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EDITORIAL
FR. IOAN CHIRILA

The Ressurection opened the heavens for her and
she left for The One Who ressurected

(confession about a noble soul: Lect. univ. dr. Paula
Paraschiva Bud - at her passing to eternal life)
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The Ressurection opened the heavens for her and she left for The One Who ressurected

THE RESSURECTION OPENED THE HEAVENS FOR HER
AND SHE LEFT FOR THE ONE WHO RESSURECTED
(CONFESSION ABOUT A NOBLE SOUL:

LECT. UNIV. DR. PAULA PARASCHIVA BUD -

AT HER PASSING TO ETERNAL LIFE)

The days of separation and departure are
tough, hope is the only one that can raise you above
shadows. Such a day will remain for us the 4th of
may 2017 when we lead the way of a soul who loved
Christ and passed for the dwelling where the day
of ressurection and eternal joy commences. More

than three years ago, we chanted anastasic hymns FR. IOAN CHIRILA
at the passing away to the' eternal dwelling 9f our Faculty of Orthodox Theology
colleague dr. Paula Paraschiva Bud at the shading of ”Babes-Bolyai”

the Mother of God monastery, in Floresti. Therefore, University in Cluj-Napoca
I now bring forth a confession about the one who
grew and served with us and dedicated herself to
searching Christ without cessation.

She saw the light of day in 14 october 1983 in the old town of Brasov, that is
radiated by the spirituality and culture of the Schei’s, but she grew up in the effervescent
cultural setting of Bucharest, being in search of plastic harmonies and studying at the
Tonitza High School which she graduated and where she had a national award at the
picture Olympiad (the first place). From this period, her parents Olimpiu and Stefania
Bud, a family of distinguished intellectuals who peregrined throughout Romania from
their hometown Lapus, were left the image of their daughter’s painting, The Chalice
Woman, which was a genuine omen of her searches. She did not seek only for harmony,
nor just for the joy brought by stylistic lines, but she ultimately sought for the healing
Chalice that could spring abundace of healing. We could also recall the pastel or
aquarelle as strong points, but it seemed like a white veil was covering everything, so
that it was difficult to see beyond. At Dej, where her grandparents found their place of
rest and tranquility, she found out about the Sacred Art department of Cluj and in 2002
she became student at the Faculty of Orthodox Theology. I couldn’t help but notice her
perseverence, her will to hear and listen and how she prepared for the Sacrament of
confession, so I offered her the an Erasmus training stage at the Catholic Institute of

ioanchirila62@gmail.com
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Paris, that also had a Sacred Art department. She handled English and French very good,
she gained from the maternal love of language, but it wasn't easy for her, however she came
back victorious, enriched and ready to search for higher goals. She graduated the Faculty
with admirable scores, then continued with Masteral studies, and finally she became a PhD
Student which she graduated in 2011 with the subject Shabbat - history and eschatology,
with the mark Summa Cum Laudae. The doctoral research was an opportunity to fall in
love with the writings of the Holy Fathers, especially of those belonging to Saint Maximus
the Confessor and Saint Simon the New Theologian. It was then that she began to protrude
in the thinking of the Holy Fathers and long to gain the mind of Christ. Not little was her
amazement when she found out that Saint Maximus wrote about Christ’s shabbatization
of the tomb, but she was overwelmed by the overflow of grace and light Saint Simon talked
about. Thus, she came to confess as we are told in the book of Acts: ,,And Philip said, If
thou believest with all thine heart, thou mayest. And he answered and said, I believe that
Jesus Christ is the Son of God” (Acts 8,37), and after she came to this confession, she
began searching secretly the sight of Christ by doing the acts of self-sacrifice, service, obey,
humblement and frequent Communion.

From this period I observe a profound aspect of self-giving: when two crosses
stagger, if they meet, they support each other to keep their peak thrust in heaven. Lady
Paula Parascheva was offered a friendschip without change. She found Teodora and
took her as the gift of God for her and helped her when she went through harsh times,
then dispite her burden, Teodora proved to be a candle that lit Paula’s path in times of
hardship. An exemplary friendship, a friendship of sacrifice. Teodora felt the heaviness
of today as no other did and I hope that she takes power from the love Paula declared
to Jesus above everything.

Paula Parascheva Bud was a pacient and tenacious researcher. Besides her PhD
research and thesis: Shabbat - history and eschatology, our colleague coordonated two
collective books (The Cross - sign, symbol and power and Science, spirituality, society),
she also was a co-author of the bibliographic guide that systemized the researches
of Romanian Orthodox bible scholars on biblic theology of the Old Testament, the
publihed over 22 researches in biblical journals, in collective volumes, three articles and
four reviews. We have worked toghether for the past six years and surely much has left
undone. We attempted to finish the practice books for Hebrew, Biblical archeology and
rediscover various manuscripts, but she has hidden from us in the light of resurrection
of Christ that our eyes can not yer perceive. The took part in nine national and
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international conferences and was affiliated to the Ecumenical Association Romania (a
subisidiary of the International Ecumenical Fellowship), and the to the Association for
Dialogue between Science and Theology in Romania, the Union of Romanian Biblists,
the Centre of Biblical Researches of Cluj-Napoca and to the Society of Romanian
Orthodox Biblical Scholars.

She also initiated a project that reveals her devotion for pedagogy - as one who
educated people. She got the project for the preparation of Religion school teachers
in which thousands of professors could learn new techniques; she poured her soul in
the attempt to digitalize ancient literature, she contributed to the writing of a Religion
handbook, and like an older sister she has drawn many into the field of research. We
were working on the Technological transfer project in the world of art and restoration
and even in difficult days she chose to get rest through research. She was a tenacious
researcher who really inspired and held initiative. For her great talent and work she
received the Juventute award from our university in 2011 an the award for excellence in
didactics in 2016.

Beyond all of these, she was a figure animated by love for others: some she
adviced and counselled, others she helped structuring their works and projects, other
she gave bibliographical refferences, but she inspired everyone to gather and settle the
path of good for every human being. Both a friend of youths and exigent, stranger from
small talks and a suppor for everyone. I cannot forget how she suffered when she was
facing her thoughest moments, she was someone who helped raising the Cross high,
how wonderful!

She was known both in our country and abroad, as the secretary of the IEF
organisation and president of the Cluj subsidiary. An active member said that in her
eyes one could seize the light of joy in brotherly meeting, that's why I said: she has
hidden in light, and she can’t be seen for she is light. The messages from everyone tell
how much she was loved.

Now she wen in the light of Ressurection to see Christ and calm her sould in the
eternal chanting of His angels.

We sowed her under clay so she will spring in eternity telling us that she found
plenty of peace for she moved from death to life, and here in Life I came for I have chosen
the Virgin, Mother of God, who gave birth to the Redemptor of everyone, Lord we praise
Thee! (chant from the Ritual of children funeral)

We will keep her an eternal and blessed memory!
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Considerations on the Shabbat before the Law. An Attempt to reconcile the Opposites

1. CONSIDERATIONS ON THE SHABBAT BEFORE THE LAW.
AN ATTEMPT TO RECONCILE THE OPPOSITES

Abstract

The religious life during the pre-Mosaic
period is rather little known, especially because
of the synthetic character of the first chapters of
the book of Genesis. Implicitly, the problem of the
Shabbat remains, with respect to this period, in an
area of understanding which is somewhat unclear,
without being able to issue definite statements
regarding the practice or not of the Shabbat,

. . . . . Faculty of Orthodox Theology

as a historical-archaeological reality. This lack >Babes-Bolyal”
of effective information generated, in time, the University in Cluj-Napoca
appearance of a series of opinions concerning this
matter, opinions which are not only divergent but even opposite most of the time. But
these divergences can be reconciled from a theological point of view if we distinguish
between the historical and eschatological dimension of the Shabbat.

PAULA BUD

Keywords
Shabbat, Law, rest, history, eschatology

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

The episode of the manna (Ex 16) has been subject to several ample historical-
critical analyses, generated by its somewhat unexpected content: the situation involves
respecting a commandment that was not formulated and addressed to the people of
Israel yet. The climax of the book of Exodus, the Decalogue in chapter 20, will offer
this commandment a legal status and will thus reserve, for a day of cult, an impressive
gravity: a tenth of the Decalogue. Through this integration of the commandment of
the Shabbat into the Decalogue, respecting the Shabbat as a historical-archaeological
reality, a weekly day of cult, becomes, simultaneously, responsibility/ obligation and an
identity mark of Israel. The seemingly chronological inconsistency between the texts
from Exodus 16 and Exodus 20 constitutes the basis of the multiplication, diversification
of the exegetical opinions, but it may also be regarded in a positive light: it determines the
profound analysis of this text in order to understand its inner logic and the correlations
with the whole text of the Old Testament. Moreover, when the problem of identifying
the sources of chapter 16 occurs, the difficulty of diversity of opinions between the
specialists also occurs, who ascribe most of the chapter to source P (the majority of the
critics) and source J (Durham 2002, 223). But this episode is a particular case, whose
importance is given not by the sources that constituted the basis of its writing nor by
the manner in which these sources were combined, but by the central theological theme
of solicitude as a proof of the divine Presence (Durham 2002, 224). Accepting to gather
food only for the current day is an expression of the faith in fact that God gives people
continuously what is necessary for them to survive. And the adjustment of the manna
to the liturgical rhythm given by the alternation six working days — a rest day is the
sign and the confirmation of the wonderful character of this bread from heaven. Thus,

ROOTS
ROMANIAN ORTHODOX OLD TESTAMENT STUDIES

No. 3 (1) 2020




PAULA BUD

Considerations on the Shabbat before the Law. An Attempt to reconcile the Opposites

the theological importance of the episode sets aside any preoccupation for style and
structure, an aspect which generated even within the text some repetitions, of priority
being the fact that providing the food as a mark of the Presence is combined thrice with
the idea of respecting/ sanctifying/ guarding the rest day as a symbol and celebration of
the Presence (Sherman 2006, 61). The episode allows, through its content, developing
different perspectives of understanding, each of them valuing other elements and
leading to distinct theological ideas/ statements.

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

From the perspective of the Mosaic authority of the Pentateuch, one may suppose
that some of the elements, including the episode of the manna, are the mark of Moses’
thinking and “strategy” to prepare the people to accept and respect the Law. But in the
case of a synchronic reading, focused on identifying the intention of the biblical text
(intentio operis) (Oancea 2007: 187-202), chapter 16 may be regarded simply as a phase
prior to the legislation of the day of rest within the Decalogue, and this is what gives
the celebration of the Shabbat in this context a cutumiary character. The custom is a law
norm sanctioned through a long practice, it requires an accumulation of traditions, of
similar acts, which have no legal provisions. Keeping the seventh day through rest in the
episode of the manna fits this pattern, by being, according to the biblical chronology, a
moment prior to any legal statements regarding the compulsoriness of respecting the
day of rest in Israel, an expression which will only occur in the context of receiving the
Law on Mount Sinai (Ex 20:8-11).

The supporters of the idea that the Jews knew this day before receiving the Law
(Osborn and Hatton 1999, 398) appeal to different arguments and explanations to
support this position. A recurring idea is that although the Shabbat was an institution
known by the Jews even in the pre-Mosaic period, the keeping of this day suffered a
profound degradation during the Egyptian slavery because of the difficulties that were
imposed by this special situation (Nichol 1978, 581). It is highly improbable that the
Jews were let to rest during this period, even for a religious purpose. This is why one
may consider that the institution of Shabbat could no longer function during their stay
in Egypt. Even though the idea that the patriarchs as well respected this day is accepted,
the Shabbat could certainly not be respected in Egypt (Spence-Jones 2004, 53). This
will eventually lead to the necessity of a legislative expression for the observance of the
Shabbat, following an extended period of Egyptian slavery in which the people of Israel
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had gotten far away from their parents’ faith and customs, and had passed through
a period of radical change of status. If we remember the moment of Jacob’s removal
to Egypt, we see that it was determined by a call-invitation from Pharaoh: “and bring
your father and your families back to me. I will give you the best of the land of Egypt
and you can enjoy the fat of the land” (Gn 45:18). But the situation changed in time,
“then a new king, to whom Joseph meant nothing, came to power in Egypt” (Ex 1:8),
and from that moment on, the Jews have become from guests, slaves of the Egyptian
people, unwillingly taking upon themselves the entire burden which came with this
social status. It meant giving up their own faith and religious customs and, implicitly,
accepting, more or less freely their masters’ faith (Krauss 2001, 24-40). During the entire
period of slavery, forced to respect the Egyptian laws (Freedman 1996, 813), which were
not familiar with the rest on the seventh day, the Jews could not observe the Shabbat.
Consequently, even though Israel kept the memory of a certain sabbatical practice,
which Moses brings back to the Jews’ attention, their inconstancy in respecting it is
obvious (Ex 16:25-30). Naturally, the Israelites were not used to observing the seventh
day, which they trespassed almost in a defiant manner (Nichol 1978, 581). That is why
Moses, in order to introduce the Shabbat, was forced to punish by death the ones who
did not respect it (Ex 31:14) (Nichol 1978, 580).

In the history of the chosen people, the slavery period represented a phase of
spiritual degradation, visible even in the way the Israelites related to the day of rest,
which generated, first of all, the necessity to bring up-to-date the content and importance
of this day in Israel’s religious experience. The exegetes speak about this bringing up-to-
date in terms of re-learning, of renewal (Clarke 1999, 57), of re-establishment (Spence-
Jones 2004, 53), of clarifying (Elwell 1996, 23), of reiterating (Courson 2005, 281) a
pattern which was already known to the Israelites, of a completion (Nichol 1978, 581)
of the instructions regarding the Shabbat, all these terms involving the knowledge
about the weekly Shabbat before Sinai as well as passing through a phase of decline in
understanding and respecting it. Despite of this process of bringing up-to-date, it is
possible that the generation brought up in slavery could not fully accept this rest day,
the Shabbat being characteristic and naturally assumed only by the new generation,
brought up in the desert (Spence-Jones 2004, 57) in God’s law.

The commandment of the rest in the seventh day is not regarded as something
new neither by Moses nor by the people within this episode, the theme of the Shabbat
being something generally known (Clarke 1999, 57). The Israelites are not explained
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here what is the day of rest or why should they gather twice as much manna in the sixth
day. It is interesting to observe the fact that the Israelites ask themselves twice with
respect to the consistency of the manna, but never ask what is the Shabbat, which proves
the fact that although the Shabbat was known, it was not respected in a particular way
until that time (Pfeiffer 1962, 23). Through this food given miraculously, depending on
a cultic law (Radmacher, Allen and House 1997, 22), God sanctifies the day of Shabbat
and offers a time of physical rest and of re-orientation towards the spiritual things. Thus,
what begins as a divine intervention in a critical moment, intervention through which
the food for the hungry people is provided, becomes an important lesson about the
special nature of Shabbat (Shapiro 2004:169). The rule of gathering the manna allows a
double correlation: in the past, with the creating work, at the end of which God rested,
and in the future, with the discovery of the fourth commandment which will make
Shabbat an integrant part of the Covenant (Stuart 2007, 372).

The historical perspective: inaugurating the Shabbat in Exodus 16 as an
anticipation of the Law

Regarding the inauguration of the Shabbat in the episode of the manna (Ex 16),
many exegetes express in a favorable manner (Keil and Delitzsch 2002, 364). Even if the
existence of the principle which stands at the basis of observing this day even from the
moment of creation, as a day of rest and holiness, is accepted, here the term of Shabbat
as a weekly day of cult, as a cultic expression of the initial principle occurs for the first
time (Nichol 1978, 582). Thus, even if God rested on the seventh day of the creation, He
did not command man to do the same thing at that time. But now He gives the law of
Shabbat to the people of Israel, a law that would become one of the Ten Commandments
as a sign of His covenant with Israel on Sinai (Ex 31:13) and as a sign of weekly recalling
the miracle of their liberation from Egypt (Dt 5:15). God established the observance
of the Shabbat as a religious foundation before giving the Law and as anticipation of
the Law (Stuart 2007, 381). The fact that some came out to look for manna even on the
day of Shabbat, shows that this becomes an institution for Israel only after the giving of
the Law. If God sanctified the Shabbat here through the gift of manna, He did this as a
preparation for its consecration through the Law (Spence-Jones 2004, 37).

The episode of the manna as a whole represents a partial anticipation of the
revelation from Sinai, because in chapters 15, 25, 26 the commandments and laws are
mentioned, and in chapter 18,16 the civil code is formed (Stuart 2007, 381). Thus, even
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if the meaning of the Shabbat and its place within the Law will be fully revealed in
Exodus 20:8-11, for now the Israelites are reinforced, in this way, in the faith of God’s
care which provides them with food even if they stop working for one day and dedicate
their time to the spiritual preoccupations. What the fourth commandment brings new is
a moment of legislating the Shabbat and not its foundation (Colbu 2012: 33-5). Another
perspective upon this episode is the diachronic reading: the possibility is explored
that this chapter 16 of Exodus presents an event subsequent to the Decalogue, taking
into account the references to the tabernacle and the ark, two elements which occurred,
according to the biblical text, after this stage of revelation (Osborn and Hatton 1999, 389).

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

To accept the fact that the Shabbat was known to the Jews prior to the offering of
the Law leads the exegetes to suppose as well the probability that this day was respected
by the patriarchs too, including Noah, thus meaning from the beginning of humankind.
The practice is based on separating one day out of seven for the divine rest (Gn 2:2-
3) which is considered to be a divine settlement and the first of all commandments
addressed to the human being. Shabbat is, from this perspective, more than an
institution, it is an element of the order of creation (Gn 2:2-3) (Fretheim 1991, 183), its
very holiness deriving from the divine blessing and sanctification from the beginning
of the world. Because it is an integrating part of the cosmic order, its sacred character is
entirely independent from all human act or being (Sarna 1991, 90).

The affiliation of the Shabbat to the constitution of creation, to the reality
of the world might mean that keeping the day of rest was an aspect that depended
on the human being’s nature, and to this respect, the expression of the fourth
commandment: “For in six days the Lord made the heavens and the earth” (Ex 20:11)
speaks about an ontological argument (Novak 2007, 77). We see how the human being,
without receiving any law to this respect, fulfills the celebration of rest, and this
can be easily connected to other liturgical manifestations mentioned by the biblical
text, fulfilled also through the nature of the service characteristic for the human
being, by virtue of an inner law inherent to man (Kim 1998: 10), for the human
being is in the natural state of its creation only when it praises the Lord (Isaac the
Syrian, 2003, 111): Cain and Abel’s offering (Gn 4:3-4), Noah’s offering (Gn 8:20),
Abraham’s offering (Gn 12:7) and the examples could go on. From all of this one
may understand that the legislation of the liturgical practices, their foundation was
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only done when the human being’s too many mistakes made him forget his Creator
and Master, the laws being in this case a support to help him remember and seek
the communion with God.

In this context, a problem occurs, that of knowing and respecting the Law before
Moses, especially by the patriarchs whose virtue is recognized and accepted both by
the Judaic and Christian environment. But the two aspects are not inseparably linked,
and we see that Saint Justin Martyr, although he recognizes the virtue of several pre-
Mosaic characters such as Adam, Abel, Enoch, Lot, Noah or Melchizedek, he states
explicitly the fact that they did not observe the Shabbat (Johnston 1974: 94-5). Within
Judaism, the idea that most of the laws given on Sinai, and especially the Shabbat,
existed prior to the moment in which they were actually received, is a reason usually
associated to the apocalyptic direction of the Judaism (Jubilee 3:30-31), which left a
print on the rabbinic literature (Johnston 1974: 97). Thus, some rabbis, starting from
the text from Genesis 26:5: “Abraham obeyed me and did everything I required of
him, keeping my commands, my decrees and my instructions” and influenced by the
idea of the transcendence of the Law, came to state that Abraham respected the Law
entirely (Yoma 28b; Johnston 1974: 99). It is hard to exclude firmly the possibility
that some elements of the Law had indeed proceedings in the pre-mosaic period in
the sense of W. Kaiser’s view: “Despite its concision, economy of vocabulary and
broad view, one must not think that the Decalogue was founded and promulgated
on Sinai for the first time. All ten commandments were part of the God’s Law written
into the hearts before the stone tables, for all ten appear, in one way or the other, in
the Book of Genesis” (Kaiser, 1983, 81-2).

On the other side, there is the exclusive assuming of the Shabbat as a gift
from God to Israel, but by virtue of which not only the observing of Shabbat wasn’t
required to the Jews but it was forbidden (Sanhedrin 58b; Johnston 1974: 96). A
text which supports this idea occurs in Exodus 31:12-17, where the Shabbat is
presented as an eternal sign between God and Israel (Cohen 1965: 9). We only wish
to underline here the fact that on the answer to this problem depends the universal
compulsoriness to respect the Shabbat (Johnston 1974: 100). If we accept the idea
that this is indeed part of the world’s structures and that it was observed from the
beginning of the history, it means that it goes beyond the strict frame of a people -
Israel (Fretheim 1991, 183) and that it is part of everyone’s responsibility.
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The Christological perspective

In a key of Christian reading, linking the gift of manna with the compulsoriness
of observing the day of rest is not accidental, the Holy Fathers interpreting the two
seemingly distinctive elements in a unity of meaning. Following immediately a new
moment of dissatisfaction of the people regarding the frugal food (Ex 16:1-3), the gift of
manna is not destined to satisfy the greed of those overwhelmed by earthly thoughts, for
these receive meat (quail, v. 12-13a). In return, the manna is the heavenly food because it
is “shadow and image” of the teachings and gifts given through Christ, teachings which
nourish both humans and angels. Moreover, this food for the body which God gives
Israel from heaven is understood as a prefiguration of the Body which the Incorporeal
gives to the hungry for communion (St. Gregory of Nyssa 1982, 47) (Jh 6:32-33). In the
day of the Shabbat, this food does not depreciate in order to make a connection to the
One Who, while resting in the tomb on Saturday, did not become subject to corruption.

The commandment to gather only the quantity of manna necessary for one day
and the simultaneous interdiction to keep from it for the next day are interpreted by
Saint Gregory of Nyssa as the expression of the fact that we are not allowed to use
images after their fulfillment, and it is not useful for us to gather in this earthly life,
out of greed, more than we need (Ashby, 1997, 73), because all of these will transform
into maggots (Ex 16:20). But the Jews are allowed to keep the manna from the previous
day for the day of holy rest in God’s honor (Ex 16:23) (Semen 1993, 200) because the
surplus is allowed when it turns towards something that is not subjected to corruption
(St. Gregory of Nyssa 1982, 49), towards the spiritual goods.

Attempt to harmonize the opposites

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

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

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

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

In a key of Christian reading, the Christological perspective upon the episode
gives the manna a prefigurative value for Christ Himself, the real bread from heaven
Who spent a day of Shabbat in the tomb, and His body did not become corrupted.

These perspectives converge in an area of understanding which perceives the
Shabbat in essence as a rest in God. To this respect, Shabbat was both respected and
disrespected, to an individual level, before the offering of the Law on Mount Sinai,
because it depended, above all, not on a belonging to a set of legal-cultic rules or on
the ethnic affiliation, but on the degree of man’s closeness to God. This is why one
may accept the fact that the Shabbat was known and lived from the beginning of the
humankind, and the patriarchs and their predecessors (Enoch, Noah) were persons
whose virtue is confirmed by the biblical text and recognized unanimously by the

ROOTS
ROMANIAN ORTHODOX OLD TESTAMENT STUDIES

No. 3 (1) 2020




PAULA BUD

Considerations on the Shabbat before the Law. An Attempt to reconcile the Opposites

Jews and Christians. Together with the institutionalized form of the Shabbat (with the
anticipating stage in Exodus 16 and with the legislation in Exodus 20) it becomes a
communitary responsibility and an identitary mark which indeed belongs exclusively
to the people of Israel. The institutionalized form materialized in a weekly day of cult
with its own liturgical rules, never constituted the object of a commandment addressed
to the other nations: this Shabbat is God’s gift to Israel and it belongs only to Israel. But
the Shabbat of the chosen people, as a weekly day of cult is, in fact, a time of ceasing
work in order to dedicate exclusively to the spiritual exercise, oriented towards reaching
the spiritual rest in God. Thus, besides the perspective of understanding, the Shabbat is
constantly associated to the idea of the rest in God, which determines us to believe that,
apart from its historical, archaeological, ethnical, martyrical aspect, the Shabbat, in its
essence, is the expression of the humankind’s thelos to live eternally in the communion
of the eternal happiness with the One who is.

*'This study was published in
Studia Universitatis Babes-Bolyai -
Theologia Orthodoxa 2 (2013): 39-50.
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2. NAMING AND THINKING GOD IN ORTHODOXY

Abstract

The Easthern orthodox theology conceives
God s being as unthinkable, reachable only in a
humblebehaviourandstate. Godisincomprehensible
by thinking, but He is accesible by prayer and sense.
The divine names are nothing but symbols of God.
God s attributes become perceptible only through
spiritual growth and self clensing from sins. God’s
name refers to attributes or self existences, nothing

. . . Faculty of Orthodox Theology

concrete. Revealing His name to Israel is an act of »Babes-Bolyai”
love and personal relationship. Symbols and names University in Cluj-Napoca
and concepts about divinity must be transcended,
and never idolized or worshipped. Both the Christian and Judaic tradition hold God’s
name as a spiritual headspring with a profound liturgical power. Rather than being
thought, His name must be praised and worshipped.

PAULA BUD

Keywords
spirituality, Divine Names, gnosis, patrology, symbols

Naming and thinking God are two distinct acts set aside by the thematic proposal
of this program, within a title which calls for profound theological reflection. Which is
their relation? What connection can there be between the two, from the perspective of
Eastern theology? Naming God, that is, assigning Him different names comes mainly
from the seeing and understanding of His works. These names are used, as we can see
in the Scripture and the Tradition, in different contexts: praises/ doxologies, demands,
thanksgivings, or prayers like, for example, the Jesus Prayer. On the other hand, thinking
is an act which takes place inside the human being. According to the gnoseological
discourse, thinking is achieved through words. But in the Eastern expression of faith,
as well as in the Jewish one, thinking is achieved inside the heart, and the Fathers
greatly develop this idea of a descent of the mind inside the heart. The Holy Scripture
teaches us the importance of the heart, as a source of all good and evil: “For out of
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the heart proceed evil thoughts, murders, adulteries, fornications, thefts, false witness,
blasphemies” (Mt 15:19) and “Behold, the kingdom of God is within you” (Lk 17:21).
Starting from these premises, I have structured my paper into three parts: a first part
introduces some landmarks on the divine names in the Old Testament and in Orthodox
theology; a second part concerns the dynamics of thinking God, mainly referring to
the discourse of Father D. Stdniloae; and last, but not least, a third part presents some
concrete forms of naming and thinking God in Orthodoxy.

Naming God in the light of Orthodox Theology and Spirituality

When speaking about the names of God, one author should be of reference to
us, namely Saint Denys the Areopagite. Within his famous work entitled De Divinis
Nominibus — On the Divine Names, apart from approaching the different names
assigned to God, he marks the limits of a discourse on this subject. Thus, he firmly
states that the Holy Scripture has a normative role in any cogitative or nominative act
referring to God. We must dare not say or think anything on God apart from what
has already been revealed to us in the Holy Scriptures. God is above all words, all
thinking, all being, this is why we should go as far as the Holy Scriptures allow us in
trying to understand and name God (St. Denys the Areopagite 1993, 45-6). Saint Denys
underlines two different aspects: on the one hand, when speaking of God, the human
being should always keep a humble attitude; on the other hand, it is impossible for us to
understand God, as the Divine Being is above all reason and knowledge, going beyond
mind and essence, circumscribing, embracing and anticipating all things, while God
remains totally unthinkable and indefinable (St. Denys the Areopagite 1993, 50). We
can recognize this type of discourse in the Dogmatic of Saint John Damascene: not only
is the Divinity incomprehensible, but also nameless (St. John Damascene 2004, 27). This
doesn’t mean that we are not entitled to speak about names and divine naming. Saint
Denys formulated the following rhetorical interrogation: How, then, can our treaty on
the Divine names be explained if God, the One above-all-being, proves to be impossible
to name? (St. Denys the Areopagite 1993, 50) A distinction imposes here. The Eastern
Fathers have always distinguished between the Being of God and His works (Stdniloae
2006, 146). If God, in His Being, is unthinkable and impossible to know and call by his
name, He is, at the same time, defined by many names, equivalent to His uncreated
works: He allows us to name Him through those which are proper to our nature (St.
John Damascene 2004, 29), using symbols appropriate to the divine things (St. Denys
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the Areopagite 1993, 49). Through the variety of these divine works, God Himself is at
work. It is somehow paradoxical that He sometimes emphasizes one special work, while
being whole in every one of his works (Staniloae 2006, 146).

These works of God are energies or attributes through the intermediary of which
He becomes present in creation and in our lives. “Isn’t this precisely His truly wonderful
name, that He is above all name?... But the wise in divine things praise Him for being
good, beautiful, wise, God of gods, Lord of lords, Saint of Saints, eternal, the One who Is,
the cause of all times, life-giving, wisdom and reason (word), above all knowledge, power
and ruler etc” (St. Denys the Areopagite 1993, 56) We come to know all these different
attributes in their dynamics and as much as we become subject to them. These attributes
of God gradually reveal their richness, as we become more and more spiritually able of
receiving them. This process supposes a descent of God towards us; He communicates
something about Him in an understandable manner. Rationally, we get to know Him by
his attributes; however, this is schematic and general. We rather get to know Him more
intensely from His works. In both cases, our possibilities of expression are limited and
even inadequate, using mostly symbols and images (Staniloae 2006, 149).

In accordance with my doctoral studies in the field of the Old Testament, I would
like to introduce here some brief remarks on naming God within the Holy Scripture.
As we have seen, the dogmatic treaties and all the statements referring to the names of
God underline on the one hand our impossibility of naming God in His essence, and on
the other hand, our need of assigning Him names that best describe His works within
creation. What is most important is to know that ,,He is”, rather than to know ,,what/who
He is” (Sténiloae 2005, 19). His existence is the most important element in the nominal
registry, and it was synthesized in the name revealed to Moses on mount Horeb: ,I
am that I am” (Ex 3:14). Discovering the name implied a relationship of communion
between the Revealer and the receiver of this discovery. This revelation was to become
the centre of all Israelite faith and spiritual experience. lahve (Freedman 1996, 1010) is
the name by excellence, the greatest and frightening, hidden and mysterious. Any other
name of God in the Bible is correlated with one of His works, while His ontological
name does not have a common meaning or a concrete significance. It is precisely this
lack of significance that shows its position in the centre of the Being and of Creation,
of which foundation it is. Without having a certain meaning, it gives meaning to all
existence (Chirila 2003, 94). Unlike other names which, by their repeated use referring
to God have become proper names, the tetragram is a name assigned only to God.
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Inside a phrase, this name is always a subject, and never a predicate, even if his origin
is an archaic verbal form (Brosteanu 2005, 131). What interests us for the moment is
the theological interpretation of this name. The name YHWH is an expression of a
living God, manifesting His power over all living creatures and over life. Moreover,
through this name, God expresses His eternal nature (Jacob 1967, 41). This axiomatic
formula may also be understood as a definition of the Being of God, through which God
expresses His almightiness and aseity (Jacob 1967, 41). In Romanian theology, we have
two different discourses on this subject. V. Loichita proposes a double interpretation:
from a philosophical-dogmatic point of view, this name presents God as a personal
and spiritual Being, having her cause within herself, as well as all the conditions of her
existence; from a historical-revelational point of view, God is a loving Father manifesting
His care towards Israel and wishing to entrust them of His fidelity (Loichita 1927: 79-
80). A similar interpretation is formulated by Fr. At. Negoita: YHWH contains the idea
of being as something unchangeable, independent from any other being; this notion is
not conceived as something abstract and speculative, but taking into consideration the
historical interventions of God in the life of His people (Negoita 2004, 13-4). One last
idea: the interdiction of pronouncing this name of God was founded on Leviticus 24,16:
“And he that blasphemeth the name of the Lord, he shall surely be put to death, and all
the congregation shall certainly stone him; as well the stranger, as he that is born in the
land, when he blasphemeth the name of the Lord, shall be put to death”. Most researchers
agree on the fact that the verb naqab used in this verse should rather be interpreted as
a blasphemiatory use of the name of God, than as a regular pronunciation (the KJV
“I am using introduces precisely this meaning when it translates by ,blasphemeth”).
I mentioned this issue because I consider that it is still very relevant nowadays: a
blasphemiatory use of the name of God should be avoided even if a death penalty no
longer applies.

The names assigned to God in the Bible express His intervention and works
within history. Each name is based on certain events or deeds relevant in the history of
salvation. Thus, biblical divine names do not belong to a simple nominative level. Any
name whatsoever, if comprehended and assumed, does not only represent a conventional
mode of social registry or an instrument of elementary communication; it is a form
of expressing the essence of the person and a way of a personal interrelating. All of
these apply to the divine names. However, in the case of divine names, we should also
underline the fact that, at least within the Old Testament, they are a form of expressing
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faith (Negoita 2004, 6). I will propose, later on, a reflection upon this aspect of naming God:
assigning Him names as an expression of our faith and dogmatic teaching of the Church.

The Dynamics of Thinking God

Theknowledge of God presupposes a continuous process, adynamic which always
leaves space for an ever greater progress in His knowledge. Every idea concerning God
must have a certain fragility, transparence, lack of fixity; it must always lead us to letting
it aside and creating another. If an idea concerning God remains stable in our mind,
we are thus limiting God within the landmarks of this particular meaning, or we might
even forget God, while concentrating our entire attention on this respective idea. In this
manner, an idea turns into an idol, or a false god (Staniloae 2006, 126). For this reason,
every idea, meaning or word used with reference to God should make God transparent,
not being contained in it but trespassing all meaning, and bringing to light successively
different aspects of His infinite richness. Saint Denys the Areopagite considers that we
usually regard words as sensible symbols related to the divine mysteries. He states that we
should rather dispose of their symbolic meaning and regard them as pure and unveiled,
in order to adore the source of life hidden within them. Through the intermediary of
words and meanings, we should actually go beyond them, to perceive the mysterious
presence of God. Every thing and word that we use with reference to God is a symbol
of His Person and works (St. Denys the Areopagite PG 3, 645). Within these symbols,
there are many different steps of meaning, and we are called to constantly advancing
on the stair of these meanings, towards unconceivable and unthinkable meanings. The
more we use nuanced words and the more we climb up to higher meanings, we come
to understand that God is beyond all of them, but He is also the unitary source of their
reasons (Staniloae 2006, 127).

Thinking God is an act of religious experience. As such, it implies more than
simple reasoning, because a reality to which the human being participates only by reason,
without the implication of the entire being, is not experienced as the true transcendence
(Sténiloae 1993, 72). Or God, as He reveals to us, is not a simple construction of our
imagination, a self-revelation of the human spirit (Staniloae 1993, 48), but a transcendent
reality; and religion lives with this certitude of transcendence and of a real encounter
with the Divinity (Frunza 2001, 49). Father Staniloae considers that the idea of God is
founded on experience, and an experience is religious only as long as it is referred to
God (Seve 1994). Moreover, within Orthodox theology, it is believed that we can only
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think God when living in Him, in communion with Him. This is how Father Stiniloae’s
statement should be understood: thinking God while being in God.

Father Staniloae greatly develops another interesting subject: the place of
thinking inside the Holy Trinity. He speaks of the Mind (God the Father) plenary
discovering Himself in the Reason (God the Son), for His own joy. Reason is an act of the
mind or of the Subject reflecting/thinking Himself. In the Reason, the supreme Subject
thinks Himself (Staniloae 2005, 41). This is how the Holy Fathers have understood the
relationship between the Father and the Son: analogous to the relation between mind
and reason. The Reason (the Logos, the Son) is conceived as an act of the mind, as a
reality emerging from the infinite conscience, while remaining in complete solidarity
and unity with it. We are talking about an act of reciprocal self-thinking, in which every
Person reveals her true image through the joy of living a communion with another
conscience. This relationship is conceived by Father Staniloae as a self-understanding of
the divinity, thus taking a tripersonal character. The tripersonal character is presented
as a relationship between thinking and feeling: The Son or Word of God is a product of
thinking, while the Holy Spirit is a product of the heart (Frunza 2001, 61).

These are only a few reflections on thinking God within Romanian Orthodox
theology and spirituality. Thinking God is not only an act belonging to religious
experience, but also the most certain form of our existence (Staniloae 2005, 13).

Concrete Forms of Naming and Thinking God in Orthodoxy

Reading the Holy Scripture

An important manner of naming and thinking God in Orthodoxy is the lecture
of the Holy Scripture, both as a personal act and as an integrating part of the liturgy.
Saint John Chrysostom recommended to his listeners a continous reading of the Bible in
their private life, emphasizing its importance within the Christian spiritual experience.
Inside the books of the Bible, we can identify the dogmatic teaching of the Church
- including the names of God which are of particular interest to us in this moment —
and, also, the principles of a moral living within the human society. These truths are
eternal and unchangeable (St. John Chrysostom PG 48, 821-2), as they are part of the
supernatural revelation, and their main purpose is the salvation of all people (St. John
Chrysostom PG 53, 102; PG 57, 35; PG 53, 226-7). The Holy Scripture is the key to
knowing God (St. John Chrysostom PG 59, 323-4), for its reading is nothing else than
a dialogue with God (St. John Chrysostom PG 51, 89). A spiritual reading hallows the
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soul and brings in it the grace of the Holy Spirit (St. John Chrysostom PG 59, 187). I
have inserted these few ideas regarding the Holy Scripture in order to understand how
important its reading is for each person’s private spiritual experience.

The Holy Scripture is the basis for all naming and thinking God. Of all the divine
names, the tetragram is particularly connected with the altar or sanctuary, the place
where God records His name (Ex 20:24), or ,,the place which the Lord your God shall
choose out of all your tribes to put His name there” (Dt 12:5). The Temple is ,,the place
of the name of the Lord of hosts, the mount Zion” (Is 18:7). This strong relation between
the Name of God and the Temple clearly appears in the prayer of Salomon, after the
construction of the Temple, when he invokes the Name of God to dwell within the
Temple. His prayer has a universal dimension; we can almost say that he is praying God
in the name of the entire humanity. Israelites and strangers, ,they shall hear of thy great
name, and of thy strong hand, and of thy stretched out arm; when he shall come and
pray towards this house; Hear thou in heaven thy dwelling place, and do according to all
that the stranger calleth to thee for; that all the people of the earth may know thy name,
to fear thee, as do thy people Israel; and that they may know that this house, which I
have builded, is called by thy name” (1Kgs 8:42-43). Thus, Salomon prays God to fullfill
the demands of all people, in order that they may all know His Name. This same name
will be used by the priests when blessing the people of Israel (Nm 6:24-25) (Wigoder
2006, 185).

Here is an interesting idea: sometimes, God decides not to unveil His name (Gn
32:30; Jud 13,17), simply defining it as “wonderful” (Gn 32:29), just as the Psalmist
utters: “O Lord our Lord, how excellent is thy name in all the earth! Who hast set thy
glory above the heavens” (Ps 8:1). This occasional reserve in unveiling His name may
be understood as a kind of warning: God cannot be circumscribed neither in time or
space, nor in words, this is why we should not seek to understand more than He Himself
reveals to us.

The Decalogue contains, among the other commandments, a firm commandment
against all denigrating use of the divine name. The Name of God should not be
blasphemed, under death penalty (Ex 20:7; Dt 5:11). This severe punishment is due to
the fact that God is somehow identified with his name. Consequently, blaspheming His
name would be denigrating God Himself. Far from any blasphemiatory use, this name
is (should be) loved: ,let them also that love thy name be joyful in thee” (Ps 5:11); it is
praised: ,,I will praise the Lord according to his righteousness: and will sing praise to
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the name of the Lord most High” (Ps 7:17); ,,I will extol thee, my God, O king; and I will
bless thy name for ever and ever. Every day will I bless thee; and I will praise thy name
for ever and ever”; ,,Praise the Lord, call upon his name, declare his doings among the
people, make mention that his name is exalted”; it is holy: ,,Our heart shall rejoice in
him, because we have trusted in his holy name” (Ps 32:20); it is frightening: ,,If thou wilt
not observe to do all the words of this law that are written in this book, that thou mayest
fear this glorious and fearful name, the Lord thy God” (Dt 28:58); eternal: ,Thy name,
O Lord, endureth for ever; and thy memorial, O Lord, throughout all generations” (Ps
134:13). Forgetting the name of God was synonym to straying away from Him and His
commandments (Jr 23:27), and speaking in the name of God conferred to the person
His authority (Jr 11:21).

Assigning a name to the infinite, to the indescribable is a very difficult task; a
name is somehow a definition, and defining implies a certain limitation or restraint.
Thus, the divine names found in the Bible apart from YHWH, like El, Elim, Adonai,
Shaddai express aspects of God, and their exploration offers the possibility of knowing
God (Cooper 2001, 104). The usual classification of the biblical divine names defines
three distinct groups of names: 1) noun names - El, Elohim, Adonay; 2) YHWH, the
tetragrammaton, the name of God by excellence; 3) adjectival names: Shadday, Elyon,
Qadosh (Loichita 1927: 73-4). I will not greatly develop the analysis of these names;
they are inserted in an extended form in the appendix. However, it is important to
acknowledge the richness of the biblical divine names. This is why I will simply insert
here a few examples of Old Testament divine names: El-Olam - the eternal God: ,,And
Abraham planted a grove in Beer-Sheba, and called there on the name of the Lord, the
everlasting God” (Gn 21:33); EI-Ro'i - God who sees me: “And she called the name of
the Lord that spake unto her, Thou God seest me; for she said, Have I also here looked
after him that seeth me?” (Gn 16:13); El Berit — God of the Alliance: ,,And when all the
men of the tower of Shechem heard that, they entered into a hold of the house of the
god Berith” (Jdg 9:46); El-Hay - the Living God: (1Kg 17:36); Melek Olam - Eternal
King (Jr 10:10); Adonay - Lord, master (Is 6:1); Shadday - The Strong, the Powerful
(Gn 17:1); Elyon - the Most High (Gn 14:18-22); Qadosh - the Saint (Lv 19:2; from this
name derives the expression: Qadosh Israel - the Saint of Israel); Iahve Sebaoth - God
of the armies (2Kgs 22:19).

The theme of thinking God is also present in the Holy Scripture. I would like to
mention here only two texts from the book of Psalms which I consider of great relevance

ROOTS
ROMANIAN ORTHODOX OLD TESTAMENT STUDIES

No. 3 (1) 2020




PAULA BUD

Naming and Thinking God in Orthodoxy

for our subject. Both of them introduce the idea of reflection in a context of prayer, in a
liturgical attitude. Firstly, the Psalmist confesses his love for the divine commandments,
upon which he reflects during his prayer hours, thus finding a great spiritual delight:
»1 will delight myself in thy commandments, which I have loved. My hands also will I
lift up unto thy commandments, which I have loved; and I will meditate in thy statutes”
(Ps 119:47-48). Secondly, the Psalmist speaks of a meditation on God during the night
vigiles: ,When I remember thee upon my bed, and meditate on thee in the night watches.
Because thou hast been my help, therefore in the shadow of thy wings I will rejoice” (Ps
63:7-8). The night is a time of unsecurity, this is why the image of thinking and taking
shelter under the protection of God becomes more impressive.

The Holy Scripture has a very important place in the liturgy of the Church,
particularly in the Holy Liturgy. The first reading from the Epistles does not represent
a theoretical presentation of the salvation work; it is both a thankful and doxological
reading, expressing the work of Christ for our salvation. This reading teaches us to
think about God as loving and caring towards all humanity, and also to think of Him
as subject of our doxology (Phil 4:20; 2:9-11; 1,3; Eph 5:19-20; 3:16; Gal 1:5) (Staniloae
2004, 314). This reading of the Epistles is followed by the reading from the Gospels, thus
showing that, in order to think and understand the work and Person of Christ, we need
the preaching of the Apostles, who truly and fully understood His teaching (Staniloae
2004, 315).

The liturgical acts and gestures are very rich in symbolic meaning. I would like
to underline a moment which I consider relevant for our theme. During the lecture
from the Epistles, the priest places himself aside the throne of Christ. From this throne,
during both readings (Epistles and Gospel), Christ invisibly listens and surveys what
it is taught about Him inside the Church. He Himself teaches, but He teaches through
the Apostles and their successors, or through the Church, while being the warrant of
the true teaching (Stdniloae 2004, 316). The biblical readings are the main source of our
faith and piety; they are a light to our soul, spirit and heart, just as the Body of Christ is
given to us for our bodily and spiritual healing (St. Nicolas Cabasilas, 369).

Before the reading from the Gospel, the celebrant prays God to make the pure
light of knowledge of His Divinity shine in the hearts of all the faithful, and also to open
»the eyes of our minds” in order to understand His preaching contained in the Gospel
to be read. This prayer does not ask for a theoretical knowledge of the dogmas, reserved
to those with studies in Theology, but it asks for a knowledge from the light of God,
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who becomes Himself light inside the priest and the faithful. We are dealing here with a
more profound understanding and feeling of Christ as a Person, as God made man: ,,In
thy light shall we see light” (Staniloae 2004, 322). The word of Christ is not only meant
to bring a theoretical understanding inside the hearts and souls of the faithful, but also
to reinforce their will to acknowledge and fulfill His commandments, which suppose a
spiritual living (Staniloae 2004, 322).

It becomes evident that participating to the Liturgy is an effective manner of
learning to appropriately think God, His person and deeds, His relation to us.

Praying, Naming and Thinking God

The Christian spiritual experience includes certain ways of knowing God, of
entering into personal communion with Him. Among these, the prayer is undoubtly the
most important, both in its private and communitary forms. Taking into consideration
the words of Saint Theophane who emphasizes the importance of standing before God
with the mind into the heart and thus remaining, uncessantly, night and day, until the
end of our life, we can see that prayer is not simply synonim to a request. It should
be less a temporary activity than a continous state of mind and spirit. Praying means
standing before God, entering into a personal relationship with Him; it means thinking
and acknowledging that we are in God and God is in us (Ware 1992, 18).

In the last hours of His life on Earth, Jesus Christ said to His disciples: ,,Hitherto
have ye asked nothing in my name: ask and ye shall receive, that your joy may be full”
(Jn 16:24). ,Verily, verily, I say unto you, Whatsoever ye shall ask the Father in my
name, he will give it to you” (Jn 16:23). These words are the foundation stone of the
Jesus Prayer (Archimandrite Sophrony, 2001, 117-8). The Jesus Prayer focuses on the
Divine Name because the Name in itself is a personal theophany, a manifestation
of the Triune God. As the name bears and manifests the reality of the designated
person, a prayer should be addressed to God precisely by using these revealed names
(Breck 2008, 306). The name has a mysterious dimension; it reveals the mystery of
the person. When the Archangel discovers to the Virgin Mary the Incarnation of the
Son of God, he also reveals His Name: ,,thou shalt conceive in thy womb, and bring
forth a son, and shalt call his name Jesus” (Lk 1:31), the name of Messiah being a
numen praesens. Thus, the prayer of the Name of God is not a simple speaking-to-
God, but participation to His speaking, key to entering into communion with Him.
This participation is achieved by the calling of His Name, for which no specialized
knowledge is necessary (Chirila 2002, 96).

ROOTS
ROMANIAN ORTHODOX OLD TESTAMENT STUDIES

No. 3 (1) 2020




PAULA BUD

Naming and Thinking God in Orthodoxy

In the Hebrew tradition, deliberately invoking the name of God means bringing
yourself before Him, in His presence, opening up to His energy, offering yourself as an
instrument and as a living sacrifice in His hands. This Hebrew understanding of the
Name of God passes from the Old Testament to the New: the demons are banished
(Acts 16:18) and the suffering ones are healed through the Name of Jesus (Acts 3:6;
4:30), for his Name is powerful (Ware 1992, 36-7).

Within the New Testament, other names of God are being introduced, like, for
example, Saint Paul emphasizes the name of Abba - ,,Father”. This invocation unveils
the profoundness of the Christian prayer ,,Our Father”, taught to the Apostles by Jesus
Himself (Mt 6:9-13). The fundament of this prayer is the idea of divine adoption,
through which we all become sons of God. We all come to the Father, but through the
Son and in the Holy Spirit. Being united to Christ, to His life, we take part to His own
prayer. In and through Christ we come to the Father. Calling the Name of God means
calling God Himself; and God becomes present where He is called by his name open-
heartedly. By joining Him in prayer, by following and imitating Him, we participate to
His mystical prayer in the Holy Spirit. When praying our Abba - Father, we enter in
relation with God the Father, we address Him while being united to Christ and through
the Holy Spirit. This prayer, even if it only mentions the name of the Father, makes us
enter into relation with all the three Persons of the Holy Trinity.

Christ Himself taught us to pray God as our Father. But we are never alone in our
prayers: The Lord Himself, through His Holy Spirit, continues to address God as a Father.
The true prayer is achieved when the Spirit addresses to God as Father, from within the
human heart. This is what Saint Paul says: ,,the Spirit also helpeth our infirmities: for we
know not what we should pray for as we ought: but the Spirit itself maketh intercession
for us with groanings which cannot be uttered” (Rom 8:26). Therefore, the prayer is
essentially a divine activity and, as any other aspect of the spiritual life, it needs synergia,
the working together of God and man.

There are three main kinds of prayer: doxological, Eucharistic and demanding
prayers. Within all three, naming God is an essential part. Thus, the Book of Psalms
gives us several examples of doxological prayer with reference to the Name of God: ,,I
will extol thee, my God, O king; and I will bless thy name for ever and ever. Every day
will I bless thee; and I will praise thy name for ever and ever” (Ps 145:1-2); ,,According
to thy name, O God, so is thy praise unto the ends of the earth: thy right hand is full of
righteousness” (Ps 48:10). In this same book, we find similar invocation of the divine
name in a Eucharistic context (not to mention the so-called ,Thanksgiving Psalms” in
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their entire): ,,Bless the Lord, O my soul: and all that is within me, bless his holy name”
(Ps 103:1). The context of this verse shows that this blessing is based upon all the benefits
received from God (see particularly verses 2-5: forgiveness, healing, redemption, loving-
kindness, righteousness). Last, but not least, the name of God is invoked within demanding
prayers, such as the following: ,,Quicken me, O Lord, for thy name’s sake” (Ps 143:11).

An authentic and profound prayer can be recognized after its fruits; thus, we can
acknowledge the true nature of our prayer through its effects in our personal and social
life. Prayers are not only theoretical expressions of our faith; they are a living experience
of communion with the living God. As such, they reflect upon our entire life. This is
what makes prayer so important in our times: it is a way of salvation, but it is also a way
of making a better life for all humanity, rendering the eternity present in time.

Confessing God in our times

»1f thou shalt confess with thy mouth the Lord Jesus, and shalt believe in
thine heart that God hath raised him from the dead, thou shalt be saved. For with
the heart man believeth unto righteousness; and with the mouth confession is made
unto salvation” (Rom 10:9). These words of Saint Paul emphasize the importance of
confession. They are as appropriate nowadays as they were when he addresed them to
the Romans. Confessing God has a salutary effect both on me and on those who happen
to hear my confession. The names of God, as expressions of His divine energies, can be
considered synthetical expressions of our faith, which I use even in my personal prayer.
This private prayer can be understood as an act of confession of faith, and it may have
a salutary effect on the contemporary society (Staniloae 2003, 42). How can that be?
Through personal prayer, strong relations are created between people, relations based
on eternal values, and not on ephemeral ones. Through prayer, I become part of an
ontological dialogue having its roots in the dialogue inside the Holy Trinity, and, in this
way, prayer becomes a way of spiritually healing my own being, but also an element
of social cohesion (Stdniloae 2003, 49). Another way of confessing God nowadays is
the dialogue: intercultural, interconfessional, interreligious etc. And a dialogue is
nothing else than a meeting through (dia) the word/ Word (Chirild 2009), thus having
a transcendent dimension.

Conclusions
Naming and thinking God are two fundamental acts of the religious experience
if they are performed while being/living in God, in communion with Him. They
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are primarily personal acts, being a part of the private spiritual experience, but they
also have a communitary and social dimension: they are capable of improving social
cohesion and also the religious experience of the community. Saint Seraphim of Sarov
said that the true purpose of Christian life is acquiring the Holy Spirit. Let us attain it
while recognizing and confessing Jesus as the Lord, for ,,no man can say that Jesus is the
Lord, but by the Holy Spirit” (1 Cor 12:3).

*This study was published in Theologia Pontica
(Revista Centrului de Cercetéri Teologice,
Interculturale si Ecumenice ,,Sf. Ioan Casian”)
1-2 (2010): 132-42.
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3. THE HOLY SCRIPTURE. REFERENCES FOR AN ORTHODOX
READING IN THE 3rd MILLENNIUM

Abstract

The study approaches the sphere of biblical
hermeneutics, with the intention of underlining the
utility and actuality of some patristic hermeneutical
principles within an orthodox reading of the
Holy Scripture nowadays. Saint Chrysostom is a

prominent example for the type of lecture promoted PAULA BUD
within the orthodox environment and, implicitly, by Faculty of Orthodox Theology
the present study. ”Babes-Bolyai”

University in Cluj-Napoca
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Word and Communication

I would like to start by proposing an effective/ a possible distinction between
word and words: the first, even when written without capital letter, expresses unity,
whereas the latter may suggest a certain degree of scattering, a commotion of the unity,
a meaning that is closer to “talk’, understood from the perspective of “all the vain words”
for which we are to answer in the Judgement day. What is the negative compound of
this word, why does it become a motive for our punishment? Because it reflects honestly
the heart, as our Saviour says: “What goes into someone’s mouth does not defile them
[...] but the things that come out of a person’s mouth come from the heart, and these
defile them” (Mt 15:11-18). And if the Word is replaced by words on the tables of our
hearts, then the flesh turns into stone again and the man transforms his heart into a
wall standing between him and God. At the beginning of the 3™ millennium, we witness
the explosive progress of the means of communication, and we are, paradoxically,
spectators of a process of terrible isolation. Loneliness has become, for many of us, an
acute feeling, in a time when the use of the word, spoken, written or broadcasted has an
overwhelming place in the life of the society (Gross 2007, 7).
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And if it (the word) fulfils its most profound call when it practices the exchange
and is accomplished as a relationship element, capable of reception and dialogue (Gross
2007, 7), it means that a great deal of the words we speak or write today are lacking in
consistency, and become too often “words”, incapable of accomplishing an authentic
communication. In this context, the Word of the Scripture may become the starting
point for a replacement of the word in its true nature, a state in which it becomes a
means of authentic communication, a space in which man meets with God and with his
neighbor (Gross 2007, 11). But this is not possible if we adopt an exclusively scientific
approach of the Holy Scripture, an approach which ignores its revealed character, its
importance for the Christian’s life and implicitly its resurrectional testimony. Father John
Breck considers that today in the Orthodox Church we must rediscover and develop
a biblical hermeneutics faithful, on one hand, to the Fathers spiritual approach, and
relevant, on the other hand, for the modern world (Breck 1999, 47). This is why I have
extracted, for the present case, several hermeneutical references from the works of Saint
John Chrysostom, since his exegesis has been determined by pastoral preoccupations,
placing himself permanently in the service of the Christian preaching (Breck 1999, 88).
Firstly, I would like to linger on a few aspects of the word in the field of understanding
characteristic for the Old Testament.

Creative word and name

Being a researcher in the field of Old Testament, when I speak about word I go
back, with priority, to the creation of man, there where the word “represents through
itself [...] the very essence of the reality which it brings into existence” (Gross 2007,
24). In the strict reality of human existence, Descartes pointed out that the 4™ cause
of our mistakes may be the fact that we tie our thoughts to words which are incapable
to express them completely (Gross 2007, 8). A totally different image is presented to
us by the book of Genesis, in which “the thought is a paradigm, the word is the active,
dynamic, acting expression of the act itself which exists in the paradigm” (Chirild 2003,
10). The creation which is fulfilled through word proves proximity of essence between
language and world, a profound and fundamental unity of the creation (Gross 2007, 24).
This act of creation through word, which has as consequence the appearance on Earth
of all the creatures but man is, in the opinion of the Holy Fathers, a reason to praise the
Lord: “Behold, the heavens and the earth are; they proclaim that they were created [...].
They proclaim also that they made not themselves: therefore, we are because we have
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been made; we were not therefore, before we were, so as to make ourselves. [...] All these
praise Thee, the Creator of all. But how dost Thou make them? How, O God, didst Thou
make heaven and earth? [...] in Thy Word Thou madest them.” (St. Augustin 1985, 244-5)

In the same way we find presented in the Book of Psalms the creative act for the
praise of our Lord: “Let them praise the name of the Lord, for at His command they
were created.” (Psalm 148:5). But the image of the creative act presents man as a being
which enjoys a special status, as “the only one of all beings made by God’s hand” (St.
Basil the Great 1986, 372), thus through a direct involvement of God and not through
word although, paradoxically, man is the only being that has the gift of speech (Gross
2007, 15). He will be invited to end the creative act by naming the animals: “Now the
Lord God had formed out of the ground all the wild animals and all the birds in the
sky. He brought them to the man to see what he would name them; and whatever the
man called each living creature, that was its name. so the man gave names to all the
livestock, the birds in the sky and all the wild animals” (Gn 2:19-20). Thus, man, the
only being that has the gift of speech and the power of naming, is the only element for
which the creative act is not tied to language and for which the denomination does
not end the creative process (Gross 2007, 26). For the Jewish thinking, man is a being
of language because his essential mission consists of naming, meaning, to free the
language in himself, to free the word in order to translate the language of things into
the human language. To name in order to pull the creative energy from the opaque
substance that the divine word has put there with the purpose of finding through its
language the linguistic intimacy that links the mute creation with God. Finally, through
the naming of the livestock, Adam distinguishes himself from this mute universe and
becomes aware of his singularity (Gross 2007, 28) as a being destined to dialogue/ to
communication with God and with his neighbour within the creation.

The Scripture and the book of nature

In general, one may settle the boundaries of two stages in the communication
between God and man: The Edenic dialogue and the communication after the original
sin. In his state before the Edenic fall, man had the power of knowing God and good
through the natural law, according to which he achieved awareness of the good he was
allowed to do and the bad he had to avoid (St. John Chrysostom PG 49, 133; 55, 251).
Through this, although he didn’t have a written law, man could lead a life of virtue, a life
according to God’s wish. How? By following the inner voice of his conscience, which he
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had as sole teacher (St. John Chrysostom PG 54, 471; 48, 1059). But, besides this advice,
man had the communion of the reasons of the beings from which he could achieve
knowledge about the unseen features of God, about His eternal power and about the
divinity of His nature, consequently with the help of the creatures, as Saint Paul says in
Romans 1, 20: “For since the creation of the world God’s invisible qualities — His eternal
power and divine nature — have been clearly seen, being understood from what has
been made, so that people are without excuse” Thus, God has sealed the entire creation
with the possibility of feeling and acknowledging His existence and presence (Young
2000: 695). The text expresses, as such, a natural theology most likely rooted in the
Jewish-Hellenistic wisdom theology (Dunn 1988, 56).

This means of knowledge is considered by Saint John Chrysostom to be more
believable than that transposed in letter for the human being achieves it with the help of
things and it is more trustworthy and clear (St. John Chrysostom PG 49, 105). In a time
when the human being tries to claim its absolute authority on the creation, seemingly
forgetting the responsibility that came with the initial gift of ruling in God’s image, and
working not to fulfil its purpose but to destroy it unreasonably, this re-evaluation of the
book of nature is necessary for it is of great importance according to the Holy Fathers. I
will include here two quotes that I consider to be relevant to this matter.

Speaking about the ways in which God revealed Himself to His creation, Saint
John Damascene considers first and foremost the way of natural knowledge: “God,
didn’t let us in complete ignorance, for the knowledge of God’s existence is impregnated
by Him naturally in all the people. Besides this, creation itself, its conservation and
government speak about the greatness of the divine nature” (St. John Damascene 2004,
10). Saint John Chrysostom expresses very clear the fact that the Scriptures have not
been given to the humankind from the very beginning, but only later on, because “It was
because God was desirous of instructing the nature of man, not by letters, but by things.
But what does the expression by things signify? It signifies by means of the Creation
itself” (St. John Chrysostom 2016, 1). Therefore, according to the word of Saint Paul,
not even the pagans have an excuse before God that they didn’t serve Him, because
although they didn’t know the Gospels, they could get to know God from his creatures.
Saint John explains in detail this possibility offered to the nations: “How were they able
to know God, and who hath shewed? Declare this. “God”, saith he, “hath shewed it unto
them” In what manner? By the sending of what kind of prophet? what evangelist? what
kind of teacher? if the holy Scriptures were not yet given. “The invisible things of Him,
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says he, “from the creation of the world are clearly seen, being understood by the things
that are made, even His eternal Power and Godhead, so that people are without excuse”
(Rom 1:20). But what he means is just this, He hath placed His Creation in the midst,
before the eyes of all men, in order that they may guess at the Creator from His works”
(St. John Chrysostom 2016, 1).

Explaining a passage from the Genesis, Saint Basil the Great prays for the people
to understand Him and to know God from the contemplation of the creation: “May
God who, after having made such great things [...] grant you the intelligence of His
truth, so that you may raise yourselves from visible things to the invisible Being, and
that the grandeur and beauty of creatures may give you a just idea of the Creator - “for
the visible things of Him from the creation of the world are clearly seen ..” — thus earth,
air, sky, water, day, night, all visible things, remind us of who is our Benefactor” (St. Basil
the Great 1986, 109).

“He who understands His creator from the creation of the world, also knows
God from the wisdom with which the world has been created. For «God’s invisible
qualities since the creation of the world are visible when you think of what He has
created»” (St. Basil the Great 1986, 469). Furthermore, he explains in what manner
the divine wisdom is revealed in the creatures: “...the wisdom revealed in the world,
almost speaking, through the visible things, that they were made by God, for not
randomly shines in the creation such a sapience. For as «the heavens declare the glory
of God, the skies proclaim the work of His hands» (Ps 18:1) — and they proclaim it
without voice - «they have no speech, they use no words, no sound is heard from them»
(Ps 18:3), so are some of the words of the wisdom [...]” which “proclaim silently the
Lord God, for you to mount to the idea of the unique Wiseman” (St. Basil the Great
1986, 469-70). The whole world is, as seen by the Fathers, built as an environment of
the meeting between man and God, so the man must contemplate what he sees in
order to understand what he doesn’t see. In a poetical expression, the created world
is named “the school of souls” on the way to finding the kingdom of heaven: “..for
this world has not been conceived in vain, but for a useful purpose and for the great
need that it brings to those who live on earth, if the world is truly a school for the
souls gifted with reason and a place where you can learn the knowledge of God, being
through what you see and feel in the world a guide of the mind for the contemplation
of the invisible things, as the disciple says, that «the invisible qualities...» (Rom 1:20)”
(St. Basil the Great 1986, 77)
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God’s kindness and His care for man are also manifested through the fact that
He doesn’t abuse of His invisible nature to remain forever unknown, but reveals Himself
out of love (St. Athanasius the Great 1987, 69-70). In order to fully understand the
manner in which this revelation is transmitted through the creatures, Saint Athanasius
of Alexandria appeals to an analogy with the well-known sculptor Phidias, very
appreciated by his contemporaries: “..it is said about the sculptor Phidias that his
works were recognized as his even when he wasn’t present, from the symmetry and
the proportion of the parts. The same way you can recognize God, the Creator and
Organizer of the world from the creation, even though you cannot see Him with the
eyes of your body. For God has not abused His invisible nature — may no-one say that -
in order to remain utterly unknown to the people” (St. Athanasius the Great 1987, 70).

The definition of the knowledge of which the Apostle speaks about, is the
following, according to Saint Theofilact: “Some of God’s qualities are unknown as His
own nature is, and some are known, so as all the features that are said to be His nature:
kindness, wisdom, power, divinity (meaning glory) (St. Theofilact 2005, 41-2), which
Paul names here “God’ invisible qualities”, understood through His creatures. So God
showed to the Greeks His knowledge, meaning what is said about His nature, which is
invisible to the human eye, but understood by reason from the order of all things.” (St.
Theofilact 2005, 41-2)

Saint Theofilact identifies here five “causes” for which the creatures of the visible
world have been made, amongst which there is the knowledge of God through their
contemplation (St. Theofilact 2005, 43-4).

Saint John Chrysostom underlines the fact that nobody can give an answer for
faithless, as long as we can all see the greatness of the nature which speaks herself about
her Creator: “Did ye then not hear the heaven sending forth a voice by the sight, while
the well-ordered harmony of all things spake out more clearly than a trumpet? Did ye not
see the hours of night and day abiding unmoved continually, the goodly order of winter,
spring, and the other seasons remaining both sure and unmoved, the tractableness of
the sea amid all its turbulence and waves? All things abiding in order and by their beauty
and their grandeur, preaching aloud of the Creator?” (St. John Chrysostom 2005, 11)

So this is the praise of the silent creatures, which can be understood both by
those who can read and by the illiterates, by the uneducated and by the learned, by poor
and by rich, by masters and by servants, by Scythians and barbarians, each person being
able to find in it the knowledge about God that his soul desires (St. John Chrysostom
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PG 49, 112). This type of communication, through things, is accessible to all the nations,
and this is why they are a law to themselves.

Besides this means of communication, Saint John Chrysostom invokes the idea
of a direct communication, through which God, “looking into people’s consciences
and finding them pure, spoke to them directly, degrading Himself to their capacity of
understanding” (St. John Chrysostom PG 54, 582). The direct communication is not
restricted only to the Edenic period, but continues after the fall, conditioned by the
purification of the heart, that is why those who become part of this communication are
real examples of virtue: Noah, Abraham, Job and Moses, the Prophets. And this means
of communication is superior to the written communication, Saint John asserting that
this is the cause why the written communication didn’t exist in the beginning as a way of
communication between God and man. Both the Old Testament and the New Testament
have been arranged by God and were fixed in writing because “of the feeble nature of
man” (St. John Chrysostom PG 61, 20), who couldn’t stay close to Him, through the
moral natural law and through the knowledge about the divinity given to them directly
or through creation. Thus, the Scripture is man’s communication with God, “the second
way” (Coman 2002, 124). In order to support this assertion, I will present here several
passages from the works of Saint John Chrysostom.

Saint John Chrysostom, exegete of the history of salvation

I introduced this concept of history of salvation because, although Saint John
Chrysostom is the most representative scholar of the Exegetical School from Antioch,
well known for its historical-literal exegetical method, he doesn't conceive history
as being limited to man and his powers and works, but considers it to be a “space in
which God is present and works directly” (Coman 2002, 128) for the salvation of the
humankind. The exegesis that he proposes is based on his spiritual experience which
requires a direct implication of the Holy Spirit in the interpretation of the sacred texts:
“Everything that is written in the Holy Scripture [...] are «words of the Holy Spirit»
(St. John Chrysostom PG 54, 514; 53, 65), words of the divine grace, which determined
the author to write (St. John Chrysostom PG 49, 17-18), words of our Lord, spoken
through the prophets’ mouth. «The prophets’ mouths are in fact God’s mouth» (St. John
Chrysostom PG 56, 110) ...” (Moisescu 2003, 53). But the Spirit’s work is double: he
inspires the one who writes, he illuminates the one who reads. For the latter the word
of the Scripture is not necessary self-revealing, but only God’s Word, working through
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the Spirit, “can open people’s minds for them to understand the Scriptures’, reminding
them or illuminating those about Himself, “revealing hidden truths of the eschatological
time, to His praise and to the Father’s praise” (Jn 14:26; 16:13-15) (Breck 1999, 10). In
this work, man has to participate with the expression of his willingness to know, to
understand, to search for the meanings of the Scripture, but this research must not be
done with a “suspicious” mind, but in a humble state of mind proper to our helplessness
(St. John Chrysostom PG 53, 42-43).

Speaking about the different ways of interpretation of the two exegetical
schools, the Patriarch Iustin Moisescu noted the fact that the distinction was not one
of substance, but of the manner of interpretation of the exegetical principles — mostly
common, as a matter of fact — according to the social-cultural context. In this context,
Saint John Chrysostom appears, “whose person was guarantee enough for the orthodoxy
of a writing” (Moisescu 2003, 13). He is considered to be the meeting point, that of
harmonization and completion of the two schools, he is the exegetical personality who
fixes the fundamental rules of the biblical hermeneutics. A single example is enough to
understand the equilibrium that dominates his exegesis. In his commentary to Psalms
(9:4), Saint John distinguishes three types of biblical assertions: the first type which
represents only symbolic figures or images, revealing a theoretical or spiritual meaning,
and gives the example from Proverbs 5:18-19: A loving doe, a graceful deer... a second
type of assertions are those which have only a literal meaning (Gn 1:1): In the beginning
God created the heavens and the earth. Finally, the third category of assertions is of those
which are authentically typological, in which “the divine meaning receives expression
in the historical event” (Jn 3:14): “Just as Moses lifted up the snake in the wilderness, so
the Son of Man must be lifted up” (Breck 1999, 89).

A special preoccupation for Saint John Chrysostom is the unity/perfect agreement
between the two Testaments (Basarab 2005, 106; Baker 2010, 36). To this respect, his
fundamental observation is that “God in His great wisdom reveals dogmatic truths,
establishes moral rules, according to the ability of understanding and of living of the people
to whom He addresses. And if He had established the two testaments in the same time, for
these people, who lead the same life, then there wouldn't have been any formal differences
between them” (St. John Chrysostom PG 51, 283). What is the basis of this unitary perception
of the Scripture, visible in the entire exegetical corpus of Saint John Chrysostom? He doesn't
dissociate the Scripture from history, but considers it to be rather a “recording in special
conditions of the biblical history” (Coman 2002, 144), the biblical history itself becoming
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a fundament, and this because it is a unitary history, which notes the development within
time of the dialogue between God and His people (Coman 2002, 144). But comparing
the two laws from the point of view of the content, Saint John Chrysostom finds the Old
Testament to be inferior to the New Testament; of course, not because of God, but because
of the people to whom these laws have been addressed. This meaning that in the functioning
of a text or of any kind of message, an important role is given to the addressee, directly
involved in the understanding, bringing up-to-date and interpretation of the respective text
(Eco 1996, 18). The same type of reasoning brings Saint John to conclude that there is a
better way to communicate with God than the Scripture, an assertion which may surprise
in the beginning, but this “better” doesn't refer to the quality of the biblical discourse, but to
its efficiency in comparison with the receiver of the message which is man (Coman 2002,
134). As we have already seen, the divine pedagogy considered education through things to
be a priority, followed by the education through writings and having a descenting character
(Coman 2002, 135), for our weakness and helplessness.

Conclusion. The Holy Scripture - a permanently new pathway

In the Eastern theology there is no such thing as exclusively scientific biblical
research, for in the Eastern exegetic discourse the ecclesial, martyrical aspect, is always a
constant co-ordinate. This aspectis based on the patristic tradition, on the perseverance and
the unity of the patristic hermeneutical perspective, dominated by the spiritual dimension
(Coman 2002, 126). And this because within the Orthodox theological space, lingers the
belief that the Scripture is a way of communication, a way of revelation, a way of repairing
the communion relationship with God and not a purpose in itself. Saint John Chrysostom
says that when God knew that we have gone astray, he started to send us His word through
letters, for we find ourselves in a country far away. Thus, the first writings sent by God with
the aim to renew the love between Him and the people, have been brought by Moses (St.
John Chrysostom PG 54, 582), followed by the other sacred writings. That is why “because
we have sent away that grace, let’s start a new way (to receive it back again)” (Coman 2002,
145). The first step on this pathway remains that of reading more from the Holy Scripture
for, as Saint John says, the sacred books are similar to flavours (St. John Chrysostom PG
53, 106), and thus, through the continuous reading of the Scripture, we will always have
its spiritual perfume all around us.

“This study was published in
Studia Universitatis Babes-Bolyai - Theologia Orthodoxa 1 (2013): 15-24.
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4. THE BRASS SERPENT ON A POLE (NM 21:4-9).
AN EXEGETICAL STUDY IN A CHRISTOLOGICAL KEY

Abstract

The paper proposes a Christological reading
of the brass serpent episode in Numbers 21:4-9 in
an anastasic perspective. The story records another
moment of discontent in Israel regarding their
“worthless” food, discontent which determines
a revolt against Moses and, by him, against God
Himself. This revolt will call for divine wrath, but
God will also be the Healer of His own people (Ex ot o Orthodon el
15:25), through the brass serpent erected by Moses y”Babe§-B olyai” o
in the desert. The paper focuses on the significance University in Cluj-Napoca
of this brass serpent in the light of John 3:14, trying
to distinguish the nuances of patristic Christological interpretation of the episode.

PAULA BUD

Keywords
Christology, redemption, punishment, tipology, patrology

The human being lets herself, or so it would seem, dominated constantly by a
tendency to emphasize the negative side of an event, of a person, of a thing, no matter
what this would be. Such an attitude does not build, but dig, slowly but surely, to the
foundation of the being, wasting it. That is why I chose this time a theme that offers
on the one hand the image of a general pessimistic attitude, and on the other hand it
reinforces the image of our faith in God’s care and mercy towards us. Therefore, the
episode I intend to approach is part of a series of moments that present a lack of trust
manifested by the Jewish people towards Moses and, by him, towards God Himself, a
series that started right after the exit from Egypt by the by the discontent which was
followed closely by the receiving of the manna (Ex 16:2-3). Firstly, I would remark on the
fact that the repeated state of revolt and lack of measure of the people, their continuous
tendency to rise against Moses, especially on the theme of the frugal food, launches a
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series of moments with a Christological prefigurative character: sweetening the waters
of Mara (Ex 15:23-25), manna (Ex 16:3-35), water from the rock (Ex 17:1-7, Num 20:2-
11) and the episode of the brass serpent (Ex 21:4-9). The patristic interpretation of this
last fragment is unanimously Christologic (St. Gregory of Nyssa, The Life of Moses,
Homily on the Song of Songs; St. Cyril of Alexandria, Commentary on the Gospel of John,
Glaphyra to Numbers; St. Cyril of Jerusalem, Catecheses; St. Justin Martyr, Dialogue
with Trypho; St. Ephrem the Syrian, Commentary on Tatians Diatessaron, St. John
Damascene, Exposition of the Orthodox Faith; St. Macarius of Egypt, Spiritual Homilies;
St. Isaiah the Anachorite, 29 Texts; St. Basil the Great, Letters; St. Augustine, Expositions
on the Psalms), but the nuances are different, as we will observe during the course of
this study. Before we take a look at these interpretations, I consider important to make
an incursion in the targumic tradition. This can reveal to us inedited meanings of the
biblical text; from which we may easily deduct the Jewish perspective on the event.

The targumic tradition

A first addition that we can remark is the mentioning of a direct intervention of
God through His voice — rr rrr (bat-kol)/ rrr rrrr (kol Yahweh) -, that reminds the
people of the serpent from genesis, that God Himself cursed to eat dust all the days of his
life (Gn 3:14) and which, despite of this situation, did not have the courage to ever rebel
against God. By contrast with this unreasoning being which is considered to be one of
the most unimportant beings, man, who is above all creation, is asked for a complete
faith and dedication to the True God. However, he is the one who rebels against God and
against His providence, a situation in which God, through the memento of the serpent,
almost offers him a model of assuming the divine judgement and decision: “Come, all
men, and see all the benefits which I have done to the people whom I brought up free
out of Mizraim. I made manna come down for them from heaven, yet now turn they
and murmur against Me. Yet, behold, the serpent, whom, in the days of the beginning of
the world, I doomed to have dust for his food, hath not murmured against me: but My
people are murmuring about their food” (Targum of Palestine).

Hence, the discontent of the people of Israel enkindles the divine wrath, and the
punishment came through the serpents that did not rebelled against God, that is why
they are called to bite the unfaithful and the discontent: “Now shall the serpents who
have not complained of their food come and bite the people who complain. Therefore
did the Word of the Lord send the basilisk serpents, and they bit the people, and a great
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multitude of the people of Israel died” (Targum of Palestine). Since they were so harshly
punished, the Jewish assume their sin and in the same time ask Moses to pray to the
Lord for them: “And the people came to Mosheh, and said: We have sinned, in thinking
and speaking against the glory of the Lord’s Shekinah, and in contending with thee.
Pray before the Lord to remove the plague of serpents from us. And Mosheh prayed for
the people” (Targum of Palestine). Being aware of the sin, sincere repentance for it and
the prayer for forgiveness is the first step in man’s return to God. I would like to observe
here one last thing that is a specific expression of the targum: “we have sinned against
the glory of the Lord’s Shekinah” (Abelson 2006, 77-93).

The targumic discourse offers a new perspective on the manner of healing of
the terrible plague. While the biblical text presents a sole condition of healing a look
to the serpent on the pole: ...whenever a serpent bit someone, that person would look
at the serpent of bronze and live (Nm 21:9), the Targum of Palestine introduces here
a remarkable element: the person bit by serpent lived not only by looking at the brass
serpent, but also by directing his heart to the name (Sf. Dionisie Areopagitul 1993, 45-
68; Jacob 1955, 33-50; Chirila 2003, 87-113) of the Word of the Lord: “And the Lord said
to Mosheh, Make thee a serpent of brass, and set it upon a place aloft; and it shall be
that when a serpent hath bitten any one, if he behold it, then shall he live, if his heart be
directed to the Name of the Word of the Lord” (Targum of Palestine).

The Jerusalem Targum is even more interesting when it mentions the fact that
the one bit by serpent had to turn his face to God in prayer to be healed (“...his face was
uplifted in prayer to his Father who is in heaven” (Targum of Palestine). The paraphrasing
puts an emphasis on the idea that healing can come only from God. It is what prophet
Hosea will express clearly and I hereby introduce the passage with an obvious anastasic
message: Come, let us return to the Lord. He has torn us to pieces but he will heal us; he
has injured us but he will bind up our wounds. After two days he will revive us; on the
third day he will restore us, that we may live in his presence” (Hos 6:1-2). This fragment
is essential for the manner in which I understand the episode of the brass serpent, and I
would even say that it can be regarded as a synthesis of the entire development I intend
to make. This despite of the fact that the patristic Tradition, as well as the new biblical
commentaries do not emphasize especially the anastasic dimension of the event, for
there is not a consensus regarding the possibility of its interpretation in the light of the
Cross (crux interpretum) nor is there an explicit anastasic discourse in the Old Testament
(Chirila 1999, 160). However, we will see, in the thinking of the Fathers, that the mount
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of the brass serpent is a prefiguration of the Crucifixion of Christ, but this Crucifixion
does not symbolize other than the victory over death through death. Thus, naturally, the
episode isa prefiguration of the Resurrection of our Lord and of our resurrection. We will
see, by analyzing several exegetical fragments, that the Fathers speak simultaneously of
the healing and the life of the body that the brass serpent brought to Israel, but they also
speak of the healing and life of the soul brought by Christ Himself through His sacrifice
on the Cross, a healing that is synonymous to a real resurrection of the human being.

A Christian reading

Hence, the passage we focus on, which is not very large, registers the last episode
of discontent of the people that occurs in the book of Numbers, but it is one of the most
severe. If the people murmured often against Moses and even against Aaron, still there
are few moments when they rebel against God Himself (Olson 1996, 135). Some even
consider that, for the Jewish tradition, this was the last and the most serious apostasy
of Israel while he wondered through the desert (Riggans 2001, 157). The content of
the passage may be structured as follows: (1) historical frame (v. 4a); (2) the sin of the
people (vv. 4b-5); (3) the judgement of the Lord (v. 6); (4) the answer of the people (v.
7a); (5) Moses’ prayer (v. 7b); (6) God’s answer to His righteous - healing (vv. 8-9) (Cole
2001, 346). I decided to structure my study using as subtitles the verses of the fragment,
because this allows me a brief and clear presentation of the results of a modest approach
that I intend to fill out subsequently. Verse 8, however, will have a privileged status in
the economy of this paper because of its prefigurative Christological character.

We detest this miserable food (21:5)

The main cause for which the people “grew impatient” (21:4) was, without a
doubt, the frugally meals they had since they left Egypt. Now, they saw Egypt as a land
of earthly pleasures. How many times do the Jewish remember nostalgically of the
Egyptian pots of meat (Ex 16:3; Nm 11:4.18), that their souls dwelled on for sure?!
(Chirila 2003, 93) But the people was called to find from now on his pleasure in the
Lord (Is 58:14). In the Hebrew text (BHS) we read 272p1 o073, (balehem haglogel) and
the synodal edition chose to translate the expression with “miserable food”. Indeed, the
word 272p1 (haglogel) is based on a root that can be translated with simple, unsatisfying
(Harris 1980, 800) (2 Sam 19:44; Is 8:23; 23:9; Ez 22:7) (Budd 2002, 234). In fact, it
seems that any calumnious word referring to the manna could have been used as long
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as it could express the inconsistency of such a diet (Budd 2002, 234), lacking a real
nutritional value and which did nothing else but stay their hunger (Clarke 1999).
However, this food was not really miserable, but was considered to be so because the
people did not look to stay their hunger, but to satisfy their appetency: “Again the pleasures
of the table enslaved them, and their desires led them to gluttony. Although they lacked
none of the necessities of life, disorderly youths were dreaming of the Egyptian plenty.
They were disciplined by very severe scourges: Serpents within the encampment as they
bit them injected deadly poison in them” (Sf. Grigorie de Nyssa 1982, 36).

The gift of manna supplies food in an extreme situation, it should have been
received by the chosen people as a great blessing from God, Who feeds His people with
“bread from heaven” (Ex 16:4). On the one hand, the episode is a testimony of the divine
providence, on the other hand, it prefigures the real bread from heaven “that gives life
to the world” (Jn 6:33), Christ — “the bread of life” - that God the Father gives to the
world (Jn 6:32). Manna as the Eucharistic prefiguration feeds the soul and strengthens
the body, but does not incite and it does not satisty desire, it is the reason for which the
Israelites disregard it, since they were still very fond of the worldly pleasures (Ex 16:3;
Nm 21:5). And the punishment for the correction of the people was not late in coming,
and it was sent by God so that “those who were held by earthly cares, and the worship
of idols, and the pleasures of Satan, and all manner of ungodliness, might by this means
to some extent look upward to things above, and gaining a respite from things below,
might give heed to higher things; and thus advancing, might learn to know that there is
a Most Highest surpassing all the creation” (Sf. Macarie Egipteanul 1992, 138).

The Lord sent venomous serpents among them (21:6)

The interpretations offered by the biblical commentaries to these “venomous
snakes” are multiple, and they start from the Hebrew original, where we identify the
expression 0°97w1 W17 (hanehashim haserafim). The first word is a form of articulated
plural of the noun 7] (nahash) (TWOT 1980, 571), a polysemantic noun for which it is
hard to identify the precise meaning, here and in Genesis 3 (Clarke 1999). An interesting
detail is the flagrant closeness between the words “serpent” (V71 — nahash) (TWOT
1980, 571), “spell” (wn1 — nahash) (TWOT 1980, 572) and brass ( nYni- nahosheth)
(TWOT 1980, 572), which determined some of the supporters of a critical school to
affirm the etiological character of this fragment (Budd 2002, 233; Gray 1903, 274-5;
Riggans 2001, 274; Joines 1968: 245-56).
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The second word of the expression, 0°97@7 (haserafim) derives from the root
2% (saraf) which means to burn (TWOT 1980, 856-7), but the words deriving from
this root may be translated with serpents, seraphs. A possible interpretation would be
that the introduction of a word deriving from the root saraf, expresses the feeling of
terrible burn produced in the body by the bite of a reptile (Gray 1903, 277). But, as we
may see in Isaiah 6:2-6, the seraphs are a category of angels, servants that stay around
the throne of the Lord: Above him were seraphim... And they were calling to one another:
“Holy, holy, holy is the Lord Almighty; the whole earth is full of his glory!” (Is 6:2-3).
What could be the connection between these servants of the Lord and the serpents sent
among the people? It was said that the fragment that we study is not about reptiles, but
about the messengers/servants of the Lord: who, if in Isaiah 6 they have a doxological
service, in Numbers 21 their service is to fulfill the divine punishment over the people.
To this respect we may understand the statement of the psalmist: He makes winds his
messengers, flames of fire His servants (Ps 104:4) (Riggans 2001, 157). Their intervention
is followed right after by the admittance of the sin and the return to God in repentance (v.
7), the people asking Moses to pray for them before the Lord: “We sinned when we spoke
against the Lord and against you. Pray that the Lord will take the snakes away from us. So
Moses prayed for the people” (Nm 21:7). Last, but not least. In a spiritual perspective, the
reptiles that the biblical text speaks of are understood as synonymous to the passionate
movements of the soul: “by beasts I mean desires...” (Sf. Grigorie de Nyssa 1982, 97-8).

The episode is also interpreted in relation to the sin of our proto-parents, to
whom the people of Israel resembled and suffered the same as them through the work
of the serpents: “For YHWH engaged every kind of viper to bite them so they died.
Since Eve transgressed by means of the viper, he reckoned he might convince them
that through their transgression they too could be delivered from the spasms of death”
(Barnaba 1979, 129). The punishment that came of the Israelites for these sinful acts is
the one that determines them, as I have already mentioned, to become aware of their
sin and to return to God in prayer. Moses’ intervention for the forgiveness of the people
receives an answer from God, Who reveals to him the possibility of salvation/healing.

Make a brass serpent and put it on a pole... anyone who is bitten can look at it
and live (21:8)

This is the main point of the fragment, the one that enjoyed a great deal of
attention in the patristic literature; I will linger on this verse premeditated. Its importance
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is determined by its prefigurative Christological character, expressed explicitly by our
Savior in John 3:14-15: “Just as Moses lifted up the snake in the wilderness, so the Son
of Man must be lifted up, that everyone who believes may have eternal life in Him?”
The patristic discourse is built on this fundamental idea, but with emphasis on various
aspects, which I intend to present here briefly (Sf. Grigorie de Nyssa 1982, 127).

Representation of the mystery of Incarnation

We find this singular interpretation in the commentary of St. Cyril of Alexandria
to the Gospel of John (Sf. Chiril al Alexandriei 2000, 123). There are a few elements that
deserve special attention. Within the dialogue between Jesus Christ and Nicodemus (Jn
3:1-11), Saint Cyril observes that Christ invokes several moments from the Old Testament
that are representations of high truths, hard to understand by the human mind. It is the
reason for which Christ “His Word of teaching does not run forth into the boundless and
supernatural [...] knowing that he could by leadings by means of figures scarce arrive at
knowledge of the truth, rather than by the exactitude of spiritual inspirations” (Sf. Chiril
al Alexandriei 2000, 123-4). The Savior’s habit to use examples from the Old Testament
to express high spiritual realities is, in St. Cyril's perspective, also a confirmation of the
necessity and benefit that the search of history brings, according to Christ’s advice: Study
the Scriptures [...] these are the very Scriptures that testify about Me (Jn 5:39). Then,
coming back to the biblical episode, Saint Cyril states that healing was determined by two
elements that is by looking at the one lifted up together with faith. He says trenchantly: “So
much for the history. But it represents in act as it were in a type, the whole Mystery of the
Incarnation” (Sf. Chiril al Alexandriei 2000, 124), proving through this type of affirmation,
that he distinguishes between the multiple meanings/levels of the biblical text. This is
the only patristic fragment that interprets in detail the episode as a prefiguration of the
Incarnation, associating the serpent to the sin that brings perdition of men and identifying
in it the cause for the Incarnation of the Son of God: “For the serpent signifies the bitter
and manslaying sin, which was devouring the whole race upon the earth, manifoldly
biting the soul of man, and infusing the varied poison of wickedness. And no otherwise
could we escape it thus conquering us, save by the succor alone which is from heaven. The
Word of God then was made in the likeness of sinful flesh, that He might condemn sin in the
flesh, as it is written (Rom 8:3) and to those who gaze on Him with more steadfast faith,
or by search into the Divine doctrines, might become the Giver of unending salvation.”
(Sf. Chiril al Alexandriei 2000, 124).
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Image of the redeeming Passion on the Cross

The most frequent interpretation of the lifting of the brass serpent sees in this
episode the prefiguration of the passions through which the Son of God brought
salvation to the fallen human being: “The serpent on the standard is a type of the passion of
salvation accomplished by means of the cross, wherefore they who even looked thereon were
preserved” (Sf. Vasile cel Mare 1988, 46). Jesus Christ is the first to interpret this episode as
an image of His passion in John 3:14: “...the voice of the Lord teaches clearly that the serpent
lifted up in the desert is a symbol of the mystery of the cross (Jn 3:14)” (Sf. Grigorie de Nyssa
1982, 127). By the sacrifice of the Lord, the fallen human being is redeemed from death,
just as the people was redeemed from venomous snakes “..through the serpent lifted up,
which was the medicine for the death bearing bites...” and which prefigured “the economy
accomplished for us on the Cross” (Sf. Grigorie de Nyssa 1982, 115).

The bites of the venomous serpents are understood as bites of the desires, as
consequences of the reckless passions, and the healing of these passions is only possible
if the man directs his sight towards the Passion of Jesus Christ, because “the person
who looks to the One lifted up on the wood rejects passion, diluting the poison with
the fear of the commandment as with a medicine. For the serpent lifted up in the
desert is a symbol of the mystery of the Cross...” (Sf. Grigorie de Nyssa 1982, 97-8). If
the Jewish people was healed through the faith into the brass serpent, the faith into the
Crucified Christ is self-healing: “This was the figure which Moses completed by fixing
the serpent to a cross, that whoever had been bitten by the living serpent, and looked
to the brazen serpent, might be saved by believing. Does then the brazen serpent save
when crucified, and shall not the Son of God incarnate save when crucified also?” (Sf.
Chiril al Terusalimului 2003, 204).

Sign of salvation

The episode is wonderfully synthesized in the Book of Wisdom of Solomon,
where said about the serpent lifted by Moses that it is cvgfolov cwtnpiag (see also
Heb.), sign of salvation: “For when the horrible fierceness of beasts came upon these,
and they perished with the stings of crooked serpents, thy wrath endured not for ever;
But they were troubled for a small season, that they might be admonished, having a sign
of salvation, to put them in remembrance of the commandment of thy law. For he that
turned himself toward it was not saved by the thing that he saw, but by thee, that art the
Saviour of all (Sol 16:5-7).
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The healing power did not come from the serpent especially that the Jewish had
already received the interdiction to make any graven image or an image in the form of
anything created (Ex 20:4). For that matter, the discourse of the Old Testament presents
God as the sole healer, which He Himself acknowledges: I am the Lord, who heals you
(Ex 15:26). In my opinion, in this healing we find the anastasic dimension of the episode,
because healing comes from the One who “trampled down death by death, giving the world
eternal life” (Olson 1996, 135). Hence, God Himself works through the image of the serpent
to heal His people, but, the important thing is the mystery preached to the people through
this healing: “Was it not God [...] who caused the brazen serpent to be made by Moses in
the wilderness, and set it up for a sign by which those bitten by serpents were saved? [...],
by this He proclaimed the mystery, by which He declared that He would break the power of
the serpent...” (Sf. Iustin Martirul si Filozoful 1997, 269). Christ’s victory over the serpent
as “spokesperson” of evil is complete, He will crush his head (which is synonymous for a
complete defeat), a truth announced in the Proto-gospel (Gn 3:15). That is why the episode
is also seen as a confirmation of Christ’s complete victory: “..it seems that the type and sign,
which was erected to counteract the serpents which bit Israel, was indeed for the salvation of
those who believe that death was declared to come thereafter on the serpent through Him
that would be crucified” (Sf. Tustin Martirul si Filozoful 1997, 269).

Lifting of the brass serpent was not perceived as a sign of salvation by all the
people, which is explained by Saint Basil the Great, showing that in order to have such a
perception it is necessary to have a spiritual thinking, the only one that can lift a person
to another level of understanding, surpassing the strict plane of history: “Moses, the
Scripture says, made a serpent and put it on a sign that is on a cross. Here we have a sign
that shows us something unforeseen and invisible: it was seen by the Jewish, but only
those with acute minds understood it” (Sf. Vasile cel Mare 1988, 536). Hence, if the look
at the brass serpent brought physical life to the Jewish, only those who direct their look
towards the crucified Christ will have spiritual life: “Just as those who looked with their
physical eyes to the sign lifted by Moses on the cross lived with their bodies, so do those
who look with their spiritual eyes to the body of Christ crucified and believe in Him will
live (with their souls)” (Commentary on Tatian’s Diatessaron 16.15).

The serpent - image of Christ
To what respect can the serpent be a prefiguration of Christ is, in the text of the
Old Testament, it is the image of the enemy (Gn 3:15) and the origin of sin? Firstly,
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“Christ is a serpent, as the one who took the resemblance of sin, when He became
human” (Sf. Chiril al Alexandriei 1992). Hence, the assumption of a mortal body is
considered to be the assumption of a sinful nature. The serpent is the image of Christ
because Christ became sin for us, it is just another way of expressing the fallen human
nature: “He took the image of the serpent for us, or He became sin for us, once the father
of sin and the sin born from him is represented by the serpent. Christ took the image
of the serpent, for He took our nature that had become sinful...” (Cuv. Isaia Pustnicul
1991). However, The Holy Fathers mention the fact that Christ took this entire nature
but “without the sin, hence without the venom of the serpent. And by being a serpent
that is not poisonous, even a serpent that, because of the lack of sin, worked the divine
power through our nature, the one that looked like a serpent, he ate and destroyed with
His greater power the poisonous serpents, defeating the devil, the origin of poison, and
overwhelming the poison of sin within people...” (Cuv. Isaia Pustnicul 1991, 210).

Secondly, the serpent is the enemy of man, and it is also the one that makes man
an enemy of God, and Jesus Christ assumes this image of the serpent, but without “the
evil thought, without poison, or wickedness, he does not bow, he does not breathe, he
doesn’t have the breath of enemy”, until the moment when he “stifles the poison, that Adam
received from the mouth pf the serpent and the nature, that became against nature, will
return to the natural existence” (Cuv. Isaia Pustnicul 1991, 210). It is a temporary healing
assumption of the human nature, and the healing comes, for Israel, through the image of
a dead serpent, an idea that the patristic discourse insists upon greatly.

How can a dead serpent bring healing? (Joines 1968: 251) “The serpent lifted
in triumph on a tree as though it were dead, the tree bringing salvation to those who in
faith saw their enemy dead, just as Christ was nailed to the tree in the flesh of sin which
yet knew no sin” (Sf. Ioan Damaschin 2004, 141). The dead serpent is, in the opinion
of Saint Macarius the Egyptian, the very body of Christ, who while crucified will heal
the soul enveloped in passions: “What, however, is the dead serpent? The dead serpent
overcame the live ones. Thus it is a figure of the body of the Lord. The body which He
took of the ever Virgin Mary, He offered it up upon the cross, and hung it there, and
fastened it upon the tree; and the dead body overcame and slew the live serpent creeping
in the heart...” (Sf. Macarie Egipteanul 1992, 138). The body of Christ crucified brings
healing because “In the dead body is life. Here is redemption; here is light. Here the
Lord comes to death, and discourses with him, and bids him bring the souls out of hell
and death, and give them back to Him” (Sf. Macarie Egipteanul 1992, 138). In the same
idea, Augustine asks himself: “What is it to be made whole of a serpent by looking upon
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a serpent? It is to be made whole of death by believing in one dead” (St. Augustin 1997,
47) and identifies the latter with Christ Himself Who “trampled death by death”.

On the other side of these presentations we find the discourse of Saint Gregory
of Nazianzus who considers that the serpent is not at all the image of Christ (Clarke
1990), but a contrasting image: by looking at the serpent one receives healing precisely
because the serpent and the evil that it represents is killed, it is defeated by the work of
Christ the Life Giver.

Conclusions

A descending reading of the text of the Old Testament offers a great liberty
of interpretation, it allows the association of several moments mentioned by the Old
Testament with truths revealed only in the New Testament. From this perspective,
the key of the interpretation is the Christological one. The Old Testament prepares
the coming of Christ and, to a certain extent, it confirms his Messianic identity, He
Himself interprets several episodes as referring to Him. It is also the case of the episode
I approached (Nm 21:4-9). For a Christian reading, the event announces the work of
salvation achieved, partially, on the Cross from Golgotha. Obviously, this interpretation
goes beyond the strictly literal, historical meaning of the text, as the patristic discourse
has proved. But, maybe more surprising is the targumic tradition, partly because of
the fact that it is less known. And in the bibliographical area we saw that the strictly
literal interpretation of the text is surpassed. I think it is important, and I would like to
emphasize here, the fact that the possibility of a magical interpretation of the episode is
canceled testifying explicitly the necessity of prayer in order to obtain healing.

My approach only wishes to be a starting point for a more profound research of
the text, offering the introduction into a varied bibliographical area, which includes the
patristic tradition, the Judaic tradition and the modern and contemporary Christian
exegesis. I would conclude, in this phase of the research, that the episode is, according
to the interpretation of the gospel (Jn 3:14), a prefiguration of the sacrifice of Christ on
the Cross. But this annunciation is made in the perspective of the Resurrection, through
which the Lord will offer healing to the human nature and eternal life to all those who
will turn their faces and their hearts in prayer towards the Lord, Healer — Raphael.

“This study was published in
Crucea - semn, simbol si putere, eds.
Alexandru Moraru si Paula Bud (Cluj-Napoca: Renasterea, 2008), 9-24.
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5. ETHIC AND ESTHETIC VALENCES
OF IMAGE IN THE OLD TESTAMENT

Abstract

The multitude of images that invade human
life nowadays casts off their aprioristic rejection. The
last stronghold is the possibility of subjective choice,
a real challenge for the contemporary man. But the
force of image and the eventual need to protect the
mind/heart cannot be truely sighted in its wholeness
unless we see it in the perspective of foretimes.
The present research points to a return in the Old
Testament areal, where the place/purpose of image is Faculty ,?éi;}fgi?;ag,hwbgy
controversial, swinging permanently between fragile University in Cluj-Napoca
existence and idolatrous worship. Today, when we
talk about image, we automatically refer to its esthetic valence. But, if we refer to image
inside the Jewish culture, then we have to mind the fact that this culture stands at the
antipode of Greek esthetic tradition, because Jews thought image was not limited to a
simple expression of the esthetics, but had deeper, spiritual and ethic dimensions. This
explains the rejection of image, determined by the commandment that echoes on Mount
Sinai: ,,Thou shalt have no other gods before me.Thou shalt not make unto thee any
graven image, or any likeness of any thing that is in heaven above, or that is in the earth
beneath, or that is in the water under the earth.” (Ex 20,3-4). The shyness towards image
is not synonimous to a complete and definitive rejection, the image is credited with the
possibility to express the presence of the divine, in which case not only is it indulged
but it is rather a commandment, becoming a sign of eternity in time: the cherubims
on the tabernacle (Ex 25,18) marked the epiphanic core in the middle of Israel and
the brass serpent (Nm 21,4-9) mediated the blessed works of ,,The One Who is”. Thus,
we aim to identify certain connections between the importance of image in the Old
Testament and its importaance nowadays through various frameworks and hypothesis.

PAULA BUD

Keywords
Image, spirituality, ethics, sacredness, idolatry
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Our endeavour beggins with an analysis of the creation rescript (Gn
1:4.10.12.18.21.25.31). The juxtaposition of the two texts, the Hebrew and Greek will
shed light on two different traditions, each with its own perception on the created
things. Before we analyze the two words 012 si kahog, we shall explore the structure of
the book’s first chapter: the account of the six days of creation shows a remarkable
simetry (Roop 1987, 23), in which the approval of the created things recurs seven times
(Chirila 2003, 26-31) in the Hebrew text through the expression: ,,and God saw that it
was good/beautiful”. So, good or beautiful? The Hebrew version uses the word 112, a
word of manifold meanings, that are not part of the the esthetic areal (Strong 1996,
2896). In the Jewish culture, this word is deeply connected with the idea of God: He is
the only one good, and His goodness is reflected by His works (Gordon, 2002, 18).
Although it appears multiple times in the first chapter, the word reccurs strongly in
verse 31, where it is used as an attribute for the entire creation 112 »X7 (tob meod) (Gn
1:31) is the superlative expression of goodness/beauty, the created things are named by
the Creator not only good, but also ,,very good”. And that which God, as the Creator,calls
»good”/”beautiful’, is not the compromise between good and evil (as the human
thinking and expression would render), but the reaching of the highest good, in other
words, the fulfillment of the divine plan (Spence-Jones 2004,34).

The dialogue betweeen the Hebrew 112 (tob) and the Greek word kalog

Exploring the LXX text, we observe the translation of 012 with xahog (Strong
1996, 2570), a word which, besides its primary esthetic meaning, has a secondary
meaning, that defines the attributes and qualities tha make something adequate and
correspond to its purpose. But here comes the question: if Hebrew has a specific word
that designates beauty, 977 (iafah) (Strong 1996, 3302), that does not appear in the first
chapter of Genesis, why does LXX still uses xadog, a word with immediate esthetic
resonance? An analysis of Greek culture is recommended here. Influenced by Platonism,
Greeks thought creation itself was a work of beauty, koopog. The Creator was perceived
as an Architect, idea that has been developed in the biblical theology of Edmond Jacob:
the author of the biblical account of creation portrays God as an Architect who puts the
elements of world in place as someone who wants to build a house inside which the
dwellers shall feel good and cozy; this building has to be solid, cozy, pleasant, out of
dangers. At the completion of His works, God shows contentment: “And God saw every
thing that he had made, and, behold, it was very good. And the evening and the morning
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were the sixth day” (Gn 1:31) (Jacob 1955, 111). Philo of Alexandria, influenced himself
by the thinking of Plato, adhere to the same conception, describing in details how the
ideal plan of the world that exists in the mint of the Architect precedes and controls its
materialization (De Opificiis Mundi 4, 5). But the influence of Platos thinking in LXX is
also manifested in other fragments: in Gen 2,1 LXX translates the Hebrew zebaam by
KOOWHO0G, and in Gn 1:2 renders the Hebrew tohu vabohu by dopatog kai dktaokevatog,
a translation that is influenced by Platonic philosophy (De Opificiis Mundi 4, 5).

The option of LXX can be understood if we mind the fact that kalonkagathon, a
formula foreseen by Plato, considered goodness and beauty in an endless fusion. That
means that in the Greek thinking the two notions imply each other. Therefore, when
LXX names light (v. 4), the dry land and sea (v. 10), grass (v. 12), luminaries (v. 18),
living beings (v. 21:25) and, lastly, creation as a whole (v. 31) beautiful, it refers not only
to esthetic attributes but also to the capacity of the created things to fulfill the purpose
they were created. In the Homilies to Hexaemeron, Saint Basil the Great observes this
fact: “Through these words (And God saw it was good/beautiful Gn 1:8), the Holy
Scripture did not intend to say that God’s eyes were delighted by His creatures, nor that
Godlooksat the beauty of creatures as we do; but that beauty, in its biblical understanding,
it's what is perfectly made and serves to the purpose it was designed for”. (St. Basil the
Great 1986, 108). The same idea is present in Saint Ambrosius the Great: God calls each
stage of His creation good/beautiful, seizing its immaculate being and perfection: “God,
as the judge of the entire work, foreseeing how the work would come to completion,
praises His work from its very early stages, knowing from the beginning its finalization...
He praises each part as worthy of what comes next” (St. Ambrosius 2001, 65). However,
the Hebrew word v12 LXX translates with xaAog is an adjective with various meanings
denoting, as Strong suggests, both external and internal characteristics (especially moral
ones), and not necesarily esthetic ones. The real meaning of the words of the creation
account, in which God is content with His creation, is that the creation is perfect, is
complete. This resonates with the general setting of the Old Testament and with the fact
that beauty did not play any role at all in both the culture and religion of Israel
(Tatarkiewicz 1978, 12).

The ethic/esthetic consistency of image in the Jewish culture
The diminishing of esthetic needs among the Jewish people, consequence
of rejection of any depiction of God, was naturally followed by moving the center
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of interest from the beauty of shape to the depth and richness of matter, which was
valored by Jews as the highest beauty (Tatarkiewicz 1978, 19). The lack of interest for
the esthetic aspect is noticeable in the descriptions Jews made to buildings, that were
not described by their exterior design, but by their functionality. Moreover, the biblic
text tells us that Joseph, David and Absalom were beautiful, but does not describe their
beauty and that because the Jewish culture did not settle on the exterior aspects. If they
did pay attention to the exterior aspect of human beings, they accounter only for those
which expressed spiritual experience (Tatarkiewicz 1978, 15). The wisdom books show
their Greek influence however: ,....but Thou ordered everything with measure, with
number and balance” (Sol 11:20b). This genuine Pitagoreic and Platonic idea is different
from the fragments mentioned above in which the esthetic aspect is not granted any
importance at all. Therefore, one must take into consideration when reading the text,
the Hellenization phenomenon of the writing’s background in order to discern whether
we are faced with a genuine Jewish conception or not.

Although apparently not preoccupied by esthetics, Jews have a vocabulary that
is comprised of many words that describe beauty, both physical and moral. This shows
the fact that Jews, being in a permanent search of God, couldn’t have ignored that the
entire creation moves/works in a perfect harmony that originates in the divine beauty
and perfection. Thus, iafe applied to humans, animals things and countries means
»beautiful in the most general respect”, nehmad means charming, or strong desire of
a certain thing (Gn 2:9), hemed, the corresponding noun being used in many ways
(Is 32:12; Tez 23:6; Am 11); nave derived from iwa" means worthy of desire; lastly, tob
mareh expresses beautiful appearance. There is no basis to assert the fact that Jews were
refractary to art and esthetics. The Scripture portrays them as skilled workers with
craftmanship abilities, for example reffering to the construction of the holy tent and
than of the Jerusalem Temple. Rabinic sources mentions the obligation each man had
to ensure that any liturgic service or act of cult is performed best, and thus becomes
worthy to be consecrated to God (Beshallah, Shirah, 3).

However, moral beauty is by far the most important in the Jewish culture.
Spiritual qualities and virtues made someone beautiful, due to the balance between
virtue and beauty, the latter is not limited however to the exterior esthetical aspect, but
goes beyond, to its essence. Thus, the use of 112 in the creation account: the created
things are the reflection of their Creator, crowned with the hightest attributes, grandeur
and magnificence, but not beauty (Tatarkiewicz 1978, 12). Thus, the interest of a Jew is
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focused on the moral and ethic aspect of beauty, but we cannot be ignorant of a certain
preoccupation for esthetic that is visible later in artistic manifestations.

In this respect, we seize the medieval practice of decoration/ornamentation of
the sinagogue’s doorposts with representations of certain animals (among which the
lion was common - a smybol of Judah), birds and sometimes plants (flowers, vine, etc.).
This type of ornamentation was accepted by rabbis when the idolatrous danger was
abolished, but some rabbis, more rigorist, forbid them entirely (Abrahams 1958, 29). In
spite of these Rabinic rigors, the cups and lamps used in the liturgic service of Shabbat
and other celebrations were decorated with various representations: birds, fish, boats, etc.
Moreover, even the walls of wealthy Jews’ houses had decorations with Old Testament
scenery, while the exterior walls were decorated with common scenes of everyday life
(Abrahams 1958, 146). The portraiture art although rare, was known among the Jews
from Italy since the 15th century, and in Germany from the 18th century. However,
they were specialists in manuscripts and artistic bookbindings, arts and crafts that they
probably learned from monks (Abrahams 1958, 220). Still, singogues prohibited art
because it could distract attention during prayer, thus the Rabbis were unanimously
against artistic representations including of those four beings from the visino of Ezekiel.

Returning to the Old Testament background, we distinguish three foundamental
aspects of beauty and esthethics: the beauty of the universe as a reflection of the Creator:
»For out of the grandeur and beauty of beings knoweth you better the One Who made
them” (Sol 13:5), the deriving of beauty from the relation between ,,measure, number
and weight” (Sol 11:20) and the futility or inherent peril of beauty, that can lead to
moral desecration. The latter is the only one which resonates with the Judaic culture
and thinking, the only genuine one, while the other two are consequences of the Greek
culture influence.

Idolatry between historical reality and actual danger

The dialogal structure of nature open the way for man towards knowing the
spiritual realities: the inteligible cosmos shows mystically in the physical cosmos
through symbols and the physical cosmos exists in the inteligible one, eased by the
senses of mind. These two are intertwined, and their connection is mediated by symbols.
Their work is one (St. Maximus the Confessor 2000, 9). But, after the fall of sin, the
dialogal perspective of creation is replaced by a more desacrated overview, with man
being dominated by pride and disobedience, looking towards what he can conquer and
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subdue and permanently seeking to satisfy his carnal needs, that progressively grow into
passions. This new perspective shows a denaturated vision over nature, through which
man no longer seeks for realities beyong the physical realm. This perspective humiliates
man among the creatures that, by their nature, should be subdued by him (Chirila 2000,
59). The images that harrass ourseves nowadays, are they a serious danger for us?

To answer this question, we first have to determine the meaning of simbol/idol
concepts, from the perspective of history and religious phenomenology. In the human
history, the religious image did not limit to intelectual or affective commemoratio of
faith, but was thought as a real participatio, objective, to the divine realities it depicted.
The shift from its symbolic function to the damnable idolatric dimension emerges
when the relation between image and divine reality is lost, and the attention is drawn by
exterior representation. Trying to understand the actual mechanism that makes the shift
from contemplation to idolatry, we ask ourselves: if all the elements of nature lead to
contemplation of their Creator (St. Basil the Great 1986, 166. St. Clement of Alexandria
1982, 121), and the luminaries of sky are by their grandeur the most adequate to express
contemplation, why did their contemplation brought so often error? Origen’s approach
reveals us the way in which a wrong perspective on nature can grant it with extraneous
characteristics, transforming it into an object of worship. St. Clement of Alexandria
tought that the most critical error is to think of nature as something that is animated,
is living, thus making no difference between it and the human being, which ultimately
casts man out of heaven and into abyss (St. Clement of Alexandria 1982, 87). As a
measure of protection against this transformation of cultic images in idols, as it often
happened in the Oriental politheistic religions, the Hebrew Semitic culture enforced
interdictions against any kind of representation of Divnity (Ex 20:1; Dt 5:8).

But which where the politheistic practices that the son of Israel should have
been protected from? It seems that these idolatric cults worshipped animals, plants,
cosmic luminaries or other shapes/images made by the human imagination. The idols
worshipped thus were no more than lifeless images of the visible world, apart from
transcedent realities, and thus they came in contradiction with the religious idea itself.
The idols do not have the power to raise the soul to transcendency but, on the contrary,
bound it to the phyiscal world. They are the expression of a pantheistic spiritual attitude
and thinking, that rejects any reality that is transcendent to the imanent world, namely,
it rejects God (Staniloae 2005, 87). However, these cults were a common reality in
Egypt, then they became part of the cult of Yahweh: while they were waiting for Moses
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to descend Sinai with the Law of God, Jews made a gold calf that they worshipped as
Yahweh (Negoita 2003, 100): ,,And he received them at their hand, and fashioned it
with a graving tool, after he had made it a molten calf: and they said, These be thy gods,
O Israel, which brought thee up out of the land of Egypt.” (Ex 32:5). We find this idol
also in the books of Kings where Jeroboam who spent a lot of time in Egypt is noted
to have raised two gold calfs at the temples of Dan and Betel, placed at the two borders
of his kingdom: “Whereupon the king took counsel, and made two calves of gold, and
said unto them, It is too much for you to go up to Jerusalem: behold thy gods, O Israel,
which brought thee up out of the land of Egypt” (1 Kgs 12:28-29). This was considered a
great sin of Jeroboam, which had repercusions on the faith of Israel: ,,Howbeit from the
sins of Jeroboam the son of Nebat, who made Israel to sin, Jehu departed not from after
them, fo wit, the golden calves that were in Bethel, and that were in Dan” (2 Kgs 10:29).

Apart from this manifestation of zoolatry, there were times in the history of
Egyptians when the sun was the center of their religious worship. The Holy Scripture
affirms the practice of worshipping the luminaries of sky among the people of Israel:
»And they left all the commandments of the LORD their God, and made them molten
images, even two calves, and made a grove, and worshipped all the host of heaven,
and served Baal” (2 Kgs 17:16). From the account of Josiah’s reform we know that
the worship to celestial luminaries was carried out on hights: “And he put down the
idolatrous priests, whom the kings of Judah had ordained to burn incense in the high
places in the cities of Judah, and in the places round about Jerusalem; them also that
burned incense unto Baal, to the sun, and to the moon, and to the planets, and to all
the host of heaven” (2 Kgs 23:5). We also find statements about celestial worship in the
books of prophets. Thus, foretelling the fall of Jerusalem, Jeremiah mentions the place
where Jews brought incense to celestial luminaries — the roofs of the houses, an offer
that desecrated their houses: “And the houses of Jerusalem, and the houses of the kings
of Judah, shall be defiled as the place of Tophet, because of all the houses upon whose
roofs they have burned incense unto all the host of heaven, and have poured out drink
offerings unto other gods” (Jer 19:13). This cult became a common practice even in
Jerusalem (Jer 7:17-18). Moreover, Jews became so fascinated of this celestial worship
that they even brought it inside the temple. The second book of Kings features king
Manasseh of Judah raising an altar for the celestial luminaries inside the temple: “For he
built up again the high places which Hezekiah his father had destroyed; and he reared
up altars for Baal, and made a grove, as did Ahab king of Israel; and worshipped all the
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host of heaven, and served them. [...] And he built altars for all the host of heaven in the
two courts of the house of the LORD.” (2Kg 21:3.5).

The book of Ezekiel also reveals idolatrous worship inside the temple of Jerusalem.
Abducted by the spirit from Chaldeeato Jerusalem, the prophet confesseswhathe saw:,,And
hebroughtmeintotheinnercourtofthe LORD’Shouse,and,behold,atthedoorofthetemple
of the LORD, between the porch and the altar, were about five and twenty men, with their
backs toward the temple of the LORD, and their faces toward the east; and they worshipped
the sun toward the east” (Ez 8:16). It is possible that the custom of raising to east had an
Egyptianinfluenceafterall. Later, thistype of prayerisfoundin thereligious manifestations of
Essenes and Therapists (Chirila 2000, 114). About the latter, we find out that they
whispered prayers to the east, beggining the sun to rise (Josephus Flavius 2004, 159). These
statements are justified because they prove the transfer of certain cultic elements from a
religious tradition to another, a transfer due to the impact these elements had on religious
practice and experience.

The madness and lack of wisdom of those who worship the celestial luminaries is
approached by Saint John Chrysostom: ,,But the pagans, marvelling and contemplating
the sun, couldn’t understand and pervade its meaning and did not worship its Creator,
but stumbled and worshipped it instead and divinized it [...] Is there a more foolish
deed that this, for being unable to know the Creator from the creatures, to stumble on
them and not raise the sight of your mind to He who brought them into being?” (St.
John Chrysostom 1982, 81-2). And again: ,What a great madness and lack of wisdom
is to bound to the beauty of creatures, to stop and stumble on them and not raise your
eyes to their Creator?” (St. John Chrysostom 1928, 85). The pagan gentiles considered
the sun as the source of heat and universal life. In order to repel this conception, Saint
John invokes the account of the six days of creation that clearly states that vegetations
appeared before the sun wasa created (St. John Chrysostom 1982, 81). However, the sun
was worshipped by many other pagan gentiles. In his strenuous effort to protect Israel
from this king of idolatrous practice, Moses proclaimed: ,,And lest thou lift up thine eyes
unto heaven, and when thou seest the sun, and the moon, and the stars, even all the host
of heaven, shouldest be driven to worship them, and serve them, which the LORD thy
God hath divided unto all nations under the whole heaven” (Dt 4:19). And the words
of Saint Clement of Alexandria resonate with those of Moses: “Some were deceived by
the sight of the firmament; trusting only their sight and following the path of stars, they
marvelled the stars and deified them” (St. Clement of Alexandria 1982, 86).
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The prophetic proclamation creates a relation between idolatrous worship
and adultery. Religious decadence is closely followed by moral depravation, and
this is expressed with serverity (Chirild 1999, 76): ,,Hear the word of the LORD, ye
children of Israel: for the LORD hath a controversy with the inhabitants of the land,
because there is no truth, nor mercy, nor knowledge of God in the land. By swearing,
and lying, and killing, and stealing, and committing adultery, they break out, and
blood toucheth blood. Therefore shall the land mourn, and every one that dwelleth
therein shall languish, with the beasts of the field, and with the fowls of heaven; yea,
the fishes of the sea also shall be taken away” (Hos 4:1-3). The prophet emphasizes the
nonsense of the idolatrous cult that estranged Jews from the faith of their ancestors:
“My people ask counsel at their stocks, and their staff declareth unto them: for the spirit
of whoredoms hath caused them to err, and they have gone a whoring from under their
God?” (Hos 4:12). The idolatrous worship does not quence the spiritual thrist but feeds
the pleasures of flesh, not being redemptive at all (Chirila 1999, 75): ,,Because Ephraim
hath made many altars to sin, altars shall be unto him to sin. They sacrifice flesh for the
sacrifices of mine offerings, and eat it; but the LORD accepteth them not; now will he
remember their iniquity, and visit their sins: they shall return to Egypt.” (Hos 8:11.13).
It seems that, in the idolatrous worship, there were actual orgies. The vine and stum
were indispensable, stirring the passions of man (Chirila 1999, 149) (Am 2:7-8; 6:6).
At times, the idolatrous cult is associated with certain magical practices (Is 2,6; 8,19).
The idolatrous cult gradually became a foundamental characteristic of the people. This
reality is revealed by the multitude of names derived from the names of idols (Kohler
and Blau, Worship, Idol).

I refered to this brief review of the idolatrous practices to point out the idolatrous
phenomenon in its real ampltitude and to demonstrate that the rejection of image
among the people of Israel was fully justifiable for it endangered the monotheistic faith
of Israel. The prohibition of images was also due to the fact that nature could not be
the object of a sacred image because creature was estranged by its Creator through sin.
In such a context, image was only capable of depictind a false reality. In the context of
image prohibition, where only few symbolic decorations with a high level of stilization/
abstractization were allowed in cult, the word became the only and the main element
with revelational power among the people of Israel. However, the severe restrictions of
the mozaic law against images will be then limited to idolatrous representations, thus
opening the perspective of prefigurative images.
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Nowadays, welive in an era dominated by image, one might say, of invasive images.
If we refer to posters, television, computer images, each one of them imperceptibly
surround us from all sides. When it does not show provocative or sensual images, mass-
media points out the so called idols (we understand the meaning of this word when
we refer it to celebrities that earned our admiration?!), models of behaviour, most of
which are rebel. We observe here a virtual relation with the Old Testament realities,
where idolatrous cults determined imoral manifestations. We do not intend to reject the
need for image, for visual, that exists in every person. But it all resumes to how much
they seize us and how they are conveyed - these are the major differences. All these
images carve the personality of the modern man, that is a consumer par excellence who
takes over a consumist behaviour and allows the invasion of image. The modern man
is an essence threatened by form (Chirild, Gestul suprapus - eseu); he risks his interior
consistency by letting in so much stimulus which have no authentic or posivite value.
Isn't this rush to imitate mass-media models, a rush after modern idols? Pope John II
spoke about the man who worships a thousand idols and ends by getting dizunited in
himself, a sclave of objects. And which are these thousand idols if not the contemporary
realities of our days, that when deified are perceived as ultimate purposes that have to
be reached to no matter what? Moreover, by the exagerated care of oneself, man tends
to make an idol out of himself, as Adam strived to become like God, but without God
(Bitiurcd, Turnul Eurobabel). And if we accept that the essence of idolatry is deifying
the ungodly than we can assert that our times are profoundly idolatrous. Mankind,
that is in a desperate chase of freedom, is offered a simulacrum of freedom conveyed
by the rich offer of consumism. The contemporary man can only escape this illusion
by returning to authentic values, to the elements that transpire a greater and higher
reality, that raise the human soul in this spiritual quest. In the context of this study, these
elements are bound with a symbolic power, that have a revelational potentiality in the
contemporary world.

Image - the sign of sacredness

In the history of Israel, the image did not always fall short under the incidence of
Exodus 20,3-4. Some representations/depictions were not only allowed, but requested
as sign of eternity inside history. A first example is the commadment Moses received on
Mount Sinai to build the Holy Tent and its insides, including the cherubims carved and
cast of metal (Ex 25:18; 26:1.31), by the exact model he was revealed by God. On one
side, this commandment pointed out the possibility to express spiritual realities through
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artistic means. On the other side, this commandment did not refer to cherubims in
general, that could easily draw Jews into idolatry as they could worship other creatures
too, but it referred to the depiction of cherubims as servants of God, in the place and
posture that could emphasize this dignity the best.

This exception from the general commandemnt showed that it did not have an
absolute character, but the visible reality was important for Jews as long as it was a sign of
the invisible, spiritual realities. And for the same reason - Saint John of Damascus tells
us (PG 94, 1252) - ,Solomon, who received the gift of wisdom, represented the heavens,
ruling cherubims, lions and bulls to be made”. The fact that these creatures are depicted
in the proximity of the temple — where the true worship to God was carried out — was
certainly a guarantee against idolatry. At the time the temple of Jerusalem was built
according to the model revealed on the mountain, God Himself chose certain people
for this. We observe that the Old Testament rescript regards art as a form of wisdom
resereved only to those who are chosen and inspired by God (Ex 31:1-6; 35:30-35; 36:4).
It does not refer to certain persons that due to their innated gifts, could complete the
rules of Moses, but to an act of divine inspiration: ,The LORD thy God, he will go over
before thee, and he will destroy these nations from before thee, and thou shalt possess
them: andJoshua, he shall go over before thee, as the LORD hath said. Be strong and of
a good courage, fear not, nor be afraid of them: for the LORD thy God, he it is that doth
go with thee; he will not fail thee, nor forsake thee” (Dt 31:3.6). It is the clear testimony
that divine inspiration it the main criteria of liturgic art, the only art allowed among the
Jewish people, which the Holy Scripture distinguishes from general art.

An exceptional situation is the copper serpernt (Nm 21,4-9) erected by Moses
in the dessert at the word of God, for the healing of Jews and as a sign of the presence
and work of God among His people. Firstly envisioned by Moses as a symbolic image
and empowered by the realities it symbolized (Christ raised on Cross), it seemingly
degenerates as an object of idolatrous manifestation, later developping a cult dedicated
to the serpent erected by Moses in the dessert. (Negoita 2003, 101), thus nullyfing its
symbolic/prefigurative meaning.

The most controversial sign of sacredness in this age is, without doubt, the icon.
But what differentiates the icon from other images, and protects it from degenerating
in a random idol? Understanding the place of the icon among the endless number of
invasive images requires a correct approach of the concept. Saint John of Damascus
claims that the icon is not identical to the original and builds on this idea in the third
tractate against iconoclasts: ,The icon is a resemblance (dpoiwpa), a model (mapaderypx),
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an imprinting (exkTdmwpa) of someone, which shows the one who is presented in it
(76 eixovilopevov)” (St. John of Damascus 1937, 113). Therefore, the icon points to a
different reality, it does not mean anything by itself, as object unless it facilitate the
relation with an invisible reality. Motivating the existence of the icon, John of Damascus
emphasizes its revelational character: ,,Every icon reveals what it is unseen, hidden. For
example: because man does not posses knowledge of the unseen, because his spirit is
covered by flesh, nor does he know the future, or the distant realities in space, as one
who is limited by space and time, the icon was made up for leading one’s conscience, for
showing and pointing out the hidden things” (St. John of Damascus 1937, 113).

But the image potentiality to become a sign of the sacred lies in our perception
about it. I began with the example of the icon because it is contemporary, and also
it easily conveys its revelational dimension. We are also aware of the recent offenses
againts it and the attempt to eliminate it from public spaces. But, the surrounding
nature itself is a sign of the sacred for me, if I become capable enough to understand
reality in this perspective. Saint John Chrysostom says that things themselves cry out
the existence of God (St. John Chrysostom, On fate and providence, 17). Therefore, not
only do they confess, but they cry out, the word showing the obviousness of revelation
through nature. In other words, all the elements of nature and the whole creation are
witnessing their Creator: ,,Behold, I see the heaven and the earth and they shout out
they were created [...]. Also they cry out that they did not create themselves: ,We exist
because we were created, we did not exist before so that we could not cause ourselves.”
(St. Augustine 1985, 244-5). Saint Paul would write in the Epistle to Romans about the
possibility of all mankind to understand the nature’s enunciation about God’s power:
»For the invisible things of him from the creation of the world are clearly seen, being
understood by the things that are made, evenhis eternal power and Godhead; so that
they are without excuse.” (Rom 1:20). Saint Dionysius the Areopagite claims the same
thing (St. Dionysius the Areopagite 1994, 82).

I referred to this testimonies (we can find a great variety of patristic writings
that approach the revelational character of creation) to support the idea that nature has
indeed a revelational potentiality. The idea is foundamental: it does mean anything else
apart from the fact that the world we live in, even in the present moment, is a sign of
the sacred. Apart from us the pantheistic understanding of nature! We are suggesting
a perception on nature based on the Holy Fathers’ thinking, who see nature as a
permanenet revelation of the living God: “Thus, you have the dight sky and earth, the
sea with its marin creatures, the skyes with all the birds that fly throught. All have been
brought from nothingness to being at the word of God, [...] Thou, who love knowledge
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and wisdom, contemplate all these things; and, finding in every one of them the wisdom
fo God, do not cease to admire and praise the Creator for His creature” (St. Basil the
Great 1986, 165). In this context, the ecologic issues (eg. Global warming) must not
bring us fear, but meditation on our relation with nature and on how can we harness the
power nature has to express the sacred in the tumult of our century.

Conclusions

The sinthetic exposition points out the essential aspects of the Old Testament
image in its ethic and esthetic dimensions, but not restricting the research field to
the Old Testament but attempting to create connections with contemporary realities,
of which someone stated: ,,Le XXI siécle sera t-il spirituel ou ne sera pas” We do not
claim that we found the ultimate answer for the topics approached, instead we try to
provoke our conscience by interogations to recent issues like the agresivity of image
conveyed by mass-media or the need of an objective appraisal of image through a
profound understanding of its multiple valences. I began this study with an analysis on
the creation rescript in order to clear out the divergences between the Greek and the
Hebrew text concerning the meaning of beautiful/goodness in those radically diferent
cultures. The correct understanding of these two concepts in their biblical setting are
foundamental for any approach to image. I observed some connections between the
Jewish understanding and the Greek one expressed by the relation of the Hebrew word
rrrand the Greek word xadog, the primary meaning of the words is slightly different
but the present study features common points and junctures between the two cultural
traditions. Using various bibliographic sources: patristic theology, biblical theology,
philosophy and estethics, we reached to the conclusion that one cannot afford to
make judgements about the actual threat of idolatry or the symbolic potentiality of
contemporary image. Our research is motivated, on a certain level, by the desire to raise
awareness and avoid the threats from the society we live in, through the treasure of the
Old Testament rescript which, far from being obsolete, might be more important and
actual than ever. In this context, the words of H.D. Thoreau have the power to generate
a further research on this topic: ,,The perception of beauty is a moral test!”.

*This study was published in
Studia Universitatis Babes Bolyai -
Theologia Orthodoxa 1 (2008): 281-94.
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1. SHABBAT: HISTORY AND ESCHATOLOGY
OR ASSUMING AN IDEA

Teodora-Ilinca Muresanu
Paula Bud, Sabatul: istorie si eshatologie
(Cluj-Napoca: Limes, 2014), 378 p.

On the volume: Shabbat: History and Eschatology, of the young researcher Paula
Bud, many have written about, being previously reviewed. I would like to tell another
story, behind the text, and to wander through memories from the beginning of this
idea/ topic to the completion of the thesis, sprinkled with fragments and ideas from the
book.

From the moment the author chose the topic and assumed the idea at a highly
academic level, I came across with all the steps of this academic “pursuit”, when there
came ideas or new bibliographical references, but also I managed to keep close when the
times were not that bright, when she get stuck in her own ideas or in her guides’ ideas,
who proved to be a true mentor, or when it was arduous to find the deep meaning of
patristic texts.

Throughout the doctoral studies and even after, the main academical concern of
the author was 80% the topic of Shabbat, the day of rest. This can be easily seen in the
articles and researches published from 2008 to 2017, the year she passed away. In 2018
a volume was issued for all the research papers and articles, Studies of exegesis and Old
Testament biblical theology, which provides a specialized or simple reader with a clear
image of the author’s theological approaches.

From the very beginning I admit that it is quite difficult to write a text about an
author you were very close to, and thus I do not claim full objectiveness. Subjectively,
but with the eye of a critic I saw the birth and growth from idea to thesis the Shabbat
theme. The author assumed it with earnestness. Not a moment, as many PhD students
might consider, was these topic obsolete or nonsense for the author. And, I can affirm
that three years of focus exclusively on a topic does not add anything but great value to
a research as such.

The thesis was written as it has been lived and thought. Perhaps, one could say
the author has a school like approach of the topic, but at last this is the real purpose of
a PhD thesis: to clarify, make accesible and shed light on a particular theme, content.
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Personally, I perceived this thesis as a path of Paula’s becoming, a path that pershaps
none of us fully understood that time.

In the first part of the thesis the author presents clearly and concisely the
starting point of her endeavour. The correct understanding of terms and concepts is
foundamental to draw a coherent discourse path. Paula loved the Holy Scripture, she
fell in love with the Old Testament text, thus making the research something natural to
herself. The lecture of the text, especially of those fragments related to her thesis with
focus and great regard are reflected in the chapter of Biblical premises of the thesis. She
also regarded the Holy Fathers who meditated and written on rest, on the day of rest.
Among them, she was closest to Saint Maxim the Confessor, and this was induced by
Father Ioan Chirila, her PhD guide. As it is impossible to write about something related
to the Jewish people and innerent to their history without a serious research and lecture,
the author wrote a chapter about the Judaic premises of the thesis. In an endeavour to
find the starting points, from the Holy Scripture, to Judaic texts, passing through the
writings of the Holy Fathers, to the scholar literature, the thesis begins to build itself
with the general name of Methodological preliminaries.

With the second part, Shabbat in history, the path of introspection is laid down.
Simple, cronological, the topic becomes more and more part of the author’s thinking,
and through lecture, close to the reader. The author reveals through the Old Testament
fragments a deep dimension of the Shabbat in the life of the chosen people: “If, first of
all, it is a day to seek God, a day to quenche the spiritual thirst, it is also a day to manifest
filantrophy, a day of God’s love manifested in time and history by His creation. Thus,
from this point of view, Shabbat is a time when history meets eternity.” (p. 140). The
text follows its natural path, approaching then the word of New Testament, with our
Lord Jesus Christ’s attitude towards the Shabbat. Born and raised in the Judaic culture
and laws of Moses Jesus Christ knew the importance of this day for Jews, but also knew
that Jews did not mind the social, communional and filantropic dimensions of Shabbat.
Jesus Christ emphasizes the spiritual aspect of Shabbat, the author leads the reader step
by step, towards discovering through the words of Holy Scripture, the true meaning
of this day, the eschatological one, and this is illustrative for “the shadows of those to
come” from the Epistle to Collosians (Col 2:16-17).

The author carries us throughout the text through a simple and fluid phrase to the
third part of the thesis, the most compelling and challenging, Shabbat and eschatology.
In this approach, the emphasis is on the architecture of time “where Shabbat is a temple,
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by its mediation function” (p. 209). Shabbat is a cultic day when man, “through the
liturical act brings eternity in time [...] is a form of expression of rest that is enjoyed
by the human being”, who completes his purpose ,,coming in communion of love with
God” (p. 230). Shabbat - blessed day, sacred day, the seventh day, icon of the eternal
contemplation, sign of cosmic liturgy, are just some of the names and meanings through
which the author brings us closer to understanding this day/ concept/ image of eternity.

The last part of the thesis, Experience of eternity in time: the cult is dedicated
to the common roots of Judaic and Christian liturgic cult. Sunday, the day of Lord in
the Christian cult, is not a replacement for the day of Shabbat, but a completion of
the latter. Here the author insists on the fact that “the eschatological dimension of our
existence that is foreshadowed by the seventh day is not, however, a mere reality of the
future Christians, because the eternal life has already began in and through Christ Who
Ressurected, to Whom we are provided access through the liturgical experience” (p. 346).

The work Shabbat: history and eschatology is the result of unrelentless work, not
at all facile, but obviously the result of team work. It is not the work of Paula Bud, but
also the work of Fr. Prof. Ioan Chirila, who aimed to surpass obstacles and limits, who
knew and had someone to ask much from, and did so. I strongly believe, without any
exaggeration, that their collaboration is a paradigm for all the fellow PhD students.
And since it is not a classical review, but more of a sharing of someone who was there
for Paula, throughout all these moments, since we met, I deem right to say here that
both at admission to PhD studies and their completion were supported and helped by
fasting and prayers. I would not have shared this thing unless I was supported to show
an authentic approach to PhD studies in Theology. I believe that today, more than ever,
we need models, and avoiding false and cheap “hagiographies”, from certain points of
view, Paula was and is a model.

For Paula, this thesis was a journey of knowledge, gettting close to the Holy
Scriptures, to God, to herself, and surely it was not just a research, but an assumption
of the words she read and then wrote herself. Perhaps it is not meaningless that she
wrote about rest, about eternity, about the uneved day because now, I like to believe,
she understands from where she is much better the Rest of/ in God, the True Shabbat.
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2. SEEKING FOR A DEEPER MEANING
OF BIBLICAL THEOLOGY

Elena Onetiu

Paula Bud, Studii de exegezd si teologie biblicd
vechi-testamentard, ed. loan Chirila,

Teodora Muresanu, Stelian Pasca-Tusa
(Cluj-Napoca: Scoala Ardeleana, 2018), 469 p.

The volume Studies of exegesis and biblical theology of the Old Testament appears
at the commemoration of two years from the passing to eternity of its author, Paula
Bud. She was a lecturer at the Facultaty of Orthodox Theology of Cluj-Napoca, at
Babes-Bolyai University. Occasioned by this memorial day, of the one who was kept
in the memory of the colleagues and students as a person of “great self-sacrifice” and
“proverbial humility” (p. 10), her close collaborators (Fr. Prof. Ioan Chirila, Teodora-
Ilinca Muresanu and Stelian Pasca-Tusa), brought her “a sign of gratefulness” (p. 7)
bringing together in one volume the most important part of her research activity
through which Paula Bud brought a significant contribution to the biblical theology of
the Old Testament.

The book is printed at Scoala Ardealul, a publishing house well known in the
academic society of Cluj-Napoca, at not only. Paula Bud collaborated with Fr. Ioan
Chirila, Stelian Pasca-Tusa and with this publishing house on other volume (7he Old
Testament in the writings of the Romanian scholars. Bibliographic guide, 2015), which
is a important landmark for Romanian Bible researchers. The volume is consistent,
counting 469 pages that are structured in three parts, as follows: the dissertation paper;
a collection of studies and articles Old Testament related; a few theological essays from
the period of college and masteral studies. The volume is preceded by a testimonial
from Fr. Ioan Chirild and a preface written by Fr. Vasile Stanciu, professors that try
to emphasize the main qualities of Paula Bud, whose eyes where “shining with the
beautiful light of fraternal relations” (p. 9), a light that generated “an atmosphere of
unselfish colegiality, out of any pride or infatuation” (p. 10). Then, we propose a short
review of the volume’s content, emphasizing the ideas and passages that I deemed
essential in the economy of the book, stressing the dissertation thesis, because it was
the first work edited and printed. The first part of the volume comprises, as I previously
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mentioned, Paula Bud’s dissertation thesis, entitled “Knowledge and recognition of God
in nature. A perspective of the Old Testament”. The thesis written on the Old Testament
discipline, under the guidance of Fr. Ioan Chirila, was written in French, regarding the
principles and standards of the Masteral program “Theology and culture”. The subject of
the thesis is very actual and relevant, its approach being justified by the contemporary
context in which the man, often, perceives himself as the master of nature, forgetting on
one side the responsibility God entrusted him for nature, and on the other side, acting
as a commander of nature. The thesis is remarkable by the fluence of ideas and themes,
starting from the contemplation of nature that leads to knowledge, further presenting
the idolatrous perspective on nature, then approaching the subject of the miraculous
intervention of God in nature by reviewing the main tipologies identified in the Holy
Scripture, of persons/ attitudes that can arise as a result of natural knowledge of God
effort, ending with the urge to return to the innate nature of knowledge.

The dissertation thesis commences, thus, with a chapter regarding the
“contemplation in knowledge” (p. 17) in which, through a careful weaving of patristic
and biblical texts with the contemporary theological and exegetical researches, the
author emphasizes the in which nature fulfills a work of obedience and submission,
being at the same time “life giving as it enables creature with a power similar to that
of giving birth” (p. 19), at the same time gloryfing the Creator through respecting the
nature’s inner laws. The doxology that creation brings to the Creator is destined to
human contemplation who, by seizing the beauties of nature and the perfect order in
world, can gain knowledge of the attributed of God and those who are incomprehinsible
or unknown will generate in he who is wise attitudes of doxology and gratitutde for the
infinite glory and grandeur of God. The author concludes: “limitation is the attribute
of created essences, while God is infinite par excellence” (p. 40), a phrase that enables
us to seize the clarity and precision of expression, that can offer closure even to a
unspecialized readers.

The author draws attention to the fact that man, in his contemplative endeavor,
must always embrace a humble approach in order not to fall in the trap of idolatry
and come to consider nature as the ultimate reality and grant it with the glory and
submission proper just to God. However, Paula Bud proves to be a theologian of faith
who, immediately after presenting various idolatrous practices of the people of Israel,
emphasizes the providential intervention of God, Who, even though was abandoned by
His people, does not cease to manifest love to His people and sends them prophets who
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contribute decisively to the redemption of Israel, rooting their prophetic proclamations
in cosmological arguments and teachings of God.

In the following part of the dissertation, we are led towards an understanding of
God’s intervention in nature, through acts of providence. The thesis does mention the
points of view opposed to God’s providence in the created world, such as: Pantheism,
materialism or deism which are then repelled with biblical and patristic arguments
chosen with great ability, which leaves us the impression that the author had an impressive
knowledge of the two sources. In the second part of this chapter, one can observe the
author’s ability and boldness to point out, in an original fashion, a subject that has often
raised various issues, namely how one should perceive the acts of providence in natural
phenomena. The author proposes a approach as such: any intervention of God in nature
reveals the innate, natural manifestation of God’s reign over the created world. Since the
text presents clearly the correct approach to such events, I will cite the following phrase:
“the divine act, either manifested in the world through its reign according to laws, or
manifested through special interventions [...] is altoghether natural, innate [...] God is
always present in history but, in certain crucial circumstances, He shows Himself with a
higher intensity, in this case, His intervention is equated to a miracle” (p .70).

Lastly, we are introduced to the main typologies of attitudes/states that human
persons have towards divine revelations, namely: repentance and admission of sinful
self; the prophetic proclamation revealed to fellows; the wisdom through which man
pervades superior truths to those of natural knowledge and conveys his fellows support
in faith earned by contemplation.

The second part of the volume is comprised of 20 researches and articles
published since 2008 (the first year of PhD program), as well as other 4 researches
which have not been yet published. Considering the fact that the vast majority of the
articles have already been published (their republishing aims to gather them in a single
volume in order to facilitate their access), we will not focus on their content. We will
only state the fact that from the 24 researches/articles, 9 are related to the theme of
Jewish Shabbat, which are a major contribution to Romanian biblical literature on this
topic through important points of view in the Christian- Jewish religious dialogue. We
also emphasize the scientific character of the articles and researches that meet a high
academic standard, aligned to the research method used by prestigious universities.

The last part of the volume is comprised of several theological essays that confirm
the author’s urge to research since the very first years of college, essays that proved to
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be mature and dense in approach. Fundamentally, the theological essays are focused on
iconographic topics, echoing the artistic preoccupations of Paula.

The volume Studies of exegesis and Old Testament biblical theology, written by
Paula Bud, creates us the image of a young researcher that tries to cover various topics of
Old Testament theology. Through the way she integrates and analyzes the sources texts,
the author proves good knowledge both of biblical languages (Hebrew and Greek), and
modern languages (French and English), that she easily uses. Moreover, the text features
personal opinions, pertinent analysis, the approach of various topics, some rather
sensible, resulting, after summing up and integrating all the elements, a coherent work
and material, that is interesting for both biblical scholars and researchers as well as for
anyone who seeks for a deeper meaning of reality.
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RABINUL JACOB NEUSNER $I DIALOGUL INTERRELIGIOS
Bogdan NEGREA

= Numele: Jacob Neusner
» Locul activitatii: USA
» Timpul vietii: 1993-2016

Exista oameni care se inteleg pe sine ca fiind impozanti prin scrierile lor. Totodata,
existd oameni care prin activitatea lor stiintifica pot sd coordoneze directiile unei
societdti, uitandu-si propriile directii. Peste toti acestia, existd oameni ce stiu sa-si
valorifice existenta prin dedicarea ei spre folosul intregii lumi; ascultand, intelegand,
scriind, interpretand, descriind, explicand si dialogand. Astfel de oameni, precum
rabinul Jacob Neusner, impdmanteniti fiind in fundamente morale, pot (re)crea o
interdependetd culturala, religioasd si/ sau sociala intre oameni si idei sau, cel mai
important, intre oameni i oameni.

Schita biografica

Rabinul Jacob Neusner este un istoric al religiilor de origine americand. S-a nascut
in 28 iulie 1932 in Hartford, capitala statului Connecticut al Statelor Unite ale Americii.
In 1953 a absolvit studiile la Universitatea Harvard ca, mai apoi, si obtind o diploma
de masterat din partea Seminarului Teologic Evreiesc, scoald pilot a miscarii evreiesti
conservatoare si un doctorat in religie de la Universitatea Columbia, ambele realizéri
fiind obtinute la New York.

O buni perioadd de timp a fost petrecutd de cétre Neusner la Universitate Brown
din Providence unde, a ocupat pozitia de profesor pana in anul 1989. Ultimul deceniu
al secolului XX si l-a petrecut, cu precadere, la Universitatea South Florida din Tampa,
urmand ca mai apoi sa plece la Colegiul Bard unde, a activat pand in 2014. Calitétile sale
profesorale s-au evidentiat prin propriul crez in utilitatea a ceea ce preda.

In anii "60, religia nu era consideratd ca fiind un necesar, neprezentand interes in
sistemul de invatamant american. De asemenea, acolo unde se vorbea despre religie
la nivel academic, studiile erau orientate spre teologia protestantd manifestata prin
studii biblice, nefiind luate in considerare, prin utilitatea lor, studiile iudaice. Neusner
aduce in atentia lumii academice un concept inedit. El este initiatorul conceptului de
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studiu documentar al iudaismului, concept prin care este pus in valoare, intr-un mod
particular, fiecare document al canonului rabinic prin insusi scopul sau.

Neusner a surprins prin numeroasele sale publicatii. Un numadr de peste 900 de
carti ii stau sub pastorire, unora fiindu-le autor, altora editor, iar toate acestea sunt
recunoscute pe plan international ca fiind de importanta majord, fie si numai pentru
aparteneta lor ideatica la rabinul Jacob Neusner.

Jacob Neusner si-a sfarsit activitatea sa pamanteascd in anul 2016, in data de
8 octombrie, lasdnd in urma un ecou valoric de nedefinit.

Activitate teologica. Intreita perspectiva

In ceea ce priveste activitatea sa teologicd, Neusner a ales sa fie un reprezentativ
initiator siapdrator al teologiei iudaice. De altfel, a fost numit, in titlul unui volum dedicat
post-mortem de catre Aaron Hughes, ca fiind ,,un iconoclast al iudaismului american.”
Activitatea sa s-a centrat cu precddere pe introducerea teologiei iudaice in conceptele
teologice americane. Acest fapt 1-a realizat in deosebi prin traducere canonului rabinic
(Misna, Tosefta, Talmudul palestinian, Talmudul Babilonian) in limba englezd. Gandirea
rabinului Neusner se surprinde a fi foarte bine sistematizatd in aplicarea invataturii
iudaice. Fondul referential necesar trebuia sa fie actual, lucru concretizat prin traduceri,
ca mai apoi sa se poata oferi deschiderea spre invatatura iudaica, culminidndu-se cu
accederea spre ipotetic si comunional.

Ca nota distinctivd, Neusner este cel ce deschide orizonturile iudaismului spre
un dialog inter-religios axat pe verticalitate, respect si toleranta reciproca. Conform
Enciclopediei iudaice, Neuner si-a manifestat impozanta teologica si influenta in trei
mari directii.

Despre prima directie am amintit fragmentar, anterior. Ea se identificd prin
introducerea si relationarea dintre judaism si studiul religiilor. Aceasta directie formata
isi are argumentarea in necesarul teologiei de a cuprinde o arie cat mai vasta de referinte.
Neusner a inteles nevoia de discernere, de transdiciplinaritate, de transcendeta si
fluiditate a religiei si a substructurilor acesteia. Iudaismul se vede, in acest context, prin
istoricitatea sa si prin adaosul criticii sale in descrierea fazei epectatice de descoperire
a omului in raport cu Dumnezeu, ca fiind o ramura necesara in studiul religiilor. Acest
necesar al studierii iudaismului, Neusner, l-a impdméntenit prin crearea a doua cai.

Prima cale este reprezentata de aducerea inainte a unei agende de carierd prin care
se adreseazd intrebdri critice la adresa studiului iudaic. Cu toate ca aceasta metoda a
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parut a fi revolutionara si plind de succes, studiul iudaismului si al religilor in speta s-a
vazut a fi ingreunat, deoarece iudaismul nu este o religie care sa raspunda la un istoric
de intrebéri standard. Acesta este si motivul pentru care Neusner a adus inainte ineditul,
prin crearea sistemului de studiu documentar al iudaismului de care aminteam anterior.
Personalitétile sau evenimentele nu sunt, in viziunea lui Neusner, mai emblematice decat
textul in sine, motiv pentru care istoria iudaismului antic se vede a avea o reverberatie
pleanara prin termeni, nu prin particularitati. Particularitatea se deprinde la nivel de
studiu canonic-rabinic, fiecare document avand o realitate mistica, discretd, proprie.
In acest sens, lucrarea sa Iudaismul: Dovada Misnei, tradusi in ebraici si italiana, este
reprezentativa. Totodatd, acest tip de abordare este cel ce suprinde si particularitatile
intelegerii iudaismului. Lucrarile menite sa sustina aceastd abordare au facut ca, prin
modul de prezentare sistematica a iudaismului, Neusner, sa evidentieze profunzimea
iudaismului. Astfel s-au surprins cateva principii cheie in paginile Pentateuhului,
precum: conceptul de merit si puritate pe care si prin care iudaismul le lucreaza,
respectiv viaza.

Cea de-a doua cale este caracteristica lui Neusner datoritd activitatii sale de
traducator. Munca lui Neusner este in acest sens ineditd, fiind inegalabila datorita
prinfunzimii efortului depus. Neusner, nu doar ci a tradus intregul canon rabinic, ci a
lucrat si la anlizarea si explicarea practica a acestuia.

Din acest punct de vedere, putem cosidera ca munca rabinului Jacob Neusner a
fost vitala spre integrare iudaismului in mediul religios — academic american. Aaron
Huges spune in acest sens, cu referintd clara asupra activitatii de dezvoltare a studiilor
teologice din America manifestatd de catre Neusner ca, ,el (Neusner) a creat, in mare
parte, de unul singur, campul studiilor evreiesti din aceasta tara.”

Cea de-a doud directie s-a evidentiat prin crearea conexiunilor (podurilor) de
si intre intelect si intelegere. In acest sens, cu un acces teminologic modern, putem
spune despre Neusner cd a fost un purtitor de cuvint al ecumenismului. Aceasta a
doua directie s-a manifestat, opus gandirii mediului in care Neusner se afla, prin crearea
unor oportunitati de dialogare inter-religioasa. Dincolo de munca sisifica de aducere a
materialului iudaic spre intelegerea lui in gadirea americand, Neusner a creat si punti
exterioare judaismului spre a se putea realiza perceptia corectd a acestuia in mentalul
celorlalte religii. Neusner a favorizat, material, existenta unor conferinte si colaborari
ce au atras in dialog diferite religii in jurul diferitelor teme cu sorginte comuna. In
acest sens, activitatea publicistica a lui Neusner nu a rdmas nemarcata, carti precum:
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Un rabin vorbeste cu lisus; Biblia si noi: Un preot si un rabin citesc Scriptura impreund;
fiind doar cateva reverberatii reale ale activitatii intr-un spatiu religios pluricrestin a lui
Neusner.

Pentru a intelege deschiderea rabinului Jacob Neusner spre religiile lumii, trebuie sa
avem in vedere activitatea sa cu uz didactic, motiv pentru care, spre o buna dialogare
cu islamismul, Neusner a conceput manualul Religiile lumii in America: o introducere,
facand prin aceasta o descriere primard a diferentelor de dezvoltare ale religiilor in
spatiul american. Despre interactiunea iudaismului cu alte religii in plan conversational,
William Scot Green de la Universitatea din Miami, student si collaborator al lui Neusner,
spune: ,,El a adus judaismul rabinic in conversatie cu alte religii si a facut chiar iudaismul
un subiect principal in studiul religiei din universittatea americana.”

Casi o reald reminscienta a invatdturii sale despre dialogul teologic, in Rabinul Jacob
Neusner sau despre initiativa dialogica a unui iudeu reformat american, Paula Bud a
surpins exemplar cateva nuante ,necesare bunei-desfasurdari a unui dialog autentic”,
acestea fiind: echivoca tratare a aceleasi probleme de catre ambele tabere; respectarea
integritatii celeilalte/celorlalte tabere din partea unei tabere; necesarul respectului
unei tabere fata de o alta. Pe de altd parte, studiul Paulei Bud surprinde si cateva
contraindicatii ale dialogirii care, in fond, se refuza dacd o tabard afirma aceasta: ca in
realitate, crestinismul nu exista; cd, daca crestinismul existd, nu prezintd niciun interes
pentru iudaism (pentru Torah); istorii nefondate si lipsite de cuviinta despre Iisus.

A treia si ultima directie formata de catre Neusner este cea a dezvoltdrii carierei
altora. Acest lucru pare sa fie un ecou al copilériei sale. La randul sau, Neusner, isi
manifesta spiritul paternal asemeni tatalui sau care, redactor fiind la Registrul Evreiesc,
i-a publicat intr-o editie, fiului sdu Jacob, de doar 13 ani, primul articol. Posibilitatea
financiara de a intretine viitoare valori, ce se prefigurau printre studentii sdi tematori,
nu a ramas pentru Neusner doar o posibilitate. A stimulat cercetarile altora prin burse,
a ingrijit si a oferit referinte in numeroase lucrri stiintifice si a incurajat, prin diversele
abordari, studiul religiei in America.

In altd ordine de idei, aceasti a treia directie il surprinde pe rabinul Jacob Neusner ca
fiind, nu doar un teoretician, ci si un filantrop-academic, dacd il putem numi asa. Si in
aceastd directie si-a manifestat practica invataturii pe care a adus-o in spatiul American,
fiind un iconoclast al iudaismului in America prin intreita aparteneta la ceea ce punea
inainte mediului academic american. Il vedem, asadar pe Neusner, ca fiind un purtitor,
invatator si viu exemplu a tot ceea ce sustinea.
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Rabbi Jacob Neusner si dialogul interreligios

Recunoastere internationala

Personalitatea si gandirea acestui rabin, crescut in traditia liberald a reformei
evreiesti, au atras atentii multiple din partea intregii lumi. Papa Benedict al XVI-lea a
fost impresionat de deschiderea oferita iudaismului de cétre rabinul Jacob Neusner. S-a
afirmat despre acesta ca era ,,rabinul favorit al papei”.

In spatiul roméanesc, asa cum se poate deduce din referintele anterioare, rabinul
Jacob Neusner este prezentat cu un atent spirit biografic si teologic de catre Paula Bud
(cadrul didactic universitar al Facultitii de Teologie Ortodoxa din Cluj-Napoca) in
articolul dedicat initiativei dialogice a lui Neusner. In paginile acestui articol este descris
dinamismul lui Neusner si invataturile pe care le surprinde in scrierea sa: Un rabin de
vorbd cu lisus. Disputa ideatica si dialogald, precum si atitudinea intra si inter religie
sunt doar doua din directiile trasate de catre Paula in descrierea profilului comunional
spre care pleda un iudeu reformat american, pe numele sdu, Jacob Neusner.

Intreaga marturie oferitd de citre rabinul Jacob Neusner este o descriere a absolutului
manifestat prin comunicare, dialogare si comuniune. Cu greutate se evidentiaza entitati
ale studiului unei religii care sa-si manifeste considerentele intr-un mod exterior
propriei religii, dar ad-intra si ad-extra concomitent. Rabinul Jacob Neusner nu doar
cd a oferit iudaismului o nuanta a maleabilului si inter-relationarului, dar a facut, prin
munca-i inegalabild, o reala punte de comunicare reversibila intre iudaism si celelalte
religii.
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Legamantul lui Avraam si ritualul rdscumpadrdrii

LEGAMANTUL LUI AVRAAM $I RITUALUL RASCUMPARARII

Onita BURDET

Continudm prezentarea traditiilor iudaice privitoare la familie consemnand
principalele repere privitoare la legamantul avraamic si la ritualul circumciziei. La fel
ca in cazul numerelor precedente principala sursa utilizata este opera lui Menachem
Hacohen, Cartea vietii omului, traduséd din limba ebraicd de Rodica Amel si editata in
Bucuresti la Hasefer in anul 2005.

Evreul - fiul legamantului

desi tdierea imprejur era o practica intalnita i la alte popoare din vechime, aceasta
a primit o conotatie religioasa doar la evrei;

pentru evreu circumcizia este o obligatie impusa de Lege prin care isi manifestd
apartenenta la semintia lui Avraam;

circumcizia este prima porunca asumatid de Avraam in urma incheierii
legaméntului cu Dumnezeu;

inlaturarea prepufului nu era suficienta in sine, ci avea insemnatate numai daca
era savarsitd cu intentia conservarii vechiului legamant incheiat de Dumnezeu cu
Avraam;

inscrierea semnului de legamant in trupul evreului, prin tiierea preputului, este un
act de baza din complexul de fundamente care are ca scop diferentierea evreului
de celelalte neamuri, nu numai prin credin{d si prin fapte, ci si prin trupul lui;
circumcizia este prescriptia care se situeaza mai presus de toate celelalte porunci
din Tora;

cel care se nastea dintr-o mama evreicd era considerat evreu, indiferent de etnia
tatalui;

aceastd calitate si apartenenta la poporul ales era pierduta in cazul in care copilul
nu era circumscris;

fiind un semn care distinge pe evreu de celelalte popoare, cel ce nu se supunea
taierii imprejur nu putea fi socotit membru al Legamantului.
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Behor (primul ndscut al mamei)

» porunca rascumpdrari fiului se aplica baiatului pe care mama il avea la prima
nastere;

» primul ndscut din mama ce era fiicd de Cohen sau Levi, chiar daca sotul nu facea
parte din semintia sacerdotala, nu trebuia rascumpdrat;

» daca s-au ndscut gemeni si nu se stia care dintre ei a fost primul, erau rascumparati
amandoi, dar cu un pret unic;

» daca s-au nascut gemeni, baiat si fata, si nu se stia care dintre ei a fost primul, fiul
nu era rascumpadrat;

» dacd o evreicd se casatoreste cu un neevreu, primul ei nascut trebuia rascumparat;

» dacd mama s-a convertit la iudaism in timp ce era insdrcinatd, primul ei nascut
era rascumparat;

» dacd un cohen se cdsatorea cu o femeie divortatd, copilul intdi ndscut era
rdscumpadrat, chiar dacd tatdl era cohen.

Pregitirea ritualului circumciziunii

» nu se faceau invitatii speciale pentru acest ritual, ci se aducea la cunostinta
comunitatii data la care avea loc evenimentul;

» se alcatuia minian-ul, cvorumul de cel putin zece barbati care asigura buna
reputatie a ritualului ce avea sa fie implinit;

» pe langa moel si sandac, rolurile de onoare erau detinute de companion (cel care
duce copilul in sala unde va avea loc ritualul) si de purtator (cel care poartd copilul
in diverse momente ale circumciderii);

» dintre obiectele necesare ritualului de rascumparare amintim: jiltul lui Eliahu
(scaunul unde era asezat copilul inainte de a i se face taierea imprejur), talit-ul (un
sal care era asezat pe umerii tatalui si moel-ului), vinul, lumanarile si masa rituala;

= se alegea numele pe care copilul il va purta de abia dupa ce ritualul circumciziunii
era in toatalitate implinit.

Ritualul rascumpararii fiului

= tatdl invita un cohen (in a opta zi de la nastere) pentru rdscumpararea fiului sdu;

» chiar dacd copilul era doar de opt zile, in momentul in care intra in legamant el
era pus sub semnul recunoasterii acestui lucru;
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» daca baiatul se nastea in Sabat, el era circumscris in urmatoarea saptimana in
aceeasi zi fiindca ritualul nu suferea aménare;

» singura excepfie care permitea amanarea circumciderii era starea precara de
sandtate a copilului, confirmata de medic; insd odata vindecat acesta era circumcis
numaidecat, dar nu in zi de sabat si nici in zi de sdarbatoare;

» ]a masa festivd de rascumparare trebuiau sa participe cel putin un cvorum de 10
persoane de sex masculin;

» intdiul nascut era imbracat frumos si imbodobit cu bijuterii din aur si argint in
cinstea acestei sarbatori;

» ritualul rascumpardrii era implinit de abia dupa spalarea mainilor, frangerea
painii si binecuvéantarea acestora;

» cohenul care statea la masa primea copilul de la parintele sau si indeplinea ritualul
dupd anumite prescriptii ce erau enumerate in cartile de rugaciuni;

» rabinii considerau ca suferinta pe care o indura cel circumscris ficea parte din
indelungatul preces de dobandire a desavarsirii si era prima lectie pe care omul o
invata in calea sa spre mantuire;

» dupd acest ceremonial, toatd lumea se reunea la masa festiva, iar la sfarsitul
ospatului se rostea binecuvantarea de dupa masa;

» in cazul evreilor sefarzi, ritualul rdiscumpararii se implinea inainte de masa festiva
si debuta in clipa in care mama aducea copilul inaintea cohenului si rdaspunde la
intrebarea: Acesta este intaiul tau nascut?

Cazuri speciale si cazuri periculoase

» copilul care murea inainte de a i se face circumciziunea, era circumscris inainte de
ingropare, fara binecuvantare, pe o piatrd, si cu aceasta ocazie i se pune nume, ca
dumnezeu sa se indure de el si ca acesta sd fie prezent in ceasul invierii mortilor;

» copilului care s-a ndscut fara preput trebuie sa i se picure sange, conform ritualului
cuvenit de brit-mila (este vorba de o actine simbolica care trebuie indeplinita);

» un copil bastard era circumscris in conformitate cu toate detaliile care sunt
cuprinse in halaha cu referire la circumcizie;

= tatal care a avut doi baieti care murisera in urma circumciziunii, nu mai era obligat
sa il circumscrie pe cel de-al treilea fiu, chiar daca acesta ar fi fost de la altd mama.
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Ritualul darurilor pentru fiica

» la evrei existd obiceiul organizarii unei mese rituale cu ocazia nasterii unei fiice.
acestui ospdt i se spune: darul fetei;

= scopul acestei mese, la care erau invitati prietenii si rudeniile, era acela de a aduce
laudé si multumire lui Dumnezeu, precum si de a pune nume fiicei;

» datoritd efortului si riscului pe care mama il suporta in timpul sarcinii i s-a conferit
acesteia dreptul de a rosti binecuvéntarea ha-gomel (Binefacatorul);

= la fel ca in cazul baiatului rdscumpirat, la aceastd masa trebuie sd participe cel
putin un cvorum de 10 bérbati;

» datoritd importantei pe care numele il avea la evrei, unii au obisnuit ca numele
fetei proaspat nascute sa fie anuntat de tata, atunci cand acesta era chemat sa
citeasca din Tora, in prima zi de Sabat dupa nasterea fiicei sale.
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Cana Galileii si vinul cel nou al Impardtiei

CANA GALILEII $I VINUL CEL NOU AL IMPARATIEI
Pr. Catalin VARGA

= Denumire: gr. Kana.; ebr. Qand, lit. ,stufaris”

= Localizare: Kefr Kenna, la 6 km N-E de Nazaret

= Istoric: sat galilean mentionat doar in Evanghelia dupa Ioan. Cana a fost locul
primei minuni savarsita de lisus (In 2:1.11), si este de asemenea, locul unde cu
un singur cuvant, Domnul Hristos a vindecat pe fiul unui nobil din Capernaum
(In 4:46.50). Este si satul natal al lui Natanael (In 21:2).

Cana Galileii in Sfanta Scripturad si in descoperirile arheologice

In primul rand, localizarea acestui sat ridica o problem biblica si arheologica. Unii
l-au identificat cu Kefr Kenna, la doar 6 km N-E de Nazaret, pe drumul cétre Tiberiada.
Altii cu Ain Qana situat la o distanta de 1,5 km de Nazaret, in vecindtatea satului Reina
(Thomsen 1907, 77). Multi cercetitori moderni in schimb, prefera s identifice Cana cu
Khirbet Qana - o localitate ruinata situatd la 14 km N de Nazaret, pe care arabii locali,
continud sa o numeasca Cana Galileii (Douglas 1995, 191-2). Poarta aceasta denumire
geografica (a Galileii), pentru a fi distinsa de Cana lui Aser din teritoriul Tirului
(Tos 19:28). Numele de ,,Cana” inseamna in ebraicd ,trestie, stufaris’, iar denumirea de
Kafr Kanna se pare cd inseamna ,,satul acoperisului’, neavand conexiune lingvisticd cu
numele gana. Cana este mentionatd in ,,Talmudul Ierusalimitean” (Ter. 46b), ca fiind
un sat al unui talhar de secol III, pe numele sdu, Eli din Cana. Nu exista nici un dubiu,
dacéd facem referire la literatura crestina timpurie (in special Eusebiu si Ieronim), cd
satul Cana a fost identificat cu Kafr Kanna deoarece este foarte apropiat de Nazaret.
Vizitatorii locatiei Khirbet Qana din secolul al XIX-lea, au gasit urmele unui sat, pe
zona unui pinten al muntelui Cana (Jebel Qana - in modernitate este numit Muntele
Shekhanya), la Nordul vaii Beth Netofa. Studiile arheologice ale zonei de interes,
inregistrate in anul 1982, au descoperit ramasitele unei clddiri imense in partea de N-V
a satului. Morminte sapate in piatra, de asemenea se pot gasi in partea de S-E a satului,
in panta mai joasa a muntelui. Partea superioard a muntelui, era plina de pesteri si
cisterne cu apd, aprovizionand satul, desi nu s-au mai gasit ramasitele unui eventual
apeduct. Un lung zid coboara pe lungimea vestica a sitului (Freedman 1992, 1241-2).
Acest sat, este definit de arheologi, ca fiind unul agricol, cu prese de masline si struguri
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(motivul vinului in Ioan 2 nu apare intdmplétor), pesteri pentru stocarea cerealelor si
cisterne cu apa si vin (Seiglie 2002, 18).

Cercetatorul J.C. Laney, afirmd in teza sa de doctorat ca Kefr Kenna situat la 6 km
N-E de Nazaret, este cel mai probabil satul unde Iisus a participat la nunta. Se pare ca
aici, o veche Bisericd Ortodoxa Greacd, a prezervat vasele de piatra ale vinului mesianic
din naratiune. O Biserica Franciscand din inima satului, sustine ca detine un vechi ulcior
al minunii. Un argument geografic este existenta unui drum de tara, intersectat cu un
drum folosit de armata romana in deplasarile ei, incepand din Nazaret, trecand prin
Cana, Magdala, Capernaum, Betsaida si alte locatii de pe marginea lacului. Drumul
roman pornea din Ptolemais, prin Sephoris (Hoffmeier 2009, 140), vechea capitala
greceasca a Galileii superioare, si de aici prin Cana spre Tiberiada (capitala romana
a Galileii inferioare). Orasul aflat la 5 km N-V de Nazaret, era o capitald regionala
importantd, mai ales dupa ce generalul Pompei a obtinut pentru Roma, dominatia
asupra Palestinei. In anul 37 i.Hr. Irod cel Mare, a cucerit orasul, insd dupa moarte lui,
romanii l-au distrus. Antipa, fiul lui Irod, preia controlul asupra acestei zone, si incepe
reconstruirea orasului, munca depusa intre anii 4 1.Hr. - 39 d.Hr. ceea ce corespunde
cu toata durata vietii lui lisus. Observam din descoperirile arheologice, ca in apropierea
Nararetului (locul natal al Mantuitorului), un mare oras cult si plin de viata inflorea.
Dreptul losif fiind tamplar (Mc 6:3), iar Iisus lucrand aldturi de el, se prea poate sa fi
fost angajati la proiectul reconstruirii Sephoris-ului. Nazaret, Sephoris si probabil Cana,
fiind toate invecinate, au fost locuri bine cunoscute de Iisus Hristos. Astfel cd, Cana
biblica sau Kefr Kenna de astazi, era o statie intre Sephoris si Tiberiada. Se prea poate
ca Joan 2:12 si 4:49 sd indice statia la care se opreste lisus din cédlatoria Sa de la Nazaret
spre Capernaum, adica Kefr Kenna de astdzi. Desi, nici un text biblic nu indica cu
certitudine ca lisus cdlatorea dinspre Nazaret spre Capernaum prin Cana; putem totusi
specula faptul ca lisus se stabileste pentru o vreme in Capernaum dupa expulzarea
suferitd in Nazaret (Mt 4:13-16; Lc 4:16-31), eveniment urmat imediat de cea de-a
doua minune a Sa in Cana (In 4:46-54), petrecuta undeva in primavara anului 31 d. Hr.
(Laney 1977, 92-4).

Cana Galileii in interpretare anagogica

Minunea preschimbarii apei in vin se petrece in cadrul unei nunti, aceasta
reprezentand pentru iudei, taina Legamantului dintre Israel si Dumnezeu (Is 62:4;
Ir 2:1-2; 31:33). Iisus Cel venit la nunta din Cana, este de fapt Mirele asteptat de intreg
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poporul (Scrima 2008, 33-4). Traditia crestind inspirdndu-se din teologia Vechiului
Testament, va oferi nuntii un sens mistic, nunta Mirelui Hristos va defini unirea
desavarsita a Sa cu Biserica la Parusie (Mihoc 2003, 63).

In cea de-a saptea zi de dupa ce Iisus ii alege pe ucenici, se petrece aceastd minune
a prefacerii apei in vin. In viziunea evanghelistului Ioan, ziua a saptea-a coincide cu
revelarea slavei lui Hristos in fata ucenicilor Sai in localitatea Cana din Galileea. Din
acest moment se constituie prima comunitate mesianici adunata in jurul Invétitorului
ei, cu scopul de a-L urma intru totul (Tofana 2003, 206).

Pentru ca minunea sd poata fi savarsitd, Mantuitorul insista ca vasele de piatra,
asezate acolo pentru curdtirea iudeilor (2:6), sd fie umplute pana sus, tindnd cu strictete
la porunca data (Marcu 1961, 36). Aceasta pentru ca umplerea pana sus reprezinta
abundenta harului epocii mesianice inaugurata de Iisus Hristos si revarsata prin
Evanghelie (Sf. Maxim Marturisitorul 1994, 149-150). Transformarea apei in vin se
petrece in intreaga istorie zbuciumata a Bisericii, cdci Iisus transforma vointele usuratice
ale oamenilor care se pocaiesc, in modele de statornicie curgétoare, precum a procedat
la Cana (Sf. Ioan Gura de Aur 2016, 215).

Vinul avea o dimensiune culticd la evrei, ficea parte din categoria jertfelor
nesangeroase (mincha), fiind daruri inchinate lui Yahwe. Daca péinea era o jertfa de
sine statdtoare, vinul era folosit in cultul sacrificial doar ca adaos (de precizat faptul
ca preotii cand indeplineau anumite functii in cult, nu aveau voie sd consume vin sau
alte bauturi alcoolice, pentru ca sa poata discerne intre ceea ce este sfant si necurat -
Lv 10:9-11), intrucat cultivarea vitei de vie, si prepararea vinului cultic, presupuneau
un efort in plus, o jertfa a omului (Nm 28:5-7; 29:9), lucru ce va fi boldat in paginile
Noului Testament, unde alaturi de paine, vinul va fi celdlalt element euharistic al jertfei
supreme, realizatd nesangeroasa la Cina cea de Taind (Galusca 2015, 89-90). Aici lisus va
afirma cd nu va mai bea vin impreuni cu ucenicii Sii decat in Imparatia lui Dumnezeu
(Lc 22:18), cdci aceasta este functia duhovniceascd a vinului, nu sa-i imbete pe oameni
(Ef 5:18a), ci sa fie consumat in cadrul Impdritiei, care poate fi pregustatd la Sfanta
Liturghie; asadar rodul vitei de vie, asteaptd s fie desavarsit in taina vinului euharistic.
Aceastd asteptare eshatologica a transfigurarii vinului, a fost inteleasd de unii parinti, ca
fiind un eveniment postpascal, deoarece dupa Inviere, Domnul aflindu-Se in mijlocul
ucenicilor, a mancat si a baut cu dansii (Sf. Teofilact al Bulgariei 2007, 303), conform
marturisirii sfantului apostol Petru (Fapte 10:41).

Minunea preschimbadrii apei in vin, la nunta din Cana, se produce si pe fondul
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deplinei ascultdri a omului de porunca oarecum irationald a lui Iisus Mantuitorul, iar
mirarea nunului ce survine pe fondul descoperirii calitétii net superioare a vinului
mesianic, vine sd intareasca faptul ca nici nu puteau fi altfel cele savarsite tainic de
Hristos Domnul (Sf. Chiril al Alexandriei 2000, 111). Iar cel care judecd duhovniceste,
pricepe ca vasele de piatra sunt simturile noastre duhovnicesti, umplute prin prezenta
lui Dumnezeu de aceasta minunata bauturd, ca band din acest vin euharistic, sd nu
gresim in fapte si nici sa ne poticnim in dogme, ci sa ne pastram curati atunci cand cu
credintd consumam vinul Mirelui Hristos (Sf. Teofilact al Bulgariei 1998, 62-64).

Episcopul Ilarie de Poitiers (sec. IV d. Hr. — Franta), spunea cd vinul obtinut din
apa nu a survenit de pe urma unui oarecare amestec, ci a fost o recreatie a materiei,
o transformare a ei, caci vinul cel bun, nu se poate obtine din elementul mai slab al
apei printr-o enigmatica contopire (Elowsky 2006, 97). Prin urmare, vechea entitate
piere ca sa facd loc noii entititi (In 12:24). Intocmai si materia aceasta stricicioasa va fi
transfigurata la Parusie (2 Pt 3:13), pentru ca toate structurile creatiei sa fie reconectate
la Arhiereul suprem, precum era odinioara inainte de caderea omului, ca astfel sd se
desavarseasca lumea sub icoana unei Biserici in extensie, relationand apodictic cu
Creatorul, prin intermediul logoii-lor, adicd prin rationalitatea divina intrinsecd a
creatiei (Sf. Maxim Marturisitorul 2000, 16-7). Omul participand astfel cu intreaga
fiintd, la consumarea deplina a vinului liturgic si cosmic din Imparatia lui Dumnezeu. In
aceasta conceptie, vinul este insasi viata Domnului lisus, substanta hieratica ce parcurge
timpul, de la inceput pana in eternitate, fiind omniprezent in fiecare etapd a vietii umane,
pentru a-i ddrui puterea necesara parcurgerii cu demnitate a urcusului duhovnicesc
citre Impdritia lui Dumnezeu (Privilici 2015, 109). Pentru a-i oferi odihna (sabatul)
eshatologica necesard, ca prin lucrarea virtutilor, atingand nepatimirea, sa intre in ziua
cea de-a opta (Bud 2014, 281), in pamantul curatiei simbolizat de Tara fagaduintei.
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ARHEOLOGIE BIBLICA —
REPERE CRONOLOGICE (1947-1989)

Stelian PASCA-TUSA

Aceastd expunere cronologica puncteaza principalele descoperiri arheologice care au
fost scoase la lumind in site-urile din Israel si in teritoriile invecinate. Principalul punct
de referinta pentru aceasta perioada este constituit de manuscrisele ce au fost pastrate
timp de mai bine de 2000 de ani in pesterile de la Marea Moarta. Aceste documente sunt
de o importanta sporitd atat pentru Vechiul Testament, cét si pentru Noul Testament.
Mentionam pe langd aceste manuscrise o decoperire cu o importantd aparte pentru
crestini: imensa pestera de pe Valea Iordanului.

Arheologia biblica intre 1947-1989

= 1947 Niste beduini descoperd din intamplare in cateva grote de langd Marea
Moarta manuscrisele cunoscute in literatura de speciatitate sub numele de scrierile
de la Qumran. John Cook conduce santierul arheologic din Smirna.

» 1948 O parte din manuscrisele de la Qumran au inceput sd fie cercetare si
fotografiate sistematic de catre John C. Trevor si William Brownlee in cadrul Scolii
Americane de Cercetare Orientald. R. Braidwood conduce un santier arheologic
in Qalat Jarmo (Irac) unde s-au descoperit cateva sate preistorice. Antropologistii
considerd ca aceste descoperiri sunt relevante pentru istoria descrisd in primele
patru capitole ale Facerii. Au inceput escavatiile la Iope sub conducerea lui
J. Kaplan pentru Muzeul Jaffa.

» 1949 Athanasius Yeshua Samuel isi mutd manuscrisele qumranite care erau
in proprietatea sa dintr-o banci din Beirut intr-una din New York. In urma
confruntdrilor armate dintre israeliti si arabi, Qumranul rimane tot in proprietatea
celor din urma. Ronald de Vaux a inceput sdpdturile la Essene, un site de la
Qumran unde a descoperit noi manuscrise.

= 1950 Sub conducerea lui Ludwig Kass au inceput lucrarile de investigare a cimitirului
Sf. Petru din Roma care aveau si dureze sapte ani. Escavatiile din Didon (in Moab)
au fost conduse de William Merton pentru Scoala Americand din Ierusalim. J.L.
Kelso si ].B. Pritchard au inceput lucrarile la situl roman din Ierihon.
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» 1951 G.L. Harding si R. de Vaux intrd in posesia primelor documente Bar Kochba.
Beduinii din tribul Tacamireh descopera noi manuscrise la Qumran. R. de Vaux
a descoperit la site-ul din Khirbet (sudul Qumran) un apeduct si un sistem de
piscine si cisterne de colectare a apei.

» 1952 Un manuscris din pesterile de la Marea Moarta, analizat de Manchester
College of Technology, NW England a descris locatia comorilor definute de
comunitatea qumranitd. La Qumran s-au descoperit inca cinci pesteri noi in care
se aflau sute de manuscrise. Toate aceste fragmete au fost duse la Ecole Biblique in
Estul Ierusalimului pentru a fi stocate si studate. Nelson Glueck a inceput lucrarile
la Negev. Roman Ghirshman care si-a desfasurat activitatea la Tepe Sialk si Susa a
inceput sa escaveze ziguratul elamit de la Chaga-Zambil, in Iran.

» 1953 Joseph P. Free, sponsorizat de Wheaton College, Illinois incepe o serie de
escavari la Dothan.

» 1954 Kurt Bittel a incheiat cercetdrile sale asupra Imperiului Hittit la Boghazkéy.
Munca sa care se afld la periferia arheologiei biblice a durat 12 ani. Zakarie
Goneiun a condus cercetérile in Saqqara, André Godard at Persepolis, Richard
Haines la Nippur (unde a descoperit templu Inanna), Philip Hammond la Petra si
Kamal el Mallakh la Gizeh.

» 1955 Emil Kunze realizeaza descoperiri relevante pentru activitatea si opera Sf. Ap.
Pavel in Olympia. In cadrul sipéturilor de la Qumran au mai fost gasite inca patru
pesteri care confineau fragmente de manuscrise. S. Yeivin isi continud munca sa
asidud in Cezareea unde un italian, Antonio Frova, descopera intru teatru o piatra
pe care este incriptionat numele lui Pontiu Pilat. Y. Yadin incepe escavatiile la
Hazor care dureazd pana in1958. Ulterior acestea vor fi reluate in 1968.

» 1956 In timp ce G. E. Wright conducea lucririle in santierul de la Shechem, J.
B. Pritchard isi incepea munca in Gibeon, iar M. Avi-Yohan cerceta pentru
Universitarea Ebraicd ruinele unei sinagoci din Cezareea. R. de Vaux, Harding
si Reed dupd escavatiile din interiorul §i imprejurimea Qumranului au ajuns
ce au inceput in 1952 au ajuns la concluzia cd aceste manuscrise au apartinut
comunitatii eseniene.

= 1957 B. Ravani care lucra in Tiberias a descoperit baile unei statiuni balneare
antice.

= 1958 Universitdtile Harvard si Cornell in cooperare cu Scoala Ameriacana de
Cercetari Orientale au inceput lucrarile de escavare la Sardis.
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1959 UNESCO a promovat un proiect internatonal de ridicare a templelor de
la Abu Simbel pentru a le feri de inundatii. Saul Winberg conduce cercetariile
arheologice in Corint.

1960 Israel Exploration Society a facut o investigatie minufioasa asupra pesterilor
de la Marea Moarta. Y. Yadin a ficut o descoperire impresionantd in En Gedy.
Acesta a localizat o tabara romana care a condus apoi la descoperirea relicvelor
Bar Kochba.

1961 Paul Lapp, directorul al Scolii Americane de Cercetéri Orientale (1961-1964), a
inceput escavarile in santierul de la Araq el-Emir. Doi ani mai tarziu avea sa giseasca
intr-un pestera situata la nord de Ierihon un papirus din Samaria (722 1. d. Hr.).

1962 H. E Squarciapino a fost angajat la santierul din Ostia unde a descoperit
cea ruinele celei mai vechi sinagogi (sec. 4 d. Hr.) din vestul Europei. Pana in
1968, Kathleen Kenyon a continuat sa lucreze la situl Ierihonului pentru Scoala
Britanica de Arheologie din Ierusalim.

1963 Y. Yadin a organizat si a finalizat doud sezoane mai tarziu vastele lucrarile
arheologice la fortareata Masada. Lapp investigheazd 300 de morminte la Dharhr
Mirzbaneh, 11 km distantd de Betel.

1964 In cadrul lucririlor de reescavatie a site-ului de la Tell el-Ful, Lapp a
descoperit un plug de fier in Ghibea lui Saul. In timpul lucrarilor de la Arad care
au durat pana in 1967, Aharoni a dezgropat un sanctuar israelit care a fost datat in
perioada regalitatii lui Solomon. J. Callaway si K. Schoonover au condus lucririle
arheologice de la Et Tell. O poarta masiva de oras a fost descoperita la Gezer.
1965 Sub conducerea lui A. Negrev s-au desfasurat ample lucrari arheologice la
Beerseba. Lucrdrile au durat trei sezoane. Lapp descoperi la Bab edh-Dhra un cimitir
foarte extins care cuprindea 12000 de morminte din Epoca Bronzului Mijlociu.
1967 In urma razboiului de sase zile, statul Israel a intrat in posesia Vechiului
lerusalim si a intregii Peninsule Sinai. Y. Yadin a descoperit intr-o pestera de la
Marea Moartd un manuscris de o lungine impresionanta (8,6 m).

1968 B. Mazar a inceput excavatiile la zidul sudic al Muntelui Templului. In timpul
operatiunilor arheologice de la Giv at ha Mivtar (NE de Ierusalim) s-a descoperit
in osuarul de la Yehohanan Ha-Gaqol osemintele unui barbat crucificat.

1969 In cadrul lucririlor din Vechiul Ierusalim, N. Avigad a descoperit ruinele
unei magnifice locuinte eleniste. Sudul Hebronului, escavat de Kochavi a fost
propus ca locatie pentru localitatea Debir.
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» 1970 In acelasi site arheologic s-au descoperit urnele unui oras preexilic, o
resedin{d irodiana, o baie publica si ruinele unei basilici bizantine. Arheologii au
descoperit la Gezer intr-o pestera din perioada Bonzului Tarziu un sarcofag de
ceramicd asemanator cu cele descoperite in Cipru si Creta.

= 1971 La Tell el-Hesy s-au dezgropat 50 de morminte din perioada persana.

= 1972 In cadrul lucrarilor incepute cu un an in urma la Tell Qasile s-a descoperit
un templu filistean, singurul care a supravietuit in Filisteia. Ramasitele a doi stalpi
din lemn confirma autenticitatea descrierii templului filistean din Jud. 16, 26.

= 1973 In site-ul de la Dan a fost descoperit un altar israelit datat de specialisti in
perioada imediat urmatoare separdrii celor doud regate.

» 1974 la Tell Hesban arheologii au descoperit ramasitele unui copil. Dupa o
examinare atentd specialistii au ajuns la concluzia ci in acestea dateazd din sec.
13 1. d. Hr..

» 1975 La Ierusalim au fost dezgropate cateva morminte datate in Epoca Fierului
langd Poarta Damascului.

= 1976 In cadrul escavatiilor de la Tell Lachish s-a ajuns la concluzia ci nivelul I1I al
site-ului a fost distrus de Sanherib in 701 i. d. Hr,, iar nivelul II de Nabucadnetar,
un secol mai tarziu.

= 1977 Ruinele descoperite la Tell el-Hesy care sunt datate in Epoca timpurie a
Bronzului indicé dezvoltarea agriculturii in aceastd zona.

» 1978 O inscriptie egipteana a fost recuperata intr-un oras canaanit. Aceasta face
trimitere la perioada de cucerire a Palestinei descrisd in Exod.

= 1979 Presedintele egiptean Anwar Sadat a anuntat descoperirea orasului Iyon in
apropiere de Cairo care a fost oarecand casd pentru Iosif, Moise si Plato.

= 1980 In sudul Ierusalimului s-a descoperit un mormant despre care unii au crezut
ca ar apartine familiei lui lisus.

= 1981 Israel Finkenlstein conduce lucririle de escavare la situl Shiloh care vor dura
pana in anul 1984.

= 1981-1982 Trude Dothab si Seymour Gitin desfasoard ample lucrari la site-ul din
Ekron. Acestea au fost continuare si in anii 1984-1988, 1990, 1992-1996.

= 1982 UNESCO a inclus in lista prioritara de conservare zidurile vechi ale
Terusalimului

= 1985-1987 sapaturile arheologice de la Kh. ed-Dawwara si Dhahr Mirzbaneh sunt
coordonate de Israel Finkenlstein.
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= 1989-1996 Amihai Mazar conduce lucrarile arheologice de la Beit-Shean.
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REFLECTII FILOLOGICE —
FACEREA 2:1-3 (ZIUA A SAPTEA)

Pr. Ioan Chirila

Am considerat oportun si abordez in acest volum dedicat Paulei Bud, ziua a
saptea a creatie. Preocuparile ei stiintifice, dar si slujirea neobositd a aproapelui au avut
ca finalitate aceasta zi de odihna pe care Dumnezeu a binecuvéntat-o si a sfintit-o si
pentru sufletul ei.

Facerea 2:1

DN23™DDY PN omun 15oM

,»di asa au fost savarsite cerurile si pamantul, cand le-a facut cu toata ostirea lor”
Verbul 152 (kala®) - a savarsi” in forma de perfect profetic, la imperfect pual,

pers. a III-a, sg. (15; — kulu) poate fi perceput si intr-o dimensiune eshatologic profe-
ticd, fiindca toate au fost create in forma lor teleologicd - ca telos revelat si in realizare.
Altfel spus, in toate este inscris telosul particular si universal. O nota aparte ne ofera
Septanta cu forma ,,our-” care induce ideea sivarsirii impreund. Am optat pentru ideea
utilizarii verbului ,,a sdvarsi’, deoarece este foarte aproape de conceptul ,a desdvarsi”
(Mt 5:17) folosit de Mantuitorul pentru a indica tinta spre care trebuie sa tindem.

N23 (tava) - ,ostirea/ ostirile lor” (subst., sg. const.) implicd o nuanta ce tine
in chip evident de anghelologie si de antropologie; acest termen se refera la fiintele care
populeaza atat cerul, cit si pimantul. Textul grecesc, dar si cel latin fac aici trimitere la
podoaba si frumusetea (0 kéouoc / ornatus) lucrurilor create de Dumnezeu. Folosind
versiunea greceascd, Périntii au identificat in termenul ,k00uo¢” soarele, luna, stelele,
ierburile felurite, belsugul roadelor, fructele pomilor si ,toate cele create intre cer si
pamant” (Sf. Ioan Gurd de Aur 1987, 123-124).

Facerea 2:2

TOUN R IPoRSR5on spaawn ol
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»31 a sdvarsit Dumnezeu in ziua a saptea muncile/ lucrdrile pe care le-a facut si
S-a odihnit in ziua a saptea de toate lucrarile/ muncile pe care le-a facut”

"2WT 0T (iom hasevi) — aceastd expresie va fi tradusd intotdeauna prin ,,ziua a
saptea”; vom folosi termenul sabat doar acolo unde apare nay care inseamni ,a se aseza,
a se odihni”. Versiunea ebraica consfinteste ideea ca referatul creatiei este cuprins in in-
tervalul dintre ,,zi una” si ,,ziua a saptea”. Cu alte cuvinte, actiunea creatoare savarsita de
Dumnezeu s-a incheiat in ziua a saptea. Am facut aceasta precizare pentru simplul motiv
ca Septanta foloseste in prima parte a versetului ,,ziua a sasea’, nu ziua ,a saptea”. Dacd
privim lucrurile in ansamblu vom intelege cé diferenta dintre cele doud originale nu im-
plicé o contradictie, pentru ca Dumnezeu le savarsise pe toate pana in cea de-a saptea zi.

IRoN5R (melaketo) - il inteleg atat in forma de muncile, gandindu-ma la primul
poem didactic despre agriculturi a lui Hesiod (Munci si zile), cat si cu sensul de lucrdrile
Sale, pentru cd El, Domnul este Dumnezeul cel viu care creeaza, proniaza, mantuieste
si le sfinteste pe toate.

Odihnalui Dumnezeu nu poate fiinteleasa decat in raport cu lucrarile mentionate
in primul capitol. Aceastd odihna este de fapt o incetare a actul creator. Dumnezeu ,,nu
s-a odihnit de la toate lucrurile, ci numai de la cele ce a inceput sé le faca. De la lucrurile
fara de inceput si necreate si proprii Lui prin fire, nu s-a odihnit” (Calist Catafygiotul
2017, 397). Raportand odihna Domnului la om, Périntii considera cd sufletele vor ajun-
ge sa dobandeascd aceasta stare dumnezeiasca de abia dupd ce se vom mantui, concret
la invierea de obste si la judecata cea din urmd. Odihna intelegitoare despre care vor-
beste Calist ne duce cu gandul la dimensiunea revelatorie deosebita a Sabatului, cel in
care vedem ca vedem Binele.

Pentru Parintii filocalici ziua a saptea reprezinta etapa de desdvarsire in care
misticul contempla ratiunile lumii, mintea acestuia aflandu-se in odihna. In acest sta-
diu duhovnicesc omul realizeaza mortificarea tuturor lucrarilor naturale din el si se
pregiteste pentru ziua a opta cdnd mintea ii va fi rdpitd ,,in extazul iubirii” pentru con-
templarea nesfarsitd a lui Dumnezeu: ,,Cel ce s-a facut partas de odihna zilei a saptea
a lui Dumnezeu [...] se va impartasi si de lucrarea Lui indumnezeitoare [...] din ziua a
opta, adicé de invierea cea tainica..” (Sf. Maxim Marturisitorul 1947, 190).

Odihna este inteleasa si ca o stare de comuniune a Ratiunii cu ratiunile, in acea
intoarcere doxologicd a tuturor in Creator prin ratiunea responsabila si responsoriala
a creatiei care este omul. ,,Mintea - zice acelasi Calist — se bucurd intorcindu-se de la
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Dumnezeu la sine insusi si cunoscandu-se pe sine ca chip al prototipului (modelului) si
pe toate cele dintre Dumnezeu si om, asa cum sunt. Caci atunci nu numai ca strabate la
cele mai presus de minte si de intelegere, intr-un chip corespunzator si in uimire minu-
natd, ci se umple si de bucurie duhovniceascd, veselindu-se in ticere de razele aratatoare
de Dumnezeu si de lucrdrile indumnezeitoare ce vin peste ea, si unindu-se cu Unitatea
cea mai presus de fire a dumnezeirii, in Hristos lisus.” (Calist Catafygiotul 2017, 393)

Facerea 2:3
P 93 3 AR WTPN Cphawn oihR ovoR 77an
MY oIoR NI2TWR Inoxrnon

,»31 a binecuvantat Dumnezeu aceasta zi a saptea si a sfintit-o pe ea ca sa devina
sabat/ odihna de toate muncile/ lucrarile prin care a creat Dumnezeu cele facute”

Verbele 572 (barak) - ,,a binecuvéanta” si ij (qadas) »a sfinti” care merg im-
preund, circumscriu sabatul unui cadru liturgic si mistic, liturgic prin barak, mistic prin
cadas, adicd un cadru al mérturisirii kalokagathiei si cel al consolidarii acesteia prin Taine.

In numirul viitor vom avea in vedere cea de-a doua zi a creatie si vom reflecta
la expresia ,,a fost seard si-a fost dimineata” care preceda finalul fiecdrei zile a creatiei.
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DE Paula si-a pus sufletul pentru prietenii ei!

MARTURISIRE Fr. Ioan Chirild

O zi minunatd, ziua de-savarsirii Tuturor
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PAULA SI-A PUS SUFLETUL PENTRU PRIETENII EI!

Stelian Pasca-Tusa

»Mai mare dragoste decét aceasta nimeni nu are, ca sufletul lui sa si-1 pund pentru prietenii sdi” (In 15,13)

De mad va intreba cineva vreodata cati prieteni de incredere am, i-as raspunde
bucuros ca am vreo cativa prieteni de nadejde... in mainile cdrora nu mi-ar fi teama
sa-mi pun sufletul. Daca ar insista si mi-ar cere sd le spun si numele, stii bine cd as
incepe cu tine...! Sa nu-mi spui cd asta te mird, acum cand nu mai vezi in ghicitura...
Si tare ma tem ca nu sunt singurul care poate spune aceasta... Ce m-as fi facut eu fara
tine, Parascheva? Tu care in chip tainic porti numele Sfintei Vineri! Slavd Domnului ca
mi te-a adus in cale, cd mi-a deschis ochii si m-a indemnat sd caut sa-ti fiu asemenea.
Nédéjduiesc ca Domnul n-o sa se supere cd te-am avut pe tine ca reper, dar prea mult
stralucea in tine chipul Sdu! Acum cind chipul tau este asezat pe sevalet, asemeni unei
icoane frumoase, cum a zis ava, si cand cuvintele tale au ajuns apoftegme in Patericul
mirenilor stiu sigur cd nu am gresit...

De la Paula am invitat (printre multe multe multe altele) sa fiu bun si intelegétor
cu oamenii. In citeva situatii m-am aprins de manie impotriva unora ce mi-au gresit si
eram tentat sd fiu razbunator..., dar Paula mi-a zis ca ar fi frumos sa incerc sé le ofer si
mai multd bunatate. Ce frumos! Am fost surprins de marinimia ei! Si sa nu credeti cé ea
nu ficea la fel. Imi amintesc c odati a ajutat pe persoana care o vorbise de riu, si nu a
ezitat sa-i ofere sprijin chiar si atunci cand respectivul avea aceiasi atitudine fata de ea.
Eu nu as fi putut sa fac asta, ar fi fost prea mult! Si vorba unui parinte... am fost gelos
pe generozitatea ei! Paula a continuat sa mé surprinda cu gesturi similare si sa ma traga
discret de maneca, fard sa-mi dea de inteles ca intentioneaza sd ma corijeze in vreun fel.
Cu cata finete a incercat sa ma indrepte!

Paula a fost o calduza pentru mine! Lipsit de experientd si cam plin de sine am
intdmpinat multe greutati la inceputul scolii doctorale. Daca n-ar fi fost ea deschizatoare
de drumuri, as fi avut multd bataie de cap! Ce m-as fi facut, daca nu mi-ar fi calduzit
pasii? Treptat, bunatatea si disponibilitatea Paulei de a ajuta, m-a determinat sa ies din
zona de comfort, sd sterg cateva tuse de misoginism din sufletul meu si sa ma las purtat
de indemnurile si sfaturile ei. S$i, nu dupa multd vreme, au inceput si apard rezultate
bune, bucurii si semne ca intre noi se poate lega o prietenie adevédratd. Nu mi-a fost
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Paula si-a pus sufletul pentru prietenii ei!

usor sa ies din zona de confort! Dimpotriva, mi-a fost foarte greu sa incep sa fac lucruri
care nu aveau aproape nimic de-a face teologia. Am mizat insa pe intentiile ei bune,
pe instinctul ei si pe entuziasmul de a face cat mai mult bine. Uneori imi era rusine
sa o refuz. Alteori, chiar daca eram convins ca voi refuza si voi renunta la planurile ei
extrem de indraznete, NU-ul pornit din minte, se transforma intr-un DA destul de ferm
cand ajungea pe limba. Cum se intampla asta, habar nu aveam! Dar un lucru e cert:
nu imi pare rau cd am ascultat-o! Am ajuns sa cred si eu ceea un prieten de-al nostru
afirma intr-un interviu despre ea, cd aldturi de Paula nu ai impresia ca lucrul pe care ti-1
propui sa-1 faci nu se poate face. Cu Paula am inteles cd orice lucru bun incuviintat de
Dumnezeu se poate face, indiferent cat de dificil ar fi lucru respectiv!

Colaborand tot mai mult cu ea, am ajuns sa inteleg cd pe toate le face spre binele
prietenilor ei, adica al celor cu care intra contact. Ca sa fiu si mai explicit, Paula nu avea
decat prieteni. Daca pentru o persoana cu care avea rar tangentd era dispusa sa faca
mult ca sd o ajute, e simplu sd ne inchipuim ce a facut si continua sa faca pentru cei din
proximitatea ei. Am scris continua pentru céd Paula este vie, sabatizarea sa este activa si
ceea ce a sadit in noi continua sa lucreze. Initial am fost tentat sa cred ca mutarea ei in
sanurile patriarhului va ldsa un mare gol in toate cele incepute de ea, insa nu este asa!
In chip tainic ea lucreaza prin noi, ne scoate din zona de confort si roadele deja se vad.

Paula mi-a daruit multe si, spre surprindere si bucuria mea, continua sa o faca
si acum! Si-a pus sufletul pentru mine si... ii sunt recunoscator. Cel mai frumos dar pe
care-] pot face celei care m-a coplesit cu daruri este sd merg si sa fac si asemenea!

Sabat salom, Parascheval

Cu recunostinta si multumire,
Stelian
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O Z1 MINUNATA, ZIUA DE-SAVARSIRII TUTUROR
Pr. Ioan Chirila

Am primit o carte, de la Paula, de fapt i-o indicasem pe cind lucra la teza sa de
doctorat, o lucrare a lui Neusner Jacob, Un rabbin parle avec Jesus, si am avut bucuria,
acum pe cand ea a intrat in eternul Sabat, sa gasesc o schitd a unei posibile abordari a
Sabatului sub impresia ,,repetarii constante a disponibilitatii rabinului de a intra in dia-
log cu Dumnezeu intrupat, dialog pe care il percepe ca cea mai inaltd forma de respect”
(Bud, 2018, 395). Si fiind vorba despre Dumnezeul intrupat mi-am amintit rapid de
doua lucrari, de Sf. Atanasie cel Mare, Despre intruparea Fiului lui Dumnezeu (Bucu-
resti, 1988) si de lucrarea lui Moshe Idel, Fiul lui Dumnezeu si mistica evreiasca (Poli-
rom, 2010). Iar aceasta apropiere a celor doud nume o fac doar pentru expresia lui Idel
~morfonominal” care se leaga de Templu si de Fata lui Dumnezeu. lisus a zis ,,ddramati
acest templu ... si se referea la templul trupului Sdu” (In 2,19.21), argumentarea Sfantu-
lui Atanasie contra evreilor atinge aceastd coordonata. Dar ceea ce vedem in schita sau
notele Paulei este credinta intr-un tdram al invierii, al viilor, spunea cd ,ii este greu sa
inteleagd caracterul funebru al Sabatului, deoarece el este un timp al rugéciunii, al po-
menirii nominale, el are un caracter pedagogic, dar pedagogia este sustinuta de Cartea
vietii, ori daca dialogul este inca posibil nu este realizat cu mortii ci cu cei vii, persoana
e vie” (Paula Bud). Si totusi, recunoaste ca suntem marcati ,,de neputinta de a depasi
moartea” (PB), desi ,moartea e o clipd” (PB), e keros, iar noi, totusi am zice ,,mai stai
o clipd”. Stai chiar clipa — pesach sd invitam sd trecem prin aceasta Mare Rosie, mare
neagra... mare disperare!

»Doxologia Sabatului este o veselie” (PB), lipsitd de orice nota ,,de absurditate,
determinata de inviere” (PB), de faptul cantat de Insusi Dumnezeu in Facere 1,31 cand
ne-a marturisit ceea ce a vazut, ca facerea mainilor Lui era buna foarte, era in viere, era
un tot de haiim-uri, niciuna nu contrasta cu cealalt, ci toate se intregeau in stralumi-
narea lor doxologici, cici toate se cer dupa Cruce, toate se cer dupa Inviere. Cred ca am
suparat-o de cateva ori, indeosebi atunci cand, eu nestiind scurtimea zilelor, ii ziceam sd
se mai odihneasca, iar ea voia sa se facd tuturor toate. N-am indraznit sa-i cer sa mearga
la un alt duhovnic, dar in cele din urma s-a dus, dar la fel a lucrat, la fel s-a jertfit, la fel
s-a grabit sa intre sub Crucea celuilalt, cdci toate ale sale se cereau dupa Cruce, de aceea
m-am bucurat cand am védzut ca acceptd ideea exprimatd de mine intr-un studiu ca
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avem o constituanta anastasica, si noi si toate! Aceastd constiintd venea din marturia lui
Iov 19,25-28 prin care incerca sd ne indemne, precum Sabat, sa depdasim moartea.
Bucuria Sabatului rasarea din doua ficlii, din doud candele: din Lege, din parasa Torei,
din acel continuum Simha HaTorah; si din haftaraua profetica care imbia pe toti sd
guste din pre-Pesach, din aceasta trecere dincolo de moarte in in-viere. Chiar in moarte
fiind ,,omul nu devine individ, ci raimane persoand” (PB), iar argumentul ales este de
facturd exegeticd, se refera la chemarea lui Lazar: Vino afard!, dar surorii ii spusese:
crezi tu? Ce spune Legea?, de aceea orice minune este un act dialogic. S$i ma intorc la un
cuvant ce l-am zis candva: persoana este caracterizata de dialogicitate, individul, insul
de mutenie si incdpatanare.

Cu Crucea Ta ai cdlcat moartea, cel care se rastigneste, devenind tuturor toate,
intra degrab in inviere, cici in sine se statorniceste binele ldudat de Dumnezeu ca era
bun foarte, cd toate se cereau a se innoi de la Izvor. Si ea acum sté in ,,odihna de Sabat
a lui Dumnezeu, cici ea este revenirea deplind a tuturor celor facute la EI” (Filocalia II,
1947, 47, 138), chiar si a lui Hristos, caci si El sabatizeazd in mormént (Filocalia I, 1947,
145). A gésit acea minunata zi in care noi ii ddm Lui inima ca sa se odihneasci si sd ne
odihneascd de toate ale noastre care nu sunt ale sale.

Auzi, ce minunat e cAntul Sabatului, e veselie, e veselia Inviatului care inci nu si-a
adunat din colbul ulitei plinirea ochiului vazator de vesnicie! E doar o marturie despre
o bucurie gasitd degrab!

Nota: Paula a dedicat lucrérii rabinului un studiu: ,,Rabinul Jacob Neusner sau
despre initiativa dialogica a unui iudeu reformat american,” in Studii de exegezd si Teo-
logie biblicd vechi-testamentard, Editat de pr. Ioan Chirild, Teodora Muresanu si Stelian
Pasca-Tusa (Cluj-Napoca: Scoala Ardeleand, 2018), 388-397.
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