confident. Today we can without any doubt say
that Fr. Justin is one of the most important and influential theologians of
the Orthodox 20" century, that his thought might be compared only to
such theological authorities such as Fr. Georges Florovsky, Fr. Dumitru
Staniloae, and, to some extent, Fr. Alexander Schmemann. Popovié’s
works remain one of the classics of neo patristic theology: I think that you
could not call yourself a decently educated Orthodox theologian unless
you have read at least something written by Fr. Justin. Unfortunately (but
inevitably) he and his opus were often misunderstood and criticized for
being far to bitter for the modern Christianity, for being too “narrow” and
pointed against the Zeitgeist of Modernity.

Fr. Justin has been often seen according to one special detail from his
biography: he was a pupil of St. Nikolaj during his education in the Belgrade
Theological Seminary (1905-1914)*. Thus he was predominantly seen as
his successor and follower — which he to some extant was. However, it
would be utmost unfair to both of them to reduce St Justin’s theological
meaning only on this aspect. It is true that they remained in contact during
all of their lifetimes, although this contact was sometimes disrupted
due to wartimes. It seems that it is St. Nikolaj’s merit that young Justin
entered education program on Divinity on the Oxford University. Also,
we find St. Nikolaj writing warm and recommendatory introduction to Fr.
Justin’s Svetosavlje as Philosophy of Life (1952)*. Nevertheless, Justin
was pretty original thinker and, speaking about certain influences on his
thought, it should be mentioned that his reception of Russian philosophy
and theology included such authors as Pavel Florensky (1882-1937) and

» Some biographical data and memories of persons who had personally known Fr. Justin
could be found in foreign languages in Covek Bogocoveka Hrista, Beograd, 2004,
especially in English, French and modern Greek. Romanian, rather vivid biography
is given in Cuviosul lustin Popovici — Viata si minunile, Bucuresti, 2008, (ed. Sofia).

30 Elisabeth Hill, Justin Popovic, in “Covek Bogo&oveka Hrista”, p. 180.

31 Justin Popovié¢, Svetosavije, p. 5. There is also very touching small collection of Fr.
Justin’s wittings about various books written by St. Nikolaj — see. Sveti Nikolaj Ohrid-
ski i Zicki, Kraljevo, 2003, p. 168-172.
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Metropolitan Antony Khrapovitsky (1863-1936)*2. Also, one of the basic
differences between St. Nikolaj and St. Justin’s neo patristic theology is
that St. Nikolaj rediscovered the ancient Fathers progressively while Fr
Justin from his very beginnings to the end of his earthly life was extremely
patristic author. His Life of the saints in twelve extensive volumes (one for
each month) represent entire library of patristic lives and writings: at the
time of their appearance these books were almost only existing Serbian
translation not just of Christian hagiographies and martyrologies but also
of the most important early Christian writings. Fr. Justin was, practically,
doing what whole institutes should be doing in some other circumstances
and his diligence could be compared only to Fr. Dumitru’s diligence of
translating Philocalia and other patristic works on Romanian. While doing
all this, as well as writing some other theological books, Fr. Justin’s mind
“merged” with what Florovsky called “mind of the Fathers” to such extent
that it sometimes hard to define what sentence is his own and which one
is paraphrased or quoted from the Fathers. It is almost unnecessary to
underline, but I will just mention that Fr. Justin was one of the first modern
Serbian theologians who had profound knowledge of patristic Greek
language (as well as the knowledge of the Modern Greek).

Fr. Justin is mostly known due to his opus magnum — Dogmatic
theology of the Orthodox Church (three volumes, 1932, 1935, 1978). He is

32 See Bogdan Lubardié, Justin Celijski i Rusija, Novi Sad, 2009. One of the most sig-
nificant debates in modern Serbian theology arose between the author of this inge-
nious study, Ass. Prof. Dr. Bogdan Lubardi¢ and certainly one of the best experts
on Fr. Justin’s theology and his personal spiritual child, Bishop Dr. Atanasije Jevtic.
Generally, in the midle of the debate was the question of sow did the reception of
the Russian philosophy influent Fr. Justin’s works and what would such reception
mean for theological value of Fr. Justin’s work? Debate was generally very fruitful
because it showed some new perspectives on Fr. Justin’s theology which has not been
properly taken in concern until that moment. However, one of the central points of
debate was quite obviuos misunderstanding between relatively younger theologian
(Lubardi¢) who did not concern that theological influences in general would question
apostolic and patristic character of Fr. Justin's theology, and relatively older theolo-
gian (Jevti¢) for whom there should not be even taken in concern possibility that Fr.
Justin had some spiritual or academic influence from such authors as, for instance,
Pavel Florensky. Nevertheless, since both of the authors involved in polemics prom-
issed to continue their research on Fr Justin theology, this debate could be evaluated
as very fruitful for Serbian and Orthodox theology in general. Cf. Episkop Atanasije,
Rec preporecna, Pravoslavlje, 1074; Bogdan Lubardi¢, Pod recju preporocnom, Pra-
voslavlje, p. 1075-1076.
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also well known due to his exegetical works — especially interpretations of
Corpus Paulinum and Corpus Iohannicum. To broader Orthodox (and not
only Orthodox) audience Fr. Justin is mainly familiar because of his very
emotional work The Orthodox Church and Ecumenism. Nevertheless, his
opuscula are also very interesting and very significant®.

Although not that much poetic in comparison to St. Nikolaj, Fr. Justin
also thought that the truth of the Church should be exposed not only in
traditional patristic genres but also in certain literary forms. Also, much
like St. Nikolaj, he was a true child of modernity — but not uncritical
worshiper of modernity, but profound analyzer and critic.

It is really delightful to see how some aspects of modernity were
received in Fr Justin’s work gaining some totally opposite meanings when
compared to the general Zeitgeist of the era. For example, Fr. Justin is
impressed by contemporary cosmology and natural sciences. Or, it would
be more truthful to say: he is impressed by the cosmos itself and by the
very existence itself. Let us hear his existential enthusiasm:

“It is a surprise to be a man. And — double surprise: to be a man
in such grandiose and mysterious Universe. You do not feel that?
You do not see that? Imagine: until this moment, you did not
exist and someone suddenly takes you out of the not-being into
being, this very moment, in this juvenile age of yours, with all
your cognition, with all your sentiments and senses. And then he
drops you down into this hall. How would you feel? Oh, watch!
The Light is everywhere around you. What would you think
about it? No doubt — it would be something quite unusual for
you, quite fantastic, whole dramatic surprise. And what about
colours? So many colours around you, what would you think
about them? And they are, each one of them and all together,
something very unusual, very dramatic. And then you would see
each other. What would you think about you and your friends
around you? Strange, unusual, fantastic beings: you would see
more and more surprises and — maybe — illusions!**”

33 Fr Justin’s works should be published in 30 volumes (until now 21 volume has been
published). Among them, only Lives of the Saints include more than 8500 pages. Un-
fortunately, most of these works are still not much translated in foreign languages.
Since, however, his Dogmatics, at least in the French translation, are more familiar
than his opuscula, I will concentrate my account on his less known opuscula.

3% 0. Justin Popovié, Svetosavije kao filosofija Zivota, Valjevo, 1993, p. 5 - our transla-
tion.
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Here is one more quote on Fr. Justin’s anthropology, i.e. on his view
on man’s position in the universe:

“There is nothing more terrifying than man in all worlds. Be-
cause there is nothing more endless. A dizziness overtakes all
creatures which are capable of thinking about man. The philoso-
phy about man is tough even for angelic minds, sad even for
cherubic hearts. There is no end to human being. If, however,
there is an end, then this end would be — infinity. From all sides,
man is surrounded by infinities. Limits of human being? Oh, all
of them are infinities.”?’

Certainly, these two quotations show some poetic side of Justin’s soul
but they are far more significant in their context. The first one could be
attributed as profound manifesto of the Orthodox Christian Existentialism.
For instance, we could see that some general similarity could be found
even between European Existentialism and this Orthodox Christian one:
both are aware that the age in which “existence by itself” (substantia per
se) was a primary interest of philosophy/theology is over and that event of
existence, even the world itself must be seen from the human perspective,
as inherently relevant for human existence or as human existence itself. We
could give similar evaluation for the second quote. But, there is significant,
decisive difference between Heidegger’s philosophy, for instance, and St
Justin’s one: for the first one, existence is a trauma, it is a lightning limited
by death and entire program of “authentic existence” is based on inevitable
fact that “everyone has to die his own death”. It must be left to everyone’s
judgment to consider this fundamental attitude of German philosopher as
realistic or pessimistic. But compared to Fr. Justin’s it becomes extremely
pessimistic. Heidegger’s existence (even authentic one or particularly
authentic one) is limited within the lifetime of a man, limited within one
totally temporal existence. Fr. Justin’s authentic existence is characterized
by infinity, or, more precisely, it is infinity itself. Heideggerian thought
is characterized by cosmic trauma of modernity, by some “modern
Gnosticism” (H. Jonas)*. It is not only Heideggerian motive, it could
be even attributed to modernity itself (if we trust Jonas on this topic and
I think we should). The emergence of endless Universe on the dawn of
modernity was, according to Jonas, great trauma for human conscience.

35 Justin Popovié, Zenica tragizma, Ni§, 1998, p. 59 - our translation.
3¢ Hans Jonas, The Gnostic Religion, Boston, 2001, p. 320-340.
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The first witness of this trauma is Pascal. We could, for instance, take
his famous words as some diagnosis of modernity: “Cast into the infinite
immensity of spaces of which I am ignorant and which know me not, I am
frightened”’

Now, if we compare this cosmological fear of man after the discovery
of cosmic infinity and his fragility to above quoted words of Fr. Justin,
we would easily see that there is basic difference in attitude which cannot
be explained as difference in the cosmology (since both of them start
from modern cosmological standpoints) but as difference in perception.
What causes fear and anthropological skepticism for Pascal and, at the
end of the (hi)story for Heidegger, that same sense of cosmic infinity is
fundamental for the sense of anthropological infinity for Fr. Justin. For him,
entire cosmic infinity testifies existential infinity and final aim of human
existence: eternity. This is the first point of difference between Fr. Justin
and globalised modernity and he is very aware of it: “Our Zeitgeist has one
categorical imperative — carpe diem (seize a day!) — the Spirit of Christ’s
eternity has its own categorical imperative — carpe aeternitatem (seize
eternity)”®. We should not idealize Fr. Justin’s emphasis on the infinity
of man — he knew the dark side of it, “a bitter side of man’s infinities”
in his own words®. Nevertheless, it remains as very important to notice:
Fr. Justin witnesses Christian faith in divine and human transcendence,
not as inter-subjectivity, not as man’s capability to “transcend” inside of
his existential limitation, but outside of them. This anthropological and
cosmological concept surely is modern if we by “modern” think of “aware
of post-Copernican” or contemporary “picture of the Universe”. What,
however, is not modern - and should not be — is Fr. Justin’s belief that man
remained to be macro-comsos in micro-cosmoc and not the opposite. But
could we really resent him such “un-modernity”?

I would now like to touch one of the most debated issues of Fr. Justin’s
entire thought. It is his view towards Europe and values of European
civilization. Most of those who criticized his “anti-European” attitudes
found them to be just a simple derivates from his anti-ecumenical attitudes.
This is much easier to show, but it leaves one important aspect on the side:
problem of the origin of Anti-European and anti-ecumenical sentiment is

37 Jonas, op. cit, p. 322.
% Ihid, p. 165.
% Ibid, p. 59-60.
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his thought. Some shallow explanations are always the easiest to find and
believe in and such quasi-explanations remain very popular and all of them
could be narrowed to one basic factor: Serbian national ideology. Still, as
the most of simple and obvious solutions, that one is heavily missing the
point.

Now we get to the another essential points of St. Justin‘s theology:
that is his Christology. He is very Christological thinker, or better to say
Christocentric. There is not even one single page of his work which could
not be described as Christological hymn. For his mind — every aspect of
Christian theology is just an expression of Christ’s theandric existence.
For him every life of every saint is “life of Christ unrepeatablly repeated in
those holy men of the Church”. For him even the Church itself is “Christ’s
life and body prolonged into centuries”. Christ is only reliable measure
by whom everything and everyone could and should be measured. Also,
each civilization and theology. So, Christ is the only criterion of European
civilization and, in his theandric existence, its supreme critique:

“Arianism has not been yet put to its grave — today it is more
modern than it has ever been, more wide-spread than it has ever
been. Like a soul it has been poured all over the body of contem-
porary Europe. Go deeper into its (European) culture, at its very
bottom Arianism is hidden: everything was reduced to man, ev-
erything — including the God-Man. Whole European philosophy,
its science and civilization was contaminated by Arian yeast — to
certain extent religion, too. Everywhere Lord Christ is being de-
graded to common man... Kant’s religion in the realm of pure
mind is nothing else but the new edition of the old Arianism.
Apply Kant’s criterion on Christ — what do you think, what you
will get? — You will get Christ- a Man, Christ — a Wise Man,
but never Christ — The God-Man. Apply Bergson’s criterion on
Christ and you will get something just a bit more than a common
man. Thus apply one criterion, apply another one — thus apply
all criteria — all criteria of philosophies according to man will
reduce the God-man to man. ™

Now, these words are definitely politically incorrect and they insult
one of the basic fundaments of European civilization — its conscience that
it is a criterion according to which everything else should be measured,

40 J. Popovié, Zenica tragizma, p. 184.
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while for Fr. Justin Jesus Christ the God-man is the sole criterion. In
such situation, Fr Justin’s openness and sincerity is surely not welcome
in a culture which mainly demands politeness and refinement. But we
must ask ourselves whether if is true. Of course, there is some homiletic
tone in it, but it nevertheless consistently reflects one basic difference in
the state of minds of one Serbian theologian and one (West) European
theologian — namely, Serbian theology never passed through the Age of
Enlightenment in the sense that the change of world paradigm that took
place in the European 18" and 19" century was not accepted as theological
criterion. “Arianism” is politically incorrect diagnosis, but, I believe, quite
true one. The end of the supernatural, which is one of the basic postulates
of Western European theology, has never happened in the Serbian theology
and, especially, not in Serbian ecclesiastic mind. The main effort of all
Western theologians after H.S. Reimarus was centred on finding the place
for faith in Jesus in the limits given by rational methods and natural laws.
Still, this reduction of theandric ontology appears to Fr. Justin as betrayal
of Christian Faith. Although it is quite generalized, Fr. Justin’s remark
is true in the sense that skepticism towards the very possibility of the
presence of Divine in the event and person of Christ is one of the main
tendencies of Western European theology, present even in Bultmann’s
existential theology. This generalization should also be explained by two
very important circumstances: the first one is the fact that, according
to research conducted by Fr. Vladan PeriSi¢, a contemporary Serbian
theologian, Fr. Justin received his competence on European philosophy
via Russian religious thinkers and only afterwards directly*!. It means that
his angle of viewing was influenced by this intermediation of Russian
philosophers. Secondly, Fr. Justin had an opportunity to meet European
Christology of the 18" and 19" century predominantly via its some
atheistic, polemical, Marxist works written in Serbian following foreign
originals or translated from foreign languages to Serbian. These politically
and socially engaged pamphlets could not represent the best, but the worst

4 Cf. Vladan Perisi¢, O bogopoznanju kod Sv. Makarija Egipatskog sa posebnim osvr-
tom na disertaciju Justina Popovica, Srpska teologija u XX veku, 5, beograd, 2010,
p- 7-16. Also: Vladan Perisi¢, O epistemologiji Isaka Sirina u interpretaciji Justina
Popovica, Srpska teologija u XX veku, g. Beograd, 2010, p. 36-48. Some critical
remarks on thesis given by Fr. Vladan Peri$i¢ could be found in Bogdan Lubardi¢,
Pavle Florenski i patristicki radovi Justina Popovica, Srpska teologija u XX veku,
Beograd, 2011, p. 65-165.
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of European theology*>. However, I must say that I do not believe that Fr.
Justin would be more full of understanding even if he would have von
Harnack or Bultmann in front of him.

Fr. Justin’s witnessing of the Orthodox faith, I believe, remains mo-
dern even today. He has shown us that Orthodoxy can be universal not
by “borrowing” its universality from ideological matrices which proclaim
themselves as “universal”, but from inside, from the universality of patristic
mind. Any good-willing reader of his texts will soon notice that a place of
man in his anthropology is far more universal and optimistic than in any
other “universal” anthropology Yes, Fr. Justin’s view of the limits of the
Church are certainly not ecumenical in the sense of ecumenical movement,
but his view of the Church as cosmic and Christological event is far
more universal than particularistic ideology of the branch-theory. Surely,
universalism which he had in his mind is not post modern universalism in
epistemological uncertainty (“we share common confusion on the world
and our place in it”) — it is very “old fashioned” universalism of the All-
loving God which appeared among us and gave us his Universal Love in
His Church as “His body continuing through centuries”.

Neo Patristic theology after St Justin: Some Names and Remarks

Fr. Justin spend much of his life during the Yugoslav communist regime
in some kind of house arrest, in the monastery Celije, near Valjevo.
Nevertheless, it was permitted to him to receive visitors (of course, with
hidden but strong supervision of Yugoslav intelligence services*). This
was very important for future development of Serbian theology. From the
circle of Fr. Justin’s pupils came the most important Serbian contemporary
theologians. Since the most of them are still alive, I will restrain myself
of speaking about them, mentioning only two of them for whom we can
say with certainty that they will be remembered in the history of Serbian
theology.

Former (retired) Bishop of Herzegovina Atanasije (Jevti¢, b. January
8" 1938). Remains to be one of the most important Serbian theologians.

4 Cf. Vladan Tatalovi¢, Osvrt na problematiku istorijskog Isusa u srpskoj teoloskoj
sredini, I, Srpska teologija u XX veku, Beograd, 2010, p. 18.
4 Cuviosul Tustin Popovici, p. 28 ff.
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He was educated in Serbia and in the Greek speaking world (Halki
Theological Seminary and Athenian Theological Faculty). He has been
also working on the St. Serge Theological Academy in Paris. His main
interest was patristic thought (he had written the best original manual
for Patrology in Serbian, i.e. it was intended to be series of manuals, but
until now only one volume, dedicated to the Fathers of the 4™ century
was published). Nevertheless, his bibliography includes numerous articles
and studies (more than 250 to the present moment and he keeps writing)
on all theological topics. His editions and comment of Holy Canons of
the Orthodox Church, of Liturgical Texts (in three volumes), as well as
his translation and interpretation of Maccabean scriptures, the Book of
Genesis and Apostolic Fathers of the Church are fundamentally important
for Serbian theology and Serbian culture.

Metropolitan Amfilohije (Radovi¢, b. January 7" 1938) is also an Ort-
hodox theologian and prominent ecclesial personality. Likewise his spiritual
brother bishop Atanasije, he was educated in Serbia and Greek speaking
world, but he had certain experience of Western theology during his post-
graduate studies in Bern and Rome. His theology is very (neo) patristic,
too. His most famous books are The History of the Interpretation of the
Old Testament among Serbs and The Basics of the Orthodox Formation.
He translated the Book of Wisdom in Serbian, thus, together with Bishop
Atanasije, completing the Serbian Bible*.

Together with certain other prominent Church personalities, these two
theologians made a whole turn over in the contemporary Serbian theology.
Associated with their spiritual father, Fr. Justin, they were often called
“Justinovci” (Justin’s followers), which, at the first time, was a product
of mocking of both, theological conservatives and communist authorities.
Nevertheless, later history of the Church gave right to Fr. Justin and his
spiritual children, and later you would be proud to be a “Justinovac”. I must
add that, quite contrary to Romania, Fr. Justin has never had a prominent
and theologically well enough educated opponent, as Fr. Staniloae had in
P. Remus. However, certain opposition to his theology was present up to

4 Since the first modern translation of the Holy Bible in Serbian was sponsored by the
British and Foreign Bible Society, in the middle of the 19% century, only the books
of the Protestant Canon were translated on that occasion. The first Serbian edition of
the Bible which included all books canonical in the Orthodox Church was published
in 2010.
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the late 80ies, predominantly in the old, “conservative” circles who had
no interest in the theological or ecclesiastic renewal. For instance, in most
Serbian seminaries a manual called The Orthodox Dogmatics (Belgrade,
1968) written by Vojin Raki¢ was used even in the time when Fr. Justin
has already written his Dogmatics. These two manuals are incomparable in
every manner: Raki¢’s book represents the old fashioned semi-scholastic
unoriginal manual, while Fr. Justin's remains one of the eternal expressions
of the Orthodox theological conscience. However, one interesting phe-
nomenon could be spotted: those same “conservative” theological and
ecclesiastic circles, who were opposing Fr. Justin and his pupils on their
victorious way of liturgical and theological renewal, now regret for Fr.
Justin's theology, after one whole new generation of theologians came to
the light of the day. Namely, after the neo patristic renewal was initiated
by Fr. Justin and his spiritual pupils, the light of patristic and neo patristic
theology was enthusiastically taken over by younger theologians. Many
of Serbian younger theologians studied in Greece and they brought
contemporary Greek theology to Serbia (Metropolitan Zizioulas and Ch.
Yannaras remain the most famous names). Also, Russian “emigration”
theology (Florovsky, V. Lossky, P. Evdokimov to some extent) has un-
doubted popularity. Sadly, from Romanian contemporary theology only
fundamental names and works of Fr. Staniloae and Bria are better known.
Together with St. Nikolaj, St. Justin and his spiritual children, these names
make primary foundation of Serbian modern theology and form a library
on which all of us were theologically formed.

The Serbian (neo) patristic theology passed through the same problems
and issues like the Serbian Orthodox Church and entire nation in general.
Given our unfavorable, even tragic and traumatic circumstances in the 20™
century, we must be grateful to the Triune God that we have survived and
that we were honoured by such names as St. Nikolaj’s and St. Justin’s.
In each case, there is much to be done: modern theology needs to make
a critical approach to itself, since it sometimes turns into some patristic
ideology and a skill of quotation-without-context. It should also reconsider
making stronger ties with Romanian or Georgian Orthodox theology as
well as with Western European theologies (I think that these theologies
would also profit from contact with Serbian theology). I hope that thise
article would be the fisrt step in that direction.
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H owpopemon tov Poopavikov Aaov, ot
apyES TOL XPLOTIOVIOHOU KUl LOVAYLGIOV
TOV

Abstract

The Romanian people were formed by the merging of two great ancient nations: the
Dacians and the Romans. This merging began with Emperor Trajan’s victory over
the population from north of the Danube, at the beginning of the 2nd century. The
Roman rule remained here until the time of Emperor Aurelian in 275. The conquered
Dacians worshiped Zamolxis as god and believed in immortality of the soul, which
contributed to their easy Christianization. Christianity was brought here by St.
Andrew. Before the appearance of Christianity the Dacians had a large number of
vegetarian ascetics and the people seeks them for their wisdom. After the penetration
of Christianity to the Daco-Romans and great-Romanians, the Geto-Dacians ascetics
became the first Christian ascetics. The vocation for monasticism can be observed
today to the Romanian people. Among the first monks, we mention St. John Cas-
sian, born in Dobrogea. Until the organization of the Church in the 14th century, in
the territories from the north of the Danube there was an apostolic Christianity and

a monasticism whose representatives lived either as hermits or in monasteries with
daily order.

Keywords

The history of the Romanian Orthodox Church, the Romanians Christianization, the
Geto-Dacians, monasticism, the religion of Geto-Dacians
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O Povpoavikdg Aadg yevvnOnke and tnv «€Evoon» 000 HEYAA®OV
Ao®V TNG apyatdoTnTag, TV AdKkov kot Tov Popaiov, Ttov ntav

' Ph.D., ,,Aurel Vlaicu” University of Arad.
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ol amoiklotég ™G Aakiog and to 105 péypt 1o 275 n.X. Yno
Vv ovopoocia Adkeg gvvoobue tov mAnbvopd mov fovoe ota
€0640omn ™¢ Povpaviag and to maiaidtepa ypovia €mg CNUEPQ.
Ye Kamola Ypovikd 01acTNUATO Ol KATOolkol TNG Aakiag, yloti
étolr ovopaldétav m Povpoavia, Ppiokoviav kol €KTOG TOV
CNUEPVOV GLVVOPOV, KOl avTtoi Ol KATOLKOl OvOopdcTnKov
I'kéto1?. Eta ypovio tov PBoaciitd tng Aakiog Mrovpeuniota,
TPOYLOTOTONONKE Yio TPOTN QOopa N €veoon OA®V TOVALK®V
¢’ éva povo xkpdtog mov gktewvotTav and tig 0x0eg tng Mavpng
®draccag (avapeso otnv AtoAloveia ota votia TV Bovvadv

‘Epovg xat Olvunia) péypt tn Bonpia.

o tovg Popaiovg dpmg, 10 kpadtog t0v Mmovpeunicta
amoteloVoe pio mpoypotikn aueon oameldn. O XrpdaPovag,’
0 0omoiog onuel®VeL To yeYovog 0Tt 0 «Pactitdc tng Aakiag
nepvhel pe peydain toAun to Aovvafn, epnuovetr tovg Kélteg
avapeltypévoug pe Opakeg kat IAAvplovg kol Tpoympael puéypt
™ Moakedovia, mov avike otn Poun. EE aitiag avtov tov
veyovotog, o 'drog loviog Kaiocapag, amopdoice va Eekivioet
10 44 n.X. po exotpateio evaviiov tov Mrnovpeuniota. I't’
aVTO TO AOYO0 Apyloe va LaolebEL LEYAAEC OCTPATIOTIKES OVVAELG
Yl vo VIKNGEL TOV ToAVAplOpo otpatd tov Baciitd tng Aakiog
mov eiyxe médvo and 200.000 octpatid®TES), (KATA TO AEYOUEV
tov Xtpafova). O 6Odavatog oOpog, eumddice t10v Popaio
Bacild vo mpaypatonolnoel to 6314 tovt. Metd to Oavato
tov Mrnovpeuniota, to Kpdtoc yvopiler pa eEachBévnon kot
apyotepa, ota xpévio 1ov Popaiov avtokpdtopa Oxtdfrov
Avyovotov (31 . X. — 14 p.X.) vanpyave otnv aplotepn TAELPA

2 Yo tmv ovopaocio tov Adkov kot tov I'kétov - gvvoodpe éva Kat
pévo Aad. Avtég ot 600 ovopacieg §606nkav and tovg Aativovg kat
‘EAAnvec. 'Etotl ot 'EAAnvec ovopalav ['éteg tovg xatoikovg tng medib-
dac tng Movvtéviag g MoAdafiac xat tng AoBpovtcds. Ot Popaiot
ovopalav Adkovg Tovg Katoikovg tng TpavovAfaviag kat tovg Bavér.
A Dinu C. Giurescu, Istoria ilustratd a romanilor, €5. Sport - Turism, Bucuresti, 1981,
c. 28.

3 Strabon, Geografia, V11, 3,11 ©. 303, apud Dinu C.Giurescu, pv.c., 6. 32.

4 Constantin C. Giurescu kot Dinu C. Giurescu, Istoria Romdnilor, to. 1, €kd. stiintifi-
ca si enciclopedica, Bucuresti, 1975, c. 44.
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H owouoppwan tov Povuovikov L000...

Tov Aovvafn, tévte dakikd Pacitela, 6nwg Aéel 0 Ttpafovag®
Kat ot AoPpovtcd aiAra tpio — vwd TNV nyecia tov Pdhec,
Ntanig kar Zipa&ec. Or Popoaior mpoywpdve otn Baikavikn
xepooOvVNGo péyxpt to AovvaPn Kot Votepa Amd TOAAOVG AYDVES
(29-27 n.X.) xataktdve T AoBpovtcd. ‘Hrtav avapesvopevn n
cvykpovomn avapeso 6tovg Popaiovg kat tovg Adkec, o1 omoiot
eakorovBovoav va amoteAovv peydro kivovvo ota Pdpera
TOV TOoTAUoV Aovvafn.

H opiotikn payn diveror ota ypovia tov Poaciiid tng
Aaxiog AékeBfar (87-105 pn.X.). I't” avtdév tov PBaciiid o Aio
Kéoiovg ypdoetr 611, «ntav moAd emdé€loc o€ 6,71 apopovoe
tovg moAépuovg, NEepe va emAéEel TNV KATAAANAN OTIyUn va
emtelel, aAAd KAl TNV KATOAANAN OTLYUN VO VTOY®PNOEL.
Kalog 010 va otfoetl mayida, KaAOG TOAEUIGTNG, KAAOG GTO VA
YPNOLLOTOINGEL Hia ViKY, aAAd Kol yia va deytel prtantta. Xapn
ce OAo avTd, NTav évag €xBpdg mov moAH Tov poPfoviovcav ot
Popaiows.

Av16c o PoaciAbg otéeetal petd omd HlO CNUOVTIKNY
vikn mov onueimwoce 1o 87 w.X. egvavtiov tov Popaiov mov
npoonafovoav va kataktnoovv ™) Aakia pe tpowtofoviia Tov
avtoKkpatopa Aopttiavov’.

‘Evag dAlog mérepog avapeso otovs Popaiovg kat tovg
Adxeg Ba LaPer yopa ta xpovia 101-102 p.X., 6tav o popiKog
oTpOTOC «odnyeitay amd tov id10 tov avtokpdatopa Tpaiavd
(98-117 pn.X.). O ndéAepoc terAeldvel pe pia e1pnNvn mwov {ntaet
o Adxng Paciitag AéxkePfal, o omoiog vmoOo)eTAl VA Yivel
cvppayxos tov Popaiov. Zovtopa 6pmg o Aékefar Ba abetnoet
™V cvpeovia Kot €& attiag tng embBovpiag tov yia giegvbepia
yivetatto 105-106 pu.X. devtepog morepoc. Ot Popaiotytilovv
ndveo and 1o AovvaPn pio yéevpa otn Ntpouméta, mOAN NG
Aoxiag. Amo avtny ™ yépupa, XTIoUEVN VIO TIG 0dNYieg TOVL
apyLTEKTOVA ATOAL0OOP TOV AOLOLCKN VOV, UTNKE O GTPATOG TOV
Tpaiavod kot katéktnoe tovg Adkeg. O AékeBfaA avtokToOVNnGE
kot N Aokio petapopoavetal ce Popoikd otpoatdémedo tov

3 Strabon, Geografia, V11, 3,11 x. 303, apud. Dinu C. Giurescu, uv.€. c. 32.
¢ Dio Casius, Istoria Romand, LXVII, 6, 1 apud. Dinu C. Giurescu pv.¢. 6. 32-33.
" Dinu C. Giurescu, - pv.€. 6. 33.
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Avyovoto tov 106 p.X. Ta Adovpa tov morépov €Alvcav To
olKovoulkd mpoPfAnpata tng avtokpatopiag. H katdktnon
aVTNG TNG TAOVOLOG TEPLOYNG TPpOoKAAese ot Poun tepdotia
tkovomwoinon. Ot yoptéc mov akorovOnoav diépkecav 123
pépeg. Xtiotnkav dvo avapuvnotikd aydipoato: To « Tpomatovp
Tpatdviy tov 109 i.X., pia emPANTIK KATOGKEVT] GTOAGUEVY
pe moAepikéc oknvég Kot « H otqAn tov Tpaiavod» mov vymOnke
to 113 pu.X. kot otoricTnke eniong pe YAVRTIKEG TOPAGTAGELS
mov mapovctdfovv oknvéC Tov 000 moréumvd. 1o kaivovpylo
Popaiko ctpatonedo, otAdkotntav BEPata ot o morroi. Mali
pe tov 10ayevn TAn0vopd eiyape Kol Tovg aroikovg mov NpHav
an’ 6Aa to pépm g avtokpatopiag (“e toto abe romano”)
yontevpévol and ta mwAovtn ¢ Aakiag. Ext6g am’ avtovg,
ot omoiotl piAdyave ) AaTvikn dnuddn yAwooa, Nphave Kot
anoctpatol, OnAadn Popaiol otpatioteg ehevbepouévol mov
elxyave otn Aakio T @povpd tOovS. AvTOol TAVTIPEVLTNKAV WE
vtomieg yovvaikeg. Emiong NpOBave vmdAAiniotr, drayxeipiotéc,
dGoKaAOl, TEAOVOPVANKEG Kol TOALOT GALOL ALLTOV TOV £idoVC.
YOviopa e oAOKANPMN TN Aakioa ot avOpomor apyicave va
piAovv TV Aatvikn YAdooa. H Popatokpatio eiyxe apyicel va
emPBarietatl kot eixe pro drapketa 170 etov péyprto 275 p.X.,
OTAV 0 AVTOKPATOPAUGAVPNALAVOG EPepe Tiow® OAX TO SLOLKNTIKA
opyava kot o avacynuaticel ta cOvopa TnNg AvToKpaTopiag
ot10 Aovvafn. O avtokpdtopag amomonOnke To TAovolOTATO
aVTA €04QM, EMELON OV UTOPOVOE TLO VO TAL VTEPUCTIGTEL KAl
VO OVTIUETOTIGEL TOVE UETAVAGTEVTIKOVS Aao¥vs. Ta ovvopa
010 Aobvvafn Ntav mo gvkoAa va enitnpnBovV Kot 0 TOTANOG
anotelovoe aEeMEPAGTO EUMTOOLO Y10 TOVG HETOVAGCTEG.

Ev t® petadd, o popalkdg moAltiopnds viknoe tn Aakia
eMELON €lye o YAOoo, Hio HOPpe®on Kt €vav moAlTioud mov
Bpiokdtav ce avotepo eninedo and ekeivov tov Aakodv. Metd
™V avpnitavy €£000 0 dako-poOUOIKOG TANOLVoNOG Eueve G’

8 Yyetikd pe tov AékePal kot Tpaidvi, Wiaitepa pe Toug TOAEUOVG AVAUESTH TOVG OG-
Koug Kol popaiovg, BA Constantin C. Giurescu ko Dinu C.Giurescu pv.e. o. 48-58,
pe o mAovowo Pifaoypaeio, ot Istoria Romaniei, covtayuévn omo pia cvvovioti-
K emzpony, ekd Academia Republicii Populare Roméne, Bucuresti, 1960, top. 1, o.
285-316.
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ekelva ta pépn 6mowg eiyav peivel kat ot yaAllo-popaiot otv
IoaAAia, ot iBnpo- popaiot otnv Iomavia.

Amd TO pEIYHO TOV OTOIKOV KOl TOV ATOCTPOTOV UE
tov 10ayev TAnBvopd yevviOnke o Povpavikodg Aadg kat m
Povpavikn yAocca, n omoia givat Aativoyevn yAdooa. H doun
™mg, N popeoioyio, n ocvvrtagn kKot to Pacikd ctolyeia TOL
Ae&lhoyiov — exeiva mov mavta yxpnoiponotndnkav — dAa avtd
etvar Aatwvikd. Kat’ enéxtaon, n Povpavikn yAdooa eival
dNUoTIKN AaTViKn YA®ooa. Avtd mov ntpocBécave ot cAafor’
oe pueydio onueio Kot o1 ToHPKOL G HKPOTEPO OV umdpecav
v’ aAAhdEovv to Bacikd kol apyxlkd yapaktipa tng Povpavikng
YADGGOG.

Metd tnv amoydpnon tov Popaiov, o mAnbuvopdg tng
Aaxiog yvopioe v emidpacn GALOV KATOKINTIKOV AOOV
ontwg NTav ekeivn tov I'6tlov, Tov Ovvov, tov I'éEmlov, tov
YA4Pov. Apyotepa mépacav akdépo kat BodAiyapotr, Ovyypot
ne aolatikn mpoéievomn, petd ot Ilekevéykot, kot Tatapor!?.
2ta poOvVIa ALTOV TOV EIGPOADOV TOL ONPKESAV MU0 YLALETIA,
ot Aaxo-povpdavotr eg&akoAiovbovcav va pévovv ¢’ ovtd TO
pépn — anotpafnydnkav PéPata mpog ta Povvd kol To ddon
TOV VAN PYAV GTOVG AOPOVLG N oTIC Tedlddeg. [ati, yevikd, ot
LETAVAGTEG TOV £PYOVTAV ATO TIC TEPACTIEG GTEMES, AMEPEVY AV
ta ddomn. Méca ¢’ avtd ot Povpdvor, mov ot Ovyypor kot ot
Il'eppavoil amokaiovoav ‘BAdyovg, acyorovvrtav gite pe nv
eEKTPOON TV OOV, €ite pe TNV KOAAEPYELD TOV INUNTPLOKDV
ta omoio aAéBave cTovg HOAOVG OV glyave KANpovouncetl and
tovg Popaiovg.

Yotepa and 11 eoPoréc tov Tatdpov and to TpdTO
pied tov 130v awdva, dpyloe o oynUoTiopnds tov Povpavikov
nyepoviov kot Boifodiov. Katd avtdédv 1ov tpdTO, 6TO TP®OTO
pied tov llov atdva avtég ot myepovieg evodnkav petadd

® O1 ZAGPot gixav 1o yépiopa va divovv kavovpyleg ovopoocieg o’ 6ha
Ta puépn and ta omoia eiyav mepdoetl tov 6° kat tov 7° at. 'Etot e&nyet-
Tal To YeYovog 0Tl €xovpe TOTOVOHLL CAABLKNG Tpoéhevong.

10 BA. Constantin C. Giurescu, Dinu C. Giurescu, Istoria romdnilor, vol 1, 3 stiintifica
si enciclopedica, Bucuresti, 1975, . 126-206.
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TOVG Kol oynuaticav tig tpelg Povpavikéc yopeg: t Blayia,
™ MoAdafia kat tnv TpavovAiPavia.

2. H Opnokeia Tov Adkov

Otr myég yia ™ yvoon ¢ Opnokeiag tov Adkov cival
eTOYEC. AT’ avToVg dev €YOLUE YPAMTEG MAPTLPIEG KOl Ol
APYOLOA0YIKEG AVAKOAVYELS pag oivovv emiong Alyeg mAnpo-
eopieg. O1ovyypaeeic TNG apyoldOTNTUC OT®G KAl 01 GVLYYPOVOL
16TOop1LKOl €pEVVNTEG TOVG TAPOVLGLALOVY KOl TOVG TEPLYPAPOLY
cav miotovg. O Ztpdfovag ypheet: «Xto Aod Tovg N emboupia
KOl 1 EMHOVN YlO TO Ayl TPAYUOATH OATOTEAOVV OVLGLOGTIKO
ototgeion!. O «xvplog 0edg tOv Adkov Atav o Zoaudréng
tov omoio o IMldtwvag ovopale «Paciredg Bed»!?, emniong o
Mvacéag tng Ildtpag tov BewpoVoe MOVOUOLOTUTO HE TOV
Kpovo tov EAAvov!:. Avtdg o 0g6¢ eival o yadalioc ovpavog.
O Hpoddotog Aéel mmwg o1 Adkeg miotevav 6T1 avtd mov weipalav
NNV oppovio Kot TNV opopeld tov, oniadn n 0Verra, TO
ocvvvepa, to yardll, énpene va kataroieunBovv. I't” avtd 10
okomd Eppiyvav toé&a mTPog TA CVLVVEQPA Yid va To OldEoLVE
Kot va Bonbnocovv kat’ avtdév tov TtpoOMO TOV pEYAAO Ogo!
«ITiotevovvy — Aéer 0 Hpdodotog — «O0TL dev vwhpyel Ahrog 0e0¢
EKTOG amo Tov d1k6 Tove»'®. Ta uépn ot omoia mpookvvovoAV
ntav tave oto Bovvd, yia va gival 660 To dvvaTtdOV TLO KOVTA
otov ovpavo. H katotkia tov peydiov tepéa fprokodtav emiong

11 Strabo, Geografia, V11, 3, 4 apud. Diac. Prof. Emilian Vasilescu, Istoria Religiilor,
Bucuresti, exd IBMBOR, Bucuresti, 1975, c. 322.

12 Platon, Charmides 1568-157¢ apud. lon Horatiu Crisan, Spiritualitatea Geto-dacilor,
Albatros, Bucuresti, 1986, c. 348.

B0 Mvéoeag é{noe 1o 2° at n.X., éypaye éva «Ilepinhov» kat pepikd
«IIepretleoceig» dmov mapovoidlet Bavpdoleg nepinéteteg and d1dpo-
pa pépn. AtatnpnOnkav tdvtog Alyd. anocndopata Tov €pyov Tov. X’
éva amd avtd, Tov vedpyel 67 éva Ae&ikd tov Pwtiov, TATPLAPYNG TNG
Kovotavtivoumdrlews tov 9°° at. ypaeet: «ot I'éteg Tipodv tov Kpodvo,
anokKaldvtog tov Zapodr&ro».” Ion Horatiu Crisan pv.g. o. 348.

4 Herodot, Istorii IV, 94, apud. Ton Horatiu Crisan p.€. c. 346.

15 Autdf, o. 346.
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og pio oTNAd Taveo 6to Pouvd Koyaiov,'. Ot Adkeg nictevav
otnv oaBoavacio ™™g yvyng kot Bewpovoav 10 OB4vato cav
apyn Kot Oyt cav téAog. Avto 1o paptupel o Hpddotog ot1g
«lotopieg» tov N. 94 6mov ypaoer: «Kortaéte mwg vouilovv
ot Adkeg O0tL givar abBdvatol, €xovv tnv memoiOnon 6t1 dev
nebaivovv Kot avtodg mov e&apaviletal and to d1kd pog kK6GUO
nael 6to B0 Zaporén»!’. Xapn ¢’ avth tnv wicTn TOVLG, Ol
Abdxeg morepovoav pe peyaro 0appoc®. I't” avtdév 1o Adyo o
ocvyypagéag [Toundviovg Mérha Aéel 6T1 o1 Adkeg eival «otl mo
npogtolpacpuévol’® yia to Odvato» (paratissimi ad mortem
Getas). E&iocov o lovAiavég o IMapafdtng pog avagépel ta
e€Ng A0yla tov Tpaiavov: «YTOdOVADGOUE AKOUO KOl TOVG
Adkeg, mov eival o1 mo TOAEUIGTEG A’ OAOVG TOLG A00VS TOV
VINPYOV TOTE, OYL LOVO Yapm TN OVLVOUN TOV KOPULOV TOVLG,
aALO KOl GTLG YVOGELS TOV ZAPOAEN, TOV TOGO TOV VUVOLV.
‘Eto1, nioctevav Pabid otnv xapdotd tovg 6t dev mebaivouv,
aArd povo aAralovv tnv Katoikio kol wnyaivouvv 6to Bdvato
7o yapovpevol an’ 660 Bo mRyoivav cg kdbe dAro Taid»?'.
O1 Adxeg dev eiyov poévo cefacpd yio ta 41dAypoTo TOL
ZopoAEn, aAld KOl VTOKON KOl TPOAYUOTOTOLOVGOV UE TIUN
T1¢ ovuPoviéc Tov 1epév Kal ToV ackntav. 'Evag and tovg
L0 GMUOVTIKOVG KOl YVOGTOVG 1Epelg Tovg NTav 0 AgkeEVEDC
— neydiog epéag ota ypoévia tov Baciiid Mrovpeunicta. I't’
avtoév o lopvthveg ypaeel OTL: «TAPATNPOVTOS TNV TACT TOV
AGKoV vo TOV bTaKoVGovV kol AapBdvovtag v’ Oyn 0Tl NTOV
¢€umvol dvBpomot, o Aegkevéog Tovg 01dacke am’ OAOVG TOVG
KAGOOVG TG @lAocopiag, mov OVt Tovg NEepe Kard. Tovg
dtdaoke kol N0k otV TpocsmdBeld TOLV VO TOVG ATOUAKPVVEL
and 11g cvvnleleg tov BapPapwv, pvoikd — kKdvovtdg Tovg Va
{noovv cvpemva pe Tovg vopovg tng voemc. Tovg épnabe kot
Aoyikn divovTtdg TovE TPAKTIKA Tapadeiyuata Kol an’ avTny TNV

16 Strabon, Geografia, V11, 3, 5 apud. Ton Horatiu Crisan pv.€. c. 349.

17 Herodot - Istorii 1V, 94, cf. Ton Horatiu Crisan pv.g. 6. 345.

80 Hpodotog Aéet 011 o1 T'éto-Adkol «gival o1 mo yevvaiol Kol ol 710
cwotol Tov @pakmvy».apud. Ion Horatiu Crisan p.e. . 345.

19 Constantin C. Giurescu, Dinu C. Giurescu, Istoria Romdnilor, voll, €3. stiintificd si
Enciclopedica, Bucuresti, 1975, . 70.

20 Auto0t, . 71.

STUDIES AND ARTICLES

TEQLOGIA
42017



Nicodim Nicolaescu

dmoyn, 660 apopoVoe 10 PVAAd TOVS, BplokovVTav GE AVAOTEPO
enimedo and Tovg AALovg Aaovg. Tovg cvpPfovrieve emiong va
nepaoovv T (®N T0Vg Kadvovtag Karég mpageicn?l.

Yt «leoypagioa» tov, 0o ZtpdPfovag mapovsidlel gmiong
TN UEYAAN LTTAKON Tov £de1yvav ol AdKec oTig CLUPOVAEG Kol
oTig dratayég tov Agkevéov. «Avtoin, ypapel o Ztpdafovac,
«metotnkav va Eepillodoovv ta apméiia tTovg Kat va {noovv
xopic kpaocin??, (exkkoyal TNV duneiov kat {nv oivov yopic).

Ooco yia tn Aatpeio, amotelovvTav and Aettovpyieg, TEAETEC
Kot payeieg mov yivovtav cvvnbowg ndveo ce ynid Bouvd and
epeic, o1 omoiol Tig mEPLGGHTEPEG POPEG NTAV GUYYPOV®OG KOl
pévrelg kot yrotpoi. Mg tov 1poémo (NG TOVG, LE TA ALGTNPA
Tovg NON, pe TN daTpoeN TOLG, Ol lEPeig amoteAovoav Eva
TPAyLaTikd povoylkd taypo. Aev mavipevoviav??, dev étpoyav
kpéag Kot Kavéva €ido¢ (dov, aAdd povo yaia, topi, HéEAL Kat
Aayxavika.*. Tlepvodoav (®n ackntdV — AOY0 Y10 TOV OTOi0
0 Aadg tovg £delyve peydro oegfocpd Kol TIUN - KOl TOVG
artokalovoav «Taéldldteg mWAveo oto ovvvepay. Ot 'EAAnveg
tovg ovopdlovv otn de&ld mAgvpd tov Aovvafrn «KTicTACH
KOl OTNV aploTtept] «mOAloTdc» 25.X10 €pyo tov «lovdaikéc
Apyorétntegy, o loone ®AGProg mapopotrdletl ALTOVG TOVG
acknNtég pe tovg Eoocéovg, mov eiyav pio moAVL avotnpn
opyavmoon?s.

O Povpdvog wotopikdég Baoiing IMapPdav, o’ éva and ta
YPOATTA TOL AEEL OTL O1 apy0iol GVYYPAPEIC TAPATHPNG AV GTOVG
Adxeg «Eexmprotd (Ao yia ta Beio mpdypata». (tepi to Belov
omovddlovteg)?’. [ToAloi apyaiot cvyypapeic avaeépOnkav oo

2! Tordanes, Getica 67-70, 73, pA. Mihai Manea, Adrian Pascu si Bogdan Teodorescu,
Istoria Romanilor din cele mai vechi timpuri pand la revolutia de la 1821, k9. didac-
ticd si pedagogica, R.A., Bucuresti, 1993, c. 106.

2 Strabo, Geografia c. 762, apud. Vasile Parvan, Getica o protoistorie a Daciei, k9.
Meridiane, Bucuresti, 1982, ¢. 85.

23 Strabo, Geografia, V11, 3, apud. lon Horatiu Crisan pv.€. . 350.

2 Autd0, o. 349.

2 Vasile Parvan, p.g. . 95.

26 Autd0, o. 95.

27 Autdo, o. 95.
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épya Tovg otn Bpnokeia Ttov Adkov Kol 181kd 610 ZapdrEn?s.
O1’EAMveg cvyypageic épabav Yy’ avtovg and tovg EAAnveg
OV KOTOlkOVGAV GTN dvTikn O0x0n tmg Mavpng Odiaccac
6mov 1dpvoav and Tov 7° atdva mToALEG TOAELG O T1g: TVpac,
‘Hotpra, Topig (onuepivy Kovotdavica), Kardtig (onpepivn
Moaykdiia), Mrilove, Atovosdmorig (onpepa Mrditoik)?’.

Xapn otov {NAo tovg yia pia dvvath nictn otnv abavacia
™G youyns, ot Adkeg ovopdoTnkav YpLoTiovol mpv akoOun
eppaviotei o Xprotioviopog'.

3. Ovapyéc Tov XproTiaviopov ot Poopavia

O Xpwotiaviopdg eaniodnke moAv edkoAa otovg AdKeC,
eld1kd o’ exeivovg mov PBpickoviav ota votia tov Aovvafn,
660 Kol ota péPn avapeca ctov Totopnd Kot tn Bdracoa, ybpn
otnv opototTNnTa TNG Bpnokeiog tovg p’ ekeivn mwov didackav ot
Ayiotr Andotorotr. H peyddn mictn otnv abavacio tng yoyng
alomomOnke amd T0VG O1AdO6YOVG TV AMOGTOA®V KAl OTd
TOVG XPLOTLAVOVG LEPATOCTOALOVG OV didackav TV Avdctacn
(tov Xprotov). Eniong, n 1déa tng Bvciog — 6mwg v Katd-
AaBav kot tnv évolwoav ot Adkolr — amoTeAoVoE «EVLVOiKO
nedion yio Tov XploTlaviGpo. ZNHoavTikd poro émaitée kol to
yeyovog 01Tt 0 BaociAldg otovg Adkeg dev ftav kKot Bed¢ dmmg
ocvvéPaive otovg Popaiovg. O mvevpatikdg odnyodg tov AoV
ntav o Meydiog Iepéag mov tav tavtdypova Kot cOUPBOVAOC
tov Boaocidd. O Movpeunicta dkovye TG SLUPovAiég TOVL

28 Ton Horatiu Crisan pv.e. o. 345-356 O lodvvng Xopdtoiov Kpiodv mapov-
otalel ot povpdviko Keipeva TOV apyoiov coyypaQEé®V GYETIKA HE
™ Opnokeio Tov I'éto-Adkov. Avadpesd Tovg ava@épovtal d1apopot
cuyypapeig 6mwg o KAqung o Adke&avopéag, dnidvel: «ot I'éteg, Pap-
Bapog Aadg, dtaréyovv kdbBe ypovo €va ayyeAlopdpo oto Zapodiréio.
AVTOG HOYOLPOVETOL KAL Ol GAAOL TOV OEV EKAEYTNKAY TO LETAVIAOVOLV
TKP& - Aéyovtag 0Tl oTepnOnkav tétola gvTvylonévn gvkatpia.

» Dinu C. Giurescu, Istoria ilustra a romdnilor, €kd. Sport - Turism, Bucuresti, 1981,
c.31.

30°S. Mehedinti-Soveja, Crestinismul Romdnesc, 3. Cugetarea - Georgescu Delafras,
Bucuresti, 1940, c. 40.
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Aexevéov. Avtd to mpoodv petaddOnke otov Povpavikd Aad
petd to Xprotiaviopd. ‘Evag kanyntig @coroyiag ypdoet ta
eENG: «dev NTavV dVGKOAO Yia TO A0d TOV Opakoddk®mV TOL
nioctevav otnv abavacio g yoyng xat eiyav pro o1 yepdatn
cTEPNCEL Vo meploovy oTtov XPLoTLOVIGHO 1 oKOUO Yio
Kamolovg an’ avtovg vo Eekivicovv pia povaylkn Con mov
ntav cvotnuévn and tov Incov Xpiotd kot and tov And6GTOAO
Mavro». (Matbaiog, XIX, 12 npog KopivOiovg VII, 7)3%

O Ayiog Amdctorog Avdpéag NTOV 0 TPMOTOG LEPATOCGTOAOG
ce pépn katowknpuéva and tovg Adkeg. Eivar o Evcéfrog
and v Katocapeio mov pog avagépelr avtd 1o yeyovog 610
£pyo Tov T0 omoio @Epel tov peyaio titho «H exkAnociactikn
totopia II1, 1». Aéet 6Tt «ot Aylot ATOGTOAOL TOV ZOTNPO HOG
660 kot ot podntég Tov drackopmictnkav e OAO TOV KOGUO
mov yvopilav exeivn tnv enoyn. Katd v mtapddoon, n poipa
tov Oopda ntav va ndet otnv Hapbia, tov Avépéa ot Zxkvbia
kat Tov lodvvn otnv Acia, 6mov kol Té€pace TOAD Kalpd Kot
nébave otnv ‘Epecorn’s

O1 Zx¥00eg Mtav évag Aadg 1paviKNG KATAY®OYNG MOV
petovactevoav and to Ipav tov 7° kot 6° ardva w. X33 k1 épevay
oto votia g onuepivng Ovkpaviag kat tng AoPpovtcdc.
OLOKAN PN M meproyn ovopdotnke Meydin Zxvbia, eved n dAin
ntav n Miwkpn Zxvbia. O Ayioc Avopéag knpvEe 1o Evayyéio
oT11g 0xBec ¢ Mavpng ®dracocag, Sexivovtag and ™) Mikpd
Acia kot tov Kavkaco péypt tmv MoAdafia, tn Aofpovicd

31 Pr. Prof. Ioan Ramureanu, Noi consideratii privind pdtrunderea crestinismului la tra-
co-geto-daci, cto ,,Ortodoxia”, XXVI, 1974, nr. 1, . 168.

32 Eusebiu de Cezareea, Istoria Bisericeascd, Martirii din Palestina, Colectia Parinti
si Scriitori Bisericesti, vol. 13, petagppacn Pr. Prof. T. Bodogae k5. I.B.M. B.O.R.,
Bucuresti, 1987, c. 99.

33 On Zxd0eg mpoxarovoay Tapayis otig fopeleg meployig tng Ilepoikng avtokporopiog
Tov Pactmd Aapeiov. OAn 1 avatodn Bpiokdtav vad v eéovoia tov. To 514 w.y.
0 Aapeiog Eexivnoe W’ éva tepdoTio oTpatd gvavtiov Tov Zkvddv. 1o dpopHo Tov
vrotdyOnKay ToAlol Aooi - yopig paym. Ot I'éteg duwg dev to NOkav. O Hpddotog
opoloyel «ov kot ot ['éteg giyav amopacicel va avtiotabovv, viknonkav ypiyopo
7ap’ OTL YTAV Ol O YEVVAIOL KOl Ot o0 6moTol TV Opakdvy. PA. Constantin C.
Giurescu, Dinu C. Giurescu pv.e. . 32-33. (O Aapeiog dev katdpepe TAVI®G
Vo VIKNGEL TOVG XKk00€eG, emetdn eiyov amocvpOel Tpog T1g OTEMESG TNG
Mabvpng Bdroaccag).
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Kat ) BovAyapia. And ta pépn 6mov todpa Lovv ot BovAyapot
népace otnv EALGSa kot VoTtepa mqye otnv [ldtpa, OTov TEAKA
nébave.

Byd&lovpe €101 10 cvpunépacpo 6Tt Eva HEPOG TNG GNUEPLVNAG
Povpaviag evayyeriotnke and évav padntn tov Incov Xpiotov,
0 omoiog akpif®dg cav T0vg AAAoVg ATOGTOAOVG XELPOTOVNGE
EMOKOMOVS Kal tgpeig yia va ovveyicovv TO 1EPATOGTOALKO
TOoV €pYyo.

Megtd v katdktnon 1tng Aaxiog and TO O©TPATO TOV
avtokpdtopa Tpaiavod to 106 p.X. kot tnv HETANLOPP®GN
™G oe popoikn emapyia, pbav mapa moiioi dmoikor amd
™ XEPOOVNGO TOL X1vd, T Mikpd Aocio xat tn Balkoavikn
YEPOOVNGO. X’ avtd To puépn Mo eiyav d134&etr o1 Aytor Amo-
OTOAOLKOLKOAT ETEKTACT KATOLOL AT’ 0LTOVC oAV Y pLoTIOVOoi®Y.

Eniong tov yp1oTiaviopno tov Epave Kol 01 GTPATIOTES TOV
npbav yia va vrepacnicovv tnv meproyn. I'vopilovpe 611 0
npdT10c Popaiog mov €ywve ypiotiavog Ntav 0 €KATOVIOPYOG
Kopviiiog. Metd tnv anocsTplTELGT TOVG, AVTOL OL GTPATIDTEG
yivovtav andctpator®’, mavipevovtav Kal Epevov otnv Aaxia,
Kdvovtag yplotiavikeéc otkoyéveleg. Tov ypiotiaviopd tov
netédmoav Kol ot éumopor®*®, ot omoiol, ce ekeiva ta yYpovia,
Epyovtav amd eAANvikéG moAelg tng Mavpne ®drlaccag, amod
Mikpd Acia | and o eAANVIKE VNO1d.

Yrndpyovv poaptupieg KATOL®V CLYYPAPEDOV TOV TPAOTOV
alOvVOV mov pog owaPefardvovv  yia tr HETAOOGNM TOV
yplotiaviopo otovg Adkeg. O Ayiog amoroyntng lovortivog,
0 papTVpag Kol PLA660¢00c,*” 610 £pyo TOV: «ALAAOYOC TPOG
Tpooova Tovdaio» ypdoetr: «dev vmdpyel Kavévag Aaog eite
mov (el 6e kApo eite mov (el 6€ GKNVN Kal ekTpEépovtag Caa,
OV VO UMV KAVEL TPOGEVYESC €1C TO OVOUA TOV XPLGTOUY.

O TeptoAiiavéc and tnv Kapbayévn (160-240pn.X.) Aéer
6T1 «0 Xp1o1d¢ Paciieel 6TIG TEPLOYEG TOV ZAPUATOV, TOV

3% Pr. Prof. Dr. Mircea Péacurariu, Istoria Bisericii Ortodoxe Romdne vol 1, £kd.
1.B.M.B.O.R. Bucuresti, 1980, c. 57.

3 Avtd0, o. 57.

36 Avtd0, o. 58.

37 Avtd0, o. 59.
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Adkov, tov Teppovov kat tov Zxkvbov»?® («Katd Tovdaiovy»
-Adversus Judaeos).

Ta PBaocikd otoiyeia tng mictemg kAl TG OPNOKEVTIKNG
Cong, oAOKANPM M YPLOTLAVIKY] OpOAOYiO GTA POLUAVIKA €lval
Aativikng mpoérevong. Avtd to yeyovog amoteAel To dvvaToO-
TEPO EMIXEIPMUA YO TOV YPLOTLOVIGHO TV Apyaiov Povpd-
vov¥. Avtol ftav 7N yprotiavoi 6tav Npbav ot TAdafor. O
AEEELG AATIVIKNG TTPOEAEVLONG GTNV EKKANGLOOTIKY O0poAoyia
delyvouv 6TL 0 eKYPLOTIOVIGUOG YIVOTAV CLYYPOVOSC UE TNV
popotokpatia. Avtq n Opnokeia pall pe v Koy yAdooao
NTOV 01 KUPLOl TAPAYOVTEG TOV GLVTEAEGAV GTNV EMIKPATNHON
NG €VOTNTAG TOVL KPATOVLS GTN HECT TOV UETAVOUGTEVTIKOV
Aoaov mov NpBav otn Aakia.

Yta téAn tov 3°° altdva Kot TG apyéG Tov 4° gival yvootd
T OVOPOTO OPLOUEVAOV EMIGKOTOV TOV OWOilOV 1N HUOPO®OT
Kot n ayto {on, omodelkvoouVv TN dVVAUN TOL XPLOTLOVICLOD.
Ao Tig €1dncelg dltapopov ocvvasapidvi® kat poaptvpiov
pabaivoope yia tov enickono E@paip tov ToOpg — tpotedovoa
¢ Atofpovtcdc — mov méBave wg paptvpag otig 7 Maptiov
304 u.X. Ezniong, avagépovtal ot enickomot Evayyeiikovg #!
kat Tit, o1 omoiotl emiong paptvpnoav. ‘Evag an’ avtodg ntav
TOPAOV KOl GTNV TPDOTN OLKOVUEVIKT XVvodo otn Nikata.

And 10 369 n.X. npBe 610 ToOpig o Popaiog avtokpdrtopag
Ovaing g Kovotavtivoundiemg, o omoiog Ntav apelavoc.
Exel Bpnxe tov enickomo Betpaviov?? — avlpono pe e€aipetikd
ayra on. O avtokplTopag ovayKace TOV ENIGKOTO va deyTel Kat
TOVG OPELOVOVG GTN Agttovpyia, Op®g avtdg dtapaptTvpnOnke
Kot vrepoaonictnke tnv OpBodo-Ela cvppova PLe T1§ AToPAcELS
™ Tp®TNG O1KOLVUEVIKNG ZVVOd0oV Kal PBpnke Kata@OYL0 UE
TOVG MLGTOVG TOV 0€ pHio dAAN ekkAncia. O avtokpdtopag Tov
efoploe, aAld ocOviopa tov KGAeoce micw and 10 6o piag
eéyepong tov Zxvbov. H ExkAncia tov tipndel cav ayto otig

3 Avtdo, o. 59.
¥ Avtdo, . 63-71.
40 Autoot, 6.132.
4 Autoot, 6.132.
2 Autoot, c.133.
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25 Tavovapiov. Yotepa énctal o 'epovinc®® mov napaPpédnke
otn Agvtepmn Okovpe-vikn Lvvoodo otnv Kovetaviivoumoin 1o
381 u.X. H oe1pd tovg ovveyiletar pe tov Oedtipo A’, Xxk00n
oTNV KATAY®YN, 0 0m0oi0g 6T Zvvodovg tov 400 kot 403 p.X.
vrepacnictnke tov Ayio Iwdvvn tov Xpuvoodotopo evavrtiov
Tov €xBpdv tov. H ExkAnocia tov yioptalet otic 20 Anpiiiov.
O 314d0y6¢ tov NTav o TiudBeoc mov mpe UEPOG GTIG Epacieg
™m¢g tpitng Oikovpevikng Xvvooov 1o 431 p.X. omnv Egeco
#4_ Eivolr yvootol k1 GAAOl — TOVC omoiovg dev Ba avaeépovue
TOpO. ZNUELOVOVUE HOVO 0Tl Kal 6tV Té€topTtn O1KOoOVUEVIKT
>Hv0d0 mTOPEGTN POVUAVOG EMIGKOTOG.

H ypiotiavikn {on otnv AoBfpovTtcd yvoplce pHio €TOYN
HeYAANGg avOiong tov TEUTTO KOl TOV €KTO aldva, 0tav o Touig
Eywve Apylemiokonn mov wepieiye 14 (emiokomég)?s.

Ot avtokpatopeg g Kovotavtivovndremg evotapépoviav
eniong va yivouvv ypiotiavoi ot BapPapot, yroti xot’ avtdv
TOV TPOMO Yivovtov €VVOIKOTEPOL OC WPOC TNV MWOALTIKN TNG
avtokpatopioac. I't” avtd 1o A0yo mWOoALEC popég o PulavTivog
CTPOATILOTNG GVLVOOEVOTAV ATO EVAV YPLOTLOVO LEPATOCTOAO.

Tov 6° aidva fpBav ota Bopeta Tov Aodvapn ot ZAGPor*s,
ol omoiol Kol €QEvay yio KAmolo ypovikd dtdotnuo poli pe
tov 10ayev TANOVLOUO KOl HETAVAGTELGOV GTNV PAAKOVIKY
xepoodvnoo puéypt v EALGOa katl tic 0x0eg Tng AdplaTiknig.

O popaikog mAnbvopudg mov PpiokdTOV GTO VOTLO TOV
Aovvafn OtackoprmicTnke, pePLKol omoTpaPNyInKav TPOG
TG vOTieg O0xBeg kal ™ Aaipotio, eved GAAOL THYOV TPOG TO
Bopeta. Am’ avtny ™) «popaikn pala» épueivav otn PaiAkKavikn
XEPOOVNGO Ol AeyOUEVOL «PAGYOLY.

To 679 p.X. gpepavietnkov ot BoOAyapor*’” ot omoiot
armotelovoav &va dvvato geovdapylkd kpdtog. To 846 p.X.
Eywvav yprotiavoi pali pe tov todpo tovg BOpt, o omoiog
Kot  gonyaye otn  BovAyapia 11 Puvlaviivo—ocraPikéc

B Avtooy, . 134.
4“4 AvTo0L, . 135.
S AvTo0L, 6. 139.
4 AvTo0L, 6. 172.
7 Avto0L, 6. 173-174.
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lepoterectieg. Metappdotnkav ekkAnolactikd PBipAia and
NV EAANVIKY YA®GGO Kot T GAaPikr Tov piAldtav amd Tovg
YAaBovg tng Oeccarovikng. Ta XAaPikd xabiepobnkav cav
YyAoooa Aatpeiag 6tovg cAaPikovg Aaovc.

Xapn OTIG EKKANGCLOGTIKEG OYECELS OAVAUEGO GTOLG
Povpdvovg kattovg chafikovg Aaovg and To voTia Tov Aovvafn
eloxyopnoe otn Povpavia (Brayia) avty n Buvlaviivo-craPikn
Aotpeia*® kar otn cvvéyxeta Bpédnkav vrd TNV d1kalodocio TOv
[Matprapyeiov tng Kovotaviivovndrlewg — to poé6vo kpdtog pe
POUAIKY KATAY®OYN KOl YA®Goo Kol pe opBodoEn Aatpeia.

Anod tov 10° péypt tov 13° artdva vanpye mwAvia o1TN
TpavovABavia poalli p’éva moMTIKOKPATIKO COUO Kol &va
eniong exkAnotaotikd. ‘Evag eniokomog eixe tnv xkatoikio tov
Kovtd 610 Baciiero Tov Mevovpopovt 6to Ppovplo Mrmiyapéa,
évag dAhog otn Mopioéva kovtd oto dovka ['kAdvr.

¥’ éva ypvcooPovio tov avtokpdtopa Baciieiov 71OV
BovAyapoktovov tov 1020, avagépetat pra opBO630En emoKonn
tov NTipumickov* mov tovtictnke pe ™ onueptvy Tipioodpa.
e po gmiotoAn tov Ivoxkévtiov I'" amd t1g 3 Maiov 1205,
cvlnteitar yia «pia opBOd0o&n emcokonn ot €04ON TOV VIOV
Tov Nyétn Mrmarear»’®. ITiotevetarl 6t1 Ppioketatl otnv meEpPLoyxn
Xovvevtoéapa. Metd v katdktnon Mg TpavovAfavioag
and Tovg KaBoAikovg OVyypovg dpylce o KATATPEYUOS TNG
Povpavikng OpBodo&ng ExkAnociag. Avtég ot dpacTnpldTNTEG
vrootnpiytnkav and tovg [laneg e PdOung xat tovg facireic
g Ovyyapiag. O Iladnac I'pnydprog ®" avnovyovoe AAA®GTE
npwv 10 1234 yia t1¢ dpbdoelg tov « PEVTOETIOKOT®OVY EAANVIKNG
Opnoxkeiac’. Avtd ta mwpAypoto €ivolr Yl HOG TOADTIUEG
armodeielg g Oldpkeiog tov Povpavikod Acod kot NG
exkAnoiog tov otnv TpavovAiPavia.

[ToAAég 1oTOpiKéc MNYEG pog deixyvouvv oOtL amnd tov 11°
atova €og 1o 13° otn BAayia kot tqn MoAdaBia vanple pia
0p0G6O0EN EKKANGLAGTIKY 0pYAVOON ULE EMKEPAAELC, 1EPAPYES

“ Auto0, o. 177-181.
¥ Autoot, ¢. 209-210.
0 Avtdo, . 211.
S ALTO0L, ©. 229.
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tov Povpavikov Aool, mov Katdeepvav vo KPATCOLV TOVG
evopitec otnv 0pBodoén wiotn.

Tov 14° aidva, pe peyorvtepn akpifeta to 1359, n Zvvodog
tov Ilatprapyeiov g Kovotaviivoumdrewg avayvopilet
™ Mntpomoin tng Povpavikng yopog pHeTd amd pia aitnon
tov mMmyétn Nikoidov AAeEavdopov Baocapdur. Ovoupdletat
untpomoAiitng o lIwaxiving tng Bitowa. O d14doyxdc tov
elvat o (Nwkoraog AAéEavdpog) BAdikov BAdvticAaf, o
omoiog {nther tnv eykabBidpvon piog AGAANG UnTpOMOANG GTO
dAro piod g yopog — otn Mikpn Blayioa. To otkovpevikd
natplapyeio avayvopilet to 1370 ™ Mntpomoin tov Xefepiv
Kol o¢ untpomoiitn tov Avtip Kprromorog. Eniong to 1402,
o IMatpiapyng Matbaiog avayvopiler tov Ioone Movodr
untpomwoAitn tng MoAdafiag.

4. O Poopavikog Movayiopog amo tig apyés £mg tov 14° awova

O1 dvopueveic 10TOPIKEC TEPLOTAGELS TTOV €iyav cav altio N
petavdotevon kot T €6Porég tov PapPapikdv Aadv yio
éva ypovikd dtdotnuo yAlov etOVv otn YN TG mTaildc Aakiog
— guUmOOIGAV TNV KOLWWVOVIKN KOl TVELHOATIKN OVATTLEN TOVL
Povpavikod Aaov. AAAG map’ OAec T1G OLOKOAleg, 0 ANOG
emPiooce, n KkAlon Tov 6ta OpnokevTikKd 060 Kot N Tpodiabeon
Yl plo 0OKNTIKN kKol povoylkn Cmon petadddnkav octovg
amToyovous TV AdKwv.

[Tapovoidoape Non tn Opnokeio tovg kar ™ (oM TOV
aoKNTOV Tov €ywvav yptotiavoi Kardyepotl. 'Etol uropovpue va
HIATCOVUE YlO Hio GLVEYXELN aAmO TOV A0KIKO HOVAYXIGUO €mG
tov Aokopopaikd ypiotiaviond kat téAog oto Povpaviko.
BéBara pali pe tov yplotiaviopnd ™ AvaToAng £€pyovial Kot
ot kavoveg tov Ayiov Baociieiov katl otadiakd ydpn Kol GTIG
oyxéoelg pe to Bvlavtio, tmv Kanmadoxia, tn XZvpia kot tnv
[Tariaiotivn, Ba €yovpe éva yviolo opB6doEo povayioud.

Aev VTApyEL TAVTOC Hia apyn, Lo akpifnec nuepounvia yia
v évapén tov yplotiavicpo otn Povpavia, 6nwg cvpPaivet
o0T1G YeLToVikéG yopeg. O mpdTOg SLYYPAPEAG TOV HIAGEL Yid
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TOV povoaylopd ¢’ avtd ta uépmn, eivar o dyrog Emedveloc g
Kvmpov oto Bifrio tov mov pépet tov titho «Katd aipéceov,
oydonkovta 1o entkAn0év [Tavdaprog ert’ovv Kifdtiog eic Bifria
tpia». ExBétovtag ta o1ddypata tov Kardyepov Aovvtio, O
dyltog Aéel 6T avToGg e&opioTnke 6TA GVVOPA TNG ALTOKPATOPiag
otn Aoxia, and tov aviokpatopa Kwvotavtivo (337-361),
e€attiog ¢ avotnpotntdc tov. (I'otbin)’?, omov didaée oe
noAloVg ['6tBovg, éxtice axdOpa Kot povacthplo, HEco oTo
omoia e§ackovoav povaylkn Lon, ayvotnta Kot doknon». Xn
ocvvéyeta, o ayltoc Emedveloc mpocsBéter 411 «avapeifoia o
tponoc (oNg TV Aovvilovedv KOVOoTNTOV gival TPpAyLOTL
alofavpactog, yrati 6Aa avtd mov cvuPaivovv yivovtatr pe
IKOVOTTOINTIKO TPpOTONS3,

Eniong ta £éyypaga ™ emoyng ava@EPovy yio TapAdELy L
évav ovykekpiuévo opBodofo xaidyepo mov ovopaloTav
Axmolag — paptvpag pali pe aAAhovg eikoot mé€vte YPLoTLAVOVG
ot d1apKeLla TOV YOTOLKOV dLYHOoVS4.

Tov 3° kat 4° awdva N ekkAnoclactikn {on otn Aofpovtcd
Kat 6T1g €kPoAég tov Aovvafn, Ntav KaAd opyovopévn pe
eMOoKOTOVS, OTmG deifapne mponyovpévmg. Ziyovpa dimAa o’
aVTOVC VINPYE Kl €vag opyavoUEVog povaylopndc. Ewdikd ot
epevvntég otnv tetopia NG Povpavikng Ophodd&ov Exkinociag
Kat otV tetopia tng Povpaviag vrootnpifovv v dmapén evog
povaoctnplod oto NikovAltcéA otn Aofpovtcd. Exei MpOav
ot0 @®O¢ 10 1971 téooepic taeol paptopovss. Ta ovopoatd
tovg Ntav: Zotikos, ABaiog, Kopdoig kar ®didmnog. Exeivo
T0 ¥pOVvo, o1 paydaiec Ppoyég TPOKAAEGAV KAl TNV ATOKAALYN
eVOC neydrov vaob og puOpd Bactiikng and tov 4° atdva. 10
«martirium», ¢’ éva d0ikto dwpdtio mov PBpickeTol KAtw ond

52 H Aaxio Aegyotav I'otfia katd to 6vopa tov (£16PoAd) KOTOXDV
mov Agyovtovoav ['6t0ot. Ynd tnv ovopoocia evvoode kot Tov tAnfv-
opnd tov Apyoaiov Povpdvev and ta €6aen tng ntponv Aakiag.

53 Dumitru Berciu, Daco Romdnia, Geneva, 1976, c. 13, apud Mitropolitul Serafim, Isi-
hasmul, traditie i cultura romdneasca, €kd. Anastasia, Bucuresti, 1994, c. 34.

5% Vasile Parvan, Contributii epigrafice la Istoria crestinismului daco-romdn, Bucuresti,
1911, ©. 201, apud Mitropolitul Serafim, pv.€. c. 34.

5 Pr. Prof. Dr. Ton G. Coman, Scriitori teologi in Scytia Minor cto «De la Dunare la
Mare» ekd. Episcopiei Tomisului si Dunarii de Jos, Galati, 1979, . 72.
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v Ayia Tpanela, avaka-A0eOnkav ta Asiyova avtdvV TOV
paptHpov TN emoynNs tov AtokAntiavov (304-305). Ta ovopata
TOVG NTOV Ypapupuéva otovg toiyovg pali pe pia emypoen ota
eEAMMVIKG «udptopeg Tov Xpirotov». Extdg an’ avtovg €xovpe
Kl dAAovg 25 ayiovg mov elyav VTOEEPEL TO HOAPTVPLO OTNV
Iodxtoeas®.

Yiyovpa, and TovgkatoikovgtngAofpovtodg, £yivav moirol
povayol pe vyniAn TVELUOTIKOTNTO Kol BE0AOYIKN HLOPQP®OON
Kol pe €EalpeTikd mvevpatikd Piopa —yeyovdg mov ot mnyEG
™¢ emoyng to vmevOvpifovv. 1o €pyo to0v «EKKANGLOOTIKN
Iotopia» o Sozomen piddel pe peydin tTiun yio tTov €niGKOTO
TedOBvpo A” (Oedtipo) tov ToOUL, Yia Tov omoio Aéel OTL «NTAV
k00N oty kataymyn tov, 1éepe rAoco@ia ¥ kat {ovoe mdvta
pe petpnuévo tpoémo. H ackntikn tov {onN Kol N TVELUOATIKN
To0v kaBapotnto TIUNONKAV TOAD amd TOLS GVYXPOVOVLS TOVL
akopa kot amd tovg PfapPapovg 6mwg nTav ot OHvol mov ToOV
anokailovoav «0ed Tov Popaiovy»e,

‘Eva dAlo onpoaviikd mpdéocwno tov apyoaiov Povpdvov
otn AoBpovicd TOV TPOTOV YPLOGTLOVIKOV OlOVOV NTAV O
karoyepog Iwdvvng Kacoiavoc. I'evviOnke otn AopPovtcad
10 360 a1 méOBave to 435 p.X. Ileprypagetr tnv matpida T0oL
o¢ ¢&ng: «BAémw o6la ta PBouvd tov Matciv 6mov PBookovv
Komadio mpofdTeV KOl KOATGLKIOV KU O6mov ot Pookoi od&v
TPOoKLVAVE Tlo To dtofoAlkd mvebpoata, aArd to Ilvedpa
kat v aAnbero (Ioavvng IV, 24). Xticave omitia kel mov
elyav tn dvvatdtnta vo amo@VyovVv OA0VE EKEIVOLE TOV TOVG
éxiePav v meprovoia kar ™ (1. [Idvta vidBape avty v
VOGTAAYiO TPOC TNV WATPLKN YOPO Yo VO, SOVUE TOVG YOVEIS UOG..
[ToAAég exthoelc yepdteg povaéld, n omoia givor 1660 yAvkid 660 Ko
xprown. Tu yapd ywo évav povayd ota  Padn evdg ddoovg, Tt apbovia
POV VapEemc®. O Aylog loavvng Kacolovog popeodnke og povoyog

3¢ J. Zeiler, Les origins chretiennes dans les provences danubiennes de I’Empire Romain,
Paris, 1918, o. 28-30, apud. Mitrop Serafim pv.€. c. 38.

37 Pr. Prof. Dr. Ion G. Coman, Scriitori bisericesti din epoca straromdnd, Bucuresti, €.
I.B.M.B.O.R. 1979, . 185.

58 Pr. Prof. 1. Ramureanu, Sfinti si martiri la Tomis — Constanta, oto «B.O.R.», XCI],
1974, nr. 7-8, c. 1007.

% Diacon P. 1. David, La Sfdantul loan Cassian, oto «G.B.», XXXV, 1967, nr.1-2, ¢. 67.
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o1 Aoumpdtoe kot otnV NAkia TG wpluotntag Epuye otnv Ioiootivy
pali pe tov mvevpatikd tov, tov adedpd ['képuav ki gykatactdOnkav
o€ gva, povaotnpt kovtd otn Bnoieép. Ao kel myav otnv Atyvnto émov
Ko épewvav 14 ypovia. Emoképmkav tov Evdypro tov Iovitikd kot tov
Aywo Iodavvn to Xpvodostopo® to 399, 6tav Nrav Matprépyng
¢ Kovotavti-vovndrews. Eptace péypt ™ Poun kot
Moaococaiia, ota votia ¢ [NaAAiag, 0mov 10 415 {dpvoe dvo
povég, pio avopikn kKot pio yovorkeia.

AAlog e&atpetikdg AvOpwmog TOv pOovVAXlGHoD QLTS TNG
YNG NTav Kot o Aov0iclog 0 UIKPOG 1 0 Tamevdg, 0 0moiog
vevvnOnke yOpo ota 470. Emovdace oe pio povrh, OmMWG
pobaivovpe and pia emoToAn tov wpog évav enickomo [1étpo,
TOV 0OmMOoi0 &VuYapPloTEL «ylo TNV MVEVUOTIKN TPOPT) MOV TOV
360nke ota maldikd tov ypoviarsl. Ileprypdoer v matpida
tov pe tov €€ng 1poémo: «H XZxvbia eivar tpopepn €& artiag Tov
Kpvov Kot Tov BapPfdpov, aAld amd TNV AAAN TAEVLPE TAVTIQ
vévvnoe avOpodmovg yepdtovg and (ectoocid, EexwploTtolg
avBpomovc yia tovg Nmiovg Tpoémovs tovg. To 6tTL €tol €iva
ta wpdypata to EEpw Ol wOvo amd dupecm yvoon, and Tnv
Yévvnon Hov €mG TOPA, AAAG KAl amd TPOCOMIKY esumerpia.
Eme1dn exel, oe pia kowvétnta 6mov vrapyet to Ayro Ilvevpa
Tov Oecov péow 10V PANTICHATOG, WUE TWATEPEC MAKOPLGTOVG,
TOV OTOi®V TNV TVEVUOTIKT YOVIRLOTNTO 1| TEPLOYN GEUVVETAL,
avOpodmovg mov aidOnka va dw va mepvave pia Bgikn {on o’
évav 1060 ad0vapo kopuin®? O Atovho10¢ 0 HikpOg Hog Aenoe
TOALAQ epya Kol eTPANONKE ot Bgoroyikn okéyn ekeivng TG
emoyng. [avtog, épeive yvootdg emetdn elvat o «10pvTNS» €VOG
KO1VOUPYLOV GULGTNUOTOG UETPNGE®G TOL YpOvVov. M’ avtov
gykowvidotnke n yplotiavikn mepiodog. O Kacoiédmwpog tov
tonofetel 01N cEPd TOV «EVOOE®V avOpOV, AApmEPOS XOpM
GTO CTOAIGUO TOV LGYVPDOV TOV YVAOGCE®V, GOoPOG, OTAOG Kol
TOATELVOCH S,

% Pr, Prof. I. G. Coman, Scriitori teologi in Scythia Minor, 6to «De la Dunire la Mare»
eK. Arhiepiscopiei Tomisului si Dunérii de Jos, Galati, 1979, c. 65.

1 1ov atov, Scitii loan Cassian si Dionisie cel Mic si legaturile lor cu lumea meditera-
neand, 610 «S.T.», XXVII, 1975 nr. 3-4, 6. 172 si nota 21.

22 Autdot, . 192.

8 Arhim Prof. Veniamin Micle, Despre monahismul ortodox romdn, anterior sec. XIV-
lea oto «G.B.», XXXVII (1978), nr. 3-4, c. 306.
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[Ipog tnv apyn tov 6°° arwvva (517) ta Eyypaga avagépovv
pio opdda povaydv g Aofpovtcdg, dniadn tov lwdavvn
tov Magévtio, tov Aegdvtio, tov Maovpitcio, tov Ilé€tpo
tov Aitdxovo, tov lodvvn katr tov Axyiddiéa. Bpiokovtav oto
NikovAttoéA kol elval yvootol pe 10 Ovopao «ot Xk¥OOeg
Karoyepown . Tovg Bopdpacte yioti givar ekeivol mTov o€ pla
onpoocia drapdyn vrootnpiEav 6ti: «évag and tnv Ayia Tprada
VRTEPEPE KOL COUATIKA». Mg OKOMO VA VRTEPACTIGTOVV QLTN
v niotn, ékavav tafidlt otnv Kovoetaviivodmoin kat tn Poun
omov NpBav ¢’ emaen pe Appikavovg kKaAdyepovg mov eiyov
eCoprotel and to Baciitd Tphoopovvt tov Bavodiwv. Avthq n
ddackario avaknpOyOnke vroype®TIKN Yo TOLS 0pBHOOEOVG
T1oToVg and Tov avtokpdatopa lovotiviavé otic 15 Maptiov
533, ot ITépntn Owkovpevikn XVvodo, 6mov avtn m oda-
okaiio OprapPevce oplotikd.

O1 Zx00¢eg povayot eivar BEPata apyaiot Povpdvor povayot
and T Aofpovtcd, m omoia Mrtav pépog ¢ Puvlavri-vig
Avtokpatopiag kat Agyotav «Mikpn ZxvOia» Non and tovg
TPOTOVG ALDVEG.

To 1957 oto Aatopsio Mmoacapdum, GTO CNUEPLVO Y®OPLO
Movpeatrap ¢ droiknoewg Kovotdvtoa, avakaAdeOnke éva
aAnBivo povaoctnplakd cvykpotnpass tov eiyxe €L Tapekkinota,
OV YPOVOAOYOVVTAL O TOV 9° ald®VA, OTMC LG TO LOPTVPOVV
o1 TOAAEG emypa@éc®, Ot kardyepotl mov éuevay ed® yapaéave
610VG Toixovg XAaPikég kar EAANvikéG emypapéc.

Mo 4AAN povoaylkn €otia onpueldvetal 6to N1KOVATGEA,
otV ntoAn Toetatsovka tov vopov TovAtoea, dmov Bpédnkav
To gpeimia amd éva EKKANGAKL KOl TO 1YV TOV KEAOV YOP®
tov. Kovtd opwg, dev vanpyoav avlpdmiveg Katolkieg mov va
dikatorloyov tnv vmapén piag ekkAnoiog kdmolov ywprovs’.

8 Pr. prof. I.G. Coman, Scriitori teologi in Scythia Minor, p.g. . 72.

% Prof.lon Barnea, Bisericutele rupestre de la Murtfatlar 6to «De la Dunare la Marey,
€Kkd. Arhiepiscopiei Tomisului si Dunarii de Jos, Galati, 1979, c. 134-141.

% Pr. Drd. Vasile lorgulescu, Marturii privind monahismul pe pamdnt romdnesc inaintea
Sfantului Nicodim, in Tara Romdneasca si Banat, 610 «B.O.R.», C.T.,1983, nr. 3-4,
c. 257.

7 Avto0, . 258.
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‘Eva dAlo kévipo ¢ AoBpovtcdc OmMOvL LANPYE HOVA-
otnplakn Kkowvotnta eivar to ekkiAnoakt FapPdap. Kanoror epe-
VVNTEG £X0VV TN YVOUN OTL 0L apy€G TOL XPOVOALOYOLVTAL ATO
tov 100 atdvass.

H povayikn Con pmg yvopioe pio €EAIPETIKN avATTLEN
Oyt povo otn Aofpovtcd, aArd kol 6tig ekBoiég Tov Aovvafn,
aveBfaivovtag péyxpt ta PBopeta tng MoAdafiag. Mia ceipd
TNYOV, LIAGEL Y10 TNV APYALOTNTO TOV LOVACGTNPLOV LE TETPLVES
eKkAnoieg and 10 Zvykpotnua Arovvig — Novkov, uetd amnd
ta yopid Koitor kar Mrnalidovov (voudg Mmovldov). Avtd
ntav oto fouvvd Tov Mmov{dov 6TOV VILAPYXOLV TA ALCKNTNHPLA:
Alovvig, Aykatov, ®ovvtatovpa, n Tpvanuévn Xaniid, n
YanAld tov loone, 1 ZanAitd tov Atovvciov, TopkatdpovA, Kot
aAra®.

AvTd To 0oKNTRPLO ATOTEAODV TA TOANLOTEPO LOVAGTIKA
Kévipa yvootd oto Koapmdabia. Avtd ta epnuntipia dev
Eywvav puéypt oTiyung 1o oavtikeipevo pia fabiag omovong. H
eneavion g povaylkng Cong otnv meptoyn tov Mmovldov
kat otn otpoen tov Koaprabiov opeidetar 6115 oY€0ELg TIG
TVEVUOTIKEG TOV LVTNPYAV OVAUEGH G’ AVTE TO ALGKNTNPLO KOl
TOVG KaAdyeEpOLG amd TNV Avatoiia kot tnv Mikpd Acia. An’
avtd To pEpn Nplav 1epandcsTorol Kol KAAOYEPOL GTNV TPONV
Aoxia. Mwo tétolo poaptvpio €ivar to poaptopio tov Ayiov
24pPa, tepamoctorov g Kammadokiog mov mviynke oto
notdut tov Mrov{daov Katd tn dtdpKeLla Tov YOoTOIKOD d1®YHOV
Tov 4° alova.

Eniong, and 11 avacka@éc’ otig morelg Xopyka kat Mo-
vptlévi, Bakdov, ZovtoedPfa, Partciov, NtoviésTl 6TO VOUO
Baoclovg, drafefardvetar 1 dmapén mtpodiung povayikng Cong
ot MoAdaBia. Otav 10 1054 cuvéPn to oyicpa TOV EKKANCLOV

% Virgil Vatasianu, Istoria artei feudale in Tarile Romdne, vol. 1 Bucuresti, 1959, o.
128-129.

% Pavel Chihaia, Date noi despre bisericutele rupestre din Muntii Buzaului, 510 «G.B.»,
XXXIIL, 1974, nr. 5-6, 6. 507.

70 Terom. loanichie Bailan, Vetre de Sihdstrie Romdneasca sec. al IV-lea - XX-lea, Ed.
I.LB.M.A.B.O.R., Bucuresti, 1982, c. 13.

" G. Sibiescu, Legaturile Sfantului Vasile cel Mare cu Scythia Minor (Dobrogea) 610
«Ort.» XXXI (1979) o. 146-159, apud. Mitropolitul Serafim, p.e. . 31.
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(AvatoAlkng kKot AvTiKng), o aplBpog Tov povaydv Kol Tov
emokOnoV TS MoAdafiag ftav 1060 peydrog dcte pndpecav
Vo GTOLOTNOOVV TNG empovn TG PopatokaBoiikng ekkAnociag,
N omoia kol idpvoe pio eN6KOT 6T0 MiAko MmOV OpWG dev giye
kapio emtvoyio kot dtaAvOnke ypfyopa. Tnv idia poipa €xet
Kol gl GAAN popotokaboAlkn emickonn tov 14°° aidvo 6Tto
Mndia. H avemitvoyio tov Popato-kaborikdv otn MoAdafia
opeiretar otnv vmapén (and tov 100 €wg tov 14° ardva) piag
OVVAUIKNG povaylkng CoNg e TOAAOVG KAAOYEPOVG KAl AGKNTEG
Tov drathpnoav v evotnto g opboddEov mictemg’?

Ytnv Blayxio BpéOnkov ota epeimia prog PaciAkng otn
YovK104Pa évag xploTiaviKOG au@opEn Tov 6°° altdva, TOL PEPEL
pio EAANVIKY emypa@n «tov Aovkavofov, viod tov Aikatiov —
tov tpecPutépou». Etot avapépetal To OVopro Tov TAAALOTEPOV
tepéa an’ ta Bopeta tov Aovvafn. Eivoar pia avapeiopnintn
poptopio 0TL LEPYXE Ul OPYAVOUEVY eKKANolaoTikny Con
pe povaotikn (on e&liocov kaid opyavopévn. To yeyovdg Ot
TO EKKANGAKIO KOl TO KEALQ MTav YTIGpévVa PBloactikd amnd
EVAO M dALla AlydTepo avOekTIKA VALKA, KAVOLV adVVATEG TIG
TPOooTABELEC LOG VAL TO YVOPIGOVLE GTNV OPYLKT TOLG LOPON.

‘Exovpe mavimg 10 £€yypaeo avayvopiong Mntpoémoing tng
Blayiag to Mdaio tov 135973, 1o omoio Aéer OTL exeivn tnv
emoyn, o aplOudg tov povayov otn Brayio ftav 1660 peydrog
OV NTOV AToPaiTnTO Vo voulponmoindel eneryovimg n vrotayn
Tovg 6tov MntpomoAritn loakévrio.

O Owkovpevikog [atpidpyng yvopile Kard tn LOVAGTNPLOKT
Com g Povpavikng yopag 1600 and T mANpoeopieg TtV
taédotov, tptv ) petdbeon tov lwaxkévtiov oto Aptlec,
0060 kol and to yphppato tov Baciiid NikoAdov AreEavdopov
(1352 — 1364) ota omoia &iye {ntnoel v avayvaopion Tng
Mntpomoing. Eivatl dvvatov o IMatpiapyng Kdriictog (1530-
1354) va eixe yvopicel tpoconikd avtny t {on npv va yivel
natprapyns. To eiyxe pdber and tovg Povpdvovg povayovg
mov mNyolvav ce peydio apbudc oto Ayro Opog d6tav ntav o

72 Terom. Toanichie Bilan, uv.c. c. 14-15.
B D.LR. sec. al XIII-lea, XIV-lea si al XV-lea B. Tara Romaneasca (1242-1500) Bucu-
resti, 1953, c. 27.
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i010¢ oto povaocthpt [BYpov. Eniong kot and tovg povayovg
nov mnyawvav ot IHopowpia yio va pdbovv ta pvotipia Tov
novyacpuo and tov peydio ddokaro I'pnyodplo to Zivaitn’™.

To 1359 6tav o Iwakévtioc g Boaociva exAéyetat
Mntpomoiritng tng Povpavikng ydpag, LeTé@epe TN UNTPOTOAN
otnVv avAn tov Aptleg, 6TO HOVOGTNHPL MOV VANPYE €Kel pe
Lovayovs Tov TNPovoAV VGTNPOVG KOVOVES'™.

Kat ota pépn tov Bavat vedpyetr évrovn povayikn Lon. Ta
tehevtaia xpovia Eyivayv ToArég avakailvyelg. H mo onpavtikng
ot10 yoptd Ileokdpt tov vopov Kdpag — Xefepiv, oto pépog
Mikpég Znniiég, 6mov PpéOnkav entypoeéc pe to Gvouo TOL
I[Ipopntn Hoola, mevtaypappa pe Pvlaviivo ctavpd. Edo
ovoe «EVag OKLUVIKOG povayoc»’®.

Axoun amd v apyn TG 0e0TEPNG YLALETiOG, O PACIALAG
Aytovp, o dtadoyog tov I'Adl, éxtice otn Mopiséva €va po-
vactnpt 610 Ovopa tov Ayiov lwdvvn tov Bamtiotn, O6mov
Covoav 'EAAnveg (dnAadn opB6do&ol) povayoi. Avtdc o
BaciAtdg viknOnke to 1028 and tov Ltepdvn tov Aytlo, faciiid
¢ Ovyyapiog, o omoiog katéktnoe tnv TpavovAPavia
Kol wpoomdOnoe va emBdrer tnv kabBoiikn miotn. Etotl to
povacstnpt tTov Ayxtoop to mhpav pe 1o COpL Kol TO YEHLGOV
pe Pevediktivovg povayovg. Ot Povpdvotr povayoi opBodod&ov
Aatpeiog avaykdotnkav va yticovv @AAO HOVAGTNPL GTO
6vopo tov Ayiov T'swpyiov (1030-1031) oto OpoocAdvog’.

‘Eva dALo povaocthipt mov dratnpeitar péypt onuepa eivat

exeivo oto XO0vtog — Mmovtopdy tov vopov Apdavt, 1o omoio
Kol avaépetal péca oe £yypaea tov 1177 vad tnv ovopacia
«Xovtovot»’8. Tiyovpa vanpéav kit GAlec povég oto Bavar
mov gEapavioTnkav, aAAd KATOolEG TANPOPOPIEC EXOVUE KON
ce apyeia, Ommwg eival ekeiveg yid T0 HOVAGTNPL TOL LOVAYOD

" Tit Simedrea, Viata Mdndstireasca in Tara Romdneascd inainte de 1370 oto «B.O.R.»
LXXX, 1962, nr.7-8, 6. 674-675.

5 Auvto0, . 674.

76 Maria Comsa, Inscriptia chirilica de la Pestera Gaura Chidiei, Com. Pescari, Jud.
Caras-Severin oto «Monumente Istorice si de arta» anul XLVII, 1977, nr. 1, c. 35-36
apud Arhim. Prof. Veniamin Micle pv.€. . 309.

7 Arhim Veniamin Micle p.€. c. 310.

8 Auto0, o. 310.
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IepoBéov. Avtdc mapoamovioTaV CE U0 ETIGTOAN TWPOG TOV
[Matprapyn Kovotaviivovnorewg Oeoddcio (1179-1183) o611
«tov giyov d1méel amd ™ povi .

Kat otnv TpoavovAPavia vanpyav ackntég kKot povayoi
op06d0&ot o1 omoiotl pe Tov gpyopnd TV kaboiikov Ovyypwv
nareyav yio tn drtatipnon tg Opbodo&iag. H TpavovAPavia
eglvalr egxeivo 10 pépog tng Povpaviag mov vmépepe Katd N
dtapxela TOAL®OV atovev ved v eéovoia tov Ovyypov. Edd
nplav kat ot atpetikol TG Avcewg Kot TAAL €dd ot Povpudvot
op06d0&ol avaykdotnkav va ogyxtovv évmon pe tn Poun 1o
1700.

O1 apyatoroylkég €pevveg amd v NTOUTAGKO TOL VOUOL
KAo0l, tponv xkatoikio tov TpavovAifavod Paciiid TCéAov,
Epepav 6to QMG To Oepéria €61 eKkkAnol®v. Atamict®Onke
€0 M vmapéEN evog emokonikod Povpavikod kévipov and tov
9° uéypt tov 11° awdvad. I'pw and tnv emiokonn npémetl va
VI PYAV Kot povoyoi kol Tapadocels. Xta Bouvvd ATovcévi Tng
TpavovABaviag cvotdOnke Eva TavTa SvvaTd KEVTIPO EPNULTAOV,
omw¢ Ntav 10 Ackntnpio tov Epnuitov (tov 9° — 12° awova,
oV apyotepa ovoudotnke Piuétg)dl.

H dmapén opiopuévov opboddmv povastnpiov ctnv Tpa-
vovABavia tov 12° awova emPefaitdveror amd TN OlATOYN
tov Ildma Ivvoxévtiov I'" mpog 1tov kabBoAikd emickomo amd
v Opadia. O Ildnag {ntovoe enionua and TOV ENIGKOMO Va
emiokePOel T EAANVIKA pHOVOCSTAPLO YO VO OEL OV UTOPOVGCE
v’ avoadltopyavmoel Tovg opBodoEovg povayove M akdpo ov
UTOPOVCE VO TOVG EVOGEL 6€ (i KoBoAlkn emokonn. Paivetal
0Tl aLTA To HOVACTNPLO NTAV TOAD TOALd, ylati ¢’ avTny TN
dratayn ava@épetol 0TL NTOV ypekomnuévad?,

Axopa kot 6to pépog IIépt Tov Mapapovpeg vanpye LOVN
and tov 13° atova. To 1391 avapépetar 67 va OLATAYUO TOV
[MTatprapyn Kovotavtivovndremg Avioviov, o omoiog deiyvet

7 Avtd0, o. 310.

8 Pr, Prof. Dr. Mircea Péacurariu, Doud milenii de viata bisericeasca oto «Telegraful
Romany, anul 1234 (1 oct. 1976) nr. 37-38, . 2.

8 Terom loanichie Balan, pv.c. . 33.

82 Constantin C. Giurescu, Istoria Romdnilor, Bucuresti, 1974, vol. I, c. 63.
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0Tl aLTd TO PHOVAGTNPL TPOCTATEVOTAV ANO TOVS PACIALASEG
Mnalitoa kot Ntpay. To 1610 mphypa eiye KAVEL KOl O TATEPOAG
tovg Xag (1354-1358).

Byd&lovue to ocvunépoacpo 0Tl and TOVE TPAOTOVS OLMOVEG
Kol €0¢ TNV EUEAVICN TOL MNOLYACUOD GTO £00(GOG TNG
Povpaviag, vanp&av moAroi povayoi kot ackntéc mov {ovoav
0€ OMNALEG KOl OMOUOVOUEVOE KEALD €101KE QTIAYUEVA YiO VO
yivouv xkatdAAnAa yio mtpoocevyn. Exel elyav oxdyel vaovg 1
elyav yticel ekkAnodkia. AkOpa Kt 0TOV cLYKEVIpOONKAV o€
HEYAADTEPO KTiplo, OTNV KOTOGKELN TOVG YPNOLHLOTOiIncAV
VAKE cav 1o EOA0, ToV TNAO N Ta Kepapidota mov dev avtégave
010 XpoOvo Kot eapaviotnkav terelimwc. INuepa dev E€Epovue
o0Te TOV T0MO WOV Ppiokoviav. Movo petd tnv éveoon OAw®V
Tov Bactieiov tng BAayiag kat tng MoAdaPiag otig apyéc Tov
16°° atova kot polil Le TNV ELEAVIGN TOV NGVYAGHOV XTicTNKAV
YEPA HOVOOTNPLO UE TEPACTIEC OLAGTACELS TOV LTAPYOLV KOl
onuepa.

Mo anAn amoapiBunon pog TpocEEPEL TNV €1KOVA Y10 TO
TdOg NTav N povayikn Con otn Povpoavikn yn an’ v apyn £og
tov 14° a1dva, 6TOV 0 NOVYAGUOC KOTAKTOVGE TN Og0oAoyiKn
TOV HAYM Kol avaknpuocotav enionpo d06ypa tng Opbodo&ov
ExxAnocioc.
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. W as ist Wahrheit? (Joh. 18, 38) - Der
interreligiose Dialog aus orthodoxer Sicht.
Versuch einer systematischen
Bestandaufnahme’

Abstract

This study presents a systematic survey of the question of interfaith dialogue, from
an Orthodox perspective. The research focuses on three themes: a historical ap-
proach, which shows the existential-dialogical “competence”, but also the challenges
that result from the common history of the Orthodox Churches with the Islam; an
overview on the previous contributions of the Orthodoxy in the interfaith dialogue
(documents, but also local cooperation); finally, an investigation of three contempo-
rary Orthodox approaches in the theology of religions (George Khodr, André Scrima
and Anastasios Yannoulatos). The Author tries to indicate how the problem of truth
is not only part of the problem, but also an essential part of the “solution” we are
looking for. A hermeneutic of kenotic truth offers a possible way to see where the
theological limits of interfaith dialogue are (and to avoid any kind of relativism), but
also to understand the spiritual chance that interfaith meeting opens for the life.

Keywords
Interreligious dialogue, Orthodox Theology, Theology of Religions, the paradigm of
inclusivism

' Ph.D., University of Vienna, ioan.moga@univie.ac.at.

Der folgende Aufsatz ist die revidierte Version eines am 24. Februar 2012 in Wien
(Theologische Kurse: Okumenischer Studiennachmittag ,,Die Haltung der Kirchen zu
den nichtchristlichen Religionen®) gehaltenen Vortrags mit dem Titel: ,, Was ist Wahr-
heit?“ (Joh. 18, 38). Der interreligiése Dialog aus orthodoxer Sicht: von Toleranz
zum gemeinsamen Denken und Handeln. Fiir das Korrekturlesen bedanke ich mich
bei Frau Ida Mottl.
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In der westeuropiischen Diskussion iiber das Engagement der christlichen
Kirchen im interreligiosen Dialog wird die Orthodoxie meistens nur am
Rande erwéhnt. Die Orthodoxe Kirche habe erst gegen Ende des 20.
Jahrhunderts die Notwendigkeit eines echten, interreligiosen Dialogs fiir
sich entdeckt, und dies selbst ,,wohl durch die Wende der katholischen
Kirche sowie des ORK‘? bedingt — so lautet eine der Thesen zu diesem
Thema. Die Ausrichtung solcher Aussagen geht dahin, dass man der
Orthodoxie nicht einen eigenen Beitrag im interreligiosen Dialog
zuspricht, sondern sie eher in der Rolle des Nachahmers bereits vorhanden
Paradigmen situiert. Stimmt das etwa?

Um diese Frage beantworten zu konnen, bedarf es an erster Stelle
eines historischen Zugangs, der die interreligiose Erfahrungskomponente
als Bestandteil eines (vor)dialogischen Weges der Orthodoxie vor allem
mit dem Islam klarer herausstellt. In einem zweiten Schritt werde ich die
offiziell-kirchliche Dimension des interreligidsen Dialogs prisentieren:
orthodoxe offizielle Stellungnahmen und Stimmen, die uns helfen werden,
die Position der Orthodoxen Kirche in dieser Frage besser zu verstehen. Im
dritten Schritt werde ich die religionstheologische Dimension ansprechen
und dabei vor allem die Ansédtze von drei orthodoxen Theologen der
Gegenwart vor Augen fiithren. Als vierten und letzten Schritt werde ich
versuchen, einige systematische Perspektiven fir den aktuellen inter-
religiosen Dialogaufzuzeigen.

1. Historischer Zugang

Wiahrend der Westen — mit Ausnahme der spanischen Halbinsel und Sii-
ditaliens — von einer Okkupation durch die Araber bzw. durch die Osmanen
verschont blieb, ist die Geschichte Siidosteuropas, Kleinasiens und des
Nahen Ostens davon stark gepridgt. Das Byzantinische Reich war von
Beginn der arabischen Expansion mit dem Islam konfrontiert, sowohl in
militérischer als auch in theologischer Hinsicht.

3 Andreas Renz, Stellungnahme und Dokumente der Orthodoxen und Evangelischen
Kirchen sowie des Okumenischen Rates der Kirchen zum Islam, in: A. Renz, S. Leim-
gruber (Hg.), Lernprozess Christen Muslime. Gesellschaftliche Kontexte — Theologi-
sche Grundlagen — Begegnungsfelder, Miinster — Hamburg — London, 2002, p. 126.
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» Was ist Wahrheit?* (Joh. 18, 38) - Der interreligiose Dialog...

So entstehenin der Zeit zwischen dem 8. und 14. Jh. eine Reihe von
Schriften, die sich der dialogischen Auseinandersetzung mit dem Islam
widmen.* Darunter finden sich Werke namhafter orthodoxer Theologen
wie Johannes Damaskus (8. Jh.), der den Islam als eine innerchristliche
Haresie bekdmpfen wollte’, oder Gregor Palamas (6 Jh. spiter). Erwa-
hnenswert wire auch Kaiser Manuel II. Palaiologos, dessen Dialog mit
einem Perser (Ende des 14. Jh.s anzusiedeln) nicht zuletzt durch die
Regensburger Vorlesung von Papst Benedikt XVI. neue Aufmerksamkeit
erhalten hat. Diese byzantinischen Dialoge — die im westlichen Mittelalter
Verwandte gefunden haben, etwa bei dem Islam-Missionar Raimundus
Lullus oder Nikolaus Kusanus — sind nicht alle einfach als Zeugen des
christlichen, polemischen Exklusivismus abzutun, auch wenn die heutige
religionstheologische Forschung in diese Richtung geht. So schlussfolgert
etwa der Erfurter Politikwissenschaftler Matthias Hildebrandt: viele dieser
Dialoge wiirden ,,eine egalitire Diskursethik* herausarbeiten, ,,in der sich
die Gespriachspartner gleichberechtigt in Freundschaft und gegenseitigem
Respekt begegnen und im Geiste der Verstindigungsbereitschaft mitei-
nander kommunizieren*®. Aber letztendlich seien diese Religionsdialoge
,keine Gesprache zwischen den Religionen, sondern eigentlich christliche
Selbstgespriche, die in der Auseinandersetzung mit dem Judentum, dem

4Vgl. Adel Theodor Khoury, Les théologiensbyzantinsetl Islam. Texteset Auteurs (VII-
le-Xllle s.), Louvain, 1969. Ders., Polemique byzantine contrel Islam, Leiden, 1972.
Ders., Apologétique byzantine contrel’Islam: (VIlle - Xllle s.), Altenberge, 1982.

5 Johannes von Damaskus und Theodor AbtiQurra, Schriften zum Islam, Kommentierte
griechisch-deutsche Textausgabe von Reinhold Glei/Adel Theodor Khoury, Wiirz-
burg — Altenberge, 1995. Khoury beschreibt folgendermalen die Herangehensweise
des Damaskeners: ,,Das Kapitel von De Haeresibus will sicherlich nicht eine vollstan-
dige Darstellung des Islams anbieten. Und noch weniger ist dabei an eine Grundlage
fiir einen Dialog mit der islamischen Lehre gedacht. Der Islam gehdrt hier in die lange
Liste der Héresien, daher gilt das Augenmerk eher den schwachen Punkten in der Leh-
re des Islams [...]. Was der Damaskenos also hier zeigen will, ist folgendes: Der Islam
ist offensichtlich anders als das Christentum, er widerspricht ihm sogar; also kann er
nur eine falsche Religion sein.* (A. T. Khoury, Johannes Damaskenos: Schriften zum
Islam, in: ebd., 45).

¢ Matthias Hildebrandt, Mittelalterliche Religionsdialoge: Auf der Suche nach einer
interreligiosen Hermeneutik, in: Manfred Brocker / Mathias Hildebrandt (Hg.), Frie-
densstiftende Religionen? Religionen und die Deeskalation politischer Konflikte,
Wiesbaden 2008, 29-70, hier: 65.
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Islam und der Philosophie immer der Selbstvergewisserung des eigenen
Glaubens dienen‘”’.

Das stimmt nur zum Teil. Uber die unbestreitbaren mentalen und
kulturellen Engen dieser mittelalterlichen Religionsgesprache hinaus
darf nicht verschwiegen werden, dass sie — im Kontext ihrer Zeit — ein
Plus an Verstandigung, Friedenswillen und Dialogbereitschaft brachten.
Natiirlich miisste man unbedingtunter den byzantinischen Dialogen
unterscheiden zwischen solchen, die polemisch geprigt sind (auch
angesichts der wachsenden Gefahr der osmanischen Eroberungen) und zu
einer Verteufelung des Islambildes beigetragen haben® und solchen, die
apologetisch orientiert sind, wobei in der Apologetik auch erste Schritte zu
einem sachlichen theologischen Dialog unternommen werden.’ Erstaunlich
ist z.B. die Dialogkultur zwischen dem von den Tiirken inhaftierten Erz-
bischof von Thessaloniki, Gregor Palamas, und den muslimischen Ge-
lehrten im Jahre 1354. Einer dieser Dialoge fand im Anschluss nach
einer muslimischen Beerdigung statt, bei der der inhaftierte Bischof
teilgenommen hatte! Sowohl die Offenheit, in der die Divergenzfragen
erortert werden, als auch die theologische Tiefe der Gespriche sind
beeindruckend. Dabei hegen die Gespriachspartner sogar die Hoffnung

" Hildebrandt, Mittelalterliche Religionsdialoge, 67.

8 Das gilt z.B. fiir Niketas von Byzanz (9. Jh.): vgl. Karl Férstel (Hg.), Nicetas von
Byzanz. Schriften zum Islam. Bd. I, (Corpus Islamo-Christianum: Series Graeca 5),
Wiirzburg — Altenberge 2000.

Khoury verfolgt die byzantinischen Streitdialoge mit dem Islam nur bis ins 13. Jh.,
wobei er zwischen ,,byzantinischer Polemik* und ,,byzantinischer Apologetik gegen
den Islam* unterscheidet. Diese letztere sei ,,von besserer Art: sie verteidigt die My-
sterien des christlichen Glaubens, indem sie Erkldrungen, Beweise, Analogien und
philosophische und theologische Begriffe anwendet, die in langen Diskussionen in-
nerhalb der Christenheit klargestellt worden waren.” (A.-Th. Khoury, Der theologi-
sche Streit der Byzantiner mit dem Islam, Paderborn, 1969, p. 72).

Der serbisch-orthodoxe Bischof Andrej Cilerdzic unterscheidet drei Phasen des
byzantinisch-islamischen Dialogs: in der ersten Phase (8.-9. Jh.) sei die ,,byzantini-
sche Einstellung hohnisch und geringschétzig*; eine zweite, lange Phase (Mitte des
9. bis 14. Jh.s) sei von polemischen bis aggressiven Abhandlungen geprigt; die dritte
Phase hingegen (Mitte des 14. Jh.s — Mitte des 15. Jh.s) sei durch ,,Milde und Objek-
tivitat gekennzeichnet, wobei Gregor Palamas, Joseph Bryennios und Kaiser Manuel
Palaiologos als ,,Initiatoren eines niichternen christlich-islamischen Dialogs betrachtet
werden® konnen. Vgl. Andrej Cilerdzic (Bichof), Der Dialog mit dem Islam, Briicken-
schldge II: Hohenheim 18./19.11.2011. Akademie der Didzese Rottenburg-Stuttgart,
http://downloads.akademie-rs.de/interreligioeser-dialog/11118_cilerdzic_dialog.pdf.
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— von Palamas eschatologisch gemeint — dass irgendwann eine Einigung
moglich wire.

Ich mdchte hier nur unterstreichen, dass die Bemiihung um einen mit
Vernunftargumenten gefiihrten interreligiosen Dialog, der Verstdndigung
und der friedlichen Koexistenz willen, keine neue Erfindung des 20. Jahr-
hunderts ist. Damit sei auch die bereits erwéhnte Meinung von Andreas
Renz in Frage gestellt, der schreibt, dass ,trotz der geographischen und
gesellschaftlichen Ndhe von christlichen Ostkirchen und Islam* ,iiber
eine weite Strecke der Geschichte man nicht von einer wirklichen ge-
genseitigen Kenntnisnahme, gar Wertschédtzung sprechen kann“!‘; | ein
wirklicher Dialog, ein echtes Ernstnehmen des Islam und der Muslime
konnte im orthodoxen Raum erst im letzten Drittel des 20. Jahrhunderts
[...] geschehen.*“!! Das Problematische an diesen Aussagen besteht darin,
dass Renz den zeitgendssischen, institutionalisierten Dialogbegrift (so wie
er seit einigen Jahrzehnten fiir den Bereich des interreligiosen Dialogs
verwendet wird) verabsolutiert und damit der Orthodoxie jegliche echte,
dialogische Anndherung zum Islam vor dem Ende des 20. Jahrhunderts
abspricht. Vielmehr sollte betont werden, dass zur selben Zeit, als eine
eher fragwiirdige bis gewalttdtige Religionspolitik die verschiedenen
mittelalterlichen Regionen und Epochen dominierte, es in der christlichen
Theologie schon ziemlich frith die Ansicht gab, dass nur im Dialog die
Divergenzenzwischen den Religionen anzugehen sind. So war etwa der
Wabhrheitsanspruch des Christentums — wenn wir schon an frithchristliche
Apologeten wie Justinus der Martyrer denken — nicht einfach als Kam-
pfansage gemeint, sondern als Vollendung eines heilsokonomischen Pro-
zesses, der nicht nur den Weg des auserwihlten Volkes Israel beinhaltete,
sondern auch die anderen Wege der Wahrheitsfindung in der Philosophie
und in den Religionen. Schon im 2. Jahrhundert setzte sich die Ansicht
durch, dass in den verschiedenen Geistesstromungen der Menschheit
vor dem Kommen Christi eine Teilhabe an der Wahrheit vorhanden war,
dass also der Logos auch dort gewirkt hatte. Hier wire allerdings eine
langere Diskussion notwendig iiber das Spannungsverhiltnis zwischen
Wahrheitsanspruch und Toleranz, zwischen Zeugnisablegen von der
Wabhrheit Jesu Christi (und dies bis zum Martyrium) und dem Bemiihen
um Verstdndnis des Anderen im Zeichen des Liebesgebotes.

0 Renz, Stellungnahme und Dokumente, p. 126.
" Ibid., p. 127.
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Zuriick zur historischen Dimension der interreligiosen Erfahrung in
der Ostkirche: Es gab also schon in Byzanz eine zumindest anfangliche
Kultur des Dialogs und diese war — auch wenn nicht immer so theo-
logisch geprégt, sondern oft nur auf der Ebene des sozial-politischen
Zusammenlebens — fiir die Orthodoxe Kirche wihrend der ganzen
osmanischen Herrschaft eine Selbstverstiandlichkeit, nicht einfach nur eine
diplomatische, kirchenpolitische Notwendigkeit des Uberlebenskampfes.
Die vier alten orthodoxen Patriarchate — Konstantinopel, Alexandrien,
Antiochien und Jerusalem — leben seit Jahrhunderten in einem religios-
sozialen Umfeld, das entweder vom Islam oder — im Falle von Jerusalem,
seit 70 Jahren — vom Judentum geprégt ist. Diese Kirchen, aber auch alle
orthodoxen Kirchen Siidosteuropas, die ihre Identitdt jahrhundertelang
innerhalb der osmanischen Herrschaft aufrechterhalten mussten — bringen
somit eine nicht zu unterschitzende Dialogs - und Erfahrungskompetenz
im interreligiosen Dialog, vor allem mit dem Islam, mit sich. Hinzu
kommt auch eine gewisse kulturelle Nidhe zu den religidsen Traditionen
und Stromungen Kleinasiens und des Nahen Ostens, die Verstindigung
leichter moglich macht. Das sind — sehr kurz gefasst — die Stirken der
Orthodoxie, aufgrund ihrer langen, zum Teil gemeinsamen Geschichte
vor allem mit dem Islam.'”? Andrew M. Sharp spricht sogar von einer
einzigartigen ,,Briickenfunktion* der Orthodoxie zwischen der westlichen
Kultur und dem Islam."

In der historischen Dimension des interreligiosen Dialogs zeigt sich
aberbis heute auch eine Schattenseite: eine jahrhundertelange Geschichte
des Schmerzes und des Martyriums der orthodoxen Voélker unter den
Arabern oder unter den Osmanen.'* Im Volk sehr verehrte Heilige bei den

12 Vgl. die Studievon George C. Papademetriou (Hg.), Two Traditions, One Space.
Orthodox Christians and Muslims in Dialogue, Boston, 2011. Dasselbe gilt natiirlich
auch fiir die sog. Altorientalischen Kirchen. Eine empfehlenswerte Aufsatzsammlung
(eine Dokumentation im Rahmen eines wissenschaftlichen Pro-Oriente-ProjektesCol-
loquimSyriacum), die dieses Thema behandelt: Dietmar W. Winkler, SyriacChurche-
sEncountering Islam. Past Experiences und Future Perspectives, Piscataway (NY),
2010.

13 Andrew M. Sharp, Orthodox Christians and Islam in the Postmodern Age, Leiden,
2012, p. 1.

4 Vgl. etwa: Tessa Hofmann (Hg.), Verfolgung, Vertreibung und Vernichtung der Chri-
sten im Osmanischen Reich 1912-1922, Minster, 2004. Theodor Nikolaou, Die Or-
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Serben, Ruménen, Griechen usw. sind auch solche, die das Christentum vor
den islamischen Machthabern nicht abschworen wollten und als Martyrer
eines nicht-vorhandenen Dialogs bzw. einer aggressiven Islamisierung
gestorben sind (so etwa der Hl. Kosmas von Aitolien, 1779 hingerichtet,
oder der HI. Fiirst der Walachei, Constantin Brancoveanu, der mit seinen
vier S6hnen und seinem Schwiegersohn im Jahre 1714 ebenfalls von
den Osmanen hingerichtet wurde). Die Geschichte bringt somit nicht
nur Dialogkompetenz, sondern auch eine enorme Herausforderung mit
sich, zumal fehlende Religionsfreiheit oder sogar Verfolgung in manchen
islamischen Landern immer noch ein Thema sind."

Fazit: Der christliche Osten greift im interreligidosen Dialog auf andere
geschichtliche Erfahrungen zuriick als der Westen: Einerseits gibt es eine
lange, positiv zu schitzende Koexistenz und Lernerfahrung mit dem Islam
— aber auch mit dem Judentum. Andererseits ist diese Geschichte auch eine
Geschichte des Leidens unter der islamischen Religionspolitik. Diese zwei
Dimensionen sind in der gegenwirtigen Positionierung der Orthodoxen
Kirche im interreligiosen Dialog wieder zu finden: einerseits eine grofie
Offenheitim Hinblick auf die gemeinsamen Werte und einen starken Einsatz
fir eine friedliche Koexistenz. Andererseits, im Falle der Orthodoxen
Kirchen in Léndern mit muslimischer Mehrheitsbevolkerung, ein Dialog
auch in der Hoffnung auf die Verbesserung der Menschenrechtssituation,
wobei bei den Gldubigen — vor allem aufgrund schmerzvoller Erfa-
hrungen — auch Misstrauen und Abstandhalten gegeniiber zu grof3en
Annidherungsgesten vorhanden sind.

Natiirlich miisste man dies noch einmal kontextualisieren, was im
Rahmen dieses Vortrags nicht moglich ist. Die geschichtliche — und de-
mentsprechend — auch die aktuelle Lage bzw. Positionierung der jeweiligen
orthodoxen Kirchenvertreter gestaltet sich im Libanon anders als im
Kosovo, in Russland anders als in der Tiirkei, in Ruménien anders als in
Israel.

thodoxe Kirche in Siidosteuropa, in: Orthodoxes Forum 11 (1/1997), p. 21-32, hier
vor allem:p. 25-28.

5 Vgl. dazu: Jiirgen Bellers, Markus Porsche-Ludwig (Hg.), Christenverfolgung in isla-
mischen Ldndern, Miinster — Berlin, 2009. Siehe auch das offizielle Statement der HI.
Synode der Russischen Orthodoxen Kirche zum Phénomen der ,,Christianophobia“
(30 mai 2011): http://www.mospat.ru/en/2011/05/30/news42347/.
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2. Offizielle orthodoxe Stellungnahmen zum interreligiosen Dialog

In der Romisch-Katholischen Kirche bildet die Erkldrung des II. Vati-
kanums ,,Nostra Aetate” nach wie vor eine tragende Grundlagen fiir
das Angehen des interreligiosen Dialogs aus christlicher Sicht. Gibt es
vergleichbare verbindliche Aussagen der Orthodoxen Kirche? Diese Frage
konnte mit ,,jein” beantwortet werden. Es gibt zwar offizielle, kirchliche
Aussagen, die in verschiedenen panorthodoxen Zusammenhéngen in den
letzten Jahrzehnten immer wieder formuliert wurden. Inhatlich sind sie mit
Nostra Aetate vergleichbar und in vielerlei Hinsicht von der Ausrichtung
her verwandt. Formell gesehen konnen jedoch die Orthodoxen nicht auf
ein zentrales lehramtliches Dokument hinweisen.Wie das ,,.Lehramt” in
der Orthodoxen Kirche zu verstehen ist, dies stellt eine weitere ,,multiple-
choice” - Frage dar. Die oberste Lehrautoritét in der Orthodoxen Kirche
ist das ,,Okumenische Konzil” (in unerer Zeit, wohl, ein ,»panorthodoxes
Konzil”), das wiederum im gemeinschaftlichen Kontext des ganzen
Kirchenvolkes agiert; man konnte also von einer bischoflich-synodalen
und einer kommunional-rezeptiven Komponente sprechen. Deshalb ist
der Entscheidungsprozess immer linger und miihsamer, weil er einen
gewissen ekklesialen Konsens widerspiegeln muss.'*

Seit den 1960er Jahren wird eine solche Grof3e Synode der Orthodoxie
vorbereitet — die Themenagenda steht schon fest — aber aus verschiedenen
Griinden wurde das Abhalten dieser Synode immer wieder verschoben.
Man sollte diese kritische Tatsache nicht {iberbewerten. Das orthodoxe
Ethos ist in den meisten Bereichen des kirchlichen Lebens nicht fixiert
auf eine solche lehramtliche Entscheidung. Es gibt sehr viele Themen
der Gegenwart, wo Konsens innerhalb der orthodoxen Kirche herrscht,
ohne dass eine panorthodoxe, synodale Aussage diesen Konsens festgelegt
hitte. Eine Zurlickhaltung in lehramtlichen Aussagen ist vorzuziehen
gegeniiber einer Diskrepanz zwischen einem Lehrdekret und der gelebten,
kirchlichen Realitdt. Mit anderen Worten: dass wir bisjetzt keine synodal-
panorthodoxe Erklarung zum interreligiosen Dialog haben, hindert die
Orthodoxen Kirchen nicht darin, sich aktiv an diesem Dialog zu beteiligen
und einer gemeinsamen Linie zu folgen.

16 Zur Lehrautoritit aus orthodoxer Sicht siehe: Anastasios Kallis, Von Adam bis Zolibat.
Taschenlexikon Orthodoxe Theologie, Miinster, 2008, p. 182-184.
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Zu unserer Fragestellung: Fest steht, dass schon auf der ersten Pa-
northodoxen Konferenz auf Rhodos (1961) die orthodoxen Kirchenvertreter
den interreligiésen Dialog in den Themenkatalog eines panorthodoxen
Konzils aufgenommen haben. Es gab danach mehrere offizielle Erkla-
rungen zum interreligiosen Dialog!’, wie etwa bei der ersten und der dritten
Vorkonziliaren Panorthodoxen Konferenz (Chambésy 1976 und 1986), die
von allen orthodoxen Kirchen getragen werden. 1976 sprach sich die I.
Vorkonziliare Panorthodoxe Konferenz fiir die

,2Zusammenarbeit mit den Glaubigen der anderen (nicht-christ-
lichen) Religionen, um jeglichen Fanatismus auszumerzen und
die Ideale der Freiheit, der Volkerversohnung und des Weltfrie-
dens im Dienst am heutigen Menschen, welcher Rasse oder Re-
ligion er auch angehoren mag, zu verwirklichen.”!8
1986 wurde dieser Wunsch bekraftigt:

,Die Orthodoxen Lokalkirchen betrachten es als ihre Pflicht, eng
mit den Gldubigen aus anderen Weltreligionen, die den Frieden
lieben, fiir den Frieden auf Erden und fiir die Verwirklichung
briiderlicher Beziehungen zwischen den Vdélkern zusammen-
zuarbeiten. Die Orthodoxen Kirchen sind aufgerufen, zur inter-
religiosen Verstindigung und Zusammenarbeit und auf diese
Weise zur Beseitigung von jeglichem Fanatismus beizutragen
[...] Es versteht sich dabei von selbst, dass diese Zusammenar-
beit sowohl jeden Synkretismus ausschlief3t, als auch jeden Ver-
such, irgendeine Religion anderen aufzuzwingen.”"

Natiirlich sind solche Aussagen sehr allgemein formuliert. Es gibt
aber auch orthodoxe Dokumente, die auf Einzelfragen eingehen. So etwa:
Welchen Stellenwert hat die Mission im Kontext einer pluralistischen

17 Einfithrungen zur Position der Orthodoxie im interreligiésen Dialog siehe bei: G.
Martzelos, Orthodoxyand Inter-ReligiousDialogue, in: G. Martzelos, Exkinoia,
Oixovuévy, Ilolintikn, Athen 2007, p. 437-444. Anastasios Yannoulatos, Problems and
Perspectives of Inter-religious Dialogue. An Eastern Orthodox Perspective, in “The
Ecumenical Review” 52 (3/2000), p. 351-357.

8 Kommuniqué der I. Vorkonziliaren Panorthodoxen Konferenz. Themenkatalog fiir die
Grof3e und Heilige Synode der Orthodoxen Kirche, Chambésy, Genf, 1976, in Atha-
nasios Basdekis (Hg.), Orthodoxe Kirche und Okumenische Bewegung. Dokumente
— Erkldrungen — Berichte 1900-2006, Frankfurt a. M. — Paderborn, 2006, p. 212.

¥ Beschliisse der III. Vorkonziliaren Panorthodoxen Konferenz, Chambésy/Genf, 1986,
in Basdekis (Hg.), Orthodoxe Kirche, p. 394.
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Gesellschaft und in der Perspektive des interreligiosen Dialogs? Be-
kanntermallen hat die Orthodoxe Kirche in der Geschichte nie eine ag-
gressive Missionspolitik betrieben. Dennoch darf die martyria, das
Zeugnisablegen nicht einfach unter dem Tisch fallen. So heif}t es etwa
in einer Erklirung Orthodoxer und Orientalisch-orthodoxer Kirchen
zur Mission (Thessaloniki 1988), dass das ,,Zeugnisablegen gegeniiber
anderen Menschen” von jedem Christen erwartet wird:
,,Die Liebe, die wir denen schulden, die anderen Glaubens sind,
gebietet uns umso dringlicher, uns so zu verhalten, wie es die
frithen christlichen Apologeten getan haben, indem wir, was
fiir eine Wahrheit auch immer angetroffen werden mag, diese
bestitigen, gleichzeitig aber die Fiille und Wahrhaftigkeit der
christlichen Heilswahrheit herausstellen, selbst wenn wir uns
damit der Gefahr der Verfolgung aussetzen.”?’

Andererseits unterscheidet ein anderes orthodoxes Dokument dieser
Jahre (1984) zwischen ,,groflen missionarischen Unternehmungen” und
dem personlichen ,,Zeugnisablegen”. Das erste sei nicht zu empfehlen, das
zweite sei notwendig. Gemeint ist die konkrete Situation der orthodoxen
Christen in islamischen Landern:

,-..wir sollten nicht zu neuen groéferen missionarischen Un-
ternehmungen in islamischen Lindern ermutigen, sondern die
bestehenden ortlichen Kirchen stirken und ihnen helfen, in-
dem wir gegeniiber ihrer schwierigen Lage groflere Sensibilitét
zeigen.”?!

Aktive Missionierung nicht, Zeugnis ablegen ja. Weiter heilit es:
,»Zeugnis ablegen bedeutet in einem islamischen Kontext oft, in der Form
wahrer geistiger Vitalitit, mit der Treue zum Evangelium und Bekenntnis
im Alltagsleben Widerstand zu zeigen.”*

Die Bedeutung des interreligiosen Dialogs filir die Orthodoxe Kirche
wird auch in der Gegenwart immer wieder betont. Bei dem letzten Treffen
aller orthodoxer Kirchenoberhédupter, in Fanar im Oktober 2008, wurde

20 Dein Wille geschehe“. Die Sendung der Orthodoxie heute. Erkldrung Orthodoxer
und Orientalisch-Orthodoxer Kirchen zur Mission, Neapolis/Thessaloniki, 1988, in
Basdekis (Hg.), Orthodoxe Kirche, p. 432.

2L Die Zukunft des orthodoxen Zeugnisses, Bericht der orthodoxen Beratergruppe im
ORK, Himmelsthiir/Hannover, 1984, in Basdekis (Hg.), Orthodoxe Kirche, p. 357.

22 Die Zukunft des orthodoxen Zeugnisses, p. 357.
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die Notwendigkeit der Weiterfiihrung von ,,interreligiosen Gesprache, vor
allem mit dem Judentum und dem Islam” hervorgehoben. Weiter heif3t
es: ,,Der Dialog ist der einzige Weg, Differenzen zwischen Menschen zu
16sen, vor allem in einer Zeit wie dieser, in der jede Art von Spaltung,
einschlieBlich jener im Namen der Religion, den Frieden und die Einheit
der Volker gefdhrdet.””

Parallel zu diesen Grundaussagen zum interreligiosen Dialog enga-
gierten sich die Orthodoxen Kirchen schon ab den 1960er Jahren stark im
interreligiosen Dialog auf zwei Ebenen.

Einerseits in bilateralen, akademischen Dialogen: so gibt es seit 1977
akademische Konferenzen mit dem Judentum, und seit 1986 mit dem
Islam. Andererseits im Rahmen des ORK, wo bereits 1961 eine Abteilung
fiir den ,,Dialog mit den Menschen anderer Glauben und Ideologien”
geschaffen wurde. Seit 1969 gab es vielfiltige Dialoge zwischen dem
ORK und Vertretern des Islams, des Judentums, des Buddismus usw. 1979
wurden 6kumenische Richtlinien zum interreligiosen Dialog verabschiedet.
An allen diesen und vielen anderen dhnlichen Erkldrungen waren auch
orthodoxe Vertreter beteiligt, was oft in Vergessenheit gerit.?*

Es gab aber auch Probleme. Seit der Generalversammlung des ORK
in Nairobi 1973 waren Vertreter der nichtchristlichen Weltreligionen als
Beobachter anwesend, spiter wurden sie eingeladen, auch in Plenum
zu referieren. Problematisch wurde diese Ausrichtung, als bei der Ers-
tellung von gewissen Dokumenten des ORK ab den 1980er Jahren auch
Vertreter nichtchristlicher Religionen beteiligt wurden. Auch als in den
O0kumenischen Feiern nicht-christliche Rituale und Symbole iibernommen
wurden. Die Orthodoxen Mitgliedskirchenerteilten solchen Tendenzen

B Botschaft der orthodoxen Patriarchen bei der Synaxis im Phanar (12. Oktober 2008),
in ,,Orthodoxes Forum® 22 (2/2008), p. 216.

2 Aktuelle Stellungnahmen des Okumenischen Rates der Kirchen zum interreligiosen
Dialog: Das christliche Zeugnis in einer multireligiosen Welt. Empfehlungen fiir ei-
nen Verhaltenskodex (28.05.2011), http://www.oikoumene.org/de/dokumentation/do-
cuments/oerk-programme/interreligious-dialogue-and-cooperation/christian-identity-
in-pluralistic-societies/das-christliche-zeugnis-in-einer-multireligioesen-welt.html;
Religiose Pluralitit und Christliches Selbstverstdndnis (14.02.2006, Porto Alegre),
sowie der Protokollpunkt zur Gegenseitigen Achtung und Verantwortung und zum
Dialog mit Menschen anderen Glaubens (23.02.2006, Porto Alegre), http://www.
oikoumene.org/de/dokumentation/documents/oerk-vollversammlung/porto-aleg-
re-2006/.
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eine klare Absage, die den ORK immer mehr zu einer Plattform des re-
ligiosen Pluralismus, ja sogar des Synkretismus machten. Auf der Voll-
versammlung in Canberra 1991 kam es zum Eklat: Eine Theologin der
Presbyterianischen Kirche von Korea (Chung Hyan Kyung) hielt ein
Hauptreferat, indem sie sich fiir einen ,befreienden Synkretismus*
innerhalb der christlichen Okumene aussprach. In anderen Veranstaltungen
wurden Ahnengeister als Ausdruck des Heiligen Geistes beschworen.
Die Orthodoxen Kirchen reagierten bestiirzt. Ihre Vertreter in Canberra
richteten an die Vollversammlung einige kritische ,,Uberlegungen”, wo-
bei die ,,.Bezichungen mit anderen Religionen” auch ein Thema waren.?
Unmittelbar nach Canberra verdffentlichten die Orthodoxen und Orien-
talisch-Orthodoxen Mitgliedskirchen des ORK eine ausfiihrlichere Ste-
llungnahme (Chambésy 1991) in dem es u.a. hiel3:
,Die Orthodoxen unterhalten seit langem lebendige Kontakte
zu Angehorigen anderer Religionen. Die Achtung der Wiirde
und der inneren Uberzeugungen anderer Menschen verlangt von
uns, dass wir uns um Verstdndigung und friedliche Beziehungen
bemiihen, und dass wir, wo immer es moglich und sinnvoll ers-
cheint, mit ithnen in Bereichen zusammenarbeiten, in denen wir
gemeinsame Anliegen haben. Dies darf jedoch nicht dazu fiih-
ren, dass christliche Kirchen, in deren Namen ORK-Abteilun-
gen tétig sind, in wesentlichen Glaubensfragen kompromittiert
werden. Die Orthodoxen sind der Auffassung, dass jegliche
synkretistische Anpassung in der Arbeit des ORK unangemes-
sen ist und den zentralen Aussagen und Zielen der Okumene
widerspricht.

Die Orthodoxen Kirchen sprachen sich also nicht gegen den interre-
ligiosen Dialog, sondern fiir ein sauberes Auseinanderhalten von inner-
christlicher Okumene und interreligidsem Dialog (da die Voraussetzungen
und die Zielsetzungen ganz andere sind) und gegen den Synkretismus aus.

Uber diese Felder hinaus, wo die Orthodoxen Kirchen gemeinsam im
und fiir den interreligiésen Dialog agieren, gibt es auch namhafte Initiativen

2 Vgl. Athanasios Basdekis, Canberra und die Orthodoxen. Anfragen und Forderungen
an den ORK im Anschluf3 an die 7. Vollversammlung, in L, OR“ 40 (1991), p- 356-373.

% Dije Orthodoxen Kirchen und der Okumenische Rat der Kirchen, Chambésy/Genf,
1991, Bericht einer Inter-Orthodoxen Konsultation Ostlich-Orthodoxer und Orienta-
lisch-Orthodoxer Mitgliedskirchen des ORK, in: Basdekis (Hg.), Orthodoxe Kirche,
p. 566.
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einzelner Orthodoxer Kirchen, die auf internationaler Ebene ein positives
Echo gefunden haben und immer noch finden. Dazu ein paar Beispiele:

1. Das Engangement des 6kumenischen Patriarchen Bartholomaios I.
zum interreligiosen Dialog ist zu einem Charakteristikum seiner Amtszeit
geworden — genauso wie seine bekannten Iniativen fiir die Bewahrung
der Schopfung. Seit 1994 fanden mehrere internationale, interreligiose
Kongresse statt, die als Ziel den Frieden und die Toleranz zwischen den
Weltreligionen hatten. Ich verweise auf die sog. ,,Erklirung vom Bos-
phorus” (1994), unterzeichnet von Patriarch Bartholomaios, aber auch
von Vertretern des Judentums, des Islams und der Romisch-Katholischen
Kirche.”” Interessant ist, dass es sich nicht einfach um eine Erkldrung
fiir interreligiosen Frieden handelt, sondern um eine gemeinsame Ste-
llungnahme zu Fragen der Zeit:

,Wir, die Unterzeichneten, weisen jeden Versuch zuriick, die
Grundsitze unseres Glaubens durch falsche Interpretation und
durch ungehemmten Nationalismus zu korrumpieren. Wir stel-
len uns entschlossen gegen jene, die sich an der Heiligkeit des
menschlichen Lebens vergehen und eine Politik verfolgen, die
allen moralischen Werten Hohn spricht. Wir weisen die Vorstel-
lung zuriick, es sei mdglich, solche Taten, in welchem bewaftne-
ten Konflikt auch immer, im Namen Gottes zu rechtfertigen.*®

Die Impulse des Patriarchen Bartholomaios zum interreligiodsen
Dialog koénnen hier nicht aufgezéhlt werden. Es sei nur am Rande erwéhnt,
dass er auch zu denjenigen zihlte, die das Projekt Weltethos (von Hans
Kiing aus Tiibingen gestartet) herzlich begriiit und unterstiitzt haben.”

2. Ahnliche gemeinsame Stellungnahmen von orthodoxen Kirche-
noberhduptern und Vertretern der Weltreligionen vor Ort sind auch in
Russland und Ruménien zu finden. So gibt es unter allen Religionen
der GUS-Staaten einen ,Interreligiosen Rat®, dessen Vorstand von 22
Mitgliedern gefiihrt wird: 9 Christen, 8 Muslime, 4 jiidische Vertreter und
1 Buddhist. Mitprasidenten sind der russische-orthodoxe Patriarch und der
Vorsteher der Muslime im Kaukasus. Der Rat setzt sich fiir eine gemeinsame,

2 Vgl.The Bosporus Declaration: Joint Declaration of the Conference on Peace and
Tolerance 1994, http://www.patriarchate.org/documents/joint-declaration.

28 Ebd.

» Vgl. Okumenischer Patriarch Bartholomius I, Uber die Verséhnung der Nationen und
den Frieden der Welt, in: Hans Kiing (Hg.), Ja zum Weltethos. Perspektiven fiir die
Suche nach Orientierung, Miinchen — Ziirich, 1995, p. 166-175.

STUDIES AND ARTICLES

TEQLOGIA
42017



Ioan Moga

friedliche Losung im Kaukasus-Konflikt, fiir das gemeinsame Bewahren
des Kulturgutes, gegen den interreligiosen Hass und Fundamentalismus
und fiir die Religionsfreiheit.*

3. In Rumdnien, einem Land, das von interreligidsen Konflikten ver-
schont blieb, gibt es seit 2011 einen ,,Beratenden Rat aller anerkannten
Kultusgemeinschaften. Die Initiative dazu gab der jetzige Patriarch
der Ruménischen Orthodoxen Kirche, Daniel. Dazu gehdren, neben
den anerkannten christlichen Kirchen und Gemeinschaften, die jiidische
Kultusgemeinde und auch der Islam. Ziel dieses Rates ist es gemeinsam
aufzutreten und sich einzusetzen

,fur die Forderung des Glaubens in Gott und fiir die Bedeutung
dieses Glaubens im Leben der Person und der Gesellschaft, fiir
den Schutz und die Forderung des menschlichen Wesens und
threr Wiirde, sowie fiir den Respekt gegeniiber der Schopfung,
fiir das Formulieren gemeinsamer Stellungnahmen in wichtigen
Sozialfragen, fiir die Manifestation von Solidaritit und Koop-
eration im Bereich der Spiritualitit, der Kultur, der Erziehung
und der Gesellschaft.!

Schon anhand dieser wenigen Beispiele wird es deutlich, dass sich
die Orthodoxe Kirche nicht nur prinzipiell fiir den interreligiésen Dialog
ausspricht, sondern vor Ort immer mehr beteiligt ist, damit Strukturen
entstehen in Richtung einer praktischen interreligidsen Zusammenarbeit.
Das Beispiel Ruménien zeigt, dass nicht immer ein zu losender inter-
religioser oder religionspolitischer Konflikt da sein muss (wie etwa
der Kaukasus-Konflikt in der Russischen Foderation), um gemeinsam
aufzutreten. Es wichst das Bewusstsein, dass die Religionen vor Ort —
das ist ja eine Stdrke der Orthodoxie, denn es geht um den konkreten
sozial-kulturellen Kontext, in dem der Dialog sich gestaltet — gemeinsam
auftreten, damit sie (1.) ethische Grundwerte verteidigen (wie etwa die
Heiligkeit des menschlichen Lebens und Werte wie Freiheit, Gerechtigkeit,
Solidaritit); (2.) den Glauben an Gott positiv behaupten (Stichwort:

30 Vgl. http://www.mospat.ru/en/2011/11/28/news53475/. Siehe dariiber hinaus auch an-
dere Erkldrungen fiir den interreligidsen Frieden, wie die sog. ,, Baku Declaration *
(2010), unterzeichnet vom Patriarchen von Moskau, Kirill, vom Armenischen Katho-
likos Karekin II. und vom islamischen Scheich AllahshuqurPasha-zade, dem Vertreter
der Muslime in Kaukaus: http://www.mospat.ru/en/2010/04/26/news17452/.

31 http://www.basilica.ro/stiri/bconstituirea_consiliului_consultativ_al cultelor_din_ro-
maniab_5403.html.

STUDIES AND ARTICLES




» Was ist Wahrheit?* (Joh. 18, 38) - Der interreligiose Dialog...
Religionsunterricht, Prisenz der Religionen im Offentlichen Raum) was
auch eine Befreiung von politisch-nationaler Vereinnahmung der Re-
ligionen mit sich bringt - wie dies in der Erklérung von ,,Amaroussion
aus dem Jahre 2004, (anldsslich einer interreligiosen Konferenz am
Rande der olympischen Spiele in Athen) festgelegt wurde®*; und (3.) den
kulturstiftenden Charakter der Religion gemeinsam betonen.

Ein konkretes Beispiel: Als vor einigen Jahren in der ruménischen
Offentlichkeit eine heiBe Debatte entstanden war, ob die in den Schulklassen
hiangenden Ikonen Christi oder der Gottesmutter nicht ein Fall von
Diskriminierung sind und damit Menschenrechte verletzen, war es mitunter
auchder oberste Vertreter der Muslime in Ruménien, der die Prdsenz
religidser Symbole, sprich Ikonen, in 6ffentlichen Rédumlichkeiten ver-
teidigte.

In den offiziellen Stellungnahmen der Orthodoxen Kirche zum in-
terreligiosen Dialog hat also vor allem die praktisch-ethische Perspektive
eine zentrale Rolle: vom Frieden auf der Welt, briiderlichen Beziehungen,
Verstidndigung, Zusammenarbeit in gemeinsamen Anliegen war und ist
die Rede. Der Okumenische Patriarch Bartholomaios sagte im Jahre 1997
anlésslich einer muslimisch-christlichen Konsultation in Istanbul:

,,Es ist einleuchtend, dass der Zweck unserer Zusammenkunft
nicht darin liegt, einander von der Wahrheit unseres Glaubens,
sondern vielmehr von der Moglichkeit, miteinander zu leben zu
iiberzeugen und praktikable Wege ausfindig zu machen, um ge-
genseitiges Verstdndnis, Toleranz und die Zusammenarbeit zu
verbessern.*

Man sollte diese Aussage jedoch auch als Frage formulieren: gehort
zum interreligidsen Dialog nicht auch das Ringen um die Wahrheitsfrage?
Ist dieses gemeinsame sozial-6ffentliche Auftreten der Religionsge-
meinschaften vor Ort der einzig mdgliche Weg bzw. das einzige Kriterium,
damit man von Fortschritten in diesem Dialog sprechen kann? Welche sind
aber die theologischen Rahmen, in dem aus christlicher Perspektive ein

32 Vgl. Declaration of Amaroussion, Interreligious Conference of Athens ,,Religion,
Peace and the Olympic Ideal*, Amaroussion, 10-11 August 2004, http://www.ec-patr.
org/docdisplay.php?lang=en&id=304&tla=en.

3 GruB seiner Allheiligkeit des Okumenischen Patriarchen Bartholomaios I. zur Eroff-
nungssitzung des Akademischen Treffens von Christen und Muslimen (Konstantino-
pel, 3. Juni 1997), in ,,Orthodoxes Forum* 11 (2/1997), p. 277.
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solcher Dialog stattfindet? Und wann kann man von einem gelungenen
interreligiosen Dialog sprechen? Gibt es so etwas wie ein Ziel, auf das wir
hinsteuern, im Gespriach mit dem Judentum, dem Islam usw.? Ist das
Zauberwort ,, Toleranz* der Ausdruck fiir ein ,,zu wenig* (im Sinne der
gegenseitigen Duldung bis hin zur Indifferenz), d.h. eher die Ausgangsbasis
des Dialogs, oder ist ,,Toleranz*“ schon das Ziel? Ist iibrigens Toleranz ein
Inbegriff der religiosen Zuwendung zu Gott, oder etwas, was von aullen
kommt und mit dem Wesen der Religion wenig zu tun hat?** Oder, wenn
wir das ambivalente Wort ,, Toleranz* beiseite lassen und uns einigen, das
»gegenseitige Verstindnis® und die gute ,,Zusammenarbeit in Fragen von
gemeinsamen Anliegen* wiren Zeichen eines gelungenen Dialogs, stellt
sich die Frage: ist das schon genug? Laufen wir nicht Gefahr, gerade die
geistige Dimension der Religion aus diesem Dialog auszuschlieffen? Wie
konnte aber eine solche geistige Dimension der interreligiosen Begegnung
artikuliert werden? Und, nicht zuletzt: kann man die Wahrheitsfrage
wirklich abkoppeln von all dem?

3. Religionstheologische Perspektiven
Solche und andere Fragen konnten und miissten wir uns gemeinsam

stellen. Die innerchristliche Herausforderung ist dabei wohl, ob wir
auch gemeinsame, okumenische Antworten finden konnen.* Ich werde

3% Zu den religionstheologischen Facetten des Toleranzbegriffs siche Claude Ozankom,
Toleranz und Identitdit. Christlicher Glaube in den Differenzen religiéser Lebenswel-
ten, in: M. Delgado, G. M. Hoff, G. Rille (Hg.), Das Christentum in der Religions-
geschichte. Festschrift fiir Hans Waldenfels SJ, Fribourg — Stuttgart, 2011, p. 179-
192, vor allem: p. 182-187. Ozankoms These lautet: ,,.Der Begriff Toleranz ist falsch
verstanden, wenn damit eine Haltung der Indifferenz bezeichnet wird. Denn: Zum
Begriff Toleranz gehort gleichurspriinglich so etwas wie eine ,,Differenzkompetenz®,
ohne die es keine Toleranz geben kann. Néherin geht es bei der Toleranz um einen
schwierigen Balanceakt zwischen Ablehnung, Akzeptanz und begriindeter Zuriick-
weisung.“ (ebd., p. 186-187).

35 Vgl. eine vielversprechende Studie in dieser Richtung: Ekkehard Wohlleben, Die
Kirchen und die Religionen. Perspektiven einer okumenischen Religionstheolo-
gie, Gottingen, 2001. Der Autor sicht in einer , trinitarischen Begriindung der Re-
ligionstheologie™ den wichtigsten 6kumenischen Zugang: ,,eine bewusst trinitarisch
konzipierte 6kumenische Theologie kann somit helfen, die in der Religionstheologie
wirksamen Spannungen von Standfestigkeit und Dialogfahigkeit, Identitit und Of-
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mich darauf beschrinken, hier drei orthodoxe Theologenstimmen3¢zu
prisentieren, die einige theologische Perspektiven auf den interreligiosen
Dialog er6ffnen.

Ein markanter orthodoxer Pionier des christlich-islamischen Dialogs
ist der 1923 geborene Metropolit der Erzdidozese Byblos und Botris
(Libanon-Gebirge), George Khodr. Die Situation der orthodoxen Kirche
im Libanon ist sicherlich grundlegend fiir seinen religionstheologischen
Ansatz. Metropolit Khodr denkt aber den interreligiosen Dialog nicht
aus der Defensive einer ums Uberleben kimpfenden Christenminderheit,
sondern aus der Sicht der Heilsokonomie Gottes. Er kritisiert eine
traditionelle exklusive Ekklesiologie und eine zu enge Sicht auf die
Heilsgeschichte, wonach die christliche Welt mit ,,Frieden und Erkenntnis*
identifiziert war und die nichtchristliche Welt mit ,,Krieg und Finsternis®.
Fiir ihn ist die Heilsgeschichte — trotz ihrer Erfiillung in Jesus Christus —
auch in anderen Religionen priasent, zumal diese Heilsgeschichte mit dem
Anfang der Schopfung ansetzt. Die Kirche hat eine kosmische Dimension,
aber diese kosmische Dimension der Kirche bedeutet auch, ,,dass es die
Funktion der Kirche ist, im Lichte des Mysteriums, dessen Zeichen sie ist,
all die anderen Zeichen zu lesen, die Gott zu verschiedenen Zeiten auch
in den Religionen aufgerichtet hat, um der Welt der Religionen den in ihr
verborgenen Gott aufzuzeigen im Blick auf die endgiiltige und konkrete
Entfaltung des Mysteriums.**’” Mit anderen Worten: die in Jesus Christus
erfiillte Okonomie schlieBt den ganzen Weg der Menschheit im Dialog
mit Gott ein: dazu gehoren der Noah-Bund (der alle Volker der Erde
einschliefft) und der Abraham-Bund. So wie der Abraham-Bund mit dem

fenheit, Heilshandeln und Welthandeln, Gnade und Natur, Offenbarung und religidser
Erfahrung, Mission und Dialog miteinander zu vermitteln.” (ebd., p. 394). Konkret
wiirde das bedeuten, dass, aus diesem trinitarischen Ansatz ,,exklusive, inklusive
und plurale Tendenzen der Beziehung zu den nichtchristlichen Religionen auf ver-
schiedenen Ebenen® eine Existenzberechtigung haben, wobei der Akzent auf der ,,Un-
terscheidung der Ebenen® liegt (vgl. ebd., p. 415).

3¢ Im Kapitel IV iiber ,,Aspekte der orthodoxen Religionstheologie® behandelt Wohlle-
ben folgende drei Theologen: George Khodr, Demetrios J. Constantelos und Anasta-
sios Yannoulatos (vgl. ebd., p. 264-289).

37 George Khodr, Das Christentum in einer pluralistischen Welt — das Werk des Heiligen
Geistes, in: Ulrich Dehn (Hg.), Handbuch Dialog der Religionen. Christliche Quellen
zur Religionstheologie und zum interreligiosen Dialog, Frankfurt a. M., 2008, p. 168.
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Volk Israel den Noah-Bund mit der ganzen Menschheit nicht aufthebt, so
kann die Erfiillung der ganzen Heilsokonomie in Jesus Christus nicht die
anderen zwei fritheren Bunde auflésen — trotz ihrem Hinweisbezug auf
Christus:
,Jede Interpretation von Religionen ist eine Interpretation auf
Christus hin. Es ist allein Christus, der als Licht empfangen
wird, wenn die Gnade bei einem Brahmanen, einem Buddhisten
oder einem Muslim iiber dem Lesen ihrer eigenen Schriften
einkehrt. Wer immer als Martyrer stirbt, verfolgt wegen einer
Sache, die er fiir gerecht hilt, stirbt in Gemeinschaft mit Chris-
tus. Alle Mystiker des Islam, die als Zeugen einer sich aufop-
fernden Liebe gelebt haben, lebten die johanneischeagape in
ihrer Einzigartigkeit.**

Solche Formulierungen, gendhrt aus einer geistigen Perspektive der
interreligiosen ,,Liebesgemeinschaft”, laufen jedoch aus theologischer
Sicht Gefahr, wichtige Differenzierungen aufzulésen. Die Aussagen ii-
ber die Martyrer verkennen etwa die Tatsache dass ein muslimischer
Mirtyrer — kein Selbstmordattentéter, sondern wirklich ein Mértyrer — fiir
ein Bekenntnis stirbt, das sich von dem christlichen klar abgrenzt. Ein
christologischer oder pneumatologischer Inklusivismus darf nicht zu einer
christlichen Vereinnahmung jedes Zugangs zum Geistigen fiihren.

Dennoch ist das theologische Anliegen des orthodoxen Metropoliten
Khodr ernst zu nehmen: er will das bleibende Heilshandeln Gottes in den
anderen Religionen betonen. Vor allem aus pneumatologischer Perspektive
sei dies zu verstehen, in dem Sinne, dass der Heilige Geist auch in den
nichtchristlichen Religionen am Werk ist. Zwar behélt die christliche Kirche
ihre ,,umfassende Mittlerrolle®, aber, sagt Khodr, ,,Gottes Freiheit ist von
der Art, dass er sich Propheten erwecken kann auf3erhalb der soziologischen
Grenzen des Neuen Israel, genau wie er sie aullerhalb der Grenzen des
Alten Israel berufen hat**°. Das darf wiederum nicht in die Richtung eines
religionstheologischen Relativismus missverstanden werden. Fiir Khodr
ist entscheidend verstehen zu lassen, dass alle Religionen ,,in Gottes Plan
Schulen goéttlicher Gnade sind®, und dass die eschatologische Hoffnung

38 Khodr, Das Christentum, p. 169. Vgl. dazu E. Wohlleben, Die Kirchen und die Reli-
gionen, p. 267-268.
3 Khodr, Das Christentum, p. 170.
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nur diejenige sein kann, dass die Menschen ,,auf die letzte Vollendung, die
Sammlung aller Dinge in Christus, zugehen .

Was bedeutet dies konkret fiir den interreligidsen Dialog? In der Vision
Khodrs: eine Begegnung im Zeichen der gemeinsamen Wahrheit. Er ist
sich allerdings bewusst, dass dies nur auf personlicher Ebene stattfinden
kann. Deshalb die Prizisierung: Der Dialog gedeiht vor allem mit solchen
Menschen ,,die innerhalb dieser Religionen... iiber die Geheimnisse ihres
eigenen Glaubens hinaus gelangen**', d.h. offen fiir eine Perspektive liber
die Gesetzlichkeit hinaus sind.

Einen verwandten Zugang erdftnet der im Jahre 2000 verstorbene
ruménische Priestermonch und Religionswissenschaftler André Scrima.
Dieser war Ende der 40er Jahre im kommunistischen Ruménien Monch
geworden, hatte dann in Indien eine Promotion iiber den Hinduismus
verfasst und hielt sich bis nach der Wende in Westeuropa, aber auch im
Libanon auf, wo er die Griindung des orthodoxen Klosters St. George
Deirel-Harf geistlich mitbetreute und der islamischen Mystik tiefer
begegnete. Die Ndhe zum Ansatz George Khodrs ist also nicht nur in-
haltlicher, sondern auch biographischer Natur. Scrima war auf dem II.
Vatikanum als orthodoxer Beobachter gewesen, als Vertreter des oku-
menischen Patriarchen Athenagoras. Aufgrund seiner Biographie bzw.
seiner Hochschitzung der indischen Spiritualitit und der islamischen
Mystik, war Scrima an einem tieferen Dialog mit den Weltreligionen
interessiert, wobei sein Zugang zu der Frage des interreligiosen Dialogs
stark pneumatologisch und existentiell geprigt war.*

4 Ibid., p. 171.

4 Ibid., p. 172. Weitere Ausfithrungen Khodrs zu diesem Thema: Georges Khodr, Ge-
walt, Toleranz und die Kraft der befreienden Liebe, in: Andreas Bsteh (Hg.), Info-
leranz und Gewalt. Erscheinungsformen, Griinde, Zugdnge, 2. Vienna International
Christian Islamic Round Table (Wien 2002), Mddling, 2004, p. 89-93.

Zur okumenischen und interreligiosen Vision von Pater André Scrima siehe: loan
Moga, Das orthodoxe Monchtum und die Okumene — eine unmégliche Freundschaft?
Fallbeispiel Rumdnien, in ,,Ostkirchliche Studien* 59 (1/2010), p. 86-94. Anca Ma-
nolescu umschreibt den religionstheologischen Ansatz Scrimas mit dem Ausdruck:
»der metaphysische Sinn der Gastfreundschaft”, wobei unter ,,Gastfreundschaft eine
hermeneutische Methode® zu verstehen sei. Vgl. Anca Manolescu, Europa i intalni-
rea religiilor. Despre pluralismul religios contemporan, lasi, 2005, p. 169-197. Siehe
auch Marco Toti, Morfologia religiosa ed ermeneutica ne ,,Il padre spirituale” di A.
Scrima, in ,,Studi e materiali di storia delle religioni” 73 (2/2007), p. 321-341.
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So versteht er unter ,,Dialog* vor allem eine ereignishafte Begegnung
im Zeichen des Einen Gottes, deren Ausgang oder Perspektive man dem
Heiligen Geist iiberlassen sollte. Seitens der christlichen Theologie gilt
es nach Scrima nicht eine plakative Uberlegenheit der Wahrheit Christi
aufzustellen, sondern in eine Dynamik der spirituellen Begegnung ein-
zusteigen, mit Offenheit und mit der Gewissheit der eschatologischen
Erfiillung der ganzen Wahrheit.

,Das Christentum ist eine Religion, die keinen Widerstand lei-
stet. Christus setzt sich absolut niemandem dagegen. [...] Wenn
man vom Christentum als von einer Religion der Exklusivitit
ausgeht, wenn man daraus einen Anlass fiir «Uberlegenheity
macht, dann — fiirchte ich — ist man nicht mit dem Geist Christi.“’

Statt von einer Uberlegenheit sollte man von einer Zentralitit Christi
sprechen. Nicht die Superioritit Jesu Christi iiber alle anderen Reli-
gionsgriinder oder Religionen macht das Wesen der christlichen Botschaft
aus, sondern seine Einzigartigkeit. Christus ist als ,,Pantokrator der Aller-
haltender, d.h. derjenige, der ,,durch seine gekreuzigte und auferstandene
Liebe dem Ganzen dient* und in diesem Sinne ,.konnen wir tiber Thn wie
iiber ein Zentrum sprechen, zu dem alles frei hingezogen wird. ...

Der religionstheologische Ansatz Scrimas ist eher aus der Perspektive
einer mystischen Hermeneutik zu verstehen, die versucht, iiber die re-
ligionstheologischen Verhéltnisbestimmungen (Inklusivismus, Exklusi-
vismus, Pluralismus) hinaus, die Zeichen der Prasenz Christi auch ,,in den
Anderen* zu erkennen. Es geht ihm in erster Linie um die existentielle und
zugleich intellektuelle Bereitschaft des Christen ,,nicht dieselbe Sache,
wohl aber Denselben, aber in einer anderen Weise*“*’ in den nicht-chris-
tlichen Traditionen zu entdecken.

Die Begegnung mit anderen Religionen sollte im Zeichen einer
,.zentrierten und sinnerfullten Offenheit“*® stehen. Die Christen sind nicht
dazu berufen, ein Wahrheitsurteil iiber die Anderen auszusprechen, denn
dies kann nur in der eschatologischen Offenbarung geschehen. Gerade
angesichts der eschatologischen Ausrichtung der Wahrheitsfrage, soll der
interreligiose Dialogtheologische Wege ausfindigmachen,umdie,, Wahrheit

4 André Scrima, Teme ecumenice, hg. von Anca Manolescu, Bukarest, 2004, p. 109.
“ Ibid., p. 82.

4 Ibid., p.101.

4 Ibid., p. 121.
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der sogenannten nicht-christlichen Religionen in dieser neuen Periode vor
der Zweiten Wiederkunft Christi zu spiiren‘“’. Mit anderen Worten: indem
man die spirituelle Wahrhaftigkeit und Authentizitét der groBen religiosen
Traditionen anerkennt, gewinnt man eine neue Empfindsamkeit fiir die
eschatologische Kriteriologie der Religionstheologie.

In seinen Ausfiihrungen weist Scrima Ahnlichkeiten mit dem zeit-
genodssischen Ansatz der ,,komparativen Theologie* auf: nicht die ,,Re-
ligionen* als ,,inner-historische Phdnomene* sollte man vergleichen (bzw.
behaupten, dass sie ,,vor den Augen Gottes* gleich wéren); eine bestimmte
Aquivalenz kann nur im Hinblick auf ,,den lebendigen Menschen, der die
Religion lebt, d.h. den Menschen im Glaubenszustand*“?® formuliert werden.
André Scrima ist iibrigens sowohl gegen einen oberflichlichen Pluralismus
(wonach alle Religionen gleich wiren), als auch gegen den Synkretismus:
entscheidendsei eine echte Vertiefung der geistigen Tradition des Anderen,
eine Begegnung im Zeichen der geistigen Erfahrung. Und dies, mit einem
offenen Blick auf die Anderung der theologischen Denkparadigmen in der
Moderne.

Konkreter wird diese interreligiose Vision Scrimas, wenn er iiber
die Bedeutung der Stadt Jerusalem spricht, ndmlich als symbolischer
Begegnungspunkt aller drei abrahamitischen Religionen in ihrer ges-
chichtlichen Bedingtheit. Doch Jerusalem geht iiber die Bedingtheit einer
geschichtlich-religiosen Bedeutung hinaus:

,Jerusalem [...] entkommt den Religionen und der «Religion»
nicht nur in ihren geschichtlichen Strukturen und Bedingtheiten,
sondern in einem groen MasB auch in ihrer gestalteten Bilder-
welt. [...] Jerusalem ist frei von religiosen Grenzen [...] sie ge-
hort nicht den Religionen die sich auf sie beziehen.“

In Jerusalem iiberholt die Religion ihre geschichtliche Bedingtheit
und trifft auf die Mitte ihrer Offenbarung. Jerusalem bekommt fiir
Scrima eine iiberreligiose Grofe: sie ist eine ,,brennende aber distanzierte
Priasenz®’, denn in ih lebt immer noch ein géttliches Versprechen der
universalen Erneuerung. Dieser Zustand Jerusalems zwischen Irdischem
und Himmlischem, zwischen Zeit und Eschaton spiegelt sich in allen

7 Ibid., p. 87.
* Ibid., p. 121.
® Ibid., p. 30.
0 Ibid., p. 33.

TEQLOGIA
42017

STUDIES AND ARTICLES




Ioan Moga

jerusalembezogenen Offenbarungsmomenten des Judentums, des Chris-
tentums und des Islams wider.

Scrima unterscheidet zwei theologische Konstanten Jerusalems: die
Gastfreundschaft, welche mit dem Pfingstereignis in Zusammenhang
gebracht wird, d.h. die pneumatologische Offnung zur Welt, im Geist
der eucharistischen Koinonia. Sowohl die Begegnung Abrahams mit
Melchisedech als auch die Herabkunft des HI. Geistes (fortgesetzt bei
jeder Eucharistie) weisen auf dieses Element der Empfanglichkeit fiir
Gottes Gegenwart hin. Im Christentum wird das eucharistische Bild des
geschlachteten Lammes zum Charakteristikum des himmlischen Je-
rusalem.’’ Und selbst das Jiingste Gericht ,,ist die Anerkennung an der
Schwelle des Reiches, der unendlichen, gott-menschlichen Ausweitung
dieser Empfanglichkeit”?. Das andere grundlegende Attribut Jerusalems
wird von Scrima mit den Begriffen 7rost und Erbarmung umschrieben,
wobei auch hierin die Universalitit dieser Komponenten betont wird.
Der erlosende Trost gegentiber der Welt kommt nicht nur im Christentum
(Pfingstereignis) von Jerusalem aus, sondern auch im Judentum und
Islam wird dieselbe geistige erbarmende Gerechtigkeit mit Jerusalem in
Zusammenhang gebracht. Beide Aspekte — Empfanglichkeit und trostende
Erbarmung — haben mit der Wirksamkeit des HI. Geistes zu tun.

Bei Scrima ist allerdings schwierig festzustellen, ob diese pneuma-
tologische Perspektive der Begegnung der drei Religionen ein sym-
bolisches Anerkennen des gemeinsamen, himmlischen Zieles ist, oder
sogar ein ,,vor-eschatologisches* Zusammenkommen in der Kraft des
Geistes. Diese Zweideutigkeit begleitet die Ausfiihrungen Scrimas so kon-
sequent, dass man eher von einer bewussten Entscheidung zur Ambivalenz
sprechen sollte. Darin liegt zugleich die Grundschwierigkeit, seinen
religionstheologischen Ansatz zu evaluieren.”® Scrima skizziert nicht

S'Vel. Ibid., p. 56.

52 Ibid., p. 57.

53 Einige Aussagen Scrimas wiirden eine Verwandtschaft mit dem pluralistischen Ansatz
Jacques Dupuis’ nahelegen, obwohl die spekulative und fragmentarische Diskurs-
art des ruménischen Denkers mit dem systematischen und umfangreichen Werk des
belgischen Jesuit nur sehr begrenzt einen solchen Vergleich zulassen. Dupuis betont
auch die ,.konstitutive Einzigartigkeit und Universalitit Jesu Christi“ fiir das Heil der
Menschen, will aber zugleich herausstellen, dass ,,...die belebende Kraft des Geistes
es moglich machen, in anderen Heilsfiguren und Traditionen Wahrheit und Gnade zu
entdecken, die in Gottes Offenbarung und Selbstmitteilung in Jesus Christus nicht mit
der gleichen Kraft und Klarheit zum Ausdruck gebracht werden.” (Jacques Dupuis,
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Okumenische Szenarien, sondern eher eine Vision der Begegnung Gottes
im Anderen.

Als kleines Zeichen fiir die Kristallisation dieser jerusalemitischen
Zentralitdt gilt fiir Scrima die Begegnung zwischen Papst Paul VI. und
dem Patriarchen Athenagoras (Januar 1964), aber auch die Reise Papst
Johannes Pauls II. ins Heilige Land im Jahre 2000. Die Begeisterung
Scrima fiir dieses Ereignis® — das im Jahr seines Todes stattfand — erklérte
er selbst durch einen symboltrachtigen Gestus: wiahrend der im Freien
stattfindenden Pontifikalmesse in Bethlehem hielt der Papst inne und alle
Christen horten anddchtig den Gebetsruf des Muezzin. Scrima deutete
das als einen Moment des gemeinsamen Empfangens des gottlichen
Herabsteigens: ,,Zwischen den zwei Traditionen gab es in jenem Moment
keinen Gegensatz mehr, keine historische Sukzession, sondern eine
gemeinsame objektive Anerkennung.*>?

Interreligiose Begegnung hat also fiir André Scrima immer einen
ereignishaften Charakter und setzt eine Haltung der geistigen Offenheit
voraus, ohne damit seine Identitét relativieren zu miissen. Eine philoxenia,
eine Einstellung der geistigen Gastfreundlichkeit sollte die Begegnung mit
den Vertretern anderer Religionen pragen. Das sollte nicht als Nettigkeit
oder Freundlichkeit gegeniiber dem Anderen verstanden werden, sondern
als spirituelle Chance, in der Begegnung mit dem Anderen die Gegenwart
Gottes zu erfahren.

Ein dritter orthodoxer Zugang, den ich hier prasentieren mochte, ist
der des heutigen Oberhauptes der Orthodoxen Kirchen von Albanien,
Erzbischof Anastasios Yannoulatos. Er gilt als der bekannteste orthodoxe
Missionswissenschaftler des 20. Jh.s, nicht zuletzt wegen seiner langjéh-
rigen Missionstdtigkeit in Afrika und seiner Forschungstitigkeit an der
Universitdt Athen. Er war und ist auBBerordentlich aktiv auch in den obersten

Unterwegs zu einer christlichen Theologie des religiésen Pluralismus, hg. von U.
Winkler, Innsbruck-Wien, 2010, p. 529-530). Wie im Falle Dupuis, dessen Ansatz
durch die beriihmte Notifikation der Kongregation fiir die Glaubenslehre kritisiert
wurde (2001), wird auch der religionstheologische Ansatz Scrimas in Ruménien eher
von Religionswissenschaftlern als von orthodoxen Theologen rezipiert. Zur Rezep-
tion der Religionstheologie Dupuis® in der rdmisch-katholischen Theologie siche:
Ulrich Winkler, Jacques Dupuis” Vermdchtnis einer katholischen Religionstheologie
— Editorial, in ,,SaThZ* 10 (2006), p. 1-8.

5% Scrima, Teme ecumenice, p. 224-229.

3 [bid., p. 229.
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okumenischen Gremien des ORK. 1991 wurde er zum Metropoliten von
Tirana und ganz Albanien ernannt, wo er den Wiederautbau der albanischen
Orthodoxie mit groBem Erfolg vorantrieb.Aus seinen vielen Ansédtzen zum
interreligiosen Dialog mochte ich nur drei Aspekte herausheben, die die
bereits erwédhnten erginzen.

Der anthropologisch-christologische Aspekt: Alle Menschen sind
,,Abbild Gottes* und — weil durch den Stindenfall diese Ebenbildlichkeit
nicht verloren gegangen ist—besitzen alle Menschen sowohl eine Sehnsucht
nach dem Gottlichen, als auch die Féhigkeit, Gottes Herrlichkeit zu
erfahren. Dieser anthropologischen Grundaussage entspricht die chris-
tologische Aussage im Johannes-Prolog, dass Christus-der Logos ,,das
wahre Licht ist, das alle Menschen erleuchtet, die in diese Welt kommen.*
Die Auferstehung Jesu als universelles Heilsereignis betrifft alle Menschen,
denn das, was in Jesus Christus verherrlicht wird, ist die menschliche
Natur als solche, an der alle teilhaben. Jeder Mensch, der nach dem Ereignis
der Auferstehung lebt, hat unbewusst und potentiell auch Anteil an einer
neuen Wirklichkeit: der Wirklichkeit der vergoéttlichten menschlichen
Natur Jesu Christi. Verbunden mit anderen Hinweisen im NT (wie etwa die
Areopagrede des Paulus), betont Anastasios Yannoulatos dariiber hinaus,
dass aus christlicher Perspektive die religiose Erfahrung der Nicht-Christen
als eine authentische zu wiirdigen ist.

Der hermeneutische Aspekt: Der Blick auf die anderen Religionen
bedarf zugleich einer kritischen Unterscheidungskraft: weder blinder En-
thusiasmus, noch skeptische Kritik sind angebracht, weder Relativismus,
noch Exklusivismus. Es gilt, zwischen solchen Elementen zu unterscheiden,
die die Wirksamkeit des Logos erkennen lassen, und solche, die als
ddmonische Entstellungen der Religion zu gelten haben. Unterscheiden,
aber nicht verurteilen. Denn zugleich darf nicht vergessen werden, dass die
Religionen ,,organische Einheiten sind**, und dass es im Dialog nicht darum
gehen kann, nur diejenigen Elemente herauszufiltern, die aus christlicher
Perspektive geeignet und gut erscheinen. Die grof3te Herausforderung des
interreligiosen Dialogs ist, dass wir einander verstehen sollen, wie wir in
unserer jeweiligen religiosen Identitit sind, nicht wie wir den Anderen
haben wollen. In diesem Sinn darf der interreligiose Dialog nicht zu einer
wirklichkeitsfremden Beschiftigung einzelner Experten werden. Das
Gelingen eines solchen Dialogs ist dann gewdéhrleistet, wenn jeder am
schonsten und am tiefsten das entfaltet, was dem Herz seiner Religion
authentisch entspricht.
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Wie schon bei den zwei anderen, gerade vorgestellten Theologen,
kann der ,,interreligiose Dialog* auch fiir Anastasios Yannoulatos ,,nicht
eine Auseinandersetzung zwischen zwei Religionssystemen in abstrakter
Art und Weise sein, sondern eine Begegnung zwischen Personen, die
dieselbe menschliche Natur teilen‘>®. Das bedeutet auch, dass der in-
terreligiose Dialog — vor allem im Kontext der Globalisierung — ein
,Dialog des Lebens* sein soll, ein Sich-Zusammenfinden zum Ldsen von
gemeinsamen, ethischen Herausforderungen: ,,Unsere Pflicht ist es, mit
anderen Menschen die Gewissheiten und die tiefsten geistigen Erfahrungen
zu teilen, die uns Gott schenkt.*’

4. Ausblick: die Begegnung des Anderen im Zeichen der Liebe und
der Wahrheit

Diese drei hier in aller Kiirze prédsentierten Stimmen der orthodoxen
Theologie der Gegenwart zeigen gewiss unterschiedliche Akzentuierungen.
Sie weisen jedoch einige Konstanten auf. Ich wiirde diese im Bereich
des Inklusivismus verorten®®: es herrscht bei der Mehrheit orthodoxer
Autoren die Ansicht, dass die nicht-christlichen Religionen einen Platz im
Heilshandeln Gottes haben, auch wenn diese Heilsokonomie ihre einzige
und nicht iiberholbare Erfiillung in Jesus Christus gefunden hat, der von
sich sagt ,,Ich bin der Weg, die Wahrheit und das Leben* (Joh. 14, 6). Vor
allem die positive Auffassung der Schopfungstheologie, die dynamische
Anthropologie, die Pneumatologie und die kosmische Dimension des
Christusgeschehens lassen eine solche Sicht auf die nicht-christlichen
Religionen zu. Wie wir gesehen haben, ist der pneumatologische Zugang
bei einigen Autoren zentral. Nicht zuletzt eins der wichtigsten Gebete der

5¢ Yannoulatos, Problems and Prospects, p. 352.

7 Ibid., p. 354.

8 Vgl. auch die Aussage von George C. Papademetriou: ,,The claim of exclusivism has
been rejected by many Orthodox scholars as untenable. This is not done in the inter-
ests of facilitating missionary endeavours or to foster world peace. Exclusiveness is
rejected as a matter of Truth. The majority of Orthodox scholars would accept inclu-
sivism. Some Orthodox scholars espouse the view characterized as cultural pluralism
but with qualifications. Relativism and syncretism are denied.” (George C. Papademe-
triou, An Orthodox Christian View of Non-Christian Religions, http://www.goarch.
org/ourfaith/ourfaith8089).
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Orthodoxie unterstiitzt diese Ausrichtung. Dort heif3t es mit Bezug auf den
HI. Geist: ,,Du Geist der Wahrheit, der Du iiberall bist und alles erfiillst!*

Allerdings fehlt orthodoxerseits nach wie vor eine vertiefte Ausei-
nandersetzung mit den unterschiedlichen religionstheologischen Ansdtzen
der Gegenwart, die die klassische Alternative ,,Exklusivismus — Inklu-
sivismus — Pluralismus® zu iiberwinden versuchen.” Es bleibt eine offene
Aufgabe, sich aus orthodoxer Sicht — gerade aufgrund der hier anges-
prochenen Schwerpunkte (Pneumatologie und Schopfungstheologie) —
sich mit solchen Ausrichtungen der neueren Religionstheologie zu bes-
chiftigen, wie etwa der ,,Komparativen Theologie“® (die auf eine Model-
bestimmung des Verhéltnisses zwischen Religionen verzichtet und einzelne
religiose Problemfelder, Praxisformen und Aspekte vergleicht), des
maufgeklarten“® oder ,,reziproken Inklusivismus®“®?, bis hin zu dem von
Gerhard Gide ins Gesprich gebrachte , Interiorismus“®. Uber diese noch
zu klarende religionstheologische Verortung hinaus, bleiben in den drei

5% Zu den religionstheologischen Modellen der Gegenwart siche: Christian Danz, Erkun-
dung des Eigenen im Lichte des Fremden. Paul Tillichs Beitrag zur religionstheolo-
gischen Debatte der Gegenwart, in: C. Danz, W. Schiiller, E. Sturm (Hg.), Religions-
theologie und interreligioser Dialog, Wien — Berlin, 2010, p. 75-92, hier: p. 78-83.
Klaus von Stosch, Komparative Theologie als Wegweiser in der Welt der Religionen,
Paderborn, 2012, p. 17-131.
Die unterschiedlichen Ansétze, die in der letzten Zeit unter dem Stichwort ,.kom-
parative Theologie* eine neue Epoche im interreligiosen Dialog einlduten, kdnnen
schwer auf einige Namen oder Beitrige reduziert werden. Hier nur ein Paar zusam-
menfassende Beitrdge: Reinhold Bernhardt, Klaus von Stosch (Hg.), Komparative
Theologie. Interreligiése Vergleiche als Weg der Religionstheologie, Ziirich, 2009.
Marianne Moyaert, Comparative Theology in Search of a Hermeneutical Framework,
in D. Cheetham u.a. (Hg.), Interreligious Hermeneutics in Pluralistic Europe. Bet-
ween Texts and People, Amsterdam — New York, 2011, p. 161-185. Stosch, Kompara-
tive Theologie als Wegweiser, p. 133-254.
Mariano Delgado, Das Christentum in der Religionsgeschichte. Unterwegs zu einem
aufgekldrtem Inklusivismus, in M. Delgado, G. M. Hoff, G. Rile (Hg.), Das Christen-
tum in der Religionsgeschichte. Festschrift fiir Hans Waldenfels SJ, Fribourg — Stutt-
gart, 2011, p. 15-31.
Vgl. etwa Michael von Briick, Heil und Heilswege im Hinduismus und Buddhismus —
eine Herausforderung fiir christliches Erlosungsverstdndnis, in R. Bernhardt, M. von
Briick, J. Werbick, H. Zirker, Der einzige Weg zum Heil? Die Herausforderung des
christlichen Absolutheitsanspruchs durch pluralistische Religionstheologien, Frei-
burg — Basel — Wien, 1993, p. 62-106, hier: p. 88-89.
8 Gerhard Géade, Christus in den Religionen. Der christliche Glaube und die Wahrheit
der Religionen, Paderborn u.a., 2010, p. 80-84, p. 134-193.
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oben erwihnten orthodoxen Positionen wichtige Differenzierungen fallig:
so etwa die wichtige Unterscheidung zwischen Wahrheitsanspruch und
Durchsetzungsanspruch einer Religion®, bzw. wiederum zwischen Wahr-
heitsgewissheit und Wahrheitsanspruch®.

Erst wenn diese Verortung und begriffliche Differenzierung stattge-
funden hat, kann man wieder die systematische Theologie bemiihen.
Dabei wire wichtig, das Wirken des Heiligen Geistes nicht vom Wirken
Christi abzukoppeln: es ist der Geist Christi, der weht, und es ist der
Ratschluss der HI. Trinitdt, die im Wirken Christi und des HI. Geistes
sich verwirklicht. Man sollte also eine pneumatologische Sicht auf den
interreligiosen Dialog nicht auf Kosten der Christologie ausspielen. Von
Christus her auf den Anderen zugehen bedeutet wiederum auf keinen
Fall, ihm anhand der christlichen Lehre von oben herab zu be- oder sogar
zu verurteilen, sondern ithm im Zeichen der Liebe zu begegnen. Gott
entleert sich seiner Herrlichkeit um Mensch zu werden. Das nennen wir
im theologischen Sprachgebrauch ,.kenosis®, Selbst-Entdullerung. Kenosis
soll aber auch ein Charakteristikum der Kirche und jeder christlichen
Seele gegeniiber der Welt sein. Die Wahrheitsgewissheit gegeniiber der
Oftfenbarung Gottes in Einziggeborenen Sohn ist da, sie lebt aber vor allem
im Verhéltnis zum Andersgldubigen, in kenotischer, in demiitiger Form.
Als Christen ,,besitzen” wir die Wahrheit nicht, sondern wir bekennen
einen Offenbarungsglauben, in dessen Mitte das Gebot der Liebe steht.
Diese ist nicht eine rein menschliche Liebe ist, sondern ein Stiick Abbild
der Liebe Gottes zu den Menschen.Und sie ist ist ja das, was uns als
Geschopfe Gottes, als Glaubige, als religiose Menschen verbindet.

Also ein ,Dialog der Liebe* ist gefragt, auch im interreligiosen
Dialog, nach wie vor. Dazu gehdrt Verzeihung der gegenseitigen Fehler
der Vergangenheit, dazu gehoren ehrliche Begegnung, Achtsamkeit, In-
teresse fiir einander. Dazu gehort auch das ganze Spektrum von praktischer
Zusammenarbeit in ethischen und sozial-politischen Fragen, auflokaler und

% Vgl. dazu Andreas Feldtkeller, Theoretische Perspektiven auf das Ausbreitungsverhal-
ten von Religionsgemeinschaften, ihren Wahrheitsanspruch und ihre Konfliktbereit-
schaft, in W. Dietrich, W. Lienemann, Religionen — Wahrheitsanspriiche — Konflikte.
Theologische Perspektiven, Ziirich, 2010, p. 43-69, hier p. 57-62.

% Reinhold Bernhardt, Extra Christum nullasalus — Blockiert der Christusglaube die
Anerkennung anderer Religionen?, in W. Dietrich, W. Lienemann (Hg.), Religionen
— Wahrheitsanspriiche — Konflikte. Theologische Perspektiven, Ziirich, 2010, p. 117-
145, hier p. 126.
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globaler Ebene, wobei wiederum die Religionen nicht auf Gewéhrleistung
von Ethik und Frieden reduziert und in dieser Richtung instrumentalisiert
werden diirfen. Frieden und Verstindigung kann zwischen religidsen
Menschen, zwischen religiosen Gemeinschaften nicht auf bloBen Verein-
barungen beruhen, sondern auf einem Zusammenfinden inder Liebe. Gerade
in der heutigen Zeit — vor allem in der westeuropdischen Gesellschaft, wo,
Gott sei Dank, interreligioser Friede da ist — geht es darum, mit dem Wort
Frieden auch den ,,inneren Frieden* des gottzugewandten Menschen als
grof3en Beitrag der Religionen zu unterstreichen.

Doch was machen wir mit der ,,Wahrheitsfrage*? Zu einem ge-
lungenen interreligiosen Dialog gehort auch die ehrliche Einsicht der
Grenzen und der grundlegenden Unterschiede. Ein Verschweigen oder
Relativieren dieser Unterschiede kann dem Dialog und der Konfliktlosung
nicht dienlich sein. Vielmehr gehort zum Stichwort ,,Verstdndigung* auch
die Notwendigkeit, tiber Gemeinsames und Nicht-Gemeinsames in der
Gotteslehre zu sprechen. Wahrheit schafft Identitdt, kann und will aber
andere vorhandene Identitdten nicht abschaffen. Jeder relativistische
Versuch, eine panreligiose ,,Wahrheit* zu schaffen, bleibt ein Konstrukt,
das sowohl den eigenen Offenbarungsglauben, als auch die authentische
Identitit des Anderen in Frage stellt. Die Wahrheit, zumindest aus
christlicher Sicht, ist vielmehr kenotisch, sie raubt nicht die Freiheit des
Anderen. Ich finde es zum Beispiel fair und den Dialog erleichternd, wie
Rabbiner Homolka {iber Jesus schreibt: ,,War Jesus aus jiidischer Sicht
Pharisder und Schriftgelehrter? Vielleicht. War er bedeutend? Ohne
Zweifel. War er der Messias oder gar der Sohn Gottes? Aus jlidischem
Verstidndnis nein.”®® Dass gerade dieser Jesus aus christlicher Sicht der
menschgewordene, gekreuzigte und auferstandene Sohn Gottes und
unser Heiland ist, soll wiederum mit aller Offenheit aus christlicher Sicht
gesagt werden. Die zwei Aussagen zeigen zwar die uniiberbriickbaren
Differenzen in der Gotteslehre, aber auch, dass wir solche Differenzen
im Geist der Liebe aushalten konnen und dem Anderen die Authentizitét
seines religiosen Zugangs nicht abzusprechen haben.®” Zu den Grenzen des

% Walter Homolka, Jesus von Nazareth im Spiegel jiidischer Forschung, Berlin, 2009,
p- 74.

7 Religionstheologische Versuche, gerade im Bereich der Christologie altkirchliche
Dogmen in Frage zu stellen, damit man dem interreligidsen Partner entgegenkommt,
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interreligiosen Dialogs gehort nach orthodoxer Sicht auch die Tatsache,
dass man — gerade aufgrund unterschiedlicher Gottesbilder — nicht
gemeinsam beten kann. Wohl aber kann man fiir den anderen beten.

Zu einem Dialog in der Wahrheit gehort aber nicht nur das theologische
Gespriach, sondern auch die Ehrlichkeit, auf die bleibenden interreligiosen
Konflikte hinzuweisen: auf das Wachstum der ,,Christophobie* in den
islamischen Liandern, auf die eingeschrinkte Religionsfreiheit, aber na-
tirlich auch auf fundamentalistische Mentalititen in den eigenen Reihen.®®

Somit wird der interreligiose Dialog — wie der ruménische orthodoxe
Patriarch Daniel 2011 in Strasbourg es formuliert hat— nicht nur eine
Herausforderung an unsere Liebesfdhigkeit, sondern vor allem eine
., Herausforderung fiir unser geistiges Erwachen®. Sind wir imstande,
trotz dieser Unterschiede,

,,von den Anderen Werte zu erlernen, die wir vergessen oder viel
zu stark vernachldssigt haben, wie etwa das inbriinstige Gebet,
die Praxis des Fastens, die Freude der Gastfreundlichkeit, die
Bedeutung der Familie im menschlichen Leben oder die tiefe
Dimension des gemeinschaftlichen Lebens®?¢

konnen aus orthodoxer Sicht nicht akzeptiert werden. Vgl. etwa den relativistisch
anmutenden Vorschlag Reinhold Bernhardts fiir die ,,Konzeptualisierung einer Chri-
stologie, die den im Christusbekenntnis inhdrenten Wahrheitsanspruch zur Geltung
bringt, dabei aber nicht notwendigerweise zur Ablehnung andersreligioser Wahrheits-
anspriiche fiihrt*. Damit wird die ganze altkirchliche Christologie {iber Bord gewor-
fen: ,,Es gibt offensichtlich Auspridgungen der Christologie, die dem entgegenstehen,
wie etwa die substanztheologisch entfaltete Inkarnationslehre, die eine hypostatische
Union der gottlichen und der menschlichen phAysis in Jesus Christus lehrt. Diese Vor-
stellung fiihrt in einen religionstheologischen Exklusivismus.” (Bernhardt, Extra
Christum nullasalus,p. 144.

 Fiir einen realistischeren Ansatz im interreligidsen Dialog pladiert auch der evange-
lische Systematiker Ulrich H. J. Koértner, Infegration und die Rolle der Religion, p.
31. DeutscherEvangelischer Kirchentag (Koln, 2007): ,,In der Tat muss der interre-
ligiose Dialog auf eine neue, realistischere Grundlage gestellt werden, bei der be-
stehende Unterschiede und offenkundige Gegensitze nicht verbrdmt, sondern offen
benannt und diskutiert werden.” www.kirchentag2007.de/presse/dokumente/dateien/
EUR 2 1307.pdf.

 Patriarch Daniel, Orient, Occident, les défis du dialogue interreligieux, Vortrag in der
Kathedrale ,,Notre Dame”, Strasbourg, 11.04.2011, http://www.basilica.ro/stiri/bpro-
vocarile_dialogului_interreligiosb_9396.html.
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,,Weibliche und ménnliche Vernunft*
Die Geschlechterdifferenzierung nach der
Theologie von Cyrill von Alexandrien

Zusammenfassung

Im Rahmen dieser Veréffentlichung versuchen wir die Stellung der Frau nach Cyrill
von Alexandrien zu erlautern. Auffallend ist von Anfang an, dass Cyrill die Frau

im Vergleich zum Mann als minderwertiger herausstellt. [hre Minderwertigkeit hat,
Cyrill gemaB, mit ihrer Unféhigkeit zu tun, klar zu denken und den Weg der Tugend
zu finden, weil ihr Wesen schwach und unbesténdig ist. Im Gegensatz dazu ist der
Mann klug, weise, hochbegabt, insbesondere im Bereich des Gottesverstindnisses.
Es ist ihm leicht, sich Christus zu ndhern, weil Christus nicht nur Mensch, sondern
auch Mann war. Die Tatsache, dass Christus Mann war, bedeutet, dass der Mann
besser als die Frau Gott verstehen kann und dass er aus diesem Grund ihr Kopf sein
muss. Er ist der einzige, der ihr die Gotteswirklichkeit vermitteln kann.

Nur der Mann kann, laut Cyrill, die heilige Schrift begreifen, weil er iiber ihren
tieferen Gehalt Bescheid weil3. Die Frau ist dariiber uninformiert. Deswegen musste
Christus sich ihr nach seiner Auferstehung zeigen. Denn, wenn die Frau Christus
nicht gesehen hitte, wire sie auf keinen Fall im Stande gewesen, an Christus zu
glauben. Der Mann brauchte auf der anderen Seite Christus nicht zu sehen, weil er
iiber seine Auferstehung informiert war. - Innerhalb des weiblichen Wesens kann
man, wie Cyrill sagt, eine Unfahigkeit, die nicht nur seelisch, sondern auch geistig
ist, bemerken, die es der Frau nicht ermdglicht, die Gotteswunder zu begreifen. Das
heift, dass das, was die menschliche Vernunft {ibersteigt, nur dem Mann zugéinglich
ist.

Der Hauptgrund fiir diese weibliche geistige Unfahigkeit ist, wie Cyrill betont,
auf den Siindenfall zuriickzufiihren. Im Siindenfall war es die Frau, Eva, die aufgr-
und ihrer Naivitdt die Beziehung mit Gott vollig zerstort hat. Sie ist auf alle Félle
verantwortlich und schuldig dafiir und muss aus diesem Grund dem Mann unter-

' Ph.D. Candidate in the Aristotle University of Thessaloniki, dellopou@theo.auth.gr.

Der Verfasser hat diesen Artikel Seinen Lehrern gewidmet.
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geordnet sein. Der Mann muss ihr Kopf und ihr Herr sein und das heif3t auch, dass
sie schweigen muss. Die Frau ist schuldig, weil sie sich vom Teufel tduschen lieB3.
Deswegen ist immer der Mann ihr Fithrer und nur durch seine Vermittlung kann sie
geheiligt werden. Nur der Mann hat eine unmittelbare Beziehung mit Gott, weil nur
er Gottesbild ist und sich in seinem Wesen Gottesruhm spiegelt. Die Frau hat durch
den Mann eine mittelbare Beziechung mit Gott, was sich aus der Tatsache ergibt, dass
sie des Mannes Bild ist.

Es muss an dieser Stelle unterstrichen werden, dass diese Theologie von Cyrill,
die liber die Minderwertigkeit und die Unterordnung der Frau spricht, wesentlich auf
der Theologie des Apostels Paulus basiert. Paulus hat in seinen Schriften eindeutig
ausgesagt, dass die Frau sich dem Mann unterordnet, aufgrund der Tatsache, dass auf
der einen Seite die Frau als Zweite erschaffen wurde und der Mann als Erster, und
auf der anderen Seite, dass die Frau als Erste irregefiihrt wurde. So die Theologie
von Paulus, was die Frau betrifft, und der Leser kann verstehen, dass Cyrill sehr bee-
influsst von dieser Theologie ist. Es ist aber auch zu beobachten, dass die Grundlage
fiir diese Theologie unsere heiligen Schriften sind, das Alte und das Neue Testament.
Insbesondere ist im Alten Testament, im zweiten Bericht von der Erschaffung von
Mann und Frau, klar betont, dass die Frau aufgrund ihrer Stelle im Vergleich zum
Mann als minderwertiger betrachtet wird.

Dariiber hinaus miissen wir das historische Umfeld von Cyrill, das heif3t, die Ge-
schichte des vierten und fiinften Jahrhunderts zur Kenntnis nehmen. Es handelt sich
um die spéte Antike, in der die Wiirde einer Frau sowohl in der Gesellschaft und in
der Familie als auch im Rechtsbereich sowie in rhetorischen Aussagen ohne Zweifel
als minderwertig gesehen wurde. Wir haben viele Texte aus der Rhetorik dieser Zeit,
in denen das Wort ,,Mann“ alle guten Begriffe zu sammeln scheint: die Weisheit, die
Tugend, den Ernst, die Stabilitét, die Tapferkeit.

Im Gegensatz zu diesem Bild des Mannes wird die Frau, nicht nur in der Rheto-
rik der spéten Antike, sondern auch in derjenigen der klassischen Philosophie und
zwar der Philosophie von Aristoteles mit Begriffen wie Naivitit, Siinde, Dummheit,
Feigheit und Verweichlichung symbolisiert. Wenn eine Frau ihre Unfahigkeit iiber-
winden konnte, so war die Meinung, dann wiirde sie sich ,,mannlich® verhalten. In
dieser ,,mannlichen” Welt war der Hohepunkt zur Bezeichnung der Tugend einer
Frau ihre Bezeichnung als Mann. Von diesen Traditionsstrangen ist nicht nur Cyrill,
sondern auch die Mehrheit der Kirchenviter stark gepragt.

Wir verfolgen aber dariiber hinausfiihrend den Ansatz, dass - insgesamt besehen
- Cyrill letztlich diese Worte, die mit der médnnlichen Weisheit und der weiblichen
Naivitit zu tun haben, benutzt, nicht um das mannliche Wesen zu loben und das
weibliche zu verurteilen, sondern dass durch diese Charakteristika die ganze Natur
des Menschen gelobt bzw. verurteilt werden soll, wenn der Mensch sich (Mann und
Frau) richtig oder falsch Gott gegeniiber verhélt. Cyrills Ziel ist die ganze Natur
des Menschen, jene Natur, die aufgrund des Siindenfalles erkrankt ist. Der Mensch
(Mann und Frau) ist durch Gottesverweigerung ungehorsam, siindig, unverschamt
und sinnentleert geworden. Das heiBit aber, dass die ganze Natur geheiligt werden
muss. Und diese Heilung des menschlichen Wesens ist, wie Cyrill geschrieben hat,
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in der Gottesmutter verwirklicht, deren besonderen Eigenschaften er - auch fiir uns -
hervorhebt.

Stichworte
Cyrill von Alexandrien, Theologie von Cyrill, Bild des Mannes, Gottesverweigerung,
Natur des Menschen, Heilung des menschlichen Wesens, Gottesmutter

Der heilige Cyrill von Alexandrien war einer der grofiten Kirchenviter,
und seine Theologie hat im vierten und fiinften 6kumenischen Konzil
der Kirche eine wichtige Rolle gespielt. Um genauer zu sein, muss
hervorgehoben werden, dass Cyrill der Theologe der Gottesmutter war. Er
war im Stande, sich mit der Ketzerei von Nestorius auseinanderzusetzen
und zu erldutern, dass die Gottesmutter nicht den Menschen Jesus Christus
geboren hat, sondern dass in ihm das Wort Gottes zu uns gekommen ist. Und
obschon seine Theologie, die mit dem christologischen Dogma und mit dem
einen Mensch gewordenen Gott zu tun hat, schon eindeutig und vielfiltig
analysiert worden ist und eine Reihe von Beitrdgen dazu geschrieben
worden ist, gibt es trotzdem ein Vakuum in seiner Anthropologie und zwar
bezogen auf seine Aussagen die Frau betreffend.

Cyrills Aussagen zur Frau sind ein Thema, das schwierig zu analysieren
ist, weil innerhalb der Formulierungen von Cyrill keine Stabilitét gefunden
werden kann. Beschiftigt man sich genauer mit den Texten, die die
Stellung der Frau betreffen, so stellt man fest, dass das Wesen der Frau von
dem Wesen des Mannes unterschieden wird. Die weibliche Natur scheint
nicht gleichrangig mit der ménnlichen zu sein und als minderwertiger im
Bereich des verniinftigen Handelns und des Vermogens tieferen Sinn zu
erkennen zu sein. So schreibt Cyrill, die Frau sei ,,unfidhig etwas schnell
zu begreifen*?, habe auf keinen Fall das Vermogen bzw. das Charisma
etwas Tieferes zu verstehen®. Die Vernunft der Frauen sei schwach®. Ihre
Vernunft sei, wie Cyrill formuliert, unbestindig, weil sie weiblich sei,
wihrend méannliche Vernunft perfekt sei, weil sie ménnlich sei’.

2 Siehe Cyrill von Alexandrien, Expositio sive Commentarius in Joannisevangelium
PG 73,296D.

3 Siehe a.a.0., PG 73, 301A.

4Siehe a.a.0., PG 73, 301A.

5 Siehe a.a.0., PG 73, 301A.
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» Weibliche und ménnliche Vernunft*..

Cyrill zufolge ist,,die minnliche Vernunft absolut von bdsen Bee-
intrachtigungen befreit*, wihrend weibliche Denkfahigkeit demgege-
niiber schwach, feige, weich und untétig sei’. Im Gedankengang von Cyrill
ist die Siinde weiblich und die Tugend ménnlich. Das spiegelt sich in
seinem Vokabular wider, in dem das Wort Tugend die gleiche Bedeutung
mit dem Wort Tapferkeit hat. Zwischen den beiden Wortern besteht, laut
Cyrill, eine totale Identifizierung®. Die Weise der Tugend muss auf alle
Fille stabil sein, kimpfend®, nicht matt, nicht schwach, anders formuliert
nicht weiblich!'’, sondern ehrlich, glinzend, tapfer eben ménnlich!!. Der
Mensch, der sich ménnlich verhilt, wie Cyrill erwdhnt, kann sich mit
Christus identifizieren'?. Und ein solcher Mensch, sagt weiter Cyrill,
kann auf keinen Fall eine weibliche Vernunft haben, die schwach und
unbestindig ist'.

Und das ergebe sich aus der Aussage, dass das weibliche Geschlecht
feige und zaghaft sei'*. Somit symbolisiert das méannliche Geschlecht nach
Cyrill die Tapferkeit, im Gegensatz zum weiblichen Geschlecht, das mit
der Schwiche und der Siinde zusammenhéngt's. Daraus wird gefolgert,
dass das schwache Geschlecht, die Frau, aufgrund ihrer Natur erkrankt'
sei und immer bereit zu siindigen'’, wiahrend der Mann nur siindigt, wenn er

¢ Siehe a.a.0., Homiliae Paschales PG 77, 520A.

7 Siehe a.a.0., PG 77, 621C.

8 Siehe a.a.0., PG 77, 453D: «t6 8¢ navtdc € yevéoBat TpaypHatog, Tepléctal Toig
avopopévoigy.

° Siehe a.a.0., PG 77, 621A.

10 Siehe a.a.0., PG 77, 621D.

' Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 73, 453A.

12 Siehe a.a.0., Homiliae Paschales PG 77, 621B.

13 Siehe a.a.0., PG 77, 621BC.

14 Siehe a.a.0., PG 77, 621C.

15 Siehe a.a.0., PG 77, 624D: «Ovrnep yap tpdmov €1g tOmOV avdpeiog eANedn 6 dpoev,
avopeiag 6€ pnui g vooupévng katd Bedv, 1 Kot GUUUOPPOLS omoTELEL T XPloTd,
Katd OV avtdv dn TovToVi AOYOV, €1C THTOV HAAAKICLOV Kol @poviatog acfevoic,
dwamintovtog te Kol Aoy evkOAwG €16 Ndovhs, TO TG Onhelag slopépetar TPOGMOTOVY.

16 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 73, 516A:
«Qomep yap exeivn (1] yovn) dud v Vo gpoiakileto...». [IpPA, Ouidior eoprooti-
xai PG 77, 624D: «...€1g TONOV LOAOKIGHOV Kol ppovipatog acBevoig, Stamintovtog
e Kol Alov evkOAmG €16 NdoVAG, TO ™G OnAelag ewlopépetan Tpdownovy: Eig Iévvyary,
PG 69, 437D: «MoAoKIGHOD 8¢ TOTOG TO OMAv».

17 Siehe a.a.0., Homiliae Paschales PG 77, 624D.
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sich nicht wie ein Mann, sondern wie eine Frau verhélt. Und das sei darauf
zuriickzufiihren, dass sein Wesen nur unter dem Einfluss des weiblichen
erkranken konne!'®,

Daraus folgt, laut Cyrill, dass die Natur der Frau durch Unfihigkeit,
Dummbeit, Irrtum, Siinde, fleischliche Liiste, Verderbtheit geprigt ist,
eben durch das, was nicht vollstindig, lobenswert, nicht ménnlich ist. Im
Unterschied dazu sei der Mann stark!, klug, entschlossen, verniinftig?,
reif?!, fahig die Tduschung des Teufels zu erkennen®. Es konne nur dem
Mann gelingen, betont Cyrill, iber den Teufel zu siegen und ddmonische
Akte zu vermeiden®. Die Frau des Mannes sei dagegen Beute des Teufels,
weil sie sich vom Teufel tduschen lie*. Die Unfahigkeit der Frau, die
Anfechtungen des Teufels zu iiberwinden, habe der Teufel ausgenutzt,
indem er Eva - im Vergleich zum Mann naiver® und diimmer?®® - irregefiihrt
habe, und durch sie habe der Teufel es geschaftt, den Mann zu besiegen?’.

Die erste also und dlteste’® Frau, Eva, habe dem Teufel geholfen,
und aufgrund ihres Verhaltens wurde, sagt Cyrill, ,,das ganze weibliche
Geschlecht verurteilt“®. Sie habe Adam zur Tduschung dadurch gefiihrt,
dass sie auf die Stimme des Teufels gehdrt habe, und auf diese Weise sei
sie die Ursache des Todes geworden®. In Folge ihrer vorherrschenden
Stellung im Siindenfall wird das weibliche als das schwer krank gewordene

18 Siche a.a.0., Expositio sive Commentarius in Joannisevangelium PG 73, 516A.

19 Siehe a.a.0., Homiliae Paschales PG 77, 621D.

20 Siehe a.a.0., PG 77, 624B.

2L Siehe a.a.0., PG 77, 624B: «I'vopydrtatov 8¢ kai ev Bifro {ofg kataysypoppévov
16 avdpddeg dpa Kol GUVETOVY.

22 Siehe a.a.0., PG 77, 624B.

2 Siehe a.a.0., PG 77, 621D: «Iloigpidtatov 8¢ kai mpdg 10 vikaohar ckAnpdvouv
nyeiton (0 S1aPorog) TOV dpoevay.

24 Siehe a.a.0., PG 77, 621D: «Hd¢a yap 1 d1apforo 16 podbakd te kai Gvavdpa kai
exTeONAvpéva epoviLLOTOY.

2 Siehe a.a.0., De Incarnatione Domini PG 75, 1424C: «Engid1 6¢ ¢B6vo dwaporov,
Kol yovakog gvkoiion TV omdtny €déEato (Tavtny Yap ©¢ amaA®TEPU PEVOKIGG,
TPOTEPOV dU” AVTNG, OG TOAVOTEPUG, TOV ASAN O TG NUETEPASG PVOEMS OAUCTOP ETO-
Mopkmnoev), eEefANnOn pév evbig tov mapadeicov...».

2 Siehe a.a.0., PG 75, 1424C.

27 Siehe a.a.0., PG 75, 1424C.

2 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 697B.

» Siehe a.a.0., PG 74, 697B.

30 Siehe a.a.0., Commentarius in Isaiam Prophetam PG 70, 608AB.
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» Weibliche und ménnliche Vernunft*..

Geschlecht angesehen?!, das somit zu allererst geheiligt werden sollte®.
Diesem Geschlecht wende sich freundlich der Teufel zu, da er es fir
dumm, untitig, schwach, unerfahren in Krieg und Kdmpfen hilt, nie in der
Lage, richtig die Waffen der Gerechtigkeit zu verwenden®.

Dieses Geschlecht sei immer sowohl korperlich als auch geistig
schwach®, wihrend das ménnliche in beiden Bereichen iiberlegen sei®.
Deshalb folge die Frau immer dem Mann, und nach dem Prinzip der
Gleichwertigkeit sei sie nicht gleichrangig dem Mann gegeniiber, der immer
ihr Anfiihrer sei*. Die Natur selbst, sagt mit Nachdruck Cyrill, zeige die
Tatsache der Uberlegenheit des Mannes mit Ehre und dem ihm von Gott
gegebenen Ruhm. Dem Mann gegeniiber sei die Frau immer im Nachteil
und - was die Kraft und den Ruhm betreffe - konne sie auf keinen Fall mit
dem Mann verglichen werden?’. Unter Bezugnahme auf die Intelligenz sei
sie im Kontrast zum Mann minderwertiger*®, darum miisse der Mann iiber

31 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 701C.
32 Siehe a.a.0., PG 74, 701C.
33 Siehe a.a.0., Homiliae Paschales PG 77, 948D: «T6 8¢ ye 0Av, porbaxdv, og Eeny,
€oTLv, 0OV T€ Kol AdpaveES, Kol amelpondrepov, Kol mapepévag £xov g yeipag,
Kot To&gdety ovk 1806, Kai Toig OmAolg ™G dikaroohvig evapudcachat un duvapevov.
Tovto @urel kol Tposietar (0 d1éforog), Kai avTd TPOGVEVELKEV OAMS TILA Yap, G
£QMV, T0 AvVaVOPOV Kol APILOLLOYOV YEVOS).
Siehe a.a.0., PG 77, 948 A: «T6 pév yap 0niv yévog, acBevég ael mdg eoti Kai dtavoia
Kot copatw. HpPA. Eig 10 kata lwdvvyy PG 73, 296D: «Hv dpa Kohdg Te Kol ovk
eyevoévag smely, 6Tt ONlelal mdg 1ol OnAetdv o epéveg, kol PLaAaKOC EVOKIOTOL
voug yuvai&iv, ovdapodev £xmv 6 dvvacsbai Tt cuviévar yopydo». TIpPA. Eig 6 kara
Iwavvpy PG 74, 689B: «Bpadeia pév mog €1g ouvesty 1 yovi], LAlov 8¢ copmay 1o
Onrerdv yévooy: Ilepi g ev Ilvevuom kai ainbeio mpookvvioews kol Latpeiog, PG
68, 181B: «O &¢ acBevig € Kai dvavdpog (vovg), ov onpeiov 1| yovi, Taig €1 aAS-
TNTO PLETOTPOTALS, aypeoVTOL TavTEA®S. Tovtl yap oipan dnAovv 16 yevésBat oTiAn
alog Omep av €in cvpforov anopapaveiong epevos, kai vov Tpodg nAbdTNTO peTa-
QOLTaY KEWEVOL, Kol €16 eoydTnV N Teg avaicOnciov eAnAakotoc.
Siehe a.a.0., PG 77, 948 AB: «16 ye unv dpoev, ko’ ekdtepov TdV elpnuévev evdoKL-
pet, kai ev poipa vogitot Kpeittovy.
Siehe a.a.0., Glaphyrorum in Genesim PG 69, 128B: «Katomv yap nwg oel kai gv
petoot 16 OMAv ToU ApPEVOS MG MYOLUEVOL KOl TPOVYOVTOGH.
Siehe a.a.0., De adoratione in spiritu et veritate PG 68, 712D: «Hyepovik@toatov yap
ael mog 10 dpoev eoTi, Kai gv TN kot d6&N T mavapiot wapd Oem, kail papTug M
Q001G opodoyovsa 10 ypfia. Melov 8¢ kai vrestpmpévov 16 A, kai olovel katd-
TV 10V TG 0PCEVAOV OAKNG TE Kot dOENC».
38 Siehe a.a.0., PG 68, 1037C: «Katémv 8¢ movtayod to O\Av tov dpoevog, koi ev
nuicel ToAAAKIG. .. Aginetan 8¢ ™G avépdV eveuiag, kai olmmd pév ev ExkAnciong.
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sie herrschen®. Geméal dieser Analyse wird deutlich, dass die Frau nach
der Anthropologie von Cyrill alle negativen Begriffe sammelt: Schwiche,
sowohl geistige als auch korperliche, Naivitdt, Neigung zur Tauschung,
Unbestédndigkeit, Unbedachtheit, Neigung zum Hedonismus im Kontrast
zum Miénnlichen, das geméal} dieser Analyse die Ideale der Weisheit, der
Besonnenheit, der Macht, des Ruhmes verkorpert.

Wenn auch diese Anthropologie vom heiligen Cyrill von Alexandrien
abgeleitet ist, so stimmt mit dieser Anthropologie die Mehrheit der Kir-
chenviter des vierten bzw. flinften Jahrhunderts iiberein. Beriicksichtigt
werden miissen in diesem Zusammenhang allerdings auch die Auswir-
kungen der Geschichte dieser Zeit auf die Kirchenviter, d.h. des frithen
Byzanz, das sich hinsichtlich der Stellung der Frau in der Tat von den
Urteilen des Romischen Rechtes iiber Infirmitas Sexus und Levitas Animi
nicht distanziert hatte, ferner die Einfliisse der klassischen Philosophie,
unter anderem die aus der Philosophie von Aristoteles.

Je mehrere Hintergriinde fiir diese anthropologischen Aussagen
von Cyrill wir zur Kenntnis nehmen, desto tiefreichender wird unsere
Untersuchung sein. Das heiflt, dass es notwendig sein wird, sich im
Rahmen dieser Untersuchung mit all den Griinden zu befassen, die eine
grofle Auswirkung auf die Theologie von Cyrill ausgeiibt haben. Und es
besteht kein Zweifel daran, dass diese Griinde mit der Philosophie des alten
Griechenlands, der Rhetorikliebe und der rémischen Gesetzessammlung
zusammenhédngen. Denn sowohl im alten Griechenland als auch in Rom
wurde die Frau als ein zweites Wesen betrachtet. Es gab Philosophen
in dieser Zeit, die die Meinung vertreten haben, dass die Frau nicht als
Mensch angesehen werden sollte.

Dartiiber hinaus ist es, unseres Erachtens, unbedingt notwendig, die
Auswirkung des Alten Testaments auf die Kirchenvéter und so auch auf
Cyrill zu sehen. Insbesondere bestehen die Kirchenviter mit Nachdruck
auf dem zweiten Bericht der Genesis, und auf dieser Basis bauen sie ihre
Theologie iiber die nachgeordnete Stellung der Frau auf. Dieser Bericht,
in dem die Frau aufgrund ihrer Naivitdt den Siindenfall verursacht und den
Mann durch die Lust* betrogen hat, bestimmt dynamisch die Theologie des

¥ Siehe a.a.0., PG 68, 1068C: «Hygpovikdtotov 8¢ 10 dpoev oei, kol ev devtépa Tdéet
76 O\ TovTOY.

40 Siehe Gregor von Nazianz, PG 35, 975B: «Kai td pév Adau 1 dobeioa kat’ avtodv
BonBd¢ avti cuvepyodg moiepio Kotéotn kai ovy opoluyog add’ avtiBetog kKAEywooo
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» Weibliche und ménnliche Vernunft*..

Apostels Paulus bis zu seiner grundlegenden Forderung zum Schweigen®!
der Frau in der Kirche und zu ihrer vollkommenen Unterordnung unter
den Mann *.

Es muss in diesem Punkt betont werden, dass die Kirchenviter diese
biblischen Texte a priori und a posteriori fiir gottlich halten, als Texte,
deren gottliche Eingebung auf keinen Fall in Frage zu stellen ist. Auf der
Basis dieser Texte bauen sie ihre Theologie {iber die Prioritdt und {iber die
Uberlegenheit des Mannes in allen Bereichen des Lebens und die damit
verbundene Unterordnung der Frau® auf.

Es handelt sich - unsere Untersuchung betreffend - um einen Fors-
chungsweg, der schwer zu gehen* ist, dem wir aber trotzdem folgen mo-
chten, damit wir alle Griinden finden, die einen der grofiten Kirchenvéter
des vierten bzw. fiinften Jahrhunderts, Cyrill von Alexandrien, reprdsentativ
fiir eine ganze Reihe von Kirchenvitern - Zeitgenossen, wie auch friihere -
die auf die gleiche Weise liber die Frau gesprochen haben, dazu fiihrte, an
die vollkommene Uberlegenheit des Mannes, eine Uberlegenheit, die bis
zum Gottesverstindnis hinreicht, zu glauben.

Denn der Mann, schreibt Cyrill, sei das iiberlegene Geschlecht nicht
nur hinsichtlich der Kraft des Korpers, sondern auch beziiglich des
Wissens um das Gesetzeshafte des Alten Testaments*. Wenn Cyrill sich
mit dem Alten Testament beschéftigt, gibt er nur dem Mann die Aufgabe,
das Alte Testament zu erldutern, da der Mann Cyrill gemél imstande
ist, es zu begreifen. Um dieses Begreifenkonnen geht es auch im Neuen
Testament und zwar im Johannesevangelium, denn, wenn Cyrill die Szene
der Auferstehung des Herrn bezogen auf die Frauen erklirt, vertritt er die

OV vopa 6t ndovig kal T EOA® TG Yvdoemg Tov VA0V TG (MG OAAOTPLOCAGOY.

4 Siehe 1 Kor. 14, 34: «Qg gv maoaig taic Exkinoiog tdv ayimv ai yovaikeg ev taig Ex-
KAnoiog orydtocav: ov yop emtpénetol avtaig AaAetv oA’ vrotaccéchwoay Kabmg
Kot 0 vopog Aéyet e 6¢ Ti pabeiv eBEhovoty, ev oikm Tovg 18iovg Avopag emepOTAT®-
oav’ ooypov yap eotiv yovorki Aodelv ev Ekikinoioy.

4 Siehe 1 Tim. 2, 12 — 15: «T'vvn gv novyio povbavéte v méon vrotayn: Siddokey dé
Yovaiki ok emTpEn® 0VdE avbevtelv avopds AL’ etvar v novyio. AdAp Yop TPOTOG
emhaoOn, sito Eva xai Adap ovk nmoatn, 1 8¢ yovn e€omatnbeioa v mopoafdaocet
véyovev: cwbnoetar 6€ d1d Tg TeKvoyoviag. .. ».

4 Siehe a.a.0., De adoratione in spiritu et veritate PG 68, 1037C: «Katomv 8¢ mavto-
%0V 10 BNV TOV GpoEVOC, Kai £V NUIcEL TOAAAKIS. .. AgimeTar O€ TG avdpdV gvELLag,
Kot olond pév ev ExkAnoiocy.

4 Siehe a.a.0., Homiliae Paschales PG 77, 736B.

4 Siehe a.a.0., Commentarius in Isaiam Prophetam PG 70, 581AB.
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Auffassung, dass der Engel von der Frau - wegen ihrer vollkommenen
Unwissenheit der Tiefe der heiligen Schrift - gesehen werden musste
und nicht von den Ménnern. Denn die 12 Apostel wussten durch die
heiligen Schriften iiber die Auferstehung Bescheid und brauchten den Au-
ferstandenen nicht zu sehen, um an ihn zu glauben, wéhrend fiir die Frauen
das Sehen von Christus die absolute Voraussetzung ihres Glaubens war*.

Die Prioritit des Mannes auf dem Sektor der Erkenntnis der Glau-
bensinhalte ist bei Cyrill Tatsache: Die Ménner wissen um das Mysterium
der heiligen Schrift und ihr Glaube basiert darauf, wihrend die Frauen
nicht fahig sind, das tiefste Mysterium der Auferstehung des Christus zu
verstehen*’, und im Grof3en und Ganzen konnen sie nicht die Gotteswunder
erfassen®’. Darum ist der Mann eng mit Gott verbunden. Er ist in der Lage,
nicht nur die heilige Schrift und die Gotteswunder zu begreifen, sondern
er ist auch dazu berechtigt, Priester zu werden, Tatsache, die ihm Ehre,
Ruhm und Uberlegenheit gibt*. Da er das hochste Amt angetreten hat, das
Priesteramt, tut er sich hervor®® und kann sich einfach Christus ndhern,
weil Christus Mann und wirklich heilig war.

In der heiligen und unbegreiflichen Gottheit, betont Cyrill, konne
die ménnliche Gestalt erkannt werden®!. In diesem Sinne passe sich der

4 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 689A.:
«Epovpev ovv, 0Tt 6Komog v T ZOTPL XPp1otd TV Kb’ eavtdv pootnpiov v
TANPoPopiav Taig TOV ayamdVI®V avTdV eyKaTAcTEpE Yoyaic eteleito 6€ didpo-
pog TG mANpoPopiag & TPOTOC, T TOV TANPOPOPOVUEVOV EEEL TPOGEOIKMG TE Kol
apénmv. Toig pév obv ayiog pabntaic avt) TOV Tpayudtev 1 £kfacts ™ mapd taig
Oeiong papaic eAnidt cuppaivovsa mpdg TANpopopioy e&npkece, kal TioTv evetiBet
v ovdapofev appiforov. [emotevkdteg yap aveydpouvv taig ayiog Ipagaig, kai
NV meg £t meprtdv Toig 0Vt PePaiav exovotl TV mioTv Kol TO dd Tg TOV ayiwv
ayyélov ekdiddokechol eovng ovaykaiotaTov 8¢ TO YpMUa T Yovaiki, TV 1Epav
te kai Ogiav ovk emotapévn [pagnv, odte uiv kab’ £tepov tva Tpdmov 16 Pabv T1g
OVOOTAGEMG EWOVIO LLGTHPLOVY.

47 Siehe a.a.0., PG 74, 639A.

4 Siehe a.a.0., PG 74, 692C:«Avopoféotepot yap mog ai Yovoikodv eioi gpéveg, Kai

apeAeTNTOG EYoVat TPOG TO duvachal padimg kat Toic ov eddpa duokdrolg TpocPa-

Agtv, kail TOAA® ye mhelov Toig VTEP AOYOV BadLLAGIVY.

Siehe a.a.0., Commentarius in Isaiam Prophetam PG 70, 581B.

30 Siehe a.a.0., PG 70, 613A.

51 Siehe a.a.0., Homiliae Paschales PG 77, 621B: «MoOplov ®dGmep Tt TG VOOLUEVTG
popoeng ev T Beia Kol aKOTOANTTO @UoEL TO avdpmIES £’ ATact Kol VEaVIKOV Bew-
PCOLEVY.

49

STUDIES AND ARTICLES




» Weibliche und ménnliche Vernunft*..

Mensch, der sich ménnlich verhilt, an Christus an, und ein solcher Mensch
habe auf keinen Fall weibliche Vernunft, weil das weibliche Geschlecht
feige und untitig sei*?. Wie der Mann der absolute Typ der Tapferkeit sei,
im Sinne von Tapferkeit, die sich auf Gott bezieht bzw. sich an Christus
anpasst, auf die gleiche Weise sei die Frau der Typ der Schwéche, der
einfach zur Lust neige®®. Der Mann identifiziere sich mit Christus, weil
Christus gleichzeitig Gott und Mensch ist, d.h. Gott und Mann.

Wir miissen aber in diesem Punkt unterstreichen, dass Cyrills Thesen
nicht zufillig sind, sondern auf weiteren Texten des Alten Testaments
basieren. Wenn Cyrill z.B. die Rechtstexte aus Levitikus und Deuterono-
mium erklért, in denen ibermdBig und aufdringlich die Prioritit des Mann-
lichen geschrieben wird — Erzéhlungen iiber die Opfer der Tiere, die auf
jeden Fall minnlich sein sollen oder die Heiligung der erstgeborenen
Kinder, die Jungen sein sollen — kann er die Aussagen nicht ignorieren,
sondern er ist gezwungen, auf dieser Basis seine Theologie zu bilden.
Folglich ist seine Theologie, wiirden wir sagen, eine Erweiterung der
Theologie des Alten Testaments. Und das gilt nicht nur bei Cyrills
Auslegungen, sondern es ist eine gemeinsame Sichtweise der Auslegung
bei den orthodoxen Kirchenvitern.

Um zu Cyrill zuriickzukehren: Was passiert aber mit dem weiblichen
Geschlecht? Kann es gerettet werden? Um auf diese Frage antworten zu
konnen, muss Cyrills Genesisauslegung untersucht werden. Cyrill benutzt
den zweiten Bericht der Genesis und dessen Auslegung durch den Apostel
Paulus. Diesem Bericht zufolge wurde der Mann Christus zuliebe erschafft
und die Frau dem Mann zuliebe. Christus wurde nicht dem Mann zuliebe
erschafft und der Mann nicht der Frau zuliebe. Wenn der Mann der Frau
zuliebe erschafft worden wire, wire die Frau perfekter. Die Frau aber ist
dem Mann zuliebe erschaffen worden und das bedeutet, dass der Mann

52 Siehe a.a.0., PG 77, 621BC: «Zbupoppog o0v Gpa Xpiotd vooito Gv eikdtmg 6 £¢’
amoot toic ayaboic olovel TIC apoevOPPOV Kal VEAVIKOG 0V TO0VTOG YE Unv, 6 OnfAet-
av &yav, v’ 00Te¢ elnw, TV Ppéva, LoABakV Te Kol evkataydvioTov. AstAdv yap Kol
adpovég, Kal Tpdg péymv Kol evtoAopiov amelpnkog 6 OnAeldv eoti YEVOSY.

53 Siehe a.a.0., PG 77, 624CD: «Ovrep yap 1pOmOV €1 TOMOV avdpeiog EANedn to dpoev,
avopelag 8¢ enui g voopuévng katd Ogdv, 1 Kol COPLOPEOVS amoTterel T XPloTd,
Katd OV avtdv O TovToVvi AOYOV, €1¢ THTOV HAAUKICLOVD Kol @poviatog acdevoic,
dwamintovtog te Kol Alav evkOAwg €ig Ndovdg, T6 T Onlelag slopépetar TPOGMOTOVY.

5% Siehe a.a.0., PG 77, 1157B: «oA)\’ &ig apepiotog vrdpymv, o kai dvBpwmog 6
aVTOG, TAVTOV O’ elmelv, Oedg Kol avip».
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perfekter ist>. Der Mann ist darum, was die Erschaffung des Menschen
betrifft, das Gottesbild par excellence®, im Gegensatz zu der Frau, die
nicht selbst Gottesbild, sondern durch den Mann ist, und so aufgrund dieser
Tatsache in Bezug auf ihr Natur nicht gleichrangig ist”’. Sie ist Bild des
Bildes und Ruhm des Ruhmes®. Die Frau wird durch den Mann gerettet.

Zu diesem Schlussfolgern kommt Cyrill eben durch seine Interpretation
der biblischen Texte, hier durch die Interpretation der Genesis und deren
Wiederaufnahme durch den Apostel Paulus. Die Paulinischen Aussagen
wirken sich so auf die Kirchenviter aus, dass wir feststellen miissen,
dass es in diesem Punkt einen Consensus Patrum gibt. Die klassischen
Paulinischen Aussagen iiber das Schweigen der Frau in der Kirche und
deren Unterordnung unter den Mann - und das unabhdngig von der
Frage, ob sie in der Tat von Paulus sind oder ob sie spéter geschrieben
wurden und als deuteropaulinisch angesehen werden oder ob sie auch im
Zusammenhang mit bestimmten geschichtlichen und gesellschaftlichen
Griinden dieser Zeit stehen - nehmen bei den Kirchenvétern einen axio-
matischen, unbedingten Charakter an.

3 Siehe a.a.0., Thesaurus de sancta et consubstantiali Trinitate PG 75, 257C: « ©°O0
Yap ekticOn avhp 814 TV yovaika, oAAE yovi S1d Tov avdpa’. Et toivov 6U npdg yé-
yovev 6 Y10¢, kai ovy nueic 8t avtdv, eodpeda TavTmg autol TEAEIOTEPOL, MCTEP 0LV
Kol AdAp TG YOvaukog TG O’ auTdV YeEVOUEVTS. AAAG TOVTO ATOTTOVY.

Siche a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 881C: «E1
Yap eoTiv avip elkdv Kol d0&a Oeov, memointat yép, Kotd tag ['papds, ovtwey. TIpPA.
Biflog v Onooavpwv mepi s ayiag kol opoovaiov Tpiados PG 75, 585C: «Ilpoxei-
cBw 01 oVV gv TPOTOIS TO TEPT OVOPAG gpnéEVOV, Kal TNTOLEV OTTMG EIKMV VTAPYEL
Kot 06&a @e00. AAL oot Tpddniov ivarl Tdot ovte mpoayopeveshat Tov dvdpa, did
16 peteoymkévar Ogiov Ivevpatog, kai o’ avtod g Oeiag yevéshBal pvoews Kowvm-
vov, g evtevBev Kol Tg Tapd Aol TANpwOvaL 0ENS. Qg ExV TOLyapovV €V EQVTH
16 [vedpa 16 ek g ovsiog ToH Oeo?, Kol 814 TGS TPOG AVTO KOWVOVING LELOPPOLLE-
VOG €1C OLLOLOTNTO TOV TTENOINKOTOG, EKMV £KANON Kal d6&a ToH Ogov. Mdabotpev 6’ av
0VAEV MTTOV, 014 TOV Kail THV yuvaike KeKANeOoL Toidode, ToV Aeyopévou T SOVapLLy.
A6Eav avtv gtvor 100 avdpdg 6 ITavrog enoi, 814 6 ek TG ovoing avTod yevécohal
Tavny... Qomep odv 1 yovi] 60Ea KEKANTOL TOV avdpOg 014 TO LEPOG ENPEVIL TOV
QVTOV LEADV €15 TV OKEINY KATACKELTV' 00T® Kol 6 avip d0&n KEKANTaL Bgov, dud
16 yevéohal petéyv TG ovciog avtov, 818 Tov evolkicavtog v avtd [Ivedpotog
aylovy.

Siehe a.a.0., PG 74, 881D: «Koat’ ewdva pév yap kol avtn kol opoimow Ggovd, T
@G 014 LEGOV TOV avOPAS, MOTE KATA TL TAPAUAAATTOL Bpoyd TV QUGIVY.

8 Siehe a.a.0., PG 74, 881D.
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Cyrill betont, dass die Paulinischen Aussagen ewig gelten, weil Paulus
im Auftrag des Heiligen Geistes die entsprechenden Regeln iiber die Frau
und ihre Rolle in der Kirche bestimmt hat, und aus diesem Grund sind sie
vollig verbindlich®.

Wie aber beschreibt Cyrill die Rettung der Frau ? Was soll sie tun, um
gerettet zu werden? Knapp fassen wir seine Antwort dazu so zusammen: Sie
muss sich wie ein Mann verhalten®. Da die méannliche Natur tiberlegener
ist, ist es absolut notwendig fiir die Frau, den Mann nachzuahmen und
zwar seine ménnlichen Merkmale und das dadurch, dass sie gleichzeitig
die hemmenden Merkmale ihrer Natur aufgibt. So besteht ihre Pflicht
darin, ihrer weibliche, naiven Vernunft®' nicht nachzugeben, auf ihre
weibliche, begrenzende Denkfahigkeit®® zu verzichten und ménnlicher
Vernunft nachzueifern®. Einer Vernunft, die total von Bosem befreit ist,
ohne Verfall, eben méannlich und perfekt®.

Durch diese Annahme der Merkmale des ménnlichen Wesens von
seiten der Frau, wird sie reif und verniinftig im Verhéltnis zu Gott sein, in

% Siehe a.a.0., Thesaurus de sancta et consubstantiali Trinitate PG75, 585B: «Opovg
emweeleotdrovg Taic Exikinoiong 6 Iadrog t18els, kai dnmg nudg ev avtaig eivat xpn
dwtdocmv, Kot Td eni taviov eaivesBot Ocmy». IIpPA. Ilepi g ev Ilvebuat kol oin-
Oeia Tpookvvioews kol Aatpeiog, PG 68, 1037C: «Katdmy 6¢ mavtayov to 0Av o0
apoevog, Kol ev nuicet moAldkic. Ott yép 16 okedog aoBevES, LepapTHPNKE GAPDS O
Beonéoiog ITavAog. Agimetan 8§ ™G avdpdV eveLiag, kat olmmd pév ev Exkdnciong.

% Siehe a.a.0., Homiliae Paschales PG 77, 736AB: «Avopildueda 3 odv, €15 ve 16
xprvar, enud, mabdv opdcsbar Peltiovey: Avwolr, 753A: «...O0t v €&wv adpoTepoL,
ot vnmalovteg €Tt TPOG EQECLY OPETIG KOL TVEVLLOTIKNG EVPOOTIOG, TOV OlKEIOV amo-
Tp€Povte volv, melpdobmacav avapottdy ’g1g avdpa A0V, €16 LETPOV NAKiog TOD
TAnpdpatog tov Xpiotov . HpPA. Iepi g ev Ilvebuatt kot alnbeio mpookovioews
xou Aapeiag, PG 68, 1013D — 1016A: «AAog e xpfvor yap delv kakeivo gumely, Kol
omoopot detv apoevag Te Kol apdIOVG TPETEL av eival Tovg Oed kabiepopévoug,
0VdEV &yovtag 16 BnAvmpenéc, ov mapelpévoug €ig pabopiov: aAld ToAY Alav dwove-
veukoTag €16 16 avdpilesBot detv.. . ».

o1 Siehe a.a.0., PG 77, 625C: «@Oympev @péva TV Holoknv, Kot Taig To0 dtaforov
SVOTPOTINLG EVKATAYDVIGTOVY.

62 Siehe a.a.0., PG 77, 624B: «Ahoyel 8¢ o0 Ofheog maviehde kol peipakiddong nAki-
aG. ATopAntov yap mapd Ocd ppovnua t6 acOevég kal aTedéG €1G GUVESIYY.

63 Siehe a.a.0., De adoratione in spiritu et veritate PG 68, 1016A: « AAMwG T& yprvor yép
delv kaxeivo emelv, kai omoopat deiv dpoevog te Kol aUdLoVg TPEMEL av gival TOVG
Bed kabepopévous, ovdév Erovtag T OnAvmpenéc, ov mapeyévoug g padopiov:
oAAG TOAD Adav dravevevkoTag €1 TO avdpilechar detv, dpoeva te Kol olovel dteynyep-
pévov TV gv e 01 opicty avtoig Stac®dlovtag vouvy.

% Siehe a.a.0., Homiliae Paschales PG 77, 520A.
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Wirklichkeit manngemal. Wenn diese Rettung innerhalb der Grenzen der
weiblichen Natur oder durch das Verlassen ihres Wesens stattfindet, wird
eine Tatsache von entscheidender Bedeutung, die weiter unten erldutert
wird. In Cyrills Gedanken jedenfalls identifiziert sich die Ménnlichkeit
mit der Perfektionierung bzw. Vollkommenbheit. In diesem Sinne lédsst sich
auch seine starke Polemik gegen die Ménner erkléren, die sich von ihrem
Geschlecht® entfernen und sich benehmen wie die Frauen, die Tunten®.

Ungeachtet der Prioritdt’ des Mannes scheint das weibliche Ges-
chlecht, das sonst immer als zweites kommt®, in Bezug auf die Lust den
Mann zu besiegen. Wir befinden uns Cyrills Anthropologie geméf im
absoluten Herrschaftsbereich der Frau, im Bereich der sexuellen Begierde.
Dort werde der Mann haushoch geschlagen, weil die Frau immer fahig sei,
den Mann zu bezaubern, da sie als ithre Waffe die Lust benutzt, die die
Vernunft besiegt®. Eine solche Frau sei Eva gewesen, die dem Teufel
gehorcht hat und den Mann dazu gefiihrt hat, sich Gottes Willen entge-
genzustellen, indem sie ihn durch ihre sexuelle Provokation besiegt hat™.
Anders formuliert, es konnte der Mann nicht reagieren, weil er aufgrund
ihrer sexuellen Kraft seine Orientierung total verloren hatte.

Nach Cyrill verwenden die Frauen immer diese Kraft, wenn sie die
Manner reizen wollen, und in diesem Bereich lie3en sie sich nicht besiegen.
Und es miisse betont werden, dass die Auswirkung dieser sexuellen Kraft
auf die ménnliche Vernunft so stark sei, dass der Mann darauf auf keinen
Fall verzichten will”>. Wir behaupten, so Cyrill, dass die Méanner von
dieser Provokation der Frauen unbeabsichtigt beeinflusst werden”. Diese
sexuelle Provokation sei unvermeidlich und deswegen sei es Verpflichtung
des Mannes gegen die fleischliche Lust zu kdmpfen und {iberlegener der

% Siehe a.a.0., De adoratione in spiritu et veritate PG 68, 445BCD .

% Siehe a.a.0., PG 68, 928C.

67 Siehe a.a.0., PG 68, 968B: «Hyguovebov pév yap aei ndg eoti, kai ev Tiun tpd 16
apoevy.

% Siche a.a.0., PG 68, 968B.

% Siehe a.a.0., Contra Julianum PG 76, 845D: «PibBvpov yap ypnpe yovy, koi todg
aroé toig avtg adlovtag Ppodyols KaTayonTeDEW KOV, GUVOTOAOV £XOVCO TNV THG
dtavoiag Kpatioooay NOoVIRvY.

70 Siehe a.a.0., PG 76, 845D.

"' Siehe Gregor von Nazianz, PG 35, 975B.

72 Siehe a.a.0., Contra Julianum PG 76, 845D.

7 Siehe a.a.0., PG 76, 845D.

STUDIES AND ARTICLES




» Weibliche und ménnliche Vernunft*..

weiblichen Lust gegeniiber zu werden’. Die Frau ist hier nach Cyrill
der absolute Typ der fleischlichen Lust und Siinde. Sie symbolisiert die
wolliistige Versuchung, die die Vernunft des Menschen zuerst reizt und
dann besiegt. So ist von Cyrill verbatim geschrieben: ,,Die Frau ist Typ der
Lust und der Schwéche ™.

Aus diesem Grund ist die Frau schuldig wegen ihrer Provokation zur
Siinde’. Hinter diesen Aussagen von Cyrill aber steht latent die ganze
Tradition der Bibel, die Tradition des Alten und Neuen Testaments. Dies-
beziiglich interpretiert Cyrill auch Zacharias Prophezeiung, in der die
Siinde als weiblich betrachtet wird””. Wenn es innerhalb der Grundlagen
der patristischen Theologie, d.h. innerhalb der Texte der Bibel und zwar des
Alten Testaments solche Aussagen {iber die Frau gibt, die sie als Ursache
der Siinde, der Gesetzlosigkeit und der Ungerechtigkeit betrachten, dann
werden sie im Kirchenvéterdenken theologische Voraussetzung, die nicht
einfach zu tibergehen ist. Darum kommt Cyrill gezwungenermafen bei
seiner Auslegung des Alten Testaments und in diesem Fall der Prophezeiung
von Zacharias zu diesen Aussagen bzw. Thesen.

Es ist bei Cyrill ohne Zweifel klar, dass dieses Geschlecht, d.h. das
weibliche, das krinkste’” und ehrenloseste” ist. Dieses Geschlecht ist
verantwortlich fiir den Tod der ganzen Menschheit®, weil es ihn hervorgeruft
hat. Aber darum wird es auch als Erstes geheiligt®!, dadurch, dass es als
Erstes den Grufl von Engeln hort®. Die Auferstehung wird in erster Linie
der Frau angekiindigt, damit ihr Fluch geldst und das ehemalig ehrenlose
Geschlecht wieder zu Ehre, im Hoffen auf Vergebung, zuriickgefiihrt
wird®. Die Ankiindigung der Auferstehung der Frau gegeniiber bedeutet im

™ Siehe a.a.0., De Adoratione in spiritu et veritate PG 68, 486D.

5 Siehe a.a.0., Commentarius in Zachariam Prophetam PG 72, 84C.

76 Siehe a.a.0., PG 72, 84C.

77 Siehe a.a.0., PG 72, 84C.

8 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 701C.

7 Siehe a.a.0., Commentarius im Mattheum PG 72, 469D.

80 Siehe a.a.0., De incarnatione Domini PG 75, 1468B.

81 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 701C.

82 Siehe a.a.0., Commentarius im Mattheum PG 72, 469CD.

8 Sieche a.a.0., PG 72, 469CD. Siehe auch., Expositio sive Commentarius in Joannise-
vangelium PG 74, 697B: «v’ ®omep 1 IpdTN Kol TOCOV 0pYOLoTATN YOVT| TOiG TOV
dforov povaig vrovpynoaca kotekpidn, Kai o1’ exelivng copmay 16 Inieldv Yévog,
00T® Kol oV Toig TOV ZOTNPOS NUAV VANPETHcUcH AdYOLS, Kal T g1g {oMv avapé-
povta THV odviov arayysilaca, cOuToy TG artiag T6 Onietdv amaAAdén yévoo.

STUDIES AND ARTICLES

TEQLOGIA
42017



Achilleas P. Dellopoulos

Wesentlichen Vergebung. Die Frau bringt nun nicht mehr der Menschheit
Kummer und Leid, sondern wird Prediger der Auferstehung®. Sie, als
Frau, informiert die Apostel dariiber, dass sie den Herrn gesehen hat und
dass er von den Toten auferweckt worden ist®.

Und auf diesem Gebiet, d.h. dem Gebiet der Annahme des Glaubens —
und hier tiberrascht uns Cyrill mit einer gegensatzlichen Stelle — scheinen
die Frauen bereiteter zu sein als die Ménner®¢. Sie lehnen das Mysterium
der Auferstehung iiberhaupt nicht ab, im Gegenteil nehmen sie es natiirlich
an und gehen schnell zu den Aposteln, um ihnen die Neuigkeit zu kiinden®’.
In dem Augenblick aber glauben die Apostel ihnen nicht, halten den
Glaube an die Auferstehung fiir Unsinn und sagten, dass die Frauen total
verriickt geworden seien®. Die Frauen aber werden von Cyrill als weise®
charakterisiert bzw. dargestellt.

Es ist auffallend, dass Cyrill sehr selten das Adjektiv weise fiir die Frau
benutzt, wegen ihrer inneren Unféahigkeit, sich in die tiefsten Botschaften
der Theologie hinein zu vertiefen. Dieses aber kann ins Gleichgewicht
gebracht werden mittels ihrer Féahigkeit, den Glauben vollkommen und
ohne Zweifel anzunehmen®. Das heifit, dass sie zum Glauben einfach

8 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 701C.

8 Siehe a.a.0., PG 74, 701C.

8 Siehe a.a.0., Commentarius im Lucam PG 72, 941 A: «tng €1g Xp1otdv aydnng évekoa,
Kai TG €15 T00To Yevopévng omovdng n&iwdncav Weiv ayiovg ayyéhovg kai on wol
yeyovacwy ovtaig gvayyehotal, Kol g avaotdoewns kipukeoy: 941BC: «Edet yap
yovai&i v 00T® Aapmpdy S08nvat xapty...Koi Td GETTOV TG AVUGTACEMS LUGTHPLOV
Tpotn (N Yyov]) pabovca Kot amayyéliovoa... JIAv toig aylog amootéAog 6 mepi
TG avaoTAcemG AOY0g £00&ev elvat AMPOG TIG AMAMS Kol TPAYLLO KOTEWYEVGUEVOV. ..
Hriomoav yoov, kai 16 amayyehBév éokoyav kal diéntucavy’ 944AB: «Enesita v
ENUNV TS AVOoTACEMS TV O1d TV yuvaikdv, kol v dud [T€Tpov Aéyovast pév, ov
motevovot €. Aéyovteg yap: ’Kai yovaikeg eEéotnoay nuds 6 copo un gvpovcat’,
ovy MyobvTo TTPOg 1O Aeydpevov aAnbevew, ovdé evayyeAouov aindeiog, oAL’ mg
TOPAYNG TVOG Kl EKGTACEMS aitlov LITEANPOV givay.

87 Siehe a.a.0., PG 72, 941B.

8 Siehe a.a.0., PG 72, 941BC: 944AB.

% Siehe a.a.0., PG 72, 940C: «HxolovBovv copai yuovaikeg Td maviov Mudv Zotipt
Xplotd, Té €1 TV TV €T ALTO YPNOULL TE KOL OVOYKOI0 GLAAEYOLGOLY.

% Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 73, 314D: «” Aé-
vet avt 6 Incodg” Eyd et 6 AaAddv cot”. Ov taig amodevtolg yoyais, | kol apadéct
TOVTEADG EAVTOV AVOKOADTTEL XPLoTdC, OAA’ eketvaig PiAdov emAapumet Koi aivetat,
aimep av glev 110N tpog 16 foviecHaon Tt pabeiv etodTepat, Kai ¢ mioTems TV ap-
ANV &V amhoic ®divousat AGYols, TPAG TV TMV TEAEOTEP®V EMELYOVTAL YVAOGLY. Tolow-
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gefiihrt werden kann®', wenn sie sowohl gottesfiirchtig als auch fromm
ist”?. Ein Beispiel dafiir ist eben, Maria von Magdala, die als Erste das
leere Grab sieht und von Cyrill als bedeutende Person und als Philosoph®
bezeichnet wird, als eine wichtige Frau mit standhaftem’ Glauben und
gotteifrigem® Verhalten.

Unter Beriicksichtigung dieses Verhaltens dieser Frau hort Cyrill in
seinen Aussagen zwar mit den einschrankenden Adjektiven nicht auf, aber
er geht aussagemallig dadurch weiter, dass er diese Frau als Christus-
freundin®® bezeichnet, und dies ist die andere Seite der Theologie iiber die
Frau bei Cyrill. Dieser Theologie zufolge wird die Frau als Vorbild des
Glaubens und der Gottesliebe dargestellt’’. Manchmal wird von ihm auch
die Kirche selbst durch die Frau symbolisiert. Cyrill bezieht sich dabei auf
verschiedene Frauen, die gottesfiirchtig und fromm waren, damit er durch
sie die Kirche symbolisiert. So sei Rachel wegen ihrer Kraft und ihrer
korperlichen Schonheit, die ihre geistige Schonheit zeige, die Kirche der
Nationen, deren Schonheit der Konig?® begehrt habe.

Im Gegenteil sei aber Lia korperlich und geistig schwach, und sie wird
von Cyrill mit der Synagoge verglichen®”. Die Anndherung an die Kirche
der Nationen, hinausgehend tiber Israel, lasse sich klar zeigen durch viele
Frauen aus dem Alten Testament'®, die sich durch ihre aullerordentliche
geistige Reife abheben. Sie befanden sich auf dem Hohepunkt ihrer
Reife und haben es geschafft, trotz der Zeit des Alten Testaments dem

™ T Nuiv kot M Zapopeitig ovedeiydn yoviy.

%l Siehe a.a.0., PG 73, 316B: «Opdg 6mwg 1N 10 yhvarov (| Zapapeitic) vtpemnss eig
16 moTELELY £YlyveTo, Kol domep Tvd fabudv avapaivovcoa BEoty, ek PIKPOV EpmTN-
patov €1 vymiotépay £E1v avamnddy.

%2 Siehe a.a.0., Expositio sive Commentarius in Joannisevangelium PG 74, 52B.

% Siehe a.a.0., PG 74, 634B.

% Siehe a.a.0., PG 74, 684C.

% Siehe a.a.0., PG 74, 684C.

% Siehe a.a.0., PG 74, 638A.

7 Siehe a.a.0., PG 74, 697A.

% Siehe a.a.0., De Adoratione in spiritu et veritate PG 68, 237BC.

% Siehe a.a.0., PG 68, 237B.

100 Siehe a.a.0., Glaphyrorum in Numeros PG 69, 593CD — 596C: «"vvaika pév toivov
Nyéyeto koi mdior Mwong, kai civorkov Thv Madiavitidt emomcato, tv 1o86p Bv-
yotépa enui- ypdvov 8¢ TapUIRELGOUVTOG OV [Kpoy TV ABdmicoay eneydpuet, Kol
aAloyevn] Kot PEAQVOY...ETL O TG AVT SOKMOV GUVOLKELV, ETEUVIOTEVETO TPOTTOV
TVA, Kol emeydpel TV péAavoy TV 0AAOYEV, TOVTESTL, TNV &5’ eBvav Exkinciovy.
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Evangelium gemal zu leben, indem sie das alttestamentliche Gesetz durch
thre Glaubenskraft iiberwunden haben. Diese Frauen werden gelobt und
als heilig'’! bezeichnet. Neben diesen Frauen aber gibt es andere, die nicht
fir ihre Reife und ihren Glaube an Gott beriihmt sind, unter anderem die
so genannten Beelphegors!®? Priesterinnen!®, denen sich Israel zuwendet,
und auf diese Art und Weise den Herrn verrat'™.

Cyrill vergleicht dies mit dem Ehebruch eines Mannes von seiner
Frau und er bezeichnet diesen Ehebruch als die Siinde, die Israel gegen
Gott begangen hat'®. In Cyrills Gedanke ist dieser Begriff geistig gemeint
und er wird verwendet, um den Aufstand Israels gegen Gott eindeutig
darzustellen. Also, die Frau ist auf der einen Seite Typ der Kirche!* und
auf der anderen Seite Typ der Synagoge'’’. Unterscheidend zwischen
den beiden Typen sind nach Cyrill die Charakteristika, die sich auf eine
gotteseifrige oder auf eine zur Prostitution mit ,,anderen Gottern bereite
Frau beziehen. Die gotteseifrige Frau ist verniinftig und ehrbar. Sie ist stolz
auf die Tugend ihres Schweigens und auf die Mannlichkeit ihres Glaubens.

Wenn sie sich richtig Gott gegeniiber verhilt, dann verhilt sie sich
ménnlich tugendhaft, dann wird sie sich durch ihr auBlerordentliches,
ménnliches Verhalten Gott ndhern. Zugleich verzichtet durch die Annahme
dieser mdnnlichen Merkmale die Frau aus freien Stiicken aufihr schwaches
Wesen und zwar auf untétiges Sein und auf ihre fleischliche Begierde.
Mit diesen ménnlichen Merkmalen, bemerkt Cyrill, gehort die Frau dem
Gottesvolk'® und zeichnet sich durch ihren Glaube aus'”.

Durch die obige Analyse, glauben wir, ist eindeutig geworden, dass
Cyrill stark von dem Alten und Neuen Testament beeinflusst wird, wo die

101 Siche a.a.0., De Adoratione in spiritu et veritate PG 68, 632BCD.

122 Ein Gotzenbild, das in der Zeit des Alten Testaments von Gotzendienerinnen Prieste-
rinnen als Gott verehrt wurde.

103 Siche a.a.0., Commentarius in Oseam Prophetam PG 71, 133B.

104 Siehe a.a.0., PG 71, 113D.

105Siehe a.a.0., PG 71, 133CD: «Koat 6 Aa0g 6 cuvidv GUVERAEKETO WETH TOPVNG. ..
Ovkovv ov povog, enotv, 6 Iopani, kaitor TAeioTnv 60NV affoviioy vEVOooNnKdG, Gu-
VavePLPETO TOPVALS, Kol LETE TV TeTeEAeoUEVOV €0vev: 0AAA Kal ovTdg 6 Aadg O
GLVIMV, TOVTEGTLY, O TNV €K VOLLOV GOVESLY £TL GOLELY VITOKPIVOLLEVOS, GUVAVETAEKETO
TOPVI».

106 Siehe a.a.0., PG 71, 341B.

107 Siehe a.a.0., PG 71, 341: 104C.

108 Siehe a.a.0., PG 71, 381A.

109 Siehe a.a.0., PG 71, 381B.
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» Weibliche und ménnliche Vernunft*..

Siinde einerseits als weibliche und die Tugend andererseits als méannliche
Eigenschaft vermittelt wird.

Auch muss das historische Umfeld nicht nur der Zeit des Cyrill,
sondern auch der Epoche der klassischen und der spédten Antike, die eine
starke Auswirkung auf Cyrill ausgeiibt hat, herangezogen werden, jene
Zeit der Patria Potestas des Mannes und der Infirmitas Sexus der Frau. In
diesem Sinne muss auch unbedingt die Beziehung zwischen Cyrill und
den Aussagen des Aristoteles untersucht werden und zwar im Bereich des
Vokabulars. Cyrill benutzt die Rhetorik der alten Zeiten, als die Frau noch
ein Synonym mit einem Gegenstand war.

Von den Traditionen, der jlidischen, der hellenischen oder der kla-
ssischen, ist Cyrill mehr oder weniger beeinflusst, in denen es als Tatsache
galt, dass der Mann der Erste sein musste und die Frau ihm untergeordnet.
Das Wort Mann ist bei diesen Traditionen Synonym mit Weisheit und
Tugend, wéhrend die Frau mehr oder weniger mit einer kranken Natur
zusammenhédngend gesehen wird.

Alles in allem sind wir aber trotz der vielen negativen Aussagen iiber
die Frau zu dem Schluss gekommen, dass die Schwiche bei Cyrill nicht
nur auf das weibliche, sondern auch auf das miannliche Geschlecht bezogen
wird. Die ganze Natur ist wegen des Siindenfalles total erkrankt und aus
diesem Grund ist sie durch Naivitdt, Lust und Siinde nicht stabil. Cyrill
verwendet mit Nachdruck die Worte ,,Mann, mannlich, mannliche Vernunft,
mannliche Eigenschaften®, aber nicht um damit nur die mannliche Natur
zu loben, sondern jene Natur, die sich ménnlich verhilt und Gott néhert.

In Cyrills Theologie gehort letztlich diese Natur dem Mann und der
Frau. In dhnlicher Weise benutzt Cyrill die Worte ,,weiblich, weibliche
Vernunft, weibliche Taten® nicht, um damit das weibliche Wesen zu
verurteilen, sondern die Natur, die sich nicht richtig Gott gegeniiber verhélt
und diese Natur gehort auf jeden Fall sowohl dem Mann als auch der Frau.
Wir bemerken also, dass sich in Cyrills Denken der Akzent von der Natur
zur Bereitwilligkeit des Menschen verschiebt. Und am Ende scheint, dass
Cyrill die vollkommene Beziehung zu Gott als wesentlich ansieht, die in
threr Form zwar als méannlich dargestellt wird, in Bezug auf den Inhalt,
aber die ganze Natur, mannliche und weibliche, umfasst.
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The Art of War under Leon VI the Wise

Abstract

Writing about Byzantium, even approaching a period as short as the reign of Leo VI
the Wise (886-912) presents many challenges, especially when the historians have
different opinions about what was, or was not Byzantium and its heritage left to
Europe. The death of Leo VI the Wise in 912, at only 45 years old, was undoubtedly
premature, leaving the Empire in a struggle both politically and socially. However,
historians’ views on his time are not uniform. On one side he is compared to his
father, who was a man of arms, and on the other hand, Leon VI is remembered as
being the father of Constantine VII Porphyrogenitus, who turned sacred palace into a
real Alma Mater.

It must however be mentioned several issues before making a comparison between
Leo VI and other emperors of the Byzantine Empire. During his reign there were
two major military forces that exercised constant pressure on the borders of the
Empire. On one side were the Bulgarians, who exerted pressure on the Danube
frontier, on the other hand, were the Arabs who had more frequent armed raids in the
Mediterranean and the eastern border of the Empire.

Keywords
Leon VI, Taktika, Bulgarians, Tsar Simeon, Arabs

Many Byzantinologists accused Leo VI that he was not concerned at all
by the armed forces of the empire; therefore his reign is considered to
be a continuous string of military defeats. It is true that, unlike Basil I,
who was always at the forefront of his soldiers on the battlefield, bringing
new territory to the empire between 867 and 886, which had been lost
in previous centuries, his son preferred the reading rooms of the sacred
palace. There, in the peace and comfort of his residence, Leo wrote one
of the most important works in this field of the Byzantine history, entitled

' Ph.D., “Aurel Vlaicu” University of Arad, negreanus@yahoo.com.
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Tactics (Taxtikd) or as originally called “Short Instructions on the Art
of War”. The emperor was a great lover of books from various fields,
exploring with interest the military field too. Perhaps the most important
source of inspiration was the manual called Strategikon written during
Emperor Mauricius. Leo’s collection consists of 20 constitutions and an
epilogue, being dedicated to his generals®. It carefully deals with every
detail of a battle, the qualities of the head of the army, the need to draw up
a battle plan, weaponry, battle camp, punishment for indiscipline, effective
struggle with surprise attacks and the description of the fighting way of the
various peoples and of the Byzantines (Romans).

As the emperor himself says in the prologue to his treaty of military
tactics, “those who want to lead the army must have access to the rich
experience of struggle and military campaigns requirements’. In part this
experience was left to the descendants in writing. But he specifies from the
outset that he himself is a peace-loving and happier to see the differences
between nations settled in this way than by the sword*.

Who was part of the Byzantine army and how many types was it?
The army was structured classically consisting of the central army led
by the emperor and the theme army led by the strategists. In the time
of which we speak there is a desire for changing the origin of soldiers
respectively to make the imperial army a professional one, with fewer
simple and uneducated people. More and more mercenaries are brought
from the nations Byzantium had ties with and, for a substantial wage they
put themselves under the obedience of the Greek generals. Thus, in the
Byzantine army from the 9™ and 10th centuries there were mercenaries as
following: Khazars, Pechenegs, Russians, Arabs, Hungarians, Armenians
and even Normans®. There were many cases where these mercenaries re-
fused to fight because those who ruled were not quite able®. An author said
that “the army is for the state what the head for the body is”’. Certainly, for
an empire permanently beset by closer or more distant enemies the army

2 Shaun Tougher, The Reign of Leo VI (886-912). Politics and People, Brill, Leiden —
New York — Kéln, 1997, p. 15.

3 The Taktika of Leo VI, text, translation and commentary by George Dennis, Dumbarton
Oaks, Washington, 2010, p. 7.

4 Ibid., p. 6.

5 Charles Diehl, Figuri bizantine, vol. 1, Editura pentru Literaturd, Bucuresti, 1969, p.
69.

¢ Michael O’Roorke, The Land Forces of the Roman (Byzantine) Empire in the 10" Cen-
tury: The Old Army of Leo VI and the New Army of John Kourkouas and Nikephoros
Phokas, Canberra, 2010, p. 6.

" Charles Diehl, op. cit., p. 66.
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was essential and Leo, as other emperors before him, gave his soldiers
all the privileges and attentions they required to be able to count on their
support in case of need®. But the mercenaries did not hesitate to ask the
emperor more and more privileges under threat of rebellion and leaving
the fight’. Cavalry, the most important component of the army, received
land from the imperial reserve'’. Infantry and other armed bodies would
be granted with certain lands reserved for them in the various provinces of
the Empire.

Order and discipline, but especially fulfilling orders exactly are the ba-
sic rules any soldier of the empire needed to know, and their failure led to
serious penalties, as we read in the Constitution 8 of Tactics'.

Unlike his predecessors, Leo VI studied in detail the Arabs’ method
of fight, noting that Islam broke the old military tradition, justifying war
with religion. So they end up integrating fighting to social life and make it
normality'?. Leo gets to see the Arabs a model that should inspire reform
in military conception of the empire. What are the premises of the Arab
military success? Leo thinks to be a mobilizing ideology and a freely
consented social solidarity'>.

Although Leo wrote in his treatise on Islamic volunteering and mass
recruitments aiming jihad, thus calling for Byzantine solidarity'* the
reality provinces was not favorable. The army consisted of poorer and
poorer peasants, with no training and no weapons that could hardly fight
the opponents. Leo tried to gather an army of wealthy peasants, able to
secure their own military equipment. They were to be recruited in each
theme, by its strategist and encouraged to fight for the empire through
tax exemptions that would be granted. Also, soldiers were trained to
fight for God and country, on behalf of relatives and friends'?, the armies

8 Averil Cameron, The Byzantines, Blackwell Publishing, Maldon — Oxford — Carlton,
2006, p. 97.

 Marcus Louis Rautman, Daily Life in the Byzantine Empire, Greenwood Press, West-
port, 2006, p. 205.

10 Ibid., p. 206.

" The Taktika of Leo VI, text, translation and commentary by George Dennis, Dumbar-
ton Oaks, Washington, 2010, p. 148-149.

12 Gilbert Dagron, Byzance et le modéle islamique au X¢ siécle. A propos des Contitu-
tions tactiques de ’empereur Léon VI, in Comptes — rendus des séances de 1’ Acadé-
mie des Inscriptions et Belle — Lettres, 127¢ année, n. 2, 1983, p. 221.

B Ibid., p. 223.

14 Ibid., p. 238.

15 Ibid., p. 236.

16 The Taktika of Leo VI, p. 445.
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leading real crusades with a strong patriotic feeling. Although he was a
supporter of silence during the battle for maximum concentration of the
soldiers and good hearing of their commanders orders, Leo ordered that
from time to time during the march, certain people especially trained to
shout down “stavros nika” (“cross is victorious”), and other Christians
specific exhortations (“God with us”). Upon reaching the enemy they had
to shout fighting slogans with joy, to annoy the opponent and encourage
their soldiers'’.

A separate chapter of the military treaty from the end the ninth century
is that of studying the opponent, his psychology and the tactics of warfare
employed. Thus, Saracens go to battle for money and faith, but when
defeated, they easily become discouraged'®. Hungarians, whom Leo will
serve as allies in the fight against the Bulgarians are an inordinate power
that can be easily defeated by an army not too large but well organized®.
Franks and Lombards are bold in battle and lovers of freedom, disobeying
their masters, but being able to escape any imprisonment?. As for the Slavs,
Leo calls them “independent and categorically refusing to be mastered or
governed?!.

Taktika does not leave aside the imperial fleet training, a key point in
the battles taking place throughout the last half of the ninth century and
the first half of the next. The Arabs were in a constant internal struggle that
will affect their military power of the land, but they managed to regroup,
whether in the official fleet of the caliph or as scattered groups of pirates,
making raids in the Mediterranean and disturbing the thriving trade in this
area’. Therefore, Leo advises his fleet strategists to prepare a sufficient
number of ships to deal with enemy attacks. Among the required facilities
of'a dromon the solid and liquid pitch was absolutely necessary. It was used
as fuel for “the Greek fire” — the much feared weapon of the Byzantine
navy that brought numerous victories®. Also, during Leo’s reign mobile
fire — cheirosiphon - began to be used, as effectively at sea, and on land.

Most authors considered the Byzantine ideal was the peace between
as inviolable as possible borders and not endless battles over territories.

17 Ibid., p. 249.

18 Ibid., p. 445.

19 Ibid., p. 453.

20 Ibid., p. 465.

2 Ibid., p. 471.

22 Mark Whittow, The Making of Byzantium, 600-1025, University of California, Ber-

kely, Los Angeles, 1996, p. 185.
2 Marcus Louis Rautman, op. cit., p. 212.
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The concept of pax byzantinica fully fit Leo’s way of being. He primarily
focused on diplomacy and when diplomacy no longer reached its goal, he
resorted to fighting. But the conquest of territories was actually a regain
from the hands of his opponents®*. The Byzantine diplomacy became
famous through the centuries, for the fruits it brought almost every time,
using the following tactics:

The empire had a large network of espionage both within it, and in
various places in the world where, under the apparent innocence of a
business or cultural exchange, certain people educated at the Magnaura
University observed the enemy and came loaded with precious information.
Studying the barbarian world was one of the concerns of the court of
Constantinople. There was even an “office of the barbarians”, responsible
for collecting data about them?’.

Another tactic used was the demoralization of the enemy through a
psychological warfare. We mentioned it above and it has been carefully
discussed (debated) by Leon in his Taktika.

A third method used by the Byzantine diplomacy could be entitled “the
enemy of your enemy is your friend”. These means required significant
financial resources, for many leaders, who were rivals of the Greek oppo-
nents, were bought with money and luxurious gifts.?

In spite of the military advice mentioned in 7aktika, not few were the
difficult times for both the land army and the imperial navy during the 26
years of the reign of Leon.

In the years 889-897 a trade mistake was made by the emperor, probably
under the influence of his father-in-low, Stilianos Zautzes. Two influential
merchants managed to move the Bulgarian trade from Constantinople to
the market in Thessalonica.?” The Tsar Simeon of Bulgaria, dissatisfied of
this decision, starts a war against the Empire. Unprepared for this fight,
with an enemy so near the border and, until recently, a loyal customer of
Constantinople, Leon sends the army led by General Nikephoros Phocas

24 John V. A. Fine Jr., The Early Medieval Balkans. A Critical Survey from the Sixth to
the Late Twelfth Century, the University of Michigan Press, Michigan, 1991, p. 205.

2 Charles Diehl, Bizant — marire si decddere, Editura Nationala — Ciornei, Chiginau, p.
68.

26 Alain Ducellier, Bizantul - Istorie si culturd, Teora Press, Bucuresti, 1997 p. 109.

27'S. Tougher, op. cit., p. 96.
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and, in addition, starts the initiation of negotiations with the Hungarian
tribes located in the area between the Dnieper and the Pruth.?® The major
gifts brought to the Hungarian Khan bring him into conflict with the
Bulgarians, even within the territory of the latter, after the Byzantine fleet
had passed the river. Being surrounded, the Bulgarians asked for peace, but
instead of taking advantage of this and to ensure the control of the army on
the enemy’s territory, the Byzantines withdraw. The Bulgarians took this
opportunity to return and, together with the Pechenegs, which they called
in aid, they defeated the Hungarians pushing them to the Pannonian plain,
then, at Bulgarophygon they crushed the Byzantine army.* The result will
be a costly peace treaty, the Byzantines being forced to pay an annual
tribute to the Bulgarians and the obligation of moving the Bulgarian market
into the imperial capital in exchange for the release of tens of thousands
of Greek prisoners.>* What began as a commercial dispute has become a
war of conquest. The tsar Simeon for Constantinople had a goal of a dream
— his enthronement on the throne of an expanded Byzantine — Bulgarian
empire. For the errors that the army has committed in the fight, Leon will
dismiss the head of the army, the General Nikephoros Phocas.’! The peace
treaty in 896 was the beginning of a period in which the expensive annual
tribute made Leon carefree of the neighbors in the northern border of the
empire. Now his foreign policy will focus on the naval battles with the
Arabs. The only exception was the surprise attack of 904 to which the Tsar
Simeon appealed after the disaster that the Arabs made in Thessalonica®
and the result was the ceasing of a large territory by Byzantium to the
Bulgarians, from Macedonia to the city of Saint Demetrius.*

A success of the Byzantine armies will bring back under the direct
administration of the empire the Duchy of Benevento, Italy. By creating
the Theme of Longobardia will not actually bring the Greek domination,

2 Alexandru Madgearu, Originea medievala a focarelor de conflict din Peninsula
Balcanica, Corint Press, Bucuresti, 2001, p. 76.

2 Warren Treadgold, O istorie a statului si societatii bizantine, Institutul European Press,
lagi, 2004, p. 472.

30 Ibid.

31'S. Tougher, op. cit., p. 105.

32 Paul Stephenson, Byzantium 'Balkan Frontier. A Political Study of the Northern Bal-
kans, 900 — 1204, Cambridge University Press, Cambridge, 2000, p. 21.

33 Stelian Brezeanu, O istorie a Bizantului, Meronia Press, Bucuresti, 2004, p. 163.
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but the control provided by the numerous tax exemptions and concessions
made for the Lombards.**

In 888, the Arabs defeated the Byzantine fleet in northern Sicily. They
exerted constant pressure on the Mediterranean area, in order to conquer
the south of Europe. The Life of St. Theodora of Thessalonica tells us
about the Muslim devastation of the island of Aegina and the withdrawal
of the entire population in the north of the continent.* In 902 the Arab fleet
was victorious again, and the capture will be of great value — the loss of
Taormina, the Byzantine defense base in Sicily. It’s a defeat that will leave
Leon with a bitter taste. The Patriarch Nicholas I Mysticos was the only
one who managed to make the Emperor change his mind and not punish
with death the generals that were guilty of the defeating.’® The next few
years were in favor of the Greeks, with victories over the Arab fleets from
Maras (in 904), followed by the disastrous siege of Thessalonica, but also
a great victory over the Arab fleet in the Mediterranean, in the year 906.%
What happened in 904? For several years, in addition to the Caliph’s fleet,
the area was raging by a fleet of pirates led by Leo of Tripoli, a Greek made
prisoner by the Arabs and forced to become Muslim. He will collect a few
ships, starting to capture everything in his way, people and goods. At that
time the Byzantines concentrated all their naval force in the fight of Maras,
so cities like Thessalonica remained unguarded from the sea. For Leo of
Tripoli was an easy thing to besiege the city from the Aegean Sea. The
disaster was terrible, the city was put to fire and sword, the population was
either killed or taken prisoner and their property looted. “The depredation
of Thessalonica has not shown a weakness of Byzantium, but simply its
delayed response to a surprise attack.”®* This explanation can be largely
plausible, given the Bulgarophygon disaster in 896.

But the worst defeat of the Byzantines on sea will mark the end of
the reign of Leon. He sent his strategies to carefully prepare an assault on
Crete that was meant to recapture it from the rule of the Arabs. For this
he asked help from the Christians in southern Italy, the Armenians and

3 M. Whittow, op. cit, p. 309.

33 A. Cameron, op. cit, p. 185.

3¢ 4 Chronology of the Byzantine Empire, edited by Timothy Venning, Palgrave Macmil-
lan, Houndmills, 2006, p. 286.

37 S.B. Daskov, Impdirati bizantini, Editura Enciclopedicd, Bucuresti, 1999, p. 219.

38 W. Treadgold, op. cit., p. 476.
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the Russian mercenaries. It was said that the naval expedition to Crete
was meant to fade the delicate moments in the last 8 years of the reign of
Leon, including: the attacks on him in the years 903 and 905, the siege
of Thessalonica (904) and the tetragamic crisis (beginning in 906).* The
uncle of the fourth wife of the Emperor, Hymerios — who, meanwhile,
became the minister of the foreign affairs — was sent, leading a fleet of 177
ships. The siege of the Cretan city lasted for six months, but it was over at
the news that Leon is dying. Hymerios decided to return to Constantinople
with the entire fleet, but on the way back, off the island of Chios, they fell
into the ambush prepared by the Corsair Leo of Tripoli.** The defeat was
particularly severe, but the Admiral eventually managed to escape.

The Arabs were not the only concern of Leon. A new developing people
were the Russians. They were known to the Greeks since 860, when a fleet
of 200 Russian ships attacked Constantinople by surprise. The Capital was
defenseless, as the king and his army fought against the Arabs somewhere
in Asia Minor. St. Photios is the one that will encourage the desperate
people of the city, pulling in procession the Omophorion of the Theotokos.
Following this procession, the Russians will withdraw quickly.*! But the
precedent is created and henceforth, the Byzantium will always attract
the northern Slavs. Leon’s reign was not exempt from the presence of
the Russian army. Under the reserve formulated by some authors, in the
reality told in The First Russian Chronicle, in 907 Prince Oleg initially
converted to Christianity, but then returned to his pagan religion leaves for
the Capital with a huge fleet. He is stopped by an iron chain, but Oleg uses
a subterfuge — he put wheels on his ships so that the horses could easily
draw them on land.** The siege is inevitable and it seems that, in order to
prevent a disaster, the Byzantines saw themselves forced to seek peace,
concluded by a treaty that set a large sum of money paid annually by the
Byzantines as a tribute to the Russians.*

In concluding, it should be noted the injustice that was done to Leon
regarding his non-involvement in the military affairs and, as such, the

3 M. Whittow, op. cit., p. 192.

40'W. Treadgold, op.cit., p. 478.

4 Dimitri Obolensky, Un Commonwealth medieval: Bizantul, Corint Press, Bucuresti,
2002 p. 202.

42 Ibid., p. 445. The same tactics of the ships on wheels will be used by the Turks on the
siege of the Constantinople in 1453.

B Ibid., p. 446.
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endless series of defeats suffered by the Byzantine army during his reign.
It is true that he was a leader who had stayed at the Palace, while the
wars were fought by his generals.* He gave advices and provided them
with the theory of battle that was so much required under the condition of
the various forms of wars of that period. Beyond defeats and diplomatic
concessions, the real achievements of the period between 871 and 912,
are in the Eastern part of the empire, namely turning the border area into a
fortified line and able to resist to the raids of the Arabs, alongside with the
Armenian allies, pushing the Muslims beyond the Taurus.®

4 8. Tougher, op. cit., p. 167.
4 M. Whittow, op. cit., p. 315.
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| 'he Patristic Dimension of the Eastern
Orthodox Approach to the Bible

Abstract

The following paper intends to present some of the distinctive features of Bible
interpretation in the patristic age that have been preserved in the Orthodox tradition.
We shall speak first about the goal of exegesis which has, for the Fathers, a wider
range than in modern biblical science, so as to include besides the search for the his-
torical meaning the actualisation of the Scripture message as well. Then we describe
the patristic principle of theoria as a means for discerning the spiritual meaning of
the biblical text. The Christological focus of the Fathers’ interpretation is presented
next. One of the main starting points in their exegesis is the Church dogma about the
double nature of Christ which is seen to pervade the whole biblical text. Finally, we
outline St. Maximus the Confessor’s view on Scripture as a synthesis and a deepen-
ing of the Early Church conception on the matter.

Keywords
Patristic exegesis, theoria, typology, allegory, christological interpretation, St.
Maximus the Confessor

1. Introduction

In a work dedicated to the biblical interpretation in the Russian Orthodox
Church, Alexander Negrov makes the following description which also
goes for the general Orthodox approach to the Bible:
“Without doubt, the nature and characteristic of Russian Ortho-
dox biblical interpretation and exegesis is deeply influenced by
patristic exegesis. The patristic concept of interpretation is as-
signed to be the first and the most important principle of the

Russian Orthodox biblical interpretation™.

' Ph.D., ,,Aurel Vlaicu” University of Arad, adrian.murg@yahoo.com.
2 Alexander I. Negrov, Biblical Interpretation in the Russian Orthodox Church, Be-
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This patristic feature gives the Orthodox exegesis a peculiar mark.

Nowadays a lot of misunderstandings occurred, more or less inten-
tionally, on the relationship between the Scripture and the Fathers. Patristic
exegesis was often dismissed in the West as “pre-modern”. What pre-
modern exegesis aimed at doing principally would, according to modernity,
not be considered as exegesis but as theology and preaching. In fact, in
modernity interpretation of Scripture became a predominantly ‘historical
science’ and its aim has been described as establishing ‘objectively’” what
the text originally meant, while the task of establishing what the text
means now was removed from the concerns of exegesis and entrusted to
a completely different discipline, viz systematic theology. The Orthodox
theologians did not generally involve in such Western hermeneutical
debates, but stayed firm in regarding the Fathers as “our masters in the
interpretation of Scripture™.

Along with the rise of Post-modernism, the idea of a purely objective
historical reconstruction free from interpretative tradition came to be seen
more clearly as an illusion. The relativization of the modern paradigm
enables us now to come to a more sympathetic understanding of the patristic
ways of dealing with Scripture. However, this sympathy should not be seen
as the condescending politeness of a superior culture showing an ‘interest’
in strange and irrational, indigenous practices, neither should it be a kind
of romantic return to the good old days. However, if we recognize the
mode of rationality in patristic interpretation this may be a challenge to
expand the rationality of our contemporary approaches to Scripture®.

In what follows we try to outline the main aspects of the patristic
approach to the Scripture, as preserved in the Orthodox Church.

I1. The Goal of Exegesis

A good part of present biblical exegesis contributes to a hermeneutical
principle that limits a priori its possibilities. It is the principle according
to which the goal of exegesis is none other than to discern the “literal”
meaning that the human author intended to give to the text.

itrdge zur historischen Theologie 130, Tiibingen, Mohr Siebeck, 2008, p. 279.

3 André Benoit, L actualité des Péres de | ’Eglise, CthAP 47, Neuchatel, 1961, p. 54.

4 Cf. Paul B. Decock, On the Value of Pre-Modern Interpretation of Scripture for Con-
temporary Biblical Studies, in “Neotestamentica” 39.1 (2005), p. 57-74.
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The Fathers of the Church invite us to go beyond this limitation.
When interpreting a text, they firstly strive to clarify and explain the sense
meant by the human author, in its own historical context’. But they never
forget that they have to interpret God’s Word, not a simple human word.
Inspired writings constitute the way of transmitting the divine revelation
itself. “The human word of apostolic preaching is set in the Scripture for
the Church of all times and, by the fact of inspiration, it stays closely
bound to the Word of divine revelation. Then, we must say of Scripture
and of it alone, that it contains not only God’s Word, but it is this Word
himself. In a unique meaning, Scripture is therefore for the Church the
means of rendering the revelation present”. Confining the sense of the
biblical text to the understanding the human author had about it would
mean limiting the revelation itself to the possibilities of comprehension
and communication in writing of the human author. “Although the literal
meaning is at the foundation of any rightful interpretation, its quasi-ex-
clusive role in Protestant exegesis tends to reduce the very concept of
the Word of God to this sense only. Such a tendency can only lead the
exegete to a kind of ‘hermeutical impasse’, for the literal meaning cannot
speak to the modern man in an actual and penetrating manner. In order to
cross over the centuries that separate the contemporary world from the
world of the apostles, we must discover the hermenutical bridge, the key
of interpretation that would open and render accessible the divine Word in
every moment and historical situation’”.

In the conception of the Church Fathers, this “hermeneutical bridge”
that reactualises the biblical event over the centuries is none other than
the Person of the Holy Spirit®. For “the Holy Spirit’s work is not limited
to the inspiration of the sacred author. Its influence also encompasses

5 See, for example, the important work of Eduard Schweizer, Diodore von Tarsus als
Exeget, ZNW 40(41), p. 33-75. For Diodore himself, the principal goal of exegesis is
to clarify the intention of the biblical author. He seeks to achieve this task by adapting
a scientific method that had already been used in the study of profane literature for a
long time. But E. Schweizer makes no mention of the most valuble hermeneutic con-
tribution of Diodore, namely his principle of theoria.

¢ Johannes Feiner, L actualisation de la révélation du Christ, in “Misterium Salutis III.
L’Eglise et la transmission de la révélation”, Paris, 1969, p. 63.

7 John Breck, Exégése et interprétation: Reflections orthodoxes sur le probléme herme-
neitique, in “Contacts” 34 (1982), nr. 118, p. 134.

8 Ibid., p. 135ss, Idem, The Power of the Word in the Worshipping Church, New York,
1996, p. 33ss.
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the development of the historical events as well as the actualisation and
interpretation of these events in the Church’. It is therefore only by a
collaboration with the Holy Spirit that the exegete could discerne what the
Spirit Himself wrote in the Scripture text.

Despite the differences between the exegetical schools of Alexandria
and Antioch, the representatives of both were concerned with finding the
revealed truth by theoria, that is by an interpretive vision that aims to
discern the spiritual meaning of the Word of God. For, according to the
thought of the Fathers, the Bible possesses a spiritual meaning beyond the
literal one understood and intended by the sacred author. It is this spiritual
sense that secures the permanent validity of the biblical texts.

“When one enters in contact with the great works of patristic
exegesis, one notes (...) that they have already aimed at this es-
sential actualisation of Scripture. The dialectics of allegory or,
in Antioch, that of theoria, were nothing more than convenient
procedures to the service of a higher operation™'’.

The Holy Fathers teach us therefore that Scripture actualisation, by
discovering its spiritual sense, is totally included in the goal of exegesis.
But it is necessary to specify — and the Fathers realized it very well —
that “each of Scripture’s meanings is actually a ‘spiritual sense’ since it is
finally related to the work of the Holy Spirit™'". It is necessary, of course,
to distinguish the literal sense from the spiritual one. “However, the two
meanings are ‘spiritual’, for both the testimony of the sacred author and
the redeeming events that he testifies of are influenced directly by the Holy
Spirit™'2,

By striving to establish clearly the historical or the literal sense of
biblical texts, the firm basis for all other significances — let us remember
that Origen had already defended the reality of biblical history against the
mockery of Celsus -, the patristic exegetes aimed to discern with utmost
accuracy what the Holy Spirit would reveal to the Church through the

° Idem, Exégése, p. 136.

10 Pierre Grelot, Sens chrétien de I’Ancien Testament. Esquisse d’un traité dogmatique,
BT.D, Paris / Tournai / New York / Romez, 1962, p. 423.

11 Breck, Exégése, p. 136.

12 [bid., p. 136-137. When St. Paul opposes “the Spirit” to “the letter” (Rom 2, 29; 7,
6; 2 Cor 3), he does not speak of two distinct senses that would exist together in the
Scripture. It is in fact an opposition between the two Testaments (Covenants), betwe-
en the two religious worlds: that of the Law and that of the Gospel.
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sacred text. And they saw this discernment itself as a gift of the Holy
Spirit?.

I11. The Patristic Principle of Theoria

For the patristic writers, theoria means an interpretive vision that attempts
to discern the spiritual sense of a biblical text'.

As a hermeneutical method, theoria was based upon two fundamental
presuppositions: that Scripture is uniformly inspired by God, and that
typology offers the key to its right interpretation'®. For Alexandrians, the-
oria means the spiritual meaning of a text as discovered through allegorical
interpretation. Clement of Alexandria claims that faith is only the foundation
or the first step towards knowledge!'¢; the true gnostic reaches perfection
by means of an “initiated contemplation” (epoptike theoria)'’. According
to him, therefore, theoria would be reserved only to the initiates.

The Antiochians brought an important corrective to this gnosticizing
tendency of the Alexandrians by developing the concept of theoria on the
basis of typology, not allegory'®. Diodore of Tarsus had even written a
treaty, now lost, on “the difference between theoria and allegory”'’. Theoria
is therefore the contemplation of the text, mediated by the typology.

The theme of types or prefigurations in the Old Testament, which have
corresponding antitypes in the New Testament, holds an important position
in the patristic sources, beginning with the Epistle of Barnabas and the
works of St. Justin the Martyr. Allegory discovers two distinct meanings

13 Vasile Mihoc, Actualitatea exegezei biblice a Sfintilor Pdarinti, in James D. G. Dunn,
Hans Klein, Ulrich Luz, Vasile Mihoc (ed.), “Interpetarea Sfintei Scripturi din per-
spectiva ortodoxa si apuseand. Documente ale simpozionului Est-Vest al specialigtilor
in Noul Testament, de la Neamt (4-11 septembrie 1998)”, Teofania, Sibiu, 2003, p. 36.

4 The Latin correspondent for theoria is spectaculum. In the New Testament this word
appears in Lc 23, 48: “and all the people that came together to that sight (¢heoria) ...”.
Gustave Bardy (Exégése patristique, DB.S 1V, Paris 1949, p. 580-581) gives as the
French correspondent the word “considération”.

15 Breck, Power, p. 95.

16 Strom VII, 10, 1ss.

7 Ibid., 1, 2,327 cf. 6, 10.

18 Breck, Power, p. 60-61.

1 The work is noticed by Suidas. Yet, it is not clear if it was an independent treaty or just
a sort of dissertation added to a commentary. Cf. Bardy, Exégése, p. 580.
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in the sacred text: the historical or the literal sense and the spiritual sense,
but for the allegorists only the latter is important for the life in faith.
Allegory looks for the symbols and discovers profound mysteries even in
the simplest expressions, without taking into account the literal meaning.
Based on typology, theoria affirms, to the contrary, that the spiritual sense
cannot be separated from the literal one, that the antitype is ontologically
present in the type. Typology does not apply to the words of Scripture (of
the Old Testament) but to the realities described by these words, that is to
events, institutions and biblical characters.

In the prologue to Psalm 118, Diodore of Tarsus writes that theoria
(or contemplation) overlaps history, it does not destroy it. Scripture keeps
faithfully the double “theoretical” sense: literal and spiritual. It would be
dangerous to look for a “foreign sense” outside the literal sense ot the text,
for the results of such a quest would lead the exegete to allegory beyond
typology.

“Explaining the double sense of Scripture discerned kata theori-
an, Diodore holds that the prophets, in predicting future events,
adapted their oracles both to their contemporaries and to future
epochs. To the former, their words were hyperbolic (hyperboli-
koi) or exaggerated in that they contained a meaning which was
not yet fully disclosed. But to the age in which the prophecies
were realized the oracles were seen to be in complete harmony
with the events that marked their fulfilment”?°.

Persons and events of the Old Testament possess each their own sig-
nificance in the context of Israelite history if interpreted from a historical
point of view (historikos). Yet, interpreted from the perspective of the-
oria (theorematikos), the same persons and events reveal their higher, es-
chatological significance. Thus, for instance, a psalm can be applied his-
torically to the era of the Babylonian exile or that of the Maccabees, while
in the view of theoria it refers to the time of the Messiah?!. “Theoria thus
provided Diodore with a middle road between the excesses of allegory and
of he called ‘Judaism’, meaning a concern for the literal sense of Scripture
alone™*.

2 Breck, Power, p. 77-78.
21 Bardy, Exégése, p. 580.
22 Breck, Power, p. 78.
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For Theodore of Mopsuestia also, history does not exclude theoria and
some of the psalms that are not literally messianic are really so according to
the contemplative vision (theoria)®. Theodore establishes three criteria in
order to discerne the authentic type in the Old Testament: 1) a resemblance
(mimesis) must exist between type and antitype; 2) the relation between the
two images (persons or events) must be in order of promise and fulfilment,
so that the type finds its realization or actualisation in the antitype; 3) the
transcendent reality of the antitype must participate really in the type, so
that the historical event becomes bearer of the revelation. Applying these
criteria rigorously, Theodore keeps only few authentic types in the Old
Testament. He even refuses the messianic character of the great majority
of Psalms and prophecies regarded before as messianic*. The heretical
conclusions of this exegesis led to his condemation by the Church.

St. John Chrysostom does not follow Theodore’s rigid historicism. He
distinguishes three sorts of biblical assertions: those which are prefigurations
or symbolic images revealing a “theoretical” or spiritual sense, those
which possess only a literal meaning, and those which are authentically
typological, a historical event being the bearer of a divine significance
(the proper sense of theoria). For St. John Chrysostom and for Diodore
and Theodore as well, theoria is not simply a method of exegesis, but “an
inspired perception or contemplation of revealed heavenly realities™*.

This way of thinking was also adopted by Theodoret of Cyr. In the
preface to his commentary on the Psalms, he outlines his exegetical pro-
gram:

“I have regarded it as my duty to avoid the one extreme as well
as the other [allegory and literalism]. Whatever refers to history,
I shall explain historically, but the prophecies about Christ the
Lord, about the Church from the Gentiles, about the Gospel and
the preaching of the Apostles shall not be explained as referring
to certain other things, as it is customary with the Jews”?®.

The patristic use of the word theoria lets us understand that it is not
really a method but a spiritual perception inspired by the Holy Spirit. We

2 Bardy, Exégése, p. 581.

2* See Robert Devréesee, La méthode exégetique de Théodore de Mopsueste, RB 53
(1946), p. 207-241.

2 Breck, Power, p. 88.

2 Ibid., p. 90.
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could say that it includes three stages: 1) the vision of the Old Testament
prophet; 2) the New Testament inspired author’s perception of a spiritual
sense written down in the prophetic message by means of typology; and
3) the interpretation of the post-apostolic exegete on the basis of his own
theoria by which, on the one hand, he sees the typological relation between
the Old and the New Testament, and, on the other hand, he discerns the
existential sense of this typological relation. He reveals its significance
“for us”, as members of the Body of Christ. Diodore of Tarsus and his
disciples speak, indeed, of a theoria indispensable for the post-apostolic
interpretation?’. Theoria or the contemplative vision is therefore as essential
for the exegete as for the biblical authors themselves.

All these aspects of the concept of theoria imply an inspiring activity
of the Holy Spirit. For instance, St. Gregory the Thaumaturgist writes:

“To be gifted is necessary both for him who tells the prophecy
and for him who hears it. And no one could hear the prophecies
unless the prophetic Spirit gave him the ability to listen to His
words. It is written indeed in the Scripture that only the One who
closes discloses; it is the divine Logos who opens the closed
things, rendering the mysteries intelligible?.

And Origen says: “Let us pay attention, for we are by the springs of
living water, that is by the divine Scriptures, but in error about them. (...)
That is why tears and unceasing prayers are needed so that the Lord opens
our eyes”.

It is a truth affirmed by Christ Himself, in John 16, 12-14, that the
Holy Spirit will also guide the interpretive activity of the Church:

“I still have many things to say to you, but you cannot bear them
now. However, when He, the Spirit of truth, has come, He will
guide you into all truth; for He will not speak of His own author-
ity, but whatever He hears He will speak; and He will tell you
things to come. He will glorify Me, for He will take of what is
Mine and declare it to you”.

This text of John tells us that the truth in and towards which we are
guided by the Holy Spirit is the truth of Christ. The object of theoria is

2 Breck, Power, p. 105.

2 PG 10, 1093A. See André Benoit, L actualité des Péres de I’Eglise, CthAP 47, Neu-
chatel, 1961, p. 67-68.

2 Hom in Gen VILI. 6, cf. Benoit, L actualité, p. 66.
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therefore no other than Christ Himself. For He is the very object of the
Scripture and, at the same time, the only one who gives access to the
truth of the Scripture through His Spirit. The spiritual sense is therefore a
christological sense®. And, indeed, it is the sense that the exegesis of the
Fathers always searches for.

IV. Christological Exegesis

“The exegesis of the Fathers, writes André Benoit, allows us to understand
how and why are we right to make a christological exegesis of the Old
Testament™'.

The Old Testament, the Scriptures of the first Christians, is read by the
Holy Fathers, following the method of the Apostles, in the light of Christian
revelation. For them Christ was the key to the Old Testament. He is secretly
present everywhere in the Old Testament. St. Irenaeus writes:

“If someone reads the Scriptures (i.e. the Old Testament®?) he
will find there the word concerning Christ (de Christo sermo-
nem) and the prefiguration of the new calling. He is in fact the
tresure hidden in the field — the field indeed is the world — and
Christ is really hidden in the Scripture, for He is there designated
by some types and some words which cannot be humanly under-
stood before the final fulfillment of all things, that is the coming
of Christ™*.

Reacting against heretical positions, like that of Marcion, the Church
Fathers were able to valorize the whole Old Testament as Christian Sacred
Scripture, by means of christological interpretation.

In regard to christological exegesis, we must add that the Fathers are
valuable not only for their interpretation of the Old Testament but of the
New Testament as well. So the christological significance “unfolds in so
many aspects as are revealed in Christ Himself. He could be considered

30V, Mihoc, Actualitatea, p. 40

31 Benoit, L actualité, p. 66.

32 In his work The Proof of the Apostolic Preaching, St. Irenaeus, though he is very well
acquainted with the New Testament, quotes only the Old Testament, which he invokes
to justify the kerygma of the Apostles. Cf. Benoit, L actualité, p. 66.

3 Adversus Haereses, 1V, 26, 1.
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either in His historical person and in the Gospel events, or in His life hidden
in the sacraments of the Church, which is His body, or in His eschatological
coming and His glorious reign™*.

The Western exegesis of our time is deeply marked by the fundamental
changes that occured in Christology. Starting from philosophical presu-
ppositions that leave no room for the very idea of supernatural and biblical
inspiration, the so-called “independent” exegesis aims at finding a “Jesus
of history”, professing something that might be called an anthropological
Christology or a “Christology from below” which is in fact only a Je-
susology®’. This is totally different from the traditional Christology of
incarnation. Jesus is not the God-Man anymore. He is only a man of
God. And redemption is no more considered as the divinization of man;
it is seen only in the interior identity of the human being (divided and
alienated from himself), an interior identity of the human being that will
give him the possibility of attaining a moral humanity. In this perspective,
the incarnation and resurrection of Christ seem incomprehensible and
impossible*. And so we get a Christology that has nothing to do with the
doctrine of the Church and that secures the chasm between God and man.

The biblical fundamental perspective is that of the divine humanity of
Christ. The apostolic Church and the New Testament writers confess that
Jesus is true God and true Man. Therefore one could not rightly understand
New Testament without adopting the theological perspective of its authors.

The Christ theanthropos is the foundation and norm of patristic exegesis.
The patristic exegetes of the Bible had some difficulties in keeping a right
balance in the expressions they gave to the relation between the two natures
— divine and human — of Jesus Christ. The Alexandrian and Antiochian

3% Jean Daniélou, Origéne, Paris, 1948, p. 163-164.

35 See Jiirgen Moltmann, The Way of Jesus Christ. Christology in Messianic Dimensions,
London, 1990, p. 55ss.

36 Cf. Moltmann, The Way, p. 57-58. Thomas Oden (The Word of Life. Systematic Theo-
logy II, San Francisco, 1992, p. 205) sums up the situation of liberal Christology thus:
“The attempt to devise an adequate Christology ‘from below’ runs up against three
persistent limitations: 1)Such a procedure has great difficulty from the outset even lo-
cating Jesus in history utilizing recent critical methods. 2) Heated speculative-critical
questions abound as to how attributions of deity ever came to be applied to Jesus du-
ring the period of oral tradition preceding our written documents. Hence 3) it tipically
ends with feeble and uncertain affirmations of the divinity of Christ, the keystone of
traditional Christology”.
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exegetical methods are consistent with their christological positions: if the
allegorical interpretation had a tendency towards docetism by exalting the
divine nature and playing down the human nature, the literal interpretation
was attracted to hypostatic dualism®” for a while, by stressing more the
concrete reality of Jesus. But the balance was established promptly and the
heretics could be condemned in the name of the traditional doctrine.

When interpreting the Scripture christologically, the Fathers referred
either to one or both of the two natures of Christ or to their union in His
unique person.

Thus, for instance, St. Athanasius of Alexandria says that the skilled
exegete, like an honest moneychanger, should consider attentively any
biblical text referring to Christ, in order to discern whether it speaks about
His humanity, or His divinity, or the relation between the two natures.

“Expressions used about His Godhead and His becoming man
are to be interpreted with discrimination and suitable to the par-
ticular context. (...) He who expounds concerning His Godhead
is not ignorant of what belongs to His coming in the flesh; but
discerning each as a skilled and,approved moneychanger’, he
will walk in the straight way of piety; when therefore he speaks
of His weeping, he knows that the Lord, having become man,
exhibits His human character in weeping, while as God raises
Lazarus™®,

St. Gregory the Theologian shows himself to be such a skilled “money-
changer” when he explains the apparent contradictions of the biblical as-
sertions about Christ by the interpretation of the two natures:

“He hungered, but He fed thousands...

He was wearied, bur He is the Rest of those that are weary...
He was heavy with sleep, but walked lightly over the sea...

He prays, but He hears prayer.

He weeps, but He causes tears to cease.

He asks where Lazarus was laid, for He was a Man, but He rai-
ses Lazarus, for He was God.

He is sold, and very cheap, for it is only thirty pieces of silver;
but He redeems the world...

37 See Breck, Power, p. 65ss, 93.
38 St. Athanasius, On the Opinion of Dionysius 9 = NPNF 2/IV, 179. Cf. Oden, Word, p.
178.
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- As a sheep He is led to the slaughter, but He is the Shepherd of
Israel, and now of the whole world also.
As a lamb He is silent, yet He is the Word...
He is wounded, but He healeth every disease...
He dies, but He gives life...”’
In his treaty On the Orthodox Faith (or Dogmatics)*, St. John of
Damascus, the most systematic of the Eastern Fathers, offers a very clear
summary of the manner in which the patristic writers interpreted the
biblical texts concerning Christ. In Scripture, he says, there are four types
of references regarding Christ, depending on how He is considered:

I. Before the incarnate theandric union, so as to show
1. Consubstantiality with the Father (e.g. John 10, 30; 15, 9; Phil
2, 6 etc.)
2. The perfection of the Person (e.g. Heb 1,3; Is 9, 6)
3. The mutual indwelling of the Persons in one another (e.g. John
14, 10)
4. The provenance of the Son from the Father (e.g. John 14, 28; 16,
28;6,58;5,19)
5. The fulfillment of the Father’s will by the Son (John 1, 3; 11, 42)
6. The fulfillment of prophecy (Ps 49, 3; Zech 9, 9; etc.).
II. During the time of incarnate union, so as to indicate
1. The deification (the logosis or the exaltation) of the flesh
a) by assuming the human
b) by uplifting the human
2. The humbling of the Word
a) by abasement
b) by assumption of the flesh
c) by kenosis
3. Permeation of both deity and humanity in the union
a) by uniting
b) by anointing

¥ Gregory Nazianzen, Orat. XXIX, 20, in Philip Schaff (ed.), “Nicene and Post-Nicene
Fathers” (abr. NPNF) series 2, Hendrickson Publishers, 1994, vol. VII, p. 309. Cf.
Oden, Word, p. 185.

40 St. John of Damascus, On the Orthodox Faith 1V, 18, NPNF 2/IX, p. 90-92; cf. V.
Mihoc, Actualitatea, p. 45-46.
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¢) by intimate conjoining
d) by permeating
e) by mutual indwelling.
III. After the union, so as to show
1. Divine nature (John 14, 10; 10, 30; etc.)
2. Human nature (John 8, 19; 3, 14; etc.) in six ways
a) Spoken of Him naturally
- of His birth
- growth
- progress with age
- hunger, thirst, weariness, fear, sleep
- death
b) Ascribed to Him fictionally “as if” human only
(John 11, 34; Matt 21, 19; Luke 24, 28)
c¢) Things spoken in the matter of association and said
relatively (Matt 27, 46; 2Cor 5, 21; Gal 3, 13;
1 Cor 15, 28)
d) Things spoken by reason of distinction in thought
e) Things spoken to strengthen faith (John 17, 5)
f) Things spoken with reference to His ethnic identity
(John 4, 22)
3. One Person (hypostasis) displaying both divinity and humanity
(John 6, 57; 16, 10; 1Cor 2, 8; John 3, 13).
IV. After the Resurrection
1. As pertaining to divinity (Matt 28, 19.20; etc.)
2. As pertaining to humanity (Matt 28, 9.10; etc.)
a) as actual but not according to nature (as eating after the
resurrection)
b) as actual and according to nature (as passing through closed
doors)
c¢) as simulated or intentionally fictional (as when He “acted as if
He were going farther; Luke 24, 28)
3. As pertaning to both natures (John 20, 17; Ps 20, 7; Heb 1, 3; etc.).
What we have here is a true manual of christological exegesis, in which
the Christology of the Church is turned into rules of biblical interpretation.
These distinctions of St. John of Damascus help the exegete out of some
difficult impasses and prevent him from reaching heretical conclusions.
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V. St. Maximus the Confessor’s view on Scripture

The rich and important work of St. Maximus the Confessor offers a
synthesis and, at the same time, a deepening of the theoria and of the
christological exegesis of the preceding Fathers. That’s why he deserves a
special attention®'.

1. Scripture, incarnation of the Logos. Following Origen*’, St. Ma-
ximus speaks about a triple incarnation of the Logos: in the natural logoi
of man and of all creation, in the logoi of the Scripture, and, finally, by His
birth from the Virgin Mary. The idea of divine /ogoi was present before to
Origen. St. Maximus does not reject it, but gives it a new meaning and a
different role. If, for Origen, these /ogoi were the preexistent souls, united
in some way to the nature of Logos, at St. Maximus they are the thoughts
of God according to which all things were created*. Through the logoi,
God is present in His creation and the created beings are joined to God and
are present in Him*. But, Maximus specifies, though they are in God and
close to Him, these logoi are not God®.

One of St. Maximus’ texts summarizes this triple incarnation of the
Word and understanding of Scripture as one of these incarnations. In Am-
biguum 33 (98), after having spoken about the “thickening” of the Word by
His coming in the flesh and His “hiding” ineffably in the /ogoi of created
things, he adds that, because of the “thickening” of our intelligence, the
Word “accepted to become incarnate and print Himself in the letters, the
syllabes and the words” of Scripture®. It is true that the logoi of the cre-
atures and that of Scripture are not of divine nature, but simple icons,
gracious presences of the Logos at the ontological level of things, so that
the first two incarnations express only an iconic presence of the Logos,

4 Cf. V. Mihoc, Actualitatea, p. 47-53; Pr. Conf. Dr. Constantin Coman, Erminia Duhu-
lui. Texte fundamentale pentru o ermineutica duhovniceascd, Editura Bizantina,
Bucuresti, 2002, p. 152-200.

4 In Joh. X111, 42, PG 14, 472D-476.

4 Dumitru Staniloae, who translates logoi by “reasons”, says in his introduction to Am-
bigua: “The reasons are not existences but thoughts of God, according to which the
beings are created. (...) Creation is passing from the level of thinking to the ontologi-
cal level, from the level of being thought by God to level of existence by the will of
God” (PSB 80, Bucuresti, 1983, p. 28).

* Amb Joh, PG 1080AB

4 Ibid.

4% PG 91, 1285D-1288A; Romanian translation: PSB 80, p. 247-248.
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while the third means His ontological and personal presence in man, i.e. in
Jesus Christ as the God-Man. But Scripture is no less an incarnation of the
Logos, so true exegesis is to contemplate the /ogoi of the “written law”
(the Scripture) and to discover the Word (Logos) in Scripture’s words.
Such an exegesis can be achieved only by divine illumination®’.

2. The dichotomy of Scripture. There is, according to St. Maximus, a
very big distance between the surface of Scripture, its letter, and its spi-
ritual sense, which is Christ. Like man, a dichotomous being, Scripture is
dichotomous as well. The body and the soul of man form a unity. Though
inferior, the body is not bad in itself. The body becomes bad if it abandons
the natural restraint of the mind and begins to be autonomous. This is also
true for “the body” and “the spirit” of Scripture. In such a dichotomy,
the material part is not contrary to the rational, spiritual one. Sensitive
perception is not totally opposed the intelligible, but the two components
make an ontological unity. Having the divine Logos in itself, Scripture is
an encoded book, but a book rich in meanings, opened to a unique pro-
foundness and value. The Logos embodied Himself in the Scripture not
as an alternative to its letter but as the unique divine sense of this very
letter, as the unique /ogos (mind) of Scripture. Therefore St. Maximus
does not deny the fundamental value of the literal meaning. The historical
foundation is the firm basis of all spiritual exegesis.

3. The “letter” and the “spirit” of Scripture.” The spirit” of Scripture
is not another “letter”, but the “spirit” of the letter. One can speak about a
letter-spirit opposition in the situation when “the letter” eclipses “the spi-
rit” (it “’kills” it, St. Maximus says*®), that is its more profound value and
its meaning “for us” (cf. 1Cor 10, 6.11). Becoming autonomous from “the
spirit”, “the letter” presents itself to the reader as an alternative to “the
spirit”. Emptied of its meaning, “the letter” becomes just an appearance,
even if it pretends to be the sense. This “letter” is not the Scripture anymore;
itis reduced to the level of an ordinary letter and it does not have a theandric
value anymore. This imaginary, apparent meaning of “the letter”, false and
opposed to the true sense of the Scripture, is called “history” (historia) by
St. Maximus.

47 See Lars Thunberg, Microcosm and Mediator. The Theological Anthropology of Maxi-
mus the Confessor, Chicago-La Salle, 1995, p. 371.

8 Amb 27, PSB 80, p. 129: “Actually, if the letter is loved for itself, it has the habbit for
those who love it to kill the spirit which is in it”.
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The letter/logos opposition is treated by St. Maximus by using the three
pairs of terms: on the one hand, “the letter”, “the history” and “the symbol”
for the body of Scripture and, on the other hand, “the spiritual sense”, “the
logos” and “the spirit” for what we could call “the soul” of Scripture. The
reversal of the hierarchy in the dichotomy of Scripture is analogous to the
destruction of human dichotomy or the dichotomy of creation: it is to put
the bodily element, inferior by nature, above the spiritual element, superior
by nature®. According to the letter, the Scripture is created, whereas, ac-
cording to its logos, it is uncreated*®. From here derive all the distinctive
features of Scripture’s two components and the two ways of approaching
it. “The history” is transient, the logos subsists for ever®!. According to the
letter, the word of the Scripture is circumscribed (perigraphos)>, while
according to the logos it always remains uncircumscribed (aperigraphos)*.
In this limitation, “the history” is often in disagreement with the truth®.
This disagreement is due to God’s intenion that the reader should not limit
to seeking only the history in Scripture, but to contemplate it according to
the logos, in its spirit™. It is its spiritual significance, not the history, that
harmonizes with the Scripture word and corresponds to its intention. The
truth of the Scripture is above “history””® and consists in its logos; it is its
logos.

4. The superiority of the spiritual meaning. 1f the “history” is different
from the “spirit”, the means for approaching them are different as well.

4 On the hierarchical structure of Scripture (logos-history), see St. Maximus, Questiones
ad Thalassium 17, PG 90, 305B; Romanian translation: Filocalia III (trans., introd.,
and notes by Pr. Prof. D. Staniloae), Ed. Harisma, Bucuresti 1994, p. 74.

0 Mystagogia 6, PG 91, 684B; Romanian translation by Dumitru Staniloae, in “Revista
Teologica”, 1944, nr. 6-8, p. 355.

>t [bid.

52 1t is circumscribed to the time and place where the things recorded in the Bible took
place (Quest. ad Thal. 50, PG 90, 465B; 304B; Romanian translation: Filocalia III, p.
206, 72). That’s why the “history” alone becomes arid and worthless if it is not made
fruitful in multiple (infinite) spiritual significances by the logos of the Scripture. By
those significances, The Scripture’s word “realizes itself unceasingly, and the more
it realizes itself the more it is continuously alive” (Quest. ad Thal. 17, PG 90, 304B;
Romanian translation: Filocalia III, p. 73).

53 Quest. ad Thal. 50, PG 90, 465B; Romanian translation: Filocalia III, p. 206.

3 Ibid. 52.53.65, PG 90, 492 B-C. 521A. 753A. 756A; Romanian translation: Filocalia
1L, p. 227, 251, 435, 436.

33 Ibid. 52.65, PG 90, 492 B-C. 753A; Romanian translation: Filocalia III, p. 227, 435.

3¢ Ibid. 65, PG 90, 753A; Romanian translation: Filocalia III, p. 435.
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The knowledge of “history” is a purely human, intellectual and discursive
endeavour, whereas the knowledge according to the spirit is a divine-
human act, the logoi of the Scripture being discerned by a contemplative
contact®, that is by theoria. According to St. Maximus, there are two
types of exegesis: the false, which perceives Scripture only in its transient
history, and the authentic or spiritual one (pneumatike hermeneia) which
perceives it in its spirit. The first one is false because it does not uncover
anything; instead of being a revelation (apokalypsis) it is a covering up,
for it hides Christ under the dark surface of the letter, of the history. If the
authentic exegesis is a Pentecost, a revelation of the Holy Spirit, who is
its source, the “bodily” exegesis reveals the exegete’s impotence to gain
access through history to the Exegete. For in theoria Christ Himself is the
exegete and He gives the human exegete, which is His mouth (stoma), “the
true foundations of knowledge™*®. Without Christ “we stay completely im-
potent and dumb in the explanation, not having anything certain to support
our intellingence with™°. And the attention oriented exclusively towards
the letter of the Scripture gives birth to all kinds of different and plausible
opinions which are only “the scales on the seeing strength of the soul that
prevent him from having access to the One Word of the truth”®, Those
who hold tight only to the letter reject from the Scripture the logos itself
(that is Christ) and deny the law of grace®'.

5. The true historical exegesis is also spiritual. If such is the case with
purely historical exegesis, could it be that someone like St. John Chry-
sostom, for instance, does not perform a Christian exegesis? St. Maximus
prevented such an objection and said that the Fathers who did “literal”
exegesis did not limit it to “the letter” of Scripture, but they presented such
logoi

“in a body-like manner to those who, because of immaturity of
intelligence, were not able to rise above sense perception, but
had firstly to exercise themselves with sensible images, until
they would desire thereafter to have access to the archtypal rea-
sons (logoi) which are to be found above the senses”.

7 Ibid. 4, PG 90, 276C; Romanian translation: Filocalia III, p. 49.

58 St. Maximus, Capita theologica et oeconomica 11, 75, PG 90, 1160.

% Ambigua 17, PG 91, 1229B; Romanian translation: PSB 80, p. 205.

0 Ibid.

" Quest. ad Thal. 65, PG 90, 745D; Romanian translation: Filocalia III, p. 430.
82 Ibid. 55, PG 90, 556C-D; Romanian translation: Filocalia III, p. 263-264.
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Like “true gnostics”, these Fathers used the types of history for breeding
those whom they taught towards the spiritual sense; “they harmonize the
spiritual meaning with the letter of the history in order, to save, at the same
time, the type for the senses and the meaning for man’s spirit”®. In fact,
their exegesis is an authentic and spiritual one, an exegesis according to
the theoria.

6. A Christological exegesis. To serve the law spiritually means to
know the law of grace, to recognize Christ in the Scripture /ogoi. On the
contrary, serving the law bodily means to stick to the letter that hides
Christ, to ignore Christ® and the mystery of Incarnation®. The bodily e-
xegesis does not generate the good fruit of virtue but the sin worthy of
condemnation®; for out of the bodily law of Scripture is born the bodily
self-love, the philautia”. St. Maximus dedicates long passages to this
subject and goes as far as to assert that a bodily exegesis of Scripture is no
different from the Antichrist, for it fights against the spirit and opposes the
divine law®®.

7. An exegesis ‘‘for us”. The spiritual sense does not only mean the
perception of a typological relation between two economies, that of the old
covenant and that of Christ. In a more explicit manner than his predecessors
St. Maximus discerns in theoria the existential utility of typology: its
significance “for us” as members of the Body of Christ. For the goal of
Scripture and the ultimate intention of exegesis is soteriological rather
than scientific. And we are directly and personally engaged in the history
of salvation.

“Let us apply to ourselves the sense of the written things, St.
Maximus says, for even if these things, according to history, had
passed away, like types had, they are written for us, as a spiritual
exhortation. What is written then is spiritually applicable to us
anytime”®.

The Christian participates genuinely and concretely — and in
communion with the entire Church — in the saving events, passing with the
Lord from death to life. This existential dimension of Scripture is revealed

““

6 The 2™ scholium to Quast. Ad Thal. 55, PG 90, 560A; Romanian translation: Filocalia
11, p. 281.

% Quest. ad Thal. 18, PG 90, 372B; Romanian translation: Filocalia III, p. 129.

8 Ibid. 50, PG 90, 468B; Romanian translation: Filocalia III, p. 207.

% Jbid. 65, PG 90, 740A; Romanian translation: Filocalia III, p. 424.

7 Ibid. 63, PG 90, 669B-C Romanian translation: Filocalia III, p. 370.

% Amb. 10-18, PG 91, 1129C-1132A; Romanian translation: PSB 80, p. 129-130.

% Quest. ad Thal. 52, PG 90, 497A-B; Romanian translation: Filocalia III, p. 231.
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to us by the Holy Spirit, who works in us and makes us assimilate the
Scripture’s words (logoi) as uncreated divine energies. Such an assimilation
supposes our ascetic effort, for the true knowledge of the words inspired
by the Spirit is given only to the worthy. Exegesis as theoria therefore
becomes an experience of the deifying grace, a fervor for the divine things.

V1. Conclusions

We can now systematize the factors that dictate the patristic orientation of
the Orthodox interpretation of the Bible:

1. Scripture as God s life giving Word for the His People

Looking at the interpretation of the Church Fathers, it is clear that
they looked at the text of Scripture as a text in which the divine Word was
powerfully present, but in a hidden way. The words of Scripture could be
looked at as human words, but this human aspect of the Scripture was not
the ultimate concern of the Fathers because their aim was theological and
spiritual: to hear God’s Word. A crucial issue for us is to understand how
they imagined the relationship between this human text and God’s Word.
St. Maximus saw the Scripture as an incarnation of the Word in human
language. The human words of Scripture are pointers to the Word just as
symbols point to meanings beyond the literal and just as the humanity of
Jesus reveals his divinity. The divine Word to which the human words point
can never be fully grasped by humans and the search is therefore infinite.
Furthermore, the move from the human words to the Word involves the
whole existence of the reader as a journey of faith and not as a process of
merely conceptual articulation

2. The mysterious depth of Scripture

While modernity held the view that a text can have only one meaning,
the historical meaning, the Fathers presupposed basically two levels of
meaning, the literal and the spiritual meaning. The transition from a li-
teral meaning to another meaning in metaphorical speech and in the
understanding of symbols was used to understand how human words about
human realities could be understood as expressions of divine realities. The
literal story becomes an image of the story of God with the reader. Similarly,
the literal laws become instructions for the life of the reader. Moving from
the literal to the spiritual, true meaning of the text makes special demands
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on the reader and requires divine gifts, of which the Spirit was the origin
and giver. The Fathers called this inspired approach to Scripture theoria, a
contemplation of the text by which the reader discerns Christ throughout
the Bible.

3. The importance of the historical meaning is relativized in various
degrees. While modernity was decisively focused on the historical sense of
the text and valued this sense exclusively, the Fathers saw the exclusive
focus on the literal meaning as a gross misunderstanding. This becomes
more intelligible if we bear in mind that the focus of the Fathers is on
the meaning of the text in the present as God’s Word for the readers. The
literal meaning was de-absolutized and was brought into a dialogue with
contemporary Christian experience by means of typological exegesis.

4. Scripture as God's Word here and now

The aim of interpreting Scripture for the Fathers and the NT writers
was very different from that of modernity. “Scientific” exegesis limits it-
self to providing an informed proposal about what the human author of
the text intended to say to his original audience. The Fathers did not stop
at this point; they saw it the task of the exegete to make the actualisation
of the text, in order his contemporary fellow Christians may hear, in their
own circumstances, the Word of God. Thus biblical exegesis is put into the
service of the Church and it is closely related to all aspects of the Church life.

5. The spiritual quality of the readers affects the level of their under-
standing. While modernity does not take the moral and religious quality of
the interpreters into account but only their objectivity and their conceptual
ability, the former were of decisive importance for the Fathers. As “only like
understands like”, a reader who is becoming God-like will understand the
things of God. Becoming attuned to God required first of all development
of spiritual quality which made union with God possible. Spiritual quality
and union with God are not just the pre-requisites for understanding, they
are part and parcel of understanding itself.

So, how does this patristic dimension of exegesis bear upon the work
of the Orthodox exegete? If correctly understood, this feature represents
a creative continuation of the Father’s Spirit. It is not about an uncritical
reproduction of the patristic exegeses in our own context, which is histo-
rically, socially and academically different, but about fidelity to the living way
in which the Holy Fathers have theologically transformed the significance of
the Gospel history into a sermon of life, into a existential call.
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Abstract

Background: The interaction of spiritual values with health-care has significant
implications for some Roma people. Although they have absorbed different aspects
of the Christian Romanian host culture they settled among, Roma kept specific
norms, values and community concepts that revolve around identity model of their
traditional culture — a dualistic one, based on pre-Christian and Christian values. The
religious and socio-cultural differences also influence their attitudes towards hospi-
talization. Clarifying these issue will be the main purpose of the paper.
Methodology: The findings focus on data analysed from semi-structured interviews
with 48 Roma patients and caregivers from north-eastern and north-western part of
Romania (county of Iasi and Cluj).

Results: Some Roma people have negative attitudes toward hospitalization and
report significantly anxieties, derived from defensiveness toward uncleanliness and
fear of contamination by impure elements. That develops from a dualistic conception
— the opposition between pure and impure, that is, undoubtedly, an Indian heritage.
Results show that Roma are often suspicious of non-Roma people and institutions
and therefore the hospital is an ethnically-mismatched place. There are a lot of
pollutants in the hospital area: bodily fluids, food cooked in the hospital kitchen,
objects used before by sick individuals and corpses. Touching the dirt entails a kind
of contamination and a bodily impurity. All these things affect everyday life during
inpatient hospitalization, including the way Roma deal with eating and washing,
physicians and treatments, or coping with illness and death. Roma’s assembly in

' Corresponding author: Ph.D. Gabriel Roman, University of Medicine and Pharmacy
“Gr. T. Popa”, lasi, garom78@yahoo.com.
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the vicinity of a hospitalized patient becomes a social command, in order to reduce
the patient’ anxiety and improve his health-care. But family's crowding around the
sickbed comes into conflict with hospital rules and arguments with medical staff
may arise.

Conclusion: Roma patients find their traditional spiritual values significant and
fulfilling in their own lives. Therefore, Romanian physicians need to respectfully
acknowledge religious issues and address the spiritual needs of Roma patients and
have more enriched understanding and collaborative interaction with them, making
the practice of medicine more holistic, ethical and compassionate.

Keywords
Roma, hospitalization, medical setting, illness, purity, customary law.

1. Introduction

We live in a culturally pluralistic society, therefore it is essential to under-
stand the cultural heritage of other communities. Moreover, we should
recognize that some minorities who are on the border between two cultures
may have fears about the risks involved in adapting to the value and
institutional system of the majority.

Patients belonging to groups with sundry ethnic backgrounds have
been shown to vary in regard to pain response, perception and interpretation
of symptoms, access to care and compliance’. Roma is one of these
minorities®, distinctive by way of dress or by crowding around the hospital
when a relative is sick. They may be reluctant to the dominant culture
and values or may choose to remain distinct in their ethnic identity rather
than assimilating to “mainstream” norms. Because of the complex range
of beliefs, values and attitudes shared and perpetuated by members of this
ethnic group, Roma cultural heritage provides an interpretative framework
for perceptions of illness and hospitalization and the organization of
health-care modalities.

This paper contends that a focus on the distinct culture which cha-
racterizes Roma people can enhance our understanding of their hospital-
related behaviour. It argues that the Roma culture and religious issues are

2 E. Pellegrino, P. Mazzarella, P. Corsi, Transcultural Dimensions in Medical Ethics,
Frederick, Md: University Publishing Group Inc., 1992.

3 A. Bancroft, Roma and Gypsy-Travellers in Europe: Modernity, Race, Space and Ex-
clusion, Ashgate Press, Avebury, 2005.
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crucial in understanding their behaviour linked to hospitalization. Using a
qualitative research, the paper also explores the ways in which the religious
beliefs of this ethnic group shape the profesional relations between the
medical care team and their Roma patients or next of kin.

1.1 Theoretical framework

Some of the different theoretical frameworks that have been used in
explaining the specificities of the Roma groups have focused attention on
issues of race and ethnicity* that determine cultural constructs. This has
traditionally been one of the key analytical dilemmas in the anthropology?®.
Although anthropologists have tended to emphasize the transformative
power of culture, the idea that cultural particularities can create barriers in
health-care and generate ethical conflicts has remained a basic premise in
the literature®.

The theoretical concept of purification was put forward by the social
anthropologist Mary Douglas, whose work Purity and Danger’ argues that
people need to classify other people and objects in order to make sense
of the world. Consequently, that which cannot be classified is viewed
adversely. “The unclassified is a residual category”, so anything or anyone
that falls outwith these frames of classification “is dirt, polluted, a threat to
the integrity of the collectivity”®. This notion has been further developed by
Sibley in his work on the purification of space which involves the rejection
of difference and the securing of boundaries to maintain homogeneity and

4 D. Phillips & T. Rathwell, Ethnicity and health: introduction and definitions. In T.
Rathwell, & D. Phillips (eds.), Health, race and ethnicity (p. 1-20), London: Croom
Helm, 1986.

3 M. Herzfeld, Anthropology: theoretical practice in culture and society, Blackwell Pub-
lisher, Oxford, 2001, p. 7.

¢ P. Goward, J. Repper, L. Appleton & T. Hagan, Crossing boundaries. Identifying and
meeting the mental health needs of Gypsies and Travellers in “Journal of Mental
Health”, 2006, 15(3), p. 315-327; A. Sutherland). Gypsies and health care. In Cross-
cultural Medicine. The Western Journal of Medicine, 1992a, 157 (3), p. 276-280, here
p- 278. Available online at http://www.ncbi.nlm.nih.gov/pmc/articles/PMC1011276/
pdf/ westjmed00085-0066.pdf.

7 M. Douglas, Purity and Danger: A Cultural Analysis of Concepts of Pollution and
Taboo. London: Routledge Kegan Paul, 1966.

8D. Sibley, Survey 13: Purification of space. Environment and Planning D: Society and
Space, 1988, 6(4), p. 409 - 421, here p. 410.
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to purify social space. Interestingly, citing the example of Gypsies, he also
outlines how purification can work as a two-way process with the weaker
group using purification for their own ends: “We might see purification
rules as survival mechanisms which maintain an economically and po-
litically weak group within a larger society”. This dynamic could also be
seen as a direct response to exclusion and the lack of access to power on
the part of Roma population.

1.2. Literature review on religious issues of Roma people

Abrief discussion on the literature which draws attention to the topic of
Roma religion is necessary. Historians consider that their starting point of
their journey is India, from where they migrated for about three centuries,
from the ninth century and by the end of the eleventh century. Comparative
studies on Roma language and Indian dialects strengthen the hypothesis of
the Indian origins of these nomadic communities'®. Their vocabulary was
enriched by linguistic borrowings from the languages they crossed on their
way to Europe: Afghanistan, where they took words from the neoarian
Sindhi, Persia and the Byzantine Empire, from where they borrowed Greek
words. From Persia and Minor Asia they arrived in Europe by two ways,
one through the Caucasus and Northern Black Sea, brought by the Tartars
in the thirteenth century, and other through Hellespont since the eleventh
century'!.

Persia was not only a medium for acquired language, but offered also
a religious stimulant. Roma have been influenced by Zoroastrianism, the
ancient religion of Persia, known for its “cosmic” (the fight between the
two camps of the Universe, each ruled by the Good God or the Evil Spirit)
and ethical dualism (the struggle between good and evil in human beings).

Such dualist ideas have influences not onl the Roma people, but also
have been spread from Asia back into the Middle East and Hellenic Europe.
Although Asia Minor became Christian, there were Christian dualist sects
such as the Manichaean heresy (in the 4th century), the Paulicians and
Messalanians, in Armenia. Around the sixth century, Armenian Dualists
have been rounded up by the Byzantine Emperor, and removed en mass

o Ibid., p. 411.

0 I.H. Schwicker, Die Zigeuner in Ungarn und Siebenbiirgen, Viena, 1883, p. 18.

" Al 1. Gonta, Robii tigani i tatari in satul moldovenesc din Evul Mediu, in Rromathan.
Studii despre rromi, 1997, vol. 1, nr. 1, p. 69-86, here p. 71.
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to the Balkans. A couple centuries later, the Bogomilism, a dualist heresy,
was noted in Bulgaria. During the Middle Ages, the dualist belief has
spread westward through northern Italy and southern France, taking root
in Languedoc, where the heretics were known as Cathars or Albigensians.

The dualism is reflected upon today in the religious thought of tra-
ditional Roma groups, in their general attitudes towards cleanliness and
uncleanliness or health and illness. Summing up, such key concepts may
be pointed out as follows:

Key Concepts in Roma Thought'?

Positive Concepts Negative Concepts

God (Bel)...ooeeveieeeennee. Devil (Beng)

Rom (Gypsy)...eceeeerveenueane Gaje (non-Gypsy)

Sastimos (good health)....... Naswalemos (illness)

Baxt (good fortune)............ Prikazo (bad luck)

Wuzho (purity) Marime (impurity; exclusion)

In the Christian world, they were perceived as a distinct ethnic and
religious group even from the first contacts. Gypsies [Roma] were present
in the Eastern Roman Empire, from the eleventh century, when Byzantines
brought thousands of slaves from Syria'’. The first historical attestation is
the term atsincani, a Georgian version of the Greek word athinganoi'*. In
an hagiographic manuscript, dated 1068 AD, written by a Georgian monk
at the monastery Iviron of Mount Athos, it was mentioned that in 1054
AD, during the reign of Emperor Constantine IX Monomachos, many
athinganoi that were part of a “heretical sect” and were famous in fortune
telling, riddles and witchcraft, arrived in Constantinople's.

12 According to A. Sutherland, Gypsies and health care, p. 278.

B G. Potra, Contributiuni la istoricul tiganilor din Romdnia, Bucharest: Mihai Dascélu
Publishing, 2002, p. 17. H. Von Wlislocki, Vom Wandern den Zigeuner Volks, Ham-
burg, 1890, p. 98, apud Al. Gonta, op. cit., p. 73. See Paul Bataillard, Les debuts de
l"immigration des Tsiganes, Paris, 1890, p. 4, sq.

4 A. Fraser, Tiganii, Humanitas Publishing, Bucharest, 1998, p. 52; L. Cherata, Eti-
mologia cuvintelor tigan si (r)rom, Cercetari filosofico-psihologice, 2011, 111, 1, p.
145-155, here p. 145.

15 J.P. Liegeois, Tsiganes et Voyageurs. Données socio-culturelles. Données sociopoli-
tiques, Strasbourg: Conseil de I’Europe, 1985, p. 13-14; G. Potra, op. cit., p. 5. H. Von
Wilislocki, Vom Wandern den Zigeuner Volks, Hamburg, 1890, p. 98, apud Al. Gonta,
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Some scholars have accepted the translation of the term athiganos by
“unclean”, “foul” or “untouchable”, based on the Byzantines’ specific men-
tality of religious rejection of unknown populations. In addition, the social
situation in India wasn’t unknown to Byzantines. “The untouchables”
from India may refer to individuals outside any caste or from the shudra
lower caste, who were “impure” due to the practiced trades (grave-diggers,
tanners, sweepers, hunters, fishermen, executioners and generally, nomadic
groups practicing such jobs'®.

Other scholars consider that athinganos comes from the Sanskrit words
atigani(in) / tyagan(in), meaning “nomad, migratory, seeker, traveller”'”.
The phonetic similarity, the lack of information, but also the historical
hazard favoured the identification, in the religious and behavioural manner,
of the athinganos with the “foul”, “impure”, “untouchable”.

From the Byzantine Empire, the Roma travelled to the Balkans, then
in the Romanian regions, where they were certified in the fourteenth
century. Many Romanians named them “Moors” and “Pharaons”'® due to
their darker skin colour and presumed Egyptian origin. In Western Europe
also it was thought that Roma were Christians from Egypt, which led to the
ethnonyms gypsy, gitano or gitain.

From a confessional point of view, in general, Roma have joined the
dominant denominations or religions in areas where they settled or have
chosen to simply ignore the rules and practices of worship. This explains,
in the case of the Roma, the entire religious mosaic. Religion has always
been regarded as a form of adaptation, adopting beliefs or rituals of the
majority in order to avoid coercive measures. In this case, there is a
relationship between the adopted religion and the dominant religion in the
area of residence®.

In Romania, the vast majority of the Roma people, living with the
Orthodox, have joined the Orthodox Church, some are Catholics (in

op. cit., p. 73; P. Bataillard, Les debuts de |”immigration des Tsiganes, Paris, 1890,
p- 4. sq.

16 Vahé Zartarian, Marile civilizatii, Lider Publishing, Bucharest, 2004, p. 263.

7 N. Stchoupak, L. Nitti & L. Renou, Dictionnaire sanskrit-frangais, Librairie
d’ Amérique et d’Orient, Paris, 1986, p. 10-11, 290, apud L. Cherata, op. cit., p. 151.

18 Al. Gonta, op. cit., p. 74.

19 J.P. Liégeois. Roma, Gypsies, Travellers, Council of Europe Press, Strassbourg, 1994,
p- 90.
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some regions of Moldova, Transylvania and Banat), others are Muslims
(Dobroudja), and some of them neo-protestant.

The Roma do not have a religion with specific and identity contours,
their situation being atypical in this regard®'. Adherence to a denomination
or religion does not enter into competition with Roma values and
rituals. They have not applied all the precepts of religion that have em-
braced, but they have enriched them with specific rites and practices. They
have added to the principles of the majority elements of their cultural
inheritance, preserved and transmitted in conditions of great diversity*.

A negative and accusing image of the Roma was built in Romania
because of some habits (e.g. the practice of fortune foretelling) which
contravened the Christian religious morality. Misconception that the Roma
are ignorant and profiteers in matters of religion is a generally accepted
idea®. Iuliu A. Zanne collected an evidence from Romanian folklore about
the Roma religiosity:

“The Gypsy cannot be ordained priests, because he ate the
church. The Gypsies’ church was made of stone and Romanians’
of cheese, the doors of pork bacon, the lock is a pig roast. Gyp-
sies wanted the Romanians’ church and asked to make a change
of churches. The Romanians accepted the change if only the
Gypsies became their slaves forever. Gypsies accepted and that
is the reason they were slaves of the Romanians. Gypsies, very
greedy, rushed to the church and in three days ate it all”*.

20V, Burtea. Rromii in sincronia §i diacronia populatiilor de contact, Lumina Rex Pub-
lishing, Bucharest, 2002, p. 149; El. Zamfir & C. Zamfir (eds.). Tiganii intre ignorare
si ingrijorare, Alternative, Bucharest, 1993, p. 22.

2L'V. Burtea, op. cit., p. 151.

2 Annie Kovacs-Bosch & Jacqueline Charlemagne, Etude exploratoire des représenta-
tions de la maladie et de la guérison chez les Manush [Exploratory study of the rep-
resentations of illness and healing among the Manush], Etudes tsiganes (Paris), 1999,
vol. 14, n°2, p. 87-91.

2 Marian Zaloaga, Reflectarea vietii religioase a taganilor transilvaneni din secolul
XVIII in surse germane, “Buletinul cercurilor stiintifice studentesti, Arheologie-Is-
torie-Muzeologie”, Universitatea ,,1 Decembrie 1918, Alba-lulia, 2002, 8, p. 138.
Available on <http://istorie.uab.ro/publicatii/colectia_bcss/bess_8/18 zaloaga.pdf>

24 Tuliu A. Zanne, Proverbele romdnilor din Romdnia, Basarabia, Bucovina, Ungaria,
Istria si Macedonia (ed. Mugur Vasiliu), 5% vol., 2004, Bucharest: Scara Publishing,
p. 378.
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Nevertheless, some of them, namely those who permanently settled
somewhere, sincerely adhered to some christian beliefs and rituals. De-
votion to some saints (like St. Paraskevi in the case of the Roma from
[asi county) shows that we cannot categorize the Roma as unbelievers
or pagans®, as most observers had in previous centuries. Things should
be further detailed, because as Roma have been forced to adapt to the
linguistic or economic conditions in areas where they lived, so they adapted
to religious aspects.

Roma have not developed any own religious life for several rea-
sons. First, practicing their religion requires not only to receive the consent
of indigenous peoples in times characterized by religious intolerance,
but also elements of worship and buildings too costly and difficult to
achieve. The necessary funds meant enormous efforts, impossible to raise
by a scattered population, who is always on the road, not living in the
same area. Moreover, the lack of centers of civilization has prevented the
development of spiritual and religious life, which reflects in the lifestyle,
their set of values, dominant norms and traditions®®. The Roma preferred the
absence of religious institutions and practices of worship than the deviation
from the tradition, that is the leading principle of their existence?’. Being
refused the chance of founding religious and cultural establishments, the
only institution in which the roles and functions could initiate and carry on
was the family, and on the whole, the community.

Roma secular religion was the Romany-pen, the Romany law, a system
of norms, values and community concepts that revolve around identity
model of traditional culture: an enlarged family called “community-
family”?. The community, an extended family, is based on three types of
relationship: kinship, marriage and affinity.

Thus, Romany-pen is a religion within the community. Sacred em-
bodiments of the Roma religion are the children, clerical meeting — the
“kris” of the elders, the law —phralipe” (brotherhood), the mystical prac-
tice - “ujipen ai pakiv” (purity and honor) and the revelation — the family.

3 J.-P. Liégeois. Roma, Gypsies, Travellers, p. 90.

26V, Burtea. op. cit., p. 153.

2 Ibid., p. 147-1438.

B D. Grigore. Rromanipen-ul (rromani dharma) si mistica familiei. Familia traditionald
in comunitdatile de rromi din arealul romdnesc [Rromani Law and the mysticism of the
family. The traditional family within Roma communities in Romanian area], Miniprint
Publishing, Bucharest, 2001.
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Moral is experiential, intuitive, based on the education of the feeling
of shame (“lajavo”) and preserving the tradition. This tradition, by its
sacred and inalienable character, has the value of a dogma, in the center of
which there are four key concepts: “phralipe” - community brotherhood,
mutual aid, collective responsibility and shared destiny, “pakiv” - faith,
respect, honor and mutual trust, “ujipe” — preserving the state of spiritual
and bodily purity, “baxt” — the cult of luck, the opportunity in life for those
who follow the rules of “phralipe” and “pakiv”, as opposed to bad luck
(“bibaxt”) and misfortune®.

Conservation of the purity laws is one of the most important factors of
customary control and protection of community cohesion in the traditional
Roma society. The compliance with these rules is an individual and co-
llective responsibility and has as counterpart the shame feeling, which
should not be violated, combined with the obstinacy of purity, creating
and delivering of moral authority. Taboos and ritual prescriptions (bodily
purity and moral law, prohibition to marry outsiders, non-interference of
blood, customary conduct, responsibility to the community, law of honor
and brotherhood — “pakiv” and “phralipe”) form a relatively immutable
legal code, in which mutations are rare and occur only with the community
consent®, Breaching the customary law, a person is guilty of outrage against
the community of ancestors and declared as impure or unclean (“maxrime”)
by the traditional court meeting (“kriss”), which leads to exclusion from
the community, a punishment worse than death. The exclusion amounts to
the dissolution of identity, the spiritual death, because the individual exists
only insofar as he or she is accepted by the community. If such recognition
is gone, man is considered dead.

All these features of Roma religiosity may reflect on their attitude
towards the body, the illness or health-care. Recently, attention has been
given to religious and cultural diversity as an ethical issue surrounding
health-care. In general, the ethical issues were related to the conflict bet-
ween the needs of the Roma patients and the ethical standards of the
medical profession. We have identified an interest in exploring the reasons

» Idem, Curs de antropologie si folclor rrom. Introducere in studiul elementelor de
cultura traditionald ale identitatii rrome contemporane [Anthropology and Roma
folklore course: an introduction to the study of traditional culture elements of the
contemporary identity], Credis Publishing, Bucharest, 2001, p. 128.

30 Ibid., p. 131.
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for and patterns of attendance among Roma patients and families in health-
care and shedding light on compelling linkages between Roma culture and
healthcare — related behaviours?'.

According the literature reviewed, the most frequently reported ethical
challenges of this ethnic group have centred on:

* Various health-related behaviours, because of a dualistic Roma
thinking: life/death, health/illness, purity/impurity, and inclusion/
exclusion from the group;

* Suspicion toward non-Roma people and institutions;

* Health professionals” prejudice and stereotypes about Roma groups
and lack of knowledge;

* Conflicts with health care staff, even use of force, partly due to the
Roma expectations and perceptions about health-care.

Nevertheless, studies that examine the influence of religion on problems
in health-care are meager and insufficient in addressing the complexity of
this issue.

In Romania, very little empirical or qualitative information about
Roma exists, from any period, to allow us to have more data about Roma’s
attitudes toward hospitalization. Due to their marginal position in Romanian
society and the fact that some of them are illiterate, we lack information
about attitudes and practices from a Roma perspective. The ethical issues
among Roma are not fully understood due to a lack of studies on this topic.
Our study reports some findings about cultural and religious specificities
of some Roma communities related to hospitals providing inpatient care,
trying to improve health-care workers’ knowledge, in order to master
situations in which ethical ideals of the medical profession oppose to the
Roma culture and beliefs.

31D, Honer & P. Hoppie, The enigma of the Gypsy patient, in “RN Magazine”, 2004, 67
(8), p- 33-36. Available online at http://rn.modernmedicine.com/rnweb/article/article-
Detail.jsp?id=114152; A. Lehti & B. Mattsona, Health, Atfitude to care and pattern
of attendance among gypsy women — a general practice perspective, in “Family Prac-
tice”, 2001, 18 (4), p. 445-448. Available at http://fampra.oxfordjournals.org/con-
tent/18/4/445.full; A. Sutherland, Gypsies and health care..., p. 278; P. Van Cleemput,
G. Parry, K. Thomas, J. Peters & C. Cooper, Health-related beliefs and experiences of
Gypsies and Travellers: a qualitative study. J Epidemiol Community Health, 2007, 61
(3), p- 205-210; J. Thomas, Gypsies and American medical care, “Annals of Internal
Medicine”, 1985, 102, p. 842-845.
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2. Methodology of the research

2.1. Data source

As part of a larger study that investigates the factors determining the
dignity of seriously ill Roma patients in Romania, the data for this qualitative
study was collected from 48 semi-structured interviews conducted within
some Roma communities in the county of Iasi (north-eastern part of Romania)
and Cluj (north-western part), in the period July — November 2011. The
socio-demographic data was collected by means of a questionnaire asking
about the age, gender, marital status and education level of the interviewees.
During our study, we had investigated several Roma groups, identified
according to the traditional crafts that they practise: Kalderash/bucket
makers (caldarari, Ciurea, county of lasi; Dancu, county of lasi), bear
handlers (ursari, lasi), boyash/mine workers (rudari, lasi), spoon makers
(lingurari, Pietrig-Dolhesti), fiddlers (lautari, Pietris-Dolhesti, county of
Iasi) and Romaninised Roma (Cluj-Napoca, Mera and Bontida, county of
Cluj, lasi). Some of these groups are well-known by their segregated type of
habitation, by specific way of dressing, by the use of the Romani language
and by their awareness of their clan membership. The large majority share the
same feelings about the traditional beliefs and practices, therefore there are
specific issues within the traditional Roma communities related to cultural
practices in health care, to traditions and customs, to the different attitudes
of the patient or his/her relatives at the end of life. The draft protocol for the
study was approved by the Ethics Research Committee of the “Gr T. Popa”
University of Medicine in Iasi, Romania.

2.2. Participants

The study participants were 24 chronically ill patients (suffering
from diabetes, renal failure and liver cirrhosis) and 24 family caregivers
in the Roma communities. The selection criteria for this study were the
experience related to chronic illness or care for such patients.

Confidentiality and anonymity were guaranteed to all the participants.
They were explained the purpose of this research both orally and in writing
and the informed consent of the participants was obtained before enrolling
them in the study. Participation in the study was voluntary and no financial
incentives were offered.
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As the Roma are considered a hard-to-reach population®’, we co-
llaborated with facilitators in the recruiting stage, i.e. the President of the
Roma Party in the county of Iasi, the family doctors and the leaders of the
Roma communities (“bulibasa’).

2.3 Instrument

A semi-structured interview guide was used to ensure consistency
across participants. The guide included open-ended questions grouped in
the following topics:

1. Background (experiences with illness prior to this study; patients’ or
caregivers' illness perception);

2. The end-of-life care practices (relation with the medical staff and
the family);

3. Communication of diagnosis and decision-making;

4. Religious coping strategies;

5. Attitudes towards terminal illness and death.

2.4 Interviewing procedure

The interviews were conducted in two contexts (individual interviews
and interviews with both members of the couple) and lasted from 30 to
45 minutes. The semi-structured interviews were audio recorded and
transcribed verbatim. Transcripts were reviewed for accuracy.

The interviewers used the written notes to include information about
the non-verbal language of the respondents. At the end of the interviews,
the transcripts of the interviews were compiled and then the pheno-
menological analysis was applied, aiming to identify the common views of
the respondents, but also the specific features.

2.5 Encoding and analysis of the interviews

An hermeneutic phenomenological approach®® was used to analyse
the data. After the transcripts of the semi-structured interviews were care-

32 S. Hajioff & M. McKee, The health of the Roma people: a review of the published lit-
erature. “Journal of Epidemiology Community Health”, 2000, 54, p. 864—869. Avail-
able online at http://jech.bmj.com/content/54/11/864.long

33 A. Baban, Metodologia cercetarii calitative [ Qualitative Research Methodology), Pre-
sa Universtitara Clujeand Publishing, Cluj-Napoca, 2002; H., Wolcott, Transforming
Qualitative Data: Description, Analysis, Interpretation. Thousand Oaks, Sage, 1994;
A. Giorgi, Phenomenological Psychology, in J. Smith, R. Harre & L. Van Langenhove
(eds.), Rethinking Psychology (p. 24-42), Sage, London, 1995.
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fully read and analysed, words, phrases and statements that described the
experiences facing hospitalization and religious issues towards illness,
death and dying were identified, forming themes reflecting Roma per-
ceptions.

First, a preliminary codebook was developed based on the interviews
guides, and used to facilitate the encoding process. Next, each investigator
used the preliminary codebook to encode the same selected interview
transcript independently, and then the encoders met to review their codes
and reach consensus where there were discrepancies. In case of differing
opinions, mutual consensus was sought. The preliminary codebook was
subsequently revised based on this initial encoding.

After all interviews had been encoded, the senior researcher ran re-
ports on all nodes corresponding to patterns within the data and reviewed
the findings. We classified a node as a theme if it was reported in at least
5 in all 48 interviews. Further analyses of the data by theme involving
additional review and discussions among investigators enabled us to
identify emergent sub-themes within the major themes that we explored.

In this paper we report the results on the attitudes of some Roma
people towards hospitalization, terminal illness and death, due to their
specific religious thinking. The results are partly presented as condensed
descriptions of data, partly by quotations that are considered illustrative.

3. Results

3.1 Religious coping strategies

In Roma communities, institutionalized forms of religion don’t
have an important social significance. Religious compliance and ac-
tive participation in religious life are incidental acts, but this doesn’t
mean that religion itself has lost its relevance, rather, according to
interviews, a decrease in institutionalized religion seems to be in conflict
with a strong religious identification of the respondents.

In response to an overwhelming event of life, they develop a sum
of behaviors and cognitive activities, with the aim of overcoming that
event* and of minimizing the disturbance in the life of patients or relatives

3+ J.J. Mytko & S.J. Knight, Body, mind and spirit: Towards the integration of religios-
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produced by the disclosure of the diagnosis and the beginning of treatment.

A person’s coping ability develops from his/her psychological resources.

Religion is one of the resources that the Roma most frequently turn to.

This aspect is more intense and frequent at close relatives or patients who

find themselves in existential extreme situations, like a severe disease®:
“Yes, God is first and afterwards doctors. I believe that God
helps my father more than doctors” (# 45).

When asked if the faith helped her in keeping his husband alive for 28
years, the wife of a Roma patient suffering from a chronic disease said:

“He wouldn’t eat on Fridays, sometimes I would not even tell him
it’s Friday in order to determine him to eat, he would pray, I would splash
him with holy water, the priest would come” (# 26).

Data from interviews suggests an improving in the quality of life of
Roma who would appeal to religion and religious practices to cope with
disease. Religious coping provides a framework for understanding the
experiencing illness that threatens life or causes death’.

Most often religious coping was conceived as being centered on
emotion (being a method of dealing with negative emotion), but it also has
cognitive components (reevaluation of the meaning of a disease in light of
spirituality) and also behavioral components (prayer). This turns out to be
an active coping pattern, useful in dealing with adversity and especially
disease:

“We went out and we prayed to God: “Lord, my God, hear my
prayer, do not leave me alone and give good thoughts to the doc-
tor and reattached the girl’s hand”. We cried, we prayed to God,
he reattached her hand. As you or I feel good in this moment, the
same felt the girl” (# 38).

ity and spirituality in cancer quality of life research, in Psycho-Oncology, 1999, 8,
p- 439-450; N. Tarakeshwar, L.C. Vanderwerker, E. Paulk, M.J. Pearce, S.V. Kasl &
H.G. Prigerson, Religious coping is associated with the quality of life of patients with
advanced cancer, in “Journal of Palliative Medicine”, 2006, 9, p. 646—657.

3 A. Parvu, G. Roman, S. Dumitras et al., Arguments in favor of a religious coping pat-
tern. in terminally ill patients, in “Journal for the Study of Religions and Ideologies”,
2012, 11 (31), p. 88-112, here p. 91. I. C. Thune-Boyle, J.A. Stygall, M.R. Keshtgar
& S.P. Newman, Do religious/spiritual coping strategies affect illness adjustment in
patients with cancer? A systematic review of the literature, in “Social Science and
Medicine”, 2006, 63, p. 151-164.

3¢ T. Daaleman & L. Vandecreek, Placing religion and spirituality at end of life care, in
“Journal of the American Medical Association”, 2000, 284, p. 2514-2517.
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Other researches have shown that people who perceive God as a
sustaining and guiding force in their lives tend to experience less psy-
chological distress®’. In depression or high stress situations, the support of
religion is undeniable®®.

We said in the review of literature on religious aspects of the Roma
that they don’t follow the patterns of Christian faith, mixing it with many
traditions and rituals. In extreme life situations, the psychologists say that,
despite the distinction between what is thought and how it is thought, the
knowledge of faith doesn’t exercise an action of coping effect, but only
an update of internalized faith, ie the ability to believe in some moments
in the success of life*. Religious coping doesn’t appear through verbal
or technical acts, but occurs existentially in a religious experience, which
vitalizes the patient’s vital force. Without an initial trust in life, it would
collapse into itself.

Faith in God is essential in order to confront the physical and psy-
chological vicissitudes of disease®. The belief that religion has (also) the
function to provide a meaning, particularly useful in times of stress, is
widespread among the Roma. Therefore, when faced with a serious illness,
the patient and close relatives, call the comforting rituals of their faith:
“When some of us is sick, we go to St. Paraskevi, to the Metropolitan
Church, take holy water, basil, holy icons and we bring them to the ill and
put them on the bed and sheets.”

One can find different forms to express piety. Religiosity has observable
empirical implications on the attitude and behaviour of Roma in hospital.
The ritualistic dimension of religion, which refers to public and private
religious practices is fully assumed. The manifestations of religiosity
increase in quantity and intensity directly proportional to the incapacity of
the person to control their own health or of their loved ones. This mixture

7K. 1. Maton, The stress-buffering role of spiritual support: crosssectional and prospec-
tive investigation, in “Journal for the Scientific Study of Religion”, 1989, 28 (3), p.
310.

38 J. Miller, Hope-inspiring strategies of the chronically ill, in “Applied Nursing Re-
search”, 1989, 2, p. 23-29.

3 M.O. Harrison, H.G. Koenig, J.C. Hays, A. Eme-Akwari & K.I. Pargament, The epi-
demiology of religious coping: A review recent literature, in “International Review of
Psychiatry”, 2001, 13, p. 86-93.

40 K. Ashling-Giwa & P.A. Ganz, Understanding the breast cancer experience of Afvi-
can-American women, in “Journal of Psychosocial Oncology”, 1997, 15 (2), p. 19-35.
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of religious practices that involve the realization of desires, is an important
factor in the thinking of many Roma, who often arouses the admiration
of the healthcare staff: “We went back to the doctor, and he said to the
girl: “How can God hear you so fast? Romanians have to stay 4 months in
plaster. How did God hear you? Go home, your daughter is fine.Therefore,
for the Roma, religion proves to have a relief potential and to be a healing
power, supporting people in this ethnic group in dealing with disease and
pain. The above results are relevant to those who provide care services for
Roma. Religious models of psychological inspiration prove their viability
as an integrated component of their health-care.

3.2 The hospital — an ethnically-mismatched place

The traditional Roma participants in this study claim family and cul-
tural roots in their own village, where they preserve a segregated type
of habitation. As a result, they feel at ease and at home, culturally and
linguistically guarded in their village environs which increase their quality
of life and contribute to positive health perceptions. For these Roma
people, living in the community is synonymous with well-being. Or, to use
an expression of Stoichita*, “The Paradise and the City are symmetrical
images” that interfere. For some of them, the village where they live is the
heavenly space, a desirable environment, a perfectly safe one, determinant
of quality of life.

Although interacting with non-Roma, called gadje, is commonplace,
Roma would prefer to avoid the contact with them. In fact, separation
from the gadje is one of the most enduring Romani cultural values*, a fact
which we have deduced from the interview with a Kalderash community
leader: “For all my brethren I’ll make a kindergarten, a church, a hospital
for maternity, a children’s hospital, more like these” (# 1).

Non-Roma are considered polluted because they are ignorant of the
Romani rule of cleanliness, that states to keep separate the upper and lower

halves of the body*. This concept of impurity (lower-upper body) serve

4 V1. Stoichita, Efectul Don Quijote. Repere pentru o hermeneuticd a imaginarului
european [Don Quixote effect. Highlights for a hermeneutics of the European imagi-
nation], Humanitas Publishing, Bucharest, 1995, p. 15.

42 C. Miller, American Rom and the Ideology of Defilement. In Rehfisch F (ed.), Gypsies,
tinkers and other travellers (p. 41-54). Harcourt, New York, 1975, p. 48.

4 Walter O. Weyrauch, Gypsy law: Romani legal traditions and culture, University of
California Press, Los Angeles, 2001, p. 240.
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to separate them from the Gadje and to sustain ethnic border*. Everything
associated with non-Roma is potentially defiling. This particular view of
the world has profound implications for Roma people’s lives, including the
perceptions about the hospital, where it is difficult to keep the cleanliness.
Prolonged occupation of a place in the hospital means certain impurity.
In this case, the Roma patient is helped by his family to minimize the
pollution risk by using disposable plastic cups, plates, and towels that was
not used before by non-Roma: “We bring bed sheets from us, there’s no
problem, a pillow or a bathrobe... We bring from home a bowl, a spoon, a
cup, a towel ...” (# 21)

The delineation clean/ unclean and taboos related to impurity have
also been identified during our research in Zanea community, but slightly
blurred, perhaps due to constant contact with Romanians (Gadje). The
rule regarding separate clothes washing® — wife's clothes must be washed
separately from man's and from children’s — was definitely affirmed:

“Never mix them. Is this possible? It’s not right. Well, I give her
my shirt, to wash it, is she mixing mine with her worn-out ones
she’s wearing? How could I indulge this? She’s first washing
hers and after that she’s taking it out and she’s going on with my
shirt. I throw the clothes into her face so that she couldn’t even
take a breathe after. [He is getting nervous] I said: «You aren’t
gonna wash your stale clothes, the children’s separately, they
shouldn’t mix with your dirt, it’s not good »* (# 12).

Within the community of Zanea, self-identification with Roma eth-
nicity involves an increased awareness of belonging to this group. In this
context, the social perception on the hospitalization will be influenced by
ethnic consciousness.

3.3 Pollutants in the hospital area

For some Roma patients, the hospital elicited considerable anxiety and
acculturative stress, also poor perceptions of well-being. The hospitalization

4 J. Okely, Gypsy identity. In B. Adams, J. Okely et al (eds.). Gypsies and Government
Policy in England: a study of the travellers’way of life in relation to the policies and
practices of central and local government (p. 27-45), Heinemann Educational, Lon-
don, 1975, p. 42.

4 A. Sutherland. The body as a social symbol among the Rom, in J. Blacking (ed.), The
Anthropology of the Body (p. 375-390), Academic Press, New York, 1977, p. 386.
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gives rise to fears of pollution and to moral panic in connection with illness,
that is perceived as a deviance from the normal status. In the interviews,
we have also identified some of the most serious pollution beliefs:
“I: Many who come to the hospital will not be hospitalized.
Some leaves at night... Patient: That’s right, they can not stay
here in the hospital. I tell you something: Do not eat from the
hospitals, mainly.
I: Why? P: You have not seen a Gypsy eating from the hospital.
Not all Roma groups have the same notions. A part of Gypsies
do not eat from the hospital, for there's dying a corpse, there’s
blood, there are nails, do you understand me?... When just think-
ing food is not prepared on clean premises... To us, the food, the
dishes... this is not possible” (# 5).

The above quote shows that the fear of hospitalization is often ac-
companied by the view that bodily fluids are polluting. These bodily fluids
— feces, urine, pus, vomit, mucus, blood — are defined as unclean in Roma
culture.

Food is often seen as polluting, too. Not all food, of course, but food
that is not taken from a certain source. To avoid impurity, some Roma may
refuse the food cooked in the kitchen of the hospital. It is not unusual for
family members to prepare meals at home and bring them to the hospital.
For many Roma, bringing food to hospitalized relatives is a sign of love
and support. To eat together acquires special significance. Sharing a meal
shows respect, friendship and loyalty.

Death is an especially prominent source of pollution beliefs. Corpses
are often regarded as polluting those who touch them or even those who are
to close to them. The taboos against touching seem to play a major role*.
If the doctor has treated a patient that (just) died, some Roma will avoid
that doctor for a few days, because he has touched the dead, and visiting
the doctor could “brings bad luck”. The pollution beliefs concerning death
have been mentioned by a Kalderash participant in the study: “He touched
the dead that's why s/he shouldn™ touch the living ones, especially that
Gypsy” (# 21).

46 Prakash N. Desai, Medical Ethics in India, in “The Journal of Medicine and Philoso-
phy” 1988, 13, p. 231-255, here p. 244, available online at http://jmp.oxfordjournals.
org/content/13/3/231.full.pdf
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The broad range of pollutants identified by us shows how easy it is for
Roma people to move to descriptions of hospital environment as polluted,
a place that is generaly unwanted. The hospital is considered a hostile
area, unclean, where they cannot observe certain rules of cleanliness. Ne-
vertheless, despite their anxiety, Roma are in general knowledgeable of
hospital procedure. But the pollution claims more often suggest that a lot
of ethical dilemmas may arise within the hospital.

3.4 Family's crowding around the patient

Roma's assembly in the vicinity of a hospitalized patient is a social
command, but also an expression of concern for his closest relatives. Illness
is not only a medical crisis, but a social one as well. This mobilization may
include the Roma community leaders or other ethnic group members.

The psychology of traditional Roma people is very particular because
they are characterized by the feeling of belonging and solidarity. When
something happens between them, they are all united against the aggressor
(in this case, the disease), information goes around the community very
fast and there is an immediate reaction. Disease is perceived as a common
perpetrator. Participating in a large number, the community members
guarantee protection against evil, so one person’s illness engages the entire
group:

“Us, if you want to know, we are very united. Even those not
directly related to us should help. If a stranger comes not, means
that man hates our guts. But we are together, there, lots, side by
side, so! ... We join each other, you know?... It’s a belief: you
should be close to that man” (#12).

Fulfilling family role obligations is very important. The strong iden-
tification with, attachment to, and dependence on the family, is part of
Roma customary law. Our participants emphasised that the first and
foremost Roma patients” wish is to have their close relatives nearby. In
general, families of the patients who have participated in our research
successfully maintained filial piety and respect for elders, which was
manifested in instrumental (financial support, transportation assistance,
help with identifying health-care services) and emotional (showing care,
concern, offering reassurance) family support. This reduced patients’ stress
and improved health-care:
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“If we communicate with each other, know that all this public
coming, for example, they come very many, so they cool him
and he stay very calm. They have nothing to do with doctors.
We are tied together, you know why? Look, for example, if I
am not going now for a problem with a relative of my sister...
Oh, she did not come, you saw that she hadn’t come! So... so, at
their time, they do not come. And when we are in trouble, then
they say: “When we were at the hospital or when we were in the
court or I don’t know where, you did not come. Us, why should
we...?” So some stuff like this is taken into account” (# 7)
Gathering together of families when someone is hospitalized is one of
the strongest values in Roma culture. By trangressing the customary law,
a person is blameworthy from the point of view of the whole community
and the fact is considered as a serious offense. But mostly because of their
throng in the hospital perimeter, conflicts arise with the medical staff.

4. Discussion

Approximately one thousand years ago, Roma, left their native India and
spread in countries throughout the world. Along time, they represented one
of'the communities less accepted by history. Despite the fact they have been
traveling communities, Roma preserved their own customs and traditions.
Their distinct culture is still intact in spite of the intense persecution they
have endured.

Some scholars as Sutherland*’, Okely*® and Grigore* claim that Roma
thinking is a fundamentally dualistic one. According to this philosophy, the
society is divided into Roma and non-Roma (Gadji). This idea deal mostly
with the often cited concept of purity, which distinguish the Roma cultural
system. The division “pure” vs. “polluted” determines the classification of
persons within human society. In a chapter entitled “Pollution, boundaries,

47 A. Sutherland, The body as a social symbol ...; 1dem, Gypsies, the Hidden Americans.
Prospect Heights, Waveland Press, 1986.

48 J. Okely, Own or Other Culture. Routledge, London, 1996.

4 D. Grigore, Curs de antropologie si folclor rrom [Anthropology and Roma folklore
course], p. 125; Idem, Rromanipen-ul (rromani dharma) si mistica familiei [Rromani
Law and the mysticism of the family], p. 13.
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and beliefs” from her research on Roma of California, Sutherland®® sees
this division as a widespread metaphor that traces separations between
Roma and non-Roma to maintain the border with Gadji.

The same features have been found in some Roma communities from
the north-eastern part of Romania. As our study have been proved, the
unfavorable attitude towards hospitalization is derived from Roma attitudes
in general toward illness and uncleanliness.

The findings of this paper, deduced from the traditional Roma point
of view, underline major ethical challenges that can arise when the par-
ticularities of this ethnic group are not understood and observed. Results
indicate that Roma behaviour in medical setting is strictly regulated by
purity laws. For some Roma, the hospital is a harmful and a polluted en-
vironment.

The Roma style of seeking care is often frustrating and confusing to
medical staff. Aserious illness always elicits deep concern from a wide circle
of his family members. Moreover, they have a large support network of
relatives who come to the hospital in alarmingly large numbers, sometimes
camp on hospital grounds, disregard visiting rules, and generally create
disorder in the hospital. Hospital restrictions are cumbersome for them.

The Roma patient becomes very anxious when he is hospitalized and
has a strong desire to have relatives nearby, that can reduce the disruption
for being in an unclean place. Moreover, he is aware of his outsider status
and is accustomed to discrimination and stereotyping by those who often
care him.

These hospital-related beliefs are reflected in the day-to-day social
relations between Roma patients or families and the medical care pro-
fessionals. Certainly, the ethnic and cultural differences and a lack of un-
derstanding and knowledge of the medical care team play a key role in
perpetuating stereotypes and reinforcing and maintaining stigma, but there
is a need to link Roma beliefs and their characteristics to the process of
healthcare.

A knowledge of certain basic Roma beliefs and behaviours is essential
to effectively interact with this ethnic group. For a successful resolution of
the above ethical dilemmas, the medical staff should have an understanding
of the patient’s cultural background, and the ability to identify the culturally

0 A. Sutherland, Health and illness among the Rom of California, in “Journal of Gypsy
Lore Society”, 1992, 2 (1), p. 19-59.
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relevant value conflict. Interculturalism requires an inherent openness and
willingness to discuss on ethical dilemma until a compromise is reached
or an otherwise satisfactory resolution of the problem is achieved. Once a
person seeks to understand a different culture and embraces it willingly, a
dialogue should ensue’'.

5. Conclusions

The main conclusions of this analysis on the behavior of traditional Roma
during hospitalization can be summarized by the following statements:

1. The level of religiosity among Roma reaches a pretty high intensity,
being visible when dealing with the disease. The religious dimension is
deeply involved in the strata of personality, developing effective patterns
of religious coping.

2. Culture, ethnicity and hospital health-care are intertwined in a
complex way. The analysis and discussion of data obtained in this study
allow us to point out that there are some conflicts concerning the adaptation
to the hospital environment.

3. The traditional Roma people live in a charmed circle of unchanging
taboos, laws and customs, strictly governing and dominating all aspects
of life. Their community is a static one, resistant to change, attached to
magical beliefs and forms, closed to influences of an open society. Any
person born and raised in such a society will take and pass the customs,
taboos and beliefs of his community. For Roma, observing the tradition
has a sacred and inalienable character, equal to the value of a dogma. In
their closed society, nothing can (and should) change, since everything is
carefully developed by an intrinsic reason. Therefore, any outside influence
is disturbing and would break the status quo.

Sometimes, these features of Roma cultural background create pro-
blems in accomodating to hospital rules. They also seem more difficult to
make building up a good relationship between doctors and ethnic minority
patients or next of kin. In spite of encounters, it is important for the medical
staff to consider the validity of their belief, because a respectful approach to
Roma oriented patient care and paying attention to ethnic diversity matter.

ST M. Bennett. Basic Concepts of Intercultural Communication. Intercultural Press, Bos-
ton, MA., 1998, p. 48-49.
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Practice implications

Our findings highlight important factors associated with culturally-
appropriate care for Roma patients. Their cultural norms influencing the
behaviour in the hospital perimeter deserve special consideration. Health-
care services should be culturally-tailored to the Roma population, in order
to meet their medical needs while recognising and respecting their cultural
identity.

When doctors provide medical assistance for Roma patients, whose
culture they are not familiar with, they could feel justified to force them
to do things in a certain way, under the guise of knowing what’s best for
their well-being. But the imposition of the dominant culture might turn
against medical staff. Doctors™ claims of moral superiority on the basis of
membership in the dominant culture are inadequate for an ethical response
to a medical dilemma. Therefore initiatives to maintain and promote their
health should consider the way in which lack of respect of Roma cultural
specificities accentuates their stress. By knowing these patients’ beliefs
and accommodating to their practices as much as possible, the doctors will
make progress towards promoting a relationship of trust that can lead to a
better healthcare.

*** Acknowledgement

This paper is a part of POSDRU/89/1.5/61879 Project (“Postdoctoral
Studies in Health Policy Ethics™) cofinanced from European Social Fund
through Human Resources Development Sectorial Operational Program
2007-2013.

TEQLOGIA
42017

STUDIES AND ARTICLES




TRANSLATION

Adina Rosu!

St. Cyprian’s Place in Christian Literature

Abstract

St. Cyprian is a Father of the Church from North Africa, who lived in the third
century, and his works are part of the first writings of Christian Latin language. After
previously in the year 251, St. Cyprian writes the paper about the fallen - De lapsis,
a guide for those who had fallen from the Christian faith because of Decius’ persecu-
tion, in the work De mortalitate, the same Holy Father exhorts Christians to endure
in the anguish caused by a severe plague that befell those places. Many Christians
were outraged just like for an injustice, seeing that the strikes are both pagans and
Christians. Saint Cyprian tries to instil the hope to the discouraged Christians, asking
them not to get overwhelmed by so much the death of their loved ones because it
does not mean anything other than putting their faith to the test. Only the idolater
falls into despair, but the Christians must accept divine will and rather aspire to the
kingdom of heaven, where the loved ones calls us longing to share their happiness.

Keywords
St. Cyprian, patristic theology, De mortalitate, human mortal condition, patience in

suffering.

Combining ancient and Christian spiritual heritage that is the foundation
of the Western culture was done by the Church Fathers, Christian writers
of the first centuries. Their spiritual longing in the world and the era in
which they lived was to be representatives of divine truth, enlightened
teachers of the Church, Bible competent commentators and even Christian
philosophers.

' Ph.D., University of Oradea, adinarosu@yahoo.com.
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The works of the Church Fathers show their deep knowledge of rhe-
toric, logic, oratory, that was compulsory skills for ancient culture people.
Their writings are one of the key chapters of our old literature.

The “saints” or “blessed”, named so due to the age of orthodoxy, sanc-
tity of life or recognition by the Church, the Fathers remained in history
of Patristic literature as “Christian and Church writer” who “kept and
taught orthodoxy in doctrine, who practiced holy and moral life and were
recognized by the Church’.

SOE. Nicolae Corneanu recalls the so-called “Gelasian Decree” with
the original title “De libris recipiendis et non recipiendis” that catalogs
Christian writers and their works published at that time (early sixth
century) on the extent of their value and holiness. The following people are
called Orthodox saints and their works good to read: Cyprian of Carthage,
Gregory of Nazianz, Basil of Caesarea, Athanasius of Alexandria, John
of Constantinople, Theophilus of Alexandria, Ambrose of Mediolan,
Augustine of Hiponya, “priest” Jerome, Prosper “the reverend man” of
Actitanya, Pope Leo, etc.’.

Patristic writers found a cult for the written word and modelled their
own literary style. The Patristic style represents the translations of the
Christian conception on the world and life in artistic and at the same time
accessible forms to all. The ancient Christian writers addressed their spi-
ritual sons, who were to be instructed or encouraged. They cultivated cla-
rity and sobriety, reviving the elegance of the Ciceronian language.

“The importance of Latin patristic writers begins from the mo-
ment of their appearance. An obvious takeover of pagan classi-
cal values was beneficial in two ways. They ensured the conti-
nuity of those values, on the one hand, and on the other hand,
paradoxically, they started a cultural foundation of faith that in
the future would hardly would be imposed irrespective of what
was thought and created until it™.

St. Cyprian’s works are part of the first writings of Christian Latin
language.

Christian Latin literature has its origins in proconsular Africa. In the
Acts of the Martyrs from Scilium (sentenced to death on July 17, 180) a
Latin translation of the New Testament is attested for the first time.

2 Nicolae Corneanu, Studii patristice. Aspecte din vechea literaturd crestind, Mitropolia
Banatului Press, Timisoara, 1984, p. 40.

3 Ibid., p. 34.

* Dan Negrescu, Patristica Perennia. Parinti de limba latina, Universitatea de Vest
Press, Timigoara, 2004, p. 17.
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Compared with the Western writers, the African authors from that time
- Tertullian, Cyprian, Arnobius or Lactantius made a visible difference
between Greek and Latin Christianity trough their works, if we think of just
a few titles: Apologeticum, Ad nationes, Ad Scapulam writen by Tertulian,
or De lapsis, De mortalitate writen by Cyprian, Adversus nationes writen
by Arnobius or De mortibus persecutorum writen by Lactantius.

Northwest Africa, which today is divided into three countries - Mo-
rocco, Algeria and Tunisia was conquered and colonized by the Roman
Empire 2,000 years ago. Since the Second Century AD, there has developed
a strong Latin-speaking Orthodox center. Testimony about the Christian
life in North Africa remained until today.

In the third century BC Carthage city founded by Phoenician tra-
ders, became the capital of an empire that had the largest fleet in the Me-
diterranean. After the conflict with Rome and the three Punic Wars (264-241
BC. Hr, 218-201 BC. Hr, 149-146 BC. Hr) it becomes a Roman province.
The Church of Carthage was one of the main Christian bishoprics at the
beginning of the millennium. Christianity penetrated all cities in North
Africa.

Perpetua and Felicitas holy martyrdom acts shows freshness and form
of Christian community in Carthage. St. Cyprian writings help us to know
in detail the Carthaginian Christian community. Here, the persecution of
Decius (250) and Valerian (258) made many martyrs. Towards the end of
persecution, Christianity spread so much that could no longer be destroyed.
Christianity was embraced especially by the Romanized population. Punic
and Berber populations remained pagan until the conquest of the Arabs,
when they were Islamized.

Holy Perpetua and Felicitas originated from a neighbouring city to
Carthage. The pagans caught them and brought them before the military
leader. A wild cow was set on them and they were torn by the animal.
Along with them four young men were killed with the sword: Saturus,
Revocatus, Saturninus and Secundulus.

Christians hid in the catacombs, because there, in small congregation,
at the light a lamp of clay, they could commit their service of God, hear
God’s Word and partake of the Holy Mysteries. Those who gathered there
did not know whether they will have the same fate as those whose names
were read at the Liturgy as martyrs and confessors or whose simple graves
surrounded them. (Nicodim, the metropolitan of Moldavia, Primele zile
ale crestinismului). Catacombs span on 5 km and contain about 15,000
graves. During the persecutions they were used as shelter by Christians.
Christian mosaics in the catacombs can be seen in the museum of Sousse.
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Except expulsion of the Jews from Rome by Emperor Claudius in
the year 49, Roman persecutions against Christianity were inaugurated
by Emperor Nero in 64 and lasted, with some interruptions, until the
issuance of the Edict of Mediolanum in 313. Of the nearly three centuries,
persecution itself lasted more than half the time in this period.

If until the time of emperor Decius (249-251) the persecutions were
occasional and local, from Decius’time they became general and systematic,
regulated by state laws and edicts with general validity. Decius (249-251)
- Caius Messius Quintus Decius, Roman senator appointed by the emperor
Philip the Arab to lead the Danubian provinces of Moesia and Pannonia
was chosen emperor by the army in the autumn of 249. For reasons of
state, Decius initiated a strong persecution against Christianity. In the au-
tumn of 249 he issued an edict of persecution, his purpose being the
abolition of Christianity as a religion. Christians were obliged to appear in
person before a committee and prove adherence to paganism: sacrifice,
libation, participation in sacred feasts. Those who did this got a certificate
(Libellus) and those who fled lost their wealth and by returning home they
were killed®. Those who refused were brought by force.

Church was going through a great trial, because many Christians co-
mmitted apostasy. It was painful for the Church when Evdemon a bishop
of Smyrna with a large number of Christians apostatised.

After passing persecution, apostates (lapsi) were a big problem for
the Church. Depending on the gravity the act of apostasy there were four
categories of apostates:

1. Sacrificati (those who brought sacrifices to gods)

2. Thurificati (those who brought only incense burning for sacrifices)

3. Libellatici (those who obtained the certificate Libellus that they

sacrificed gods most often by money)

4. Acta facientes (those who declared that they were not Christians).

Life and intellectual formation of St. Cyprian

One of the famous Church Fathers was St. Cyprian (Thascius Caecilius
Cyprianus) ~ 200, professor of rhetoric, converted to Christianity in 246
AD and bishop of the most important city in Africa, Carthage. Life of
St. Cyprian before his conversion is almost unknown. In his work On
Hllustrious Men - chapters 67 and 68, St. Jerome states several important
aspects of his life:

5 Nicolae Chifar, Istoria crestinismului, vol 1, Trinitas Press, Iasi, 1999, p. 51.
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“At first Cyprian the African taught rhetoric to others, gaining
considerable fame; then being advised by the priest Caecilius
- from which he got the nickname — he became Christian and
gave all his wealth to the poor. Soon after being elected priest
he even came to be appointed bishop of Carthage. Needless to
snap out evidence of his talent, since his works are more famous
than sunshine.

He suffered at the time of Valerianus and Gallienus during the
eighth persecution, the same day Cornelius suffered in Rome,
but not in the same year.” “Pontius, deacon of Cyprian, having
shared exile with his superior to his passion left a selected book
on Cyprian’s life and martyrdom.”¢

So deacon Pontius, who accompanied the bishop into exile wrote the
biography Life of Cyprian after his martyrdom.

Cyprian came from wealthy pagan parents and early and was accus-
tomed to a seniorial lifestyle’. He had no doubt a thorough and chosen
education. His style shows his familiarity with all requirements of “the
school” at that time.

Cyprian was the first “Christian epistolary, of utmost importance to
reconstruct the events of the time and to know consolidation within the
Church hierarchy and defining certain values (such as the martyrdom)
inside and outside it.”

Cyprian’s style is different from that of his “teacher” Tertullian bea-
ring the seal Cicero’s influence. Jerome appreciates the language, style
and ideas of Cyprian, to be clearer than the sun (De viris ill., 67). It is a
“decorated style and at the same time, clear and cadenced, the style of an
official of the Christian Church, and of a bishop; since Cyprian we already
meet the harmony clear, classic tone that characterizes the Latin liturgy.”

St. Cyprian writings are divided into apologetic writings: (4n Address
to Donatus — Ad Donatum, An Address to Demetrianus — Ad Demetrianum,
On the Vanity of ldols — Quod idola a dii non sint, Proves to Quirinus
— Testimonia ad Virinium, An Address to Fortunat — Ad Fortunatum de
exhortatione martyrii); disciplinary and moral writings (On the Unity of
the Church — De catholicae ecclesiae unitate, On the Lapsed — De lapsis,

6 Sf. Ieronim, Despre barbati ilustri si alte scrieri, introductions, translations and notes
by Dan Negrescu, Paideia Press, Bucuresti 1997, p. 56.

"Toan G. Coman, Patrologie, Dervent Holy Monastery, 2000, p. 62.

8 Claudio Moreschini, Enrico Norelli, Istoria literaturii crestine. De la Apostolul Pavel
la Constantin cel Mare vol I, Polirom Press, Iasi, 2001, p. 396.

° Ibid., p. 409.
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On the Mortality — De mortalitate, On Works and Alms — De opere et
eleemosynis, On Jelousy and Envy — De zelo et livore, On the Dress
of Virgins — De habitu verginum, On the Lord’s Prayer — De dominica
oratione) and letters.

St. Cyprian letters were appreciated by Jerome and Augustine. They are
of particular importance for the history of time, for various and interesting
issues discussed therein.

Cyprian wrote letters to various personalities of his time in which he
exposed his view on matters of interest for the church.

Cyprian sold his assets, following the teaching of the Saviour, and
divided the money to the poor, being satisfied with the wealth of faith in
God. He was ordained priest in early 249 by Donatus, bishop of Carthage.
His episcopate was not long, but gave him the opportunity to perform deeds
worthy of a bishop and to write useful works not only to contemporaries,
but also to Christian posterity.

St. Cyprian role in the new realities of the Christian life

Decius initiated the first great and we can call official persecution. In 250
he moved all the Empire regions, putting many problems to Christian
communities that previously did not exist. These problems were diverse:
some believed in the divinity of the emperor, others obtained their certificate
attesting homage to paganism. Some accompanied their children to these
rituals. Therefore, Cyprian wrote in 251 work on the lapsed - De lapsis.
Saint Cyprian imposed to the lapsed - libellatici, sacrifice, thurificati, acta
facientes - certain periods of penance, which some thought were too severe
and formed a rival party led by Deacon Felicissimus. Of the party were
also five priests, former rivals of St. Cyprian to the bishopric. One of them,
Novatus, went to Rome where he supported Novatian’s schism.

Soon a terrible epidemic broke out and lasted for a long time. This
prompted Saint Cyprian to write a work entitled De mortalitate — On the
Mortality. Plague reached a widespread, lasting from the year 251 until 254.
The world was panicked. There were fanatics who blamed the Christians.
St. Cyprian wrote a letter to Demetrianus (4n Address to Demetrianus — Ad
Demetrianum) addressed to a passionate and daring pagan, who made the
Christians responsible for all the misfortunes that befell the empire. Saint
Cyprian tried to prove that his accusations are groundless.

Medical facilities were not sufficient and corpses were thrown on the
street. Solidarity was necessary to be shown to all and Saint Cyprian had
several initiatives aiming to make Christians to see Christ in the poor,
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marginalized, suffering. We must believe that Christ is the one who receives
our works of charity. In the Church charity cannot be accomplished since
others are not our brothers. The faithful should be united among themselves.

The disasters of almost unprecedented calamity, this terrible plague
which ravaged the Roman Empire brought an incredible collapse of souls.
Many Christians were outraged just because of an injustice, seeing that the
victims were both pagans and Christians. Saint Cyprian tries to instil hope
to the discouraged, asking them not to get overwhelmed by the death of
their loved ones because it means nothing but little vitality of their faith.
Only idolater falls into despair, but Christians stand up in trials. Christians
must accept the divine will and rather aspire to heavenly realm where the
close ones call us to share with them their happiness.

These events that troubled the church in Carthage and Rome forced
St. Cyprian to write works like De Unitate Ecclesiae (On the Unity of the
Church), De opere et eleemosynis (On Works and Alms). St. Cyprian gave
the example of Christian sacrifice, organizing a care service to help sick
and needy.

Everywhere the authorities tried to seize especially the bishops and
make them deny their faith. Thus communities would have no leaders.
By his escape from Carthage, Cyprian did not want to save his own life,
but to create the opportunity to fulfil the duties of his office. He kept in
touch through the messengers sent to Carthage, giving disposition for the
deacons to regularly visit the brothers in prison, the release to be given
clothes, food and work, and the bodies of the martyrs to be put safe and
then held services to their memory.

Cyprian promised the readmission into the Church of the penitent re-
penting on his deathbed and tried to spare the holy confessors as far as
possible in this regard.

Saint Cyprian considered a true shepherd of souls “cries with those
who weep.” Gentleness, humility and modesty are highly valued virtues.
It is therefore necessary that through fasting and prayer, the man do “good
works” which save him from the punishments of hell. Saint Cyprian
organized a collection to serve the redemption of prisoners'’. In Cyprian’s
Church “practical Christianity” is not just a way of speaking.

Cyprian’s position in the Church continued to strengthen. He became
an authority well beyond African Church. Throughout the Latin West, his
letters and writings were read. People asked his advice and information
which they followed with confidence.

10 Hans von Campenhausen, Parinti latini ai Bisericii, Humanitas Press, Bucuresti,
2005, p. 77.
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When a very important discrepancy arose - the validity of baptism
outside the Church, St. Cyprian had a firm position, stating that such action
is simply null and believed the Holy Tradition should be followed. The
books of Scripture are the special fruits of traditional life and in no way
can be isolated from it because “the tradition of the Church, like any living
historical organism, can be found only in the alive bearers and not in the
bulk of its monuments. The Holy Scripture is one of the first and most
distinguished sources of this traditional life.”"" St. Paul considered his
teaching as the fruit of tradition. Bible books were written to record the
events that took place.

Professor Nikolas Matsoukas, one brand name of the current Greek
theology states that “proper acceptation of Tradition as living history, with
charismatic agents and artefacts, as shown in the double methodology of
the Orthodox Church Fathers is fully in line with modern historical-critical
and philological research on sacred texts.”!?

St. Cyprian considered wrong how some people used “tradition” to
justify any situation. For example, Stephen I of Rome, the newly elected
Pope and Cyprian’s opponent supported the validity of baptism outside
the true Church. Being the first pope, Stephen was on a different position
in the hierarchy of the church and St. Cyprian’s advice seemed a burden
imposed to him.

Saint Cyprian wanted a strong but free alliance of love among the
bishops, with equal rights. In reality this was impossible, as such conflicts
initiated even by the Church leaders led to serious disorders. For Cyprian
Church unity is a spiritual vocation but also a moral duty to its leaders. On
September 1 256, St. Cyprian gathered a council of eighty-seven bishops
in Carthage to give a proclamation against the baptism of heretics. After
arguing their vote all the bishops supported Cyprian. The delegation that
had to communicate the results of the council was not received by Stephen
thereby breaking communion with the Churches of Africa. Testimonies
of these events are found in Cyprian’s letters to Stephen, but also to other
Christian brethren. The dispute ended only in the summer of 257 when
Stephen was martyred during the restarted imperial persecution. Stefan’s
successor, Sixtus II suffered the same fate.

The living reality of the Church made this argument in a minor element.
Thus communion between Rome and Carthage automatically restored.

' Nikos Matsoukas, Introducere in Gnoseologia Teologicd, Bizantine Press, Bucuresti,
1997, p. 152.
12 Ibid.
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Cyprian exercised the bishop office for ten years, during which he
faced many internal and external difficulties, led many battles and bore
the brunt of many cares. He was the spiritual guide of the whole African
Church, a man trusted by very distant colleagues, respected and celebrated
both in the West and in the East.

During Emperor Valerian the persecution against Christians began, and
Cyprian was arrested on 30 august 257 and exiled to Curubis, a small town
in North Africa. There he stayed for one year, during which he continued
to shepherd his diocese. In the year 258 he was tried. Galerius Maximus
ordered Cyprian on behalf sacratissimi imperatores to make sacrifices in
honour of the gods; he refused and was sentenced to death. He was killed
on the 14th September of the same year.

Moral and Christian issues and polemics in De mortalitate

De mortalitate is an admirable doctrine of suffering and death seen from
a Christian viewpoint. Translation of De mortalitate reflects the radical
Christianity of St. Cyprian.

The book is written in a clear style, structured in 26 chapters, beginning
with an introduction to the theme of pain for eternal hope, while the final
chapter presents the vision of joy sharing in the kingdom of heaven. The
right who lives in faith cannot but be happy for being released from the
world in order to unite with Christ’s to share peace and be glad just like
the old Simeon when he died. On earth, man fight against avarice, anger,
pride. Soul is beset on all sides by temptations, if one is defeated, another
appears. Soul is daily under pressure because so many dangers besiege it.
Choosing vanity and worldly pleasure is a real blindness. God speaks to us
and we cannot remain in uncertainty. He promises immortality as soon as
we leave this world and we should not doubt it. Christ teaches us that we
must rejoice and not grieve when loved ones leave this life.

St. Paul considered a big win to not be subject to the flesh temptations.
Some Christians were uneasy because they plague touched them like the
heathen, as they should be relieved of catching the evil and be predestined
to the future glory without bearing attempts. But until we live in this world,
everything is common for ourselves and for others.

The Christian, conscious of being temporary in the world must be
strong in suffering. He has to bear many during his lifetime to master
the onslaught of evil. In this respect, Cyprian gives some examples: Job,
who after the death of children being hurt and food for by worms did
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not consider himself defeated, but tried. Tobias, who had to endure the
blindness, remained unshakable in fear of God, and bowed to pressure of
his wife, who did not resist pain. The apostles did not complain of hostilities
and accepted with strength and patience everything they received in life.
Fear of God and faith should make us willing to everything: wealth loss,
continuous and purulent infection of the limbs, abandoning of wife, friends,
etc. Even Paul, after shipwrecks, and body suffering, said that he was not
defeated, but purified. The more he was troubled and tormented, the more
he was tried. We must resist pain with the force of the spirit, which must be
greater because we should be not knocked down by the confusion of those
who have no faith in God, are not reborn in the baptismal water and are not
clothed in Christ’s cross and suffering.

That the righteous die with sinners in this world should not lead us to
think that death is the same for the good and the bad. The right gets eternal
salvation and the sinner - eternal punishment. Plague is useful if healthy
people help the sick, if relatives are in love with each other, if the masters
care for their sick servants, if physicians help those seeking their help, if
thieves restrain their unhealthy desire to steal. When the Lord calls us,
He judges our faith. Abraham, Isaac and Jacob won their honoured place
among the patriarchs through their faith.

In prayer we ask to do God Father’s will, but if He calls us to depart
from this world, we do not want to obey His wishes. Saint Cyprian recalls a
priest who was sick to death and begged for escape. A young man appeared
and said “Are you afraid of suffering and do not want to go? But what can
I do for you?” We should not lament our brothers who precede us in death.
This is because otherwise we give an excuse to the pagans to rightly blame
us, saying that while we say they live in God, in reality we cry for them as
if being lost forever.

St. Paul says that he who lives without hope can be sad when his loved
ones leave, but not he who believes in God and knows that Christ suffered
and rose again for us. We must go to death with happiness because we
will live in eternity with Christ. Who wants to sit next to Christ, must not
be discouraged, but enjoy the promises of God, while preparing to leave
the earth. Through Solomon, the Holy Spirit teaches that those who are
accepted by God the more will be taken out of this world. The Apostle
John asks us not to love the world and look for material and perennial
things, but to do the will of God which lasts forever.

God’s servants should behave responsibly especially when the world
is beset by plague. Only idolater falls into despair, but Christians stand up
in trials. Whoever believes in eternal life must dry the tears. Let us regret
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the ones we have lost, but not weep them. Let us rather aspire to heavenly
realm, where we rejoin the close ones and certain on our destiny, who
reach out and call us long to come to share their happiness.

Through this paper, Saint Cyprian tries to instil the hope of eternal life
to the discouraged ones. What is life and what is death? One is a fight that
the other puts an end to, bringing eternal reward if we won the battle. To
let us overwhelmed so much of our relatives death means to reveal little
vitality of our faith.

This scourge that haunted mankind and occasionally brought countless
victims, decimating the population of cities and countries, had many echoes
in the literature. We cannot state with certainty when it came to Europe,
because all epidemic diseases were called “pestilence” or “plague”. For
the first time it was recorded in a fragment of physician Rufus of Ephesus,
who lived in the time of Emperor Trajan. Under Emperor Justinian between
531-589 it reaped thousands of lives in Europe. In the Middle Ages Plague
was called “black death.” In Romania the last major epidemic was the
famous “Caragea’s plague” in 1813 (I.A. Condrea, Folklore medical,
132)"3. In the church there are numerous icons that depict St. Haralambos
taking up Plague and put it in irons or hair rig. People addressed prayers
to Christian saints like St. Haralambos, St. Anthony the Great and Holy
Archangel Gabriel, to help them get rid of this disease.

In De mortalitate we meet the exhortation to human solidarity required
in limit events because in this life everything is common for pagans and
Christians. Death is the same for the good and the bad. Man is tried in the
suffering. Cyprian’s thought passes stoic resignation, because it leads to
immortality and eternal bliss.

Plague and its consequences made many poor and needy, providing
the opportunity for Christian charity, a wonderful opportunity to help the
unhappy, sick and mortals. Cyprian recalls all his brothers the forgiveness
they received from God. They were redeemed from sin through the
blood of Christ. Moreover, the divine forgiveness brings them means of
guaranteeing their salvation, while weakness and human frailty made them
sin after being baptised.

For St. Cyprian, the principle of freedom unites with another principle,
that of merit. The desire of martyrdom will be rewarded as martyrdom
itself. Persecutions, injustices, horrors, heresies and any inconvenience are
an attempt for us to prove our virtues. This is why sinners and righteous

13 Tvan Evseev, Enciclopedia simbolurilor religioase si arhetipurilor culturale, ,In-
vierea” Press, Timisoara, 2007, p. 125.
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live the same situations. In this struggle the man is tried. Without struggle
there is no victory and without victory there is no merit crown.

The writings of St. Cyprian increase readers’ faith, convert the dis-
believers and speak about the wisdom of an authoritarian bishop. In De
mortalitate he uses the tone of persuasion which teaches and of exhortation
which moves. Cyprian’s speech is solemn and constant in intensity. He
repeats several times the same ideas, images or phrases that argument to
weigh more. Saint Cyprian forms a new, vigorous and rhythmical style
of Latin ecclesiastical discourse He remains a model bishop, teacher and
preacher. The topics and ideas of his writings are often inspired from the
writings of his “teacher” Tertullian.

Through his works, St. Cyprian tried to help others, to convey the word
of God in order to be heard, learned and constantly knew: “for Cyprian
theology is in fact explaining Scripture”'.

At the beginning of the chapters, Saint Cyprian addresses all with the
words “beloved brothers”, ensuring them of his paternal love. Considering
the orator qualities of St. Cyprian, Lactantius said of him that “his in-
telligence was smooth, rich, pleasant and clear: this latter quality is the
essence of his style, so you could not tell if it was more decorated in
expression, more fluent in exposure or more effective in persuasion”"’.

SANCTUS CYPRIANUS: De mortalitate
Sfantul Ciprian: Despre conditia muritoare a omului

ARGUMENTUM:

Paucis argumentum explicat D. Pontius in Vita Cypriani: “A quo, in-
quit, Christiani mollioris affectus circa amissionem suorum aut, quod
maius est, fidei parvioris, consolarentur spe futurorum.”

In primis enim, ubi praedictas docuit eiuscemodi afflictiones a Christo,
non timendam docet mortalitatem seu pestem, eo quod ad immortlitatem
ducat, atque adeo fidem illi deesse qui non ad melioram festinat.

Neque mirum quod Christiano cum gentilibus sint mala huius vitae
communia, cum plus caeteris illis in saeculo sit laborandum: atque pro-
inde exemplo sanctorum lob et Tobiae, patientia opus esse, neque murmu-
randum.

4 Hans von Campenhausen, op. cit., p. 61.
15 Lactantiu, Institutiile divine, traducere si note Petre Pistol, introduction by Claudiu T.
Ariesan, ,,Invierea” Press, Timisoara, 2004, p. 24-25.
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Nisi enim praecesserit pugna, non posse victoriam contingere, et
quantumvis morbi communes sint virtutibus vitiisque, mortem tamen co-
mmunem non esse; ad refrigerium enim iustos, ad supplicium rapi iniustos.
Deinde obiectioni tacitae quod per hanc mortalitatem privarentur mar-
tyrio, respondet, non esse in nostra potestate martyrium, et vel animum ad
martyrium promptum Deo iudice coronari.

Prostremo non ita lugendos docet mortuos ut gentilibus scandalo simus,
tanquam spe resurrectionis careamus. Quin si et nostrae accersitionis dies
venerit, lubente animo ad Dominum hinc emigrandum, praesertim cum
ad patriam transmigremus: ubi nos magnus charorum numerus exspectat,
frequens et copiosa turba desiderat, iam de sua immortalitate secura, et
adhuc de nostra salute sollicita.

Facit autem occasionem qua librum hunc scripsit mentionem Eusebius
in Chronico: “Pestilens morbus, inquit, totius orbis multas provincias
occupavit, maximeque Alexandriam et Aegyptum, ut scribit Dionysius, et
Cypriani De Mortalitate testis est liber.”

ARGUMENT:

Diaconul Pontius explica in cateva cuvinte tema [acestui tratat] in Viata
lui Ciprian: ,,Prin acesta, a spus, crestinii, cu un sentiment de coplesire in
fata pierderii celor dragi, si ceea ce este mai important, cu o credintd mai
slaba, erau consolati cu speranta celor viitoare”.

Caci, inainte de toate, cand a aratat cd suferintele de acest fel au fost
prezise de Hristos, el ne invata ca nu trebuie sd ne temem de moarte sau de
boald, cdci prin ea ajungem la viata vesnica si cel care nu se grabeste catre
locuri mai bune e lipsit de credinta.

Si nici nu e de mirare ca nenorocirile acestei vieti ne sunt asemenea cu
ale paganilor, din moment ce ei trebuie sa sufere mai mult decat ceilalti in
aceastd lume si de aceea, dupd exemplul sfintilor lov si1 Tobias, trebuie sa
rabdam si sa nu ridicam glasul.

Caci, daca nu ar fi mai Tnainte lupta, victoria nu ar putea fi dobandita
si, oricat de multe boli le sunt comune celor virtuosi si celor viciosi, totusi
moartea nu le este comunad; caci cei drepti merg catre mangaiere, iar cei
nedrepti catre pedeapsa.

Apoi, reprosului tdcut, ca prin aceastd moarte sunt lipsiti de martiriu, 1
se raspunde [prin faptul] cad martiriul nu sta in puterea noastra si ca sufietul
va fi incununat de Dumnezeu judecatorul catre martiriul sigur.

In cele din urma ne invata astfel: ca nu trebuie si-i jelim pe cei morti,
ca sa fim in pacat impreuna cu paganii, ca i cum am fi lipsiti de speranta
invierii.
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Ba mai mult, daca ziua chemarii noastre va veni, cu sufletul impacat
trebuie sa plecam de aici catre Domnul, mai ales fiindca ne vom indrepta
catre patria unde un numar mare al celor dragi ne asteaptd, o multime nu-
meroasa ne doreste, sigura de-acum de vesnicia ei si nelinistitd deocamdata
in privinta mantuirii noastre.

El insa arata prilejul cu care Eusebius a scris in Cronica despre aceasta
carte: ,,Boala aducatoare de nenorociri, zice, a ocupat multe provincii ale
lumii si mai cu seama Alexandria si Egiptul, dupd cum scrie Dionisius
[despre aceasta], si cartea lui Cyprian De Mortalitate sta marturie.”

Capitolul I

Etsi apud plurimos uestrum, fratres dilectissimi, mens solida est et
fides firma et anima deuota, quae ad praesentis mortalitatis copiam non
mouetur, sed tamquam petra fortis et stabilis turbidos impetus mundi et
uiolentos saeculi fluctus frangit potius ipsa nec frangitur, et tentationibus
non uincitur, sed probatur, tamen quia animaduerto in plebe quosdam uel
imbecillitate animi, uel fidei paruitate, uel dulcedine saecularis uitae, uel
sexus mollitie, uel, quod maius est, ueritatis errore minus stare fortiter nec
pectoris sui diuinum atque inuictum robur exercere, dissimulanda res non
fuit nec tacenda quo minus quantum nostra mediocritas sufficit, uigore
pleno et sermone de dominica lectione concepto delicatae mentis ignauia
comprimatur, et qui homo Dei et Christi esse iam coepit, Deo et Christo
dignus habeatur.

Desi, in multi dintre voi, preaiubitilor frati, sdlasluieste o minte sana-
toasa si o credintd nezdruncinata si un suflet devotat, care nu este tulburat
de povara mortii prezente, ba dimpotriva, precum o stinca tare si de
neclintit, mai degraba frange atacurile involburate ale lumii si puternicile
valuri ale veacului, 1ar ea insdsi [credinta] nu este nici doborata si nici
biruita de ispite, ci este incercata, totusi, fiindca observ in popor ca sunt
unii care, fie din cauza slabiciunii sufletului, fie din putinatatea credintei,
fie din pricina placerii vietii lumesti, fie din cauza sldbiciunii in fata placerii
trupesti i, ceea ce este mai grav, din cauza ratacirii adevarului, nu reusesc
sd staruie cu tarie si nici sa-si facd scut divin si de neclintit inimii lor;
aceastd situatie n-ar trebui sa fie ascunsa, nici tinuta sub tacere, in ciuda
modestei noastre vrednicii, ci cu deplind vigoare si cu un cuvant curajos,
luat din invatatura Domnului, trebuie sa fie reprimata lasitatea sufletului
slab si cel care a inceput sa fie deja om al lui Dumnezeu si al lui Hristos sa
poata fi considerat demn de Dumnezeu si de Hristos.
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Capitolul IT

Agnoscere enim se debet, fratres dilectissimi, qui Deo militat, qui
positus in coelestibus castris diuinam iam sperat, ut ad procellas et
turbines mundi trepidatio nulla sit in nobis, nulla turbatio, quando haec
uentura praedixerit Dominus prouidae uocis hortatu instruens et docens
et praeparans atque corroborans Ecclesiae suae populum ad omnem
tolerantiam futurorum, bella et fumes et terrae motus et pestilentias per
loca singula exsurgere praenuntiauit et cecinit. Et ne inopinatus nos et
nouus rerum infestantium metus quateret, magis ac magis in nouissimis
temporibus aduersa crebrescere ante praemonuit. Fiunt ecce quae dicta
sunt; et quando fiunt quae ante praedicta sunt, sequentur et quaecumque
promissa sunt, Domino ipso pollicente et dicente: Cum autem uideritis
haec omnia fieri, scitote quoniam in proximo est regnum Dei. Regnum Dei,
fratres dilectissimi, esse coepit in proximo. Praemium uitae et gaudium
salutis aeternae, et perpetua securitas, et possessio paradisi nuper amissa,
mundo transeunte iam ueniunt, iam terrenis coelestia et magna paruis et
caducis aeterna succedunt. Quis hic anxietatis et sollicitudinis locus est?
Quis inter haec trepidus et moestus est, nisi cui spes et fides deest? Eius est
enim mortem timere qui ad Christum nolit ire. Eius est ad Christum nolle
ire qui se non credat cum Christo incipere regnare.

Caci, preaiubitilor frati, cel care slujeste lui Dumnezeu, care sperd deja
sa fie asezat 1n taberele ceresti, trebuie s se cunoascad pe sine, ca sa nu
aiba nici o fricd in fata vijeliilor si a furtunilor din lume si nici o neliniste,
din moment ce Domnul a prezis ca toate acestea vor veni, povatuind prin
cuvantul sau prevazator, indrumand si invatand si pregatind si intarind
poporul Bisericii Lui pentru toata suferinta lucrurilor ce vor veni.

El a prorocit si a prezis ca razboaiele si foametea si cutremurele si mo-
limele vor aparea in fiece loc. Si a prezis ca nenorocirile vor spori tot mai
mult in ultimele timpuri i sd ne temem de necazurile noi neasteptate.

Iata ca lucrurile care au fost prezise s-au adeverit si cand se intdmpla
lucrurile prezise urmeaza si cele promise, dupa cum Insusi Domnul promite
si spune: ,,Asadar, cand veti vedea ca se intampla aceste lucruri sa stiti ca
impardtia lui Dumnezeu este aproape” (Luca 16, 31).

Fratilor preaiubiti, imparatia lui Dumnezeu este aproape. Rasplata
vietii $i bucuria mantuirii eterne, linistea vesnica si stapanirea paradisului
nu demult pierdut se apropie, odatd cu trecerea din aceastd lume; iata,
cele ceresti urmeaza celor pamantesti si lucrurile vesnice urmeaza celor
trecatoare.
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Care este locul nostru intre aceste temeri si preocupari? Cine este te-
mator §i trist Intre acestea, dacd nu cel caruia 1i lipseste credinta si speranta?
Caci aceluia care nu doreste sa mearga catre Hristos i va fi frica de moarte.
Nu doreste sa mearga catre Hristos, acela care nu crede cd urmeaza sa
domneascd impreund cu Hristos.

Capitolul I1I

Scriptum est enim iustum fide uiuere. Si iustus es, et fide uiuis, si uere
in Christum credis, cur non cum Christo futurus et de Domini pollicitatione
securus quod ad Christum uoceris amplecteris, et quod diabolo careas
gratularis. Simeon denique ille iustus, qui uere iustus fuit, qui fide plena
Dei praecepta seruauit, dum ei diuinitus responsum fuisset quod non ante
moreretur quam Christum uidisset, et Christus infans in templum cum
matre uenisset, agnouit in Spiritu natum esse iam Christum, de quo sibi
fuerat ante praedictum,; quo uiso, sciuit se cito esse moriturum. Laetus
itaque de morte iam proxima, et de uicina accersitione securus, accepit in
manus puerum, et benedicens Dominum exclamauit et dixit: Nunc dimittis
seruum tuum, Domine, secuudum uerbum tuum in pace, quoniam uiderunt
oculi mei salutare tuum; probans scilicet atque contestans tunc esse seruis
Dei pacem, tunc liberam, tunc tranquillam quietem, quando, de istis mundi
turbinibus extracti, sedis et securitatis aeternae portum petimus, quando
expuncta hac morte ad immortalitatem uenimus. Illa est enim uera pax,
illa fida tranquillitas, illa stabilis et firma et perpetua securitas.

Caci este scris: ,,dreptul trdieste in credintd” (Romani 1, 17). Daca esti
drept si trdiesti in credintd, daca crezi cu adevarat in Hristos, de ce tu, care
veli fi cu Hristos si esti sigur de promisiunea Domnului, renunti sa te alaturi
lui Hristos si nu esti bucuros sa fi eliberat de Diavol?

Simeon cel drept, care a fost drept de-adevaratelea si care a respectat
poruncile lui Dumnezeu cu credinta deplina, atunci cand prin inspiratie
divina i fusese dat un raspuns ca nu va muri nainte de a-1 vedea pe Hristos
si, dupa ce Hristos, copil fiind, a venit in templu cu mama [sa], a cunoscut
in Duh ca s-a nascut deja Hristos, despre care i se spusese si a stiut ca va
muri curand odata ce il vazuse.

Asadar, bucuros pentru moartea sa apropiata si sigur de chemarea ine-
vitabila, a primit in bratele sale copilul si, binecuvantand pe Dumnezeu,
a exclamat si a zis: ,,Acum slobozeste-1 pe robul Tau, Doamne, dupa cu-
vantul Tau in pace, deoarece ochii mei au vazut mantuirea Ta” (Luca 2,
29-30), desigur, aratand si dovedind ca noi, robi ai lui Dumnezeu, atunci
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avem pacea, atunci avem libertatea, atunci avem odihna, cand, scosi afara
din furtunile lumii, cdutam portul salasluirii si al sigurantei vesnice, cand,
aceastd moarte fiind Infranta, mergem catre nemurire.

Caci aceea este adevarata pace, aceea este linistea credintei, aceea este
siguranta nezdruncinata i neintrerupta.

Capitolul IV

Caeterum, quid aliud in mundo, quam pugna aduersus diabolum,
quotidie geritur, quam aduersus iacula eius et tela conflictationibus
assiduis dimicatur? Cum auaritia nobis, cum impudicitia, cum ira, cum
ambitione congressio est, cum carnalibus uitiis, cum illecebris saecularibus
assidua et molesta luctatio est. Obsessa mens hominis et undique diaboli
infestatatione uallata uix occurrit singulis, uix resistit. Si auaritia prostrata
est, exsurgit libido: si libido compressa est, succedit ambitio. si ambitio
contempta est, ira exasperat, inflat superbia, uinolentia inuitat, inuidia
concordiam rumpit, amicitiam zelus abscindit. Cogeris maledicere quod
diuina lex prohibet, compelleris iurare quod non licet.

Pe de alta parte, ce altceva se petrece in lume decat [faptul ca] se duce
un razboi zilnic impotriva diavolului, ca se dau lupte staruitoare impotriva
sagetilor si armelor lui? Pentru noi este o infruntare continua si grea cu
lacomia, cu desfranarea, cu mania, cu ambitia, cu placerile trupesti, cu in-
cercirile lumesti. Inconjurata din toate partile de atacul diavolesc, mintea
omului se opune cu greu singurd, cu greu rezista.

Daca este infrantd lacomia, apare dorinta; daca este domolita dorinta,
urmeazd ambitia; dacad este nesocotitd ambitia isi face aparitia mania, se
mareste trufia, te atrage betia, invidia destrama intelegerea, gelozia rupe
prietenia. Esti constrans sa blestemi ceea ce legea divina iti interzice; esti
constrans sa critici ceea ce nu-ti convine.

Capitolul V

Tot persecutiones animus quotidie patitur tot periculis pectus urgetur;
et delectat hic inter diaboli gladios diu stare, cum magis concupiscendum
sit et optandum ad Christum, subueniente uelocius morte, properare, ipso
instruente nos et dicente : Amen amen dico uobis quoniam uos plorabitis et
plangetis, saeculum autem gaudebit,; uos tristes eritis, sed tristitia uestra
in laetitiam ueniet. Quis non tristitia carere optet? quis non ad laetitiam
uenire festinet? Quando autem in laetitiam ueniat nostra tristitia Dominus
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denuo ipse declarat dicens: Iterum uidebo uos, et gaudebit cor uestrum, et
gaudium uestrum nemo auferet a uobis. Cum ergo Christum uidere gaudere
sit, nec possit esse gaudium nostrum nisi cum uiderimus Christum, quae
caecitas animi quaeue dementia est amare pressuras et poenas et lacrymas
mundi, et non festinare potius ad gaudium quod numquam possit auferri?

Sufletul sufera zilnic din cauza atator persecutii, inima este inconjurata
de atatea pericole si totusi se bucurd sa ramana mult timp intre armele
diavolului, cand ar trebui sd ravneasca si sa aleagad calea catre Hristos,
cu ajutorul unei morti grabnice; pentru a ne pregati, el insusi ne Invata,
zicand:

,LAmin, amin, va spun voud, pentru ca voi veti plange si va veti tangui,
insd lumea se va bucura, voi va veti intrista, dar tristetea voastra se va
preface in bucurie” (Ioan 16, 20). Cine nu doreste s ocolesca tristetea?
Cine nu se grabeste sd gaseasca bucuria? Dar cand tristetea noastrd se
schimba 1n bucurie, insusi Domnul marturiseste din nou, zicand: ,,Iarasi va
voi vedea si inima voastra se va bucura; si bucuria voastra nimeni nu o va
lua de la voi” (Ioan 16, 22).

Asadar, fiindca a-l vedea pe Hristos inseamna a te bucura si bucuria
noastra nu poate sa existe decat daca 1l vedem pe Hristos, ce orbire a mintii
sau ce nebunie este sd iubesti chinurile si pedepsele si lacrimile lumii si sa
nu te grabesti mai curand cétre bucuria care nu-ti va putea fi luata niciodata?

Capitolul VI

Hoc autem fit, fratres dilectissimi, quia fides deest, quia nemo credit
uera esse quae promittit Deus, qui uerax est, cuius sermo credentibus
aeternus et firmus est. Si tibi uir grauis et laudabilis aliquid polliceretur,
haberes utique pollicenti fidem, nec te falli aut decipi ab eo crederes quem
Stare in sermonibus atque in actibus suis scires. Nunc Deus tecum loquitur;
et tu mente incredula perfidus fluctuas! Deus tibi de hoc mundo recedenti
immortafitatem atque aeternitatem pollicetur; et tu dubitas! Hoc est Deum
omnino non nosse; hoc est Christum, credentium dominum et magistrum,
peccato incredulitatis offendere; hoc est in Ecclesia constitutum, fidem in
domo fidei non habere.

Se intampla 1nsa acest lucru, frati preaiubiti, fiindca lipseste credinta,
fiindca nimeni nu crede ca sunt adevarate cele pe care le promite Dumnezeu,
care este adevarat, al cdrui cuvant, pentru cei care cred, este vesnic si
statornic.
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Daca un om serios §i respectat ti-ar promite ceva, de buna seama ai
avea incredere 1n cel care a promis si nu ai crede ca poti fi inselat sau furat
de cel care ai sti ca ramane credincios cuvintelor si faptelor sale.

Acum Dumnezeu vorbeste cu tine; si tu sovai cu mintea ta neincre-
zatoare! Dumnezeu 1iti promite tie, celui care te Indepartezi de aceastd
lume, fericirea vesnica si nemurirea si tu te mai indoiesti!

Acest lucru inseamnad ca nu-L cunosti pe Dumnezeu intru totul. Acest
lucru inseamnd a-L nemultumi, prin pacatul necredintei, pe Hristos, dom-
nul si invatatorul celor credinciosi. Acest lucru, inseamnd a nu avea loc de
adunare in Bisericd [Adunare], credinta in casa credintei.

Capitolul VII

Quantum prosit exire de saeculo Christus ipse salutis atque utilitatis
nostrae magister ostendit; qui, cum discipuli eius contristarentur quod
se iam diceret recessurum, locutus est ad eos dicens: Si me dilexissetis,
gauderetis utique, quoniam uado ad Patrem, docens scilicet et ostendens,
cum chari quos diligimus de saeculo exeunt, gaudendum potius quam
dolendum. Cuius rei memor beatus apostolus Paulus in Epistola sua po-
nit et dicit: Mihi uiuere Christus est, et mori lucrum, lucrum maximum
computans iam saeculi laqueis non teneri, iam nullis peccatis et uitiis
carnis obnoxium fieri, exemptum pressuris angentibus, et uenenatis
diabolifaucibus liberatum, ad laetitiam salutis aeternae Christo uocante
proficisci.

Cat foloseste sa parasesti aceasta lume arata insusi Hristos, invatatorul
mantuirii §i smereniei noastre; pentru ca ucenicii sai erau tristi, deoarece
spunea ca 1n curand va pleca, Acesta a vorbit cu ei zicand: ,,Daca M-ati
iubi, v-ati bucura cd Eu merg la Tatal” (Ioan, 4, 23), desigur invatand si
aratand cu har ca trebuie mai mult sd ne bucuram decat sa ne intristam
pentru cei care pleaca din aceasta lume si pe care-i iubim.

Pentru acest lucru, Fericitul Apostol Pavel afirma si intareste in Epistola
sa: ,,Pentru mine a trdi inseamnd Hristos, iar a muri un castig” (Filipeni 1,
21), socotind un castig maxim a nu fi prins in capcanele acestei lumi, a
nu fi supus nici unui pacat si viciilor trupesti, a fi eliberat de greutatile
constrangatoare si a fi liber in fata persecutiilor diavolesti si scapat din
gura inveninata a diavolului, a merge la chemarea lui Hristos spre bucuria
mantuirii eterne.
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Capitolul VIII

Atenim quosdam mouet quod aequaliter cum gentilibus nostros morbi
istius ualitudo corripiat; quasi ad hoc crediderit Christianus, ut, immunis
a contactu malorum, mundo et saeculo feliciter perfruatur, et non omnia
hic aduersa perpessus, ad futuram laetitiam reseruetur. Mouet quosdam
quod sit nobis cum caeteris mortalitas ista communis. Quid enim nobis
in hoc mundo non commune cum caeteris quamdiu adhuc, secundum
legem primae natiuitatis, manet caro ista communis? Quoadusque istic in
mundo sumus, cum genere humano carnis aequalitate coniungimur, spiritu
separamur. Iltaque, donec corruptiuum istud induat incorruptionem, et
mortale hoc accipiat immortalitatem, et Christus nos perducat ad Deum
Patrem, quaecumque sunt carnis incommoda sunt nobis cum humano
genere communia. Sic, cum foetu sterili terra ieiuna est, neminem fames
separat. Sic, cum irruptione hostili ciuitas aliqua possessa est, omnes simul
captiuitas uastat. Et quando imbrem nubila serena suspendunt, omnibus
siccitas una est. Et cum nauem scopulosa saxa constringunt, nauigantibus
naufragium sine exceptione commune est. Et oculorum dolor, et impetus
febrium, et omnium ualitudo membrorum cum caeteris communis est nobis
quamdiu portatur in saeculo caro ista communis.

Dar, cu toate acestea, pe unii i tulburd faptul ca aceasta stare de boala
il cuprinde deopotriva pe ai nostri si pe pagani; ca si cum Crestinul s-ar
increde 1n faptul cd, nevatamat in atingerea cu raul, poate sd se bucure fe-
ricit de lume si, neindurand aici toate adversitdtile, poate s se pastreze
pentru bucuria viitoare. Pe unii i tulburd faptul ca aceasta moarte ne este
comund noua si celorlalti. Caci ce in aceasta lume nu ne este comun noua si
celorlalti? Cat timp de-acum Tnainte acest trup dupa legea celei dintai creatii,
rdmane comun? Atat timp cat suntem n aceasta lume, suntem uniti in mod
egal cu rasa umand, Insd suntem separati in Duh. Asadar, pana cand acest
trup supus stricaciunii nu imbracd nestricaciunea si acest trup muritor nu
primeste nemurirea (I Corinteni 15, 52) si Hristos nu ajunge la Dumnezeu
Tatal, oricare sunt [neajunsurile] corpului ne sunt comune cu rasa umana.

La fel, cand pamantul este lipsit de rod, foamea nu separa pe nimeni.
La fel, atunci cand vreun oras a fost asediat de vreun atac dugsmanos, pri-
zonieratul 1i loveste pe toti deopotriva. Si cand cerul senin alunga ploa-
1a, seceta este una pentru toti. Si atunci cand stanci colturoase fac sa
naufragieze o nava, naufragiul este comun tuturor, fard exceptie. Si durerea
de ochi si accesul de febra, slabiciunea tuturor membrelor ne este comuna
cu a celorlalti, atata timp cat acelasi trup ne tine in viata.
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Capitolul IX

Quinimmo, si qua conditione, qua lege crediderit Christianus noscat
et teneat, sciet plus sibi quam caeteris in saeculo laborandum, cui magis
sit cum diaboli impugnatione luctandum. Docet et praemonet Scriptura
diuina dicens: Fili, accedens ad seruitutem Dei, sta in iustitia et timore,
et praepara animam tuam ad tentationem. Et iterum: In dolore sustine,
et in humilitate tua patientiam habe, quoniam in igne probatur aurum et
argentum, homines uero receptibiles in camino humiliationis.

Simai mult de atat, dacd crestinul ar cunoaste si ar pretui in ce rost i in
ce lege sa creada, va sti cu cat va trebui sa indure mai mult decat ceilalti in
lume, de vreme ce trebuie sa lupte mai mult cu atacurile diavolului. Sfanta
Scripturd ne invata si ne avertizeaza, zicand: ,,Fiule, cautand slujirea lui
Dumnezeu, ramai in dreptate si cu teama si pregateste-ti sufletul pentru
incercari”. Si mai departe: ,,Sa ai curaj in durere si sa ai rabdare cand esti
umilit, fiindca aurul si argintul se verifica in foc, catd vreme oamenii sunt
recastigati in focul umilintei”(Ecclesiast 2, 1,4,5).

Capitolul X

Sic lob post rerum damna, post pignorum funera, uulneribus quoque
et uermibus grauiter afflictus, non uictus est, sed probatus,; qui in ipsis
conflictationibus et doloribus suis patientiam religiosae mentis ostendens
ait: Nudus exiui de utero matris, nudus etiam ibo sub terram. Dominus
dedit, Dominus abstulit. Sicut Domino uisum est, ita factum est. Sit nomen
Domini benedictum. Et cum eum uxor quoque compelleret ut, ui doloris
impatiens, aliquid aduersus Deum querula et inuidiosa uoce loqueretur,
respondit et dixit: Tamquam una ex ineptis mulieribus locuta es. Si bona
excepimus de manu Domini, mala cur non tolerabimus? In his omnibus
quae contigerunt ei, nihil peccauit lob labiis suis in conspectu Domini
(lob 11, 10). Itaque illi Dominus Deus perhibet testimonium dicens: Ani-
maduertisti puerum meum lob? Non enim est similis illi quisquam in terris,
homo sine querela, uerus Dei cultor. Et Tobias, post opera magnifica, post
misericordiae suae multa et gloriosa praeconia, caecitatem luminum
passus, timens et benedicens in aduersis Deum, per ipsam corporis sui
cladem creuit ad laudem; quem et ipsum uxor sua deprauare tentauit
dicens: Ubi sunt iustitiae tuae ? Ecce quae pateris. At ille, circa timorem
Dei stabilis et firmus, et ad omnem tolerantiam passionis fide religionis
armatus, tentationi uxoris inualidae in dolore non cessit, sed magis Deum
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patientia maiore promeruit. Quem postmodum Raphael angelus collaudat
et dicit: Opera Dei reuelare et confiteri honorificum est. Nam, quando
orabas tu et Sara nurus tua, ego obtuli memoriam orationis uestrae in
conspectu claritatis Dei. Et cum sepelires tu mortuos simpliciter, et quia
non es cunctatus exsurgere et derelinquere prandium tuum, et abisti et
condidisti mortuum, missus sum tentare te, et iterum me misit Deus curare
te et Saram nurum tuam. Ego enim sum Raphael unus ex septem Angelis
sanctis qui assistimus et conuersamur ante claritatem Dei.

Astfel, dupa intamplari nenorocite, dupa moartea fiilor, lovit grav si
de rani si de viermi Iov nu a fost invins, ci incercat. Acesta in incercari si
suferinte proband intelegerea unui spirit religios, a spus:,,Gol am iesit din
pantecele maicii mele si gol voi cobori in mormant. Domnul a dat i Domnul
a luat: Precum I-a placut Domnului, asa s-a facut. Fie numele Domnului
binecuvantat” (Iov 1, 21). $i1n vreme ce pana si sotia l-a provocat sa spund
ceva impotriva lui Dumnezeu, cu glas plangator si revoltatd, din cauza
durerii insuportabile, el a raspuns si a zis: ,,Ai vorbit ca una dintre femeile
fara minte (Iov 1, 22). Daca am primit cele bune din mana Domnului, de
ce nu le vom rabda si pe cele rele?”

In toate cate le-a triit, Iov nu a pacituit niciodata in fata Domnului cu
cuvintele sale (Iov 2, 10). Astfel, Domnul Dumnezeu i ofera o marturie,
zicand: ,,L.-ai vazut pe fiul meu, lov? Céci nu e nici unul ca El pe pamant,
este un om care nu se plange niciodatd, un adevarat cinstitor al lui Dum-
nezeu” (lov 1, §).

Si Tobie, dupa lucrari marete, dupad multe si glorioase laude aduse
bunatétii sale, dupa ce a indurat lipsa vederii, temandu-se i binecuvantand
pe Dumnezeu in incercdrile sale, a crescut in lauda prin suferinta. Pe acesta
chiar si sotia sa incerca sa-1 provoace zicand: ,,Unde este dreptatea ta? lata
ce patimesti!” (Tobit 2, 14).

Insa el, neclintit si tare in frica de Dumnezeu si inarmat cu credinta
religiei sale spre a indura intreaga suferintd, nu a cedat in durere tentatiei
sotiei necugetate, ci mai mult l-a primit pe Dumnezeu printr-o mai mare
indurare.

Mai tarziu, arhanghelul Rafael 1-a laudat si a zis: ,,Este un lucru demn
de cinste a descoperi si sa crezi in lucrarea lui Dumnezeu. Deoarece atunci
cand tu si Sara, nora ta, va rugati, eu am Infatisat pomenirea rugaciunilor
voastre in fata slavei lui Dumnezeu.

Si deoarece tu cu simplitate Ingropi mortii si fiindcd nu ai sovait sa te
ridici si sa lasi pranzul tau si te-ai dus si ai ingropat mortul, am fost trimis
sa te incerc si din nou Dumnezeu m-a trimis ca sa te Ingrijesc pe tine §i pe
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Sara, nora ta. Caci eu sunt Rafael, unul dintre cei sapte ingeri sfinti, care
sunt de fata si ne aflam in fata slavei lui Dumnezeu” (Tobit 12, 11-15).

Capitolul XI

Hanc tolerantiam iusti semper habuerunt, hanc Apostoli disciplinam
de Domini lege tenuerunt, non mussitare in aduersis, sed quaecumque in
saeculo accidunt fortiter et patienter accipere, cum ludaeorum populus
hinc semper offenderit quod aduersus Deum frequentius murmuraret,
sicut testatur in Numeris Dominus Deus dicens: Desinat murmuratio
eorum a me, et non morientur. Murmurandum non est in aduersis, fratres
dilectissimi, sed patienter et fortiter quidquid acciderit sustinendum,
cum scriptum sit. Sacrificium Deo spiritus contribulatus, cor contritum
et humiliatum Deus non despicit ; in Deuteronomio quoque moneat per
Moysen Spiritus sanctus et dicat: Dominus Deus tuus uexabit te, et famem
iniiciet tibi, et cognoscetur in corde tuo si bene custodieris praecepta eius,
siue non. Et iterum: Tentat uos Dominus Deus uester, ut sciat si diligitis
Dominum Deum uestrum ex toto corde uestro et ex tota anima uestra.

Cei drepti au avut din totdeauna aceasta rezistentd la rau. Apostolii au
pastrat, dupa legea Domnului, aceastd randuiala, de a nu se plange in fata
greutdtilor, ci de a accepta cu putere si rdbdare ceea ce primim in lume;
fiindca poporul iudeilor s-a ardtat nemultumit din aceastd cauzd pana
intr-atat cd a vorbit deseori impotriva lui Dumnezeu, dupa cum afirma
Domnul Dumnezeu in Cartea Numerilor zicand: ,,Sa inceteze murmurul
lor impotriva mea si nu vor muri” (Numeri 18, 25).

Nu trebuie sa ne plangem in Incercdri, preaiubitilor frati, ci trebuie sa
indurdm curabdare si curaj orice se intampla, deoarece este scris: ,,Sacrificiul
[placut] lui Dumnezeu este spiritul infrant; Dumnezeu nu dispretuieste
inima Infrantd si umilitd”. (Psalmi 2, 19); chiar si iIn Deuteronom Duhul
Sfant sfatuieste prin Moise si spune: ,,Domnul Dumnezeul Tau te va in-
telepti si te va face sa gusti foamea si ti se va ardta In inima ta daca vei
respecta bine poruncile lui sau nu” (Deuteronom 8, 2).

Si din nou: ,,Domnul Dumnezeul vostru va ispiteste ca sa stie daca il
iubiti pe Domnul Dumnezeul vostru cu toatd inima voastra si cu tot sufletul
vostru” (Deuteronom 13, 4).

Capitolul XII

Sic Abraham Deo placuit, qui, ut placeret Deo, nec amittere filium
timuit, nec gerere parricidium recusauit. Qui filium non potes lege et sorte
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mortalitatis amittere, quid faceres si filium iubereris occidere? Ad omnia
paratum facere timor Dei et fides debet. Sit licet rei familiaris amissio,
sit de infestantibus morbis assidua membrorum et cruenta uexatio, sit de
uxore, de liberis, de excedentibus charis funebris et tristis auulsio; non
sint tibi scandala ista, sed praelia; nec debilitent aut frangant Christiani
fidem, sed potius ostendant in colluctatione uirtutem, cum contemnenda
sit omnis iniuria malorum praesentium fiducia futurorum bonorum.
Nisi praecesserit pugna, non potest esse uictoria: cum fuerit in pugnae
congressione uictoria, tunc datur uincentibus et corona. Nauis gubernator
in tempestate dinoscitur, in acie miles probatur. Delicata iactatio est cum
periculum non est. Conflictatio in aduersis probatio est ueritatis. Arbor
quae alta radice fundata est, uentis incumbentibus non mouetur, et nauis
quae forti compage solida est, pulsatur fluctibus, nec foratur; et quando
area fruges terit, uentos grana fortia et robusta contemnunt, inanes paleae
flatu portante rapiuntur.

Astfel, lui Dumnezeu i-a placut Avraam, cel care, ca sa-i fie lui Dum-
nezeu pe plac, nu s-a temut nici sa renunte la fiul sau, nici nu a refuzat sa
savarseasca un paricid (Geneza 20).

Tu, care nu poti nici in numele legii si nici din cauza conditiei de
muritor sd-ti pierzi fiul, ce ai face daca ti s-ar porunci sa-ti sacrifici fiul?
Frica de Dumnezeu si credinta trebuie sa te pregateascd pentru orice.

Chiar daca ar insemna pierderea avutiilor tale, chiar dacad ar insemna
continua si sangeranda durere a membrelor tale, datoratd unor boli stri-
catoare, separarea tristd si dureroasa de sotie, de copii si de prietenii care
te parasesc, acestea sa nu fie pentru tine caderi in pacat, ci lupte; nici sa
te sldbeascd sau sa-ti frAnga credinta crestind, ci mai degraba sa scoatd
la iveald curajul in lupta, deoarece fiecare nedreptate a relelor prezente
trebuie sa fie nesocotita in vederea fericirii vesnice.

Daca n-ar fi fost lupta mai intai, n-ar fi putut exista victorie: cand in
infruntarea in lupta este victorie, atunci le este data si coroana invingatorilor.

Carmaciul unei corabii se cunoaste in furtuna, soldatul se incearca
in asalt. Provocarea este ridicold cand nu existd pericol. Infruntarea in
incercari este proba adevarului.

Un copac care este plantat cu radacind adancd nu este miscat de
vanturile navalnice §i o nava care este construitd cu imbinari solide este
lovita de valuri, dar nu este distrusa si cand aria treiera granele, grauntele
puternice si rezistente Infruntd vanturile, paiele goale sunt smulse, fiind
purtate de suflarea [lor].
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Capitolul XIII

Sic et apostolus Paulus, post naufragia, post flagella, post carnis
et corporis multa et grauia tormenta, non uexari sed emendari se dicit
aduersis, ut, dum grauius affligitur, uerius probaretur: Datus est mihi,
inquit, stimulus carnis meae, angelus Satanae qui me colaphizet, ut non
extollar. Propter quod ter Dominum rogaui ut discederet a me, et dixit
mihi: Sufficit tibi gratia mea. Nam uirtus in infirmitate perficitur. Quando
ergo infirmitas et imbecillitas et uastitas aliqua grassatur, tunc uirtus
nostra perficitur, tunc fides, si tentata perstiterit, coronatur, sicut scriptum
est: Vasa figuli probat fornax, et homines iustos tentatio tribulationis.
Hoc denique inter nos et caeteros interest, qui Deum nesciunt, quod illi in
aduersis queruntur et murmurant, nos aduersa non auocant a uirtutis et
fidei ueritate, sed corroborant in dolore.

Astfel si Apostolul Pavel, dupd naufragii, dupa batai, dupa multe si
grele suferinte trupesti, afirma ca nu a fost chinuit, ci a fost curdtat de
incercari, incat in timp ce, cand era chinuit mai grav, era incercat mai
puternic: ,,Mi-a fost dat, zice, un ghimpe in trupul meu, un inger al Satanei,
care sd ma palmuiasca, ca eu s nu ma mandresc. Din aceasta cauza de trei
ori I-am rugat pe Domnul sa-1 alunge de la mine si el mi-a zis: ,,Harul meu
iti ajunge, caci puterea mea triumfa in slabiciune” (II Corinteni 12, 7-9).

Asadar cand incepe boala si sldbiciunea trupeasca si vreo neputintd,
atunci virtutea noastra se desavarseste, atunci credinta, daca staruie in timpul
incercarii, este incoronatd, dupa cum este scris: ,,Cuptorul probeaza vasele
de lut ars, si Incercarea 11 cdleste pe oamenii drepti” (Ecclesiast 27, 5).

Astfel, [deosebirea] dintre noi si ceilalti, care nu-1 cunosc pe Dum-
nezeu, este aceasta: aceia se plang 1n incercari §i se impotrivesc, [iar] pe
noi Incercdrile nu ne indeparteaza de adevarul virtutii si al credintei, ci ne
intaresc in durere.

Capitolul XIV

Hoc quod nunc corporis uires solutus in fluxum uenter euiscerat, quod
in faucium uulnera conceptus medullitus ignis exaestuat, quod assiduo
uomitu intestina quatiuntur, quod oculi ui sanguinis inardescunt, quod
quorumdam uel pedes uel aliqguae membrorum partes contagio morbidae
putredinis amputantur, quod per iacturas et damna corporum prorumpente
languore uel debilitatur incessus, uel auditus, obstruitur, uel caecatur
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aspectus, ad documentum proficit fidei. Contra tot impetus uastitatis et
mortis inconcussi animi uirtutibus congredi, quanta pectoris magnitudo
est! quanta sublimitas inter ruinas generis humani stare erectum, nec cum
eis quibus spes in Deum nulla est iacere prostratum! Gratulari magis
oportet et temporis munus amplecti quod, dum nostram fidem fortiter
promimus, et labore tolerato ad Christum per angustam Christi uiam
pergimus, praemium uitae eius et fidei ipso iudicante capiamus. Mori
plane timeat, sed qui, ex aqua et Spiritu non renatus, gehennae ignibus
mancipatur. Mori timeat qui non Christi cruce et passione censetur: mori
timeat qui ad secundam mortem de hac morte transibit: mori timeat quem,
de saeculo recedentem, perennibus poenis aeterna flamma torquebit: mori
timeat cui hoc mora longiore confertur, ut cruciatus eius et gemitus interim

differatur.

Faptul ca acum pantecele deslantuit printr-o scurgere [continud] stoar-
ce puterile corpului, cd focul iscat in ranile din gatlej se revarsa clocotind
pand-n maduva oaselor, ¢ sunt rascolite printr-o vomare continud, marun-
taiele, ca ochii sunt apringi de apasarea sangelui, ca din cauza vreunei con-
tamindri cu o boala infectioasd sunt amputate fie picioarele, fie alte parti
ale trupului, ca prin stricaciunile si vatamarile trupurilor provocate de lan-
cezeald se incetineste pasul sau se pierde auzul sau se intunecd vederea,
totul slujeste drept invatitura a credintei, cat este de mare este forta spi-
ritului in a lupta impotriva atator atacuri ale suferintei si mortii pustiitoare
prin virtutile unui suflet nezdruncinat. Cata forta spirituald drept printre
ruinele neamului omenesc §i sa nu zaci prabusit alaturi de aceia care nu au
credintd Tn Dumnezeu!

Trebuie mai de graba s ne felicitdm si sd ne bucuram de darurile pre-
zente, fiindcd, atata vreme cat noi ne afirmam cu tarie credinta si, suferind
pentru Hristos, mergem pe calea ingusta a lui Hristos, vom primi rasplata
acestei vieti intru credinta, El insusi fiind judecator.

Desigur, sa se teama sa moara acela care, nefiind rendscut din apa si
Duh, este dus catre focurile Gheenei. Sa se teama sa moara acela care nu
este socotit demn de crucea si patima lui Hristos. Sa se teama sa moara cel
care va trece de la aceastd moarte la cea de-a doua. Sa se teama sa moara
acela care, plecand din lume, va fi chinuit de focul vesnic prin pedepse
vesnice. Sa se teama sa moara cel caruia 1i este data aceastd amanare mai
mult timp, incat sd-i fie prelungite in acest rastimp munci chinuitoare si
tanguiri.
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Capitolul XV

Multi ex nostris in hac mortalitate moriuntur, hoc est, multi ex nostris
de saeculo liberantur. Mortalitas ista, ut Iudaeis et gentilibus et Christi
hostibus pestis est, ita Dei seruis salutaris excessus est. Hoc quod, sine
ullo discrimine generis humani, cum iniustis moriuntur et iusti, non est
quod putetis bonis et malis interitum esse communem. ad refrigerium iusti
uocantur, ad supplicium rapiuntur iniusti; datur uelocius tutela fidentibus,
perfidis poena. Improuidi et ingrati sumus, fratres dilectissimi, ad diuina
beneficia, nec quid nobis conferatur agnoscimus. Excedunt ecce in pace
tutae cum gloria sua uirgines, uenientis antichristi minas et corruptelas
et lupanaria non timentes, pueri periculum lubricae aetatis euadunt, ad
continentiae atque innocentiae praemium feliciter perueniunt, tormenta
iam non timet delicata matrona, metum persecutionis et manus cruciatusque
carnificis moriendi celeritate lucrata. Pauore mortalitatis et temporis
accenduntur tepidi, constringuntur remissi, excitantur ignaui, desertores
compelluntur ut redeant, gentiles coguntur ut credant, uetus fidelium
populus ad quietem uocatur, ad aciem recens et copiosus exercitus robore
fortiore colligitur, pugnaturus sine metu mortis cum praelium uenerit, qui
ad militiam tempore mortalitatis accedit.

Multi dintre ai nostri mor printr-o astfel de moarte, adicd multi dintre
ai nostri sunt eliberati de aceastad lume. Aceastd moarte, dupa cum pentru
evrei §i pentru pagani si pentru dugmanii lui Hristos este o nenorocire, tot
astfel pentru robii lui Dumnezeu inseamna calea de mantuire.

Faptul ca cei drepti mor Impreuna cu cei nedrepti, fara nicio deosebire
intre tipuri umane, nu inseamna ca moartea este la fel pentru cei buni si
pentru cei rdi: dreptii sunt chemati la loc de odihna, nedreptii sunt trimisi
catre pedeapsa; celor credinciosi le este datd iute mantuirea vesnica, iar
celor necredinciosi pedeapsa vesnica. Suntem indiferenti si ingrati, prea-
iubitilor frati, in fata darurilor divine si nu pretuim ceea ce ni se ofera.

Iata ies fecioarele sigure in pace, cu slava lor, netemandu-se de ame-
nintarile Antichristului si de stricaciuni si de lupanare; tinerii ocolesc pri-
mejdia varstei instabile si ajung in chip fericit la rasplata datd de infranare
si neprihdnire; femeile nobile nu se mai tem de torturi, de frica persecutiei,
de violenta, si uneltele caldului, castigdnd rapiditatea mortii.

Fricosii sunt mistuiti de teama momentului mortii, cei slabi sunt intariti,
lasii sunt Incurajati, fugarii sunt siliti sd se Intoarcd, paganii sunt constransi
sa creada, generatia veche a credinciosilor este chemata la odihna, marea
armata noud este adunata in front cu o §i mai mare vigoare, ca sa lupte fara
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teama de moarte atunci cand incepe batalia, [teama] care apare 1n lupta in
clipa mortii.

Capitolul XVI

Quid deinde illud, fratres dilectissimi, quale est, quam pertinens, quam
necessarium, quod pestis ista et lues, quae horribilis et feralis uidetur,
explorat iustitiam singulorum, et mentes humani generis examinat, an
infirmis seruiant sani, an propinqui cognatos pie diligant, an misereantur
seruorum languentium domini, an deprecantes aegros non deserant medici,
an feroces uiolentiam suam comprimant, an rapaces auaritiae furentis
insatiabilem semper ardorem uel metu mortis extinguant, an ceruicem
flectant superbi, an audaciam leniant improbi, an pereuntibus charis, uel
sic aliquid diuites indigentibus largiantur et donent sine haerede morituri!
Ut nihil aliud mortalitas ista contulerit, hoc Christianis et Dei seruis
plurimum praestitit, quod martyrium coepimus libenter appetere, dum
mortem discimus non timere. Exercitia sunt nobis ista, non funera. Dant
animo fortitudinis gloriam, contemptu mortis praeparant ad coronam.

in plus, preaiubitilor frati, ce este aceasta moarte, cat de Insemnata
este, cat de importantd, cat de necesara este aceastd boald si molima ca-
re pare inspdimantatoare si funestd examineaza simtul de dreptate al fie-
caruia si cerceteazd mintile neamului uman, pentru a vedea daca cei sa-
natosi 11 ingrijesc pe cei bolnavi, dacad rudeniile 1i iubesc cu evlavie pe
cel apropiati, dacd stapanii au mild pentru servitorii lor bolnavi, daca me-
dicii nu-i abandoneaza pe bolnavii rugatori, daca cei cruzi isi stdpanesc
violenta, daca avarii isi infraneaza dorinta vesnic mistuitoare a lacomiei lor
nemarginite chiar prin teama de moarte, daca cei trufasi isi pleacd capul,
daca cei infami isi domolesc nerusinarea, daca bogatii, murindu-le cineva
drag, chiar si atunci is1 aduna totul si dau celor sdraci doar atunci cand sunt
pe moarte, fard mostenitori!

Desi aceastda molima nu a adus nici un alt bine, a adus un castig cres-
tinilor si slujitorilor lui Dumnezeu, pentru cd, in timp ce am invétat s nu
ne temem de moarte, am inceput sa dorim bucurosi martiriul. Acestea sunt
pentru noi pregétiri i nu funeralii. Dau sufletului slava tariei, ne pregatesc
pentru coroana prin sfidarea mortii.

Capitolul XVII

Sed fortasse aliquis opponat et dicat: Hoc me ergo in praesenti
mortalitate contristat quod qui paratus ad confessionem fueram, et ad
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tolerantiam passionis toto me corde et plena uirtute deuoueram, martyrio
meo priuor, dum morte praeuenior. Primo in loco non est in tua potestate,
sed in Dei dignatione martyrium, nec potes te dicere perdidisse quod
nescis an merearis accipere. Tunc deinde Deus scrutator renis et cordis et
occultorum contemplator et cognitor uidet te et laudat et comprobat, et qui
perspicit apud te paratam fuisse uirtutem, reddet pro uirtute mercedem.
Numquid Cain cum Deo munus offerret iam peremerat fratrem? Et tamen
parricidium mente conceptum Deus prouidus ante damnauit. Ut illic
cogitatio mala et perniciosa conceptio Deo prouidente prospecta est,
ita et in Dei seruis, apud quos confessio cogitatur et martyrium mente
concipitur, animus ad bonum deditus Deo iudice coronatur. Aliud est
martyrio animum deesse, aliud animo defuisse martyrium. Qualem te
inuenit Dominus cum uocat, talem pariter et iudicat, quando ipse testetur
et dicat: Et scient omnes Ecclesiae quia ego sum scrutator renis et cordis.
Nec enim Deus sanguinem nostrum desiderat, sed fidem quaerit. Nam nec
Abraham, nec Isaac, nec lacob occisi sunt, et tamen fidei ac iustitiae meritis
honorati inter Patriarchas primi esse meruerunt; ad quorum conuiuium
congregatur quisquis fidelis et iustus et laudabilis inuenitur.

Dar cineva poate sd se opund §i sd spund: atunci, ma intristeaza la
moartea prezentd faptul ca eu, care fusesem pregatit pentru spovedanie
si care m-am daruit pentru indurarea patimii cu tot sufletul si cu intreaga
mea putere, sunt lipsit de martiriul meu, in timp ce sunt prevenit in privinta
mortii.

In primul rand, martiriul nu std in puterea ta, ci in bundvointa lui Dum-
nezeu, $i nici nu poti spune ca ai pierdut ceea ce nu stii daca ai meritat sa
primesti sau nu. Apoi, pe langd asta, Dumnezeu cautdtorul si cunoscatorul
sufletului si al inimii si al celor ascunse, te vede si te lauda si te aproba si

Oare Cain il ucisese deja pe fratele sau cand i-a dat darul lui Dumnezeu?
Si totusi Dumnezeu, prestiind fratricidul zamislit in mintea sa, a prevazut
condamnarea lui. Precum in acel caz au fost prevestite gandul necurat si
raul gandit de un Dumnezeu prestiutor, asa i in robii lui Dumnezeu, printre
care marturisirea este fermad si martiriul este zamislit in minte, gandul
menit binelui este rasplatit de Dumnezeu judecatorul.

Una este pentru suflet sa-i lipseascd martiriul si alta pentru martiriu s
fi fost lipsit de suflet. Asa cum Domnul te gaseste atunci cand te cheama,
la fel te si judeca, de vreme ce El insusi confirma si zice: ,,Toate Bisericile
sd stie ca eu sunt acela care cunoaste gandurile si sentimentele oamenilor”
(Apocalipsa 2, 23).
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Caci Dumnezeu nu cere sangele nostru, ci cere credinta noastra. Caci
nici Avram, nici Isaac, nici Iacob nu au fost ucisi si totusi au meritat sa fie
cinstiti ca primii intre patriarhi pentru meritele credintei si ale dreptatii,
la sarbatoarea acestora este chemat oricine este gasit credincios, drept si
demn de lauda.

Capitolul XVIII

Meminisse debemus uoluntatem nos, non nostram, sed Dei facere
debere, secundum quod nos Dominus quotidie iussit orare. Quam
praeposterum est, quamque peruersum, ut, cum ei uoluntatem fieri
postulemus, quando euocat nos et accersit de hoc mundo Deus, non
statim uoluntatis eius imperio pareamus. Obnitimur et reluctamur, et,
peruicacium more seruorum, ad conspectum Domini cum tristitia et moerore
perducimur, exeuntes istinc necessitatis uinculo, non obsequio uoluntatis;
et uolumus ab eo praemiis coelestibus honorari ad quem uenimus inuiti!
Quid ergo oramus et petimus ut adueniat regnum coelorum, si captiuitas
terrena delectat? Quid precibus frequenter iteratis rogamus et poscimus ut
acceleret dies regni, si maiora desideria et uota potiora sunt seruire istic
diabolo quam regnare cum Christo?

Trebuie sd ne amintim ca noi nu trebuie sa facem vointa noastra, ci pe
a lui Dumnezeu, dupa cum Domnul ne-a poruncit sa cerem in fiecare zi.
Cat este de fals si neadevarat faptul ca, atunci cand ne rugam sa se faca
voia Lui, atunci cdnd Dumnezeu ne cheama si ne indeparteaza de aceasta
lume, nu ne supunem imediat la porunca vointei sale.

Ne luptdm si ne impotrivim si ca slujitori indarjiti suntem tarati in fata
Domnului cu tristete si durere, plecam smulsi din lumea aceasta cu forta,
nu din supunere fatd de vointa sa; si vrem sa fim onorati de catre El cu
rasplati ceresti mergand la El fara voie.

Asadar, de ce ne rugam si cerem sd soseasca imparatia cerurilor daca
ne incantd robia pdmanteasca? De ce neincetat, cu rugaciuni continue, ce-
rem s1 implordm sd grabeascd ziua Impadratiei, dacd mai mari dorinte si
mai puternice rugaminti sunt cele de a sluji mai degraba diavolului aici [pe
pamant] decat de a domni cu Hristos?

Capitolul XIX

Denique, ut manifestius diuinae prouidentiae indicia clarescerent
quod Dominus praescius futurorum suis consulat ad ueram salutem, cum
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quidam de collegis et consacerdotibus nostris, infirmitate defessus et de
appropinquante iam morte sollicitus, commeatum sibi precaretur, adstitit
deprecanti et iam pene morienti iuuenis honore et maiestate uenerabilis,
statu celsus et clarus aspectu, et quem assistentem sibi uix posset
humanus aspectus oculis carnalibus intueri, nisi quod talem uidere iam
poterat de saeculo recessurus. Atque ille non sine quadam animi et uocis
indignatione infremuit et dixit: «Pati timetis, exire non uultis, quid faciam
uobis?» Increpantis uox est et monentis, qui de persecutione sollicitis, de
accersitione securis non consentit ad praesens desiderium, sed consulit in
Sfuturum. Audiuit frater noster et collega moriturus quod caeteris diceret.
Nam qui moriturus audiuit, ad hoc audiuit ut diceret. Audiuit non sibi ille,
sed nobis. Nam quid sibi disceret iam recessurus? Didicit immo nobis
remanentibus, ut, dum sacerdotem qui commeatum petebat increpitum
esse comperimus, quid cunctis expediat agnosceremus.

In sfarsit, pentru ca mai limpede sa se desluseascd semnele providentei
divine, [faptul] ca Domnul prestiutor al celor viitoare se ingrijeste de ade-
varata mantuire [a poporului] Lui, cand unul dintre colegii si fratii nostri
preoti, vldguit de infirmitate si ingrijorat de apropierea mortii, se ruga
pentru o pasuire pentru sine, s-a agezat langa cel ce se ruga si un tanar
aflat aproape in clipa mortii, vrednic de cinstire prin demnitate i maretie,
inalt de statura si luminos la chip si pe care, desi statea in apropierea lui,
privirea umana abia reugea sd-l priveasca cu ochi pamantesti. Doar cel
care urma sa plece din lume putea sd observe o astfel de fiinta. Si acela, nu
fara o anumita revoltd a mintii si a vocii l-a dojenit si a zis: ,,Va temeti sa
suferiti, nu vreti sa plecati, ce sa fac cu voi?”

Este glasul celui care mustra si al celui care previne, care, [atunci]
cand oamenii ingrijorati de persecutie si indiferenti fatd de chemare, nu
accepta dorinta prezenta ci sfatuieste pentru viitor. Fratele si colegul nostru
pe moarte, a inteles ce sa spuna celorlalti. Caci, ce a auzit cel pe moarte,
pentru aceasta a auzit, ca sa spund. Acela a auzit nu pentru sine, ci pentru
noi. Céci ce ar putea el sa Invete pentru el nsusi, cand era deja In pragul
mortii? Fara indoiald a invatat acest lucru pentru noi cei care ramanem,
astfel incat, atunci cand gasim un preot care acuza amanarea osanditoare,
sa recunoastem ceea ce este de folos pentru noi toti.

Capitolul XX

Nobis quoque ipsis minimis et extremis quoties reuelatum est,
quam frequenter atque manifeste de Dei dignatione praeceptum est ut
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contestarer assidue et publice praedicarem fratres nostros non esse
lugendos accersitione Dominica de saeculo liberatos, cum sciamus non
eos amitti sed praemitti, recedentes praecedere, ut proficiscentes, ut
nauigantes solent, desiderari eos debere, non plangi, nec accipiendas
esse hic atras uestes, quando illi ibi indumenta alba iam sumpserint,
occasionem dandam non esse gentilibus ut nos merito ac iure reprehendant
quod quos uiuere apud Deum dicimus, ut extinctos et perditos lugeamus, et
fidem quam sermone et uoce depromimus cordis et pectoris testimonio non
probemus. Spei nostrae ac fidei praeuaricatores sumus; simulata, ficta,
fucata uidentur esse quae dicimus. Nihil prodest uerbis praeferre uirtutem
et factis destruere ueritatem.

Noua si mie insumi chiar, cel din urma si cel neinsemnat, cat de
des mi-a fost revelat, cat de des si de deslusit mi-a fost infatisat de catre
gratia divind ca eu cu sarguintd sa dau marturie si s destainui public ca
fratii nostri, care sunt eliberati din aceastd lume la chemarea Domnului
nu trebuie jeliti, caci stim cd ei nu sunt pierduti, ci doar trimisi inainte;
ca, plecand de langa noi, ei stau Tnaintea noastrd drept calatori, dupa cum
obisnuiesc navigatorii; caci ei ar trebui doriti si nu jeliti; caci hainele negre
n-ar trebui sa le purtam aici, cand ei si-au luat deja vesminte albe acolo; ca
acest prilej n-ar trebui dat paganilor, fiindcd pe buna dreptate ne invinuiesc
ca noi ii jelim pe aceia care, spunem noi, traiesc intru Domnul, ca si cum ar
fi morti §i pierduti; si ca nu dovedim prin marturia inimii credinta pe care
0 marturisim prin cuvant.

Suntem Inselatori ai sperantei si ai credintei noastre; ceea ce spunem
pare sa fie prefacut, ndscocit, neadevarat. Nu avem nici un castig sa laudam
virtutea prin cuvintele noastre si sa distrugem adevarul prin faptele noastre.

Capitolul XXI

Increpat denique apostolus Paulus et obiurgabat et culpat si qui
contristentur in excessu suorum. Nolumus, inquit, ignorare uos, fratres,
de dormientibus, ut non contristemini sicut et caeteri qui spem non habent.
Si enim credimus quia lesus mortuus est et resurrexit, sic et Deus eos
qui dormierunt in lesu adducet cum illo. Eos contristari dicit in excessu
suorum qui spem non habent. Qui autem spe uiuimus et in Deum credimus
et Christum passum esse pro nobis et resurrexisse confidimus, in Christo
manentes, et per ipsum atque in ipso resurgentes, quid aut ipsi recedere
istinc de saeculo nolumus, aut nostros recedentes quasi perditos plangimus
ac dolemus, ipso Christo Domino et Deo nostro monente ac dicente: Ego
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sum resurrectio et uita. Qui credit in me, licet moriatur, uiuet, et omnis qui
uiuit et credit in me, non morietur in aeternum. Si in Christum credimus,
Si fidem uerbis et promissis eius habemus, et non morimur in aeternum, ad
Christum, cum quo et uicturi et regnaturi semper sumus, laeta securitate
ueniamus.

Astfel, Apostolul Pavel 1i rusineaza si dojeneste si invinovateste pe toti
cei care se Intristeazd la plecarea celor dragi: ,,Nu-mi doresc, zice, sa fiti
nestiutori, fratilor, in privinta celor adormiti, ca sd nu va Indurerati precum
cei lipsiti de speranta. Caci, dacd credem ca lisus a murit si a inviat, tot
astfel si cei care sunt adormiti intru Domnul vor fi dusi de Dumnezeu cu
El” (Tesaloniceni 4, 13-14). El spune ca aceia care nu au sperantd sunt
indurerati la plecarea celor dragi. In schimb, noi care triim in speranti si
credem In Dumnezeu si suntem incredintati ca Hristos a suferit pentru noi
si cd a inviat, ramanand in Hristos, si inviind prin El si in El, de ce suntem
noi insine nedoritori sa plecdm din aceasta viata sau jelim si ne mahnim
pentru prietenii nostri care pleaca ca si cum ar fi morti, caci insusi Hristos
Domnul si Dumnezeul nostru ne mangaie si spune: ,,Eu sunt Invierea si
Viata. Cel care crede in mine, desi moare, va trdi; si oricine traieste si crede
in mine nu va muri in veci” (Ioan 10, 25-26).

Daca credem in Hristos, dacd avem incredere in cuvintele si promi-
siunile Lui s1 daca nu murim pe veci, sa venim cu liniste sufleteasca catre
Hristos, cu care vom birui si vom stapani de-a pururi.

Capitolul XXII

Quod interim morimur, ad immortalitatem morte transgredimur, nec
potest uita aeterna succedere, nisi hinc contigerit exire. Non est exitus
iste, sed transitus et temporali itinere decurso ad aeterna transgressus.
Quis non ad meliora uenire festinet? quis non mutari et transformari ad
Christi speciem et ad coelestis gloriae dignitatem uenire citius exoptet,
Paulo apostolo praedicante et dicente: Nostra autem conuersatio, in-
quit, in coelis est, unde et Dominum exspectamus lesum Christum, qui
transformabit corpus humilitatis nostrae conformatum corpori claritatis
suae. Tales nos futuros et Christus Dominus pollicetur, quando, ut cum illo
simus, et cum illo in aeternis sedibus uiuamus, atque in regnis coelestibus
gaudeamus, Patrem pro nobis precatur dicens: Pater, quos mihi dedisti
uolo ut ubi ego fuero et ipsi sint mecum, et uideant claritatem quam mihi
dedisti priusquam mundus fieret. Venturus ad Christi sedem, ad regnorum
coelestium claritatem, lugere non debet nec plangere, sed potius, secundum
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pollicitationem Domini, secundum fidem ueri, in profectione hac sua et
translatione gaudere.

Fiindcd, atunci cand murim, trecem spre vesnicie prin moarte; nici
viata eternd nu poate fi dobandita daca nu ne e dat sa plecam din aceasta.
Acesta nu este un sfarsit, ci o trecere si o pasire spre vesnicie, dupa ce
drumul s-a incheiat.

Cine nu doreste sa se grabeasca catre locuri mai bune? Cine nu rav-
neste sa fie prefacut si relnnoit Intru asemdnarea lui Hristos si sa ajungd
mai repede la demnitatea gloriei ceresti, de vreme ce Apostolul Pavel
povituieste si spune: ,,Insd convietuirea noastra este in cer, acolo unde
il asteptam pe Domnul lisus Hristos, cel care va preface corpul umilirii
noastre facandu-1 asemenea corpului slavei sale” (Filipeni 3, 20-21).

Si Domnul Hristos fagaduieste cad vom fi astfel, atunci cand vom fi
cu El si cand vom trai cu El in salasurile vesnice si ne vom bucura in
impardtiile ceresti. El se roagd Tatdlui pentru noi spunand: ,,Tatd, vreau
ca cei pe care mi i-ai incredintat mie sd fie si el cu mine unde voi fi eu
si sa vada slava pe care mi-ai dat-o Tnainte de facerea lumii” (Ioan 17,
24). Cel care urmeaza sa ajunga la tronul lui Hristos, la gloria imparatiilor
ceresti, nu trebuie nici sa planga, nici sa jeleasca, ci mai degraba, potrivit
cu promisiunea Domnului, potrivit cu credinta lui in adevar, se se bucure
prin aceasta de plecarea si de trecerea lui.

Capitolul XXIII

Sic denique inuenimus et Enoch translatum esse, qui Deo placuit, sicut
in Genesi testatur et loquitur Scriptura diuina: Et placuit Enoch Deo, et
non est inuentus postmodum, quia Deus illum transtulit. Hoc fuit placuisse
in conspectu Dei, de hoc contagio saeculi meruisse transferi. Sed et per
Salomonem docet Spiritus sanctus eos qui Deo placeant maturius istinc
eximi et citius liberari, ne, dum in isto mundo diutius immorantur, mundi
contactibus polluantur. Raptus est, inquit, ne malitia mutaret intellectum
illius. Placita enim erat Deo anima eius. Propter hoc properauit ebducere
eum de media iniquitate. Sic et in Psalmis ad Dominum properat spiritali
fide Deo suo anima deuota dicens: Quam dilectissimae habitationes tuae,
Deus uirtutum! Desiderat et properat anima mea ad atria Dei.

Astfel, mai mult chiar, aflam ca Enoh, cel care i-a placut lui Dumnezeu,
a fost indltat si el, precum se marturiseste in Genezad i spune Sfinta
Scriptura: ,,S1 Enoh i-a placut lui Dumnezeu si dupa aceea el n-a fost de
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gasit, caci Dumnezeu l-a mutat la EI” (Geneza 5, 24). S-a intamplat acest
lucru pentru a-I fi pe plac lui Dumnezeu, de a fi meritat sa fi fost mutat
din aceasta stricdciune a lumii. Ba mai mult, Sfantul Duh ne invata prin
Solomon ca aceia care il multumesc pe Dumnezeu sunt luati de aici mai
devreme §i mai curand, ca nu cumva, in timp ce zidbovesc mai mult in
aceasta lume, sa fie atingi de molimele lumii.

,A fost luat, zice, pentru ca riutatea si nu schimbe mintea sa” (Inte-
lepciunea lui Solomon 4, 11, 14). Caci sufletul lui 1i era pe plac lui Dum-
nezeu; de aceea s-a grabit El sa-1 scoatd din mijlocul pacatosilor”. Astfel
st in Psalmi, sufletul devotat Dumnezeului lui, prin credintd spirituald se
grabeste la Domnul spunand: ,,Cat de placute sunt salasele Tale, Dum-
nezeu al virtutilor! Sufletul meu ravneste si se grabeste catre gradina lui
Dumnezeu”. (Psalmul 83, 2, 3).

Capitolul XXIV

Eius est in mundo diu uelle remanere quem mundus oblectat, quem
saeculum blandiens atque decipiens illecebris terrenae uoluptatis inuitat.
Porro, cum mundus oderit Christianum, quid amas eum qui te odit, et non
magis sequeris Christum, qui te et redemit et diligit? loannes in Epistola sua
clamat et loquitur, et ne, carnalia desideria sectantes, mundum diligamus
hortatur: Nolite, inquit, diligere mundum neque ea quae in mundo sunt.
Si quis dilexerit mundum, non est charitas Patris in illo; quia omne quod
in mundo est concupiscentia carnis est et concupiscentia oculorum et
ambitio saeculi, quae non est a Patre, sed ex concupiscentia mundi. Et
mundus transibit et concupiscentia eius: qui autem fecerit uoluntatem Dei
manet in aeternum, quomodo et Deus manet in aeternum. Potius, fratres
dilectissimi, mente integra, fide firma, uirtute robusta, parati ad omnem
uoluntatem Dei simus, pauore mortis excluso, immortalitatem quae
sequitur cogitemus. Hoc nos ostendamus esse quod credimus, ut neque
charorum lugeamus excessum, et cum accersitionis propriae dies uenerit,
incunctanter et libenter ad Dominum ipso uocante ueniamus.

Isi doreste sa raimana mult vreme in aceasti lume, acela pe care lumea
il ocroteste, pe care viata magulindu-1 si amagindu-1 1l cheama prin ispite
la placerea lumeasca. Mai departe, cand lumea 1l uraste pe crestin, de ce
iubesti pe cel care te uraste si de ce nu 1l urmezi mai curand pe Hristos, cel
care te-a i mantuit, te si iubeste?

In Epistola sa, Toan strig si spune si ne sfituieste sa nu urmam do-
rintele trupesti si sa nu iubim lumea: ,,Nu iubiti lumea si nici lucrurile care
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sunt in lume. Daca cineva iubeste lumea, dragostea Tatalui nu este in El,
caci tot ce este In lume este dorinta carnii $i dorinta ochilor si vanitatea
vietii, care nu este de la Tatal, ci din dorinta lumii. $i lumea va pieri, la fel
si dorinta, Tnsa cel care va face voia lui Dumnezeu, ddinuie de-a pururi,
precum si Dumnezeu ramane de-a pururi” (Ioan 3, 15-17).

Mai degraba, preaiubitilor frati, cu o minte curatd, cu o credinta ne-
zdruncinata, cu o virtute puternica, sa fim pregatiti pentru orice vointa a lui
Dumnezeu, sd ne gandim la vesnicia care urmeaza, lasand la o parte frica
de moarte.

Prin aceasta sa ne dovedim noud Insine ca suntem ceea ce credem,
incat nu jelim la plecarea celor dragi noua si c@ atunci cand va sosi ziua
propriei chemari la judecata, venim fara intarziere si fara impotrivire la
Dumnezeu, cand El insusi ne va chema.

Capitolul XXV

Quod cum semper faciendum fuerit Dei seruis, nunc fieri multo magis
debet, corruente iam mundo et malorum infestantium turbidinibus obsesso,
ut qui cernimus coepisse iam grauia et scimus imminere grauiora, lucrum
maximum computemus si istinc uelocius recedamus. Si in habitaculo tuo
parietes uetustate nutarent, tecta desuper tremerent, domus iam fatigata,
iam lassa, aedificiis senectute labentibus, ruinam proximam minaretur,
nonne omni celeritate migrares? Si nauigante te turbida et procellosa
tempestas fluctibus uiolentius excitatis praenuntiaret futura naufragia,
nonne portum uelociter peteres? Mundus ecce nutat et labitur, et ruinam
sui non iam senectute rerum, sed fine testatur, et tu non Deo gratias agis,
non tibi gratularis quod, exitu maturiore subtractus, ruinis et naufragiis et
plagis imminentibus exuaris?

Si aceasta, precum ar trebui mereu sa fie facut de cétre robii lui Dum-
nezeu, si mai mult ar trebui sa se facad acum, acum cd lumea se naruie
si este prigonitd de furtuni ale relelor nelegiuite; pentru ca noi, cei care
vedem ca au inceput lucruri grave si stim ca si mai multe lucruri mai grave
sunt aproape, putem sa socotim acest lucru drept cel mai mare folos daca
plecam de aici cat mai repede.

Daca in locuinta ta peretii se clatina de vechime, acoperisurile se cla-
tind deasupra, casa, acum imbatranitd si ponositd, ar fi amenintata de o
distrugere iminentd, prabusindu-se din cauza vechimii zidurilor, oare
n-ai pleca de acolo cu toata repeziciunea? Daca, in timp ce navighezi, o
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furtuna crancena si tumultuoasa, cu valuri care se ridica nemilos, prezice
un naufragiu iminent, nu te-ai grabi sa te Indrepti catre port?

Iata, lumea se schimba si dispare si dovedeste naruirea ei nu acum,
prin vechimea lucrurilor, ci prin sfarsitul lor. Si tu nu-i multumesti lui
Dumnezeu? Nu te feliciti pe tine Tnsuti fiindca, retras printr-o plecare mai
timpurie, te salvezi de la dezastrele si naufragiile si loviturile inevitabile?

Capitolul XXVI

Considerandum est, fratres dilectissimi, et identidem cogitandum
renuntiasse nos mundo, et tamquam hospites et peregrinos istic interim
degere. Amplectamur diem qui assignat singulos domicilio suo, qui nos
istinc ereptos et laqueis saecucularibus exsolutos paradiso restituit et regno.
Quis non peregre constitutus properaret in patriam regredi? quis non, ad
suos nauigare festinans, uentum prosperum cupidius optaret, ut uelociter
charos liceretamplecti? Patriam nostram paradisum computamus: parentes
Patriarchas habere iam coepimus. Quid non properamus et currimus ut
patriam nostram uidere, ut parentes salutare possimus? Magnus illic nos
charorum numerus exspectat, parentum, fratrum, filiorum frequens nos
et copiosa turba desiderat, iam de sua incolumitate secura, et adhuc de
nostra salute sollicita. Ad horum conspectum et complexum uenire quanta
et illis et nobis in commune laetitia est? Qualis illic coelestium regnorum
uoluptas sine timore moriendi, et cum aeterni ate uiuendi quam summa et
perpetua felicitas! Illic Apostolorum gloriosus chorus, illic Prophetarum
exultantium numerus, illic Martyrum innumerabilis populus ob certaminis
et passionis uictoriam coronatus, triumphantes illic; Virgines, quae
concupiscentiam carnis et corporis continentiae robore subegerunt;
remunerati misericordes, qui alimentis et largitionibus pauperum ius-
titiae opera fecerunt, qui Dominica praecepta seruantes ad coelestes
thesauros terrena patrimonia transtulerunt. Ad hos, fratres dilectissimi,
auida cupiditate properemus, ut cum his cito esse, ut cito ad Christum
uenire contingat optemus. Hanc cogitationem nostram Deus uideat, hoc
propositum mentis et fidei Dominus Christus aspiciat, daturus eis gloriae
suae ampliora praemia quorum circa se fuerint desideria maiora.

Trebuie sa chibzuim, preaiubitilor frati, si sa ne reamintim de indata
ca noi am renuntat la lume §i cd ne gasim deocamdata aici ca oaspeti si
trecatori. Sa salutdm ziua care ne trimite pe fiecare din noi la casa lui, care,
rapindu-ne de aici si eliberandu-ne de incercarile lumii, ne reda raiului si
impardtiei. Cine nu s-ar grabi sa se intoarca in patrie, aflandu-se in exil?
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St. Cyprian’s Place in Christian Literature

Cine nu si-ar dori cu ardoare un vant prielnic grabindu-se sa navigheze
spre ai sdi, ca sd-i poatd imbratisa mai repede pe cei dragi?

Socotim raiul patria noastra — am inceput deja sa-i vedem pe patriarhi
ca pe parintii nostri. De ce nu ne grabim si alergam sd ne putem vedea patria
noastra, sa-i putem saluta pe parinti? Ne asteaptd acolo multi dintre cei
dragi, un numar mare de parinti, de frati, de copii, $i 0 multime numeroasa
ne doreste, sigurd deja de propria salvare si Inca ingrijoratd de mantuirea
noastra.

Pentru a ajunge in apropierea si Imbratisarea lor, catd bucurie, atat
pentru ei, cat si pentru noi! Ce placere se afla acolo in imparatia cerurilor,
fara teama de moarte, si cat de infinita fericirea in comuniunea vesnica a
vietii!

Acolo sus e gloriosul cor al apostolilor, acolo numarul profetilor care
se bucurd, acolo ceata nenumaratd a martirilor, incoronatd pentru victoria
luptei si a patimii lor, triumfatoare acolo; fecioarele, care inving dorinta
carnii §i a trupului prin puterea Infranarii lor; acolo sunt oameni milostivi
rasplatiti, care, prin hranirea si sprijinirea saracilor, au facut un act de drep-
tate, care, pastrand preceptele Domnului, si-au trecut avutiile pdmantesti la
comorile ceresti. Catre acestia, frati preaiubiti, sa ne grabim cu o dorinta
infocata, ca sa asteptam cu nerabdare sa fim curand cu ei si sa venim repede
la Hristos.

[Fie ca] Dumnezeu sd binecuvanteze aceastd dorintd a noastra, fie ca
Domnul Hristos sd cerceteze acest gand al mintii si credintei noastre, el
care va da rasplati mai mari ale slavei Lui acelora ale caror dorinte in ce-L
priveste erau mai mari.

Pentru realizarea traducerii in limba romana a lucrarii De mortalitate
s-a utilizat textul latin din editia Sancti Cypriani Episcopi Opera, aparutd in
Corpus Christianorum Series Latina (CC2), pars II, IIT A, cura et studio M.
Simonetti (Typographi Brepolos Editores Pontificii, 1976 ) consultandu-se
si Patrologia Latina, J-P. Migne, tom XXIII, III.
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BOOK REVIEWS

Metropolitan Kallistos Ware, Orthodox Theology in the
Twenty-First Century, Foreword by Pantelis Kalaitzidis,
WCC Publications, Geneva, 2012, 52 p., ISBN: 978-2-
8254-1571-9

T his book opens a new series inaugurated by Volos Academy and WCC
Publications: Doxa & Praxis: Exploring Orthodox Theology. It is the result
of a public lecture — in Greek —at Volos, in the framework of the program
on Orthodoxy and Multiculturalism, on April 28, 2004, by Metropolitan
of Diokleia Kallistos Ware, former Spalding Lecturer in Eastern Orthodox
Studies at Oxford University and presently Emeritus Fellow of Pembroke
College, Oxford.

The thesis of this book is that while, during the twentieth century,
the dominant theological issue was ecclesiological, in the twenty-first cen-
tury, in light of rapid developments in science and information, technol-
ogy, environmental biotechnology, environmental ethics and bioethics, the
quintessential problem of Orthodox theology will be the anthropological
issue. The first chapter of the book (p. 15-22) is an overview of the main
directions in Orthodox ecclesiology, focusing on “eucharistic ecclesiol-
ogy”, which emphasized the indissoluble link between Church - Eucharist
- Bishop.

The second chapter of the book (p. 23-28) links ecclesiological theme
of the anthropological — ,,it is only in the Church that human persons be-
come authentically themselves” (p. 25). The task of nowadays theology is
to reaffirm the uniqueness and infinite value of each specific human be-
ing. The technologization of the modern world, the genetic manipulation
and the environmental crisis require this imperative. (Ecological damage,
shows K. Ware, is not due ,,simply to some technical error of judgement,
but is morally and spiritually evil”. See p. 28)

The third chapter (p. 29-34) enters deeply into the topic of Christian
anthropology. It is not by chance that this chapter is entitled ,,Apophatic




Metropolitan Kallistos Ware, Orthodox Theology in the Twenty-First Century

Anthropology”: human person is a mystery even to herself. She is irreduc-
ible and creative (see Psalm 63, 6: ,,The heart is deep”). Mystery occurs
because man is created “in the image” of God, and this is treated more
fully in the next chapter.

,Living icon of the living God” is the title and essence of the fourth
chapter (p. 35-40). Biblical text from Genesis 1, 26-28 tells us something
essential about the human being: that he is created in the image and like-
ness of God. ,,Because it is in this way iconic, human nature is inescapably
relational... To be human signifies a sense of direction, a goal, an orienta-
tion — an orientation to God... The human being without God is no longer
authentically human, but becomes subhuman” (p. 37). The holy Fathers
did not define exactly what constitutes “the image” of God in man: some
associated the image with soul (St. Gregory of Nazianzus or St. Gregory
of Nyssa), while others considered that the image is reflected in the total
human being, soul and body together. But all were unanimous in empha-
sizing that ,,in the image of God” means the image of Christ, the Creator
Logos. This is why, like G. Florovsky who affirmed ecclesiology to be a
chapter of Christology, metropolitan Kallistos Ware stands that anthropol-
ogy is a chapter or subdivision of Christology (p. 39).

The last chapter emphasizes the relevance of Orthodox anthropology
principles in the present social, historical and cultural context (p. 41-49).
One of the tasks of Orthodox theology in the twenty-first century is to re-
activate the Patristic idea of the human person as mediator between heaven
and earth, as ,,cosmic liturgist” or ,,priest of the creation”. It is an idea
that has been promoted especially by saints Gregory of Nazianzus and
Maximus the Confessor. They show that man is not only microcosmos or
megalocosmos, but especially microtheos. More important than the human
quality to be ,,image of the world” (imago mundi), reconciling and harmo-
nizing the entire created order, is her quality of being ,,the image of God”
(imago Dei). Attending both the material world and the spiritual man is
»an animal that is being deified” (zoontheoumenon), i.e. a living creature
that has received the call to became god (theosis).

The human deification by grace can take place only in and through
Jesus Christ, God-man (Theanthropos); He is the one true mediator (see
Col. 1, 17 and Eph. 1, 10). Thus deification means Christification (p. 45-
46). Environment to achieve the salvation process is the Body of Christ,
the Church and the maximum union with Head of the Church, Christ is
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the Holy Eucharist. What does this mean? That ,,the human animal is not
primarly a logical animal, nor yet a political animal, but much more fun-
damentally a eucharistic animal” (p. 46). And in order to be a ,,eucharistic
animal”, the human person has also to be an ,,ascetical animal” — to have a
,kenotic simplicity” in her total life-style. This sacrificial lifestyle should
not be restricted only in the church but should be extended worldwide as
»the Liturgy after the Liturgy”. Love is the characteristic of the Christian
as fully human; for self-emptying brings self-fulfilment (kenosis leads to
plerosis). Descartes’ principle, cogito, ergo sum (,,1 think, therefore [ am”),
is incomplete; it must be completed with the principle amo, ergo sum (,,1
love, therefore I am”) or more precisely amor, ergo sum (,,] am loved, there-
fore I am”). The conclusion is: ,,If we can make love the starting-point and
the end-point in our doctrine of personhood, our Christian witness in the
twenty-first century will prove altogether creative and life-giving” (p. 49).

In the appendix at the end of the book we find the names of the most
important religious philosophers and Orthodox theologians of the twentieth
century and early twenty-first century: N. Afanasiev, S. Bulgakov, P. Evdo-
kimov, G. Florovsky, V1. Lossky, J. Meyendorff, P. Nellas, J. Romanides,
A. Schmemann, Siluanthe Athonite, archimandrite Sofronyi (Sakharov),
D. Staniloae, Chr. Yannaras, J. Zizioulas and, last but not least, metr. K.
Ware (p. 51-52). It is further proof that the author of this book has man-
aged to gather the most important contributions to contemporary Orthodox
theology to develop a theological anthropology. Therefore we agree with
the characterization made by P. Kalaitzidis in the preface: despite its small
size, this book is a “brilliant text” (p. 11), a genuine orthodox anthropo-
logical synthesis.

Ph.D. Ciprian lulian Toroczkai
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Joseph Ratzinger, Gesammelte Schriften Band 10:
Auferstehung und ewiges Leben. Beitrdge zur Eschatolo-
gie und zur Theologie der Hoffnung, Herder, Freiburg-
Basel-Wien, 2012, 761s., ISBN: 978-3-451-34121-2

Der Herausgegeber der Gesammelten Schriften Joseph Ratzingers (Papst
Benedikt XVI.), Gerhard L. Miiller, schreibt, dass die 16 Biande sich als
,»Ausgabe letzter Hand* des Theologen J. Ratzinger in Deutscher Sprache
verstehen (vgl. unsere Rezension in Revista Teologica 21 (4/2011), S. 324-
326). Der nun vorligende Band 10 hat als Hauptthema die Eschatologie:
Tod und ewiges Leben. Neben der Ekklesiologie, war die Eschatologie
der Bereich, den Joseph Ratzinger am héufigsten seinen Studenten in der
Vorlesung vermittelte.

Das Buch besteht aus vier groBen Teilen: Teil A, mit der redaktio-
nellen Uberschrift ,,Auferstehung und ewiges Leben® (s. 31-276), Teil B,
,Die Entfaltung des dialogischen Verstidndnisses von Unsterblichkeit und
Auferstehung* (s. 279-485), Teil C, ,,Reich-Gottes-Erwartung und Theo-
logie der Befreiung® (s. 489-641), und Teil D, Predigten (s. 645-691). Im
Anhang (s. 694-761) befinden sich: Literaturverzeichnis, Editorische Hin-
weise, Bibliographische Nachweise, Schriftstellenregister und Namenre-
gister.

Das Buch, mit dem Band er6ffnet wird, erschien erstmal 1977 in Re-
gensburg in der Reihe ,,Kleine Katholische Dogmatik* mit dem Titel Es-
chatologie. Tod und ewiges Leben. Hier geht es um die wichtigsten As-
pekte des eschatologischen Problems, das die Frage nach dem Wesen des
Christlichen iiberhaupt ist: Tod und Unsterblichkeit — Unsterblichkeit der
Seele und Auferstehung der Toten, das kommende Leben — Holle, Feg-
feuer und Himmel usw. Ratzinger zeigt immer deutlich die christologi-
sche Dimension der Eschatologie: die Lebensgemeinschaft mit Christus
ist Hilfe bei der Bewiéltigung von Not, Leid und Tod. Eschatologie ist die
Lehre von der Vollendung des Menschen in unserem Herrn Jesus Christus,
Verbum incarnatum.
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Teil B umfasst acht Artikel, die fiir die zweite Auflage des Lexikons
fiir Theologie und Kirche verfasst wurden: Auferstehung des Fleisches,
Auferstehungsleib, Benedictus Deus, Ewigkeit, Himmel, Holle, Leichnam
und Sterben/Sich-Sterben. Danach folgen weitere Aufsitze, wie z. B. der
mit dem Titel ,,Eschatologie und Utopie* (s. 394-411).

In Teil C wird die sogenannte ,,Theologie der Befreiung® diskutiert.
Joseph Ratzinger, in seiner Zeit als Préafekt der Kongregation fiir die Glau-
benslehre, machte eine Korrektur dieser politischen und oftmals marxi-
stischen Konzeption, in der die ,,Erlosung* nicht Vollendung in der Com-
munio des dreifaltigen Gottes ist, sondern ein innerweltliches Paradies.
Die Aussagen zur Anthropologie, Christologie und Soteriologie koénnen
jedoch nicht politisch-revolutiondr interpretiert werden. Die Thematik der
Theologie der Befreiung — betont der Autor — wird im Rahmen der Escha-
tologie behandelt: die Facetten der individuellen und gesellschaftlichen
Erlosung, der Befreiung und der Vollendung kénnen nur innerhalb der
Gesamthermeneutik des universalen geoffenbarten Heilswillen Gottes in
Jesus Christus stehen. Sonst wiirde der Charakter als Theologie verloren
gehen.

Der letzte Teil des Buches enthilt zehn Predigten (seit 1968 bis 2005).
Diese bringen die theologische Diskussion in den Alltag des Menschen,
der immer eingebunden ist in die Erkenntnis seiner eigenen Geschopflich-
keit in der Erwartung der endgiiltigen Vollendung in Gottes Dreifaltigkeit.
Gerhard Ludwig Miiller, Bischof von Regensburg — wo sich das Institut
Papst Benedikt X V1. befindet — meinte, dass die vorgelegten Texte aus fast
sechs Jahrzenten ,,nicht nur zur rein wissenschaftlichen Durchdringung
des Glaubens, sondern auch der Erfahrung wahren Menschseins im Ange-
sicht Gottes* dienen (s. 9). Hier befindet sich die Bedeutung und Aktualitit
dieses Buches.

Ph.D. Ciprian lIulian Toroczkai
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Writing requirements for the studies
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;




* 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 I’Eglise, in ,,Contacts”,vol XXVII,
no. 92, 1975, 447.
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DUMITRU POPESCU, Stiinta In contextul teologiei apusene si al
celei rasaritene, 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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