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Church Legislation in the Time of Patriarch Justinian
Marina

Emilian-lustinian ROMAN

Rev. Lect. PhD.
Faculty of Orthodox Theology,
Alexandru loan Cuza University of lasi, ROMANIA

Abstract:

In the present study we briefly review the legislation of the Patriarch Justinian on
the 40th anniversary of his passing away. The legislative body we focused on bears his
name, that is The Laws of the Romanian Orthodox Church during His Beatitude Patriarch
Justinian 1948-1953, including The Statute for the Organization and Functioning of the
Romanian Orthodox Church, 10 Regulations, Decisions of the Holy Synod, Patriarchal
Decisions and a Canonical Guide with an Alphabetical Index compiled by Fr. Professor
Dr. Liviu Stan.

Keywords: Romanian Orthodox Church, Patriarch Justinian, ecclesiastical organization,
Religious and Civil Legislation, canon law

The Holy Synod of the Romanian Orthodox Church proclaimed 2017
as the “homage year of the holy icons, iconographers and church painters
and the commemorative anniversary year of Patriarch Justinian and of the
defenders of the Orthodoxy during communism” in the Romanian
Patriarchate.

In this context, the present study highlights both the personality and
the legislative legacy of Patriarch Justinian on celebrating 40 years since
his passing away, namely The Laws of the Romanian Orthodox Church
under the Rule of His Holiness Patriarch Justinian 1948-1953, The
Publishing House of the Biblical and Mission Institute of the Romanian
Orthodox Church, Bucharest, 1953. Besides this compendium of Church
law, Patriarch Justinian regulated various aspects of Church life that he
transformed from de facto to de iure, aspects that we shall subsequently
analyse in our study. As for his personality, the Worthy of Remembrance
Metropolitan Bartolomeu Anania, a person who was close to Patriarch
Justinian, brilliantly described him when asserting that he
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impressed with strength and vivacity, a huge working capacity, prodigious memory
as well as with almost perfect management skill. Later on, | was to discover the
diplomat, the extremely skillful man who negotiates with the opponent in
seemingly common positions. At that time, however, | only perceived the “official
person” who enjoyed the confidence of the Communist government and shared
socialist ideas, while refusing to violate the essence of Orthodox dogmas (Ananaia
2008: 175).

However, we must also bear in mind the political system of the time.
In spite of the popular democracy and of the democratic state law regarding
the denominations relying, at least at the declarative level, on the freedom
of conscience and religious thought, the aim of the socialist state was “that
man be free from the darkness of religion through the cultural-educational
function so as to be uplifted to the general level of knowledge and reach
the materialistic-scientific education” (Deleanu 1980: 288).

After the establishment of the communist regime, both in the
Romanian society and in the church life, major changes occurred; thus, in
the state-denominations relations, it was regulated that,

in order to be organized and function, the denominations should be acknowledged
by a decree of the Presidium of the Great National Assembly, at the proposal of the
Government, following the recommendation of the Minister of Denominations. In
well-motivated cases, the acknowledgement may be withdrawn in the same manner
(see Article 13 of Decree No 177/1948).

Furthermore, since 1948, through the Ministry of Denominations, the
State takes over the right to supervise and control all religious
denominations:

The Ministry of Denominations is the public service through which the State
exercises the right of supervision and control to guarantee the use and exercise of
the freedom of conscience and religious liberty (Art. 1 Decree no.178/1948, in
Danielescu and Roman 2012: 264).

In this context, through its governing bodies, the Romanian Orthodox
Church had to adapt to the new conditions. Consequently, on the basis of
Article 14 of Decree 177/1948, the Statute for the Organization and
Functioning of the Orthodox Church was issued, being prepared by
Patriarch Justinian, approved and voted by the Holy Synod in the meetings
on 19" — 20" October, 1948. Moreover, the Worthy of Remembrance
Patriarch Justinian regulated all the fields of activity of the administrative-
church life and all church bodies, issuing a series of regulations in this
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regard, thus creating new church legislation that was to bear his name.
Among these regulations, we mention: The Regulation of Procedure of the
Disciplinary and Judicial Courts of the Romanian Orthodox Church —
drafted by Patriarch Justinian, approved and voted by the Holy Synod, in
the meeting on the 8" June, 1949; The Regulation of the Organization and
Functioning of Educational Institutions for the Preparation of the Church
Staff and the Recruitment of the Teaching Staff of the Romanian
Patriarchate — prepared by Patriarch Justinian, approved and voted by the
Holy Synod, in the meeting on the 14" June 1952; The Regulation for
Determining the Patriarch's Attributes and for the Functioning of the
Deliberative, Administrative and Executive Central Bodies of the
Romanian Patriarchate: the Holy Synod, the Permanent Synod, the
National Church Assembly, the National Church Council, the Patriarchal
Administration and the annexed institutions — drawn up by Patriarch
Justinian, approved and voted by the National Church Assembly in the
meeting on the 26" February, 1950, The Internal Regulation for the
National Church Assembly of the Romanian Orthodox Church - drafted by
Patriarch Justinian, approved and voted by the Holy Synod, in the meeting
on the 23" October 1948; The Regulation for the Election, Functioning and
Dissolution of Deliberative and Executive Bodies in the Parishes, Deanery
and Dioceses of the Romanian Patriarchate — drafted by Patriarch
Justinian, approved and voted by the Holy Synod on the meeting on the
25" February, 1950; The Regulation for the Appointment and Transfer of
Parish Clergy, Capacity, Completion, Promotion, and Selection Exams for
the Capital City, of the Deacons and Priests of the Romanian Orthodox
Church — drafted by Patriarch Justinian, approved and voted by the Holy
Synod, in a meeting on the 28" February 1950, The Regulation for the
Administration of Church Patrimony — drafted by Patriarch Justinian,
approved and voted by the National Church Assembly, in the meeting on
the 26" February, 1950; The Regulation for the Organization and
Functioning of the Clergy Relief Homes, Attached to the Dioceses — drafted
by Patriarch Justinian, approved and voted by the National Church
Assembly in the meeting on the 15 June, 1952; The Regulation for the
Organization and Functioning of the Church Assets Insurance Funds —
drafted by Patriarch Justinian, approved and voted by the National Church
Assembly, in the meeting on the 15" June, 1952; The Regulation for the
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Organization of the Monastic Life and the Administrative and Discipline
Functioning of the Monasteries — approved by the Holy Synod on February
25, 1950, by Decision no. 4928 of the Ministry of Denominations on the
26" March, 1953.

Beside Foreword, Extract from the Constitution of the Romanian
Popular Republic — art. 84, The Statute for the Organization and
Functioning of the Romanian Orthodox Church and the 10 Regulations
mentioned, The Laws of the Romanian Orthodox Church under the Rule of
His Eminence Patriarch Justinian 1948-1953 also include Decisions of the
Holy Synod and Patriarchal Decrees, namely: a) Additions to the
Regulations of Appointments and Transfers; b) The retirement of the
priests over the age of 60; c) the provision that a priest can perform, in the
same day, a single Liturgy; d) Rules on church painting; and, last but not
least, d) The Laws of the Romanian Orthodox Church of 1953 also
including a Canonic Guide with an Alphabetical Index drawn up by Fr.
Prof. Dr. Liviu Stan, the greatest Romanian canonist, who, through his
studies, contributed to the development of the Romanian church law and
who set up a school of church law by the training of doctoral students.

Beside the regulations included in the legislative compendium of
Patriarch Justinian, during his ruling, there were other regulations
published in the “Official Journal” of the Romanian Orthodox Church, i.e.
in the Romanian Orthodox Church journal: The Regulation for the
Organization and Functioning of the Pensions House and Church Aid of
The Romanian Orthodox, approved in 1959, The Regulations of the
Theological Boarding Schools of 1954 and The Cemetery Regulations of
1958 (Floca 1988: 97, note 3).

The Statute for the Organization and Functioning of the Romanian
Orthodox Church is the fundamental law of the Romanian Orthodox
Church and its comparison with a “constitution” is not by chance since, on
the one hand, it renders the realities of the life of the Church as a visible
society, canonically organized according to its own rules, and since, on the
other hand, on the basis of already existing realities, it creates the
possibility of forecasting new realities and future transformations. In the
same vein, canonist Liviu Stan claimed that the Statute is equally
“summing-up and an action plan” (Stan 1949: 6), representing by analogy
a “true map in the legal landscape of the social life of the Church as well
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as a virtual map of the future image of the Church” (Stan 1949: 6). The
formal sources of The Statute are the Holy Bible, the canons of the first
millennium, the decisions of the Holy Synod of the Romanian Orthodox
Church, the Constitution of Romania, and Decree no. 177/1948. However,
The Statute does not have a documentary, static role, because it regulates
the dynamic realities of church and social life, with its permanent changes.
Through The Statute for the Organization and Functioning of the
Romanian Orthodox Church (1948) two of the canonical principles of
organization and functioning of the Romanian Orthodox Church were set
out, namely: the principle of autocephaly and that of autonomy, which
preserve the dogmatic, worship and canonical unity with the ecumenical
Church of the East (Article 2, paragraph 2 of the Statute). Moreover, The
Statute includes all the canonical principles of organization and
functioning, even if some are not explicit, as we can see from the writings
of the time (Marga 2006; Roman 2008), for example: Prof. dr. Gh. I. Soare,
Church Legislation, in BOR 3-6 (1951) 173-204; lorgu D. lIvan, The
Importance of Canonical Principles of Organization and Administration
for Church Unity, in Mitropolia Moldovei si Sucevei 3-4 (1969) 153-165.
In addition to the canonical principles of organization and
functioning of the Romanian Orthodox Church, Patriarch Justinian also set
up the necessary tools to enforce them, tools that would be drafted and
explained in extenso in specific regulations. Among the changes brought
about by the 1948 Statute, we mention
the reduction of the number of eparchies, the reorganization of the Holy Synod, the
transformation of the former National Church Congress into the National Church
Assembly, the reduction of the number of members (clergy and laity) in all the
representative bodies of the Church, setting the norms for the reorganization of the

preparatory education for church and monastic staff (Donos 1954: 76; Panturu
2005: 147-171).

In the first chapter (articles 8-38), The Statute regulates the
deliberative central governing bodies (the Holy Synod, the National
Assembly of the Church) and the executive bodies (the National Church
Council and the Patriarchal Administration) while their procedure is
stipulated in The Regulation for determining the responsibilities of the
Patriarch and for the functioning of the deliberative, administrative and
executive central bodies of the Romanian Patriarchate: the Holy Synod,
the Permanent Synod, the National Church Assembly, the National Church
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Council, the Patriarchal Administration and the annexed institutions
(ROC) and especially in The Internal Regulation for the National Church
Assembly of the Romanian Orthodox Church.

Also, local bodies were established in Chapter 11 (Articles 39-114 of
St.), namely: the parish, the deanery, the monastery, the eparchy, the
metropolitan see while their functioning and proceeding were set out in The
Regulations for the Election, Functioning and Dissolution of the
Deliberative and Executive Bodies in the Parishes, Deaneries and the
Dioceses of the Romanian Patriarchate and The Regulations for the
Appointment and Transfer of Parish Clergy, Capacity, Permanent
Certification, Promotion and Selection Examinations for the Capital, of the
Deacons and Priests of the Romanian Orthodox Church.

Of the most important amendments, we mention those referring to
the sessions of the Holy Synod that, according to art. 12 of The Statute,
must be convened in ordinary sessions once a year, provision which is
canonically supported by the canons 8 Syn. VI Ec and 6 Syn. VII Ec, or
whenever necessary, in accordance with the can. 76 Syn. from Carthage;
the establishment of the Permanent Synod (Articles 16-18 of the Statute)
by analogy with the provisions of the canons 4 Syn. | Ec.; 18, 86 and 95
Syn. from Carthage and the old practice of endemic councils. The
institution of the Metropolitan Synod is restored in art. 112, in accordance
with the provisions of Canon 4, 5 Syn. | Ec.; 14, 15, 19, 20 Syn. from
Antioch, etc.; the organization of ecclesiastical courts according to Canons
9 and 17 Syn. IV Ec with the three stages of judgment. In regard to the
election of the hierarchs, the new Statute provides, according to the
canonical tradition, the exclusion of divorced persons or those whose traits
do not recommend them (Stan 1968: 292).

The church regulations drafted on the basis of the Statute present in
detail and procedurally the issues mentioned by it. Thus, The Regulation of
Procedure of the Disciplinary and Judicial Courts of the Romanian
Orthodox Church stipulate the procedure for the functioning of the
consistories provided in Articles 145-158, Chapter 1V: The Discipline of
the Clergy in the Statute for the Organization and Functioning of the
Romanian Orthodox Church, 1948, which manages causes and proposes
resolutions for the approval to that authority body in the Romanian
Orthodox Church. This regulation included “all members of the parish
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clergy and monks, irrespective of the occupations and functions they fulfill
as priests and monks in the Romanian Popular Republic and in the
Romanian Orthodox Church, in the country or abroad, as well as the
chanters and sextons who will be guilty of any of the offenses listed in art.
2 and 3” (Article 1). It should be also emphasized that, on the basis of the
canonical principle of the Church's autonomy from the State, in case of
offense, the disciplinary liability of the clerical staff is determined by the
church judgment bodies, since only they can assess whether the offenses
are or not compatible with the orthodoxy and orthopraxia with a view to
achieving the ultimate goal, namely salus animarum. Therefore, the
principle of autonomy is not respected if ordinary law courts exercise
control over the verdicts given by disciplinary and church judgement
courts, since disciplinary liability is governed by ecclesiastical norms and
not by the common law.

Regarding the disciplinary and judicial canonical authorities of the
Romanian Orthodox Church, according to art. 145 of The Statute of
Organization and Functioning of the Romanian Orthodox Church 1948,
corroborated with art. 49 of The Regulation of Procedure of the
Disciplinary and Judicial Courts of the Romanian Orthodox Church, these
are the bishop and the churchs court called consistories. Moreover, art. 145
of the Statute (1948) and Art. 53 provide a classification according to their
competence for the judgment cases of the parish and monastic clergy, as
well as for all non-clerical staff, in matters concerning administrative and
church matters, namely: a) Disciplinary Deanery Consistory; b) The
Eparchial Consistory; c) Central Church Consistory

The patrimony issue of the Romanian Orthodox Church was solved
by Patriarch Justinian through the elaboration of The Regulation for the
Administration of Church Patrimony, approved and voted by the National
Church Assembly in the meeting of February 26, 1950, which, at art. 1,
stipulates that “the goods belonging to the Patriarchate, Dioceses,
Deaneries, parishes, monasteries and other legal entities of the Romanian
Orthodox Church constitute ecclesiastical patrimony”, classifying it from
the point of view of its purpose, into sacred goods, that is those which,
through consecration, are intended for divine worship, and common goods,
that is, those given for the maintenance of churches, their ministers, for
cultural and charity works, or for other purposes of the Church (Article 2).



16 Emilian-lustinian Roman

The regulation includes the administration bodies of church property and
responsibilities, the change, encumbrance and alienation of church
property, the administration of the assets of religious foundations,
associations and schools for the training of church personnel, their
responsibilities and final provisions. It is worth highlighting that the sacred
and precious goods, according to art. 29 of this Regulation, are inalienable
and indefeasible, and therefore cannot be exchanged, encumbered,
alienated, pursued or impounded. Also, “the members of church property
administration bodies are responsible for the damage caused to such
property by bad faith, neglect or incompetence.” (Article 61).

Patriarch Justinian also supported the clerical staff and the members
of the teaching staff by setting up the Clergy Counseling Centers, while
also issuing The Regulation for the Organization and Functioning of the
Clergy Relief Homes, attached to Dioceses , drafted by His Beatitude,
approved and voted by the National Church Assembly in the meeting of
June 15, 1952. All these relief homes functioned alongside the respective
diocesan centers (Article 2 of The Regulation for the Organization and
Functioning of the Clergy Relief Homes), their purpose being according to
art. 3 of the same regulation to give loans to their members, the Diocese,
parishes and monasteries; to provide funeral help to their members and
their wives; to help in cases of serious illness their members and their
wives.

Among the important events in church life at that time, we mention
the education reform in 1948, through Decree no. 175/1948 for the reform
of the education of August 3, 1948, which regulated the new organization
of the education in Romania, which was obviously anti-religious (The
Official Journal 1948: 6322-6324). Thus, the previous right of the religious
denominations to have general education schools was abolished while
those for the personnel were still under state control (see Decision of the
Ministry of Religious Denominations No. 42898/1948) (The Official
Journal 1948: 9175-9178). Consequently, the 1948 education reform also
affected the religious education, which was taken out of the public
educational system and given into the responsibility of the Church. Thus,
The Regulation for the Organization and Functioning of Educational
Institutions for the Preparation of the Church Staff and the Recruitment of
the Didactic Body in the Romanian Patriarchate, drafted by Patriarch
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Justinian, was approved and voted by the Holy Synod in the meeting of
June 14, 1952; accordingly, art. 1 stipulates that, for the training of the
worshipping staff, the Romanian Orthodox Church organizes the following
educational institutions: a) schools of church chanters; b) monastic
seminaries; c) superior theological institutes.

The schools of church chanters prepare chanters and candidates for
the superior theological institutes (Article 2 of The Regulation for the
Organization and Functioning of Educational Institutions for the
Preparation of the Church Staff and the Recruitment of the Didactic Body
in the Romanian Patriarchate), while the monastic seminaries prepare
monks at Neamt{ monastery and nuns at Agapia and Hurezu monasteries
(art. 3 of the same regulation). Further, the institutes of theology are meant
to prepare candidates for the parish clergy and for the higher ranks as well
as teaching staff for the training of the church personnel, specialists and
scholars in different branches of Theology; one of these institutions was set
up in Bucharest — for The Archdioceses of Bucharest, Craiova, Iasi, the
Bishopric of Rdmnic and Arges, the Bishopric of Buzau, the Bishopric of
Roman and Husi, of Dunarea de Jos and another one in Sibiu, for the
Archdiocese of Timisoara, the Bishoprics of Sibiu, Arad, Cluj, Oradea,
under the rule and guidance of the Metropolitans and Bishops of the place
(art. 4 of The Regulation for the Organization and Functioning of
Educational Institutions....).

As regards the right of guidance and control, we notice that

the canonical jurisdiction, the dogmatic teaching and discipline, as well as the
guidance and control of the education and management of theological schools and
institutes belong to the bodies of the Romanian Orthodox Church, entitled to this
by the Statute for the Organization and Functioning of of the Church and by the
present Regulation (Article 7 of The Regulation for the Organization and
Functioning of Educational Institutions...),

being enacted by an inspector for the monastic seminaries and the chanters
schools while

state control, stipulated by the Constitution of the Romanian Popular Republic, is
exercised through the Ministry of Denominations, according to the provisions of
its organization law and the Law on the General Regime of Religious
Denominations (Article 7 of The Regulation for the Organization and Functioning
of Educational Institutions...).
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Besides the general provisions, The Regulation for the Organization
and Functioning of Educational Institutions comprises 3 parts, namely:
Part | regulates the schools of church singers, stipulating the organization
of the education, the school subjects, the teaching staff, school
management, courses and exams, the discipline, internship; Part 1l
regulates the organization of the education of monastic seminaries, the
subjects, the management of the monastic seminars, courses and exams,
discipline, internship; Part 111 regulates the organization of the education in
the superior theological institutes, the subjects, the teaching staff, the
management of the institutes, the courses for the license, exams and
diplomas, the courses for the Master's degree, the obtaining of the PhD, the
equivalence of the foreign academic titles, fees, final provisions.

Patriarch Justinian also played a decisive role in the reorganization
of monasticism, which he wanted to integrate into the new socialist reality.
Thus, The Regulation for the Organization of the Monastic Life and the
Administrative and Disciplinary Functioning of the Monasteries (1953),
which regulates the monastic settlements and their purpose, the reception
in the monastic life with all its stages, the management of the monastery
and the persons exercising clerical ruling (the abbots), the monks’
occupations, the communal life, the hospitality or welcoming of the aliens,
the controlling bodies, the courts for the monks, etc.

The Communist regime exercised great pressure to fully control the
monastic life and took advantage of Patriarch Justinian's intention to
reorganize the monastic life with interference in this sense, but, due to the
providential interventions of the patriarch, such attempts were doomed to
failure. However, the Communist government succeeded in imposing a
series of amendments that stipulated the reduction of the number of monks
and nuns by removing them from monasteries, namely “minor persons;
people not having attended the minimum of 7 classes; people who broke
the monastic, moral rules; those who were convicted of common law;
counter-revolutionary elements, as well as those who are known to have
hostile manifestations towards the regime, etc.” (ACNSAS, Documentary
sources, file 72, p. 478). However, Patriarch Justinian managed to soften
the conditions for entry into monasticism in the new Regulation for the
Organization of Monastic Life, approved by the Department of Religious
Affairs of the Council of Ministers, by Decision no. 11.525 / 1959 and
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published in the official bulletin “The Romanian Orthodox Church”, no. 1-
2 /1960, pp. 171-183. Thus, Patriarch Justinian managed to find solutions
to counteract the interference of the communist regime in the monastic life,
both in the legislative sphere, by amending The Regulation for the
Organization of Monastic Life, as well as in the practical, economic sphere
for the survival of the monasteries and the well-being of the monastic life.

In addition to the legislative compendium published in 1953, we
should also mention other events that left a mark on this period, namely the
solemn canonization of some Romanian saints and the generalization of the
worship of some saints whose relics are in our country, the restoration of the
spiritual unity of the Orthodox Romanians, unity lost through the passage of
a part of the Romanians to Uniatism. All these events generated specialist
studies published in Orthodox periodicals (Marga 2006: 31-35, notes 15, 16,
17).

Another important aspect is the “social apostolate” project, having a
pastoral-missionary character, which is the pastoral method of Patriarch Justinian
to “adapt” and “integrate into the realities of the church and national life of our
people” (Marga 2006: 13), with a well-defined purpose to prevent that rupture
between the Church and its faithful. As Father Irimie Marga also states, “the
Church had to react, as far as possible, to all the political and social changes of
the time” (Marga 2006: 13).

Another achievement of Patriarch Justinian was connected to the
salaries of the clerical staff, which were calculated

by analogy with the members of the teaching staff of the general training and middle
school education, and the priests who run the Parish Office receive a monthly
allowance as school headmasters, the allowance being included in the average tariff
salary starting with the 1% March, 1970 - according to the approval of the Department
of Denominations no. 6408 of 271" March 1970 — according to which the pensions
are settled (Badiuteanu 1974: 761).

Therefore, the payment was set according to functions, seniority and
the level of training through an allowance granted by the Department of
Denominations and a supplement up to the level of the salary from own funds
(Badiuteanu 1974: 761). Moreover, on the 1% January, 1959, based on
Decree no. 718/1956, the House of Pensions and Aid of the Romanian
Orthodox Church was set up under the direct guidance and supervision of
Patriarch Justinian, which has the status of a legal entity with its own
patrimony and operating on the basis of a Regulation approved by the
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Department of Denominations (Badiuteanu 1974: 761). The purpose of the
establishment was that the clerical staff and employees of the Romanian
Patriarchate would have the same rights as the employees of the state sector
in terms of social insurance, namely:

the material insurance in case of old age or incapacity of work, by granting pensions
or material assistance, in case of temporary interruption of the work capacity; health
care through treatment and resting referrals on the account of the Pension House of
the Romanian Orthodox Church and on personal account; the health care in state
health institutions; the assistance of elderly pensioners without family support at
Viforita and Dealu sanatoriums in Dimbovita County (Badiuteanu 1974: 762).

Also,

the employees and pensioners of the Pension and Aid House of the Romanian
Orthodox Church and their family members benefit from free medical care and
medication in all state sanitary institutions based on art. 6 of Decree no. 718/1956,
under the same conditions as employees in the state sector, which demonstrates the
care of the superior church leaders for the life and health of the members of the House
(Badiuteanu 1974: 762).

The church legislation of Patriarch Justinian had three characteristics
in fr. Liviu Stan’s opinion, namely: “a clear perception of the realities, a
solid attachment to the valid foundations of tradition and a fairly just
commitment to the mission of the Church” (Stan 1953: 516), which “ended
a century of struggles around canonicity and set the beginning of a new age
in the life of the Romanian Orthodox Church” (Stan 1953: 516). In regard
to the personality of Justinian Patriarch, the same canonist states that he

confesses an energy, skill and passion for the Church, clergy and faithful,
impossible to find and equal, which places him among the great shepherds of our
ancestral Church, among most worthy rulers in the great turnings of national and
ecclesial history (Stan 1953: 516).
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In 1834, the Metropolitan printing house of lasi issued a new edition
of The Liturgical Book, intended to be used by “all those adorned with the
blessed rank of priesthood” (Veniamin 1834; Bibliografia romaneasca
moderna [Modern Romanian Bibliography] 1989: 106; Gheorghita 1946:
185-189). The text had been translated, adjusted, prepared for publication
and prefaced by the “humble Veniamin” (1803-1808; 1812-1821; 1823-
1842), the Archbishop of Iasi and Metropolitan of Moldova and Suceava;
with his blessing and efforts, 16 years before a first edition of the most
useful book for the celebration of the Holy Service” had been printed in
lasi as well (The Liturgies of Holy Hierarchs John Chrisostomos, Basil the
Great and Gregory the Dialogist, now adapted from the Greek Hellenic
and Slavonic Russian ones by the Most Reverent Veniamin himself,
Metropolitan Bishop of the entire Moldavia, through whose ardour,
expenses and blessing they have been printed under this form, as can be
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seen; during the days of our Most Eminent and Most Enlightened Ruler
Scarlat Callimachi Voievod, in the 7" year of his Highness’ second rule. In
the Printing House of the Holy Metropolitan Bishopric of Iasi, in the 7%
year of the second ascension on the seat of the Metropolitan Bishopric, in
year 1818 from the salvation of the world; Adamescu, 1904: 25; Gheorghita
1946: 153-158). It seemed necessary and useful to me (or “of good use”, if
we were to preserve some of the old linguistic flavour and meaning) to
attempt to formulate some notes concerning the presencein the work of the
Romanian hierarch, whom his posterity has called “a hesychast man of
prayer and a European founder” (as he is referred to in the title of the
conference given by the His Beatitude Daniel, the then Metropolitan
Bishop of Moldavia and Bukovina, on the occasion of the Symposium
Veniamin Costachi — 150 years since his passage into eternity, organised
by the Metropolitan Bishopric of Moldavia and Bukovina, Iasi, 1996) of
the consciousness of continuity, both in witnessing and experiencing the
rightly magnifying doctrine, and, undividedly, in his effort to promote and
cultivate Romanian culture. In this sense, Veniamin himself wanted to
clarify certain aspects and itis very significant that in the Foreword to the
1834 edition of the Liturgical Book he sets his own efforts along the line of
those previously taken, via the same path, by his predecessors on the
metropolitan seat, Saints Varlaam and Dosoftei. Also, mention should be
made of the fact that posterity has considered Metropolitan VVeniamin one
of the “fathers” of the Romanian cultural synthesis in the “century of
nationalities” (N. Iorga argued that during the first half of the 18" century,
Veniamin had become “the Romanian national leader, according to the
tradition of the Church” 1996: 488). The present article is neither the right
place to, nor does it aim to, re-discuss issues clarified by research so far
(however, we could note the fact that they can be found especially in
synthetic studies, but not in any special study), but rather to highlight the
way in which the memory of forerunners has been preserved and how their
inheritance of Orthodox faith and Romanian language and culture was
assumed and cultivated by posterity.
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1. The awareness of the Latin origin of Romanian and references to
precursors on the Metropolitan Seat of Iasi
In the very first paragraph of his Preface, Metropolitan Veniamin is

keen to state abruptly, and therefore very significantly, that “just as Greek
is the daughter of the Hellenic language”, so our Romanian language is the
daughter of Latin, which was the language of the Romans, our ancestors"
(Divine Liturgies 1834, Gheorghita 1946: 185, for the use of terms and
general concerns, see Arvinte 2008: passim). Then there are some brief
remarks on Romanization:

in year 105, after our Saviour Jesus Christ’s birth, they brought us from Italy, the

old Homeland, and they settled us here in Moldova, Wallachia, Ardeal and Banat,

countries which at the time were called Dacia, because it was inhabited by a
population called the Dacians.

After the Roman conquest, Emperor Trajan divided the land that he
had taken possession of among “the ancestors who had come from Italy”,
just as the land of Palestine had been shared among the Israelites after the
rule of the Chananeites and “we, who call ourselves Romanians, have had
“their pure language” and “scripture, that is the letters of their language”).
Some explanations are added (the hierarch insists that they are not his)
concerning the use of Romanian in the past. With us, it was replacedin the
Church and in the Slavonic Chancellery by Slavonic (which is a “foreign
language™) “at the time of Alexander the Kind”, for reasons that had to do
with the effort to preserve our specificity and identity, a situation which
lasted for two hundred years, “until the time of Vasile Voda (Lupu-our
note)” (The Divine Liturgies1834; on the “triumph” of Romanian see
Panaitescu 1965: 210-226). Plamadeala 1997: 147 sqq; Panaitescu 1958;
Laudat 1973: 99-126). The theory concerning the existence of this latter
event is borrowed (and quoted) by Veniamin from Dimitrie Cantemir’s
texts, which he had consulted before, and it has not withstood historical
criticism in time. The text that was most frequently referenced was The
Description of Moldavia, written by the Romanian prince between 1714
and 1716, while inexile, upon the request of the Berlin Academy, whose
member he was (Cantemir 1973, Sesan 1973: 547 sqg., Plamadeala 1997:
147 sqq; Panaitescu 1958; Laudat 1973: 99-126). The text of the work,
written in Latin and intended for the scholarly world in Western Europe,
was translated for Romanian readers much later (the translation was made
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by Vasile Varnav from the German edition, upon Metropolitan Veniamin’s
urge; it was printed under the title Letter of Moldavia, in the Printing House
of Neamt Monastery in 1825; Bianu, Hodos, Simonescu: 457). Cantemir
himself had fine-tuned some of his statements and he wrote about the
Dacian-Roman synthesis and about continuity in his last work on
Romanian history (intended for Romanian readers), The Chronicle of the
Ancient Age of Romanians—Moldavians—Wallachians which, as has been
noted, through its very title, expressed “a vision and a programme” (Zub
2003: 12; Zub 1983: 52-57). The text of this latter synthesis was transcribed
and printed in 1835 and 1836, with the blessing, upon the initiative and
with the generous support of Metropolitan Veniamin Costachi in the
Metropolitan Bishopric’s Printing House in lasi. Tome | (edited by
Gheorghe Saulescu) was printed in1835, and tome II, a year later (Cantemir
1901: 50; Zub 1983: 61-67; Nita-Danielescu 2014: 29-40).

As far as the elements of continuity that we referred to in the title of
the article are concerned, it is noteworthy that the 19" century Romanian
hierarch thought of himself, in the actual context of his times, as a
conscious continuator and legitimate heir of a Romanian and Orthodox
cultural effort, that had become a living tradition (inherited and handed
over), to which some of his forerunners on the Metropolitan Seat of lasi
had committed themselves (with difficulties and achievements that he does
not fail to mention). Veniamin remembers especially the merits of Holy
Metropolitan Bishops Varlaam (1632-1653) and Dosoftei (1671-1674;
1675-1686).

Landmarks that are mentioned are the initiatives that conferred so
much brightness to Vasile Lupu’s “cultural monarchy” (as N. Iorga labels
Vasile Lupu’s and Matei Basarab’s rules in his synthetic work titled Istoria
Romdnilor [History of Romanians]; N. lorga 2015). Thus, Metropolitan
Bishop Veniamin writes about “the building of the Three Hierarchs
Monastery from Esi” (sanctified in 1639), “the foundation of the Academy
in Latin, the mother of our language” (other study languages of the
Academy were Greek, Slavonic and, maybe, Romanian; Zahariuc 2009:
268-269; Pacurariu 2006: 43), and he mentions that there “it had been
established that students would study” and “write in Romanian too”, the
printing workshop from the Three Hierarchs Monastery (Chiaburu 2005:
254-255; Dumnezeiestile Liturghii [The Divine Liturgies] 1834) being
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opened in 1644 (the correct year - 1641- Pacurariu 2016: 54). Veniamin
was also aware of Vasile Lupu’s connections with Kiev, with the
“Moldavian scholar, Metropolitan Bishop of Kiev, Jeremia” (correct, Peter;
it has been remarked that there is, probably, a printing mistake in the text,
such an error could not have been made by the Metropolitan Bishop;
Gheorghita 1946: 186), as well as about the fact that Petru Movild had sent
to lasit he press where “the interpretation of the Gospel translated by the
then Metropolitan Bishop Varlaam” had been printed. Veniamin had
certainly set his eyes on the text of Cazania, because he insisted on
specifying that “in Varlaam’s Foreword how the printing was set is shown”
(The Divine Gospels 1834; for works printed during Metropolitan
Varlaam’s ministry see Bianu, Hodos 1899: 137-143 and 147-151;
Pacurariu 2002: sub voce; Porcescu 1971: 204-213; Varlaam, 1991;
Varlaam 2001; Muresanu 1944).

Therefore, the first landmark personalities mentioned by Veniamin
Costachi in the process that he considers to be one of “restoring” (rather
than promoting) Romanian as a language of worship and culture are Vasile
Lupu and Metropolitan Varlaam. Beyond the precarious and incomplete
character of some considerations borrowed from Dimitrie Cantemir’s
reflections (which, as stated above, Cantemir himself would refine, and
which were subsequently adjusted in Romanian historiography), it is
noteworthy that Metropolitan Veniamin himself had written before about
“the Roman-Dacian people” — and about “the language of our nation” (as
carly as 1824, in “Foreword to readers” to Istoria Scripturii Vechiului and
Noului Testament (History of the Scriptures of the Old and New
Testament); Gheorghita 1946: 169; Bianu, Hodos, Simonescu 1912-1936:
438).

Therefore, Veniamin credited Vasile Lupu and Holy Metropolitans
Varlaam of Moldavia and Petru Movila of Kiev, with the efforts to
promote, or (re)introduce (as he considered) Romanian as a worship
language, to create some necessary cultural institutions (the Academyand
Printing Press in the Three Hierarchs Monastery), as well as the
collaboration effort, within the ecclesiastic community, of persons and
peoples, under the guardianship of the Ruler of the country and of the
Metropolitan Bishop. Even though it was not explicitly formulated, it is
noteworthy that a Romanian cultural effort was promoted (and unfolding),
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and one can notice that it involved renunciation to the “foreign language”
(Slavonic) and the assertion of attachment to Romanian “daughter of
Latin”, as a language of worship and Romanian theological culture.

As far as the cultural context of the age is concerned, it has been noted
that under the specific circumstances in Eastern Europe, that were not
lacking in diplomatic confrontations, political pressures and proselyting
initiatives, the cultural movement known as Neo-Hellenism started gaining
momentum. Key representatives of this movement were Meletios Pigas,
Kyril Lukaris (later, an ecumenical patriarch) and Mitrophanos Kritopoulos
— Patriarchs of Alexandria, Petru Movila — the Romanian Metropolitan
Bishop of Kiev, Varlaam and Dosoftei, Metropolitan Bishops of Moldavia,
Simeon Stefan, Metropolitan Bishop of Transylvania, and later, Patriarchs
Dositheos and Chrisantos of Jerusalem, Antim, Metropolitan Bishop of
Wallachia, Ilie Miniat, Alexandru Mavrocordat and others (Sesan 1976:
246).

It is also noteworthy that, in this context, in the middle of the 17%
century, the spirit of brotherhood or confessional solidarity among various
ethnic groups became more obvious, noticeable even when discontent,
tensions or criticism of the general situation were not absent (the situation
was similar in [asi and Bucharest). As a result, in retrospect, the “prevailing
role of Romanians in the conservation work and the progress ensured by
Greek to Orthodox literature” could be assessed (Badarau, Caprosu 2007:
304-305; for instance, some products issued by the princely press from the
Three Hierarchs Monastery of Iasi, during Vasile Lupu’s reign, were in
Hellenic or Slavonic).

In the Preface to the 1834 edition of the Liturgical Book,
Metropolitan Bishop Veniamin also mentions “the second round of church
books issued in Romanian”, printed in the second half of the 17" century
by the “erudite” Metropolitan Bishop Dosoftei. One name which is
mentioned is that of Prince Gheorghe Duca, the founder of Cetdfuia
Monastery “in the year 1674”. From his time — writes the bishop —
synthesizing the importance of this new Romanian cultural effort, “in
Churches, especially, they started reading texts in the language of the
nation, observing the Church rules”. Several titles are listed (the Book of
Psalms “in verse and in prose”, the Book of Proverbs, the “Liturgy”, the
Book of Hours, “Prologariul or the Lives of Saints in Brief”, “The
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Octoechos in Brief” (the text was rediscovered a few years ago; Cojocaru
2010: 49-90). To these — says the Bishop — “maybe others more” were
added (about the activity of Metropolitan Bishop Dosoftei, see Pacurariu
2002: sub voce; Pacurariu 2016: 78-83; Suiu 1979: 296-302; Dosoftei;
1973; Dosoftei: 1980; Manea 2006; Ursu 2003: 354-450).

The construction of a new printing workshop in lasi is not
overlooked, but mentioned as a memorable cultural event of that time.
Thus, the Preface makes references to the printing press received by
Metropolitan Bishop Dosoftei from Patriarch Joachim of Moscow (the
latter, in his letter dated 16 December 1679, compared the Romanian
Metropolitan Bishop to “the righteous and God-inspired Moses and the
wise Emperor Solomon”; Ursu, Dascédlu 2003: 58). Metropolitan Bishop
Dosoftei had translated and printed “in the Holy Metropolitan Bishopric, in
lasi”, in 1679, with the support of the Ruler of the Country (Chiaburu 2005:
262), The Divine Liturgy, prefaced, following the example from Varlaam’s
Cazania, a Word Together to the Whole Romanian People (authored by
Gheorghe Duca); the work was reedited in 1683, with the blessing of
Patriarch Parthenios of Alexandria (Dosoftei 1980: XLVII).

Although praise worthy, the scholarly efforts of his forerunners are
considered insufficient by Metropolitan Bishop Veniamin. He writes that
translators found “Romanian and teaching” at a level of

poverty and decay, many words that had been proper to it, Romanian, had been
forgotten and in their place, others had entered, foreign words, especially (...)
Slavonic.

This was the balance sheet drawn by Metropolitan Bishop Veniamin
at the commemoration of “two hundred years” since “afterwards, church
books started to be translated in it” (The Divine Liturgies1834).

2. The cultural effort of Metropolitan Bishop Veniamin and his urges
for the priests of his time

In 1834, addressing priests to whom the work was mainly intended,
and after first asking for them the “heavenly blessing” from the “First
among shepherds and our Saviour Jesus Christ”, Metropolitan Bishop
Veniamin Costachi notices the difficulties of assembling, in his time, an
optimal version of the liturgical text in Romanian. He explains all this
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through the “poverty and decay” that had been reached through improper
translations, which privileged borrowings from foreign languages. In
addition, he mentions the absence of a systematic linguistic study in the
past (“the above-mentioned having no Grammar, no Romanian Lexicon”
and “no place where to learn the language according to its rules”); to this
is added, as an effect, the “very deep spoilage of the Romanian speech”
(The Divine Liturgies1834).

Just like his predecessors of yore on the Seat related to the issues of
their times, so did Metropolitan Bishop Veniamin feel responsible for his
age of the construction of Romanian modernity (among others, see chapter
“Constiinta nationala” [“Romanian Consciousness”] in Georgescu 1987:
323-347; Xenopol f.a.: passim; Platon 2005: passim; Cliveti 2006: 109-
264; Sesan 1970: 6-20; Dutu: 1972: passim), both with respect to accuracy
and the use of preaching the Gospel, and, under the given circumstances
(not at all cheerful, as he noticed), to preserve and cultivate Romanian as a
language of worship and culture.

With these landmarks and with well understood responsibilities,
Metropolitan Bishop Veniamin takes upon himself the continuation of the
Romanian cultural effort. Now — writes the Metropolitan Bishop:

if no obstacle is set to the use of non-Romanian foreign words, such as Serbian or
Slovene, Hungarian, Turkish or others, from other languages” and “if in their place
the genuine Romanian words, abandoned and forgotten, will not be taken back,
which are preserved, in part, in old books and documents, in part in vernacular
speech” and “if we shall not use the latter instead of the foreign ones, as all nations
have done, that wanted to cultivate themselves, then from one year to another, the
national speech will be surrounded and diminished, until it will utterly disappear,
and thus our Romanian nation will perish, just like all nations have perished, that
abandoned their language”. And the Bishop ends as follows: “This is why all those
who are against the genuine Romanian words, that the scholars of the nations have
started again to use, let it be known that they make themselves the enemies of their
Romanian nation”.

The Metropolitan Bishop also noticed that translators of yore, due to
their difficulties to translate in Romanian from the Greek or Slavonic
source text, “in many places” spoiled the meaning of the “holy Gospels”.
This is why there is a need for — and he “strove to do it” especially after
1814, when a new series of printings started in lasi — “not just a little
mending” in “those translated with a harm to their meaning” (and he
specifies that “such mending we have striven to make in words as well, by
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introducing true Romanian words in the place of foreign ones”). Among
the examples in the Preface one can mention:

instead of Bagoslovenie [Slavonic] one can say Binecuvantare [Romanian for
“blessing”]; Tresfoe [Slavonic], Trisfintitd cantare [Romanian for Thrice Holy
chant]; pravoslavnic [Slavonic], dreptslavitoriu [Romanian for Orthodox];
blagocestiv [Slavonic], binecinstitoriu [Romanian for right worshipper]; cadelnita
[term based on Slavonic], tamaietoare [Romanian for incenser]; cadeste [term
based on Slavonic, tamaiaza [Romanian term meaning “offers incence”]; zvezda
[Slavonic], stea [Romanian for “star”]; copie [Slavonic], lance [Romanian for
“spear”]; polunosnita [Slavonic], miezonoptica [Romanian for “midnight prayer”];
vecernie [Slavonic], rugdciunea serii [Romanian for “evening prayer”]; norodul
[Slavonic], poporul [Romanian for “people”]” and so on. As a general principle he
recommends that where there are no words that have correspondents in Romanian,
they should be borrowed as such “from those who coined them, that is from the
Greeks” (not“from their translators”, such as “the Serbians, who have been
recommended to us in their language”), for instance: Polieleu [Polyeleos], Litie
[Arthos], Panahida [Panahida], Liturghie [Liturgy], Proscomidie [Proskomidia],
Antifoane [Antiphona], Potir [Chalice], Catapetesma [Iconostasis], Icoana [Icon],
Tetrapod [Tetrapodion], Analog [Analogion], Evanghelie [Gospel], Felon
[Phelonion], Epitrahil [Epitrachelion], Stihar [Sticharion] and so on; he notices that
these words, “called Official”, are “also used by the mother of our language, Latin”.
Then, Metropolitan Bishop Veniamin recommends priests that “it is better to say
Doxologhie [Doxology] than slavoslovie [Slavonic term], Evharistie [Eucharist]
instead of Pricistanie [Slavonic term], Misterii [Mysteries] than Taine [Slavonic
term],which would be less understood than the word Mystery, Sinod [Synod] than
Sobor [Slavonic term], Evhologhiu [Euchologion] instead of Molitvelnic [Slavonic
term], Chinonic [Koinonikon, communion chant] instead of Priceasna [Slavonic
term] (...)”.

And, fully aware of this necessary process to renew the liturgical
language, he added that “our language starts now to work by analogy with
how speech is structured and produced”. Patriarch Nikon of Moscow is
given as an example, because in the past, when Russia was under Tsar Peter
the Great, he adjusted, according to the Greek original, the translations of
books of worship that had been made by then (The Divine Liturgies 1834).

The effort of the Metropolitan Bishop, an innovator in the Church,
who remained faithful to the Romanian specific features and identity
reflected in language, as well as to the cultural tradition initiated by
Metropolitan Bishops Varlaam (he who “made it possible for the Holy
Spirit to speak in the language of the Romanian people”; Eminescu 1980:
259) and Dosoftei (“our first national poet”; Pacurariu 2006: 107), is
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recommended to the addressees of the Foreword to the 1834 edition of the
Liturgical Book, accompanied by the urge to invest time in “acquiring what
has been adjusted in certain places”. He advices them to “receive with joy”
the work, by understanding the “purpose and use” of the adjustments and
of the “Romanian words used instead of the foreign ones, that set confines
to our language” and “not in the least doubting their use, as of a saving fact,
both spiritually and bodily”. He also gave the example of other languages,
such as Greek, for instance, which continues to receive (...), for its
adornment, many adjustments (Divine Liturgies 1834).

Also, so far, the courageous and scholarly work of Metropolitan
Bishop Veniamin to clad the orthodox liturgical text in the best Romanian
language of the time, as well as the beneficial consequences on literary
language and on cultural life in general, is always mentioned in syntheses
orin special studies of church and literary history (for instance, Pacurariu
2002: sub voce; Teodorovici 1979: 121-122; see also the special issue of
the “Mitropolia Moldovei and Sucevei” [Metropolitan Bishopric of
Moldova and Suceava] magazine dedicated to Metropolitan Bishop
Veniamin Costachi, year XLII, 1967, nr. 1-2).

Metropolitan Bishop Veniamin’s literary merits are unanimously
recognised by his contemporaries, who praise him (see references in lorga
1908: 113), sometimes dedicate to him the offering of their own scholarly
efforts and do not hesitate to call him a “founder of our language” (this
assessment belongs to Gherontie and St. Grigore Dascalul, of whom the
latter became a Metropolitan of Wallachia himself, later; they translated St.
John of Damascus’s work An Exposition of the Orthodox Faith, printed in
lasi in 1806; Tomescu, 1927: 103). It is also worth mentioning the
recommendation from the end of the Foreword, which Veniamin makes to
the “beloved readers”, namely not to “wonder at the transformation and
change of certain words or names”, but especially

to wonder at the Maker’s (...) untold wisdom, at how, out of nothing, He brought
everything into being, and at how He elevated this language, so surrounded by
many others, to such a height and worthiness so as to make us worthy, through His
benevolence, to bring Him, though it, doxologies, supplications and thanks, by
venerating the Holy Trinity in one Being, of the Father and the Son and the Holy
Spirit. Amen (Divine Liturgies 1834: 8).
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Conclusion

The new 1834 edition of the Liturgical Book, prepared and
recommended by Metropolitan Bishop Veniamin Costachi, is not simply a
re-editing of the similar texts that precede it, but renders topical the efforts
of cladding the Orthodox liturgical text in the best literary language of the
time. The Preface accompanying the text of the Metropolitan book,
according to the knowledge of that time, highlights the contributions of his
predecessors to the Seat of lasi, Holy Metropolitan Bishops Varlaam and
Dosoftei. He considered himself a follower in their steps but under new
circumstances, that required appropriate understanding and preparation, as
well as modern working instruments. His initiative to offer a better version
of the translation, the explanations and novelties proposed with the spiritual
authority that he had, his erudition and commitment to Christian and
Romanian values, are in agreement with the principles of the European
modernity of the time (which were influencing Romanians too, in the
“century of their national construction). Metropolitan Veniamin was in
favour of the careful selection of terms, given that Romanian is the
“daughter of Latin”. Good knowledge and use of language were considered
necessary both for the accuracy of the expression of dogmas and for the
preservation and cultivation of identity (‘“otherwise our Romanian nation
will perish, just like all nations that have lost their language™). Anticipating
some “wonders” on the part of those to whom he was addressing, the
Metropolitan urged them, like a father, rather to

marvel at the wisdom beyond words (...) of the Maker, Who (...) has elevated this
language too, to such a height and worthiness as to entreat Him to make us worthy
of bringing Him praises, supplications and thanks, worshiping the Holy Trinity in
one Being, of the Father and of the Son and of the Holy Spirit. Amen.
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Abstract:

One of the cultivated personalities from the XVIII™ century Moldavia was the
Archimandrite of Putna, Vartolomei Mdzdreanu. Ever since his childhood, he entered in
the Monastery of Putna and received education at the school which was operating next to
the monastic settlement. As he was leading a clean life, inclined to prayer and study, the
Metropolitan of that time, lacov Putneanul, recommended Mdzdreanu, between 1757 and
1763, to take care of the Monastery of Putna as its abbot. Metropolitan lacov Putneanul
established a superior spiritual school at Putna meant to meet the spiritual needs of the
time, and the organization of this school was in Vartolomei Mdzdreanu’s responsibility,
who, by some sources, followed the model of the Theological Academy from Kiev. During
this period of time, Archimandrite V. Mdzdreanu took care of the school of that place,
both of its construction and the good course of its activity. It is notorious that he also
consolidated the library of the theological school from the monastery, which consisted
mainly of valuable manuscripts of the old copyists. In this way, there were preserved, until
today, holy books, beautifully adorned, tied and maintained with appreciation.
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Introduction

Numbered among the scholars who were formed during the XVII™
century, many of them having a wide understanding of the sense of history
and a true openness to the new challenges of the cultural European space —
Leon Gheuca and lacov Stamati or abbot Paisie Velicikovski, around who
concentrated a rich translation activity in Moldavia, but also Chesarie of
Ramnic, Naum Ramniceanu and Nicodim Greceanu in Tara Romaneasci,
culminating with the activity of the Transylvanian scholars — Vartolomei
Mazédreanu, Archimandrite of Putna, is particularly remarkable for his rich
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activity as a translator and a copyist, his work being important through its
continuity and richness.

From the life and activity of the scholar monk Vartolomei Mazdreanu
[I opted for the Vartolomei graph, not Vartolomeu, respectively
Mazareanu, not Mazareanul or Mazereanu (the last one being used by N.
A. Ursu, in his studies, based on the argument that: ,,so he wrote his name
this scholar consistently. In the area North of Moldova where he originated
from, it is pronounced mazere and not mazare”). In conclusion, | kept the
variant Vartolomei Mazareanu, met in Dictionarul literaturii romdne de la
origini pdand la 1900, also found in Istoria Bisericii Ortodoxe Romdne, by
Mircea Pacurariu, in Dictionarul teologilor romdni etc.], some important
specific moments captured our attention. We know that he came into this
world around year 1710, his exact birth date being unknown. His family,
originating from around Campulung Moldovenesc, counts several clerics:
his grandfather was monk loanichie, his parents, hieromonk Ghenadie and
Sanda; his brothers, Toader and Nicolae, attended the school from Putna
and became parish priests; he also had two sisters, Maria and nun Elena.

The disciple of hieromonk Antonie

As he entered into the Monastery of Putna as a child, he received
education at the school next to the monastic establishment. He was the
disciple of hieromonk Antonie, about who the linguist from lasi, N.A. Ursu,
specifies in the chapter New Information Regarding the Life and Activity of
Archimandrite Vartolomei Mazereanu (Ursu 2002: 79), referring to his
nomination on the 16" of August 1755 as Archimandrite of Putna
Monastery:

It is not true that Vartolomei Mézereanu was the disciple of the future Metropolitan
lacob Putneanul, as some literary or church historians say. lacob and Vartolomei
were made monks and ordained deacons in the same year (1733), both of them
being disciples of hieromonk Antonie from Putna [...]. It is mentioned several times
in his manuscripts that VVartolomei was the disciple of Metropolitan Antonie. In the
book of cattle and hive of Putna Monastery, written by himself in April 1762
(manuscript existing in the library of Putna Monastery), Archimandrite VVartolomei
records the valuable information that all the disciples of Antonie were Metropolitan
lacob Putneanul, Metropolitan Gavriil Calimah and Bishop Dositei Herescu.
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It is known about the hieromonk Antonie that he would later become
Bishop of Radauti and Metropolitan of Moldova (1730-1739), and later on
he would emigrate to Russia. This is the one who shares with the young
monk Vartolomei Mazareanu the secrets of Slavic language, the theological
and profane sciences. Years later, more precisely after he was ordained a
hieromonk in 1743, Vartolomei went to Belgorod (a city North of Varkov)
to join Metropolitan Anthony, his former abbot, who was now old. He stays
away from his country for several years, and is always very active,
becoming an abbot at the Monastery Volnovesky from the diocese of
Belgorod, on the 1% of October 1748.

We find these data in a document deposited at the State Archives of
Suceava under Doc. 111/62, from which we can read the following
information about Vartolomei Mazdreanu, I would say valuable for the
Romanian cultural history, regarding the second half of the XVII1™" century:

And in the year 1754, at our request, for the purpose of translating the books from
the Slovenian language into the Moldavian language, the Holy one of entire Rosie,
the Synod, redeemed him and gave him order to come to us in Moldavia and, after
arriving, he translated several books with which he made no little use to his country
Moldavia.

On his return to the country, he will bring several books among which
a big Octoih, in two volumes (printed in Moscow in 1708), in which he
makes the following script: “This Osmoglasnic from Moscow I gave to the
holy monastery Putna, to my eternal remembrance and my parents,
hieromonk Ghenadii, Sanda, 1777, September 1%,

Vartolomei Mizireanu take care of the monastery Putna as its abbot

As he was leading a clean life, inclined to prayer and study,
metropolitan lacov recommends him to take care of the monastery Putna
as its abbot. We find these information in the same document from the State
Archives of Suceava that we mentioned before, which in fact represents the
act of appointing Vartolomei Mézdreanu as an archimandrite of Putna
monastery on August 15, 1755, by the then Metropolitan lacob Putneanul.
As it marks an important moment in his spiritual life and activity, we allow
to reveal its content:

So, seeing that this devout, as in the hierodeacon, as well as in hieromonk and in
abbot, spent an honest and without blame life, we reasoned that he is worthy to be
archimandrite and caregiver of that holy Putna monastery. And in this year 1755,
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August day 15, this abbot, Vartolomei, named above, with the gift and power of
the Most Holy and life working Spirit, was made archimandrite of that mentioned
great monastery Putna and we allowed and authorized him to be caregiver of that
holy monastery Putna, as for the ordinance and norm of the holy church and for the
guidance of the souls of all the brethren who live there, so for all the other inside
and outside things, moving and motionless, as it is fit for an archimandrite. Being
notified of all these, you, honored synodal hieromonks, hierodeacons and all
servants who live in that holy monastery Putna, receive your named Archimandrite
Vartolomei with honor and obey him to all the works of the holy monastery,
fulfilling the command of God, who said through the mouth of the blessed apostle
Paul: “Brothers, listen to your lords and obey them, that they watch for your souls,
that they do not thirst to do these things”. The Venerable archimandrite Vartolomei
is also obliged to have honor and mercy for those brothers who obey the holy
monastery without complaint and scandal, as it is fit for them, in such a manner
that, seeing this, all others to strive to do all the obedience, and, for the hostile and
disobedient brothers, to gently straighten them, and for those who do evil deeds,
make a synod to blame them for their guilt.

He activated intermittently in this function between 1757 and 1763,
in June 1757 being sent by Metropolitan lacov to Kiev at the head of a
delegation of the Moldavian Metropolitan Church. Here he visited the
famous lavra Pecerska, from where he brought on his return to the country
Russian icons and books that he proposed to translate (lorga, vol. 11, 1928a:
597 — writes that Mazareanu brought 86 de icons, 2 banners, vestments and
Russian and Slavonic books for him to read and translate). Given his
culture, he is named honorary member of the Kiev Theological Academy.

In a document from 1778 (The document is at the State Archives in
Bucharest. Fond Documente istorice, CXX/2), a school certificate, issued
by archimandrite Vartolomei Mézdreanu to his former student loan, the
future bishop Isaia Bélosescu, this is called “a member of the Theological
Academy of Kiev and a director of the royal, episcopal and monastery
schools of Moldova”. From here, however, “it does not follow that he did
the studies at the Kiev Academy, since the graduates of this school did not
have the title of member, «part» of her” (Laudat 1966: 543). From the same
document we learn about the existence of a Greek scholar ,,jeromonk
Ilarion, a member of the philosophers of Patmos and a teacher of chant of
the Moldavian schools”, and also about what a young man like loan
Bélosescu could learn in that school of Putna:

From his five-year nature to his age of twelve years and he learned from us and our
school heads the Ceaslov, the Psalter, the Octoich, the Catechisis in Moldavian and
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Russian, the Composition of letters in Moldavian, the Psaltic by the Greek song,
Grammar, the Geography translated by Bishop Amphilochius after Buffer, The
Rhetoric, The Stone of the Scandal on the separation of the Eastern Church from
that of the West, The Epistle of Archbishop Eugenie, The History of Church after
Eusvie and other historians from the beginning of Christianity to the nineth century
and to the Synod of Florence and the shortened Theology Platonesca, all well, some
with purpose and understanding.

As a historian (and university professor well-known from the XIX™
century), V.A. Urechia makes the following comments, in the monographic
study: Arhimandritul Vartolomei Mazareanu (1720-1780) (Urechia 1889:
26-27), on the above document which is at the State Archives in Bucharest,
Fond Documente istorice, CXX/2:

It remains to say that Archimandrite Mézdreanu was one of the apostles of the
education among the Romanians [...]. Thus, in 1778 he is entitled «the guide of
royal, episcopal and monastery schools of Moldaviay [...]. This title of supreme
school inspector is a whole revelation for the history of Romanian schools and their
classification [...]. Here I want to show that Mazéreanu was not only a ,,director”
or a school inspector, but that in 1778 he held —and even for many years —a school
in the monastery Putna, together with the hieromonk llarion, ,,a member of the
Patmos philosophers and a teacher of Psaltichia in the schools of Moldova .

V.A. Urechia will maintain his point of view also in Istoria scoalelor
de la 1800-1864, (Urechia 1892-1901: 41-42).

In addition to those written above, contradicting V.A. Urechia with
scientific arguments (graphical, linguistic and stylistic peculiarities)
brought on the document at the State Archives in Bucharest, the linguist
from Iasi N.A. Ursu notes that this is a false, claiming that:

in the second half of the XVIII™ century, such an academy did not exist at Putna
monastery, that VVartolomei Mazereanu was neither a member of the academy from
Kiev, nor a school inspector of Moldova, that there was not a Greek teacher of
Psaltichia named llarion at that time, who studied in the isle of Patmos (Ursu 2002:
96).

Thus, it was found out that the school certificate from the 1% of April
1778 he would have given his former student, Isaia Bdlosescu, the future
bishop of Bucovina, who supposedly graduated from a theological superior
school existing at the time at the monastery Putna, run by Mazdreanu, was
a fake committed in the XIX™ century. This results both from the analysis
of the content and, especially, of the language of the document, which has
some particularities of the XIX™ century, and from the fact that the
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signature of Vartolomei Mazareanu and that one of Dositei Herescu, the
then bishop of Réddduti, from this document, are imitated. The false was
made in unknown circumstances, possibly from a patriotic enthusiasm, in
order to prove that, before Bucovina was incorporated into the Habsburg
Empire, there was a higher theological school at Putna.

In the opinion argued scientifically of the same linguist from Iasi
N.A. Ursu, a second document about the so called “spiritual academy” from
monastery Putna is also false. It is about a letter, published in 1945 by Petru
Rezus (This was a priest and later a professor at the faculties of theology
from Iasi, (with premises at Suceava) and from Bucuresti) , through which
Vartolomei Mizireanu would have made an invitation, on the 15" of
January 1774, to a monk from the monastery Solca. He proposed this one
to come to study “in the hermitage from Putna” where it would have opened

a spiritual Academy, exactly like that one from Kiev in Ukraine, from the holy

lavra Pecerska, where we took the trouble to wander with our frail body last year,
to which my humility proved to be a guide and a forerunner.

P. Rezus always stated that he found this letter among many old
objects gathered by a hobbyist who allowed him to make a copy of it. To a
careful philological analysis of the text, the linguist from Iasi found out
that, in fact, what P. Rezus presented was a false, a naive composition with
several wrong information, largely an imitation of the school certificate
from the 1% of April 1778, mentioned above. The linguistic and style
particularities of the letter are foreign to the writing of Vartolomei
Mizdreanu, which P. Rezus appears to have not known enough for really
being able to recognize.

The proof that this letter is a false is demonstrated, but its dating from
the 15" of January 1774 when, by all probabilities, Mazireanu was still an
abbot at Solca (where he had been named since 1768) and sending a
message through the letter to “abbot Artimon of Solca” whom he waited to
come ,.to the Putna of the old Stefan Voievod cel Mare, until summer”
while, as far as we know, Mazareanu entrusted the abbot of Solca in the
first half of year 1774 to Metodie, not to Artimon. There was an abbot of
Solca, a hieromonk Artimon, too, but only round 1783-1785.

In the opinion of N.A. Ursu, the real data support the existence at
Putna of a primary school at that time, which came to being from the
initiative of Metropolitan lacob Putneanul, through the royal document of
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prince loan Teodor Calimah from June 25" 1759, for the village children
to have the right to study. This school was active in the village, while Putna
monastery had only an administrative role. It is registered as the oldest
elementary rural school attested documentarily in Moldova, with an
uninterrupted functioning until today.

In spite of the fact that the attestation of Vartolomei Mazareanu as a
“director of royal, episcopal and monastery schools in Moldova” gave birth
to controversy, we shall meet it again in other papers as authentic (The
document from 1778 is reminded, with no challenge, in Dictionarul
literaturii romdne de la origini pdna la 1900, p. 558). The fact that he was
leading a monastery seminary at Putna is found in several authors, for
example Mircea Pacurariu writes that: “Several special schools were set up
to prepare the clergy [...] «the spiritual school» from Putna (1774), set up
by Archimandrite Vartolomei Mazareanu helped by Metropolitan Iacob
Putneanul” (Pacurariu 1993: 314), and Epifanie Cozarescu states that:

At the time of lacov Putneanul and Vartolomei Mizéreanul there were two schools:
“The little school” where an elementary monastic teaching was carried out for most
of the monks in the Putna community and for the children of the villagers in order
to learn to read and write and church music. Besides this, there was “The big
school” so called “spiritual” founded in 1774. Here there was a higher education.
In addition to religious subjects, secular subjects were also taught, such as: history,
geography, mathematics, philosophy and rhetoric; also, old Slavonic, Russian and
Greek languages. This school was meant to form the future priests, the monastic
scholars and the chancellors for the royal offices (Cozarescu 1962: 193).

Another good example is offered by historian C. Giurescu, who
reminds that, with the support of church representatives, between 1750 -
1760, lacov Putneanul was elected as Metropolitan of Moldova. As a
Metropolitan, he set up at Putna a spiritual superior school which
corresponded to the clerical needs of the time, and Vartolomei Mazareanu
was entrusted with the responsibility to organize it by the model of the
Theological Academy from Kiev where, according to some sources
(contested by the linguist N.A. Ursu from Iasi, as it could be noticed), he
would have made his studies:

Then the luck brought lacov from Putna on the seat of the Metropolitan Church of
Moldova. He spent all his life time savings for the total renewal of Putna. Between
1756- 1760, with royal support from Constantin Racovitd and the rest of Moldavian
bishops, they worked at the restauration from foundations both of the church [...]
and the reinforcements of the monastery [...] under the surveillance of lacov. In
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such way, lacov Putneanul became the third founder of Putna. Retreated in the
dwelling he founded again, lacov strived to take it to a higher step, as it had been
destined by its first founder, prince Stefan. In 1765 he set up a school for the clerics,
a ,,spiritual Academy” by the model of that one from Kiev of Petru Movild and he
put it under the guidance and care of his learned disciple who had become an
Archimandrite and Abbot at Putna, Vartolomei Mazareanul. For twenty years, the
Putna Academy had played its role abundantly (Giurescu 1966: 6).

Archimandrite Vartolomei Mazareanu is the one who also
consolidated the library of the theological school within the monastery,
composed mainly of valuable manuscripts of the old copyists. We know
that holy books, nicely adorned, tied and maintained with appreciation were
kept until today.

In spite of the fact that N.A. Ursu argues that the school from
Mazareanu’s time was only one, primary, and functioned in the village, not
at the monastery, we find that in his Testament or Diata made in January
1779, Vartolomei Mazareanu himself specifies, under the title: Cele ce amu
facutu intdi la mandstire veche, that, among his many activities here, (he
made the roof of the church, a large orchard, an iconostasis and pews, a
fence round the church, cells) he also made “A big school, a little school
both under the same roof” he later on looked after.

We notice that, in the course of time, some false documents, tested
with scientific arguments, are revealed; however, it cannot be denied that
V. Mazareanu took care of the school of that place, both of its building and
also of its good functioning.

Even if the existence of an Academy functioning by the model of the
Kiev Academy was contested by some researchers, it cannot be contested
that, in the second half of the XVIII™ century, there was a true literary
current created round Archimandrite Vartolomei Maézareanu in the
monastery Putna, a fact confirmed by the many translations that were made
in this period of time by the psalm reader Evloghie (translated Vietile
sfintilor), hieromonk Natan, deacon Constantin, psalm reader Gheorghe,
psalm reader lordache and others (Dan 1911: 81-83).

Vartolomei Miizireanu was abbot at Solca also

Another important aspect of the biography of Vartolomei Mazareanu
is that he was an abbot at Solca between 1768-1774. During this time, he
travelled to Russia again, to Petersburg (1769-1770), at the head of a



From the Life and Activity of a Tireless Scholar Monk, Vartolomei Mizdreanu 47

diplomatic delegation made up of six people, at the request of the Russian
general Elem, in order to thank empress Ecaterina for having freed the
Moldavians from the Turkish oppression. At his return, he brought
,hecessary church objects [...] arow of silver church pots, a gospel in silver,
a silver cross, priestly vestments and 37 religious books printed in
Slavonic” (Dan 1911: 5).

At the end of his life

By the end of his life, “coming to the old age and to weakness and
sickness”, Archimandrite Vartolomei Miazireanu wrote his will on the 1%
of January 1779, as he felt his death. After this date, there is nothing precise
about him. One hypothesis is that: “he died, after his return from the
monastery of Humor, where he had travelled in August 1779, between 1780
and 1782 in his beloved dwelling from the monastery Putna, where he had
developed the biggest activity of his life” (Dan 1911: 7) and not at all at
the monastery Precista from Roman, as it was claimed many times
(Urechia, vol. 11, 1888: 183-233; lorga 1928b: 129; lorga, vol. 11, 1932:
175-176; lorga, vol. II, 1958: 296; Rezus 1961: 22), because he was
confused with a former abbot from here, named Vartolomei Putneanul. The
confusion (Cozarescu 1962: 197) was probably made because, after 1775,
many monks from Bucovina went beyond “cordun”. Another hypothesis is
that Archimandrite Vartolomei Mazareanu left the Putna monastery after
the 1% of January 1779, at an unknown date, but he did not arrive at the
monastery Precista from Roman and he settled at the monastery Neamt, an
independent monastic space with an old cultural tradition, more suited to
scholastic occupations than monastery Precista. Perhaps here the
tombstone or other traces of his end might be sought out.
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Abstract:

Since the very beginning of the ecclesiastic organization on the territory of our
country, as a result of the preaching of the two Holy Apostles Andrew and Phillip, the
Church has had pious servants, who were highly knowledgeable in the new redemptive
teachings. Within the first schools, The Book of Hours and The Psalter were learnt, and,
in the lordly Academies, theology had an important place. Starting with the end of the
XVIII century and especially in the first half of the following on, seminaries for the
preparation of the clergy were founded in all dioceses, and, later on, the first theology
faculties appeared as well (towards the end of the XIX century). All the schools for the
preparation of the clergy appeared out of a pastoral necessity. However, with the passing
of time, they were also meant to meet the needs of certain missionary realities. The year
1990 represents a milestone for the theological education in general and especially for
the superior theological one. A significant number of faculties and theology departments
have been founded and re-founded, their number reaching 15 at present, with one or more
specializations. In the new context, with the rise of their number and especially that of the
graduates, who, many times, cannot find a working place in the field for which they have
prepared, it is imperative that we have a (re)evaluation of the teaching institutions, of the
pastoral needs of the dioceses and of the missionary contribution or the missionary role
of the graduates. All these with the purpose of improving each of our faculties/ theology
departments, the didactic and researching activity, but also in order to connect ourselves
as efficiently as possible to the pastoral necessities and the Church’s missionary
exigencies.
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Historical references of the theological education

As we all well know from the sermons of the two Saint Apostles,
Andrew, ,.the first one to be called” (John 1, 40) and Philip, ,,from the town
of Andrew and Peter” (John 1, 44), Romanian Christianity has an apostolic
origin (Popescu 2000: 194-215).
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From its very beginning, the Diocese of Tomis, the first
administrative church structure, had hierarchs who were participants to the
ecumenical and local sinodes, well prepared from a theological point of
view, and who became remarkable through their lives, works and
Orthodoxy. The Minor Scythia is also the place where the well known
theologians, Saint John Cassian and Saint Dionysios the Humble, were
born and formed, at least for a while, along with other Scythian monks,
who have become acknowledged and renowned for their theological
education (Coman 1979: 20-34).

In the first half of the first millenium, as well as in the first half of the
second one, inclusively until the end of the XVIIIth century and the
beginning of the XIXth one, our Church had theologically well prepared
hierarchs and priests, believers and pious people who passed on without
change the teachings of the Gospels, who guided their spiritual sons
towards salvation and defended the righteous faith against the Catholic and
Protestant (Calvinist) proselytism. All these happened despite the fact that
the Church had not founded any special schools for the preparation of the
cleriks, or at least they are not known today.

Along with the education received in the parental home, in the case
of the sons of priests, those who aspired to be ordained would train in
monasteries, in the Metropolitan schools, in the schools of the Dioceses,
and those ascribed to certain churches (like St. George — the Old, Coltea,
Vicaresti, Lady Balasa, etc).

Within the lordly academies, among the studied subjects, theology
occupied a place of honnor (Pacurariu 2006: 23). In the XVIIIth century,
the first attempts to establish special schools for the training of future
priests are recorded [In 1784 Stefan Racovitd of The Romanian Country
founded a school ascribed to St Demetrios church in Craiova, in which the
candidates for priesthood were to be taught; in Moldavia, Constantin
Mavrocordat organised, in 1741, 40 day courses at the diocesan residences,
which were attended by the newly ordained priests et al] (Pacurariu 2008:
218). A superior theological school came into being at Putna Monastery in
the year 1774, based on the model of the one in Kiev, thanks to the two
great Moldavian cultural personalities: Metropolitan lacob Putneanul and
Archimandrite Vartolomeu Mazareanul (Pacurariu 2008: 218).



The Higher Theological Education in the Romanian Orthodox Church after 1990 51

Later on, enlightened hierarchs of our Church laid the foundation of
the very first theological schools. We mention thus the school for the
training of priests founded at the end of the XVIlIth century (1797) by the
learned Joseph, the first Bishop of Arges, near Antim Monastery.

Also in Transylvania, in the year 1786, Dimitrie Eustatievici, the
principal of the Orthodox Romanian schools, opened at Sibiu ,,The norm
course”, a training course of future teachers, within which candidates for
priesthood were also educated (Brusanowski 2016: 39). In the year 1811,
Bishop Vasile Moga (1810-1845) reorganised the clerical course,
beginning ,.,4 systematic training course for the Orthodox clergy”, with a
study duration of six months, which was lead by Gheorghe Lazar. He taught
at Sibiu for three years, courses of Dogmatics, Ethics, Church Singing and
the Typikon (Brusanowski 2016: 39).

Shortly after, ,.the enlightener of Moldavia”, Metropolitan Veniamin
Costachi (1803-1842) laid the foundation of the first seminar in Wallachia,
later called ,,Seminaria Veniamina”, near Socola Monastery, becoming
over the time, according to Constantin Erbiceanu’s statement, ,,The
Sorbonne of the Romanians” (Erbiceanu 1885: 122).

Over the passing of time, other seminars appeared within the
Metropolitan churches in Moldavia and Wallachia. They appeared as a
pastoral necessity, but also as a consequence of the application of a clause
in the Organic Regulations, between the years 1836 and 1837. In 1852, the
courses of the Seminar in Husi were opened, and also in Wallachia those
of the Seminar in Bucharest, named Central, in 1836. In the same year,
there was also established the Seminar in Buzau, and a year later, in 1837,
the foundation was laid for the one in Radmnicu Vilcea. To the above
mentioned seminars (Bucuresti, [asi, Ramnic, Buzdu, Arges, Roman and
Husi) one may also add the one in Ismail, moved in 1878 in Galati, and,
since 1872, The Metropolitan Nifon Seminar in Bucharest (Pacurariu 2008:
221-225).

In Transylvania, even since 1846, Andrei Saguna has decided to
expand the existing courses from the time of Vasile Moga from six months
to a year, then (1852) to two years, and, since 1861, to three years. Thus
they they stayed utill the year 1921 (Brusanowski 2016: 40-41). In the areas
of Arad and Timisoara, theology courses were initiated also near the end of
the XVIlIth century [The psalm reader Mihail Martinovici in Timisoara
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opened, in 1790-1794, a ,priesthood course”. In the year 1822 theology
courses were started in Arad, with a duration of two years, which, starting
from 1825, expanded their duration to three years of study (as they
remained until 1918] (Pacurariu 2008: 237).

In the second half of the X1Xth century the first faculties of theology
in the country came into being, along with the founding of the universities.
Thus, in 1860, the Faculty of Theology in Iasi is born, being a co-founder
of ,,Al. I. Cuza” University, the one in Bucharest entering history in 1881
(Pacurariu 2008: 226-227). We also mention the fact that, in 1875, the
Faculty of Theology in Cernauti appeared, within The Fenacesco-losefine
University (Pacurariu 2008: 230); it was one of the best faculties of
theology of its time and, certainly, the best Romanian faculty of theology
in that period, the courses being held in German.

We also mention that, in the modern age, ,,the laicisation of education
was a constant desire, emphasised towards the end of the XIXth century
through the Minister Vasile Conta’s project [We mention also the fact, not
without importance, that Vasile Conta was a priest’s son, but his father ,,at
that time, had an interdiction from the Metropolitan consistory in lasi to
practice his profession”] (Isar and Gudin 2004: 117), which represents the
first attempt to remove religion from the school programmes”. Conta is also
the one who closed the confessional schools, a process that gained weight
during the reign of AL I. Cuza and ,,had gotten the population and the
church authorities used to the limitation of this educational segment, which,
in 1880, was represented by the lower seminars, the higher seminars and
the faculty of theology”, all depending on the state (Isar and Gudin 2004:
123).

After Romania’s union, apart from the old seminars (Central and
Nifon in Bucharest, Veniamin in Iasi, those in Ramnic, Buzau, Arges,
Roman, Husi and Galati, Chisindu and Ismail in Basarabia), other new ones
appeared in Craiova, Constanta, CAmpulung (Arges, for the war orphans),
Dorohoi, Pomarla (both in the Botosani county) and a monastic seminar
established in Neamt, later moved to Cernica, all of them with an ephemeral
existence (Pacurariu 2008: 400).

In what regards the higher education, we mention that, at the Faculty
of Theology in Cernauti, the courses were held in Romanian after 1918. In
1926 a faculty of theology was established at Chisinau, within the
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University in lasi, and it merged, in 1941, with the one in Bucharest. The
one in Cernduti moved to Suceava in 1919 and it would merge with the
one in Bucharest in 1948 (Vizitiu and Popa 2007: 78-90). We also mention
that all these institutions of higher theological education were under the
leadership and guidance of the state.

In Transylvania and Banat, the old theological institutuions of Sibiu,
Arad and Caransebes were lifted to the rank of Theological Academies,
with four years of study, under the direct guidance of the Church. To theses
ones two new theological Academies were added (Oradea, 1923 and Cluj,
1924). The attempts of the Transylvanian hierarchs for these Academies to
receive the right of issuing Bachelor's degrees were unsuccessful. Only the
one in Sibiu was granted this right in the year 1923, after the many and
persistent endevours of Metropolitan Nicolaec Balan (1920-1955)
(Pacurariu 2008: 400).

It is to be reminded that, in the year 1927, a synodal commission,
headed by Metropolitan Nicolae Balan, presented the Holy Synod with a
bill, according to which all theological education institutions were to be
placed under the leadership of the Church. Three types of theological
schools were proposed: four year Faculties of Theology, Theological
Academies, also with four years, and VVocational Seminars with six classes
(of a transient nature, in which they meant to receive graduates of four
secondary classes). Because of the opposition, especially of the professors
from the Faculties of Theology, this project was not approved (Pacurariu
2008: 401-402).

In 1948, due to ,,the Law for the General Organisation of the Cults”,
theological schools of all degrees passed under the care of the respective
cult, under the control of the Ministry/Department of Cults. After this
happened, theological schools suffered also a significant reorganisation, in
the sense that they were drastically reduced, being separated into Schools
for church singers, Theological Seminars (six in number) and Theological
Institutes of a academic degree (Bucharest, Sibiu, Cluj, the last one
merging, in 1952, with the one in Sibiu).
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Theology Schools after1990 —pastoral necessity and missionary
responsibility

We can easily see that all the different types of theological schools
mentioned above, established over many centuries, are the result of a
pastoral necessity and of a missionary responsibility.

Pastoral necessity, because the faithful people needed theologicaly
trained shepherds, to ,.teach them the word of the Truth”, to place ,,God’s
commandments” and ,,the words of eternal life” (Ioan 6, 68) by their hearts,
to impart with them the sanctifying grace and to guide them on the road
towards salvation.

Missionary responsability, because both in Moldavia, as well as in
Wallachia to a lesser extent, but especially inTransylvania to a greater
extent, the priest was called upon to defend the righteous faith against
Catholic and Calvinistic proselytism actions.

After 1990, the former theological institutions, along with the
reestablished or newly established faculties, were incorporated in the
Universities. Likewise, the former Theological Academies in Transylvania
were restored as faculties or departments, in the same way as new
faculties/departments appeared in other cities, their number rising to 15,
having one or more specialisation (Pastoral Theology, Didactic Theology,
Social Work Theology and Sacred Art Theology).

As it had been the case before 1989, also immediately after this year,
the same pastoral necessity can be noticed, maybe even an increased one,
and a greater missionary responsibility. Why an increased pastoral
necessity? Because until the year 1989 there were many parishes and many
filial churches attended by a reduced number of priests. And this was
happening because of the small number of seminar graduates who could be
ordained, as well as of those with higher theological studies. When
comparing with previous centuries, during which we could encounter a
significant number of priests and deacons in every village [According to
Pr. Academician Mircea Pacurariu, in the XVII-th century and the
beginning of the XVIII-th one, ,,almost in every village there were severel
priests and deacons”] (Pacurariu 2006: 212) [Also in the XVIII-th century
»the number of priests continued to be very high”. For instance, at the
beginning of the XIX-th century, in the two churches in Samara-Arges
there were 5 priests and 16 deacons. From a census of the priests in the
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priests within the Metropolitan church in Wallachia, done in 1810, in the
Stanislavesti-Vlasca, with 11 houses, there were 2 priests, 5 deacons and 3
psalm readers (p. 498). In Moldavia, we find out from the statistics,
arranged by the Exarch-Metropolitan Gavriil Banulescu Bodoni, that there
were 2313 churches, with a number of 45 archbishops, 4229 priests and
733 deacons (p. 498)], now the process is almost reversed, in many
situations a priest having in his care 3-4 parishes/ filial churches in his care.

For the image to be complete, we need to specify that, while in the
distant past the number of believers within a parish was quite small, the
villages having a small number of families, in the time period up to 1989
their number became very high. This was also because of the administrative
and territorial reorganisation of Romania (1968), as well as the population
increse as a result of the enforcement of the anti-abortion law.

Coming back, after 1989, as a result of obtaining freedom, the Church
reorganised and diversified its complex work, including the work referring
to theological education, both the lower and the higher one, as we have
mentioned above. Now pastoral necessity, like missionary responsability
has been imposed more acutely than before. And this has been motivated
by the following realities:

- the great number of parishes, respectively of filial churches attended
by a reduced number of serving priests;

- the transformation of many filial churches, of most of them, into
parishes;

- the increase of the number of churches and chapels built after 1989,
this including also the monasteries and the hermitages, al of them needing
an increased number of clergymen with theological studies;

- the founding of new parishes. For example, in the Archdiocese of
lasi, and in the Mitropolitan Church of Moldavia and Bucovina
respectively, the pastoral-missionary programme ,,no village without a
church” was implemented, programme initiated and enforced by the His
Beatitude Father Daniel, Patriarch of the Romanian Orthodox Church, then
the Metropolitan of Moldavia and Bucovina;

- proselytism, most often very aggressive, coming from the neo-
protestant cults in an attempt to "make new disciples" and
,evangelisations” with the purpose to infiltrate, as much as possible, in
every community (Orthodox/ mostly Orthodox);
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- the integration of the Theology Faculties into Universities, forced
them to the increase of the academic quality, on the one hand, but also of
spirituality, of Christian testimony, on the other hand;

- the intensifying and diversifying of the Church’s work also lead to
creating new specializations within the Faculties of Theology. Practicaly,
with the opportunity to teach the subject of Religion in the schools of the
public system led to the creation of the specialisation called Didactic
Theology, the establishment of social and philanthropic settlements led to
the introduction of the Social Work Theology specialization, and for the
restoration and preservation of the national patrimony (which is 80%
ecclesiastical), there was established the specialisation Cultural Patrimony,
later becoming Sacred Art;

- the emergence of new challenges (new religious movements, the
increase in the number of people who declare themselves atheists or of
associations of the ,,secular humanist” kind, which manifest themselves
strongly and openly against the Church and so on);

- the new context in which the Church operates, in the sense that, until
1989, it had been somewhat isolated and marginalised, but after 1990, the
Church came back into the life of the people. It is put alongside other
institutions and in a dialogue with them. The theologian student, as well as
the institution that used to form him, is no longer isolated from society,
both him and the forming institution (the faculty) are inside society, right
in its view.

Taking into account the considerations listed above, to which others
can be added, we draw the esential conclusion that theology, as ,,function
of the Church” that ,,serves the Church, the people of God, for which it
exists as well” (Metallinos 2016: 96) ,,must be situated in the sense and the
direction given by the Church’s general work, which is concerned with one
fundamental thing: man’s salvation” (Buchiu 2016: 106). And so we find
that the two dimensions or coordinates of theology -pastoral necessity and
missionary responsibility — are as valid today as they have been before.
More so, after 1990 they have acquired a stronger accent.

They have been underlined in an admirable way by His Beatitude
Father Daniel, The Patriarch of the Romanian Orthodox Church, at that
time the Metropolitan of Moldavia and Bucovina, on the 12th of June 1991,
with the occasion of the integration of the Faculty of Theology in Iasi
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within the ,,Alexandru loan Cuza” University. His Beatitude stated then
something which is valid even today, namely that an essential dimension
of theology is the pastoral one, in the sense that it

must respond to the urgent needs of the Church, to be a thology of the times we are
living in, the same way the theology of the Holly Fathers responded to the
immediate needs of the Church. To be a priest of your time is not only an incentive,
but also a requirement always imposed by the redempting serving of the Church in
different contexts and times... Theology must respond to the problems of our times,
to today’s need of salvation and sanctification. Theology within its pastoral
dimension means to spiritually feed man taking into account the spiritual hunger
and thirst of today, the sufferings and the concrete problems of the present day. A
pastoral theology applies the principles of faith, taking into account concrete,
diverse and new people and situations..... Theology is pastoral when it expresses
itself as a holy duty for the life and the salvation of every man (G. Popa and V.
Popa 2010: 45).

Alongside the pastoral dimension theology has, acoording to the
vision of the same great theologian and hierarch of our Church, also a
missionary dimension. On the same occasion mentioned above, the
Patriarch Father Daniel showed that

theology seen through its missionary dimension means for us, first and foremost,
the care to convey the faith and love of Jesus to the young generations or the adults
who have forgotten Him. Throughout our lives we must strive to follow and receive
Him more intensely in our lives. Modern secularisation also manifests as a
weakening of faith and of spiritual life, of prayer. Many of the people today have
forgotten the prayer or have lost it’s rhythmic practice. Many of them are not
faithless, but pray very little or do not pray at all. They do not deny the existence
of God, but have fogotten or do not know how to find Him through prayer.
Therefore theology must help people feel that God loves them. Theology is called
upon to help each and every human being, who wears the appearance of God, to
discover the possibilities of dialogue and communication with The One Whose
appearance they wear, but also with their fellow humans... Theology in it’s
missionary dimension is the science charged with healing the souls sick with
alienation and mistrust, of the lack of experinceing the presence of God in their
daily life, sick with the alienation of ourselves. Theology is thus the science of
healing isolation by promoting love and brotherly assistance which are derived
from faith (Popa 1990: 124-125).

A special component of the missionary dimension is, in the vision of
Father Patriarch Daniel, ,,the openness towards the universal”, the only
way ,that it can bring something constructive for the West and for the other
Christian Churches”. This, however, under one condition: through ,, the
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deepening and the validation of our gifts and the promoting of the dialogue
between culture and faith”. At this point, Father Patriarch compares
theology with an oak whose large supporting branches match its roots,
deeply thrust into the earth:

Likewise our Orthodox theology will open towards the great problems that trouble
Christianity today, only to the extent in which it will seriously consider the
devotion and prayer of our people, its Christian tradition of almost two thousand
years (G. Popa and V. Popa 2010: 46).

However, the theology of today must answer not only the problems
that Christianity faces, but also the problems that man must face:

the progressive movements in all the fields, in literature and art through the
appearance of realism, in philosophy through the autonomous thinking to nihilism,
in physics and biology through the outburst that the evolutionary theories have
gotten, as well as through their perspective on the cosmos (Buchiu 2016: 106).

According to the vision of His Beatitude Father Patriarch Daniel,
theolgy must and has to meet the above mentioned challenges through the
deepening and cultivation of the following directions:

a. the study of the origin and evolution of secularism in Europe, with
a critical and self-critical discernment on behalf of the Churches;

b. the fostering of new relations between science and faith by going
from divergence and confrontation to convergence and cooperation,
thereby surpassing the exclusive dichotomy between scientific research
and spiritual life, between the desk and the altar;

c. the dialogue of the academic theology with the secularised and
pluralistic society, with all its freedom, must not diminish the freedom and
the dignity of theology of being prayerful and confessing;

d. in the face of civic individualism, what must be promoted are the
theology of the person in communion, the holy gift of life, human dignity
and solidarity with the lonely ones, maintaining a relationship between
spiritual and social life, the mystical theology and the external mission of
the Church;

e. in the face of rationalist or syncretistic religious sectarianism,
academic theology with a missionary and social impact must promote an
authentic Christian life where the idea of holiness implies a total
commitment, through prayer and action in living the Gospels of Jesus
Christ;
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f. in the face of the phenomenon of globalisation, academic theology
must be critical and creative, capable to discern between the positive and
the negative, between the human and the inhuman (Daniel 2006: 30-33;
Buchiu 2016: 113).

Also, starting from Andre Malraux’s saying that ,,the XXI century
will either be religious or it will not be at all”, today’s (Orthodox) theology
must show what is the true religion and the true living and saving theology,
especially in a more and more secularised world, in which God does not
have a place in creation, and man becomes the slave of his own being’s
irational drives. In that regard, Academician Priest Dumitru Popescu states:

the Orthodox culture and spirituality considers that man’s secret does not reside in
himself, but in God, as one that is created by God’s image. That is why, man can
only find fulfilment only to the extent in which he keeps the connection with his
Archetype....The same way that the truth of an icon isnot in and of itself, but in the
person it represents, the same way the truth of man resides in his Model, that is in
his divine Archetype (Popescu 1996: 172).

Fllowing the same idea, Priest Dumitru Popescu also shows what the
consequences upon the world are in this situation, where man, distancing
himself from God, takes His place: ,,From the moment that man takes
God’s place on Earth, and considers himself the absolute master of the
world, forgetting that it has not been he who created the world, he seeks to
mold it at will” (Popescu 1996: 175). And in this case, on the one hand, the
entire creation in general (man-nature), and especially man, can no longer
fulfil the purpose they have been created for; on the other hand, nature no
longer recognises man as its master, as a result of the fact that man no
longer recognises God as his Master.

Simultaneously, the same great theologian points out that ,the split
between the public and the private, which has been discussed more and
more often in recent times, and which has alienated religion from the
objective sphere of society only to isolate it within human subjectivity, has
also extremely damaging effects... the Christian unity of the Church is
undermined and the foundations for a never-ending sectarian proliferation
are laid, which pulverises Christianity in as many Christian denominations,
which are not able to find their unity.... If we take into account the role that
the Church has played in the history of our nation by maintaining its
spiritual and moral unity, in spite of the hostility of a tumultuous history,
but also the role the Church must have today for the spiritual and moral
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rebirth of the nation (italics added), after decades of atheist and comunist
ideology, we can see the danger that the sectarian phenomenon represents
for the unity of the Romanians” (Popescu 1996: 174).

The Greek professor Metallinos makes similar statements:

In a world which subdues truth to utility, knowledge to technique, logic to historical
necessity, and fights within the limits of life and death, the Church and its theology
are called to express their word about the hope in us (I Peter 3,15), to give meaning
to human existence and to fill its distressing gaps, offering genuine freedom within
the posibilities of ascetic self-overcoming and selfless love (Metallinos 2016: 103).

Similar and current incentives were given many decades ago by
Professor Dumitru Staniloae. The great Professor had in mind both the
content of theology, with respect to its subject matters, and the quality of
the professors. Regarding the content of theological education, the Priest
Professor stated:

We must (emphasis mine) develop within our theologic education those concerns
that can make Christian truth obvious to the man of today, who has walked the road
of the science and the philosophy of the last few centuries. We need a lot of
philosophy and Christian apologetics, we need a strong movement of Christian
thinking to clarify and build the Christian Truth, in the light and in the face of the
new forms of thinking, of the new progresses of science. How good would it be if
the Church had around twenty representatives of a Christian philosophy and if the
whole priesthood rose to such a level so as to meet the expectations of today’s
intelectual man! Theologic education must receive new development and apropiate
conditions for this (Staniloae 2016a: 281).

Furthermore, in what regards the quality and purpose of the theology
professors, the same great Professor said that

the great art, the big problem for the theology professors...is the awakening and the
intensification of spiritual life in the young people. And spiritual life means life
dominated in all its moments and actions by the thinking of God. When God
becomes the never-failing Master, forever believed present, waching you and
judging you, you have firmly and without return taken the path towards a spiritual
life (Staniloae 2016b: 281).

The Greek Professor quoted above (Metallinos) expresses himself in
similar words:

one cannot understand science and theologic education without the awareness of
the fact that the Orthodox man of science does not cease to be a member of the
Church at his working place, carrying out his work in his own way for the building
of the church body. When this awareness is weakened, then the theologian-man of
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science, even though he can distinguish himself as an authority in the field of
science, through amzing accomplishments in the field of philology, of philosophy,
of history or archeology, he is not, however, a theologian of the Church (Metallinos
2016: 97).

Instead of conclusions

Not long ago (in 2008), Academician Priest Mircea Pacurariu stated
that, in the time span of over 15 functioning years for the Faculties of
Theology, respectively for the Departments of Theology, ,,it has been
proven that many things are not necessary, that they do not have appropriate
teaching staff, nor speciality libraries” (Pacurariu 2016: 474). Therefore,
starting from the title of the present essay, we naturally ask ourselves a few
questions, to which I launch the invitation that we should answer together
or that each Faculty should answer individually:

- Do the Faculties / Departments of Theology of today represent a
pastoral necessity? If yes, to what extent?

- Do the Faculties / Departments of Theology train missionary
students for the Church, regardless of the place or method in which they
would serve it?

- Is our theologic scientific work doubled by a spiritual one,
knowing that ,,no matter how high and imposing it may be, it does not
initiate in the spiritual experience, but it assumes it”?

- Starting from the conviction that ,the more ecclesiastical
theological education is, which is offered in an education institution, the
more it maintains and facilitates the acces to the Church life”, we ask
ourselves the question weather the usually great number of graduates and
their insufficient theological missionary training could rather be an
additional problem for the Church, instead of being a contribution for its
better state? Do we not contemplate the risk that they, the graduates, instead
of becoming loyal missionaries of the Church, should become its enemies?

Therefore, | personaly believe that the meeting at Alba lulia forces
us to reflect upon the fulfillment of the purpose of our Faculties /
Departments of Theology in the service of the Church and the people.
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Abstract:

According to Christian teaching I try to study here the two practical aspects related
to pastoral care of the young: the approach to sexuality and the dilemma of the priest-
physician. The pastoral preoccupation of the priest concerning children must be continued
and intensified during adolescence and youth. I am firmly convinced that the vocation of
priesthood highly encompasses the sphere of psychology. The psychological qualities of
the priest, the ability to understand and identify human psychology, provide the efficiency
of treatment starting from a temporal healing to eternity. Through the priest, the Church
provides pastoral services, welcoming Christians in the life of Christ.
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The priest is the one through whom the young and all the believers
are first born and reborn through the Sacrament of the Holy Baptism, and
then through the Mystery of Confession. Hence the attribute of ,,father”.
He is by no means inferior to the parents of the flesh, having as much
spiritual debt for his spiritual sons as natural parents have for the flesh. In
the tradition of the Church, the quality of a spiritual parent is superior to
that of the parent of the flesh, just as life in Christ is superior to that of the
flesh. In this sense, St. Gregory of Nazianzus points out: “It is thy breeder
[...] thatyou must trust more than your parents according to the flesh”
(Céandea 1954: 466), and St. Theodore the Studite commonly called St.
Platon, his confessor “father”, and Photeinos, his natural father, ,his
mother's husband” (Hausherr 1999: 34).

a. The confessor and the child. Children, like the elderly, are
members of the Church of Christ (Sfantul Ioan Gura de Aur 2001: 255)
with full rights and must be treated as such. We notice this from the
hierurgias related to birth and Baptism, but especially from the fact that the
newborn receives at the same time the Baptism, the Anointment and the
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Eucharist, called the ,,mysteries of initiation” (Braniste 1990: 55). In this
way, the priest introduces the children ,,in the plan of God’s care, but takes
him at the same time into the plan of his care” (Plamadeala 1996: 107)cori.
In the Gospels we often find invoked the motives of childhood and of the
child (Matthew 18, 2-6, 19, 14, Mark 10, 13-16, Luke 18, 15-17) ,,these
being the reference points for our spiritual moral becoming. Childhood
means innocence, plasticity and, therefore, the capacity for improvement,
the promise of its realisation.

Consciously, the child gets in touch with the shepherd of souls on the
occasion of the divine worship in or out of the church, during pastoral visits
or other in circumstances.

From the first meeting of the priest with a child, he must become his friend [...].
The priest must speak friendly with the child [...], to gain his confidence so that the

child will always rejoice when he meets the father. Good mood gained in childhood
is maintained until old age (Branzeu 1930: 278).

If in the pre-school period the pastoral activity is somewhat restricted
and generally related to the child's family, at the school age the child will
know the priest as a catechist and confessor. The re-introduction of religion
into Romanian schools is a new ,,chance” (Daniel 1999: 4) for the Church.
,»loday's children will be the faithful of tomorrow and they will be as they
are prepared now” (Vasilescu 1940: 118). Although a significant number
of laymen are involved in state religious education, the presence of the
priest in the school as a moral and pedagogical authority is more than
welcome.

Along with school age, the priest begins to exercise for the child his
quality as a confessor, the Sacrament of Repentance being ,,0f the highest
value for the education of the little ones” (Procopoviciu 1945: 139).
Although there were different views on the age of confession, it was finally
established that ,.from the age of 7, children can become the confessor's
concern” (Vintilescu 1995: 64), ,which is also consistent with the
observation of psychologists and teachers that this is the age of ,,moral
consciousness” for a normal child” (Evdokimov 1996: 316).

Children are the easiest category for spiritual leadership and, at the
same time, the future of the Church. What is imprinted on man during
childhood will be amplified later. ,,Skills acquired in childhood are like
words dug into the bark of the young tree; they grow up with it, they grow
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and often become a part of it” (Alexandru 1999: 51). Because in the early
years of school age, children do not fully realise the gravity of sins, many
of which are done by ignorance, through the Sacrament of Confession they
must be aware of the existence of these moral deviations, because ,,when
they grow up and become ambitious they are ashamed of recognising”
[Hrapovitchi: 1932, 53] their mistakes. The sooner the child confesses, the
more we have the chance to guide and establish him on the right path of the
Church. ,,If we do not get children used to the conscience exam, which is
the confession of sins, from primary school, it will later be very difficult or
even impossible to bring them to the Confession seat” (Radu 1939: 115-
116).

Another issue related to the confession of children is reflected in how
it is administered. Some confessors, paying little attention to the personality
of children and seeking to ,,conclude” as soon as possible this liturgical and
pastoral obligation, practice confession in small or larger groups, or - even
worse - confine themselves ,,only to read them the absolution prayer”
(Melchisedec 1862: 178). There are also priests who believe that the first
confessions must be made in small groups of 4-5 students, so that they
become accustomed to the confessor, and then the individual confession
will be made (Felea 1939: 326). Regarding the actual confession, we have
to say that some children ,,show some restraint, shyness and even fear at
first because they do not know what will actually happen: why they have
to confess, what they have to say, will they be punished for their confessed
trespasses?” (Bulugea 1999: 3). This fear is also perpetuated by some
parents who, in admonishing their own children, use the threat of being
punished by the priest. Therefore ,,the first duty of the confessor will be to
calm the child” (Vintilescu 1995: 118). Approaching the soul of the little
penitent ,,will be done with the utmost caution and unmeasurable love”
(Cucos 1996: 190).

Without the confession experience, most of the time children have to
be helped with questions such as: Do you pray in the evening and in the
morning? Before and after the meal? Listen to your parents? Go to church?
and so on. In order to protect the child's special sensitivity, but at the same
time trying to obtain the confession of age-specific sins, the confessor will
skilfully adapt his questions. Another sensitive issue concerns the
avoidance of those questions that would become an opportunity of
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foolishness, awakening perplexities over unknown sins. As the child
becomes more mature, the complexity of dialogue in the seat of confession
will grow, both because the penitent's power of understanding increases,
but also because the temptations to which his is subjected grow and
multiply with age. These temptations, which can lead to sins, are related to
the family and social environment in which each child lives. The more
moral the environment is, the more chances there are for preserving the
innocence of childhood and vice versa. Some bad deeds can be learned
from other older children or from people who are at odds with Christian
morals.

For the confession of children no material gift will be accepted from
them, but on the contrary, the confessor will be the one who at the end will
offer candy, crosses, icons, leaflets, or even religious magazines dealing
with themes specific to their age. Thus, the Sacrament, and also the
approach of the Confession while

carefully, tactfully and patiently used, will have a decisive importance in the
formation of the soul, the growth and religious orientation of children throughout
their life. This is all the more so since children pay more importance to confession
than adults (Felea 1939: 335).

That's why the sensations and emotions experienced now are never
erased!

b. The confessor and teenagers. The pastoral preoccupation of the
priest concerning children must be continued and intensified during
adolescence and youth. Regarding the period of adolescence, ,,some
consider it a “terrible age”, others, on the contrary, an ,,age of gold”; for
some it is ,,the age of crises, anxiety, dissatisfaction”, while for others it is
»the age of great aspirations”; is ,,the age of contestation, marginality and
sub-culture” but also the age of ,,social integration”; is ,,the age of drama,
with all its glow, and also superficiality” - some say, while others claim it
is ,,the age of participation in social progress”; most people consider it to
be a ,,moral-psychological issue”, but there are also some who believe it is
almost exclusively a ,,social problem”.

Adolescence

coincides with the departure of the child from the parental home to the foreign
world, and instead of the acknowledged and indicated authority of the parents and
qualified educators, young people resort to what they happen to be in contact with
or is imposed upon them. As a sad consequence of this danger a certain alienation
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from faith, from the Church [...] emerges. The spirit of the world that surrounds
young people is contrary to the pure spirit of the parental home. There is a formal
assault on the beautiful childhood constriction. The result will be all the more
gloomy as this destructive work will be perpetuated by a fallen life of that young
person who will be afraid to meet with the priest, and will avoid him because it is
difficult for him or her to reveal his or her soul before the confessor (Branzeu 1930:
282).

The priest must note that some of the former children at high school
age, especially boys, cease to come to the church as well as to the seat of
confession. That is why ,,one of the most noble missions of the priest is the
salvation of the young” (Branzeu 1930: 238). That ,,the rise and fall of a
nation begins with” (Felea 1939: 349). One of his major duties is to
constantly watch over young people, to make them understand that their
religious preoccupations, including confessions, should not end with
childhood, but they should intensify. The introduction of religion as a
discipline of study in high school creates an opportunity for young people
to structure their beliefs and religious experiences on superior moral,
dogmatic, rational or even philosophical arguments. However, the
formation of the religious character can not be limited to the theoretical
level, the direct connection with the church is required. In his general
pastoral work, and especially as a confessor, the priest will take into
account certain temptations that lurk in the souls of the young. I would
recall here the tendency toward terrible, nonconformist actions, fun, and
last but not least, the sexual problem. In fact, the desire to give at all costs
and insufficient self-control is the cause of many sins of youth. | want to
mention smoking, alcohol, drugs, illegal fun. The young Christian may or
may not take note of the priest's warnings, namely that many may not be
allowed, but also the fact that they are not all useful (1 Corinthians 6, 12).
Often early warning is sufficient, but it is not appropriate to incriminate
entertainment as a danger in itself, but through the consequences it may
bring about (Bunea 1957: 67-75).

c. Two practical aspects related to pastoral care of the young: the
approach to sexuality and the dilemma of the priest-physician. First of
all, it is worth mentioning that of a special importance for young people
and adults is their correct attitude towards the sexual problem. According
to Christian teaching, the body is the ,temple of the Holy Spirit” (1
Corinthians 6:19), and therefore the Apostle Paul warned: ,,Flee from
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fornication. Every sin that man will make is beyond the flesh. Whoever
devotes himself to fornication sins in his own body.” From the beginning
we must state here that the true confessor never makes any interference in
the fleshly life of his disciples. What he has to deal with is sin, offering the
most appropriate medication to everyone. The confessor should not be
scrupulous, or “too loose” either, that is, harbouring a indulgence that
allows for sin to manifest. Sexuality is not similar to sin in every aspect and
in all respects. But certain aspects that have become generally valid and
that are serious sins can not be circumvented. Sin should never be accepted
by the confessor.

The gravity of the sin of fornication is highlighted by the fact that the
Church includes it in the seven deadly sins, and that the Book of
Sacraments ,,provides great extension to questions about the kinds of sexual
sins that the canons debate to an even greater extent” (Vintilescu 1995:
111). While the Church manifests a clear attitude to condemning
fornication and adultery, all the more it disapproves of incest, prostitution,
rape, homosexuality (Durlea 1999: 6), lesbianism as well as other sexual
perversions (Adams 1993: 416-438; Here we find an approach of sexual
deviations from the perspective of a neoprotestant pastor)], for some of
them trying to provide ,,protection the laws” of the secular state. Perhaps
more than ever, young people today are subject to aggressive sexual
propaganda. A genuine pornographic industry (books, magazines, movies,
etc.) has been created being immediately followed by a justifying ideology.

That is why, in the confessional seat, the confessor will take care to
form a healthy Christian view of the sexual problem in young people.

His intervention must, however, be full of decency and mastery at the same time,
avoiding [...] to stir curiosities [...]. At the end of the confession, the priest can
begin as follows: All ages have their temptations. Youth also has her own, more
and more powerful. As a student, as a clerk, as a young man, etc., in circles of
young people and other circumstances in the world, you could have met with such
temptations. How do you present yourself? Or: what can you tell me from this point
of view? (Vintilescu 1995: 113).

We believe that questions must be prudent and not necessarily
addressed to all young penitents, because most of those who fall victim to
this sin are no longer confessing. An effective prophylactic measure is to
awaken in the souls of young people of both sexes the awareness of the
special value of virginity ,,This should be their supreme ambition and pride,
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to which they can only give up in marriage” (Branzeu 1930: 283). In
connection to this, many young people nowadays attach greater importance
to civil marriage at the expense of the religious ceremony and consider that
once the act of civil status is signed, the sexual life can begin. Young people
will be warned that the temptation of the premature start of sexual life will
accompany them until the religious ceremony, and therefore they will have
to remove the opportunities of sin. Since sin committed in the mind is a
step that can lead to sinful deeds, the young person can be warned of the
danger of literature and degrading films that various television stations
deliberately transmit. In the case of girls, the belief that their value and even
virginity is limited to being as courted as possible and so they must be liked
and attract at any price will be discarded (Branzeu 1930: 288).

The confessor has a leading role in the life of young people. In fact,
his relationship with the whole Church is essential from at least a few points
of view: first for his own salvation and connection with God, then for his
obedient disciple without whom he can not exercise his God-given mission
(Dinu 2011: 162). Regarding the second issue, it is important to note that
with the development of Romanian society, more and more Western
influences have entered, each having its consequences more or less
harmful. The migration from a closed society in the country due to the
communist context, to a ,,without borders” society, where everything can
travel freely, has inevitably brought new currents often incompatible with
the spirit of the Romanian nation. A pressing problem arising with
integration into the great European family starts to be the parallelism
between the priest and the psychologist with the attempt to delimit the
sphere from the influence of both from a perspective of the relationship of
the postmodern human being to the dimension every one encompasses.

The difference between the confessor and the psychologist is a social
distinction and must not necessarily be reported to faith. By faith man is
physically distinguished from other creatures. With free will, the human
being can adjust according to his preferences either to the priest or to the
psychologist. It is known that in the modern, secularised era, the question
of this artificial dilemma has been raised. We do not want to say that the
work of the psychologist is irrelevant, but we can not, as Christians, mark
a sign of equality between the two works, because the plans they are
targeting are different, the priesthood has the perspective of eternity,
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psychology-temporality. Psychology aims to solve problems on the
motivation of personal good here and now, and focuses on the human
behavioural study, while the confessor brings to the fore the necessary
conduct to acquire eternity.

However, | am firmly convinced that the vocation of priesthood
highly encompasses the sphere of psychology. The psychological qualities
of the priest, the ability to understand and identify human psychology,
provide the efficiency of treatment starting from a temporal healing to
eternity. Communication is the convergent point between the priest and the
psychologist. Both communicate but the content of the message is as
distinct as possible. The instruments of healing those with whom the two
come into contact are as diverse as possible, given the two plans | have
been talking about earlier. The relationship with the psychologist directs us
within, the relationship with the priest engages us in a dialogue with the
one next to us. And the extent to which we establish a real dialogue
demonstrates the depth with which we relate to communication through
communion. From a theological perspective, the relationship with the
confessor-priest is able to develop in the penitent the spirit of the true
Christian experience that can be associated (in a primitive manner) with
psychic balance. In current practice it can be seen that this dialogue with
the confessor is minimal, many times, even for those known as Christian
practitioners. The role of the psychologist has grown because of the
Christian fails to truly understand and live a relationship with the confessor.
The young theologian lost - at least in school, formally - this dialogue, first
and foremost, out of convenience. Therefore, many prefer not to confess to
the Teacher-Fathers, but to the priests of the towns and villages or from the
monasteries. The dialogue with the confessor implies a continuous
transformation as concerns one’s deeds, a continuous responsibility that
contemporary man does not want to assume. The relationship with the
psychologist is more convenient and does not involve so many changes that
we should be responsible for.

Communication within the Church is communion and it becomes
confession through the Divine Liturgy, which is not merely an emotional
and aesthetic framework, or the peak ceremonial aspects of the Eucharist
(communion), but is the great restitution and symbolic representation of
salvation symbolism. It prepares and affirms what is produced in the
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Eucharist as a cult expression of the content of dogma. Mass is the Church
itself in its act of common gratification of communion. Since the Church is
in the world a ministry in love, Christians are also bound to one another by
love, according to the pattern of inter-trinity love (Staniloae 1964: 185).
The psychologist makes us work with ourselves, and the priest engages us
in dialogue with God and our neighbor. Herein lays the condition of love
and basic virtues. Love for our neighbor and not self-love. Let us worry
about our brother's pain, and then ours will disappear.

Therefore, there should be no controversy between the choice
between the confessor and the psychologist, but it should be a mature
personal consecration of every man who has problems and wants to solve
them. The priest has the purpose of making man understand the meaning
of Creation and the ministry to which he is called.

We conclude by saying that the priest who is not consumed by the
missionary fire of gaining and enlightening souls can not be called a priest.
In the Church we often use a phrase: the priest must work with time and
without time, but this is not necessarily the interpretation of good day-to-
day management, but especially the observance, the discernment and the
love he has to prove. By doing things of substance, the confessor becomes
better. That is why St. John Chrysostom said: ,,When the priest is not
capable, the believers are forced to suffer much harm to the soul” (Sf. loan
Gura de Aur 2004: 147).

Through the priest, the Church provides pastoral services, welcoming
Christians in the life of Christ, which it deepens afterwards. Today, it is
possible to distinguish the existence of many types of Christians, beyond
those who criticise the Church, the nominal, the Sunday ones and the
esoteric ones. It is important to know that we are Christians not only for the
great feasts and occasional parish gatherings, because we define the world,
in the evangelical sense of the term, and we relate to the spiritual and the
worldly often without being aware of it. This is seen much more in the case
of young people that priests want to see attending the Church, but also
knowing why. | believe that the current pastoral care of the Church is
intended to focus on the re-Christianisation of young people, not because
they are necessarily separated from the Church, but - more damaging,
unfortunately - because they are indifferent as concerns an intense spiritual
life.
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Abstract:

The Holy Fathers of the Orthodox Spirituality unanimously consider that pain,
suffering, illness and death (as well as their entire range of forms and manifestations) are
the consequences of the primal or ancestral sin and of the man’s free will that God
endowed him from creation. However man misused it. Therefore they are the effects of the
initial unfortunate choice made by him.

Sufferings and infirmities, pains and human diseases, they all culminate in death
and were totally unknown to the primordial man before the fall in the ancestral sin. At
that time he was in a state of perfection or relative perfection, having the capacity to
improve it up to deification. By rationally using the faculties he received at creation and
by exercising the gift of personal liberty with watchfulness and discernment, man would
have been acquired the full resemblance to God.

Referring to this connection between the ancestral sin and the diseases of the first
men’s descendants, the Orthodox theology teaches that their source lays in the original
sin. By inheriting the human nature from our proto-parents, we receive all the positive
energies capable of helping man to complete himself and to establish himself in the work
of virtues, on the one hand. It means restoring it in a state similar to the original one and
leading to union with God. At the same time, we inherit the weaknesses, impotence and
death that have entered it and united with its being.

The spiritual writings, as well as the general human experience show that in the
Christian life joys and sorrows, trials and sufferings are intertwined. Thus, there is no man
who, from the dawn of his life until his end, had only some of them: be it joy or trouble.
Moreover, the good Christian noticed that joys which are not lived in a beautiful and pure
way will turn into occasions of falling, humiliation and suffering sooner or later. Likewise,
the trials that were spiritually confronted bring relief and comfort, holy joy and salvation to
the soul in the end.

From a Christian perspective, the attitude towards suffering supposes to assume it in
a saintly way and to do the “philosophy of disease” as part of the “philosophy of life”. That
is to discover the benefits these “involuntary sufferings” can bring to our spiritual life.

The plain and clear teaching of the Eastern Fathers consists of not wishing, seeking
or asking for such painful experiences, because we are never fully convinced of our ability
to receive and assume them. The physical and spiritual pain-bearing threshold is so different
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from one person to another and depends not only on his constitution, but also on his moral
creed and philosophy of life. However, the same Orthodox Spirituality recommends that
when disease “visits” us, we should receive and bear it with nobility of soul and moral

dignity.

Keywords: Spirituality, Philokalia, illness, sufferings, martyrdom, patience, prayer

The Orthodox Spirituality teaches that health is a divine gift and, for
this reason, it must be preserved and cared for as much as possible.
However, as time and life pass by, health is poorer and impotence and
disease take the place of power and robustness from the past. But even if
physical capacities are more limited, maturity and old age are accompanied
by the expansion of our spiritual universe. The enthusiasm of youth can be
replaced by the experience and discernment of the elderliness. From a
Christian perspective, health is considered to be

a dynamic phenomenon, a continuous homeostasis, and an ongoing effort to
balance of the vital processes, spent in the peace of the limbs, without a clinical
defect and without us feeling that effort or suffering for this. In a state of health,
the existence of the soul and body is consumed alike (Chirila et alli 2008: 137).

From the same perspective, physical health is defined by anatomic
integrity. The functional harmony of internal organs is another miracle of
creation. The internal organs work quietly. It is also defined “by its mood
to obey the limited - but sufficient - will of man in order to sustain him by
what enters and comes out of him, to keep him from danger and to put him
in worship movements to God” (Chirila et alli 2008: 137).

Similarly, the health of the soul is given by the following attributes:
to recognize the quality of created being; to freely want the relationship
with God; to practice virtues; to have the consciousness of the soul’s
eternity; to live with the hope of resurrection in Jesus Christ, the Lord and
Saviour (Chirila et alli 2008: 137).

However, suffering and illness have some rules of attack that are
incompletely known and solved by “the medical art”. It can appear not only
at the adult or the old person, but also at the young and the infant, even at
the barely formed and developing embryo and the disease will increase
with him.



Health — Divine Blessing; IlIness and Suffering — Academy of Virtues 77

For a conscious person, the illness is first and foremost an
opportunity of self-knowledge and introspection at any age of life it
appears. It is also a moment in which we stop from the rush of this world
and from the concerns most often related to an illusory material and
physical happiness, in order to discover a rich spiritual level. First, the
disease opens a dialogue with ourselves about our present state, our past,
and the uncertain future that stands before us. At the same time, it opens up
new opportunities of communication with our fellow human beings, whose
goodwill the sick person depends on more and more. Suffering brings some
people close to God as they seek His help when human support proves to
be limited.

In conclusion, the disease opens the prospect of a profound self-
knowledge and self-evaluation, which gives man much to meditate on the
mistakes - general or personal - that have led to this undesirable state as
well as on the possibilities for correction. Therefore, sickness is an
occasion of profound repentance. With its help, man becomes aware of his
vulnerability to such numerous harmful factors, but also of his lack of
vigilance to avoid them.

From a Christian perspective, long suffering gives man the chance to
discover his sins and passions committed when he believed himself to be
healthy, the excesses he subjected his body to and his lack of restraint and
discernment. At the end of this internal examination, he has the chance to
change his life even when he has little time to live, hoping that he will be
able to redeem his past sins through deep repentance.

This repentance is often accompanied by crying and tears, as the
inner tension is thus exteriorized. But, beyond the purely natural tears, the
tried Christian has the opportunity to experience spiritual tears.

The spiritual cry is superior to the natural one and accompanies it. It
manifests not because of the loss of this worldly goods, but because of the
soul loss. It is an expression of “permanent repentance” and “compunction
of heart” and of regret for the sins committed.

Speaking of this gift of spiritual tears which is the expression of
purifying the “sky of the heart” from the darkness sin laid upon it, St.
Symeon the New Theologian says that it does a double work on the soul:

One is like water that extinguishes the flame of passions through tears and cleanses
the soul of the defilement caused by them; another is like the fire that gives life
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through the presence of the Holy Spirit and re-lights, heats and makes the heart
ablaze and ignites it with God's love and longing (Sfantul Simeon Noul Teolog
1977: 64).

The initial regret for past sins turns into love for God and for
salvation, into desire to live only in His company, into tears for God, which
St. John Climacus describes in his famous Ladder of Divine Ascent as

a sadness of soul, and the disposition of a sorrowing heart, which ever madly seeks
that for which it thirsts; and when it fails in its quest, it painfully pursues it, and
follows in its wake grievously lamenting (Sfantul Ioan Scararul 1980: 164).

Depending on its efforts the spiritual mourning has more steps. The
Holy Father says the following:

A characteristic of those who are still progressing in blessed mourning is
temperance and silence of the lips, and of those who have made progress-freedom
from anger and patient endurance of injuries; and of the perfect-humility, thirst for
dishonours, voluntary craving for involuntary afflictions, noncondemnation of
sinners, and compassion even beyond one’s strength. The first are acceptable, the
second laudable; but blessed are those who hunger for hardship and thirst for
dishonour, for they shall have their fill of the food that does not cloy (Sfantul loan
Scararul 1980: 165).

He is accompanied by “the blessed joy-grief of holy compunction”
(Sfantul Ioan Scararul 1980: 167) and brings forth rivers of tears, which
soothe and comfort the soul.

Saint John Chrysostom thinks these tears of repentance are “bath and
means of purifying the sins” (Sfantul Ioan Gura de Aur 1998: 141) and he
also says:

For much as after a violent burst of rain, there is a clear open sky; so likewise when
tears are pouring down, a calm arises, and serenity, and the darkness that ensues on
our sins quite disappears. And like as by water and the Spirit, so by tears
and confession are we cleansed the second time; unless we be acting thus for
display and vanity. (...) For | seek those tears which are shed not for display, but in
compunction; those which trickledown secretly and in closets, and in sight of no
man, softly and noiselessly; those which arise from a certain depth of mind, those
shed in anguish and in sorrow, those which are for God alone (Sfantul Ioan Gura
de Aur 1994: 84).

God is beside the tried soul in all these trials and sufferings, among
tears and weeping and He “consoles those who are contrite in heart”
(Sfantul Toan Scararul 1980: 178). Feeling this divine help, they can
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exclaim: “The abyss of mourning has seen comfort!” (Sfantul loan Scararul
1980: 181).

This state of profound sensitivity and openness to God, to the rich
inner and spiritual world and to deep meditation, gives the sufferer the
power to carry his personal cross. But, at the same time, it is of paramount
importance for the future life, as St. John Climacus says:

When our soul leaves this world, my friends, we shall not be blamed for not having
worked miracles, or for not having been theologians or contemplatives. But we
shall certainly have to give an account to God of why we have not unceasingly
mourned (Sfantul Toan Scararul 1980: 185).

At the same time, pains and sufferings, illnesses and trials are
occasions to increase in humility. The Eastern spirituality considers
humility to be “one virtue only which the demons cannot imitate” (Sfantul
Ioan Scararul 1980: 303). The Christian is urged to cultivate this virtue
throughout his life. According to some people, the very name of “man” -
homo, -is, comes from the Latin “humus”, that means “earth”. The words
of Scripture tell about how man was created out of the dust and made live
with spiritual breathe. Our faith says: “For dust thou art, and unto dust
shalt thou return” (Genesis 3: 19). But we can also give a symbolic
interpretation to this etymology. The Earth keeps us all, and no matter how
we try to endanger its integrity, selfishly and tyrannically abusing of its
resources and causing a real “ecological crisis”, it is home and good host
for all of us. The earth gives food to all of us, and for all these benefits it
lets us trample it. In the history of Christianity and even of the Romanian
Orthodox Spirituality there were Fathers with improved life who asked that
after their death they were to be buried under the road leading to the church
and to be “trampled” by all those who “sought” the Church, which helped
them to humble themselves even after death.

In particular, the limit and difficult situations of life are opportunities
for deep humility. Sickness is a true “school of humility”. St. Gregory of
Sinai identifies two signs of this virtue: “to regard oneself as lower than
everyone else, and to ascribe all one's achievement to God” (Sfantul
Grigorie Sinaitul 1977: 135). According to the same Philokalic Father the
ways that lead to the gift of humble thought are: silence, humble thinking,
humble speech, humble behaviour, self-deception, compunction of heart
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and taking the last place. The time of illness and suffering is very
appropriate for all these to be worked and practiced.

At the same time, assuming sorrows and sufferings is a way to test
our hope in God and in His super-natural help. Hope is an essential virtue
of the Christian and it is absolutely necessary in his struggle against
suffering and sickness. It is truly a strong anchor that gives man the strength
to face the hardships of life and leads him to the shore of Heaven. Saint
John Chrysostom says that “He who has love for the elevated things in his
heart and feeds himself with the hope of eternal goods, will not be
overtaken by any attempt or annoyance in this life” (Sfantul Diadoh al
Foticeii 1993: 448).

Christian hope opposes sadness and despair. The Eastern spiritual
writings speak of two forms of sorrow: the worldly one which is sinful,
cursed and due to the loss of passing goods, and to frustration of lust and
pleasures; and the good or saving sorrow, due to sins and passions
committed. The second is a “sorrow after God”, which is combined with
hope and joy. “This”, says Saint John Cassian,

makes us obedient and eager for every good work: accessible, humble,
gentle, forbearing and patient in enduring all the suffering or tribulation God may
send us. Possession of these qualities shows that a man enjoys the fruits of the Holy
Spirit: love, joy, peace, long-suffering, goodness, faith, self-control. But from the
other kind of dejection we come to know the fruits of the evil spirit:
listlessness, impatience, anger, hatred, contentiousness, despair, sluggishness in
praying (Sfantul Ioan Casian 1993: 153).

The evil sorrow “of the world” “is a passion that brings corruption in
the soul and in the flesh, and touches even the marrow” (Cuviosul Nichita
Stithatul 1997: 237). The good one “of God” is useful and saving, it “breaks
down the fountain of repentance” (Cuviosul Nichita Stithatul 1997: 237)
and generates “patience in labours and temptations” (Cuviosul Nichita
Stithatul 1997: 237).

In sickness and especially in chronic and terminal sufferings, the soul
of the sick person is somewhat prone to sadness, which takes the form of
hopelessness and despair in its paroxystic phases. Besides the support of
the close ones: family, friends, doctors and priests, the strong belief in God
and the constant hope in His help is a powerful weapon of struggle against
sadness.
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When it is in despair, the tried soul sometimes feels abandoned by
others and deserted by a God Who seems absent or indifferent to its
sufferings. Referring to these states of apparent withdrawal of grace and
apparent suspension of its work, which are contradictory for the human
soul, St. Maximus the Confessor distinguishes four forms of divine
desertion: from oikonomia and for salvation, as the Saviour Himself lived
on the Cross: as proof, in the case of Job and Joseph to demonstrate the
soul’s strength and purity; for spiritual guidance in order to acquire true
humility, as in the case of St. Apostle Paul; and the rejection, so that the
grieved and repudiated one comes back to repentance. Saint Maximus says
that however, all these forms “are saving and abund in God’s goodness and
love of people” (Sfantul Maxim Marturisitoriul 1993: 142).

The same Saint Maximus identifies a grief hidden in the soul, which
covers its “depth” and is “the whip of conscience”; and another one extends
beyond all sense and is visible from the outside (Sfantul Maxim
Marturisitorul 1994: 307-308). Neither of them is alien and unknown to the
soul of the sick person.

St. John Chrysostom thinks that despondency casts man deep into
evil, but the confrontation of its attacks is considered to be a true
martyrdom of the soul, for “the more pressing it is, the greater the rewards
are” (Sfantul Ioan Gura de Aur 2003: 193).

Along with the hope of God's help, patience remains an “unwavering
stone in front of the winds and waves of life”” (Sfantul Petru Damaschinul
1976: 207). By bearing the troubles and suffering, the soul acquires
kindness and gentleness, because the physical pains soften the harshness
and the hardness and enhance his love for God, who remains His only and
true help until the last moment of his life. The face of the person baptized
in the fire or furnace of sickness radiates light even during the heaviest
ilinesses and sufferings, and his soul spreads goodness and love,
forgiveness and patience, soul nobility and moral dignity.
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Abstract:

The spiritual writings, as well as the general human experience show that in the
Christian life joys and sorrows, trials and sufferings are intertwined. Thus, there is no man
who, from the dawn of his life until his end, had only some of them: be it joy or trouble.
Moreover, the good Christian noticed that joys which are not lived in a beautiful and pure
way will turn into occasions of falling, humiliation and suffering sooner or later. Likewise,
the trials that were spiritually confronted bring relief and comfort, holy joy and salvation to
the soul in the end.

In Heaven until the fall the first men did not know suffering, illness and pain. The
condition they were in was of relative perfection, which they could transform into full
resemblance to their Heavenly Father through the good exercise of liberty. They lived the
happiness of communion with God and in full harmony with all the creation which served
them completely. Man was created in a state of relative perfection, enjoying health both
physically, that is the health of a body which fully followed his soul in that state and was
also ontologically bound to God, and spiritually. This state of perfect health sprang from
his pure and unaltered relationship with God. If man had not yielded to the temptation of
tasting the material goods of the created world, but he would have continued to progress
in good things by feeding himself from the relationship with God, this state of general
perfection and health would have been absolutized and made eternal. There would have
been a complete harmony between body and soul in the sense of perfect co-operation, in
order to perfect the relationship with God to whom it would have been likened by the work
of virtues. The same state of perfect harmony would have been imposed in his relationship
with the whole world and it would have ruled between man’s body and soul forever, till
his full spiritualization as the soul would have overwhelmed the body. Thus man would
have manifested his original, priestly vocation as priest of all created things that were
“very good” (Genesis 1: 31), and at the same time he would heve been deserved the dignity
he received as their “master” and “king”. By progressing in this relationship with the
world and with oneself, man has also been progressed in his relationship with his Father,
by increasing his knowledge about God and his union with Him.

Unfortunately, the original sin meant an existential failure which not only
produced effects on his relationship with God and the world, but also manifested its effects
on man himself - in his two genres: man and woman, who will experience the labour in
the sweat of their face, the sorrow of bringing forth children and the suffering and death.
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The Holy Fathers of the Orthodox Spirituality unanimously consider that pain,
suffering, illness and death (as well as their entire range of forms and manifestations) are
the consequences of the primal or ancestral sin and of the man’s free will that God
endowed him from creation. However man misused it. Therefore they are the effects of the
initial unfortunate choice made by him.

The general point was that if each of us arrives at a time when we can no longer
avoid it, the most important thing is to receive it as a “cross of our personal life ”, as a clue
of “our inner establishment ” and our moral level of living. At the same time, we must see it
as a sign of God’s ‘visitation” and even blessed and happy ‘“election” for our spiritual
ascension and salvation.

From a Christian perspective, the attitude towards suffering supposes to assume it in
a saintly way and to do the “philosophy of disease ” as part of the “philosophy of life . That
is to discover the benefits these “involuntary sufferings ” can bring to our spiritual life.

Beyond seeking or wanting them, the Christian faith shows us what the true
Christian behaviour should be in the limit situations of our lives, in times of sorrow and
suffering. In this way, it teaches us how to transform painful and sad trials into ways and
means of spiritual growth by adding them to the happy circumstances of our existence and
by giving life itself a profound meaning and a high moral sense.

Keywords: orthodox spirituality, sufferings, illness, sin, divine pedagogy, salvation

By answering to the question: where the illness [From the perspective
of Christian medicine, the disease includes several meanings:
morphological lesions (inflammation, injuries, lack of substance, benign
and malignant tumors, sclerosis, degeneration, atrophies, hypertrophies,
etc.); dysfunction of the limbs (hypofunction, hyperfunction, secretions and
hypersecretion, peristaltic ~ disorders, dysrhythmia, bradypsychia,
functional impotence, psychomotor agitation, cognitive disorders,
personality disorders, etc.); imbalance of the relationship between the two
constituent elements of the human composition - body and soul (revolt,
grumbling, non-acceptance of illness, etc.), vilification of the soul
(irritation, hardening of the soul, etc.), weakening of the relationship with
God till its breaking (cooling of faith, diminution of prayer, absence of
repentance]. (Cf. Chirild, Gavrila, Gavrilovici and Bandoiu 2008: 143) and
the body suffering come from?, St. Basil the Great teaches us:

we could say neither that illness is uncreated nor that it is God’s creation. No!
Beings were created with a natural structure according to their nature, and were

brought to life with all their members in a perfect state. They get ill when they lose
their natural state of living; their health suffers because of a faulty living or a certain
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cause that bring illness in their body. Therefore God made the body but not the
disease; He created the soul but not the sin; and the soul could get worst when it
alienates from its natural state (Sf. Vasile cel Mare, trans. Fecioru 1986: 443).

Being ultimately rooted in the ancestral sin and amplified by personal
sins, the “involuntary” sufferings are signs of the Heavenly Father’s
merciful love and evidences of His all-wisedom as well as of His desire to
redeem the human race from sin and to save the man. As St Mark the
Ascetic says: “the painful events” (Sf. Marcu Ascetul, trans. Staniloae
1993: 332) or troubles that come upon man are “the fruits of his own sins”
(Sf. Marcu Ascetul, trans. Staniloae 1993: 311) “previously committed”
(Sf. Marcu Ascetul, trans. Staniloae 1993: 332).

Commenting on the Saviour's temptation in the wilderness, St. John
Chrysostom presents five general reasons that bring temptation on us
following the Baptism: 1. In order to know the Baptism fruits and the
strength to fight the evil, that we received through this Holy Mystery; 2. Not
to get proud with the Baptism gifts but to live humbly; 3. To prove the
shrewd devil we renounced him by Baptism, getting away from him
permanently; 4. For physical and spiritual practice; through trials we
become “stronger than iron” (Sf. loan Gura de Aur, trans. Fecioru 1994:
634); 5. To get an evident proof of the gifts we received and to put them to
work (Sf. Toan Gura de Aur trans. Fecioru 1994: 634).

The same St. Maximus the Confessor believes that God allows
tribulations to try us for five reasons: 1) Acquiring the power to discern the
virtue from sin; 2) once obtained by labours and ascesis, virtue had to be
preserved; 3) Acquiring humble thinking; 4) rejection and hatred of sin that
created them and 5) Awareness of personal weakness and divine help (Sf.
Maxim Marturisitorul, trans. Staniloae 1993: 92-95).

St. John Chrysostom analyses the reasons of saints’ trials or suffering
which are more numerous and more difficult: 1. To be protected from the
passion of vain glory or pride; 2. That others may not have an exaggerated
opinion on them, and think they are gods and not just mortal humans; 3.
That the power of God who helped them may be even more manifested; 4.
That the saints be a living proof of their love for God through their patience;
5. To be an opportunity for meditation on death, resurrection and future
judgment; 6. That we should all have a moral benefit from the adversities
suffered by saints, and keep their example in the sight of our spiritual eyes;
7. That we might be convinced these virtues can be achieved by all of us
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and the ideal of holiness is accessible to all of us; 8. That we can make a
difference between the true joys and troubles and to understand what
happiness and unhappiness really are (Sf. Ioan Gura de Aur, trans.
Stoenescu: 1908: 25-26).

For Venerable Nikitas Stethatos, the physical labours balance the
excesses committed by man, bringing relief from sins, innocence and joy
of the soul (Cuviosul Nichita Stithatul, trans. Staniloae 1977: 248). Here is
an undeniable truth of the spiritual life: the lack of discernment and restraint
in youth leads to severe struggles, sufferings and renunciations at maturity
and old age. From the Christian point of view, all these weaknesses and
infirmities have the role to return man to the virtuous and healthy life.

The Holy Eastern Fathers teach that from a moral point of view, the
health of the soul means cultivating the virtues and good deeds. Sin is a
state contrary to nature, a paranormal state. Yet, no matter how strong and
long-lasting is the soul bondage to sins and passions, it has the power to
escape from this darkness and spiritual illness and the opportunity to “come
to itself" and to regain its inner health by plucking the sins and practicing
the virtues.

Abba Dorotheos, a disciple of St. John Climacus, teaches that
everything in our life, good or bad, happens with godly indulgence or
oikonomia and with the purpose of delivering us from sin, of multiplying
our virtues, and gaining the reward from God. According to this spiritual
Father, the reason of our "involuntary" sufferings and troubles is our escape
from labours and ascetic efforts, or as he says “if we want to labour a little,
we will have small troubles and endeavours” (Avva Dorotei, trans.
Staniloae: 1980: 575).

Many people wish to live a full life and to enjoy every moment,
looking for what is pleasant and easy and trying to avoid any form of labour
or asceticism. The “involuntary” physical trials and sufferings compensate
this absence in the spiritual level, being considered a second form of
ascesis, sometimes even more harsh and painful than the first - the Christian
ascesis — because this one is absent. In other terms, we can say that if we
do not labour when we have the opportunity and it is much easier for us,
we will have to do it involuntarily and often when our powers are weaker
and impoverished. Therefore, illness and physical suffering are considered
a form of ascesis, leading man at least to the state of spiritual health if it is
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too late for the full recovery of somatic health. In this sense St. John of
Kronstadt says: “For the willing pleasure tasted in youth, the involuntary
illnesses come in old age” (Sf. loan de Kronstadt apud Avdeev, trans.
Tanasescu-Vlas 2006: 17).

St. John Chrysostom reckons that illness is an effect of personal sins,
a lack of spiritual discernment and a sign that physical temperance and
restraint are absent. He urges us not to be sorry for suffering, but to rejoice
because God erases our sins through them and gives us the crown of
salvation, adding us to His pleased ones or as the Holy Father says: “The
more severe the disease, the brighter the crown” (Sf. Ioan Gura de Aur,
trans. Fecioru 2007: 401).

According to the Orthodox spiritual writings, the ultimate causes of
all these physical and soul sufferings are: 1) the original sin and the
perpetuation of vulnerabilities and weaknesses in the human soul because
of this sin, that urge man to choose what is simpler, easier and more
pleasing to the flesh and to the present life, than to his spiritual wellness
and eternal life; 2) the sins of our parents and ancestors, which transmit a
biologically and spiritually altered gene, and a wide range of weaknesses,
from inclinations and predispositions to the worst diseases. It is interesting
to note that this “genetic baggage” refers not only to the body, but also to
the soul, because in its genetic code - the genome - man receives the
qualities of the genealogy tree from his parents or predecessors according
to some mechanisms which are not yet fully deciphered even by medical
science; 3) personal sins, lack of physical and spiritual restraint and
temperance, discernment and watchfulness. In this case sufferings and
iliness are the natural result of personal excesses but, at the same time, they
are ways of changing and reorganizing the whole life, in the hope of
removing physical pains and sufferings and spiritual remorse. All this
suffering can gain a profoundly positive value by becoming healing ways;
4) the divine “pedagogy” or “oikonomia” which aims the human salvation,
either by gifts and blessings or by trials and tribulations, by oftenly using
and adapting one of these two paths: gentleness or harshness, depending on
the spiritual state and the reaction of the “sufferer”, but always respecting
the essential purpose: his salvation. In this situation there is an alternation
between illness and comfort, suffering and relief, trial and consolation, the
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moments of “divine desertion” and merciful presence, based on a
mysterious oikonomia which is fully known only by God.

The way these alternate and the duration and intensity of moments
when the divine help “visits” or “withdraws” are a mystery of God's love
for man, whose knowledge and understanding is not always fully accessible
to us. Moreover, in such a state, it is not useful for man to question, but to
accept his suffering and to seek to improve his spiritual situation in the hope
of God's help and its ceasing.

However when the divine mercy seems to be delayed (for reasons
hard to understand by the tried man, although this silence and delay will
once have an end), in order to alleviate his general situation it is useful for
him to compare with persons who are much more virtuous and tried than
him. Thus his strength to bear pain and suffering will expand, having the
hope firmly anchored in God’s mercy and help and in the kindness and
reward he will receive from the Heavenly Father.

St. Maximus the Confessor calls the presence of trouble in man's life
to be a form of God’s “wrath”, but this means that man attracts it and not
God. When this happens, the limits of the trials are not despondency and
death, but divine all-wisdom and love. Likewise, St. Porphyrios considered
that “no! God does not punish, but man abides himself when he goes away
from God” (Parintele Porfirie. Antologie de sfaturi §i indrumari (Elder
Porphyrios. An Anthology of Advices and Guidance), trans. Munteanu f.a.:
45).

Even when trouble and suffering come upon people, the most
important thing to be aware of is that God never lets us to be more tried
than our power to endure. The trials, pains and sufferings received are
within the limits of nature and proportionate to our mistakes but also to our
moral powers, on the one hand, though, by suffering more and more intense
pains, man sees his ability widening in order to receive and endure them.
What may seem infernal suffering to a person unused to pain, to another
person may seem insignificant if he has tasted a lot from the bitter cup of
pain.

In addition, each person makes suffering, illness and pain his own
and lives them subjectively and personally. And his behaviour and ability
to bear and exploit them morally depends not only on his nature or temper,
but also on his spiritual beliefs. If, for a particular person, a grief of acute
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pain, irrespective of its location, can be the greatest evil and enemy, for
another person the most persistent and intense chronic pain can become a
means of spiritual exercise and the disease - a friend and an ally in his moral
life. However, we will never have the certainty that no matter how much
we would have become familiar with these truths theoretically, when we
meet suffering, we will look and treat it with the same serenity and
detachment.

Limit situations, difficult circumstances in life, trials, tribulations,
sufferings and present diseases are not signs of God’s abandonment or
oblivion, but of His grace and mercy. St. Mark the Ascetic believes that
each of us is tempted to give subjective interpretations to events through
his thinking and in his favour. But “God alone knows how everything that
happens fits every person” (Sf. Marcu Ascetul, trans. Staniloae 1993: 319);
God's wisdom or oikonomia are more useful than our ability (Sf. Marcu
Ascetul, trans. Staniloae 1993: 319).

However “God’s mercy is hidden” in all these trials and sufferings;
“it attracts the one who endures them to repentance and rescues him from
eternal torment” (Sf. Marcu Ascetul, trans. Staniloae 1993: 329).

Pain and suffering is a difficult moral test that man has to pass. Saint
Paisios of Mount Athos believed that through them the Christian have “to
pass exams at patience in pain” (Cuviosul Paisie Aghioritul, trans. Nutescu
2003: 212. Through his conduct in affliction and suffering, man
demonstrates his attachment to the present world and to its illusory and
ephemeral pleasures, or, on the contrary, his pure love for God and the hope
of future joy and eternal reward. Symeon Metaphrastes says that the test of
“various sorrows” is permitted to come upon souls according to God’s
oikonomia in order to reveal those who truly love the Lord (Simeon
Metafrastul, trans. Staniloae 1976: 371).

God shows His loving Fatherhood through all these trials and even if
He allows them, He does not do it in order to punish us with harshness, but
for our return. He proves to have an oikonomic or providential indulgence

because we have departed from Him and we have lain up; He does not seek to crush
us, but to correct us, as parents do with their disobedient children: they are angry
with their children not to harm them but to divert them from the childhoods and

sins of youth towards a good behaviour (Sf. Vasile cel Mare, trans. Fecioru 1986:
406).



90 loan-Cristinel Tesu

God does all things with infinite love and for our salvation, so that in
its pains and sufferings the faithful soul feels He “does not overlook the
trouble that is happening to us” (Avva Dorotei, trans. Staniloae: 1980: 610),
but He relieves it and rewards us. Much more than being moments of joy
and of success, “the troubles and trials are the greatest proof that God the
Lover of mankind cares for us” (Sf. Ioan Gura de Aur, trans. Fecioru 1989:
313). The punishments for the sins committed are “God’s care” (Sf. loan
Gura de Aur, trans. Fecioru 2002: 22), which help us to repent and to be
redeemed. St. John Chrysostom thinks that God’s “visitations” are “the
educational oikonomia” (Sf. Maxim Marturisitorul, trans. Staniloae 1983:
272) which gives us the chance to cleanse our sins for a happy and eternal
life.

Whether He forgives us or He “quarrels” and punishes us, the
ultimate purpose of these moral “tests” is the recovery of the soul in order
to receive salvation, even if it happens at the expense of transient pains and
sufferings. Everyone knows that the important things in life which the
temporary fulfilment depends on, especially the salvation or eternal
happiness, suppose long and earnest efforts, renunciation and struggle. If
these labours are valid for this life, they are much more needed for the
future happy life. Both through the beautiful and happy ones and through
the painful and unpleasant, the same Good Father and Doctor of our souls
and bodies supports and helps us. It is He who, just like doctors of men,

when he cares for a sick person, he does not always keep him hungry or let him eat
as much as he wants, lest too much food give rise to fever and increase his illness
or the lack of food weakens him even more. He does everything he can, thinking
about the strength of the patient, and gives him the medicine with care. Likewise,
knowing the benefit of each of us, God the Lover of mankind sometimes lets us be
well and sometimes brings us trials to test us. If we are virtuous, we will get brighter
through the assault of trials and will attract more goodwill upon us; if we are sinners
but we receive the endeavour of trials with thanksgiving, thus we will throw away

the hard task of sins and will acquire much forgiveness (Sf. Ioan Gura de Aur, trans.
Fecioru 1989: 76).

God's help is unseen and mysterious and the believing soul feels it as
a power of mercy and a relief of the suffering burden. But to the one who
does not understand the high value of these “tests”, it is totally unknown.
As St Peter of Damascus says: “the temptations are seen and the help is not
visible...” (Sf. Petru Damaschinul, trans. Staniloac 1976: 226) or St.
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Maximus the Conffessor: “Only he who knew the weakness of the human
nature had the experience of the divine power” (Sf. Maxim Marturisitorul,
trans. Staniloae 1993: 88).

St Nilus the Ascetic considers God is next to the one who is in
distress, by ordering the prolongation or the termination of suffering,
according to His all-wisdom. In the first case, He gives the soul “a power
that will keep the balance of weakness so we can bear the pain that comes
from infirmity and we may also receive crowns for bravery...” (Nil Ascetul,
trans. Staniloae 1946: 216). In the second case, He who is the “Source of
salvation and wisdom” (Nil Ascetul, trans. Staniloae 1946: 216) will put an
end to pain and suffering, for relief, rest and eternal reward.

Besides the help of the Merciful God in his struggle against evil and
sins and against physical and spiritual pains and sufferings, man has the
help of the angels, and especially of the holy guardian angel of his life.
Angels serve and strengthen us, secretly comforting our pains and relieving
our sufferings (loan Carpatinul, trans. Staniloac 1994: 164).

On this path of saving sufferings, “getting close invisibly, the Lord
travels with all who started to walk on the way of His commandments...”
(Cuviosul Nichita Stithatul, trans. Staniloae 1977: 299), being next “to
those who want to endure the test for Him...” (Sf. Petru Damaschinul, trans.
Staniloae 1976: 207) and who show patience and hope of salvation.

St. John Chrysostom urges us not to be discouraged and despair even
in the most difficult tribulations and sufferings, believing that God has
forsaken us, but to seek Him in them and wait for His comfort. He says
tribulation is not

the proof God abandoned us or overlooked us! On the contrary, this is precisely the
strongest proof God takes care of us. If we have burdens of sins on our back, we
will be able to relieve them by showing patience in trials and thanking God. And if
we do not have many sins, we will enjoy God's greater benevolence too if we
endure the trials by thanking God. Being generous and having great care for our
salvation, sometimes Our Master puts waves of trials and struggles in our life as a

lesson for us in order to abundantly enjoy His care if we do all that depends on us
(Sf. Toan Gura de Aur, trans. Fecioru 1987: 425).

The troubles sensitize the suffering man, who acquires a greatly
expanded opening to the spiritual part of his life, and at the same time they
move “the mercy of God” (Avva Doroteli, trans. Staniloae: 1980: 617). For
He is close to the “grievous heart of the one who cries to Him in his
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affliction” (Sf. Isaac Sirul, trans.Staniloae 1981: 139) and He shows “His
great love for mankind” to the tried soul, “according to the severity of his
sorrows and sadness” (Sf. Isaac Sirul, trans.Staniloae 1981: 139).

Suffering and pain endured with dignity and contentment lead the
soul “to the gate of divine mercy” (Sf. Isaac Sirul, trans.Staniloac 1981:
52), Christ revealing himself to be “the harbour of our troubles” (Sf. loan
Gura de Aur, trans. Fecioru 2002: 53) and our constant help and support in
the struggles of life.

At the same time, “the involuntary sufferings” testify the moral
quality or value and the spiritual strength and value of the one who passes
through them, and who faces and overcomes them.
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Abstract:

The presence of the Old Testament prophets in iconography becomes possible
through the ecclesial recognition of their holy activity and writings attributed to them. In
three areas of the cult, they are painted: on the arch of the altar surrounding the image of
the Virgin, on the top of the iconostasis and in the church tower under the scene of the
angelic servants. After the nineteenth century messages appeared on the prophets'
phylactery, that they felt the need to unify the message and paint their faces.

The freedom of painters, assumed as a continuation of the Byzantine iconographic
tradition, varies between elaborate scenes of the prophets or in scenes full of hieratic
symbols. The same freedom is found in the preference for some prophets, from the long
line mentioned in the Old Testament. Each of 18 prophets nominated in this study present
a concis message, summarizing the monotheism in connection with eschatological
interpretation of Christians. We note the Church's preocupation to harmonize the
hymnography with Christian iconography for the faithful who pre-taste the future glory
here on earth.

Keywords: Old Testament, Prophets, picture, Church, Byzantine Hermeneia

Introduction

The section of the icon-inscriptions, for the Prophet's Savior, in
Hermeneia of Dionysius, states: "When you paint Christ among the
prophets, (Semen 1995-1996: 83) use the text: "Whoever welcomes a
prophet as a prophet will receive a prophet’s reward, and whoever
welcomes a righteous person as a righteous person will receive a righteous
person’s reward" (Matt. 10, 41) (Costea 1992: 279).

The Hermeneia of Byzantine painting, in the typical iconographic
painting of the tower church, (Stefanescu 1973: 185) for the vault of the
tower, places in the third row after the painting of Jesus Christ the
Pantocrator and of the angelic lines, the prophets (Braniste 1974: 739):
"And underneath them do the prophets. And from the bottom of the
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prophets, at the end of the tower, write this troparion: "The strengthening
of those who hope in You, Lord, strengthens Your Church, which You have
earned with Your blood" (Dionysius 1990: 23).

The iconographic representation of the prophets also has a reduced
component at the highest level of the iconostasis (Dragomir 1982: 576). In
the order proposed by Dionysius of Fourna Hermeneia, from left to right in
the sense of the viewer, we have the following representations: Habakkuk,
Nahum, Ezekiel, Isaiah, Moses, David, Solomon, Aaron, Jeremiah, Daniel,
Jonah and Zechariah. Between David and Solomon is the central icon of
Mary, Mother of the Lord, Oranta (Moise 1982: 420).

In this study we will follow the prophets represented in iconography
in the historical chronology using the order adopted by the Old Testament
translation of the Septuagint. The text inscribed in the iconographic
message of the prophets will be displayed in NIV version of the Holy
Scripture and in the Greek script (minuscule and capital letters, with the old
greek eastern sigma lunata) (Melniciuc-Puica 2010: 11).

Moses

In the line of the names of the ancestors of from the Tree of Jesse
Representation, it’s find in Dionysius of Fourna Hermeneia the section:
"Other ancestors besides the genealogical ensemble” on "Moses the
prophet, with a little beard, wearing a priest's dress and a mitra; "he is
spoiling the two tables of the law." (Dionysius 1990: 28).

Prophet Moses is celebrated in the Orthodox Church on September
4th. The personality of Moses is predominant for the history of the Biblical
people, starting from exodus by Egyptian bondage and entering the
Promised Land. The teaching given by Moses placed its mark on almost all
the books of the Old Testament. Religious mediator and military leader
challenged by Jewish factions but defended by God's mighty hand, Moses
lived more than 1500 years before the Savior Jesus Christ (Baba 1988: 30).
His call takes place in the Sinai desert when he sees the bush burning and
hearing the voice of the Lord (Felmy 1998: 10).

The first five books of Scripture are attributed to the Prophet Moses,
and sequences of these were received by the New Testament, by the Jewish
tradition and prolonged by the Church of Christ in hymnography and
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iconography. The hymnographic presence is supported by the first two
chants of Moses, among the nine recorded at the end of the book of Psalms
of David: Exodus 15 and Deuteronomy 32 (Harl 2016: 81). The second text
provides us through verse 43 the exhortation of worshiping God with the
angels, as sons of God. The second segment of the verse reminds of
vengeance, and this does not appear on the prophet Moise's phylactery. In
the section of the Holy Prophets, the prophecies and some of their
prophecies, from Erminia, the Byzantine painting of Dionysius of Fourna,
Moses the prophet, mature with little beard, (Dionysius 1990: 28) says:

Deut. 32, 43

Rejoice, you nations, with his people, for he will avenge the blood of his servants; ...
and make atonement for his land and people.

g0QPavinTe 0vpavoi dua aVT@ Kol TPOoKLVIGATMOEAV aVTH [mhvteg viol Beod
e0Epavinte £0vn petd Tod Aood anTod Kol Evicyuoltooay odTd]| mavteg dyysiot 0£od
EY®PANOHTE OYPANOI AMA AYTQ KAI TIPOCKYNHCATQCAN AYTQ
[[TANTEC YIOI ®EOY EYOPAN®HTE E®ONH META TOY AAOY AYTOY KAI
ENICXYCATQCAN AYTQ] TANTEC ATTEAOI OEQY

David

King and Prophet David is celebrated in the Orthodox Church on
Sunday after the Savior's Nativity. No special day on the calendar is given
to the prophet-king to emphasize the dynastic line of Jesus, the Son of
Joseph, in the continuation of the promises made by God to Abraham.

For the iconographic representation of Jesse's Tree, David is
represented as "old, round-bearded,” having the name "Jesse's Son" and
"King and Prophet David."

In the section of the Prophets, the faces and (some of) their
prophecies, from Byzantine painting Hermeneia of Dionysius of Fourna,
the prophet and King David (http://whispersofanimmortalist.blogspot.
com/2015/09/icons-of-prophets-3.html), represented as old man with withe
beard, (Dionysius 1990: 27) says:
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Ps 103, 24 (LXX)

How many are your works, Lord! In wisdom you made them all

AOG Eueyoivvin ta £pya cov Kuple wavTo &v 6o@ig imoincag EmAnpmdn 1 yi Tig
KTNOEDS GOV

OC EMEI'AAYNGH TA EPT'A COY KYPIE ITANTA EN CO®IA EIIOIHCAC
EITAHPQ®H H I'H THC KTHCEQC COY

King David's biblical portrait is particularly emphasized on the
prophetic-didactic side, the text of the Psalms made up of divine inspiration
being read and re-read in ecclesial divine worship. Of the 150 Psalms
attributed to the Prophet-King, 73 confirms this over-title, both in Hebrew
and in the Greek translation of the Septuagint (Gravgaard 1979: 36). The
text of Ps. 103, 25 highlights the astonishment of the inspired man, in front
of the Creator, for the wonderful order of things in the world. The Prophet's
statement is an echo of meditation to the Creator's wise thought, reflected
in material perfection. Not just some works are wonderful, but "all" those
made by the Lord. The transition verse, which divides man's effort to work
during the day, to the magnificence of divine creation on the earth and the
waters, (Damian 2010: 197) becomes emblematic for the sensible, bearer
of psaltery.

Solomon

In the section of the ancestral saints of Byzantine Erminia there are
77 names of God's faithful Jews nominated in the genealogy of the Savior
of Luke 3, 23-38. Based on this list of illustrious men, King David and King
Solomon are included. For the iconographic representation of the Jesse
Tree, Solomon is represented "young, beardless”, having the name "the son
of David" and "the king and the prophet Solomon."
In the section of the Prophets, the images and some of their prophecies in
Erminia, the Byzantine painting of Dionysius of Fourna, the prophet and
King Solomon (http://whispersofanimmortalist.blogspot.com/2015/06/
icons-of-prophets-2.html), young and beardless, (Dionysius 1990: 28)
says:



http://whispersofanimmortalist.blogspot.com/2015/06/%20icons-of-prophets-2.html
http://whispersofanimmortalist.blogspot.com/2015/06/%20icons-of-prophets-2.html

Old Testament texts in pictural representation of Prophets 99

Proverbs 9, 1

Wisdom has built her house

1] 60Qia AKOIOUNGEY £aVTH| 0IKOV Kai DT PEIGEY GTOAOVG ETTA

H CO®IA QKOAOMHCEN EAYTH OIKON KAI YITHPEICEN CTYAOYC
EIITA

Proverbs 10, 31

From the mouth of the righteous comes the fruit of wisdom

oTONO 01KV dToGTALEL GoPiay YADGGH O ddikov EEoleital

YTOMA AIKAIOY ATTIOCTAZEI CO®IAN I'AQCCA AE AAIKOY EEOAEITAI

The wisdom that Solomon demanded and receiving it as a gift from
God (3 Kings 3, 11-12) is highlighted in the iconographic text of Solomon,
quoted in a text from the sapiential book Proverbs (Pavel 2002: 18).

The text of Proverbs 9, 1 compresses the work done by Solomon, the
practical wisdom shown by the third king of Israel and the raise of the
Temple in Jerusalem as the place of honor of the name of the Lord God (3
Kings 8). The text of Proverbs 10, 31 suggests the existence of wisdom
from righteousness, which becomes confession. From the multitude of
sapiential texts, the Church chose these inspirational verses, probably also
under the Byzantine influence of Greek thought on "Sofia.” In these verses,
we are no longer amazed at the wise harmony of creation, but the weighted,
somewhat impersonal assertion.

Isaiah

Prophet Isaiah is celebrated in the Orthodox Church on May 9th.

The first prophet with a voluminous writing of the Old Testament is
the prophet Isaiah. The message inspired by God through his choice
includes 66 chapters. The Masoretic text is kept in a distinct scroll of the
Nebiim section, and the Lord Jesus Christ in the synagogue of Nazareth
performs the reading of Is. 61, 1-2a, to announce "the good year to the
Lord" (Luke 4, 19-21). The inspired author lived in the days of the kings of
Judah (740-701 BC), and at the age of about 20 years (Jinga 2010: 351) he
became the subject of the divine calling in the temple (Isaiah 6, 1-6). The
Prophet was called the "Old Testament Evangelist™ for the clear words in
which he reveals the birth, ministry, and passions of the Lord's Servant,
Emanuel-Jesus Christ. The prophetic message of the book Isaiah was used
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by New Testament authors in various ways: by direct citation, scriptural
allusion or textual modeling (Melniciuc-Puica 2005: 196). The full use of
biblical text is made by the Church, as an interpreter of Scripture, especially
when it inserts the veterotestamental prophecy into groups of paremias, the
hymnography of royal feasts and the iconographic message. From the vast
Isaiah prophecy, Christian iconography emphasizes the eschatological
valences through which the New Israel is characterized by faith and hope.

In the section of the Holy Prophets, the faces and (some of) their
prophecies, from Byzantine painting Hermeneia of Dionysius of Fourna,
the long-bearded Isaiah the prophet (http://whispersofanimmortalist.
blogspot.com/2015/09/icons-of-prophets-3.html), (Dionysius 1990: 28)
says:

Is. 1,2

Hear me, you heavens! Listen, earth! For the Lord has spoken:

dxovg ovpavé Kai Evetifov yi] 6TL kOprog EMAANGEV LIOLG Eyévvnoa Kol Hywoa avtol
0¢ pe NBémoav

AKOYE OYPANE KAI ENQTIZOY I'H OTI KYPIOC EAAAHCEN YIOYC
EI'ENNHCA KAI YYQCA AYTOI AE ME HOETHCAN

Is. 61, 10

| delight greatly in the Lord;my soul rejoices in my God. For he has clothed me with
garments of salvation...

ayoiéofm 1| yoynq pov éai T® kupie évédvoey yap pe ipdatov cotnpiov Kol
LT@VO EDEPOGHVNG MG VOUPI® TEPLEOMKEY oL

ATAAAIACOQ H YYXH MOY ENI TQ KYPIQ ENEAYCEN I'AP ME
IMATION CQTHPIOY KAI XITQNA EY®POCYNHC QC NYMOIQ
I[NEPIE@HKEN MOI

The text in Is. 1, 2, contained in the proemion of the Old Testament
writing, underlines the cosmic dimension of the divine message, which
through the chosen people becomes verbal and spiritual witness. God, who
is revealed, is above heaven and earth, stable in His will and decision,
compared to wicked men.

The text in Is. 61, 10 reflects in words the prophetic joy of the soul.
The "garment of salvation" represents, in the vision of the Church, the light
coat with which the soul / guest joins the joy of the emperor's son wedding
(Matt. 22, 11-13). In fact, the prophet is painted with a beautiful garment,
wearing in the left hand the message written on the parchment unfolded
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(Ciobanu 2007: 178), and the right hand indicates the sign of the Christ's
blessing.

Along with these texts, church painters have used Messianic texts
fromls. 7, 14, 1s. 53, 4 and Is. 61, 1-2.

Jeremiah

The prophet Jeremiah prophetized in the midst of the Jews, before
they were brought to Babylon, then at the time of the siege of Jerusalem in
586. And after his deportation to Babylon, in a time span of 626-580 BC.
As native of Anatot, a levitical city located in the vicinity of Jerusalem, the
prophet receives a commandment not to marry (Jer. 16, 2) (Constantinescu
1973: 394).

Prophet Jeremiah is celebrated in the Orthodox Church on May 1.

Interpreting the text of the prophet, St. Jerome records: "He was
sanctified from the womb of his mother (cf. Jer. 1, 5), and now he was not
allowed to take his wife, because the bondage was almost” (St. Jerome
1983: 73).

Because the Jews considered him a precursor of evil, he suffered a
great deal, including stoning in Egypt (Popa 2001: 99). From the extended
mission and prophecy written in the Old Testament, the Christian Church
has made more use of the texts of Lamentations, but has also given an
extended interpretation to the prophecies quoted by the New Testament
authors (Matt. 2, 18; 16, 13-14; 21, 13; Lk. 19, 41).

In the section of the Prophets, the prophecies and the (some of) their
prophecies in the Erminia of Byzantine painting of Dionysius of Fourna,
the prophet Jeremiah (http://whispersofanimmortalist.blogspot.com/
2015/09/icons-of-prophets-3.html), the old beard, with the half-tall,
(Dionysius 1990: 28) says, "The word of the Lord came to me, saying,
“Before I formed you in the womb I knew you, before you were born | set
you apart; I appointed you as a prophet to the nations.” (Jer. 1, 4-5)
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Jer.1,4-5

The word of the Lord came to me, saying, “Before I formed you in the womb | knew
you, before you were born I set you apart; [I appointed you as a prophet to the nations].”
Kol €yéveto AOyog kvpiov mpog pe Aéywv 5. mpo ToU pe mAGGUL 6€ £v KOWAIQ
é¢niotopai o kol wpo Tov o€ £EeMOEly Ex pfTpOg 1NYiokd 6 TpoPRTNV &ig £0vn
Té0€1Ka o8

KAI ETENETO AOI'OC KYPIOY ITPOC ME AEI'QN 5. MIPO TOY ME
IMAACAI CE EN KOIAIA EITICTAMAI CE KAI ITPO TOY CE EEEAGEIN EK
MHTPAC HI'TAKA CE ITPO®HTHN EIC EONH TEGEIKA CE

Explaining the text that is now inscribed in the icon of the prophet,
St. Irenaeus of Lyon (Irenaeus 1987: 543) and St. Ambrose of Milan
confirm that "men are still before he is born" and "“the prophet shows that
in Jesus Christ there are two physis, the second was received by the Virgin
Mary, but so that the Lord and our God Jesus Christ was not dispossessed
of his divinity when he was born of the Virgin and took body of man” (St.
Ambrose 1985: 48). A missionary interpretation of the text can be found in
the expression of St. Apostle Paul of Gal. 1, 15: "... when the God Who
chose me from the womb of my mother and called me by His grace ..."

Ezekiel

Ezekiel was the son of a priest of the Zadok family, who served the
Lord God during the Babylonian deportation in the land that was watered
by the Kebar River. His mission extends over a period of 22 years (595-
572 BC), with the primary purpose of keeping the Jews in the monotheist
faith. The deportation of the Jews to Babylon, in Nabucodonosor time,
facilitates religious syncretism and, implicitly, idolatry. Ezekiel, as a
prophet sent by God, expresses the divine will through the introductory
formula: "Thus saith the Lord." His priestly preparation, which he can not
exert because of the destruction of the Temple of Jerusalem, manifests
himself in the pastoral care of the deported Jews (Jinga 2010).

Recognize, through the message of chapter 34, that the Shepherd of
Israel is God, and the religious and moral unity that the priests in this world
are driving and guiding, is the preparation of the unity of faith and feeling
that the Great Shepherd (1 Peter 2, 25) wishes (John 10, 1-16) (Melniciuc-
Puica 2015: 130-131).



Old Testament texts in pictural representation of Prophets 103

Prophet Ezekiel is celebrated in the Orthodox Church on July 21st.

In the section of the Holy Prophets, the faces and (some of) their
prophecies, from Byzantine painting Hermeneia of Dionysius of Fourna,
the prophet Ezekiel (http://whispersofanimmortalist.blogspot.com/2015/
09/icons-of-prophets-3.html), an old man with a sharp beard, (Dionysius
1990: 29) says:

Ez. 34,11

For this is what the Sovereign Lord says: | myself will search for my sheep and look
after them.

01071 Ta0€ Aéyel KOpLog 100V £y® Ekintiom Td wpoPatd pov kai fmokéyopar oVt
AIOTI TAAE AET'EI KYPIOC IAOY EI'QQ EKZHTHCQ TA ITPOBATA MOY
KAI EIIIXKEYOMAI AYTA

The text depicted in iconography emphasizes the idea of unity of
believers in obedience to God-the Shepherd, who takes care of them and
searches them. The Christian iconography also cites texts from Ez. 1, 11
and 40, in the accounts of the visions of the majesty of the divine throne
and the new temple.

Daniel

Prophet Daniel is celebrated in the Orthodox Church on December
17th. (Jinga 2010: 464)

In the section of the Prophets, the prophecies and (some of) their
prophecies in the Byzantine painting Hermeneia of Dionysius of Fourna,
the prophet Daniel (http://whispersofanimmortalist.blogspot.com/2015/
09/icons-of-prophets-3.html), a beardless young man, (Dionysius 1990:
29) says:

Dan. 2, 44

“... the God of heaven will set up a kingdom that will never be destroyed, ....

0 0g0g ToD 0Vpavod Bacireiay ANV 1TIS E6TONL €I TOVG 0iGIVAS KO 00 POaprjoeTAL
O GEOC TOY OYPANOY BACIAEIAN AAAHN HTIC ECTAI EIC TOYC
AIQNAC KAI OY POAPHCETAI

Dan. 7,9

As | looked, thrones were set in place, and the Ancient of Days took his seat.
£0sdpovv Emc 61e Opdvol £TEONcay Kol TaAorog NueEPAV £kdOnTO

EOEQPOYN EQC OTE OGPONOI ETEOHCAN KAI ITAAAIOC HMEPQN
EKAOGHTO
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Interpreting the dream of Nebuchadnezzar, in which "broken stone,
not by hand" (Dan 2, 34) strikes "the face - v eikova” (Dan. 2, 31) with
gold head, the breast and arms of silver, the bellies, and the thighs of of
bronze, and iron and clay legs, Daniel- Belteshazzar prophetically
highlights the eternal kingdom of the God of heaven (Dan 2, 44).

This kingdom is identified by St. Afraat Syrian (St. Afraat 1976: 347)
and St. Cyril of Jerusalem as "the kingdom of the Messiah, which will mark
the end of the reign of this world." (Sf. Chiril al lerusalimului 1943: 290)
The emphasis of prophecy is centered on the words: "the God of heaven,"
which is powerful and eternal, (Constantinescu 1973:527-530) compared
to the "face" of the fragile and changing creation.

The second text indicated by Byzantine painting Hermeneia indicates
the prophet Daniel's vision of the four symbol beasts in the final dispute
with The Old One, whose garment “was white as snow, and the hair of His
head clean as wool; His throne, fires of fire; his wheels, burning fire™ (Dan.
7, 14. comp. Rev. 1, 14) (Valcea 1996: 36). The prophetic and allegorical
dimension of the struggle was represented in Orthodox iconography by the
rendering of the Father's image in the non-canonical form of a white-haired
old man sitting on the throne of judgment. A few more verses, Dan. 7, 13-
14 mentions someone as "the Son of Man," to whom the Old One gives him
"dominion, glory, and kingdom." There is thus a verbal connection between
the two texts (Husarciuc 2005: 144) of the prophet Daniel: the everlasting
kingdom "which the Church has identified in her saving work.

Hosea

The name of the prophet means He saved, Hosea being "Beeri's son".
The Prophetic Mission received it "in the days of Uzziah, Jotham, Ahaz,
and Hezekiah, the kings of Judah, and in the days of Jeroboam the son of
Jehoash king of Israel.” In the second half of the 8th century he prophesied
only in the Northern Kingdom, (Jinga 2010: 139) being contemporary with
the prophets Amos, Micah and Isaiah. The idolatry of the northern kingdom
is harshly criticized by the image of Gomer's marriage, as an example of
Israel unfaithfulness to the true God. (Chirila 1999: 114) The eleven
chapters of his prophecy contain many warnings, but the value of the text
is re-affirmed by explicit quotations or newtestamental allegations.
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(Pentiuc 2001: 142). Of the 17 quotations found in the New Testament,
Hosea remains current through the text, "I desire mercy, not sacrifice"
(Hos. 6, 6), which is repeated by Christ the Savior at Matt. 9, 13 and Matt.
12, 7. The Prophet Hosea is celebrated on October 17th.

In the section of the Prophets, the faces and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna, the
prophet Hosea, the old-man with round beard, (Dionysius 1990: 29) says:

Hos. 6, 6

For | desire mercy, not sacrifice

£leog 0€hm Kal ov Buciav kai Entyvacty Bod f| OAoKavTOUOTO

EAEOC OEAQ KAI 0OY OYCIAN KAI EINI'NQCIN O®OEOY H
OAOKAYTQOMATA

Hos. 13, 14

Where, O death, are your plagues? Where, O grave, is your destruction?

mod 1 dikn oov Oavore mOD TO KEVIPOV GOV 0N TOPAKANGLS KEKPLTTOL OO
0QOoALGY pov

IOY H AIKH COY OANATE IIOY TO KENTPON COY AAH ITAPAKAHCIC
KEKPYTITAI ATIIO O®POAAMON MOY

This final quotation from the prophet Hosea, mentioned in 1 Cor. 15,
55 is magistral developed by St. John Chrysostom in the Word of the Holy
Easter night (Sf. loan Gura de Aur 2015: 24-25). Since the iconographic
representation are belongs to the Church, (Ciobanu 2012: 32) the emphasis
of the teaching of God's mercy, along with the act of salvation as a
deliverance from death, (Neaga 1989: 32) has obvious pedagogical
valences.

Amos

Prophet Amos is celebrated in the Orthodox Church on June 15th.

The work of the shepherd from Tecoa, as a divine messenger, is
developed in the kingdom of Israel, (Basarab 1979: 397) at the time of King
Jeroboam 11 (787-747 BC). Because of economic prosperity, Jews have
multiplied lawlessness and sins toward God, reaching idolatry and social
injustice. Since the prophets and religious leaders have been removed from
the royal entourage, this shepherd is mandated to announce divine
judgment (Semen 1998: 93) to those who commit transgression. In the
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section of the Holy Prophets, the faces and (some of) their prophecies in
Byzantine painting Hermeneia of Dionysius of Fourna, the prophet Amos,
as old man with round beard, (Dionysius 1990: 28) says:

Amos 5, 18

Woe to you who long for the day of the Lord! Why do you long for the day of the Lord?
That day will be darkness, not light.

000l oi émOuvpodvres TNV NuUEPAy KVPioV iva T adity duiv 1§ uépa Tod Kvpiov Kol
avTh €6TIV GKOTOG KOl 00 QMG

OYAI OI EINMIOYMOYNTEC THN HMEPAN KYPIOY INA TI AYTH YMIN H
HMEPA TOY KYPIOY KAI AYTH ECTIN CKOTOC KAI OY ®QC

Amos remembers the Day of Judgment, (Semen 1978: 155) which is
not just the day of glory, that is, “"the day of the Lord". The message in
Amos 5, 18 is preceded and followed by many "vows" for the injustices of
Israel (Jinga 2010: 117). If in David's Psalm 33 (LXX) there are good deeds
in a compendium of counsel, here in the negative form is shown the
injustice done. The end of chapter 5 recalls the king's iniquity, “the idols
that you have made" (Amos 5, 26), viewed as the maximum of Israel's
malice. The text of Amos is reproduced by Archdeacon Stephen
(Melniciuc-Puica 2005: 159) in his speech to the Sanhedrin (Acts 7, 42-
43), with substantial changes.

Micah

Micah's prophetic activity unfolds in the 8th centuy BC in the days
of lotam, Ahaz, and Hezekiah of the Southern Kingdom. The text of his
prophecy is contained in seven chapters, condemning idolatry and
proclaiming the hope of those who faithfully follow God. (Cornitescu
1985: 610).

The Prophet is celebrated on August 14th, the day before the
Assumption of the Virgin.

In the section of the Holy Prophets, the prophecies and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna,
Micah the prophet, a young man with a mustache, (Dionysius 1990: 29)
says:
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Micah 4, 6

“In that day,” declares the Lord, “I will gather the lame; I will assemble the exiles and
those | have brought to grief.

év Th Nuépa ékeivn Aéyer kKOpLog cvvai® TV cuvteTpiupévny Kol v EEoopévny
gicdéEopan kol 0V droauny

EN TH HMEPA EKEINH AEI'El KYPIOC CYNAEQ THN
CYNTETPIMMENHN KAI THN EEQCMENHN EICAEEOMAI KAI OYC
ATIQCAMHN

Micah 5, 4

He will stand and shepherd his flock in the strength of the Lord.

KOl 6TIoETAL KOl OYETOL KOl TOLRAVEL TO TOipviov avTod v icyl Kupiov kai €v i)
d06En tod O6vopaToG Kupiov ToD Be0D avT®V VILAPEOVLGV S10TL VOV peyoluvinceTal £mg
drpov THG YTig

KAI CTHCETAI KAI OYETAI KAI IIOIMANEI TO IIOIMNION AYTOY EN
ICXYI KYPIOY KAI EN TH AOZH TOY ONOMATOC KYPIOY TOY ®EOY
AYTON YITAPEOYCIN AIOTI NYN MET'AAYN@OHCETAI EQC AKPQON THC
I'HC

Joel

The text of Joel's prophecy in the Old Testament used by the Holy
Church includes four chapters. Prophet Joel is celebrated in the Orthodox
Church on October 19th. From sinaxar and from the writings of modern
theologians, we find out that he carried out his activity before the
demolition of the Temple in Jerusalem, but after Israel split into two
kingdoms. (Jinga 2010: 61-62). The strong message of Joel's prophecy is
centered on God, who in His goodness manifests patience to the people,
waiting for His acknowledgment as the Deliverance of the chosen people.
The text depicted in the phylactery of the prophet Joel emphasizes the
Judaic dimension of the Creator at the end of the world. This is where the
tension of the eschatological expectation has evolved, which will end for
Jews in the Valley of Jehoshaphat.

In the section of the Holy Prophets, the images and (some of) their
prophecies, from Byzantine painting Hermeneia of Dionysius of Fourna,
the prophet Joel (http://whispersofanimmortalist.blogspot.com/2015/06/
icons-of-prophets-2.html), with the black beard split in two, (Dionysius
1990: 29) says:
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Joel 3, 16

The Lord will roar from Zion and thunder from Jerusalem;

0 02 KVpLog £k TV avokekpaéetor kal £ lepovoainu ddoel vy anTod

O AE KYPIOC EK CIQN ANAKEKPAZETAI KAI EE [IEPOYCAAHM AQCEI
OONHN AYTOY

Joel 3, 2

I will gather all nations and bring them down to the Valley of Jehoshaphat.

Kol ouvaEm mavro to £0vn kol kotaEm ovta €ic TV kowhado locapat xol
drakpdncopan Tpog avTovg EKel HIEP TOD A0oD LoV Kol TTi¢ KAnpovopiog pov Iopani
KAI CYNAEZEQ ITANTA TA EONH KAI KATAEQ AYTA EIC THN KOIAAAA
IQCA®AT KAI ATAKPIOGHCOMAI TTPOC AYTOYC EKEI YIIEP TOY AAOY
MOY KAI THC KAHPONOMIAC MOY ICPAHA

Obadiah

The Prophet Avdie, known by the Hebrew name Obadiah or "Servant
of God" prophesied in the kingdom of Judah (Neaga 1960: 745). In the only
23 verses, written in a poetic form, he writes harsh warnings to the Edom
people who cherish the city of Jerusalem. According to the sinaxarion of
the Orthodox Church, he would have lived in King Ahab's time (3 Kings
18, 3), making use of the wrong prophet's identification, (Jinga 2010: 93-
94) based on the words: "Obadiah was a God very fearful man." The
Prophet Obadiah is celebrated on November 19th.

In the section of the Holy Prophets, the faces and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna,
Obadiah the prophet, half gray, (Dionysius 1990: 29) says:

Obadiah 1, 8

“In that day,” declares the Lord, “will I not destroy the wise men of Edom, those of
understanding in the mountains of Esau?”

év ékeivn Ti NREPa Aéyerl KOpLog Amol® 6o@ovg £k Tilg Idovpaiag kai chveoty €€
povg Hoaw

EN EKEINH TH HMEPA AEI'ElI KYPIOC AIIOAQ CO®OYC EK THC
IAOYMAIAC KAI CYNECIN EE OPOYC HCAY

Obadiah 1, 15

“... As you have done, it will be done to you; your deeds will return upon your own
head”.
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d10TL €yyvg NUépa Kupiov Eml TavTo Ta £6vn Ov Tpomov Enoincag ovTmg £6Ton 6ol TO
AvTOT600Ud 60V AVTOT0000MGETAL EIS KEPUAY GOV

AIOTI EITYC HMEPA KYPIOY EIIl ITANTA TA EGNH ON TPOIION
EIIOIHCAC OYTQC ECTAI COI TO ANTAIIOAOMA COY
ANTAIIOAOGHCETAI EIC KE®AAHN COY

The sense of quote in Obadiah 1, 8 emphasizes the suffering of a
people for the conceit of the "wise men™ in Esau's mountain, the suffering
announced by the prophet as coming "from the Lord". We have, as in
Amos, an eschatological sense of prophecy through the emphasis on the
"day" that is "that day" or "the day of the Lord." The second text (Obadiah
1, 15) identifies the intense relationship between the people of the South
Kingdom (Judah and Benjamin) with the Edom in an allegorical parallel
that exploits the history of Patriarch Jacob in the relationship with his
brother Esau. (Melniciuc-Puica 2009: 108). The deed of the person who
does not have the blessing of God will be punished with justice. The
withdrawal of the people of Judah from the invaders who have conquered
Jerusalem, because it is made difficult by this people seated to the southeast
by the Dead Sea, will be rewarded by a victorious return favored by the
Lord.

Jonah

The name Jonah, which translates as a dove, is present in the set of
prophets surrounding Pantocrator in the iconography of the central tower
of a church. Being one of the prophets of small writers with a prophecy
spread over four chapters, its importance is amplified by the words of the
Savior in Matt. 12, 39-41: “A wicked and adulterous generation asks for a
sign! But none will be given it except the sign of the prophet Jonah. 4° For
as Jonah was three days and three nights in the belly of a huge fish, so the
Son of Man will be three days and three nights in the heart of the earth.*!
The men of Nineveh will stand up at the judgment with this generation and
condemn it; for they repented at the preaching of Jonah, and now something
greater than Jonah is here”.

As the New Testament text typologically accentuates the wonder of
three days in the belly of the big fish (Hebr. dag gadol) as a prefiguration
of the burial and resurrection of the Lord Jesus Christ, his words are not
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reproduced in his prophecy, but the wonderful works of God are amplified.
The rabbinical tradition identifies him with the son of the Shunem women
resurrected by the prophet Elisha (cf. 4 Kings 4), who then preached to the
Nineveh citizens (4 Kings 5, 1), having the mission of anointing King Jehu
in Israel (cf 4 Kings 9, 1-10). Originally from Gat-Chefer (4 Kings 14, 25),
during the reign of Jeroboam Il (about 793-753 BC) he was given the
mandate to return the inhabitants of Nineveh to repentance. Eschewing
from the prophetic duty with which he was invested, ends by delivering
from the "stomach of the putty” after three days, not before engraving a
hymn of praise to God the Creator (Jonah 2, 3-10). The Church, in the re-
reading process of Old Testament Scripture, emphasizes the relationship
between the Savior's words and the prefigurative event of the resurrection.
(leronim 1986: 93) The first known representation of Jonah as an
affirmation of faith in the resurrection is reported in the catacombs of Saints
Marcelin and Peter (3rd century AD), the painting lacking a title or a
clarifying text. (Cooper 2009: 148) The development of ecclesiastical
hymnography led to the development of iconography, the troparion of the
sixth singing of the typical canon, recalling its name and its request: "out
of blame bring me out.” (Harl 2016: 81-82)

Prophet Jonah is celebrated on September 21st.

In the section of the Holy Prophets, the prophecies and (some of) their
prophecies in Erminia of Byzantine painting by Dionysius of Fourna, the
prophet Jonah (http://whispersofanimmortalist.blogspot.com/2015/09/
icons-of-prophets-3.html), an old man with baldness and a round beard,
(Dionysius 1990: 29) says:

Jonah 2, 3

“In my distress I called to the Lord, and he answered me”.

Kai eimey EPomoa v OLiyeL pov TPog KOPLOV TOV BE6V POV Kal £i6NKOVGEV pov K
KOG 100V KPaVYTG LOL HKOVGOG POVTG LoV

KAI EIIIEN EBOHCA EN OAIYEI MOY ITPOC KYPION TON GEON MOY
KAI EICHKOYCEN MOY EK KOIAIAC AAOY KPAYTHC MOY HKOYCAC
OONHC MOY

The first part of the verse identifies the dialogue proposed by the
prophet in the hope of deliverance from corruption and the hardening of
disobedience (Neaga 1995: 39). The chant of the second chapter was


http://whispersofanimmortalist.blogspot.com/2015/09/%20icons-of-prophets-3.html
http://whispersofanimmortalist.blogspot.com/2015/09/%20icons-of-prophets-3.html

Old Testament texts in pictural representation of Prophets 111

introduced early in Christian prefigurative readings, as can be seen from
the Codex Alexandrinus and the patristic writings of Origen and St. Nicetas
of Remesiana. (Harl 2016: 196).

The iconographic representations in which the prophet Jonah is
painted emphasised either the moment of release from the belly of the fish
- naked or clothed - but with almost always the rotulus with readable
hymnographic text, or placed under the shady plant near Nineveh. The
prophet is not represented in the Mother of God cycle, although it often
appears in the line of prophets on the frieze of the iconostasis.

Habakkuk

Prophet from the Kingdom of Judah, with cultic activity as stated by
the words of "Greater Singers, with Harpsichord Songs” (Hab. 3, 19),
Habakkuk becomes witness to the destruction of Jerusalem (587 BC) and
to the Babylonian slavery. He who has seen the majesty of the Temple
remains faithful to the prophetic call and to the refuge of Ishmael's
territories, caring through the divine will of Daniel the prophet who is in
the lion's pit of the city of Babylon (Bel and the Dragon 1. 40). Prophet
Habakkuk is celebrated in the Orthodox Church on December 2.
In the section of the Prophets, the images and (some of) their prophecies
in Byzantine painting Hermeneia of Dionysius of Fourna, Habakkuk the
prophet (http://whispersofanimmortalist.blogspot.com/2015/06/icons-of-
prophets-2.html), a young man without a beard, (Dionysius 1990: 29)
says:

Habakkuk 3, 2

Lord, | have heard of your fame; | stand in awe of your deeds, Lord. Repeat them in
our day, in our time make them known; in wrath remember mercy.

KUOpLE gicaKknKoa TV @K1V 6oV Kol £Qof1Ony katevonea ta Epya ocov Kal £E€otnv
&v péc® 0vo LoV Yvactnon v Td &yyilewv ta £tn émyvootion év 1® mapeivan
T0v KOpov avadsydnon év 1® tapoydijvor TV yoynv pov &v Opyf €réovg
pvnobijon

KYPIE EICAKHKOA THN AKOHN COY KAI E0COBHOHN KATENOHCA
TA EPI'A COY KAI EEECTHN EN MECQ AYO ZQON I'NQCOHCH EN TQ
EITIZEIN TA ETH ENI'NQCOHCH EN TQ HNAPEINAI TON KAIPON
ANAAEIXOHCH EN TQ TAPAXOHNAI THN YYXHN MOY EN OPI'H
EAEOYC MNHCOHCH
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The third chapter of the prophecy of Habakkuk contains a hymn of
glory to God. The division into sequences (Hebr. Sela has the meaning of
"stopping™) of prophetic praise is used by Christian hymnography by
placing the text of verse 2 in the fourth troparion of the Matinal Canon, and
by Christian iconography by the message on the prophet's phylactery.
Those "commemorations” mentioned by the text are wonderful works of
the Lord, prolonged from this life in the future life, and "hearing" is
interpreted by St. Simeon the New Theologian (Jinga 2010: 441) as ways
of knowing the "iconony of salvation and teaching” through the Son of
God.

Zephaniah

Prophet in the Kingdom of Judah, contemporary with Habakkuk,
motivated King Josiah to observe the law and purify the Temple cult (Jinga
2010: 356). His prophecy, in three chapters, is synthesized by iconography
by the reference in Zeph. 1, 14 to the "day of the Lord" as the day of the
final judgment, terrifying. The eschatological dimension to which the
prophet refers indirectly is a constant warning to be trained before the final
judgment. The chosen prophetic segment does not emphasize an ethnic
supremacy, especially emphasizing divine power, manifested more
intensely on the final day of this world (Neaga 1966: 588).

Prophet Zephaniah is celebrated in the Orthodox Church on
December 3.

In the section of the Prophets, the faces and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna, the
prophet Zephaniah (http://whispersofanimmortalist.blogspot.com/2015/
09/icons-of-prophets-3.html), an old man with a white and short beard,
(Dionysius 1990: 29) says:

Zeph. 1, 14

The great day of the Lord is near- near and coming quickly.

ot £yyvg 1] pépa kupiov 1 peydin €yydg kol tayeio ceOdpa v NUEPS Kupiov
TKPA Kol OKANPE TETaKTOL SuvaTy

OTI EITYC H HMEPA KYPIOY H MEI'AAH EITYC KAI TAXEIA COOAPA
®QONH HMEPAC KYPIOY ITIKPA KAI CKAHPA TETAKTAI AYNATH

Zeph. 3,8
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Therefore wait for me,” declares the Lord, “for the day I will stand up to testify. I have
decided to assemble the nations, to gather the kingdoms and to pour out my wrath on
them - all my fierce anger.

o010 ToUTO VTONEIVOY pe AéyEl KOPLOG €ig NUéPAY AVAGTAGEDS OV Eig popTOPLOV
01071 TO Kpipo pov €ig cvvaywyag £0v@v tod €icdéEacbor PaciAelc Tod iyt
€’ aTOVG TTAGAY OpYTV BUpoD pov 816TL v Tupi ROV pov Kotavolmtnioetal Tdco 1
m

AIA TOYTO YIIOMEINON ME AEI'El KYPIOC EIC HMEPAN
ANACTACEQC MOY EIC MAPTYPION AIOTI TO KPIMA MOY EIC
CYNATQI'AC EONQN TOY EICAEEAC®AI BACIAEIC TOY EKXEAI
EITAYTOYC ITACAN OPTHN ®GYMOY MOY AIOTI EN ITYPI ZHAOYC MOY
KATANAAQOHCETAITTACA HTH

Haggai

The return from Babylonian captivity in 538 BC meant for the Jews
a moment of enthusiasm and recognition that God have changing the
sorrow in joy, freedom of bondage and invading hearts in peaceful
sympathy. Prophetic activity of Haggai is recorded in the book Ezdra (5, 1-
2, 6, 14-15) and the David Psalms 146 and 148. (Jinga 2010: 634-636). The
two chapters of the book of the prophet Haggai emphasize the importance
of building the house of the Lord in Jerusalem, with mobilizing accents to
the hesitant contemporaries.

Prophet Haggai is celebrated in the Orthodox Church on December
16th.

In the section of the Prophets, the faces and (some of) their
prophecies, from Byzantine painting Hermeneia of Dionysius of Fourna,
the prophet Haggai, half-gray, with a round beard without hair on his chin
(Dionysius 1990: 29) says:

Haggai 1, 7-8

This is what the Lord Almighty says: “Give careful thought to your ways. 8 Go up into
the mountains and bring down timber and build my house, so that | may take pleasure
in it and be honored,” says the Lord.

160e Aéyel KOplog movtokpatmp 0660e TOC Kapdiog DPAV gig TS 60005 DUOV 8.
avapnre imi 1o 6pog Kol KéyoTe EVA Kol 0ikodopcaTE TOV 0IKOV Kol EDSOKHG®
gv o1 Kai voEacOncopat elmey KHPLOg

TAAE AETEI KYPIOC TANTOKPATQP @ECOE TAC KAPAIAC YMQN EIC
TAC OAOYC YMQN 8. ANABHTE EIII TO OPOC KAI KOYATE ZYAA KAI
OIKOAOMHCATE TON OIKON KAI EYAOKHCQ EN AYTQ KAI
ENAOZEACO®HCOMALI EITIEN KYPIOC
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The iconographic representation suggests the age of the prophet
through the lack of beard hair and the visual expression of interculturality
acquired in Babylon. We have here, through the interpretation of the
Church, the emphasis on the concrete deed, accomplished through
doxological thanks to the Almighty Lord. (Sf. loan Gura de Aur 1980: 323).

The second text quoted in the prophet Haggai phylactery is "‘The
glory of this present house will be greater than the glory of the former
house,” says the Lord Almighty. ‘And in this place I will grant peace,’
declares the Lord Almighty.” (Haggai 2, 9) The second segment of verse 9
is an identification of the temple in Jerusalem, whose glory "be greater than
the first ‘with’ the place where [the Lord] will dwell in peace.” We also
have here an ecclesial interpretation, based on the texts of John 4, 19-23
and Acts 6, 13-14, where Christ the Savior and Archdeacon Stephen assert
that He who establishes peace does not bring it to a geographic point but in
the hearts of men.

Zechariah

Contemporary with the prophet Haggai, Zechariah is the ferment that
urges the Jews returned to Jerusalem from Babylonian deportartation to
build the Temple of the Lord. The Book of Zechariah contains visions of
the new Temple, which will be filled with glory. Throughout the 14
chapters, there are references to the holy mountain value (Zech. 8, 3 - text
that will accompany the icon of the prophet Hosea) Zion, where your "king"
(Zech. 9, 9) rejoice and the Shepherd (Zech. 10, 3, 13, 7) beaten, innocent
(cf. Zech. 12, 10) but bought with "the price of the potter" (Zech 11, 12-
13). (Cornitescu 1985: 611). Son of Berechiah and grandson of Ido, from
priestly priesthood, the Prophet Zechariah is celebrated on February 8th.
Sometimes it is painted with a long beard, causing a distortion of the
Byzantine Hermeneia provisions, or a confusion with the father of the
Forerunner John.

In the section of the Holy Prophets, the prophecies and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna,
Zechariah the prophet (Baba 2003: 83), a young man without a beard,
(Dionysius 1990: 29) says:
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Zech. 8,7

This is what the Lord Almighty says: “I will save my people from the countries of the
east and the west”.

TG0E AEYEL KOPLOG TAVTOKPAT®P 160D £Y® AVUc@OL® TOV AaOV Hov Ao yijg avaToA®dY
Kol @70 yijg dOucpu@®dv

TAAE AETEI KYPIOC ITANTOKPATQP IAOY EI'Q ANACQZQ TON AAON
MOY AIIO THC ANATOAQN KAI ATIO THC AYCMOQN

Although rich in Messianic references, the prophet Zechariah has
written on the phylactery a text that testifies to divine omnipotence, which
will turn Israel out of foreign places. The ecclesial meaning of the text
extends the calling and deliverance of the Lord from the level of a nation
to the level of a new people, the New Israel of the faithful (cf. Luke 2, 32
as the prayer “Now He is giving His liberty” ... from the Christian service
of the evening confirm.

Malachi

In the chronological order, the prophet Malachi is the last writer of
the Old Testament inspired by the Holy Spirit, the rabbinical tradition
stating that from him to the prophet John the Baptist this way of knowing
the divine will among the chosen people has been removed. His message,
in three chapters, addresses to the Jews returned from Babylonian exile
(538 BC) is to revive cultic life and moral order. Prophet Malachi is
celebrated in the Orthodox Church on January 3.

In the section of the Prophets, the faces and (some of) their
prophecies in Byzantine painting Hermeneia of Dionysius of Fourna,
Malachi the prophet, with grey-haired and round beard, (Dionysius 1990:
29) says:

Mal. 1, 11

My name will be great among the nations, from where the sun rises to where it sets.
In every place incense and pure offerings will be brought to me, because my name will
be great among the nations,” says the Lord Almighty.

10Tt G’ avatoh®dv Nhiov £0c dvopu®dv T0 Gvopd pov deo6Eactm &v Toig E0veoty kai
&v movti tone Bupiapo Tpocshyetal Td ovopati pov kai Ovoio kabapd S1otL péya o
Gvopd pov €v toig E0vectv Aéyel KOPLOG TOVTOKPATMOP
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AIOTT AII’ANATOAQN HAIOY EQC AYCMOQN TO ONOMA MOY
AEAOZACTAI EN TOIC EOGNECIN KAI EN ITANTI TOIIQ GYMIAMA
[TPOCATETAI TQ ONOMATI MOY KAI ®@YCIA KA®APA AIOTI MET'A TO
ONOMA MOY EN TOIC EONECIN AEI'EI KYPIOC ITANTOKPATQP

Mal. 3,19// Mal. 4,1

Surely the day is coming; it will burn like a furnace. All the arrogant and every evildoer
will be stubble, and the day that is coming will set them on fire,” says the Lord
Almighty. “Not a root or a branch will be left to them.

d10tL 100V fuépa kupiov EpyeTon Kawopivy A KAiPavog koi @ALEEL d0TOVG Kal
£covtan mAvTEG 0L GALOYEVEIS KOl TAVTES Ol TOODVTES dvopa Kahdun Kol dvayet
a0TOVG 1 UEPA 1] EPYOLEVT AEYEL KDPLOG TTOVTOKPATMP Kad 0V L) Vorelpdi] €& ant@dv
pila 000E KATjua.

AIOTI IAOY HMEPA KYPIOY EPXETAI KAIOMENH QC KAIBANOC KAI
OAEEEI AYTOYC KAI ECONTAI ITANTEC OI AAAOTIENEIC KAI
ITANTEC OI IOIOYNTEC ANOMA KAAAMH KAI ANAYEI AYTOYC H
HMEPA H EPXOMENH AEI'ElI KYPIOC ITANTOKPATQP KAI OY MH
YIIOAEI®POH EE AYTQN PIZA OYAE KAHMA

There are no temporal and space limitations with God. Divine
omnipotence is proclaimed by Mal. 1, 11, as a statement from God. The
Hebrew distinction between the "people” (am) and "nations” (goim) is
harmonized by the Greek ethnos, in the plural, since those who praise
become doxology "God's people.” (Aurel 1997: 73).

The second text, with which Malachi is present in church
iconography, uses the image of divine judgment through a devastating fire.
The Christian seeing will quickly make connection with the text of 1 Cor.
3, 13-15, where everyone's work will be "cleared” by fire. (Spidlik, Rupnik
2002: 11-12). Also, the text of 2 Peter 3, 10.12 extends the meaning of the
word "transgression” to "the work of every one" as an extension of the
ecclesial interpretation of the Holy Scripture.

Concluding remaks

At the beginnig of Christianity, the pictural art was conceiving a good
teacher amongst illiterate. Today we have many people who can read, but
became ignorant to evangelical message. In the Christian tradition, the Old
Testament was constantly interpreted as the type or preconfiguration of the
New Testament events.
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The biblical text which the prophets wear to the faithful is meant to
preserve the tension between "already” and not yet “identified in the
eschatology of the Church as the interpenetration between this time and
eternity, between the holy saints and the saints glorified in the kingdom of
God.

Barnabas' Epistle states: The prophets, having obtained grace from
Him, prophesied concerning Him. And He (since it behoved Him to appear
in flesh), that He might abolish death, and reveal the resurrection from the
dead, endured [what and as He did], in order that He might fulfil the
promise made unto the fathers, and by preparing a new people for Himself,
might show, while He dwelt on earth, that He, when He has raised mankind,
will also judge them”. (Barnabas V.1) Continuing this assertion, Father
Staniloae associates the icon with the exegesis. He says: "The Byzantine
icon is a solidarity with the beginnings of the patristic exegesis of Holy
Scripture. The icon makes it plain in the picture and simultaneously what
exegeses and the patristic preaching sinks to say in words and in
succession”. (Staniloae 1975: 8).
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Abstract:

In Moldova (Romania), many monastic collections of valuable medieval
manuscripts are being preserved, as a result of the long term efforts of the local monks.
Today, monasteries such as Sucevita, Dragomirna, Putna, Neamt, Secu and others have
medieval manuscripts of inestimable value. The article entitled ,, Non-destructive analysis
of black inks in medieval monastery manuscripts of Moldova (Romania)” aims to identify
the black inks of some medieval manuscripts of Moldavian region, in order to initiate a
database of inks used in this area. The scientific analysis of manuscripts, using non-
destructive methods, is a constant concern of the cultural heritage conservators and
restorers, offering information about constitutive materials of manuscripts and their
preservation state.
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1. Introduction

Slavic-Romanian and Romanian-Cyrillic writings and manuscripts
most often used black ink. In some manuscripts from the 18th-19th
centuries are mentioned several recipes for inks preparation. Ink could be
of plant origin, prepared from different plants, from soot, by combining
with other substances or from different ferrous substances, obtaining iron
gall ink. In this context, it should be noted that the inks in Valahia and
Moldova were of superior quality to those in Transylvania (Dragnev 2003:
76).

Through ages the monasteries were truly cultural centers where
thousands of documents and books were copied, hand-written or typed.

The Scriptoriums in Moldavian monasteries were the main centers
for copying religious manuscripts. In Moldova, many monastic collections
of valuable medieval manuscripts are being preserved, as a result of the
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long term efforts of the local monks. Today, monasteries such as Sucevita,
Dragomirna, Putna, Neamt, Secu and others have medieval manuscripts of
inestimable value.

At this moment, the information referring to the paper support
document research aren’t limited only to a historical analysis, but is
essential needed a deeper knowledge about the material components,
theirs’ properties and alterations through time, in order to set a correct
diagnosis and use the efficient conservation and restauration treatments.

The scientific analysis of manuscripts, using non-destructive
methods, is a constant concern of the cultural heritage conservators and
restorers, offering information about constitutive materials of manuscripts,
their preservation state and efficiency of conservation treatments.

X-Ray Diffraction (XRD) technique and Fourier Transform Infrared
(FTIR) spectroscopy, along with IBA techniques, can be considered
complementary: some of them give information at an elemental level
(PIXE and RBS), while others detect the presence of compounds or
molecular structure (XRD and FTIR respectively) (Figueiredo Vigas 2014:
10).

The non-destructive analysis respect the physical integrity of the art
object; usually this eliminate completely sampling or limits it to very small
amounts of material. It is considered that among the truly non-destructive
methods are the spectroscopies based on UV, Vis and IR radiations and the
X-ray based methods (Janssens, Van Grieken 2004: 2).

The identification of the metal gall ink or the organic ink through
FTIR spectroscopy one appears to be very difficult due the fact that the
cellulose absorption bands covers the other ink components absorption
bands (Neevel 2000: 125-134).

New approaches (Ursescu, Muresan, Ciovica 2012: 3-14) affirm that
using color measurements referenced according to the CIE system, allowed
a fast, non-destructive and quite accurate identification of the main gall ink
classes iron gall inks, copper gall inks, incomplete inks, and also for the
estimation of the degradation processes in historical papers.

Scientific investigations of medieval ink include the following non-
destructive analytical methods: Particle Induced X-ray Emission (PIXE)
and X-ray Fluorescence (XRF).
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PIXE is an lon Beam Analysis (IBA) technique that allows the
precisely identification of the inks on paper and the study of the interaction
between inks and papers. Previous researches (Remazeilles and all, 2001:
681-687; Viegas and all 2013: 593-602) on iron gall inks showed that PIXE
technique permits to evaluate the migration of some elements, such as
sulphur, iron and calcium around inscriptions, to identify different inks in
the same document or different paper manufacture techniques.

On the other hand, X-ray Fluorescence is a non-destructive analysis
technique that provides data on the elementary chemical composition of the
materials. XRF allows ink characterization, setting up technical aspects and
chronological classification of different inks used.

Previous our researches (N. Melniciuc Puica, E. Ardelean, N.
Vornicu 2013: 75-87) are focused on composition of red inks in some
illuminated manuscripts of Moldavia book deposits, from 16 and 19
century. It was made qualitative and quantitative investigations, using
micro-X-ray fluorescence analysis, and the presence of cinnabar red in
studied samples was demonstrated.

Observing the performance of X-ray Fluorescence analysis, the
ability of scanning large areas and the absence of collection of samples, this
study aims to identify the black inks of some medieval manuscripts of
Moldavian region, in order to initiate a database of inks used in this area.

2. Theoretical Part

The most important writing materials of the ancient manuscripts
were carbon inks and metal gall inks. Along time, choosing a carbon or
metal gall ink is related to the choice of the support (papyrus, parchment or
paper), the properties of the surface support, and its ability to form the ink
suspension. Although the term iron gall is the most commonly used term,
the correct term is metal gall because the active principle of this type of
inks is either copper gallotannate or iron gallotannate.

First known varieties of ink include Egyptian ink, long time
considered made by burnt wood and oil mixed with a binder in aqueous
media. Acacia tree provided an important ingredient as binder for ink
(Arabic gum).

Recent researches (Christiansen and all 2017: 15346), using
synchrotron-based micro X-ray fluorescence (XRF) and micro X-ray
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absorption near-edge structure spectroscopy (XANES) prove that black
inks on old Egyptian papyri contains copper (from different mineral:
azurite, cuprite and malachite).

Although most of the Dead Sea scrolls were written with carbon ink
(powdered charcoal), other Hebrew manuscripts show some metallic
content (Avrin 2001: 115).

Carbon inks

Carbon inks were known in the Roman world as "Antramentum
scriptorum’™ or "Antramentum®™. Roman naturalist Pliny the Elder describes
the carbon-based ink (without metal in composition) used at that time
(Eichholz 2016: 3751-3754).

The Greek Philon from Byzantium (ca. 250-200 BC) describes the
process of obtaining a ,,sympathetic ink™: the invisible text with ink made
from dried tree galls, would be discovered by passing a sponge dipped in a
solution of copper sulphate above written papyrus. The remarkable fact is
that he anticipated the ink that had been used by scribes into Middle Ages
(Houston 2016).

Sometimes, modern research has found traces of different metals as
component of antique inks. So, lead was found recently as constituent in
the writing in carbonized Herculaneum scrolls (79 AD), by Multi-scale
X-ray fluorescence micro-imaging, Monte Carlo quantification and X-
ray absorption microspectroscopy experiments(Tack and all 2016:
20763).

In 5th century, with the more intense use of parchment as a writing
aid, metallic blends have been used to improve ink adhesion to the new
support. In the first half of Middle Ages carbon inks and metal gall inks
coexists, but in the last half, iron gal inks are preferred.

Generally, carbon inks were made up of a black pigment (derived
from calcined products, soot or carbon black) held in suspension in a
binder. The binder could be sugar (Arabic gum, honey), protein (gelatine,
egg white, skin or fish glue) or lipid (sizable oils like nut oil, olives oil).
Sometimes perfume is added. The inks were kept in powder form, which at
the time of use is dissolved in solvent - usually rain water.

Degradation of carbon inks is observed under exposure to oxidizing
agents, and especially when different impurities are present.
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Metal gall ink

The first recipe of metal gall ink appears only in the 11th century in
the Arab world, but the oldest recipe in Europe dates back only from the
13th century. Metal gall inks were used endlessly until the second half of
the nineteenth century, their place being taken by the synthetic inks
developed since the discovery of the aniline by William Henry Perkin in
1856.

The hard removal of ink from old documents surface and the color
strength are the main advantages of metal gall inks.

The main ingredients of medieval gall inks are: tannin acid (product
from hydrolysis of gall nuts or other plant tannins), metal salt, a binder and
water.

Tannins used in the production of medieval iron gall inks were
hydrolysable tannins. In most ink recipes, tannins came from gall walnuts.
Gall walnuts are formed by some insects who sting and lay eggs on the oaks
trees leafs. Typically, the metal salt was iron sulphate or copper sulphate.
In old recipes, metal salts are called copper-vitriol and salmartes. In ink gall
composition were used the same types of binders as in carbon inks, but
especially Arabic gum.

The colored complex is obtain by combining ferrous sulphate
(FeSOa4) with gall acid (CeH2(OH)3COOH). Due to the pale color when
applied to the substrate, the color intensification was supplemented with
various additives: Indigofera Tinctoria extract (for indigo color), Brazil
wood (for red color), black carbon ink, etc. Other additives was ethylic
alcohol, acetic acid or ground glass. (N. Melniciuc Puica, E. Ardelean
2010: 163-164).

Nowadays researches highlights the presence of many impurities in
the gall ink composition, depending on different formulations.

In the Middle Ages, the iron gall ink was known as the "encaustum"
("burn in the interior” of Latin), a property characteristic of this type of ink.
The corrosiveness of iron gall inks causes serious conservation documents
problems.

By means of PIXE analysis previous researches were identified
sulphur, calcium, iron etc. By XRD, gallic acid and glucose were identified
in the tannin sources and different iron sulphate hydrate compounds in the
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vitriol. PIXE revealed traces of zinc in the inks, also identified in the Arabic
gum (Figueiredo Vigas 2014: 60).

XRF offers new approaches for novel application and prospective for
new research in art and archaeology; a recent study (Kumar 2017: 1-11)
shows its importance for color, manuscripts, miniature, textiles and
photographic materials.

Recent studies (Targowski and all 2015: S167-S177) demonstrated
that of the two non-invasive techniques — macro-XRF and OCT — applied
to the iron—gall ink lettering of a sixteenth-century manuscript on
parchment for the first time, the macro-XRF technique seems to be much
the more useful.

3. Experimental part

In order to establish the chemical composition of inks the
investigation was performed on some documents with a portable
spectrometer XRF type Innov-X Systems Alpha 4000 with iPAQ Pocket
PC technology.

The excitation source is an X-ray tube, with W anode, maxim
parameters being 35—40 pA. The fluorescence radiation was detected and
analysed with Si PiN diode detector, with thermoelectric cooler.

The XRF analysis were carried out at the “Tabor” Research Center
of the Moldavia and Bucovina Metropolitanate.

4. Results and discussions

We performed composition analysis of text portions from many
manuscripts inscribed with black ink.

This paper presents the analysis of five manuscript (called diptych or
pomelnic) dated to about 17" century, belonging to Dragomirna Monastery
from Suceava County (Moldavian region of Romania).

Other two studied manuscripts are dated to about 19" century,
belonging to Secu monastery, from Neamt County (Moldavia region of
Romania). Because this manuscript is made of bundles of paper from
different workshops, multiple pages analysis was performed.

The notation of the samples are presented in Table 1.
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Sample notation | Sample description
Manuscript, 17" century, black pigment
Manuscript, 17" century, black pigment
Manuscript, 17" century, black pigment
Manuscript, 17" century, black pigment
Manuscript, 17" century, black pigment
Manuscript, 19" century, black pigment
Manuscript, 19" century, black pigment
Manuscript, 19" century, red pigment
Table 1. The notation of the analysed samples

O[NP (WIN| -

The results were presented in Figures 1-7.

Countsjs Reading #38 14-1Ln-2016 2]
S Ka a Fe Ka Zn Ka Fb La Pb Lb
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Figure 2. XRF spectrum of saple 2 (Manuscript, 17" century, black pigment)
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Figure 3. XRF spectrum of sample 3 (Manuscript, 17" century, black pigment)
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Figure 4. XRF spectrum of sample 4 (Manuscript, 17" century, black pigment)
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Figure 5. XRF spectrum of sample 5 (Manuscript, 17" century, black pigment)



Non-destructive analysis of black inks in medieval monastery manuscripts... 129

Readng #2 23 Mar- 2017 5]

gxa 3 Ca Kb Fe Ka |Fe Kb
SKb Ki
CalKa

o

Lttt

Lneray bev

Figure 6. XRF spectrum of sample 6 (Manuscript, 19" century, p. 21, black

pigment)
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Figure 7. XRF spectrum of samples 7 and 8 (Manuscript, 19" century, p. 30, black
and red pigment)

XRF spectrum (Figures 1-7) indicate the existence of Fe element in
all black pigments used in writing of studied manuscripts. It was observed
also high concentration on Fe element especially in black pigments sample
1,2,4,6and 7. It has been concluded that the documents in Moldova dated
in Late Middle Ages may have been written with black iron gall ink.

In addition, XRF performed in the writing text from sample 8, at red
decoration, shows the presence of Hg element as red cinnabar. As we have
described in previous research, red cinnabar is present in many medieval
decorated manuscripts in Moldova.

Present research brings novelty by the fact that at the level of the red
decoration it was identified the gold element. That means the use of a red
ink from 19th century manuscript made by a mixture of red cinnabar with
gold, as a consequence of the importance that the writer gave to his work.
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Conclusions

Today, monasteries such as Sucevita, Dragomirna, Putna, Neamt,
Secu and others have medieval manuscripts of inestimable value.

Making a database of the type of ink used in Moldova (Romania) is
an ambitious approach, quite difficult, but particularly useful for
conservators and restorers.

For this purpose, the X-ray fluorescence analysis (XRF) is a very
useful instrument. Information about chemical composition of inks,
provenance of raw constituents, preservation state of old documents and
efficiency of its conservation treatments can be obtained by XRF.

In this study, few medieval documents are analysed by XRF. It has
been concluded that the documents in Moldova dated in Late Middle Ages
may have been written with black iron gall ink. The use of a red ink from
19th century manuscript made by a mixture of red cinnabar with gold, is a
consequence of the importance that the writer gave to his work.
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REWIEWS

Arhim. Benedict Sauciuc, Obiecte liturgice si odoare bisericesti la
Manastirea Neamt, Editura Sf. Mina, Iasi, 2017, pp. 471.

Archimandrite Benedict
Sauciuc’s work, entitled Obiecte
liturgice §i odoare bisericesti la
Manastirea Neamt — Liturgical
Objects and Religious Odornamnets,
is equally a historical research and a
review of the religious cultural
heritage of Neamt Monastery, an
encyclopedia of cultural artefacts
that have been preserved in the
monastery. If in his forward to his
work, the author outlines the role and
importance of church heritage in the
contemporary world and the
importance of the inalienability of
church goods, he goes on also to
highlight, in the second part of the
work, the monastery thesaurus —
understood as inheritance, not as
material value, that we must protect
and pass on to the future generations.

After a Preface by Father
Professor Dr. Viorel Sava, followed
by the author’s Forward, the volume
continues with the first part, in which
the author deals with the monastic

life at Neamt Monastery throughout the
time, monastery that, , since its
founding until the establishment of the
communist regime in our country, has
fulfilled an important cultural and
artistic role in the life of the Orthodox
Church and of our people” (p. 73). Thus,
after  geographically locating the
monastery, the first chapter, entitled
Neamt Monastery. Orthodox Culture
and Spirituality, outlines the history of
Neamt Monastery that the author
harmonizes with detailed elements
regarding the architecture, art, painting,
memorial sites, the relics and their
history.

The second chapter, Neamt
Monastery in the 16th — 18th Centuries,
that the author highlights as being the
best known centuries in the documents
of the time, briefy presents the life and
contribution of the abbots of Neamt
Monastery

The subsequent chapter regards the
history of Neamt Monastery in the 19" —
20th centuries, period in which the
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monastery no longer enjoyed the
protection of the rulers or boyars, but
underwent forced secularization.
Thus, the author briefly deals with
the  monastic properties and
secularization while also depicting
the hardships of the life of the
monastery during the communist
regime for whom ‘“monachism
represented a serious obstacle in the
construction  of  socialism in
Romania” (p.69). The main events
and documents that shaped the
monastic life during communism are
mentioned, starting with a 1948
phone note that confiscated the
lumber factory and a forest area of
14,000 ha, up to the 1976-1989
period in which the regime had an
apparently more flexible and tolerant
approach. Finally, after the fall of the
communist regime, Neamt
Monastery begins to restore its
former place and grandeur.

The fourth chapter, Neamt
Monastery. A Complex of Spiritual,
Cultural and Artistic Values, is an
inventory of the cultural and artistic
objects and life in Neamt Monastery,
such as manuscripts, books,
engravings, cult books, icons, clay
objects, printing items, vestments,
coins, jewelry etc. The chapter also
include a comprehensive list of relics
that are hosted at Neamt Monastery.

As the author concludes, Neamt
Monastery “is one of the few Romanian
monasteries, which, since its founding
until now, has provided a rich cultural-
religious heritage” (p. 81) while
remaining “a place of worship and need
where the needy monks have preserved
the candle of faith in the Savior Jesus
Christ, the monastery having today
precisely the role of remembering our
Christian-Orthodox, but also Romanian
origin” (p.82).

The second part — the most
comprehensive one — is rather a high
quality album that includes pictures of
the aforementioned cultural items, thus
observing the necessity that heritage
elements benefit from a separate,
detailed inventory (Cfr. Oberidinder-
Tarnoveanu, Irina, A Future for the
Past, Good Practice Guide for the
Preservation of Cultural Heritage,
CIMEC, Bucharest, 2002, CIMEC,
Bucuresti, 2002).

We  hereby  welcome this
remarkable album and congratulate the
author for his endeavour of completing a
volume dedicated to the cultural heritage
preserved at Neamt Monastery, an
inventory  of  religious items,
manuscripts, books, engravings, cult
books, vestments that this outstanding
monastery hosts.

Rev. Lect. Phd. Emilian-lustinian Roman



MISCELLANEOUS

The Role of Europe Council Convention on preventing and
combating violence against women

The European Council consists of 47 states and aim to promote
democratic Principles and based on common European Convention of
Human Rights on the protection of the individual. Since 1990 the Council
has actively promoted the protection of women and girls against gender
violence through adoption of Recommendation (2002) concerning the
protection of women and the promotion of a European campaign against
violence against women, including domestic violence
(http://declaratie.transcena.ro/wp-content/uploads/2014/03/Legea-217-
2003-R-Cap-4-ordinul-de-protectie.pdf).

The government approved the draft law on ratification of the
European Council Convention to combat abuse against women and
domestic violence “Istanbul Convention" which aims to prevent assaults,
protect victims and prosecuting perpetrators. This document was signed by
Romania on 27 June 2014 in Strasbourg, by the Minister of Labour, Family
and Social Protection for the Elderly.

Istanbul Convention aims to create levers through which to protect
victims and to combat all forms of violence. Indicate the content of this
Convention a definition of the genre, which gives them, male and female
roles and specific behaviors. In the Convention are set out specific
penalties, criminal and / or legal acts of psychological and physical
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violence, molestation psychological that violate privacy and for forced
marriage, genital mutilation of women, sexual violence (including rape,
sexual harassment, forced abortion forced sterilization). It adds that crimes
when committed internationally, aiding and abetting and attempt to unite
violent act without taking into account sei criminal proceedings
justification of the act / acts from the perspective of cultural customs,
religion, honor, customs or traditions. Will be considered as aggravating
circumstances of a crime was committed against (s) or current (s) husband
(ii) or partenerer (s) of a family member or a person who has abused his
power:

- Crimes committed repeatedly;

- Crimes committed against a vulnerable person;

- Crimes committed against or in the presence of a child;

- Crimes committed by one or more persons acting jointly;

- Crimes committed with a firearm;

- Offenses that resulted in the victim's physical or mental harm;

- Gunmen previously convicted.

The Convention stipulates a series of measures on protection of
victims:
- Information;
- Services of general assistance (for individual or collective
complaints);
- Services specialization:
- housing shelter;
- permanent telephone line 24 of 24 hours;
- central referral (for molestation and rape);
- child protection services for witnesses, witnesses adults.
- Cooperation and international prevention:
- Fighting and prosecution of all forms of violence;
- Procedures reception and support services for asylum seekers;
- Determining refugee status;
- International protection.
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Convention applies equally regardless of age race, religion, social
origin, status or sexual orientation deimigrant.

Implementation of the Constitution requires: an inter-ministerial
working group will bring together specialists from the main ministries
involved in these tasks. Minister of Foreign Affairs (Department for
equality between women and men coordinating body), Ministry of Interior,
the Public Ministry, Ministry of Health, Ministry of Regional Development
and Public Administration, Ministry of Development, Education and
Research, Ministry of Finance.

Istanbul Convention was adopted by the Committee of Ministers of
the European Council on 7 April 2011. The Convention was initiated
[Council of Europe in December 2008 and has been signed by 32 countries
and ratified by 13 states (Albania, Andorra, Austria, Denmark, Bosnia and
Herzegovina, France, Italy, Montenegro, Portugal, Serbia, Spain, Sweden,
Turkey) and Romania will be the 14th state to ratify the document
(https://www.coe.int/en/web/conventions/full-list/-/conventions/treaty/
210/signatures). Six months after the entry into force of the Convention,
the Committee of Ministers of the European Council, will consult the
parties to the election of its expert group intervention (GREVI0).

The issues raised by the Convention were of the order of protection
in an emergency. In this regard it may indicate that Law 351/2015 has a
provision that judgment must be made within 72 hours of the registration
dossier. And to submit the documents on file including medical certificate
are required 90 days of hospitalization. Distance after calling the victim to
phone rescue number 112 (it is considered that the victim turns for help to
a family court defying power or torque) crew and police entry into action
of the protection order is too large, the victim may be assaulted again.
Criminal Code arrest the abuser only after 90 days of medical care, for
healing in those cases criminal proceedings shall be initiated ex officio
representatives of the state. 90 days under medical care if the victim decides
not to press charges against the perpetrator he did not suffer any
consequences (http://transcena.ro/). The protection order current for
victims of domestic violence states: the application for the order,
accompanied by evidence and / or witnesses and the trial is urgently
representing 33, 30 and 34 days (after some research for a period of time).
Since December 2015 hardener into force by Law 351/2015 a provision
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that says that the judgment must be made within 72 hours (3 days) after the
registration dossier. Through the protection order provided that offender
keep a certain distance from the victim to leave the common residence
(during the evacuation of up to six months), to hand over weapons to cover
some of the expenses of the victim. The risk is still present, between the
aggression, police or rescue crew arrived and when the victim can file the
application for court protection order is a period of 8 days. At this time the
victim is not protected. In 13 countries are no shelters for victims of
domestic violence (in 2013 there were 280 beds at the national level, given
that applications exceed five thousand victims a year and the number of
defendants indicted in 2015 was 1938). The question is who has this role
and how it could protect the victim this time.
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