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A HISTORICAL AND CONTEXTUAL CASE FOR
MODULAR AND TRANSNATIONAL EDUCATION:
THE BAPTIST THEOLOGICAL SCHOOL IN SERBIA

DWAYNE BALDWIN'

ABSTRACT. Modular and transnational educational delivery are two types of structures for
theological schools that often are found together, especially outside of the west. Both positive
and negative aspects of each structure have been presented in literature and research. Some
examples come from the experience of educators at non-western schools, while others have ap-
proached the subject from a contextual and theoretical basis. This article seeks to show the need
and usefulness of modular transnational education by analyzing a theological school’s history
and context. To this end, the Baptist Theological School in Serbia will be considered. As the first
Evangelical educational work established in the country, the institution has, since its inception
until today, a recognizable modular and transnational expression running through the vision
of the various leadership generations of the school. Two elements contributing to this theme in-
clude the school’s long-standing tradition of educating laity and its overt multicultural engage-
ment. These match the prevailing demographic of Serbian Christian workers. Supporting evi-
dence from literature will also be offered as reinforcement for this type of education. The goal is
to evidence that a modular system which seeks to meet the needs of common lay leaders, as well
as a transnational system which utilizes international teachers, matches the ethos of the progres-
sive architects of theological education at this school and in this region. Examining the history
of theological education within a given region with attention to predominant local communities
can be a useful tool to determine and evaluate the use of modular transnational education.

KEY WORDS: Baptist Theological School, Serbia, modular, transnational, Oncken

Introduction

In 1834, Johann Oncken was baptized into the Baptist faith at midnight on an
island in the Elbe River near Hamburg (Saxon 2015: 7). He would go on to be-
come one of European Protestantism’s most fruitful reformers, sending mission-
aries and establishing churches throughout Eastern Europe. This was not with-

*  DWAYNE BALDWIN is Ph.D candidate in Theology at “Aurel Vlaicu” University in
Arad, Romania. E-mail: baldwin.dwaynea@gmail.com.
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6 DWwAYNE BALDWIN

out hardship and persecution, even from his own country. Hamburg, as most
of Germany, was under the dominance of the Lutheran Church, the established
church at that time (Saxon 2015: 9). Therefore, Baptists did not find ready accep-
tance. Illustrations of the zeitgeist of the area are anecdotal stories, passed down
into near legend. It is said that Oncken was arrested multiple times in Hamburg
for evangelism, with the Burgermeister warning him, “As long as I can lift my
little finger, I will put you down from preaching this gospel” Oncken replied, “As
long as I can see God’s mighty hand above your little finger, I will preach this gos-
pel” (Wood 1970: 273). It is opined that the local chief of police had determined
to extinguish the Baptists, “root and branch” (Rushbrooke 1915: 9). Stories in the
history of the church are many, but persecutions and imprisonments throughout
Onckens life and ministry were a reality, in spite of the fact that the persecutors
theoretically held to the same gospel message as Oncken. Yet Oncken’s motiva-
tion in persevering lies in his oft-recited belief that every Baptist is a missionary
(Todorovi¢ 2011: 267). He became known as the father of European Baptists
because of his commitment to plant churches across Europe. His efforts spread
much farther though, impacting church planting in Germany, Denmark, Swit-
zerland, Sweden, Poland, Turkey, Austria, Australia, W. Africa, France, Hunga-
ry, Russia, Romania, Bulgaria, the Baltic States, China, and Serbia (Rushbrooke
1915: 2, and Effa 2007: 5). While his passion was missions, it was expressed in
various ways. The first hint of the need for modular education in Serbia was seen
in Oncken’s drive to increase theological education by means of Sunday Schools
and the establishment of a theological college in Hamburg. If every Baptist is a
missionary, and therefore a theologian, then the testimonies of Baptists would
necessarily have to be supplemented by trained service (Rushbrooke 1915: 28).
Oncken had personal reasons to want Christian workers trained. Hamburg was
a very religious city, but foundational Christian doctrines had been abandoned
including belief in the deity of Christ (Saxon 2015: 4). What began as a simple
six-month theological instruction to small groups of men continued for years
until a permanent four-year college was established on October 1, 1881 (Rush-
brooke 1915:30). (This college was simply called the Hamburg Baptist Seminary
and would eventually close the location in Hamburg. Today, Elstal Theological
Seminary claims to be the continuation of this school, located on Johann-Ger-
hard-Oncken Str. in Wustermark, Germany, see https://www.th-elstal.de/.) Yet
his theological ethos was predicated on the need to train lay workers from differ-
ent cultures with a model consistent with their abilities.

In November of 1875, Heinrich Meyer, one of Oncken’s appointed mission-
aries and colporteurs, was sent by him to Novi Sad, Serbia to a group of ex-Naz-
arenes who were holding regular meetings (Donat 1958: 435). At this meeting,
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The Baptist Theological School In Serbia 7

several people were baptized as adult believers, thereby marking the beginning
of the Baptists in Serbia. The theological school in Hamburg served as a source
of constant supply for ministry and education for Eastern Europe, and specifi-
cally for Serbia (Armitage 1887: 829-830). In 1892, the Novi Sad group became
an independent congregation. They invited Julius Peter, a Prussian native, to
be their pastor. Peter had himself finished the Hamburg school which Oncken
started and brought his educational perspective to influence the Baptists of Ser-
bia (Wardin 1995: 267). Like his mentor, he immediately started mission work in
Serbia in the villages of Sajkas, Beej, Feketi, Crvenka, TorZa, Seki, Belo Blat, and
Gregurevci, putting Hamburg’s theological education to practical application for
the kingdom of Christ, focusing on regular lay ministers (Bjelajac 2010: 95). The
Novi Sad church became the center of missional and educational work for the
province of Vojvodina in Serbia and beyond (Hopper 1977: 30). Lay workers
would continue to be the backbone of the Christian endeavor along with the
need for practical, accessible theological education.

This story is interesting for those who desire to understand Baptist histo-
ry in Serbia. However, its importance lies in the fact that it sets the stage for
the future of theological education, springing from Oncken’s Hamburg school
and influencing not only the initial work, but subsequent pastors and mission
work. The Lord would build an organized educational movement in Serbia on
the foundation Oncken and his men laid down. Not long before Pastor Julius
Peter’s death, the Baptist World Alliance met in 1920 in London and determined
to offer missionary support to the Baptist movements in Yugoslavia and other
newly established works with the partnership of the Southern Baptists in Amer-
ica (Bjelajac 2022: 188-189). In the same decade, American Everett Gill was sent
by the Alliance to Romania, and two American based Europeans to Yugoslavia,
Czech Vinko Vacek and Serbian Nikola Duli (Bjelajac 2022: 188-189). While
Vacek would help organize the Baptists of Serbia into a formal union, it was Duli
who would be instrumental as the successor to Peter to carry on the work of
theological education in Serbia.

When Duli came to Yugoslavia in 1923, he organized a two-week course for
Sunday School teachers, much like Johann Oncken did in Hamburg (Bjelajac
2022: 189). This two-week course soon became four-week courses with both
men and women as well as different nationalities present. One attendee of the
lectures expressed the attitude of every participant there,

“Brothers”, he said, “let us conclude today so that we do not deny it tomorrow. Let
there be no Serbs, no Croats, no Germans, no Hungarians among us from now on.
Neither male nor female. Let’s be Christ’s!” (Bjelajac 2003: 164)
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8 DWwAYNE BALDWIN

These seminars would spread out over the next few years to villages in Serbia like
Baki Petrovac, Crvenka, Belgrade, Severin, and Makovac (Lehotski 2010: 264).
This was a continuation of the vision of Oncken that education is necessary and
should be designed with lay workers in mind. Additionally, theological educa-
tion taught by and delivered to mixed ethnic groups would be a common theme
running through the future of theological education in Serbia. The combined
need to teach lay Christian workers of various nationalities would prove to be the
logical rationale for modular transnational education.

The Baptist Theological School

In keeping with the cross-cultural aspect that theological education had in Yugo-
slavia from the start, American missionary John Allen Moore was appointed in
1938 as a representative to Yugoslavia by the Southern Baptist Foreign Mission
Board (Wardin 1995: 268). At that time, there were few trained Baptist preachers
in Serbia for several reasons. Reading of books besides the Bible was considered
by some to be sinful, especially by those from a Nazarene background. Addition-
ally, a trained preacher was considered unspiritual and worldly and thus disqual-
ified for ministry (Klem 1952: 88-89). Despite the previous declarations coming
out of Duli’s courses, unity in mission work and the provision of theological
education was still difficult to organize in areas where the work was young and
different nationalities, languages, and convictions co-existed (Klem 1952: 88-
89). Vinko Vacek had managed to unite five language groups into a formal de-
nominational alliance in the early 1920%, establishing the contextual model for a
cross-cultural partnership among Baptists in Serbia (Lehotski 2004: 17). While
Vacek furthered the cause of unifying nationalities under one Baptist umbrella,
it was Moore who led the establishment of a theological institution. He founded
the Baptist Theological School (BTS) in Belgrade and gave birth to the current
school existing in Novi Sad now. Moore formalized and organized the work that
Vacek and Duli¢ had pioneered in the previous decade. A seminary, however,
was considered at the time a revolutionary work, and as such, one that was at-
tended with some trepidation and persecution just as the original Baptist work
had been (Moore 1941: 176). The world and political scene was chaotic with the
onset of World War II, and some feared that an educated populace would cause
trouble with government officials (Torbet 1963: 189). Regardless, Moore’s vision
was shared by all the leaders at the seminary and stated most vocally by him in
a letter published at the opening of the school (Bjelajac 2010: 266). Reflection
on it illustrates the faithfulness of men and women who, faced with the most
dangerous of situations, still press on because they believe in the work God has
called them to. Moore stated,
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We must not postpone action indefinitely just because the entire road has not been
inspected. We do not know what awaits us in the future. It is quite possible that with-
in a few weeks or months, we will be scattered on several fronts. We do not know
the future. We only know that we are bound by the duty and love to the Lord to be
faithful in the present and to work while the day lasts, as the night will come. We
hope to have one long day of doing the works of Him who sent us, but whatever day
or night, nothing is required of a servant but to be found faithful. (Bjelajac 2010: 265)

In this original Baptist school, subjects were designed to address both the theo-
logical and practical and demonstrated a contextual desire on the part of the
school to meet the realistic needs of the men and women who attended. Elev-
en subjects were offered including New Testament, Church Organization, Bible
Geography, Missions, and Evangelism which were taught alongside Business,
History, and Hygiene. (This beginning information about the school was taken
from an unpublished personal letter written from J.A. Moore to Ruth Lehotski,
which this author possesses.) The teachers were transnational even at this time,
coming from American, German, Serbian, Czech and Slovak backgrounds, male
and female (Moore 1940: 317). Students were aged between 19 and 60 years old.
Seven nationalities were represented among students: Serbian, Croatian, Czech,
Slovak, German, Slovenian, and Russian. They were not ordained ministers but
were lay preachers who were in fact mostly farmers. (Information also gathered
from Pauline Moore’s unpublished personal letter to her aunt, written from Beo-
grad on February 19, 1940, which this author possesses.) There could not have
been a more cross-cultural, colloquial educational program. The second world
war would see the closing of the school only six months after it started, along
with the shattering of the Baptist Union in Yugoslavia. Both would eventually be
reestablished in due time. However, it is important to emphasize that not only
was a theological school started, but that it was marked by two foci, that is, work-
ing with a variety of nationalities and reaching lay leaders. These two factors
would continue to mark the nature of BTS and would determine the modular
transnational direction of the school.

The goal of reopening the seminary to help the average Christian laborer was
realized on March 1, 1954, when BTS reopened in Zagreb, Croatia with its presi-
dent Franjo Klem. Klem was a key figure in the renewal of theological education
work among the Baptists in Yugoslavia, of which Croatia was a part at that time
(Lehotski 2010: 267). He, along with others, had a desire that the school provide
more education to people than just the basic courses that had been the norm
up until then. Klem carried on the vision of the founders of BTS and revealed
in his inauguration that there is a great need for the theological preparation of
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workers, basing this on the fact that only three men in positions of leadership
among the Baptists had any theological education (Lehotski 2010: 268). Indeed,
Klem’s contribution was transnational, that is, the continuance of permanent
theological education that served the ethnically diverse Balkan population. Af-
ter Klem, Josip Horak, a lawyer and economist, brought a more administrative
direction to the vision of the school. He was experienced and competent, and in
his directorship of BTS which lasted until 1957 he was instrumental in keeping
theological education organized in post-war Yugoslavia (Lehotski 2010: 269).
This concentration will continue progressively in the direction of meeting the
educational needs and life situations of lay workers, up to the present situation
of being a modular school.

Unfortunately, the desire for a permanent solution to the lack of theological
education and a direction toward more serious study was not attended with the
financial means to accomplish it. It was still a post war time, and Yugoslavia
could not rely on financial help from other parts of the Baptist world. This would
lead the school to relocate briefly to Daruvar, Croatia, and soon thereafter to
Novi Sad, Serbia, returning to the founding place of the first Baptists in Serbia.
The first building was on Miurinova Ulica 1, and then would move into a new
building on Korusgka 24. That street is now Kolo srpskih sestara (Lehotski 2010:
268). In moving to Novi Sad, the school would embrace once again its roots,
physically, spiritually, and philosophically.

A young scholar named Adolf Lehotski, who attended a course for preachers
in 1923 at the same school started by Johann Oncken in Hamburg, followed
his predecessors in seeking to improve biblical preaching among lay pastors
in Northern Serbia (Lehotski 2010: 272-273). Lehotski believed that these lay
preachers could not take time to attend school in Hamburg, or anywhere else,
if it required full-time dedication. Therefore, BTS was designed to have courses
short in duration. Lehotski would lead BTS in this manner for 14 years until he
was replaced by Stjepan Ori, a graduate of the school itself. Ori’s vision would
maintain the view that theological education be brought within reach of ordi-
nary Christians unable to accommodate the commitments required by most
residential schools. Ori declared,

The idea of the new school is to be much closer to the people. We abandon the con-
cept of a school for preachers, and we accept the idea of becoming a school for bibli-
cal and theological training. A school should be closer to the real needs of churches
and community. (Lehotski 2010: 273)
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This sustained the idea that theology was for everyone, and that if the kingdom
of Christ in Serbia was staffed by lay leaders, they too needed to be thoroughly
equipped in teaching the word of God [2 Timothy 3:16-17]. The passion for ac-
commodating theological education for the common person with jobs, families,
and responsibilities continued to hold the focus of BTS’ line of leaders. Johann
Oncken had this in mind when he stressed the value and importance of Sunday
Schools for all ages in the churches he planted. Ori shared his understanding that
everyone needs theological education and that there must be educated teachers
to accommodate the demand. This was a continued emphasis on a trained laity,
but now more intentional and developed.

BTS was directed by additional men who sought a connection with the com-
munity of Christians. James Williams was the first missionary to get permission
from authorities for a permanent VISA to live in Yugoslavia (Bjelajac 2010: 274).
He creatively revised regular curriculum by creating the Extensive Theological
Organization (ETO), which had the mission of providing theological education
to pastors and Christian workers who did not have the ability to attend a resi-
dential school (Lehotski 2010: 274). In his efforts, a formal work was established
dedicated to the laity. In 1987, a professor at the school named Zelimir Srnec
became director. He renamed the school “Logos” and divided the program of
the school into two parts. The first part would be a one-year program designed
as a preparatory school for lay workers, which could be followed by an additional
three years of pastoral studies. In this way, the basic needs of lay workers were
addressed, in addition to the more advanced needs desired by full-time pastors
(Lehotski 2010: 275). Srnec’ vision for theological education echoed Franjo Klem
from earlier years of the school and sought to “do everything to continue the
vision of the founders of theological education, as there was an extraordinarily
great need for educated Christian workers.” At the same time, Srnec’ desire was
to train “well-educated successors for the future” (Lehotski 2010: 275). The first
titular dean of BTS was Dimitrije Popadi, elected in 1999. Popadi established a
charter for the school to be a Faculty of Theology and designed a program con-
sisting of six degrees that could be attained (Lehotski 2010: 275). He sought to
meet the needs of a wide group of students with varying backgrounds and ability
for study. His vision for BTS was for it to be a “faculty of theology for the aca-
demic, spiritual and practical” (Lehotski 2010: 275). Popadi continued directing
BTS, at that time under the name Protestant Theological Faculty, until 2007.

Finally, in 2010, the school was given to the directorship of Ondrej Franka,
also acting President of the Union. (The information from this point onward
regarding BTS is from the direct knowledge of the author, who worked as an
associate with Ondrej Franka at the Baptist Theological School from 2013 to
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present.) Having been educated in the west, Franka believed in the need not
just for theological education for everyone, but that which is as thorough and
comprehensive as possible. He desired that the teaching at BTS be respected and
recognized on an international level, as the people of Serbia deserved the best
education, yet that it also be available to the general populace. As the school
had been paused for several years, Franka determined to hold monthly courses
for laypeople in order to accomplish two goals, that is, to keep momentum of
the school going and to train pastors, preachers, and Christian workers without
removing them from their ministries or jobs. In this way, he continued the tradi-
tion which came before him. BTS would operate this way until 2015.

The purpose of presenting the history of the leaders of BTS is to demonstrate
that the missional vision in Serbia, since the founding of Baptist churches there
as well as the inception of the school, was theological education made accessible
to all nationalities as well as to those who could not attend residential school.
This capitalizes on the benefits of the community of Christians in the inter-
change of theological instruction from mixed cultural backgrounds (Wall 1982:
39-52). BTS has always been a multicultural school for the general population
of Christians in Serbia and the Balkans. This is a remarkable character trait for
a school to carry for 80 years. In Eastern Europe in general, lay people are not
historically involved in church affairs or ministry, and do not hold office, due to
the background of the highly hierarchical Orthodox Church (Ili¢ and Ili¢ 2008:
468). This often leads to a distancing effect people feel with regard to church.
BTS has strived to break this paradigm by educating as many people as possible
who desire to know God more. To have the ability to serve in the church as laity
also brings the laborer a felt need to be educated. It is not an easy task as the ma-
jority religion is Serbian Orthodoxy which has different doctrines and theology
than Evangelicals (Volf 1996: 26-31).

The multicultural nature that BTS has always held to is reflective of the land.
Situated between the countries of Romania, Hungary, and Croatia, it hosts many
groups of ethnicities. Having transnational teachers makes sense in this context.
It is also reflective of Evangelicalism itself. Evangelicals are (or should be) against
any nationalism in Christianity because they consider all genuine Christians to
be their spiritual brothers and sisters and hold to the idea of a new nation of peo-
ple, a heavenly and holy one as addressed in 1 Peter 2:9 (Milovanovi¢ 2016: 10).
To this end, Ondrej Franka recruited an American, Dwayne Baldwin, to come
to Serbia and help to renew the ministry of theological education with the con-
textual principles that marked BTS from its genesis. In applying new pedagogy
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to its historical impetus, the school was formally designed and structured as a
transnational, modular bachelor’s program in September 2015.

Modular Education as a Contextual Structure

BTS has long been under the governance of the Union of Baptist Churches in
Serbia. In considering how the structure of the redesigned school would best suit
the needs of the average Christian, many forms were considered. Originally, the
Union had the desire for the school to be a full-time, residential school in order
to match a common model seen globally. This would necessitate the use of multi-
ple resources such as accommodations, school/ kitchen/ housekeeping staff, and
resident faculty, none of which BTS had or could financially develop. Residential
theological schools in the Balkans have found it difficult to recruit students who
were willing and able to attend school full-time, requiring them to be dependent
on parents or family for support, with the prospect of no financial compensation
in Christian ministry once they graduated. Even in an existing modular setting
the financial aspect is difficult, as employment remains one of the most frequent
reasons for student drop out at BTS. (Yugoslavia, under the leadership of Mar-
shal Josip Tito, operated with a unique communist government. Churches, and
hence theological schools, were allowed to operate if they kept a very low profile
and conducted themselves quietly within the walls of the organization. While
not repressed per se, BT'S was not a government-recognized facility and has only
recently been able to be registered in Serbia. Given this history and the cultural
stigma associated with Evangelical groups, it is exceedingly difficult for students
and graduates of BTS to maintain a decent standard of living based solely on
ministry.)

It was determined that the needs of the community were best served by the
school being structured in a modular format. Modular courses typically cover
either single subjects or a group of content which comprise a coordinating unit
(Sadiq and Zamir 2014: 105). To match the needs for contact hours with the
limitations of potential students, the format was to be one-week modules, four
times a year, with two courses per module. Teachers would be brought in who
tulfilled the qualifications needed to maintain integrity of the school. Staft would
be self-supported, which would initially lessen the need for so many resources
from BTS. This format has remained the structure of the school since that time.
The overall program is four years in duration for the earning of a bachelor’s de-
gree. The initial cohort in 2015 started with 20 students, and new enrollment
averages about 10 students per year. Many similar schools in Eastern Europe
have fewer, sometimes not surpassing ten students in the entirety of the school.
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To date, BTS has graduated 27 students with the Bachelor of Arts degree, and
hosted students from Serbia, Bosnia, Macedonia, Montenegro, the United States,
Indonesia, and Canada. The school desires to represent even more countries as
it grows. There are certainly challenges that exist within a modular structure of
education. A decrease in student focus and a tendency to be highly task-oriented
have been observed when physical interaction with teachers is lessened. Further,
less interaction time with other students can lessen the learning experience as
well (Agarin 2021: 326-327).

However, the modular structure has served BTS well and is now recognized
by the staft of the school as the best form of theological education possible for
the Evangelical needs in Serbia. This is reflective of many parts of Europe where
non-residential schools that operate in either a modular or online format are
gaining in popularity due to the need for students to have employment and min-
istry outside of school (Werner 2010: 541). As the body of Christ is served in
community, removing men and women for several years to study in the “rarefied
air” of a theological residential school is isolating and builds walls between the
educational institute and the church (Claydon 2005: 11). In modular schools,
students must work hard to balance school, life, and ministry, which in itself
helps develop and strengthen biblical character attributes. In short, education
in modules allows students to continue their ministry and not move physically
into the ofttimes expensive environment of a residential school. They also can
immediately apply what they have learned to their contexts between modules,
and bring timely questions raised in their contexts back to the school setting.
Another advantage to modular theological education is a financial one. Mon-
etary capital for hiring staff is almost nonexistent in Serbia as in other Eastern
European countries. Modules enable the theological school to recruit transna-
tional teachers who are able to come in for a short-term module to teach, most
times on raised support or personal financing. Most of these teachers are from
the west. This practice has become very common in Eastern Europe and is one
of the most utilized forms of theological education outside the west (Sadiq and
Zamir 2014: 105).

Practically speaking, BTS has six criteria for an instructor to be considered as
a professor. They must be:

1. Academically qualified (minimum of a Masters’ level degree);

2. Capable to teach theology (pastor, or prior teaching experience);

3. Willing and able to teach (time, energy and willingness to prepare note-
books and syllabi);

4. Doctrinally sound (general agreement with BTS Statement of Faith);
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5. Morally sound in life and ministry;
6. Financially independent (requiring little to no honoraria and willing to
fund themselves in travel and accommodations)

These qualifiers can be quite limiting and difficult to find in totality in the local
setting, especially where past opportunities for theological education have not
contributed to credentials or experience, and where teachers need or even de-
mand payment. Additionally, some aspects of this list such as qualified teachers
are likely more available for general or secular education in Serbia, but not in
theological education. The issues of cost, credentials, and ability remain a pro-
hibitive factor in the goal of many purely national teaching facilities. This does
not mean it is nonexistent, but that the pool of candidates must naturally be
expanded to include foreign educators.

Modular Education and Character
Research has borne out what BTS has seen experientially. Not only in Europe
but also globally there is a growing prevalence of modular or distance educa-
tion. Baptist schools alone are estimated to train over 50% of their ministers
in non-residential courses (Andronoviene et al. 2010: 691). In addition to bib-
lical and theological knowledge, there is the subject of character education,
long thought to be limited to schools in which student/teacher interaction is
prolonged. In literature highlighting the issue of virtue education in theologi-
cal schools, the question is asked about whether short term programs can truly
impact a student’s character. Answers to the positive are becoming increasingly
more common (Cook 2009: 31). For the purposes of character education, there
are benefits of modularly structured schools that can actually encourage virtue
building. Even pastors in Eastern Europe have expressed the opinion that part-
time theological education, such as is found in modular education, provide the
most optimal conditions for character as they maintain students’ relationships
with the local churches (Dyatlik 2009: 104). In this way, the local worshipping
community engages with the student, helping shape character by providing a
laboratory in which to test what is being learned in school (Andronoviene et al.
2010: 691). This approach has been determined to be significant in the formation
of character as it ensures that character is being developed in a way that actually
serves the community, and not simply as an abstract subject (Andronoviene et
al. 2010: 691).

Modular types of programs often serve to advance 2 Peter virtues such as
brotherly kindness and love by fostering relationships between local churches
and seminaries (Dyatlik 2009: 99). Character education is a driving force at BTS.
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Part of the actions necessary to achieve character development is being active in
the garishness of “real” life and ministry, and to implement knowledge and skill
in actual life’s circumstances. Modular courses, therefore, help BTS to achieve
its goal in developing virtue in students. Most students also work or take care of
families. This necessity is not likely to change, as ministry roles in Serbia and the
Balkans usually do not provide the income needed for proper family sustenance.
This may be what distinguishes BTS as a school that encourages the develop-
ment of men and women with godly character as opposed to the production of
men and women who merely have much knowledge (Kelsey 1992: 92). Studies
have shown that students in modular programs actually experience better overall
formational development than those in residential settings (Nichols 2015: 121).
Likely causes for this are the fact that modular students are more mature and
have jobs and families with the responsibilities that attend those duties. At the
very least, modular and distance students are certainly not disadvantaged with
regard to spiritual formation compared to residential students (Nichols 2015:
132). Students who are residential for four years may miss out on opportunities
for virtue that only happen in the challenges of local life, and hence they not
only suffer in cultivating character, but also can become a stranger in their own
communities.

Throughout the history of BTS, all of the school’s leaders contributed with
their own vision for the school. In God’s sovereignty, these visions were not in-
dependent but part of a golden thread throughout the years, tied one to another
in a common goal. The desire at its core was to always have an institution that
would be designed to train everyday people who would impact everyday people.
A theologically elite class of people has always been anathema to the intention of
BTS, yet the necessity for thoroughly equipped Christian workers has remained
the motivating purpose behind the school. This has contributed to the role of
modular education.

Transnational Ethos as an Operating Principle

In addition to a focus toward lay Christian workers, the history of the Evangeli-
cal work in Serbia from the beginning has been the idea of the global community
of faith working together. Heard in the cross-cultural voice of the quote at the
beginning of this article, “Let’s be Christ’s!”, there has always been an effort to
join forces with other races and nations for the cause of Christ in Serbia. BTS was
started, and continues, as a result of Serbians, Slovaks, Czechs, Germans, Amer-
icans, and others. Transnational education in Serbia has always worked best
because global members of Christs body, though diverse in theological back-
ground, can work in a co-belligerent manner against ignorance of God’s word.
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Technically, transnational or cross-cultural theological education can be seen
as a practice in which learning in the host culture is conducted by teachers from
a different culture and institute (Council of Europe 2001: 2). However, the word
is used by BTS to refer to its practice of intentionally using foreign educators to
supplement national teachers. This form of education has gained popularity in
recent years, especially in schools located in non-western contexts, as it enables
educators to teach at multitudes of locations where resources may be scarce. It
allows the educator to utilize his skills, and gives the host schools a wealth of
potential adjunct professors, increasing the overall quality and breadth of edu-
cation at the school. The practice has also been considered very helpful by those
receiving it because it is a biblical demonstration of the community of faith par-
ticipating in the edification of other believers. In this way, it can be considered a
benevolent act of sharing amongst global believers.

In Eastern Europe, transnational schools exist partly due to nationalist reli-
gions, primarily Orthodoxy. Evangelical schools such as BTS offer something to
the student of theology that national religions often fail to offer, that is, a theolog-
ical perspective outside of the national religion. For the Evangelical, it is a hope
of salvation in Christ’s work alone and a life lived in surrender to His word alone.
Unfortunately, for Evangelical schools the majority of credentialed Evangelical
instructors and resources are still located in the west. The problem of lack of
resources, teachers and faculty, literature, and funding are all limitations that are
difficult to alter, making reliance on transnational teachers increasingly frequent.

Aside from the dependence on cross-cultural teachers and resources, re-
search has borne out that mixing cultures when it comes to education is actually
beneficial for the student for a more ecumenical reason. The student sees theol-
ogy from more than their own context and enables them to see themselves not
only as a native in their country, but a Christian pilgrim whose spiritual nation-
ality transcends borders (McGill 2014: 227). When John Allen Moore came with
the FMB to open a Bible school in Belgrade in 1939, he did not know the culture
or the history of Serbia (Lehotski 2010: 264). Yet, his initiative did not produce a
failed work, or an aberrant western Christianity in the Balkans. It instead started
a work that was continued by many nationals after him. Investigation has shown
that transnational interaction contributes critically to a student’s education (As-
tin et al. 2011: 145). It could be that transnational schools in the final analysis
are also structurally better than national schools in the area of critical character
development. Biblical character results from knowing oneself before God, and
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this involves self-assessment as well as community assessment. Therefore, hav-
ing a blend of a western teacher’s individualism with Serbian collectivism can be
synergistic.

Reflection for Other Theological Schools

The approach to education outlined in this case study can be used with some
benefit in other theological schools. A reflection on a school’s cultural and his-
torical tradition may yield critical pathways for the future of the institute that are
possibly unconsidered. The vision and purpose of the school must be examined
to determine what benefit is available from a case study such as this. The purpose
of this case study is not necessary to advocate for change in schools, whether
they are modular, transnational, or neither. However, evaluating how a school
can improve to better match the dynamics of the students as well as the context
is always a best practice. Recommendations for consideration are largely depen-
dent on the status of the school, that is, whether it is a newly structuring school,
an existing modular institute, or a residential program.

For some global schools seeking to design a structure, a modular format may
be a best solution. Additionally, there are many ways for a school to function
modularly. Modular education can operate in unit fashion, focusing on a single
course of a short period of time, often two the three weeks. Other modules can
be done in repeating bursts of short duration, such as only on weekends for a
month. BTS has a separate program that is held on only one Saturday a month on
a particular topic. Students who cannot attend the more demanding program at
BTS find this useful for theological education, though there is no degree offered
for it. In fact, if a degree is not part of the consideration, modular programs can
be tailored to fit almost any situation. An existing residential program can ben-
efit in similar way by adding a modular component to its educational offering,
specifically for those students who cannot participate in a full-time program.
Institutions already functioning in a modular fashion can expand their modular
approach, not only for unreached student demographics but also in order to
focus on specific educational goals such as a program for counseling or wor-
ship arts. All modular schools can be encouraged to reconsider how character
development can take an elevated place in the function and ethos of the school.
Contrary to a mentality that character instruction is only possible in residential
schools, students may benefit from virtue education in modular courses in ways
that surpass that of other structures.

The other aspect of BTS, that of being transnational, is more typically found
in schools existing in non-western contexts. For these schools, the relationship
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between teacher and student is a primary concern for contextualization and
character instruction. Faculty can be encouraged to do simple things that con-
tribute to contextualization, even in brief time frames, such as asking students
how a presented lecture can be applied in the local contexts and allowing for
discussion. Seeking ways to foster relationships is important, such as intentional
lunches or dinners with teachers in student’s homes. Some global schools seek
to become fully national as an ideal goal, with no influence or teaching from the
west. This may be necessary due to westernism being a barrier to students’ edu-
cation. However, a fully national school may not be the consummate endpoint
for all schools. Transnational schools are often attractive to the local population
as they can be seen as a more international education. In fact, schools that are
taught in English, with or without translation, can be a draw to surrounding
countries. From a biblical perspective, theological education is a community ac-
tivity. If one community has an abundance of resources, it can legitimately be
seen as a Christian duty to share those resources with other needy communi-
ties, in this case, transnational schools. (The Scriptures detail the practice and
responsibility of one church giving for the financial support of other churches,
see 2 Corinthians 16 and 2 Corinthians 8. While this is an ecclesial reference, it
can be argued that the principle of the Christian community sharing resources
with each other should be an intentional focus of Christian ministries as well,
including theological education.) There is, of course, the danger of becoming
overly dependent on sending countries. This threat should be a consistent source
of conversation and reflection. However, the benefit of transnational schools is
not entirely on the side of the receiving school. Incoming teachers can profit
spiritually from interacting with other communities of Christians.

Above all, the school is the expert and knows best how the history and context
needs to be met in the geography in which it operates. It is difficult for a transna-
tional school to maintain autonomy when so many resources are required from
the west, but this must be a priority. The school must be uncompromising in its
vision, policies, and functions, with the resolution that it will do so even at the
risk of the school closing if necessary. If this risk is acceptable, it frees the school
to operate as independently as possible.

Conclusions

Theological education in Serbia since its beginning has had characteristics with
proclivities to modular and transnational education. These have been manifested
in two ways, a desire to reach the laity and the need to work along multicultural
lines present in Serbia. The Holy Spirit has galvanized a vision for these goals in
the people He placed in theological education in Serbia throughout the last 100
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years, supplying what was needed for the Serbian context. For Serbia, continuing
in the path acknowledged first by Oncken as well as each subsequent leader of
BTS has necessitated modular, transnational education. More than that, having
the most natural and fitting impact on the community for the gospel demands
modular, transnational education. It has been demonstrated in reviewing the
history and context of BTS that it would actually be contextually wrong for the
school to be structured in any other way. This case study can serve as illustra-
tion for all theological schools considering how to best match the needs of its
students.
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IMAGINI ALE INVIERII IN CONCEPTIE PAULINA

MARCEL-LEON TREICA"

ABSTRACT. The resurrection is the cornerstone of the Christian faith. The entire Christian
edifice represented and erected by the Church rests on the resurrection, while the church head
is the resurrected Jesus Christ. This detail makes all the difference between Christianity and the
other world religions. Jesus’ resurrection is presented throughout the New Testament, howev-
er in this paper we propose a particular look upon it, namely through the images used by the
apostle Paul to describe the resurrection of Jesus Christ that changed his life. The apostle’s way
of thinking is clearly influenced by his encounter with the resurrected and glorified Jesus on the
road to Damascus. For Paul, the resurrection is a transformation, a form of integrity that leads
to the immortality of the redeemed and their glorification.

KEY WORDS: resurrection, transformation, integrity, immortality, redemption, glorification

Introducere

Invierea este piatra de temelie a credintei crestine. Pe ea se sprijini intregul edi-
ficiu crestin reprezentat de Biseric4, al cdrui cap este Isus Cristos cel inviat. Invi-
erea lui Cristos este si cea care face diferenta dintre crestinism si celelalte religii
ale lumii. Invierea lui Isus este prezentat in intreg Noul Testament, dar in lucra-
rea de fata ne-am propus sd investigaim imaginile folosite de apostolul Pavel pen-
tru a descriere invierea lui Cristos care i-a schimbat viata. Gindirea apostolului
este clar influentatd de intélnirea sa cu Isus cel inviat si glorificat, pe drumul spre
Damasc. Pentru Pavel, invierea este o transformare, o forma de integritate care
duce la nemurirea celui rascumparat, in vederea glorificarii. Referiri la inviere se
fac explicit in saptesprezece carti ale Noului Testament si implicit in majoritatea
celorlalte zece, astfel cd aproape toate epistolele pauline au astfel de referiri, cu
exceptia cartilor 2 Tesaloniceni, Tit si Filimon.

*  MARCEL-LEON TREICA este doctorand n teologie la Universitatea ,,Aurel Vlaicu“ din
Arad, Romania. E-mail: marcu3k@gmail.com.
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Este important de observat cd expresia “inviere din morti“ evoca un tablou
mental diferit de cel produs in limba greaca prin anastaseos nekron (vezi Romani
1:4). In limba romani se pierde intrucatva dinamismul expresiei, din pricina fap-
tului cd moartea apare ca stare de a fi sau ca locuinta a celor plecati de pe pamant,
functionand intr-un fel ca substantiv abstract, la singular. in limba greaca, insd,
substantivul de dupa nekron este la plural, ceea ce inseamna ca expresia anastasis
nekron poate fi tradusa literal “Invierea afara dintre cei morti“ (Filipeni 3:11).
Expresia greceasca confine o imagine mult mai dinamicd, de genul “ridicandu-se
din mijlocul unor trupuri” si ludnd natura somatici a trupului invierii. Insd este
esential s observam ca Pavel nu proclama o “Inviere a carnii”’, cum aveau sa o
numeasca unii dintre autorii crestini de dupa el, inclusiv Tustin Martirul si au-
torul cartii 2 Clement. Apostolul Pavel face distinctie intre sarx (carne) si soma
(trup) cand se refera la invatatura despre inviere (Richardson 1961:134).

Este important de ardtat ca Pavel scoate la suprafatd cateva idei diferite prin
efortul sdu de a comunica intelesul invierii, pe care o descrie ca mister (musth,ri-
on, vezi Richardson 1951:135) in 1 Corinteni 15:51. Varietatea larga de imagini
angajate se reveleaza in dreptul sdu, demonstrand limitele limbajului de atunci
cand trebuia sd descrie ceva de nedescris. Descrierea pe care o face apostolul
Pavel invierii denotd un efort, o flexibilitate a expresiei care 1n acelasi timp ii
fascineaza si ii frustreaza pe traducdtori si comentatori deopotriva. Imaginile
rezultate pot fi discutate sub mai multe sintagme, dar in demersul de fata vom
aborda cinci dintre ele.

invierea si Transformarea

In cateva locuri, apostolul Pavel foloseste limbajul transformirii pentru a de-
scrie invierea asteptata de crestini. In Filipeni 3:10, folosirea participiului verbu-
lui symmorphizo (“a imbraca aceeasi forma”) apare exact in acest context: “si sa-L
cunosc pe El si puterea Invierii Lui, si sd pot purta suferintele Lui, devenind mai
mult ca El (symmorphizomenos) in moartea Lui.“ In concluzia aceluiasi capitol,
imaginea este largita si legatd direct de revelatia lui Isus Cristos ca Mantuitor din
cer (vezi Filipeni 3:20). In Filipeni 3:21, limbajul transformarii apare de doua ori:
“(Isus Cristos) va schimba (metaschematisei) trupurile noastre de carne, sa fie ca
(symmorphon) trupul Lui de slava.“ Una dintre cele mai clare expresii ale invierii
ca transformare o intalnim in 1 Corinteni 15:51-52, unde apostolul foloseste de
doua ori verbul allagesometha (vom fi schimbati) pentru a descrie comunitatea
de credinciosi si ce o asteaptd la parousia lui Isus Cristos. Transformarea viitoare
este descrisd in versetul 52 ca fiind instantanee (en atomo, en rhipe ophtalmou):
“Intr-o clipa, intr-o clipire de ochi® Acest limbaj transformator este marturisit
putin diferit fatd de ceea ce transmit texte din epistole mai timpurii, precum 1
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Tesaloniceni 4:13-18, unde metafora spatiald “pringi impreund” domind intreaga
actiune, aldturi de parousia. Gillman descrie schimbarea ca reprezentare diferita,
ca migcare de la implicit la explicit, care sugereaza “rapirea” din 1 Tesaloniceni
4, o imagine compatibild pe deplin cu motivul transformarii din 1 Corinteni 15
(vezi Ladd 1996: 302).

Invierea ca Integritate

In centrul extinsei sale dezbateri pe acest subiect din 1 Corinteni 15, apostolul
Pavel foloseste un numar de termeni contrastanti i imagini antitetice pentru a
descrie in ce fel va diferi viata de dupa inviere de forma ei actuala. Sunt incluse
aici si cateva perechi de termeni contrastanti, anume: trecétor si netrecitor (1
Corinteni 15:42), dezonoare si glorie (1 Corinteni 15:43), slabiciune si putere
(1 Corinteni 15:43), trup de carne si trup spiritual (1 Corinteni 15:44), omul
taranei si omul cerului (1 Corinteni 15:47-49). In 1 Corinteni 15:50, apostolul
Pavel asazd din nou prima pereche de antonime, trecétor si netrecétor, cand afir-
ma ca “sangele si carnea nu vor mosteni imparatia lui Dumnezeu, nici ce este
trecdtor ceea ce este netrecator.” Termenii relevanti in limba greaca (aphtora si
aphtarsia) produc o imagine puternica si sunt mai nimerit tradusi prin corupti-
bilitate, respectiv integritate. Termenul aphtarsia se gaseste de sapte ori in Noul
Testament, si mereu in scrierile pauline (vezi Romani 2:7; 1 Corinteni 15: 42,
50, 53, 54; Efeseni 6:24 si 1 Timotei 1:10), iar patru dintre cele sapte aparitii din
Noul Testament ale termenului inrudit, aphthartos (neperisabil), se gasesc tot in
scrisorile lui Pavel (Romani 1:23; 1 Corinteni 9:25; 15:52 si 1 Timotei 1:17). De-a
lungul unei vivide demonstratii a importantei escatologice a termenului, se aratd
aici i legédtura stransa dintre aphtarsia, aphthartos si invierea lui Isus Cristos
(vezi Henry 1996:123).

In plus fati de cazurile din discutia ampli despre inviere din 1 Corinteni 15,
aphtarsia este in centrul atentiei in contextul discutiei despre invingerea mortii
odata cu invierea lui Isus in 2 Timotei 1:10; aphtarsia mai este asociata cu viata
vesnica in Romani 2:7, iar aphtartos este folosit cu sens figurat pentru invierea
trupului, limitandu-se la o imagine atletica in 1 Corinteni 9:25. Printre excep-
tii se numara Efeseni 6:24, unde termenul aphtarsia este folost pentru a descrie
dragostea neconditionata a crestinului pentru Cristos, si Romani 1:23 si Timotei
1:17, unde aphthartos este folosit ca atribut al lui Dumnezeu.

Invierea ca Nemurire

Apostolul Pavel foloseste un alt termen interesant pentru a descrie invierea in 1
Corinteni 15:53b-54, spunand ca natura muritoare (fo thneton) trece in nemuri-
re (athanasia). Invierea este modalitatea prin care crestinii dobandesc nemuri-
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rea, iar moartea este, in imaginea poeticd din Isaia 25:8, “Indbusita de biruinta”
Distinctia dintre athanasia si aphtharsia nu este intodeauna usor de ficut, dar
asocierea celor doud cu imaginea invierii trupului este sigurd. Henry (1996: 125)
argumenteaza persuasiv cd, in timp ce nemurirea (fie athanasia, fie aphtharsia) si
invierea sunt strans legate, prima este consistent prezenta ca posesie viitoare daté
la parousia lui Isus celor care I-au apartinut. In orice caz, nemurirea si invierea
sunt prezente in gdndirea lui Pavel, care le vede ca idei inrudite, dar distincte.
Amandoua sunt fundamentate in crezul lui Pavel ca sperantd escatologica a cre-
dinciosului.

invierea si Glorificarea

Aratarea finald a slavei lui Dumnezeu este o piesd bine stabilita in escatologia
iudaica. Totodatd, apostolul Pavel foloseste ideea de glorificare in anumite texte
pentru a descrie implicatiile invierii pentru credinciosul crestin. 1 Tesaloniceni
2:12 asociaza imparatia lui Dumnezeu cu slava, in timp ce 2 Tesaloniceni 2:14
uneste chemarea crestini cu viitoarea intrare in slava lui Cristos. In Romani 5:2,
speranta de a lua parte la slava viitoare a lui Dumnezeu este un motiv de bucurie
pentru Pavel, care in 2 Corinteni 4:17 foloseste expresia poetica “greutate vesnicd
de slavd” (aionion baron doxes) pentru a descrie ce-i este pregatit credinciosu-
lui. In Romani 8:11-17 si in 2 Corinteni 4:10-18 ni se spune ca atit “trupurile
muritoare” (ta thneta tasomata), cat si “carnea muritoare” (thnete sarx) vor fi
glorificate ca rezultat al unirii dintre Cristos si Biserica Lui (Schreiner 2020:113).
In Romani 8:30, apostolul Pavel foloseste cateva verbe la timpul aorist, inclusiv
verbul edoxasen (a glorificat), pentru a proclama siguranta mantuirii pe baza
unirii dintre Cristos si credinciosi. Aceastd descriere a glorificérii, asociatd cu
invierea ca fiind in trecut, anticipeaza limbajul scrisorilor de mai tarziu ale apos-
tolului (Coloseni 1:27; 3:1, 4), dupa cum aratd si Tenney (1963:103).

Invierea si Rdscumpirarea Trupului

Invatitura lui Pavel despre invierea trupului provine din antropologia iudaici, in
care “sufletul” (in lb. ebraica nefes, in 1b. greaca psyche) este principiul animator
al vietii umane. in principal, iudeii credeau ca fiintele umane nu au suflete, ci
sunt suflete (Dictionar Enciclopedic de Iudaism 2000: 751). Aceastd temelie an-
tropologica are implicatii majore asupra doctrinei invierii, pentru ci refuza sa
predea componenta somatici a fiintei umane. Invierea implica riscumpirarea
trupului fizic, desi natura somaticd a existentei invierii da orizont catorva dintre
cele mai creative expresii folosite de apostol in 1 Corinteni 15:35-49 (vezi Tenney
1963: 105). Avand in vedere acest context, este perfect de inteles de ce in Romani
8:23 sunt descrise efectele invierii ca rascumparare finald a trupurilor noastre
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(ten apolytrosin tou somtos hemon). O idee similara este formulata in Filipeni
3:20-21, de aceasta data trupul invierii (al comunitatii credinciosilor) fiind strans
legat de al Domnului Isus cel inviat. Alte ocazii in care este formulata ideea de
rascumparare (apolytrosis) in scrierile pauline, precum Romani 3:24; 1 Corinte-
ni 1:30; Efeseni 1:7, 14; 4:30; Coloseni 1:14, trebuie privite in contextul invierii si
al implicatiilor ei atat pentru omenire, cét §i pentru cosmos.

Concluzii

Invierea lui Isus Cristos este motivul principal in escatologia lui Pavel, pentru ci
inaugureaza era ce urmeazd sa vind si reprezintd fundamentul nddejdii noastre
in viitor. Viata, lucrarea si invierea lui Cristos constituie punctul care a indreptat
lumea religiosa iudaica spre o noud ordine, cunoscuti azi drept crestinismul. In-
vierea lui Cristos si a credinciosului in ziua de pe urma sunt descrise de afirmatia
ca speranta celui din urmd se bazeazd pe siguranta Celui dintdi. Este clar, asadar,
ca experienta apostolului Pavel de pe drumul spre Damasc l-a influentat in mod
absolut, el ajungand nu doar sd creada in Cristosul inviat, ci si sa-L proclame
pana la sfarsitul vietii. Invierea, indiferent de imaginea ei, reprezinta un eveni-
ment unic in istoria umanitatii, este realizata de Cristos si asteptata escatologic
de toti cei credinciosi.
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USING TRANSGENDER LOGIC - A CALL TO RESPECT
GOD’S IDENTITY

KIMBERLY BALDWIN

ABSTRACT. How does one describe the identity of Judeo-Christian God? Theological respons-
es usually begin by stating God’s essence (spirit, being, deity), describing God’s attributes (eter-
nal, goodness, truth) or explaining God’s roles (creator, ruler, sustainer). Nevertheless, when
Moses asked God, “Who are you?” God answered with a name, an individual term which re-
vealed more than the actions or descriptions of an impersonal power, but one of a personal being
named YHWH. The name of God opened the opportunity for humans to have a relationship
with Deity. They had a way to address God and enter into dialogue. Yet, the question being
raised today is how does that dialogue exist? Which pronouns should be used in conversation
with the Divine? Should God be referred to as He, She, or They, or does it really matter? Trans-
gender dogma has informed and insisted that society use the pronouns which match an indi-
vidual’s proclaimed identity. Pronoun identification to the transgender community is of upmost
importance. Recent literature emphasizes gender affirmation as a level of respect, acceptance
of the individual, and critical to the healthy maintenance of a relationship. Transgender logic
is grounded in the requirement that individuals determine personal pronouns for themselves.
According to their basis of their logic, is God to be viewed as one gender, two genders, no gender,
or all genders? This article will explore four different views and conclude with God’s opinion of
chosen pronouns.

KEY WORDS: logic, gender, transgender, pronouns, God

Introduction

The transgender movement has brought to light a part of language most people
take for granted — pronouns, those words to describe people when not using
their name. Traditionally, pronouns referred to the biological birth gender of a
person. Modern culture supports a new form of logic purported by the trans-
gender community. This logical premise proposes that a pronoun should be a
personalized title determined by the owner, rather than an assumption made by
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others. The inference suggests that pronouns are no longer to be associated with
generalized grouping (such as male/female), but unique statements of each hu-
man being. The conclusion results in society being admonished not to presume
knowledge based on gender expression (relating to how one looks or acts) but
should always inquire after one’s gender identity in order to correctly address
them. The practical implications ensue a preferred way of human interaction.
Proper introductions are made by asking a new acquaintance to state their name
followed by their correct pronouns, such as she/he/they/ze.

This logic explains how correct gender affirmation promotes the well-being
of the individual (Glynn 2016: 336-344). A level of respect for personhood is de-
fined by such addresses, as Gay, Lesbian and Straight Education Network teach-
es, “Including pronouns is a first step toward respecting people’s gender identity,
working against cisnormativity, and creating a more welcoming space for people
ofall genders (GLSEN).” A glance at various gender-educating websites describes
proper pronoun usage as validating and inclusive. Affirming a person’s identity
is essential as it begins with recognition and acceptance of the individual, con-
tinues by reinforcement of a fixed identity (both to the person being addressed
and to the one addressing), and concludes in displayed respect (McGlashan and
Fitzpatrick 2018: 246, 250). The individual feels cared for and seen; thus, using
correct pronouns is simply a basic courtesy. Psychologists assert this practice as
“critical to the well-being of transgender populations” (Glynn 2016: 342).

While using correct pronouns provides “feeling validated in their gender ex-
pression, feeling supported, and subsequently, feeling less emotionally stressed,”
conversely, “failing to appropriately use pronouns may damage...relationships”
(Brown et al. 2020: 74, 80). Misgendering means labeling another person by a
gender or pronoun in a manner they do not identify. Even using the term “pre-
ferred pronouns” minimizes the importance and reality of “chosen” pronouns
(Hillard 2019: 561). “Gender isn't a preference,” according to Reimagine Gender,
“it’s just who we are!” (Reimagine Gender, n.d.). Better Up, a coaching and care
company which assists organizations to develop inclusive workspaces, teaches,
“When someone identifies themselves to you, you refer to them in that way as
a sign of respect and acknowledgment. To do anything else is a not-so-subtle
rejection of their identity. It communicates to these people that they aren’t wel-
come or accepted” (Cooks-Campbell, 2022). Those who have been misgendered
describe their emotional response as dismissed, alienated, and humiliated. It is
demoralizing to be purposefully labeled differently over and over. Present day
studies are exploring the connection between invalidation and emotional dys-
regulation (Martell and Williams 2022: 200-202). Erin Clawson, attorney and
advocate for transgender rights, contends, “Continuous and intentional misgen-
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dering, or being referred to by the incorrect pronouns, can be mentally damag-
ing to a transgender person” (Clawson 2019: 249).

It is highly offensive to misgender another person with purposeful intent or
to continue to use the wrong pronoun with no effort to change. In some cases,
intentionally misgendering another is considered part of a hate crime (Crown
2021). This is an international issue of importance. The Equal Representation
group in Scotland insists that one always apologize for using a wrong gender
pronoun. The Victorian Equal Opportunity and Human Rights Commission of
Australia lists “refusing to call someone by their preferred name or use their pre-
ferred pronouns” as the first example of gender identity discrimination. Egale,
the Canada Human Rights Trust, cites purposefully not using the requested
gender pronoun as transphobia and cisnormative bullying and harassment. The
American Civil Liberties Union in Tennessee, USA describes trans children face:

extreme cases of harassment and danger. In fact, 76 percent of them already aren’t
allowed to use their correct pronoun in the classroom, and 78 percent heard negative
remarks about trans people in school. This number is severe, to the degree that it
could even be deadly. Around 40 percent of trans people report a suicide attempt in
their lifetime, with 92 percent of these attempts being made by young people under
the age of 25. (ACLU 2022)

Incorrect identifying pronouns causes great distress and is increasingly being
called an “act of violence” Therefore, according to the trans logic, respecting a
person’s personally chosen identity is the ethical thing to do.

How does this relate to God? If pronouns are important, then how does one
address the Divine? “I am God, and there is none like me,” God says, “For as
the heavens are higher than the earth, so are my ways higher than your ways
and my thoughts that your thoughts” (Isaiah 46:9; 55:9). Biblical writers describe
God as unique (Exodus 9:14; Jeremiah 10:6; 1 Samuel 2:2; 1 Kings 8:23) The
Divine Being is not human or human-like. There is no physical body or equality
of logic, so how can humans enter into a relationship with a God they cannot
understand? How can they communicate and with which pronoun should they
correctly address God? This article will review four views: one gender, two gen-
ders, no gender, all genders, and close each section with their statement of how
to view and portray God (“thus, God should be referred to as”). The article will
conclude with listening to God’s personal pronoun choice.
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God Is One Gender

The names for God - Yahweh, Elohim, Shaddai, Sebbaoth, Adonai, Kurios, and
Theos — are all in masculine gender (Singleton 1978). Scriptures overwhelmingly
use nouns that represent a masculine identity, including father, “Jesus said... ‘I
am ascending to my Father and your Father, to my God and your God” (John
20.17); husband, “For your Maker is your husband, the LORD OF HOSTS IS HIS
NAME” (Isaiah 54.5); king, “For my eyes have seen the King, the LORD OF HOSTS”
(Isaiah 6.5); and master, “Return, O faithless children, declares the LORD; FOR I
AM YOUR MASTER” (Jeremiah 3.14). While God’s attributes have been described
at times in feminine metaphors and similes, there is a difference between at-
tributes and identity. There is no biblical title ascribed to God as mother, wife,
queen, or mistress. God’s personhood has never given a feminine name or re-
ferred to with feminine pronouns such as “she”, “her”, and “hers”.

Additionally, biblical writers refer to God’s pronouns as He/Him. The psalm-
ist proclaims, “Know that the Lord, he is God! It is he who made us, and we
are his; we are his people, and the sheep of his pasture” (Psalm 100.3). Joseph
declared, “God will visit you and bring you up out of this land to the land that
he swore to Abraham, to Isaac, and to Jacob.” (Genesis 50.24). Prophets testify,
“For the Lord God does nothing without revealing His secret to His servants
the prophets” (Amos 3.7). Apostles teach, “is God the God of Jews only? Is he
not the God of Gentiles also?” (Romans 3.29). Revelation exclaims, “Behold, the
dwelling place of God is with man. He will dwell with them, and they will be his
people, and God himself will be with them as their God” (Revelation 21.3).

Some theologians explain the necessity for a masculine God to attest to His
dominance and authority. Feminine imagery, traditionally given the role of
submission and subordination, contradicts God’s character. Diodore of Tarsus
taught “it is clear that [women who cover their heads] is not an image of God,
although she shares in the same soul” (Parmentier 2002: 561). Gerald Bray sum-
marizes this view, “The Bible says that men and women are both created in the
image and likeness of God, but the New Testament makes it clear how this is to
be understood. The male is created in God’s image directly, whereas the female
is created in the image of the male, and hence of God-but indirectly” (Bray 2003:
270). Thus, masculine, not feminine, representations are worthy of God.

The greatest proof of the masculinity of God occurred in the incarnation.
Jesus Christ, in the appearance of a man, represented the “visible fullness of the
Godhead” (Colossians 2.9). Not only was he born a male, but it was also prede-
termined and prophesied that he would be a man. His being a male is an his-
torically proven fact, not something ascribed by male chauvinists or patriarchal
leaders. Nowhere in Scripture or history was Jesus Christ said to have been a
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woman. His names, Iesous and Christos, definitively describe the Son of God in
masculine terms. Jesus also instructed His disciples in whose masculine name to
baptize and to pray (Matthew 6.9, 28:19).

Thus, God should be referred to as one gender — masculine. God is not to be
compared to the pagan deities of the surrounding times and cultures, which rep-
resented themselves in dual genders of gods and goddesses. It is the sole use of
male terminology which proves Him as unique. Kreeft and Tacelli observe, “The
Jewish revelation was distinctive in its exclusively masculine pronoun because it
was distinctive in its theology of the divine transcendence. That seems to be the
main point of the masculine imagery” (Kreeft and Tacelli 1994: 98). The applica-
tions of this belief provide a foundation for God’s hierarchy and authority over
mankind. Thomas Rees explains, “The first effect of distinguishing too sharply
between God and all created being was to set Him above and apart from all the
world” (Rees 1956: 1259). Yet, Rees continues, God reveals Himself preeminent-
ly as a Father,

It is his customary term for the Supreme Being, and it is noteworthy that Jesus” usage
has never been quite naturalized. We still say “God” where Jesus would have said “the
Father” He meant that the essential nature of God, and His relation to men, is best
expressed by the attitude and relation of a father to his children; but God is Father in
an infinitely higher and more perfect degree than any man. (Rees 1956: 1261)

God is always depicted as masculine, and Jesus always referred to Him in mascu-
line terms. This is what makes Christianity different. To portray God as He/Him,
separates the sacred from the secular.

God Is Two Genders

The traditional church asserts the canon of Scripture was written in the male
language as God intended and translated correctly in a clearly understood mas-
culine manner, but Reta Halteman Finger, one of the founders of the Christian
feminist movement, disagrees with those who think the Bible must portray God
as only male:

I cannot affirm this statement—that everything in the original documents of what
became our Bible was exactly what God wanted to say. This omits the human aspect
of the texts and the cultural limitations of the writers. It [claim that the Bible trans-
lation] must include the “masculinity of God’s words,” which I see as a reflection of

patriarchal cultures that the gospel of Jesus came to challenge. (Finger 2018)
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Christopher Seitz agrees that language is culturally bound and imperfectly re-
flects reality, and biblical language is “open to revision by subsequent cultures”
(Seitz 2001: 24). Current theological culture has revised the views of the past.
Modern biblical translations, broadened international philosophies, and ex-
aminations of patriarchal hierarchies, provide the motivation for believers to
question ecclesiastical traditions. Is God truly male? If the answer is affirmative,
feminist leader Mary Daly uncovers the eventual sinful temptation, “Since God
is male, the male is God” (Achtemeier 2006: 1 citing Daly 1975: 21). Too much
emphasis has been attributed to the God-male, male-God connection. Seitz ob-
serves that “God has a ‘name’ that refers directly to divinity, but ‘Father, Son,
Holy Spirit’ is not it” (Seitz 2001: 24).

God chose to use many feminine terms and metaphors to self-represent in
Scripture. In the Old Testament Elohim is the Creator. Joan Schaupp explains,
“For women, the significance is that the ruach Elohim of Genesis 1.2 is a femi-
nine noun accompanied with a feminine-ending verb form, m’rechephet. Thus,
the ‘spirit of God hovering’ is a metaphorical allusion to the feminine in God”
(Schaupp 2000: 18-19). This is the same verb phrase used in Deuteronomy 31.11
describing God as a mother eagle. A bear with her cubs and a hen with her
chicks present other metaphors (Hosea 13.8; Matthew 23.37; Luke 13.34). Isa-
iah 46.3-4 also depicts God in maternal language with a womb and as one who
carries and bears Israel. Isaiah also describes God as a woman in labor and a
comforting mother (Isaiah 42.14; 66.13). In the New Testament, “Jesus-Sophia”
utilizes feminine examples to teach about God’s kingdom (Johnson 2010: 57).

Contrary to traditional thought, feminine titles and descriptions were used in
church history. Syriac theology portrayed the Holy Spirit as mother (Parmentier
2002: 580). Clement of Alexandria, Chrysostom, and Julian of Norwich were
some who addressed God as both Father and Mother (Haddad 2004: 3-5). The
Greek church fathers did “not feel constrained to use exclusively male images
when they speak of Christ. Indeed, the fathers often do not hesitate, when they
speak of Christ, to use female imagery” (Parmentier 2002: 572). While there are
other recorded examples of those who acknowledged God’s maternal or femi-
nine descriptions, feminists maintain that these images have been historically
overlooked or downplayed to uphold the masculine-only preference.

Christian feminists believe that male-only terms condense the infinite Spirit
to a one-sided character, restraining the worship of the vastness of God. Thomp-
sett suggested broadening terminology to include “other images of God — drawn
from the whole range of experience, social classes and cultures - are called for,
lest we make our images of God too small” (Thompsett 1986:43). In order to
balance alleged patriarchal and misogynic religious views, Christian feminists
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placed an emphasis on celebrating a non-masculine form of God. God is no
longer just the God of Abraham, Isaac, and Jacob but also the God of Sarah, Re-
bekah, Leah, and Rachel. In the early 1980s, the Inclusive Language Lectionary
produced by the U.S. Council of Churches redefining terms like “Abba” from
“Father” to “Father and Mother;” and changing Jesus’ relationship with God
from “son” to “child” (Sharrock 2012: 91). The Methodist Church in Great Brit-
ain followed suit almost ten years later by deciding “the use of female imagery is
compatible with faithfulness to Scripture--indeed Scripture itself points in this
direction and also gives us examples of that imagery” (Sharrock 2012: 91).

The greatest proof of the masculinity and femininity of God occurred in the
creation. The imago Dei refers to both genders. God says in Genesis1:26, “Let us
make adam in our image, after our likeness. And let thern have dominion..” (em-
phasis added). It is clear that God is speaking of the plural mankind form, not
of a single created male, and verse 27 further clarifies it is both sexes, male and
female. Trible emphasizes, “Clearly, ‘male and female’ correspond structurally to
the image of God” (Trible 1973: 17). On this imago Dei point, even conservative
Christian groups like Focus on the Family agree, “according to the language of
Scripture, it takes both man and woman - or, to put it another way, mankind as a
whole - to reflect God’s image in a complete way” (FOTF 2017).

Feminist theology, like that of Elizabeth Cady Stanton, proposes that if mas-
culine and feminine elements were created to equally represent God, then de-
scribing God in three masculine personages (Father, Son, and “male-like” Spirit)
is unbalanced. “A Heavenly Father, Mother, and Son would seem more rational”
(Stanton 1993: 14). Thus, Mary Daly’s quote inspired a redefinition of the de-
scription of God and a reversal of terminology. Instead of God’s persona pro-
moting masculinity, feminist theology turned the focus to one of neutrality at
least, as portrayed by Harriet Sherwood statement, “If  am made in the image of
God, then God is not to be seen as male. God is God” (Sherwood 2015).

Thus, God should be referred to as two genders — masculine and feminine. The
application of a two-gender view exposes a one-sided masculine or “Father-God”
imagery which leads to a form of idolatry (Thompsett 1986: 43). Describing God
as male is, in their view, too close to a manufactured likeness. Reuther insists:

We have to acknowledge the principle that the male has no special priority in imag-
ing God... to take one image drawn from one gender and in one sociological context
(that of the ruling class) as normative for God is to legitimate this gender and social
group as the normative possessors of the image of God and representatives of God
on earth. This is idolatry. (Ruether 1984: 16)
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Feminists argue that even though mainstream Christianity teaches that both
men and women are made in the image of God, in practicality it is the male
image of God that is promoted and worshipped by the church (Johnson 2010:
42). The revealed Word demands that God is not to be pictured or worshiped as
a male figure, or as the commandments teach, making an image of God in the
likeness of a man (Exodus 20.4). To portray God as He/Her is properly directed
veneration.

God Is No Gender

Tension exists in the feminist view, a struggle between choosing to prefer the
masculine or feminine form of God. Phyllis Trible, described as an “esteemed
pioneer in the text-based exploration of women and gender in Scripture,” ex-
pressed her own initial struggle:

I face a terrible dilemma: Choose ye this day whom you will serve: the God of the
fathers or the God of sisterhood. If the God of the fathers, then the Bible supplies
models for your slavery. If the God of sisterhood, then you must reject patriarchal
religion and go forth without models to claim your freedom. (Trible 1973: 31)

If a one-sided gender view leads to an idolatrous idea of God, would comparing
God to two-genders solve the problem or would it compound the problem mak-
ing God an idol in the form of both women and men? Other Christian feminists
recognize the danger of identifying God in either direction and prefer neutrality
above feminizing God. Rachel Treweek, female Anglican bishop of Gloucester,
questioned the exclusivity of calling God mother. “There’s something about the
whole connotation of ‘mother’ that has a sense of dependency for me. Its not
how I want to be looked at. I see myself as a leader, as leading from among peo-
ple” (Sherwood 2015). Trible came to an important realization that her problem
need not be an either/or decision but found a third way to “reread (not rewrite)
the Bible without the blinders of [patriarchy]... to translate biblical faith without
sexism” (Trible 1973: 31). The important point these Christian feminists realize
is “not that God must now be called feminine and not masculine, but that God
must not be understood as exclusively either masculine or feminine” (Thompsett
1986: 43).

However, gender-neutral pronouns such as “It/They” do not fit a personal
God. Gail Ramshaw, in her work “De Divinis Nominibus: The Gender of God,”
presents a solution of using God/Godself/Divine as the best terms for deity
(Ramshaw 1988: 202). Madeleine LEngle uses a creative expression of El/Elself,
based on the Hebrew name for God (LEngle 2017: 13). Treweek keeps it simple;
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not desirous to offend, she simply uses the term “God” rather than using any
pronouns such as He or She (Sherwood 2015).

The realization that God is neither feminine nor masculine is not a new con-
cept. Historically, the Judeo-Christian teachings refer to God as having no sex/
gender. Moses warned the Israelites, “Since you saw no form on the day that
the LORD SPOKE TO YOU AT HOREB OUT OF THE MIDST OF THE FIRE, beware lest
you act corruptly by making a carved image for yourselves, in the form of any
figure, the likeness of male or female” (Deuteronomy 4.15-16, emphasis added).
Instead of a form, God interacted with people in the forms of fire, clouds, and
wind. The Psalmist asks in Psalm 139.7, “Where can I go from your Spirit?” The
New Testament also expresses that God is spirit (John 4.24; 2 Corinthians 3.17).
God does not have a material body, and therefore, is neither male nor female.

Different Christian branches agree that God is non-gendered. The Christian
Apologetics and Research Ministry teaches, “God does not have a gender. He is
neither male nor female. Gender is a biological characteristic, and God is not
a biological being” (Slick 2014). The Catechism of the Catholic Church states,
“God transcends the human distinction between the sexes. He is neither man
nor woman: He is God” (Part One, Section Two, Chapter One, Article I, Para-
graph 2, Subpoint II). Nicolae Mosoiu admits the traditional Orthodox view is
“consistent with the scriptural testimony which did not assign gender to the di-
vine being” (Mosoiu 2016: 59). Anglican bishop, Hugh Montefiore passionately
expresses,

Does this mean that God is male? The very question verges on the absurd... God ex-
ists eternally, and in the eternal sphere there is no sexual differentiation. God has no
gender. He is neither male nor female... The fact that we use the masculine pronoun
in referring to him points to the inadequacy of our language, not to the maleness of
God. (Montefiore 1994: 130-131, emphasis in original)

Thus, God should be referred to as no gender — neither masculine nor feminine.
However, this is a difficult practice to uphold as pronoun habits are difficult to
break and the desire is strong to relate to God on personal terms. Analogous
language in provided for mankind’s benefit in revelation, yet it must always be
remembered that God transcends a human description and comprehension. Isa-
iah 55:8-9 reiterates, “For my thoughts are not your thoughts, nor are your ways
my ways, declares the LORD. For as the heavens are higher than the earth, so
are my ways higher than your ways and my thoughts than your thoughts.” The
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application of this view reminds humans that God is greater than all creation, as
Elihu admits, “Behold, God is great, and we know him not” (Job 36.26). Humans
are honored to represent a reflection of the Divine. While both sexes must be
embraced for humanity to correctly understand the image of the Godhead, they
offer a limited image-bearing because God is neither male nor female. To por-
tray God as YHWH/God (no gender) shows a proper humility for who God is.

God Is All Genders

God does not have a biological sex, but does that mean that God is genderless,
or can humans choose to call God whatever they favor because God is sexless?
Trible taught that God is a God of the masculine and of the feminine. She ex-
plained that the genders are not at war with each other, but complementary to
each other. Likewise, while God is worshiped as a judge and king, there is an
equal balance of God as servant, helper, nurturer, and liberator. “We need to see
the dynamic relationship between God as the source of our being and God as the
empowerer of our aspiration and growth toward new being, toward redeemed
and fulfilled humanity” (Ruether 1984: 17). The idea that God is not “either/or”
plants seeds for a broader view of God to grow.

In recent years, the movement of inclusion has been made not to proclaim
that God is neither male nor female, but that God is both masculine and fem-
inine and everything in between. Kate Bornstein, author of My New Gender
Workbook, teaches that “No gender is a space containing all genders — those that
exist, and those as yet unimagined” (Bornstein 2013: 28). To celebrate the Inter-
national Transgender Day of Visibility, Anna Sheetz from the First Presbyterian
Church of Iowa City prays,

Oh, God of pronouns, we give praise to the great one, the one who was identifiable as
God. “T am what I am,” you say. The great “they”, the incarnate he and she, the God of
trans-being. Impregnating Mary, fathering God. Breastfeeding God of many breasts,
you... shatter all stereotypes, making every single person male and female. Male and
female, intersex, non-binary in your image. Exactly in your image. (Sheetz 2022: 38, 39)

As described in the prayer, the modern view of God’s image has transformed
to an all-inclusive entity from which modern-day humans have evolved. God’s
changed image developed along two distinct trajectories.

First is the concept that God originally created one human as a mix of male
and female, not as two distinct beings. This theory finds support in the Jewish
Talmud. The Hebrew term adam is a generic term for mankind. It comes from
a word-play for “taken from the earth” (ha-adamah) and could be translated as
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“earth creature” (ha-adam). Patriarchal tradition is accused to have taken this
universal adam and merged it with Adam, the name given to the first man, as
the same entity, to state their case that God created a male being first. Howev-
er, it is argued, the creation account in Genesis teaches that God created adam
(“generic mankind”) first, and that this human was a creature bisexually formed
(they/them) (Horowitz 1979: 184-185). Kiser suggested genderless phraseology
to reflect this such as, “Generic Human Creature from the Dust which was then
later separated (Genesis 2.21-23) into male and female” (Kiser 2013). The gen-
ders became differentiated in Genesis 2 when woman was created out of man,
and Milne reinforces that even after physical/biological separation, there seemed
to be a singularity or equality in name; it was only after the fall, Milne states,
that the feminine form was named “Eve” (Milne 1989). The importance of de-
claring adam as a hermaphrodite, a human containing both the essence of male
and female while not being distinctly male or female, would clearly demonstrate
that mankind was created as the similar image of a gender-inclusive God. Eli-
jah Marcelle-Ezekiel Westerfield describes the results of surveyed transgender
participants who “felt a connection with a higher power and specifically viewed
themselves as made as transgender by God” (Westerfield 2012: iii). The practi-
cal outcome of such a view can imply that mankind is not only able to call God
whatever they like, but more importantly, that humans should seek to be fluid in
gender in order to image God more correctly.

A second foundational support describes the godhead as a complete fulfill-
ment of a spectrum. Traditional Christianity defines creation in binary extremes:
darkness/light, land/water, birds/fish, men/women. Trans Christians argue that
creation is not clearly defined separations but a spectrum of options within cat-
egories. For example, God separated the land from the water, yet nature still in-
cludes rivers that run through the land and contains mud where land and water
are mixed together. Darkness and light include times of dusk and dawn. Flying
fish and flightless birds display such a spectrum. Austen Hartke uses Revelation
1.8 as God’s self-description. “I am the Alpha and the Omega, the Beginning
and the End, says the Lord” Hartke points out that God is not just the extremes
at either end but instead uses that terminology to explain that the Divinity en-
compasses all things, from one extreme to the other and everything in between
(Hartke 2017: 12:50). Likewise, when Genesis reveals that both male and female
are made in the image of God, that does not mean that God is two separate things
(male and female), but the spectrum of everything between those two endpoints.
God is all-inclusive of every gender state and, because of the infinite nature of the
deity, even more diversified than humans can imagine. To limit God to the re-
vealed “male and female” binary is to restrict God’s boundless being. Transgen-
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der believers feel pity for those who cannot understand, “Unfortunately, many
people are stuck with that view of scripture. And it’s sad because it limits them. It
limits their view of the world. It limits their view of God. The box they keep their
God in is too small” (Westerfield 2012: 38). When God creates men and women
in Genesis 1, it occurs after creating opposites in every other corner of creation.
Humans, then, are also created in an opposite pair - male and female. However, a
literal reading of the binary restrictions in Genesis 1 constrains the creative work
of God. The totality of Scripture shows that God’s creation exists in spectrums.

Thus, God should be referred to as all gender - all masculine, feminine, and the
entire spectrum of possibilities. The application of diverging from a God who is
stuck in a particular category (male, binary, or non-gendered) to a God who is
fluid demonstrates itself practically in the worship of such a God. This is a not a
God that transcends creation, but a God who is encompasses all variants of cre-
ation. Because He/She/They identifies with us, then we can identify with Him/
Her/Them. Sheetz closes the prayer by stating,

God of pronouns who said, “You can call me he or she or they, whatever makes
you feel closest to me.” Invisible and visible god, on this day where visibility and
celebration, belatedness, affirmation, and acceptance is the bare minimum, remind
us that you are the god of pronouns, so you affirm and you celebrate them. (Sheetz
2001: 49:35)

The attractiveness of this view lies in the key applications to God’s trans-nature
and God’s accessibility, acceptance, and affirmation. God can be viewed in what-
ever way a believer chooses, in the way that makes God “feel closest” to them.
Acceptance is always available because there is nothing on the spectrum that
God is not, so there is no fear of being shunned or being called different. God
provides only affirmation and celebration because humans represent the encap-
sulation of all aspects of the divinity without distinctions. To portray God as
They/Them honors a limitless God (Sprecht 2022).

Misgendering God - A Call for Consistent Logic

As explained in the introduction, the trans movement uses their form of logic
to urge society to become all inclusive, representative, and welcoming, which
begins with the adherence to personally defined labels and pronouns. Respect,
they claim, is of utmost importance. The logic of the trans community states
that people are to defer their usage of pronouns and gender identity according
to the desires of the individual. The introduction of this article summarized how
the correct use of pronouns makes people feel: validated, recognized, accepted,
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reinforced (applicable to both parties), cared for, seen, and above all respected.
If the image-bearers respond in this way, how much more would God demand
such treatment?

However, in the arguments for God’s gender identity or neutrality, the log-
ical deference is not afforded to God with the same passion. Indeed, the very
actions that outrage the advocates of gender inclusivity are the same actions they
commit toward God. The trans Christian community prefers to relate to God in
a manner that makes them feel most comfortable and accepted, not based on
God’s personal revelation. To intentionally call God a different gender is damag-
ing to the relationship, a “not-so-subtle” rejection of God’s identity, a communi-
cation that God is not welcome or accepted. It is an act of dismissal, alienation,
and humiliation. Using the trans logic and terminology, to ascribe to an infinite
God any other label than God’s revealed choice is the worst act of violence, an
eternal, immoral hate crime.

God’s opinion is not sought out, but rather the relationship’s terminology is
determined by the human’s desire to connect. Being human has limitations on
choices and freedoms, which is why humans in life and literature aspire to have
all the attributes of God. However, as image bearers of the divine, humans rep-
resent God but are not exact copies of God in every way. Humanness is bound
to the sexual construct of gender, and the autonomous choices and freedoms
mankind thinks it deserves contradicts the existing implanted divine image in
being both male and female. This limitation results in deep frustration, driving
their personal words, thoughts and experiences to interpret God and the Bible,
instead of allowing God and the Word to interpret their lives.

Human views are constantly changing. The image of God has transformed
from being “neither male nor female” to being “all male, female, intersex, and
non-binary.” This is an inversion of the historical view of the Divine. Generations
constantly vary their ideals of what image-bearing looks like between overtly
masculine and feminine characteristics or non-sexual and fluid essences. Thus,
they are making God in their image. Singleton implores these generations, “We
should not try to make God in our image, whether male or female. We should
not give Him a gender any more than we should try to give His skin a particular
color, or select His clothes from those worn by a particular class, or make His
eyes slanted or unslanted” (Singleton 1978). Christianity is not a religion based
on myths and oral traditions passed down and developed over time. Christian-
ity is based on revelation — God revealing the Divine to mankind through the
unchanging, inerrant Word. Kreeft and Tacelli challenge, “One issue is whether
we have the authority to change the names of God used by Christ, the Bible and
the church. The traditional defense of masculine imagery for God rests on the
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premise that the Bible is divine revelation, not culturally relative, negotiable and
changeable” (Kreeft and Tacelli 1994: 98). That Word is truth, as it has been re-
vealed by a holy God who cannot lie and does not change. What is known about
God is only what God has chosen to reveal.

Today, many followers of God do not find it important to discover what has
been revealed. The National Center for Transgender Equality reported that 66%
of American transgender people were part of a religious community during a
point in their lives (Anderson and McGuire 2021: 390). Sadly, there is not a ma-
jority of transpeople who are willing to defend God’s position. Out of all the dif-
fering views of God’s gender, believers in the trans community should use their
own logic and shout the loudest to respect the gender pronouns God has chosen.
As stated at the beginning, their premise proposed that pronouns are personal-
ized titles determined by the owners, rather than an assumption made by others.
If one is to remain true to transgender logic, then they must answer the question,
how is a person on the outside able determine another’s personal identity? The
logical answer states that it starts by asking what the chosen pronoun is and how
an individual would like to be addressed and identified.

Conclusions. Respecting the Pronouns God Uses for Himself

What pronouns has God chosen to represent the Divine identity? He has made it
clearly known what His chosen pronouns are because God is not a God of confu-
sion (1 Corinthians 14:33). God may be a spirit, and He may be sexless, but God
does have a gender - and He has identified Himself as He/Him. Isaiah 43:10-13,
25 states (emphasis added),

“You are my witnesses,” declares the LORD, “AND MY SERVANT WHOM | HAVE CHOSEN,
THAT YOU MAY KNOW AND BELIEVE ME AND UNDERSTAND THAT I am he. Before me
no god was formed, nor shall there be any after me. I, I am the LORD, AND BESIDES ME
THERE IS NO SAVIOR. | DECLARED AND SAVED AND PROCLAIMED, WHEN THERE WAS
NO STRANGE GOD AMONG YOU; AND YOU ARE MY WITNESSES, DECLARES THE LORD,

“aND I AM Gob. ALso HENCEFORTH I am he; there is none who can deliver from my

hand; T work... I, I am he who blots out your transgressions for my own sake, and I

will not remember your sins”

Despite claims that patriarchal religion has leaned toward a masculine partiality
or omitted texts that confirmed feminine descriptions, Scripture overwhelm-
ingly points to a He/Him preference. Consider a few additional passages where
God’s own voice describes His essence as He (emphasis added).

CAESURA 10.1 (2023)



42 KIMBERLY BALDWIN

7. Deuteronomy 32.39a — “See now that L, even I, am he, and there is no god beside
me;”8. Isaiah 48.12 - “Listen to me, O Jacob, and Israel, whom I called! I am he; I am
the first, and I am the last.

9. Isaiah 41.4 - I, the LORD, THE FIRST, AND WITH THE LAST; [ am he.

10. Isaiah 51.12 - “I, I am he who comforts you,”
11. Revelation 2.23 - And all the churches will know that I am he who searches mind
and heart, and I will give to each of you according to your works.

Even in Isaiah 46.3-4, the passage provided as proof of God’s femininity, God
says “Israel, who have been borne by me from before your birth, carried from the
womb; even to your old age I am he”

God has chosen His gender and has identified His identity through His rev-
elation. Therefore, all mankind should respect that He has a right to be known
and called by that gender. C.S. Lewis sums up the argument perfectly,

Christians think that God Himself has taught us how to speak of Him. To say that it
does not matter is to say either that all the masculine imagery is not inspired, is mere-
ly human in origin, or else that, though inspired, it is quite arbitrary and unessential.
And this is surely intolerable; or, if tolerable, it is an argument... against Christianity.
(Lewis 1970: 237)

Transgender logic should agree, misgendering the Divine must be surely intol-
erable. God unambiguously affirms, “I am God, and my chosen pronouns are
He/Him?” Anything less than accepting and embracing the preferred masculine
pronouns of God is therefore an everlatsting act of violence towards He/Him.
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SUPERIORITATEA LUI CRISTOS FATA DE INGERI.
CRISTOS NU DOAR UN MESAGER, CI MESAGERUL (EVREI 1:1-14)

OTILIA N. VEZENTAN (BERZAVA)"

ABSTRACT. The notion of revelation, the idea that God reveals essential aspects of God’s being,
will and work to human beings, has a fundamental significance in monotheistic religions, for
which the dimension of worship is central. The idea of revelation is shared in both Christianity
and islam, each with its own perspective on the concept. From a Christian perspective, it is
based on the understanding of a personal God. What humans can know about God is not simply
the result of human reason trying to understand the divine, but it also involves God’s actions
in revealing himself. It is only through revelation that man can have a self-knowledge of God,
where he actively makes himself known, being both the subject of this knowledge and its object.
On the other hand, in islam God is considered a solitary monad who remains a mystery, and the
Muslim believer knows only his name and attributes described in the Qur’an. This paper aims
to provide an exegetical analysis of Hebrews 1:1-14 from the perspective of its dogmatic content.
Our goal is to present the islamic perspective on angels as the main messengers in the context of
revelation, and in so doing to demonstrate the superiority of Christ over the angels in position
(given his superior name and absolute worship) and in nature (given his superior nature as the
Son, his superior existence as Creator, and his superior dignity as eternal Lord).

KEY WORDS: Christ, the Son; Lord creator; angels, revelation, Quran

Introducere

Revelatia divina sta la baza intregii epistemologii umane si este edificiul adevaru-
lui. Dumnezeu existd, este creatorul omului §i al universului si doreste si Se de-
scopere omului. Prin creatie, omul a devenit imaginea lui Dumnezeu, fiind creat
ca recipient al revelatiei, ceea ce inseamna ca in esenta este facut pentru a-L cu-
noaste si a-I raspunde lui Dumnezeu.

Termenul “revelatie provine din verbul latinesc reveleo, revelare, care inseam-
na a descoperi, descoperire. Actul revelatiei este desemnat in Noul Testament prin
folosirea a doi termeni, anume: phanerosis (aparitie, revelatie, vezi Kittel 1993: 6)
si apokalipsis (a descoperi, a dezvalui, a apdrea; vezi Lust, Eynikel, Hauspie 1992:

* OtiLiA N. VEZENTAN (BERZAVA) este doctorand in teologie la Universitatea
»Aurel Vlaicu“ din Arad, Roméania. E-mail: ljberzava@sbcglobal.net.
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51). Prin urmare, indiferent de termenul utilizat pentru revelatia supranaturala,
ea ramane o actiune a lui Dumnezeu prin intermediul careia Se descoperd, Se
reveleaza. Revelatia are rol esential atat raportat la religie, cét si la teologie. Ra-
portul dintre cele doua este indisolubil, iar ordinea priorititii este clar stabilita.
Intotdeauna revelatia cere raspunsul religiei, iar religia este irealizabil in absenta
revelatiei. Revelatia cere un raspuns, si anume religia. Asadar, revelatia divina
este punctul de referinta prin care poate fi verificatd validitatea oricarei teologii
si religii. Revelatia divina este actul liber, supranatural, prin care Dumnezeu, din
proprie initiativa si putere, Se descopera, adicd Se face cunoscut oamenilor: re-
velatia este intelegerea cognitiva a comunicarii de Sine a lui Dumnezeu accesata
prin credintd, prin har. Cristos reprezinta culmea revelatiei supranaturale si de-
plina confirmare, deplina clarificare a sensului ei.

In religia islamic3, revelatia divina joaca un rol foarte important. In limba ara-
ba, conceptul de revelatie este considerat ca avand corespondenti cuvinte forma-
te pe baza a doua radicini diferite: wahy si nzl. In traducerile Coranului in limba
engleza, wahy este inteles in mod obisnuit ca “revelatie®, iar awha ca “a dezvalui®,
uneori “a inspira“ sau “a incita“. Cuvintele derivate din a doua rddédcina, cum ar
fi nazala, nuzil, nazzala si anzala, transmit ideea de “coborare®, “descindere” sau
“trimitere jos®, avand o puternicd conotatie legata de locul fizic (Yahya 2008: 180-
196). Astfel, islamul diferentiaza “inspiratia“ (wahy) de “revelatie“ (radacina nzl),
care corespunde descendentei dintr-o carte. Cuvantul arab pentru fenomenul
revelatiei este wahy si, strict vorbind, se aplicd numai Coranului. Wahy, in sens
mai larg, inseamna a trimite un mesaj, adesea in secret, prin intermediul unui
gest, prin transmitere scrisd sau prin inspiratie. Pe scurt, wahy poate fi inteles ca
fenomen propiu-zis al comunicirii divine, iar tanzil este continutul acelei comu-
nicéri, dezvaluit intr-o perioada de timp (Afsaruddin 2020: 143-146).

Pe langa revelatia progresiva, Coranul este adesea asociat cu ideea de “des-
cendentd”. Musulmanii cred ca, prin intermediul ingerului Jibreel (Gavril),
Dumnezeu a dezviluit ultimul mesaj adresat omenirii profetului Mahomed. Din
perspectivd islamica, Coranul a fost a revelat cuvant cu cuvant si literd cu litera
de insusi Dumnezeu, iar pentru musulmani Coranul nu este doar cartea sacra
emisa direct de divinitate, ci insusi Cuvantul lui Dumnezeu.

Atat crestinismul, cét si islamul sunt religii monoteiste in care conceptul de
revelatie divinad detine un rol fundamental; totusi, modalitatea revelatiei si ca-
racterul ei sunt percepute diferit in cele doud. Astfel, exista o revelatie divina
personald in istorie, in persoana Fiului lui Dumnezeu, Isus Cristos, versus o re-
ligie in care Dumnezeu vorbeste prin intermediul profetilor, iar mesajul siu este
transmis printr-un instrument intr-un anumit spatiu si timp.
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In acest context, articolul de fatd este o incercare de a argumenta superiorita-
tea persoanei lui Isus Cristos fata de ingeri in istoria revelatiei divine, o revelatie
personala, finala si desavarsita, vis-a-vis de perspectiva islamica asupra ingeri-
lor si a rolului acestora in transmiterea mesajului divin. Demersul nostru are la
baza textul din Evrei 1:1-14, prin prisma continutului sdu dogmatic.

Perspectiva Islamica asupra Ingerilor

Fundamentul islamului este credinta sau Imaan (Hadi 2008: 6). Imaan, in teologia
islamica, presupune credinta omului in aspectele metafizice ale islamului. Definitia
sa cea mai simpld este credinta in cele sase articole de credinta, cunoscute sub nu-
mele de arkan al-iman. Credinta sau Iman in limba arabd inseamna a afirma ceva
si a respecta afirmatia facutd. Imaan inseamna acceptarea tuturor articolelor de
la baza credintei islamice. Actele de natura interioard pe care musulmanii le fac
poartd numele de stalpi ai credintei/ Imaan (Al-Sheha 2022: 17).

In religia islamicd nu existd un crez oficial, dar pentru musulmanii sunniti
existd sase Tnvataturi centrale sau articole de credinta, care determina Intelege-
rea lor despre Dumnezeu (Sarwar 2021: 241). Aceasta invatatura, cei sase stalpi
de baza ai credintei, poate fi gasita intr-una dintre traditiile (Ahadith) lui Ma-
homad, profetul islamului, dupd cum urmeaza: 1. Credinta in Allah Preainaltul
2. Credinta in Ingerii lui Allah 3. Credinta in Cirtile lui Allah 4. Credinta in
Mesagerii lui Allah 5. Credinta in Ziua Judecitii 6. Credinta in Al- Qadaa (Pre-
destinare) si Al-Qadar (Destin) (vezi Al-Sheha 2022: 17).

Credinta in ingeri este unul dintre principiile de bazd ale crezului, numit
aqeedah (Ashgar 2002: 13), este fundamentul religiei, fard de care credinta ar
fi incompletd. Cuvantul malaka (inger) deriva din radécina alaka, ma’lakah si
ma’lak, si Inseamna mesaj. Din aceastd rdddcina deriva cuvantul malaa’ik, care
inseamna Ingeri, pentru cd ei sunt mesagerii lui Allah (Ashqar 2002: 14). Fiecare
musulman are obligatia de a crede in toti ingerii lui Allah, care fac parte din
creatia lui Allah, pe care i-a creat pentru a-1 adora si pe care el insusi 1i numeste
in Coran preacinstiti robi (vezi Bin Baz 2015: 24): ,,Ei zic: Cel Milostiv si-a luat
un fiu! Marire Lui! Insd ei nu sunt decét niste robi tinuti in cinste. Ei nu i-o iau
inainte cu vorba si purced numai dupa porunca lui“ (Coran 21: 26-27).

Dupa cum aratd Coranul in urmadtoarele versete, credinta in ingeri este un
principiu de baza al credintei si se afld la chiar radacina revelatiei lui Allah si a
mesagerilor sdi, pentru ca revelatia lui Allah a fost mediata de ingeri, iar manda-
tarul revelatiei este ingerul Jibreel (Kishk 1996: 3):
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Cuviosia nu sta in a vé intoarce fetele spre Résdrit sau spre Apus, ci inseamna a crede
in Allah si in Ziua de Apoi, in ingeri, in Carte si in profeti... (Coran 2: 177).
Fiecare [dintre ei] a crezut in Allah, In Ingerii lui, In scripturile lui si in trimisii lui [si

ei zic]: Noi nu facem nici o deosebire intre vreunul dintre trimisii sdi. (Coran 2:285)

Cel care nu crede 1n Allah, in ingerii Sii, in Crtile Sale, In trimisii Séi si in Ziua de

Apoi, acela pribegeste n cea mai indepartata ratacire. (Coran 4:136)

Crezul in Ingeri este unul dintre principiile credintei si precede credinta in Cartile
lui Allah si ale mesagerilor sai, deoarece Allah a dezviluit Cartile mesagerilor
sdi prin intermediul ingerilor. Negarea existentei ingerilor inseamna negarea
existentei lui Allah, cel ce emite revelatia; negarea duce la respingerea revelarii
Cartilor divine si, in consecinta, a mesajului mesagerilor (Aziz 2011: 5).

Din perspectiva islamului, credinta nu este corecta fira credinta in ingeri. De
aceea, Coranul mentioneaza credinta in ingeri inaintea credintei in Cartile divi-
ne si in mesageri. Potrivit doctrinei islamice din Coran, oamenii au fost facuti
din lut, iar ingerii au fost creati de Allah din lumina (Nur) (vezi Ibrahim 1997:
79). Ingerii sunt fiinte spirituale care se supun poruncilor lui Allah; de asemenea,
ei sunt trimisi de Allah pentru a-i ajuta pe profetii si urmasii lui. Toti se supun lui
Dumnezeu si implinesc poruncile lui, sunt creati in asa fel incat intotdeauna sa
se supuna si niciodata sa nu actioneze impotriva poruncilor divine, s slujeasca
continuu si s nu oboseasci a-i sluji lui Allah. Ingerii au fost creati s faca ce po-
runceste Allah: “Se tem de Domnul lor de deasupra lor, si fac ceea ce li se porun-
ceste” (Coran 16:50); ,,Oh, voi, cei care credeti! Paziti-va pe voi insiva si familiile
voastre de un Foc ale carui vreascuri sunt oamenii si pietrele si peste care sunt
ingeri neinduplecati si aspri, care nu se razvratesc impotriva lui Allah in ceea ce
le porunceste si care fac ce li se porunceste (Coran 66:6).

Ingerii reprezinta lumea nevizuti si sunt fiinte pur spirituale ce-1 adord pe
Allah. Ei nu au natura divina, sunt doar slujitorii lui Allah, sunt cu totul si cu
totul supusi lui, ficand intotdeauna exact ce li se porunceste: ,,Mesia nu se va
dezice niciodatd de a fi rob lui Allah, si nici ingerii apropiati, iar pe aceia care
se dezic de slujirea lui si se arata trufasi ii va aduna la el laolalta“ (Coran 4:172).
Ca slujitori ai lui Allah, ingerii au misiunea de a prezenta oamenilor vointa lui
Allah (Seda 2002: 14). Ingerii sunt canalele prin care credinciosii musulmani pot
deveni constienti de legile si scopurile lui in viata lor; ei sunt slujitorii lui Dum-
nezeu si pot lua multe forme pentru a-i indeplini poruncile, dar, spre deosebire
de oameni, nu au liber arbitru, libertatea de a actiona si a hotari dupd propria
vointa. Ingerii sunt obligati si se supuna poruncilor lui Allah, sunt fira pacat
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si, deci, pot intra in prezenta tronului lui Allah, dar pot comunica §i cu oamenii
(Sarwar 2001: 242).

Ingerii nu se plictisesc si nu obosesc si se inchine lui Dumnezeu: ,,Ai lui sunt
cei din ceruri si de pe pamant. Iar aceia care sunt langd el, nu se socotesc prea
mari pentru a-l adora si nici nu ostenesc. Ei 1i aduc laudd noaptea si ziua, fara
oprire“ (Coran 21:19-20).

Din perspectiva islamica, ingerii sunt fiinte spirituale create de Allah pentru
a indeplini diverse sarcini ce le-au fost incredintate. Ingerii nu au corpuri fizice,
dar Coranul ii descrie ca avand aripi, unii dintre ei au doua, altii trei, iar altii mai
multe: “Marire lui Allah, Creatorul cerurilor si al PAmantului, cel care a facut din
ingeri trimisi cu cate doua aripi si cu cate trei si cu cate patru. El adauga fapturii
ceea ce voieste, cici Allah este cu putere peste toate“ (Coran 35:1). ingerii sunt
intotdeauna descrisi ca barbati. Exista mai multe tipuri de fiinte angelice, care nu
pot fi numarate, fiecare indeplinindu-si functia sa. Numarul exact al ingerilor si
indatoririle lor sunt stiute numai de Allah. ,,Si nu-i cunoaste pe ostenii Domnu-
lui tdu decat numai EI (Coran 74:13). Acestia formeaza ierarhii si ordine cos-
mice variate, in sensul cd au dimensiuni, statut si merite diferite. ,,Si nu este nici
unul printre noi care sa nu aiba un loc cunoscut! Noi suntem aranjati in randuri
si suntem cei care aducem laudi“ (Coran 37:164-166). Allah le-a atribuit ingeri-
lor functii specifice pe care trebuie si le indeplineasca, a informat despre numele
si activitdtile catorva dintre ei, dar despre altii nu a dat informatii. Musulmanul
credincios, 1nsd, trebuie sa creadd in toti si in faptul ca fac parte din creatia lui
Allah.

Ingerii pot lua forme umane in anumite circumstante care implici oameni.
Musulmanii cred ca, desi prin natura lor sunt invizibili, ingerii exista in intregul
univers. Fiecare musulman are doi ingeri pazitori: ,,El are ingeri care-I insotesc
unul dupa altul, inaintea lui si in urma lui, care-1 vegheaza din porunca lui Allah“
(Coran 13:11), ingeri care inregistreaza faptele bune si rele ale omului: ,,Insa pes-
te voi sunt veghetori cinstiti, care scriu. Ei stiu ce faceti voi“ (Coran 82:10-12).
Ingerii au fost creati pentru a interactiona cu oamenii si a le aduce mesajul divin.
Niciodata nu sunt departe, ci mereu in contact cu oamenii, in special cand aces-
tia se roaga sau se gandesc la Dumnezeu (Sarwar 2002: 243). Functia ingerilor
este de a actiona ca emisari si agenti intre Allah si mesagerii sai dintre oameni,
pentru a-i duce la indeplinire voia (Kuehn 2019: 337): “A coborat cu el Duhul cel
credincios (ingerul Gavril) peste inima ta, pentru ca tu s fii dintre prevenitori,
intr-o limba araba limpede® (Coran 26:193-195).

Cel mai mare dintre ingeri este Gabriel. Profetul islamului l-a vdzut in forma
sa originald. De asemenea, insotitorii tronului lui Dumnezeu sunt printre cei
mai mari ingeri. Ei ii iubesc pe credinciosi si-1 roaga pe Dumnezeu sa le ierte
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pécatele (Mufti 2006): ,,El stie ce este inaintea lor si ce este in urma lor. Iar ei nu
mijlocesc decat pentru acela de care el este multumit, dar ei sunt cu teamd de
EIl“ (Coran 21:28). Sarcina lor principald, din care deriva si numele lor, este de a
transmite mesajele lui Allah profetilor sai alesi. Aceasta mare onoare este atribu-
itd in principal liderului lor, Gabriel, mesagerul ceresc al lui Dumnezeu pentru
omenire. El va transmite revelatia de la Allah catre mesagerii sdi umani. Dum-
nezeu spune: “Cine este dusman lui Gavriil? El a pogorat [Coranul] in inima ta,
cu ingdduinta lui Allah, adeverind ceea ce se afla dinaintea lui, ca indreptare si
bunavestire pentru credinciosi. Spuneti: cine este vrajmas lui Gabriel, pentru cd
el aduce (revelatia) in inima voastra prin voia lui Dumnezeu...? (Coran 2:97)

Arhanghelul Gabriel (Jibraeel) controleazd comunicarea revelatiei divine ca-
tre profeti. El a adus revelatia coranicd profetului Mahomed; indatoriea lui a fost
s transmitd relevatia lui Allah profetilor si mesagerilor (Ibrahim 1997: 78). In-
gerul Gabriel a fost intermediarul prin care s-a comunicat revelatia sfintei carti
a musulmanilor, Coranul: ,,(Coranul) este cuvantul unui trimis darnic (arhan-
ghelul Gavriil), inzestrat cu mare putere, cu vaza la Stapanul Tronului“ (Coran
81:19-20). Cat priveste aducerea mesajului lui Allah, islamul invata ca Allah nu
comunica direct cu oamenii, in schimb foloseste fiinte speciale (oameni si in-
geri) pentru a-si transmite mesajul.

Cu privire la ingeri gasim referinte in Coran, in faptele si cuvintele lui Maho-
med. Cei mai importanti ingerii din islam sunt: Gabriel, a carui responsabilitate
era transmiterea revelatiei catre profet; Mihail, inger raspunzétor de bunasta-
re si compasiune; Azrael, ingerul mortii; si Israfil sau Seraphiel, cel ce va suna
din trambita la judecata de apoi. In concluzie, conform islamului, operarea, in-
tretinerea i controlul intregului univers, inclusiv al lumii noastre, le face Allah
prin intermediul ingerilor lui (Hadi 2008: 5, 7). Astfel, ,,cel ce este dusman al lui
Allah, al ingerilor sai si al trimisilor sai, al lui Gavriil si al lui Mihalil, [sa stie ci]
Allah este dusmanul necredinciosilor!“ (Coran 2:98) In perceptie islamica, mij-
locirea este intotdeauna o onoare pe care Allah o acorda mesagerilor si slujitori-
lor séi evlaviosi. Cand Allah vrea sa ierte pacatele slujitorilor sai, poate face din
mijlocirea slujitorilor séi evlaviosi un mijloc de a ierta pacatosul si de a-si onora
slujitorul evlavios (Aziz 2011: 58).

Textele Coranului i Sunnah mentioneaza caracteristicile unor astfel de oameni
privilegiati, pentru care ingerilor li se permite sa mijloceascd, sa caute iertare si sd
ceard binecuvéantarea lui Allah. De asemenea, ii citeaza pe acei oameni nefericiti
impotriva cdrora ingerii il invoca si ii cer lui Allah sa aduca distrugerea si esec.

Allah ne spune ci purtitorii Tronului si Ingerii care sunt in preajma Tronului
il sldvesc pe Domnul lor si cred in el, i se supun si cer iertare pentru cei ce cred,
se roagd pentru iertarea credinciosilor si in special a celor care se pocdiesc (Aziz
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2011: 73): ,,Doamne! Tu iti Intinzi peste toate lucrurile indurarea si stiinta Ta.
Deci iartd-i pe cei care-ti cer iertare, se cdiesc si urmeaza calea ta, si pazeste-i
de chinul iadului, Doamne! Si fi-i pe ei sa intre in gradinile Edenului, pe care
tu le-ai promis, ca si pe cei care au fost evlaviosi dintre parintii lor, sotiile lor si
urmasii lor, cici Tu esti Cel Puternic [si] Intelept [Al-'Aziz, Al-Hakim]. Si pizes-
te-1 pe ei de cele rele! Iar acela pe care-l pazesti de rele, in Ziua Aceea, de acela
Te-ai indurat. Si aceasta este marea izbanda!“ (Coran 40:7-9) ,,Mai ci se despica
cerurile Tn inaltimi, cand ingerii laudd mérirea Domnului lor si roagd de iertare
pentru cei de pe pamént. Allah este iertétor si indurator [Al-Ghafur, Ar-Rahim]“
(Coran 42:5).

Superioritatea lui Cristos fati de ingeri

Superioritatea lui Cristos este doveditd nu numai prin relatia pe care o are cu
Dumnezeirea, ci si prin relatia Sa cu ingerii. Cand ajungem sa discutim despre
ingeri, intrdam in subiectul considerat ,,cel mai interesant si mai dificil dintre
toate“ (Barth 1961: 169). In Vechiul Testament, ingerii sunt prezentati ca fiinte
personale, spirituale, cu statut de mesageri si slujitori ai lui Dumnezeu. Psal-
mul 148: 2-5 1i prezinta pe ingeri ca fiind produsul creatiei lui Dumnezeu. Actul
crearii lor a fost simultan. Ingerii au fost inzestrati cu putere si privilegii (sunt
Hii“ lui Dumnezeu prin creatie si au plicerea de a I se inchina), dar limitati in
spatiu si putere (2 Petru 2: 11), in inteligenta (1 Petru 1: 11-12) si in sfintenie
(Isaia 14:21). Ingerii sunt responsabili moral inaintea lui Dumnezeu, Creatorul
lor. Conditia initiald a existentei lor este sfintenia, iar catalogarea lor ca buni sau
rdi se face in functie de cel pe care-1 slujesc (Dickson 1975: 25-28).

Fiecare referire la Ingeri este in legatura cu un alt subiect. Astfel, ingerii nu
pot fi tema unei discutii independente. Ingerii sunt directionati citre Dumnezeu
si om, iar In particular catre persoana si lucrarea lui Cristos (Matei 4:11, Luca
4:10-11). Mentionarea lor se face mereu pentru a da mai multe date cu privire
la Dumnezeu, la ceea ce face si la modul in care face El ceva (Barth 1961: 371).

Autorul Epistolei catre Evrei vrea s demonstreze cd Isus este superior ingeri-
lor. [udaismul acorda ingerilor un rol foarte important, aspect vizibil in Vechiul
Testament. Ingerii erau considerati mediatori ai legii date de Dumnezeu (Gala-
teni 3:19). Avand la baza o astfel de mentalitate, probabil cd unii dintre cititori
aveau tendinta de a-i preamdri, nejustificat, pe ingeri, acordandu-le reverenta
cuvenita exclusiv lui Dumnezeu. Cristologia deficitara (lucrarea si persoana lui
Isus erau privite ca inferioare) de care se presupune ca suferea auditoriul, este,
probabil, motivul comparatiei dintre Cristos si ingeri (Daryl 1990: 171). Cel mai
extins pasaj cu privire la Ingeri din Epistola cétre Evrei este 1:5-2: 9, care urma-
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reste sd stabileascd superioritatea lui Cristos fata de ingeri. Cu toate cd a fost
facut pentru putin timp (prin actul Intruparii, vezi Filipeni 2: 6-11) mai prejos de
ingeri (Evrei 2:9), Cristos le este superior in orice privinta.

Care este relatia Fiului cu ingerii? In cele ce urmeazi vom analiza problema
superioritatii lui Cristos, doveditd prin pozitia si esenta (natura) Sa.

Superior prin Pozitie

Nume Superior (Evrei 1:4)

Subiectul superioritatii lui Cristos fatd de ingeri se naste din afirmatia finala din
Evrei 1:3, “std la dreapta Maririi“. Aceasta nu inseamna ca Isus este pur si simplu
unul dintr-o multime de Ingeri, ci El este Tnaltat peste ei. Dacd in Evrei 1:3, su-
perioritatea este sugeratd prin pozitia de onoare la care a fost indltat, in 1:4 este
indicatd prin numele mostenit. Acest verset are doua scopuri: concluzioneaza
afirmatia introductiva si pregdteste scena primei sectiuni.

Autorul afirma ca Isus a devenit tocovto kperttov fatd de ingeri. Afirma-
rea superioritatii lui Cristos include un cuvant caracteristic Epistolei catre Evrei:
KPETTOV. KPET®V este un cuvant-cheie in epistold, intalnit de nu mai putin
13 ori (Evrei 1:4, 6:9, 7.7, 7:19, 7:22, 8:6 etc.). Cuvantul apare si in LXX (Sep-
tuaginta). Ideea este a unei fiinte superioare in trasituri, in functie (,,mult mai
bun, diferit, superior) si arata spre posesia unui statut inalt in comparatie cu
altcineva (,,superior fata de®, vezi Louw si Nida 1989: 623). Ideea sugerata este a
superiorittii In demnitate, valoare sau avantaje, concepul fundamental fiind cel
de putere, si nu de bunitate (Westcott 1977: 17).

Fiul a devenit yevouevog. Rddacina cuvantului este verbul ywopon, care are
mai multe sensuri: ,,a forma® ,,a i, ,,a deveni, ,,a se intampla® ,,a se misca® ,,a
apartine®. Sensul in Evrei 1:4 este de ,,a fi%, adica a poseda caracteristici sigure
(Louw si Nida 1989: 158). Fiul este mai bun decét ingerii, pentru cd a mostenit
KEKANPOVOUNKEV Un nume care atestd prin el Insusi suprematia. Riadécina aces-
tui cuvant este verbul kAepovopew, care graviteaza in jurul ideii de mostenire. El
este ,,Mostenitor®, in sensul de mostenitor natural, numit prin hotédréare sau pre-
vedere legald. Ideea este a posesiei de drept. In Evrei 1:4, verbul este la indicativ
perfect activ, indicand ca numele mostenit de Cristos a fost, este si va fi o posesie
permanenti (Kittel 1964/2: 766). Acest ovopa mostenit este nespecificat. In Is-
rael, precum 1n celelalte popoare, exista constienta semnificatiei atasate numelui
si puterea care rezida din el. Numele indica o persoand, stabileste identitatea si
este o parte indispensabila a personalitatii. Se credea ca omul este constituit din
trup, suflet si nume. Philo spunea ca numele este al doilea lucru atasat esentei
fundamentale, la fel cum umbra nsoteste trupul (Kittel 1964/5: 254, 261). Nu-
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mele semnificd, 1n special in mintea iudeului, caracterul fundamental al cuiva si
al lucririi sale. Numele nu este doar o etichetd asociata accidental cu cel care-1
poarti, ci este expresia esentei (Hughes EP 1977: 50). Intrucat Isus a fost prezen-
tat ca Fiu, idee ce devine tema urmatoarelor citate, este clar ci numele mult mai
bun mostenit de El este cel de Fiu; acesta implicd cea mai apropiata si intima
relatie (Guthrie 1988: 70). Cristos a mostenit numele de Fiu, asa cum a mostenit
toate lucrurile (Evrei 1:2), prin numirea eterna a Tatélui.

Exista mai multe teorii cu privire la calitatea de ,,Fiu“ mostenita de Isus. Pri-
ma teorie este a calitatii de fiu prin intrupare. Cristos a existat din eternitate, dar
nu a fost ,,Fiu“ decét de la intrupare. A doua teorie este a calitatii de fiu prin botez,
si sustine cd la botez Cristos a fost declarat ,,Fiul lui Dumnezeu® (Matei 3:17). A
treia teorie este a calitatii de fiu prin inviere, si sustine cd inainte de evenimentul
invierii nu se poate afirma ca Cristos a fost Fiul lui Dumnezeu. Invierea este
dovada clara a dumnezeirii si a calitatii de Fiu divin. Isus nu a fost facut ,,Fiu®
prin Inviere, ci invierea I-a validat statutul de Fiu. Cea de-a patra teorie este a
calitatii de fiu prin inaltare. fnél‘garea nu L-a facut ,,Fiu® ci a declarat calitatea de
Fiu divin si victoria Sa asupra pacatului si a mortii. Cea de-a cincea teorie este
a calitatii de fiu etern, care sustine pre-existenta ontologica a Fiului (Walvoord
1969: 39, 40).

In Evrei se vorbeste despre calitatea de Fiu ca fiind un atribut permanent
al lui Cristos, nu un titlu care I-a fost dat sau pe care L-a dobandit la Tnaltare
(Ellingworth 1933: 105). Ideea este Intdrita prin folosirea in Evrei 1:3 a lui eyt la
timpul prezent, timp care indicd permanenta.

Inchinare Absolutd (Evrei 1:6b)

Dacé prin folosirea lui mpmtotokog in Evrei 1:6a, autorul exprima unicitatea
relatiei de care se bucura Fiul, in Evrei 1:6b continud sa argumenteze suprematia
axiomatica a Fiului fata de ingeri, citind Psalmul 97:7b din LXX. Originea citat-
ului din Evrei 1:6b este considerata de unii ca fiind traducerea greceasca (LXX) a
cantarii lui Moise din Deuteronom 32:43 (vezi Kistemaker 1984: 167).

Textul din Evrei 1:6b, mpockvvncatmcay ovte moavteg ayyehot Heog, se ga-
seste numai in LXX. In loc de ayyghot Ogoc, unii citesc ayyshot oo sau viov
Beov. Autorul foloseste ayyedot Beov intrucat se potriveste cu scopul argumen-
tului sdu: superioritatea lui Cristos fata de ingeri (Isaac 1992: 167). Acest psalm
intra in categoria psalmilor de intronare. Avand cadru escatologic, Psalmul 97 il
prezinta pe Dumnezeu ca Domn vesnic peste intreg universul. in contextul ori-
ginal se referd la inchinarea sau omagiul adus lui Dumnezeu, dar autorul intelege
textul ca profetie cu privire la indltarea Fiului (Lane 1991: 28).
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Pozitia si modul de relationare a ingerilor fata de Fiul sunt exprimate de autor
prin folosirea verbului npockuvw. Verbul mpockuveo mai este folosit in Evrei
11:21 si deseori in LXX. In Noul Testament nu este folosit niciodatd in relatie
cu un obiect, iar inchinarea este intotdeauna datd unei fiinte care se presupune
ca este divina. Sensul este de a ,,adora®, ,,a se inchina® adicai ,,a te inchina cuiva
ca act de reverentd, teama sau implorare®; ,,a exprima inchinarea nu numai prin
pozitia corpului, dar si printr-o atitudine si activitate reverentioasa“ (Louw si
Nida 1989: 218, 540). Verbul este la imperativ aorist activ, iar ideea sugeratd este
a autoritatii (Cristos este Dumnezeu) si incuvintarii (inchinarea adusa de fiintele
angelice dovedeste autoritatea Fiului).

Isus este mai mare decat ingerii datorita statutului special conferit de numele
mostenit. Acest statut implicd ideea autoritatii, autoritate recunoscutd prin in-
chinarea adusd de mavteg ayyehot.

Superior prin Natura

Naturd Superioard: Fiu (Evrei 1:7)

Urmatorul pas in argumentul autorului privind superioritatea lui Cristos este
opozitia dintre natura schimbatoare a ingerilor si caracterul etern al Fiului. Con-
trastul este accentuat prin utilizarea constructiei pev (1:7a)... d¢ (1:8a).

Citatul folosit pentru sustinerea argumentului este versiunea din LXX a Psal-
mului 104:4. Prepozitia mpog din Evrei 1:8 si 1:13 introduce o adresare directd
citre Fiul, dar in 1:7 nu are aceeasi functie. In multe traduceri ale Psalmului
104:4, cuvantul ayyelog nu apare, dar in LXX apare frecvent (Kistemaker 1984:
41). Una dintre trasaturile evidente ale Psalmului 104 este combinarea stilului
specific imnului cu adresarea directd citre Yahweh. Tema celebrata este maretia
creatiei universului, infaptuit de Dumnezeu, care este prezentat ca singurul Cre-
ator puternic (Allen 1983: 28). Intelesul citatului este ambiguu, iar interpretarile
pot fi: Dumnezeu face din vanturi ingeri ai Sai sau face ingerii Sai din vanturi.
Intelesul nu este de a ariti semnificatia lui Tvevpato ¢pAoya. Scopul citatului este
sa stabileasca faptul cd ingerii nu sunt mai mult decat Aertovpyovglui Dumne-
zeu, si astfel sunt subordonati Fiului. Cuvantul Aettovpyog este foarte rar folosit
cu sens sacru. Existd cinci referinte in Noul Testament, trei la Pavel, iar doud in
Evrei (1:7, 8:2). Sensul transmis este de slujitor (Kittel 1964/4: 230). Folosirea
lui mowwv marcheaza un contrast. Statutul de fiinta creata si efemeritatea slujirii
ingerilor sunt plasate in contrast cu statutul si suveranitatea eternd a Fiului. Prin
inchinarea adusa, ingerii recunosc ca Cristos are natura superioara. Ei sunt sluji-
tori supusi lui Dumnezeu, iar Fiul prin esenta Sa este Dumnezeu din eternitate.
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Existentd Superioard: Creator (Evrei 1:10)

Urmatoarea piesa in construirea argumentului este furnizata de Psalmul 102: 25,
care prezintd demnitatea superioara a Fiului creator in contrast cu ordinea cre-
ati. Psalmul 102 il prezinti pe Dumnezeu ca Imparat: El este intronat pe veci, iar
calitatea de imparat a fost manifestati la creatie. Intelegerea cristologici a citatu-
lui (Ps. 102:5) este facilitata de LXX, unde Dumnezeu se adreseazd unuia pe care
Dumnezeu il numeste kvpte. Termenul kvpte aratd ,,exersarea personala a put-
erii peste oameni sau lucruri. Omul poate fi atit subiectul care exercita puterea
(domn), cét si obiectul (slujitor). In relatie cu Dumnezeu, omul este obiectul.
Aplicat la Isus, cuvantul implicé putere legala si autoritate deplina, o pozitie egald
cu Dumnezeu, pozitia Domnului inviat (Kittel 1964/2: 1040, 1042). Termenul
trimite la conceptul de relatie, care implica ideea de dependenta.

Expresia kot apyog introduce activitatea cosmica de la inceput a Fiului. Ter-
menul apyog relationat la notiunea de timp are sensul de ,,inceput, principiu’
iar la cea de rang, sensul de ,,putere, dominatie®. In LXX, de obicei apyag indici
inceputul temporal. Este folosit frecvent pentru a exprima dominatia, puterea,
pozitia de putere, pozitia de conducere si, in final, persoana care exercitd influen-
ta. In Noul Testement este folosit frecvent cu sensul de »inceput® (Kittel 1964/1:
479, 481). Fiul existd din eternitate, dar existenta Lui nu este pasiva, ci activa. El
este singurul prin care Dumnezeu efepelmoag a pus fundamentul intregului
univers. Verbul Oepelw apare numai aici, in Evrei, si inseamnd “ piatrd de la
temelie“ sau “fundament®. In sens literal este folosit cu referire la temelia unei
case sau cetdti (Kittel 1964/3: 63). Pavel sumarizeazd in Coloseni 1:16: ,, Toate
lucrurile au fost facute prin El si pentru EL*

El este Domnul, iar ingerii sunt inchinatorii; El este Creatorul, ei sunt crea-
turile; El este infinit 1n fiinta si in putere, ei sunt finiti si dependenti. Toata cre-
atia poartd amprenta timpului, dar “Isus Cristos este acelasi ieri si azi si in veci®
(Evrei 13: 8).

Destin Superior: Domn Vesnic (Evrei 1: 13-14)

Argumentul atinge punctul culminant in Evrei 1:13 prin citarea Psalmului 110:1.
Folosirea perfectului eipnkev sugereaza ca actul instalarii, la care se face referi-
re, a avut loc in trecut, dar are efect continuu. Psalmul 110 este un psalm regal
(interpretat de autor ca psalm mesianic) si contine o profetie despre un imparat
israelit din perioada pre-exilicd, cdruia Dumnezeu i-a promis ca rasplatd un tron
la dreapta Sa. Psalmul 110:1 este unul dintre textele Scripturii iudaice cel mai des
citat in Evrei. Este citat sau se fac referiri la el de 33 de ori in Noul Testament, iar
in Evrei de 12 ori. Interpretii l-au aplicat mai multor persoane: lui David, Eze-
chia (vezi in secolul II la Tustin Martirul), iar mai tarziu lui Mesia. In toate aceste
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interpretari, ideea transmisa este de persoand care se bucurd de un favor special
din partea lui Dumnezeu. A fost citat de Hippolit pentru a dovedi ca Cristos este
un monarh ceresc, mai degraba decat unul pamaéntesc. Altii l-au citat pentru a
argumenta natura divina si pentru a afirma gloria lui Cristos (vezi Hay 1973: 25,
28, 33, 48). Temele raspandite in intreaga expunere a autorului sunt cuprinse
in acest psalm: filiatia, suveranitatea, preotia si intronarea (Isaac 1992: 179). De
altfel, Buchanan defineste Epistola catre Evrei ca “un midrash homiletic bazat pe
Psalmul 110 (in Ellingworth 1933: 130).

Psalmul 110:1 se axeaza pe tema ,,sederii” si este vazut ca afirmare a statutului
lui Cristos cel inaltat. Expresia kafov ek de&uwv pov nu este doar o descriere sim-
bolica a locului de cinste, ci si a sursei autoritétii si puterii. Sederea ek de&wwv prov
a fost privita de rabini ca simbol al pasivititii. In lumea antica, partea dreapti era
identificati cu maretia, puterea si divinitatea. In iudaism era un simbol asociat cu
superioritatea si favoarea. In crestinismul timpuriu, partea dreapti era inteleasa ca
implicand puterea divina, adesea asociata cu creatia si conducerea lumii si aproape
intotdeauna cu salvarea (Hay 1993: 53, 56). Totusi, sederea lui Cristos nu implicd
o stare de pasivitate, intrucat El le pregdteste un loc urmasilor Sai, asadar intelesul
este: ,,unul care are demnitatea regala egala cu Mine (Vincent 2010: 392).

In Evrei 1:3, Isus este prezentat ca stand El insusi la dreapta lui Dumnezeu,
iar 1:13 explica faptul ca intronarea s-a realizat prin voia si la initiativa Tatalui.
Intrebarea retorica conclusivi din Evrei 1:14 este un comentariu exegetic la Psal-
mul 104:4 (1: 7). Desemnarea ingerilor Aettovpyika wvebuota, are echivalent in
cuvintele Aetrovpyoug si mvevpota din Evrei 1:7. Ingerii au loc clar in oikonomia
rascumpararii (ei sunt mediatorii Legii, vezi Galateni 3:19, si slujitorii celor man-
tuiti, vezi Evrei 1:14), dar nu stau la dreapta lui Dumnezeu (Lane 1991: 31). Cris-
tos are demnitatea, pozitia cea mai inaltd. El este co-regent cu Tatil. In schimb,
ingerii ayyelog sunt duhuri slujitoare, trimise de Dumnezeu sa slujeasca celor
ce vor mosteni mantuirea. Atat cuvantul ebraic #7287, cat si grecescul ayyehog
se trag din radacina verbald amootelo, care inseamna ,,a trimite®. Tngerul este
trimis sd indeplineasca o misiune speciald (Hughes EP 1977: 70).

Destinul ingerilor este si slujeascd, de aceea nici un inger nu a fost invitat sd
stea la dreapta lui Dumnezeu. Destinul lui Cristos este sa domneascéd (Apocalip-
sa 19:15-17). Domnia Lui este permanenta, fapt sugerat prin verbul xafov folosit
la timpul prezent. Prin inaltarea la loc de cinste, Isus devine Domnul lumii si
impartaseste gloria, puterea si dumnezeirea lui Dumnezeu Tatal.

Concluzii
In traditia musulmana, credinta n ingeri este un principiu fundamental al cre-
zului, temelia revelatiei lui Allah. Mai mult, ea precede credinta in cartile lui Al-

CAESURA 10.1 (2023)



Superioritatea Lui Cristos Fatd De Ingeri 59

lah si in mesagerii Lui, credinta cuiva fiind considerata incompleta fara ea. Din
perspectivd islamicd, statutul lui Isus este inferior ingerilor, fiind considerat doar
unul dintre profeti, in timp ce ingerii sunt socotiti fara pécat, capabili sa intre in
prezenta tronului lui Allah si sd mijloceasca pentru iertarea credinciosilor, rolul
lor fiind de agenti ai lui Allah ce transmit oamenilor mesajul divin.

Prin contrast cu aceasta perspectiva, Epistola catre Evrei face comparatii intre
Vechiul si Noul Legamant pentru a ardta ca Isus este superior in orice fel. Pozitia
de prim rang a lui Cristos cel inviat si indltat este confirmata si de superioritatea
Sa fatd de fiintele angelice. Numele care-L distinge pe Cristos de ingeri si-I da
o pozitie superioara este de ,,Fiu, nume care dovedeste onoarea si demnitatea,
madretia la care a fost inaltat Cristos. Superioritatea nu este obisnuit, ci este una
a puterii, domniei, calitatii, suprematiei in rang si demnitate. Primul aspect al
superioritatii este permanenta posesiunii (Tofand 1996: 103). Superioritatea lui
Cristos fata de ingeri, in calitate de Fiu, este subliniatd si prin actul inchinarii
ingerilor (Evrei 1:6). Demnitatea pozitionala nu corespunde clasei ingerilor, ci
numai unicului Fiu al lui Dumnezeu, destinat si domneasci.

Folosirea lui o mowwv in Evrei 1:7 scoate in evidenta superioritatea lui Cristos
fata de ingeri. Statutul ingerilor este de creaturi, slujitori ai voii Sale. Schimbarea
lor accentueaza caracterul neschimbat, etern al Fiului, si subliniaza inferioritatea
ingerilor fatd de Fiul (MacArthur 1983: 32).

Psalmul 110 joacd un rol important in dovedirea superioritatii ui Cristos nu
numai ca Fiu si Domn, dar si ca Mare Preot si Rascumpdrétor. Actiunea din
Evrei 1:13 facutd de Tatal in favoarea Fiului constituie incoronarea suprematiei
Fiului fata de ingeri si de intreaga creatie. Nici unui inger nu i s-a permis sa
stea la dreapta lui Dumnezeu; numai Fiul ocupa acest loc (Filipeni 2:10). El este
destinat sa fie Domnul intregului univers. Prin contrast, destinul ingerilor este
sd continue sa slujeasca, de aceea Cristos le este in mod infinit superior. Isus
Cristos este superior pentru cd a existat dintotdeauna. El este superior ingerilor
prin numele mostenit, prin inchinarea primita, prin natura fiintei, existenta si
destinul Sau.
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COMRADES IN CRISES: COMPARING THE WRITINGS ON
ENVIRONMENTAL CATASTROPHES IN HABILA'S
OIL ON WATER AND GHOSH’S GUN ISLAND

PRATEEK UPRETI
SAKSHI SEMWAL'

ABSTRACT. In recent years, environment and its related issues are the most discussed and
drafted topic across the world, both in physical and social sciences. As the physical sciences focus
on the technical aspects of a subject, the humanities are responsible for presenting a more per-
sonal and compassionate perspective. The recent literature emerging from various parts of the
world, particularly from Africa and India, highlights this responsibility. This paper analyzes two
novels, Helon Habila’s Oil on Water (2010) and Amitav Ghosh’s Gun Island (2019), which depict
distinct environmental catastrophes in the two respective geographies. These narratives portray
the devastating effects on local tribes and communities, resulting in the migration of both hu-
mans and non-humans, thereby connecting the two geographies beyond physical boundaries.
Using the lens of eco-critical study, this paper aims to undertake a comparative analysis of the
present-day environmentally degraded conditions of Nigeria and India. This analysis highlights
the urgent need for both countries to implement effective environmental policies and practices
to mitigate the negative impacts of human activities on their ecosystems.

KEY WORDS: environment, India, Nigeria, Sundarbans, comparative studies

Introduction

In the last decade of 20" century and the first two of 21%, environment became
the centre of political debates, policy making, aggressive activism and holistic
economical progression. Even in literature, writers and critics took this field of
study to present their views, thoughts and ideas which formed various related
theories in works like Lawrence Buell's The Environmental Imagination (1995),
Hellen Tiffin and Graham Huggan’s Postcolonial Ecocriticism (2006), Vandana
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Shivas Staying Alive: Women, Ecology and Development (1988), etc. Pramod K.
Nayar in his book Contemporary Literary and Cultural Theory (2010) defines
eco-criticism as:

A critical mode that looks at the representation of nature and landscape in cultural
texts, paying particular attention to attitudes towards ‘nature’ and the rhetoric em-
ployed when speaking about it. It aligns itself with ecological activism and social
theory with the assumption that the rhetoric of cultural texts reflects and informs

material practices towards the environment. (Nayar 2010: 242)

Today the material practices and industrial expansions are at the forefront with
the environment, its associated agencies and their ethical utilization, at the back-
seat. There are regular reports and studies about natural resources being com-
promised for economic and consumerist growth across the Earth suggesting
global warming as the biggest catastrophe to unfold. Pippa argues that, “because
of these temporal and planetary implications of anthropogenic environmental
destruction, no act or result of damage can be seen as purely local” (Marland
2013: 854). In the field of literature and academia too, the race of representation
of nature, its abuse, and their subsequent effects on living conditions of not just
individuals but societies have also paced up. With eco-critical theory, the former
colonial centres and steadily progressing societies like Africa and India are fi-
nally getting a voice in a generally euro-centric discourse. This change has been
acknowledged by Roman Bartosch in his work EnvironMentality - Ecocriticism
and the Event of Postcolonial Fiction (2013), as he says:

In the beginning, ecocriticism sought to trace ‘the natural’ in cultural artefacts,
claiming that ‘nature’ had almost been forgotten in modernist and postmodernist
times — despite its pivotal role in human life. Ecocriticism today is a diverse field
but all approaches share two main objectives: that ecocriticism constitute an active
contribution to meeting a contemporary social challenge - environmental crisis - and
that it provides a way of re-assessing scholarly practice with regard to the role nature
has been assigned in academic studies. (Bartosch 2013: 10)

Helon Habila through his novel Oil on Water (2010) and Amitav Ghosh through
Gun Island (2019) have tried to portray the reality on-ground and have discussed
the different catastrophic outcomes negligence can lead towards. Oil on Water
foregrounds the prevailing Nigerian politics around Oil and how through years
it has led to violent protests, civil unrest, economic disparity, and a general dis-
tress among the masses. Amitav Ghosh’s Gun Island on the other hand goes be-
yond geographies to draw similarities of crises in human and non-human lives.
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The novel also shows how migration becomes inevitable in such scenarios, and
jeopardizes communities as well as their age long cultural practices and tradi-
tions. This paper therefore focuses on the alarming environmental conditions
as highlighted in the works with respect to the two delta regions, The Niger and
The Sundarbans. The abuse by oil companies and growing industrial presence in
the regions respectively has affected the biodiversity of the two lands resulting in
unforeseen events. The study provides a comparative study of these catastrophes
in the two regions. Finally, the ever-happening movement in the regions and
what it means for the migrants and the cities and towns they leave and further
acquire will also be studied thoroughly.

The Connection

In the 1990s, Nigeria experienced a period of political turmoil and violence
under the dictatorship of Abacha. Despite international support and protests
against the government, military, and oil industries, environmental activist Ken
Saro-Wiwa was executed in 1995.

In 2004, a massive undersea earthquake struck near Sumatra, triggering Tsu-
nami waves that killed over 225,000 people in 14 countries, causing extensive
damage worth billions of dollars. While India’s southern states were among the
hardest hit, the Sundarbans in the eastern region acted as a natural fortress, sav-
ing thousands of lives in Bengal and Bangladesh.

Geographical variations, content, motives, actors, and other obvious vari-
ables divide the narratives in several ways and forms, which, on the surface, ap-
pear to be just and valid. But on the other hand, the similarities are profound
and unavoidable. The deterioration of the environment, oil wars, trafficking, mi-
gration, poverty, unemployment, and the unpredictability and fickleness of life
bring together not only the stories, but also the humans and their moments of
joys along with their eras of sufferings. These similarities, and parallels, of India
and Nigeria, of the Sundarbans and the Niger Delta and of writers” subjectivity
in treatment of the issues will serve as the foundation for further arguments in
the subsequent sections.

The Burning Delta

Habila’s novel Oil on Water falls under the category of ‘petro-fiction’ and explores
the ramifications of the region’ ‘vicious ecological war’ waged in the name of oil
extraction (Feldner 2018: 1), “a war whose victims are a hapless people and the
land on which they have lived and thrived for centuries” (Okonta and Douglas
2003: 64). Habila writes about two journalists on a quest to enquire and find out
about a kidnapped white woman, wife of a senior petrochemical industrialist,
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in the oil rich but heavily conflicted islands of the delta region. The brutalized
environment acts as the main actor in the eco-drama throughout the narrative.
Although primarily, the war only seems to have two agents; the federal soldiers
instituted by the governments to safeguard oil industries and the armed rebels
fighting for the cause of protecting their homelands and revered environment,
there are obviously the local masses and communities that are caught in the mid-
dle, changing homes and struggling to survive amidst violent clashes.

The USEPA’ 2021 report on global greenhouse gas emissions reveals a sig-
nificant increase in carbon emissions from fossil fuels since 1900, with fossil fuel
combustion and industrial processes contributing to 78% of the total green-
house gas emissions increase from 1970 to 2011. The National Oceanic and At-
mospheric Administration’s (NOAA) 2020 Annual Climate Report indicates a
steady increase in land and ocean temperature since 1880, with the average rate
of increase being twice as high in the last 40 years. Developing economies like
India and Nigeria face a greater challenge in balancing development and natural
resource conservation while preserving their culture and history.

Exploiting the Delta’s resources to develop other places (mainly Europe and
America) while neglecting the region has resulted in serious environmental de-
terioration, pollution, loss of traditional farming, and the local fishing indus-
try. Byron in Different Shades of Green (2014) argues that, “this degradation has
mostly been rendered invisible to the rest of the world as a result of the con-
tinent’s extreme marginality both in imperial representation and in the world
economic system” (Byron 2014: 11). As the Oil industries grew, other industries
naturally went down. In his eye opening and famous report ‘We Thought It Was
Oil’ Bassey notes that

oil replaced agriculture as the mainstay of the Nigerian economy by the early 1970s.
Commercial oil extraction began in 1958 and rose to a production level of 17,000
barrels a day. By 1966, production had risen to 420,000 barrels a day and hit two
million barrels a day between 1970 and 1980. (Bassey 2002: 5)

Nigeria has lost 50 percent of its forest cover in last two decades and is losing
the remaining at 5 percent every year. By 2047, it is projected that all of its forest
cover will be lost to oil and charcoal mining. As a result, militancy, kidnapping,
oil theft, and unthinkable health risks emerge. The oil spills in the region leads to
the death of hundreds of species of flora and fauna every year. Habila’s characters
Rufus and Zagq, both journalists, experience this degradation and pollution way
before they reach the destination they ought to: “We followed a bend in the river
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and in front of us we saw birds dropped over tree branches, their outstretched
wings black and slick with oil; dead fish bobbed while - bellied between tree
roots” (Habila 2010: 8).

Oil on Water is a continuation of Habila’s attempt of broadcasting Nigeria and
its history through narrative fiction in the lines of his other works. The first novel
Waiting for an Angel (2002) revolves around the Nigeria of 1990s and what was
going on in the minds and lives of Nigerians during the horrific time of military
dictatorship. His second, Measuring Time (2009) portrays the war ridden Nige-
ria through the eyes of twins, one a soldier and other a scholar-educator, and
the internal human confrontations moving alongside nation’s turbulent journey
since independence. The reference to Abacha and his rule in the beginning was
not only to hint on the gravity of the prevailing condition, the same time when
protests and activism was at peak and Ken Saro was first put to jail and then sub-
sequently hanged, but also to argue that his rule divided the independent state
of Nigeria into two before and after phases. “Ken Saro’s manifesto Genocide in
Nigeria (1992) claimed that the Ogoni people were left ‘half-deaf and prone to
respiratory diseases’ and that their main livelihoods, farming and fishing, were
being destroyed by the poisoning of air, water, and soil” (82, in Byron 2014: 143).

After the discovery of oil in the Delta region in 1956 and four years later
when Nigeria got independent, the mood in the ongoing decade was hopeful. A
newly born nation with world’s most in-demand commodity in their backyard,
it was inevitable for the masses to not feel joyous in their present and secured
for the future. But the leadership that fought against the imperialists a few years
back was now the very leadership looking for favours from their former masters
for orders and businesses. As Andrew Apter explains, “There was no sphere of
res publica in Abacha’s Nigeria; no effective system of interest articulation, legal
process, public education, press coverage, or publicity, nor was the most basic
protection of life and liberty even recognized by the state” (in Byron 2014: 134).

What these practices of the past led to is still incomprehensible. After the mil-
itary dictatorship ended another disaster plagued the Delta region was of condi-
tions forcing people to migrate. With the density of 226 people per km?, the Niger
Delta is home to several different tribes including the likes of Igbo, Ogoni and
[jaw who have inhabited the region for thousands of years. The violent clashes
in an already degrading economy have forced individuals and tribes all the same
to look for safety and stable future outside the region.“Ken Saro-Wiwa famously
characterized gas-flaring and oil-spills in the Niger Delta as a form of genocidal
violence”(Byron 2014: 133). With Oil politics at the centre, migration is the only
option left with people. “Communities had borne the brunt of oil wars, caught
between the militants and the military, and the only way they could avoid being
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crush out of existence was to pretend to be deaf and dumb and blind” (Habila
2010: 33), or leave. The Chief Ibiram while answering Zaq’s question on being
happy during turbulent times says:

We've lived in five different places but always we've had to move. We are looking for a
place where we can live in peace. But it is hard. So, your question, are we happy here?
I say how can we be happy when we are mere wanderers without a home? (Habila
2010: 41)

The characters are too proud to leave their home. Too proud? Too perplexed?
Too scared? That’s for the readers to decide, the truth remains that they are not
leaving, until forced to.

This was their ancestral land; this was where their fathers and their fathers’ fathers
were buried. Theyd be born here, theyd grown up here, and though they may not be
rich, the land has been good to them, they never lacked for anything. What kind of
custodians of the land they be if they sold it oft? (Habila 2010: 39)

The postcolonial occupation in Nigeria and the post-independent neo-colo-
nialism by oil companies and local politicians has suffocated the life out of the
region. Even for people that are moving out of the Delta, life is certainly not
easy elsewhere. With young men indulging in criminal activities like theft, bur-
glary, kidnapping, etc., women are forced to take up the path of prostitution and
house-help where many a times they are sexually exploited. The cities have been
distinctly divided in not just class structure but also as natives and outsiders.
“The irony of living in a Lagos that thrives on oil wealth but which strips people
of their dignity while forcing some into armed robbery and prostitution only to
die in shameful and un-dignifying circumstances” (Olaoluwa 2019: 19). Habila’s
idea for Nigeria and its people, however unselfish and pure it may seem, ques-
tions the futility of aggression and how it is only the Nigerians who are suffering
due to the crisis. He portrays, “rivers with floating dead and dying wildlife, poi-
soned fish, oil-soaked land that has become futile and heavily polluted air and
toxic fumes” (Sakshi 2019: 271).

The Sinking Delta

In his study of patterns and occurrences of natural disasters and whether those
disasters were actually natural or rather manmade, Upmanyu Mukherjee takes
his stand against the Imperialism of Victorian era and marks the beginning of
such catastrophes as the outcome of the policies, governance and rule of late
1800s which defined the direction and state of the world. In his work Natural
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Disasters and Victorian World (2013), he calls the rule as “The Empire of Disas-
ters’ where even rulers’ inefficiency, incompetence and short-sightedness were
neglected to brand famines, floods and other controllable disasters as natural.
The perpetual loss of environment and local communities on which imperialism
rose, carried itself forward in the 1900s and with ‘once colonized’ but ‘now free’
nations continuing the approach of political favours and individual prosperity
as against nations social welfare and development, the civil war like situations
develop in many countries.

Amitav Ghosh’s Gun Island is engulfed with the issues of rising sea level, in-
creasing salinity in the ocean, constant floods and wildfires across different cities
in the world. From Sundarbans to Los Angeles and from New York to Venice,
the universality of crises has certainly brought the world on one forum. The en-
tirety of the novel presents how environment is the biggest sufferer and why even
government and local communities are helpless to save it. According to a recent
study, the Sundarbans has lost 5.5 percent of its mangrove cover in last 30 years
along with the loss of 9990 hectares of landmass to erosion and rising sea level in
last one decade. Amitav Ghosh takes a position where he looks beyond theories,
arguments, and debates surrounding the issues and advocates for clear and rapid
actions acknowledging and involving the support of local communities.

The fiction of Ghosh has always portrayed history, culture and environment
as an integral part of a society to attract and aware readers of the pertaining is-
sues. From his first novel The Shadow Lines (1988) until his most recent The Nut-
meg’s Curse (2021), there is a continuous yet horrid pattern of deterioration of
environment one can notice. Bartosch in EnvironMentality states that, “Ghosh’s
The Hungry Tide (2004) makes a perfect starting point to address the aporias of
ecocentric versus anthropocentric thinking, the role of science and (other) dis-
courses in postcolonial ecocriticism, and the event of fiction” (Bartosch: 2013:
96). Gun Island too reflects on the notion how centuries old communities are
forced to leave their ancestral habitation. While narrowing only to the environ-
ment issues of Sundarbans mentioned in the novels, there are primarily two ar-
eas to look at. First the deadly effects of cyclones on the region and its popula-
tion, with rising sea level breaching through the smaller islands. And Secondly,
the increasing salinity of water due to industrial setup and how sea as well as land
animals are affected.

There are many ecological studies being carried out in present times in the
field of sciences to measure the rising sea level across many coastal regions. The
information, news and activism are able to construct a momentary image in the
minds of watchers and readers but it is eventually the experiences, storytelling
and narration that stay for longer time. The two cyclones being used as a refer-
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ence of time in the novel are Bhola in 1970 and Aila in 2009. Bhola, ironic to its
name resulted in the human lives loss of 500,000 in numbers in Bangladesh and
West Bengal. While cyclone Aila has been referred as a tragedy where, “hun-
dreds of miles of embankment have been swept away and the sea has invaded
places where it has never entered before; vast tracts of once fertile land has been
swamped by salt water, rendering them uncultivable for a generation, if not for-
ever” (Ghosh 2019: 48). The cyclones are a regular occurrence in this part of the
world during the months of April-June and Sept-Oct. With high density along
this coastal line of nearly 3 million people there is not much to do for such peo-
ples during a time of disaster.

Ghosh’s narration of these consequences here makes the tale even more in-
dulging. As Ursula Kluwick comments, “In his engagement with the scale of
climate change, Ghosh expands the scope of his novel to embrace an extraordi-
nary, and sometimes preposterous, mass of settings, topics, events, and charac-
ters” (Kluwick 2020: 10). Another prominent issue being raised by Ghosh is of
the recent industrial growth around the area and their uncontrolled-unethical
treatment of resources, which has blown the biodiversity of the region through
the roof. The results are seen as the “change in the composition of the waters of
the Sundarbans” (Ghosh 2019:92). The region also has a refinery from where
chemicals are discharged into the ocean without any treatment. Not just the
composition though, with rising sea levels salt water has entered deep inside the
river stretches which makes both fishing industry and farming non-conduct-
ible. In the case of Sundarbans as highlighted by Ghosh, there is also an added
factor. The two main occupations for the people of the region, farming and fish-
ing, have suffered heavily in the last 20 years. The mangroves have fallen prey
to the uncontrolled deforestation, with increasing salinity the fishing industry
has completely collapsed and even the last resort of seasonal tourism that takes
place, mostly because of the exoticism of the region, is on the decline too. This
has resulted in the migration of not just humans but the animals too.

In Southeast Asian Ecocriticism: Theories, Practices, Prospects (2017), Editor
John Charles Ryan shares his views while incorporating the alarming ecological
effects on jungle cats (Felischaus) and saola (Pseudoryxnghetinhensis) of Thai-
land, Laos and nearby areas. Ryan studies the rise in poaching, trafficking and
smuggling of Felischaus as an independent breed and how even though an ani-
mal of least concern in overall categorization in IUCN Red list, it faces extinction
and verge of endangerment around Thailand and Laos. Saola on the other hand
has been only limited to some areas of Vietnam and Laos in recent years. In
further chapters while mentioning Ghosh’s Hungry Tide and The Great Derange-
ment (2016), the environmental issues are broadened to incorporate Sundarbans
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and nearby areas along with the more dangerous economic imperialism of the
past. Quoting Ghosh, Ryan says, “that the continent of Asia is conceptually crit-
ical to every aspect of global warming: its causes, its philosophical and historical
implications, and the possibility of a global response to it” (Ryan 2017: 64).

The human migration in the region takes place in two stages. The first phase
or first batch so to say, is of Bangladeshi migrants coming to Indian side due to
reasons of political instability, religious atrocities, and other factors. This migra-
tion includes both the legal and the illegal one. The border police, the kidnappers
and the agents are all involved into the business of transferring people across the
border. The second stage is of the migration from Sundarbans to other cities of
India and countries across the world. This too happens because of the same rea-
sons as in Bangladeshi side, but people now are more aware of their choices and
at least legally, have more options to choose from. The varying migration been
carried out is shown in the novel as:

Making a life in the Sundarbans had become so hard that the exodus of the young
was accelerating every year: boys and girls were borrowing and stealing to pay agents
to find them work elsewhere. Some were slipping over the border into Bangladesh, to
join labour gangs headed for the Gulf. And if that failed they would pay traffickers to
smuggle them to Malaysia or Indonesia, on boats. (Ghosh 2019: 53)

Animals too are on the move as mentioned earlier. Although the novel in large
considers many different species of animals across different geographies like
snakes in Los Angeles and Shipworms in Venice, the Sundarbans in general and
this novel in particular brings the lesser known aspect of migration of river dol-
phins. Ghosh takes the account of Rani and her pod, dolphins of the species
Irrawardy dolphin, to show how they have been displaced from their natural
hunting grounds because of the pollutants in the water. Piya, a marine biologist,
in the novel maintains how:

Dolphins had started to avoid some of the waterways they have frequented before;
they had also, slowly, begun to venture further and further upriver, into populated,
heavily fished areas. Over the last few years the pod had lost so many members that

its numbers were now down to Rani and just two others. (Ghosh 2019: 93)

The other animals of the region are too being seen in ‘never seen before’ areas of
the delta. Endangered snakes and spiders and their poaching i.e., illegal traffick-
ing of prohibit animals and parts, are too on the rise. Charles Ryan claims that,
“Over time, scarcely-seen animals—their environmental behaviors and adaptive
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modes remaining partially or wholly unexplained— become uncanny embodi-
ments of the limits of techno-scientific universalization” (Ryan 2017: 11). Ghosh
also mentions the plight of Los Angeles, New York and Venice and makes his
subject, the catastrophes more than the characters, outright global.

Amitav Ghosh takes a strong stand, firstly in theory with his The Great De-
rangement and then in fictional narration and application with Gun Island,
against these practices and the domino effect they create. He brings out, through
different narrations and perspectives, the sight of devastation for all concerned
parties. He also, in subsequent sections, engages in solution-oriented dialogues
involving local communities and suggests even reading and learning about his-
toric documents, tales and legends to incorporate practices to counter the sever-
ity of the situation.

Conclusions

The arguments not only provide the glimpses of the conditions to the outside
world but also paint a picture of the uncertain and unbothered future for the
internal social and power structures of the nations. Both Ghosh and Habila
have tried to responsibly engage in solution driven dialogue which considers
the history, traditions and cultural practices of the regions. These two works in
their execution and propagation are unique but what brings them together is
their common struggle against environmental catastrophes. The study depicts
the sorry state of two of the liveliest and most diverse places on earth, how they
have been ruined by different industries and what lies ahead for them are some
questions to further think about.

The research also opens a spectrum of comparative study, not just between
two geographic locations but two different yet captivating styles of narration.
Not just environment though, communities too are at loss, as people along with
animals are forced to migrate due to various socio-economical and nature relat-
ed reasons. The readers will also be able to understand this unavoidable migra-
tion and the resulting cause and effect. The novels from start to end tell a tale of
discontent, hardships, deaths and sorrow but finally end in hope and momentar-
ily happiness thereby advocating the fact that ‘Earth’s story is yet to end.
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PEACE AND PEACEMAKING IN THE BIBLE AND BEYOND

TIos1k Rivis-TIPET

ABSTRACT. This paper offers an argument on the role of the Christian as peacemaker. The
argument is founded on Jesus’ and Paul’s teachings on peace recorded in the New Testament. It
is shown that from the very beginning Christ’s followers are commanded, as individuals and as
community, to seek and promote peace. In the second part of this paper, peacemaking princi-
ples for the church are revaluated as exemplified by the early church, and still applicable to the
contemporary Christian communities.

KEY WORDS: peace, peacemaking, Sermon on the Mount, Jesus on peace, Paul on peace,
Church as agent of peace.

Introduction

As Jesus spoke to the multitudes on the mountain, the last teaching he gave them
was the most controversial of all. He told his listeners to love their enemies and
to pray for their persecutors (Matthew 5.44). As we look back over centuries of
Christian history, it is evident that this has been the most difficult teaching of
Jesus to follow. The further away in time we get from Jesus’ utterance the less it
seems this lesson has impacted our way of being and relating to others. Indeed,
the Christian church has a dark history of violence and hatred, a host of enemies
she should have prayed for but instead she fought with. The time has come, I
surmise, that Christians rethink their role in the world and assume the mandate
given by their Lord - to be a catalyst for peace in a society that knows violence in
various forms and at all levels.

My purpose in this article is to rediscover this peacemaking mandate. I ar-
gue that the church is called to be a peacemaker in the world. The biblical wit-
ness speaks to the fact that Jesus commanded his followers, individually and as
a community, to seek peace. The early church followed the principles of peace-

*  Jostr Rivis-Tipel is lecturer in Theology at “Aurel Vlaicu” University in Arad, Roma-
nia. E-mail: iosif.tipei@gmail.com.
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making Jesus recommended. Therefore, it is imperative that the church now-
adays undertakes her peacemaking mandate and considers concrete ways for
carrying it out in the world.

Peace and Peacemaking - The Biblical Teaching

For a long time, the peacemaking mandate of the church in the New Testament
has been debated based on Jesus’ sayings from the Sermon on the Mount (Mat-
thew 5). For some these teachings are presenting an impossible ideal, seemingly
with the purpose of bringing the hearers to the understanding that they depend
totally on God’s grace (Buttry 1994: 14). Others would argue that in the context
in which Jesus teaches these sayings were meant to offer an alternative way of
being, a different model of behavior, other than the passive submission or vi-
olent resistance that were the typical responses to the Roman oppressors at the
time (Wink 1998: 101). I submit that a via media is possible and desirable. In
the Sermon on the Mount, the word “peacemaker” is used in the last of the nine
beatitudes. Jesus says: “Blessed are the peacemakers, for they will be called sons
of God. Blessed are those who are persecuted because of righteousness, for theirs
is the kingdom of heaven” (Matthew 5.9-10). This is then expanded: “Blessed
are you when people insult you, persecute you and falsely say all kinds of evil
against you because of me. Rejoice and be glad, because great is your reward
in heaven, for in the same way they persecuted the prophets who were before
you” (Matthew 5.11-12). Jesus assigns a specific role to his followers, while also
hinting that this is an ethic that far surpasses that of the surrounding society.
The saying is quite political and provocatory since within the context, at that
time, the only one who was called “son of god” was the Roman emperor. Also, he
would have been acclaimed as the peacemaker, that is, the upholder of the Pax
Romana. By assigning this title and role to his followers, low class rural inhab-
itants of the conquered Judaea, Jesus upturns the very world-order of his time
— he ascribes the highest standing the society would have known to his disciples
(Bainton 1986: 64).

To truly understand Jesus’ attitude toward peace and peacemaking, one also
needs to turn to the gospel of John. In John 14:27 Jesus tells his disciples: “Peace
I leave with you; my peace I give you. I do not give to you as the world gives.
Do not let your hearts be troubled and do not be afraid” This utterance comes
at a crucial time. It is the moment when Jesus tells them about his departure
from their midst. Undoubtedly, the disciples are distressed. Yet, Jesus bestows his
peace upon them and expects them to react accordingly.

Evidently, peace and peacemaking are important to Jesus. In the passage
from the gospel of Matthew “peacemaking” is the crowning ethical instruction
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given to the multitudes. In the gospel of John, “peace” is the last gift Jesus gives to
those who have followed him for years. Given these, we ought to ask what he re-
ally means by “peace” Palmer (1984: 58-60) suggests that there are at least three
specifics one could notice: Firstly, the peace Jesus speaks of is a peace divinely
ordained - it originates with Jesus himself (John 14.27). Secondly, this peace in-
cludes healing - it is the answer to pressure and tribulation (John 16.33). Thirdly,
it involves a return to wholeness, for the expectation in all of Jesus’ saying is that
the audience will “experience” the peace he offers. All these prove that the peace
Jesus speaks about is more than lack of conflict, or inner calmness. He envisions
“peace” along the lines of the Hebrew notion of shalom, with its implications of
comprehensive well-being, restoration to wholeness, and flourishing in all as-
pects of life (Mécelaru 2017: 53-54; cf. Macelaru 2014: 233-236 and Micelaru
2012: 52). As such, the peace Jesus brings is the very fulfilment of Old Testament
messianic expectations expressed in texts such as Psalm 72 and Isaiah 11 (cf.
Macelaru 2022b: 132-133; Mécelaru 2016: 134-146). Apostle Paul picks up the
same concept of “peace” in Ephesians 2.14-18:

For he himself is our peace, who has made the two one and has destroyed the barrier,
the dividing wall of hostility, by abolishing in his flesh the law with its command-
ments and regulations. His purpose was to create in himself one new man out of
the two, thus making peace, and in this one body to reconcile both of them to God
through the cross, by which he put to death their hostility. He came and preached
peace to you who were far away and peace to those who were near. For through him
we both have access to the Father by one Spirit.

Significantly, the apostle also associates “peace” with another special New Tes-
tament term - reconciliation - to explain the act of peacemaking. There is a
two-step process here, for before becoming reconciled one ought to experience
of repentance. According to Palmer (1984: 60), at this stage one begins to prac-
tice restraint, to slow down, and to clear away the debris of sin. In this way the
ground is prepared for a second step, a deeper level of “peace” It is at this lev-
el that a human being’s four-fold relationship is restored: the relationship with
God, with the neighbor, with the creation and with oneself (Macelaru 2014: 235-
236; cf. Palmer 1984: 60).

Thus, the peacemaking described here is neither a philosophical nor a politi-
cal notion. It is not fanciful talk about “world peace” Rather, it is about the gift of
God and the yielding of one€’s spirit. Jesus gives peace “not as the world gives” (Jn.
14:27). Thus, it is Christ himself that shows the way. At the cross he overcame
evil with good, embodying the teaching he gave to his disciples: “But I tell you,
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do not resist an evil person. If someone strikes you on the right cheek, turn to
him the other also” (Matthew 5.39). Jesus is not giving here an unrealistic plan
for a better world. It is not about smiling when persecuted in the hope that the
enemy will repent. The cost of adopting such a behavior was known to him. That
is why he warns:

If the world hates you, keep in mind that it hated me first. If you belonged to the
world, it would love you as its own. As it is, you do not belong to the world, but I have
chosen you out of the world. That is why the world hates you. Remember the words
I spoke to you: “No servant is greater than his master.” If they persecuted me, they
will persecute you also. If they obeyed my teaching, they will obey yours also. They
will treat you this way because of my name, for they do not know the One who sent
me. (John 15.18-21)

However, Jesus came preaching and embodying peace (cf. Yoder 1985: 18-19).
Jesus was not a demagogue, speaking of things he would not know or practice.
Before asking his disciples to be peacemakers he modelled such a life: “My com-
mand 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” (John 15.12-13). Thus, the moti-
vation to love one’s enemies is God’s own love for us. Furthermore, Jesus calls
his disciples “friends” (John 15.14-15), hinting at the fact that the obedience of
the Christian is not a slave’s answer to her master but a willing imitation of her
divine Friend’s modus operandi. So, in conflict and suffering, Christians ought to
continue the peacemaking work Christ had first begun (Yoder 1985: 35). In the
gospel of Matthew, Jesus presents “peacemaking” as the fulfillment of the law:

You have heard that it was said, “Love your neighbor and hate your enemy.” But I
tell you: Love your enemies and pray for those who persecute you, that you may be
sons of your Father in heaven. He causes his sun to rise on the evil and the good, and
sends rain on the righteous and the unrighteous If you love those who love you, what
reward will you get? Are not even the tax collectors doing that? And if you greet only
your brothers, what are you doing more than others? Do not even pagans do that? Be

perfect, therefore, as your heavenly Father is perfect. (Matthew 5.43-48)

This is placed in the context of six antitheses pronounced by Jesus to explain
what true fulfilment of the Law is about. Thus, in addition to repeating the ideal
of Imitatio Dei expressed by the Law (cf. Leviticus 19.18), Jesus commands love
for one’s enemy. The follower of Jesus is to love the enemy because that truly
makes him a child of the Father, and as the Father is indiscriminately gracious,
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so must be his children (Senior 1984: 58). Although at first sight this may appear
as a radical commandment, the explanations Jesus further gives show that what
we have is an inventive, alternative way of behavior when faced with evil.

Walter Wink (1998: 98) calls this “Jesus’ Third Way”, which contrasts the
“flight or fight” response deeply rooted within us. According to Wink, the three
examples Jesus gives (Matthew 5.39) are not a model of passive behavior, but a
call on the offended and the powerless to take initiative to assert her humanity
and therefore to transform the nature of the relationship in the process. Thus, by
turning the other cheek one shows that she is not scared, that she does not accept
to be victimized, that she is the perpetrator’s equal (Macelaru 2022a), that she has
inherent dignity, and therefore is worthy of respect (see Mécelaru 2021a). When
turning the other cheek, the violator cannot hit the other as an inferior, but as
an equal. In this way, the supposedly powerless person redefines the relationship
and forces the wrongdoer into making a moral choice (Wink 1998: 101).

The same goes for the two other examples Jesus gives. In both the “powerless”
person is given the power to act outside the accepted norms of the society and
therefore to have the initiative and to transform the situation by reclaiming her
humanity without endangering the other (Wink 1998: 103). As he was beaten,
tortured and crucified, Jesus embodied his teachings — he prays for the ones mis-
treating him, showing that he has the moral precedence over the situation. All
these prove that it is God’s desire for the world to have and live in peace. The
peace God gives is much different from that of the world. It is not only lack of vi-
olence, an environment of absence, where people are left on their own. Rather, it
is the peace that expresses God’s very character, his grace and generosity (Bern-
baum 1984: 247). It is the peace that “transcends all understanding” (Philippians
4.7), for it is neither found within humanity nor is it a result of human reasoning
and action. It is God’s gift in Christ. As such, one can only experience it and act
accordingly as a peacemaker because of a genuine relationship with God. That is
because a fallen human being can become a peacemaker only after being herself
reconciled to God.

Peace and Peacemaking - The Beyond

The peacemaking mandate was well understood by first century Christians. Al-
though persecuted and living in a society that accepted and promoted violence,
what characterized the first generations of Christians was their emphasis on love
and a strong aversion to killing (cf. Bainton 1986: 81). One model in this regard
was presented by Tertullian. For him, strict observance of the commandments
was more important than the eschatological future that would bring justice. It
was not for the Christian to decide on violence and war, but only to obey Christ.
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Admittedly, vindication was also part of God’s plan, but that would only happen
at the return of Christ (cf. Bainton 1986: 81). The second approach formed under
the influence of Gnosticism. It consisted of rejection of the Old Testament and
contempt towards the body. But the most widely spread was a more pragmatic
approach, which proceeded from a redemptive logic. This considered the nature
of life on earth and the social constrains accompanying it, which sometimes re-
sult in strife, but also objected to war because of commitment to Jesus’ teaching.
Origen expressed this position as he observes that “men fight sometimes because
of hunger, but more frequently because of avarice, the lust of power, an insane
craving for vain glory..”; he then continues to show that our warfare is not with
other humans but with the spiritual forces that change brothers into enemies (cf.
Bainton 1986: 83).

Moving our discussion to the contemporary church, it is now time to ponder
about the challenges to peacemaking facing Christians today and the ways in
which this mandated can still be carried out. It seems to me that a first problem is
the privatization of faith characteristic of today’s world. For instance, generation
after generation of evangelical Christians have been taught that Christ is a per-
sonal savior, thus turning the God of all creation into a private deity (Bembaum
1984: 251-252). This is a dichotomous mentality that separates the spiritual from
the social and political; one that cannot see Christ as savior of the body and
Lord of the Church at the same time. Evangelical Christians tend to emphasize
the peace of Christ as the restoration of one’s personal relationship with God.
Although this is true, it is only partially correct. For Christ’s peace includes peace
with the neighbor and the creation. As important the vertical relationship of
peace is, so are the horizontal ones.

Another issue to bring up here is the politicization of the peace process that
led to the idea that peace among nations and states is not at all spiritual and
therefore not a direct responsibility of the Christian. It is important however to
keep in view the spiritual dimension of peacemaking. Raising one’s voice against
war and violence in not only political and should not be done only through po-
litical means. The Christian knows that she is engaged in a spiritual battle that in-
fluences the physical realm. Therefore, speaking for peace would include prayer,
and that specifically directed at political issues.

Moreover, a renewed awareness of the full implications of the lordship of Je-
sus Christ is a decisive factor in the rediscovery of our peacemaking mandate.
The New Testament announcement of the Kingdom of God is an affirmation of
God’s all-encompassing reign (cf. Macelaru 2009). As such, a correct understand-
ing of what it means that “Christ is the Lord” would necessarily lead to bridging
the typical divides — between the sacred and the secular, between the private
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and the public (cf. Macelaru 2021b). This, in turn, would lead to the church’s
involvement in various forms of concrete peacemaking initiatives, such as: non-
violent action (Cartwright and Thistlethwaite 1998), different forms of civil dis-
obedience (Stassen 1998), cooperative conflict resolution (Steele at al 1998), etc.
This because the church ought to be an active participant in world affairs, not so
much via Christian policymakers, but by itself being a shaper of the world. Ac-
cording to Duane Friesen (1986: 205) there are five facets of such involvement:
ethos, example, service, policy, and vocation. As the church demonstrates justice
and peace within, she becomes a catalyst for the transformation of the society.

Conclusions

In John 14.27, Jesus leaves the disciples with these words: “Peace I leave with
you; my peace I give you. I do not give it to you as the world gives.” Surely, this
saying has been interpreted in many ways, from the inner peace of the believer
to the outer peace of the community. The second part of the phrase however
points strongly to the second option. The world is concerned only with itself
and its own wellbeing. Jesus’ way is different - he gives his peace to others. His
peace is not only for the individual, but also for the group, church, tribe, ethnos,
nation — the whole world. As Christians and as the church we should not ignore
this aspect of Jesus’ example. The mandate we have been given is clear: the peace
within must prompt us to be makers of peace in the world.
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MENTORAREA DIN PERSPECTIVA CRESTINA

DANIEL BABUTA’

ABSTRACT. The purpose of this paper is to examine the concept of mentoring from a Christian
viewpoint and to argue that, in addition to the typical relation developed in a secular mentor-
ing process, the Christian mentoring has much deeper meanings. Christian mentoring will not
seek the fulfilment of man through himself, but through his likeness to Christ and his spiritual
growth. Christian mentoring will be indicated as an efficient method for reaching these goals.

KEY WORDS: Christian mentoring, secular mentoring, growth, spiritual formation, model

Introducere

Mentorarea reprezinta una dintre cele mai des intdlnite forme de cunoastere
si dezvoltare personald, este cunoscuta inca din cele mai indepartate vremuri
sl are prezenta continud in existenta umand. In trecut, mentorarea era cea mai
practicata modalitate de invatare: copiii isi petreceau majoritatea timpului langa
périnti sau alti membri ai familiei, fiind asistati indeaproape pe parcursul intreg-
ului proces de definire identitara si dezvoltare personald. Primele forme de activ-
itati educationale se desfisurau in casa dascalului sau in atelierul maestrului, iar
punctul central al procesului de Invatare consta in relatia umana dintre mentor si
protejat. Tot procesul de formare avea o abordare personald, bazata pe relation-
area nemijlocitd dintre mentor si protejat si concentrandu-se asupra nevoilor
celui din urma. Mentorarea este intalnitd deopotriva in viata bisericeascd, in-
spirandu-se din modelele de ucenicie profunda practicata de Isus cu ucenicii din
cercul restrans (Babuti 2021: 236-242). In ceea ce urmeazi voi analiza conceptul
de mentorare atat din perspectiva seculara, cit si din perspectiva cresting, cu
accent pe valoarea intrinseca a mentorarii crestine.

* DAaNIEL BABUtA este doctorand in teologie la Universitatea ,,Aurel Vlaicu“ din Arad,
Romania. E-mail: daniel.babuta@gmail.com.
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Mentorarea din Perspectiva Laica
Merriam Webster defineste mentorul ca fiind “un sfetnic sau ghid de incredere®.
Aceeasi sursd aratd ca termenul “mentor” provine din mitologia greacd, Mentor
fiind un personaj din Odiseea lui Homer. Plecand la razboi pentru mai bine de
zece de ani, Ulise il lasa pe fiul sdu, Telemac, aflat in frageda pruncie, in grija lui
Mentor, prieten vechi si de incredere al eroului. Mentor il transforma pe Telemac
intr-un bérbat, de aceea numele lui descrie, metaforic, procesul de maturizare,
adicd mentorarea. Precum restul termenilor care descriu cuvantul, “mentorul®
desemneazi diferite lucruri pentru diferiti oameni: maestru, indrumétor, mod-
el, figurd paterna, invatator, instructor, lider, consilier, antrenor (Hendriks si
Hendriks 2018: 160). Mentorarea este procesul prin care mentorul se pune la
dispozitia persoanei mentorate in vederea dezvoltarii sale. Scopul initial al men-
torarii, dupa cum este mentionat in Odiseea, este dezvoltarea individuald si in-
vatarea prin experimentare (Johnson 2017).

In cartea sa Mentorarea, Bobb Biehl il citeazi pe Gordon MacDonald, care
prezenta principalele argumente pentru care mentorarea a fost importanta in
trecut si raiméne relevantd azi:

Probabil ¢ acum o suta de ani nu era necesara o carte despre mentorare, iar editurile
ar fi luat in deradere un astfel de subiect. Asta pentru ca, pAna de curand, mentorarea
ca forma de dezvoltare personala a fost un mod de viatd intre generatii. Ea era pentru
relatiile umane ceea ce este respiratia pentru trup. Mentorarea era asumata, asteptata
si de aceea aproape neobservatd, dat fiind caracterul ei curent 1n experienta umand.
In trecut mentorarea era peste tot. (...) Se inregistreaza azi o renastere a ideii de men-
torare 1n literatura de afaceri, in sistemul educational si in asistenta sociald. Aceastd
noud constientizare se evidentiaza desigur si in comunitatea urmasilor lui Cristos.
(...) De aceea, editurile secolului XXI cel mai probabil vor valorifica oportunitatea de
a prezenta publicului o carte buna despre mentorare, chiar daca editurile din secolul
al XVIII-lea ar fi ignorat-o. Contemporanii Inteleg nevoia disperatd de a recupera
functia mentorarii, de a o face o activitate de prim-rang in relatiile umane. (Biehl
2019: 8-9)

In contextul contemporan secular, mentorarea este descrisa ca “sistem in care
oamenii cu multa experienta si cunostinte 1i sfatuiesc si ajuta pe ceilalti la locul
de munca sau pe tinerii care isi pregitesc debutul profesional® (Bullon 2003:
1031). De aceea, mentorul este persoana “experimentata, care sfatuieste si ajutd
o0 persoana mai putin experimentatd (Bullon 2003: 1031). Mentorarea poate fi
intalnita in afaceri, in sport si in aproape toate sferele sociale si economice. Ter-
menii “mentorare/ mentorat® si “mentor® au devenit parte a limbajului nostru
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comun si pot fi intalniti atat in domenii academice, profesionale, de leadership
sau business, cat si in mass-media sau discutiile informale dintre indivizi. De co-
mun acord, un mentor este cineva care asista si incurajeaza in implinirea dezid-
eratelor personale sau profesionale. Dupa Johnson (2017), “relatiile de mentora-
re 1i sprijind pe protejati in dezvoltarea increderii, competentei si credibilitatii.”
Totodata,

Daniel J. Levinson, psiholog de la Yale recunoscut pentru studiile sale despre varsta
de mijloc, definea mentorul ca fiind cu opt pana la cincisprezece ani mai in varsta
decat protejatul, un coleg sau un frate mai mare, mai degraba decit o figurd paterna
distantd. Mentorul ia persoana mai tAnara sub aripa sa, ii impartaseste din intelepci-
unea sa, ii poartd de grij, ii pune la dispozitie resurse, critica si binecuvéntarea sa.
(Tenner 2004: 2)

Zander van der Westhuizen (2008: 235) analizeaza in teza sa de doctorat per-
spectiva narativd a mai multor autori cu privire la mentorare, concluzionind ca
sunt trei aspecte specifice mentorarii in aceste studii, si anume: relatia, cresterea
si reciprocitatea. Fundamentul si cadrul in care se desfisoara orice raport de
mentorare este relatia dintre mentor si protejat. Calitatea relatiei dintre mentor
si protejat este direct proportionald cu succesul mentordrii, respectiv cu efectul
de crestere obtinut si influenta reciproca dintre mentor si protejat:

relatia de mentorare este una din cele mai complexe din punctul de vedere al dez-
voltarii adultului (...). Mentorarea nu este definitd in raport cu rolurile formale, ci in
functie de caracterul relatiei si al functiilor pe care le deserveste. (...) Mentorul poate
avea rolul unui profesor care pune in valoare abilitétile tanarului si intensifica dezvol-
tarea intelectuald. Poate sluji ca sponsor/sustindtor, isi poate folosi influenta pentru
a facilita accesul intr-un anumit loc si dezvoltarea tdnarului. Poate fi gazda si ghid,
incurajand intrarea novicelui intr-o noud sferd ocupationald si sociald, asigurdndu-i
accesul la valorile, obiceiurile, propriile-i resurse si la distributia rolurilor. Prin vir-
tutile, realizdrile si modul sdu de viatd, mentorul poate fi exemplul pe care protejatul
sd-1 admire si imite, poate oferi sfat si suport moral in perioade de stres. Mentorul
mai are o functie, cea mai importantd: sa sprijine si sé faciliteze implinirea visului.
(Levinson 1978: 97-98)

Scopul final al mentorarii seculare, si totodata indicatorul unei relatii de men-
torare de succes, este dezvoltarea personald si implinirea visului protejatului
de a ajunge la nivelul pe care si l-a fixat ca obiectiv. John Maxwell asocia men-
torarea cu atingerea succesului personal, considerand cd “adevaratul succes este
sd-ti cunosti scopul, sa cresti pentru a-ti atinge potentialul maxim si a semana
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seminte spre folosul altora“ (Maxwell 2008: 6). In acest sens, protejatul are sansa
sd creascd si sd se dezvolte ca individ in cadrul facilitator al relatiei cu un mentor:

Abilitatea de a identifica potentialul altuia presupune angajament, diligenta si do-
rinta autenticé de a te concentra asupra celuilalt. Trebuie sé vezi inzestrarea, tempe-
ramentul, pasiunile, succesele, bucuriile si oportunitatile celuilalt. Odata descoperit
potentialul, trebuie sa-1 intretii prin incurajare si oportunitéti. Procedand astfel, cela-
lalt va inflori in fata ochilor tai. (Maxwell 2008: 6)

Acelasi John Maxwell considera ca mentorarea este una dintre legile supreme
dupi care se ghideaza liderul de succes. Legea multiplicdrii, la care face referire
Maxwell, statueaza cd “este nevoie de un lider pentru a promova un alt lider.
Sponsorii nu pot face asta, si nici programele institutionale. Este nevoie de un
lider care cunoaste un alt lider (Maxwell 2002: 128). Dac4, la nivel personal,
prin mentorare se realizeazd dezvoltarea individului astfel incat sa experimen-
teze succesul, la nivel corporatist mentorarea produce efectul de multiplicare a
liderilor si joaca un rol important in leadership. In studiul siu, Maxwell (2002)
testa ipoteza dupd care “este nevoie de un lider pentru a promova alt lider®, iar
studiul sdu sonda motivele ce-i determina pe unii sd devina lideri. Grupul-tintd
era format atat din clerici, cat si din oameni de afaceri. Respondentii au avut
trei variante de raspuns: talent innascut, rezultatul unei crize, influenta unui alt
lider. Raspunsurile au confirmat in mod covarsitor ipoteza studiului: 85% dintre
respondenti au fost motivati sd devina lideri datoritd influentei exercitate asupra
lor de un alt lider, in timp ce doar 10% au ales sa fie lideri pe baza talentului in-
nascut, iar 5% ca rezultat al unei crize.

Exercitarea influentei in cadrul relatiei de mentorare este reciproca, insa exis-
ta o diferenta de grad aici. De reguld, mentorul, care ocupa pozitia expertului in
actul mentorarii, exercitd influentd mai ampld asupra protejatului decat invers.
Totusi, relatia de mentorare este atit de stransa incat va avea efect si asupra vietii
mentorului. Specificitatea relatiei de mentorare, cat si trasaturile individuale si
modul unic de raportare a protejatului la procesul de mentorare, vor aduce un
plus de valoare in viata mentorului.

Linda Phillips-Jones (2003: 5) aratd cd “lucruri cu adevarat puternice se in-
tampld cand cineva respectat si cu experientd isi aratd interesul si se angajaza sd
ajute un alt individ in procesul de dezvoltare, mai ales cand acest individ se lasa
influentat.“ Argumentand, autoarea se foloseste de studiul profesorului Albert
Bandura de la Stanford University, care releva trei aspecte importante:
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12. Ca indivizi, cele mai multe lucruri le invatam observind alte modele de succes
sau insucces.

13. Tnvatim mult mai rapid si mai eficient cind primim un feedback pozitiv din
partea unei persoane pe care o respectam.

14. Facem progrese in invatare cand trebuie sa abordam chestiuni dificile.

In cadrul relatiilor de mentorare regisim toate cele trei aspecte: mentorul con-
stituie un model de succes pentru protejat sau 1i poate indica astfel de mod-
ele dintre cunoscutii sdi, facilitand astfel invéatarea prin observare; mentorul va
oferi protejatului feedback constant si sprijin motivational, pe masura ce acesta
dobéndeste noi cunostinte si le implementeaza in situatii concrete; protejatul va
avea curaj sd abordeze situatii sau provocdri cu un grad sporit de dificultate ba-
zandu-se pe sprijinul mentorului, gradul de dificultate generand si un nivel inalt
al invatarii.

Mentorarea Crestina

In context crestin, mentorarea este de o profunzime semnificativ mai mare decat
mentorarea in general. Desi are multe elemente in comun cu mentorarea laica,
ea beneficiazd de instrumente biblice specifice prin care implementeazd aceste
elemente, slujind unui scop mai maret. Mentorarea seculara are individul in cen-
tru, in timp ce mentorarea crestina este cristocentricd. Mentorarea seculard isi
propune s scoata la lumina cea mai buna versiune a individului, in timp ce men-
torarea crestind isi propune sa faciliteze transformarea individului astfel incat
Cristos sd ia chip in el. Apostolul Pavel isi slujea semenii intr-un mod extrem de
asumat si focalizat: “Copilasii mei, pentru care iarasi simt durerile nasterii, pAna
ce va lua Cristos chip in voi“ (Galateni 4:19). In Predica de pe Munte din Evan-
ghelia dupa Matei, Isus stabileste in cel mai clar mod posibil nivelul spre care
fiecare om trebuie sa tinda. Mentalitatea seculard ne directioneaza spre cea mai
buna versiune a noastrd. Prin Evanghelie, insa, Isus statueaza un standard supe-
rior: “Voi fiti, dar, desavarsiti, dupa cum si Tatal vostru cel ceresc este desdvarsit“
(Matei 5:48 VDC). Acest standard poate fi atins doar prin lepadare de sine si
identificarea cu Cristos la nivel identitar si in scop:

Fara Dumnezeu, nu ne avem decat pe noi insine. Avem o viziune limitatd, resurse
limitate, tarie limitatd, speranta limitati si suntem, pe scurt, fard mantuire. In Vechi-
ul Testament, cuvantul folosit pentru a descrie reorientarea omului spre Iehova este
shw, care inseamna a ne indeparta de noi si a ne indrepta spre Dumnezeu. (Schindler
2021: 68)
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Mentorarea crestina va facilita identificarea cu si dezvoltarea dupa chipul lui
Cristos. Mentorarea seculara vizeazd aspecte ce tin de dezvoltarea profesionald,
a abilitatilor practice de orice fel si de atingerea succesului personal, In timp ce
mentorarea crestind urmareste dezvoltarea holistica, armonioasd a persoanei —
trup, suflet si duh - astfel incat sd ajungé la maturitate spirituald si la o tot mai
mare asemdnare cu Cristos. Luke Wong defineste oamenii maturi spirituali ca
fiind persoane “sanitoase emotional, care se aseamédnd cu Cristos, se uitd spre
Impiaritie si se multiplici prin ucenicie“ (Wong 2019: 23). Dupi cum aritau An-
dreson si Reese (1999: 15),

credinta crestina este imitativi. Dintotdeauna a fost asa. Incepand de la cuvantirile
lui Isus inaintea bérbatilor si femeilor care I-au devenit ucenici in credintg, crestinis-
mul s-a definit ca o credinta predatd de la o persoand la alta. Viata lui Isus Cristos
trebuie considerata unicul model vrednic de imitat de cdtre crestini. Astfel, Isus este
intotdeauna sursa care atrage si standardul spre care tinde spiritualitatea crestina.

“Urmeaza-ma*“ este, probabil, cea mai simpla descriere a spiritualitatii.

Folosirea sintagmei “mentorare crestind“ are la baza urmatoarele rationamente:

= isi are originea 1n ucenicia biblica, fiind consideratd extensia ei (cf. Ma-
celaru 2011: 11-22).

~ Este o relatie interpersonala, ce are scopul de a dezvolta protejatul in ve-
derea glorificarii lui Cristos.

~ Este o practica ce se desfasoard in cadrul Trupului lui Cristos, Biserica,
facilitand influentarea mutuald a mentorului si protejatului.

~ Este o practicd implicand protagonisti al ciror Domn si Mantuitor este
Isus Cristos.

~ Mentorarea crestind va rdspunde nevoilor de crestere ale protejatului in
mod holistic: trup, suflet si duh.

~ Mentorarea crestind vizeazd cresterea beneficiarului in asemanarea cu
Cristos la nivel identitar si functional, protejatul experimentand matu-
rizarea spirituala.

~ Mentorarea crestina se desfasoara dupa principiile biblice ale uceniciei
transformatoare/ spirituale.

Atat mentorul, cét si protejatul (persoana mentorata) dezvolta o identitate pri-
mari in Cristos. Inainte de a se identifica ca mentori sau protejati, ei sunt frati
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in Cristos, partasi ai aceleiasi realitati spirituale a rascumpararii §i infierii divine.
Scopul lor lucrativ in procesul mentoririi este de a creste in asemanarea lui Cris-
tos la orice nivel al vietii lor:

Daci l-ai fi intrebat pe apostolul Pavel care este obiectivul sdu in slujirea lui Dum-
nezeu, ti-ar fi raspuns: «Sa infatisdm pe orice om desdvérsit [matur] in Cristos Isus»
(Coloseni 1:28). Daca i-ai fi cerut sd descrie lucrarea bisericii locale, ti-ar fi raspuns:
«Pentru desavarsirea sfintilor, in vederea lucrarii de slujire, pentru zidirea trupului lui
Cristos, pAna vom ajunge toti la unirea credintei si a cunostintei Fiului lui Dumne-
zeu, la starea de om mare [matur], la inaltimea staturii plinatatii lui Cristos» (Efeseni
4:12-13). Indiferent ce spun unii “predicatori de succes”, obiectivul lui Dumnezeu cu
viata noastrd nu-I constituie banii, ci maturitatea; nu fericirea, ci sfintenia; nu a obti-
ne, ci a darui. Dumnezeu se afld la lucru, transforméandu-si oamenii inspre asemenea
cu Fiul Sau. Acesta este obiectivul slujirii crestine. (Wiersbe 2007: 51)

Mentorarea crestina, ca forma de ucenicie aprofundata si extensie a uceniciei
biblice, va raspunde nevoilor protejatului in doua domenii distincte:

Identitate — protejatul va fi ajutat de mentor sa-si cunoascd identitatea in Cristos,
precum si sa se cunoasca mai bine ca persoana, identificand darurile native
si pe cele primite de la Dumnezeu, modalitétile in care le poate dezvolta si
folosi, domeniile de slujire in care se poate implica in bisericd si, ca obiectiv
existential, felul in care poate creste in aseménarea cu Cristos.

Scop — cum sa transpuna in viata de zi cu zi constienta identitatii lui in Cristos si
cum sa se dedice mai eficient implinirii scopurilor lui Dumnezeu cu privire
la propria-i persoana. Viata intreaga este privitd ca fiind pusd in slujba lui
Cristos si a trupului Séu, Biserica.

Aceste doud domenii au a face cu descoperirea semnificatiei personale a prote-

jatului, pentru ca “suntem 1n cautarea scopului si sensului si dorim sd dam lastari

care sd dainuie. Ne tinem strans de mostenirea noastrd, si totusi tanjim dupa o
22l

mostenire mai bund” (Weber 2008: 48). Cu alte cuvinte, in ceea ce priveste iden-
titatea noastra,

raspunsul pe care-l dim la intrebarile “Cine sunt?“ si “De ce exist?“ va determina
felul in care cdutam sa ajungem la sens. Impulsul de a satisface aceasta dorinta poate
ori sd ne apropie, ori sa ne indepérteze de Dumnezeu. Valoarea autentica si durabila
poate fi dobandité doar in Cristos. Isus a zis: «Eu sunt Vita, voi sunteti mldditele. Cine
raméne in Mine si in cine rdmén Eu, aduce multa roads, cdci despartiti de Mine nu
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puteti face nimic» (Ioan 15:5). Aceasta inseamnd cd nu putem ajunge la semnificatie
autenticd durabild departe de Cristos. (Morley 2019: 65)

Mentorarea crestind plaseazd protejatul in compania mentorului — un credincios
matur spiritual - care va incerca sa-I tind concentrat asupra a doud aspecte prin-
cipale: cine este el in Cristos si care-i este scopul. Aceste doua aspecte, respectiv
“identitatea” si “scopul, sunt coordonatele care aduc semnificatie in viata indi-
vidului:

Ne dobandim sensul si identitatea in viatd cind intelegem cine suntem in Cristos.
Este vorba, asadar, despre statut, despre o relatie cu Dumnezeu, nu despre ceva ce
poate fi dobéndit prin faimd, noroc si putere. Pe de altd parte, Dumnezeu are un scop
cu viata noastrd — o misiune, un destin — un motiv pentru care existim. Acesta este
celalalt aspect al ciutérii noastre dupa semnificatie. Dupa ce am aflat raspunsul la in-
trebarea privind identitatea noastra, urmatoarea intrebare care se ridici este “Ce vrea
Dumnezeu sa fac cu viata mea?* Singurele scopuri ce vor ddinui sunt cele ancorate in
Dumnezeu. (Morely 2019: 79)

Credinciosul se inchina cu tot ce este, poseda si intreprinde: acesta este modul in
care devine duhovnicesc, exemplificativ fiind ceea ce le scrie apostolul Pavel cred-
inciosilor din Roma: “Va indemn, dar, fratilor, pentru indurarea lui Dumnezeu,
sd aduceti trupurile voastre ca o jertfd vie, sfanta, placuta lui Dumnezeu; aceasta
va fi din partea voastra o slujba duhovniceascd“ (Romani 12:1). Este foarte in-
teresant de observat cd inchinarea care implica un trup padméntesc se constitu-
ie intr-o slujba duhovniceasca. Actul inchindrii il implica pe credincios in mod
holistic: cu trup, suflet si duh. Isus S-a dat ca jertfa pentru a-i face deséavarsiti
pentru totdeauna pe cei ce sunt sfintiti (Evrei 10:14), si in virtutea acestei re-
alitati si a faptului ca Isus este Mare Preot la dreapta lui Dumnezeu, indemnul
este “sa ne apropiem cu o inima curatd, cu credinta depling, cu inimile stropite
si curétite de un cuget rau si cu trupul spalat cu o apa curatd” (Evrei 10:22). De
asemenea, fiecare actiune a credinciosului se constituie intr-un act de lauda la
adresa Creatorului: “fie cA méncati, fie cd beti, fie ci faceti altceva, sa faceti totul
pentru slava lui Dumnezeu® (1 Corinteni 10:31). Ceea ce la prima vedere pare
pamantesc, fara tenta duhovniceascd, devine sacru cind este inchinat in mod
intentionat Domnului. Mentorarea crestina ii faciliteazd protejatului evadarea
din starea neconstructiva, din viata aflatd sub imperiul conflictului dintre sacru
si profan, si-i oferd perspectiva biblicd corecta, conform céreia fiecare aspect al
vietii este sacru in contextul vietii predate in intregime lui Cristos (cf. Mécelaru
2021: 80-84). Protejatul va fi incurajat si asistat sd atinga excelenta in felul in care
traieste i in ceea ce intreprinde, fara a inchina succesul pe altarul propriei grat-
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ificari. Mentorul care este un credincios matur spiritual il va ajuta pe protejatul
aflat in cautare de sens sd-si organizeze viata in jurul singurului scop semnifica-
tiv: glorificarea lui Dumnezeu:

Catehismul mic de la Westminster, unul dintre materialele cele mai importante
adoptate de Adunare, formuleazi intrebéri si raspunsuri asupra a o suté patru prob-
leme esentiale si formeaza principalele dogme ale credintei crestine. In mod profund,
prima intrebare este: “Care este scopul suprem al omului?*, si am putea s-o reformu-
lam astfel: “De ce existd omul pe pamant?“ Raspunsul este deopotriva elocvent si
simplu: “Scopul suprem al omului este sa-L glorifice pe Dumnezeu si sa se bucure
vesnic de EL“ (Morley 2019: 82)

Orice alt aspect al vietii va fi considerat un mijloc de a servi atingerii scopului
suprem, si nu un scop in sine. Protejatul va fi indrumat sa nu se jertfeasca pe
altarul egoului sau realizarilor vanitoase, ci sd se dedice unui scop care tran-
scende propria-i persoand si obiective. Se trece, astfel, de la o viatd defocalizata
si neroditoare la o viatd cu semnificatie si rodnica, se realizeazi tranzitia de la o
viata traitd sub imperiul mediocritétii la o viata care tinde spre desavéarsire.

Concluzii

Am argumentat prin cele de mai sus cd mentorarea crestind nu transpune pur
si simplu un termen din literatura seculara in sfera teologicd si nici nu adopta
practici laice 1n viata ecleziala sau in Trupul lui Cristos. Mentorarea, aga cum este
exemplificata in Biblie si cum este practicata in Bisericd, are semnificatie mai
complexa decat mentorarea din alte medii institutionale. Mentorarea crestina
nu ignora si nu anihileazd aspectele profane ale vietii, ci le aduce in sfera sacru-
lui. Mentorul crestin va fi interesat atit de bunistarea si dezvoltarea omului din
interior, respectiv a sufletului, cat si de omul din exterior, de trup, si inclusiv de
realizarile pamantesti ale protejatului. Mentorarea crestind va aborda si dezvol-
tarea abilitatilor protejatului de a intreprinde actiuni care si-i asigure bundstare
materiala, sdndtate trupeasca si succes profesional, insa fara a face din acestea un
scop 1n sine. Scopul in sine este de a-L glorifica pe Dumnezeu prin fiecare aspect
al vietii. Protejatul va fi iIndrumat sd integreze fiecare obiectiv al vietii Intr-un
scop mai mdret decit propria persoand si propriile realizari.
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POWER IN WEAKNESS - THE MESSAGE OF THE CROSS IN PAULS
LETTERS TO THE CORINTHIANS AND ITS IMPLICATIONS

CRISTIAN SANDU"

ABSTRACT. This article gives an exposition of Paul’s theology of the cross available in the
Corinthian correspondence. It is argued that Paul responds in the two Corinthian letters to
challenges against his apostolic authority resulting from an erroneous understanding of power
and weakness. Paul’s response is that true power does not depend on one’s wisdom or spiritual
prowess but on the identification with Christ’s death and resurrection. The article closes with a
few remarks regarding the implications of such theology for the believer today.

KEY WORDS: Cross of Christ, Corinthian church, power, weakness, 1 & 2 Corinthians

Introduction

The cross of Christ is unquestionably the most significant symbol of Christi-
anity. Even though it primarily alluded to the death of Christ as recorded in
the gospels, over the past two millennia of Christian history the cross has also
taken on connotations that can hardly be reconciled with the object itself and
its historical use as a tool of torture. What the Romans have once invented and
used to perform brutal humiliating executions is now adorned as jewellery and
employed as elaborate decoration in sacred places — quite an ironic twist, indeed.
The symbolical meaning the cross seems to have taken on is a theme implied in
some of the New Testament writings, but it is not one readily available. Anyhow,
ifan ancient execution device could be “domesticated” in this way over the years,
is it not possible that there is also a corollary theological adaptation at work?

To answer the question above I suggest one ought to turn to the teaching
of Paul the Apostle, specifically to the way he describes the significance of the
cross. Just as at the cultural level Christians have taken an object and enriched its
meaning to be the faith symbol it now is, so did Paul use the cross as a symbol for
Christ’s self-giving sacrifice. In Paul’s theology of the cross we have a reinterpre-

*  CRrISTIAN SANDU is Ph.D candidate in Theology at “Aurel Vlaicu” University in Arad,
Romania. E-mail: crissandu6@gmail.com.
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tation of “power” in terms of “weakness”. This became evident during the debate
Paul had with the Corinthian Church and is available to us in the two epistles
he wrote to them. By examining these two letters in the light of the historical
situation to which they allude I hope to illustrate below the central role the cross
played in Paul’s re-envisioning of such notions as “power” and “wisdom”.

The Context of the Corinthian Correspondence

Paul writes to the Corinthian Christians in response to several major problems
that emerged within their community. Although these letters have been criti-
cized for their lack of theological content and systematic order, it is quite evident
that there is a theological thread that binds them together. I suggest that this is
Paul’s theology of the cross. The letters probably mark a midway point in a longer
conversation Paul has with the Corinthian believers. As such, in 1 and 2 Cor-
inthians, Paul, who is no longer in their midst, answers questions posed by the
Corinthian Christian community, questions we do not have. Given these, most
of the content in the Corinthian correspondence is applied theology (Conzel-
mann 1975: 6-9). Therefore, to better understand Paul’s underlying theology of
the cross in these letters, it is necessary to enter the discussion by considering the
upfront themes Paul addresses: his apostolic authority, the Corinthians’ errant
theology and the resulting aberrant value system they had adopted.

Paul’s Apostolic Authority

It has been long argued that pride, jealousy, and disobedience are the most ob-
vious causes for the problems in Corinth (Young and Ford 1987: 47). These can
be deduced from Paul’s corrective instructions, especially in regard with the
divisions caused in the community (1 Corinthians 1.10-17), the improper use
of spiritual gifts (1 Corinthians 12-14), and the abuse of the Lord’s Supper (1
Corinthians 11.17-34). Also, throughout 2 Corinthians, the same fallacies are
implied as Paul addresses the believers’ rebellion against his apostolic authority.
In fact, their opposition to Paul is so pronounced that Gordon Fee has come
to suggest that it is the principal issue addressed in both letters (Fee 1987: 6).
Paul remains impartial in his approach but must rebuke the Corinthian believ-
ers, who had begun to embrace alternative teachers and teaching. Hafemann
(1993: 174) argues against Fee’s point, noting that Paul’s ethical instructions in
1 Corinthians 8-10 are sufficient proof that his authority and the legitimacy of
his apostleship were still recognised. Nevertheless, Fee’s point is supported by
other authors (e.g. Horsley and Silberman 1997: 172) who see in Paul’s rebuke
of the “immoral brethren” (1 Corinthians 5.9-11) a proof that the teaching of
the Apostle was slowly replaced by a gospel of “social prestige” The inference is

CAESURA 10.1 (2023)



Power In Weakness 97

that the people Paul opposes were status seeking wealthy patrons of the church
in Corinth who used their financial means to gain influence and enhance their
social status. Since such social advancement also required their participation in
pagan social events, the message and behaviour of these “immoral brethren” was
syncretistic and was leading the congregation away from the gospel preached by
Paul. This is why all the ethical instructions given by the Apostle address pagan
customs (e.g. 1 Corinthians 5.1-13; 8.1-13).

Although some have argued that the situation surrounding Paul’s second let-
ter is quite different from that of the first, I submit that the issues Paul addresses
in both letters are closely linked. A close reading of the material reveals that the
problems looming in the background in 2 Corinthians are in fact anticipated in
1 Corinthians 1-4. Admittedly, the insertion of false apostles within the com-
munity acerbates the problem - a fact evident in 2 Corinthians. However, Paul’s
authority is questioned much earlier (see 1 Corinthians 4.18). Thus, the rift be-
tween Paul and the Corinthian community was already there before the arrival
of the false teachers. The change in the manner Paul writes, from correction (in
1 Corinthians) to defence (in 2 Corinthians) is caused by the escalation noted
above - as the threat to his authority becomes more direct, so does his defence
becomes more personal. Thus, both letters spring out of the same situation and
both tackle the theme of Apostolic authority, albeit in different ways.

Errant Theology in the Corinthian Church

Barrett (1994: 36) has proposed that the “false apostles” Paul mentions in 2 Cor-
inthians were likely Judaizers with connections to Jerusalem who had adapted
their message to suit the Corinthian audience, hence the lack of circumcision
talk. Paul’s relationship with the Jewish Christians was already on the fray and
this could have been an attempt to rip the church out from his care. It is difficult
however to precisely determine the status of Paul’s relationship with the Cor-
inthians, and the identity of those who sought to lead the Corinthians astray.
What is clear is that not only did the Corinthians find it difficult to accept Paul’s
authority, but also, they failed in following Paul’s teaching.

Fee (1987: 4) notes that the Corinthians had an “inordinate amount of
Corinth yet in them, emerging in a number of attitudes and behaviours that
required radical surgery without killing the patient” Thus, it could be that their
cultural setting, coupled with issues internal to the community, worked against
Paul’s attempt to teach them to live as followers of Christ. Because the Corin-
thians” Weltanschauung was Hellenistic, they easily mixed Paul’s teaching with
Hellenistic dualism. For instance, Martin (1986: xxxi) has pointed out that the
Corinthians possessed an incipient Gnosticism, giving the “spiritual” a higher
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value than the that of the lower physical. Because of this, the Corinthians simply
misunderstood how believers partake in the power of Christ’s resurrection (El-
lis 1974: 74). Their spiritual (charismatic) experiences led them to believe that
they had already attained a higher level of existence — hence the expression “the
tongues of angels” for the glossolalia (1 Corinthians 13.1). By considering the
Spirit’s manifested presence to be the fulfilment of the eschatological promises,
they probably believed that they were already living the resurrection, spiritualis-
ing it. This may be the mindset Paul sarcastically criticises in the words: “Already
you have all you want! Already you have become rich! You have become kings..”
(1 Corinthians 4.8). Such spiritualized eschatology would have led them to belit-
tle the importance of their physical existence and therefore to “get rid” of ethical
considerations when it came to the “use: of their bodies. In other words, since the
eschaton was already present, it did not matter if one committed sexual immo-
rality or ate food dedicated to idols. Christ’s death and resurrection had ushered
them into the new age of spiritual enlightenment (Fee 1987: 12).

Added to the above, Paul’s critique of “worldly wisdom” in the first three
chapters of 1 Corinthians may provide a hint to yet another issue. Grayson
(1990: 22-23) has argued that in the context of Paul’s argument, where “worldly
wisdom” is contrasted with the “wisdom of God,” the focus is on the Corinthians’
desire to be “socially acceptable” However, Paul’s opposition is not an argument
in favour of social awkwardness. Rather, it is a warning against seeing God’s wis-
dom as the typical socially acceptable rationale used to achieve social cohesion
and advancement. In other words, Grayson argues, the Corinthian believers
were obsessed with social acceptability, and that made them turn the message
of Christ into a vehicle for personal advancement and power. This pursuit of
prestige can be seen in the way the church divided, each party seeking to stake its
own claim of power (Grayson 1990: 22; ct. Horsley and Silbermann 1997: 172).
Seen in this light, Paul’s opposition to “wisdom” becomes more understandable.

Paul’s Theology of the Cross — Addressing the Corinthian Problem

The theology of the cross (cf. 1 Corinthians 1.18-2:10) is the central feature of
Paul’s response to the Corinthian problem. The message is both, polemic and
didactic, for he employs the cross, both, to teach the Corinthians about the na-
ture of God and to deflate their errant theology and the resulting immorality.
Furthermore, Paul uses it in connection with the theme of resurrection, aiming
to correct the Corinthian misconception in regard with the relationship between
the two (Conzelmann 1975: 40-41). In fact, 1 Corinthians is framed by these
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themes - it begins with a discussion of the cross in the first two chapters and
it ends with a discussion about the resurrection in the fifteenth chapter. As for
Paul’s specific instructions, these are placed in between.

It has been suggested that the structure of the letter is important because
it reveals Paul’s purpose. For instance, Karl Barth argued that 1 Corinthians is
mainly about the resurrection because it climaxes with it in the fifteenth chapter
(cf. Beker 1980: 176). However, Kdsemann (1970: 177) rightly notes that in Paul’s
formulation of the gospel, it is the cross that gives meaning to the resurrection.
Thus, the resurrected Christ is the crucified Christ, for he would not need to be
resurrected had he not been crucified. The cross defines the nature of the resur-
rected One and of his followers, and not the other way around. In this way Paul
teaches the Corinthian believers the correct relation to eschatology in the now.
Paul does specify that the resurrection is a future reality (cf. 1 Corinthians 1.7-8).
However, “in the present life [Christians] are called to actualize the crucifixion
with Christ” (Ellis 1974: 74). This is how Paul counteracts their over-realized
eschatology and at the same time offers a model for the Christian life in the
present.

It is evident from the way Paul argues his case that the Corinthians under-
stood “salvation” as a spiritual reality, which was ushered in by the Spirit through
the resurrection of Christ (Beker 1980: 165). This gave them the “freedom” to
“escape” bodily and worldly entrapment. However, Paul declares that such escha-
tology is utterly wrong, for believers ought to expect a bodily resurrection as the
eschatological fulfilment of Christ’s work. As for the present, they are to live in
the shadow of the cross. Only then will they partake in the resurrection power of
Christ. In Dunn’s words, “the new creation is not possible without the crucifixion
of me to the world and the world to me” (Dunn 1998: 412).

An important aspect of Paul’s argument is the contrast between worldly wis-
dom and the message of the cross. He writes to the Corinthians:

For Christ did not send me to baptise, but to preach the gospel — not with words of
human wisdom, lest the cross of Christ be emptied of its power. For the message of
the cross is foolishness to those who are perishing, but to us who are being saved it is
the power of God. (1 Corinthians 1.17-18)

It is probable that the term “wisdom” is a catch word in Corinth, for Paul gives
it a considerable amount of space in his letter (Conzelmann 1975: 37). As previ-
ously noted, though, in the context of Paul’s argument, “wisdom” does not refer
to general knowledge, but to a particular attitude or outlook on life. Hafemann
(1993: 165) notes that it is practical wisdom, focused on accomplishments and
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extravagant lifestyle, that resulted in “addiction to power, prestige, and pride” In
the light of this, Paul’s message about a crucified Messiah, in the context of the
Greco-Roman culture, seems like nonsense — a “socially destructive stupidity”
(Grayson 1990: 22), for it did not meet the requirements of wisdom. Wisdom,
they thought, brought social cohesion and advancement to its possessor. The re-
sult was a festival of boasting among the Corinthians concerning who was wiser,
who was associated with the wiser leader (cf. 1 Corinthians 1.12), and who was
most in touch with the source of wisdom - the Spirit.

Paul does not oppose wisdom per se. Instead, he proves that the Corinthi-
ans do not know its true meaning. For him true wisdom is the crucified Mes-
siah himself, rather than any human notion of social success. The juxtaposition
of “Messiah” and “crucified” is paradoxical because the first denotes victorious
salvation while the second absolute humiliating failure (Cousar 1990a: 29). To
the Jew, therefore, Paul’s message would have been scandalous (Késemann 1970:
156) and to the Greek foolish. Paul has a disturbing announcement, though. The
crucified Christ is necessarily the wisdom and power of God. Thus, through the
death and resurrection of Jesus, God has overturned the standards of wisdom
and power in the world (Green 1993: 203). What once was wise and strong has
now become weakness while that which was foolish, and failure has become the
power of God (1 Corinthians 1.20, 25). Salvation, then, cannot be found through
human efforts, for the wisdom of the world failed to acknowledge God (1 Cor-
inthians 1.21). There is nothing left for humans to boast about except the Lord
(1 Corinthians 1.31).

To conclude, the horrifying death of Jesus Christ on the cross was not an ob-
stacle that was overcome through the resurrection (Cousar 1990b: 172). Rather,
it was, and is, the revelation of God’s identity and plan of salvation for the cre-
ation. It is precisely God, Paul argues, that is revealed in the face of the crucified
Jesus Christ (cf. 2 Corinthians 4.4). Therefore, to neglect the cross was to aban-
don Christ himself.

Paul’s Theology of the Cross - Implications

It follows from the above that the message of the cross is an ultimate criticism of
human knowledge and expectation (cf. Lampe 1990: 122). In the act of Christ
on the cross God contradicts everything that humans would expect from a god
to do. Paul admits that the cross is the weakness and foolishness of God (1 Cor-
inthians 1.25) and that the exalted Messiah himself was crucified in weakness
(2 Corinthians 13.5). In Christ, then, God announces power as weakness and
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weakness as power — a message that also fits Isaiah’s vision of God’s perfect reign
(cf. Mécelaru 2016: 131-146). This is not simply scandalous; this is a complete
deconstruction of what humanity knows and believes to be wisdom and power.

Being that it defies human expectation, the gospel demands a drastic change
in the perception of the hearer in order to be seen as it truly is: God’s wisdom and
power for salvation. Thus, whosoever has seen Christ’s “act of apparent weakness
as the expression of God’s power to save has entered into a new way of perceiving
power” (Brown 1998: 270). Through the cross of Christ God begins a transition
into a new age (Hays 1996: 27), one that breaks into the old one to both judge
and destroy it. The cross is at the same time a negation of the present order, and
an affirmation in the form of an invitation into a new order. Paul recognized
that the concepts of power and wisdom the Corinthians were operating with
worked to maintain the status quo of the present age — a project God opposed.
This is why Paul refuses to employ human wisdom to preach the gospel, for to
do so would undermine God’s intentions and betray God’s methods. The gospel
of the cross dismantles structures and pretensions built upon false power and
wisdom (cf. 2 Corinthians 10.3-5) while at the same time it creates a new reality
(cf. 2 Corinthians 5.16-17). As Grayson (1990: 51) concludes, “to those who are
sharing in God’s transformation [the gospel] is a powerful agent of change”

By presenting weakness as strength and strength as weakness, Paul radically
reinterprets the meaning of power. This language is, of course, employed polem-
ically. It helps with correcting the self-seeking mindset and immoral practices of
the Corinthians. Nevertheless, it is also more than that. Moving from the cross to
power, in his defence, Paul rethinks his personal experiences. Weakness, failure,
and humiliation, instead of being occasions for resignation, become reasons for
boasting, for they are “a vehicle of God’s power” (Peterson 1998: 262). Weakness
does not disqualify Paul as an apostle. Rather, it sets him in opposition to the
lifestyle and pride of the false teachers that invaded the Corinthian church. Paul
is the antithesis of what these teachers were representing: rhetorically polished
speeches (2 Corinthians 11.6), good religious connections (2 Corinthians 11.22),
and financial stability at the expense of the Corinthian believers (2 Corinthians
11.7-11). Paul does not boast in his strengths and accomplishments, for to do so
would undercut the gospel that he preaches. All self-sufficiency, pride, and pow-
er mongering had been thrown out at the cross. The true servant of God can only
boast in his weaknesses. This is scandalous, for it contradicts everything that the
world sees as valuable and desirable.

The implications of Paul’s defence address not only the Corinthian church
but also the contemporary one. There is an important corelation between Paul’s
self-defence and his soteriology. The divine humiliation and self-giving at the
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cross form a paradigm for salvation. Even though Jesus Christ was rich, he be-
came poor so that humanity could have a part in his riches (2 Corinthians 8.9).
Salvation therefore requires participation in Christ, in his death and resurrec-
tion, and thus participation in his weakness (Black 1984: 86). And this is not
only about one’s conversion but is in fact a paradigm for the entirety of Christian
life. The Christian, therefore, is to emulate the weakness of Christ by identifying
with his death on the cross, but also expecting God to release his power amid
weakness. What does this mean concretely? It is not that Christians should seek
to suffer for the sake of suffering, but that they are to adopt the mind and attitude
of Christ. Therefore, the message of the cross calls Christ’s followers to sacrificial
love. Those who have received life through the death and resurrection of Jesus
“should no longer live for themselves but for him who died for them” (2 Corin-
thians 5.15). This is a “new economy” that requires the Christian to become a
servant of others for the sake of Christ.

Conclusions

The peculiar adaptation over the centuries of the symbol of the cross has a theo-
logical corollary. Attempts to domesticate the gospel of Christ into a justification
for the structures of the passing present order, which God has already judged,
are as unacceptable and foreign to the true meaning of the Christ event as is the
transformation nowadays of an ancient instrument of torture into a decorative
object. The Corinthians were guilty of treating the gospel as a means for so-
cial enhancement and advantageous positioning. Paul’s response to this is “the
message of the cross,” which is a scandalous foolishness for the nonbeliever, but
power for the one approaching God by faith.
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MUZICA, MODALITATE DE EVANGHELIZARE:
PLANTAREA DE BISERICI LIBERE IN AUSTRIA INTRE 1960-1990

FRANK HINKELMANN'

ABSTRACT. This historical contribution shows that free church missionaries and church
planters in Austria discovered music as an evangelistic tool to address the “Austrian soul” since
the early 1960s. Initially, it were German missionary organizations such as the Mission House
Wiedenest Bible School, the mission organizations Neues Leben and the Janz Team that inte-
grated music into their evangelistic mission work. Then, in the 1980s, Agape Austria (Campus
Crusade for Christ) and Operation Mobilisation Austria which took up music as a tool in their
evangelistic ministry in Austria.

KEY WORDS: evangelism, music, Austria, Church planting

Introducere: Austria si Muzica

Daci cereti anglo-saxonilor un rdspuns spontan la intrebarea: “Ce stiti despre
Austria?®, in marea majoritate a cazurilor raspunsul este: filmul Sunetul muzicii.
Pe de alta parte, este de-a dreptul remarcabil ci, pAna nu demult, aproape nici
un austriac nu ar fi asociat Sunetul muzicii cu tara lui. Ceea ce a fost un succes
de box-office in lumea anglo-saxona, cunoscut pana si de copii, a rdmas in mare
parte necunoscut in Austria — atat musical-ul, cat si filmul. Aceasta situatie s-a
schimbat insa in ultimii ani, in special in punctele turistice din Salzburger Land,
datorita excursiilor “Sunetul Muzicii“ organizate acolo. Un exemplu, printre
multe altele, de asociere a acestui film cu Austria este autobiografia americanului
William (Bill) Wagner, fost misionar si plantator de biserici, care a contribuit
la fondarea Facultatii de Teologie Evanghelica (ETF) din Leuven (Belgia) si a
Seminarului Biblic din Bonn. Cartea lui Wagner la care facem referire este From
Classroom Dummy to University President: Serving God in the Land of Sound of
Music din 2020.

*  FRANK HINKELMANN este rectorul Seminarului International ,,Martin Bucer®, o institu-
tie evanghelica multinationala axata pe educatie teologica si cercetare. Cercetarea facu-
ta de Dr. Hinkelmann are in vedere in special miscarile pietiste, gruparile evanghelice
si bisericile non-denominationale din Austria in principal si din Europa in general.
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Dar, chiar daca Sunetul muzicii a raimas in parte necunoscut austriecilor, aso-
cierea dintre “muzici“ si “Austria“ este cu siguranti reald. Renumitul Osterreich
Lexikon arata cd “Austria este considerata tara muzicii prin excelenta si se defi-
neste in lume in primul rdnd prin muzicd“ (Bamberger 1995: 84; Rathkolb 2005:
52). Daca va intrebati care sunt austriecii importanti din istoria muzicii, veti
intalni nume precum Wolfgang Amadeus Mozart, Joseph Haydn, Anton Bruc-
kner, Franz Schubert, dirijorul Herbert von Karajan, dar si cantareti moderni
precum Udo Jiirgens, Peter Alexander, Falco sau, in prezent, Andreas Gabalier.
Lista se poate extinde cu usurinta, incit sa cuprinda mult mai multe nume, iar
cele 3500 de coruri ce fac parte din “Chorverband Osterreich®, incluzand aproxi-
mativ 105000 de cantareti, vorbesc de la sine despre importanta muzicii in aceas-
ta tara (cf. Chorverband 2022). Prin comparatie, Germania, care are de aproape
zece ori mai multi locuitori, are doar aproximativ 15000 de formatii corale (vezi
Statista 2022). Prin urmare, nu ar trebui sa ne surprinda ca relatia speciala a
austriecilor cu muzica, in toata diversitatea ei, meritd luata in considerare si in
munca misionarad. Relevanta “sufletului austriac® si a mentalitatii austriece in
evanghelizare, in plantarea de biserici si in construirea de biserici este speciala
(Podobri 2011: 92-105).

Observatii Preliminare

Acest articol se doreste o contributie istoricd ce prezinta si documenteaza uti-
lizarea selectivd a muzicii in lucrarea de plantare a bisericilor libere din Austria
intre 1960-1990. Aceastd limitare temporald este cauzata de specificul surselor
disponibile noua, avind in vedere faptul cd doar din anii 1960 exista evidenta
unor eforturi deliberate de a folosi muzica in evanghelizare si plantarea de bi-
serici. Incheierea studiului nostru cu anii 1990 a fost determinati de disparitia
treptatd a utilizdrii muzicii ca instrument de evanghelizare in cadrul activitatii
de plantare de biserici a vremii, aspect motivat in parte de situatia bisericilor li-
bere, care in perioada respectivd au lasat in urma faza de pionierat si au intrat in
faza de consolidare (cf. Hinkelmann 2014: 430-505). Deoarece acest articol are
mai degraba un scop istoric decat misionar-teologic, materialul de mai jos are
caracter descriptiv, informator. Totodata, deoarece sursele folosite sunt in mare
parte necunoscute si greu accesibile, am ales in mod deliberat s le prezentam
prin citari extensive pentru a da cititorului acces la informatie.
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Utilizarea Muzicii in Activitatea Misionara a Armatei Salvarii

Un prim exemplu, timpuriu, de utilizare a muzicii in evanghelizare ne parvine
de la deschiderea misiunii Armatei Salvirii in Viena in anul 1926. Intr-un raport
facut ulterior evenimentului se descriu urmatoarele:

Intregul corp muzical al Armatei Salvarii din Berlin, 22 de ofiteri de stat major, sufla-
tori si cantareti... au interpretat piese muzicale selectate... si astfel s-au prezentat bine
la Viena, capitala iubitoare de muzicd si cunoscatoare de muzica. Anterior, piesele
fusesera interpretate pe strazile Vienei, in fata multimilor de oameni nelipsite. Din
nefericire, sala, in care se aflau aproximativ 1000 de persoane, a fost mult prea mica
pentru a gazdui multimile care se inghesuiau. Mii de oameni nu au fost lasati sa intre
de citre fortele politie desfasurate In mare numdr. (Monsky 1927: 22)

Cu toate acestea, nu mai existd surse care si documenteze utilizarea speciﬁcé
a muzicii in evanghelizare si in activitatea de plantare de biserici la vremea re-
spectiva. Cateva decenii mai tarziu, un misionar si plantator de biserici ameri-
can, privind inapoi la lucrarea sa care a inceput la mijlocul anilor 1960, remarca
oportunitatea folosirii muzicii, fapt ce dovedeste ca aceasta nu era incd o practica
raspanditi: “Austriecii au o preferintd pentru muzica si artd. De asemenea, sunt
sceptici dacd nu stiu ceva. Muzica poate construi o punte. La tara, am cantat
odatd la acordeon cu vecinul si asta a fost 0 ocazie de a stabili relatii“ (Hinkel-
mann 2014: 91).

Utilizarea Muzicii in Congregatiile Crestine din Wiedenest

Folosirea muzicii ca unealta in activitatea de evanghelizare si plantare de biseri-
ci devine o constanta abia din a doua jumétate a anilor 1960 si in principal in
bisericile libere. Iata ce preciza anuntul unui astfel de eveniment din Weckruf,
revista congregatiilor crestine Wiedenest din Austria, in vara anului 1967:

Cantéretul Franz Knies, ale carui discuri au devenit populare cu prilejul a numeroase
evenimente, a fost invitat intr-un turneu in Austria. Knies combina performantele
muzicale solo cu propovaduirea lui Isus Cristos, pe care l-a experimentat personal
in viata sa. Ii asteptim cu nerdbdare vizita si ne rugim ca Domnul sa se reveleze
prin acest tip foarte diferit de marturie a Evangheliei. Serile muzicale sunt planificate,
printre altele, in urmétoarele locuri: Wolfsberg (21 septembrie 1967), Judenburg (22
septembrie 1967), Knittelfeld (23 septembrie 1967) si Graz (24 septembrie 1967).
(Knies 1967: 15)
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Céteva luni mai tarziu, un reportaj despre evenimentele organizate in jurul aces-
tui cantdret a aparut sub titlul “Evanghelizarea — candva cu totul altfel:

Evanghelizarea - altddata cu totul altceva: asa ne-am simtit la serile muzicale cu can-
taretul de muzica gospel Franz Knies, organizate in Judenburg si Knittelfeld pe 21 si
23 septembrie 1967. Ambele evenimente, care au avut loc in spatii publice, au inre-
gistrat o participare numeroasd. Un procent mare din public era format din strdini.
Fie ca Franz Knies a interpretat aproape exclusiv piese clasice, fie cd, in cealaltd seara,
a venit cu mai multe corale si cAntece evanghelice pe langa arii individuale, de fiecare
datd a fost vorba de Evanghelia cantati. Inainte sau in timpul spectacolelor, a martu-
risit despre Isus Cristos. Fiecare program a avut o linie bine gandita in cadrul temei.
Vizitatorii au fost purtati in mijlocul evenimentelor din textul biblic - care a fost
cantat de un tenor bariton. Prin intermediul benzilor si difuzoarelor, solistul insusi a
asigurat un acompaniament orchestral excelent. Un ziar local descrie aceastd metoda
ca fiind “originald si impresionantd® Serile au fost bine primite. “Expertii“ prezenti
si-au exprimat, de asemenea, aprecierea. Aici au fost atinsi oameni care, altfel, nu
asistd la predici, asa ca suntem foarte recunoscitori Domnului pentru aceste serate

evanghelistice diferite, muzicale. (Klatt 1967: 16)

In aceeasi vara, grupul muzical elvetian Bibellesbund a ficut un turneu in Austria
si a sprijinit, printre altele, lucrarea misionara din Graz (Teilnehmer 1967: 8), iar
in vara anului 1968, tineri germani au venit la Knittelfeld cu “tromboane, tobe,
chitare electrice si voci minunate® (Augustin 1968: 8) si au primit permisiunea
de a concerta in fiecare seara in piata principala a orasului pentru a atrage atentia
asupra evenimentelor de evanghelizare ulterioare. Un raport asupra acestor eve-
nimente consemneaza:

Acest lucru a ficut ca populatia sa se ridice si sa ia aminte. Ferestrele se des-
chideau si oamenii ascultau spectacolele. Din cand in cand se produceau ambu-
teiaje, pentru cd toti voiau sd auda ce era in piata principald. Locul se umplea cu
tot mai multi vizitatori in fiecare seard, iar la mese nu era suficient spatiu pentru
a gazdui toti oaspetii. (Augustin 1968: 8)

Fara indoiala, cercetarea noastra ar putea continua cu multe alte exemple din
perioada respectiva privind activitatea congregatiilor crestine din Wiedenest. Ne
limitam insa la cele deja prezentate in ziarele citate si in Weckruf, revista congre-
gatiilor crestine din Wiedenest, precum rubricile lui Eyl (1979: 10) si Czeskle-
ba (1979: 15). Un fapt interesant de remarcat este durata scurta a acestui mod
de evanghelizare. Sursele de informare disponibile sugereaza ca, cel putin in ce
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priveste activitatea misionard a celor din Wiedenest, accentul cade pe o noud
abordare la inceputul anilor 1970, anume evanghelizarea prin film.

Muzica in Campaniile pentru Credinta ale Agentiei de Misiune
“Neues Leben“ si in Cruciadele de Evanghelizare “Janz-Team*

Ca mijloc de evanghelizare, muzica nu a fost folosita doar de congregatiile cres-
tine din Wiedenest. Organizatia misionara “Neues Leben’, fondata de Anton
Schulte, a desfasurat numeroase “campanii pentru credinta“ in anii 1960, in spe-
cial in orasele din Austria, unde muzica era vazuta ca important instrument de
evanghelizare. Astfel, pentru campania din Zeltweg, din nordul regiunii Styria,
nu numai ca s-a format un cor de 60 de cintireti veniti din Germania, Austria,
Elvetia si Iugoslavia, dar a fost invitat si cantdretul american de opera Vernon
Wicker, care a performat ca solist (Rath: 1969: 10).

O altd organizatie misionard care si-a extins activitatea din Germania in Aus-
tria a fost Janz-Team. Fondata in 1954 de canadianul Leo Janz si avand sediul
in Padurea Neagra, aceastd organizatie a desfasurat campanii de evanghelizare
similare celor organizate de Neues Leben, muzica avand un rol important pe
intreg parcursul acestor evenimente (Walldorf 2019: 119-137). In Austria, pri-
mele activitati de evanghelizare ale echipei Janz-Team sunt documentate la Linz
in 1961. Un membru al personalului “Misiunii Populare“ din Linz mentionea-
za “sute” de persoane care “au luat decizia de a-1 urma pe Cristos®, printre care
aproximativ 80 de membri ai “Misiunii Populare” (Mayrhofer 1962: 3-4). Dupa
1970, Janz-Team si-a intensificat activitatile de evanghelizare in Austria. Nume-
roase rapoarte despre aceste campanii de evanghelizare sunt disponibile, si toate
mentioneaza rolul muzicii in cadrul evenimentelor. De exemplu, Larry Janz si
cvartetul Janz-Team, numit “Ambasadorii, au evanghelizat in perioada 4-11 no-
iembrie 1973 in sala Oficiului Muncii din Bludenz (Mauerhofer 1974: 7). Intr-un
raport asupra evenimentului, un colaborator implicat in eveniment subliniaza in
special legatura dintre evanghelizare si muzica: “Marele avantaj al acestei echipe
a fost cd se ocupa ea insdsi de muzicd, de cantat si de mesaj. Noua, congregatiei,
ni s-a cerut doar si ne rugam pentru ei, sa invitdm si sa aducem oameni intere-
sati“ (Mauerhofer 2006: 41).

In toamna anului 1973 a avut loc o “campanie pentru credinta“ si in Wels, cu
acelasi personal ca in Bludenz, la care au participat aproximativ 2000 de persoa-
ne. Cu toate acestea, punctul culminant din Wels a fost marsul interconfesional
combinat cu un miting public in piata orasului: “Cu bannere, cantece si scan-
dari, 250 de crestini din Wels si din imprejurimi au marturisit ce inseamna Isus
pentru ei (Funck 1973: 12). Alte evanghelizari de mare amploare au avut loc in
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Linz, combinate cu trei evenimente muzicale speciale, tinute la uzinele siderur-
gice Voest-Alpine in toamna anului 1974 (Idea 1975: 12) si in noiembrie 1976
la Viena (Janz 1976: 13). Toate acestea fac parte din istoricul activitatilor echipei
Janz-Team din Austria (cf. Mauerhofer 1981: 9-10).

La mijlocul anilor 1970, din ce in ce mai frecvent artistii implicati in evan-
ghelizare au inceput sd vind din afara Austriei. In 1975, de exemplu, un ansam-
blu de muzica de la Columbia Bible College din Carolina de Sud a concertat la
Graz pentru iubitorii de muzicd clasicd, dar si in cadrul unor adunari cu caracter
evanghelistic (Taul 1975: 12). Totodatd, Jonkoping Brassband din Suedia a sus-
tinut un concert la Salzburg Mozarteum, in colaborare cu biserica penticostald
locald, si a cantat la doud concerte in aer liber la Alter Markt (Wagner 1978:
10-11). La inceputul anului 1981 sunt consemnate reprezentatiile Corului Tabor
College din Hillsboro, Kansas, care a concertat si in Austria in cadrul turneului
sau european de la Linz si Viena, ia cAntareti asociati cu Janz-Team au concertat
in mai multe orase mai mici (Singet 1981: 9).

Muzica in Activitatile Organizatiilor “Operation Mobilisation” si
“Agape Austria” din Anii ,80

In anii 1980, muzica a fost folositd in principal de organiztiile misionare pent-
ru tineret Operation Mobilisation si Agape Austria (varianta austrica a Campus
Crusade for Christ). Astfel, Agape Austria infiinteaza propria filiald muzicala
sub numele de “Crescendo’, concentrandu-si activitatea in zona Salzburg:

“Crescendo” - cine sau ce este? Crescendo a fost fondaté in urma cu opt ani la Basel,
ca lucrare crestina neconfesionald printre cantéretii de muzica clasica. De aici, mai
multe “ramuri“ ale ei s-au format in diferite tiri europene [...]. In Austria, pani in
prezent exista o astfel de “ramura® doar in Salzburg. Ideea principald a lucrarii a fost
formulatd pe scurt astfel: “Mai multd muzica printre crestini — mai multi crestini

printre muzicieni!“ [...]

Desigur, obiectivul nostru ca studenti la muzicé in Salzburg este si si-i conducem
pe altii la credinta in Isus Cristos. La Universitatea Mozarteum avem o varietate de
oferte pentru meditatie, yoga, Zen si alte “grupuri de self-discovery®, motivul fiind
evident: cei ce fac muzicé se confruntd constant cu sentimentele si psihicul lor, ci-
utand noi surse de putere. Adesea, Evanghelia le pare prea limitata studentilor, care

cautd mai degraba libertatea fara limite, gandirea pozitiva. Cu toate acestea, incercim
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sd le aducem la cunostinta, in multe feluri, adevarul dupa care credinta clar definita
in Isus Cristos cel inviat este o eliberare. Am organizat deja de doua ori concerte cu
muzicieni crestini renumiti, care au spus citeva cuvinte despre credinta lor personala
in Isus Cristos prin piesele interpretate. Cantarile cu mesaj spiritual interpretate de
Yulio Imanaka in primul concert au fost deosebit de frumoase si emotionante. (En-
gelken (1994: 3)

Cativa ani mai tarziu, activitatea va fi reformulata, punandu-se mai mult accent
pe concerte in care aspectul evanghelistic este subliniat in mod explicit:

« A

“Crescendo” intelege si foloseste muzica ca modalitate de a proclama Vestea Buna
a lui Isus Cristos. Muzica poate fi descrisa un limbaj fard cuvinte, pe care Cel Atot-
puternic il poate folosi pentru a vorbi cu ascultétorii si, bineinteles, cu interpretii.
(Kuhleber 1996: 9)

Operation Mobilisation a invitat pentru prima datd un grup muzical din Canada
in vara anului 1979, grup care a ficut un turneu in Austria, a sustinut concerte
si a sprijinit activitatea de evanghelizare a altor echipe de ajutorare din teren. De
atunci, muzica a devenit din ce in ce mai importantd ca mijloc de evanghelizare
in activitatile acestei organizatii. Unul dintre participanti nota:

Dumnezeu se foloseste de echipa de muzicd, si 0 multime neobisnuit de mare de
oameni ascultd. 200 de persoane au fost in Eisenerz, iar dupa piesele muzicale locu-
itorii se intalnesc cu echipa de evanghelizare stationatd acolo. Alte 50 de persoane
s-au adunat in Amstetten. Nu pare un numar mare, dar misionarul local ne-a spus
cd este cel mai mare numar de oameni pe care l-a intalnit vreodata la un eveniment

evanghelistic. (Resume 1979: 1)

La scurt timp dupa aceste evenimente, organizatia a angajat un lider calificat din
punct de vedere muzical, iar Operation Mobilisation Austria, ca parte a misiunii
sale anuale de sensibilizare a tinerilor, si-a format propria echipd muzicald in pri-
mévara anului 1982, numita “Siloah — Apa vie pentru Austria® “Siloah s-a pus
la dispozitia bisericilor pentru concerte misionare si, in acelasi timp, a avut ca
obiectiv fondarea si promovarea altor grupuri muzicale austriece (vezi OM-Ku-
rier 1973: 3). “Siloah” a sustinut concerte de evanghelizare in toata Austria, dar si
in Elvetia, Germania si Norvegia (Gallmayer 1981: 33; Liezen 1981: 46). Iata ce

scria in 1982 un ziar local din Austria, sub titlul “Concert neobisnuit®;
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In multe locuri, “Siloah” este deja cunoscut ca grup atipic: o formatie internationald
cu o muzicd variata, de la folk la gospel si pana la stilul “cantautor, cu versuri care te
fac sd gandesti. Kerry (din Canada) si Brigitte (din Elvetia) canté cu vocea, Wolfgang
(din Austria) si Christoph (din Germania) canta cu vocea si la chitara. Oybind (din
Norvegia) cantd la chitard bas, Volker (din Germania) canta la saxofon si clarinet, iar
Welthard (din Germania) cinté cu vocea si la clape. Cei sapte tineri din cinci tari s-au
reunit timp de un an pentru a face muzicé in Austria si a impértasi cu altii experien-
tele lor cu Dumnezeu. Sunteti invitati la concertul lor din 24 august in sala Oficiului
Muncii din Scheibbs. Intrarea este libera, pentru cé “Siloah nu vrea sé faci bani, ci sa
aducd bucurie. (Copie a unui articol de ziar, probabil Erlaftalboten, publicat in august
1982 in Scheibbs)

Numai in luna august 1982, “Siloah” a sustinut concerte in orasele austriece:
Braunau, Perg, Enns, St. Valentin, Purkersdorf, Tully, Ybbs, Melk, Viena, Médling,
Klosterneuburg, Hollabrunn, Horn, Korneuburg si Scheibbs (OM-Kurier 1982:
3). Operation Mobilisation a organizat, de asemenea, turnee de concerte evang-
helistice pentru cantéreti si grupuri straine, precum cantdreata americand Karen
Lafferty, care a fost invitatd de mai multe ori:

Aflata intr-un turneu de concerte prin Austria, Karen Lafferty, de data aceasta in-
sotitd de grupul muzical “Timotheus®, a vizitat miercuri, 16 septembrie, si orasul
Steyr, unde era deja cunoscuta publicului de la doud concerte anterioare. Aproxima-
tiv 200 de persoane, in special tineri, au umplut pana la refuz vechiul si romanticul
teatru al orasului. Tema unificatoare care a traversat atat interpretarea lui Karen Laf-
ferty, cat si a grupului muzical a fost dragostea lui Dumnezeu pentru oameni. Daca
versurile in limba englezi au fost intelese mai putin, interpretarea lui Karen a creat o
atmosferd remarcabild, din care se desprinde clar dragostea ei. Prin mai multe mar-
turii, muzicienii si-au impartasit experientele cu Dumnezeu. Dupa concert, fiecare
vizitator a primit o carte cu dedicatie din partea artistului. Au urmat multe conver-

satii, si speram ca si cartile distribuite vor aduce roade in tacere. (Reischl 1981: 53)

La inceputul anilor ,90, un grup olandez a efectuat un turneu in Austria in cad-
rul unei campanii de vard a Operation Mobilisation, interpretind “Patimile® lui
Adrian Snell. Totodatd, grupuri precum duo-ul finlandez-austriac Outi und Lee
si grupul german-austriac Tom, Chris und Artin din Linz si-au folosit talentul
muzical in eforturile misionare. Dupa 1990, insa, remarcam c utilizarea muzicii
ca instrument de evanghelizare in activitatile de plantare de biserici a inceput sa
scada.
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Concluzii

Muzica atinge sufletul, iar austriecii sunt deosebit de deschisi spre muzica. Mi-
sionarii strdini au remarcat si ei acest lucru, folosind muzica in mod special ca
“instrument® de evanghelizare si plantare de biserici inca din anii 1960. Daca, la
inceput, organizatiile misionare Neues Leben si Janz-Team au fost primele care
au folosit concertele sau contributiile muzicale in scop evanghelistic, practica
s-a raspandit in anii ,80, cAnd organizatii misionare precum Agape Austria si
Operation Mobilisation au pus un mai mare accent pe evanghelizarea prin muz-
icd. Totusi, utilizarea muzicii in evanghelizare s-a diminuat in mod considerabil
si, probabil, nejustificat la inceputul anilor ,90, desi, asa cum dovedesc sursele
citate, relevanta muzicii ca instrument in lucrarea misionara si de plantare de
biserici in anii precedenti poate fi un model pentru viitor si in alte contexte.
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