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Scriptura si ziarul: receptarea versiunilor lui
Dumitru Cornilescu de catre ortodocsii din
Romania in primii ani de la publicare (1920-1926)

The Scripture and the Newspaper: The Reception

of Dumitru Cornilescu's Version by the Orthodox

of Romania in the Early Years of their Publication
(1920-1926)

Lect. univ. dr. Amiel DRIMBE
Institutul Teologic Baptist din Bucuresti
Midwestern Baptist Theological Seminary,
Kansas City, Missouri, USA
adrimbe@mbts.edu

Abstract

Following the conversion of Dumitru Cornilescu (1917/1918), his tran-
sition to Protestantism, and the disputes at the “Stork’s Nest” Church (1922—
1923), the attitude of Romanian Orthodox Church leaders and of influential
priests in Bucharest changed radically towards Cornilescu and, consequently, to-
wards his translations. As the result of the condemnation by the Holy Synod of
the CORNILESCU versions in 24 June 1924, the official periodicals of the Ro-
manian Orthodox dioceses became the means by which the Orthodox priests
were forbidden to use the versions and the Orthodox believers were advised to
ignore them. Despite these discouragements and discreditation, the interest of
the Orthodox believers in the translations of the former monk and hierodeacon
Cornilescu continued to grow. This inference explains best the large number of
copies of the CORNILESCU versions that were sold in Romania between 1920
and 1926.
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Keywords: Dumitru Cornilescu; Bible translations; CORNILESCU
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Receptarea versiunilor CORNILESCU in revistele
teologice ortodoxe

Nicolae Balan (martie 1913): ,,Luminoasa traducere a d-lui Dim. I
Cornilescu™

La 1 martie 1913, in Revista teologicd a Mitropoliei Ardealului,' Nico-
lae Balan, redactorul revistei, remarca abilitatile de traducator ale tdnarului stu-
dent la teologie ortodoxa Dumitru Cornilescu.? In articolul ,,Din cartile bune”,
Bilan face o recenzie favorabild cartii /mpdrdtia Iui Hristos de Frank Thomas,
laudand totodata calitatea traducerii:

D-1 Dim. I. Cornilescu, care este cunoscut cetitorilor nostri ca un
pretios colaborator al acestei reviste, face o lucrare foarte
folositoare dand in traducere romaneasca scrierile predicatorului
Frank Thomas din Geneva. In anii trecuti, d-sa a publicat in revista
«Pastorul ortodox» din Pitesti o serie de studii ale acestui scriitor,
pe cari intregindu-le cu altele nepublicate, le di acum intr’un
frumos volum de 155 de pag. sub titlul: «Imparatia lui Hristos.»
[...] De altfel, cunoscut fiind cetitorilor nostri felul de-a scrie al lui
Frank Thomas, precum si luminoasa traducere a d-lui Dim. I
Cornilescu, credem ca toti cei ce cautd o lectura intr’adevar buna,
isi vor comanda scrierea: «imparatia lui Hristos.»’

Cornilescu este descris de catre recenzent drept ,,un pretios colaborator
al acestei reviste”. Intr-adevar, in acelasi numar, Cornilescu publica traducerea

' Din anul 1991, Revista teologicd devine publicatia oficialdi a Mitropoliei

Ardealului.

> Dumitru Cornilescu (1891-1975) avea atunci 22 de ani.

Nicolae Balan, ,,Din cartile bune”, Revista teologica, anul VII, nr. 5 (1 martie
1913), pp. 161, 163.

3.
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studiului ,,Ce e Dumnezeu?” de Frank Thomas.* Exprimarea recenzentului, ins3,
trimite cdtre o colaborare anterioard notabild.’
La acel moment, Revista teologica era printre cele mai apreciate ,,01-

=9

gane pentru stiinta si vieata bisericeascd” din spatiul romanesc, fiind ,,prima
publicatie periodicd de acest gen din Ardeal”.’ Revista fusese infiintatd de Nico-
lae Béalan in anul 1907; dar acesta nutrea inca din anul 1904 ganduri cu privire
la ,,intemeierea unei reviste teologice care sa Intruneasca laolaltd condee iscusite
din toate tinuturile locuite de Romdni.”” Mai mult, pe prima pagind a Revistei,
cand se semneaza in calitate de redactor, Bédlan face uz de titlul academic de

,.doctor”.® Intre 1909-1920, acesta a fost profesor titular la Catedra de teologie

% F. Thomas, ,,Chestiuni vitale V: Ce e Dumnezeu?”, trad. Dim. 1. Cornilescu, Revista

teologica, anul VII, nr. 5 (1 martie 1913), pp. 141-151.
> Publicatiile lui Cornilescu din Revista teologicd, inainte de 1 martie 1913, sunt:
Grigorie S. Petrow, ,,Principii fundamentale ale civilizatiei”, trad. Dim. 1. Cornilescu,
Revista teologicd, anul VI, nr. 4-5 (15 februarie-1 martie 1912), pp. 131-137; id.,
,Principii fundamentale ale civilizatiei”, trad. Dim. 1. Cornilescu, Revista teologica,
anul VI, nr. 6 (15 martie 1912), pp. 165-173; id., ,,Educatia Crestind a vointei”, trad.
Dim. I. Cornilescu, Revista teologicd, anul VI, nr. 7-8 (1-15 aprilie 1912), pp. 218-223;
id., ,,Educatia Crestina a vointei”, trad. Dim. 1. Cornilescu, Revista teologicd, anul VI,
nr. 9 (1 mai 1912), pp. 253-259; id., ,,Degenerarea morald”, trad. Dim. I. Cornilescu,
Revista teologica, anul VI, nr. 10-11 (15 mai—1 iunie 1912), pp. 285-294; id.,
,Sublimitatea Evangheliei”, trad. Dim. 1. Cornilescu, Revista teologicd, anul VI, nr. 12—
13 (15 iunie—1 iulie 1912), pp. 335-343; id., ,,impéré‘gia lui Dumnezeu”, trad. Dim. L.
Cornilescu, Revista teologica, anul VI, nr. 14-17 (15 august-1 octombrie 1912), pp.
396-421; Frank Thomas, ,Naufragiul Titanicului”, trad. Dim. 1. Cornilescu, Revista
teologicd, anul VI, nr. 14-17 (15 august—1 octombrie 1912), pp. 435-441; Willy Veit,
,,Unde a fost Bunul Dumnezeu la scufundarea Titanicului?”, trad. Dim. I. Cornilescu,
Revista teologica, anul VI, nr. 18-19 (15 octombrie—1 noiembrie 1912), pp. 490-496;
Frank Thomas, ,,Chestiuni vitale I: Avem un suflet?”, trad. Dim. I. Cornilescu, Revista
teologicd, anul VII, nr. 1 (1 ianuarie 1913), pp. 17-27; id., ,,Chestiuni Vitale II: Exista
vieata viitoare?”, trad. Dim. I. Cornilescu, Revista teologica, anul VII, nr. 2 (15 ianuarie
1913), pp. 46-56; id., ,,Chestiuni Vitale III: Ce va fi vieata viitoare?”, trad. Dim. L.
Cornilescu, Revista teologicd, anul VII, nr. 3 (1 februarie 1913), pp. 79-89; id.,
,,Chestiuni Vitale IV: Existda Dumnezeu?”, trad. Dim. 1. Cornilescu, Revista teologicd,
anul VIL, nr. 4 (15 februarie 1913), pp. 110-120.
5 Grigorie T. Marcu, ,,Mitropolitul Nicolae al Ardealului: Schiti Biografici”, Viata
ilustrata, anul VII, nr. 6 (iunie 1940), p. 14.

Marcu, ,,Mitropolitul Nicolae”, p. 14.
8 Si-a obtinut doctoratul in cadrul Facultitii de Teologie din Cernauti, la 25 iulie

7
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sistematicd a Seminarului ,,Andreian” din Sibiu, numarandu-se printre putinii
teologi ortodocsi romani cu doctorat in domeniu.” Din 1920, Bilan a devenit
Mitropolitul Ardealului si membru de onoare al Academiei Romane." Asadar, la
varsta de 22 de ani, ,,condeiul iscusit” al lui Cornilescu era apreciat in lumea
ortodoxd la nivel 1nalt. Situatia se va schimba, 1nsd, odata cu convertirea lui
Cornilescu si aparitia miscarii de reinnoire spirituald de la Biserica Sf. Stefan
(,,Cuibul cu Barza”)."

Gala Galaction (iulie 1920): ,, Vrednic de toate laudele si de toate
incurajarile”

In anul precedent publicarii editiei CORNILESCU 1921, traducatorul
publicd la Bucuresti Noul Testament si Psaltirea Imparatului David (NT 1920).
Tiparirea s-a facut sub egida Societatii Evanghelice din Roménia (SER), care
fusese infiintatd de Cornilescu, impreuna cu principesa Ralu Callimachi, in ace-
lasi an."”” Doi ani mai tarziu, in Revista teologicd din aprilie-iunie 1922, Iuliu
Scriban va pune sub semnul intrebirii componenta si activititile SER."

1905. Marcu, ,,Mitropolitul Nicolae”, p. 14.

> De exemplu, Facultatea de Teologie Ortodoxa din Bucuresti oferd primul titlul de
doctor in teologie la 11 iulie 1919. in 1920 existau doar patru Facultiti de Teologie
Ortodoxa: Bucuresti, Iasi, Cernduti si Chisinau. In Bucuresti, in anul universitar 1919—
1920, erau doar sapte cadre didactice la 256 de studenti; la lasi, in 1921, erau opt cadre
la 116 studenti; in Cernauti (1925-1926), zece cadre la 150 de studenti; in Chisinau
(1926-1927), 14 cadre didactice care asigurau pregéitirea a 568 de studenti. Vezi lordan
Petrescu, Constantin Anghelache, Emilia Gogu, Madalina Gabriela Anghel, Geneza si
evolutia invatamantului superior din Romdnia — in date statistice, (Bucuresti: Ed.
Economica, 2018), pp. 171-175.

10 Marcu, ,,Mitropolitul Nicolae”, p. 14—16.

" Vezi mai jos.

2 E.g., Roland Clark, ,,The Stork’s Nest: Schism and Revival in Modern Romania,
1921-1924”, Pléroma, anul XIX, nr. 1 (iunie 2017), p. 94; Emanuel Contac (ed.),
Cornilescu: Din culisele celei mai citite traduceri romanesti a Sfintei Scripturi (Oradea:
Roua, 2021), p. 86.

BB Tuliu Scriban, ,,Studiul pastoralei 1n biserica romaneasca, sectiunea II: Pe alte cai
(XVIIb-XVIN)”, Revista teologica, anul XII, nr. 4—6 (aprilie—iunie 1922), p. 74. Vezi
mai jos.
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La 21 iulie 1920, traducerea primeste o recenzie moderat pozitiva din
partea lui Gala Galaction'*~ scriitor, profesor de teologie, preot si viitor traduca-
tor al Bibliei (1936/1938):"

Autorul acestei noi traduceri a Noului Testament, este — din capul
locului — vrednic de toate laudele si de toate incurajarile. [...]
Traducatorul meritd sa fie laudat pentru lucrul cu care ni se
infatiseaza. Nu-l cunosc nici personal, nici impersonal. Se zice ca e
fatd bisericeasca si anume preot calugdr. A mai aparut de céte ori,
in campul literaturei bisericesti, cu mici publicatii pioase, dintre
cari 1n acest moment, nu-mi aduc aminte de nici una.'®

Recenzentul noteaza apoi ca traducerea NT 1920 nu s-a facut dupa orig-

inalul grecesc, ci dupa versiunea franceza SEGOND 1880:

Péarintele Cornilescu nu traduce din originalul elinesc, ci dintr-o
traducere franceza. E bine si asa! Traducatorul francez pe care il
urmareste si-1 redd, de obicei, traducatorul nostru roman (adica
parintele Cornilescu) este celebrul Louis Segond. Se stie, de catre
cei ce se ocupa cu asemenea lucruri, cd una din traducerile cele
mai clare si mai atrdgatoare ale Sfintei Scripturi este, traducere in

" La 27 noiembrie 1920, J.W. Wiles, secretarul Societitii Biblice Britanice (SBB)
pentru Europa de Sud-Est, intr-o scrisoare trimisa secretariatului general de la Londra,
mentioneaza o recenzie foarte pozitiva, aparuta in cursul anului in revista Dacia: ,,Am 1n
jurnalul meu pagini de notite culese din ziarele roméanesti cu referire la traducerea lui
Cornilescu. Un important jurnal din Bucuresti, Dacia, scrie: «Noul Testament al lui
Cornilescu este cu mult superior oricarei traduceri anterioare in limba romana. Poseda o
suplete si fluenta care le lipseste cu desavarsire celorlalte, in care cititorul isi croieste cu
greu drum la fiecare verset, poticnindu-se de expresii necioplite si fard armonie ori de
formulari obscure [...] Limba textului lui Cornilescu izvoraste din inima poporului
nostru.»” Vezi ,,Document nr. 37: J.W. Wiles citre J.H. Ritson” (27 noiembrie 1926), in
Contac, Cornilescu, p. 155. NB: intreaga corespondenta a SBB citata in acest studiu este
preluata din volumul editat de Contac. (J.W. Wiles [1877-1950] a fost secretarul SBB
pentru Europa de Sud-Est. In 1913 se stabileste in Belgrad. inci din 1907, intreprinde
numeroase calatorii in Romania, ajungand sa cunoasca bine situatia sociald si religioasa
din tard. Este un personaj cheie in relatia dintre SBB si Romania. Vezi ,,Document nr.
148: J.W. Wiles catre R. Kilgour” [22 ianuarie 1924], pp. 239-240: ,,Au trecut abia
saisprezece ani de cand am inceput sa calatoresc in Romania si am intrat de la bun
inceput in contact cu oamenii, m-am bucurat de prietenia catorva litzérateurs si am avut
multe de-a face, la modul practic, cu versiunea Nitzulescu. De atunci incoace nu am mai
intrerupt relatia cu Romania.”)

> E.g., Gheorghe Perian, Despre Gala Galaction (Cluj-Napoca: Limes, 2005).

Gala Galaction, ,,E bine si asa”, Luptatorul (21 iulie 1920), p. 1.

16.

9
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frantuzeste a lui Louis Segond [...]

Ea [traducerea NT 1920] este si rdmane buna si asa. Numeroase
curiozitdti, preferinte arbitrare si stangdcii de detaliu pe cari
traducatorul le-a pus de la sine nu stricd nimic, nici din buna
intentiune, nici din valoarea fonciara a traducerei lui Louis Segond.

Aceasta traducere din frantuzeste, indreptata la o editie viitoare, va
fi si va rdmanea o lucrare meritoasd, vrednica sa fie cunoscutd de
toatd lumea.

O recomand cu deosebitd insistenta tuturor celor ce iubesc Biblia si
repercusiunile ei in limba romaneasc."’

Titlul pe care Galaction il da articolului recenzie este graitor: ,,E bine si
asa”. In ciuda faptului ci o considerd traducere facutd dupi o alti traducere, in
ciuda ,,numeroaselor curiozitati”, a ,,preferintelor arbitrare” si a ,,stangéciilor de
detaliu”, Galaction considera ca ,,Parintele Cornilescu”, dupa cum il numeste in
recenzie, este ,,vrednic de toate laudele si de toate incurajarile”. lar traducerea
NT 1920 este recomandata ,,cu deosebita insistentd”.

Galaction lasa impresia de obiectivitate: ,,Nu-l cunosc nici personal, nici
impersonal.” Cu toate acestea, subiectivismul si ingdduinta cu care evalueaza
traducerea ,,Pdrintelui Cornilescu” sunt evidente. Mai putin evidente sunt citirea
superficiala si ,,generalizarea pripita”." Cornilescu insusi arati ci a folosit surse
multiple la traducerea NT 1920, inclusiv un text grecesc de bazd.” SEGOND
1880 este, intr-adevar, o sursd de consultare la care traducitorul apeleaza
frecvent, dar nu poate fi considerati text primar.*’

Pentru comparatie, notdm recenzia facuta traducerii ,,dlui Cornilescu” in
anul urmator (1921), in Cultura crestina,” de catre profesorul greco-catolic Vic-

- Galaction, ,.E bine si asa”, p. 1.

'8 Emanuel Contac, ,Influenta versiunii Segond asupra versiunii Cornilescu 19217, in
Eugen Munteanu ef al. (editori), Receptarea Sfintei Scripturi intre filologie,
hermeneutica si traductologie. Lucrarile simpozionului national ,,Explorari in traditia
biblicd romaneasca si europeana”, lasi, 28—-29 octombrie 2010 (Iasi: EUAIC, 2011), pp.
122-145.

Y Dragos Stefinici, ,,Cornilescu 1924 si sursele sale: Studiu de caz asupra Epistolei
catre Galateni”, Pleroma, anul XVII, nr. 1 (iunie 2015), pp. 63-86.

% Contac, ,,Influenta”, pp. 126, 141-142.

2 In Cultura crestind, anul X, nr. 1-2 (ianuarie—februarie 1921), numirul in care
apare recenzia lui Victor Macaveiu, la p. 47 este consemnat un elogiu adus revistei: ,,E o

revistd scrisd de oameni invatati, cunoscatori si pricepdtori ai problemelor gandirei

10
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tor Macaveiu, doctor in teologie al Universitatii din Viena. Acesta din urma con-
sidera ca NT 1920 este lipsit de valoare literara si, astfel, incapabil sa se impuna
in spatiul vorbitor de limba roména: ,,nu este si nu va putea deveni Biblia celor
multi, Biblia poporului romanesc, de carea avem nevoie astdzi. Lipseste traduc-
erii dlui Cornilescu si coloritul acela arhaic, vechiu, al cuvantului lui Dumnezeu,
lipseste aceea ce la statuile de bronz numim patina vechimii, carea da pret si
valoare statuei”.”

Ingaduinta de tipul ,,¢ bine si asa”, aritatd in 1920, dispare din recen-
zarile ulterioare ale lui Galaction, care devin tot mai virulente cu trecerea timpu-
lui. Trei ani mai tarziu, in decembrie 1923, dupa ce Cornilescu incetase sa mai
fie ,,Parintele”,” Galaction renunti la tonul ,,tolerant”,** caracterizandu-l pe tra-
ducator cu aceste cuvinte: ,,un teolog zvapdiat, un agitator confuz, despre care
auzisem niste zvonuri putin ziditoare”.”> Galaction continua:

Pe acesta il cunosc foarte putin. Am avut cu el o singurd
convorbire mai lunga, din care am Inteles cd omul a cdzut in
invataturi si in sentimente streine de Biserica Ortodoxd. Cunosc
mai bine opera lui Cornilescu, traducerea Bibliei. Aceasta
traducere m-a intarit definitiv in convingerea cd autorul ei se
giseste pe tiram protestant.”®

omenesti, buni crestini si buni romani, cari realiseazd cu modestia §i smerenia
adevarului crestin, o inaltd opera morald si culturald [...] «Cultura Crestind» e o
adevarata revista de culturd.” Citatul este preluat din Renasterea Romdna, nr. 552, 1920.
Evaluarea pozitiva facutd revistei Cultura Crestind pare sa fie justificatd, cel putin la
nivelul calitatii, caci comitetul ei de redactie, la acel moment, avea In componenta 20 de
doctori 1n teologie!

* Victor Macaveiu, ,,Spre o noud editie a Scripturii romanesti”, Cultura crestind, anul
X, nr. 1-2 (ianuarie—februarie 1921), p. 8.

» Cornilescu pardseste monahismul in iulie 1923. Vezi mai jos.

Gala Galaction, ,,Scrisoarea XIX”, Piatra din capul unghiului: Scrisori teologice
(Bucuresti: Tipografiile Romane Unite, 1926), p. 83.

» Gala Galaction, ,,5/18 dec. 1923”, Jurnal, vol. 3, editor T. Vargolici (Bucuresti:
Albatros, 1999), p. 149; cf. Contac, Cornilescu, pp. 99—100.

% Galaction, ,,5/18 dec. 1923”, p. 149.

24.

11
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Desi regretd ,pierderea” lui Cornilescu,”’ tonul lui Galaction se
inaspreste 1n scrisorile adunate, in 1926, 1n colectia Piatra din capul unghiului:

Desi cu putin simt literar, totusi Cornilescu a izbutit sd ne dea o
traducere curgdtoare si cat se poate de inteleasa [...] Din nefericire,
opera lui Cornilescu este tendentioasa si ereticd. El a cdutat sa
introduca in traducere conceptiile si teoriile sale protestante. In
privinta aceasta, socotesc ca Cornilescu a dovedit o cutezanta pe
care n-am mai intalnit-o la nici unul din traducatorii moderni ai
Sfintelor Scripturi.”®

Aceasta colectie epistolara 1si are originile in disputele de la ,,Cuibul cu
Barzd” din 1922-1923, dispute in care Galaction este direct si profund impli-
cat.®” In fapt, in 1920 si 1923 Galaction recenzeazi acelasi NT, devenit intre
timp parte din editia CORNILESCU 1921. De la ,,nu-1 cunosc [...] personal” si
»~recomand cu deosebitd insistentd”, in 1920, se ajunge, in 1923, la ,.il cunosc
foarte putin... cunosc mai bine opera lui Cornilescu” si ,,aceastd traducere m-a
intarit definitiv in convingerea ca autorul ei se gaseste pe tdram protestant”. Ce
s-a schimbat intre timp? Raspunsul este cel enuntat In sectiunea anterioara: in
contextul disputelor de la ,,Cuibul cu Barza” (1922-1923), Cornilescu isi de-
clard deschis convingerile evanghelice si paraseste ortodoxia.” Or, implicarea

7. E.g., Grigore Pisculescu, ,,Cazul de la biserica «Cuibu cu barzi»”, Biserica §i

scoala, anul XLVIII, nr. 5 (10 februarie 1924), p. 5: ,,Ce se va alege, ce urmari va avea
miscarea pornitd dela Biserica Sf. Stefan Cuibu-cu Barza sd ne intrebadm si s@ socotim
altd datd. Deocamdatd, noi Biserica Ortodoxd, am scapat din mana doud elemente de
mare valoare — D. Cornilescu si T. Popescu. Am scépat din mana... vorba vine! Ni leau
[sic] luat altii, de la nas, fiindcd noi, vai! suntem complect paralizati, fard maini, fara
picioare.”

*- Galaction, ,,Scrisoarea XIX”, p. 83; cf. Contac, Cornilescu, p. 100.

Emanuel Contac, ,,Traditia biblica romaneasca: O prezentare succintd din
perspectiva principalelor versiuni romanesti ale Sfintei Scripturi®, Studii teologice, nr. 2
(2011), p. 216 (n. 281); Clark, ,,Stork’s Nest”, pp. 96—110. Galaction este cel care 1l
convinge pe Mitropolitul primat al BOR, Miron Cristea, sa il acuze pe Tudor Popescu de
erezie. Tot el face parte din comisia care il judeca si cateriseste pe Popescu. Galaction
nu apuca sa il judece si pe Cornilescu, céci acesta s-a retras din monahism anterior si a
parasit Romania.

% Dumitru Cornilescu, ,,Ce e cu «Adevarul crestin» si cu teoria despre un «Mantuitor
personal»? Raspuns d-lui Pacescu si celor ca dumnealui, Noua revistd bisericeasca,
anul IV, nr. 5-6 (1-3 iunie 1922), pp. 91-93. Articolul este un ,,raspuns” la Teodor P.
Pacescu, ,,Biserica in pragul anului 19227, Noua revista bisericeascd, nr. 19-21 (1

29.
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directd, patimasa a lui Galaction 1n acest conflict, il face suspect de subiectivism
si in evaludrile ulterioare: 1923, 1926 si 1936.”

Conform marturiei lui Iancu Moscovici,”> in cadrul unei discutii avute
cu Gala Galaction, acesta ar fi avut o ultima apreciere fatd de traducerile lui
Cornilescu: ,,Obiectiv vorbind, din punct de vedere literar traducerea mea e mai
buna. Din punctul de vedere al utilizarii practice, e traducerea Cornilescu prefer-
abila [...] Din punct de vedere literar, probabil ca traducerea mea este mai buna.
Dar practic, pentru popor, ca si fie utilizatd, e traducerea Cornilescu”.”
Moscovici il caracterizeaza pe Galaction ca fiind, la acel moment, ,,la o varsta la
care invidia incepea sa joace un rol mai mic; faptul ca statea in pragul vesniciei

incepea de acum si arunce umbre asupra realitatii”.**

ianuarie—15 februarie 1922), pp. 325-326; id., ,,Cine propaga, ce este si unde duce teoria
despre un Mantuitor personal?”, Noua revista bisericeasca, anul 1V, nr. 3—4, (1-30 mai
1922), pp. 33—41. Vezi si Dumitru Cornilescu, Cum m-am intors la Dumnezeu: O istorie
adevarata (Bucuresti: Biserica Evanghelicd Romana, 1998).

' In Prefata Bibliei pe care a tradus-o impreund cu Vasile Radu, publicatd in 1938,
Galaction da de inteles ca editiile CORNILESCU au constituit un imbold major pentru
noua traducere: ,,Zguduirile si schimbarile aduse de marele razboi, revarsarca
neamurilor peste neamuri si Impestritarea credintelor (lucru de neinlaturat la glorioasa
inchegare a Romaniei actuale) ne-au adus o situatie noud bisericeasca, aprig
caracterizatd prin rivalititile confesionale, prin zeloasa activitate a sectelor
neoprotestante §i prin pasiunea pentru citirea si raspandirea Bibliei. Noua lume,
pasionatd de Biblie, dar razvratitd fatd de dogmele si de traditiile Sfintei Biserici si
constituitd in corporatii sectare protivnice, si-a faurit o noua traducere a Cartii Sfinte, pe
care o raspandeste cu mare belsug in toate straturile poporului.” Vezi Vasile Radu si
Gala Galaction, ,,Prefatd” la Biblia, adica Dumnezeiasca Scripturd a Vechiului si a
Noului Testament. Tradusa dupa textele originale ebraice si grecesti de preotii profesori
Vasile Radu si Gala Galaction din inalta initiativa a Majestatii Sale Regelui Carol 11
(Bucuresti: Fundatia pentru Literatura si Artd ,,Regele Carol 11, 1939), p. VL.

 Tancu Moscovici, evreu convertit la crestinism, a fost pastor luteran in Bucuresti si
Hamburg. Emanuel Contac, ,,Noi informatii despre activitatea de traducétor a lui
Dumitru Cornilescu. Un interviu din 1974, Archiva Moldaviae, vol. XI (2019), p. 440
(n. 5); Mihai Ciuc4, ,,Biblia la romani”, volumul inedit /Baptistii din Romdnia: Pionerii
credingei], p. 242 (n. cl). Studiul se afla in curs de revizuire si publicare. Din pacate,
moartea subita a autorului a intarziat aparitia acestui volum.

% Contac, ,,Noi informatii”, p. 451.

¥ Contac, ,,Noi informatii”, p. 451.
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losif Trifa si Policarp Morusca (decembrie 1921): ,, Dorim din toatd ini-
ma, ca silintele parintelui Cornilescu sa fie o noud contributie la munca mare
de renastere sufleteasca”

La finalului anului 1921, Revista teologica din Sibiu, al carei colabora-
tor constant era Dumitru Cornilescu, anunta aparitia Bibliei CORNILESCU
1921. Anuntul este facut la rubrica literara, in contextul in care traducatorul este
laudat pentru infiintarea revistei Adevarul crestin si pentru contributia lui nota-
bila la reinnoirea spirituala a Bisericii Ortodoxe Romane (BOR) si a neamului
romanesc:

Adevarul crestin, foaie crestind de zidire sufleteascd, iese de doud
ori pe lund, — abonamentul 20 Lei pe an. Redactia si
administratia: D. Cornilescu, Bucuresti, str. Bursei Nr. 1.
Muncitorul harnic, care este parintele D. Cornilescu, dupd ce a
terminat de curand o noud traducere a Sfintei Scripturi Intregi, vine
in ajutorul sufletelor de crestini cu o revistdi de propaganda
religioasa: «Adevarul crestiny. Felul de a scrie si formatul revistei,
mic cu 4 foi, este acela al tipariturilor volante, de cari se servesc
propagandistii apuseni. Dorim din toatd inima, ca silintele
parintelui Cornilescu sa fie o noua contributie la munca mare de
renagtere sufleteascd, pornitd de ortodoxismul nostru roménesc.”

Prima observatie este aceea ca articolul este scris In decembrie 1921. A
doua, cé traducerea Biblieit CORNILESCU 1921 este mentionata doar in treacat,
accentul fiind pus pe activitatea publicistica a lui Cornilescu. O luna mai tarziu
(ianuarie 1922), in aceeasi Revistd teologica, Iuliu Scriban va elogia fard rez-
erve activitatea publicisticd a lui Cornilescu, trecand insd sub o tacere deplind
munca de traducere a Bibliei. Aceastd omisiune frapantd va fi analizatd in secti-
unea urmatoare.

Ca o ultima observatie, mentiondm ca preotul losif Trifa, coautorul
rubricii, devine 1n curand protagonist al miscarii ,,de renastere sufleteasca” pe
care o mentioneaza in acest articol. La 1 ianuarie 1923, Trifa pune bazele
miscérii de reinnoire spirituald ,,Oastea Domnului”,*® dar are parte de o expe-

% Tosif Trifa si P[olicarp] M[orusca], ,,Miscarea literard”, Revista teologicd, anul XI,

nr. 12 (decembrie 1921), p. 336.

% Ta originea miscarii ,,Oastea Domnului” stau articolele ,,S& facem o intrare
crestineasca n anul cel nou” si ,,Hotéarare”, publicate de losif Trifa la 1 ianuarie 1923 in
revista Lumina satelor.
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rientd similard cu a lui Cornilescu.” ,,Ortodoxismul nostru roméanesc” refuzi sa
se reformeze.

Iuliu Scriban (ianuarie—iunie 1922): ,,D. Cornilescu, cel mai harnic
dintre teologii tineri pe ogorul scrisului crestinesc”

Douai articole interesante, mai ales prin ceea ce omit ele, sunt cele ale
arhimandritului Iuliu Scriban,” aparute in Revista teologicd in perioada ianuar-
ie—iunie 1922. Intr-o sectiune in care prezinta scrieri religioase traduse recent in
Romania,” Scriban lauda ,,meritele tandrului lerodiacon D. Cornilescu, care de
mult lucreaza in sensul alcatuirii si raspandirii scrierilor bune”. Sunt mentionate
Crucea lui Hristos de Frank Thomas si /nima omului de Johannes Grossner, ti-
tluri care sunt introduse de o altd apreciere fata de activitatea traductologica bo-
gatd a lui Cornilescu: ,,Par. Cornilescu a tiparit pand acum multe carticele
bune”.* Laudate, apoi, ii sunt creativitatea, spiritul de initiativid si munca de
producere a ,,calendarelor crestinesti”: ,,E tot acel harnic monah, Par. Ierodiacon
Cornilescu, care desfasurd (sic) o foarte intinsd activitate, vrednica de toata
pretuirea”.” Pentru Scriban, Cornilescu este un model de harnicie si
competenta:

Altd tipariturd mult mai noud, dar foarte bund, este Adevarul
crestin, scoasd de doud ori pe lund in Bucuresti de Par. lerodiacon
D. Cornilescu, cel mai harnic dintre teologii tineri pe ogorul
scrisului crestinesc. Materialul publicat de Sf. Sa e foarte potrivit
scopului, e numai crestinesc si e la indltimea publicatiunilor simi-
lare din Apus.

O foaie care vrea sa fie in felul acesta, dar nu izbuteste, fiindca e

7 Vezi mai jos.

Tuliu Scriban (1878-1949) a fost director al Seminarului Central din Bucuresti intre
anii 1909-1919. Printre studentii care studiau atunci la Seminar se numara si Dumitru
Cornilescu. A fost si secretarul de redactie al revistei Biserica Ortodoxda Romdnd (1921—
1929), organul oficial al Sfantului Sinod al BOR. Despre Scriban, Gala Galaction a spus
cd ,,era cel mai mare ziarist al Bisericii Romanesti, cel mai bine informat teolog, cel mai
mare cunoscator al lumii bisericesti si teologice si de peste hotare, din toate tarile si din
toate limbile: franceza, germand, italiana, engleza, neogreacd, rusd, bulgara...” Radu
Motoc, ,,Dictionarul Limbii Roméanesti de August Scriban”, Confluente bibliologice, nr.
3-4 (2014), pp. 145-146; cf. Ciuca, ,,Biblia la romani”, p. 216.

¥ Scriban, ,,Pe alte cai” (XVIIh-XVIII), pp. 74, 76-77.

#- Scriban, ,,Pe alte cai” (XVIIh-XVIII), p. 74.

- Scriban, ,,Pe alte cai” (XVIIb-XVIII), pp. 76-77.

38.
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rau redactatd, e Nihil sine Deo, care apare sdptdmanal in Brasov.
Ar putea face treaba buna, dacd ar fi pe mani mestere ca ale
Pirintelui Cornilescu.*

Notabil, insa, este faptul ca Scriban nu face nicio trimitere la editiile NT
1920 sau CORNILESCU 1921. Doar sunt semnalate cateva nedumeriri cu
privire la componenta si activitatea SER: ,,Cornilescu, care de mult lucreaza in
sensul alcatuirii i rspandirii scrierilor bune, fie in numele sau propriu, fie ca
membru al Societatii evanghelice romdne, pe care o vedem pomenita in scrierile
sale, dar n’o stim din cine e compusa, ce face si ce urmareste”.*

Scriban stie de editiile NT 1920 si CORNILESCU 1921. Caracterizase
deja traducerea lui Cornilescu drept ,,colocviald” in ianuarie 1921, intr-o dis-
cutie cu cei de la Societatea Biblica Britanica (SBB).* In toamna aceluiasi an
(octombrie 1921), mentionase in scris ambele editii ale lui Cornilescu, pre-
vazandu-le o receptare entuziasta: ,,depozitarul nostru din [Bucuresti] n’a avut
loc de exemplare din aceastd tipdrire a Scripturii romanesti, cu care sd In-
destuleze neincetatul curent de cereri facute In cea mai mare parte din anul tre-

Cut” 45

In plus, Scriban cunoaste activitatea editurii SER, fata de care se arati
suspicios. Atunci, de ce nu le aminteste?

Un prim raspuns, evident, este acela ca Scriban nu abordeaza in arti-
colul sau traducerile Bibliei, ci starea revistelor, a brosurilor si a calendarelor re-
ligioase.* Totusi, in contextul in care il numeste pe Cornilescu ,,cel mai harnic
dintre teologii tineri pe ogorul scrisului crestinesc”, faptul cd omite sa-i
mentioneze cele mai importante realizari este batator la ochi. Probabil, Scriban

este nevoit s recurgd la diplomatie si autocenzura.

42 Tuliu Scriban, ,,Studiul pastoralei in biserica romaneasca, sectiunea II: Pe alte céi

(XIV-XVlla)”, Revista teologicd, anul XII, nr. 1-3 (ianuarie—martie 1922), p. 15.

#- Scriban, ,,Pe alte cai” (XVIIb-XVIII), p. 74.

#Document nr. 44: R. Kilgour citre J.W. Wiles” (21 ianuarie 1921), p. 160.

# Tuliu Scriban, ,,Societatea Biblici Britanicdi in Romania 1920-1921”, Biserica
Ortodoxa Romdnd, anmul XL, nr. 1 (octombrie 1921), p. 148: ,jin cursul lui 1920, d.
Cornilescu, cu ajutorul principesei Calimaki, a izbutit sd-gi tipareasca traducerea lui
cuprinzand Noul Testament si Psalmii.”

- Scriban, ,,Pe alte cdi” (XIV-XVIla), pp. 13-16; ,,Pe alte cii” (XVIIb-XVIII), pp.
74-77.
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Scriban i-a fost profesor lui Cornilescu la Seminarul Central. De fapt, el
este cel care l-a incurajat pe tindrul student si traducd literaturd protestantd.”’
Inca din Seminar, intre cei doi s-a creat o relatie colegiala stransa, dovada cuvin-
tele elogioase ale lui Scriban. Mai mult, in 1911, Scriban a fost angajat de cétre
SBB sa revizuiasca o editie a NT, pe care nu a dus-o la bun sfarsit din pricina
prea multor responsabilitati. Asa ca, in 1919, SBB incearca sa ii puna pe cei doi
sd lucreze impreuna la revizuirea NT.

Pe de altad parte, Scriban este un prieten apropiat al lui Galaction.” Nu
intamplator, In recenzia din Luptatorul, Galaction 1i reprogeaza lui Cornilescu ca
nu l-a implicat pe Scriban in revizuirea traducerii NT 1920: ,,Dacd périntele
Cornilescu si-ar fi deschis inima si ar fi incredintat traducerea facuta, macar
dascalului sau venerat, P.C. Arhimandrit Scriban, desigur cd experienta si sfa-
turile acestuia ar fi sporit bunitatea traducerei”.* Iar aceasta relatie de prietenie
constituie o posibila cauza a tacerii arhimandritului Scriban cu privire la versiu-
nile CORNILESCU.

Concomitent cu cele articole In care Scriban isi elogiaza fostul student,
Teodor Pacescu, director la Noua revistd bisericeascd, si Manea Popescu, fost
coleg de Seminar al lui Cornilescu, declanseaza un ,,atac” concertat impotriva
celor doi slujitori bisericesti de la ,,Cuibul cu Barza”. Cornilescu® si Tudor
Popescu’ sunt acuzati ca predicd invataturi protestante® si abat poporul de la
ortodoxie.” Totodatd, li se di dreptul la replicd, in numerele viitoare ale revis-
tei.”* Dar scopul ascuns al invitatiei este ,,s4 provoace pe parintele Popescu

4. Cornilescu, Cum m-am intors la Dumnezeu, p. 5.

% Document nr. 45: JW. Wiles citre R. Kilgour” (25 ianuarie 1921), p. 160:
,arhimandritul Scriban [este], dupad cum stiti, un bun prieten al lui Galaction”;
,Document nr. 53: J.W. Wiles catre J.H. Ritson (17 martie 1921), p. 166: ,,Mai luati
seama ca Scriban si Galaction sunt prieteni buni...”.

# Galaction, ,,E bine si asa”, p. 1.

Péacescu, ,,Cine propaga”, pp. 33—41.

Manea Popescu, ,,Scrisoare deschisa cétre P.C. Preot Teodor Popescu”, nr. 19-21 (1
ianuarie—15 februarie 1922), pp. 334-336.

> Dintre putinele detalii care se cunosc despre Teodor Picescu este ci si-a obtinut
doctoratul la Universitatea din Leipzig, o universitate cu o puternica traditie protestanta.
- Pacescu, ,,Biserica in pragul anului 19227, pp. 325-326.

Réspunsurile vor veni in luna mai, respectiv septembrie: T. Popescu, ,,O marturisire

50.
51.

54.
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Teodor la o marturisire de credinta publica si in scris”.”® Intreaga strategie este
divulgata ani mai tarziu, de insusi Pacescu:
Atacul trebuia dat in doua directii: contra parintelui Teodor
Popescu si contra ierodiaconului D. Cornilescu, care devenise
complect civil, nemaipastrand din calitatea monahald nicio urma,
nici chiar interioard. Pentru atacul contra parintelui Teodor
Popescu am randuit pe parintele Manea Popescu, azi consilier la
Arhiepiscopia  Bucurestilor.  Atacul contra ierodiaconului
Cornilescu devenit civil, protestant mistico-rationalist, a fost dat de
directorul NRB, scriitorul acestor randuri.*

Atacul mediatic declansat de Teodor Pacescu si Manea Popescu se va
extinde si va creste In intensitate, pand la mijlocul anului 1923. Vor incepe in-
vestigatii si polemici jurnalistice, vor fi initiate anchete bisericesti, caci
,razvritirea de la Cuibul cu Barza”, cum o numeste Octavian Goga,”’ stirnea un
interes tot mai mare. Impotriva miscarii se vor ralia nume sonore ale ortodoxiei
romanesti, forul bisericesc care 1l va judeca si caterisi pe Tudor Popescu fiind
format din: Gala Galaction, [uliu Scriban, Irineu Mihalcescu, Constantin
Nazarie, P.S. Platon Ploesteanu, Atanasie Popescu, D. Georgescu, Dimitrie
Boroianu, Niculae Popescu si George Gibescu.™

Revenind la tacerea lui Scriban, ajuns in cele din urma membru al con-
siliului care va judeca ,,razvratirea”, oare ce si cat stia acesta in ianuarie 19227
Pacescu di de inteles cé cele doud articole care au declansat scandalul au fost

care poate fi unora de folos”, Noua revistd bisericeascd, anul V, nr. 9—12 (1 august-30
septembrie 1923), p. 126.

®  Teodor P. Picescu, ,Uitdndu-ne inapoi: Lupta Nouei Reviste Bisericesti cu
Tudorismul si Cornilismul”, Noua revista bisericeasca, nr. 14 (15-30 septembrie 1929),
pp- 1-2.

% Picescu, ,,Uitindu-ne inapoi”, p. 2; cf. Contac, Cornilescu, pp. 98-99; id., ,,0
perspectiva istorica asupra traducerilor Bibliei circulate in spatiul evanghelic romanesc”,
in Dorin Dobrincu si Danut Manastireanu (editori), Omul evanghelic: O explorare a
comunitatilor protestante romanesti (lasi: Polirom, 2018), pp. 370-371.

7 Octavian Goga, ,,Razvratirea de la Cuibul cu barza”, Tara noastrd, anul V, nr. 12
(13 ianuarie 1924), p. 33. Goga era la acel moment Ministru al Cultelor si Artelor. Vezi
Dorin Dobrincu, ,,Sub puterea Cezarului: O istorie politicd a evanghelicilor din Romania
(a doua jumatate a secolului al XIX-lea — 1989)”, in Dobrincu si Manastireanu, Omul
evanghelic, pp. 85-86.

% Clark, ,,Stork’s Nest”, p. 106.
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premeditate. A ajuns acest plan elaborat la urechile lui Scriban, inainte chiar de
a fi pus in aplicare? In lipsa unor surse limuritoare, trebuie si ne limitim la a
pune Intrebari. Si la observatia ca in perioada 1922-1923 revistele ortodoxe
ocolesc subiectul traducerilor lui Dumitru Cornilescu.

Sebastian Stanca (februarie 1924): ,, Fostul ierodiacon D. Cornilescu...
a tiparit Sf. Scripturd, al carei text se deosebeste mult de traducerile romdnesti
de pana acum”

Revista clujeand Renasterea publicd la 24 februarie 1924 un articol ne-
semnat,” ,,Chestiunea de la «Cuibul cu Barza»”:

Intre multele biserici din Bucuresti este una cunoscuta de toata
lumea, subt numirea ,,biserica cuibul cu barza”.

La aceastd biserica functiona ca paroh preotul Tudor Popescu, un
bun predicator. Dela un timp acest preot impreuna cu fostul
ierodiacon D. Cornilescu, au inceput o actiune de propaganda mo-
ralizatoare in popor, atdt in biserica, cat mai ales in adundrile de
seara pe care le tineau cu credinciosii in localul scoalei primare din
apropierea bisericii. Cornilescu si-a facut si o tipografie, in care a
tiparit Sf. Scriptura, al carei text se deosebeste mult de traducerile
romanesti de pana acum. A mai scos i 0 mica revista, in care se
tiparesc articole de cuprins religios, plus alte brosuri, pe care le
vand in bisericd, in adundri si le trimit diferitelor persoane,
doritoare de a se instrui din punct de vedere religios...

Biserica oficiald precum s§i preotimea au aprobat si Incurajat
aceastd actiune. Din scrierile ce au publicat, s’a constatat insa ca
respird spiritul invititurii protestante.®
Sunt doud observatii de context aici, ambele privitoare la Biserica
,,Cuibul cu Barza”. Prima are de-a face cu virgula din prima propozitie: ,,una cu-
noscutd de toatd lumea, subt numirea «biserica cuibul cu barzd»”. Vrea autorul
sd comunice faptul ca Biserica Sf. Stefan era foarte populard, cunoscuta ,,de
toatd lumea” din Bucuresti? Sau doar cid era cunoscutd de bucuresteni sub
aceasta denumire, ,,Cuibul cu Barza”? Dupd modul in care foloseste virgula, au-
torul di de inteles cd are in vedere prima variantd. Aceasta, desigur, dacd nu

- Sebastian Stanca era redactorul responsabil al revistei. Toate articolele in care nu se

mentioneaza autorul sunt scrise de el. Doar cele cu autori diferiti sunt semnate.
8- [Sebastian Stanca], ,,Chestiunea de la «Cuibul cu Barzi»”, Renasterea, anul II, nr. 8
(24 februarie 1924), pp. 4-5.
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cumva avem o greseald de scriere sau una de tipar. Punctuatia din restul arti-
colului, 1nsa, indica folosirea corectd a virgulei de catre autor. Biserica ,,Cuibul

=

cu Barza” era una foarte cunoscuta in Bucuresti.®'

A doua observatie tine mai ales de incadrarea sintagmei ,,biserica cuibul
cu barza” intre ghilimele. Nu este clar daca folosirea uniforma a minusculelor ar
trebui interpretatd in sens peiorativ. Autorul foloseste minuscule si in cazul sin-
tagmei ,,biserica ortodoxa”, desi ,,Mitropolia” si ,,SfAntul Sinod” sunt scrise cu
majuscule. Pe de alta parte, in titlul articolului, ,,Cuibul cu Barza” este scris cu
majuscule. In titlu, insd, numele nu este asociat cu substantivul ,,bisericd”. Daca
citesc corect printre randurile acestei grafii, prin ghilimelele folosite, daca nu
cumva si prin minuscule, autorul se distanteaza de miscarea de la ,,Cuibul cu
Barza”, considerand ca aceasta nu mai poate fi consideratd parte a BOR.* Ulti-
ma propozitie a articolului 1i informeaza pe cititori ca Sinodul nu a luat incé o
decizie cu privire la preotul Tudor Popescu: ,,Chestiunea se va pertracta in Sfan-
tul Sinod care 1si va da verdictul.”® Din punctul de vedere al autorului, ins3, lu-
crurile par a se fi incheiat:

La aceasta biserica functiona ca paroh preotul Tudor Popescu [...]
In sfarsit Metropolia din Bucuresti a fost nevoitd sa’l tragd in
cercetare. In fata comisiunei constituite din mai multi profesori de
teologie si preoti pr. Popescu si-a mentinut punctul sdu de vedere,
confirmandu-si abaterea dela invatatura bisericii ortodoxe cu
iscalitura sa la procesul verbal. Stiruintele colegilor sai si a
oamenilor de bine de a rdmanea in credinta genuind a bisericii
noastre n’au avut resultat. Par. Popescu le-a respins sfatul, prin
urmare va avea sa-si traga consecintele. Chestiunea se va pertracta

1 Aceastd citire este confirmatd de Dobrincu, ,,Sub puterea Cezarului”, p. 85:

,,Predicile lui T. Popescu la biserica si actiunile de la scoala «Cuibul cu barzay atrageau
atentia multora din Bucuresti, care veneau sa-1 asculte. Biserica si gcoala erau arhipline
cu oameni interesati de predicile parohului, de explicatiile acestuia si ale ierodiaconului
[...] La predicile de la Biserica ,,Cuibul cu barza” veneau inclusiv oameni din clasele
superioare, civili sau militari”. Chiar Octavian Goga, Ministru al Cultelor si Artelor,
participa la slujbele bisericii, atras fiind de faima locului.

% Articolul omite un detaliu: in 15 decembrie 1923 autoritdtile BOR au sigilat
Biserica ,,Cuibul cu Barza”. Nici Tudor Popescu si nici sustinatorii sai nu se mai puteau
aduna aici. Dobrincu, ,,Sub puterea Cezarului”, p. 87.

% Tudor Popescu este judecat de un ,,consiliu duhovnicesc” incepand cu 13 decembrie
1923. Este caterisit in 2 aprilie 1924. Dobrincu, ,,Sub puterea Cezarului”, pp. 87—88.
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in Sfantul Sinod care 1si va da verdictul.*

In cazul lui Popescu, autorul foloseste apelativele ,,preotul”, , parintele”
si ,,Sflintia] Sa”. Cornilescu, pe de altd parte, este ,,fostul ierodiacon” si atat. In
cazul lui Popescu, au existat incercari numeroase de aducere Tnapoi la ,,credinta
genuini a bisericii”. In cazul lui Cornilescu, nu se aminteste vreun proces simi-
lar. Intentionate sau nu, aceste nuante aratd ci, in conceptia unora din BOR,
Cornilescu era mai influent, deci mai periculos si nociv, decat Tudor Popescu.
Popescu era ,,un bun predicator”. Influenta lui Cornilescu, insa, trece dincolo de

,.biserici”, in sfera ,,adundrilor”®

si a ,,diferitelor persoane, doritoare de a se in-
strui din punct de vedere religios”. Este vorba de influenta dobandita prin inter-
mediul articolelor si brosurilor publicate si distribuite. Se specificd si ca dis-
tribuirea a fost initial ,,aprobatd si incurajatd” de ,Biserica oficiald” si
»preotime”. Oare sd insemne aceasta ca Dumitru Cornilescu avea o retea de dis-
tribuire deja stabilizatd? Daca da, cat de extinsa era reteaua?

Acesta este contextul in care autorul mentioneaza editia CORNILESCU
1921: ,,Cornilescu si-a facut si o tipografie, in care a tiparit Sf. Scriptura, al
carei text se deosebeste mult de traducerile romanesti de pana acum.” Dupa cum
se exprima, autorul nu considerd ca cititorii din spatiul ,,Eparhiei Ortodoxe
Romane a Vadului, Feleacului, Geoagiului si Clujului”® sunt familiari cu versi-
unile lui Dumitru Cornilescu. Probabil cad nici numele ,,fostului ierodiacon” nu
le va fi spus prea multe. Astfel ca detaliile pe care le oferd cu privire la Corniles-
cu si traducere sunt minime. Se poate observa, insd, ca primul detaliu oferit este
,»Cornilescu si-a fdcut si o tipografie”. Topica si exprimarea au rolul de a
bagateliza versiunile CORNILESCU.

Articolul din Renasterea ne lasa cu aceste doud intrebari: Cat de raspan-

dite erau traducerile lui Cornilescu in regiunea Bucuresti, mai ales in reteaua

- [Stanca], ,,Cuibul cu Barza”, p. 5.

Cel mai probabil, se referd la bisericile evanghelice sau neoprotestante.

Revista Renasterea era organul oficial al acestei eparhii. A fost infiintatd oficial in
1923, chiar daca aparuserd cateva numere incd din 1919. Alexandru Moraru, Scurt
istoric al Eparhiei Ortodoxe Romdne a Vadului, Feleacului si Clujului 1921-2006
(Cluj-Napoca: Renasterea, 2006), p. 51.

65.
66.
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»abonatd” la brosurile traduse de el? Cat de cunoscute erau traducerile lui
Cornilescu in spatiul Eparhiei Clujului?®’

losif Traian Badescu (iulie 1924): ,,impedecand ca aci atinsa traducere
sa se introducd in popor si respective ingrijind, ca sa nu se ldteasca prin col-
portori in popor”

In iulie 1923, Dumitru Cornilescu pardseste viata monahald, devenind
,complect civil”,*® si se refugiazi temporar in Anglia, pentru ca in final si se
stabileascd in Elvetia.” La 2 aprilie 1924, preotul Tudor Popescu este caterisit.”
Iar in 18 iunie 1924, Sinodul este solicitat sa se pronunte cu privire la traducerea
CORNILESCU de citre preotul Nicolae Runceanu, redactor la revista Duminica
ortodoxa, ,,in urma multor intrebari ce le vin la revista, roagad ca Sf. Sinod sa 1a-
mureasca daca trebuie recomandata traducerea Sf. Scripturi facuta de Corniles-
cu”.”! Din picate, este imposibild cuantificarea sau estimarea acestor ,multe
intrebari”.

In urma sedintei Sinodului BOR din 24 iunie 1924, Biblia CORNILES-
CU este ,,cu desivarsire” interzisa pentru ,,preoti si toti clericii”. In plus, se fac
recomandari ca aceasta sd nu ajunga la popor. Decizia Sinodului este mai apoi

- 1n 1924, Eparhia avea un numir de 15 protopopiate, cu o estimare de ,,221.000 de

suflete”: Abrud, Alba Iulia, Aiud, Bistrita, Campeni, Cetatea de Piatra, Cluj, Dej,
Huedin, Ludus, Lupsa, Reghin, Targu-Mures, Turda si Unguras. Vezi Moraru, Scurt
istoric, pp. 39, 42, 49.

8- Vezi, din nou, Picescu, ,,UitAndu-ne inapoi”, pp. 1-2: ,,D. Cornilescu [...] devenise
complect civil nemaipastrand din calitatea monahala nicio urma, nici chiar interioara”.
% A. Miianu mentioneazi la cauzele plecirii din tari recomandarea patriarhului
Miron Cristea, dar si un conflict din 1923 pe care Cornilescu l-a avut cu ,,generalul
Rusescu”, a cérui sord frecventa adundrile de la ,,Cuibul cu Barza”, si care l-ar fi
amenintat pe Cornilescu cu moartea. Alexandru Maianu, Viata si lucrarea lui Dumitru
Cornilescu, traducatorul Bibliei in limba romand modernd (Bucuresti: Stephanus,
1995). Biografia scrisd de Maianu are un caracter hagiografic evident, dar si numeroase
imprecizii istorice, asa ca trebuie folosita cu retinere. Vezi Ciuci, ,,Biblia la romani”, p.
260. Despre conflictul cu cdapitanul Radu D. Rusescu, vezi articolul ,,O afacere de
onoare”, Adevarul, Anul XXXVI, Nr. 12123 (4 august 1923), p. 2.

7 Contac, Cornilescu, p. 99; Dobrincu, ,,Sub puterea Cezarului”, pp. 87-88.

,,Cronica Bisericeasca Interna“, Biserica Ortodoxa Romdnd, anul XLIII, nr. 4
(aprilie 1925), p. 234.

71.
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preluata de publicatiile oficiale ale eparhiilor din tard. De exemplu, Renasterea,
in 20 iulie 1924, reda comunicatul fara vreun comentariu suplimentar:

Comunicidm preotimei spre stire si confirmare’ hotirirea luatd de
Sf. Sinod in sedinta sa din 24 Iunie a.c., relativ la traducerea Sf.
Scripturi facuta de d-1 D. Cornilescu:

Constatandu-se ca traducerea Bibliei facutd de d-1 Cornilescu este
o traducere care nu corespunde textului normativ al Bisericei
ortodoxe;

Constatandu-se ca traducerea e facutd tendentios si In spiritul ca
cetitorul, din cetirea ei, sd ajungd la interpretdri pe d’adreptul
protivnice doctrinei Bisericei ortodoxe, se recomanda cetitorilor
crestini ortodoxi a se folosi numai de acele texte si traduceri
folosite de Biserica noastra;

Preotii si toti clericii sunt cu desavarsire opriti a se folosi in
predicele lor de textul traducerii Cornilescu.”

Pe de altd parte, Foaia diecezand a eparhiei Caransebesului redd comu-
nicatul ca parte a unei instiintari mai ample, venitd din partea episcopului
diecezan losif Tr. Badescu si datatd 9 iulie 1924:

A aparut o traducere a sfintei Scripturi, traducere lucratad de
diaconul Cornilescu, care a deviat de la ortodoxie, ceea ce se
constata si din Insasi lucrarea sa.

Din considerare la aceastd imprejurare, Sfantul Sinod al Bisericei
Autocefale Romane a luat in sedinta sa din 24 Iunie a.c.
urmdatoarea hotérare:

«Constatandu-se, ca traducerea Bibliei facutd de Cornilescu este o
traducere, care nu corespunde textului normativ al Biserici (sic)
ortodoxe;

Constatandu-se, ca traducerea e facuta tendentios si in spiritul ca
cetitorul, din cetirea ei, sd ajungd la interpretari pe de-a dreptul
potrivnice doctrinei Bisericei ortodoxe, se recomanda cetitorilor
crestini ortodoxi a se folosi numai de acele texte si traduceri
folosite de Biserica noastra.

Preotii si toti clericii sunt cu desavarsire opriti a se folosi in
predicele si in studiile lor de textul traducerii Cornilescu».

Ceea ce se comunicd spre stire si orientare, respective (sic)
conformare.

Pe langd acestea, Onorata Preotime mai primeste insarcinarea, si

7 Ase citi ,,conformare”. Vezi mai jos.

7 Comunicari: Nr. 4423, Renasterea, anul II, nr. 29 (20 iulie 1924), p. 6.
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atragd atentiunea intelectualilor si credinciosilor nostri asupra
acestei hotarari, impedecand ca aci atinsa traducere sa se introduca
in popor si respective ingrijind, ca si nu se lateasca prin colportori
in popor.™
Comunicatul, asadar, este incadrat de adaugirile personale, vizibil pati-
mase, ale episcopului Badescu. Dar, 1nainte de a analiza contributia sa proprie,
meritd facutd o comparatie intre cele doua citate ale rezolutiei, cel redat in Re-
nasterea clujeand si cel de la Caransebes. Se poate observa cd, in comunicatul
lui Badescu, apare sintagma ,,si 1n studiile lor”. Cu alte cuvinte, preotilor le este
interzis si sd citeascd traducerea CORNILESCU, nu doar sa predice din ea. Sin-
tagma, insd, lipseste din comunicatul de la Cluj, desi apare in toate celelalte or-
gane eparhiale.” De ce a fost eliminatd sintagma din Renasterea? Existau oare
preoti clujeni care foloseau traducerea Cornilescu pentru folosul personal?
Apoi, ,,d-1 Cornilescu”, cum apare in comunicatele publicate la Arad,
Clyj sau cel oficial de la Bucuresti, devine simplu ,,Cornilescu”, in comunicatul
episcopului Badescu. Comunicat care ocupa jumatate din prima pagind a revis-
tei, fiind tiparit cu fonturi mult mai mari decét restul continutului de pe pagina,
de dimensiuni menite sa izbeascad ochiul. Prin comparatie, in Renagsterea, comu-
nicatul sinodal se géseste la pagina 6, in cadrul rubricii ,,Comunicari”, fiind ulti-
ma dintre variatele informiri ale rubricii.’® Renasterea are pe prima pagind in-
formari cu privire la legea educatiei.
Un alt detaliu interesant este acela ca rezolutia sinodala nu este preluata
in Revista teologica din Sibiu, unde numele lui Cornilescu continud si apara pe
lista colaboratorilor pani in numarul din decembrie 1924, inclusiv.”” Mai mult,

7 TJosif Tr. Badescu, ,,Partea oficiald”, Foaia diecezand, anul XXXIX, nr. 30 (28 iulie
1924), p. 1.

”  E.g., loan L. Papp, ,,Comunicat”, Biserica si scoala, Anul XLVIIIL, nr. 31 (28 iulie
1924), p. 1; ,,Cronica Bisericeasca Interna”, Biserica Ortodoxd Romadnd, anul XLIII, nr.
5 (mai 1925), p. 293.

76 Cel mai probabil, comunicatul este redactat de Sebastian Stanca. Vezi Renasterea,
anul IT, nr. 29, p. 1.

77 Revista teologicd, anul XIV, nr. 12 (decembrie 1924), p. ii. in numarul din ianuarie
1924, revista isi declara simpatia fatd de Tudor Popescu si lucrarea de la ,,Cuibul cu
Barza”. Vezi ,,Note si informatii”, Revista teologicd, anul XIV, nr. 1 (ianuarie 1924), p.
30: ,,Parintele Tudor Popescu de la biserica «Cuibul cu barza» din Bucuresti a fost
suspendat din oficiul sdu, pentru motive de transgresiuni canonice si dogmatice.
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Biserica Ortodoxd Romdnd, revista oficiala a Sf. Sinod, publica rezolutia abia in
mai 1925, la aproape un an dupi luarea deciziei.”® Dupd cum se poate observa,
rezolutia sinodald de interzicere a traducerii CORNILESCU este preluatd in
mod diferit de catre revistele oficiale ale eparhiilor.

Revenind la comunicatul emis de losif Badescu, acesta se distinge prin
tonul categoric. Rezolutia sinodala este introdusa de o foarte scurtd mentionare a
»~diaconului Cornilescu” si a traducerii sale. Pentru episcop, devierea lui
Cornilescu de la ortodoxie ,,se constata si din insasi lucrarea” fostului ierodia-
con. In cadrul sedintei sinodale din 24 iunie 1924, cand s-a decis interzicerea
traducerii CORNILESCU, Pimen Georgescu, Mitropolitul Moldovei, i-a atras
atentia lui Teofil Rdmniceanu, cel care a prezentat raportul despre traducere la
numai sase zile dupa ce fusese insircinat si o ,,studieze”,” ca acesta nu cunoaste
suficient de bine traducerea, astfel incat sa poata face Sinodului o recomandare
»in desdvarsitd cunostintd de cauzd”.® Ar fi interesant de stiut cat de bine o
cunostea Badescu, la 9 iulie 1924, atunci cand se exprima sintetic cu privire la
ea.

Apoi, In prima propozitic de dupd comunicat, episcopul le pune in
vedere preotilor din eparhie cd hotararea Sf. Sinod ,,se comunica spre stire si
orientare, respective conformare”. Cel mai probabil, accentul cade pe ,,confor-
mare”.*! In final, Badescu aduce o completare la ,,recomandarea” facuta de Sin-
od credinciosilor ortodocsi: ,,pe langa aceasta...”. Preotii primesc ,,insarcinarea,
sd atragd atentiunea intelectualilor si credinciosilor nostri asupra acestei
hotdrari”. Dar au si 1Indatorirea dublda sd impiedice ajungerea Bibliei
CORNILESCU la popor si sa opreasca raspandirea ei: ,,impedecand ca aci atin-

Deocamdata regretim ca s’a inchis un lacas de inchinaciune dintre cele mai cercetate si
s’a stins o lumind, care lumina mult si departe.”

8- Biserica Ortodoxd Romdnd, anul XLIII, nr. 5, p. 293.

Vezi, din nou, punctul 23 de pe ordinea de zi a sedintei Sinodului din 18 iunie 1924:
Pr. Runceanu dela Duminica ortodoxd in urma multor intrebari ce le vin la revista,
roagd ca Sf. Sinod s@ lamureascd dacd trebuie recomandatd traducerea Sf. Scripturi
facutd de Cornilescu. Se trimite spre studiere si referire: P.S. Arhiereu Teofil.” Vezi
Biserica Ortodoxa Romdna, anul XLIIL, nr. 4, p. 234. [s.n.]

8- Biserica Ortodoxd Romand, anul XLIII, nr. 5, p. 293.

Comunicatul din Renasterea este introdus de aceasta specificatie. Comunicatul din
Caransebes se Incheie cu ea.

79.

81.
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sa traducere sa se introducd in popor si respective ingrijind, ca sa nu se lateasca
prin colportori in popor”. Exprimadrile duale ale lui Badescu (,,intelectualilor si
credinciosilor”; ,,impedecand sa se introduca... ingrijind sd nu se lateasca”)
tradeaza o impotrivire puternica.

In spatele acestei impotriviri, existi o motivatie personald si una
pastorala. La nivel personal, mai multe biografii ale lui Badescu i descriu activ-
itatea din ,,vremurile tulburi, prin care a trecut biserica si neamul nostru roma-
nesc”. lar el, ,,in calitatea sa de referent al senatului scolar, a cunoscut duritatea
si severitatea legilor maghiare, aparand cu destoinicie cele doud institute si alte
scoli confesionale din eparhie pe care guvernul maghiar urma sa le desfi-
inteze.”® Totodatd, Bidescu a fost ales Episcop al Caransebesului in 1909, dar
nu a putut fi instalat n functie din cauza ca a fost respins de guvernul de atunci,
care Inca era cel de la Budapesta. A fost reales episcop abia dupa Marea Unire,
la 8 martie 1920, fiind hirotonit si instalat in functie la 27 septembrie 1920.* In-
teresant ca Foaia diecezand, care consacra mai multe numere din anul 1924
combaterii ,,sectei baptiste”,** 1i asociazd pe baptisti cu maghiarii: ,,Cei mai
multi baptisti se gasesc in judetele limitrofe cu Ungaria, caci maghiarii aveau tot
interesul s3 promoveze latirea baptismului printre Romani.” Totodatd, baptistii
sunt considerati ,,cea mai numeroasa sectd la noi in tard si are mai multi sorti de
izbanda pentru raspandire”.* Iar printre judetele fruntase la numarul de baptisti

8- Constantin Cilibia, ,JUn venerabil ctitor al bibliotecilor din Episcopia

Caransebesului”, Altarul Banatului, nr. 10—12 (octombrie—decembrie 2016), p. 122.

8- (ilibia, ,,Un venerabil ctitor”, p. 121-122.

¥ E.g.,nr. 3 (21 ianuarie); nr. 5 (4 februarie); nr. 12 (24 martie); nr. 35 (1 septembrie);
nr. 36 (8 septembrie).

% [Gheorghe Comsa], .Sectele religioase din Romania: Secta baptisti”, Foaia
diecezand, anul XXXIX, nr. 36 (21 septembrie 1924), p. 4. Desi autorul se semneaza
,uUn cleric ortodox”, identitatea celui care publica aceastd serie polemica era
cunoscutd — Grigorie Gheorghe Comsa, Episcopul Aradului. Articolele scrise sub
anonimat in Foaia diecezand vor fi incluse de Comsa, peste trei ani, in volumul Noua
calauza pentru cunoasterea si combaterea sectelor religioase (Arad: Tiparul Tipografiei
Diecezane, 1927). Vezi si Alexa Popovici, Istoria baptistilor din Romdnia, 1856—1989,
editia a II-a revazuta (Oradea: Faclia, 2007), p. 303.

8. Comsa, Noua cdlduza, pp. 60-61.
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este mentionat judetul Caras-Severin: ,,In judetul Bihor sunt 6300 suflete, in
judetul Arad 6250 suflete, iar in judetul Caras-Severin 2080 baptisti.”*’

In 1924, teritoriul judetului Caras-Severin depdsea limitele pe care le
are astazi, incluzand parti din actualele judete Timis, Arad si Mehedinti. Or, toc-
mai in aceste regiuni, credinta baptistd se rispandea in ritm alert.*® Mai mult, se
stie cd raspandirea baptistilor s-a ficut si prin lucrarea colportorilor.* Tar Bades-
cu se asteapta ca traducerile lui Cornilescu sa fie raspandite in eparhie de col-
portori: ,,sa8 nu se lateasca prin colportori In popor”. Aceasta pare sa fie moti-
vatia personald a lui Badescu: ,,maghiarii” baptisti erau cei care distribuiau
Bibliile CORNILESCU. Exista, 1nsd, si o motivatie pastorala: versiunile fostu-
lui monah erau acceptate de credinciosii ortodocsi din eparhia lui (,,poporul”).
Detaliul acesta va fi reluat si dezvoltat in partea a doua a studiului.

Nichifor Crainic (iunie 1925): ,,In cdtiva ani numai traducerea Bibliei
lui D. Cornilescu s’a desfacut in peste 80.000 de exemplare. Este aceasta o acti-
une obscurantista?”

In iunie 1925, revista Eparhiei Aradului, Biserica si scoala, preia un ar-
ticol polemic scris de Nichifor Crainic, fost coleg la Seminarul ortodox cu Du-
mitru Cornilescu. Autorul critici BOR pe mai multe fronturi, atingand inclusiv
atitudinea ortodoxiei fata de versiunile CORNILESCU:

In cativa ani numai traducerea Bibliei lui D. Cornilescu s’a
desfacut in peste 80.000 de exemplare. Este aceasta o actiune
obscurantistd? Cine ar putea spune ca raspandirea Iliadei sau a
cartilor lui Anatole France Inseamnd obscurantism? Dar
raspandirea Evangheliei inseamna obscurantism? Céaci aceasta
cerem noi bisericii In ceea ce scriem de 12 ani incoace! Si defectul
pe care i-l reprosam e cd nu are incd o metoda solida de
evanghelizare asa cum au, de pilda sectele [...] Am spus-o de

8. [Comsa], ,,Sectele religioase din Romania”, p. 4.

8. Popovici, Istoria baptistilor din Romdnia, pp. 461-477, 539-540. E.g., Farul
Mantuirei, anul 11, nr. 11 (noiembrie 1921), p. 88, anunta ca la Caransebes a avut loc, la
18 septembrie, un botez cu 43 de candidati. In 1924, un botez cu 29 de candidati are loc,
la 17 august, tot in Caransebes, ,,sub podul spre Teusi”, in prezenta unui ,,public auditor
de circa 4000”. Farul Mantuirei, anul V, nr. 18 (septembrie 1924), p. 7. 1924 este anul
in care Foaia diecezand din Caransebes publica mai multe articole impotriva baptistilor.
% Popovici, Istoria baptistilor din Romdnia, pp. 204-206; Ciuci, ,,Biblia la romani”,
p. 137 et passim.
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nenumadrate ori: ritualismul traditionalist nu e suficient epocei
noastre; el trebue complectat cu metoda activa a evanghelizarii. A
evangheliza Inseamnd a pune constiinta omului in confruntare cu
Isus Cristos. Este aceasta reactionarism? Este aceasta
obscurantism?”’

In ciuda deciziei luate in Sf. Sinod in anul precedent si in ciuda im-
potrivirii fatise, chiar agresive a unor prelati, versiunile CORNILESCU se
raspandesc in popor cu zecile de mii.” De fapt, nu in ciuda, ci datoritd. Dupa
cum avea sd remarce Johann Klein, administratorul depozitului de Biblii ale
SBB din Bucuresti,” ,,vnzarea Bibliilor a crescut enorm de cand cu procesul
prietenului Iui Cornilescu [Tudor Popescu] si de cand cu articolele din ziar
despre el”.”” Pani sa fie disecat in presa ortodoxd scandalul de la ,,Cuibul cu
Barza”, vanzarile au fost modeste.” In acest caz, se potriveste zicala ,,publicitate
negativa nu exista”.”

Doar ca Nichifor Crainic nu pune rdspandirea versiunilor CORNILES-
CU pe seama publicitatii facute de presa, ci pe ,,metoda solidd de evanghe-
lizare” sau ,,metoda activa a evanghelizarii”. Aici el ofera un detaliu suplimentar
important, si anume ca distribuitorii de Biblii erau sectanti: ,,0 metoda solida de
evanghelizare asa cum au, de pilda sectele”.

Apoi, la momentul in care scrie Crainic, editia CORNILESCU 1924,
aparutd sub sigla SBB, intrase in Romania doar de citeva luni.”® Astfel ca cifra

% Nichifor Crainic, ,,Dumineca”, Biserica si scoala, anul XLIX, nr. 24 (14 iunie

1925), p. 1.

' Vezi cifrele detaliate mai jos.

Contac, Cornilescu, p. 38; Ciuca, ,,Biblia la romani”, p. 354.

% Document nr. 197: J.H. Adeney catre R. Kilgour” (21 martie 1925), p. 285.

% 1n 1920, e.g., se vanduserd sub 5.000 de exemplare. Contac, Cornilescu, pp. 98,
101, 109. Vezi si Atanasie Mironescu, Recenzie la Noul Testament traducerea Galaction,
Biserica Ortodoxd Romdnd, anul, XLVI, nr. 2 (februarie 1928), p. 171: ,in 1920, a mai
aparut o traducere a Testamentului Nou, dar traducatorul fiind un novice, lucrarea lui n’a
desteptat interes, desi raspundea unei urgente necesitati, textul oficial al Sfantului Sinod
fiind aproape epuizat.”

% Zicala 1i este adesea atribuitd lui Phineas T. Barnum, proprietar de circ din America
secolului XIX.

% Primele versiuni CORNILESCU 1924 au intrat in Romania in luna august: 15.000
de exemplare ale Bibliei mici cu referinte, 10.000 de Biblii pe hartie normala si 5.000 pe
hartie tip India. Ciuca, ,,Biblia la romani”, p. 276.
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oferitd de el, 80.000 de exemplare, are in vedere mai ales editiile tiparite de
SER, 1n 1920-1921; desi nu este explicit, cel mai probabil Crainic include in
numiritoare si NT 1920. In plus, incd de pe atunci se anticipa ci publicarea ver-
siunilor CORNILESCU de cétre SBB nu va face decét sa le creasca prestigiul si,

implicit, tirajul.”’

Receptarea versiunilor CORNILESCU in spatiul ortodox
romanesc

Analiza receptarii versiunilor CORNILESCU in revistele ortodoxe din
perioada 1920—1925 arata ca, in urma evenimentelor de la Biserica ,,Cuibul cu
Barza” (1922-1923), atitudinea conducatorilor BOR si a unor preoti influenti
din Bucuresti s-a schimbat radical fatd de Dumitru Cornilescu si, in consecinta,
fata de traducerile lui. Astfel ca revistele oficiale ale eparhiilor ortodoxe au de-
venit mijloace prin care preotilor li se interzicea sd foloseascd versiunile
CORNILESCU, iar credinciogilor li se recomanda sd o ignore. Din randurile
acestor publicatii, Insd, se poate deduce si interesul tot mai crescut al credin-
ciosilor ortodocsi fatd de traducerile fostului monah si ierodiacon. Ca asa au stat
lucrurile o confirmd nota amintitd mai sus, prin care lui Johann Klein in-
formeaza SBB ca vanzarea a crescut enorm de cand scandalul de la ,,Cuibul cu
Barza” a fost preluat de ziarele mai ales ortodoxe.”

Nota lui Klein este confirmata de cifre. Realizdnd o sinteza a rapoartelor
SBB din perioada 1817-1935, Mihai Ciucé prezinta cifrele distribuirii Bibliilor
in spatiul romanesc:

Din 1817 si pana in 1935, Societatea Biblica a tiparit si distribuit in
limba roména 240.371 de Biblii, 790.245 de NT si 938.072 de
fascicole, in total 1.968.688 de exemplare. Avand in vedere ca la

- Ceea ce s-a si intamplat. Pe de alti parte, si vanzirile de Biblii ale SBB au crescut

vizibil in Romania, odatad cu aparitia editiei CORNILESCU 1924. Contac, Cornilescu,
pp- 109-110: ,.Desi nu dispunem de statistici complete pentru fiecare an, stim cu
certitudine ca in 1920 se vandusera sub 5.000 de Biblii, iar in perioada ianuarie-martie
1924 fusesera puse in circulatie 25.000 de exemplare (Biblii si Noi Testamente). Pentru
anul 1925 exista statistici complete (circa 49.000 Biblii si Noi Testamente).”

% Document nr. 1977, p. 285.
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finele anului 1919, inainte de intrarea pe piatd a versiunii
Cornilescu, statistica arita: 87.529 de Biblii, 433.982 de NT si
688.083 de fascicole, in total 1.209.594 de exemplare, observam ca
in doar cincisprezece ani s-au vandut aproape de doud ori mai
multe Biblii si NT decat in tot secolul anterior.”

Versiunile CORNILESCU apar In Roménia pe fondul cresterii evidente
a interesului fatd de Biblie, factorii favorizanti fiind: modernizarea societatii
romanesti, cresterea gradului de alfabetizare al populatiei, aparitia unor miscari
de reinnoire spirituala 1n cadrul Bisericii Ortodoxe si infiintarea mai multor con-
fesiuni evanghelice/neoprotestante. Asa cd, incd de la primele editii, cele publi-
cate de SER in 1920-1921, fata de versiunile lui Dumitru Cornilescu s-a mani-
festat un interes fara precedent in societatea romaneasca:

in 1921, [SBB] a distribuit in Roménia 30.770 exemplare ale
Bibliei si NT, dintre care 25.111 au fost in limba roméand. Acesta
este anul in care a debutat Biblia Cornilescu in versiune ,,de
buzunar”. Raportul anual al [SBB] vorbeste despre primirea
calduroasa a acesteia: ,Versiunea lui [Cornilescu] a fost
intampinata foarte bine datoritd caracterului ei romanesc viu si
flexibil.”'*

Nu se stie cu exactitate cate din cele 25.111 exemplare erau versiuni
CORNILESCU. Raménem doar cu aprecierea ca ,,a fost intampinatd foarte
bine”. Dupa cum am aritat mai sus, Nichifor Crainic consemneaza ca, intre
1920-1924 (,,in cativa ani numai...”), s-au distribuit 80.000 de exemplare ale
,Bibliei lui D. Cornilescu”. Cel mai probabil, numaratoarea lui include si NT
1920. De asemenea, in analiza pe care au facut-o Tnainte de publicarea editiilor
CORNILESCU sub auspiciile SBB, reprezentantii acesteia au ajuns, in ianuarie
1924, la aceeasi concluzie cu a raportului din 1921, si anume ca versiunile NT
1920 si CORNILESCU 1921 ,,se bucura de o larga receptare”, mai ales in medi-

ul urban.'

Mai mult, in anul 1971, la implinirea varstei de 80 de si la aniver-
sarea a 50 de ani de la aparitia versiunii CORNILESCU 1921, traducatorul a

primit din partea SBB titlul onorific de ,,Honorary Life Governor”.'”” Inclusiv

99.

Ciucd, ,,Biblia la romani”, pp. 356-357.
Ciuca, ,,Biblia la romani”, p. 254.

0L Document nr. 1547, p. 244,

122 Contac, Cornilescu, p. 529.
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acest ultim detaliu da de inteles cd, de departe, cele mai cautate Biblii in Roma-
nia erau versiunile CORNILESCU.

Astfel ca, in urmatorii ani, odatd cu sosirea in tard a editiilor
CORNILESCU 1924, vanzarile au crescut exponential:

in august 1924 a aparut in 15.000 de exemplare versiunea revizuita
a Bibliei mici cu referinte, 10.000 pe hartie normala si 5.000 pe
hartie tip India. [...] Vanzarile de NT si Biblii au explodat in anul
1925. Wiles raporta lui Kilgour un total de 18.546 de Biblii si
29.329 de NT, iar in primele doua luni ale anului 1926 cifrele erau
in crestere. Depozitarul Klein anuntase cd unul dintre birourile
ortodoxe diocezane a facut o comanda de 1.500 de Biblii si ca avea
nevoie de cateva mii de NT pentru scoli, in ciuda opozitiei
furibunde a Patriarhului Miron Cristea. Era urgenta scoaterea unei
noi editii a Bibliei cu trimiteri, dar Klein opina ca trebuia implicat
Cornilescu pentru corectarea unor greseli. La scurt timp, Wiles i-a
scris si lui Charles Henry Knowler Boughton (1883-1943),
raportand cd cererile de Biblii romanesti sunt cu mult mai mari
decat anticipase, miile de exemplare sosite de curand la depozit
vanzandu-se ca painea calda, depozitul nemaiavand nicio Biblie pe
stoc. Desi se comandasera la Berlin 2.000 de exemplare ale Bibliei
cu trimiteri si 1.000 din cea de buzunar, incd nu fusesera expediate,
acestea nefiind incd legate. Klein solicita marirea comenzii la
3.000 de exemplare cu trimiteri si 2.000 de buzunar. Cu cele 3.000
se termina stocul Bibliei cu trimiteri fiind urgenti reeditarea ei.'”

Dar cine sunt cei care cumpara editiile Cornilescu? Iata cateva posibile
raspunsuri:

(1) Capelanul anglican J.H. Adeney'™ a promovat traducerea ficuti de
Dumitru Cornilescu inca din 1919, inainte ca aceasta si vada tiparul. In toata
perioada 1920-1926 el se dovedeste un sustindtor constant, promovand editiile
CORNILESCU si distribuind numeroase exemplare in cadrul ,,Misiunii printre
evrei” pe care o coordona 1n Bucuresti:

De la Misiunea printre Evrei din Bucuresti mi se scrie: ,,Va rog sa
le cereti celor de la Berlin sa nu astepte expedierea pana cand se

1% Ciucd, ,,Biblia la romani”, pp. 276, 278; cf. ,,Document nr. 386: J.W. Wiles cétre R.
Kilgour (3 martie 1926), p. 404.

1% J.H. Adeney (1869-1962) a fost preot anglican si reprezentant al London Jews
Society In Romaénia. S-a stabilit in Bucuresti In 1900, unde a coordonat misiunea
anglicand printre evrei. Este un colaborator important al SBB, careia ii furnizeaza
informatii numeroase despre Romania. Contac, Cornilescu, pp. 41-42.
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finalizeaza comanda, ci sa incalce o data birocratia si toate regulile,
eventual sd-si asume si o cheltuiald in plus, pentru a salva situatia.
Colportorii nostri asteaptd sa-si umple buzunarele pentru circuitele
de primavara. Oare Societatea Biblica nu ne poate trimite niste
exemplare cu posta de carte?”'”

La momentul respectiv, in Bucuresti traiau circa 50.000 de evrei, iar mi-
siunea coordonatd de Adeney era in crestere. Poate nu intamplator, la scurt dupa
ce ajunge administrator al depozitului SBB din Bucuresti, Johann Klein ii muta
sediul pe strada Robert de Flers, nr. 18. Decizia poate fi (si) una strategica, noua
locatie a depozitului fiind 1n apropierea Bisericii Anglicane, care era pastorita de
Adeney.'"”

Asadar, era de asteptat ca un numar insemnat de editiit CORNILESCU
sd ajunga la evreii vizati de ,,Misiunea iIntre evrei” sau la cei din sfera pastorala
a Bisericii Anglicane.'” Totusi, receptarea versiunilor CORNILESCU in cadrul
lucrarilor lui Adeney nu face obiectul de cercetare al studiului prezent, care se
limiteaza la citirea printre randuri a revistelor ortodoxe si baptistd mentionate
mai sus.

(2) Cu certitudine, unii dintre cei care foloseau editiile CORNILESCU
in 1920-1926 erau parte a miscarilor de reinnoire spiritualda din cadrul BOR,
acele ,,persoane, doritoare de a se instrui din punct de vedere religios”, ,,care
frecventau adunarile de seara” pe care Cornilescu si Popescu ,,le tineau cu cred-
inciosii 1n localul scoalei primare din apropierea bisericii” si care primeau cu
regularitate revistele si brosurile publicate Cornilescu. O parte a acestora l-au
urmat pe Tudor Popescu si au format miscarea ,,tudoristd” sau ,,Crestinii dupa

=9

Scriptura”. Intre 1924 si 1926 s-au intalnit intr-o locatie pusa la dispozitie toc-
mai de J.H. Adeney,'” cel care a fost alituri de Cornilescu si Popescu, sustinan-
du-i pe toatd durata scandalului de la ,,Cuibul cu Barza”.'” In 1926, cand

199 A

tudoristii” Incep sa se adune in cladirea proprie din str. Carol Davila, numarau

1% Document nr. 389: J.W. Wiles citre C.H.K. Boughton” (26 martie 1926), p. 407.
106 Ciucd, ,,Biblia la romani”, p. 354.

Pentru mai multe detalii, vezi Ciuca, ,,Biblia la romani”, p. 253 (n. clxii).
Dobrincu, ,,Sub puterea Cezarului”, pp. 88—89.

Ciuca, ,,Biblia la romani”, p. 260.

107.
108.
109.
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mai putin de 1.000 de membri.'"’ La Sibiu, o miscare similard s-a inchegat, in
1923, in jurul lui losif Trifa, si anume ,,Oastea Domnului”. Dupa doi ani, in
1925, ,,ostasii” erau in jur de 2.000."" Din predicile si scrierile lui Trifa, reiese

"2 Unii ,,0s-

ca acesta a continuat sa foloseascad versiunile sinodale ale Biblie.
tasi”, insd, au adoptat versiunile CORNILESCU inca de la inceput.'” Totusi,
numarul celor care au aderat la aceste doua miscari reformatoare este prea mic,
comparativ cu numdrul de exemplare ale editiilor CORNILESCU care se vindea
in aceeasi perioada, ca sa fie considerat predominant.

(3) Intr-un studiu asociat acestuia,''* am analizat receptarea versiunilor
CORNILESCU de citre baptistii din Romania.'” Am aritat ci revista oficiala a
Cultului Crestin Baptist, Farul Mantuirei, promova aceste versiuni inca din anul
1921."¢ Insusi directorul revistei, Constantin Adorian, era un promotor al editi-
ilor Cornilescu aparute in perioada 1921-1926, drept pentru care traducatorul
ajunge si-1 numeasca ,,prieten”.""” Adorian era si presedintele Uniunii Baptiste,

dar si directorului Seminarului Teologic. Din aceasta pozitie, in 1922, ii propune

10 Dobrincu, ,,Sub puterea Cezarului”, pp. 158-159.

" Arhiva CNSAS, Fond Documentar, Dosar nr. 7374, ff. 33-35, 43—49v.

U2 E g Tosif Trifa, ,,Cum am cunoscut eu Biblia”, Revista teologicd, anul XI, nr. 8-11
(august-noiembrie 1921), p. 254; id., ,,Vine Biblia sf. Sinod”, lisus Biruitorul, anul 1, nr.
1 (ianuarie 1935), p. 8. In articolul din Jisus Biruitorul, Trifa declard ca asteapta Biblia
sinodala ,,s3-i ddm ce mai larga raspandire”. In acelasi timp, recunoaste ci cele 10.000
de exemplare care vor iesi de la tipar sunt insuficiente. Motiv pentru care se aratd
recunoscator fata de SBB, care tipareste in Romania Biblii multe si ieftine. lar editiile
CORNILESCU sunt tiparite de SBB.

3 E.g., Viorel Apetrei, ,,Aprecierea credinciosilor din Oastea Domnului pentru Biblia
Cornilescu”, in Dragos Stefanicd si Gheorghe Vatamanu (editori), ,, Prefuiti-i pe astfel
de oameni!”: Lucrarile Simpozionului , Centenar D. Cornilescu” Dumbraveni,
Suceava, 13 august 2021 (Bucuresti: Pleroma, 2021), p. 172.

14 Amiel Drimbe, ,Noi care ne cdlduzim dupd aceastd Carte, fie de ori cine tradusa...:
Receptarea versiunilor lui Dumitru Cornilescu de catre baptistii din Roméania In primii
ani de la publicare (1920-1926)”, in leremia Rusu (ed.), Centenarul traducerii Bibliei
Dumitru Cornilescu: Impactul religios si cultural (Cluj-Napoca: Risoprint, 2021).

5 Reamintesc cd, la acel moment, baptistii reprezentau confesiunea protestant
evanghelica cea mai numeroasa din Romania. Vezi mai sus (notele 86 si 87).

"6 Farul Mantuirei, anul 11, nr. 2 (februarie 1921), p. 16.

17 Document nr. 391: D. Cornilescu cétre R. Kilgour” (30 martie 1926), p. 408.
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lui Cornilescu sd predea la Seminarul Baptist din Bucuresti.'""® La o privire mai
atentd, se observa ca Adorian a promovat versiunile CORNILESCU, direct sau
indirect, din toate cele trei pozitii de influenta pe care le ocupa.

Un alt conducator baptist cu mare influenta a fost loan Socaciu, primul
director al Seminarului Baptist (1921). Acesta studiase NT si Greaca sub indru-
marea reputatului biblist A.T. Robertson, care era o autoritate mondiald In
domeniu. in 1918, Socaciu scrie Catechismul Apostolic, aducand o contributie
majora la conturarea identititii baptiste romanesti.'"” In 1926, isi publici a doua
carte, Armonia Evangheliilor.”* Ambele se vor impune rapid in mediul baptist.
Asadar, Socaciu este constient ca articolele pe care le publicd in Farul Mantuirei
au o aura intelectuald greu de egalat. Cu aceasta autoritate, el declard traducerea
Cornilescu ,,cea mai buna traducere [de la noi din tara]”."”'

Socaciu si Adorian sunt cei mai importanti profesori ai Seminarului
Baptist. Lor li se aldturd, in perioada 1924—1926, Gheorghe Cornilescu, fratele
lui Dumitru, dupa ce cooptarea acestuia din urma nu s-a materializat. Intrarea lui
Gheorghe Cornilescu in corpul profesoral este votatd in Comitetului National al
Uniunii Baptiste."” Mai mult, incepand cu anul 1923, studentii seminaristi care
scriu In revista Farul Mdntuirei, aratd o preferinta vaditd fatd de editiile

8- Friedrich Wilhelm Schuller, ,,Omul si lucrarea: Un tribut prietenesc, fratelui meu

Constantin Adorian”, Indrumdtorul Crestin Baptist, anul IX, nr. 1-3 (ianuarie-martie
1954), p. 6.

% Joan R. Socaciu, Catechismul Apostolic (Louisville, KY, 1918). in 1914, Adorian
prelucreaza Marturisirea credintei baptiste a crestinilor botezati. Ulterior o publicd in
Farul Mdntuirei si la editura omonima a Uniunii Baptiste. Farul Mdntuirei, anul 1V, nr.
5-6 (martie 1923), pp. 1-15; Marturisirea credintei baptiste a crestinilor botezati
(Bucuresti: Ed. ,,Farul Mantuirii”, 1923).

2 Toan R. Socaciu, Armonia Evangheliilor (Bucuresti: Ed. ,,Farul Mantuirii”, 1926).
I[oan] R. S[ocaciu], ,,Istoriea analitica a Bibliei”, Farul Mantuirei, anul V, nr. 5-6
(martie 1924), p. 8.

2 Arhiva UBCBR, Fond Corespondentd, Dosar 2, Procese verbale Congrese si
Comitete Uniune, 1918-1924, f. 22; Vasile Bel si Daniel Stoica, Seminarul Baptist,
1921-2021: Un secol de invatamdnt teologic baptist romanesc (Cluj-Napoca: Risoprint,
2021), p. 54.

121.
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CORNILESCU."” Doi ani mai tarziu, in 1925, versiunile CORNILESCU se im-
pun ca surs a citatelor bibice folosite de redactori si colaboratori.'**

Asadar, versiunile CORNILESCU sunt promovate de la nivel central,
din Bucuresti, de citre conducerea Uniunii Baptiste, de profesori si studenti de
la Seminarul Teologic si de revista oficiald a Uniunii, Farul Mdantuirei. O con-
tributie decisiva la raspandirea lor au avut-o, insa, colportorii baptisti. Everett
Gill, director onorific al Seminarului Baptist (1933—-1938), leagd raspandirea
credintei baptiste in spatiul romanesc de activitatea colportorilor SBB."” De
fapt, inceputurile miscarii baptiste din marile orase, Bucuresti, lasi, Oradea,
Brasov, Sibiu, Timisoara, Cluj sau Cernduti, sunt datorate activitatii colporto-
rilor de Biblii si a depozitelor de acolo.'” Apoi, incd de la infiintarea ei (1919),
Uniunea Baptistd a creat un departament de literatura si ,,colportagiu”, fapt ce
aratd importanta acordatd de primii baptisti distribuirii de Biblii si Noi
Testamente.

Mai mult, existd probabilitatea ca Johann Klein, depozitarul SBB din
Bucuresti, si fi fost credincios baptist.”” In calitate de administrator, el
promoveaza tot mai intens traducerile Iui Cornilescu, de care e foarte multumit,
inca din 1921."”® Cu privire la el, J.W. Wiles raporteaza in ianuarie 1924: , N-as
putea spune precis in acest moment ce are Klein In depozit; stiu ca are in stoc

13- Joan Bododea, ,,Ce si facem oamenilor acestora”, Farul Mdntuirei, anul TV, nr. 12

(iunie 1923), pp. 4-5; id., ,,Dumnezeu este iubirea”, Farul Mantuirei, anul 1V, nr. 13-14
(iulie 1923), pp. 1-2; Dumitru Baban, ,,Cand sa ma rog?”, Farul Mdntuirei, anul 1V, nr.
7-8 (aprilie 1923), p. 12; id., ,,Portile iadului nu o vor birui”, Farul Mdantuirei, anul 1V,
nr. 11 (iunie 1923), p. 8; Loghin Motrescu, ,,Chemarea celor poftiti”, Farul Mantuirii,
anul VI, nr. 1 (ianuarie 1925), p. 2; Ilie Marza, ,,Ceva despre rugiciune”, Farul
Mantuirii, anul VI, nr. 7 (aprilie 1925), p. 3. NB: Incepand cu anul 1925 numele revistei
se va scrie conform cu normele limbii romane moderne: Farul Mantuirii.

24 B.g., Farul Méntuirii, anul VI, nr. 2 (ianuarie 1925), p. 1; Farul Méntuirii, anul VI,
nr. 24 (decembrie 1925), pp. 15-16.

% Bverett Gill, Europe: Christ or Chaos? (Richmond, VA: Foreign Mission Board —
Southern Baptist Convention, 1937), p. 187; Ciuca, ,,Biblia la romani”, p. 137.

126. Popovici, Istoria baptistilor din Romania, pp. 22, 67-68, 129, 140-141, 144-145;
Ciuca, ,,Biblia la roméni”, pp. 304, 310, 329-330, 334, 341, 354 et passim.

127 Cf. Ciuca, ,,Biblia la romani”, pp. 354-355. Ipoteza este in curs de documentare.

2. Ciucd, ,,Biblia la romani”, p. 355.
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carti pentru cateva luni. Apeleaza tot mai mult la NT Cornilescu si tiparim tot
mai multe dintre ele la Bucuresti.”'*’

Au fost nsd si comunitati baptiste care, in prima faza, au respins traduc-
erile CORNILESCU, preferand in continuare Biblia de la Iasi (1874). Acestea
sunt, mai ales, comunitati baptiste din regiunea Aradului si din Basarabia."’

(4) Asadar, a existat un interes fata de versiunile CORNILESCU in
cadrul comunitatilor evreii mesianici, ,,tudoristi”, ,,ostasi” si baptisti — ,,sectele”,
cum le numeste Crainic. Cu toate acestea, cele trei confesiuni nu pot acoperi
numarul mare de exemplare vandute in perioada 1921-1926. Singura explicatie
pentru cifrele impresionante prezentate mai sus este aceea cid editiile
CORNILESCU s-au raspandit si in mediul ortodox, fiind acceptate de un public
in primul rand urban, relativ educat (dupa standardele de atunci)”’' si probabil
familiar cu traducerile anterioare ale lui Cornilescu — carti si broguri. La mo-
mentul adoptarii legii invatamantului din 1924, care prevedea obligativitatea si
gratuitatea a 7 clase, sub 40% din populatia Romaniei era alfabetizatd."”> Mai
mult, gradul de alfabetizare diferea semnificativ Intre populatia urbana si cea ru-
rald. La recensamantul din 1930, primul care inregistreaza gradul de alfabetizare
al populatiei, se estimeaza ca rata alfabetizarii era de 80-85% pentru mediul ur-
ban si doar 25-30% pentru cel rural.'”

Asadar, este cat se poate de rezonabil sa consideram ca cititorii editiilor
CORNILESCU sunt, in primul rand, de la oras. Chiar din marile orase, avand in

129.

,Document nr. 1487, p. 241.

130 Document nr. 148”, p. 240; ,,.Document nr. 154: R. Kilgour cétre J.W. Wiles” (30
ianuarie 1924), p. 244.

L In perioada interbelica, 85,1% dintre cei care stiau sa citeasci aveau absolvite doar
clasele primare.

¥ Constantin Ungureanu, ,,Stiinta de carte in teritoriile populate de romani la
inceputul secolului XX”, Codrul Cosminului, nr. 11 (2005), p. 80-81, 92 et passim;
Tudorel Andrei et al. (editori), Romdnia, un secol de istorie: Date statistice (Bucuresti:
Ed. Institutului National de Statistica, 2018), p. 72.

33 Andrei, Date statistice, p. 72.
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vedere c aici se giseau depozitele de Biblii ale SBB."* Ipoteza pare a fi confir-
mata de evaluarea lui Wiles:

versiunea Cornilescu i-a captivat pe oameni si, din acest motiv,
exponentii unor interese dubioase s-au maniat foarte mult si
propaga minciuni si calomnii, in care nu e nevoie sd intru; de
asemenea, O numesc ,versiune straind”, ,carte protestantd”,
inducand spaima in oameni ca sd nu o cumpere, dacd ar fi cu
putinta. Si reusesc foarte bine asa ceva in satele izolate. Dar intr-un
oras mare precum Bucuresti si In multe alte orase mari, NT
Cornilescu s-a dovedit atractiv, fiind o prezenta care s-a impus. Nu
a existat niciodati o carte mai roméneasci.'”

Conform lui Wiles, cei care au fost ,,captivati” de traducerile cornile-
sciene nu provin din ,,sate izolate”, nici nu sunt intimidati de etichetele ,,versi-

=9 =9

une strdind” sau ,,carte protestantd”. Se poate deduce cd multi fac parte din
BOR; in general, lor li se adreseaza etichetele de tip ,,Biblie protestantd”.'*
Dupa cum am vazut din revistele oficiale ale eparhiilor, in iunie 1924, Sf. Sinod
al BOR decide si ia atitudine cu privire la versiunile CORNILESCU ,,in urma
multor intrebari ce le vin la revistd [Duminica ortodoxd]”. Nu stim céat de multe
au fost intrebarile venite la redactie; dar, se pare, au fost suficiente cat sa atraga
atentia Sinodului. Acelasi termen vag (,,multe”) apare intr-o scrisoare din 4 oc-
tombrie, acelasi an 1924: ,Multe voci de aici cer ca viitoarele editii ale

Evangheliilor in limba romand"’ si nu aiba pe coperta doar, de ex., Evanghelia

dupd Matei, ci Sfinta Evanghelie dupd Matei.”"®

Mai exista, apoi, un public ortodox care urmareste in presa confesionala
dezbaterile pro si contra Biblieit CORNILESCU, dar si credinciosi din parohiile
ai caror preoti 1l simpatizau in continuare fostul ierodiacon. Johann Klein, de-
pozitarul SBB din Bucuresti, anuntd cresteri spectaculoase la vanzari, dupa ce

scandalul de la ,,Cuibul cu Barza” ajunge in presd. Tot el anunta in decembrie

% Depozite SBB se gaseau in Bucuresti, lasi, Cluj, Oradea, Craiova, Briila, s.a.m.d.

Existau, insa, si puncte de distribuire in Brasov, Sibiu, Timisoara sau Targu Mures.
Ciuca, ,,Biblia la romani”, pp. 295-296, 309, 329, 345 et passim.

135 Document nr. 1627, p. 250.

1% Cf. [Stanca], ,,Cuibul cu Barza”, pp. 4-5; Picescu, ,,UitAndu-ne inapoi”, p. 2.
Evangheliile in traducerea lui Cornilescu erau publicate si separat, nu doar ca parte
din NT.

138 Document nr. 292: J.W. Wiles citre R. Kilgour” (4 octombrie 1924), p. 354.

137.
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1924 ca ,,1.500 de Biblii si cateva mii de NT” au fost solicitate de o singurd
eparhie ortodoxd. Mentionarea ,,0opozitiei furioase a noului Patriarh, Miron
Cristea” lasd sd se Inteleaga ca aceste cifre au in vedere mai ales versiuni
cornilesciene.” In 1926, acelasi Klein mentioneaza o ,,intorsitura” in atitudinea
unora din BOR fata de editiile CORNILESCU:

Cert este ca acum avem o oportunitate splendida sa ajutam Biserica
autohtond — Biserica Ortodoxa — Intr-un moment in care doreste sa
fie ajutata. Nu este bine s dezamagim Biserica autohtond tocmai
cand se hotdraste sa citeasca Biblia. Ar fi penibil sa fim pusi in
situatia de a raspunde autoritatilor bisericesti ca nu putem furniza
Bibliile pe care doresc sa le cumpere, cand in ultimii doi sau trei
ani au incercat sa ne inlature din drum. Iata ca lucrurile au luat o
intorsaturd noud.'*’

In acest cadru al receptirii pozitive a versiunilor CORNILESCU in
mediul ortodox trebuie Incadrate publicatii precum cele ale lui Sebastian Stanca
(februarie 1924), losif Tr. Badescu (iulie 1924) si Nichifor Crainic (iunie 1925),
publicatii care Incearca sa opreasca raspandirea si mai largd a acestora.

Concluzie

In urma convertirii lui Dumitru Cornilescu (1917/1918), a trecerii lui la
protestantism si a disputelor de la Biserica ,,Cuibul cu Barza” (1922-1923), ati-
tudinea conducatorilor BOR si a unor preoti influenti din Bucuresti s-a schimbat
radical fatd de Dumitru Cornilescu si, in consecinta, fata de traducerile acestuia.
Decizia Sinodului BOR, din 24 iunie 1924, care condamna versiunile
CORNILESCU, a fost imediat preluatd in revistele oficiale ale eparhiilor orto-
doxe, care au devenit mijloace pastorale de cenzurd: preotilor li se interzicea sa
foloseasca versiunile, iar credinciosilor 1i se recomanda si le ignore. In ciuda
acestor interventii de descurajare si discreditare, interesul credinciosilor
ortodocsi fata de traducerile fostului monah si ierodiacon Cornilescu a raimas
unul relativ crescut. Acest interes explicd cel mai bine numarul mare de exem-

3% Document nr. 3867, p. 404.
10 Document nr. 3897, p. 406.
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plare ale versiunilor CORNILESCU care s-au vandut in Romania, intre anii
1920-1926.
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Abstract

Interpreting the biblical text is a complex process. Rarely do we read a
biblical text that has a straightforward interpretation and does not require dig-
ging behind the text. This is due to many reasons, but an important one is the
nature of the text. Specifically, a text has an author who is culturally condi-
tioned, who speaks within a culture, and who communicates according to ac-
cepted cultural norms of communication. All this is to say that a text comes tied
to a background from where it originates. The biblical text does not come to us
naked and alone, but clothed in its context and conditioned by it. Therefore, the
interpreter must read the biblical text being aware of such socio-cultural limita-
tions of language. The reader must accept, according to linguistic rules, that the
meaning of a biblical text is combination of at least three factors: authorial in-
tention, linguistic conventions, and shared assumptions. All these factors make
up the background and context of a text. It is our understanding that a correct in-
terpretation of the biblical text must take into consideration what the author in-
tended to say, how he said it, and what he assumed the original readers shared in
common with him. We do not believe that such a reading of the text will reach
an infallible interpretation, but it will help us to stay on a safe course of reading
the biblical text.

Keywords: interpretation, background, context, authorial intention, lin-
guistic conventions, shared assumptions.
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Introduction

Any person who has attempted to interpret a biblical text has been over-
whelmed by the complexity of the task. The difficulty in understanding and
grasping the meaning of a text is obvious from a survey of various commen-
taries on a particular passage. Commentators have reached different interpreta-
tion of the same sentences, though each allegedly was illuminated by the same
Spirit in the process of biblical interpretation. The humble and proper recogni-
tion that there is no infallible interpretation despite the infallibility of the Scrip-
tures, for reason of the inherent fallibility of the interpreter, does not really solve
the problem of the diversity of interpretations, because the interpreter can do
nothing to change his contingent nature. Thus, one may be compelled to search
for external factors, factors that are within the power of the interpreter to change
and which play an important role in the way one reads and understands a text.

While the process of interpretation is a rather complex task involving
multiple factors, the one that will constitute the focus of this article may be
deduced from the following hypothetical situation.' Imagine one of Paul’s letters
being intercepted en route and read by a pagan innkeeper. The interceptor would
have a complete lack of understanding of the text and most probably a gross
misinterpretation of the message and concepts of the text. Such being the case,
one may rightly raise the following questions: What is the reason for such a
misconception?

In this article we will attempt to argue that one of the main reasons for
misinterpretation is lack of the proper context against which to read a text. Con-
text (i.e., socio-historical background) plays a determinative role in uncovering
the meaning of a text. While this argument is widely accepted by biblical inter-
preters, it is not universally accepted. The way we will seek to prove the impor-
tance of background studies in discovering the meaning is a combination of at

1 am indebted to Max Turner for this imaginative situation in his ,Historical

Criticism and Theological Hermeneutics for the New Testament,” in Between Two
Horizons: Spanning New Testament Studies & Systematics Theology, eds. Joel B. Green
and Max Turner (Grand Rapids: Eerdmans, 2000), 49-50. He applies it to Paul’s Epistle
to Philemon.
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least three factors: authorial intention, linguistic conventions, and shared as-
sumptions. These, in turn, will prove the necessity of background studies in get-
ting to the meaning of a text.

There are two disclaimers that need to be made before we proceed with
the topic of the paper. First, the emphasis placed on the importance of back-
ground studies should not lead the reader to the misunderstanding that this au-
thor is naively accepting all methods and results of background studies, for we
will show that these must be qualified and placed within proper hermeneutical
limits. Furthermore, the emphasis on background studies does not mean that we
do not acknowledge the centrality of the text and cotext as determiners of
meaning. We assume that the confext together with these other two elements
play an important role in properly understanding the message of a text.”

Prolegomena

Before we look at the three factors, which we believe are constitutive to
meaning and which in turn prove the necessity for background information in
determining the meaning of a text, we must make mention of the tendency of
some current form of Literary Criticism to abandon the author in the interpreta-
tive process and with him the importance of background information.

According to this view, the text stands on its own, it should be per-
ceived as a work of art, and should be interpreted as one interprets a painting.
The author of the text plays no role in determining the meaning of the text. In
fact, the author is seen so “detached” from his writing that one may talk of the
“death of the author.” For such critics, Vanhoozer contends, “The author must
die if the text is to live and the reader is to be liberated.” Roland Barthes states
very well the thrust of this view: “The birth of the reader must be at the cost of

> See Peter Cotterell and Max Turner, Linguistics & Biblical Interpretation (Downers

Grove: InterVarsity, 1989), 16, for these three contributions to the understanding of any
text.

% Kevin J. Vanhoozer, Is There Meaning in This Text? The Bible, the Reader, and the
Morality of Literary Knowledge (Grand Rapids: Zondervan, 1988), 69.
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the death of the Author.” The text, in this view, is like a new-born child whose
connection to the source must be cut off in order to survive.

Thus, according to this view, the text is characterized by aloofness and
integrity; the text contains all the meaning there is. As a result, the historical
context has no relevance to the meaning of the text whatsoever. The advocates
of this view have no interest in asking “behind the text” questions related to the
socio-historical setting in which the author wrote, since the author does not mat-
ter. In other words, the meaning of the text is a-historical, unrelated to its histor-
ical background from which it originated.

There are at least two obvious flaws with such an argument.’ First, re-
garding the abandonment of the author as the determined of meaning, this view
leads to relativistic interpretations, that is, to the reader as the determiner of
meaning. Hirsch explains: “Once the author has been ruthlessly banished as the
determiner of his text’s meaning, it very gradually appeared that no adequate
principle existed for judging the validity of an interpretation. [...] The study of

* Quoted by Stephen E. Fowl in “The Role of Authorial Intention in the Theological
Interpretation of Scripture,” in Between Two Horizons. Spanning New Testament Studies
& Systematic Theology, eds. Joel B. Green and Max Turner (Grand Rapids: Eerdmans,
2000), 71. See Roland Barthes, “The Death of the Author,” in Authorship from Plato to
Postmodernity: A Reader, ed. Sean Burke (Edinburgh: Edinburgh University Press,
1995), 126. Among those mostly associated with this view are the deconstructionists
Jacques Derrida and Michael Foucault. See for instance Of Grammatology, tr. Gayatri
Chakravorty Spivak (Baltimore and London: Johns Hopkins University Press, 1976)
where Derrida states that “there is nothing outside the text,” 158. See respectively
“What is an Author?” in Textual Strategies, ed. Josué V. Harari (London: Methuen,
1979), 141-60. Though Paul Ricoeur’s view on interpretation should not be identified
with that of either Derrida or Foucault, nevertheless he also argues against the
importance of the author for interpretation. The reason is that meaning is fixed in
writing and therefore discourse is de-contextualized from its original situation and de-
psychologized from its original author. See, e.g., The Conflict in Interpretations: Essays
in Hermeneutics (Evanston: Northwestern University Press, 1974). For a brief
evaluation of Paul Ricoeur see Vanhoozer, Meaning, 214-17.

> See Stanley E. Porter, “Literary Approaches to the New Testament: From
Formalism to Deconstruction and Back,” in Approaches to New Testament Study, eds.
Stanley E. Porter and David Tombs, Journal for the Study of the New Testament
Supplement Series 120 (Sheffield: Sheffield Academic Press, 1995), 112-20, for an
assessment of literary criticism.
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‘what a text says’ became the study of what it says to an individual critic.”® Van-
hoozer concurs, “If there is no Author, then everything is permitted.”” Later he
adds: “If meaning were a function of how readers respond to texts, then texts
could never be misunderstood and there would never be such a thing as false in-
terpretation.” Such an argument, we will see later, is grounded in the assump-
tion that a text is an “utterance” or a “discourse” with a certain function, a func-
tion dependent upon authorial intention.’

Second, regarding the neglect of socio-historical background, this view
presents an unrealistic view of discourse, as cut off from any context. Meaning
is limited solely to the words of the text, but the text is seen as having a life of
its own, with no connection to questions such as how, when, where did the text
originate and who originated it. But again, such a view, as we will see, over-
looks the nature of language as “discourse” aimed by the one uttering it at
produclng certain effects on the hearer. Sentences must be studied for what they
were meant to “perform,” in other words, for how they were used."

Moreover, language is rules-bound and as such, context (both logical
and socio- historical) is determinative of meaning. Osborne argues, “The recon-
struction of the historical era is an invaluable interpretive tool since the words of
the text were addressed to that original culture and cannot be understood proper-
ly apart from that culture.”"" Thus, one who is interested in discovering the
meaning of an utterance must inevitably deal with issues of presuppositions

6.

E. D. Hirsch, Jr., Validity in Interpretation (New Haven and London: Yale
University Press, 1967), 3.

7 Vanhoozer Meaning, 89.

5 TIbid., 218.

 “Utterances” is a term used by some linguists to refer to sequences of “real”
language (language in use) as opposed to artificial context-less text. For the
characterization of sentences as “utterances” I am indebted to Cotterell and Turner,
Linguistics, 16. 1 will develop this concept under the topic of “Conventions.” I will also
develop more the idea of authorial intention in the next section of the article.

" For an understanding of discourse as “performative sentences” see J. L. Austin,
How to Do Things with Words (Cambridge, MA: Harvard University Press, 1962; 2nd
ed., 1975), 6. I will develop this idea later in the article in the section on “Conventions.”
" Grant R. Osborne, The Hermeneutical Spiral: A Comprehensive Introduction to
Biblical Interpretation (Downers Grove: InterVarsity, 1991), 20.
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shared equally by the speaker/writer and the hearer/reader, presuppositions
which are more often than not implied and therefore unexpressed in the text.

This form of New Criticism, which focuses on the text as the determiner
of meaning to the exclusion of its author and of its originating setting, presents
us with the problem of making any sentence (written or spoken) unintelligible.
The argument of this article is that a text must be perceived as an “utterance” or
as a “discourse”—language in use, which is the result of a person speaking with
a certain purpose to another, in order to be intelligible. Such an understanding of
language implies at least three properties of meaning: authorial intention, lin-
guistic conventions, and shared assumptions.

Authorial Intention: Meaning Determined by Author

A major problem in interpretation has to do with criteria for “validity:”
how does one assess objectively the validity of an interpretation over another?'?
The existence of more than one interpretation of the same text does not invali-
date the possibility of finding the intended meaning of the text. Hirsch correctly
states that, “In hermeneutics, verification is a process of establishing relative
probabilities.”" Thus, what is required is for the interpreter to use the proper cri-
teria for adjudicating between interpretations and for ranking them according to
the probability of their proximity to the intended meaning. But what constitutes
such criteria of validation? In this first section of the article, we will seek to de-
fend the author as the determiner of meaning. We will seek to show that the only
valid interpretation of a text is that which accords with the authorial intent. If
this argument is valid, then the historical context is obviously crucial for
understanding.

One of the most basic facts about language is that it has a source, an au-
thor. Through speech (whether oral or written) the author communicates his
message and expects the “receptor” of his message to grasp the meaning intend-
ed through his utterance. The author hopes that the intended meaning of his

> This is the subject of E. D. Hirsch’s book Validity in Interpretation.
B Ibid., 236.

46



MIHAILA, Corin / Jurnal teologic Vol 21, Nr 1 (2022): 41-64.

message is correctly assessed by the receptor, otherwise he has failed to commu-
nicate. Thus, one may rightly state that there is an inherent connection between
the author and his utterance, between meaning and authorial intention, for com-
munication to exist. For communication to be successful, it is incumbent upon
the hearer/reader to understand what the speaker/writer intended to communi-
cate through his utterance.

This connection between meaning and authorial intention is all the more
important for epistolary genre. Max Turner is correct when he states that, “It is
virtually the universal experience of reading letters that one reads for the
writer’s intended meaning. Letters function as an intentional projection of the
presence of the author, in dialogical communication, when she must otherwise
be absent for some reason.”'* It is therefore necessary to attribute the author the
determinative role in establishing meaning.

E. D. Hirsch is the strongest advocate of the author as determiner of
meaning. In his seminal book, Validity in Interpretation, he defends the idea that
the author is the sole guarantor of the objectivity of meaning." The main point
that Hirsch makes is that sentences by themselves have no determinate meaning;
texts mean something only because somebody has meant something by them.
But here is his view in his own words: “Almost any word sequence can under
the conventions of language legitimately represent more than one complex of
meaning. A word sequence means nothing in particular until somebody either
means something by it or understands something from it. There is no magic land
of meanings outside human consciousness. '

In the paragraph just quoted, Hirsch makes several important state-
ments. First, he rightly denies semantic autonomy to texts. This argument will
be further developed later in this article, but for now it is worth mentioning that
sentences can mean different things when uttered in different contexts. One
main way by which one can correctly interpret the utterance in a certain context
is by inquiring about the intention of the author. The individual words that form

14 Max Turner, “Historical Criticism and Theological Hermeneutics,” 47.

For a brief yet clear presentation of Hirsch’s book, see Vanhoozer, Meaning, 74-79.
% Hirsch, Validity, 5.

15.
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the sentence do not change; what changes is the intention of the author who ut-
ters them, in other words the function of words."”

This means that the stability and definiteness of a text’s meaning are not
inherent characteristics of words, but are grounded in the author’s will. The only
reason why the meaning of the text is the same with the passing of time is be-
cause meaning is a function not of sentences by themselves, but of sentences
performing the intended function given by the author. Meaning is fixed not in
the text but in the authorial intent.

This does not mean that in order to get to the meaning of a text, one
must get into the head of the author in order to recover his psyche. Hirsch’s
stance in favor of authorial intent is not an argument in support of a psychologi-
cal reading of the text. The interpreter is not nquiring about the psychological
motivations of the author as if he could enter into some sort of mystical commu-
nion with him. Hirsch recognizes that one cannot reproduce the original
meaning experience of the author. But, he contends, “The irreproducibility of
meaning experiences is not the same as the irreproducibility of meaning.'
Therefore, what he argues for in his emphasis on authorial intent as determina-
tive for meaning is that meaning is connected not to words but to people who in-
tent to perform something by them. For him, “determinacy of verbal meaning
requires an act of will.”" Thus, “to banish the original author as the determiner
of meaning [i]s to reject the only compelling normative principle that c[an] lend
validity to an interpretation.””

7~ Turner gives the example of the statement “The cat is hungry,” which in different

circumstances can function as an excuse to break off conversation, a request to someone
else to feed the cat, a warning to keep well clear, a laconic comment. See his “Historical
Criticism and Theological Hermeneutics,” 46. Vanhoozer gives the example of the
statement “Jesus feeding five thousand.” With this proposition, he rightly argues,
“Speakers can do more than one thing...; they can assert [Jesus fed five thousand],
question [Did Jesus feed five thousand?]. command [Jesus, feed five thousand!], or wish
[Would that Jesus fed five thousand].” Meaning, 210.

'8 Hirsch, Validity, 16.

Y 1Ibid., 47.

2 TIbid., 5.
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In this sense, he is right in that words alone do not mean; people do.”
Thus, one must discover the meaning of the text from the intention of the author
as expressed through the text. Vanhoozer argues that, “Texts without authors
count neither as historical nor as communicative action. Texts without historical
authors are texts without meaning.”** But it is this emphasis on the authorial in-
tent as determinative of meaning that calls for knowledge of the context of the
utterance in order to determine its function.

The statement, then, that meaning is determined by authorial intent has
much to do with knowledge of the context in which the utterance was expressed.
In order to find the meaning of a text one must inquire about the intention of the
author. But to find the intention of the author, one must know the circumstances
in which he articulated the text. Turner is right to state that, when we ask con-
cerning authorial intention, “we are inquiring about what intentional acts he has
indeed performed in and through what he has actually said, understood within
the linguistic/cultural world in which he uttered/inscribed the words of the
letter.”>

Thus, we may say that the text provides only the content of the utter-
ance but does not naturally reveal its function, which makes a text a “commu-
nicative action.” The function of a text as intended by the author is normally
given by the context of the utterance, in other words by extra-linguistic ele-
ments, which have nothing to do with the psychology of the author but with
public knowledge available to the receptor.

This knowledge shared by the speaker and receptor is not restricted only
to historical circumstances; it also includes communication, whose “rules” were
shared by the community. This brings us to a discussion of another important
property of discourse meaning—linguistic conventions.

2 Vanhoozer puts it this way: “We can then say of meaning what has been said of

guns: words don’t kill; people do.” Meaning, 202.
2 Tbid., 233.
2 Turner, “historical Criticism and Theological Hermeneutics,” 47.
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Linguistic Conventions: Language Shaped by Community

We have seen so far that meaning is connected to authorial intent and,
for one to discover the function of an utterance he must know not the psycho-
logical experience of the author at the moment of the production of the text, but
the historical context of the utterance. The first is a private affair, while the latter
is public knowledge.

Included in this public aspect of communication is also the idea that lan-
guage is shaped by community. We will argue that in order to grasp the meaning
of a biblical text one must understand the linguistic conventions that operated at
the time the author wrote down the text. In other words, one must have knowl-
edge of background information (particularly socio-cultural) to understand how
language functioned, and therefore how meaning was communicated through
texts. This is the role of sociolinguistics, a branch of general linguistics, which
argues that meaning is socially conditioned.*

In discussing the use of language in communicating meaning, we will
take as a starting point the following statement by Stanley Porter: “Any text no
matter how artistic or literarily shaped has an inherent historicity in terms of at
least the fact that an author wrote it in a particular place or time using a variety
of language of some linguistic community and it was read at least initially by
readers in a given historical context who knew or understood the language or at

least sufficient to think that they were making sense of it.”*

The Semantics of Language

This statement points to several important aspects about language. First,
one must understand something about the semantics of language. James Barr, in
his influential book, The Semantics of Biblical Languages, argues that, “There is

# For a concise presentation of sociolinguistics see Jeffrey T. Reed, “Modern

Linguistics and the New Testament: A Basic Guide to Theory, Terminology, and
Literature,” in Approaches to New Testament Study, eds. Stanley E. Porter and David
Tombs, Journal for the Study of the New Testament Supplement Series 120 (Sheffield:
Sheffield Academic Press, 1995), 242-47.

% Stanley E. Porter, “Literary Approaches to the New Testament,” 116.
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no question about the meaning of words, as distinct from texts. Words can only
be intelligibly interpreted by what they meant at the time of their usage, within
the language system used by the speaker or writer.”** What he is arguing against
here is the belief that one can uncover the meaning of a text by simply doing in-
dividual word-studies by an appeal to the etymology of a word. His argument is
that the meaning of words is given by context, by their current usage. Jeffrey
Reed enumerates among principles of semantics the following one: “Words as
physical objects do not ‘possess’ meaning, they are ‘attributed’ meaning by
speakers and listeners in a context.”’

Osborne practically follows Barr when he states that, “Terms really do
not carry meaning by themselves. . . Words are arbitrary symbols that have
meaning only in a context. They function on the basis of convention and practi-
cal use in any language system, and they must be studied descriptively (how
they are actually employed) rather than prescriptively (according to precon-
ceived rules)... A word has no single meaning, only meaning potential, a symbol
waiting for a context.”*® These statements rightly locate meaning at the level of
discourse rather than words. The words only mean something because they are
in relation to other words (syntax).

This emphasis on the meaning of words being context-conditioned
should not be misconstrued as a denial of the fact that individual words “refer”
to certain things and not others. That is, as Thiselton argues, “Words do indeed
possess a stable core of meaning without which lexicography would be impossi-
ble. . .”* Hirsch states the case along similar lines: *...all meaning communicat-

% James Barr, The Semantics of Biblical Languages (London: Oxford University

Press, 1961), 139-40.

- Reed, “Modem Linguistics and the New Testament,” 232.

% Osborne, Hermeneutical Spiral, 75-76. Though he does not mention this, modern
linguistics has been much influenced by Ferdinand de Saussure, who will be mentioned
in more detail later. It was he who first argued the “structurally arbitrary and so purely
conventional nature of the word-to-meaning relationship.” See a good presentation of
the fundamental principles of linguistics as stated by Saussure in Max Turner, “Modern
Linguistics and the New Testament,” in Hearing the New Testament: Strategies for
Interpretation, ed. Joel B. Green (Grand Rapids: Eerdmans, 1995), 148-53.

#- Anthony C. Thiselton, “Semantics and New Testament Interpretation,” in New
Testament Interpretation: Essays on Principles and Methods, ed. 1. Howard Marshall
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ed by texts is to some extent language-bound, that no textual meaning can
transcend the meaning possibilities and the control of the language in which it is
expressed.””’

An understanding of the semantics of language reveals, however, the
fact that the same sentence can be used to communicate different things depend-
ing on the context in which it appears. It is the context that determines the func-
tion of words and sentences. Silva gives the context a determining factor for
meaning when he states that, “The context does not merely help us understand

! While such a statement may seem too

meaning; it virtually makes meaning.
bold, his point may be well-taken, in that language can be understood only when
interpreted within the limits of its specific use. Meaning, in other words, is both
determined by the context in which language is used and shaped by the commu-

nity that uses it.

Language as Historically-Conditioned

This leads to a second (yet related) aspect of language: one must not
only have an understanding of semantics and the role of context in interpreting
sentences, but one must also understand that the circumstances of communica-

(Exeter: Paternoster, 1977), 79. In this essay, Thiselton rightly argues against an
“atomizing exegesis” which pays too much attention to words and insufficient attention
to context. However, he strikes a correct balance when it comes to word-studies and
words as units of meaning. He quotes two linguists on p. 83 to offer a warning against
those who take words as carrying no meaning. “There is no getting away from the fact
that single words have more or less permanent meanings that they actually do refer to
certain referents and not to others, and that this characteristic is the indispensable basis
of all communication.” And “There is usually in each word a hard core of meaning
which is relatively stable and can only be modified by the context within certain limits.”
Hirsch concurs: “A part is frequently autonomous in the sense that some aspect of it is
the same no matter what whole it belongs to.” Validity, 77.

- Hirsch, Validity, 23.

' Moisés Silva, Biblical Words anal Their Meaning: An Introduction to Lexical
Semantics (Grand Rapids: Zondervan, 1983). 139. A similar argument is brought forth
by the ordinary language philosophers who are united in their belief that “language can
only be understood in the situation and circumstances of its use.” Vanhoozer, Meaning,
208. In the same place, Vanhoozer states that their motto might well have been: “There
is nothing outside a context.”
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tion are determinative of meaning. Without historical and social knowledge of
the setting from which a text originated, the text remains incomprehensible. The
reason is because, as Donald Hagner states it, “The New Testament in one sense
is like the Incarnation: it is historically conditioned.” David Garland likewise
argues that, “What the New Testament describes did not take place in a vacuum.
Language operates in a historical context.”

Such an understanding of language does not render a text irrelevant for
successive generations. Though the meaning is conditioned by the circum-
stances of the utterance, its significance is not limited to those circumstances.*
An understanding of language as historically-conditioned only recognizes that
in order to understand “what a text meant” it has to be interpreted in its own
terms. Hirsch argues: “To understand an utterance it is in fact not just desirable
but absolutely unavoidable that we understand it in its own terms. . . Verbal
meaning has to be construed in izs own terms if it is to be construed at all.”*

It is to this historical conditioning of language that “literal meaning” ac-
tually refers to and not to meaning determined merely by words. Thiselton right-
ly argues that literal meaning demands that, “Meaning be understood in the
customarily acknowledged sense that it would normally bear in its proper lin-
guistic context.”*® Thus, historical interpretation refers to respecting the sense
that words would have had for their authors. Vanhoozer makes a similar obser-
vation when he relates the idea of semantics and the idea of historical context:
“While elements in a language system are indefinite and unstable, words put to

use in a specific time and place acquire specificity.””’

2 Donald A. Hagner, “The New Testament, History, and the Historical-Critical

Method,” in New Testament Criticism & Interpretation, eds. David Alan Black & David
S. Dockery (Grand Rapids: Zondervan, 1991). 73.

% David E. Garland, “Background Studies and New Testament Interpretation,” in New
Testament Criticism & Interpretation, eds. David Alan Black & David S. Dockery
(Grand Rapids: Zondervan. 1991), 350.

¥ See Hirsch, Validity, 8, for a distinction between “meaning” and “significance.”

% Ibid., 134 and 135 respectively.

% Anthony C. Thiselton, The Two Horizons: New Testament Hermeneutics and
Philosophical Description with Special Reference to Heidegger, Bultmann, Gadamer,
and Wittgenstein (Grand Rapids: Eerdmans, 1980), 115.

¥ Vanhoozer, Meaning, 218.
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Therefore, meaning has to do not only with “what” is said—text, with
“for what purpose” is said—authorial intent, but also with “when” and “where”
it is said— historical context. Vanhoozer thus is right to state that, “Circum-
stances and specific situations are every bit as important as the words them-
selves [for determining meaning].”*® By reconstructing the historical back-
ground of a text, the reader will be able to perceive the reality within which the
text was written as the author presented it in his text.

The “Language-Game”

This emphasis on context and circumstances leads us to a third aspect of
language which Porter emphasizes in the above quoted paragraph: language
operating according to certain linguistic conventions shared by the speaker and
the community addressed. The emphasis here is placed on the concept of “lin-
guistic community,” a community that communicates following certain shared
linguistic rules. These “constitutive rules” have the form “x counts as y in con-
text ¢.”*” Vanhoozer rightly argues: “We will not describe communicative action
correctly unless we know something about the constitutive rules in force at the
time of its performance for we will not otherwise know what x counts as.*

The philosophical work of Gadamer and Wittgenstein are foundational
for sociolinguistics.* On the one hand, Gadamer emphasized the sociological

% Ibid., 208. Thiselton also states that, “Indeed what speaking is and what meaning is

depends on the surroundings in which language is being spoken.” The Two Horizons,
375.
¥ Cf. Vanhoozer, Meaning, 245. Vanhoozer follows John R. Searle who makes this
argument in his book Speech Acts: An Essay in the Philosophy of Language
(Cambridge: Cambridge University Press, 1969), 35.

- Vanhoozer, Meaning, 245.

4. See Hans Gadamer, Truth and Method, trans. and ed. Garrett Barden and John
Cumming (New York: Seabury, 1975); Philosophical Hermeneutics, trans. and ed.
David E. Linge (Berkeley: University of California Press, 1976). See also the later
works of Ludwig Wittgenstein, On Certainty, eds. G. E. M. Anscombe and G. H. von
Wright, trans. Denis Paul and G. E. M. Anscombe (Oxford: Blackwell, 1969);
Philosophical Investigations, trans. G. E. M. Anscome (New York: Macmillan, 1968). A
succinct presentation of the importance of their insights to biblical hermeneutics can be
read in Robert Mulholland, “Sociological Criticism,” in New Testament Criticism &

54



MIHAILA, Corin / Jurnal teologic Vol 21, Nr 1 (2022): 41-64.

setting of language. More precisely, he argued that language operates within a
particular sociological “horizon.” Linguistic communication fails most of the
times when it is done across horizons, because language functions according to
the specific rules established by each linguistic community.

Wittgenstein, on the other hand, developed the concept of “language
game” (Sprachspiel). By this he implied that any community can communicate
‘game”) takes

3

successfully only because the process of communication (the
place according to an agreed-upon set of linguistic conventions (the “rules” of
the language game). The meaning of a text thus is determined by the linguistic
rules at work at the time the text is uttered. In other words, language has a defi-
nite meaning only when it is in use in a real-life situation. Thus, we will under-
stand a particular sentence only when we see it in the context of its use by a par-
ticular community in the particular surroundings of situations of human life.
This implies that a sentence means “what the members of that linguistic com-
munity would intend it to mean were they to utter it.”*

Vanhoozer grasps the essence of the ground-breaking work of these two
philosophical linguists and points to the implication in interpretation: “Each
sphere of life in which language is used develops its own relatively stable types
of use. In everyday speech where speakers and hearers share the same context
there is usually little difficulty determining which language game is being
played, what rules are in force. When there is uncertainty one determines which
rules are in force by locating the speech act in a particular context.”*

The fact is we communicate our intentions by using recognizable lin-

guistic conventions, otherwise communication would fail. Vanhoozer again is

Interpretation, eds. David Alan Black & David S. Dockery (Grand Rapids: Zondervan,
1991), 302. I am partially indebted to him for the subsequent description. For a more
detailed evaluation of the works of these two philosophical linguists see Thiselton’s
work The Two Horizons, 293-427, whose hermeneutics methodology has been much
influenced by them.

- Richard Freadman and Seumas Miller, Re-thinking Theory: A Critique of
Contemporary Literary Theory and an Alternative Account (Cambridge: Cambridge
University Press, 1992), 212. They are quoted by Vanhoozer, Meaning, 218. With this
quote he offers a corrective to Hirsch’s idea that meaning is an affair of the human
consciousness; he argues that meaning is an affair of the community.

- Vanhoozer, Meaning, 210.
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right in this respect: “Grammar does not drop from the sky but rather reflects a
social consensus on good usage.”* This, of course, has important implications
on biblical hermeneutics. It means that in order to find the meaning of a biblical
text the interpreter must know not only the historical context within which the
text originated but also the social and linguistic conventions operative at the
time the text was uttered.

A “Thick Description” of Texts

An understanding that language must function according to rules, makes
language socially conditioned, which is another important aspect of language.
One must acknowledge the “distance” between the social horizon of the author
and the social horizon of the interpreter if accurate interpretation is to take
place. It would be disastrous for interpretation to assume that the “language
game” of the author and original readers is the same as that of the interpreter.
But to discover the linguistic conventions operative at the time of the writing,
some knowledge of the sociologial horizon of the author is necessary. We are
here referring to what is called the synchronic analysis of a text which makes
possible a “thick description” of it.* For an interpretation to be holistic, the so-
ciological horizon of the author must be taken into consideration.

Language operates within a social matrix that determines its function
and meaning. Mulholland rightly argues that, “Meaning of the words and sym-
bols of the text are sought within the sociological matrix of the New Testament
world and not in a set of ‘external, unchanging meanings’ inherent in the terms

- Ibid., 244.

- For the concept of “thick description” see Clifford Geertz, The Interpretation of
Cultures: Selected Essavs (New York: Basic, 1973; London: Fontana, 1993, 2nd ed.),
chapter 1. He applied the notion to the practice of cultural anthropology. The concept is
being used in biblical hermeneutics also. See Gilbert Ryle, “Thinking and Reflecting”
and “The Thinking of Thoughts,” in Gilbert Ryle, Collected Papers, vol. 2 (New York:
Barnes & Noble, 1971). See also Stephen C. Barton, “Historical Criticism and Social-
Scientific Perspectives in New Testament Study,” in Hearing the New Testament:
Strategies for Interpretation, ed. Joel B. Green (Grand Rapids: Eerdmans, 1995), 69. In
his essay, Barton rightly argues that historical awareness and social knowledge do not
run counter; rather they complement each other in the study of a text.
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and symbols themselves.”*® Thus, in order to grasp everything that an author is
“doing” in a text and loose none of his intention, one must interpret language
from within the social setting of the author and the original readers. Vanhoozer
explains: “The relevant circumstances are those that enable us to identify the
game board and the game being played.”* In this sense, one may say, the social
context of an utterance is determinative of meaning.

Language in Use

The emphasis placed on language conditioned by the historical, social
and linguistic contexts throws light on a fourth aspect of language: language
means something only when it is used. Wittgenstein’s famous slogan confirms
this understanding: “Do not look for the meaning of a word, look for its use.* In

other words, language implies “language in use.” In this sense, language has

9949 ¢ 9950 <
C

been defined in different terms as “utterance/discourse,
9951

speech-act, om-

municative action,”" or “performative action.””> What all these definitions have
in common is an understanding of language as an “activity.” Language does not
merely inform, it “performs” a function.

It may be helpful here to make a distinction between, what deSaussure
calls, the linguistic categories of langue and parole.” Langue refers to language
as formal code, while parole refers to language in actual use. We have sought to

argue throughout the whole paper that meaning is determined by words used

- Robert Mulholland, “Sociological Criticism,” 303.

- Vanhoozer, Meaning, 251.

- Reed, “Modern Linguistics and the New Testament,” 232.

¥ E.g., Cotterell & Turner, Linguistics, 16.

% E.g., Thiselton, The Two Horizons, 129.

- E.g., Vanhoozer, Meaning, 222-25. He builds on the concept of Jiirgen Habermas
explained in The Theory of Communicative Action, vol. I: Reason am the
Rationalization of Society, trans. Thomas McCarthy (Boston: Beacon, 1984), 101. Also,
“Communicative Versus Subject-Centered Reason,” in Philosophical Discourse of
Modernity (Cambridge: Polity Press, 1987), 294-326. See Thiselton’s treatment in New
Horizons in Hermeneutics: The Theory and Practice of Transforming Biblical Reading
(Grand Rapids: Zondervan, 1992), 285-91.

> E.g., Austin, How to Do Things with Works, 6.

% See Ferdinand de Saussure, Course in General Linguistics (New York: McGraw-

Hill, 1959). For a detailed presentation of these categories, see Vanhoozer, Meaning,
61-62, 202-04, who follows Saussure.
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with a particular intention according to certain linguistic conventions. Seen in
this way, meaning should be thought not as a property of words but as some-
thing people do (parole). Vanhoozer takes up this aspect and argues that
meaning is to be thought of not as a “noun” but as a “verb.”** In this sense, one
may rightly ask with Vanhoozer: “Why is there something rather than nothing?”
Answer: “Because a human author at a particular place and time activated the
linguistic resources that were at hand, put a socio-linguistic system in motion,
and did something in order to make a difference in the social world.””

But the role played by the linguistic category langue in communication
should not be completely discarded. Language operates only within the possibil-
ities offered by the sign system. Vanhoozer asserts, “l view communication as
the action that puts a language system into motion at a particular point in time
by realizing certain possibilities offered by the code.” In this sense, langue is a
necessary but not sufficient condition for meaning. What determines meaning is
parole—language in use.”’

A further distinction between, what Austin calls, locutionary, illocution-
ary, and perlocutionary acts, may help clarify the issue and offer some initial
conclusions to this section of the paper.”™ What constitutes locutionary acts is the
mere uttering of a certain sentence with a certain sense and reference. The illo-
cutionary acts refer to what we intend to do or the effects we intend to produce
by uttering a certain sentence. The perlocutionary acts refer to what we actually
bring about or the effects that result from uttering a certain sentence. While lo-
cution has to do with a sigh system—I/angue, illocutions and perlocutions have
to do with parole.

DeSaussure’s notion of parole and Austin’s notions of illocutionary and
perlocutionary acts place a great emphasis on the author’s role as an agent in
communication; he is a “doer” or a “performer.” It follows from this that com-

> Vanhoozer, Meaning, 202.

- TIbid., 233.

% Tbid., 222. He follows here John Fiske, Introduction to Communication Studies
(London: Routledge, 1990, 2nd ed.).

- See ibid., 311 for this argument.

- Austin, How to Do Things with Word, 109.
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munication is an “activity.” Therefore, the active role of the author in speech
and the active character of communication makes meaning a function of the lan-
guage in use. That is, language is related to living people not to dead signs.

Likewise, texts must be seen as means of social interaction. Meaning is
connected to how words are used by authors to interact with their readers, and
not to words alone. That is the reason why the socio-historical context is crucial
in understanding how language was being used in social interaction at the time
the text was written.

We have started this second section of the article with Porter’s statement
that the community addressed by a speaker/writer understands the intended
meaning communicated through the text because they “play” the “language
game” by the same “rules.” In other words, the addressee and the addressed
ones use and interpret language according to common linguistic conventions.
This makes communication a public affair, in the sense that meaning is deter-
mined by publicly acknowledged linguistic rules.

Language creates what Charles Taylor calls a “public space”.” Thus,
language makes sense only against some contextual background. The problem,
however, that the modern interpreter faces in trying to understand a text is that
some of the background, since it is publicly shared by the author and the origi-
nal reader, is normally left unexpressed, which forces the modem reader to un-
earth the implied elements if he is to understand the text.

Shared Assumptions: Knowledge Presupposed in
Communication

It is a well-accepted fact that presuppositions influence if not determine
meaning. The question is whose presuppositions: the reader’s or the author’s?
The difference is between a subjective and objective interpretation. Ideally, the
interpreter should recognize the implied but unarticulated presuppositions of the
author and seek to read the text in light of those presuppositions rather than his.

*  Charles Taylor, Human Agency and Language: Philosophical Papers 1
(Cambridge: Cambridge University Press, 1985), 259. Vanhoozer quotes him in
Meaning, 231.
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The author’s presuppositions are the knowledge shared both by the au-
thor and the original reader, knowledge implied and therefore unarticulated.

This is what is called the “presupposition pool.”

The presupposition pool is
made up of conventional elements such as: historical facts, social structures, and
linguistic rules. All these elements make communication a public rather than a
private affair (not in the sense that it is heard by everybody, but in the sense that
it incorporates publicly shared facts). Turner argues: “The content of ‘presuppo-
sition pools’ is thus a matter of what is in the public context of a speaker’s utter-
ance, and so may be taken to count as part of the utterance meaning.”®'

Since the presupposition pool or the context of the utterance was public
knowledge, the author did not consider further explanation of these elements
necessary when writing his text. Turner explains: “[. . .] a large part of discourse
meaning whether oral or written is not actually brought to verbal expression.”*
In other words, the text does not contain all the meaning there is, as some liter-
ary critics may want to suggest. The author leaves many elements unarticulated.
Thus, the text of any utterance, according to Turner, is simply the “tip of the ice-
berg” of a discourse meaning.*’

Since the modern interpreter reads the text from a “distance,” it is in-
cumbent upon him to investigate the elements of the presupposition pool of the
author. He must read the text against the context of the utterance to ensure a
correct understanding. Turner agrees: “It is the unarticulated and/or allusive
components that are often decisive for correct understanding of the writer's

speech act.”®

% The term “presupposition pool” was first introduced by T. Venneman in his “Topic,

Sentence, Accent and Ellipsis,” in Formal Semantics of Natural Language, ed. E. L.
Keenan (Cambridge: Cambridge University Press, 1975). For a brief review of his
development of the concept see G. Brown and G. Yule, Discourse Analysis (Cambridge:
Cambridge University Press, 1983), 79-83. For a fair presentation of the concept see
Cotterell and Turner, Linguistics, 90-7.

8- Turner, “Historical Criticism and Theological Hermeneutics,” 50.

52 Ibid., 48.

8- TIbid., 49.

% Ibid., 50.
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Arguing for the importance of background studies as determinative of
meaning, however, should come with several qualifications. First, not all texts
need an equal amount of extra-linguistic information for grasping the full
meaning of the text. In other words, not all descriptions are equally “thick.”
Some texts require more ‘“behind the text” information while for others an
analysis of the context of the utterance—the literary context, may be sufficient
to determine the author's intended meaning.®

This qualification recognizes that the canon of Scripture offers some
amount of background information that can guide our reading. In other words,
the Bible is part of the presupposition pool. The reason why a modern reader,
say from a Communist country, who has no access to other literature but the
Bible can still get the core meaning of most texts is because part (not all) of the
background needed for a correct understanding of the text is found in other bib-
lical texts. Turner argues: “Much of what we mean by the 'clarity' of Scripture
rests on this, that we read a 'text' against a presupposition pool informed consid-
erably by other biblical texts.”*

Secondly, realism in hermeneutics concerning background studies is
needed. We must face the reality that we can't acquire all the socio-historical
“givens” needed for an infallible interpretation.”’ This, however, should not lead
us to pessimism concerning the recovery of the intended meaning of a text. It
only proves that no interpretation is ultimate and that we must work with proba-
bilities rather than absolutes in hermeneutics. While we must adjudicate be-
tween multiple options for the context of a text using the best judgment (an edu-
cated guess®™), “we can still recognize false interpretations and we can rank
good ones while recognizing their limitations and provisional status.”*

Thirdly, we recognize that not only interpretations are provisional, but
also the background information available. All such information is open to later

% For a balanced view of background studies see Vanhoozer, Meaning, 251.

Turner, “Historical Criticism and Theological Hermeneutics,” 69. This is what the
Reformers called the perspicuity of the Scriptures.

¢ Cf., Hirsch, Validity, 40.

8- Cf,, David Garland, “Background Studies,” 351.

% Turner, “Historical Criticism and Theological Hermeneutics,” 55.

66.
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correction by succeeding archeological discovery. Moreover, one must guard
against the idea of uniformity of social life in the time the text was written. Only
the text can tell us which social behaviors form the context against which a text
must be read. Osborne explains: “This information too must be placed in front
of the text rather than behind it; that is, it must be open to correction as we study
individual passages in detail.””

Fourthly, we acknowledge that background studies have been much
abused. Some have used the text simply as a window into the world behind the
text.”! Others have committed, what Carson calls, the “verbal parallellomania”
the use of verbal parallels to show literary dependency and conceptual links.”

But, as Barton argues, “to acknowledge the limits of historical interpre-
tation and to be aware of its dangers should by no means lead us to dispense
with it altogether.”” Rather, it should cause us to acknowledge the dangers but
also be aware of the value of background studies. Mulholland rightly argues:
“While there is a body of divine reality beneath the sociological clothing of any
human community of faith, we must be careful not to mistake the clothing for
the body nor to isolate the body from the clothing as an abstraction that captures
God within our own conceptualization.”™ It is thus possible and desirable to
give the background studies their proper place in interpretation, because this is
demanded by an adequate understanding of implied but unarticulated elements
in communication, by what is called the presupposition pool existent behind any
given utterance.

0 QOsborne, Hermeneutical Spiral, 21.

Cf., Porter, “Literary Approaches to the New Testament,” 87. Also Stephen Barton,
“Historical Criticism and Social-Scientific Perspectives,” 64.

7 D. A. Carson, Exegetical Fallacies (Grand Rapids: Baker, 1984), 43. An excellent
article exposing this fallacy is by Robert Kysar, “The Background of the Prologue of the
Fourth Gospel: A Critique of Historical Methods,” Canadian Journal of Theology 16
(1970): 250-55. For other dangers in background studies, particularly to the social
scientific interpretation of Scripture see David A. deSilva, “Embodying the Word:
Social-Scientific Interpretation of the New Testament,” in The Face of New Testament
Studies: A Survey of Recent Research, eds. Scott McKnight and Grant R. Osborne
(Grand Rapids: Baker, 2004), 127-29.

- Barton, “Historical Criticism and Social-Scientific Perspectives,” 64.

7 Mulholland, “Social Criticism,” 308.
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Conclusion

We began this article with the realistic view that there is no perfect in-
terpretation; there can be at best a most probable interpretation of a text. Con-
cerning the first, we can do nothing since contingency is part of our nature. But
we can change something about the latter; we can work at making our interpre-
tation the most valid one among others. At that point we suggested that that can
be done by placing background studies in proper perspective in the process of
interpretation.

The thesis of this article was that extra-linguistic information is not only
helpful but also determinative of meaning. We have sought to ground our argu-
ment in linguistics. As such, we have argued that meaning is a combination of at
least three factors: authorial intent, linguistic conventions, and shared assump-
tions. All these three factors are closely related to the author’s and original read-
er’s socio-historical context.

What is the solution, then, to a correct understanding of Paul’s intended
meaning expressed in the letter, intercepted en route by the innkeeper? The an-
swer suggested throughout this article is as follows: the innkeeper would have to
pose several questions to the carrier of the letter, that would take him “behind
the text” to the unarticulated elements in the letter. In other words, the intercep-
tor would have to have access to background information (e.g., religious, social,
historical) in order to correctly assess the message of the letter. He would have
to bath in the “presupposition pool” of the author and the original reader.

If the interceptor should be a member of a different language communi-
ty, he would also have to be informed of the social behaviors and linguistic rules
characteristic of the writer's and intended reader's community. The carrier of the
letter would have to explain him what the “rules” of the “game” are and draw
out the “game-board.”

It is only after such an arduous and time-consuming interrogation of the
carrier of the letter that the innkeeper would be able to make sense of Paul’s let-
ter and understand what Paul intended his audience to do as a result of reading
his letter. Only then he would be wise to ask: “Does this apply to me also?”
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Thus, in order to uncover the meaning of a text, we have argued, one
must “triangulate”” the authorial intent, the linguistic conventions, and the
shared assumptions. The meaning of the biblical text, then, is not only a theo-
logical category but also a linguistic one. If one neglects these linguistic factors
when interpreting a text, its theology is bound to be misconstrued also. It is
therefore fitting to end this paper with a challenge to heed Thiselton’s warning:

The necessity and value of standard techniques in New Testament
studies is not simply a question which can be decided on
theological grounds alone. Because biblical language as language
can only be understood with reference to its context and extra-
linguistic situation, attention to the kind of questions raised in
critical study of the text is seen to be necessary on purely linguistic
grounds. To try to cut loose ‘propositions’ in the New Testament
from the specific situation in which they were uttered and to try
thereby to treat them ‘timelessly’ is not only bad theology; it is bad
linguistics. For it leads to a distortion of what the text means.”

75.

A term used by Vanhoozer, Meaning, 250.

76 Thiselton, “Semantics and New Testament Interpretation,” 79.
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Abstract

The rapid movement during the Pandemic of the church's activities
from the real space to the online environment could not go unnoticed and unex-
plored. This led me to initiate and coordinate a research project under the Bap-
tist Theological Institute aimed at the online church, focusing on the Roman
evangelical churches in Romania and the diaspora. The project was carried out
during the Pandemic, after the end of the national lockdown in Romania in
which religious activity in-person was forbidden, but still during the period
when there were certain health restrictions in relation to church meetings.

The main objectives of this research were: 1) To understand how the
Romanian Evangelical Churches used the online environment during the Pan-
demic; 2) To identify the current conception of the church towards the use of the
online environment in the activity of the church; 3) To identify good practices
for serving the church online; 4) Identify the church's perspective on continuing
to use the online environment for church activities. This article presents the
results and conclusions obtained from this research. Given the global scale of
the pandemic, as well as the similarities, at least in Europe, with many of the re-
strictions applied in each country, including toward churches, I believe the arti-
cle may be helpful not only to churches and religious leaders in Romania but
also churches and religious leaders from other countries.

Keywords: online church; health restrictions; Covid-19 pandemic; on-
line meetings; research project
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,,Biserica Online. Analiza si Perspective” prezinta obiectivele, metoda si
concluziile proiectului de cercetare cu acelasi nume, proiect realizat in cadrul
Institutului Teologic Baptist din Bucuresti (nr. 78/31.03.2021) in perioada
Aprilie — Mai 2021 sub coordonarea mea, cu implicarea studentilor din anul 4,
an universitar 2020-2021. Ideea pentru acest proiect de cercetare s-a nascut si a
fost realizatd in perioada Pandemiei de Covid-19, mai precis dupa declararea
oficiala a Pandemiei de Covid-19 de catre Organizatia Mondiala a Sanatatii (11
Martie 2020) si dupa finalizarea perioadei de carantind, cunoscutd sub numele
de ,,Jlockdown”, care a fost instauratd in anul 2020 in cele mai multe tari din
lume. In Romania starea de urgentd a fost instaurati in baza decretului 195 din
16 martie 2020' pentru o perioadd de 30 de zile, ulterior, pe 14 aprilie 2020, fi-
ind prelungit pentru inca 30 de zile. Incepand din 15 Mai 2020 Romania a in-
trat in starea de alertd care a fost prelungitd periodic pani la 9 Martie 2022. In-
treaga societate a fost afectatd de masurile restrictive impuse de guvernele
fiecarei tari, inclusiv intalnirile publice ale bisericilor. Masurile restrictive fata
de biserici, in Romania, au variat in functie de incidenta imbolnavirilor cu
virusul SARS-CoV-2, de la limitarea numarului credinciosilor care pot participa
la o intalnire religioasa pana la interzicea totald a intalnirilor religioase, cea din
urma situatie regasindu-se cu precadere in perioada starii de urgenta. Solutia la
care cele mai multe biserici au recurs a fost utilizarea tehnologia informatiei si
comunicatiei, a mediului online in vederea realizérii serviciului religios. Se
poate spune ca biserica a experimentat cea mai mare migratie din istoria poporu-
lui lui Dumnezeu. Mai mare decat migratia evreilor din Egipt In Canaan. Mai
mare, chiar, decat cele trei intoarceri din robie la Ierusalim. In anul 2020,
aceastd migratie a vizat alte teritorii. Biserica a migrat din spatiul real in spatiul
virtual cu o viteza pe care nici macar nu ne-o puteam imagina inainte. Presupoz-
itia proiectului de cercetarea a fost cd Biserica online a dobandit prin aceasta
Pandemie noi intelesuri si noi dimensiuni. O primd prezentare a rezultatelor
acestui proiect a fost facutd in data de 19 Mai 2021 in cadrul unui webinar
organizat pe aceastd tema.

' Publicat in MONITORUL OFICIAL nr. 212 din 16 martie 2020 si DECRET nr. 240
din 14 aprilie 2020, privind prelungirea starii de urgenta pe teritoriul Romaniei publicat
in MONITORUL OFICIAL nr. 311 din 14 aprilie 2020.
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Principalele obiectivele ale acestei cercetari au fost: 1) Sa intelegem
modul 1n care Bisericile Evanghelice Roméne au utilizat mediul online in peri-
oada de Pandemie; 2) Sa identificAm conceptia actuald a bisericii fatd de uti-
lizarea mediului online 1n activitatea bisericii; 3) Sa identificam bunelor practici
de slujire a bisericii in mediul online; 4) Sa identificdm perspectiva pe care o are
biserica cu privire la utilizarea in continuare a mediului online pentru activitatile
bisericii.

Metoda de cercetare aleasa este cea a anchetei prin aplicarea unui ches-
tionar la un grup de respondenti. Chiar daca chestionarul reprezintd o metoda de
investigare cantitativa, intregul proces de cercetare propune o combinare a
metodei cantitative cu metode calitative. Asigurarea unei abordari calitative s-a
facut prin fixarea unor obiective care vizeazd mai mult aspectul calitativ, prin
formularea intrebarilor din chestionar care sa provoace la alegerea sau formula-
rea unor raspunsuri de natura calitativa, cat si prin intermediul ,,observatiei pa-
sive” si ,,interviului”, ca si metode calitative care vin sd suplimenteze ancheta
realizatd prin folosirea chestionarului. Chestionarul este de fapt ,.instrumentul
de bazi al sondajului” ?, sondajul de opinie avand scop determinarea opiniei
unei populatii cu privire la un anumit subiect prin raportari cantitative. Chestio-
narul ,,Biserica Online. Analiza si Perspective” a fost conceput pentru a colecta
doua categorii de informatii, si anume, pe de-o parte, colectarea de informatii
despre respondenti, sectiunea fiind numita ,,informatii generale”, iar, pe de alta
parte, colectarea de informatii privitoare la utilizarea mediului online in activi-
tatea bisericii, sectiunea fiind numita ,,informatii specifice”. Cercetarea specifica
a fost realizata prin intermediul a cincisprezece intrebari despre biserica online.
Aceste intrebari investigheaza atit aspectele conceptuale, cat si aspectele
tehnice, administrative si modalitatea de utilizare privind activitatea bisericii ra-
portata la mediul online.

Proiectul de cercetarea a fost conceput avand delimitari legate de spatiu,
fiind invitati la a completa acest chestionar credinciosi romani evanghelici care
locuiesc in Romania si in alte tari din Europa, dar au fost completate si cateva
chestionare din afara Europei. Un numar de 285 de persoane au completat ches-

> Sorin Dan Sandor, Metode si tehnici de cercetare in stiintele sociale (Bucuresti:

Tritonic, 2013), p. 117.
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tionarul. Persoanele care au raspuns la chestionar apartin bisericilor localizate in
Romaénia, in alte tari din Europa, in America si Australia. La afirmatia ,,Mentio-
nati localitatea si tara unde se afla biserica la care faceti referire in acest ches-
tionar”, 86% dintre respondenti au afirmat ca apartin unei biserici din Roma-
nia, 13 % ca apartin unei biserici romane din Europa, iar 1 % au afirmat ca
apartin unei biserici din America si Australia.

mRomania mEuropa mAmerica siAustralia

America si

Europa Australis Roménii din afara granitelor tarii care

13% 1%

au raspuns la acest chestionar sunt lo-
calizati in Moldova, Italia, Spania, Aus-
tria, Belgia, Olanda, Suedia, Norvegia,
Germania, Statele Unite ale Americii si
Australia. Bisericile la care s-a facut

Romania

== referire in chestionar sunt localizate in

56 de localitati din Romania, din care
45 localitati din mediu urban (80, 36 %) si 11 localitati din mediul rural ,
(19,64%). Respondentii implicati in proiectul de cercetare fac parte din biserici
localizate in diferite zone ale tarii, dupd cum se poate vedea si In imaginea de
mai jos, Transilvania fiind reprezentatd cel mai bine.

Maramures Oltenia
1,79% 5,36%

Transilvania : : - e .
. 28,57% Publicul tintd implicat care a
Banat si Crisana

19,64%

fost avut in vederea pentru acest
proiect de cercetare a fost constituit
'din persoane individuale care sunt
membrii intr-o Bisericd Evanghelica

Muntenia
10,71% din Romania sau din diaspora euro-
Moldova

19,60% peand. Cei mai multi respondenti la

Dobrogea

G -acest chestionar sunt din bisericile
baptiste (68,4%), urmati de membrii din bisericile Penticostale si Crestine dupa
Evanghelie, dar, chiar daca intr-un numar mai mic, au fost implicati si credin-

ciosi din bisericile neafiliate unui cult.
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Mentionati confesiunea caruia ii apartineti
285 de raspunsuri

@ Baptistd

@ Penticostald

O Crestina dupa Evanghelie

@ Biserica Evanghelicd Romana
@ Independentd

@ Nondenominational

® Reteaua V.C.E.

® Verticala

@ Verticald

Mairimea bisericilor la care fac referire persoanele care au
completat chestionarul, dupa cum se poate vedea din grafiul de mai jos,
variazd de la 15 membrii pand la peste 500 de membrii, o pondere mai
mare de reprezentare avand bisericile de peste 500 de membri (15,1%) si
bisericile care au intre 50 si 100 de membri (15,1%), urmate de bisericile
care au intre 150-200 de membri (12,6 %). Acest fapt nu a fost urmarit in
mod expres, ci a rezultat indirect ca urmare a persoanelor care au acceptat
sd completeze acest chestionar.

Biserica la care fac referire in chestionar are
285 de raspunsuri

@ 15-20 de membri

@ 20-40 de membri
© 40-50 de membri
@ 50-100 de membri
@ 100-150 de membri

@ 150-200 de membri
@ 200-300 de membri
@ 300-500 de membri
11,9 @ peste 500 de membri

Din punct de vedere al varstei, categoria cu ponderea cea mai
mare o reprezintd persoanele cu varsta cuprinsd intre 40 de ani si 55 de
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ani (37,9%), urmata de persoanele care au varsta cuprinsa intre 25 de ani
s1 40 de ani. Ponderea cea mai mica in completarea acestui chestionar o
au persoanele cu varsta cuprinsa intre 55 si 65 (8,1%), cat si persoanele
peste 65 de ani (3,2%).

Varsta
285 de raspunsuri

® 15-25
® 25-40
40-55
® 55-65
@ peste 65

Varsta constituie un element important in formarea unei intelegeri
cu privire la utilizarea de cétre bisericii a spatiului online, la baza fiind
tocmai capacitatea personald de a naviga intr-un astfel de spatiu.
Termenul utilizat pentru acesta in literatura de specialitate este cel de
alfabetism digital care a fost definit ca fiind ,,constientizarea si
capacitatea individului de a utiliza in mod adecvat instrumentele digitale
cu scopul identificdrii, accesarii, evaluarii si analizei resurselor digitale,
construirii si acumulirii de noi cunostinte, comunicarea cu ceilalti’”.
Marc Prensky este un scriitor si vorbitor american in domeniul educatiei
care a folosit pentru prima in dati, in 2001%, termenii nativ digital si
imigrant digital pentru a arata modul diferit in care oamenii se raporteaza
la tehnologia digitald. In mod simplu, ,nativii digitali sunt noul val de
oameni ndscuti in tehnologia infloritoare in timp ce migrantii digitali

* C. lordache, I. Marién si D. Boeldean, ,Developing Digital Skills and
Competences: A Quick- Scan Analysis of 13 Digital Literacy Models”, Italian Journal
of Sociology of Education, vol. 9, nr. 1 (2017), pp. 6-30.

+ Marc Prensky, ,,Digital Natives Digital Immigrants (p. 1), On the Horizon, vol. 9,
nr. 5 (2001), pp. 1-6.
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reprezintd generatia de tranzitie, care cunoaste si foloseste noile
tehnologii, dar isi pot aminti vremea in care virtualul nu exista decat in
subsolurile intunecate, numite Internet Cafe-uri’™. O identificare si mai
specificd a acestora este cd ,,cei nascuti dupa '90 intrau in categoria
nativilor digitali, iar migrantii ar fi restul, inclusiv o parte din generatia Y,
partea nascuta intre 1978 si 1990, reprezentantii generatiei X (1965 -
1978), dar si bunicii si bunicutele din generatia Baby Boomers (1947 —
1960), cu conditia sa se fi pus pe invatat internetul™. Aceastd impartire,
nativi digitali si migranti, are In vedere perioada in care fiecare persoana
s-a nascut. O altd clasificare poate fi facutd avand in vedere
disponibilitatea fiecdruia de a integra tehnologia digitald in viata
personali si profesionala. In aceasta ultimi clasificare au fost identificate
trei categorii, si anume: Evitatorii (Avoiders), Adaptatii Ezitanti
(Reluctant Adopters, la imigranti)/ Minimalisti (Minimalists la nativi) si
Adoptatii/Participantii Entuziasti (Enthusiastic Adopters/Participants)’.
Evitatorii (Avoiders) sunt ,,cei care evita digitalul fie pentru ca nu il
inteleg, fie pentru cd nu se simt atrasi de el”. Adaptatii Ezitanti sunt ,,cei
care se descurcd cu tehnologia, dar incearcd sa se lege cat mai putin de
ea”. Adoptatii/Participantii Entuziasti sunt cei care ,,posteaza, vorbesc, se
joaca si incearca totul” prin utilizarea tehnologiei digitale.

In ceea ce priveste Romania, potrivit raportului anual privind
Indicele economiei si societatii digitale (DESI) 2021, ,,mai putin de o
treime dintre persoanele cu varsta cuprinsd intre 16 si 74 de ani au
competente digitale cel putin de baza (56 % la nivelul UE in ansamblu),
in timp ce 35 % au competente cel putin de baza in materie de software
(media UE: 58 %). Numai 10 % dintre persoane au competente digitale
peste nivelul de baza™.

Din punct de vedere al rolului si slujirii specifice pe care

> Miruna Spataru, ,,in raport cu digitalul, putem fi nativi sau imigranti”, /Quads, 7

mai 2014 [online]: https://ww w.iqads.ro/articol/29488/in-raport-cu-digitalul-putem-fi-
nativi-sau-imigranti (accesat la 12.05.2022).

6 Spataru, ,,Nativi sau imigranti”.

Spataru, ,,Nativi sau imigranti”.

European Comission, ,,The Digital Economy and Society Index — Countries’
performance in Digitisation” [online]: https://digital-strategy.ec.europa.eu/en/policies/
countries-digitisation-performance (accesat la 12.05. 2022).

7.
8.
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respondentii il au in biserica locald, la intrebarea ,,Sunt implicat in
conducerea bisericii la care fac referire Tn acest chestionar” doar (39,6%)
mentionezd cd detin o pozitie oficiala in biserica, dar 60,4 % nu sunt
parte a conducerii bisericii lor. Dupa cum arata raspunsurile la intrebarea
,Implicarea mea in slujirea bisericii este”, 77,5 % dintre respondenti au
diverse slujiri in biserica locala, deci sunt membrii activi, iar doar 22,5 %
dintre respondenti nu au o slujire specifica in biserica locala. Din totalul
celor care sunt implicati activ in slujirea bisericii 18,2 % indeplinesc
slujba de pastor.
Atunci cand ne referim la gen, o pondere mare 1l au respondenti

de gen masculin (62,1 %), fatd de respondentii de gen feminin ( 37,9 %).

Definirea ,,bisericii online”

In vederea identificarii conceptiei actuale a bisericii fati de utilizarea
mediului online in activitatea bisericii, participantii in proiect au fost invitati sa
raspunda la afirmatia ,,Pentru mine, biserica online este acea comunitate de
credinciosi care”, fiind oferite patru posibile alternative, dupa cum urmeaza:

* se intdlneste numai online fara a avea niciodata intdlniri fata in fata
(RI)

* se intdlneste intr-un spatiu fizic, dar si in mediu online pentru anumite
activitati ale sale, sau temporar isi desfasoard intreaga activitate online (R2)

* transmite prin intermediul internetului, in direct sau inregistrare, ser-
viciile bisericii care au avut loc in spatiul special destinat pentru acestea (R3)

* altele (fiecare persoand putea sa scrie propria-i definitie) (R4)

Dupa cum rezultd din graficul de mai jos, credinciosii evanghelici im-
plicati in proiect, intr-un procent destul de mic (9,1%), au intelegerea personala
ca ,,biserica online” este o comunitate de credinciosi care ,,se intidlneste numai
online fard a avea niciodata intalniri fata in fatd”, cu alte cuvinte o comunitate in
intregime virtuald. Astfel cd, potrivit optiunii respondentilor, in aceastd
intelegere a fost pus semnul egal intre ,,biserica online” si ,,biserica virtuala”.
Surpriza vine din faptul cd un numar foarte mic (6,38%) dintre respondentii cu
varste cuprinse intre 15 si 25 de ani, adica, generatia nativilor digitali, nu au
sustinut o astfel de definitie. Ponderea cea mai mare a sustindtorilor acestei
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definitii se afld la persoane cu vérste cuprinse intre 40 de ani si 55 de ani, mai
precis 12,04 % dintre totalul respondentii cu aceastd varstd. Ei sunt urmati de
persoanele ca au declarat ca au varsta cuprinsa intre 25 de ani si 40 de ani,
raspunsul lor totalizdnd 8,16 % din raspunsurile la aceastd intrebare oferite de
cei din acest grup de varsta.

R4 R1

5,7% 9,1% Raspunsul cu cea mai

mare pondere (58,2 %)
este cel prin care ,,biserica

R3 online” este definitd ca

27% acea comunitate de credin-

ciosi care ,se intalneste
intr-un spatiu fizic, dar si
in mediu online pentru an-
umite activitati ale sale,
sau temporar isi desfasoara
intreaga activitate online”.
Deci, mediul online este
utilizat ca un spatiu com-
plementar, doar pentru an-
umite activitati specifice ale bisericii, adunarea avand intalniri in mod fizic, doar
ocazional si temporar, cand o situatie exceptionald o cere, intreaga adunare se
poate intalni online. Motivul principal al utilizarii spatiului online pentru anu-
mite activitati ale bisericii este cel al cresterii eficientei slujirii bisericii, in spe-
cial in marile centre urbane, unde organizarea unor intalniri online ar contribui
la castigarea timpului petrecut in trafic si folosirea lui pentru alte activitati. Pon-
derea cea mai mare de sustinere a acestui raspuns (65 de persoane reprezentand
60,19% din totalul persoanelor din aceastd categorie de varstd) din totalul re-
spondentilor vine de la persoanele cu varste cuprinse intre 40 si 55 de ani, ur-
mate de persoane din categoria de varsta 25-40 de ani ( 61 de persoane
reprezentdnd 62,24% din totalul persoanelor din aceastd categorie de varstd).
Persoanele cu varstd de peste 65 de ani sustin in proportie de 77,78 % din totalul
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persoanelor din aceasta categorie de varsta aceastd formulare de definire a bis-
ericii online.

Locul al doilea conform cu optiunile respondentilor ( 27% din totalul
participantilor n acest chestionar) se refera la definirea ,,bisericii online” ca fi-
ind a ,,transmite prin intermediul internetului, in direct sau inregistrare, servici-
ile bisericii care au avut loc in spatiul special destinat pentru acestea”. In fapt,
aceasta afirmatie privitoare la biserica online se centreaza mai mult asupra pro-
gramului bisericii, decat pe interactiunea si slujirea impreund ca si comunitate.
Potrivit acestei afirmatii, mediul online serveste ca un mijloc de transmitere a
programelor religioase, programe care sunt produse direct din cladirea bisericii.
Unul dintre motivele pentru care serviciile se transmit direct online sau sunt in-
registrate din cladirea bisericii se refera la faptul cd acolo se gaseste tehnologia
si spatiul adecvat pentru realizarea acestor programe. La instaurarea starii de ur-
gentd in Romania, ca urmare a Pandemiei de Covid-19, cam acesta a fost mod-
elul cel mai folosit pentru realizarea serviciile religioase. Au existat mai putine
situatii in care predicile si cantdrile au fost inregistrate in locuinte private sau
alte spatii. Aceastd forma de realizare online a serviciilor bisericii nu permite
prea mult spatiu pentru angajarea membrilor unii fata de ceilalti, marcand o sep-
arare evidenta ntre un ,,pol activ”’ al Inchindrii, cei care slujesc prin cantare si
predicare, si un ,,pol pasiv” cei care privesc la actul Inchinarii si poate unii, isi
exprimd Inchinarea in spatiul lor privat. Acesta este modelul unui ,,serviciul reli-
gios de televizor” sau a unui ,,film religios” postat pe online. In favoarea unei
astfel de definiri a ,,bisericii online” cel mai mult s-au exprimat persoanele cu
varsta cuprinsd intre 25 si 40 de ani (26,53 % din respondentii cu aceasta
varstd), urmate imediat ca si numar de respondenti cu varsta cuprinsa intre 40 de
ani si 55 de ani (23 persoane; 21,3 % din respondentii cu aceasta varsta).

Un procent de 5,7 % din totalul persoanelor care au completat chestio-
narul, la acest prim item de evaluare, au preferat sd vina cu o definitie personala
sau cu anumite comentarii. Definitiile personale mentionate de unii dintre re-
spondentii la chestionar nu exprimd concepte noi, ci mai degraba asaza intr-o
formulare putin diferita parte din ideile preluate din cele trei afirmatii mention-
ate explicit in chestionar. Cateva dintre aceste formulari ar fi: ,,Se intalneste intr-
un spatiu fizic, avand programele filmate online pentru fratii ce nu se pot alatura
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fizic”, ,,Foloseste mijloacele media cu responsabilitate si abilitate pentru
inaintarea Evangheliei, informare, rugdciune, partasie”, ,,Se intalneste fatd-n-
fatd; transmite online; are si intalniri online”, ,,Asa cum este Intrebarea, biserica
online este online”, ,,Biserica nu poate exista ca entitate online, ea poate folosi
online-ul ca si instrument si poate sé se adreseze astfel si altor oameni care da-
toritd locatiei in care se gasesc sau din alte motive, nu pot ajunge fizic la
Adunare”. Posibilitatea oferita la aceasta Intrebare ca fiecare sa se exprime liber
potrivit propriei Intelegeri, pentru unii a fost prilejul de a nega existenta intr-o
forma online a partasiei dintre cei credinciosi, cat si posibilitatea de a 1si expri-
ma insatisfactia cu astfel de intalniri. Cateva dintre aceste opinii exprimate sunt:
,,Biserica online nu este biserica”; ,,Nu cred 1n biserica online”; ,,Nu prea sunt
de acord cu acest fel de slujbe online”; ,,Un grup al iubitorilor de internet/Face-
book, nu de Dumnezeu! Online-ul nu face parte din creatie, ci mai degraba
alunecd spre idolatrie. Nu sunt de acord cu biserica online, dar din cauza pan-
demiei a fost bine, dar nu-mi place acest mod”.

Slujirile bisericii in mediul online

In cadrul chestionarului a fost pusd intrebarea: ,,Care sunt principalele
slujiri pe care biserica le-a organizat in mediul online in perioada de Pan-
demie?”. A fost oferita o listd cu posibile raspunsuri din care cei care completau
chestionarul puteau alege una sau mai multe afirmatii, sau chiar sa adauge alte
raspunsuri. Lista cuprindea urmatoarele:

* Serviciul divin al bisericii in ziua de duminicd

* Cina Domnului

« Intdlniri de rugdciune

o Intdlniri ale grupului mic ( acele grupuri care se intdlneau in case
Inainte de Pandemie)

« Intdlnirile de tineret

« Intdlnirea femeilor

* Lectii biblice si activitati pentru copii (ceea ce in format fizic se nu-
meau "grupele de copii" sau "scoala biblica pentru copii")
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« Intdlnirile administrative ale conducerii bisericii (comitet si alte intdl-
niri organizatorice)

* Adunarea generalda a membrilor bisericii

Rezultatele chestionarului, asa cum rezulta si din graficul de mai js, evi-
dentiaza cinci activitati desfasurate online, si anume: serviciul divin al bisericii
in ziua de duminica cu o pondere de 92,6%; intalniri de rugéaciune cu o pondere
de 47,4 %; intalnirile administrative ale conducerii bisericii cu o pondere de
39,6%; intalnirile de tineret cu o pondere de 33 % si lectii biblice si activitati
pentru copii cu o pondere de 30,5 %

165
135
105
75
45

Serviciul divin al bisericii ntalniri de rugaciune intélnirile administrative ntélnirile de tineret Lectii biblice si activitati
in ziua de duminica ale conducerii bisericii pentru copii
(comitet si alte intalniri
organizatorice)

Cu un procentaj de sub 30% au fost mentionate si alte slujiri cum ar fi:
intalniri ale grupului mic (29,5 %), Cina Domnului (17,9 %), intalnirea femeilor
(13,7 %) si adunarea generala a membrilor bisericii (6%). Pe langa acestea a
fost adaugatd o listd de alte activitdti care fiecare in parte a obtinut 0,4 % din
optiunile respondentilor, cum ar fi: ,,videoclipuri inregistrate cu mesaje”, ,,s-a
format pe wathup grupul Bisericii noastre si primeam un mic discurs tinut de
fratele pastor”, ,,servicii de inmormantare”, ,,marturii si incurajari”, ,,studiu bib-
lic”, ,,instruire”, ,,consiliere”, ,,mesaje de evanghelizare” si conferinte.

Dupa cum se poate observa prima prioritate a bisericii legat de activi-
tatea online in perioada de Pandemie Covid-19 a fost sa transmita serviciul divin
din ziua de duminica pentru toti membrii bisericii in perioada cand intalnirile au
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fost restrictionate total, dar si ulterior pentru membrii bisericii care se aflau izo-
lati la domiciliu din cauza imbolnavirilor. in baza rezultatelor chestionarului
doar 1,75 % dintre respondenti mentioneaza ca biserica lor nu a avut nici o ac-
tivitate online. Mai se poate remarca faptul ca unele activitati care ar fi fost greu
de infaptuit 1nainte, s-au realizat folosind tehnologia si mediul online. Dintre
acestea amintim: serviciul de inmormantare, Cina Domnului, Adunarea Gener-
ala, si altele, in perioada de Pandemie realizate de catre unele biserici. Numarul
activitatilor realizate prin intermediul online-ului, in cele mai multe cazuri, este
direct proportional cu marimea bisericii. S-a observat in urma rezultatelor din
chestionar ca, de reguld, o bisericd mai mare avind mai multe activitati, uneori
chiar mai mult decét cele cinci mentionate in graficul de mai sus. Bisericile mai
mici si-au rezumat, in general, activitatea online in principal la una sau doud ac-
tivitati, serviciul de duminica si intalnirea de rugaciune din cursul sdptadmanii.

Mijloace si metode utilizate pentru slujirea online

In acest proiect de cercetare am fost interesati si descoperim si mi-
jloacele si metodele folosite de biserici In vederea conectarii $i comunicarii on-
line. Astfel cd, prin intermediul intrebari: ,,Ce mijloace a folosit si foloseste bis-
erica pentru a realiza de la distantd serviciile divine ale bisericii in perioada de
Pandemie, cét si alte Intlniri, atunci cand intalnirile fatd in fatd nu au fost posi-
bile?”, cat si prin oferirea unei liste cu posibile mijloace utilizate de biserici am
urmarit sa identificim mai clar mijloacele utilizate cel mai mult de catre biseri-
ci. Conceptul de ,,mijloace” se refera la ,,ceea ce serveste pentru realizarea unui
scop; (la plural) posibilitati (materiale sau morale) de care dispune cineva pentru
un anumit scop””. Atentia in cercetarea noastrd nu s-a indreptat doar in spre mi-
jloacele tehnice pe care bisericile le detin pentru a facilita conectarea, comuni-
carea si transmiterea online a activitatilor lor, ci am decis sd avem in vedere
strict mijloacele online care faciliteazd transpunerea continutului in online, mai

*  lon Coteanu, Lucretia Mares (coord.), Dictionarul explicativ al limbii romdne

(editia a II-a, revazuta si adaugita), Academia Romana — Institutul de Lingvistica ,,Jorgu
Iordan” (Bucuresti: Editura Univers Enciclopedic, 2009).
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precis programe si aplicatii pentru calculator si telefon. Lista sugerata de noi, la
care fiecare avea posibilitatea de a adduga si alte mijloace, includea:

* Whatsapp

* Platforma de comunicare Zoom

* Platforma de comunicare Jitsi

» Skype

* Google Meet
* Facebook

* Youtube

285
255
225
195
165
= 712%
105
75

45

Platforma de comunicare Youtube Whatsapp Facebook
Zoom

Datorita rapiditatii cu care au fost introduse restrictiile privind intélnir-
apel la mijloacele online utilizate deja de credinciosi in mod individual sau chiar
de catre biserica in mod colectiv (Whatsapp, Facebook, Youtube), dar au solicit
si Indrumarea celorlalte biserici pentru alte mijloace de comunicare online, ast-
fel ca platforma de comunicare Zoom, neutilizata anterior la scard larga in activ-
itatile bisericii, a devenit cea mai utilizatd. Nici chiar in societate, Tnainte de
Pandemie, nu era utilizata la scara atat de larga, Zoom fiind utilizat mai mult in
relatiile de munca, datoritd faptului ca ,,dezvoltarea companiilor multinationale
a condus la nevoia de a avea discutii directe si simultane cu personalul aflat in
diverse locuri pe glob”'’. Zoom este o platformd de comunicare care faciliteaza

' Doina Banciu, Larisa, Ivascu, Ben-Oni, Ardelean, Daniel, Fodorean, Educatia prin
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organizarea unor intdlniri gratuite de pana la 40 de minute pentru o intélnire, cu
maxim 100 de participanti si numar nelimitat de intalniri. Pentru a extinde facil-
itdtile de comunicare este necesar cumpdrarea unor optiuni separate sau
cumpararea unui pachet care sd implineasca nevoile grupului respectiv. Unele
biserici au decis sa treaca de la optiunea gratuita Zoom la un pachet cumparat
care sa le ofera libertate in ceea ce priveste timpul si numarul de participanti
pentru o intalnire. WhatsApp este o aplicatie pentru telefon care oferd servicii
gratuite de mesagerie, apelare simpla ( video si audio) si chiar videoconferinte
cu un grup limitat de utilizatori. Din cercetarea realizatd nu a fost foarte clar
modul in care a fost folosit Whatsapp-ul in activitatea bisericii pentru intalniri
cu un grup mare de persoane. Facebook este un site care faciliteaza socializarea
dintre persoane cunoscute sau necunoscute. Multe biserici si-au creat un cont de
Facebook, utilizdnd pagina proprie pentru informare si transmiterea serviciilor
bisericii. Functia de ,,.Live video” de pe Facebook a oferit posibilitatea biseri-
cilor sa transmitd in direct serviciile bisericii. Mesageria de la Facebook a per-
mis crearea unui grup de discutii private pentru comunicare intre membrii bis-
ericii. Youtube este un site creat special pentru incércarea, stocarea si vizionarea
de materiale video. Numarul bisericilor care au inceput sa utilizeze Youtube este
si el in crestere, acest site oferind posibilitatea ca in urma incarcarii de catre bis-
ericd a unor materiale inregistrate sau transmise in direct, acestea sd poate fi
vizualizate ulterior, si chiar rulate de mai multe ori. Unele biserici utilizeaza
toate aceste patru mijloace de conectare si comunicare online In mod comple-
mentar si conferindu-le diferite roluri, potrivit cu strategia bisericii locale.

Cu un procent mult mai mic decat cele patru mijloace prezentate mai
sus, au fost mentionate si alte mijloace, cum ar fi: Google Meet (6,7%), Skype
(4,6%), Jitsi (3,5%), Webex (0,7%), iar cu un procent de 0,4 % bisericile au
folosit site-ul Bisericilive,Teams, Viber, Pagina de web a bisericii, Telegram,
Teams Zero.

Investigarea privitoare la metodele folosite de biserici s-a facut prin in-
termediul urmatoarei intrebari: ,,Cea mai folositd metoda pentru a realiza ser-
viciile divine ale bisericii la distanta 1n perioada de Pandemie, atunci cand intal-

E-learning (Bucuresti: Editura Academiei Oamenilor de Stiintd din Romania; Editura
Tehnica, 2020), p. 172.
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nirile fatd in fatd nu au fost posibile, a fost:” si la aceasta intrebare s-a oferit
posibilitatea unor raspunsuri multiple, prin alegerea unui raspuns din lista pusa
la dispozitie sau prin addugarea altor raspunsuri. Urméatoarele metode au fost
sugerate 1n baza observatiei facute asupra bisericilor:

« Inregistrarea predicii si a cantdrilor in cladirea bisericii, iar duminica
au fost transmise pe youtube

» Transmisia in direct pe youtube a serviciului realizat de pastor si
echipa de inchinare din cladirea bisericii, iar credinciosii priveau serviciul di-
vin fiecare de acasa

o Fiecare parte a serviciului divin (predica, cantarile, anunturile) erau
inregistrate de fiecare dintre cei implicati, apoi au fost puse impreund si trans-
mise in direct duminica

« Intdlnirea credinciosilor pentru inchinarea si ascultarea predicii a
avut loc pe o platforma de comunicare (Zoom, Jitsi, WebEx)

* Pastorul bisericii, sau un alt slujitor al bisericii, a transmis in direct
pe Facebook predica

* Vizionarea programului online din cadrul unui grup mic care s-a in-
tdlnit fizic, vizionare care este urmatd de discutii in baza continutului prezentat

* Altele

Metoda este un ,,procedeu sau ansamblu de procedee folosite in re-

9911

alizarea unui scop” . Graficul de mai jos prezintd principalele metode utilizate

de biserici 1n activitatea online.

105
75
s a2 .

Transmisia in direct pe intalnirea credinciosilor Pastorul bisericii, sau un alt Tnregistrarea predicii si a
youtube a serviciului realizat pentru inchinarea si slujitor al bisericii, atransmis  cantarilor in clidirea bisericii,
de pastor si echipa de ascultarea predicii a avut loc  Tn direct pe Facebook predica iar duminica au fost transmise
inchinare din clddirea bisericii, pe o platforma de comunicare pe youtube

lar credmcmw priveau
serviciul divin fiecare de acasa
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Metoda cea mai proieminenta (29,8%) a constat in “transmisia in direct
pe youtube a serviciului realizat de pastor si echipa de inchinare din cladirea
bisericii, iar credinciosii priveau serviciul divin fiecare de acasad”. Conform
rezultatelor chestionarului, transmisia in direct, in perioada de Pandemie, a fost
mult mai prezentd in bisericile care au un numar mai mare de 50 -100 de mem-
brii, iar modelul ,intdlnirea credinciosilor pentru inchinarea si ascultarea
predicii a avut loc pe o platforma de comunicare (Zoom, Jitsi, WebEx)” a fost
mult mai practicatd in bisericile care aveau pand in 100 de membrii. Bisericile
care aveau intre 150 pana la peste 500 de membrii au folosit chiar metode com-
binate Intre transmisii live pe youtube sau site, Intlniri pe platforme de comuni-
care si comunicari pe Whatsapp. In bisericile sub 100 de membrii a fost mult
mai prezentd implicarea in mediul online prin intermediul platformelor de
comunicare, transmisii directe pe Facebook si aplicatia de Whatsapp care a fost
folositd nu doar pentru comunicare, ci si pentru transmiterea unor predici
preinregistrate.

Alte metode care au fost mentionate de catre participantii in acest ches-
tionar au fost: fiecare parte a serviciului divin (predica, cantirile, anunturile)
erau nregistrate de fiecare dintre cei implicati, apoi au fost puse impreuna si
transmise in direct duminica (7,4%);

Avantaje, dezavantaje si provocari

In cadrul proiectului de cercetare am dorit si investigdm care au fost
dificultatile pe care le-au intampinat credinciosii si bisericile ca urmare a unei
treceri imediate de la Intdlnirile fizice la cdutarea unor mijloace si metode de a
realiza online serviciile bisericii, iar ulterior, mutand, pentru o perioada, intreaga
activitate a bisericii pe online. De aceea am introdus in cadrul chestionarului in-
trebarea urmatoare: ,,Care sunt dificultdtile cu care v-ati confruntat sau va con-
fruntati in realizarea intdlnirilor bisericii online? ”. Participantii la completarea
acestui chestionar trebuiau sa selecteze dintr-o listd de optiuni oferite, maxim
trei afirmatii sau sd adauge alte raspunsuri personale. Lista de optiuni cuprindea
urmadtoarele afirmatii:
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* Nu toti membri bisericii detineau dinainte aplicatii pentru comuni-
carea online §i a fost nevoie ca sad le instaleze

* Nu toti membrii bisericii aveau mijloacele electronice necesare pentru
comunicare si conectare online (telefoane performante, tablete, laptopuri, etc.)

* Multi dintre membrii bisericii nu stiu sd foloseasca prea bine tehnolo-
gia si programele pentru a se putea conecta

* Biserica nu avea o conexiune la internet pentru a putea transmite on-
line serviciile bisericii

* Biserica nu avea un cont la o platforma de comunicare

* Lipsa unei persoane calificata care sa poatd oferi indrumare si suport
pentru realizarea acestor intdlniri online

« Intreruperile datoriti unei conexiuni instabile la internet

* Biserica nu detinea mijloacele tehnice necesare pentru a realiza un
serviciu online

* Mijloacele tehnice detinute de biserica nu erau suficient de calitative
pentru a realiza un serviciu online de calitate

o Unii membri ai bisericii au refuzat pur si simplu sa se conecteze la
serviciile bisericii online

* Resurse financiare limitate care nu permit procurarea de echipamente
adecvate si performante pentru realizarea transmisiei

» Altele...

Dupa cum rezulta din graficul de mai jos, principalele dificultati cu care
s-a confruntat biserica au fost: ,,Mulfi dintre membrii bisericii nu stiu sa
foloseasca prea bine tehnologia si programele pentru a se putea conecta” (56,8
%); ,,Nu toti membrii bisericii detineau dinainte aplicatii pentru comunicarea
online §i a fost nevoie ca sa le instaleze’(46,3%); ,,Nu toti membrii bisericii
aveau mijloacele electronice necesare pentru comunicare §i conectare online
(telefoane performante, tablete, laptopuri, etc.)”(44,6%). Ceea ce surprinde in
raspunsurile oferite este cd o pondere destul de mare a avut al patrulea raspuns
ales, care a fost: ,,Unii membri ai bisericii au refuzat pur si simplu sa se
conecteze la serviciile bisericii online”, ceea ce pare sa nu mai aiba de-a face cu
dificultatile venite din relatia individului cu tehnologia, ci mai degraba, cu resp-
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ingerea acestui mod de a se relationa la ceilalti membrii ai bisericii. Acesti cred-
inciosi prefera mai degrabd sa Intrerupa partasia cu ceilalti decat sa treaca peste
posibile inconveniente generate de tehnologie si peste faptul ca nu erau obisnuiti
cu aceasta forma de relationare.

105 56,8%
L] i 302%
45
15
Multi dintre membrrii bisericii Nu toti membri bisericii Nu toti membrii bisericii aveau Unii membri ai bisericii au
nu stiu s3 foloseasca prea bine detineau dinainte aplicatii mijloacele electronice refuzat pur si simplu s& se
tehnologia si programele pentru comunicarea online §i necesare pentru comunicare si conecteze la serviciile bisericii

pentru a se putea conecta a fost nevoie ca sd le instaleze  conectare online (telefoane online
performante, tablete,
aptopuri, etc.)

Cu toate acestea la intrebarea ,, [ntdlnirile online cu ceilalti credinciosi
m-au ajutat (alegeti raspunsul sau raspunsurile care se aplica) ”(intrebarea 9),
62,1 % dintre respondenti au afirmat ca au fost ajutati ,,sa se relationez la
ceilalti credinciosi, chiar daca nu s-au putut intdlni fizic”, 50,2% au fost ajutati
,,8d primeascd invatatura biblica de care aveau nevoie”, iar 30,9% au fost aju-
tati ,,sd primeascd sprijin in rugdciune pentru situatiile specifice prin care
trec”. Cu alte cuvinte, chiar daca Intr-un mod diferit si in ciuda posibilelor in-
conveniente generate de tehnologie, mediul online a oferit credinciosilor posi-
bilitatea de a avea partasie unii cu altii, de a primi invatatura si de a primi sprijin
in rugaciune.

In ceea ce privesc avantajele acestor intlniri online (,, Consider cd prin-
cipalele avantaje ale intalnirilor bisericii online sunt” — intrebarea 10) partici-
pantii au fost rugati sa aleagd cel mult trei optiuni din lista de mai jos, sau sa
adauge alte raspunsuri:

* Fac posibild participarea la intalnire si a membrilor care sunt in im-

posibilitatea de a se deplasa (batrani, bolnavi, in carantind sau alte cauze)
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* Fac posibila participarea membrilor bisericii care temporar sunt ple-
cati din localitate (delegatie, vizitarea rudelor, la munca in strdaindtate sau alte
situatii), dar care doresc sa ramdnd conectati cu biserica locala careia-i
apartin

» Fac posibila participarea persoanelor care nu apartin unei Biserici
Evanghelice, daca stiu sau au primit informatiile necesare pentru conectare

» Fac posibila participarea ocazionala a credinciosilor care au fost
cdndva parte a acestei biserici, dar prin mutarea lor din localitate/tara acum
fac parte dintr-o alta biserica

» Ofera posibilitatea sa fie expusi unui serviciu divin si a celorlalti
membri ai familiei aflati in aceeasi locatie, chiar daca ei nu apartin unei Bis-
erici Evanghelice

o Serviciul divin al bisericii sau orice alta intalnire, daca este inregis-
tratd, postata si este accesibild pentru public, poate fi vizualizatd din nou

* Serviciile bisericii, daca sunt inregistrate, pot fi distribuite si altor
persoane decdt cele din biserica

» Cuvdntul lui Dumnezeu proclamat poate ajunge mai rapid la mai
multe persoane care au nevoie de el

» Altele...

Cele mai importante avantaje ale intdlnirilor online identificate de re-
spondenti au fost: 1) fac posibila participarea la intalnire si a membrilor care
sunt 1n imposibilitatea de a se deplasa (batrani, bolnavi, in carantind sau alte
cauze) (75,1%); 2) fac posibila participarea membrilor bisericii care temporar
sunt plecati din localitate (delegatie, vizitarea rudelor, la munca in strainitate
sau alte situatii), dar care doresc sd rimana conectati cu biserica locald careia-i
apartin (52,6%); 3) Cuvantul lui Dumnezeu proclamat poate ajunge mai rapid
la mai multe persoane care au nevoie de el (38,9%). 2% din totalul respon-
dentilor au tinut sd precizeze Tn mod explicit ca nu exista avantaje intr-o astfel
de intalnire online.

In ceea ce privesc dezavantajele unor astfel de intalniri online (,,Consid-
er cd principalele dezavantaje ale intdalnirilor bisericii online sunt”- Intrebarea
11) au fost puse in discutie spre evaluare urmatoarele optiuni, cu posibilitatea ca
sa fie adaugate si altele:
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* Relationarea si conectarea spirituala dintre participantii intr-un ser-
viciu online este mult mai limitata si distanta datorita faptului ca este mediata
de tehnologie

* Poate conduce, in timp, la diminuarea dorintei de participare la intdl-
nirile cu prezentd fizica ale bisericii

* Lipsa unei conexiuni bune la internet sau alte probleme tehnice pot
produce frustrare in cei care participd la un serviciu online §i sa decida sa in-
trerupd partasia cu ceilalti in acest mod

* Lipsa tehnologiei adecvate face imposibila realizarea si conectarea la
un serviciu religios online

* Serviciul online are o adresabilitate mai mare pentru cei care sunt in-
itiati si obisnuiti cu tehnologia, dar exclude pe ceilalti

* Absenta unei persoane cu anumite competente in domeniul tehnologiei
sau a unor specialisti poate influenta calitatea serviciilor online

* Serviciul religios online necesita un timp mult mai mare de pregatire

* Serviciul religios online, in general, este mult mai pasiv, interactiunea
fiind mai dificil de realizat

* Dificultatea de a vizualiza reactia ascultatorilor ( ex. camerele video
oprite, lipsa de claritate a fetei) poate sa afecteaza modul de predicare

» Altele...

Cele mai evidente dezavantaje, In opinia acestor respondenti, sunt: 1)
Relationarea si conectarea spirituala dintre participantii Intr-un serviciu online
este mult mai limitatd si distanta datorita faptului ca este mediatd de tehnologie
(74 %); 2) Poate conduce, in timp, la diminuarea dorintei de participare la ntal-
nirile cu prezenta fizica ale bisericii (64,4%); 3) Serviciul religios online, in
general, este mult mai pasiv, interactiunea fiind mai dificil de realizat (53 %).

fmplinire, impact si continuitate In slujirea bisericii
online

Proiectul a urmarit si gradul de satisfactie a celor care au beneficiat de
slujirea bisericii de la distanta, prin intermediul mediului online. Réaspunsul la
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afirmatia ,, Pentru mine, experienta avutd in serviciile §i activitdtile bisericii on-
line a fost una”, dupa cum se poate vedea si in graficul de mai jos, arata ca
peste 54,3% din totalul respondentilor apreciaza ca, per total, aceasta experienta
a fost una pozitiva (4,9% ,.excelentd”, 16,1% ,,foarte buna”, 33,3% ,,buna”).

15. Pentru mine, experienta avuta in serviciile si activitatile bisericii online a fost una
285 de raspunsuri

@ Nesatisfacatoare

@ Satisfacatoare
Buna

@ Foarte buna

@ Excelentd

Impactul slujirii online a bisericii a fost evaluat prin intermediul a cator-
va Intrebari, atat sub aspect cantitativ, cat si sub aspect calitativ, atit in dimensi-
unea interna (intre cei credinciosi), cat si in dimensiunea externa ( fata de cei
din afara bisericii). In ceea ce priveste numarul participantilor la intlnirile bis-
ericii in format online, comparativ cu numarul participantilor in format fizic (,,/n
medie numdrul participantilor la intdlnirile bisericii online a fost” — intrebarea
7), o majoritate covarsitoare sustin ca acesta a fost mai mic (63,2%) si foarte
mic (25,6%), iar doar 11,2 % sustin ca a fost mai mare.

7.In medie numaérul participantilor la intalnirile bisericii online a fost
285 de raspunsuri

@ mai mare ca numérul celor care
participau, de regula, la serviciile
bisericii din cladirea bisericii

@ mai mic ca numarul celor care
participau, de regula, la serviciile
bisericii din cladirea bisericii
foarte mic comparativ cu numarul celor
care participau, de regula, la serviciile
bisericii din cladirea bisericii
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In ceea ce priveste categoriile celor care au participat la intlnirile on-
line organizate de bisericd, conform graficului de mai jos, se poate remarca fap-
tul cd acestea au facilitat partasia credinciosilor dintr-o biserica locald cu alti
credinciosi din alte biserici (55,8%), poate fosti membrii ai bisericii organiza-
toare a Intélnirii, dar care acum sunt mutati intr-o alta biserica din Romania sau
straindtate, sau participantii din alte biserici care au fost prieteni ai celor din bis-
erica care organiza evenimentul. Motivele pentru participarea celor din alte bis-
erici sunt diverse, dar am putea aminti printre ele, fie aceastd participare a fost
generata de dorinta de partasie, fie ca au avut cunostintd despre vorbitorul plani-
ficat pentru aceasta intalnire.

8. La intalnirile bisericii online au participat, pe langa membrii bisericii, si (alegeti raspunsul sau

raspunsurile care se aplica)
285 de raspunsuri

persoane care nu apartin unei
Biserici Evanghelice

credinciosi din alte Biserici
Evanghelice

nu au participat persoane din
afara bisericii noastre

0 50 100 150 200

Ce este foarte interesant, conform a 40,7 % dintre persoanele care au
raspuns la acest chestionar, este ca aceste intalniri online au oferit posibilitatea
ca persoanele care nu apartin unei Biserici Evanghelice sa participe la acest in-
talniri. Cercetarea noastra nu a aprofundat acest aspect, dar se prea poate ca ex-
istd cateva motive, cum ar fi: distanta pana la biserica, rusinea de a intra intr-o
biserica evanghelica, stinjeneala de a participa la un grup cu persoane necunos-
cute. Aceste motive au facut ca intdlnirile online sa fie mult mai facile pentru
aceasta categorie de persoane.

In cadrul proiectului au fost evaluate si posibilele implicatii pe care le
va avea in viitor, conform intelegerii respondentilor acestui chestionar, faptul ca
bisericile au acceptat si realizat intdlniri religioase online. Afirmatia la care tre-
buia oferit un raspuns era: ,,Cred cd implicatiile faptului ca biserica a acceptat
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si folosit mediul online pentru activitatile sale, dupa finalizarea restrictiilor din
perioada de Pandemie, vor fi urmdtoarele”, iar lista cu posibilele optiuni era:

* Numdrul membrilor care participd la serviciile bisericii organizate cu
prezentd fizicd va scddea

* Credinciosii vor dori mult mai mult participarea in persoand la ser-
viciile bisericii

*» Unele biserici vor adauga in strategia proprie de lucrare, componenta
online pentru a sluji in evanghelizare sau pentru anumite intdlniri specifice ale
biserici (rugdciune, grup mic, etc.)

» Unele biserici vor oferi cu regularitate, pe langa intdlnirile bisericii
fatd in fata, un serviciu de biserica exclusiv online.

* Bisericile vor adopta un model hibrid de realizare a serviciilor bis-
ericii, si anume vor avea servicii de biserica fata in fatd, dar in aceleasi timp
vor transmite serviciul online pentru cei care doresc sa se conecteze doar online

» Unele bisericile vor deveni mult mai flexibile si creative in ceea ce
priveste forma serviciilor bisericii

» Unele biserici vor respinge si mai mult posibilitatea de a utiliza mi-
Jloacele tehnologiei comunicatiei si informatiei, cdt si mediul online

* Altele

Raspunsul cu ponderea cea mai mare este ca, dupa Pandemie, ,, credin-
ciosii vor dori mult mai mult participarea in persoand la serviciile bisericii”
(44,2%), aceastd Inseamna ca intalnirile online au contribuit la cresterea valorii
si aprecierii partasiei dintre cei credinciosi, desigur ne referim la partdsia fata in
fata. Celelalte doud afirmatii care urmeaza ca si pondere in baza rezultatelor
obtinute este cd ,,unele biserici vor adauga in strategia proprie de lucrare,
componenta online pentru a sluji in evanghelizare sau pentru anumite intdalniri
specifice ale biserici (rugdciune, grup mic, etc.)”(41,1%) si ca ,, bisericile vor
adopta un model hibrid de realizare a serviciilor bisericii, si anume vor avea
servicii de biserica fata in fatd, dar in aceleagsi timp vor transmite serviciul on-
line pentru cei care doresc sa se conecteze doar online” (41,1%).

Cercetarea a vizat si modul in care credinciosii din biserici considera ca
mediul online va fi folosit si in continuare de catre biserici. La afirmatia ,, cred
ca biserica noastrd va folosi in continuare mediul online pentru anumite activ-
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itati ale sale, chiar dupa finalizarea restrictiilor care sunt impuse in perioada de
Pandemie”, conform raspunsurilor primite si ilustrate in graficul de mai jos,
rezultd cd 62,1% au spus Da, iar cei care au afirmat ,,nu cred” ca acest lucru se
va intampla sau sunt siguri ca ,,nu” se va intampla asa ceva, reprezinta 37,9%.

12. Cred ca biserica noastra va folosii in continuare mediul online pentru anumite activitati ale sale,

chiar dupa finalizarea restrictiilor care sunt impuse in perioada de Pandemie:
285 de raspunsuri

® Da
® Nu

Nu cred

In ceea ce priveste activititile posibile pe care biserica le va
desfasura in continuare folosindu-se de mediul online, raspunsurile
oferite la intrebarea ,,cred ca biserica noastrd va folosii in continuare
mediul online, chiar dupd finalizarea restrictiilor din perioada de
Pandemie, pentru”, au fost extrem de variate. Pe langa cele 8 posibile
optiuni listate de catre noi, respondentii au mai addugat alte 27 de
raspunsuri. Conform cu ponderea raspunsurilor date, dupa cum se poate
vedea 1n graficul de mai jos, biserica va mai folosi in continuare mediul
online, chiar si dupd incheierea Pandemiei, pentru urmatoarele activitati:
evanghelizarea celor care nu participa la intdlnirile bisericii (29,1%),
servicii divine organizate in anumite situatii speciale (26,7 %), intilnirile
administrative ale conducerii bisericii (comitet si alte Intalniri
organizatorice)(20%), intalniri de echipare organizate pentru cei care au
diferite responsabilitati in slujirea bisericii (19,6%).

Coreland raspunsurile la intrebarea aceasta cu raspunsurile la
intrebarea precedentd trebuie remarcat faptul ca 25,6 % au raspuns cu
,Nu se aplica (daca la intrebarea precedentd ati raspuns cu NU)”, plus
luand in calcul si raspunsurile individuale adaugate, acest fapt ar putea
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conduce la interpretarea ca, pe de-o parte, numarul celor care sunt in mod
ferm impotriva implicarii bisericii in mediul online este mai mare decat
procentul celor care au afirmat (14,7 %) la intrebare precedentd cd nu
cred ca biserica se va mai implica in online, iar pe de altd parte, numarul
celor care cred ca biserica va folosi In continuare mediului online pentru
anumite activitati este mai mare decat procentul celor care la intrebarea
precedentd (62,1%) au sustinut acest lucru. Aceste doud aspecte ne
conduc la estimarea ca undeva la 27 % dintre participantii la completarea
chestionarului sunt Tmpotriva utilizarii in continuare a mediului online
pentru activitdtile bisericii, iar undeva la peste 70 % dintre respondenti
sustin implicarea bisericii Intr-o anumitd formd in activitati utilizand
mediul online.

Concluzii

Rezultatele finale ale proiectului de cercetare pot constitui un inceput in
explorarea acestui domeniu de teologie practicd, si anume, relatia dintre eclezi-
ologia practica si mediul online, cu aplicare specifica la Romania, dar nu numai.
Acest articol constituie o prezentare sumara a acestor rezultate, existand posibil-
itatea ca 1n viitor, pe baza informatiilor obtinute in urma aplicarii chestionarului
sa fie elaborat un material, sau nenumarate materiale scrise, mult mai extinse,
care sa explice mult mai in detaliu relatia bisericilor romane, din Romania si di-
aspora, cu mediul online. Chiar mai mult, rezultatele fiecérei sectiuni din acest
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chestionar poate fi o fereastra citre elaborarea unor noi proiecte de cercetare,
care vor imbogétii si mai mult practica ecleziala, literatura si educatia teologica.

O prima concluzie care se poate desprinde este cd aceastd mutare fortata
a bisericii 1n a folosi mediul online pentru realizarea activitatile sale in perioada
Pandemiei Covid-19 a facut ca, bisericile sa devind mult mai deschise pentru
utilizarea mediului virtual §i a tehnologiei in vederea realizarea activitatilor re-
ligioase aferente vietii comunitare, activitati care, Tnainte erau considerate im-
posibil de realizat in aceasti forma. In fapt, acest experiment neplanificat si
neintentionat, si anume biserica in online, a Tmpins limitele exprimarii ecleziale
dincolo de spatiu real si imediat, in spatiul virtual si deschis. Astfel, am asistat
de fapt la un proces de adaptare a bisericii la noi spatii si la noi forme de expri-
mare ecleziale, care, chiar daca, unele dintre ele au fost utilizate doar temporar,
cel putin la nivelul mentalitatii, dar nu numai, au avut ca efect schimbari de
naturd conceptuala. Cu toate aceste, largirea orizontului privind noi forme de
exprimare a bisericii in spatiul online, nu a condus la acceptarea de catre biseri-
cile evanghelice roméane din Romania si diaspora a manifestarii vietii comu-
nitare doar In mediul spatiul virtual. Asa cum am mai afirmat ,,biserica virtuala
este diferitd de biserica online sau de celelalte expresii ale bisericii in spatiul
virtual. Personal inteleg prin biserica virtuald acea comunitate de credintd care
se exprimi ca eclezia (adunare) numai in spatiul virtual”'?. In schimb, biserica
online este acea adunare de credinciosi care trdiesc viata comunitara in spatiul
real, dar utilizeazd mediul online pentru anumite activitati ecleziale. Cateva din-
tre aceste activitdti care ar putea fi realizate in mediul online au fost mentionate
deja pe parcursul acestui articol atunci cand au fost prezentate rezultatele
obtinute in urma aplicarii chestionarului.

O altd concluzie care poate fi desprinsa in urma realizarii acestei
cercetdri, atat in baza rezultatelor obtinute prin aplicarea chestionatului, cat si ca
urmare a observarii comportamentului bisericilor si a conducitorilor ei, este
aceea ca a crescut nivelul de tehnologizare a bisericii, dar si competentele TIC
si competentele digitale. Multe biserici roméane au fost fortate sd investeasca in

2 Daniel Fodorean, ,Integritatea doctrinard si libertatea de manifestare colectiva a

religiei in spatiul virtual”, Jurnalul Libertatii de Constiinta, vol. 8, nr.1 (2020), pp.
266-279.
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achizitionarea, sau imbunatatirea, de aparaturd din domeniul tehnologiei infor-
matiei si comunicatiilor, pentru a fi folosita, pe de-o parte in realizarea la o cali-
tate mult mai bund din punct de vedere audiovizual a programelor bisericii, cat
si pentru transmiterea acestor programe in mediul online. Asa cum s-a mentionat
in cuprinsul articolului programele pot fi transmise in direct pe YouTube, Face-
book sau site-ul bisericii, sau inregistrate si postate ulterior. Totodata, unele bis-
erici au fost nevoite sa isi creeze conturi pe site-uri (platforme) pentru realizarea
conferintelor online si sd achizitioneze pachete de servicii care le faciliteaza
comunicarea si transmisia online (Zoom, Youtube, etc.). Bisericile mai mici si
fara resurse financiare au incercat sa se descurce cu facilitatile gratuite care le
aveau la dispozitie pentru organizarea intlnirilor directe si a transmisiilor pe
online. Pe langa acestea, mai trebuie remarcat si faptul ca, fara sa stie biserica s-
a Inscris Intr-un proces de tehnologizare si digitalizare, devenind chiar un spatiu
de formare pentru credinciosi si in domeniul competentelor IT si digitale.
Cercetarea realizata ne-a obligat sa observam si faptul ca a crescut viz-
ibilitatea bisericilor evanghelice din Romania in spatiul online. Chiar daca, posi-
bil, unii au facut-o si o fac doar din ratiuni de popularitate, sunt si bisericii
prezente in spatiul online avand constiinta unei oportunititi misionare. Mediul
online ofera fiecarei biserici locale oportunitate sa-si extinda lucrarea dincolo de
spatiul fizic, si dincolo de sfera de influentd a fiecarui membru In parte. Aceasta
oportunitatea aduce cu sine si nevoia cresterii in calitate, atdt cu privire la
continutul programelor spirituale ale bisericii, cét i iIn domeniul tehnologiei.
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Abstract

Racism within the Christian community in America has resulted in so-
cial unrest and has plagued the Christian church in a way that mandates urgent
solutions to this untamed malady. This research focus is centered on learning a
practicable methodology based on biblical principles that address racial recon-
ciliation (building God-approved relationships) that will combat racial disunity
among Christians. The study method used BBR (Building Better Relationships)
consisted of interviewing and teaching a focus group representing a Black pas-
tor and five church participants on racial relations issues within the church con-
text. From the recommendations of the senior pastor, a focus group from the
Black church received teaching on biblical racial reconciliation directives
through a six-session curriculum. Five individuals, five Black Christians made
up the focus group. The objective of the study is to describe the reality of histor-
ical racism in the Christian church and to motivate multicultural change that will
enhance building theologically, healthy, and loving relationships among all
races.

Keywords: racial reconciliation; races and racism; relationships; focus
groups; foundations, theological and theoretical

Introduction

Since the origin of civilization, humanity's identity and imagery have
been challenged, distorted, and debated. Authentic conversations concerning
racial reconciliation, race status, and race relations are still topics that are among
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the most curious, misunderstood, and researched subjects of modern academia.
As the Christian church faces the many struggles of modernity, the fight for true
racial unity and harmony in society challenges the research project's pure mo-
tives and desire to implement biblical truths. An optimistic finding is that the
battle for racial reconciliation among the Black church and a noticeable number
of non-black Christians is in alignment with Jesus's prayer for Christian unity
(John 17:20-21). Many other scriptures in the Bible encourages multiethnic one-
ness and promote human efforts towards real church/social fellowship. The re-
search process is to examine racial reconciliation from a historical and theologi-
cal perspective with a core focus to bring collaboration and methodology to the
Christian community that will help all races to live with divine truth and harmo-
nious affirmations.

Christians possess a moral compass that, if used, effectively establishes
a model of ethical goals and behaviors to improve race relations in the world. A
public profession of faith in Christ Jesus advances Christ’s agenda and purpose
on the earth. The conceivability of such a Christian worldview focus on the
proper functioning of the Christian, who has accepted the call to become
Christ's ambassador for the reconciliation ministry. Establishing the trust factor
among races that will set standards for unselfish norms and practices resulting in
respect and care for each other can lead to a refreshed look at a complicated
transforming ministry. Traditional values and unbiblical privileges require a new
level of investigation and attention that can lead to a bolder initiative that chal-
lenges a code of conduct and recommends a serious call for training and
modeling.

The solution to racial disparities within the Christian church must pro-
pose key disciplines that remedy knowledge/biblical-based mobilization of
truth. The charge of scriptures on racial relations and the move of the Holy Spir-
it within the church are the ingredients for connectional fellowship, unconditio-
nal love, and freedom from many forms of bondage. The results of racial recon-
ciliation teaching will bring about a high level of expectancy for change among
the participants and a study for individual needs, to create an environment
where mistakes are not fatal, where collaboration is encouraged, recognized,
and applaud. The removable of negative racial manipulation will help the
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church to persuade other congregants to do something that may be uncomfort-
able and not popular but worth the time and efforts invested. This high-morale
partnership calls for contagious enthusiasm and theological hope is the founda-
tional tool for achieved unity and prescribed accomplishment. The challenge to
serve God, support a worthy cause, and at the same time, honor all races is the
proper Christian agenda for multiethnic success.

Definitions

Within the scope of this study, the words "race" and "racial" denotes
ethnic identity and cultural distinctiveness. The word "racism" suggests that one
race is deemed superior to other nationalities in attitude and actions and that dif-
ferent nationalities are inferior and of lesser quality. The word "reconciliation"
is a biblical term and concept that describes a restoration or renewal of relation-
ships. It implies an intensive mutual change, i.e., from one person towards
another. It explains how God is reconciling the world to himself,' resulting in
the church establishment in the earth "the ministry of reconciliation" (2 Cor.
5:18). Reconciliation is defined as objective or provisional (before one is saved)
and subjective or experimental (when one believes in God).> Christian "unity" is
a word that explains the goal of the researcher's understanding of racial recon-
ciliation. The exhortations to a Christ-like humility are core to this word. A
foundational scripture found in Philippians 2:1-2 says, "If you have any encour-
agement from being united with Christ, if any comfort from his love, if any fel-
lowship with the Spirit, if any tenderness and compassion, then make my joy
complete by being like-minded, having the same love, being one in Spirit and
purpose." Christian harmony has four fundamental principles that can relate to
accomplishing racial reconciliation: 1. There is a certain consolation in Christ,
2. There is a certain comfort of love; 3. There is a specific fellowship of the
Spirit, and 4. There are particular bowels and mercies.’ The fundamental foun-

2 Corinthians 5:17-21.

Paul Enns, The Moody Handbook of Theology (Chicago: Moody Publishers, 2008),
336.
% Kenneth Wuest, Wuests Word Studies: From the Greek New Testament. Vol. 3
(Grand Rapids: Wm. B. Eerdmans, 1973), 109-112.
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dation of the research rest on the researcher's interpretation and the participant's
understanding of these terms.

Limitations

When individuals cannot rightly interpret environmental values and be-
lief systems, an alternative understanding of reality emerges. This research
seeks to locate the underlying causes that affect change in understanding divine
intelligence and impart new avenues of learning to better the Christian commu-
nity in race relations. A sample survey (questionnaire) addressing the level of
biblical knowledge of the selected congregational focus groups on racial rela-
tions and reconciliation will suffice. The focus group participants are selected
from the Wednesday Bible Study small group that makes up 60 % of the entire
congregation at Lord of Lord's church, and the small focus group of a local
White church will be selected by the participating pastor. A questionnaire for the
focus groups of White and Black Christians concerning the need for the devel-
opment and implementation of relationship building within the Christian com-
munity will produce the needed brainstorming for the healing from and the de-
struction of racial reconciliation demoralization. The number of participants in
this questionnaire is limited to adult individuals (at least 18 years of age) who
volunteer and accept the research qualifications and process. A minimum of ten
project participants is needed.

Sampling all Christians are beyond the scope of this research. The find-
ings reflect the thoughts and attitudes of a diversity of Christians within the re-
gion of the researcher’s local Christian church. This approach will dictate the as-
pirations of a select group of people that reside in a convenient geographic
location, therefore, limiting but validating attitudes and actions of Christians
concerning racial relations in America. This research assumes that the Christian
community needs and wants to identify culturally relevant approaches, historical
truths, and theological relevancy to correct or expose false or misunderstood
doctrine. The researcher suggests that it is essential for the Christian church to
make aware of the complexities that accompany the attempts to advance racial
reconciliation in a world that prizes division and disunity among races. Rejec-
tion of racial reconciliation, which has historical documentation and proof of its
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reality, accompanies this research, proving with accuracy the deception of a
counter assumption that racial reconciliation is a myth, and that the Christian
church cannot accomplish its goal of racial unity and harmony among each
other.

Delimitations

The qualified assumption points towards a social stratification system
that rejects all forms of racial equality. It is this hidden agenda that reproduce
racial disharmony and defeat meaningful attempts generation after generation.
Historical events prove that Christian behavior leads to underdiagnosed, unrec-
ognized, and undertreated racial problems.* The select group for this study is
the congregation at Lord of Lords Christian Church in Detroit, MI, with an ac-
tive membership of one hundred individuals, considered black or of African
American descent. The ages of the participants are from 18 to 94 years old. The
success of the study depends on the collective attitude and collaboration of both
Black and non-black Christians. The researcher contends that traditional Christ-
ian attitudes towards racial reconciliation are not only socially challenging, the-
ologically weak but these different convictions of the truth drive the present so-
cial conflicts, confusion, and complaints.

Black/White relations suffer not only in the church but also in the non-
Christian world. Getting race relations biblically right in the American church
while tension among races is at an all-time high seems to be nonexistent. As
mentioned earlier, the attitude emerged as the Christian church failed to address
and appropriate biblically motivated solutions to the dilemma adequately. Bibli-
cal principles of racial reconciliation promote the application of unity and ethnic
uniqueness as offensive to the status quo. The old complaints of racial division
cater to a lack of accountability on one end and victimology on the opposite
end.’ These are limiting and defeating mindsets that paint a compiling census,
which undermines actual progress towards biblical racial deepness. The proper

% Lee N. June and Sabrina D. Black, Counseling for Seemingly Impossible Problems:

A Biblical Perspective (Grand Rapids: Zondervan, 2002), 145.
> Tony Evans, Oneness Embraced: A Fresh Look at Reconciliation, the Kingdom, and
Justice (Chicago: Moody Publishers, 2011), 21.
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plan of surrender among the oppressor and ego-driven institutions and forgive-
ness from victimization among abused races is the dual detachment (agenda)
needed for racial reconciliation success. This challenging approach calls for cor-
porate Christian permission that allows old ways, old behavior patterns, and
faulty thinking to die from Black as well as White Christians.

Thesis Statement

The desire for universal acceptance among all races comes with an
enormous price tag that the totality of the Christian church may not be willing to
pay. The upside of this challenge is that the Christian church can and should
lead the way to a higher level of racial unity not only within the church commu-
nity but also in the non-Christian world. The restructuring of stratified programs
that indirectly caters to institutionalized and systemic racism becomes the seed
for the dismantling and destruction of all forms of racism within the Christian
church and the non-Christian world. Furthermore, Christ is the world-changer
that now has millions of followers that accept the ministry to "release the op-
pressed" (Luke 4:18b NIV) from bondage. Oppression comes in many forms
that can result in economic imbalance, political manipulation, and social deism.
Racial injustice and abuse are not suitable for anyone (Prov. 14:31, 28:3, 15-16,
30:14) and should become of no effect among Christianity.

Racial reconciliation is an uncomfortable and demanding task for the
Christian community to address and implement. It is a godly plan that requires
a biblical-based, righteous approach that can lead to a lasting eternal solution.
The need for a church-oriented remedy blesses the character of a global loving
God. The daily news, social media platforms, and modern theological debates
dictate to the Christian world a universal cry for divine and permanent change.
There has been much outstanding research thus far on this topic, which has
resulted in many racial barriers destroyed and cross-culture relationships ex-
plored, renewed, and repaired. There are also examples of past events that are
tension-packed and confusion-driven that paralyzes sincere attempts to right the
wrongs of racism in American Christianity. If the local Christian church receives
accurate teaching and instruction regarding the historical and theological basis
for racial reconciliation, then there will be the potential for effective outreach
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and meaningful relationship-building with all races within the Christian commu-
nity and the world.

Theological Foundations

The Triune Christian God is a relational being. The composite of the di-
vine existence represents God the Father, God the Son, and God the Holy Spir-
it.® These three Persons of the Godhead share attributes that are preexistent and
coequal in quality and essence. The Father, the Word (Logos), and the Spirit
work together to create and develop the world as it is known today.” John's text
communicates that the Trinity enjoys equality and distinction of identity and
unity of nature.® In the sacred book, everything that the Triune God does and en-
joys proves a level of comprehensive cooperation among each divine person. In
the creation narrative, God said, "Let us make man in our image, after our like-
ness." Isaiah 6:8 also suggests distinction and unity within the Trinity, when the
Lord asked, "Whom shall I send, and who will go for us?" This permanent one-
ness that the Trinity enjoys is always found in Christ."” This bonding influence
among the Trinity carried over into the relationship that the Creator God devel-
oped in the created Adam and Eve and within the Body of Christ. God expected
Adam and Eve not only to enjoy fellowship with the presence of Deity but also
with each other. God said, “It is not good for the man to be alone. I will make a
helper suitable for him” (NIV)."' A united, intimate relationship with the Creator
God and with creation describes humanity's foundation for oneness and the
Christian Church's role to be one in society.

The command to the first dwellers of the earth to expand and prosper as
synergistic partners is reflective of God’s strategy and plan for relational pro-
gression, “God blessed them and said to them, “Be fruitful and increase in num-

6 Matthew 28:19.

7 Genesis 1:1-2; John 1:1-2.

% Merrill C. Tenney, The Gospel of John, The Expositor’s Bible Commentary, vol. 9,
ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1981), 28.

*  Genesis 1:26a (KJV).

10 John F. Walvoord, Jesus Christ Our Lord (Chicago: Moody Press, 1969), 30.

- Genesis 2:18, 24; 3:8.
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ber.”"* This foundational principle identifies God's passion for the duplication of
real unity and harmony among his created first family. Misguided solidarity be-
gan to replaced God's relational agreement after the fall of humanity. Humans
continued to increase in number, and at that time, the entire world communicat-
ed with a high level of harmony and togetherness. “Now the whole world had
one language and a common speech.””® With this misguided unity that rejected
God, an attempt to build a tower to heaven explained a fallen sinful rebellious
mindset that sought to make a name that was independent of God. Keil and
Delitzsch explained the tower builder’s failure to follow God’s plan. “For, ac-
cording to the divine purpose, men were to fill the earth, i.e., to spread over the
whole earth, not indeed to separate, but to maintain their inward unity notwith-
standing their dispersion.”"* Therefore, God confused the language. “The Lord
said, “If as one people speaking the same language, they have begun to do this,
then nothing they plan to do will be impossible for them. Come, let us go down
and confuse their language so they will not understand each other.”" This swift
execution of the Trinitarian decree resolved into differences of ethnic groups,
families, and languages according to Candlish.'® God's long-term focus, after the
Tower of Babel's intervention, was to build a better intimate relationship with all
of humanity. Abram was that promised link that would result in the expansion of
divine friendships, diverse relationships, and global blessings with God and all
families of the earth.

According to James, “the scripture was fulfilled that says, “Abraham
believed God, and it was credited to him as righteousness, and he was called
God’s friend” (NIV)."” The full manifestation of the restored relationship of God
with humanity came through believing and receiving the incarnate Christ and
obtaining the right to be a member of the family of God. “He was in the world,
and though the world was made through him, the world did not recognize him.

2 Genesis 1:28a (NIV).

B Genesis 11:1 (NIV).

- C. F. Keil and F. Delitzsch, Commentary on the Old Testament: The Pentateuch,
vol. 1 (Peabody: Hendrickson, 1989), 173.

5 Genesis 11:7 NIV.

16 Robert S. Candlish, Studies in Genesis (Grand Rapids: Kregel, 1979), 176.

7. See Genesis 12:1-3; James 2:23.
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He came to that which was his own, but his own did not receive him. Yet to all
who received him, to those who believed in his name, he gave the right to be-
come children of God.”'® Barnes suggests that people who receive Christ are
united to the Lord Jesus and are regarded as children of the Highest."” This di-
vine election complements the relational position that nothing should separate
the believer from the loving nature of Christ,”® and complements a particular at-
titude of obedience and reverence for God and the Word of God.*' God expects
the believer to be the recipient and representation of redemptive love, and the
Christian church is to communicate that love to all nations.

The core of racial reconciliation theology comes with enhancing a
methodology of interactions with the Creator and creation that overcomes hate
and evilness in a way that brings glory to God and oneness to all creation. Paul
explained the process this way: "If anyone is in Christ, he is a new creation; the
old has gone, the new has come!** Individuals from every nation have an invita-
tion to be reconciled first to God and second to God's creation through Jesus
Christ. Being "in Christ" produces a radical change in the believer's life, actions,
and behavior patterns.” A putting off the old sinful nature and replacing it with
Christ's life, the new nature depowers sin and empowers righteousness within
the believer’s life. God’s new creative work in the believer is described as a new
life of devotion to Christ with new attitudes and actions.** The weakening of the
sinful nature determines the effectiveness of the life of Christ that is needed to
build relationships that complement racial reconciliation.

Divine relationship building is accomplished through principles and
examples that can be taken directly from God’s word. Biblical research suggests

18 John 1:10-12 (NIV).

¥ Albert Barnes, Notes on the New Testament: Explanatory and Practical, Luke and
John (Grand Rapids: Baker Book House, 1957), 179.

- Romans 8:35.

2 Kenneth Boa, Conformed to His Image: Biblical and Practical Approaches to
Spiritual Formation (Grand Rapids: Zondervan, 2001), 207.

2 2 Corinthians 5:17 (NIV).

» David E. Garland, 2 Corinthians, The New American Commentary, vol. 29
(Nashville: B&H Publishing, 1999), 286.

# John F. Walvoord and Roy B. Zuck, The Bible Knowledge Commentary: New
Testament (Victor Books, 1989), 568.
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that six principles are needed for racial reconciliation theology to accomplish its
fullest desire. The first principle in the relationship-building process is an ac-
knowledgment of faith in the Triune God and the word of God. This step is
foundational for spiritual reconciliation and social trustworthiness. The com-
plexities of combining the universal Christian God within the physical world are
to be realized and applied before any form of biblical reconciliation can be man-
ifested. Faith in God creates the capability of the believing individual to reunite
in a relationship with God and to embrace all of God’s creation through a new
set of lenses. Jesus informed Nicodemus, “No one can see the kingdom of God
unless he is born again” (John 3:3 NIV). The disconnect and disunity with God
must be solved before an acceptable union is approved by God. Ephesians
2:8-10 proves the validity of saving faith, Paul wrote, “For it is by grace you
have been saved, through faith-and this not from yourselves, it is the gift of
God-not by works, so that no one can boast. For we are God’s workmanship,
created in Christ Jesus to do good works, which God prepared in advance for us
to do” (NIV). Belief in the gospel message is the beginning of the pursuit and
practice of building a new and lasting relationship with God and others.

The second principle in the relationship-building process is fellowship
with God and other believers. The Greek word is “koinonia.” This element
binds the Christian community together with commonality, companionship, and
comradeship. It is a partnership at work and participation in the divine nature.”
It is God’s design plan filled with all the fullness of God.”® The opposite of
Christian fellowship is destructive contention. Proverbs 21:9 warns the people
of God, “It is better to dwell in a corner of the housetop [on the flat oriental
roof, exposed to all kinds of weather] than in a house shared with a nagging,
quarrelsome and faultfinding woman” (AMP). This woman represents anyone
who cannot (or will not) pursue a peaceful and loving environment.”” The close
association that God endorses among his people represents Trinitarian unity and

25.

Geoffrey W. Bromiley, Theological Dictionary of the New Testament (Grand
Rapids: William B. Eerdmans, 1985), 449.

% Eric L. Johnson, God & Soul Care: The Therapeutic Resources of the Christian
Faith (Downers Grove: [IVP Academic, 2017), 554.

7= Charles Bridges, A Modern Study in the Book of Proverbs (Milford: Mott Media,
1978), 441.
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imagination. The root of human fellowship started with Adam and Eve. When
Adam saw Eve for the first time, Adam declared, that Eve is “bone of my bones
and flesh from my flesh. This one is called woman, for from man was taken this
one.” Therefore “a man leaves his father and his mother and clings to his wife,
and they become one flesh” (Gen. 2:23-24 TLV). The need for intimate fellow-
ship grows as Christ’s identity is recognized.

Effective fellowship with each other is crucial for the advancement of
the relationship between the reconciler and the reconciled. God enjoyed and
sought fellowship with Adam and Eve in the Garden of Eden (Gen. 3:8). Jesus
summoned the twelve disciples to be united with Christ and do ministry togeth-
er (Matt. 10:1). Paul emphasized in his writings the importance of the Christian
calling is the fellowship with the Son, Jesus Christ the Lord, and with the Holy
Spirit (1 Cor. 1:9, 2 Cor. 13:14). Psalms 133:1 (AMP), says “Behold, how good
and how pleasant it is for brethren to dwell together in unity!” This fellowship
mandate with Christ and each other is not temporary but eternal (1 Thess. 4:17)
resulting in commanded blessings by God (Ps. 133:3). Oneness is the divine aim
and goal of Christian fellowship, it requires the Father and the Son to spend
quality time with the loving believer (John 14:23 17:21, 1 John 1:3) that results
in the demonstration of inseparable mutuality.

The third principle in the relationship-building process is friendship
with God and with others. Christian friendships are mainly built around the be-
liever’s godly ability to deeply care for the well-being of others. A friend is visi-
ble in times of crisis and turmoil (Gen. 38:12), always shows love, and is a per-
son for adversity (Prov. 17:17). This text also suggests that this level of
friendship has no exceptions or mitigating circumstances.” Biblical wisdom
teaches that true friendship is a priceless commodity. “Oil and perfume rejoice
the heart; so, does the sweetness of a friend’s counsel that comes from the heart”
Prov. 27:9 AMP). “Iron sharpens iron; so, a man sharpens the countenance of
his friend [to show rage or worthy purpose]” (Prov. 27:17 AMP). Moses and
Abraham were called friends of God (Ex. 33: 2 Cho. 20:7). True friendship is

% David A. Hubbard, The Communicator’s Commentary: Proverbs (Dallas: Word

Books, 1989), 264.

103



GLASS, Calvin / Jurnal teologic Vol 21, Nr 1 (2022): 93-111.

not automatic but demands loving evolutionary Christological measures.” “A
man with many friends may be harmed by them, but there is a friend who sticks
closer than a brother” (Prov. 18:24 TLV). Jesus informed his disciples, “My
command is this: Love each other as I have loved you. Greater love has no one
than this, that he lay down his life for his friends. You are my friends if you do
what I command” (John 15:12-14 NIV). In this step, a shift in positional respon-
sibility and accountability in the relationship is developed. Jesus went on to de-
clare, “I no longer call you servants, because a servant does not know his mas-
ter’s business. Instead, I have called you friends, for everything that I have
learned from my Father I have made known to you” (John 15:15 NIV). The re-
lationship progresses from slaves to friends to brothers (Rom. 8:14-17, Ga.
3:27-4:8) according to Stern.” The dismantling of the notion of an inferiority/
superiority relationship is resolved and replaced with deeper empathy and inti-
macy for each other. Jesus informed the disciples that the relationship has grown
and advanced to a level that accommodates a clearer vision and revelation of the
Father’s will and love.

The fourth principle in the relationship-building process is the public
recognition of the multicultural dynamic of the Christian family. This principle
explains that there is a definite diversity among the children of God. John re-
ported that Jesus was initially rejected by the Jewish people but accepted by
non-Jewish people. Jesus came to individuals of cultural relevance but was not
received. Yet to all (Gentiles) who received the Jewish Son of God, to those who
believed in the name of the Son of God, was given the right to become children
in God’s family. God’s children are born not of natural descent, nor human deci-
sion or of a husband’s will, but born of God’s Spirit (John 1:11-13 NIV). When
Jesus was informed of the presence of the biological family members, the re-
sponse reiterated a divine realignment and prioritization of individuals in the
household of God. Jesus asked, “Who is my mother, and who are my brothers?
Pointing to the disciples, Jesus said, “Here are my mother and my brothers. For
whoever does the will of my Father in heaven is my brother and sister and

» Tenney, John, 153.
¥ David H. Stern, Jewish New Testament Commentary (Clarksville: Jewish New
Testament Publication, 1992), 201.
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mother” (Matt. 12:48-50 NIV). The nearest and dearest relations connected to
Jesus are individuals who may not have kindred ties but those who are sustained
towards him.*' This alignment in the family of God produces righteous divi-
sions. Jesus’s message is clear “Do not think that I have come to bring peace
upon the earth; I have not come to bring peace but a sword. And a man’s foes
will be they of his own household” (Matt. 10:34, 36 AMP). God’s family, ac-
cording to the Bible is made up of Jewish and Gentile believers that may not be
participants of the same bloodline but share the same spiritual purpose and
DNA.

The fifth principle in the relationship-building process is the intentional-
ity and obligation of the Christian community to demonstrate forgiveness of
past sins of racism and the support of an anti-multiethnic agenda. This step also
calls for the individual believer’s commitment to combat all future forms of
racial disunity in the Body of Christ and the world. Forgiveness is a necessity in
the grace age, it is the correct response because one has been forgiven.”> The
scripture reference states, “Get rid of all bitterness, rage, anger, harsh words,
and slander, as well as all types of evil behavior. Instead, be kind to each other,
tenderhearted, forgiving one another, just as God through Christ has forgiven
you” (Eph. 4:31-32 NLT). Forgiveness seals the deal for effective spiritual and
racial reconciliation in the Christian church and the world.

The final principle in the relationship-building process is the reception
of God’s favor (grace) on the relationships enjoyed by Christians. A narrative in
the Book of Acts explains this concept, Luke wrote, “And the multitude of them
that believed were of one heart and one soul: neither said any of them that ought
of the things which he possessed was his own; but they had all things common.
And with great power gave the apostles witness of the resurrection of the Lord
Jesus: and great grace was upon them all” (Acts 4:32-33 KJV). In this text, the
Christian community demonstrated a oneness in affection, emotion, understand-

3L Albert Barnes, Notes on the New Testament: Explanatory and Practical, Matthew

and Mark (Grand Rapids: Baker Book House, 1958), 137.
- Lewis Sperry Chafer, Systematic Theology: Doctrinal Summarization, vol. 7
(Dallas: Dallas Seminary Press, 1976), 165.
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ing, intelligence, and thought, in response, favor with God and man prevailed.”
The unfolding of God’s plan within the church is to prove that Christ called, jus-
tified, and glorifies the character of the recipient of his grace.* Due to corporate
collaboration and the absence of selfishness, these followers of Christ in this
text were recipients of human persecution as well as divine blessedness.

Theoretical Foundations

The Evangelical Dictionary of Theology defines racism as “A learned
belief in racial superiority, which includes the belief that race determines intel-
lectual, cultural, and moral capacities. The practice of racism includes both
racial prejudice and discrimination against others based on their race or ethnici-
ty. Two primary forms of racism, individual and institutional, are generally
viewed as products of either psychological or social forces. Racism in any form
is a sin that embodies both moral and spiritual dimensions.” Building on this
definition, June asserts that the Christian church has the potential to be the
“healing community” that can meet the needs and emotions of institutional
racism.*® Shuler sees the need for the church to date racial reconciliation as a
principle to be explored before meaningful and cross-cultural relationships
come to fruition.”” The most relevant approach to racial healing that accommod-
ates the aims of this study is the given emphasis on biblical-based truths that
correlates with the notion that brotherly love must continue within the Christian
community as an active force and a call to action (Heb. 13:1) that will combat
problematic racial degenerative issues.

The advent of racial reconciliation and building cross-cultural commu-
nication within the Christian community has approached a crossroad with vari-
ous concepts and approaches to choose from. One approach deals with the

% W. Robertson Nicoll, The Expositor’s Greek Testament, vol. 2 (Grand Rapids:
William B. Eerdmans, 1990), 137.

*- Steven J. Lawson, Foundations of Grace: A Long Line of Godly Men, vol. 1
(Orlando: Reformation Trust, 2006), 19.

% Walter A. Elwell, Evangelical Dictionary of Theology, 2nd ed. (Grand Rapids:
Baker Book House, 2001), 978.

% June, Counseling, 115.

¥ Shuler, Winning the Race, 144.
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examination of history as a predictor of what the future entails. Clarence Shuler
suggests that there are four reasons why African American Christians are not
motivated to pursue racial reconciliation: 1. White Christians do not care about
the plight of the Black community; 2. African Americans see racial reconcilia-
tion as a form of Europeanization; 3. African Americans fear losing the last in-
stitution that is owned and controlled by Blacks, the local church, and 4.
Racism is still a reality within and outside of the Black church.*® This over-
whelmed focus on history distracts from the biblical concept of racial reconcili-
ation. Tony Evans suggests that "the core problem of racial disunity in America
is the failure to understand and execute a kingdom-based theology on both right-
eousness and justice."”’ The significant challenge for a pure kingdom approach
resides in the notion that all Christians are prone to embrace, accept, and abide
by the biblical implications of racial reconciliation. This level of racial reconcil-
iation is yet to manifest itself.

According to Hays, God’s people are made up of multi-ethnic assem-
blies representing all tribes, languages, peoples, and nations to create a worship
atmosphere that focuses on God’s throne.*” The combination of kingdom living
and racial allyship has the potential to impact guidelines for the engagement of
healthy confrontation of racial discrimination and oppression. It has been
proven that focus groups that are designed to address racial issues can result in a
“healthy effect” of making the group participants realize their ethnocentric as-
sumptions and limiting beliefs.*’ Focus group experiences have resulted in
group collusion that can dictate what level of open discussion, critical thinking,
and problem-solving techniques can be used.* The more diversified the group is
the greater the chances of racial awareness and feelings are deemed to be ex-
pressed.” However, deficient socialization, destructive church practices, and

% Shuler, Winning the Race, 141-143.

¥- Evans, Oneness Embraced, 22.

J.D. Hayes, From Every People and Nation: A Biblical Theology of Race (Downers
Grove: InterVarsity Press, 2003), 205.

- Samuel T. Gladding, Groups: A Counseling Specialty, 7th ed. (New York: Pearson,

40.

2016), 129.
2 Thid.
£ Tbid.

107



GLASS, Calvin / Jurnal teologic Vol 21, Nr 1 (2022): 93-111.

past failed racial harmonization has hindered the actualization of racial dialogue
for racial equality.* Moreover, all is not lost, Black and White church member-
ship realizes the need to continue to pursue true racial reconciliation directives
and ministries.

The gap between expectations and experiences is important to this
study. The model for this study allows the participants to determine both the lev-
el of biblical communication needed and the creative application of the biblical
knowledge gained and applied for the improvement of race relations. The de-
sired outcome of the study suggests a practical and effective agenda that the par-
ticipants agree to adopt as an improved policy for cross-culture and diversity
success within the Christian community. The model further suggests that all be-
lievers demonstrate love practically, continuously, and foundationally as a pre-
scribed way of life.” Church practices that are below biblical expectations lead
to greater confusion and divisions that do not represent the founder of the
church, Jesus Christ (Matt. 16:18). Paul rebuked the Corinthians because of di-
visions in the church. Paul wrote, “I appeal to you, brothers, in the name of our
Lord Jesus Christ, that all of you agree with one another so that there may be no
divisions among you and that you may be perfectly united in mind and thought
“(1 Corinthians 1:10 NIV). An intentional approach to unite Christian group-
thinking that attacks anti-Christological love remains the solid therapeutic path
to keep pursuing and expanding.

The applied approach focuses on getting to know people of other ethnic
groups, the friendship-ology theory.* This approach, authored by a White con-
gregation, has the potential to be positive with limited counterproductive chal-
lenges. A combination of friendship-ology theory and historical, psychological,
and theological initiatives in a ministry context between a Black congregation
and a nonblack congregation represents a more realistic deeper approach to
building, repairing, and restoring Christian relationships. According to Grudem,

44,

Hayes, From Every People, 206.

George H. Guthrie, Hebrews, The NIV Application Commentary (Grand Rapids:
Zondervan, 1998), 435.

- M.O. Emerson and C. Smith, Divided by Faith: Evangelical Religion and the
Problem of Race in America (New York: Oxford University Press, 2000), 123.
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the key to race redemption is to embrace restoration and reconciliation. Restora-
tion demands that the offender conforms to the right behavior from destructive
and unrighteous behavior patterns and reconciliation challenges all parties to
demonstrate a united righteous front with God and each other.*’ Therefore, from
a Christian therapeutic perspective, racial reconciliation's core motive and pur-
pose is church discipline.” It is how God replaces the enmity and hostility of
man with peace and fellowship among humans.” The Christian church is to
speak out and stand against the social evil of favoritism and to demonstrate
Christian love and compassion towards both believers and non-Christians.*
This moral perspective within the Christian community is the practical concept
for racial healing and the authentic approach to racial unity.

Y- Wayne Grudem, Systematic Theology: An Introduction to Biblical Doctrine (Grand

Rapids: Zondervan, 2000), 894.

% Tbid.

- Enns, Handbook, 244.

% Millard J. Erickson, Christian Theology, 2nd ed. (Grand Rapids: Baker Academic,
2009), 1067.
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Appendix A

Interview Questions:

1. Why are churches not involved in racial reconciliation programs? If
there are churches with racial reconciliation programs, give personal thoughts
about the church’s plan.

2. What are the personal feelings about race relations within the Christ-
ian community and America?

3. What are the reasons that most Christian churches are not
multiethnic?

4. How can building relationships with other races become a church
priority?

5. What scriptures relate to racial reconciliation in the Bible?

6. What are the barriers to racial reconciliation within the Christian
community and America?

7. Are there additional personal concerns and comments concerning

racial reconciliation?

Appendix B
Racial Reconciliation Bible Study Survey

1. What is the scriptural basis for racial reconciliation?

2. What are the Biblical blessings connected to racial reconciliation?

3. What are the steps to building positive race relations?

e Faith

e Fellowship

e Friendship

e Family

e Forgiveness

1. Move by faith; this connects individuals to the Family of God (Eph.
2:8, Jn. 1:11-13).
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2. Make time for fellowship; this compels individuals to spend time
with each other (1 Jn. 1:5-7, Jn. 14:23).

3. Nurture friendships: this constrains individuals to love each other (Jn.
15:12-15).

4. Acknowledge family; this conforms individuals to do God's will
(Matt. 12:46-50).

5. Demonstrate forgiveness, this corrects and heals individuals and
races of people from past hurts, faults, failures, and sins (Eph. 4:31-32).

4. What are the divine results of racial reconciliation?

e Favor (Acts 4:32-33)

1. Embrace favor; this creates God's people as persecuted but blessed
influential individuals in society (Acts 4:32-33, Joel 4:9-10).

5. What are the Christian responsibilities to building better relationships
within the Body of Christ?

e A Personal Responsibility (Eph. 4:1-2)

e A Spiritual Responsibility (Eph. 4:3)

e A Doctrinal Responsibility (Eph. 4:4-16)

e A Moral Responsibility (Eph. 4:17-32)
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Abstract

The Gospel of Matthew emphasises, among others, the multiethnicity of
God’s people. In fact, the author begins with this very point (1:1-6) and closes
his Gospel with it (Matt. 28:18-20). In Matthew, Jesus is born of a multi-ethnic
lineage, and the purpose of His coming is to establish the universal Israel. As the
son of Abraham, He is the one in which God’s promises to the patriarch are ful-
filled: that all the nations of the earth will be blessed in His ,,seed” (Gen. 12:1-3,
7). Yet this plenary fulfilment is anticipated by partial fulfilments even from the
primeval history of Israel, as the lineage of Abraham becomes multi-ethnic from
the start.

Keywords: Gospel of Matthew, genealogy, multiethnicity, Abraham,
Judah, Jesus Christ

Introducere

Adresandu-se unei audiente evreiesti,” Matei isi incepe Evanghelia cu
un text foarte relevant, de mare interes pentru acestia: lista genealogica in care
se transeaza problema descendentei davidice si a mostenirii tronului Regatului

' La baza acestui studiu sti lucrarea mea de licentd, Contextul veterotestamentar al

genealogiei Domnului Isus Hristos din Evanghelia dupa Matei (Bucuresti: Institutul
Teologic Baptist, 2021). 1i sunt recunoscitor coordonatorului de proiect, lect. univ. dr.
Amiel Drimbe, in primul rand pentru indrumarea oferitd, apoi pentru atentia cu care a
citit acest material si pentru sugestiile de revizuire facute.

> Vez, e.g., R.T. France, Matei, CTNT (Oradea: Scriptum, 2008), 19-21; Amiel
Drimbe, The Church of Antioch and the Eucharistic Traditions (ca. 35-130 CE), WUNT
2.529 (Tiibingen: Mohr Siebeck, 2020), 84, 92-93.
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Israel.” Isus din Nazaret este cel care poate revendica dreptul de mostenire, nu
doar fiindca este fiul lui David (Mat. 1:1-17), ci mai ales fiindca este Fiul lui
Dumnezeu (Mat. 1:18-25).*

In mod constient, Evanghelistul isi imparte lista genealogica in trei
grupdri istorice, a cate patrusprezece generatii fiecare: ,,de la Avraam pana la
David, sunt paisprezece neamuri de toate; de la David pana la stramutarea in
Babilon sunt paisprezece neamuri; si de la strdmutarea in Babilon péana la
Hristos sunt paisprezece neamuri” (1:17). Pentru unii comentatori, alegerea
cifrei 14 nu este Intdmplatoare. Daca se ia in calcul valoarea numerica a literelor
ebraice, 14 este simbolul numeric al imparatului David. In ebraica, David se
scrie 7, adicd dalet (6), vav (4), dalet (6), de unde rezultd 4+6+4=14." Astfel,
printr-un procedeu rabinic numit gematria,” Matei intdreste argumentul descen-
dentei davidice a lui Isus din Nazaret.

In studiul prezent, vom analiza prima grupi de patrusprezece generatii,
cea care se opreste la ,,imparatul” David (1:6), observand accentele si nuantele
autorului care au legitura cu ideea de universalitate.” Cici, la Matei, Mesia vine
pe o linie universald, spre a deveni un Mantuitor si un Rege universal (cf.
28:18-20). Iar aceasta idee a universalitatii se contureaza inca din prima sectiune
a genealogiei, de la Avraam la David. Cu alte cuvinte, avem un accent pe uni-
versalitate si pe multietnicitate Inca de la primele cuvinte ale Evangheliei.

Avraam, Isaac si Iacov
Daca Luca isi duce genealogia in urma pana la primul om, Adam (Lc.
3:38), Matei isi incepe lista de la Avraam, parintele evreilor (1:1-2).% In viziunea

% Amiel Drimbe, ,Isus, fiul Lui Iosif, fiul... cui? Diferentele genealogiilor din Matei

si Luca”, Pléeroma 20.2 (2018): 40-41.

*  Craig L. Blomberg, Matthew, NAC, vol. 22 (Nashville, TN: Broadman, 1992), 52.

> Raymond E. Brown, The Birth of the Messiah: A Commentary on the Infancy
Narratives in the Gospels of Matthew and Luke, ABRL (New York, NY: Doubleday,
1993), 70; D.A. Hagner, Matthew 1-13, WBC 33A (Dallas, TX: Word, 1993), 7.

% Brown, Birth of the Messiah, 80.

7 Joseph Ratzinger, Isus din Nazaret: Copildria, trad. Francisca Bilticeanu si Monica
Brosteanu (Bucuresti: ARCB, 2013), 21: ,,universalitatea misiunii lui Isus este cuprinsa
in acest [arbore genealogic] al sau”.

8 Ratzinger, Isus din Nazaret, 21; Drimbe, ,Diferente”, 14.
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lui R.T. France, genealogiile sunt naratiuni biblice, reduse la esenta unor nume.
Astfel, numele respective au menirea de a declansa In memoria cititorului in-
treaga naratiune pe care acel nume o reprezinti.” Faptul ci Matei isi deschide
lista genealogicd cu Avraam comunicd mult mai mult decat radacinile evreiesti
ale lui Isus din Nazaret. Pentru D.A. Hagner si Joseph Ratzinger, prezenta lui
Avraam in genealogie arata inspre salvarea universala, multietnica, pe care o va
realiza Mesia. In Geneza 12:2-3, Dumnezeu ii promite lui Avraam ci, prin de-
scendentii sai, va deveni o binecuvantare pentru toate natiunile pamdntului:
,,Voi face din tine un neam mare si te voi binecuvanta; iti voi face un nume mare
si vei fi o binecuvantare. Voi binecuvanta pe cei ce te vor binecuvanta si voi
blestema pe cei ce te vor blestema si toate familiile pamantului vor fi binecu-
vantate in tine.” Faptul ca Matei vede implinirea acestei promisiuni in Persoana
lui Isus Hristos este sugerat de prezenta femeilor strdine, neevreice, care apar
mai ales in sectiunea aceasta, pe care o deschide Avraam.'

Dupid A. Drimbe,'"" cel mai probabil loc de compozitie al Evangheliei
dupad Matei este Antiohia Siriei. Detaliul acesta devine foarte important, caci In
Antiohia s-a format prima bisericd cu membri majoritar dintre neamuri (Fapte
11:19-21). Si, tot aici, gruparea a primit un nume nou, care sa o diferentieze de
gruparea iudaicd de la sinagoga Antiohiei, si anume ,,crestini” (Fapte 11:25)."
Pentru Matei, asadar, integrarea neamurilor (neevreilor) in poporul lui Dum-
nezeu este o temi centrald de mare actualitate;”’ de fapt, este chiar tema cu care
se incheie scrierea sa: ,,Duceti-va si faceti ucenici din toate neamurile, botezan-
du-i In Numele Tatalui si al Fiului si al Sfantului Duh. Si Invatati-i sa pazeasca
tot ce v-am poruncit”. Deschizand linia genealogicad cu Avraam, evanghelistul
justifici numérul mare de neamuri care venise la credinti in Antiohia. In Isus
Hristos, planul divin si promisiunea avraamicd s-au Tmplinit: toate familiile
pamantului sunt binecuvantate cu sansa mantuirii.'*

% France, Matei, 84.

' Hagner, Matthew, 9; Ratzinger, Isus din Nazaret, 21, 23.
" Drimbe, Church of Antioch, 102-113.

2 Drimbe, Church of Antioch, 2.

- Drimbe, Church of Antioch, 67, 69.

Y Brown, Birth of the Messiah, 67.
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La fel, triada Avraam—Isaac—lacov are un rol mult mai complex decét
acela de a ardta ca Isus se trage din patriarhi. Istoria inceputurilor lui Israel este
o istorie a nasterilor miraculoase. Dumnezeu i promite lui Avraam descendenti
numerosi ,,ca stelele cerului si ca nisipul de pe tarmul marii” (Gen. 22:17). Cu
toate acestea, primele mame ale lui Israel sunt sterpe: Sara (Gen. 11:30; 16:2),
Rebeca (25:21), Rahela (29:31). Astfel, promisiunea unui popor numeros nu se
poate realiza decat In urma interventiei supranaturale a lui Dumnezeu si a nas-
terilor miraculoase care asigurd continuitatea descendentilor lui Avraam." Ast-
fel, primul fiu al lui Avraam din lista lui Matei, [saac (1:2), se naste in urma unei
nasteri miraculoase: o femeie varstnicd naste mult prea tarziu. Ultimul fiu al lui
Avraam din listd se naste tot in urma unei nasteri miraculoase: o femeie necasa-
toritd naste mult prea devreme, fecioara fiind (1:16).'® Interventia miraculoasi a
lui Dumnezeu este evidenta in istoria poporului Israel, de la origini pana in
punctul ei culminant, intruparea lui Mesia (1:23). Iar rolul miracolului perpetuu
este acela de a ardta cd nimic nu poate sta in calea implinirii planului divin, asa
cum este el anticipat In Vechiul Testament. lar universalitatea poporului este
anticipatd incd de la inceput."”

Tuda si fratii lui

Patriarhul lacov a avut doisprezece fii si o fiicd (Gen. 35:22-26). lar
primul sdu nascut, cel care trebuia sa ducd mai departe linia genealogica, a fost
Ruben (Gen. 35:23). Desi Iuda este al patrulea fiu al lui lacov, el este ales sa
duca mai departe linia descendentilor lui Avraam. Cat despre ceilalti frati, aces-
tia nici madcar nu sunt numiti de Matei: ,,Juda si fratii lui” (1:2). Primii trei fii ai
lui Tacov 1si pierd, pe rand, dreptul si privilegiile de intdi nascut, din cauza
faptelor imorale (Gen. 49:3-7):

Ruben, tu, intaiul meu ndscut, Puterea mea §i parga tariei mele,
Intaiul in vrednicie si intdiul in putere, Navalnic ca apele — tu nu
vei mai avea intdietatea! Caci te-ai suit in patul tatdlui tau, Mi-ai

15.

Candida R. Moss si Joel S. Baden, Reconceiving Infertility: Biblical Perspectives
on Procreation and Childlessness (Princeton/Oxford: Princeton University Press, 2015),
21-69.

1 Brown, Birth of the Messiah, 59, 61-64.

7 Ratzinger, Isus din Nazaret, 21.
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spurcat patul suindu-te in el. Simeon si Levi sunt frati; Sabiile lor
sunt niste unelte de silnicie. Nu vreau sa intre sufletul meu la
sfaturile lor, Nu vreau sa se uneascd duhul meu cu adunarea lor!
Cici, in mania lor, au ucis oameni Si, in rautatea lor, au taiat vinele
taurilor. Blestemata sa fie mania lor, pentru ca a fost prea turbata,
Si furia lor, cici a fost prea sélbatica! li voi imparti in lacov Si-i
voi risipi in Israel.

Insa nici Iuda nu este strain de fapte imorale, reprobabile. In Geneza 38,
Iuda pacatuieste cu nora sa, care ramane insarcinatd In urma adulterului. Cu
toate acestea, el nu-si pierde dreptul de intdi ndscut, ca in cazul celor trei frati
mai mari. Oare de ce? Pentru unii comentatori, Tuda isi justificd alegerea mai
tarziu, atunci cand, in Egipt fiind, el este gata sa renunte la propria libertate pen-
tru eliberarea fratilor sai; i, astfel, asigura, supravietuirea poporului Israel (Gen.
44:33)." Sacrificiul de sine al lui Iuda ar fi aici tipologic, aratand inspre un sac-
rificiu de Sine mult mai mare, cel al lui Isus Hristos, care face posibild salvarea
vesnicd a tuturor popoarelor.

Pentru alti exegeti, alegerea lui Iuda are legétura cu nasterea sa, mai ales
cu gestul prin care Iuda este inchinat Domnului de citre mama sa, Lea.”” Cu
greu pot fi intelese trairile interioare si ranile emotionale ale acestei femei, care
a fost fortatd sa se cadsatoreasca cu un barbat indragostit la culme de sora ei mai
micd si mai frumoasd, Rahela. Umilirea Leei a inceput chiar din momentul in
care a fost obligata sa se casatoreasca cu lacov, sub falsa identitate a sorei ei:

Laban insad avea doud fete: cea mai mare se numea Lea si cea mai
mica, Rahela. Lea avea ochii slabi, dar Rahela era frumoasa la
staturd si mandra la fata. lacov iubea pe Rahela si a zis: ,,i'gi vol
sluji sapte ani pentru Rahela, fata ta cea mai mica.” $i Laban a
raspuns: ,,Mai bine sa ti-o dau tie, decat s-o dau altuia. Ramai la
mine!” Astfel, lacov a slujit sapte ani pentru Rahela; si anii acestia
i s-au parut ca vreo cateva zile, pentru ¢i o iubea. In urma, Iacov a
zis lui Laban: ,,Da-mi nevasta, caci mi s-a implinit sorocul, ca sa
intru la ea.” Laban a adunat pe toti oamenii locului si a facut un
ospdt. Seara, a luat pe fiica-sa Lea si a adus-o la Iacov, care s-a
culcat cu ea. Si Laban a dat ca roaba fetei sale Lea pe roaba sa

'8 Emmanouela Grypeou si Helen Spurling, The Book of Genesis in Late Antiquity:

Encounters between Jewish and Christian Exegesis (Leiden: Brill, 2013), 362-67,
390-392.

¥ Grypeou si Spurling, Genesis in Late Antiquity, 392.
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Zilpa. A doua zi dimineata, iatd ca era Lea. Atunci, lacov a zis lui
Laban: ,,Ce mi-ai facut? Nu ti-am slujit oare pentru Rahela? Pentru
ce m-ai ingelat?”” Laban a raspuns: ,,in locul acesta nu-i obicei si se
dea cea mai tanard inaintea celei mai mari. Ispraveste sdptimana
cu aceasta, si-ti vom da si pe cealaltd pentru slujba pe care o vei
mai face la mine alti sapte ani.” lacov a facut asa si a ispravit
saptamana cu Lea; apoi, Laban i-a dat de nevastd pe fiica-sa
Rahela. Si Laban a dat ca roaba fetei sale Rahela pe roaba sa Bilha
(Gen. 29:16-29).

Apoi, pe tot parcursul vietii de familie, a Indurat statutul secundar, de a
nu fi doritd sau iubita. Cert este cd drama emotionald a Leei, care Tncearca sa
castige iubirea sotului ei, este vizibild in numele date fiilor pe care 1i naste.”

Domnul a vazut ca Lea nu era iubita si a facut-o sa aiba copii, pe
cand Rahela era stearpa. Lea a ramas insédrcinatd si a nascut un fiu,
caruia i-a pus numele Ruben (Vedeti fiu); ,,caci”, a zis ea, ,,Domnul
a vazut mahnirea mea, si acum barbatul meu are s ma iubeasca
negresit” (Gen. 29:31-32).

A ramas iarasi insarcinatd si a nascut un fiu si a zis: ,,Domnul a
auzit cd nu eram iubita si mi-a dat si pe acesta.” De aceea, i-a pus
numele Simeon (Ascultare) (Gen. 29:33).

ITar a ramas Insarcinata si a nascut un fiu si a zis: ,,De data aceasta,
barbatul meu se va alipi de mine, cici i-am nascut trei fii.” De
aceea i-a pus numele Levi (Alipire) (Gen. 29:34).

A ramas iarasi insarcinatd si a nascut un fiu, si a zis: ,,De data
aceasta, voi lauda pe Domnul.” De aceea i-a pus numele Iuda
(Laudat fie Domnul!). Si a incetat sa mai nasca (Gen. 29:35).

Primii trei copii ai Leei sunt ,,inchinati” scopului de a castiga iubirea
sotului ei. Dar atunci cand i se naste al patrulea fiu, Iuda, focalizarea ei se muta
de pe sot pe Dumnezeu.”’ In mijlocul durerilor ei, a marginalizarii, a neimplinir-
ilor din viata de familie, Lea decide si il laude pe Dumnezeu neconditionat. Ast-
fel, acest al patrulea fiu, 1i este inchinat lui Dumnezeu, ca un gest de lauda: ,,De

2 Kenneth A. Matthews, Genesis 11:27-50:26, NAC, vol. 1B (Nashville, TN: B&H
Publishers, 2005), 477-481.
2 Matthews, Genesis, 481.
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data aceasta, voi lauda pe Domnul”. lar lauda adusa lui Dumnezeu se intoarce
asupra lui Tuda: ,,Judo, tu vei primi laudele fratilor tdi” (Gen. 49:8).”

Indiferent care este motivul alegerii lui Iuda, este cert cd alegerea lui
face parte din planul suveran al lui Dumnezeu. In conformitate cu planul si
alegerea patriarhului lacov, [uda nici nu trebuia sa existe. lacov se casatoreste cu
Lea, cea din care se naste Iuda, doar In urma Inselatoriei nocturne céreia ii cade
victima (Gen. 29:22-28). Dar, in spatele acestei inselatorii puse la cale de La-
ban, socrul lui lacov, Dumnezeu Insusi era la lucru si directiona istoria omenirii
inspre Isus Hristos, cel care se va naste din luda. Dupa cum observa E. Ban, Im-
plinirea planului divin se face literalmente ,,ca prin vis”, cand agentul uman este
pasiv si inconstient:

somnul barbatului, In contextul mariajelor Vechiului Testament,
reprezintd modalitatea lui Dumnezeu de a interveni decisiv, de a
lua initiativa si de a conduce istoria omenirii inspre punctul ei
culminant — Isus Cristos: Adam doarme si se trezeste cu Eva alaturi
(Gen. 2:21-25); Tacov se culcd crezand ca este casatorit cu Rahela,
dar se trezeste casatorit cu Lea (Gen. 29:21-30). lar Boaz adoarme
in lanul de orz, doar pentru a fi trezit la miezul noptii de cererea in
casatorie pe care i-o face Rut (Rut 3:1-13). Din Adam si Eva se
naste umanitatea. Din césatoria lui Iacov (sau Israel) cu Lea, se
naste Iuda. Din Iuda se naste Boaz, din care se naste David si
dinastia regald mesianica. Umanitatea, Israel, Tuda si David. Prin
aceste mariaje organizate in timpul noptii sau al somnului,

Dumnezeu directioneaza istoria omenirii catre momentul intruparii
Fiului Sau.”

lar planul divin, indiferent care ar fi explicatia gasitd de interpretii cres-
tini, prevedea intaietatea lui Tuda:

Tudo, tu vei primi laudele fratilor tai. Mana ta va apuca de ceafa pe
vrajmasii tai. Fiii tatdlui tau se vor Inchina pand la pamant inaintea
ta. Tuda este un pui de leu. Tu te-ai intors de la macel, fiule! Tuda
isi pleacd genunchii, se culcd intocmai ca un leu, Ca o leoaica:
cine-1 va scula? Toiagul de domnie nu se va departa din ITuda, Nici
toiagul de carmuire dintre picioarele lui, Pana va veni Silo (sau:
Mesia), Si de El vor asculta popoarele. (Gen. 49:8-10)

22.

Grypeou si Spurling, Genesis in Late Antiquity, 362-435.

Emanuela Ban, Implementarea si dezvoltarea unei culturi biblice a consilierii
premaritale in §i prin biserica locala (Teza de doctorat profesional (DMin).; Kansas
City, MO: Midwestern Baptist Theological Seminary, 2021), 35.

23.

119



MIHALI, Ton C. Adrian / Jurnal teologic Vol 21, Nr 1 (2022): 113-130.

In Isus Hristos, intdietatea tribului lui Tuda va fi eterna. La fel va fi si
inchinarea care I se va aduce, nu doar de catre triburile lui Israel, ci de orice
neam si In orice limba. Caci imaginea leului care caracterizeaza acest trib
razboinic, din care se nastere imparatul David, va fi asociata pentru totdeauna cu
Isus, ,,Leul din tribul lui ITuda”.** Dar nu pentru cuceririle Lui militare, ci pentru
biruinta absolutd reputata prin jertfa de la cruce. El este Leu tocmai pentru ca
este Miel junghiat:*

Apoi am vazut in mana dreaptd a Celui ce sedea pe scaunul de
domnie o carte, scrisd pe dinduntru si pe dinafara, pecetluita cu
sapte peceti. Si am vazut un inger puternic, care striga cu glas tare:
,Cine este vrednic sd deschida cartea si sa-i rupa pecetile?” Si nu
se gasea nimeni nici in cer, nici pe pamant, nici sub pamant, care
sd poata deschide cartea, nici sa se uite in ea. Si am plans mult,
pentru ca nimeni nu fusese gasit vrednic sa deschida cartea si sa se
uite in ea. Si unul din batrani mi-a zis: ,,Nu plange: Iata ca Leul din
semintia lui Iuda, Radacina lui David, a biruit ca sa deschida cartea
si cele sapte peceti ale ei. Si la mijloc, Intre scaunul de domnie si
cele patru fapturi vii §i intre batrani, am vazut stand in picioare un
Miel. Parea injunghiat si avea sapte coarne §i sapte ochi, care sunt
cele sapte Duhuri ale lui Dumnezeu, trimise in tot pamantul. El a
venit §i a luat cartea din ména dreapta a Celui ce sedea pe scaunul
de domnie. Cand a luat cartea, cele patru fapturi vii si cei doudzeci
si patru de batrani s-au aruncat la padmant inaintea Mielului, avand
fiecare cate o alautd si potire de aur pline cu tamaie, care sunt
rugaciunile sfintilor. Si cantau o cantare noua si ziceau: ,,Vrednic
esti Tu s iei cartea si sa-i rupi pecetile, caci ai fost injunghiat si ai
rascumpdrat pentru Dumnezeu, cu sangele Tau, oameni din orice
semintie, de orice limba, din orice norod si de orice neam. Ai facut
din ei o imparatie §i preoti pentru Dumnezeul nostru §i ei vor
imparati pe pamant!” (Apoc. 5:1-10)

Atunci cand lacov a rostit peste Tuda binecuvantarea intdiului nascut,
este putin probabil sa fi realizat modul deplin in care se vor implini cuvintele
sale profetice. Cand se refera la implinirea deplina a unei profetii veterotesta-
mentare (sensus plenior), cercetdtorii Bibliei folosesc exprimarea: ,,profetul

24.

Grypeou si Spurling, Genesis in Late Antiquity, 367-381.
»- Richard J. Bauckham, The Theology of the Book of Revelation, NTT (Cambridge/
New York: Cambridge University Press, 1993), 54-76.
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spune mult mai multe decat realizeaza”.”® Cu atit mai mult, aceastd observatie
se aplica in cazul profetiilor mesianice. Hristos a implinit profetiile care il
anuntau In moduri care au depdsit total asteptarile profetilor si a celor din gener-
atia Lui. Aceasta este perspectiva larga pe care o evoca numele lui luda.

Fares si Zara

Intre Iuda si Boaz, lista genealogici a lui Matei contine o serie de sapte
nume prea putin cunoscute, nume carora naratiunile Vechiului Testament nu le
ofera atentie sau spatiu (Mat. 1:3-5). O exceptie minora este cea a gemenilor
Fares si Zara (sau: Peret si Zerah) din Geneza 38:27-30:

Cand i-a venit vremea sa nascd, iatd ca in pantecele ei erau doi
gemeni. $i, in timpul nasterii, unul a scos mana inainte; moasa i-a
apucat méana si a legat-o cu un fir rosu, zicand: ,,Acesta a iesit cel
dintai.” Dar el a tras mana inapoi §i a iesit frate-sdu. Atunci, moasa
a zis: ,,Ce sparturd ai facut!” De aceea i-a pus numele Peret
(Sparturd). In urma a iesit fratele lui, care avea firul rosu la mana;
de aceea i-au pus numele Zerah (Cardmiziu).

Mentionarea ambilor frati este a doua ,,anomalie” din genealogia lui
Matei. Pana acum, evanghelistul a respectat tiparul ,,.X a nascut pe Y”.”’ In cazul
lui Tuda, insd, Matei se abate de la acest tipar.”® in versetul 2, avem formula ,,a
nascut pe Iuda si fratii lui”. Formularea atipica are rolul de a arata Intdietatea lui
Iuda, al patrulea fiu al lui lacov, aspect care a fost discutat in sectiunea ante-
rioard. Apoi, in versetul urmator (1:3), este redat numele ambilor fii ai lui ITuda,
Fares si Zara, dar si numele mamei din care se nasc, Tamar. Este prima femeie
mentionatd de Matei, din nou o ,,anomalie” a evanghelistului, din vreme ce fe-
meile erau consemnate foarte rar in genealogiile evreiesti.”

Mentionarea ambilor fii ai lui Tuda este explicabild prin aceea ca erau
gemeni si cd a existat intre ei o rivalitate prenatald.” Dar, mai ales, mentionarea

- Raymond E. Brown, The Sensus Plenior of Sacred Scripture (Baltimore, MD: St.
Mary's University Press, 1955), 92.

¥ Drimbe, ,,Diferente”, 51.

- Hagner, Matthew, 10.

Craig S. Keener, New Testament, IVPBBC (Downers Grove, IL: InterVarsity Press,
2000), 47.

- Hagner, Matthew, 10; Blomberg, Matthew, 55.
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lor laolaltd ne aminteste de caderea in imoralitate si idolatrie a lui Iuda, de mo-
mentul in care curveste cu insisi nora sa (Gen. 38:1-26). In urma casitoriei cu o
canaanitd anonima, lui Iuda i se nasc trei fii: Er, Onan si Sela (Gen. 38:3-5).
Este un Inceput cat se poate de promitator, care pare sa garanteze ducerea mai
departe a numelui si a tribului.’’ Dar Er si Onan, care se cdsitoresc pe rand cu
Tamar, si ea o canaanitd, mor fara sa lase urmasi. La fel, lui Iuda 1i moare sotia,
dar el raimane cu un urmas, si anume cel de-al treilea fiu, Sela (Gen. 38:11-12).
Tamar, céreia i se promisese casatoria si cu ce de-al treilea fiu al lui Iuda, se
considerd mintitd si indreptatitd sd aibd urmasi (Gen. 38:14).*> Asa ci il seduce
pe socrul ei, deghizata in prostituata, pe cand acesta este la tunsul oilor. ,,Tunsul
oilor” era una dintre cele mai importante sarbatori pastorale din antichitate, sar-
batoare marcatd prin veselie, ospete si consum de vin. Conform lui Osea
4:12-14, aceste sarbatori mai erau nsotite si de acte de prostitutie cultica, obicei
preluat de la canaaniti.” Iar Iuda, care locuia acum intre canaaniti (Gen. 38:1-2),
se Intineaza si ritual si moral.

In urma pacatului comis, Tamar rimane insircinati si va da nastere
gemenilor Fares si Zara. Este notabil ca linia mesianica nu va trece de la Iuda la

4

Sela, fiul sdu asa-zis legitim,”* ci la Fares, fiul ndscut in urma pacituirii cu

- In cartea Geneza, Adam, Noe si Terah sunt patriarhii care au avut 3 biieti.

Matthews, Genesis, 715.

%2 Matthews, Genesis, 705-710. In textul acesta se are in vedere o casitorie de tip
,levirat”, obicei descris in detaliu in Deut. 25:5-10: ,,Cand fratii vor locui impreuna, si
unul din ei va muri fara sa lase copii, nevasta mortului s nu se mérite afard cu un strain,
ci cumnatul ei s se duci la ea, s-o ia de nevastd, si si se insoare cu ea ca cumnat. intiul
nascut, pe care-l va naste, s mosteneasca pe fratele cel mort §i sd-i poarte numele,
pentru ca numele acesta sd nu fie sters din Israel. Dacad omul acesta nu vrea si ia pe
cumnata sa, ea si se suie la poarta cetitii, la batrani, si sd spuna: ‘Cumnatul meu nu vrea
sd ridice in Israel numele fratelui sau, nu vrea sd ma ia de nevastd dupa dreptul de
cumnat.” Batranii cetatii sa-1 cheme, si sa-i vorbeasca. Daca el staruie, si zice: ‘Nu vreau
s-0 iau’, atunci cumnata sa sa se apropie de el in fata batranilor, sa-i scoata incaltdmintea
din picior, si sa-1 scuipe in fata. Si ludnd cuvantul, sa zica: ‘Asa sa se facd omului care
nu voieste s ridice casa fratelui sdu.” Si casa lui se va numi in Israel ‘casa celui
descaltat’.

3. Matthews, Genesis, 705-710. A se vedea intrebarea din Gen. 38:21, traducerea
NTR: ,,unde este prostituata sacrd/cultica ce stitea aici?”.

¥ Este sugestivi lipsa detaliilor privitoare la identitatea sotiei lui Iuda. Nici micar
numele nu-i este mentionat, spre deosebire de numele tatdlui acesteia. Singurul amanunt
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Tamar. Cel mai probabil, cei doi nou-ndscuti sunt priviti ca inlocuitorii fiilor
morti ai lui [uda (Gen. 38:27). Consideratd sursa a mortii, Tamar devine acum
sursa de viata. Totodatd, Fares este geamanul care va iesi primul printr-un act
fortat, primind astfel intaietatea, chiar in dauna lui Selah (Gen. 46:12; 1 Cron.
4:1).%

Avem, asadar, un alt transfer al intaietatii, la fel ca in cazul lui Iuda. Prin
alegerea lui Fares 1n dauna lui Selah, Isus Hristos se naste nu doar din Iuda, ci si
din Tamar (Mat. 1:3). Cea carora fiii lui Iuda nu 1i ofera urmasi, isi face singura
urmasi, inselandu-1 direct pe luda. Astfel, nevasta fiilor lui Iuda devine mama fi-
ilor lui Tuda. Este a doua inselaciune consecutiva in linia patriarhilor lui Israel.
Iuda s-a nascut datoritd unei inselaciuni. Tot In urma unei Inselaciuni i se va
naste fiul care va duce mai departe linia mesianica profetita de lacov. Din nou,
in spatele acestor Ingelatorii, imoralitdti, esecuri umane, este planul suveran al
lui Dumnezeu care se implineste la modul perfect, in cele mai mici detalii.*®

Intr-un sens mai larg, Isus Hristos se naste ca urmare a curviei lui Iuda.
El vine pe o linie familiald intinatd de pacat, tocmai ca sd o rascumpere. La fel,
desi este personaj central intr-un episod scandalos, Tamar beneficiaza de harul
lui Dumnezeu care o binecuvanteaza cu gemeni, gemenii masculi fiind priviti pe
vremea aceea ca un mare favor divin.’’ Dar, mai ales, o binecuvanteazi cu un
urmas care face parte din linia mesianica. Hristos se naste si din Tamar, pentru a
deveni Mantuitorul celor ca Tamar: pagani si pacatosi. Dupa cum observa Craig
Keener, ,,prin intermediul genealogiilor, evreii 1si puneau in evidenta puritatea
arborelui genealogic!”*® Prin interventiile sale editoriale, insi, cum este si cazul
lui Tamar, Matei pune 1n evidentd impuritatea arborelui genealogic al lui Isus. El

consemnat este legat de nationalitatea ei (Gen 38:2). Ea este canaanitd, fapt care
contrasteaza grija lui Avraam ca Isaac sa nu isi ia nevasta dintre canaaniti (Gen. 24:3),
sau grija lui Isaac, ca lacov sd evite acelasi tip de mariaj multietnic, evreo-canaanit
(Gen. 28:1).

% Din Sela va lua fiintd neamul selanitilor (Num. 26:20).

Ratzinger, Isus din Nazaret, 21-22.

7 Matthews, Genesis, 386.

% Keener, New Testament, 47.

36.

123



MIHALI, Ton C. Adrian / Jurnal teologic Vol 21, Nr 1 (2022): 113-130.

vine dintr-o familie profund afectatd de pacat, dar vine ca Unul care, neatins de
picat, poate si fie un mare Mantuitor.”

Boaz, Obed, Iese

in Matei 1:5, Boaz este prezentat ca fiind fiul curvei Rahav, cea care
este lasata 1n viata, in urma cuceririi lerihonului, In baza ajutorului oferit iscoad-
elor israelite (Ios. 2:1-24). Dupa cum explica Brown, avem aici mai degraba o
selectivitate genealogica si o linie materna larga, mai degraba decat o relatie di-
recti mami-fiu, intre Rahav si Boaz fiind o distanti de circa doui secole.* Ast-
fel, aceasta pacatoasd canaanitd ajunge sa devina parte din poporul lui Dum-
nezeu, in urma casatoriei cu Salmon (los. 6:25). Cu o astfel de figura materna in
istoric, este explicabild atitudinea binevoitoare a lui Boaz fatd de Rut, o strdina
care vrea sa se integreze in poporului lui Dumnezeu (Rut 3:1-18).

Rut, o femeie din Moab, se casatoreste cu Mahlon, un evreu venit in
tara ei sa caute refugiu in vreme de foamete (Rut 1:1-2). Acesta, Insd, moare
inainte ca si aiba urmasi. in momentul in care mama lui Mahlon si fosta ei
soacrd, Naomi, si ea ramasa vaduva, decide sd se intoarca in Israel, Rut ia de-
cizia radicald sa o nsoteasca. Cuvintele ei sunt celebre:

Nu sta de mine si te las si si mad intorc de la tine! Incotro vei
merge tu, voi merge si eu; unde vei locui tu, voi locui si eu;
poporul tau va fi poporul meu si Dumnezeul tdu va fi Dumnezeul
meu; unde vei muri tu, voi muri $i eu si voi fi ingropatd acolo.
Faca-mi Domnul ce o vrea, dar nimic nu ma va desparti de tine
decat moartea! (Rut 1:16-17)

Dar, pentru a se integra si a avea drepturi depline in poporul lui Dum-
nezeu, Rut trebuie sa isi gdseascd un goel, o persoana cu drept de rdscumpdrare
asupra ei, adicd o rudenie de-a Iui Mahlon care sa accepte sa se casatoreasca cu
ea intr-o casatorie de tip ,,levirat” (Deut. 25:5-10), pentru a duce mai departe
sdmanta si numele lui Mahlon.*" Chiar dacd Boaz nu este rudenia cea mai
apropiata care sd aiba drept de rascumpdrare, Rut 1i cere acestuia sa 1i devina
goel, prin gestul contra-cultural de a-l cere de sot, in timp ce acesta doarme, gest

¥ Ratzinger, Isus din Nazaret, 23.

- Brown, Birth of the Messiah, 60; cf. Drimbe, ,,Diferente”, 33-34.
- Brown, Birth of the Messiah, 90, 503-504; Drimbe, ,,Diferente”, 30.

124



MIHALI, Ton C. Adrian / Jurnal teologic Vol 21, Nr 1 (2022): 113-130.

care incalcd conventiile vremii (Rut 3:7-13). Iatd cum comenteazd exegeti ai
Vechiului Testament gestul lui Rut de a ,,descoperi picioarele” lui Boaz si a se
»acoperi cu vesmantul” acestuia:

Exista situatii in Vechiul Testament unde termenul ,,picioare” este
folosit ca eufemism pentru organele sexuale. Expresia ,,a o acoperi
cu vesmantul” este folositd la fel, cu subinteles sexual intr-un
context de logodnd in Ezechiel 16:8. Textul din Rut nu indica
explicit un act sexual evident, dar este provocator prin
ambiguitatea lui.*”

Boaz este el insusi parte dintr-o familie cu tatd evreu si mama straina,
canaanita. Astfel ca este mult mai sensibil fatd de cererea ei si o ia de nevasta.
Este notabila urarea care li se face celor doi cand isi anunta casatoria: ,,Sdmanta
pe care ti-o va da Domnul prin aceasta tanara femeie sa-ti facd o casa asemenea
casei lui Peret, care s-a nascut lui Tuda din Tamar!” (Rut 4:12). De ce tocmai
trimiterea la Tuda si la Tamar? Pentru ci, in conformitate cu genealogia care
incheie cartea Rut, Boaz este din linia genealogica a lui Fares (sau Peret):

Tatd samanta lui Peret (sau: Fares): Peret a fost tatdl lui Hetron;
Hetron a fost tatdl lui Ram; Ram a fost tatdl lui Aminadab;
Aminadab a fost tatdl lui Nahson; Nahson a fost tatal lui Salmon;
Salmon a fost tatal lui Boaz; Boaz a fost tatal lui Obed; Obed a fost
tatal lui Isai si Isai a fost tatal lui David. (Rut 4:18-22)

Fares, intemeietorul acestei case, este nascut dintr-un tatd evreu (Iuda)
si 0 mama strdind, canaanitd (Tamar). Atunci cand copiaza lista genealogica din
Rut 4:18-22,* evanghelistul Matei ii adaugd un nume: tot de femeie, si tot
canaanitd, Rahav (Mat. 1:5). Astfel, Boaz vine pe o linie familiala intemeiata de
tatd evreu si o mama strdind, dupa cum el Insusi este fiul unui tatd evreu si o
mama straina. Obed, insa, desi este fiul sdu biologic, din punct de vedere legal
el este fiul lui Mahlon (Rut 4:10, 17).*

La fel ca in cazul casatoriei lui lacov cu Lea, si cédsatoria lui Boaz cu
Rut are loc pe neasteptate. Si, la fel ca in cazul casatoriei lui lacov cu Lea, casa-
toria lui Boaz cu Rut reprezintd un alt punct de cotiturd, o mutatie decisiva, in

- John H. Walton, Victor H. Matthews si Mark W. Chavalas, Old Testament, IVPBBC
(Downers Grove, IL: InterVarsity Press, 2000), 279.

®- Brown, Birth of the Messiah, 70.

#- Drimbe, ,,Diferente”, 30, n. 59.
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istoria lui Israel.” Din cisitoria celor doi se naste Obed, tatil lui Isai si bunicul
regelui David. Astfel ia fiintd dinastia regala davidica, al carei Rege ultim este
Isus Hristos. Dincolo de faptul ca aceste casatorii de pe linia lui Fares sunt mul-
tietnice, la inceputul si la capatul genealogiei avem casatorii de tip levirat. Or,
acest tip de casatorie presupune moartea tragica si prematura a sotului. Pe langa
exemplele lui Tuda si Tamar, si Boaz si Rut, mai avem consemnat cazul lui
Salatiel, tatdl lui Zorobabel, care este inregistrat cu doi tati diferiti, Iehonia
(Mat. 1:12) si Neri (Lc. 3:27).%

Primul istoric care a incercat sa ofere o explicatie pentru diferentele din-
tre genealogiile lui Matei si Luca, Tuliu Africanul (c. 160-240 d.Hr.), a venit toc-
mai cu solutia acestor casatorii de tip levirat, pe care istoricul le vede ca fiind
frecvente in genealogia lui Matei.”’ Astfel, enumerdrile lui Tuda si Tamar (Mat.
1:3) sau Boaz si Rut (1:5) ne vorbesc de faptul cad Isus Hristos a venit intr-o
lume a mortii, o lume plind de tragedii, de pierderi, de pléans si jale. Si a venit sa
aduca unei astfel de lumi frante si Indurerate speranta vietii eterne si a stergerii
oricarei lacrimi (Apoc. 7:17; 21:4).

Prezenta femeilor in genealogia lui Matei

S-a amintit anterior ca genealogiile evreiesti se realizau aproape exclu-
siv pe linie masculind, iar includerea femeilor se facea foarte rar. Mai mult,
atunci cand anumite femei erau incluse in genealogii, includerea se facea in
baza unor merite sau calititi notabile. In acest context, decizia evanghelistului
Matei de a include in genealogia lui femei precum Tamar, Rahav, Rut si Batseba
este nu doar exceptionald, caci el din nou se abate de la tiparul evreiesc, ci si
una cu potential de scandal.”® Daci includerea marilor femei din Israel, Sara,
Rebeca si Rahela ar fi fost usor de explicat, alegerea lui Matei ridica semne de
intrebare.

Ce au 1n comun aceste patru femei este faptul ca sunt pagane, vin din
tari straine. Tamar si Rahav sunt canaanite. Rut este moabitd. Batseba este hetita

#- Ban, Implementarea, 35.

- Drimbe, ,,Diferente”, 16, 30.
¥- Drimbe, ,,Diferente”, 27-33.
- Hagner, Matthew, 10.
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(cf. 2 Sam 11:3).* Mai mult, cu o posibild dar nesigurd exceptie la Rut,” toate
celelalte se fac vinovate de pacate scandaloase, sexuale. De ce le alege Matei
tocmai pe aceste patru femei pentru genealogia sa? Care este mesajul teologic al
includerii acestora? Raymond Brown sumarizeaza trei raspunsuri majore oferite,
in ani, de catre exegeti.

(1) Prima explicatie e chiar aceea cd aceste patru femei au fost paca-
toase notorii. Explicatia este intalnitd inca din literatura crestind timpurie, In-
cepand cu leronim (Mat. 9). Astfel, prin includerea femeilor, Matei vrea sa arate
ca Isus este marele Mantuitor al celor picitosi, indiferent care le-ar fi pacatul.”’
Doar ca, in perioada lui Matei, aceste femei erau considerate eroine ale lui Israel
si nu pacatoase de rand. Asadar, este discutabil daca cele patru au fost incluse
datoritd pacatelor comise.*

(2) A doua explicatie, sugerata de Martin Luther, priveste statutul lor de
straine, de femei din afara poporului lui Dumnezeu. Dupd cum am aratat mai
sus, Tamar si Rahav sunt canaanite, iar Rut este moabiti. In ce o priveste pe
Batseba, Matei nici macar nu 1i consemneaza numele, ci doar nationalitatea. Ea
este vaduva unui hetit (1:6). Aceastd nuantd reprezintd un indicator puternic al
faptului ca Matei insista pe statutul de strdine al acestor femei. Astfel, alegerea
lor ar avea menirea sa arate relatia lui Isus Hristos cu neamurile, cele care vor
forma majoritatea noului popor al lui Dumnezeu.™

- Brown, Birth of the Messiah, 72.

- Cf. Walton, Old Testament, 279.

L Ratzinger, Isus din Nazaret, 23; Gerhard Maier, Evanghelia dupa Matei, Edition C,
vol. 1-2 (Korntal: Lumina Lumii, 2000), 19: ,pe umerii tuturor acestor femei apasa
acuzatia pacatului. Tamar a curvit (Gen. 38:13). Rahav era de profesie o prostituata,
pand a devenit credincioasad (losua 2:1 si urm.; Evrei 11:31; lacov 2:25). Rut a actionat
cel putin provocator atunci cand s-a dus noaptea la Boaz 1n arie, pe cand acesta era beat
(Rut 3:6 si urm.). Bat-Seba a comis adulter cu David (2 Sam. 11-12). Mariei 1nsa, iudeii
ii reproseaza cd ar fi ramas nsédrcinata cu Isus de la un barbat cu care nu era casatorita
(cf. Matei 1:18 si urm.). Isus este deci mostenitorul unui neam incércat de vina. El Se
incadreaza direct in mijlocul sirului pacatelor oamenilor. Si totusi, Dumnezeu a inclus
toate aceste femei intr-un mod minunat in planul Sau de mantuire!”

> Brown, Birth of the Messiah, 72-73; Hagner, Matthew, 10.

- Hagner, Matthew, 10; Ratzinger, Isus din Nazaret, 23.
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(3) O a treia explicatie pentru includerea femeilor are de-a face cu
nasterea scandaloasa a lui Isus: din Maria, dar nu din losif. Prin aceste exemple,
Matei ar dori sa isi pregdteascad cititorii pentru momentul in care va relata
nasterea lui Isus.”* Toate aceste patru femei sunt implicate in nasteri disputate,
contra-culturale si scandaloase. Dar, tocmai prin intermediul acestor nasteri,
Dumnezeu a condus istoria poporului Israel in directia planuiti de El. In baza
acestor antecedente, Matei sperd ca nasterea lui Isus din Fecioara Maria ar fi
mai usor de acceptat, fiind tot o nastere iesita din tipar si cu iz de scandal. Dar o
nastere prin care Dumnezeu isi duce planul cu Israel in punctul sdu culminant.*

(4) Pe langa cele trei raspunsuri compilate de Brown, G. Maier adauga
un al patrulea, de fapt un derivat al raspunsului (3):

toate aceste femei au probleme cu legitimitatea fiilor lor. Tamar a
putut s demonstreze numai cu un semn ca fiii ei sunt de la Tuda
(Gen. 38:24 si urm.). in mod normal, cu o curva cum era Rahav nu
se casdtorea nimeni, astfel ca nu putea avea copii legitimi (cf. Osea
1:2; Osea 3:1; Deut. 23:18). Rut n-a avut copii la inceput si a fost
nevoita sd treacd prin situatia umilitoare de a 1 se refuza
Lrascumpararea” (Deut. 25:5 si urm.; Rut 3:12 si urm.; 4:1 si urm.).
Fiul Bat-Sebei, Solomon, ajunge sa urce pe tron abia dupa lupte
grele (1 Imp. 1-2). Chiar si Maria a avut de infruntat multa
suferintd, pand cand losif l-a luat sub ocrotirea lui pe intdiul ei
ndscut, Isus (Matei 1:18 si urm.).*

In linii mari, se poate observa ci nu existd un tipar unic, care si le in-
cluda pe toate cele patru femei. De aceea, consideram ca raspunsul la Intrebarea
»de ce le include Matei tocmai pe aceste femei in genealogia lui” se géseste
partial in toate cele patru explicatii, dar mai ales in raspunsurile (2) si (3). Desi
sunt pacatoase si straine, cele patru femei sunt aduse in poporul lui Dumnezeu,
ca parte a unui plan divin suveran, planul prin care Isus Hristos vine in lume
tocmai pentru a deschide tuturor strainilor si pacétosilor calea spre mantuire si
spre integrare in poporul multietnic al lui Dumnezeu.”’ Si ele nu pot fi incluse
intr-un tipar unic, cici sunt dovada faptului ca, uneori, Dumnezeu lucreaza in

- Hagner, Matthew, 10, il considerd pe acesta al treilea ca fiind cel mai aproape de

scopul lui Matei.

* Brown, Birth of the Messiah, 73-74; Hagner, Matthew, 10.
- Maier, Matei, 20.

7 Ratzinger, Isus din Nazaret, 23.
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moduri unice, misterioase, iesite in tipare.” La fel cum va fi si nasterea din Fe-
cioara si de la Duhul Sfant a lui Isus, o nastere iesitd din orice tipar omenesc:

Planul suveran si scopul lui Dumnezeu sunt adesea aduse la
indeplinire prin evenimentele cele mai putin probabile, chiar prin
intermediul unor femei care, desi pagane sau prostituate, sunt
receptive la voia lui Dumnezeu. Nasterea din Fecioard si rolul
Mariei sunt si ele astfel de moduri surprinzitoare, chiar
scandaloase (desi, in cazul Mariei, doar aparent scandaloase), prin
care Dumnezeu isi aduce la indeplinire scopul in istoria lui Isus.
Astfel, femeile din genealogie slujesc ca amintire a faptului ca
Dumnezeu lucreaza adesea in cele mai neobisnuite moduri si, ca sa
fim receptivi la actiunile Sale suverane, trebuie sa fim pregatiti
pentru surprinzitor.*

Concluzii

Ca fiu al Iui Avraam, Isus Hristos este cel in care se realizeaza pe deplin
promisiunea pe care Dumnezeu i-o face patriarhului: ca toate natiunile paméantu-
lui vor fi binecuvantate in ,,sdmanta” lui (Gen. 12:1-3, 7). Apostolul Pavel ofera
acestei promisiuni o interpretare cristocentricd, facand o observatie fina pe mar-
ginea textului din Geneza: ,,Acum, fagdduintele au fost facute ‘lui Avraam si
semintei lui’. Nu zice: ‘Si semintelor’ (ca si cum ar fi vorba de mai multe), ci ca
si cum ar fi vorba numai de una: ‘Si semintei tale’, adici Hristos”.®” Dar aceasti
implinire deplina este anticipatd de implinirile partiale imediate, prin care spita
neamului lui Avraam devine multietnica, incepand cu Iuda si Tamar, si cul-
minand cu nevasta lui David, hetita Batseba. Astfel, Isus se naste dintr-o linie
genealogica multietnicd, iar scopul venirii sale este de a ITntemeia un nou Israel,
unul universal (Mat. 28:18-20). Dupa cum observa Maier,

Primele patru femei sunt dintre neamuri. Tamar si Rahav sunt
canaanite. Rut este moabita. Desi, conform cu 1 Cron. 3:5, Bat-
Seba a fost probabil fiica unui israelit, prin casatoria cu Urie ea

- Ratzinger, Isus din Nazaret, 23: ,, si totusi este o taind”.

Hagner, Matthew, 10.

Despre modul sofisticat in care Pavel citeste VT, vezi Amiel Drimbe, “Paul’s Use of
the Old Testament in the First Letter to the Corinthians (I): Exegetical Techniques and
Devices,” Jurnal Teologic 18/2 (2019): 37-82; id., “Paul’s Use of the Old Testament in
the First Letter to the Corinthians (II): Hermeneutics and Assumptions,” Jurnal Teologic
19/1 (2020): 101-146.

59.
60.
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este consideratd hetitd (cf. 2 Sam. 11:3; 2 Sam. 23:39). Conform
Gen. 10:6, canaanitii sunt hamiti, conform Gen. 19:37, moabitii
sunt semiti, iar conform Gen. 10:15, hetitii sunt tot hamiti. Asadar,
Isus reuneste deja prin descendenta Sa mai multe popoare din
genealogia popoarelor din Gen. 10. Numai iafetitii lipsesc (Gen.
10:2 si urm.). Din nou devine clar: Isus are o importanta
mondiala.®'

De remarcat si ca inceputul bisericii primare aduce Impreuna toate cele
trei ramuri rasiale din Geneza 10: semitii sau reprezentantii Asiei (Fapte
2:1-47); hamitii sau reprezentantii Africii (Fapte 8:26-40); si iafetitii sau
reprezentantii Europei (Fapte 10:1-48). Noul Israel al lui Dumnezeu este, de la

inceput, unul universal.*®

51 Maier, Matei, 20.
2 E.g., Eric D. Barreto, ,,Negotiating Difference: Theology and Ethnicity in the Acts
of the Apostles”, Word & World 31.2 (2011): 132-133.
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Abstract

A fairly large segment of the instruction material under the Mosaic
covenant deals with Israel’s holidays, and especially with the three major feasts,
when all males were commanded to go to the central place of worship. To this
end, depending on their location in the promised land, the Israelites would have
been away from their homes for weeks at a time, even as much as ten weeks
each year. Any military strategist could tell that such a time would be ideal to at-
tack and plunder the Israclite cities, especially those farther away from
Jerusalem. However, the LORD closed that loophole, promising the faithful Is-
raelites protection from their enemies during their time away for worship.
Would the Israelites trust God and leave their homes in order to draw near to the
one true God during the times He ordained at the place He established? The sur-
veyed biblical data show they failed generally this test of faith. The irony is that
the One vouching for their security had they obeyed this covenant requirement,
He would also become their enemy by virtue of the same covenant if they failed
to trust and draw near to Him. New Covenant beneficiaries enjoy the privilege
of everlasting promises and security in God’s presence. This communion with
God is not only for the life to come, but it is also an earthly ongoing reality, cel-
ebrated weekly as the people of God gather together for worship. Thus, those
who are truly heirs of the Lord’s precious promises are faithful participants in
the corporate worship of God’s people on the Lord’s Day, as their drawing near
to God is sanctified by Christ’s special presence in the midst.

Key Words: National security; Holy time; Holy space; Covenant;
Lord’s Day; Worship; Holidays
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The element of surprise has often proven to be a crucial aspect in mili-
tary operations throughout history, from the burning of ancient Troy, to the Ja-
panese attack on Pearl Harbor,' the Battle of the Bulge,” or the Six-Day War.’
Choosing to strike during holidays has also provided at least an immediate ad-
vantage for the offensive party, as exemplified by the Yom-Kippur War,* the Tet
Offensive,” or even by the Battle of Trenton.” However, all military operations
mentioned thus far involve armies on both sides; and, at times, the surprised
army managed to make up the lost ground and win in the end. But what chances
would a city, a region, or a whole country have against a surprise attack by an
invading army when all the male population able to fight is away from home,
having gone to observe a holiday in the capital city? Yet, such would have been
the situation in ancient Israel during their three main holiday seasons, had their
enemies decided to attack the promised land.

But what were such holiday seasons in Israel? What could we glean
from the biblical record about the Israelites’ observance of their prescribed holi-
days? How would their religious liberty and duty balance with their national se-
curity? And how could we, living under the New Covenant, benefit from this

The surprising attack started in the morning of Dec 7, 1941.

The largely unforeseen German offensive against the Allied forces started on Dec
16, 1944.

> The pre-emptive strikes were launched by Israel against Egypt, Jordan and Syria on
June 5, 1967.

% The Arab forces attacked Israel on Oct 6, 1973, which was Yom Kippur, the most
important holiday in the Jewish calendar. This was also during the Ramadan, the Arab
month-long holiday (which in 1973 started on September 29). The conflict is also
known as the Arab-Israeli War of 1973.

> The offensive led by North-Vietnamese against the South and the US forces started
on Jan 30, 1968, the Vietnamese New Year’s Day, or the Tét holiday.

George Washington crossed the Delaware river during the Christmas evening of
1776 with a band of 2,400 Continentals, marched 14 miles to Trenton, and surprised the
British-sponsored army of German Hessians there. Washington’s victory, though not
significant militarily, had a major impact on the Continentals’ morale, providing a great
impetus for the ultimate success of the American Revolution.

2.
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study? These are the questions we will attempt to address, beginning with an
analysis of the biblical data regarding the appointment of ancient Israel’s feasts
and holidays.

As part of the covenant established at Sinai, this is what the LORD in-
structs Moses concerning Israel,

14 Three times in the year you shall keep a feast to Me. 15 You
shall keep the Feast of Unleavened Bread. As I commanded you,
you shall eat unleavened bread for seven days at the appointed
time in the month of Abib, for in it you came out of Egypt. None
shall appear before Me empty-handed. 16 You shall keep the Feast
of Harvest, of the first fruits of your labor, of what you sow in the
field. You shall keep the Feast of Ingathering at the end of the year,
when you gather in from the field the fruit of your labor. 17 Three
times in the year shall all your males appear before the Sovereign
LORD (Exodus 23:14-17).

These three holiday seasons established by the Torah were also divided
between the spring, summer and autumn. In all, there were seven annual holi-
days, with three in the spring, one in the summer, and three in the autumn. Be-
sides the annual holidays, the Israelites were also commanded to celebrate the
weekly Sabbath, the Sabbatical year (every seventh year), as well as the year of
Jubilee (every fiftieth year).®

The first holiday on the Hebrew calendar in the spring was the Passover,
to be celebrated on the fourteenth of Nissan or Abib, their first month. The next
day, on the fifteenth, started the Feast of the Unleavened Bread, which lasted
until the twenty-first of the month. The Feast of the First Sheaf was celebrated
on the first day of the week during the Feast of the Unleavened Bread, as the in-
structions were to celebrate it the day after the first Sabbath.” While the first two

7 The English Standard Version is used, with small adjustments by the author.

By New Testament times there are two other important holidays in the Jewish
calendar: Purim, introduced in the postexilic period, and the Feast of Rededication, from
the intertestamental period; while the former celebrates the Jewish deliverance from the
hands of Haman during the time of Esther, the latter commemorates the cleansing and
rededication of the temple during the Maccabean period.

> Although some interpreters take ‘Sabbath’ here to refer to the first day of the Feast
of the Unleavened Bread (as a day in which work was prohibited), we agree with
Gordon Wenham that it is more natural to take this as a reference to the Sabbath (The
Book of Leviticus, NICOT [Grand Rapids, MI: Eerdmans, 1979], 304).

8.
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were intended to celebrate Israel’s deliverance from Egypt, the third was a token
of gratitude to God for His blessings, as it marked the beginning of the barley
harvest.

The only summer Hebrew holiday, the Pentecost, took place on the fifti-
eth day from the Sabbath during the Feast of the Unleavened Bread, or exactly
seven weeks from the Feast of the First Sheaf; it was also called the Feast of
Weeks, the Feast of Harvest, or the Feast of the First fruits. While both the
spring and the autumn holiday seasons lasted over a week, the Pentecost was
only allotted one day; nevertheless, there was an increased number of sacrifices
offered on this one-day feast when compared with the other holidays (cf. Lev
23:15-21). The food offering brought on Pentecost was a grain offering of new
grain to the LORD [consisting of] two loaves of bread [made] of fine flour [and]
baked with leaven, as firstfruits to the LORD (Lev 23:16-17). As the Feast of the
First Sheaf was a sign of gratitude at the beginning of the barley harvest, Pente-
cost celebrated the wheat harvest, displaying the people’s thankfulness for the
new grain that the Lord provided for Israel’s daily bread for yet another year.

The autumn holidays started with the Day of Trumpets, on the first day
of the seventh month (Tishri), followed by the Day of Atonement on the tenth
day of the month, and then the Feast of Booths from the fifteenth to the twenty-
second day of the month. Trumpets could introduce a time of celebration, give
signals in military contexts, and be a warning or a call to repentance; so, the
blowing of trumpets on the first day of the seventh month pointed to the joyous
Feast of Booths they would celebrate two weeks later, yet also called people to a
more somber reflection in view of the most important holiday on the Jewish cal-
endar, the Day of Atonement, coming up on the tenth of that month. While the
Day of Atonement would remind people to humble and afflict themselves while
confessing their sins, the Feast of Booths pointed to God’s provision for Israel
during the wilderness wandering, being also a thanksgiving holiday, a time of
gratitude to the Lord for all the agricultural blessings throughout the year.

Having introduced the feasts ordained by the Torah, we should now
speak to the nature and purpose of a holiday in ancient Israel. As the English
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word rightly indicates, a holiday is a holy-day. The word holy (¥7p) signifies
foremost that something is separated, taken out of the ordinary or common use
and set aside or consecrated for a service associated with the LORD’s pres-
ence.' In fact, it is the LORD’s presence or action that makes something holy.
The first use of the word in the Hebrew Bible is in Gen 2:3, where the Creator
blesses the seventh day and makes it holy (¥7p), setting it aside by this act; the
second use appears in Ex 3:5, where the LORD instructs Moses that he is stand-
ing in His presence on holy (¥7p) ground.

Holiness becomes the major theme in the life of Israel after the LORD
delivers them from Egypt. Since His stated intention is that He might dwell with
His people (Ex 29:46), He constantly calls Israel to be holy, and gives them de-
tailed instructions not only as to how a holy God might dwell in their midst, but
also as to how a sinful people might approach a holy God. As His presence is
established at the tabernacle, we are introduced to the idea of a holy place; and
by calling His people to approach Him during certain days, the concept of ioly
time is defined. It is in this context of instructions for holiness that the LORD
appoints holidays or holy times for Israel, when they were to present themselves
before a holy God at a holy place (at the tabernacle or temple); and, having pre-
pared themselves through the sacrifices ordained for them, they could now stand
in the LORD’s presence as the beneficiaries of one of the most blessed promises
in all the Scriptures:

43 There I will meet with the people of Israel, and it shall be made
holy by my glory. 44 I will make holy the tent of meeting and the
altar. ... 45 I will dwell among the people of Israel and will be
their God. 46 And they shall know that I am the LORD their God,
who brought them out of the land of Egypt that I might dwell
among them. [ am the LORD their God (Ex 29:43-46).

This union in holiness between God and His holy/sanctified people is
what God has desired. While in the wilderness, always near the tabernacle, it
was easier to gather for these holy assemblies. But once the Israelites conquered
the land and were scattered across the country, when would they achieve this
union with their God again? This seems to be the main reason the LORD gra-

1 See Jackie A. Naudé, ,,w1p,” NIDOTTE, ed. Willem A. VanGemeren (Grand Rapids,
MI: Zondervan, 1997), 3:877-887.
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ciously required that three times a year all Israelite males travel to Jerusalem to
appear in His presence at the sanctuary.

When were these pilgrimages to take place, and what were some of the
logistics involved? They happened around the three major holidays: Passover,
Pentecost, and Tabernacles, once each season, except for winter. If one went to
Jerusalem for Passover, he probably wanted to be there already on the 10th of
Nisan in order to choose the Paschal lamb, then sacrifice it on the 14th (cf. Ex
12:3-6), and would stay in town for a total of about two weeks, as the Unleav-
ened Bread lasted from the 15th to the 22nd. If one lived around Beersheba and
the South, it would take at least another week to travel both ways; and if one
lived by the northern border, it would take a minimum of two weeks on the
road. Going to the Feast of the Tabernacles (15th of Tishri) probably meant that
people also went for the Day of Atonement (on the 10th of Tishri), and were in
town to construct their booths and then be part of the feast until the 22nd, so we
are looking at another two-week stretch of time. Some might have gone for
Trumpets as well, so they would be there on the 1st of Tishri and stay for about
three weeks. The Pentecost was a one-day holiday, yet it involved preparations
and travel as well. And though only males were required to go, in practice many
women and children attended these feasts as well.

So, all Israelite fighting men were to be away from their hometown (ex-
cept for the residents of Jerusalem) for a minimum of four weeks out of the
year, with some of them having to be away for over two months. All the incon-
veniences aside, such as disruption and expense, what about their national secu-
rity? If a hostile army was coveting this very important ancient piece of real es-
tate, when would it have been a good time to attack it? Even a youth could tell
that the Israelite pilgrimage holidays would provide the best opportunity due to
the element of surprise, as all the fighting men were out of town! But if an unex-
perienced youth was able to come up with that strategy, would not the LORD of
hosts (nikax M7°) have planned for that contingency? Of course He did, and here
is the most incredible piece of the puzzle, a promise given subsequent to one of
the commandments to undergo the pilgrimages and stand before Yahweh: 23
Three times in the year shall all your males appear before the LORD God, the
God of Israel. 24 For I will cast out nations before you and enlarge your bor-
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ders; no one shall covet your land, when you go up to appear before the LORD
your God three times in the year (Ex 34:23-24)." This is an astounding promise
for the covenant people, for nothing is too difficult for the Creator and Re-
deemer who wants His people holy/sanctified by His glorious presence.

For the Israelites this was a test of faith. Would they trust Yahweh, their
covenant God and Suzerain, or decide to usurp His authority, break covenant,
and trust their own strength, horses and chariots? With enemies all around them
for most of their independent existence in the promised land, security would
surely become a factor. Other temptations were also there, such as idolatry or
other competing interests, and thus a reticence from standing before a holy God;
or convenience; or lack of eager anticipation and preparedness; or greed; or
poverty; or forgetfulness of clear biblical teaching on the topic; or open re-
bellion and defiance; etc. How did they do? Given the selective nature of the
biblical material, we are not able to determine their holiday observance or lack
of it year after year, yet the inspired writers of Scriptures give us sufficient data
so that we are able to draw some general conclusions. Did they pass this test of
faith? Not really. In fact, they failed quite miserably. We shall use the Passover
as a case study.

The strict requirements of holiday observance given at Sinai became ap-
parent even before Israel marched away from that covenant-making site. Having
been delivered from Egypt on the 15th day of the first month, they reached Sinai
about the beginning of the third month, being now able to celebrate their first
Passover at Sinai on the 14th of Nisan, during their second year. However, there
were certain men who were unclean through touching a dead body, so that they
could not keep the Passover on that day (Num 9:6); thus, allowance was made
for them and others to keep the Passover on the 14th day of the 2nd month. But
if anyone who is clean and is not on a journey fails to keep the Passover, that
person shall be cut off from his people because he did not bring the LORD's of-

" 1In his analysis of this text, John Durham points out that the word for covet in Exod

34:24 (nn) is the same as the one used in the tenth commandment, You shall not covet!
And, by making such a provision of protection, Durham also suggests that the LORD is
“removing another excuse against obedience” (Exodus, WBC 3 [Dallas, TX: Word,
1987], 461).
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fering at its appointed time; that man shall bear his sin (9:13). This unprepared-
ness on the part of some already indicates the trajectory of holiday-keeping in
Israel.

The other times the Passover celebration mentioned in the following
1000 years of Hebrew history bring into clearer focus their failure and God’s
grace. Their first celebration is at Gilgal, four days after crossing the Jordan (cf.
Joshua 4:19 and 5:10), around 1400 BC, while they were still all together. There
are some later references to the holiday being kept during the time of the judges,
Samuel, or Solomon, yet the next two actual celebration accounts come from the
time of two reforming kings, Hezekiah (late eighth century BC) and Josiah (late
seventh century BC).

The account of 2 Chronicles 30 about King Hezekiah’s Passover cele-
bration includes some irregular and even disturbing elements: the priests had not
consecrated themselves, and the people did not arrive in Jerusalem on time for
the celebration to take place in the first month, so Hezekiah and his counselors
decided to hold the celebration in the second month, perhaps using Numbers 9
as precedent. They also issued a royal decree, sending a proclamation through-
out all Israel, from Beersheba to Dan, that the people should come and keep the
Passover to the LORD, the God of Israel, at Jerusalem, for they had not kept it
as often as prescribed (v.5); the last clause is probably an understatement. Even
though the northern kingdom had just been subdued by Assyria and many had
been taken captive, as the messengers went through the land of the northern
tribes, the people laughed them to scorn and mocked them (v.10). Apparently,
they had either forgotten or chosen to disregard the repeated directives given by
the LORD through Moses to gather for the Passover, and not even a royal de-
cree would move their hearts to obedience. Yet the Lord was at work, so that
some men of Asher, of Manasseh, and of Zebulun humbled themselves and came
to Jerusalem (v.11).

The deplorable situation in the northern tribes, though inexcusable,
could perhaps be explained by the previous 200 years of steep idolatry and false
religion instituted by kings Jeroboam I and Ahab. To prevent his northern sub-
jects from ever rejoining Judah, Jeroboam conceived a diabolical plan by in-
troducing two new worship centers, each having a golden calf as the object of
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worship, one at the northern border and one at the southern border with Judah.
He also appointed priests from every tribe, and instituted a new holiday, during
the eighth month, leading the nation deeper and deeper into idolatry. Ahab and
Jezebel, his Phoenician queen, institutionalized the worship of Baal, which took
Israel further away from the worship of the true God. Such counterfeit religion
achieved its goal, and northern Israel never had a king that would lead the peo-
ple into proper worship of Yahweh; so, about 200 years into their existence, the
Northern kingdom fell to the Assyrians.

Yet, the situation in Judah was not much better, for even the Judeans
seem to have needed a decree from the capital to move them to action: The hand
of God was also on Judah to give them one heart to do what the king and the
princes commanded by the word of the LORD (v.12). Moreover, we find those
coming into Jerusalem involved in breaking down altars of false worship
throughout the city, before they actually got to slaughter their Passover lamb:
They set to work and removed the altars that were in Jerusalem, and all the al-
tars for burning incense they took away and threw into the Kidron valley (v.14).

Furthermore, the priests seem to have to be shamed into consecrating
themselves, and the majority of people eat the Passover without having much
concern for ceremonial purity; thus, it takes a special dispensation from the
LORD as a result of Hezekiah’s prayer for them to avoid God’s judgment (cf.
vv. 15-20). And the people’s generosity seems a bit lacking, for we find Hezeki-
ah’s desire to make this work go a step further: he donates 1,000 bulls and 7,000
sheep, while the princes give 1,000 bulls and 10,000 sheep. The result is a time
of feasting and great rejoicing, so the Chronicler concludes that since the time of
Solomon the son of David, king of Israel, there had been nothing like this in
Jerusalem (v. 26)."”

2 One cannot tell whether this reference to Solomon points to the great rejoicing that

accompanied the dedication of the Temple, when Solomon also offered a lot of
sacrifices and people enjoyed themselves at his expense (1 Kgs 8:62-66), or to Passover
celebrations during Solomon’s reign. It does appear that the three annual holidays were
celebrated during the time of peace enjoyed by Israel under Solomon, or at least
Solomon did so; it does appear, though, that celebrations took place, yet we do not have
details as to their regularity and conformity in all details to the Mosaic instructions (cf. 2
Chron 8:12-13: “Then Solomon offered up burnt offerings to the LORD on the altar of
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This celebration did bring people closer to Yahweh, as they unite with
one goal in mind, namely, the eradication of idolatry: all Israel who were
present went out to the cities of Judah and broke in pieces the pillars and cut
down the Asherim and broke down the high places and the altars throughout all
Judah and Benjamin, and in Ephraim and Manasseh, until they had destroyed
them all (31:1). Though the reform did not have a lasting effect — as the monar-
chy plunged back into even deeper darkness during the long reign of Hezekiah’s
son, the wicked King Manasseh — the people’s reaction does show what effect
Yahweh’s presence had on those who draw near the holy place to spend holy
time with a holy God.

About 100 years later it was King Josiah who attempted to reform the
worship of Judah. According to both 2 Kings 23 and 2 Chronicles 35, there are
parallels between this reform and Hezekiah’s. Having recently uncovered the
lost Book of the Law in the Temple, Josiah finds it necessary to issue a royal
command for the people to celebrate the Passover. People respond, yet their
generosity is also lacking, as the king and his officials supply the lambs and
bulls for the offerings. They celebrate the Passover and the Feast of the Unleav-
ened Bread for the eight days prescribed by the Law, with the Chronicler’s re-
vealing evaluation: no Passover like it had been kept in Israel since the days of
Samuel the prophet. None of the kings of Israel had kept such a Passover as was
kept by Josiah, and the priests and the Levites, and all Judah and Israel who
were present, and the inhabitants of Jerusalem (v.18).

If the Passover suffered such a fate, the other holidays would surely not
have fared better. And this could be documented if only by one assessment in
the 5th century BC by Nehemiah, after he led the assembly of the returnees in
celebrating the Feast of Booths: And all the assembly of those who had returned
from the captivity made booths and lived in the booths, for from the days of
Jeshua the son of Nun to that day the people of Israel had not done so. And
there was very great rejoicing (8:17). Reference was made to the time of the

the LORD that he had built before the vestibule, 13 as the duty of each day required,
offering according to the commandment of Moses for the Sabbaths, the new moons, and
the three annual feasts — the Feast of Unleavened Bread, the Feast of Weeks, and the
Feast of Booths”).
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judges by the Chronicler, yet the evidence from that time corroborates to only
one yearly festival at Shiloh (Judges 21:19, 1 Sam 1:3, 7, which was probably
the Passover and the Feast of the Unleavened Bread).

Now, why would Israel not comply with the LORD’s commandment re-
garding the three yearly pilgrimages to the sanctuary for these holidays? And
why would they disregard the union with their God which they could have dur-
ing such holy times in His holy presence? The explanation is surely more com-
plex, yet their families’ security, and by extension Israel’s national security, was
certainly part of the equation. In a context where their compliance to the Law of
Moses was falling short, it seems understandable that they would not feel safe to
obey in this one point and leave their homes, their farms, and their towns de-
fenseless. Yet, why would they not consider the times when they did obey in the
past, and the LORD protected them from attacks? Perhaps those times were too
few and far between, sin was too prevalent (cf. the prophetical writings), and the
religious syncretism to which they fell prey provided justification for their way-
ward ways.

Yet, the promise remained that if they did obey and leave their homes to
meet with Yahweh in trust that He would protect their towns, then He would
keep His word. But they disregarded the intimacy they were called to enjoy in
His presence, and thus forfeited the security that He would provide for them
during such vulnerable times. Ironically enough, by rejecting the intimacy with
God and not trusting Yahweh as their covenant protector, He became their ene-
my by virtue of the same covenant provisions," so that they would not be safe

> See the covenant blessings and curses in Leviticus 26 and Deuteronomy 27-28, with

the final curse being expulsion from the land, the exile. According to C. E. Armerding,
“That the record indicates only sporadic and partial observance of all three feasts goes a
long way toward explaining why the prophetic historians who wrote Israel’s history
considered the exile inevitable” (,,Festivals and Feasts,” Dictionary of the Old
Testament: Pentateuch, eds. T. Desmond Alexander & David Baker [Downers Grove,
IL: InterVarsity, 2003], 309). And, as J. Gordon McConville also points out, the land did
not actually belong to Israel, but rather to Yahweh, so it was a grant to Israel to enjoy as
long as they kept the covenant (Deuteronomy, AOTC [Leicester, England: Apollos,
2002], 217); now, would He not have been able to defend His own land if His people
only obeyed Him?!
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from His wrath even if they dared enter the sanctuary and grasp the horns of the
altar!"*

Security comes only by union with the true and living God, regardless
of the covenant man lives under — anyone who does not seek it this way finds
his efforts in vain (cf. Ps 127:1). The goal of Yahweh from Genesis to Revela-
tion is to dwell with His people, and through this He provides for all their needs,
including security. Christmas brings God down among us, in the person of
Christ Jesus, Emmanuel (God with us). Sin, the root of our estrangement from
God, is dealt with at the cross. As a result, reconciliation and peace with God
may again be enjoyed, once the Holy Spirit renews one’s heart. Thus we are giv-
en a new nature to trust in the God who provides for our eternal security: My
sheep hear my voice, and I know them, and they follow Me. 28 I give them eter-
nal life, and they will never perish, and no one will snatch them out of My hand.
29 My Father, who has given them to Me, is greater than all, and no one is able
to snatch them out of the Father's hand (John 10:27-29). From the perspective
in Revelation, God’s redeemed people, Christ’s sheep, dwell in His presence
forever, having all their needs met, including security, by their Good Shepherd:
they are before the throne of God, and serve Him day and night in His temple;
and He who sits on the throne will shelter them with His presence. 16 They
shall hunger no more, neither thirst anymore, the sun shall not strike them, nor
any scorching heat. 17 For the Lamb in the midst of the throne will be their
shepherd, and He will guide them to springs of living water” (Rev 7:15-17a).

Yet, between now and then, how and when do believers experience such
fellowship? We could and should speak of the personal or the individual aspect,
for salvation is individual, and one’s personal fellowship with the living God
through Christ is essential. However, there is the corporate aspect, whereby God
saves not just an individual, but a people, so that He dwells with them and they
with Him. If Israel had their holy times in His presence, their holidays, God’s

14.

Timothy Ashley points out that the failure to keep the Passover in Egypt brought
about death by the Destroyer, and the death penalty was extended both to the wilderness
circumstances as well to the Israelites living in the promised land. So everyone able to
do so and yet not keeping the Passover would be liable for the death penalty (7he Book
of Numbers, NICOT [Grand Rapids, MI: Eerdmans, 1993], 180).
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people today have their corporate times of worship as their holy times, made
holy by Christ’s special presence among them (cf. Matt 18:20)."> God calls His
people to trust Him, leave all cares unto His care, and participate in the corpo-
rate worship on the Lord’s Day in union with Him,'® where His glory sanctifies
them and gives them a taste of the dwelling of God with His people in fellow-
ship and security forever.

> For an argument that Sunday is the only Christian holiday with biblical support,

though limited, see Daniel Istrate, “Leviticul 23 si Adunarile Sfinte: Ce Sarbatori Au
Crestinii?”, Timotheus 3, no. 2 (2016), 157-168.

' Sunday is not for other things, such as pleasure pursuits, retreats that do not
prioritize worship (even church related, unless the whole local church body is involved),
business, or even for providing for one’s own needs if it could be helped otherwise. All
such pursuits in the end prove a lack of trust in the God who provides for His people,
and a disregard of His especially sanctifying presence when the church is gathered for
worship.
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Abstract

One of the questions that many Christians who have in their families
disabled people ask themselves is if they can truly believe to be redeemed, and
if these people can be evangelized. Can they really understand the most impor-
tant concepts of Christianity? Will they be redeemed just like any other person
or is there a complementary way? The purpose of this research is to assess the
level of understanding of spiritual concepts by adults with severe intellectual
disabilities. The study took place in Moldova by applying a questionnaire to
three categories of people: specialists in the domain of social work, working
with mentally challenged persons, church leaders, and people with severe intel-
lectual disabilities. To deepen the understanding, there was also a focus group
with 10 mothers of children with intellectual disabilities. The first phase focused
on identifying the level of understanding of people with disabilities, as they are
being perceived by the professionals working with them; also, focused on the
importance of a spiritual life from church leaders, and on the stimulating factors
which can affect the way that people with disabilities are being perceived from
the parents® perspective. The conclusions based on the specialized literature
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were confronted with the subject reality of the respondents. Even though there
are some discrepancies in the answers provided by the specialists and in spite of
the limitations of the sample size, our hypotheses have proven to be valid and
open new possibilities to approach a special category of people, which now
tends to be mostly ignored.

Keywords: mental illness; people with severe intellectual disabilities;
spiritual concepts; salvation; understanding.

Introduction

Permanent and constant changes are taking place in both the society and
the individual. Therefore, society can be considered a live entity, with rights and
responsibilities towards the constituent individuals. When disabilities appear,
some reactions may be uncanny, in order to keep a society “unspotted”, without
disabilities; ,,solutions” like marginalizing these people, socially excluding
them, keeping them out of the public sight may come up out of a sudden. If al-
lowed or ignored, discrimination has an extremely serious effect: it induces a
specific image of that group in the collective conscience. Once the image of the
discriminated group is strengthened by the archetype of how the majority be-
haves and is associated with the social reaction that it produces, it becomes a
mentality.' When subjected to social inertia, mentality is even more difficult to
change — or, at least, the process is lengthy and costly.

The stigma is, most of the time, significant and has a negative impact
not only in the physically or mentally challenged people’s lives, but also in their
families and carerers.” However, in the local communities it is widely known
that the Christian churches and, more generally, most of the Christians due to

L Gavrila-Ardelean, M. (2018). Building Competencies, Experiences and Questions

for Mental Health Specialist. Educatia Plus, 21(3), 163-166.

2 Ali, A., Hassiotis, A., Strydom, A. & King, M. (2012). Self stigma in people with
intellectual disabilities and courtesy stigma in family carers: A systematic review,
Research in Developmental Disabilities, 33 (6), pp. 2122-2140.
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their Biblical worldview not only educate and fight stigma against different dif-
ferent disfavored categories, like disabled or elerly people,’ but also try to inte-
grate people with learning disability and also do care about their souls, spirits,
trying to make them feel comfortable in the local congregations.

People with severe intellectual disabilities have analysis and synthesis
deficiencies, they get few details from images and objects which cause their per-
ceptions to be insufficiently specific, “persisting their fragmented and lacunar
character with conclusions.* Specialized literature reinforces the fact that people
with intellectual disabilities suffer from a lack of cognitive flexibility, which
leads to several involuntary conclusions and opinions about their spiritual needs
such as: Do they understand the Bible? If they don’t, is there any use in preach-
ing, or telling them about it? How do they perceive redemption etc.? Thus, the
purpose of this paper is to evaluate the level of understanding of spiritual con-
cepts by adults with severe intellectual disabilities and exploring the best meth-
ods of working with them at the spiritual level.

Methodological aspects

In order to achieve the purpose of this paper, three major objectives
have been proposed. To achieve them, we used a questionnaire-based investiga-
tion, the interview method and the focus group, at it will be emphasized in the
following pages.

I. Identifying the perceptions of specialists about the understanding of
spiritual concepts by people with severe intellectual disabilities.

By following this purpose, we will be able to observe and analyze the
opinions of each specialist. The church leaders/ pastors will provide a clear im-

> Sarbu, E.A. (2011). Baptistii si respectul pentru viatd, Crestinul azi, 4 (129)/ 2011.
Bucharest: Uniunea Bisericilor Crestine Baptiste din Romania, pp. 8-11; Sarbu, E.A.
(2014a). Batranii, intre generatia tolerata si resursa mileniului III. Crestinul azi, 3 (146)
mai-iunie/ 2014. Bucharest: Uniunea Bisericilor Crestine Baptiste din Romania, pp.
10-13; Sarbu, E.A. (2014b). Suicide by the elderly. Revista de Asistenta Sociala, X111/
2/2014, Bucuresti, pp. 103-111.

% Racu, A. si Verza, E. (2012). Pedagogia speciald. Chisiniu: Ed.Tipografia Central3,
p-102-105.
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age of what is considered as being the necessary fundamental knowledge basis
for people with sever intellectual disabilities and the importance of spirituality
in their life; psycho-pedagogues and social workers will widen the knowledge
and experience about working directly with people with intellectual disabilities.
Thus, there will be a combination between what we already have and what is
needed. The questionnaire has been applied to 20 pastors from different church-
es belonging to evangelical Christian denominations (Baptist/Pentecostal), since
they are widely known for the emphasis on Evangelism; also, questionnaires
have been applied to professionals in working with disabled persons: 15 social
(personal) assistants and 5 teaching (didactic) support staff. Social workers are
working directly with this category of people. Although the theoretical knowl-
edge of social workers is rather limited in Moldovan emerging context, they
have an extensive experience in this domain, thus the questionnaire was applied
also to 10 social workers. The purpose is to identify the most efficient interven-
tion and involvement ways and techniques in order to develop the spiritual life
of people with intellectual disabilities.

To broaden the understanding, the interview method was also used by
applying the interview guide to the bishop of the Pentecostal denomination of
Moldova; a similar interview with the Baptist bishop was intended, but due to
objective reasons could not be taken in proper time.

II. Identifying the perception of people with severe intellectual disabili-
ties regarding their own ability to understand spiritual concepts.

The research focused on the level of spiritual development through the
cognitive understanding of spiritual concepts by adults with intellectual disabili-
ties. Thus, the purpose of this objective is to know, analyze, and describe the be-
havior of people with intellectual disabilities. For the theological basis we ap-
pealed to the summary of several doctrinal books like C.S. Lewis, “Christianity
reduced to its essence”; Bruce Milne, “Know the truth”; Roger Weil, “Founda-
tions of the Christian faith”; Wayne Grudem, “Introduction to systematic theolo-
gy”’; also, we selected the basic principles from “The Cape Town Commitment:
a confession of faith and a call to action” , the Orthodox creed and the Baptist
and Pentecostal faith confessions. For the theological basis several interconfes-
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sional documents and writings were used in order to identify some common
spiritual concepts for different Christian denominations. By using all the previ-
ously mentioned documents, we summarized a fundamental theological basis
for each Christian denomination. In order to evaluate the level of knowledge re-
garding spiritual concepts of adults with sever intellectual disabilities, we creat-
ed a questionnaire with elementary questions from that specific domain. The
Portage test was also applied — it offers the opportunity to analyze the cognitive
behavior of the beneficiary, thus by applying it one can equate the age of cogni-
tive understanding of people with intellectual disabilities with the age of devel-
opment of a person with normally developed cognition.

III. Determining the factors that influence how certain concepts are per-
ceived by people with sever intellectual disabilities.

This 3rd objective will be accomplished by applying several questions
both in the questionnaire for specialists, as well as in the interview guide for the
focus group. Although the data resulted from the questionnaires provided a lot
of information about the targeted group, we considered necessary to apply a fo-
calized interview to a group of mothers who have children with intellectual disa-
bilities, considering it one of the most efficient way of identifying the factors
which can contribute to a better understanding of spiritual concepts by their
children. Nobody knows a child better than his/ her mother, which is why their
opinions have been considered indispensable for our research. In spite of the
fact that the gathered data are not having a statistical relevance, they are relevant
for the domain and will be presented using the content analysis method.

We started our research from these two hypotheses:

a. If a 5-year-old child can understand the Gospel (and be saved/ re-
deemed based on that belief), then an adult with severe intellectual disabilities
possibly can do the same.

b. The more numerous are the influential factors in the case of adults
with severe intellectual disabilities, the higher will be the possibility for those
adults to develop a level of understanding spiritual concepts.
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Methodology

The current research is based on the collection and analysis of data in
the domain of intellectual disabilities.’ It is organized and realized in accordance
with a traditional scheme, following more stages and respecting the national and
international legislation in the field, including the data protection measures and
ethical considerations.® As Muster points out, any research begins with a ques-
tion that becomes a thought, which is gradually observed as a social problem in
search of an answer, thus the scientifical substantiated answer becomes the
achievement of the investigation delimited in the beginning.” The same idea that
points out the importance of formulating an issue is presented by Vldsceanu,
who considers this a fundamental stage of the entire research.® Thus, the first
step of a research is to establish the social problem. After establishing the pur-
pose of the research, we moved on to the following step which is gathering new
data about this topic. Many authors usually delimit the quantitative research and
the qualitative ones. Authors such as Bryman, Rotariu, Chelcea, Sarbu & Strai-
nescu present either through diagrams or tables differences, advantages, and dis-
advantages of each method individually, but at the same time all of them con-
firm the efficiency of research by combining these two methods. Traian Rotariu
shows that attempting to separate these methods is a false opposition. Both
methods are not only complementary, but also necessary to one another.” This is
why this research used both the quantitative and the qualitative method.

> Gavrila-Ardelean, M. (2018). Building Competencies, Experiences and Questions

for Mental Health Specialist. Educatia Plus, 21(3), 163-166.

% Rekow-Fond, L., Gavrila-Ardelean, M., Gavrila-Ardelean, L., & Fond-Harmant, L.
(2019). For Scientific Ethics: Interview With People Whose Opinions Are Not Usually
Taken Into Consideration: Crossed Viewpoints. Agora Psycho-Pragmatica, 13(1),
135-146.

7 Muster, D. (1985). Metodologia cercetdrii in educatie si invitamant. Bucuresti: Ed.
Litera, p. 22.

% Vlasceanu, L. (2008). Introducere in metodologia cercetdrii sociologice. lasi: Ed.
Polirom, p.7.

*  Rotariu, T. (1997). Ancheta sociologicd si sondajul de opinie. lasi: Ed.Polirom,
p.26.
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For the quantitative research, an investigation based on a questionnaire
was used in order to gather data. In Moldova there are at least 4 psychoneuro-
logical facilities and as a result of the governmental reforms regarding commu-
nity houses, there are approximately 10-15 of these for adults with disabilities,
and this offers us a wide research area. We took the chance to design a more
complex questionnaire, composed by multiple sections, depending on the re-
spondent’s profession. For a wider understanding, we applied first of all the
questionnaire to people with intellectual disabilities because they are the topic
of this research, and obviously to the specialists who have a direct access in
working with them. As a result of the quantitative research, we obtained reli-
able, relevant and conclusive data, so we continued with a focus group and an
interview.

According to Paunescu, intellectual disability is the most serious disor-
der of the mental development process and this is why the experience of each
individual and care provider is completely different. The researcher acknowl-
edges the existence of an obstacle in order to understand what prompted his cu-
riosity. Batog underlines the idea that through research, the topic of the study -
which suggests a research direction - is formulated in a more or less clear mann-
er. Most of the times, this is a first attempt to formulate it and, after several suc-
cessive iterations, becomes more and more precise.'’ Through the qualitative
method, the purpose is to make the research wider and also to deepen the un-
derstanding; so, we were trying to interview the bishops of the two denomina-
tions and succeeded to interview the bishop of the Pentecostal Union, Victor
Pavlovshii. His presence was requested for the initial interview because the ba-
sis of the research is a theological one, thus his opinion is important in order to
formulate recommendations and suggest helping methods for people with intel-
lectual disabilities. As a complementary method, we also used the focus group

1 Batog, M. (2016). Relevanta si calitatea formdrii universitare: competente pentru

prezent si viitor, conferinta stiintifica internationala. Balti: Ed. Universitatii de stat
Balti.
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interview. The method was used in order to suggest several action strategies re-
garding the topics approached in the questionnaire."'

Concepts operationalization

Mental disability derives from the mental configuration and implicitly,
from the personality configuration. Mental deficiency is characterized by a dif-
ferent mental configuration than the normal statistical one and it is composed of
4 categories of clinical forms: mental debility, imbecility, idiocy, and etiological
forms to which multiple disabilities from this category are added. Mental handi-
cap indicates a way of mental and functional configuration of the personality as
a consequence of a disorder in the process of mental development.'” Also, a
more extensive definition, provided by ICD10, would consider mental retarda-
tion as ,,a condition of arrested or incomplete development of the mind, which is
especially characterized by impairment of skills manifested during the develop-
mental period, which contribute to the overall level of intelligence, i.e. cogni-
tive, language, motor, and social abilities.”"

Intellectual disability is classified as: intellectual disabilities (oligophre-
nia, dementia), thinking deficiencies (discursiveness and content) and memory
and other mental deficiencies."

“The defining characteristic of dementia is the general
deterioration of certain mental functions: memory, intellect,
personality. In this state, thinking becomes slow, content deprived,
incoherent, fragmented. Judgement is deficient. Speech has lost
part of its qualities. Cognitive functions suffer modifications:
attention and concentration are diminished; informative
acquisitions are done with difficulty. The person suffering from
dementia is disoriented when it comes to time, space, and himself.
Affectivity disorders appear frequently. Behavior is often modified,
inadequate, disorganized. Usually, the individual is not aware of

- Surdu, L. (2001). Repere metodologice pentru cercetarea de tip focus-grup. (https:/

/www.scribd.com/document/126866971/Ghid-Focus-Grup), p.6.

> Paunescu, C., 2007, p.40.

1. 1CD10, 1990, pp. 176.

4 Buica, B. Cristian (2004). Bazele defectologiei. Bucuresti: Aramis Print, p.25.
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his behavior.”"*

It is very clear that in the case of a person with severe intellectual disa-
bilities, perception is extremely poor with regards to sensorial content, what is
being told is unclear, meaningless, and with numerous and pronounced
disruptions.'®

According to the Government Decision no. 65 from 23.01.2013 regard-
ing how the degree of disability and work capacity is established for people
from Moldova, children under 18 are sent for reexamination at CNDDCM (the
National Council for Determining Disability and Work Capacity). The commit-
tee is a multidisciplinary team composed of a doctor, a psychiatrist, an educator,
a pedagogue, and a social assistant and all of them ask questions. After exam-
ining the child, the committee decides the disability degree and the work capaci-
ty of the child. Thus, there are the following degrees:

- Severe disability (1st degree) — work capacity of 0-20%, 1Q under 19;

- Accentuated disability (2nd degree) — work capacity of 25-40%, 1Q
36-51;

- Medium disability (3rd degree) — work capacity of 45-60%, 1Q 52-66.

However, in this moment it should be emphasized that the previously
mentioned classification is applicable more locally to the selected cohort; to ex-
tend it to a larger scale, the classifications could differ slightly to 4 domains, in-
stead of 3, as per ICD-10 classification. Also, if other standardized 1Q tests
would be used, the range 50 to 69 would be the indicative of mild retardation,
instead of severe, as considered here. In spite of the obvious limit of our re-
search, we believe that this could still be considered helpful to review the way
the mentally challenged people are being addressed to in an ecclesial context.

Based on the second chapter of the same decision, severe disability is
given to children / people who do not have or have lost the self-care capacity,
respectively to those who have a high degree of physical or psychical dependen-
cy. In order to determine the degree, the following factors are taken into consid-

15 Teodorescu, F. (2001). Ereditatea tulburarilor psihice. lasi: Ed. Junimea, p.128.

Hicks Whitney James. (2011). 50 de semne ale tulburarilor psihice. Bucuresti:
Editura trei, p. 93-102.

16.
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eration: medical, psycho-pedagogical, habitual, personal, and social ones. The
regulations regarding the organization and functioning of CNDDCM were not
respected in many cases, especially at the end of the ‘90s, which led to many
people receiving disability degrees which do not correspond to their work ca-
pacity. This is why for this research the “Portage Test” was used — this is a test
that assesses socialization, language, self-servicing, cognitive and movement
sphere of people with disabilities. In order to evaluate the cognitive behavior,
the Portage Test uses 108 questions and instructions based on which an age cat-
egorization can be done (under 1 year — 6 years). For our beneficiaries, we se-
lected the questions 17-108, which are specific for the ages: 3-4 years, 4-5
years, and 5-6 years, to test our hypotheses.

Spiritual concepts

Knowing spiritual concepts must be a priority for each person who is a
“Christian”. In order for believers to learn and to grow in faith they have to
know and study the fundamental doctrines of Christianity. Systematic theology
books must help explain the major doctrines of faith. Throughout the years,
great evangelists, missionaries, and theologians used the writings of Thomas
Aquino,'” Luther," Calvin,” decrees and the Trent Catechism (1545; 1563), to
elaborate different textbooks that would help common people in their Christian
living. In order to create a fundamental basis of Christian concept, we compared
topics from different systematic theology books, and selected some common
subjects for all of them. But the main issue here is if these things are also applic-
able for the disabled people? The answer is anyhow but easy to provide; howev-
er, we believe there is hope for both — physically and mentally challenged peo-
ple. One fast look into Bible passages like Mark 10th will show the blind
Bartimaeus, which was able to actually ,,see” and understand the reality more
accurate than his un-handicapped contemporaries, calling Jesus Rabbuni, Son of
David, and knowing that he was the Messiah. Also, Isaiah 35:8 reveals there is
hope even for the ,,fools” to be able to go on ,,the Way of Holiness”.

- The Summa Theologiae, 1225-1274.
8 An Open Letter on Translating, 1530.

Y Institutes of the Christian Religion, 1559.
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One of the aspects that separate humans from animals is the intellect. It
is somehow paradoxical to talk about intellectual development at people with
severe disabilities after its conceptualization, but still the common thing that
theologians and other professionals do not exclude is the fact that the intellectu-
al aspect is present in a person with intellectual disabilities, regardless of its
degree.

In order to observe the level of knowledge when it comes to spiritual
concepts, a set of questions was used in the questionnaire for people with intel-
lectual disabilities.

- The first 4 questions were used in order to observe the knowledge of
their own individuality.

- Questions 5-15 had a theological connotation: knowing the basic spiri-
tual concepts. The questions were simplified, an adapted language was used to
make it easy to understand, and in some cases, pictograms were used.

Influence factors

The aspects of a human being are moral, spiritual, intellectual, relation-
al, and physical. Based on different neurological disorders some of the above-
mentioned aspects can be affected which is why it is necessary to know the most
efficient working methods with these people. The specific of specialized social
services results from the diversity of the disability typologies, from the specific
of social problems, and the necessities of people with disabilities, and it is con-
ditioned by the available financial, material, and human resources of the com-
munity.”’ The useful factors for a harmonious intellectual development are edu-
cation and the environment, which is divided into two categories: immediate
(family/ relatives/ friends) and social. These two general factors imply a multi-
tude of subordinate factors. In order for a person with a delay in psychological
development to be able to understand, it is necessary to know the right time to
work with that person, the right/ proper/ correct work methods, to develop the

2 Besliu, N. (2008). Asistenta Sociald in contextul transformarilor din Republica

Moldova. Chisinadu: Cu drag, pg. 420.
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recuperative processes etc. The action of these factors is random, it can be either
a chance to grow and develop or a blockage.

The interview guide is the main work instrument we used in the focus
group. It is important to ask the questions correctly in order to obtain successful
results.”’ The guide had 10 questions the purpose of which was to accomplish
objectives 1 and 3. The first 5 questions referred to how much the children can
understand spiritual concepts and what is helping or preventing them from
learning. The next 5 questions were more personal and challenging and gave the
mothers the opportunity to share their experience, wishes, and spiritual ex-
pectancies for the children.

Results

As already shown, in order to define the profile of a person with severe
intellectual disabilities, 3 types of data were used: a questionnaire for the profes-
sionals in this domain, pastors, and people with intellectual disabilities, an inter-
view for the bishop of the Pentecostal denomination, and an analysis of the an-
swers from the focus group interview. The identity of these people is and will
remain strictly confidential. However, prior the research, a consent has been ob-
tained from their legal guardians/ tutors/ parents/ institutions.

Understanding spiritual concepts by people with intellectual disa-
bilities from the point of view of specialists

General particularities regarding the intellect of people with severe in-

tellectual disabilities

In order to exploit the opinions provided by the specialists it is neces-
sary to know the work experience of these people. The higher the work stage of
a specialist is, the more the value of his experience grows. One of the selection
criteria of the respondents was a work experience of more than 2 years. Out of
30 people, 17 have a work experience of 5 to 10 years.

In order to get to know the different intellectual, behavioral, and relatio-
nal particularities, it is necessary to communicate and work continuously with

21.

Surdu, L. (2001). Repere metodologice pentru cercetarea de tip focus-grup. (https:/
/www.scribd.com/document/126866971/Ghid-Focus-Grup), p.9.
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the beneficiaries. Out of 30 specialists, 15 have individual discussions several
times a day, while 9 of them spend 2-5 minutes daily talking. This means that 24
out of the 30 respondents have at least one moment of individual communica-
tion daily. Some of the most discussed topics are religion, family, or hobbies.
Religion and family occupy the first place which shows that the beneficiary has
an increased interest in these or that that the professional has a well determined
purpose which must be taken into consideration.

Graph no.1 — Frequently discussed topics
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It is already known that people with a delay in psychical development
have an accentuated lack of cognitive and perceptual flexibility. On a scale from
1 to 10 for how much time is needed in order to learn something new, all re-
spondents selected 5 or more. The focus time of a person with severe intellectu-
al disabilities is on average 2-3 minutes, and in order to maintain the attention of
the beneficiary during this time, the specialist must intervene with 4-5 different
actions.
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Graph no. 2 — Ability to focus/ concentrate
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The process of understanding new things is more difficult because of
the deficient way in which integrating new data in the existing ones is realized.

The spiritual aspect of people with severe intellectual disabilities

General questions regarding the spiritual field were asked to 2 cate-
gories of people: pastors/ deacons and professionals in this domain and after-
wards several specific spiritual questions according to their activity domain.

We considered necessary the essential questions about redemption, sin,
and understanding the Bible since each respondent is a Christian.

Graph no. 3 - Need for redemption  Graph no. 4 - Possibility of sin
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Out of 40 people, 4% are not sure that a person with intellectual disabil-
ities can sin and 17% believe that due to the lack of discernment they do not sin,
but they need redemption which they receive by the Lord’s grace.

As a conclusion of the two graphs, we can say that most people believe
that people with severe intellectual disabilities commit sins just like any other
person, they need redemption, and they can develop some kind of understanding
of the Bible. 6 out of 10 pastors consider that people with intellectual disabilities
cannot understand the Bible.

Regarding the frequency of discussion between the worker and the ben-
eficiary, but also the level of understanding of these discussions by adults with
intellectual disabilities, almost half of the respondents do not have discussions
with their beneficiaries on spiritual aspects. Still, more than half of the respon-
dents noted that their beneficiaries understand the transmitted message, either
partially or completely.

Regarding the church frequency, professionals answered that very often
they have to insist when it comes to going to church. Obviously, each case is
particular, but as an average most of them said that the majority of beneficiaries
do not wish to go to church. When it comes to how much does the beneficiary
remember about the sermon, 12 respondents said that they do not remember
anything and only 2 respondents selected 6 on the 1 to 10 scale.

Graph no. 5 — Desire to go to church
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Graphs no. 6 and 7 represent the spiritual needs and potential. Many
Christians believe that God provides the necessary resources for the believers, in
order for us to develop a spiritual potential. Both professionals, as well as
church leaders provided answers regarding the spiritual needs and potential of
people with severe intellectual disabilities.

The results belonging to professionals are presented in graphs no. 6 and
7. A number of 10 professionals answered that people with intellectual disabili-
ties do not have spiritual needs, which means that it is not necessary to grow
their potential; 14 professionals said that the potential of people with severe in-
tellectual disabilities either does not need development (4) or they are not sure
of the answer (10).

Graph no. 6 — The presence of spiritual needs Graph no. 7 — Hav-
ing spiritual potential
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The same question asked to church leaders (10) provided a different an-
swer: they all said that these people have spiritual needs and potential. Also,
when it came to how often do these people go to church, pastors said that their
frequency is relatively systematic. Still, we need to take into consideration the
fact that the presence of people with disabilities at church is due to those who
accompany them, rather than caused by personal willingness.

Same people enjoy taking part at religious services, but this pleasure is
not yet to be considered a sign of (,,true” or ,,adequate”) spirituality, which is
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why it is important to keep observing that person. In the case of a person with
intellectual disabilities it would be useful to establish a relationship with the
family/ companion in order to discover the difference between notable spiritual
change and a simple moral renovation of the character. Out of 10 different chur-
ches, 6 of them are doing something regarding a connection with relatives/com-
panions of the person with intellectual disabilities, while 4 of them do not make
any contact at all which means that they are not interested in the spiritual growth
of people with disabilities from their church.

Graph no. 8 — Contact with the family or companion of the person
with intellectual disabilities
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All the churches from this study have people with intellectual disabili-
ties present at their Sunday services. 6 of them have approximative 26 members,
and 4 do not have people with disabilities as members. Also, with regards to re-
demption, 6 of the respondent pastors believe that redemption for people with
intellectual disabilities is not automatic because each person is a sinner from the
womb and in order to be redeemed one needs faith. 4 of the church servants see
redemption as an undeserved gift which is why people with a limited under-
standing do not need to be redeemed because through grace they get redeemed
automatically.

It is interesting to see what pastors think about how cognitive behavior
is involved in the redemption process, if they consider necessary certain ele-
ments for redemption. Only 3 of them identified intelligence as a necessary ele-
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ment for redemption, while 9 chose the implication of the Holy Spirit, and 8 the
soul.
Graph no. 9 — Necessary elements for salvation/ redemption
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According to the list we made with the theological basis of Christian
doctrines — pastors were asked about the minimum age at which a child can un-
derstand simple spiritual concepts. The answer was simple and common for
most of them (8) — the age when a child can differentiate between good and evil.
From a professional point of view there is no determinant characteristic for the
“ability to understand spiritual concepts” which is why they were offered the
results of the Portage test with the characteristics of every age between 0 and 6
and according to the child’s abilities they had to categorize the age limit at
which a child can learn and understand the Bible.

Graph no. 10 — Understanding spiritual concepts by children
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The bishop of the Pentecostal union expressed his point of view regard-
ing this particularity and claimed that generally speaking there cannot be a spe-
cific age for understanding spiritual concepts. “It is absolutely different for all
of us, some at 8 years old, others at 13 years old. We cannot categorize chil-
dren. For the baptism — 15 years old. If we are talking about adults with psychi-
cal disorders, we cannot provide a specific age because besides understanding,
they also have life experience and children don't.”

When it comes to the essential topics, necessary for redemption the re-
spondents were very firm in saying that basically all subjects mentioned in
Annex 1 are needed in order to have a general knowledge of the Bible, empha-
sizing the fact that most subject are taught in Sunday school from a small age.

Graph no. 11 — Fundamental spiritual concepts

Fundamental spiritual concepts

o B N W B U O
I -

< S KO S T N
& XY s o Y o7 \© S R
& o S S P & @ 3
o\ o Y& S & &
N N @ < K < &P
-Q '\K\e & b@ Q\
(—)d Q,Q X N
N <& S &P
\2\0 (@2 Q

162



GRANICI, G.; SARBU, E.A.; RUNCAN, P; RUNCAN, R. / Jurnal teologic
Vol 21, Nr 1 (2022): 144-173.

Identifying the perception of people with severe intellectual disabili-
ties regarding their own ability to understand spiritual concepts

A questionnaire composed of 15 questions was applied to people who
based on their pensioner card, have the first degree of disability which means
according to CNDDCM, that they have a work capacity of 20%. The people that
were questioned are from Moldova and for at least 20 years they lived in resi-
dential environments, without any spiritual contact or educational stimulation.
They went through the process of deinstitutionalization and are currently living
in normal houses for adults with disabilities and have been learning the process
of socialization in the integration system for almost 5 years.

Table 1 — Personal data of the people with disabilities

Knows Does not know
Name, Surname 30 0
Age 17 13
Place of birth 30 0
Name parent/companion 30 0
Signature 8 22

The purpose of the above table was to evaluate how much they know
about their personal data which determines their individuality. They all know
their name, place of birth, the person with whom they spend most of their time;
22% of them cannot sign because they do not know how to write and 13% do
not know their age.

Table 2 - Knowing spiritual elements

Knows Does not know
Who created Earth? 18 12
Where does God live? 13 18
Recognize the person 30 0
from an image (Jesus Christ)
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Why did Jesus die on the 8 22
cross?
Where does the soul go 30 - 0
after death? Heaven
Where is heaven and hell? 23 7
(pictograms)
Yes No
Did you ever sin (did something bad)? 25
Does Jesus love you? 30 0
Do you like to go to church? 17 13
Do you know someone who died? 30 0

From the 10 questions with a spiritual meaning, the maximum number
of correct answers was provided to those questions about recognizing the image
of Christ, the certainty of soul redemption, the certainty of Christ’s love, and
thoughts about life and death. It is paradoxical that professionals (50%) said that
people with intellectual disabilities are not aware of death, whereas as discus-
sing with them one could tell that this was a subject of great interest. When it
came to more concrete questions, many beneficiaries could not answer ques-
tions such as: where is God? (18% said they do not know), why did Christ died
on the cross? (22% offered illogical and incoherent answers).

Table no. 3 - The Portage Test

Cogni- Points threshold Results
tive age
5-6 years 87-108 9 people accom-
plished 97 actions
4-5 years 65-86 10 people accom-
plished 86 actions
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3-4 years 41-64 8 people accom-
plished 44 actions

2-3 years 25-40 0

1-2 years 15-24 3 people accom-
plished 17 actions

0-1 years 1-14 0

Source:  Portage-  masurarea  abilitatilor  copiilor  (https:/

/files.eric.ed.gov/fulltext/ED251227.pdf)
The test results show that more than half of the beneficiaries have a

rather preserved intelligence and according to the Portage test it corresponds to
the 4-6 years category. We must also mention that only 9 people are in the 5-6
years category which means almost half.

Factors that influence understanding

Graph no. 12 — The appropriate working time
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Six specialists said that the most appropriate time to work with people

with intellectual disabilities, when their brains are able to receive and provide
information, is in the morning between 10 and 12. Two specialists said that if
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that person is in a familial environment the proper time to work is in the evening
between 18 and 20.

The following graph present effective ways of working with people
with intellectual disabilities. Out of all the methods, verbal explanation was the
most selected one (23%). Verbal explanation must be accompanied by pic-
tograms, but also by audio. The practical experience of a person with disabilities
is 20%. By practical experience we refer to the need of the person with disabili-
ties to be involved directly in the action. For example, learning how to wash the
dishes: the person must be involved in the process and with help provided, s/he
must wash the dishes as well. As a conclusion, in order to learn something new
at least 3 different methods are required: verbal explanation, video/audio pre-
sentation, and directly involving the person with disabilities in the learning
process — the practical experience.

Graph no. 13 — Effective methods to learn something new

Effectiveness in learning
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Graph no. 14 — Obstacles in developing the spiritual potential
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= Physical = Behavioral = Emotional Prejudice

83% of the professionals consider that the main obstacles when it comes
to developing the spiritual potential of people with intellectual disabilities are
those related to the attitude. Up until the 2000s the main obstacle was the physi-
cal access, but nowadays we are dealing with attitude issues such as: marginal-
ization and discrimination — 29%, members with prejudices (who believe that
people with severe disabilities will not understand) — 35%, rejection and indif-
ference — 19%.

In order to determine how efficient it is to work with such people, we
asked the respondents about methods of involving people with intellectual disa-
bilities in church and we asked for suggestions for a better way to involve them.

Graph no. 15 — Methods used to explain the Bible

Methods used to explain the Bible
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All 10 pastors said that in church people with disabilities are helped
through the affectionate attitude of the members (love, empathy, understanding)
and individual discussions, but only 5 of the churches have special groups for
people with disabilities.

Graph no. 16 — Methods to develop the spiritual potential
(professionals)
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The respondents from the above graph consider that the most important
things are supporting people with intellectual disabilities (18%) and integrating
them in churches (16%). The needs for individual discussions and creating spe-
cial groups are at the same level (15%). Less important methods are knowing
the Bible, conferences for the public population, and forming new friendships in
order to extend the spiritual potential.

When it comes to being familiarized with specialized materials adjusted
for people with intellectual disabilities, both pastors and well as professionals
have said that they do not know this (100%) and that people with disabilities are
involved only through listening and are not actively participating. Regarding the
need to create a material adjusted to their level of understanding, 69% of the
professional considered this to be necessary, while 31% saw this as a useless ac-
tion. All pastors underlined the indispensable need to have an adjusted
curriculum.
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By asking multiple questions to mothers who have children with disa-
bilities we were able to determine the child’s level of understanding of the Bible
as well as the methods they are using based on their experience. As a result of
the focus group the following ideas regarding important factors for a clearer un-
derstanding of spiritual concepts were derived. The first observation was very
clear: children learn and take over the family examples they have. The environ-
ment in which the child grows is the most important factor in his physical and
psychical development.

,»1 do not know how much does my daughter understand the Bible,
but when it is read in the church she quickly finds the text,
memorizes a lot of verses, and transcribes passages from the Bible
because that is how she was taught”.

»Mentally I do not think that she understands a lot because her
brains cells are in a degeneration process but if we learn and repeat
the same thing several times, he can learn and who knows, maybe
he can even understand. For example, he may not know what
praying means, but he joins his hands and sits quietly when we

pray”.

While discussing, I noticed that some of the mothers were really moved
by this, others were confused, and some even expressed their pain through tears.
They said that this topic is taboo even for them as parents because as mothers
they see the weak perception of the child, but they are afraid to ask a pastor be-
cause they might get a negative response.

Paradoxical with the characteristics of people with severe intellectual
disabilities (incapacity to concentrate, difficulties in adapting, lack of interest)
which are present also at the children of the interviewed mothers, their experi-
ence talks about enigmatic moments in which the child demonstrated a pre-
served intelligence. Below are two testimonies of mothers who have children
with intellectual disabilities (both of them) followed by aggressive behavior (the
first one), children who do not know simple abilities but at a cognitive level per-
form inexplicable actions.

,»We took part in a biblical study and throughout the sermon the
child did not stand still. She kept shouting, she was agitated, she
was moving her arms, and I could barely calm her. But at the end,
when it was time to pray, she calmed down completely. The
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mothers took turns in praying and the pastor ended with a prayer.
The child stood still for almost half an hour, without saying a word
or making any move.”

»My daughter does not understand very well what is going on
around her, she has her own world. She learned with a lot of
difficulties to read. Now she learns by heart passages from Isaiah.
There are full chapters, complicated ones, that she knows and
recites. I do not understand how this can happen. She cannot eat by
herself, nor talk to me in a logical and coherent manner, but when
she recites from Isaiah it is like God is talking through her.”

The above testimonies prove that even if there is a lack of psychical dis-
ability and life skills, God can also use a limited intelligence. Many mothers be-
lieve that there are moments of lucidity when they see that the child is able to
understand spiritual concepts. The same idea is sustained by the bishop of the
Pentecostal union — the fact that each person possesses ration which means they
ae able to think.

»We are people and there are some of us who have issues in
understanding, but this does not mean that those people cannot
understand the Bible. It is necessary for us to tell them about it
because there is an open window for us, there are moments when
their mind is open for the words of God. If God gave them life it
means that He has a purpose for them.”

The nature of people with severe intellectual disabilities restrains their
access to many situations which provide daily experiences for others. They have
fewer strategies of exploring the environments which stops them from realizing
the significance of the events.” Still, besides deficiencies, people with intellec-
tual disabilities have the capacity to compensate fragmentation and by working
intensively with them, the cognitive process can develop and this will allow
them to integrate their experiences and understand the environment, the society,
and even spiritual concepts.

Conclusions and recommendations for improving the

- Popovici, V., Racu, S. (2012). Recuperarea copiilor cu polihandicap. Chisiniu:

Tipografia Centrala, p. 234.
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situation of the severe mentally challenged persons, based
on the results

The human being is the peak of God’s creativity and it is undebatable
that there is no difference regarding man’s nature, whether he/ she has a disabili-
ty or not. Each person was gifted with a body, a soul, and a spirit, some re-
ceiving more, others less. Wayne Grudem, in the chapter about studying the
human being as a creation of God, mentions that the verse from Genesis 1:26 -
“Let us make mankind in our image, in our likeness” - has a very clear explana-
tion: man resembles God when it comes to the following characteristics: intel-
lectual capacity, moral purity, spiritual nature, dominion on earth, creativity,
ability to choose.” The same idea is mentioned by John Stott who says that
since birth, man is curious about the surrounding world and he grows in the cu-
riosity towards God. “His mind is made in such a way that it does not know rest,
but it is always investigating the unknown.”** Based on the results of the re-
search, we have no reason to believe that people with severe mental disabilities
have no spiritual needs and/ or no spiritual potential that needs to be developed.
According to Racu, the thinking of a person with disabilities is not creative but
productive. It is easier for them to observe differences rather than similarities.”
The process of understanding is more difficult due to the defective way in which
the integration of new data into the existing ones happens, but it exists. In order
to facilitate and stimulate the understanding of spiritual concepts one needs to
apply the adequate methods. So, in many cases, rather is not about the need or
potential, but on the method used to stimulate and the perseverance of the
helper.

At the end, we can say that we all understood in a different, more im-
pactful way, the importance of knowing both the specific particularities of peo-
ple with intellectual disabilities, as well as using effective working methods
with them. It is important to know their psychological portrait in order to choose

B Grudem, W. (2004). Teologia Sistematicd. Oradea: Ed. Ficlia, p.470.

2% Siott, 1., 2010, p.6.

= Racu, A. si Verza, E. (2012). Pedagogia speciald. Chisiniu: Ed.Tipografia
Centrala, p.102.
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the best ways to reach their heart. Also, it is extremely important to create a bib-
lical study curriculum adapted to their needs, involving the mental care special-
ists, family members and mentally challenged persons themselves.

Alternative helping services for people with severe intellectual disabili-
ties so that they can understand spiritual concepts have a huge impact for our so-
ciety and for people with disabilities. In order to make them more effective and
to improve them, we can make the following recommendations:

- Promoting the progress of the person with severe intellectual disabili-
ties through global methods with early answers;

- Encouraging the interaction between specialists and companions;

- Establish systematic means of communication for each person with in-
tellectual disabilities individually for that person to be part of efficient learning
situations;

- Enabling concept formation by selecting and integrating sensorial in-
formation and by promoting efficient learning strategies;

- Provide adequate help in developing the ability to make the right
choices and decisions in a variety of situations;

- Creating a biblical study program adapted to the level of understand-
ing of people with intellectual disabilities.

By intellectual capacity we understand the capacity to reason and think
logically, which separates us from animals. It is true that these processes are
slowed down at people with mental deficiencies, but it does not exclude them.
Understanding spoken language, visual contact, expressing feelings through dif-
ferent grimaces, having a favorite song, specific behavior changes, all these de-
tails prove the existence of intellect. But probably our society is not (yet) ready
enough to meet the needs of people with severe intellectual disabilities. Al-
though in Moldova (and surrounding countries) there is now an increased level
of acceptance (in a legislative way, adapting public spaces etc.), when it comes
to a level of policy implementation, the situation is still on slow motion or even
on hold. In the article “Un nor de martori” [A cloud of witnesses], E.A. Sarbu
underlines the fact that the way people behave in the religious environment at
the end of the week can be very different from the one in the weekdays; this is
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also valid when it comes to the attitude towards people with disabilities. The be-
havior in the church differs from the behavior in the rest of the week.** When
applying the adapted test “Social distance” (The scale of social distance, Emory
S. Bogardus, 1925), 41 out of 50 people provided affirmative answers to all the
questions including if they would accept to have a child with intellectual disabil-
ities. This suggests that society creates a desirable image to show that things are
not that bad, but the truth is different.

Both pastors as well as professionals do not have clear strategies and
methods to immediately implement in order to help people with disabilities.
This is why, as specialists, it is necessary to take into account all the knowledge
about this category of people and to strive in order to help develop their ability
to understand. In order to face these challenges, we need to have an integration
strategy in churches and different social or support groups that will assist people
with disabilities so that they can benefit from certain opportunities that will con-
tribute to the development of their intellectual level (for e.g., special designed
groups could be created for them; also, supervised classes to teach them basic
things about faith life, maybe even creating an illustrated Bible, specially tai-
lored for their mental age, rather than using the ones for children; in these cre-
ative ways, Christian teachers/ instructors could present visually and in a more
meaningful manner different concepts from Christianity, including the Bible sto-
ries, accompanying them with good, adequate, simple explanations from the
family, teacher, pastor or carer). Stimulating people with severe intellectual dis-
abilities through specific activities in an optimum period of time, accepted by
them, requires careful planning, patience, and sensitivity from each specialist in-
volved directly or indirectly in the life of the person with disabilities.

So, to conclude, it must be clearly that this in no way can be perceived
as easy, facile or pleasant, but it could be one of the best ways to bring light in
the deepest darkness.

% Sarbu, E.A. (2013). Un nor de martori, Crestinul azi, 4 (141) iulie-august/2013.
Bucharest: Uniunea Bisericilor Crestine Baptiste din Romania, p.5.
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The inestimable value of Old Princeton Theological Seminary
(1812-1929) to evangelicalism cannot be overestimated. This compilation forms
“a small instruction manual on the key elements in the work of a minister of the
gospel ... [underlining] both the high privilege of the calling and the deep con-
secration of life to which it summons those who receive it” (viii-ix). Reclaiming
the sacredness of the call and heightening the importance of Christian growth,
this collection’s purpose is to, “[Help] retrieve a sense of the necessity of faith-
ful biblical ministry as a sine qua non and for the spiritual well-being of the
people of God” (ix-x). The work consists of nine chapters, written by seven au-
thors: William S. Plumer (The Scripture Doctrine of a Call to the Ministry), J.
W. Alexander (The Lord Jesus Christ the Example of the Minister), Archibald
Alexander (On the Importance of Aiming at Eminent Piety, The Pastoral Office,
and Rightly Dividing the Word of Truth), Charles Hodge (The Character Traits
of a Gospel Minister), Samuel Miller (Holding Fast the Faithful Word), Ashbel
Green (Christ Crucified the Characteristic of Apostolic Preaching), and
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Nicholas Murray (The Ministry We Need). Nine weighty chapters well worth the
investment, but a few may call for a closer look.

Chapter 1, The Scripture Doctrine of a Call to the Ministry, William S.
Plumer (Princeton student, pastor) develops the evidences of a call: 1) desire for
the work, 2) deep and abiding sense of personal weakness and unworthiness, 3)
some comfortable degree of confidence, albeit our great unworthiness and insuf-
ficiency, 4) high estimate of the office, 5) the wishes of judicious, impartial, pi-
ous, people ... and the consent of the proper authorities, 6) various events,
which show distinctly the will of the Head of the church, 7) piety, prudence,
knowledge, and the power to communicate knowledge, and 8) a conviction of
duty (8-20). In the third chapter, On the Importance of Aiming at Eminent Piety,
Archibald Alexander (first Princeton Professor of Theology, pastor) speaks to

the necessity of the new birth:

To be the instrument of bringing others to heaven, and yet to be
cast down to hell ourselves, is, surely, one of the most appalling
considerations which can possibly be presented to the human mind
... a greater calamity to the church could not easily be conceived”
(49) ... When vital piety shall not be deemed an essential
prerequisite to an entrance on the sacred office, Ichabod may be
written on our church, for the glory will have departed from her

(51).

Chapter 4 The Character Traits of a Gospel Minister, Charles Hodge
(Princeton alumnus and Professor of Exegetical and Didactic Theology) offers
traits for the minister to cultivate: 1) sacred regard for the truth of God, 2) sa-
cred regard for all moral obligations, 3) activity in doing good, and 4) unusual
mental discipline and furniture (a well-educated ministry), and 5) spirit of ele-
vated piety (68-87). In the concluding chapter, The Ministry We Need, Nicholas
Murray (pastor, Princeton board member, and alumnus) provides characteristics
of an able minister: 1) decided piety, 2) due qualification for the work, 3) full
presentation of its great doctrines, and 4) must be impressive (persuasive in
speech) (213-222).

There are several positives worth noting. First, the emphasis on the dig-
nity and gravity of the ministry, for too much seriousness and “holy reverence
cannot be exercised on this momentous subject” (3). For the one who chooses
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ministry as a supposed easy path, the “only epitaph suitable to [that] unfaithful
minister is, ‘It had been good for this man, if he had never been born’” (27). The
calling of God is sacred, the man of God is not “a convivial companion, a fash-
ionable flutterer, or a habitual idler; [he is] to give himself continually to prayer
in the ministry of the word” (46). Second, the reminder of the sure judgment of
God. There is a stream of thought running through the book on judgment (in
particular—the minister’s). To those who do not possess vital piety (conver-
sion), “‘Hell’, said one of the Fathers, ‘is paved with the skulls of ungodly min-
isters.” O, then, be in earnest about your work™ (66). To the redeemed, “The day
of reckoning must soon come to us as well as others. Let us deal honestly with
our own souls, and detect and condemn our own negligence and unfaithfulness,
and be more engaged in our appropriate work, than we have ever yet been”
(111).

Third, the priority of preaching. If ministers “handle the sword of the
Spirit without the skill, which none but the truly called have, he will wound
whom God has not wounded, and defend whom God has not defended; and thus
contract the guilt of a murderer of souls” (29-30). Archibald Alexander states:

A mere general exhibition of the truth, without skillfully dividing
it, so as to give everyone his proper portion, is such a method of
feeding the sheep of Christ, as will bring shame on him who thus
dispenses the word. What would we think of the skill and fidelity
of a physician, who should mix up good medicines and dispense
them indiscriminately to all the patients in the hospital (102)?

Samuel Miller reminds us “that one, ‘Thus saith the Lord’, is worth a
thousand of our own philosophical deductions, however plausible or imposing”
(160).

Often a collection of works formulated into a single work seems dis-
jointed, however this compendium reads seamlessly. If you are looking to add
breadth and depth to your preaching and pastoral ministry, then let this pastoral
wisdom and insight help you. I would recommend this book to devoted laity or
the diligent preacher. For a deeper look read James Garretson’s extensive 2 vol-
ume set, Princeton, and the Work of Ministry: A Collection of Addresses and Ar-
ticles by Faculty and Friends of Princeton Theological Seminary. Sinclair Fer-
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guson is correct, “No one should be able to put this book down without being
left with a profound sense of the dignity of the work of the ministry” (ix).
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