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“The Two Will Become One Flesh”: Argumentative 

Function of Genesis 2:24 in 1 Corinthians 6:16b 
 

 

Ilie MELNICIUC-PUICĂ 

 
Rev. Assoc. Prof. PhD 

Faculty of Orthodox Theology,  

Alexandru Ioan Cuza University of Iaşi, ROMANIA 

 

Abstract: 
This study deals with the quotation of Gen. 2:24 in New Testament. After a brief 

explanation by Jesus in Mk. 10 concerning controversy about divorce, it is presented in 

the argumentation of St. Paul in his Epistles to Corinth and Ephesus. The quotation 

underlines the bodily unity of Christians – man and women – with Christ. If someone 

bodily unified in fornication, he or she would break the law of that unity. First 

Corinthians 6:16b underlines the negative aspect of bodily union with a prostitute in the 

quest for salvation. The positive aspect in Pauline thought is expressed in Eph. 5:31, an 

exhortation read in Orthodox marriage services. They become an entity (“one body” in 

Greek and Hebrew language, “one flesh”), through their sexual relationship. They shall 

be no longer two, but one. Therefore, they cannot be separated. 

 

Keywords: Intertextuality, Paul, Corinthians, flesh, marriage 

 

Introduction 

The family is the basic building-block of society, and at the core of 

family is marriage. The primal and most important act in the process of 

creating a family is marriage, “the association of two free beings to live 

and to partake of everything” (Abrudan, Corniţescu 2002: 114). 

Marriage and family are the major structures of societal existence. 

Family, a global institution put in life’s care is the first laboratory of 

human personality development, the place in which the concept of 

neighbour forms. It stands as “the primary cell of social organization.” 

Man and woman express two different modes of human existence. 

Man was created as a “duality for existing in a relationship, individually 

he doesn’t feel complete; he looks for another for fulfilment and 

perpetuation.” 

Thus, marriage answers to the natural impulse, the spontaneous bent 

which is in man. It liberates the subject from the state of solitude, 
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isolation and egocentric separation, it aides him in exceeding his own 

limits, freeing him by sharing responsibility, for sharing himself (Galeriu 

1960: 489). 

God is the Creator of world and its laws, marriage belonging 

equally to natural and divine order. 

 

1. Gen. 2:24 in the context of the Old Testament 

After the creation of Adam, God, seeing that he was alone, made a 

proper “help” appropriate to him and said “It isn’t good for man to be 

alone, let us make a proper help for him […], from the rib taken from 

Adam God makes woman and bring her to Adam” (Gen. 2:18, 22), 

fulfilling through this Adam’s need with a person of the same essence. 

The creation of Eve is essential to conjugal consubstantiality. Upon 

seeing Eve, Adam said  

Look, this is bone from my bones and flesh from my flesh, she will be named 

woman because she was taken from man. Therefore, man will leave his father and 

mother and unite with his wife and they will both be a single body (Gen. 2:23-

24). 

Gen. 2:24 expands upon the account of the creation of man in Gen. 

1. The author wants to highlight that husband and wife are a single entity. 

Man recognises his wife as a part of himself, so that only with her he 

forms a unity. The author mentions “That is why man will leave his father 

and mother and bond with his wife. And they will become a single body,” 

which means a single entity, “one flesh,” a new whole. 
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Gen. 2, 24 Mk. 10, 7-8 1 Cor. 6, 16; Eph. 5, 31 

ἕνεκεν τούτου καταλείψει 

ἄνθρωπος τὸν πατέρα 

αὐτοῦ καὶ τὴν μητέρα 

αὐτοῦ καὶ 

προσκολληθήσεται πρὸς 

τὴν γυναῖκα αὐτοῦ καὶ 

ἔσονται οἱ δύο εἰς σάρκα 

μίαν 

Ἕνεκεν τούτου καταλείψει 

ἄνθρωπος τὸν πατέρα 

αὐτοῦ καὶ τὴν μητέρα καὶ 

προσκολληθήσεται πρὸς 

τὴν γυναῖκα αὐτοῦ 

v.8 καὶ ἔσονται οἱ δύο εἰς 

σάρκα μίαν. Ὥστε οὐκέτι 

εἰσὶν δύο, ἀλλὰ μία σάρξ. 

οὐκ οἴδατε ὅτι ὁ 

κολλώμενος τῇ πόρνῃ ἓν 

σῶμά ἐστιν; Ἔσονται γάρ, 

φησίν, οἱ δύο εἰς σάρκα 

μίαν 
Eph. 5, 31 

Ἀντὶ τούτου καταλείψει 

ἄνθρωπος τὸν πατέρα 

αὐτοῦ καὶ τὴν μητέρα, καὶ 

προσκολληθήσεται πρὸς 

τὴν γυναῖκα αὐτοῦ, καὶ 

ἔσονται οἱ δύο εἰς σάρκα 

μίαν 

 

The affirmation presumes that an husband must leave his parents’ 

home and move into wife’s home. This concept probably stems from an 

earlier age, predating the Old Testament writings. We call this age the 

Matriarchal Age, wherein the woman is dominant in her home, into which 

a man will move. In the context of Gen. 2, man is already the main person 

in the family, woman branches from him, is part of him and along with 

him forms a single body. 

Through being itself man is directed to communion, “he can’t live 

alone, that’s why he will need a partner, which must be on the same level 

as him.” 

From the texts above we see primarily the acknowledgement that 

loneliness isn’t good; secondly, that man and woman are made for each 

other to fulfil one another, both of them having the same origin and 

essence. Love between man and woman does not have its source only in 

spiritual unity, but also in bodily unity. 

Marriage in Hebrew society was a big honour, the celibate being 

very little popular. “The family of Patriarch Abraham knows an evolving 

stage marriage, and the family of Jacob represents the type of marriage 

with many women, polygamy being a normal thing in Hebrew society. 

In the time of Moses, polygamy was rooted so much that he could 

not banish it, and the divine Law militates against it by prescription. Thus, 

the Law prohibits marriage with two sisters to the same man (Lev. 18:18). 



Ilie Melniciuc-Puică 10 

Generally Hebrew people were monogamous, unless there was no one left 

to perpetuate the family line. 

For Israel, monogamous marriage was the ideal institution arranged 

by God; therefore the chief among Priests, the High Priest, was allowed 

only a single marriage with a virgin woman (Lev. 21:13f). In the 

prophetic writings the ideal of monogamous marriage is presented as a 

symbol of the union between God and his people (Jer. 2:2, Ezek. 16:8). 

To combat idolatry, the Law forbade the Israelites to take wives of 

the heathen nations (Ex. 34:15f). Mosaic laws forbade marriage between 

blood relatives – his son with his mother, brother with sister, nephew with 

aunt, niece, daughter, sister-in-law, these offenses being punishable by 

death (Lev. 20). There were also punishable by death zoofility (Lev. 20: 

15f) and homosexual relationships (Lev. 20:1). 

After patriarchal tradition, parents were the ones looking for wives 

for their sons (Gen. 38:6; 21:21). After the completion of the engagement, 

the future spouses were known as the bride and groom, the bride doesn’t 

leave her parental home until marriage and was obliged to keep her 

chastity. The wife was considered good for her husband; she was obliged 

to treat her husband with absolute fidelity, but could not claim the same 

thing from her husband, although the Law of Moses includes some 

prescriptions that are designed to protect a wife from her husband’s abuse 

(Deut. 21:11-17; 22:13-19). 

 

2. Gen. 2:24 in New Testament argumentation 
Looking at the Old Testament as a whole, we see that Gen. 2:23f is 

not used anywhere else. In the time of the New Testament, however, it is 

found both in the thinking of Rabbis and in the Hellenistic Hebrew Philo. 

(Fer 2005: 61). Genesis 2:24 appears in three texts in the New Testament: 

Mk. 10:7; 1 Cor. 6:16 and Eph. 5:30. 

Over time, with the greater infestation of sin, marriage has fallen 

from its original state. So the characteristics established by God Who 

instituted marriage and the insolubility of monogamy have become 

increasingly blurred. With their best efforts to secure the insolubility of 

marriage, “Moses could not prevent divorce or repudiation, still trying to 

temper some of the practices that were degrading marriage morally and 

inhibiting it from fulfilling its essential purpose – to beget children.” 
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Our Saviour, Jesus Christ, restores the religious character of 

marriage, through the Grace of the Holy Spirit He purifies, and ennobles 

conjugal love. 

Christ the Saviour affirms the need to return to the original order of 

family based upon marriage, ruling against polygamy which He 

denounces as inferior to the ordinance of monogamous marriage: Have 

you not read – says the Saviour – “the one who made in the beginning 

man and woman?”(Mt. 19:14). 

Man isn’t allowed to leave his wife, nor a wife her husband, even 

though Moses allowed some compromise in this regard “for the hardness 

of your heart, Moses allowed you to put away your wives, but in the 

beginning it wasn’t like this” (Mt. 19:8). The Family was created by God: 

“Therefore man will leave his father and mother and join himself to his 

wife and they will become one flesh” (Mt. 19:5). 

Regarding divorce, the Saviour’s teaching is clear: “What God has 

joined together, man must not separate” (Mt. 19:6). Breaking family unity 

is only permitted on grounds of fornication. The Saviour says:  

And I say unto you, that anyone who shall put away his wife, except for the cause 

of fornication, commits adultery, and he or she who marries a divorced person, 

commits adultery (Mt. 19:9). 

Jesus used the text from Gen. 2:24 as an argument against divorce. 

When asked if divorce is permissible, Jesus asks his interlocutors what is 

the legal basis (Mk. 10:3), and when they answer (Mk. 10:4) He observes 

that “Moses gives this commandment because of the hardness of your 

hearts” (Mk. 10:5) and refers to the order of Creation, and therefore to the 

principle established by God in creation. He says tersely: “At the 

beginning of creation God created man and woman” (Mk. 10:6) and then 

quotes Gen. 2:24: “Therefore a man shall leave his father and mother, and 

shall cleave to his wife and the two shall become one flesh” (Mk. 10:7-f) 

(Klein 2006: 10). Hence, Jesus concludes: “They shall be no longer two, 

but one flesh” (Mk. 10:8b), and further: “What God has joined together, 

man must not scatter” (Mk. 10:9). Therefore, by the will of the Creator, 

man and woman belong to each other. They become an entity (“one 

body” in Greek and Hebrew language “one flesh”), through their sexual 

relationship. They shall be no longer two, but one. Therefore, they cannot 
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be separated. Divorce is no longer possible, because the two have become 

one. 

So whatever flaws which husband or wife have these are not enough 

to undo what God has bound; “Fornication however is able to undo this 

bond so strong, it tears the soul-link between husband and wife, and 

divorce merely formalizes a situation already created.” For this reason, 

this sin is condemned by our Saviour Jesus Christ more than other sins, 

“because it is a sin that violates wilfully and deliberately the dignity of 

man which the two received at creation.” Moreover, this sin can happen in 

the heart, through a look or intention to sin, putting at risk in this way the 

unity and indissolubility of marriage (Burkill 1971: 117). 

The Saviour expands the meaning of the Seventh Commandment: 

“You have heard that it was said in the past: do not commit adultery ... 

but I tell you that anyone who looks at a woman lustfully has already 

committed adultery with her in his heart” (Mt. 5:27f). 

However, although through sin the spiritual bond between a 

husband and wife is broken,  

the marriage bond is not abolished between the one who left his wife though he 

left her. Spouses belong to each other; the divine work of their union cannot be 

abolished by any human act (Mihoc 2002: 19).  

Thus through the words ‘Anyone who shall put away his wife and take another, 

commits adultery against her, and the woman who divorces her husband and 

marries another commits adultery’ (Mk. 10:11f), the Saviour affirms not only 

indissolubility of marriage but also full equality of both spouses. 

From the Apostles, St. Paul instructs the most in regard to the 

institution of the family, relationships between members, giving them a 

set of rules and advises how to regulate social life in the first Christian 

communities. 

The Apostle Paul used the text from Gen. 2:24 in a context totally 

different. This verse is used as a fulcrum that the Apostle used to address 

Christians to shun fornication. 

In the First Corinthians Epistle, ch. 6:12-20, Paul uses the words 

from Gen. 2:24 to assert: through sexual intercourse, a man is an entity 

with the woman. A Christian, says St. Paul, is not allowed to become an 

entity with a prostitute because a Christian is a spiritual entity with the 

Lord (1 Cor. 6:17). Paul reminds the Corinthians that their bodies are part 



“The Two Will Become One Flesh”...   13 

of Christ, and therefore cannot be members of a prostitute (6:15) (Vizitiu 

1995: 30). 

The Lord and prostitutes are an antithetical relationship. As Christ 

has parts, thus a prostitute has many men as parts, because the sexual act 

forms an entity, a single body with them. Paul supports his argument with 

Gen. 2:24, quoting the biblical text that says “the two shall become one 

flesh” (Heil 2005:115). 

Only a few words before this, Paul had quoted this verse using the 

phrase “who joins” himself with a prostitute because also in Gen. 2:24 it 

is about “sticking” man to woman. And in the next verse continues the 

use of the verb “unite” (κολλάω) in the phrase: “Who is united to the Lord 

becomes one spirit with him” (1 Cor. 6:17). Saint Paul uses the simple 

participle form κολλώμενος, of the compound Greek verb, which is in the 

full form of the Genesis passage he quotes (Porter 1991: 105).  

Marriage is a gift from God, just as virginity is (1 Cor. 7:7) The 

Apostle Paul advises concerning the life in virginity: “It is good for man 

not to touch a woman” (1 Cor. 7:1); but to prevent fornication admits 

marriage: “but because of fornication, every man shall have his wife, and 

each woman shall have her husband ... because it is better to marry than to 

burn.” (1 Cor. 7:2-9). 

The physical bond between man and woman is legitimate and 

willed by God: “Do not lack each other except from mutual agreement for 

a while [...] and to be together again so Satan will not tempt you because 

of your abstinence” (1 Cor. 7:5), combats concupiscence, achieves total 

communion in love and mutual aid, and the birth of children (Butting 

2000: 84). 

Only mutual love between spouses makes possible the 

understanding of their place and role in family unity, everyone has rights 

and responsibilities of its own which intersect with each other: the right to 

love (1 Cor. 7:3; Eph. 5:25), the right and dominion over the other’s 

bodies (1 Cor. 7:4), an husband's obligation to care for his wife as his own 

body, sacrificing as Christ gave Himself for the Church (Eph. 5:25-28). 

Unity with God is more important than the relationship between 

spouses as a carnal entity (Klein 2006: 13-14). He understood, however, 

that married life is a form of living according to God’s will. It excludes as 
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unacceptable a relationship with a prostitute. In this context Gen. 2:24 

gets a new emphasis in a negative context. 

In the Epistle to the Ephesians, (5:31) the text of Gen. 2:24 will be 

cited in a new context. It is based on unity of spouses in terms of 

community love. The man is called to love his wife (5:28). He is told that 

someone does not ever hate his own body, on the contrary he takes care of 

it (5:29). So also the man took his wife to be a part of his body and take 

care of her. His behaviour toward his wife is as behaviour toward himself 

(Heil 2007: 252). 

In this argument, however, there are permanent references to the 

relationship between the Church and Christ. This relationship is more 

important for the writer than the relationship between spouses.  

This concept for the Apostle Paul in First Corinthians unfolds in a 

particular manner. It receives here a new connotation. The understanding 

of marriage is completely spiritualized. A divorce of the partners in the 

form of a separation from the unfaithful is inconceivable; otherwise the 

comparison with the relationship between the Church and Christ would 

not be possible. Sexual relationship partners are not out of the question, 

however, because it has special meaning in this context. Only love is of 

importance here, which is the basis of relations between the partners. In 

this sense, Fitzmyer asserts: 

Paul cites Gen 2:24 according to the LXX, esontai hoi dyo eis sarka mian, where 

“the two” has been added to the MT, which has only, “and they will become one 

flesh.” [...] “Being joined to the Lord” means that a Christian cannot be “joined to 

a prostitute,” even in a casual act. The quotation of Gen 2:24, which per se refers 

to the union of man and women in the marital act, now suggests that the spiritual 

union of the Christian with “the Lord” has a marital connotation (Fitzmyer, 

2008:267). 

Through marriage, “spouses share each other's strengths, gifts and 

other virtues”: “The unbelieving husband is sanctified through the faithful 

woman and woman’s unbelieving husband is sanctified by the faithful 

husband” (1 Cor. 7:14). 

Several times, St. Paul enumerates the sins which should never 

appear in the Christian life. Fornication was one of the most common sins 

in the pagan world, sometimes occurring in some cultic practices; it 

presented a danger to Christian life. Fleshly gratification outside of 

marriage is considered a grave sin, through fornication draggling the 
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mystical body of Christ (1 Cor. 6:15), the human body being considered a 

temple of the Holy Spirit (1 Cor. 6:9). 

According to St. Paul, the purposes of marriage are giving birth to 

children, love and mutual help of spouses as well as the quenching of lust, 

“and if they cannot abstain they must marry” (1 Cor. 7:9). 

Regarding the issue of divorce, St. Paul is absolute: “A woman shall 

not leave her husband [...] as well as the husband shall not leave his wife” 

(1 Cor. 7:10f). Those who part have two choices, either to remain so or to 

reconcile. The marriage bond between spouses remains valid throughout 

the life of the separated; only death can dissolve this link: “A woman is 

bound by the law as long as her husband lives. And if her husband dies, 

she is free to marry anyone she wishes, but he must belong to the Lord” (1 

Cor. 7:39). 

 

Concluding remarks 

The physical bond between spouses is justified if it is seen as a 

remedy against the sin of fornication, but it also considers procreation, 

because “acts of bodily union combine by assuming responsibilities of a 

more stressful spiritual element.” 

So theologically, far from being a simple association, alliance or 

legal contract, conjugal union has been always understood as an 

existential community, in which love dominates, the blessing of God in 

which spouses give themselves to each other, with a view toward 

fulfilling one other. 

In the face of all the forces of dissolution, the family, this factor of 

balance which is irreplaceable, this flame of love and peace, a witness to 

human dignity, affirms its transfiguring force, plenary, engaged and 

conscious before God and the world. 

The rhetorical aspect of Gen. 2:24 in 1 Cor. 6:16b is expressed in 

the universal authority of the Bible which “says” and not “writes” about 

the reality of human marriage. These two human beings, man and woman, 

became an unity also at the human, physical and bodily levels, in intimate 

association, united by the bond of marriage. 
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Introduction 

Pour la grande partie du clergé, la théologie scolaire semble coupée 

de la catéchèse pastorale comme de la vie spirituelle. 

Un fait, si souvent constaté: presque tous les prêtres qui accèdent au 

ministère pastoral dénoncent la rupture entre ce qu'ils doivent prêcher et 

vivre et la théologie qu'on leur a enseignée au séminaire. Quand un 

professeur de théologie rencontre ses confrères pasteurs et qu'il leur 

expose d'occasion les traités qu'il enseigne, de la Rédemption, de la 

Grâce, de la Trinité, il n'est pas rare qu'on lui fasse remarquer que ce n'est 

point dans les traités qu'on peut trouver de quoi prêcher. Sans doute, 

d'autres veulent bien «prêcher le dogme», comme ils disent, mais ils 

essaient seulement de vulgariser la théologie toute abstraite de certains 

manuels, un peu comme les rédacteurs de catéchismes au XVIIIe siècle se 

contentaient de résumer des thèses théologiques scolaires.  
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La théologie et la catéchèse au service de la même parole de Dieu 
Avant la dernière guerre, quelques théologiens autrichiens et 

allemands proposèrent, à la suite du P. J.  A. Jungmann, l'idée d'une 

«théologie kérygmatique» ou «théologie-catéchèse» (Verkündigungs-

theologie). Pour satisfaire aux exigences traditionnelles, spirituelles et 

pastorales, il y aurait à côté de la théologie-science, de type scolastique et 

abstrait, une théologie d'un autre type, la théologie de l'annonce du salut 

ou de la catéchèse, centrée sur le Christ Sauveur, à la structure plus 

biblique et plus concrète, à la valeur plus religieuse, et ainsi mieux 

adaptée aux besoins des pasteurs et des fidèles. Certains ont essayé de 

justifier cette double théologie par l'ontologie scolastique elle-même, 

c'est-à-dire par la distinction du vrai et du bien: la théologie scolastique 

viserait premièrement et directement le vrai révélé et sa pénétration 

rationnelle, la théologie kérygmatique, le bien révélé et son utilisation 

pratique (Kappler 1949; Congar 1951: 591-594). 

Depuis lors ces vues ont été beaucoup discutées. Aujourd'hui le 

terme de «théologie kérygmatique» désigne, selon les auteurs qui 

l'utilisent, des réalités assez diverses: soit une théologie plus existentielle, 

(certains théologiens allemands), soit la théologie missionnaire (Ledrus, 

Rétif, etc.), soit encore la théologie pastorale dans son ensemble (Liégé, 

etc.). 

Des théologiens et des pasteurs insistent sur la nécessité de 

constituer, une «théologie de l'apostolat», c'est-à-dire une théologie 

pastorale au sens propre du terme, qui ne soit pas seulement une 

«technologie», un ensemble de moyens d'influence utilisés aujourd'hui sur 

les individus et les foules et plus ou moins garantis par l'expérience; mais 

vraiment une «théologie»: l'étude et l'exposé, à un plan d'universalité qui 

domine les adaptations particulières, des lois qui président à l'édification 

de l'Eglise, peuple de Dieu et Corps du Christ, telles qu'elles se dégagent 

de la Révélation. Dans ce cadre on fait une place privilégiée à la 

«théologie catéchétique» qui expose, à la lumière de la Révélation, le con-

tenu propre, la structure interne et les qualités essentielles de la catéchèse 

chrétienne (Liégé 1954a: 271-282 et 1954b: 23-37). 

Le grand mérite de tous ces efforts est certainement de nous avoir 

rappelé avec vigueur l'originalité propre de la catéchèse chrétienne, qui 

n'est pas seulement un enseignement religieux, mais un mystère de salut 
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au sens fort du terme. Il est indispensable que ce mystère de la prédication 

fasse l'objet d'une réflexion théologique approfondie (Hitz 1954). Mais 

faut-il à cet effet une «autre théologie», distincte et même opposée à la 

théologie-science, traditionnelle? Ou bien cette théologie pastorale et 

catéchétique est-elle un secteur de l'unique théologie,  conçu et construit 

d'après les mêmes lois qui régissent la dogmatique et la morale scolaire ? 

On pose la question suivante: la théologie est-elle une catéchèse ? Pour y 

répondre, il nous faut rappeler ce quést la théologie et la catéchèse, ce qui 

les différences, ce quélles ont de commun. 

● Par catéchèse nous entendons, d'une façon générale, l'annonce de 

la Parole salvifique de Dieu, en y comprenant tous les genres de cette 

annonce depuis la prédication missionnaire première jusqu'à la catéchèse 

mystagogique la plus élevée. C'est l'enseignement sacré ou salutaire dans 

toute son ampleur qui réalise la fonction prophétique de l'Eglise en vue de 

la sainteté. Il s'agit au sens fort d'un mystère de salut qui ne peut être saisi 

qu'à la lumière de la Révélation chrétienne. Grande est la part 

d'engagement personnel et d'adaptation psychologique qui sont exigés du 

catéchiste et du prédicateur. Mais les éléments majeurs et permanents de 

la catéchèse ne dépendent pas de lui; ils relèvent de la Parole de Dieu elle-

même dont la catéchèse n'est que le ministère ecclésial. 

La théologie (et par la théologie nous entendons ici surtout la 

dogmatique et la morale chrétiennes) est la recherche d'intelligibilité du 

donné révélé à la lumière de la foi ou, plus simplement, la science de Dieu 

dans sa Révélation. L'objet de la théologie est la Révélation divine, mais 

dans son intelligibilité humaine. L'esprit humain, que la foi vive élève et 

illumine, cherche à recevoir consciemment, à analyser, à systématiser et à 

exposer cette révélation dont Dieu nous a fait la grâce en Jésus-Christ. En 

ce sens strict et plein nous définirons la théologie d'un mot plus concret et 

plus biblique comme la science de la Parole salvifique de Dieu. 

On voit aussitôt la différence formelle en même temps que l'unité 

interne de 1a théologie et de la catéchèse: la théologie étudie la Parole de 

Dieu que la catéchèse annonce. Ce sont deux fonctions distinctes au 

service de la même Parole de Dieu. 

● La théologie n'est pas la catéchèse. La théologie est la recherche 

d'intelligibilité de la Parole de Dieu. Elle s'efforce de dégager toute la 

lumière possible de cette Parole divine sur toutes choses. C'est 
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l'inventaire, l'analyse et la pénétration systématique du donné révélé. La 

catéchèse est l'annonce salvifique de la Parole de Dieu. Elle cherche à 

actualiser cette Parole divine dans le cœur et la vie des hommes. Il y a une 

catéchèse qui précède toute théologie: c'est la catéchèse missionnaire 

primitive. Il y a une catéchèse qui suit l'effort d'intelligibilité du 

théologien: c'est la catéchèse-didascalie et la catéchèse mystagogique. 

Mais la catéchèse comme telle reste distincte de la théologie. Les lois 

d'inventaire et de pénétration scientifique du donné révélé sont différentes 

des lois de sa transmission et de son actualisation sanctifiante. 

● La théologie et la catéchèse constituent donc une double fonction 

doctrinale dont chacune a ses lois et ses méthodes particulières mais 

au'service de la même Parole de Dieu. C'est ce qu'elles ont de commun. 

La théologie cesserait d'être une théologie dans la mesure où elle cesse 

d'étudier le donné révélé qu'annonce la catéchèse. Or cette unité interne et 

cette symbiose réelle entre la théologie et la catéchèse à partir de la même 

Parole de Dieu nous semble beaucoup plus profonde que leur nécessaire 

distinction de perspectives et de méthodes. L'une et l'autre concernent le 

même mystère de Dieu en Jésus-Christ, à la lumière de la même 

Révélation biblique, à l'intérieur de la même foi chrétienne. L'une et 

l'autre, en tant que ministères de la même Parole de Dieu, impliquent 

donc aussi certains caractères fondamentaux communs, notamment 

l'attitude religieuse, le contact biblique, la perspective révélée, 

l'engagement salvifique. Ce sont les qualités catéchétiques de la 

théologie, par lesquelles celle-ci est vraiment - et doit être - une sorte de 

catéchèse, mais une catéchèse approfondie, élargie, systématisée en 

science. 

Les études récentes sur la théologie à l'âge patristique nous 

montrent un type de réflexion sur la Parole de Dieu très unie à la 

catéchèse. Nous pensons à saint Irénée, à Clément d'Alexandrie, à 

Origène, à Tertullien, aux Cappadociens, surtout à saint Grégoire de 

Nazianze, «le théologien», et au bienheureux Augustin, «le maître en 

théologie et en catéchèse». Chez eux on trouve la contemplation de la 

Parole de Dieu au principe et la vie chrétienne au terme de l'effort 

théologique, le souci de présenter le message divin dans sa plénitude, le 

contact ininterrompu avec la Bible. Aussi les deux éléments, «dogma» et 

«kerygma», ne s'opposent pas, mais s'unissent harmonieusement dans une 
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même doctrine sacrée (Van den Eynde 1933; Bardy I, 1942: 80-109; 

1934: 524-549; 1935: 1-27; 1948: 191-214; Bonnefoy 1948: 87-145; 

Daniélou 1948; Mondésert 1944; Camelot 1945; Plagnieux 1951; Marrou 

1938; Landais etc., 1953; Lossky 1944). Avec la scolastique la théologie 

s'est spécialisée et constituée en type de science formellement distincte de 

la catéchèse. Du même coup elle risquait de perdre en qualité catéchétique 

ce qu'elle gagnait en technicité intellectuelle. 

 

La théologie, comme la catéchèse, est religieuse 
Science de la Parole de Dieu, la théologie suppose en qui s'y 

applique la foi humble et priante en face du Dieu qui parle. 

Comme la foi elle-même, la théologie ne se termine pas à des 

énoncés, à des formules, mais à la réalité signifiée qui est le mystère du 

Dieu vivant et saint, du Dieu qui juge et qui sauve. La théologie engage 

donc l'être tout entier du théologien. On sait combien les Pères et les 

grands Docteurs insistent sur les exigences de pureté et de contemplation 

que le travail théologique implique pour le maître et les disciples 

(Plagnieux 1952: 71-164).  

La théologie, aussi bien que la catéchèse, implique l'attitude 

fondamentale de la foi, de admiration, de la prière en face du mystère de 

Dieu. 

 

La théologie est synthétique 
Mais la théologie comme telle, qui cherche à pénétrer et à enseigner 

le donné révélé pour lui-même et dans son ensemble, doit organiser sa 

synthèse avant tout en fonction de la Parole de Dieu elle-même. Le 

principe, énoncé par Urs von Balthasar, nous semble ici pleinement 

justifié et nécessaire: «La théologie trouve dans le dessein de la 

Révélation même l'échelle exacte de sa forme et de sa structure. Ce qui 

est importante à la substance de la Révélation doit être aussi à la 

théologie» (Balthasar 1948: 28). 

La Révélation divine dans l'Ecriture se fait surtout par les «magnalia 

Dei», par les interventions merveilleuses de Dieu dans l'Histoire Sainte. 

Comme Moïse, nous ne voyons maintenant Dieu dans la foi que «par ses 

arrières» (Ex., XXXIII, 20-23), c'est-à-dire à travers les «mirabilia» dont 

il nous a fait la grâce. Le théologien, il est vrai, ne se contente pas 
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d'enregistrer ces faits. Au moyen de l'analogie de la foi et de la connexion 

des mystères il cherche à saisir la réalité sous-jacente à ces manifestations 

divines et à en organiser les différents aspects. Mais il reste qu'il ne peut 

le faire qu'à partir de ces événements de l'Histoire Sainte qui forment les 

jalons de la Révélation divine. 

Pour une synthèse théologique, qui se veut fidèle à la Parole de 

Dieu, il ne suffit donc pas d'ajouter l'un ou l'autre chapitre aux manuels 

scolaires, élaborés au début de ce siècle; il ne suffit pas non plus d'une 

cohérence purement logique des différentes thèses à partir d'une notion 

déterminée de l'essence divine ou sous l'impulsion d'une option 

spirituelle; il ne suffit même pas d'une théologie plus positive, plus riche 

en rappels bibliques et patristiques. 

La soumission à la Parole de Dieu est particulièrement difficile au 

théologien. Il n'est pas aisé d'accorder la manière analytique et les 

raisonnements abstraits de la spéculation scolastique avec les catégories 

synthétiques, historiques et progressives de la Révélation biblique. Il 

semble que plus d'une fois, certains théologiens ont cédé à ce que saint 

Grégoire de Nazianze appelle «l'idolâtrie du concept (Plagnieux 1952: 

318)» et construit une métaphysique sacrée dans le monde des 

abstractions, comme d'autres aujourd'hui, cherchent à réduire toute la 

Révélation à un simple «appel divin à un engagement purement 

existentiel»... Mais la Parole de Dieu (dont la théologie est la science!) 

s'affirme avant tout dans les événements concrets de l'Histoire du Salut, 

résumée dans la Pâque du Christ (Labourdette, Nicolas, Bruckberger 

1947; Leclercq 1950). 

 

La théologie est engagée 
La théologie ne cherche pas immédiatement, comme la catéchèse, à 

nourrir le fidèle. En tant que science de la Parole de Dieu, elle vise avant 

tout à une intelligence nette et vivante des données de la foi. 

Parole humaine par excellence, puisque le Dieu qui parle à l'homme 

dans l'Ecriture est ce Dieu qui connaît le cœur de l'homme, qui fait à son 

image et qui lui parle pour le refaire dans sa gloire. Dans l'infinie diversité 

des conditions historiques, sociales et individuelles la Parole de Dieu 

saisit l'homme dans son être le plus profond et le plus constant «de 

pécheur gracié, d'enfant de Dieu perdu et retrouvé» (Bouyer 1954: 57). 
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Elle révèle ainsi l'homme à lui-même, en lui montrant son rôle dans le 

dessein de Dieu, sa vocation première, sa déchéance mortelle, sa 

recréation magnifique, sa solidarité universelle, ses possibilités 

merveilleuses, sa destination à la gloire, par Jésus-Christ Notre Seigneur. 

Et si l'on se rappelle que c'est Jésus ressuscité qui constitue le centre 

vivant et le sommet personnel de cette divine Parole et que cette Pâque du 

Christ contient en germe le salut de notre vie, de notre corps, de notre 

terre, de tout notre monde d'hommes, on voit pour des hommes déchus et 

mortels. 

 

La théologie au service de la catéchèse 

Science de la Parole de Dieu que la catéchèse annonce, il est normal 

que la théologie alimente la catéchèse. 

Et d'abord en ce sens général que toute catéchèse aujourd'hui se fait 

dans une certaine perspective théologique. Il est impossible d'ignorer 

vingt siècles de pensée et de vie chrétienne. Il ne faut pas que le 

kérygmatisme devienne, selon la réflexion très sage de M. Duméry, une 

«fiction d'archéologue» (Duméry 1953: 41). 

Mais nous voudrions surtout rappeler que la catéchèse dépend, en 

un sens positif ou négatif, de l'enseignement théologique que les pré-

dicateurs auront reçu. 

On s'étonne et on se plaint souvent de l'appauvrissement doctrinal 

de la prédication populaire, héritée des derniers siècles. On y cherche en 

vain la structure biblico-historique, le christocentrisme pascal, l'attente 

parousiaque, la plénitude mystérique, qui distinguent, le kérygme des 

Apôtres et les sermons des Pères. Par contre, on y trouve un 

anthropocentrisme très prononcé. La morale prédomine sur le dogme (Ce 

qu'il faut croire - ce qu'il faut faire - les moyens pour ce devoir). La 

méthode logico-déductive remplace l'histoire du salut. 

Le renouveau de la catéchèse suppose le renouveau théologique. On 

a dit avec raison qu'aujourd'hui, pour les prédicateurs, «la tentation est 

celle d'un certain humanisme et que la première vérité à rappeler est que 

la prédication est mystère (Girault 1954: 7)». Il faut donc une vue 

théologique de la prédication et de ses exigences majeures, révélées dans 

la Parole de Dieu. Il faut aux prédicateurs la vision chrétienne, à partir de 

l'Evangile pascal du Christ, de Dieu et de l'homme, de l'Eglise et du 
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chrétien, de l'histoire et du monde. Alors cette lumière des Pâques 

renouvellera du dedans et irrésistiblement toute leur prédication. Mais, 

c'est à l'enseignement théologique de nos séminaires, avec la grâce de 

l'Esprit Saint, de faire briller cette lumière de Pâques dans les cceurs, 

«afin qu’y resplendisse la connaissance de la gloire de Dieu qui est sur la 

face du Christ» (II Cor., IV, 6), ce qui fait l'objet même de la théologie. 

 

Lien organique et traditionnel entre catéchèse et liturgie 

Pas de liturgie, pourrait-on dire, sans catéchèse. Le Christ continue 

d'agir et de sanctifier. Son acte rédempteur, ses gestes sauveurs, devenus 

actuels, permanents, universels, doués de la même efficacité, sous la 

forme du symbole et du rite: c'est la liturgie. Par le rite objectif célébré 

comme il l'a institué, le Christ sauve aujourd'hui. Mais l'action de salut 

qu'opère le rite efficace a besoin pour ainsi dire (tout comme dans la 

Bible) du «commentaire», des «monitions» de Dieu et même du Christ. 

Ce rite n'a rien de magique, en effet; il est un signe riche et foisonnant de 

sens: il faut que Dieu, il faut que le Christ nous disent ce qu'ils ont fait 

pour nous, ce qu'ils veulent encore faire aujourd'hui, qu'ils nous détaillent 

toutes les richesses cachées dans les mystères auxquels ils nous convient. 

En somme, il faut que la Bible, sans cesse, commente et éclaire les signes 

de la liturgie, qu'elle en fasse la catéchèse. 

Pour s'exprimer de façon imagée, il faudrait faire sans cesse le va-

et-vient (plus spirituel et vital que matériel) entre le catéchisme 

(comprenons par-là, selon les âges, tout livre d'exposé doctrinal) et le 

missel. Mais le catéchisme pour le missel et non l'inverse. Autrement dit 

la catéchèse doit apprendre à célébrer Pâques, à fêter le dimanche, à 

chanter la messe. Et le P. L. Bouyer nous semble résumer parfaitement ce 

lien organique profond entre la catéchèse et la liturgie, quand il écrit:  

Avant toute tradition dogmatique, au sens technique de l'expression, c'est dans la 

vie liturgique naissante de l'Église chrétienne que s'exprima, en termes de vie 

communautaire et de lyrisme contemplatif, cette vue une et totale de la vérité 

chrétienne. Et tout à travers les siècles, il ne faut jamais, dans l'Église, envisager 

la transmission de la vérité comme séparée ou séparable de cette contagion sainte 

de vie liturgique, de vie d'adoration commune, de cette association des âmes au 

mystère cultuel de la présence et de l'action du Christ vivant au milieu des siens, 

contagion, communication, association qui est la tradition par excellence 

(Bouyer 1947: 75). 
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La liturgie doit être au cœur de la catéchèse, en second lieu, parce 

que la fin même de la catéchèse l'exige. 

Toutes les réponses s'accordent pour dire que cette fin est 

l'éducation de la foi vivante du catéchisé. Or la liturgie seule est en 

mesure d'assurer cette éducation: c'est ce que nous voulons essayer de 

prouver ici. 

La catéchèse éduquerait une foi sans contenu vivant et théologal, 

sans efficacité salutaire, si elle ne se fondait sur les sacrements déjà reçus 

(le baptême, sacrement par excellence de la foi) pour en tirer toute sa 

puissance spirituelle, et si elle ne menait aux sacrements, à l'eucharistie 

principalement qui seule peut faire entrer dans la réalité de nos vies la 

profession de foi baptismale, avec ses exigences proprement «impossibles 

à l'homme». La liturgie est donc bien là, pour l'éducation de la foi 

théologale, au cœur de la catéchèse. 

Il ne faudrait jamais, en catéchèse, séparer l'énoncé et l’explication 

d'une vérité doctrinale - ou l'énoncé d'une règle de conduite morale - de 

leur expression vraiment religieuse et vitale dans la liturgie (et la Bible). 

Il s'agit chaque fois d'arriver à une attitude devant Dieu (admiration, 

louange, repentir, volonté de service): le seul «enseignement» ne peut y 

réussir.  

Il est une loi pédagogique élémentaire: le peuple et les enfants n'acquièrent pas 

l'usage d'une langue dans la grammaire; ils l'entendent parler et la parlent… Le 

catéchisme, grammaire élémentaire dans notre cas, est insuffisant; il faut parler 

habituellement la doctrine chrétienne, et cette langue, c'est la liturgie... La prière 

liturgique est la religion parlée et vécue, le dogme appliqué et exprimé dans une 

langue toute chargée d'énergies surnaturelles (Beauduin 1914: 37-40).  

La vie liturgique est l'expression même du mystère chrétien vécu dans la 

communauté. 

Les «célébrations» catéchétiques pourraient être les intermédiaires 

tout désignés entre la catéchèse et la liturgie proprement dite. Utilisées, à 

bon escient, bien préparées, elles doivent normalement permettre de faire 

passer la doctrine sur le plan de l'action, du dialogue entre la parole de 

Dieu (on y fait largement usage de lectures bibliques) et notre réponse. 

Elles amorceront, de cette manière, la vraie prière intérieure les relations 

théologales, et donneront faim et soif de la «grande» liturgie. La salle de 

catéchisme où l'on a écouté, étudié, compris, récité la doctrine doit 
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devenir une communauté rassemblée dans un acte de foi exprimé dans 

l'Église. 
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Preliminary remarks  

Conceived in the image of the Most Holy Trinity, the Church is the 

space reflecting and extending the intra-Trinitarian relationship, 

specifically the special relationship between the Son and the Holy Spirit. 

Thus, because the Spirit “abides” in the Son, He is in us only when we 

come together in the Son. We cannot have the Spirit without the Son, nor 

can we have Christ without the Holy Spirit. Communion with Christ can 

only be experienced in and through the Holy Spirit, and communion with 

the Holy Spirit can only be experienced in and through Christ. We cannot 

truly know Christ without the Spirit or the Holy Spirit without Christ. We 

receive the Spirit of adoption as children of God, precisely because the 

Spirit of the Son becomes our own Spirit. The Church is the Body of 
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Christ since the same Spirit of the Son has united all its members as 

brethren in Christ, thus making them sons of the Father.  

Based on these remarks, we note that in our Church, preaching has 

played a major role in defending Orthodoxy and developing the national 

language and culture, a fact denoted today by a large number of treatises 

on the history of Romanian language and literature. The Church also 

notoriously played a major role in preserving the awareness of the 

national unity of Romanians on both sides of the Carpathians. The 

contents of many of the old sermons, related to the life of Romanian 

society at various times, serve for historians, sociologists and philologists 

as mirrors of the states of affairs in past times. 

The 20th century Wallachian sermons reflect, even more than those 

of the previous centuries, the cultural, social, economic and political 

circumstances of our people. Preaching was more intense in Transylvania, 

due to the proximity of the Protestant Church which, as we know, had 

simplified many liturgical aspects. This left the main role of worship to 

the sermon. There was a missionary competition that produced very well-

written sermons, published in journals of the times and as collections of 

sermons. In Wallachia also, all diligent homilists carefully structured their 

speeches, primarily to pursue their religious-moral goal, but also to 

address the realities of everyday life. 

The content of the sermons is highly diverse, tackling most of the 

essential tenets of Orthodox Christian faith; moreover, it is very well-

documented and carefully supported with arguments, as the authors were 

scholarly theologians with a sound education and culture. Among the 

ecclesiological and soteriological topics discussed by the 20thcentury 

Wallachian homilists are as follows: 

 

1. The Church, the body of Christ 

Christianity has brought heaven down to earth. The Church 

provides us with this spiritual meeting-place. Here we enjoy all of God’s 

gifts. Through it we acquire the happiness and immortality that we once 

lost. Here God and His teachings are eternally present. Here we have 

grace and eternal wisdom. Here is the tree of life (Vasilache 1942: 290). 

As early as Moses’ time, people “set up the Holy tent as a place of 

worship” for God. Later on, King Solomon built the Temple of Jerusalem 
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to worship the Creator. God, however, is Spirit, and He cannot be 

confined to one place alone, as Father Slevoacă says. He is present 

everywhere, wherever Christians raise their prayers to Him. Christ went 

to the Old Testament Temple, He prayed there and named it “My Father’s 

house” (Lk. 2:49). And in His Father’s house, i.e., in the Church, Christ is 

present “until the end of the age” (Mt. 28:20). Those who listen to the 

priests listen to Christ, because it is written that: “He that hears you, hears 

Me” (Lk. 10:16), because  

only what is true and just and honest and praiseworthy is preached from the pulpit 

[...]; for we now live in the midst of so much confusion and we are so lost, that 

only the words of everlasting life which we hear in churches can serve us as guide 

and keep us from further straying and keep us from destruction (Slevoacă 1985: 

48).  

Because the Church also involves communion, “during the divine 

service, all confess the same faith, being baptized with the same baptism, 

all have the same Lord, the same hope. All are brethren and drink from 

the same chalice” (Slevoacă 1985: 49). By comparing the Church, as a 

place for the soul to rest, to an oasis in the desert, Father Slevoacă 

highlights the benefit, the importance and the role that the Church has in 

our salvation. 

 
An ageless settlement 

Since all things in this world are transient and subject to decay, 

Father Ștefan Slevoacă points out that thriving civilizations disappeared, 

famous men passed away, Babylon and Egypt shine no longer, lost is the 

glory of the Persians and the Empire of Alexander the Great. There is, 

however, in this world “a place which does not age, is never shaken, 

never weakened: it is the Church of the Son of God”, who founded it by 

sending the Comforter. In the early Christian centuries, the Church was 

persecuted and attacked by emperors and countless heretics, but it 

endured because Christ is its Head and He has assured us that: “I shall 

build my church, and the gates of Hell will not overcome it” (Mt. 16:18). 

Many endured great suffering for being part of the Church as result of 

cruelty and tortures of every kind “conceivable by the human mind: 

sword, burning at the stake, melted tar, beasts’ fangs, stoning. Thousands 

and thousands of Christians fell victims to these acts of cruelty” (Slevoacă 
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1979: 290), but they conquered all and now shine in the glory of God’s 

Kingdom. 

 

The Church – sanctified and sanctifying 

The Holy Church was founded by the Descent of the Holy Spirit at 

Pentecost, when many people were baptized following the words of St. 

Peter. The Church is sacred because it is “the Body of Christ” (Eph. 1:22), 

and its Head is Christ Himself, who, by sacrificing Himself on the Cross, 

sanctified the Church, making it “holy and without blemish” (Eph. 5:27). 

The Church is not just “sanctified, but also sanctifying, in the sense that it 

is the source of endless gifts and grace, which are imparted to Christians 

and which transform them, helping them to become new creations, to 

become saints” (Slevoacă 1979: 188). Pointing out that in the Church 

there are not only saintly people, Father Slevoacă says that it is like “a 

large hospital where those who are spiritually sick are received to be 

healed [...]. Christian sinners do not detract from the holiness of the 

Church, because we are all sinners” (Slevoacă 1979: 190). 

 

2. The Cross – altar of Christ’s sacrifice 

By preserving in their souls the fruit of Christ’s redeeming sacrifice 

on the Cross, ever since the earliest times Christians have sought to 

exteriorize the sign of redemption. The image of the Holy Cross has 

always stirred Christians’ feelings and their love for the Crucified One, 

for His redeeming grace; and by kissing the cross reverently, we feel the 

power of the grace that springs from the Lord’s blood, which was shed 

upon it. 

 

An encouraging sign  

Acknowledging the overwhelming importance of this topic, Father 

Mihail Bulacu considers that the Holy Cross is the “sign by which we are 

encouraged and called to approach our Lord Christ, rested and restored, 

so that, coming unto Him we can follow Him” (Bulacu 1944: 193).  

It is the holy banner of Christianity, rising ahead, in the middle of the thorny road 

of fasting, praying and soul cleansing, through which we seek to come closer, 

purified, to the divine magnificence of the Resurrection of the Lord Jesus Christ. 

Because the Holy Cross was and still is not only a beloved exterior sign, as the 
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flag is loved by the soldier, but something more, that has taken deep roots in our 

souls (Bulacu 1944: 193). 

 

The Holy Cross in Romanian Orthodox devotion  

The author then dwells on another aspect – the devotion of our 

nation in honoring the Holy Cross – in words that can only impress, 

evincing genuine patriotism:  

In the folk life of the Romanian village, erecting a cross is a token of human and 

Christian charity, a sign of gratitude for a particular achievement, a symbol of 

help for those in need; it is placed near a well, to signal there is refreshing water 

there, or near a bridge crossing a river, as a sign that help came from the 

Romanians to assist a fellow; near a dangerous place, in gratitude that a life was 

saved in that spot. The Holy Cross has become the sacred sign of the Romanian 

village, from the most simple and humble Cross at the outskirts of the village to 

the artful roadside crucifix built in the Romanian style, constituting one of the 

most unique jewels of Romanian folk art (Bulacu 1944: 194).  

Up, on the mountain crests and hills Crosses reach for the sky, as a reminder of 

the victories of Romanian soldiers who laid down their lives out of love for their 

nation and country on the battlefield. Here and there, our Carpathian mountains 

bear this sacred symbol of the Christian victory, Crosses and roadside Crucifixes 

in the memory of heroes, culminating with the Cross on Caraiman peak, which 

especially draws the attention of all those who come and visit the Prahova Valley 

(Bulacu 1944: 205). 

 

Prefiguration of the Holy Cross  

Father Ștefan Slevoacă masterfully depicts the beginnings and 

evolution of the use of the cross by people: originally as a means of 

torture, then as a means for achieving salvation. Thus, in the Old 

Testament, the Jews led by Moses, having criticized God, were bitten by 

snakes and cured if they looked at the copper snake raised on the Cross. 

This prefiguration is confirmed by Christ Himself when He says: “And as 

Moses lifted up the serpent in the wilderness, even so must the Son of 

man be lifted up, that whosoever believes in Him should not perish, but 

have eternal life” (Jn. 3:14f). But before Jesus Christ could lift up the 

Cross, He first had to become incarnate as one of us, endure hunger, 

beating, scorn, a crown of thorns, then be crucified between the two 

thieves, doing all this out of love and mercy for our sake. With His Blood, 
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Lord Christ has sanctified the Holy Cross. That is why Christians honour 

it “when they pray in privacy or in the holy place of worship, when they 

set off on a journey or sit down for a meal, when they face danger; the 

cross is a source of blessing and joy, as well as a weapon of 

defense”(Slevoacă 1996: 268). 

 
The Cross – a sign of victory to those who believe in Christ  

To Christians, the Cross represents, ever since our Savior was 

crucified, the means by which Christ sacrificed Himself, shattering the 

gates of hell. Although this sign has not always been honoured by men, 

the Holy Scriptures include accounts that prove the mighty force of the 

Holy Cross long before the Sacrifice took place. The Cross was an 

instrument of torture for thieves and outlaws, but it was sanctified by the 

very Blood of Christ. The Cross, as Father Slevoacă notes, has threefold 

significance. Thus, the Cross represents the “instrument of torture 

undertaken by Christ and sanctified with His precious Holy Blood” 

(Slevoacă 1985: 80); it is ,,a token of the victory won by those who 

believe in Christ” (Slevoacă 1985: 81), and it also signifies the suffering 

accepted “for the truth, for justice [...], endurance of misfortune and trials 

[...], our crucifying of lusts, which we have the duty to perform every 

single day, so as to free ourselves from the tyranny of our own body” 

(Slevoacă 1985: 82). By stressing the importance of the sign of the Cross, 

father Slevoacă teaches us that without the power of the Cross, in all of its 

three significations, there is no redemption. 

 

The Cross as the path to Resurrection  

When speaking about anchoring one’s personal cross onto the Cross 

of Christ, Father Galeriu depicts the Cross not only as sacrifice (pain, 

trouble, disease, death), but also the path toward resurrection:  

Commonly, when we speak about the Cross, we mean struggle and ordeal, 

suffering, death. However, if with all these, that are my personal cross, I am 

alone, if I bear them in solitude, with my limited power and vision, where beyond 

suffering and death, I can see nothing else but the end, then, deprived of “grace 

and truth” (Jn. 1:7), of the light and power of Christ, I can easily be overwhelmed 

by anxiety, distress […]. However, when my cross is linked to Christ’s Cross, 

like a sprout is attached to the vine, like the ray is attached to sun, then the whole 



 Ecclesiological and Soteriological Aspects in the Works...  35 

sense is revealed and its horizon is opened. In Christ, the Cross in not the end, but 

a path; the bright path to resurrection (Galeriu 1979: 217). 

 

The staff that shattered the gates of hell  

Father Boris Răduleanu considers that the Incarnation of the Son of 

God is a milestone in the history of humanity. An even more important 

moment, however, is Christ’s Sacrifice on the Cross. In this way the 

Cross shall remain for us like a door through which Jesus left the world, 

the staff that shattered the gates of hell and, at the same time, the royal 

key, that has opened the doors of heaven (Răduleanu 1996: 126). In 

pondering the Mystery of the Holy Cross, it is necessary to notice that 

Christ was not bound to the Cross but nailed to it, so that, through the 

nails, he became one with the Cross. Thus the Cross was sanctified 

through His Sacrifice, that is, it was sealed with an undefeatable power 

against the devil, death and sin. When Christ sacrificed Himself on the 

Cross, He did so with His arms wide open, taking the form of the Cross 

and thus embracing all people and the entire creation.  

Any cross continues to mystically bear Jesus Christ crucified. Just as His words 

uttered a single time give strength, so that through the Holy Spirit, bread and wine 

are transformed during the Holy Liturgy into His Body and Blood, so does the 

Cross that bore Him then continue to bear Him forever and ever (Răduleanu 

1996: 127). 

 

3. The Holy Spirit – his work in the world  

Because the Holy Spirit is the Divine Person by whom our Savior 

Jesus Christ imparts grace to the Church, being the One Who bestows the 

life of God or His redeeming or sanctifying Grace over those who come 

into communion with Christ, as a result of His objective salvation work, 

this Grace is also known as the Grace of the Holy Spirit or the Holy Spirit 

Himself. Starting from this truth, Father Mihail Bulacu aims to imprint in 

the memory and hearts of the audience their obligation to maintain 

through faith the Grace of the Holy Spirit, received at the time of 

Baptism, because  

all Holy Mysteries of our Church that we have received, imprinted on us the seal 

and power of the Grace of the Holy Spirit! [...] By receiving these Holy 

Mysteries, the Grace of the Holy Spirit has mystically descended upon our soul 

[...]. In fact, the very atmosphere of our ancestral Church is filled with mysticism 
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and mystery, because it preserves unimpaired the redeeming grace of the Holy 

Mysteries, as the apostolic Church had it initially. Also full of mystery are the 

prayers, the Christian chants, the icons, the lit candles, together with our entire 

ancestral Orthodox worship. In our Churches we always have our Lord mystically 

before us, by means of the Holy Sacrifice, instituted by Himself and bequeathed 

to us, the priests, through His Holy Apostles. And all the Mysteries operate 

through this divine power of the Holy Spirit, which is communed to the souls 

prepared to receive it (Bulacu 1944: 241). 

 

The Mystery of the Descent of the Holy Spirit can be fully 

understood only within the entirety of the divine economy 

Father Galeriu captures the divine unity existing between the 

Annunciation and the Descent of the Holy Spirit on the Pentecost:  

There the Spirit overshadows the Virgin and the Son of God is born; here, at 

Pentecost, the Spirit descends over the Apostles and the “sons” and “brothers” of 

the Lord are born, as Jesus named the apostles after His Resurrection (Jn. 20:17); 

there, Christ, here, the Church; there the Head, here, His Body; there, the Icon, 

here, those created in its image, that is, us (Galeriu 1988: 466). 

 

The same heavenly Spirit continues to work and manifest 

Himself in the world.  

The wonder occurred in Jerusalem ten days after the Ascension, 

bestowed the Grace of the Holy Spirit upon the Apostles and caused them 

to change to such an extent that they could no longer be recognized. 

Father Ștefan Slevoacă points out that the power of the Holy Spirit was 

felt not only at Pentecost, but since the beginning of time to the present 

day, and he says: “It is important to know that the same heavenly Spirit 

continues to work and manifest Himself in the world today...” (Slevoacă 

1996: 56); and when speaking about the importance of the Spirit in the 

Church, he asserts: “What the soul is to the human body, the Holy Spirit 

is to the mystical body of Christ” (Slevoacă 1996: 56). In the course of 

the Church’s existence, the Holy Spirit makes His presence felt by 

bestowing the sanctifying Grace through the Holy Mysteries. The 

arguments in support of this assertion are provided by the scriptural text 

in I Cor. 12:4-6, where we are shown that the gifts vary, but the Holy 

Spirit is the same. The apostle strengthens and completes his exhortation 

to work jointly with the Divine Grace, with verses from the Holy 
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Scripture, so that no one should allow himself to be fooled by the 

weakness of earthly nature. 

 

The work of the Holy Spirit in the world is asserted from the 

very first chapter of the Bible  

In order to prepare the arrival of the Messiah, the Spirit was the one 

to give strength and speak through the voice of the Prophets; the 

Incarnation and birth of the Son took place through the overshadowing of 

the Holy Spirit, while at the Baptism at the Jordan River, the same Spirit 

descended upon Jesus in the form of a dove. However, in fulfilling the 

prophecy of Joel, the Holy Spirit appeared with overwhelming power, 

when the apostles were gathered to break the bread, “tongues of fire 

descended upon the apostles and came to rest upon each of them” 

(Slevoacă 1979: 335) and “then all were filled with the Holy Spirit and 

began to speak in other tongues” (Ac. 2:4). In this way the work of the 

Spirit in the Church begins, on the day of its inception. And Father 

Slevoacă points very well to the work of the Spirit within the Apostles, 

saying:  

When they were bathed in the light of the Holy Spirit, those people became 

unrecognizable. All of Jesus’ words became clear and alive in their minds. 

Whatever doubt they might have had, it disappeared. Whatever fear they might 

have felt, it vanished [...]. But the Holy Spirit was the light and the truth not only 

for the Apostles but for all the nations (Slevoacă 1979: 338),  

as our Savior tells us: “the Comforter shall abide with you forever” (Jn. 

14:16). This Comforter is present in all the sanctifying works of the 

Church and He has kept and keeps our Church untouched by heretical 

doctrines. 

 

The Work of the Holy Spirit  

The doctrine concerning the Holy Spirit was formulated at the 

Second Ecumenical Council. However, from the very beginning of 

Scripture (Gen. 1:2) we note the activity of the Holy Spirit who took part 

in the creation of the world; through Him, the Son of the Virgin Mary was 

incarnate; He descended upon the Holy Apostles filling them with the 

Holy Spirit (Ac. 2:2-4). The Holy Spirit is the One Who sanctifies all. 

This doctrine concerning the Holy Spirit “holds mysteries that are deep 
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and beyond human understanding, also because to many Christians the 

Third Person of the Holy Trinity is an unknown God, like Christ was for 

the Athenians in the time of Apostle Paul” (Slevoacă 1990: 169). The 

explanation of the equality between the Three Persons of the Holy Trinity 

is confirmed by the Scripture: “There are three that testify in the heavens: 

the Father, the Word and the Holy Spirit, and these three are one” (I Jn. 

5:7), but He proceeds from the Father (Jn. 15:26). 

Before His Ascension to heaven, the Savior promised the Apostles 

that He would not forsake them and that He would send them another 

Comforter, whose mission would be to “lead them into all truth”. The 

promise was fulfilled ten days after the Ascension, when the Holy Spirit 

descended upon the Apostles in the form of fiery tongues. Father Sofian 

Boghiu also asserts that the work of the Spirit was present even before 

Christ’s Ascension, since it was through the Spirit that the Prophets of the 

Old Testament spoke out, preparing the arrival of the Messiah. In the New 

Testament, He is constantly present: “When Jesus was incarnate, the Holy 

Spirit preceded Him at the Annunciation to the Virgin. When our Lord 

Christ was baptized, the Spirit was His witness” (Boghiu 2006: 109). The 

work of the Spirit in the world is to sanctify, to complete, to make perfect. 

That is why  

through the Holy Spirit we become spiritual people, because we are reborn 

through the Mystery of Baptism [...]. Through the Holy Spirit, God forgives us 

for our sins when we confess them. Through the Holy Spirit the bread and the 

wine in the Holy Chalice become the Body and the Blood of our Savior [...]. He is 

holy and sanctifies our life through the Seven Holy Mysteries... We feel His 

presence only if we want Him, we call Him, we desire Him (Boghiu 2006: 109).  

And if we do not want Him, He does not force Himself upon us 

because we were created to have free will. 

 

The prophecies were made possible through the Holy Spirit 

Father Boris Răduleanu reiterates these statements, confessing that 

the Holy Spirit was present and worked in the world, from its very 

beginning. And we say that, when “the Father, through His Word, 

commanded the waters to fill with creatures and the earth to grow grass, 

and trees and living beings, all these were generated by the energies 

bestowed by the Holy Spirit, who followed the Father’s Word” 

(Răduleanu 2006: 216); thus the entire Holy Trinity participated in the 
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creation. In the Old Testament, through the same Holy Spirit, the 

prophecies were made possible; because, through the work of the Spirit, 

Ezekiel the prophet saw our future resurrection; Daniel predicted the time 

of Messiah’s arrival; Isaiah announced His birth, His sufferings and His 

Resurrection; the Spirit turned fire into dew for the three young men 

thrown into the furnace. 

In the New Testament, it is through the Holy Spirit that Jesus Christ 

descended into the womb of the Virgin Mary, cleansing her of the 

ancestral sin. During the Savior’s activity, the Holy Spirit is present on 

numerous occasions: at His Baptism – in the form of a dove; on the day of 

the Transfiguration – in the form of the luminous cloud; at the Lord’s 

Supper, sanctifying the bread and wine; at the Ascension – the Spirit 

comes in the form of a bright cloud. All this time the Holy Spirit was with 

and remained inseparable from the Son. However, the Holy Spirit had not 

yet descended into the world; He was not in the world because Jesus had 

not yet been glorified. The work of the Holy Spirit in the world happened 

solely in and through Christ (Răduleanu 2006: 218). Jesus told the 

Apostles that he would send them the Spirit, because, if He did not ascend 

to the Father, the Spirit would not come. And at Pentecost “when all the 

apostles were gathered together with the Mother of our Lord, a roar came 

from the sky like a gust of wind and flames of fire stood upon each. The 

promise of man had come true” (Răduleanu 2006: 219). From that 

moment on the Spirit would continue to work in the world through the 

Apostles and through the Bishops, Priests and Deacons 

 

After descending upon the Saintly Apostles, the Holy Spirit did 

not leave the world, but stayed on, forever present, alive and 

active in His Church, founded and baptized at Pentecost  

He is the force that gives life, and from that moment He has 

incessantly animated, protected and strengthened the visible Church. 

Regarding the fact that not only the Holy Apostles but all the other 

blessed witnesses drank from the rich rain of the Spirit, Father Ene 

Branişte mentions that  

the power of the Spirit inspired the Holy Evangelists and the other holy authors of 

Scripture; He spoke through the fiery preaching of St. John Chrysostom, He 

raised from the slime of sin saints such as Mary the Egyptian and Blessed 

Augustine, He strengthened the arm and sword of the Christian princes such as 
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Stephen the Great and Holy and Michael the Brave, for the defense of the 

ancestral faith and of the country, He guided the hands and eyes of the masterful 

builders, stone and wood sculptors and painters, who gave the world those 

beautiful masterpieces of Christian art, such as Saint Sophia of Constantinople, 

the monastery of Neagoe in Argeş, the Trisfetitele (Holy Three Hierarchs) church 

in Moldova’s Iaşi (Jassy) and so many others (Braniște 1970: 456). 

 

4. The Eucharist  

Before His redeeming suffering, the Teacher spoke on many 

occasions to the Apostles about His Sacrifice to come. Through this 

ultimate Sacrifice, our salvation was achieved. Before His passion, during 

the Lord’s Supper our Savior established the Mystery of the Holy 

Eucharist with the following words: “Eat, this is My Body! Drink you all 

of it, for this is The New Covenant in My Blood!” (Mt. 26:26). 

 

A truly impenetrable mystery 

How and where can we receive the sacrament of Christ’s Body and 

Blood? Father Slevoacă believes that this is a truly impenetrable mystery, 

because during the Holy Liturgy, once the offerings of bread and wine are 

brought onto the Holy Altar, the  

sanctified celebrants invoke the grace of the Holy Spirit. He descends upon the 

gifts on the Holy Table and the bewildering wonder occurs: the common bread 

becomes the Lord’s Body, the wine becomes His precious Blood [...]. But the 

union culminates in the mystery of the Holy Eucharist when the Master of the 

Light allows himself to be consumed by sinful people (Braniște 1970: 233).  

This wonderful and divine Mystery must be performed by the 

servants of the Altar, as Christ says: “Do this in remembrance of Me” 

(Lk. 22:19), and its necessity is particularly highlighted by the great 

preacher with the following words:  

Through the Holy Eucharist, all the gifts of the Holy Spirit grow and are 

strengthened in the soul: faith is enlightened, love warms up, hope and patience 

increase. Through the Eucharist wrongs are made right, weaknesses fade, 

temptations lose their impetuous force. With Jesus within us we stand hard and 

fast against the devil, because God fights with us and for us (Braniște 1970: 235). 
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The issue of those unworthy of receiving the Eucharist  

Father Slevoacă draws particular attention to those who receive the 

sacrament though unworthy of it, warning them of the doom that may 

come upon them:  

The Holy Eucharist taken in laziness, boldness, unworthiness, becomes doom and 

poison for the evil ones. The bread of angels, the pure body of the Lord, the 

immaculate Lamb, wants to be received by those who are clean, by those who 

have not stained their vestments or who, if they have done so, have washed them 

with the tears of repentance (Braniște 1970: 234). 

 

Christ’s presence in the Eucharist  

Dwelling on this topic, Archimandrite Sofian Boghiu demonstrates 

that, though the Holy Eucharist is distributed to many Christians in many 

churches, each receiving Christ entirely, yet the Lord’s Body cannot be 

divided, but  

only the outer appearance of the elements of the Holy Eucharist. The same Body 

and Blood of the Lord, one, whole and undivided, is present in all Orthodox 

churches worldwide, in the bread and wine, no matter how many liturgies are 

celebrated, whatever the number of places where they are held (Boghiu 2006: 85).  

Christ himself is present in the Holy Altars, on the Holy Table and 

at the same time in Heaven at the Right Hand of the Father. Because 

Christ is truly present in the Holy Eucharist, we have to honor it as we 

would honor the Savior himself. 

 

5. Salvation 

Spiritual growth is the work of God’s grace in man and man’s 

cooperation with God. It is renewal, rebirth to a new life in Christ, 

imparted by the Holy Spirit dwelling within man, it is inward 

transfiguration. Because the radical transformation or change of man is a 

prerequisite condition for salvation, the terms betterment, spiritual growth 

and salvation are often used interchangeably. 

 

All nations have felt the need to be saved from the tyranny of 

evil  

From among them, God chose one nation that He wanted to guide 

toward salvation. He announced to this nation, through the voice of the 
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prophets, about Christ’s arrival, but the hearts of the people were 

calloused. That is why God addressed His call to salvation to all the 

nations of the world, to the entirety of mankind and not just one race or 

ethnic group. According to Father Petre Teodor, our Savior  

summons all nations of the world, even the Gentiles, the nations considered foul 

and unclean by the people of Israel, to be saved [...]. The words through which 

our Savior Jesus Christ calls nations to salvation have a special significance for 

Christians of all times. The words inviting us to the Lord’s Supper have always 

resounded in the Church for the people for all Christians everywhere at all times 

(Teodor 1995: 358). 

 Although God “wants all people to be saved” (I Tim. 2:4), He does 

not force them but desires their free consent. By endowing man with free 

will, God does not coerce anyone, but asks for consent and voluntary 

cooperation: “Behold, I stand at the door and knock; if any man hear My 

voice and open the door, I shall come in to him and sup with him and he 

with Me” (Rev. 3:20). 

 

Salvation is achieved solely by means of man’s cooperation with 

God  

Given that this is a mutual cooperation, obviously salvation depends 

both on God and on man. God gives us Heavenly Grace, and man is 

required to have faith and do good deeds. Betterment or subjective 

salvation is attained, therefore, by the joint operation of two factors: God 

and man. It is not a mere gift from God, but the result of a synergetic 

work. 

 

Grace is the objective condition for our betterment and 

salvation in Christ 

Grace is the uncreated Divine Energy, distinct from the Divine 

Nature, but inseparable from it, which is bestowed upon people in the 

Church by the Holy Spirit or by Christ Himself in the Holy Spirit, through 

the Holy Mysteries, for their salvation and growth in Christ, until the 

stature of the perfect man is reached. Grace, as Father Nicolae Petrescu 

points out, is the “source of our salvation” (Petrescu 1975: 227), and faith  

is our first active step towards our own salvation and is second only to grace in 

achieving salvation. Faith, too, is a gift from God and for this reason, although it 

comes from us, it should not be a cause for personal pride, by which we may take 
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credit for our salvation [...]. Faith and grace alone could not be able to harvest the 

fruit of salvation, in the absence of good deeds. Furthermore, good deeds alone do 

not suffice for salvation, if they do not spring from faith and if they are not 

accompanied by God's Grace (Petrescu 1975: 227). 

Thus the prerequisites for subjective salvation imply the 

incorporation of man into Christ, as a member of His Body – the Church, 

through Baptism, Chrismation and the Eucharist, and man’s continued 

affiliation to the Church, demonstrated through material proof of faith in 

Christ and in His Church, and good deeds as expressions of faith working 

through love, with the help of the redeeming grace received through the 

Holy Mysteries. By itself, grace cannot save us either without our will, 

our cooperation and our effort, just as fire cannot warm a dead corpse, 

because the light of grace works upon us only when it finds in us the 

warmth of faith, and from these two grows the fruit of good deeds 

(Braniște 1966: 210). 

 

Grace is a divine gift, and faith is human acceptance of this gift 

 In Archimandrite Veniamin Micle’s view, grace is a question asked 

by God, and faith is the positive answer from the Christian believer; grace 

is an invitation from God, and faith is the Christian’s acceptance. Every 

Christian can receive God’s grace. It flows like a spring with clear water 

from the altar of Christ’s Church. All those thirsting for grace, all those 

thirsting for salvation can come and drink from it. Grace and faith must 

work together, to generate good deeds, which constitute the third 

prerequisite for salvation. It is not enough to receive God’s grace, which 

is granted to all Christians, it is not enough to believe that God exists; we 

need to act, to do good deeds, fulfilling His will, in order to be saved 

(Micle 1974:81-82). 

 

The overwhelming importance of good deeds  

In order to make the listeners aware of the responsibility that each 

has toward God, for the precarious social condition of our fellow people, 

Father Nicolae Balcă also stresses the decisive impact that our social 

deeds and actions have on our salvation. By good deed we should not 

understand just a material benefaction, an act of almsgiving, because there 

are also good deeds that lack a material aspect. If by good deeds we 

understand only acts of charity, it would mean that those who are unable 
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to offer such material benefaction because they are deprived, cannot 

obtain salvation although their life is full of virtues. Good deeds are also 

those that have only a spiritual aspect: praying for our fellow people, 

honouring our parents and all people, giving good advice, abstaining from 

slander, returning to the faith those who have strayed from its path, 

refraining from retaliation – repaying evil with evil, etc. As fruit of the 

“seed sown by the Grace in our soul” (Chițescu 1950: 20), good deeds are 

“the means for a permanent improvement of human nature” (Stăniloae 

1971: 532). They have value only if “they are prompted by faith, and 

increase faith and love toward God” (Stăniloae 1971: 528). 

Employing a masterful stylistic device, Father Balcă highlights the 

fairness of the sentence passed for each man at the Universal Judgment. 

Responsibility for every deed is even greater since human nature which is 

present in every person, was taken on by the Son of God. It seems a 

paradox that He, Who is True God and worked so many miracles as a 

Man, should face all the deprivations that humans can undergo:  

He Who Created the forces of nature and fed the hungry crowds, confesses that 

He has suffered of hunger and that there were people who would not give Him 

anything to eat. Wasn’t He the One Who filled the seas with water and the 

mountains with clear springs? And yet, He complains that in this world He was 

scorched with thirst and there were people who would not give Him water to 

drink, to quench His ardent thirst. He Who adorned the lilies in the field with an 

attire more beautiful than that of Emperor Solomon, was naked and there were 

people who would not give Him clothes. The Master of the world and of all ages, 

complains that He was a stranger among His most distinguished creatures. The 

Holy physician knows that He, who cured cohorts of sick people, physically and 

spiritually, was sick but many would not care for Him... So the evidence that we 

need to bring in this trial are our deeds, the deeds of Christian charity and 

compassion, because love is the core of our Christian religion, because our God is 

love (1Jn. 4:16) (Balcă 1965: 222). 

 

6. Repentance  

Repentance is man’s return to God.  

It is turning back from sin to virtue, following our Savior Christ and living 

according to the Gospel. It is the main path toward salvation. It is the Holy 

Mystery by which the Christian under the epitrachelion humbly confesses his 

sins, receiving from God Himself, through the mediation of the Priest, the 

absolution for his sin confessed with a contrite heart (Teodor 1995: 24). 
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Our confession should be unfaltering and straightforward 

Father Petre Teodor also insists on the conditions required of the 

penitent before the chair of Repentance:  

For our repentance to be complete, when we approach the chair of confession we 

are required to know our sins by having thoroughly examined our minds and 

deeds and say, with David: “I know my transgressions, and my sin is always 

before me”. We are asked to repent deeply and to regret all our sins, because the 

humble and contrite heart will not be rejected by God. We are asked to undertake 

a sincere, unfaltering and straightforward confession, and that we confess our sins 

to our confessor as they were committed (Teodor 1995: 26). 

 

Sincere confession leads to absolution of sins 

Sin has entered this world as a result of the disobedience of our 

forefathers. In His boundless love for mankind, God gave people the 

chance to clear themselves of sin and thus, He has appointed “the priests 

of the churches to act as intercessors. He gave them the power not only to 

declare sinners cleansed, but to free them, to grant them absolution in the 

Lord’s name” (Slevoacă 1985: 222), and these words are confirmed by 

our Savior who tells the Apostles: “Receive the Holy Spirit! If you 

forgive the sins of any, they are forgiven; if you withhold forgiveness 

from any, it is withheld” (Jn. 20:22f). As Father Slevoacă reminds us, 

Confession results in the remission of sins, which burden the soul and 

mind. That is why, irrespective of social standing or rank, every penitent 

must be humble in order to be granted remission of sins, because it is 

highly beneficial for the soul  

when you bend your knees before a mortal just like you, maybe a younger one, to 

show yourself in all your weaknesses, all your cowardice, all your lies, to divest 

yourself entirely and to let yourself be reprimanded by your confessor, even carry 

out the penance imposed on you (Slevoacă 1985: 222),  

because always “those who humble themselves will be exalted” (Lk. 

18:14; 1Pet. 5:6), and the Lord will accept your repentance, because “a 

broken and contrite heart God will not despise” (Ps. 51:17), and, finally, 

you will hear the Savior’s words, uttered through the mouth of the Priest: 

“Son, your sins are forgiven!” (Mk. 2:5). 
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Coming to one’s senses 

He who approaches the Mystery of Confession must repent 

sincerely and fully, for all sins ever committed; this repentance must 

spring from faith and love for God. Through repentance the penitent 

regains himself, realizes what his sins are, acknowledges his guilt before 

God and decides to return to his Father. In the Sermon on the 34th Sunday 

after Pentecost, of the Prodigal Son, Father Petre Teodor insistently 

reminds the audience that they need to be aware of the importance of the 

Mystery of Confession, because through repentance “through deeply felt 

reconversion, the sinner breaks the chains of slavery to sin, reconciles 

with God, with himself and with other people” (Teodor 1995: 398). The 

moment of coming to one’s senses, of regret for sins committed, is 

captured by the homilist in highly eloquent words:  

It is the moment when the joy of reconciliation dominates his soul, it is the 

moment when the entire heavenly world rejoices, it is the moment when the lost 

one finds himself and the dead one comes to life... At such a moment, the man is 

born, or rather, is resurrected to a new and eternal, everlasting life, happy that 

from this moment on he will live through Christ and in Christ (Teodor 1995: 

398). 

 

Concealing sins at Confession 

Confessing a sin is actually denouncing a sin, it is proof of the 

commitment and will of the person confessing it, not to sin any more. 

Failure to confess sin is tantamount to acceptance and approval of sin. 

Whoever conceals a sin, Father Ene Branişte points out,  

proves that he adheres to it, that he has compromised with sin or tolerates it, and 

that he can live with sin. Such a man has surrendered without a fight before the 

most formidable and cunning enemy of his life and happiness. The man who has 

committed a sin and does not confess it, is like a host or accomplice of thieves 

and criminals: by sheltering sin within himself, he tolerates, in fact, the thief and 

killer of his own happiness and thus becomes not only liable to the punishment 

that society gives to thieves and killers, but also, unconsciously, commits spiritual 

suicide (Braniște 1958: 322). 
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7. Priesthood  

The Priesthood has existed ever since the time of Moses, when 

priests brought animals or first-fruits as offerings and performed certain 

religious rituals. However, when Christ came into the world, the 

Priesthood acquired a different outlook, a different purpose and a 

different dimension, with Christ as High Priest. He elevated the 

Priesthood to the rank of Sacrament, and wanted His salvific work to 

continue even after His departure to His Father. For this reason, “in His 

Church, Jesus ordained first the Apostles and later Bishops and Priests, to 

continue His threefold office among the people” (Slevoacă 1945: 62). 

Moreover, Priests were invested with powers that God had not granted to 

others, not even to angels; at the Holy Liturgy, “through the words uttered 

by the Priest, the Son of God is actually present on the Holy Table and 

once again undertakes the bloodless sacrifice, out of love for men, for the 

remission of sins” (Slevoacă 1945: 64); the Priest has received the power 

to keep or forgive people’s sins, because it is an extraordinary thing to be 

able to take “a sinful soul, in antagonism to God, a disgusting sight in 

Heaven, and to comfort him, restore his original innocence, make him 

pure as on the day he came out of the bath of the holy Baptism... what a 

miracle!” (Slevoacă 1945: 64). The Parish Priests were empowered to act 

as intercessors between men and God but also appointed with the duty to 

teach the Gospel of justice. 

 

Concluding remarks  

The entire sacramental life of the Church introduces the faithful to, 

then takes them ever deeper into, the Trinitarian Mystery or Communion. 

At the same time it establishes the Trinitarian life within people, as 

demonstrates the Orthodox opening formula in the celebration of the Holy 

Mysteries: “Blessed is the Kingdom of the Father, of the Son and of the 

Holy Spirit.” According to Father Stăniloae, the Church is a communion 

of love, immersed in the boundless love of the Holy Trinity. It lives in the 

“tripersonal ocean” of divine love and life:  

in the Church breathes the Spirit of love between the Father and the Son, which 

brings the faithful together and stirs their filial love for the Father and makes 

them feel the love of the Father for the Son and, through Him, for those united 

with Him in the body of the Church. The breath, or insufflation, of this love 
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instilled in us by the Spirit, has created the world and recreates it as a Church 

(Stăniloae 2003: 147). 

As an assembly of people sharing in the love of the Most Holy 

Trinity, the life of the Church is pervaded by the divine transcendent 

intersubjectivity, which has become inherent in the Church as it is life in 

God. People are sanctified in the Church of Christ, that is, they are deified 

through grace, they partake of the eternal love and life of the Holy 

Trinity. The goal pursued by the faithful is to express and mirror the very 

Trinitarian unity. The Church is humanity restored to Trinitarian unity. 

A general characteristic of all homilists in the three Romanian 

principalities, up to the 20th century, is their common pursuit of their 

predecessors’ goals, namely: defending and promoting the ancestral faith, 

developing the Romanian language and literature, maintaining awareness 

of the national unity of all Romanians. 

The representatives of Romanian preaching in the first half of the 

20th century, added to these lofty ideals, that of increasing the value of 

this liturgical mission – the preaching activity, in the traditional context of 

the Holy Liturgy. Even more than in the case of the scholars of our old 

culture or those of the Transylvanian School (Școala Ardeleană), to the 

priests preaching in the first half of the 20th century, homilies played a 

major role in safeguarding Orthodoxy and carrying out the religious and 

moral function, also responding to the realities of everyday life. Thus we 

can assert that all these Orthodox theological statements, evince the 

homilists’ subtle dogmatic and moral theological thinking, reflecting the 

richness of Romanian spiritual life during that period. 

During the Communist times, the preaching activity of the Church 

was hindered by the policy aiming to intimidate the representatives of 

Orthodox religion, although preaching was not formally forbidden but 

only supervised and monitored, with the intention of abolishing it. 

However, by focusing mainly on theological aspects, the priests preaching 

under the Communist regime never ceased to promote Christian 

teachings, sometimes at the cost of their own freedom or even their lives. 

This is why we can assert that, between 1945-1989, the Romanian 

Orthodox Church, due to its survival strategy, succeeded in remaining the 

only institution that saved the Romanian people from spiritual disaster. 
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After 1989, the Church had the opportunity to be restored to its 

rightful, leading place in the context of contemporary Romanian society, 

and intensified its missionary, holy and salvific activity. Preaching knew 

an exceptional revival, as shown by the spectacular number of 

publications of this type, edifying the faithful with the truths of the faith. 

Homiletics flourished, both the rhetorical discourse and its characteristics, 

and the theological and artistic qualities of the text. 

An overview of the sermons delivered in 20th century Wallachia 

reveals the fact that they stress not only the moral dimension, but also the 

dogmatic, liturgical, missionary, historical and biblical ones as well, 

proving that their authors are distinguished, erudite theologians with a 

solid theological background. Therefore, we must consider Orthodox 

Dogmatic Theology in its inextricable relationship with Church worship 

and spirituality. It is, however, necessary to acknowledge the role of 

human reason in theological endeavors, without denying its apophatic and 

mystical character. Integrating all these dimensions may provide fertile 

ground where Orthodox theology can be rooted and express itself as the 

theology of the Church and for the Church, and also a theology for the 

entire world, in the name of the Holy Trinity: the Father, the Son and the 

Holy Spirit. 

We note that the homilists in the respective period aimed to convey 

not only their own theologizing, in agreement with the perennial doctrine 

of the Church, but also to express the content of the Apostolic Tradition 

and facilitate its integration into the dynamism of spiritual ecclesial life. 
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Abstract: 

This present work highlights the innovations which the so-called Chrysantine 

Reform has brought to Romanian church music since its adoption over 200 years ago 

from Constantinople (1814-1815). Initiated by Chrysanthos of Madytos (†1843), 

Gregorios the Protopsaltes (†1822) and Chourmouzios Chartophilax (†1840), this 

reform in music, also referred to as “the new method”, has been applied in the 

Romanian States through the contribution of protopsaltes such as Petros Ephesios 

(†1840), Macarie the Hieromonk (†1836), Anton Pann (†1854,) and Dimitrie Suceveanu 

(†1898). The above-mentioned Greek reformers have given new names to psaltic notes 

(Pa, Vu Ga, Di, Ke, Zo, Ni), have established relationships in pitch between musical 

steps (12, 9, 7 and from 1881 - 12, 10, 8), have reduced certain vocal signs, temporal 

and especially consonant, they added some new signs (e.g., signs of alteration), have 

clearly stated diatonic, chromatic and enharmonic genres, and also the Modes (tones, in 

Greek: echoi) theory with the specific Martyria and Phthorai, with their suitable ticks 

and cadences. In the first part of my study, published in the present journal, I highlighted 

the Greek and Romanian representatives of Chrysantine Reform and I did an analysis on 

the semiography of psaltic music in Romania, followed, in part two, by other issues: the 

diastematikos, rhythm, meter, etc., as well as the role of the Chrysantine Reform in the 

enhancement and “perfecting” of the “Romanizing” process of church songs. 

 

Keywords: Chrysantine Reform, church music, Romania, musical notation, 

semiography, modes, protopsaltes 

 

 

Introduction 

Psaltic music, mainly used in Eastern Orthodox churches, has 

known throughout its history, much processing in respect of the notation, 

the modal structures, style of interpretation or performance etc. This fact 

is observed, especially in the division into periods initiated by some 
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researchers, on the basis of the similarities and differences in the musical 

notation system (musical semiography). As such, three periods preceding 

the modern period have been identified: paleo Byzantine notation (cca. 8th 

century to 12th century), middle Byzantine notation (12th century to 15th 

century) and new Byzantine notation or “Cucuzelian” (15th century to 19th 

century), (Moldoveanu 2010: 15-16; Panțiru 1971: 9). In the last period of 

time (“Cucuzelian”), psaltic music manuscripts were annotated with many 

new ornamental signs (melismatic) which were becoming more and more 

difficult to decipher, and the repertoire of church music absorbed certain 

foreign influences (oriental, but also Western), which is why a need for 

certain measures of standardizing the psaltic notation and the 

interpretation appeared. This goal was accomplished by the so-called 

Chrysantine Reform, at the beginning of the 19th century. 

At the 200-year anniversary of the adoption of the Chrysantine 

Reform of Constantinople, I think that it is appropriate to highlight its 

meaning in church music in Romania. I specify the fact that this 

anniversary event has been marked in Iasi in the framework of the 

Colloquium “Byzantine music in the Romanian principalities - 200 years 

from the Chrysantine Reform,” the 2nd of December 2014, “Aula Magna” 

Agronomy, organized by the University of Arts “George Enescu” and 

Cultural Association “Byzantion”, in collaboration with the Faculty of 

Orthodox Theology “D. Stăniloae” and Theological High School 

Seminary “St. Basil the Great”, in Iasi. 

 

Initiating the Chrysantine Reform of Constantinople and its adoption 

in the Romanian Principalities 

Attempts to simplify the “Cucuzelian” notation have been going on 

since the middle of the eighteenth century, which is why researchers 

speak about the activity of some predecessors of the Chrysantine Reform 

such as: Iakovos the Protopsaltes (teacher in 1776 at the School of the 

Patriarchate of Constantinople), Daniel the Protopsaltes (†1789), both 

authors of an abbreviated variant of the Anastasimatarion, Ioannis the 

Protopsaltes (who proposed a simplified notation), Petros Bereketis or 

“Peter the Sweet” (Glykes), Petros Lambadarios Peloponnesios (†1777), 

Petros Byzantios (teacher in Iași from 1805, †1808), Agapios Paliermos 

and Georgios of Crete, inventors of an alphabetical notation (Vasile 1997, 
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vol. 1: 164-166; Moldoveanu 2010: 66), Iosif Protopsaltes from Neamț 

Monastery (cca 1755-1838, cf. Lungu 2015: 31). 

The Reform itself has been adopted through the edict of the 

Patriarchate of Constantinople in the year 1814 and the establishment of a 

church music school, in which was to be taught the “new method.” The 

name of the Reform comes from its main initiator, Chrysantos of Madytos 

(1770-1846), the rightful theoretician of the latter. His main theoretical 

works are: Eisagogeeis Theoretikon kai praktikon tes ekklesiastikes 

(“Introduction into the theory and practice of church music”), Paris, 1821, 

and Theoretikon mega tes mousikes (“The great theory of music”), 

Trieste, 1832 (Dicţionar 2013: 329). The putting into practice of the 

Reform has been carried out by Gregorios the Protopsaltes and 

Chourmouzios Chartophilax, both teachers of psaltic music at the 

Patriarchal School of Music (1815-1821, cf. Dicţionar 2013: 318, 333).  

Gregorios the Protopsaltes (†1821) was one of the inventors of the 

“new system”, contributing to the composition of modes scales, to the 

designation of phthorai and to the transcription of the old notation into 

the new. The approximately 20 volumes containing transcripts of chants 

prove his notable involvement in the implementation of the Reform. Of 

these, we mention: Anastasimatarion, Heirmologion and Doxastarion, by 

Petros Lambadarios (these three volumes have been translated into 

English and printed by Macarie the Hieromonk in the year 1823), 

Anthology of the new papadike, the Heirmologion Kalophonikon etc. 

Gregorios the Protopsaltes had also busied himself with composing, 

enriching the psaltic musical repertoire of the Greeks with Cherubic 

Hymns, Megalynaria of Liturgy, Koinonika (communion chants), Great 

Doxologies, Katavasia, Polyeleoi (By the waters of Babylon, at the 

request of the Metropolitan Veniamin Costachi, cf. Dicţionar 2013: 318). 

Chourmouzios Chartophilax (cca. 1770-1840), the other practitioner 

of the Reform, had a prodigious activity of transcription in the new 

notation of over 35 volumes of religious hymns, of which we mention: 

Doxastarion, by Iacovos the Protopsaltes (1816, but printed in 1836, 

translated in Romanian by Nectarie Protopsaltes), Anthologia tes 

papadikes (1818-1819), Mathimatarion (1819), Anastasimatarion, by 

Cryrisaf the New (1826, all in manuscript), Sylloge idiomelos (1831, 

translated and adapted in English by Dimitrie Suceveanu in 1856-1857, 
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cf. Dicţionar 2013: 333). Also, Chourmouzios has set up a printing shop 

(1821), in which has published a part of his works (Vasile 1997, vol. I: 

167) and composed Anixantaria, Cherubic Hymns, Great Doxologies, 

Koinonika, Polyeleoi, Megalynaria of the Great Feasts, Katavasia. 

In Romania, the Chrysantine Reform penetrated immediately after 

being initiated in Constantinople, through the contribution of the Greek 

protopsaltes (Petros Ephesios – in Bucharest, Dimcea the Elder, Petros 

Byzantios, Gregorios Byzantios, Georgios Paraskiadis – in Iasi) and the 

Romanians (Macarie the Hieromonk, Anton Pann, Ghelasie Basarabeanu 

– Wallachia, Iosif Protopsaltes, Visarion Protopsaltes and Dimitrie 

Suceveanu – Moldavia, Nectarie Vlahul – Romanians in Holy Mt. Athos). 

Petros Ephesios (about 1770-1840) pursued his musical activity in 

Wallachia, in Bucharest, where he came in the year 1816, setting up and 

coordinating a school of psaltic music according to the new system at the 

church “St. Nicholas - Șelari” (est. 1817), where he instructed Macarie the 

Hieromonk in his youth. At the same time, the name of Petros Ephesios is 

related to the first printings anywhere in the new notation in the Greek 

language (the Anastasimatarion and Doxastarion by Petros Lambadarios, 

Bucharest, 1820) and the first printing house with psaltic musical notes. 

Of his works, we mention: Neon Anastasimatarion (1820, reedited in 

1999), Syntonom Doxastarion, both by Petru Lampadarie (1820, reedited 

in 1986, 2000, 2009), Tomos devteros tes Anthologias (1830) a.s. He 

composed Polyeleoi, Great Doxologies, Trisagion Hymns, Cherubic 

Hymns, Leitourgika (Dicţionar 2013: 256-257; Moldoveanu 2010: 68-

71). 

Macarie the Hieromonk (cca. Perieți 1770-1836 Viforâta 

Monastery) is the first Romanian protopsaltes who applied, officially, the 

Chrysantine Reform within the Romania. Trained in the psaltic music 

field, at Căldărușani Monastery, then at the Singers School of the 

Metropolitan Church in Bucharest and at the school of Petros Ephesios, 

mentioned above, Macarie always pleaded for the enrichment and the 

interpretation of church musical repertoire in “the language of the 

country:”  

Sing now bravely and with audacity any chant in the language of your country, 

with the magnificent natural sweet voice of Your Fatherland, sympathetically, 

faithfully, with love to God the Merciful and His Immaculate Mother...” (Macarie 

1823: VI, XII, XIII).  
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He pursued his music in Bucharest (professor of the School of 

church music, with the honorary rank of “Portarie of Holy Metropolitan 

Church of Bucharest”), for a while in Brașov (1821), in Bârnova 

Monastery near Iași (as abbot, 1829-1831), at Neamț Monastery (1831-

1833), at Căldărușani Monastery (in 1833) and then to Viforâta 

Monastery (1836, cf. Dicţionar 2013: 392-393; Moldoveanu 2010: 73-74; 

Vasile 2015: 333). 

Macarie’s contribution in music is significant, for he printed the 

first books of church music in the Romanian language in the Chrysantic 

notation: Theoreticon, Anastasimatar and Irmologhion (Catavasier), 

Vienna, 1823. The Theoreticon also represents the first grammar of 

psaltic music printed in the Romanian language, as well as the second 

treatise on psaltic music theory printed anywhere (after that of 

Chrysantos, from 1821). He also published Tomul al doilea al Antologiei 

(The second tome of Anthology, Bucharest, 1827), many of his 

compositions and adjustments remaining in manuscript (taking into 

account that his work includes over 150 original songs and 2,000 

translated and adapted, Dicţionar 2013: 393; about Macarie’s activity at 

Neamț Monastery and his songs found in Neamț manuscripts, see: Vasile 

2015: 343-390). 

Anton Pann (about 1796 Sliven, Bulgaria-1854 Bucharest), disciple 

of the teachers of psaltic music Dionysios Photeinos and Petros Ephesios, 

was the head of the printing house with psaltic musical notes (of Petros 

Ephesios), and later, the holder of his own printing house, psaltic music 

teacher in Bucharest (School of religious chants on Mogoşoaia Bridge, 

1823-1826, 1828-1834; Central Seminary, years 1842-1848) and 

Râmnicu-Vâlcea (School of music, 1826-1827), church singer (Bucharest, 

Brașov) and renown composer, venerated by Mihai Eminescu, in the 

poem The epigones, by the phrase “Pann, godson of Pepelea, clever as a 

proverb” (Eminescu 2014: 59). Of his works, we mention: the theoretical 

ones: Bazul teoretic şi practic al muzicii bisericeşti sau Gramatica 

melodică (The theoretical and practical basis of church music or The 

melodic grammar, 1845-1846), Mica Gramatică Muzicală (Small Musical 

Grammar, 1854), the practical ones: Noul Doxastar (the New 

Doxastarion), by Dionisie Fotino (tom I Bucharest, 1841, and tomes II 

and III in 1853), Irmologhiu or Catavasier (1846, reed. 1854), 
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Kalofonicon (1846), Heruvico-Chinonicar (tome I in 1846, tomes II and 

III in 1847), Rânduiala Sfintei şi dumnezeieştii Liturghii (The Custom of 

the Holy and Godly Liturgy, 1847), Paresimier (1847), Privighier (1848), 

Noul Anastasimatar, by Dionysios Photeinos (1854), etc. (cf. 

Moldoveanu 2010: 80; Dicţionar 2013: 617-618). 

Ghelasie the Bessarabian (cca. 1800-1855) was a psaltic music 

teacher at Curtea de Argeș, a psaltes (church singer), copyist and 

composer. He wrote Doxologii sau Stihirile Evangheliei cu slăvitele lor 

cuvântări (Doxologies or Stichera of the Gospel with their glorious 

words), Sunday Koinonika (modes 1, 5, 6, 7 and 8), by Protopsaltes 

Daniel, Koinonika of Great Feasts (adapted from Greek), Stichera from 

the Vespers of the Assumption, mode 1, Trisagion Hymn, mode 5 (a 

variant played in the whole country even today) and many anthologies of 

psaltic chants in manuscript in various libraries. The musical work of 

Ghelasie was published in four volumes in Bucharest: Vecernier și 

Utrenier (Anastasimatarion, 2004), Liturghier (2005), Doxastar (2006, 

all at Musical Publishing House), Doxastar, Triod and Penticostar 

(Semne Publishing House, 2007), by Archimandrite Sebastian Barbu-

Bucur and Ion Isăroiu, in double notation, in the collection Izvoare ale 

Muzicii Românești (Sources of Romanian Music, vol. XI A, B, C, D 

(Dicţionar 2013: 73-74). 

Iosif Moldavian Protopsaltes (cca. 1755-1838; Lungu 2015: 31) was 

active at the Neamț Monastery, including when St. Paisie Velicicovschi 

(1779-1794) was abbot, having a good knowledge of the pre-Chrysantic 

and apparently of the Chrysantic notation. Professor Pavel Lungu credits 

Iosif the Protopsaltes with the Romanian Manuscript No 3810 from 

B.A.R (Library of the Romanian Academy), copied by Theodor Popovici 

in the year 1819, which represents the first treatise on psaltic music theory 

in the new Chrysantic notation, in the Romanian language, yet not 

published (written before those printed by Hrysant, 1821, and Macarie, 

1823; Lungu 2015: 43-44; Buzera 1999: 7). He composed the 

Anixantaria, mode 8, Sunday Megalynaria for the Liturgy, in several 

modes (see Lungu 2003: 1-8, 17-21, 25-33 – in the Romanian language, 

47-49, 54-56, 59-60, 68-70, in ancient Greek), “Heirmoi or Megalynaria 

of the Great Feasts” (the author is not mentioned explicitly, but Pavel 

Lungu considers that these chants belong to [Iosif] or at least are part of 
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his School”, (Lungu 2015: 89; Idem 2004: 1-88), Evloghitaria (of the 

Resurrection) in Greek, in all modes, Cherubic Hymns, modes 4, 1 and 2, 

Cherubic Hymn to the Divine Liturgy of the Presanctified Gifts, mode 5, 

Cherubic Hymn “Whole body, be silent” from Great and Holy Saturday, 

mode 5, the polyeleos By the river of Babylon, mode 3, The Lord is with 

us, mode 8, in Greek and Romanian, etc. (Lungu 2015: 106-117; cf. 

Vasile 2015: 261-330; Idem 1997, Vol. II: 82). 

Visarion the Confessor Protopsaltes (1794-1844) was the most 

important disciple of Iosif Protopsaltes of Neamț Monastery, taking over 

his psaltic music school. He was a professor at the school in Neamț, 

copyist-caligraphist and composer. Professor Pavel Lungu considers him 

the greatest interpreter of his works (of Iosif Protopsaltes, n.n.) and the 

largest exegete of the new system in the Neamț Monastery (Dicţionar 

2013: 854-855). He transcribed, for the most part, in the new Chrysantic 

notation, the musical work of Iosif, written in the old pre-Chrysantic 

notation, but the work of other authors as well (cf. Vasile 2015: 409). Of 

his works, we mention: “Moldavian Anixantaria... by Father Iosif the 

Psaltes”, mode 8 (there are two versions, one transcribed in the new 

notation by the author himself - Iosif Moldavian, and the other by 

Visarion, who also compiled an abridged version in Greek and Romanian; 

Dicţionar 2013: 855), Cântările din Sfântul și marele Post (The chants of 

the Holy and Great Lent), Chants of the Burial of Christ from the Holy 

Friday evening - variant of its own, “the Custom Chants to be sung in the 

Holy Day of the Lord`s Resurrection....”, Resurrection chants, Heirmoi on 

eight modes (Heirmologion, in Mss Romanian. No. 8 and 13, the Library 

of the Monastery Neamț), Doxastika of Iakovos the Protopsaltes, 

Megalynaria of Matins across year, according to Neamt tradition” 

(published in: Visarion 2013), Doxastar - Idiomelar (published in: 

Visarion 2013), Polyelea, the Creed and Our father (harmonic musical 

creations in psaltic notation, mode 8, for three male voices) etc. Until 

now, the following chants have been edited: Bulgarian Polyeleos, mode 4, 

The Lord is with us, mode 8 (in: Dometie Ionescu. 1898. Antologie. 

Bucharest: the Typo-Lithography of Church Books: 235-241), 

Megalynarion of Liturgy, mode 2 (in: 1960. Biserica Ortodoxă Română 

36 (9-12): 612), the Chants of the Triodion (in: Antologhion paisian, tome 

I - Triodion Time. 2005. Bucharest: Sofia), Megalynaria of Sundays and 
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Great Feasts (in: Lungu 2003: 34-36, 39-40, 65-67; Idem 2004: 71-72), 

other songs found in: Anthology of psaltic songs, tomes I and II. 2007. 

Bucharest: “Nectarie the Protopsaltes” Association, and Stihirarul, the 

months of January to August, published in 2013, edition surveyed by 

Gabriel Duca (see Visarion 2013: VI, 1-356; Dicţionar 2013: 856; Vasile 

2015: 391-476). 

Dimitrie Suceveanu (Suceava 1813-1898 Iași) is the main 

Romanian representative of the implementation of the Chrysantic Reform 

and of the activity of “romanizing” the Church worship in the region of 

Moldova. Trained at the psaltic school in Iași (founded in 1805 by 

Mitropolitan Veniamin Costachi) with teachers Gregorios Byzantie, Nicu 

Dimcea – the young and Georgios Paraskiadis, and colleagues such as the 

future protopsaltes Nectarie Frimu and Manolache Zmeu, “Cupbearer” 

Dimitrie has distinguished himself as a psaltic music teacher in Iași and a 

church singer at various churches in Iași (1833-1837) and at the 

Metropolitan Cathedral in Iași (1837-1885, cf. Nastasă 2013: 44), where 

he impressed many with “his audible baritone voice of large range, with a 

pleasant timbre” (Severeanu 1937: 714), and as a remarkable composer. 

He reedited the three reference works of Macarie the Hieromonk, 

Theoreticon, Anastasimatarion and Heirmologion, Iași, 1848, he printed 

the Idiomelar united with the Doxastarion, Neamț Monastery, 1856-1857, 

by Chourmouzios Chartophilax and Petros Lambadarios, in three 

volumes, the collection with the highest popularity in the practice of 

church music today in the country, the Burial of our Lord Jesus Christ, 

Iași, 1847, reedited at the Neamț Monastery, 1856, and Bucharest, 1873, 

1891, 1896, 1928, The Honest Paraklesis of the Our Holy, Mistress, 

Mother of God and Immaculate Mary, Bucharest, 1884, composed 

Anixantaria, Polyelea, Cherubic Hymns, Megalynaria of Liturgy, etc. 

(Dicţionar 2013: 746-747; Moldoveanu 2010: 169-170). 

Nectarie the Walachian (1804, Huși-1899, Mt. Athos) was a psaltes 

with a remarkable voice, nicknamed both by the Greeks and Romanians, 

“Second Koukouzelis”, “Nightingale of the Holy Mountain,” etc., a 

psaltic music teacher, copyist and great composer. Being frocked at 

Neamț Monastery and then residing at Ciolanu and Caldărușani 

monasteries, he finally settled at Holy Mt. Athos, first at the “Sf. Ana” 

Hermitage (1842), and then at the Romanian Skete Prodromu (in 1852), 
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where he translated into Romanian the universal psaltic repertoire and 

composed the chants necessary for all the yearly services of the church, 

summed up in collections such as Anastasimatarion, Doxastarion, 

Sticherarion, Liturghier (Book of Liturgy chants), Cherubikon-

Koinonikon, Triodion, Penticostarion, Prohodul Domnului (The Burial of 

Christ service), Anthologies etc. (Dicţionar 2013: 584). The songs of 

Nectarie found in over 100 manuscripts from the library at Prodromu, as 

well as in other libraries, copied with craftsmanship by his disciples until 

the year 1939, had circulated a lot among the Romanians in the Holy 

Mountain, but also among the Greeks. It is worth remembering some of 

his famous creations: Parental Arms, mode 5, Oh, too beautiful 

wilderness (cf. Moldoveanu 2010: 92) etc. (other examples of songs of 

Nectarie see: Dicţionar 2013: 585-587). This fact clearly proves the 

important contribution which the great psaltes had in enriching the 

repertoire of Romanian psaltic music and in “Romanising” Church 

worship, as well as in the consolidation of the novelties the Chrysantic 

reform had brought. 

 

The significance of the Chrysantine Reform. Innovations and 

particularities in the last 200 years in Romania 

The Chrysantic Reform put things in order in the theory and 

practice of Byzantine music by simplifying psaltic notation and 

interpreting it analytically, by establishing the relations in pitch between 

different musical steps – the musical intervals (diastematikos), the 

monosyllabic name of the psaltic notes, a clear distinction of genres and 

corresponding modes, fixing the tempo, the regulation of martyria, of 

phthorai and signs of alteration, determining the specific cadences, 

emphasizing some aspects about meter, time signatures, rhythm and 

metric feet etc. (See Chrysanthos 1832). 

In the present study I will make a brief analysis of the discoveries 

made by this Reform, as well as the particularities of Romania identified 

during the 200 years since its commencement. Innovations and 

particularities of the Reform will be presented in the structure of the three 

components: semiography, diastematikos, and the musical rhythm, from 

which, in this issue of the journal, only the first component will be 

treated. 
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Psaltic Music Semiography 

This refers to psaltic music notation with neumes and specific 

symbols. Through the Chrysantine Reform, the following innovations 

were implemented: 

a. the polysyllabic phthongs were replaced with other 

monosyllabics, derived from the first letters of the Greek alphabet: 

ananes with Pa, neanes with Vou, nana with Ga, aghia with Di, aneanes 

with Ke, aanes with Zo and neaghie with Ni (from the next letter of the 

Greek alphabet, ita or eta – η; Dicţionar 2013: 330; Konstantinou 2012: 

30). 

 
Example 1, from Chrysanthos 1832: 33 

 

b. the psaltic neumes have been reduced, clarifying their meaning as 

follows: 

- ten vocal signs, which refer to the direction of the sound, one of 

which maintains sound beforehand (the Ison), five are ascending (the 

Oligon, Petasti, Kentimata, Kentima and Ipsili), and four are descending 

(the Apostrophos, Hyporoe, Elaphron and Hamili), with the possibility of 

combining them in different ways in order to display the various 

directions of the sound upward or downward; 
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Examples 2.a, from Chrysanthos 1832: 11,  

and 2.b, from Macarie 1823: 3 

 

- four temporal signs with the afferent enhancements (the Apli, 

Clasma, Gorgon and Argon);               

 
Examples 3.a, from Chrysanthos 1832: 53, and 3.b, from Macarie 1823: 7 

 

- only five consonant signs (melismatic) with some ornamental 

works within the melody (the Varia, Omalon, Antikenoma, Psifiston and 

Eteron), to which the reformers added the Endofon, a sign of the vocal 

emission (nasal emission), and the Stavros, indicating a short breath. 

 
Examples 4.a, from Chrysanthos 1832: 58,  

and 4.b, from Macarie 1823: 10 
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c. 18 phthorai were fixed (cf. Pann 1845: 141; Suceveanu 1848: 49; 

Severeanu 1900: 23; Ploeșteanu 1902: 88; Popescu-Pasărea 1910: 19-20; 

Lungu 2007: 142; Ionașcu 2006: 78), of which eight are diatonic, five are 

chromatic (two for mode 2, two for mode 6 and one called the “Muștar”-

Zygos) and five phthorai are enharmonic (the Agem, Nisabur-Cliton, 

Hisar-Spathi, General Flat and General Sharp; Pann 1845: 141). 

Chrysanthos speaks of three enharmonic phthorai (without General Flat 

and General Sharp, cf. 1832: 170), and Macarie of only two (without the 

hisar, cf. 1823: 23). The phthorai are meant to mark the modulations from 

one mode to another. To these, the reformers have added some signs of 

alteration: the diesis and hyphesis, under the influence of Western music 

in the linear notation, whom Popescu-Pasărea calls “the helpful ftorals” 

(1910: 19-20), and Pr. Stelian Ionașcu, „secondary ftorals” (2006: 79).   

 

 
Example 5, from Lungu et al. 1984: 124 

 

 
Exemple 6, from Suceveanu 1848: 49 

 

d. the Martyria of modes have been graphically regulated, with the 

role of distinguishing between the modes themselves. 
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Example 7, from Lungu et al. 1984: 123 

 

In Romania, the novelties brought by the Chrysantine Reform, 

related to musical semiography, were implemented in a nearly identical 

manner (see the Theoretikon by Macarie 1823, A. Pann 1845, D. 

Suceveanu 1848 etc.), but, with the passage of time, some peculiarities 

emerged: 

- The apechemata (melodic formulas of intonation) ananes, neanes, 

etc., written at the beginning of songs and used by ancient Greeks, have 

been reduced and, finally, removed from Romanian collections of hymns, 

the Ne syllable only remaining, maintained on Ison (an example, see Pann 

1845: 96-97). At the end of the nineteenth century and into the twentieth 

century, psaltic music teachers have ellaborated melodic formulas for the 

beginning of songs, specific for each mode, intonated on psaltic notes (pa, 

vu, ga etc.), not loudly, but softly, thus setting the tone of the song 

(Ploeșteanu 1902: 92-95; Popescu-Pasărea 1910: 36-61; Lungu 2007: 68; 

Ionașcu 2006: 105). In about the last two decades, under the influence of 

psaltic schools from Greece (especially Lykourgos Angelopoulos and 

Georgios Konstantinou`s school, both attributed to Simon Karas), some 

psaltic music groups from Romania (Bucharest, Iași, Craiova, etc.) have 

adopted the reuse of old formulae of intonation (ananes, neanes etc.) 

aloud, before the beginning of Romanian chants. My opinion is that these 

apechemata are not suitable for the Romanian ethos. The use of the 

Romanian text in our hymns does not match the intonation of these 

formulas, whose syllables indicate other meanings, sometimes comic, in 

our language. 

- the Phthorai and the Martyria of the modes that have been 

preserved until today in the form set by the reformers, with the exception 

of the names of some chromatic and enharmonic ftorals, which, in 
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Romanian, are Muștar, Nisabur and Hisar, and in Greek are Zygos, Cliton 

and Spathi (see Konstantinou 2012: 367, perhaps following their desire to 

reject the idea that Byzantine music would have received some Persian-

Arabian-Turkish influence). Anton Pann said of chromatic phthora 

Muștar that “after the Persian instrument named Tambur they call it 

Muștaar” (1845: 137). 

 
Example 8, from Ionașcu 2006: 82 

 

- Vocal, temporal and consonant signs have been almost entirely 

assimilated by Romanian psaltic singers also, minus the Endofon (present 

otherwise in Macarie 1823: 10 and Pann 1845: 63), which marks nasal 

voice emission manner, in contradiction with Romanian musical practice. 

In support of this idea, Professor I. Popescu-Pasărea from Bucharest 

noted: “In early music, the Endofon figured among consonants, which 

made the note written upon to be sung nasally; today it is no longer used” 

(1910: 19). 

Today, the same school of Angelopoulos, wide-spread through the 

Theoretikon of Konstantinou, promotes in Romania (mostly in Wallachia 

and Moldavia) the rehabilitation of certain signs, called chironomic 
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neumes, removed by the Chrysantine Reform, using the argument that the 

function of these signs would have been preserved by the Greek oral 

tradition, and by reintroducing them in psaltic scores would contribute to 

the passing on of this tradition (see Konstantinou 2012: 24). The eight 

chironomic signs in question are presented by Konstantinou, according to 

the vision of Simon Karas, in the chapter “Elements of musical 

expression” (p. 62-80), as follows: a vocal sign - Oxia, one with temporal 

value - Țakisma, and the other six chironomic signs, melismatic: Isaki, 

Lighisma, double Varia or Piesma, Tromikon, Strepton or Ekstrepton and 

the Paraklitiki; in addition, other works, other melismata of the vocal sign 

of Petasti are also presented. 

 

   
Example 9, from Konstantinou 2012: 64, 65 

 

In my opinion, these chironomic signs must be received with much 

discernment and balance, in light of Romanian musical tradition. Let us 

not forget that, at least in the last two centuries, a Romanian style of 

interpretation of psaltic music has developed, unfortunately challenged by 

the current lovers of the Greek trend, and that the late novelties must be 

carefully filtered and under no circumstances implemented in Romania 

“mot à mot”. It would be recommended to retrieve only items that match 

the local ethos, as our ancestors did. 

I am noticing with concern lately an exacerbation of melismata in 

our chants, that almost every sound is adorned, "stifling" the melody. 

Allow me to make a comparison with a room filled with flower pots and 

vases by which anyone would be overwhelmed if they would go in and 
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stay; however, if there would be only a few flowers on the windowsill, 

and on a table, the person who would come in would enjoy those; the 

same happens with the melody - you are delighted if it is adorned in a 

balanced way. 

In the second part of the study, which will appear in the next issue, 

I’ll point out a few aspects of diastematikos, rhythm, meter and measure. 

 

Conclusions  

Chrysantine Reform favored the “standardization (with the inherent 

relativism) of semiography and of the theory of church music in the Greek 

and Romanian traditions alike. 

It has made possible (using specialized printing) to intensify the 

movement of anthologies and psaltic collections written in the new 

notation, both in Greek and Romanian. 

It has contributed to the “completion” of the “romanizing” process 

of Church songs (the process of adapting Greek hymns to the 

characteristics of the Romanian language and its musical ethos).  

Within Romania, I noticed a few special features of the 

implementation of the reform such as: 

- simplifying the diastematikos, since the still untempered system of 

Anton Pann (4, 3, 2), until the equal tempered one of Oprea Demetrescu 

(1875) and Nicolae Lungu;  

- different understanding of some modes (e.g., the mode based in Zo 

protovaris, hereinafter referred to by some as a particular form of mode 1, 

by others the diatonic form of mode 7, or “soft diatonic mode 2”); 

- the keeping of certain works of consonant signs and the waiving of 

the Endofon; 

- lack of systematic information about metric feet, meter, rhythm 

(present in the Greek reformers). 

Presently, we are witnessing attempts at “upgrading” the 

Chrysantine Reform, through the restoration of some vocal signs, 

temporal and chironomic with melismatic effects, through the promotion 

of a “revolutionary” theory of genres and psaltic modes, by reassessing 

the unmoderated (untempered) system, by means of amplifying the 

phenomenon of attractions, etc. Are these attempts good or bad? Current 
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and future research will try to offer some answers. We should receive 

them with respect and discernment at the same time. 

If we were to suggest a thought to ponder at the end of this study, it 

would be focused in the phrase “church singing is an urge to prayer,” why 

not “to be in itself a prayer!”  
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1. Knowledge without love 

Theology is not a set of scientifically catalogued arguments that 

generally neither persuade nor transform, but the path of spiritual 

development is by means of love. It is not a theologizing or theoretical 

philosophizing on love, but it represents the entry into the dynamic 

imposed by the Commandment of love. 

The “Legend of Love” is, in fact, the “law” governing any 

intercession of theological knowledge, as the theology’s Subject itself is 

the loving manifestation within the communion:  

But, true personal life only exists where communion exists and we cannot refer to 

the fullness of life without a fullness of communion. This is why the fullness of 

life only stands in holy communion between holy subjects or persons. Thus, true 

eternity is that of the Holy Trinity. The Holy Trinity is represented both by the 

fullness of communion and of eternity. The Holy Trinity remains eternally 
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unchanged in Its love, but Its love represents the fullness of life and thus it 

possesses an unlimited potential of acts and manifestations. (Stăniloae 2015: 6). 

The simple knowledge of the “law of love” has no value if not fully 

assumed: 

The theoretical knowledge of the Commandments, without faith in God and their 

connection to daily practice does not redeem man; on the contrary, this 

knowledge can provoke saturation and boredom, which leads to acedia (languor) 

and induration. The truths of the Christian faith do not either hang from the 

height, nor are they approachable by syllogisms, but they are lived and 

understood by their application. (Mantzaridis 2006: 172). 

Any attempt at approach lacking the spirit of the “law of love” takes 

the risk of stumbling against the external coat of this “law.” Such 

knowledge, as St. Gregory Palamas says, does not edify and it is not 

eternal, as its guiding marks are purely theoretical, not an experience of 

love. The “Law of Love” is the only one that does not kill the spirit, but it 

empowers it toward assumption and concrete act of God’s image in the 

man. This image has a very wide developmental space and it cannot be 

established on a simple accumulation of information. The guide-line of 

the image development is represented by the love within the Holy Trinity, 

which is paradigmatic of the person’s empowerment. Saint Gregory 

Palamas says: 

Do you see knowledge how without love does not redeem the soul, but kills it; 

without love, which is the peak, root and middle of all virtue? How could 

knowledge, which does not build anything good (as building belongs to love), 

how could this knowledge get us all that is inherent in the Good One’s image? 

And yet, this aspect of knowledge that, according to the Apostle’s word, 

“infatuates” is not about character, but about faith. Thus, if this knowledge 

infatuates, how does the other one that we are referring to infatuate even more? 
(Grhgorivou tou ̀Palamav" 1988: 371). 

Saint Gregory Palamas clearly states that the empowerment of 

God’s image in the man and the acquirement of the analogy cannot be 

reached by accumulation of theological information. This knowledge, 

although different from secular knowledge, does not cross the coordinates 

of the latter. All those referring to faith, even if not dependent on the 

created character, have no value if not enclosed by the larger system of 

the keeping of the Commandments and of the ascetic climb. The 
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challenge this principle hereby addresses to the contemporary theological 

school is very important. 

This challenge also addresses itself to any Christian who assumes 

true living. Thus, theological knowledge can “infatuate” not only when 

received in an informational character. Any act of Christian experience, of 

accession of God’s knowledge, can “infatuate “when not assumed in 

humility and love. The awareness of spiritual progress, the elaborate 

analysis of the stages of this progress, the admiration of the self-engaged 

by this ascent are only a few aspects of the knowledge of theological 

content that “infatuates.” Man conforms himself to the coordinates of this 

apparent spiritual knowledge and loses the main content of all its acts: the 

real knowledge of God. The Fathers consider that this type of 

“infatuation” is a very dangerous temptation. Saint John Climacus says: 

“When you’re a mortal, do not raise your neck, as many fell from the sky 

but at least they were saints and immaterial” (Sfântul Ioan Scărarul 2002: 

271). 

The cases of “infatuation” resulting from theological knowledge can 

be unidentifiable, especially in that they do not refer to realities depending 

on the parameters of the created character. Faith gives birth to a compliant 

experience and this experience retrogresses to contents that cross the 

human quantification limits. This is why the derived risk is much higher, 

especially when theological knowledge comes against a solitude of 

thought and practice: “when the devil dwells inside his workers, it is said 

that in their sleep or while wide-awake, he appears as a saint, angel or 

martyr and communicates a secret finding or a bestowal so that the poor 

man could be deluded and go completely out of his senses” (Sfântul Ioan 

Scărarul 2002: 271). Thus, the attention needed in such situations must be 

always present. The accumulation of theological information, spiritual 

knowledge – which, in certain cases, can become pseudo-spiritual, the 

apparent access to “secret findings” is only verified by continuous 

submission to the “law of love” and the keeping of the Commandments. 

Without these fundamentals, the pseudo-knowledge starts to slowly 

empoison the entire being of the deluded one, offering him the illusion of 

an inexistent progress, only built by his imagination. The ascetic theology 

is, in fact, really careful with this type of psychological deviation, with 

the most serious consequences as regards spiritual development: 
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Before God and the people living as Christ’s example, it is sinful for a man to 

passionately live in riot and to glory in the spirit of self-deception. But as it is a 

shame to even mention the former, so the ascensions of the heart of the latter are 

detested by God. (Sfântul Nichita Stithatul 1997: 201). 

Saint Gregory Palamas’ assertions referring to the risks of non-

spiritual theological knowledge can be better understood if we make a 

continuous reference to the context in which Barlaam started to 

disseminate his ideas on knowledge as the only real means of communion 

with God. Barlaam was famous in the scientific world of his time and, 

more or less contested, he managed to amass an important group of 

followers. The ideas of the Calabrese monk not only circulated in close 

quarters, but they were also accessible to wider circles of men of letters of 

the 14th Century. The firm reaction of St. Gregory Palamas was triggered 

by this development of Barlaam’s philosophy which was seductive by its 

beauty and betrayed by its lack of experimental fundamentals, which 

would have represented a dead-end, especially as regards the 

comprehension of monastic life as a whole. The theological knowledge as 

enounced by Barlaam, threatened to become a pseudo-theological 

knowledge, while the hesychastic secular tradition could be ridiculed as 

anyone who ignored its complexity and patristic foundation would desire. 

The categorical reaction of St. Gregory Palamas comes on these grounds 

of massive theory, while his initiative, although apparently radical, resets 

both true knowledge and its relation to the “law of love” and to the 

keeping of the Commandments within the specific context. 

 

2. Self-guarding vs. self-knowledge 

As already seen in the previous sub-chapter, theological knowledge 

without love and the keeping of the Commandments is no true knowledge 

at all, but a surrogate that puts the person of the one accumulating 

information first, instead of faith’s truths that are strictly connected to 

their origin – Christ. Therefore, if the risks of a life without God are 

present in many of the theological initiatives, even more so laic 

knowledge shall bear the seal of the lack of existential and theological 

orientation. 

The ample development of modern psychology sciences underlines 

even more the need to control and parameterize states of mind. On the 

other hand, love, anger, acedia, sadness and joy are classified as states 
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tightly connected to the autonomy of the subject who has a personal 

control over those states, according to his own will. 

The “systems” of personal development, the discovery of interior 

power and persuasion, the identification of the “key of personal and group 

success,” the programming of the subconscious to react in predefined 

situations, the elimination of guilt, the building of self-confidence are 

only a few of the proposals promoted by the new Neuro-Linguistic 

Programming (NLP) theories. The literature insists on self-perfecting and 

on the empowerment of those values that positively individualize the said 

subject, making him “more” eligible on the market of the intellectual or 

commercial values exchange. The search for success at any price should 

eliminate any factor that could disturb this development. Thus, it is 

necessary to abandon any negativist attitude, as well as to eliminate any 

mental protection that only focuses on failure, breakdown, guilt, 

limitation, inability, the scope of this elimination being that of acquiring a 

positive thinking. A change of attitude is necessary in such an initiative in 

order to avoid and definitively block the action of such type of 

projections. 

The modern psychological theories propose efficient exercises for 

the feelings and thought-control, in order to increase efficiency and to 

improve behaviours. The “magic” of NLP leads to a more profound self-

knowledge, so that the non-productive states could vanish and leave space 

for positive actions. The subject must be more and more aware of the fact 

that the answers to his problems are inside him and that he is the only one 

that is able to activate the resources left deep down inside him in order to 

overcome unpleasant situations that make his actions look not too 

favourable. Frustrations of any type, fears, and the lack of efficient 

reaction are in fact dysfunctionalities of the coordination among mental 

activity, body and the tools whose role it is to transmit verbal, paraverbal 

and nonverbal messages. In this sense, it is absolutely necessary to 

identify the clear definition and delimitation of our own existence, of the 

actions and of the results, for an efficient correlation. 

The self-knowledge in the NLP theories is determinant. It offers the 

necessary levers for a coordination that shall serve the proposed 

objectives. The analysis and continuous contact with the mental, with 

personal existence, with the personal body are the key elements that lead 
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to the successful development of a firm personality that enjoys all the 

assets to be remarked in society, in the family, in a couple and in 

economic exchanges. 

Despite all these, I consider that the challenges addressed by 

modern psychology to the Orthodox Christian contain at least a few 

points that have no ascetic theological cover. Again in a prophetic 

manner, St. Gregory Palamas directs his attention to one of them:  

And now I shall bring to light something from the frightening deep of secular 

philosophers’ evil: Nosferatu and those who are wickedly made wise by him, 

have stolen one of our most useful precepts and they use it as a bad lure because 

of the term’s similarity. Thus we must: “Be careful about yourself” (Dt. 15:9), 

and “Know yourself”. But if you look for the scope of this precept, according to 

them, you shall find a cacodoxy. (Grhgorivou toù Palamav" 1988: 372). 

On St. Gregory Palamas’ opposition between the “self-guarding,” 

recommended by the spiritual life, and the “self-knowledge” proposed by 

the philosophers, see the reflections of Fr. John Meyendorff (Meyendorff 

1954: 188). 

The difference between psychological introspection and the mind 

and heart tending away from any sin and passion is fundamental in the 

correct understanding of self-analysis. Modern psychology proposes 

introspection meant to help the individual validate his potential that can 

often be akin to a selfish initiative. In this sense, self-analysis proposes 

performance, maximum self-confidence, competitiveness. The ascetic 

theology of the Church proposes self-analysis in order to discover the 

places that might be vulnerable to sin or passion. The NLP techniques 

insist on the eradication of any weakness of consciousness, while acetic 

theology proposes the fortification of the sinful conscience and the 

binging of the human person to the level of his failure, weakness and 

imperfection of knowledge in the light of healing brought by God’s grace. 

Saint John Climacus delineates the difference between the detailed 

research of the heart, which can sometimes bring no results, especially 

when performed without spiritual judgement and the mind’s domination 

over the heart (a domination obtained by inner liturgy that always puts 

purity first): “There is a difference between controlling more often the 

heart and leading the heart across the mind that dominates and brings 

rational prayers to Christ, just like a Bishop” (Sfântul Ioan Scărarul 2002: 

391). Generally speaking, the NLP techniques do not refer to a conscious 
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fight against passions. Imperfections are reduced by a continuous appeal 

to the validation of the I and of its abilities. Such an appeal only justifies a 

series of actions that, from an ascetic point of view, can be considered to 

be sinful but which, from the modern philosophic point of view raise no 

ethical issue. For example, sexual tolerance or hyper-sexuality are aspects 

that, as long as they contribute to the I’s validation and to the expression 

of unchained freedom, they only represent parameters that can be 

assimilated during the personal development process. For NLP, the “self-

guarding” proposed by the Fathers’ tradition has no purpose as long as the 

psychological “self-knowledge” brings the most extraordinary results 

when talking about finding the “key of personal success.” 

 

3. Formal similarity is not synonym for true confession 

From a philosophic point of view, self-knowledge cannot be similar 

to the self-analysis proposed by the ascetic tradition because the 

objectives of the two initiatives are not the same. Self-analysis represents 

a continuous examination of conscious observation in the light of the 

Gospel’s commandments, while philosophic knowledge is a validation of 

anything that could propel the soul into a self-perfecting dynamic, which 

is mostly selfish. 

The situation is similar when referring to a faith doctrine. No one 

can contest that the “outer” philosophy is built on principles and ideas that 

are mostly sublime. The reflection of Prime Wisdom can be met almost 

everywhere where man tries to build a philosophic system connected to 

the material reality. As we already know, however, St. Gregory Palamas 

is not very indulgent toward the “outer” philosophy, even if this bears or 

pretends to bear the reflection of the Prime Wisdom: 

This is why, when hearing the old Greeks praising God, we do not believe them 

to bring their grace to God, nor do we consider them to be our mentors, as we 

know they borrowed from us. This is why one of them said about Plato: “Who is 

Plato if not Moses talking in Attic?”. But we know that if there is something 

useful they have taken from us, they may have it but they understood it 

incorrectly. We also realize that, if we carefully analyze, they give a different 

meaning. And if any of the Fathers says things similar to the philosophers, the 

concordance is only in terms but, with regard to the meaning, the difference is 

great. As St. Paul says, they “have Crist’s mind” (I Cor. 2:16), and they speak 

with human reason, if not even worse. “As far as the sky is from Earth, that far is 

My thought from your thoughts” (Is. 55:9), God says. And even if here and there 



 Roger Coresciuc 76 

their thought is common to Moses’ or Solomon’s or their disciples’ thought, how 

does this help them? (Grhgorivou tou ̀Palamav" 1988: 373). 

The conceptual similarity between theology and laic theology is no 

reason for St. Gregory Palamas to accept any certain role for philosophy 

in viewing God’s mysterious truths. The fact that the philosophers can say 

“words that glorify God” is not enough to prove a certain affinity to the 

true theology whose content is God Himself and not some concept. For 

someone who is not very familiar with the theology of the Fathers, the 

sublimity of many philosophical approaches could induce them to think 

that in fact the two entities – the theological and the philosophical one – 

are not very different. At this point, the challenge for modern catechesis is 

very important. Even from the beginning, we must renew the idea 

according to which theology in its very essence does not represent the 

result of any thought, being born from experience. Only the experience of 

relationship with God can lead to real theology. Any other philosophy 

concerning God, apparently agreeing with theology, but which is not born 

from an experience with God is an assembly of ideas that cannot lead us 

toward spiritual life. The philosophers, as St. Gregory Palamas says, can 

evoke things that are very similar to the ideas born of theologians’ 

experience, but it is impossible to cross the said similarities. “The 

concordance is only in terms of expression”, the Hesychastic mentor says, 

but the meanings, the thought background, the complexity of the resulting 

determinations cannot be in agreement between the two levels. Theology 

refers to God, but this talk about God comes from talking with God, 

which is in fact the eternal dialogue between God and man. God talks to 

man, and man answers God and thus theology appears, as a sketch within 

the limits of man, of the greatness of the mysteries full of Truth. 

Philosophy is not born from this conversation, but it comes with its own 

ideas about God. Sometimes these ideas can be similar to those that 

theologians experience, but philosophical thought would never be able to 

break the ceiling of the created world, within whose coordinates it shall 

always establish its thinking systems. 
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4. Science proven mad is no gift from God 

The paragraph we shall next analyze leaves no place for 

interpretation. Saint Gregory Palamas is again part of the category of 

“Theologians” and asserts that it is not just a simple ontological 

difference between God’s wisdom and the wisdom “proven mad.” A 

simple ontological difference would cancel the “madness assertion,” as 

not anything belonging to creation is “mad” by itself (see the example of 

Moses’ Law). Deviated human wisdom is “mad” not because it is not 

godlike, being created, but because it fully embraced the status of its own 

“madness.” The Law of Moses, although referring to content that was not 

drafted by created symbols – thus acting within the paradigms of the 

created world - has still not been “proven mad.” A certain human 

knowledge, that is sincere and God-oriented, shall not be considered 

“mad.” Things change when we refer to knowledge that is based 

exclusively on the parameters of the fallen character: this is not God’s 

creation; it cannot report to God in a non-passionate movement, it cannot 

distinguish the lights of the non-created world. The “madness” of such 

knowledge is dangerous, as it does not offer any reference point for a 

development that could straighten it out. The persistence into “madness,” 

the spiral of this “madness” has nothing to do with real knowledge of 

God. 

Here is what St. Gregory Palamas says in that paragraph: 

This is why we do not stop those who want it from following the outer education, 

provided they do not enter monastic life, but we do not encourage anyone at all to 

be devoted to philosophic education. Also we strictly forbid anyone to expect any 

precise knowledge of God coming from this education, as it cannot result in any 

certain knowledge of God. As God “proved it mad”, but not because He made it 

so - how could light produce darkness? - but He rejected it for being mad, without 

comparing it to His own wisdom. Pay attention! By saying such a thing, it would 

mean Moses’ Law was decayed and proven mad after the Law of Grace. But if 

the Law was not decayed, as it comes from God, the old Greeks’ wisdom was 

proved to be mad, as it does not come from God; all that does not come from God 

is non-existence. (Grhgorivou toù Palamav" 1988: 375). 

Thus, the “old Greeks’ wisdom,” whose daughters are definitely 

present and active in the 21st Century, agonizes as a “evanescent dream”, 

coming out of the lack of theological consistency. It does not come from 

God and St. Gregory Palamas does not leave any place for interpretation 
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when he says it. Yet, the Hesychastic mentor does not refuse Christianity 

the freedom of the elementary steps in its familiarization with it. 

However, it does not offer the man anything that could open his 

comprehension for the feeling of God’s presence. In addition, if the 

mundane can approach this knowledge from positions including the 

precise awareness of the role of laic education, hermits are not allowed to 

manifest any type of interest for any contact to laic science. 

Probably many voices could accuse St. Gregory of obscurantism. 

The lights of science, the torches guiding technical progress, the flashes 

of genius representing the base of scientific discoveries are practically 

brushed beneath the carpet by the Hesychastic hermit. However, those 

who have experienced Hesychastic living know this is not about 

obscurantism. The one who has tasted the uncreated light knows that 

nothing that is mundane can attract him anymore as long as he has 

enjoyed the “unspeakable gifts.” At a reasonable level, St. Gregory 

Palamas could appear as an obscurantist hermit. However, from a 

theological comprehension point of view, the situation is realistically 

revealed, digging out the authentic stakes of the course of human life. 

Man can choose between idolatrous reference to contents whose role is to 

improve or prolong mortal life and the realistic reference to contents 

representing that which in fact is “at home” in human nature. Saint 

Gregory’s call does not operate on the syntagma “believe and do not 

doubt,” being a research that takes into account other existential plans. 

Obscurantism is not a feature of Hesychastic thinking, but “super-

knowledge,” surpassing philosophy that can only offer limited 

perspectives. 

 

5. Wisdom: between elegance and madness 

The goal of any reasonable initiative should be to approach the 

comprehension of the “eternally hidden” mystery. Man is the crown of 

creation and his reasonable research should not stop at the idolization of 

inferior levels of existence. The perspective of eternity opens to the 

spiritualized mind, in a continuous movement of enchantment with the 

lights of uncreated glory. The abandonment of this movement-state 

represents the fundamental failure of humankind. The madness of 

wisdom, which became ontological, developed “per se,” still hides 
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unexpected reality. The plan of God’s wisdom, which is revealed despite 

the deformity that the “crown of creation” sadly introduces more and 

more often within the creation, is the plan that should represent the impact 

element of any knowledge, but the “ontology of madness” obscures this 

level of comprehension. 

The contemporary uncomfortable questions that assault academic 

theology more and more have as an initial point some realities that cannot 

be explained by non-spiritual reason: God’s existence, the presence of 

evil within the creation, the relationship between man and “divinity”, 

eternity, death etc. These realties can no longer be approached and 

explained by a discourse that is not based on experience. Any theological 

discourse that does not transcend limited thought and that does not refer 

to contents born from the authentic living of those uncreated shall 

tragically end in an illegible and incomprehensible “madness.” Anyone 

who tries to explain the world out there without a continuous reference to 

the reality of eternal existence risks reaching a dead end. Also, the one 

trying to explain the reality of eternal existence starting over and over 

again from the created world shall reach the same dead end. As elegant, 

eloquent and persuasive would such a discourse be, it shall inevitably get 

to the blind alley of ignorance. Either referring to non-spiritual “theology” 

or to “omniscient” wisdom, the horizon of true knowledge remains 

forever closed: 

Beyond a certain elegance, elocution and persuasiveness of words, the wisdom of 

the old Greeks keeps hidden the trap of madness and once discovered its 

abomination becomes even more despicable and it rightfully receives the name of 

madness, but not as if it would be something superior, beyond thought, beyond 

reason – as this is the inexpressible super name of God’s wisdom; it receives this 

name not because we are talking about something missing – the absence of 

knowing the truth, as it abandoned the scope inherent to human wisdom. And not 

only did it abandon it, but it also moved away in a direction that is completely 

opposite and it took lies for the truth, trying to discredit truth as if it was a lie. Ant 

it turned creation against its Creator, as its work is still represented by turning the 

Holy Writs against the Holy Spirit and against the spiritual works and spiritual 

men(Grhgorivou toù Palamav" 1988: 377). 

Such wisdom abandons the knowledge of truth and it is oriented 

toward false knowledge. From this point of view, man becomes the center 

and object of all research; everything happens by taking into 

consideration the man and his needs; any initiative is anthropocentric. 
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Only what the man does is important, his creations are the only ones 

marking history’s course. Thinking that man himself represents his own 

existential project, the “crown of creation” forgets the direction he got 

from his Creator. Nothing from what he does not do exists and the 

existence precedes essence, as the great existentialist philosophers say. 

Thought is built according to models that still do not exist in real life, but 

which take shape within the plan of the human project. Ideas become 

shapes, shapes – in their turn – can become ideas, in a centrifugal 

dynamic that tends to embed dream and transcendence and freedom. In 

the name of a self-proclaimed self-freedom, the creation revolts against its 

Creator, in an ontological game that leaves no place for moments of 

pause. The idea of a Creator is isolated in the farthest corners of the 

human project plans, just like Ulysses in the Cyclops’ cave. The 

“Cyclopean” perspective of the human project kills any attempt of 

bringing the Idea of a Creator to the fore. The man becomes one-eyed and 

the monstrosity of this sight is promoted to normality level, precisely 

because the semi-blinding does not offer other perspectives as well. When 

no longer considered, the Holy Writ is used as a “Cyclopean” tool that 

shall no longer open eternity’s perspective, but it shall bury its analyst in 

the marshes of sensitive engraftments. The initial elegance of this 

knowledge, the elegance that “charms” the human soul begins to blot out 

as the truth of epistemological initiative lacking any honesty comes forth: 

it is beyond this elegance, as St. Gregory Palamas says, that the unjust 

revolt of creation hides the abandonment of the path to Theosis, the 

euphemized lie. Man is and becomes his own universe, being condemned 

to a freedom that does not taste like freedom as it feeds from the well-

known fruits of his own existence. There is no transcendental horizon, the 

Cyclops seals the cave of knowledge with the heavy rock of his own 

ontology touched by the weight of the deviation from the path to Theosis 

and the man - although initially not part of this dark cave – continues to 

habituate there. The murmur of the abandoned sea is way too far away to 

cause transcendental fears and thus the cave’s libraries fill with millions 

of books that do nothing but describe the cave’s characteristics – a 

temporary place of existence, the coordinates of which its inhabitant can 

master it, the cohabitation modalities within its walls, the deficiencies that 

can endanger this cohabitation if somebody could note an intrusion of the 
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outside world. Man masters the Cyclops’ cave, sometimes he does not 

even think about killing the monstrosity, he is grateful for the protected 

atmosphere deep down there. Some fresh, cold air, furrowed by the sea 

breeze represents a real threatening against which the man formerly of 

free space shall now look for protection. What use could he make of the 

pattern of the real world, the pattern of the boundless horizon of the sea, 

the pattern of the mountain full of dangers, as well as of unsuspected 

beauty? The cave provides safety, rhythmicity, easy to anticipate 

alternatives and, for the convenience of this safety, man could even start 

writing treatises on the world outside the cave, a world he did not see for 

a very long time but about which he can opine without any remorse. The 

creation revolts against the Creator, deviating from the Truth and all this 

happens just because he is guided by the incompetent madness of wisdom 

and assumed freedom. 

 

6. Proof of God’s existence is not true theology 

Outer science can get to a certain conception of God’s existence. 

The conceptual variability often allows an opening to the intuition of a 

plan of existence that is different from that of the field of research. 

However, this intuition opens the way to a personal relationship with God 

only in very special cases. We can hardly speak about a demonstration 

based on the logical and rational criteria of God’s existence, but such an 

initiative does not protect the researcher against erroneous referral to the 

contents of authentic living of personal relationship with God. Man can 

gather information about God, he can become well informed from a 

theological point of view, but there is a risk for the logical and rational 

demonstration that led him to such knowledge not to offer him the 

practical support for the theoretical knowledge development in real 

knowledge. In continuation of the analysed Triad, St. Gregory Palamas 

raises the issue as follows: 

And if in other places St. Paul says that “by knowing God they did not praise Him 

as God” (Rom. 1:21), does not this mean that the apprentice of peace and the heir 

of peace that is above the world within us and that was only given by Christ fights 

against himself? No, as he says that the wise arrived at a conception of God, but 

this conception was not proper: as they did not praise Him like they should have 

praised the One Who created all, or the Almighty, or the One Who observes 

everything, or the only One Who had no beginning and Who was not created. 
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This is why, left by God even in wise times, as Paul showed, “they were given in 

to their reasonless minds” (Rom. 1:28), “for having praised the creature instead of 

the Creator” (Rom. 1:25) and they wallowed in the mud of sinful and shameful 

passions. (Grhgorivou toù Palamav" 1988: 377). 

The difference between the theoretical knowledge of God and His 

exaltation “in truth and Spirit” is essential for the correct understanding of 

the entire dialogue initiative between theology and science. Both the 

tension between the two and their common points can only be explained 

by the real comprehension of practical theology. Theology must not get 

into dialogue with science from a theoretical position, but the eventual 

dialogue must be organized starting from the premises of the theological 

experience. The rationality of the created world revealed to the spiritual 

mind to its true dimension cannot be dispensed by an approach “in truth 

and Spirit.” Theology proposes the dogmatic path that facilitates the 

rightful comprehension of this rationality. The incontestable insistence, 

present in many periods, upon the fact that the world can and must 

develop autonomously from the idea of God is exactly the argument that 

should determine that theology not remain at the level of an idea. 

The development of a conceptual scaffold on God, which does not 

come from the concrete experience of relationship leads to radical 

“contradictions” between concept and reality. The simple idea of the 

transcendent or of the Prime Cause is not enough to anchor within the 

Truth. Half-Truth, only partially discovered, is a failed truth, closed 

within the limits of ontological impotence. Such a truth cannot be praised 

and is not real, authentic worship, lacking the warnings of the dangers of 

deviations that can be dedicated to it. 

 

Conclusions 

Father Dumitru Stăniloae speaks about the referral to creation, 

mainly noting the awareness of the role of projection over the man-God 

relationship: “Our being cannot really and fully use creation as a mystery 

if not strongly connected to God, its Giver, except if consciously under 

God’s love effusion, as He is nature’s Giver” (Stăniloae 1976: 11). Only 

within these coordinates does the world reveal its spiritualized 

possibilities. The mystery of creation can only be revealed starting from a 

dynamic connection with the Creator, with the One Who represents the 

initial point of any attempt to decrypt the Mystery. “God’s love effusion” 
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that Father Dumitru Stăniloae speaks about is precisely the continuous act 

that should determine man to embrace the exaltation and continuous 

doxological condition, according to St. Gregory Palamas’ theology. Such 

a condition, combined with the awareness of man’s own impotence and 

the wish to go beyond passionate servitude leads to the glowing feeling of 

uncreated grace. 
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The theme of this article, as part of a series of studies, addresses the possibility of 

the church painter introducing new compositional and chromatic visions into Orthodox 
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1. Byzantine art, the foundation of Orthodox Christian painting 

tradition 

In 330 A.D., Emperor Constantine founded a new metropolis, a 

New Rome, meant to serve as the capital of the Eastern provinces of the 

Empire. At first, there was an inevitable period of transition between 

Roman Imperial art and Byzantine art. At the end of the 3rd century, the 

majority of the population in the Eastern provinces of the Roman Empire 

had turned to Christianity, and Constantine understood the benefit he 

could have if he put the influence of the ecclesiastical hierarchy over the 

faithful into his service. The fundamental characteristics of Byzantine 

style itself emerge when it gradually separates from late Classicism and 

Paleo-Christian art. For Byzantium, the popular art of the Christian Orient 

was very important. The fundamental attribute of Byzantine art is the 

imperial character and its essential function was to exalt the supernatural 

grandeur of the emperor and of the Church, to create the luxurious frame 
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in which the liturgies took place, to illustrate through images the divine 

nature of their mission, to furnish necessary objects for the ritual 

celebration. It is not an art of reason and reality, but of transcendence and 

glitter, an art meant to astonish and to inspire respect for the subjects, to 

the faithful and to neighbouring peoples. This imperial character, in the 

opinion of C. Delvoye (Delvoye 1976), is one of the features that 

distinguishes it best from the other Christian arts, such as the 

Romanesque and Gothic. Byzantine art aims to finely convey the essences 

of a supernatural world, which was defined through a strict Orthodoxy, 

and it has to meet the requirements spelled out by the Palace and Church. 

Hellenistic remnants were highly appreciated in the figurative arts and 

were expressed in the splendour of forms and respect of proportions. 

During the entire development of the Byzantine state, this Hellenism was 

the fundamental element of the art from the capital. 

 

2. Theological foundations 

The theological foundation, defining biblical anthropology and 

patristic apology, is the text from the book of Genesis: “And God said: 

Let Us make man in Our image […]; And God made man in His own 

image” (Gen. 1:26-27). It is quite clear to the Church that forbidding the 

image created in Exodus – “Do not make any graven image or likeness of 

anything that is in heaven above, or that is in the earth below, and that is 

in the water under the eartht!” (20:4) is not an interdiction of principle, 

but a provisional, teaching measure. However, while prohibiting direct 

and concrete images, there is a divine command given to Moses, asking 

him to build, on the model that appeared on the mountain, the tabernacle 

and its insides, including embroidered and cast in metal cherubim (Ex. 

25:18; 26:1, 31). This command authenticates the possibility to express 

spiritual reality through artistic means. 

Saint John of Damascus in his three Treaties in Defense of the Holy 

Icons shows that Christian image is a perfection of the Old Testament. 

The reasoning St. John of Damascus relied on is synthesized by L. 

Uspensky (Uspensky 1994: 21-23) as follows: in the Old Testament, God 

shows Himself to the people only by sounds, that is by words. Neither the 

people, nor Moses have seen God in any way, except by hearing His 

voice and, having not seen God, they were unable to represent Him. The 
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reason for the existence of the chosen people consisted in a Messianic 

calling, in preparation for what would be revealed in the New Testament. 

Over centuries, the apostles were able to see with their bodily eyes what 

in the Old Testament was only foreshadowed by means of symbols. At 

the same time with the incarnation of Christ among the chosen people, the 

unseen became visible, and the un-representable became representable 

(Uspensky 1994: 24). The Church Fathers resumed in a famous formula: 

“God became man so that man could become god” (Uspensky 1994: 26). 

God made Himself man in order to redeem humanity, incarnated from the 

Virgin Mary, the very first human person to be entirely deified, worthy of 

receiving boundlessness. 

Church tradition says that 

the  first icon of Jesus appeared 

during His earthly life. It was an 

image named in the West “The 

Holy Face” (Fig.1) and in the 

Orthodox Church acheiropoietos, 

“the Image not made by human 

hand” (Uspensky 1994: 27). 

After the image of Jesus, one 

of the Mother of God has a 

prominent place and is 

complementary to it; it is different 

from the icons of the other saints 

or angels both through the variety 

of the iconographical types, and 

through the quantity or the 

intensity with which they are 

venerated. All other icons of the 

saints are justified by the icon of 

Jesus Christ. The icons so called “of St. Luke” are reproductions of the 

originals painted by St. Luke. 

Figure 1 Church of St Bartholomew of The 

Armenians, Genoa, Italy. 
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Figure 1. „Good Shepherd” The 

Mausoleum of Galla Placidia Roman 

Ravenna, Italy. 

Figure 2. Pantokrator, 

Cathedral of Cefalù, Sicily. 

The art of the catacombs is mainly 

an art that teaches faith, and 

symbolic language was 

widespread and played an 

important role in the Church of 

the first centuries. Thus, we can 

see the representation of the type 

of Good Shepherd (Fig.2) which 

has appeared since the first 

century. There are represented 

vegetal elements such as the vine, 

supplemented by that of birds 

feeding on grapes. In this case, the 

vine reminds the Christian about 

the central mystery of the Church, 

the Eucharist. One of the most 

wide-spread symbols in the first 

Christian centuries was that of the 

fish. If until the Constantine era, 

the pillars of the Church were mainly the martyrs, after the imperial 

declaration issued by the Emperor Constantine the Great in year 313, 

called the Edict of Milan, through which all 

religions became legal in the Roman Empire, 

Christianity included, the pillars of the 

Church were the theologian Fathers and the 

holy ascetics. The teaching of the Church and 

the living experience of the ascetics become 

the spring that nourishes sacred art, guiding 

and inspiring it. It is the time of the great 

saints such as Basil the Great, Gregory the 

Theologian, John Chrysostom, Gregory of 

Nyssa, Anthony the Great, Macarius of 

Egypt, Mark the Ascetic and many others. 

The fathers of this time pay great attention to 

the teaching role of art: images attracted 

Christians and especially the neophytes and catechumens more than 

https://en.wikipedia.org/wiki/Galla_Placidia
https://en.wikipedia.org/wiki/Ravenna
https://en.wikipedia.org/wiki/Italy
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books, for this reason priests sought to have as many sacred images as 

possible in churches. The Church did its best to appeal to all human 

senses, especially that of sight (sight was of great importance in preaching 

the Christian revelation), towards knowing and giving glory to God. As 

the Fathers of the Church used the entire device of ancient philosophy for 

the benefit of theology, so Christian art took from the pagan world 

everything that was “Christian before Christ.” The Church adopted in its 

liturgical art the rhythmical and symmetric ornament specific to the 

Orient, from the Hellenistic current it inherited the entire ancient beauty, 

together with its harmony, grace, rhythm and elegance. However, 

Christianity  

rejects the Hellenistic iconography which features Christ as a young 

beardless god and elegant (like Apollo), and prefers the Oriental image of 

Christ with beard and long hair. 

 

2.1. Prerequisites and consequences of iconoclasm 
Shortly before the death of Emperor, Constantine the Great, amid 

some theologian divergences and political unrest, convened the first 

synod at Nicaea. 

The first synod from Nicaea met on the 20th of May 325 and had as 

its theme of debate the Divinity of Christ, against the Arians, the Creed, 

confessed by the 318 Parents and the condemning of Arianism and its 

followers. Then follows a series of synods that clarified vital problems 

from the theological point of view and that established canons. 

The Ecumenical Quinisext Synod (or the fifth-sixth) took place in 

692 and it was considered to have completed the fifth and the sixth 

Ecumenical Synod. The decision of the Quinisext Synod (in Trullo) 

discussed only the images that feature Christ under the symbolic traits of 

the Lamb and recommended the representation of Christ with human face. 

Canon 82 is of paramount importance because it shows the contents 

of the sacred image. The Old Testament symbol of the lamb played a 

major role in the art of the early Christians, because in the Old Testament 

the sacrifice of the paschal lamb was the center of cultic life. The 

immaculate lamb of Israel is the prefiguration of Christ. The Quinisext 

Synod stressed that since Truth came through Jesus Christ, the images 

should not represent a word and that Truth has a face, as it is not an idea 
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or an abstract formula, it is concrete, alive, embodied in the person of 

Christ. Truth does not answer the question what, rather the question who 

is the Truth? 

 

2.2. The Seventh Ecumenical Synod of Nicaea (787) 

With the appearance of Christianity, says L. Uspensky (Uspensky 

1994: 65), the Church brought to the world the image of Christ, the image 

of a man and of a universe renewed by His Incarnation, a saving image. In 

its turn, the world tries to introduce its own image into the Church and 

one of the ways the world is able to enter into the Church is through art. 

The causes of Iconoclasm were multiple, such as misunderstandings and 

abuses which distorted the veneration of icons. Some Christians were 

zealous in adorning churches believing that this was enough for their 

salvation. Some priests scraped the colours of icons mixing them with the 

Holy Gifts and distributing this mixture to the believers, as if the Body 

and Blood of God should have been completed with something extra, all 

of these came close to magic or intersected the decadent forms of 

paganism. 

In the Orient rose emperors originally from Armenia and Syria and 

their Oriental origin predisposed them to iconoclasm. The influence of 

Islam, which tended towards a purely ornamental art, grew stronger and 

stronger. The official iconoclasm started from an initiative of the state in 

726, with King Leo the Third the Isaurian, influenced by the Bishops of 

Asia Minor who were hostile to the cult of images. A fierce and 

prolonged (for over a century) battle started, culminating during the reign 

of Leo the third and that of his son, Constantine the fifth (741-775). The 

monks who were driven away became subject to persecution, the cult of 

icons and of relics were forbidden in the Synod assembled in 754. A 

famous image located at the main entrance of the imperial palace on the 

façade of the great Bronze Gate Chalke, was placed as a confession of 

faith of the ruling king, Constantine the Great and it is said that, at the 

order of Constantine, the portrait of Jesus replaced an effigy of the king, 

thus occupying the space reserved for the sovereign, the owner of the 

palace. The first act of imperial iconoclasm, that was transmitted through 

sources, was that of King Leo the Third, that destroyed this image of 

Christ shortly before the imperial edict which forbade icons. It replaced 
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the image of Christ with a cross bearing an inscription which explained 

why the image was removed and the cross installed. 

The iconoclast synod started at Hieria on the 10th of February 754 

and ended on the 8th of August, in the church of Vlahernes in 

Constantinople. The monks were the leaders of the confessors of 

Orthodoxy, they migrated en masse especially in Italy, Cyprus, Syria and 

Palestine. Iconodules, knowing the distinction between nature and person, 

find exactly this third way which cancels the whole iconoclast dilemma: 

an icon does not represent nature but the person. An icon is not an image 

of the Divine Nature, it is the image of an embodied divine Person, which 

transmits the traits of the Son of God incarnated, visible and therefore 

able to be represented with human means. The icon is linked to the 

prototype because it represents the person and bears its name, this makes 

possible the communion with the person represented in the icon and to 

know that person. The iconoclasts, since they rejected the image of Christ, 

which stands at the basis of Christian iconography, rejected all other icons 

(Uspensky 1994: 73-87) 

The seventh Ecumenical Synod that concluded the first iconoclast 

period, took place at Nicaea and started on the 24th of September 787, 

where they declared that sacred art is in agreement with Christian dogma, 

because God Himself sanctified it when He entrusted some people in the 

Old Testament, to whom He gave wisdom and special knowledge, with 

the mission to decorate the tabernacle. The final decisions were passed in 

the horos of the Synod, which formulates the dogma of icon veneration. 

In that horos, the Fathers referred to Church Traditions repeatedly. 

Church Traditions are the customs of the Faith passed down from the 

Holy Fathers and kept by the Bishops of the Church. The Synod 

demonstrates that the validity of icons has no grounds in Holy Scripture 

due to its silence on the subject, only in the Holy Tradition. The Synod 

established the dogma of icon veneration inspired by the Holy Spirit Who 

lives in the Church. The Synod argued that sacred art is liturgical through 

its very nature, it is a means of knowing God, one of the ways of contact 

with Him. The Horos of the seventh Ecumenical Synod was signed by 

representatives of the whole Church, the Roman Church included. The 

consequences of the iconoclastic period were fatal, during that time they 

destroyed everything that was possible to destroy and that is why there are 
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so few icons left from the early eras. However, this period of 

confrontation was beneficial for the Church because, before iconoclasm, 

the iconodules lacked clear conscience of the importance of sacred art. 

Art was not, however, at stake in the battle, and not the didactic or 

decorative role of icons, the true challenge of the battle was the testimony 

of the dogma of the Incarnation, the deification of man, or synthesized, 

the dogma of the Incarnation has two essential aspects: “God became man 

so that man might become god.” (Uspensky 1994: 88-99). 

 

3. Byzantine tradition in Romanian Orthodox painting 

In terms of Orthodox theology, the Holy Tradition (or Teaching) is 

the teaching given by God by word of mouth to the Church, a part of 

which was written later. One aspect regarding Tradition is developed in 

the Dictionary of Orthodox Theology of the professor Ion Bria, wherein 

he underlined the dynamic and creative character of the term: “The 

dynamic and creative character of Tradition comes not only from the 

capacity and need of the Church to continuously interpret the Holy Bible, 

but especially from the fact that the Holy Spirit reveals at all times a ray 

of truth” (Bria 1994: 400). 

He also highlighted the confluence between Tradition and the 

history of salvation, because: “The Church must introduce the message of 

the Gospel in different cultural and social situations” (Bria 1994: 400). 

Hence, we understand that Tradition is not immutable, quite the contrary, 

it is dynamic, it may undergo improvements and may take on deeper 

meanings through the inspiration of the Holy Spirit without departing 

from the revelation of Holy Scripture. 

 

3.1. The Inheritance of local Byzantine tradition 

According to Vasile Drăguţ (Drăguţ 1976: 13), starting from the 

14th century, Romanian voivodes began to exercise a protectorate of the 

Holy Mountain Athos and, after the fall of the Byzantine Empire, most of 

the traditional culture centers from the old Orthodox Orient benefited 

from the moral and material support of the Romanian countries. The art of 

the Romanian countries, in their alliance with Byzantium, gained the 

authority of originality, one characteristic being a remarkable vocation for 

interpretation and synthesis. If the 14th century, with its monumental 
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achievements in architecture and mural art from Curtea de Argeş and 

Cozia, seem to be still indebted to the confluences with Byzantino-

Balcanic art, in the 15th-16th centuries we may talk about a real 

blossoming of Romanian artistic creation. Moldova during the times of 

Alexandru cel Bun, Ştefan cel Mare and Petru Rareş offers the image of 

an authentic hearth of flourishing art in all domains, from architecture and 

mural to embroidery and miniature, representing a unique synthesis 

between Byzantine architecture and Gothic architecture. Vasile Drăguț 

considers valuable the mural ensembles from Rădăuţi, Pătrăuţi, Voroneţ, 

Bălineşti, Botoşani, which prove that before the 16th century Moldova had 

a viable painting school. In the opinion of Vasile Florea (Florea 2007: 

159), in the evolution of Medieval Romanian painting tradition, the 16th 

century marked the highest peak and notable achievements occurred in all 

three principalities, but Moldavian painters, who are the creators of that 

unique phenomenon, exterior painting, are foremost. The innovation they 

brought is major, allowing one to talk about a totally original 

phenomenon. At the same time, originality was not their aim, and to this 

point we have a plausible explanation given by Sorin Ulea (Ulea 2012: 

49-50) who, after an exhaustive research and corroboration with the 

teachings of the Church, allows us to see in the technique of that painting 

a propaganda manifesto, coherent and well made, logical and systematic. 

The iconographical plan was skilfully made by Archpriests and scholars 

such as Metropolitan Grigore Roşca and Bishop Macarie, who picked the 

right themes, gave them new meaning, adequate for those times and that 

were painted by Moldavian painters in the most expressive way. Thus, 

like the Emperor Constantine the Great, when a bright cross appeared to 

him with the message „in hoc signo vinces” – “by this sign you will 

conquer,” the scenes with the Siege of Constantinople were mentally and 

spiritually preparing the people for the difficult times to come. All who 

were involved in conflict had unwavering faith that they were protecting 

the values of Christianity, being helped by the prayers of the Mother of 

God and by the hosts of heaven. We see that the exterior iconography of 

Moldavian churches had also a programmatic role, able to communicate 

to the viewer the heavenly intercession, strengthening their faith that they 

were not alone in the battle. As specified by Vasile Drăguț, the authors of 

the frescoes in Moldova and in Ţara Românească were not Greek, as 
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Figure 3  Pârvu Mutu and his 

wife,Filipeștii de Pădure church 

(1692) 

 

Charles Delvoye believed, but Romanian such as: Gavril from Bălineşti, 

Toma from Suceava or Dragoş Coman, the artist of the paintings from 

Arbore. During the reigns of Radu cel Mare and Neagoe Basarab, when 

Târgovişte had become a true metropolis of arts, artist Dobromir was 

famous. At the end of the 16th century the Movileşti family founded the 

church of the Suceviţa Monastery, considered by Paul Henry as a 

“testament of old Moldavian art”, it is a very complex monument in 

which strong and living tradition still offers innovative thinking and 

artistic expression. The theme most characteristic for Suceviţa is the 

Ladder of St. John Climacus, which covers the North wall toward the 

entrance in the monastery. 

Filipestii de Padure church (1692), In the 17th century the 

evolution of painting in the Romanian provinces had a sinuous path. In 

Moldova, after the death of the ruling Muşatin family, foreign influences 

were allowed, the new ruling families encouraged the coming of artists 

from abroad. At the beginning of the century, the main personality who 

dominated artistic life in our country, 

both as a founder and as a creator was 

Atanasie Crimca, Metropolitan of 

Moldavia. He founded the monastery 

Dragomirna, a monument which 

inaugurated a new vision and 

architectural direction. Atanasie 

Crimca entrusted the painting of the 

church to the great local craftsmen 

Gligorie, Matei and Ion. They made 

only the altar and nave paintings, the 

rest of the church was left undecorated. 

Working in the spirit of tradition, the 

three craftsmen were able to achieve a 

unitary ensemble, although the attraction for narrative fragmented the 

pictorial space. At the end of the 17th century in Tara Românească, we 

should note an artist whose work highly expresses the renewing spirit of 

the age, Pârvu Pârvescu, nicknamed “Mutu” (Fig.4). As he knew what to 

choose from the art current at that time, he paid particular attention to the 

art of portrait, understood as a means of expressing the historical present, 
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Figure 4. Pârvu Mutu, Filipestii de Padure church (1692) 

the human personality. Pârvu Mutu was the favourite painter of the 

Cantacuzino family for twenty years, he was a connoisseur of the main 

painting monuments of Tara Românească and Moldova, he was no 

stranger to the innovation promulgated by late Renaissance painting and 

the Baroque. Pârvu Mutu was able to assert his own style characterized by 

reshaping traditional language, excelling in painting portraits. His 

portraits of the founders are a preliminary step of the portrait effigy of the 

first decades of the 19th century. 

The artist’s 

masterpiece is the 

votive painting in 

the narthex of the 

church from 

Filipeştii de Pădure 

(1692), where we 

can see the whole 

Cantacuzino family. 

The 18th century 

presents the 

phenomenon of the 

growth of master painters of churches and iconographers. After the fall of 

Dimitrie Cantemir (1711) and after the martyrdom of the Brancoveanu 

family (1714), Moldova and Ţara Românească remained open to the 

Ottoman power which requires foreign rulers, the interest of the Feudal 

class in works of art gradually decreases. The category of fine arts go into 

the sphere of folk art, the new founders become the leaders of the village 

communities and of the craft guilds. It is an era of efflorescence for all 

categories of folk art. 

Art makers from the Romanian provinces took some methods and 

models of architecture or of painting from the Byzantine-Balkan areas but 

they adapted and integrated them into the local spiritual milieu, in the 

process of adapting to the local artistic horizon they used bold synthesis, 

of strong originality. In this respect, V. Drăguţ concludes: “Therefore, 

Romanian art was not in the least a peripheral fact, nor an epigone of 

Byzantine art and culture.” 
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In the plea that Vasile Drăguţ made in the preface to Delvoye’s 

book (Drăguţ 1976: 16-17), we are urged to realize the continuity of 

efforts our artists made in order to preserve and transmit a valuable 

spiritual heritage from generation to generation. Romanian Medieval art is 

not, as Drăguţ points out, “as some are still inclined to believe, a 

provincial and secondary phenomenon to Byzantine art.” The Romanian 

provinces, situated at the meeting point of the great European cultures, 

„were throughout the Middle Ages the hearth of art with an authentic 

personality, able to interpret in strictly original forms the models 

proposed by the Byzantine East on one hand, and the Western Romantics, 

Gothic or Baroque on the other hand.”  About the originality of our 

Byzantine art, Drăguţ admits that, on the one hand, artists from the 

Romanian countries took some architectural or painting methods from the 

Byzantine-Balkan area but adapted and integrated them into the local 

spiritual milieu but, on the other hand, the artists, having the oversight of 

their Hierarchs, were not the slaves of Byzantine models, this resulting in 

the fact that, while adapting to local artistic horizon, they resorted to a 

bold synthesis of a powerful originality. 
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