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Preface

The 13" issue of Icoana Credintei (Icon of Faith), International Journal of
Interdisciplinary Scientific Research (IFIJISR) encompasses a group of articles on various
subjects, dedicated to the areas of Theology, History and Religion.

The opening paper is: ST. SYMEON THE NEW THEOLOGIAN AND HIS PERSONAL
EXPERIENCE OF SEEING THE DIVINE LIGHT, by Fr. PhD. Ioan CHIRILA, Ph.D. Stelian
PASCA-TUSA, Ph.D. Bogdan SOPTEREAN. Authors present the personality of Saint
Symeon, one of the most representative Eastern theologians and mystics. Saint Symeon has
been perceived as a renewer of the tradition of spiritual life and a restorer of the lost or rather
neglected spiritual life. The central idea of study is the experiences of the sight of divine
light. The next paper belonging to Rev. Prof. PhD. Charles NDHLOVU, is GOD’S SELF-
COMMUNICATION IN HISTORY. God’s communication in history finds fulfilment in Jesus
Christ.

Fr. Prof. Ph.D. Leontin POPESCU signs the paper: DEATH IN THE
UNDERSTANDING OF THE CONTEMPORARY WORLD. The author presents the
contemporary problem of death, illness, and suffering that are experienced as danger: a
threat to one’s own physical, psychological, and social identity. And what accompanies all
these, particularly paralyzing from a spiritual perspective, is fear; the dread that all is lost,
that things cannot be controlled by means of medicine, only to reach the greatest angst: the
fear of death. The subsequent paper signed by Fr. Prof. PhD. Madalin-Stefan PETRE, bears
the title: A FUNDAMENTAL LANDMARK OF ESCHATOLOGY: THE DISTINCTION
BETWEEN THE UNCREATED AND CREATED, EXCEPT INCOMPATIBILITY OF THEIR
COMMUNION. Orthodox eschatology is based on the one hand, on the affirmation of the
clear distinction between the uncreated nature of God and the created nature of His creatures,
and, on the other hand, on the possibility of their union through divine Grace. The next
article unfolded by Ph.D. Candidate Florin STEFAN, is entitled: THE PURPOSE OF THE
WILDERNESS AND CELL IN THE PSYCHOLOGICAL SHAPING OF THE MONK. In fact,
the main purpose of this article is to present the psychological and practical significance of
the retreat of anchorites in the desert and in the cell, respectively, proving, at the same time,
that loneliness is for the Fathers of the desert, the element without which it would not have
achieved so much spiritual performance in the inner space.

Adjunct lecturer PhD. Vasileios TSIOTRAS, signs the research novel paper:
EDUCATION AND POLITICS IN IAKOVOS ARGEIOS’S ORATION ADDRESSED TO
CONSTANTINE BASSARABA (1708). lakovos Argeios, authored in 1708 a lengthy
encomiastic oration in honour of John Constantine Bassaraba Brancoveanu, the prince of
Wallachia. This oration remained almost totally unknown to researchers. The main purpose
of the article is to edit this interesting text, to give the opportunity for studying not only its
content but also its connection with the political situation and the educational program of the
Patriarchal Academy. Lastly, PhD. Elena GHEORGHE signs the paper ROMANIAN
RELIGION AND CUSTOMS IN THE MIDDLE OF THE 19TH CENTURY IN THE VISION
OF FOREIGN TRAVELERS. Abundance of travelogues and testimonies on the Romanian
Lands of this period represents the consequence of the international reactivation of the
struggle for emancipation and national liberation of peoples from Balkans.

All the studies presented in this issue 13/2021 of Icoana Credintei have a major focus
for our academic life and explore different items on contemporary spiritual life.

January 2021, Fr.Prof.PhD. Marian BUGIULESCU
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PERSONAL EXPERIENCE OF SEEING THE DIVINE LIGHT

Prof. Ph.D. Ioan CHIRILA®, Lect. Ph.D. Stelian PASCA-TUSA?,
Ph.D. Candidate Bogdan SOPTEREAN?,
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ROMANIA,
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ABSTRACT

Saint Symeon is one of the most representative Eastern theologians and mystics.
His speech on God and the knowledge of heavenly realities through direct,
unmitigated experience would gain him the title of “the New Theologian”, which,
until him, had only belonged to Saint John the Evangelist and Saint Gregory of
Nazianzus. Therefore, his writings have greatly influenced the Christian East.
Saint Symeon has been perceived as a renewer of the tradition of spiritual life and
a restorer of the lost or rather neglected spiritual life. In this study, we aim to
highlight his experiences in which he partook of the sight of divine light. These
mystical episodes marked his life and decisively influenced the way he related to
God and to the spiritual life to which Christians must adhere. We will first present
these experiences of heavenly light from a chronological point of view, starting
with those from the period when he was a layman and culminating with those
from Saint Mamas Monastery. Our main aim is to see how each of these mystical
experiences has marked his spiritual evolution. We will see that these experiences
have helped Saint Symeon reach deeper within the mystery of communion to the
One Who is Light and Who is calling everyone to be like Him.

Keywords: divine light; Symeon Studite; mystical experience; unmitigated sight;
communion; theologisation;

INTRODUCTION

From Niketas Stethatos’ biography, we find out that Saint Symeon the New
Theologian came from a noble family and that, ever since he was a child, he was drawn
towards meditation. While the other children of his age were playing, he preferred to engross
himself in his studies. He thoroughly studied tachygraphy and grammar, without attaching
much importance to profane Hellenic culture or rhetoric, as he was searching for other
things. His family was foreseeing a great destiny for him in various positions at the palace,
but he was striving toward a monastic life ever since he was a child. Therefore, at only
fourteen, he tried to retire to the Monastery of Stoudios and settle under the guidance of
Symeon the Pious, the advanced spiritual father who would mark his entire life. Bearing in
mind his youth and the experience he had gained during his years of spiritual guidance; the
old spiritual father recommended the young Symeon to wait a little longer.

Ed Page |5
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Even if he was not accepted, he obeyed, went back home, and followed a monastic lifestyle,
while still living in the world. From the night to end, until dawn, he would pray fervidly to
God and he would restrain his body to resist temptations. He also started to see the results of
his perseverance in this askesis. His soul was freed from the material and was imbued with a
strong love for God. The young man started to feel the presence and the work of the Holy
Spirit in his life and understood that the Spirit was helping him understand the unintelligible.

Each of his mystical experiences helped him climb up the ladder of knowledge and get
acquainted with God’s depths. The first moment of partaking of divine glory opened his eyes
towards a world he had heard of from his spiritual father, but which he had not yet seen.
Embraced by the light of God’s glory, he achieved a state of peace, in which the Spirit
soothed him. Then, with each experience of seeing the heavenly light, he settled down in a
state of unmitigated communion with God, in which he partook of numerous gifts of the
Spirit. The apogee was reached during his life at Saint Mamas Monastery. After seeing the
godly light, he acquired the gift of theologisation, through which Saint Symeon made God
known and offered to those who longed to get closer to Him the necessary reference points
for living in the light of His heavenly grace.

Therefore, in our research, we aim to highlight Saint Symeon’s ascension towards
Light, indicating the stages he goes through in each mystical experience in which he sees the
uncreated light shining forth from God’s Being. The source texts we will use in our
endeavours belong to Saint Symeon® and his disciple, St. Niketas Stethatos®. Most of the
time, we will analyse them side by side to capture their complementarity.

When we deal with the description of the same mystical experience, we will also
explain the differences, which are mostly influenced by the context in which these
testimonies were written. Besides these main sources, we will also use secondary sources, in
which famous theologians such as loan 1. Ica jr.%, llarion Alfeyev* or Basil Krivocheine®
underlined aspects which are related to Saint Symeon’s theology and mystic. As far as the
structure of our research is concerned, we would like to mention that we will present his
mystical experiences from a chronological point of view, starting with two experiences from
his period as a layman, then continuing with the sight of the light during his life at the
Monastery of Stoudios and with his experiences at Saint Mamas Monastery.

1 ST. SYMEON THE NEW THEOLOGIAN, Scrieri I. Discursuri teologice si etice [Writings 1. Theological and
Ethical Discourses], transl. by Ioan I. Icd jr., Deisis publishing house, Sibiu, 2001; ST. SYMEON THE NEW
THEOLOGIAN, Scrieri Il. Cateheze [Writings II. Catecheses], transl. by Ioan I. Ica jr., Deisis publishing house,
Sibiu, 2003.

2 ST. NIKETAS STETHATOS, Viata Sfintului Simeon Noul Teolog [The Life of Saint Symeon the New
Theologian], transl. by Ilie lliescu, Herald publishing house, Bucharest, 2003; ST. NIKETAS STETHATOS, “Viata
si conduita Sfantului Simeon Noul Teolog” [The Life and Conduct of Saint Symeon the New Theologian], in
ST. SYMEON THE NEW THEOLOGIAN, Scrieri IV. Viata si epoca [Writings V. The Life. The Epoch], transl. by
loan I. Ica jr., Deisis publishing house, Sibiu, 2006.

¥ loan I. ICA jr., “Sfantul Simeon Noul Teolog si provocarea mistica” [Saint Symeon the New Theologian and
the Mystical Challenge], in ST. SYMEON THE NEW THEOLOGIAN, Scrieri I. Discursuri teologice si etice
[Writings I. Theological and Ethical Discourses], transl. by Ioan I. Ica jr., Deisis publishing house, Sibiu, 2001.
* Hilarion ALFEYEV, Sfdntul Simeon Noul Teolog si traditia ortodoxd [Saint Symeon the New Theologian and
Orthodox Tradition], transl. by loana Stoicescu and Maria-Magdalena Rusen, Sofia publishing house,
Bucharest, 2010.

> Basil KRIVOCHEINE, In lumina lui Hristos. Sfantul Simeon Noul Teolog (949-1022). Viata — Spiritualitatea —
Invatdtura [In the Light of Christ. Saint Simeon the New Theologian (949-1022): Life, Spirituality, Doctrine],
transl. by Vasile Leb, Gheorghe lordan, the publishing house of the Biblical and Missionary Institute of the
Romanian Orthodox Church, Bucharest, 1997.
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1. THE FIRST EXPERIENCE OF SEEING THE GODLY LIGHT DURING HIS
PERIOD AL LAYMAN

Saint Symeon had his first experience of seeing the godly light one night when he was
a layman. God revealed Himself to Symeon in the darkness of the night, enveloping him in
the light of His grace. The event and the state in which the young Symeon entered were later
described by his disciple, St. Niketas Stethatos, to whom he recounted in detail what
happened when he saw God in that bright light which enveloped him: “One night, while
praying and while his pure mind was connected to God, Symeon saw a light from above,
suddenly shining down on him from heavens — a strong and pure light, overflowing
everything and shining as if in broad daylight. He too was illuminated by this radiance and it
seemed [to Symeon, the translator’s emphasis] that the entire house, along with the room in
which he was standing, had vanished in the blink of an eye and that he was being lifted into
the air, completely forgetting about his body.”® [our translation]. Saint Symeon would later
confess to his dear ones that, in that state, he was overwhelmed with infinite happiness, one
which he had never felt before on earth. This thrill of happiness overwhelmed him to such an
extent that he could no longer contain the tears which were continuously flowing down his
face. Saint Symeon was not used to this way of experiencing heavenly light. For this reason,
he had been astounded and did not know how to properly react in such situations. The first
urge he felt was that of incessantly saying a short prayer, which was being used by monks
who were striving to acquire the Jesus Prayer: Lord, have mercy!’. In such circumstances,
when the mystic is overwhelmed by the sight of the divine, he utters words which are meant
to maintain him in communion with God and within this wonderful vision. As the Heavenly
Kingdom is a kingdom of sight, words are superfluous. The mystic who delights in divine
light advances in knowledge, letting himself enveloped in light and remaining silent.

Saint Symeon realised he was uttering these words only after he had come to his
senses, as, in the beginning, he was completely overwhelmed by the sight of divine light.
“Therefore — according to St. Niketas Stethatos — in this light, he was able to see and behold,
a sort of very bright cloud, without any form or outline, full of God’s ineffable glory,
appeared high, in the sky. To the right of this cloud, he saw his spiritual [translator’s
emphasis] father, Symeon Eulabes, standing in the clothes he usually wore, gazing intently at

® ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 18-19.

" This short prayer is the synthesis of Hesychastic prayer (Lord Jesus Christ, Son of God, have mercy on me, a
sinner), which has two well-defined structures. The former summons God’s name and the latter asks for His
mercy. Kallistos WARE, Puterea numelui. Rugdciunea lui lisus in spiritualitatea ortodoxa [The Power of the
Name: The Jesus Prayer in Orthodox Spirituality], transl. by Gabriela Moldoveanu, Christiana publishing
house, Bucharest, 1992, pp. 26-27. Monks did not have to say the entire prayer. Everyone was free to utter only
those words which suited their soul. Jean GOUILLARD, Mica filocalie a rugdaciunii inimii [Small Philokalia on
the Jesus Prayer], transl. by Ilie and Ecaterina Iliescu, Herald publishing house, Bucharest, 2008, pp. 44-45, 52,
94, 120. But it was important not to omit the first part of the prayer. The last part could miss, but the first one
under no circumstances. The act of summoning the name was essential to reach an ecstatic state. Stelian
PASCA-TUSA, “Numele lui Dumnezeu semn al prezengei personale si actiunea sa mantuitoare (sotirica)” [God’s
Name as a Sign of His Presence and Saving Action], in Studia Universitatis Babes Bolyai. Theologia
Orthodoxa, No. 1 (2010), pp. 23-24. In their mystical ecstasy, some monks would only utter the name Jesus.
Oliver CLEMENT, Rugdciunea lui lisus [The Jesus Prayer], transl. by Mariuca and Adrian Alexandrescu, the
publishing house of the Biblical and Missionary Institute of the Romanian Orthodox Church, Bucharest, 1997,
p. 26. The second structure of the Jesus Prayer (invoking mercy) was necessary for the shunning of passions.
As soon as the fallen man acknowledges his mistakes, God’s grace descends upon him, cleanses him of sin and
prepares him to partake of the divine. For details, see Stelian PASCA-TUSA, “Mila dumnezeiasca si reinnoirea
spirituald a regelui David” [Godly Mercy and King David’s Spiritual Renewal], in Studia Universitatis Babes-
Bolyai. Theologia Orthodoxa, No. 2 (2011), pp. 51-66.
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that divine light and praying serenely. Being in this state of ecstasy for a long time, Symeon
could not tell whether, at that time, he was in his body or out of his body, as he later
claimed.”® [our translation]. This experience finds resonance in St. Paul’s confession to the
Corinthians concerning the man who had been caught up in the third heaven. Just like the
apostle, Saint Symeon was unaware of how his mystical ecstasy had occurred. Whether in
the body? Whether out of the body? Only God knew! However, it is not this detail that is
most important, but the experience of seeing the godly light. It is worth mentioning that, in
his vision, he saw his teacher, who was partaking in the same vision. He too was
overwhelmed by the sight of that light, which is why he was incessantly praying to remain in
that state of communion®,

We would like to mention that Saint Symeon also relates this event to one of his
catecheses. Choosing a pseudonym (George), the Saint speaks about himself in the third
person. Unlike St. Niketas Stethatos, who claims that the vision occurred at the age of
fourteen, Saint Symeon says that the victory bearer experienced it at the age of twenty.
Before recounting this event, Symeon speaks about the moment when he met his spiritual
father, who initiated him in the monastic life and practice, by offering him as guidance the
writings of Saint Mark the Ascetic. He received this writing as if it were sent by God and he
diligently started to apply the advice it contained. He started to persevere in prayer until
midnight when he had this mystical experience™.

In his narration, Symeon provides several details concerning his askesis: “big tears
were falling from his eyes every evening and he was kneeling even more often and falling
with his face to the ground and, holding his legs close together while standing immobile, he
was sobbingly reading his prayers to the Mother of God with so much zeal and, as if God
Himself were physically there, he would fall before His most pure feet and, like the blind
man, he would ask for compassion and for the ability to see with his soul. However, since
the prayer lasted every evening until midnight [...] he did not falter or laze in any way, nor
did he move any of his limbs or even turn his eyes or look away, but he would stand
motionless, like a pillar or like a bodiless being”*’. [our translation]. These efforts were
being made to receive the gift of divine sight. Once seen, the heavenly light which shines
forth from God’s Being sows in man an endless yearning, leading the body to an
unimaginable askesis. One who has partaken of such a sight can no longer find gratification
in the light coming from the sun. Divine light can stand no comparison, as with it, the
infinite joy of communion, which manifests itself through tears, finds dwelling within the
soul.

In one of his discourses on the perception of the grace of the Holy Spirit, Symeon
shows that, when one sees the unseen God, he sees Him as light, but does not realise Who
the One revealing Himself was. He feels there is an alien presence but does not even dare to

8 ST. NIKETAS STETHATOS, Viata Sfintului Simeon..., p. 18-19.

° St. Symeon the Studite appeared in the vision of the young ascetic, showing him that it was through his
guidance that he had reached that spiritual stage and certifying the fact that his spiritual teacher had reached a
high degree of holiness.

% We would like to point to a difference between the narration of Saint Niketas and that of Saint Symeon
himself. While the former claimed that the prayer and meditation lasted until dawn, the former said that his
askesis continued until midnight. In this case, we are faced either with an exaggeration of Saint Niketas, since,
as his apprentice, he was seeking to convey the best image of his spiritual father, or with a proof of humility on
the part of Saint Symeon. Nonetheless, it is possible that this is a real confession, as Saint Symeon presented
his experiences, without suggesting that he is the person concerned.

1 ST. SYMEON THE NEW THEOLOGIAN, Scrieri II. Cateheze..., pp. 238-239.
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ask who it is; instead, he is amazed, contemplating what he sees. In the end, one who has had
such an experience goes to a more seasoned person, to the one who has experienced such
feelings and tells that person what he has seen. And that person confirms that it was God that
he has seen, thus showing him that he is on the right track. And, receiving such words from
the spiritual father, when one sees God again in the light, he dares to humbly ask Him: “My
Lord, is that You?” And He answers: “Yes, it is Me, the God Who became a man for you;
and I have made you as you see, and you shall become a god”*2 [our translation]. Most
likely, here, Saint Symeon the New Theologian alludes to the first moments when he saw the
uncreated divine light. The narration suggests that the spiritual father who guided him could
confirm to him that it was a vision from God because he had previously experienced such
visions.

2. THE SECOND MYSTICAL EXPERIENCE OF HIS YOUTH

Faith, hard askesis and the state of repentance made Symeon worthy of seeing the
divine light. The Saint’s hard askesis prepared him both spiritually and physically for other
mystical experiences. Through prayer and askesis, man sharpens his feelings and rises above
the materiality of the world and takes care of most of the spiritual. However, the experience
of seeing the divine light is not conditioned by these efforts; this can be seen only when God
wishes so. Even if Saint Symeon prayed, exercised long rigorous self-discipline, and did not
reduce the intensity of his askesis, he was surprised each time by the moment when God
made him partake of His glory. The second vision of divine light followed the same pattern:
“One day, while s‘[anding13 and uttering more with the mind than with the mouth: «God,
have mercy on me, a sinner!», he was suddenly crowned by a divine radiance coming from
above and filling up the entire place. And, when this happened, the young man no longer
knew whether he was inside the house or under a roof. From everywhere he could see only
light and he did not know whether he was still walking on earth. And, inside him, there was
no longer the fear of falling, nor the care for the world, nothing of that which overcomes the
people who have a body troubled his mind, but, being fully connected to the immaterial light
and feeling that he had become light, he was flooded with tears of happiness and
unspeakable joy. Then, his mind soared to heaven and he saw another light, clearer than the
one which was close to him. And standing close to that light, that holy, angel-like elder
[Symeon the Pious, emphasis added]** who had given him the commandment and the book
revealed himself to him.”* [our translation].

During this new experience of seeing the heavenly light, we notice that Saint Symeon
utters a prayer like the one from the first mystical ecstasy. From this, we can infer that the

1291, SYMEON THE NEW THEOLOGIAN, Cartea discursurilor etice..., p. 245.

13 The saint narrates his experience in the third person.

1 After he became a hegumen at Mamas, every year Saint Symeon piously commemorated his spiritual master,
even if the latter was not canonised or included in the calendar. Saint Symeon’s attitude can be understood if
we bear in mind the fact that it was, he who had guided him towards such a spiritual level, he himself having a
lot of experience, but especially if we think that God revealed to him that he was a saint. The first time he saw
the divine light, he also saw him next to that cloud of light. From this, Symeon understood that his spiritual
father was dwelling next to God, with the saints. These are only a few of the reasons why Saint Symeon
organised a great ceremony to commemorate his spiritual father, Symeon the Pious. How could he not have
venerated him when he saw him in the uncreated divine light, when he heard from God that he was an apostle
of Christ while he was writing that letter to his father? ST. NIKETAS STETHATOS, Viata si conduita Sfdntului
Simeon..., pp. 295-307.

15 ST. SYMEON THE NEW THEOLOGIAN, Scrieri I1. Cateheze..., p. 239.
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practice of the Jesus Prayer had an essential role in such experiences. These episodes of
seeing the heavenly light could only be attained through considerable spiritual efforts. Even
if there were exceptions concerning the first visions, in the case of the following ones, the
saints had to make considerable efforts. We would like to mention once again that these
experiences could not be acquired because of human askesis. The one offering these
partaking of light to the mystic was God.

In the same catechesis, Saint Symeon would later insist on the fact that the partaking of
light is the fruit of faith, confirmed through good deeds. The Saint confessed that he did not
seek to partake of this kind of experience at all costs. He was striving to keep his conscience
clean. However, his striving and his zeal for spiritual struggle would earn him great divine
gifts. God does not consider the age, nor the fact that a longer period is necessary to make
the faithful worthy of such mystical experiences. A short but very intense vigil is enough to
attract God’s mercy, to make Him pour down the grace of the Holy Spirit and to find the one
who honestly seeks Him worthy of things which are so advanced.

The man struggles to reach communion with God, and He reveals Himself to him in
light and gives him strength in this communion. As a result of this experience, in the light of
divine glory, man no longer feels the materiality of the body, he becomes translucent™® and
thus unites himself with God"’,

When we have in mind the experience of divine light, it is necessary to consider the
stage preceding it, the stage of ascetic practice, and the stage right after the light withdrew,
when we can see. In this respect, St. Niketas Stethatos underscores the spiritual state which
marked his spiritual guide, stating the following: “Much later, this light gradually faded, and
he saw himself again in his body and his room, his heart full of unspeakable joy, while he
was loudly calling out: «Lord, have mercy». His whole being was filled with a divine
shudder and his face was soaked with tears which were sweeter than honeycomb and honey.
From then on, he felt that his body became thinner and lighter, like a spiritual body, and this
feeling lasted for a long time afterwards.”*® [our translation]. Also, we determine from Saint
Symeon what happened after he came back to his bodily senses and what happened right
after that. The effect of seeing the light endured in his heart and gradually faded.

During this time, due to the joy he was feeling, he kept on shedding tears of happiness,
which soothed his soul. When he fully came back to his senses, he sat on the bed and heard
the rooster sing. He understood that it was already midnight and, no longer intending to go to
sleep, he started to read the Psalms at Matins. These experiences provide both the soul and
the body with a clear spiritual vigour. The body is awake, endowed with renewed strength to
continue the ascent towards heaven through askesis. The fatigue, which often overwhelms
monks, vanishes as if it had never existed so that the strength endowed upon him gives him
the necessary framework to re-enter the state of communion with God*°.

' Translucence indicates the transparency of a person and reveals that person’s union with God. The term
indicates a level of spirituality in which the hypostases do not intermix. Dumitru STANILOAE, Teologia
Dogmatica Ortodoxa [Orthodox Dogmatic Theology], vol. 3, the publishing house of the Biblical and
Missionary Institute of the Romanian Orthodox Church, Bucharest, 1997, p. 16.

17 See ST. SYMEON THE NEW THEOLOGIAN, Scrieri II. Cateheze..., p. 240.

18 ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 18-19.

19 ST, SYMEON THE NEW THEOLOGIAN, Scrieri II. Cateheze..., pp. 239-240.
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3. THE ROAD TO THE MONASTERY OF STOUDIOS AND HIS PAULINE
EXPERIENCE

St. Niketas Stethatos continues by saying that, after this experience, young Symeon
expressed again his desire to enter the monastery. He was once again advised to wait. This
waiting ended six years after his first experience of seeing God’s light, when his spiritual
father, St. Symeon the Pious, assented to the young man entering the monastery. Although
he had fully decided to embrace a monastic life, his entering into the congregation of the
Monastery of Stoudios did not occur at that time. St. Symeon first returned home to Galatia
in Paphlagonia, to give up the office he had received at the palace and to say goodbye to his
parents. The events occurred in a time of fasting, during which he intensified his struggles
and his praying schedule. Once back home, young Symeon searched for a book which could
be useful for that period in his family’s library and found Saint John Callimachus’ Ladder,
from which he retained the following teaching in particular: “Insensitivity is the demise of
the soul and the death of the intellect before the death of the body”?°. Saint Symeon would
not show indifference, nor insensitivity. On the contrary, he would deepen his spiritual
preoccupations and grant them the place they deserved in his life.

During this time, St. Symeon faced temptations and fierce confrontations with demons.
One night before his admission to the Monastery of Stoudios, he was home in his chapel.
Suddenly, he heard a great number of demons rushing and slamming on the door of the
chapel to get in and attack him. Seized with fear, young Symeon stretched up his hands to
heaven and put his whole faith by being saved in God. After standing still in this position for
a few hours, he was greatly surprised to see that the doors of the chapel had remained closed
and that the demons could not get in. After this victory against the demons, Symeon started
to dedicate his entire time to reading and praying. In moments of acedia or agitation, to
remind himself of the importance of prayer, he would go near tombs and try to think about
the nothingness of human life and thus get out of the state of insensitivity and laziness which
threatened him?.

Before going to the monastery, Saint Symeon’s father tried to convince him to give up
this thought, but he failed. His love for God was much stronger than his love for his natural
father. He left everything behind and headed towards the Monastery of Stoudios and towards
his spiritual father, Symeon the Pious. On the road to the monastery, he had another
experience of seeing the divine light. He was in the mountains, when “he was suddenly
enveloped from above by the radiance of the grace of the Spirit, as if by fire, just like it
happened with Paul before, and he felt overwhelmed with a joy and peace he had never felt
before, which strengthened his love for God and his faith in [Symeon the Studite] his
spiritual father”?%. [our translation]. We notice that Saint Niketas compares the experience of
his father with that of Saint Paul on the road to Damascus when he was halted by a dazzling
light. It is worth mentioning that the light Saul saw was meant to make him realise his
mistake of persecuting the Christians. On the other hand, the light Saint Symeon saw was
meant to help him. After this mystical experience, he understood that the road he had set off
on was the one blessed by God. The resemblance consists more of the fact that the two saints
of the Church were travelling when they experienced the divine light.

20 See ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 21-22.
2L ST, NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 20-23.
%2 ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., p. 25.
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4. THE SIGHT OF DIVINE LIGHT DURING HIS TIME AT HE MONASTERY OF
STOUDIOS

The period when he stayed at the Monastery of Stoudios was full of trials, but also full
of joy. By entering under the direct observation of his spiritual father, St. Symeon the Pious,
he became aware of the fact that it was necessary to fully obey, to give up his own will and
to fulfil that of the one guiding him towards perfection. And it was not easy for him. First, he
was advised to act like a stranger, to be reluctant towards talking to other monks, and to
rather seek to keep his mind clear away from external thoughts. Then, he was made to do
exhausting work, which made his body feel tired. He did it all with a lot of devotion. After a
while, seeing him persevere in his obedience and fulfil the tasks he received, the elder made
him obey things which were contrary to fasting and vigil, to subjugate his will. He asked him
to eat and sleep, which to Saint Symeon was against the vocation to which he had been
called. Nonetheless, he fully obeyed his spiritual father’s commandments. As he was going
up this spiritual ladder, the devils were seeking ways to make him fall into sin. However, the
saint was protected both by his spiritual father’s prayer and by his struggles and his full
obedience®.

Yet great trials started to arise when several monks from the Monastery of Stoudios
began to feel envious of Saint Symeon. This struggle was redoubled by his father’s and his
family’s attempts to make him leave the monastery. However, he was helped by Saint
Symeon the Pious, who encouraged him, telling him that, under those difficult conditions, it
was necessary to maintain his soul pure and clean, for only in such a soul did God’s grace
dwell. While going through such difficult moments, Saint Symeon asked his spiritual father
to pray so that he would receive the divine grace. His spiritual father told him that God
would give him the double grace he had received. Symeon was astonished to hear such
words and, at the moment, he did not understand what his guide had meant to tell him.
However, God would prove to him that his spiritual father’s words were true as soon as they
parted around the third hour of the night.

In those early hours of the morning, Saint Symeon was once again found worthy of
pretesting communion with God and of seeing the uncreated light. At first, Symeon had the
impression that it was dawning earlier, but soon, he felt it was something else and he realised
he was “surrounded by a light coming from somewhere above, enveloping him in a radiance
resembling that of the sun. [This light] penetrated his mind, took hold of it, and made him
feel immense joy. It lifted his soul even more towards the divine love and, with his troubled
spirit and his contrite heart, he knelt before God, confessing, and giving thanks. Then, while
lying on the ground and shedding tears, an unseen miracle happened: right now, when he
was worshipping God, a bright cloud appeared, descending towards him, and making him
feel his soul full of joy, peace, and godly love, as the earthly burden of thoughts related to
bodily pleasures was starting to disappear.”?* [our translation].

This bright cloud marks the unmitigated presence of God?®, Who, nonetheless, hides.
In this respect, the scriptural episodes in which the cloud of divine glory shows itself are
relevant. We would like to recall, in this regard, the pillars of the cloud which led the Jews
through the desert. By day, it protected them from the heat, and, by night, it turned into a

2 ST, NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 26-30.

ST, NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 34-35.

% Joan CHIRILA, “Kavod si Sekina — Slava lui Dumnezeu pre luminarea creaturii” [Kavod and Shekinah —
God’s Glory for the Enlightenment of the Creature], in Anuarul Facultatii de Teologie Ortodoxa [Annual of the
Faculty of Orthodox Theology] (2013-2014), tome 17, Renasterea publishing house, Cluj-Napoca, 2015, p. 24.
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pillar of light, that divine light giving warmth to the Israelites?®®. This cloud would dwell
above and within the Holy Tabernacle?’. Through this visible sign, God made the sons of
Israel aware of His presence among them. Manifesting Himself under similar conditions
during the consecration of Solomon’s Temple, by filling the sanctuary with smoke®®, God
reassured them that He was there beside them. Then, on Mount Tabor, God reminded the
three Apostles that He was the God of their fathers, making them partake of an experience
which only the two leading figures of the Old Testament (Moses and Elijah) had had®. In
this context, we would also like to point to the fact that, while seeing the godly grace, Saint
Symeon also noticed other persons, just like God’s Apostlesgo.

This experience is also narrated by Saint Symeon in his catecheses, where he provides
further details: “thus entering the place where I usually prayed and starting with «Holy
God», remembering the Saint’s words, I was so moved to tears and to yearn for God that I
cannot put into words the joy and delight I was feeling. For | suddenly fell with my face to
the ground and behold, an abundance of light spiritually flooded me, taking with it my entire
intellect and my soul, so that the unexpected miracle filled me with astonishment, and | was
as if outside myself [in ecstasy]. However, not only that, for | even forgot where | was
standing and who I was and where I was, calling only «Lord, have mercy!», as I found
myself saying when | came to my senses; but, the father, who the one speaking or moving
my tongue was | do not know — he said —, only God does. For whether in the body, whether
out of the body [2 Corinthians 12: 2-3], | was speaking to that light, a fact known by that
light which scattered the fog from my soul and the earthly thinking and which chased away
all thick matter and my soul’s burden, which had been brought to my limbs by lethargy and
sleepiness. For, oh, frightening miracle! Therefore, much tensed and invigorated my relaxed
articulation and muscles, due to my great effort that | felt as if the vestment of death had
been pulled off me; but not only that, also a lot of joy, spiritual feeling, and sweetness above
anything | had seen before mysteriously flooded my soul and freedom and forgetting of all
earthly thoughts and even the manner of getting out of this life were miraculously given to
me and made known to me. For the senses of my intellect and of my soul connected only to
that unspeakable joy of light”*!. [our translation].

We considered it important to present the entire experience, as it captures the essential
moments of such a mystical experience. First, the Saint prays, then he is filled with heavenly
light and, without knowing whether he is in the body or out of the body, he utters the prayer
Lord, has mercy to remain in the state of communion. Unlike other narrations, here, Saint
Symeon mentions the fact that he felt a new sensation, in which he managed to get detached
from the weaknesses of human nature and to understand the rationales God put in His
creatures. In those moments, the Saint fathomed the meaning of man’s freedom and what
happens when a man passes from this world to the heavenly one. His progress in knowledge

% Edmond JACOB, Théologie de I'Ancient Testament, Delachaux & Niestlé, Paris, 1955, p. 63.

%" Thomas WAGNER, Gottes Herrlichkeit: Bedeutung und Verwendung des Begriffs kabod im Alten Testament,
Brill, Lieben, 2012, p. 98.

% Giovanna Maria PORRINO, Le poids et la gloire, gloire de Dieu, gloire de I’homme — La racine 722
spécialement dans les livres des Proverbes, de la Genése, de I’Exode et des Psaumes, Ed. du Cerf, Paris, 2016,
p. 436.

“ R. T. FRANCE, The Gospel of Matthew, in The New International Commentary on the New Testament, Wm.
B. Eerdmans Publication Co, Grand Rapids, 2007, p. 645.

% Stelian PAscA-Tusa, Claudia-Cosmina TRIF and loan POPA-BOTA, “The Iconic Representation of the
Taboric Light”, in European Journal of Science and Theology, No. 1 (2021), p. 32.

81 SAINT SYMEON THE NEW THEOLOGIAN, Scrieri Il. Cateheze. .., pp. 190-191.
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by unmitigatedly seeing the divine glory allowed the New Theologian to understand man’s
mystery®2. Shortly after this event, because of the accusations of envious monks, the
hegumen of the monastery tried to separate Saint Symeon from his spiritual father. He was
envious of Symeon the Pious. Seeing that Symeon did not obey him, he expelled him from
the monastery.

5. MYSTICAL EXPERIENCES AT SAINT MAMAS MONASTERY

Although short, his life at the Monastery of Stoudios was essential for Saint Symeon's
spiritual life. During that period, he could live in direct obedience to his spiritual father,
which was a spiritual level much above the one acquired during his period as a layman,
when he only met him from time to time®. It was also due to the intervention of his spiritual
father that Symeon was received at Saint Mamas Monastery by its hegumen, Antony.
Symeon would spend most of his life in this monastery: here, he would be tonsured as a
monk, receiving the name Symeon, after his spiritual father, and, here, he would also lead
the congregation as its hegumen for 25 years®*.

Saint Symeon escaped the envy of the monks from the Monastery of Stoudios, but his
family and in particular his natural father continued to pressure him to leave the monastery.
Under these conditions, after entering Saint Mamas Monastery, Saint Symeon wrote a letter
to his father, showing him how he should address his son, who had a monastic vocation.
And, while he was writing this, Saint Symeon experienced once again the sight of divine
light. This shone down from heaven into his room and filled his soul with joy. It was at
night, the candle burning in the candlestick went out, but the whole room was full of light.
Just like a voice was heard from the cloud on Mount Tabor (Matthew 17: 5), now the Saint
heard a voice from that strong light, telling him: “To the apostles and disciples of Christ, to
our mediators and ambassadors to God”. These are the words which should be used when
addressing a letter to one’s spiritual father. In those moments of mystical ecstasy, Saint
Symeon felt an alien force moving his hand to writing, while a divine voice was telling him
what to write®.

After this vision of the uncreated light, Saint Symeon became even more ardent in his
love for God, he intensified his schedule of askesis and praying, and he dedicated long hours
to meditation on the scriptural text. He ate and slept little and the physical work he was
doing was that of copying texts from the holy books, as he had unbelievably beautiful
writing due to his calligraphy studies. Meanwhile, he had been tonsured as a monk and was
about to be ordained, priest. Patriarch Nicholas Chrysoberges (980-992) and the
congregation of Saint Mamas Monastery assented to that and Saint Symeon was ordained. It
is important to mention that, while being ordained, when he was kneeling in front of the
patriarch, he had a new vision: The Holy Spirit was coming down “as an infinite, pure,
simple and shapeless light”, covering his head. [our translation]. This vision from the
beginning of his ordination would repeat itself during every Divine Liturgy he celebrated as

%2 Both narrations complete each other and offer us an unseen image of a special mystical experience. Bearing
in mind the dialogue which took place between the spiritual father and his disciple before this episode, we can
notice that what Saint Symeon experienced does nothing else but to support what his spiritual father had told
him before going to his cell: “you'll be given double the grace I have from Him”. ST. NIKETAS STETHATOS,
Viata Sfantului Simeon..., p. 34.

3 Hilarion ALFEYEV, Sfantul Simeon Noul Teolog, p. 21.

* Joan I. ICA, Sfantul Simeon Noul Teolog..., p. 13.

% ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 37-38.
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a priest®®. The Holy Spirit enlightened his mind and offered him sensitive eyes to be able to
see God’s unseen mysteries...

As hegumen of Saint Mamas Monastery, Symeon embarked on an ample program to
reorganise it. He started the restoration of the buildings of the monastery and continued by
reorganising the congregation and the liturgical schedule, proposing at its centre the daily
Communion with God’s Flesh and Blood, not with indifference, but with tears and a pricked
heart. However, the monks he was guiding proved to disagree with him. Many of them were
outraged and even left the monastery. Symeon wanted to show them what the conduct of
monks should be and how they should fully dedicate themselves to Christ, but they failed to
understand him. Even if his activity as hegumen was taking up more time, even if he had
greater responsibilities, Saint Symeon was careful not to neglect his askesis and prayers. Due
to this perseverance, God offered him the gift of being pricked in the heart. The hegumen
dedicated three moments of his day to prayer, to the dialogue with God: at dawn, after
Matins, during the Divine Liturgy, and at dusk, after the evening services. The latter prayers
would last until late in the night. One night, while fervently praying to God, the divine light
and the voice speaking from within, which he had heard before, revealed themselves again.
A state of unspeakable joy overwhelmed him while he carefully listened to that voice,
revealing to him mysteries which surpass human reason and offering him teachings which
were unheard of. The light gradually withdrew, but the grace lingered in Saint Symeon’s
heart, making him wiser. This vision of divine light offered the hegumen the charisma of
theologisation. From then on, he would speak about God with great wisdom and mastery, not
only in a speculative way but also as one speaking from his own experience®’.

Through the work of the Holy Spirit, Saint Symeon got to theologise, speaking about
God just like the Apostles or the great Church Fathers. In this context, Saint Niketas
Stethatos compares Saint Symeon with John the Evangelist himself. This comparison would
later be reinforced by the appellative Saint Symeon would receive. In Orthodox Tradition,
three personalities received the appellative of “theologian” par excellence: St. John the
Evangelist, St. Gregory of Nazianzus, and Saint Symeon. While the first two are called
“theologians”, by comparison, Symeon is considered “the New Theologian”, that is, a
renewer of the tradition of spiritual life, a restorer of the lost spiritual life®. This gift of
theologisation gave Saint Symeon a strong urge to write theological treatises, exegetical and
catechetical discourses, or letters through which he was teaching the readers about divine
mysteries or guide them in their spiritual life®.

After this experience, there was a revolt of the monks. Thirty of them, outraged by
Saint Symeon’s attitude and requests tore their cloaks and left the monastery. Patriarch
Sisinnios (996-998) wanted to exile them, but the hegumen forgave them and allowed them
to return to the monastery. Indeed, Saint Symeon’s words were hard to accept and

% saint Niketas mentions the name of a certain Meletios, who claimed that he often saw how a luminous cloud
completely enveloped Saint Symeon during the Divine Liturgy. ST. NIKETAS STETHATOS, Viata Sfdntului
Simeon..., pp. 44-46. See also ST. NIKETAS STETHATOS, Viata si conduita Sféantului Simeon ..., pp. 262-263.
ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., p. 48.

" We would like to mention that Symeon did not seek to study in detail the profane Hellenic culture of the art
of rhetoric, so that we cannot call him a scholar of that time.

® Dan ZAMFIRESCU, “Probleme teologice si hagiografice legate de supranumele Sfantului Simeon Noul
Teolog” [Theological and Hagiographic Issues with Respect to the Appellative of Saint Symeon the New
Theologian], in Ortodoxia [Orthodoxy]. No. 3 (1958), pp. 46-61.

% ST. NIKETAS STETHATOS, Viata Sfintului Simeon..., pp. 51-52. See ST. NIKETAS STETHATOS, Viata si
conduita Sfantului Simeon ..., p. 268.
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understand. The monks often heard their hegumen sharply tell them that the mystery of
baptism was useless to those who did not feel God’s grace working in their hearts, that it was
pointless for those who did not see Christ in the eyes of their souls to receive the Holy
Communion and that none of them could be saved if the slightest passion still lingered in
their lives. It was, therefore, difficult to be a part of the congregation shepherded by Saint
Symeon. However, he wanted to rise his flock to perfection; to show them that there should
be no trace of insensitivity in their spiritual life and that all their thoughts, words, and deeds
should be directed towards Christ®.

In old age, before dying, Saint Symeon fell seriously ill. He had passed almost thirteen
years in exile in the city of Paloukiton, in the Monastery of Saint Marina, where he had
founded a true monastery** and where he was preparing to die. He called his disciples and
predicted when he would die and that, thirty years after his death, his body would be moved
to Constantinople. On March 12th, 1022, after receiving the Holy Communion, Saint
Symeon asked his disciples to start singing the burial songs. With candles in their hands and
tears in their eyes, they started to sing. They accompanied with light the one who had hoped
his entire life to dwell in the light. Afterwards, he prayed a little more and said: “Into your
hands, Christ the King, I commend my spirit”, at which point his soul went to the Lord. 42

CONCLUSION

The seven mystical experiences in which Saint Symeon saw the divine light marked
the steps he took to enter the state of unmitigated and continuous communion with God.
Each experience of light marked a stage in his spiritual fulfilment.

During the first one, which Saint Symeon had during his period as a layman, he
experienced a state of happiness he had never felt before. It was still during this mysterious
experience that he acquired the gift of tears. During the second episode, which he also
experienced in his youth, the Saint felt his ascetic body become spiritual and translucent in
the light God was pouring onto him. Simultaneously, the Saint acquired a physical and
spiritual vigour which helped him continue his struggle to get close to God. His third
experience, which marked his period as a layman, brought to his soul a peace he had never
felt before. It was also then that his love for God was established and the faith that his
spiritual father was guiding him well was strengthened.

The fourth episode, in which the Saint saw the divine light occurred at the Monastery
of Stoudios. There, he was surrounded by a bright cloud, like that described in the Old and
the New Testament. The Holy Spirit enveloped him in His grace and offered him the
possibility of overcoming his passions. Freed from temptation, Saint Symeon felt the gift of
full freedom, which allowed him to know the man’s mystery and the telos to which he is
called.

The last three experiences of seeing the light occurred in the monastery dedicated to
Saint Mamas in Constantinople. During his mystical ecstasy, he understood the importance

“® Hilarion ALFEYEV, Sfiantul Simeon Noul Teolog..., p. 51

“After he finalised his work and the congregation was organised, Symeon fully dedicated himself to hesychia,
to prayer and to askesis. During this time, he reached an extremely high level of spirituality: “inspired by the
divine fire, fully becoming fire and light each day, he became god by appointment and, as a son of God, he
mysteriously talked to God the Father, with his face uncovered, like Moses.” [our translation]. These special
mystical experiences were the source of Symeon’s important writings, such as his hymns or his apologetical
and antirrhetic discourses*. ST. NIKETAS STETHATOS, Viata Sfantului Simeon..., pp. 129-139, 139-140. See
also Basil KRIVOCHEINE, /n lumina lui Hristos.

*2 ST, NIKETAS STETHATOS, Viata si conduita Sfantului Simeon..., pp. 333-334
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of the spiritual father before God and he experienced how the Spirit inspires and guides
people towards the knowledge of God’s rationale. The sixth episode occurred during his
ordination. Then, he saw how God's Spirit descended above his head in the shape of a bright
cloud, which remained there. Some of his close ones saw how the Spirit surrounded him
while he was celebrating the liturgy, filling everything around with light. His experiences at
Saint Mamas Monastery would culminate in the one when God’s voice spoke to him from
the cloud, revealing to him the hidden mysteries of the Godhead. During this episode of
seeing the light, Saint Symeon would be endowed with the gift of theologisation and with the
capacity to reach God’s unapproachable depth to know teachings which were unheard of.

Therefore, the mystical experience of seeing the uncreated light offered Saint Symeon
the possibility of knowing infinite happiness, the gift of tears, the translucence of the body,
freedom from passions, spiritual peace, love for God, faith in his spiritual father, man’s
mystery, the work of the grace of the Holy Spirit and the gift of theologisation.
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ABSTRACT
God’s communication in history finds fulfilment in Jesus Christ. The refusal of God’s
self-communication diminishes the right use of freedom and in the final analysis, the
person becomes what he should not become. This is what actually happened to Adam
and Eve after eating the forbidden fruit — and we have all inherited that defect — that
potency to sin. This situation can be compared to that of hereditary defect in which a
defect is passed on from one person to the other. In this case, we can analogously say
that all the descendants of Adam have inherited the possibility that we could abuse
freedom — by choosing wrong things and this abuse of freedom was redeemed by Jesus
Christ.
Keywords: God’s communication; Jesus Christ; Christians;

INTRODUCTION

It is clear that over the years it has been difficult to unify into one single and clear
direction the interpretations of transcendental experiences in different histories and religions.
This is the case because different religions may differently interpret the religious and
transcendental events that have taken place in history.

However, of special note is the fact that these histories have a direction — they have a
movement — they point to some definite point — they move towards a particular centre and
Christians and theologians generally identify these histories as moving towards Jesus Christ
as the Absolute self-communication of God. This basically means that the different histories
and the different events that preceded Jesus, eventually lead to the revelation and coming of
Jesus Christ, the Son of God, as the definitive and absolute self-revelation and self-
communication of God in Jesus Christ.

1. GOD’S COMMUNICATION IN HISTORY

God’s communication in history finds fulfilment in Jesus Christ. That is why; we
can say that the Old Testament history is a preparation of the coming of Jesus. For example,
the wonderful and appreciable work of Moses and the prophetic tradition in general is a big
preparation of the fulfilment of God’s self-communication in Jesus.

The Old Testament history and communication prepared the ground for God’s final
communication in Jesus. If we understand Jesus Christ in this way, then we will be able to
comprehend that he is the basis and foundation of biblical history and biblical
communication. This communication is dialogic in the sense that God, dialogues with the
human person so that he or she can be saved. God in Jesus has brought to fulfilment this
objective. That is why biblical and secular history are both a communication of God’s love
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for the human person fulfilled in the person of Jesus — for God so loved the world that he
sent his only begotten Son so that all who believe in him may be saved.

The history of revelation has taken place in all the peoples because it is history of the
guilt, of the fall, and rejection of God and this has happened among all peoples. People of
all ages, people of all nations and people of all places have all come to fall, to rise up, have
accepted God but have at times also rejected God. The cycle of falling and rising up, going
up and down in the spiritual life, accepting and denying God — are all universal
manifestations that have taken place in biblical history but also in secular history.

That is why the dichotomy between secular and biblical history is at times rejected
because basically God has revealed himself not only in biblical history but also in secular
history. There are people that were clearly called from a pagan background and straightaway
brought into Christian history. This shows that God does not only work in Christian history
but also intervenes in secular history.

It is in this context and case that we can say that the Old Testament is a preparation
of the Christ event. The Old Testament is the immediate and proximate prehistory of Jesus.
It is in the Old Testament that God started giving his communication to the human person
and this communication reached its peak and height in Jesus Christ — the fullness of God’s
communication to the human being.

It is in this context that we can say that the history of salvation and the history of
revelation have been a progressive history in which each generation has somehow
participated. Both histories, namely the history of salvation and the history of revelation
have progressively led us to the God-man event. Jesus is the absolute self-communication of
God. In Jesus, God communicates himself to the human person. In Jesus the history of
revelation and the history of salvation reach their climax. In addition, in the God-man,
human beings reach their final goal — that is, being given the offer of salvation.

It is in this context that we can say that the history of salvation takes place within the
history of the human person. That is why, it is unthinkable to develop a theology that is
divorced from not only the transcendental but also the anthropological. That is why some
theologians talk about theological anthropology or existential theology. The idea is that the
history of the human person is the context in which God has revealed himself — the historical
is not divorced from the theological — they are both contexts in which God has revealed
himself — in both the history of the human person and in the history of salvation.

Incarnation is the locus and event in which God has become human. In Jesus, the
self-communication of God to the human person has reached an irreversible and irrevocable
point in history. It is through the acceptance of death on the cross, that Jesus has fully
accepted God’s self-communication.

We can therefore say that Jesus is the fullness of God’s self-communication to the
person. He is the fullness of man’s acceptance of God’s self-communication. It is through
Jesus that God has fully revealed himself and has fully revealed his plans for the human
person. It is also through Jesus Christ that God’s communication to the human person has
been fully accepted through Jesus’ death on the cross. All this has taken place in history — in
salvation history, in the history of revelation but also in the history of the human person.

However, even with this assistance, human beings can refuse not only the idea of
God but can also refuse God. When human beings refuse God and the very idea of God;
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through their lives and existence — their lives become an expression of the God-denial.
Nevertheless, the denial of God, regardless of whatever form it takes, is self-contradictory.*

One may think that they are asserting themselves by saying “no” to God but they
actually find themselves affirming an absolute categorical position that leads them to miss
everything. The truth of the matter is that humans ought to give themselves to God
unconditionally otherwise by denying God definitively — they end up putting themselves in a
contradictory situation of actually denying who they really are — that they are human beings
created in the image of God and called to live with God.

All this then shows the seriousness of the decision that human beings make in their
acceptance or rejection of God. The choice that human beings make in freedom, whether for
or against God, decides their final and definitive fate and destiny. In this case, when humans
finally and definitively reject God — they become destitute — and this is well-presented by
tradition and scripture, which uses images and stories to show the destitution and problems
that accrue from the rejection of God.

That is why, when we read eschatological literature, one does not have to look for
anything more than the presentation of the intrinsic contradiction that exists when “freedom
decides finally and definitively against the structures of the reality of the world established
by God.” We thus note here that the decision for God or against God is important and
crucial. It is the context in which humans as created subjects establish their own final and
definitive self and destiny. Human freedom does not imply a limitation for the sovereignty
of God because God Himself created human autonomy and human freedom and it is God
who established the creator-creature radical difference. “For this difference is not something
that happens to Him, but rather he alone makes it possible. He establishes it, he allows it, he
grants it the freedom of its own self-actualization of this differentiation.”

The freedom of humans is actualized in history and in the world of persons where
man and woman are free subjects. They act freely in a situation that they find constructed by
others — philosophically referred to as the — givenness of the situation.

The freedom of humans is co-determined among other things by the free history of
other persons. This means that the objectification of human freedom has the stamp of the
objectification of freedom by other persons in the world.* In fact, a person “finds himself
already with the other of the world, hence that the other as such is his proper object, that his
being-present-to self is thus a being-with-the-other, and that he wants to understand himself
in all his potentialities from this basis [.. 07

This means that some objectification of the personal guilt and sin of other people
may have an influence on others thereby making the process of - free decision making -
difficult and painful. An experience in which a person is co-determined by the guilt of
others is original, universal, but also permanent.®

However even amidst the pessimism that human freedom is co-determined, there is
enough optimism that humans are responsible before God for their choices and actions.
While both realities are true and cannot be disguised — but we can still maintain that each

! Cf. Karl RAHNER, Foundations of Christian faith, An introduction to the idea of Christianity, translated by
William V. DYCH, London, Darton Longman and Todd, 1978, 100-101.

2 RAHNER, Foundations of Christian faith, 102.

® RAHNER, Foundations of Christian faith, 105.

* RAHNER, Foundations of Christian faith, 107.

® Karl RAHNER, Spirit in the world, New York, Continuum publishing company, 1957, 77.

® RAHNER, Foundations of Christian faith, 107-109.
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person is unique and responsible for his or her actions and decisions. Therefore, in Catholic
Theology when we speak about the sin of Adam as being our sin, we do so only analogously
and not univocally — that is to say — we inherited from Adam and Eve the potency to sin and
this leaves us with space of freedom whether to actualize that potency or not.

The refusal of God’s self-communication diminishes the right use of freedom and in
the final analysis, the person becomes what he should not become. This is what actually
happened to Adam and Eve after eating the forbidden fruit — and we have all inherited that
defect — that potency to sin. This situation can be compared to that of hereditary defect in
which a defect is passed on from one person to the other. In this case, we can analogously
say that all the descendants of Adam have inherited the possibility that we could abuse
freedom — by choosing wrong things and this abuse of freedom was redeemed by Jesus
Christ.

CONCLUSIONS

The story of the original sin is a clear example of aetiological inference from
human’s present experience of sin and freedom to the origins and primeval beginning of the
human history. While the story of Adam and Eve is representational’ but it gives us
important lessons about the human race — we ought to live in unity — because whatever
happens to one person can affect the entire human race — what happens in one part of the
world can have an influence in the other part of the world - that we are different but we are
all human beings — our ways of looking at things may differ but we have a common destiny,
one Lord, one God and this unity is well manifested in our common descent — Adam and
Eve. The human species is regarded and treated as a concrete unity, not only in the natural
order but also in the order of salvation — namely — the salvation of all people in Christ.?

It is in this context that we can hereby indicate that human beings are free subjects.
They are responsible for their actions. Nevertheless, human freedom was abused by Adam
and Eve in the Garden of Eden when they chose to do what they were forbidden. Jesus
chose to obey. The choice of disobedience in the Garden of Eden was redeemed by Jesus’
choice for obedience — to die on behalf of humanity on the cross. Through Jesus we have
received the grace of God to make good choices — to choose well — and this is called the
redemption of freedom or the freedom of freedom. Although our freedom has been freed but
due to our sinfulness and the historical circumstances in which we live, we at times make
mistakes and choose wrongly. We have to continue to purify our intentions and our choices.
That is why, we can submit that the project for the ‘freedom of freedom’ is a lifetime task!

" Cf. RAHNER, Foundations of Christian faith, 114.
8 Cf. Karl RAHNER, Membership of the Church, in Karl RAHNER, “Theological investigations, Volume 2,
London, Darton, Longman and Todd, 1963, 78-79.

-~ STUDIES AND ARTICLES Page | 22



ICOANA CREDINTEI
No. 13, Year 7 /2021

BIBLIOGRAPHY:

[1]BERCHMANS B. M., Comunicazione interpersonale, in Franco LEVER - Pier Cesare RIVOLTELLA -
Adriano ZANACCHI (Edd.), La comunicazione. Dizionario di scienze e tecniche, , Roma, ELLEDICI-
RAI-ERI-LAS, 2002, 290.

[2]FISKE John, Introduction to communication studies, New York, Routledge, 1990, 2.

[3JLEVER Franco - RIVOLTELLA Pier Cesare - ZANACCHI Adriano (Edd.), La comunicazione.
Dizionario di scienze e tecniche, , Roma, ELLEDICI-RAI-ERI-LAS, 2002.

[4]POPE LEO XIII, Satis Cognitum: Encyclical of Pope Leo XIII on the unity of the Church, 15,
29.06.1896,
http://w2.vatican.va/content/leo-xiii/en/encyclicals/documents/hf_I-xiii_enc_29061896_satis-
cognitum.html, (27.11.2015).

[5]JRAHNER Karl, Christology within an evolutionary view, in Karl RAHNER, “Theological
investigations, Volume 5, Later writings,” London, Darton, Longman & Todd, 1966, 174.

[6]RAHNER Karl, Current problems in Christology, in Karl RAHNER, “Theological investigations,
Volume 1: God, Christ, Mary and Grace,” New York, Crossroad publishing company, 1982, 158.

[7]RAHNER Karl, Dogmatic notes on ‘Ecclesiological piety,” in Karl RAHNER, “Theological
investigations, Volume 5, Later writings,” London, Darton, Longman & Todd, 1966, 336.

[8]RAHNER Karl, Foundations of Christian faith, An introduction to the idea of Christianity, translated by
William V. DYCH, London, Darton Longman and Todd, 1978, 194.

[9] RAHNER Karl, Freedom in the Church, in Karl RAHNER, “Theological investigations, Volume 2,
London, Darton, Longman and Todd, 1963, 96.

[LO]RAHNER Karl, Knowledge and self-consciousness of Christ, in Karl RAHNER, “Theological
investigations, Volume 5, Later writings,” London, Darton, Longman & Todd, 1966, 174.

[11] RAHNER Karl, Membership of the Church, in Karl RAHNER, “Theological investigations, Volume
2, London, Darton, Longman and Todd, 1963, 73.

[12] RAHNER Karl, Notes on the lay apostolate, in Karl RAHNER, “Theological investigations, Volume
2: Man in the Church,” New York, Darton, Longman & Todd, 1963, 323.

[13] RAHNER Karl, Spirit in the world, New York, Continuum publishing company, 1957, 71.
[14] RAHNER Karl, The Church and Theological investigations 5, London, Burns and Oates, 1963, 25.

[15] RAHNER Karl, What is a sacrament, in “Theological investigations: The theology of the spiritual
life,” translated by David BOURKE, 3 (1976) 141-142.

[L6] RAHNER Karl, Theological reflections on monogenism, in Karl RAHNER, “Theological
investigations, Volume 1: God, Christ, Mary and Grace,” New York, Crossroad publishing company,
1982, 240.

[17] RAHNER Karl, The immaculate conception, in Karl RAHNER, “Theological investigations, Volume
1: God, Christ, Mary and Grace,” New York, Crossroad publishing company, 1982, 200.

STUDIES AND ARTICLES Page | 23

IFIJISR


http://w2.vatican.va/content/leo-xiii/en/encyclicals/documents/hf_l-xiii_enc_29061896_satis-cognitum.html
http://w2.vatican.va/content/leo-xiii/en/encyclicals/documents/hf_l-xiii_enc_29061896_satis-cognitum.html

. ICOANA CREDINTEI
No. 13, Year 7 /2021

https://doi.org/10.26520/icoana.2021.13.7.24-31

THE BISHOP AND/OR THE ECCLESIAL RECEPTION OF
THE CATHOLICITY (KAOOAIKH) OF THE CHURCH

PhD. Adrian D. COVAN,
Lecturer, Faculty of Letters, History and Theology, West University of Timisoara,
ROMANIA
Email: adrian.covan@yahoo.com

ABSTRACT
In the Symbol of Faith, we profess that the Church is Catholic. Therefore, we can
understand this catholicity in several ways. First of them, the Church is catholic
because it proclaims the apostolic faith in its entirety; she is the place where we
meet Christ in his sacraments and receive the spiritual gifts needed to grow in
holiness together with our brothers and sisters. The Church is also catholic
because its communion embraces the whole human been, and she is sent to bring
to the entire world the joy of redemption. Not eventually, the Church is catholic
because it reconciles the wonderful diversity of God’s gifts to build up His People
in love, unity and harmony.
Keywords: Church of Christ; hierarchy; episcopate; bishop; catholicity; universality;

INTRODUCTION

The teaching on the Church can rightly be considered the most neuralgic part of
inter-Christian dialogues, which has created, and certainly will create more tensions between
the members of the interdenominational areal of all times and all places. This present study
aims to be a detailed presentation of terms and concepts that compose the dogmatic
architecture of Orthodox ecclesiology.

1. THE BISHOP AND THE EPISCOPACY OF THE CHURCH
Nulla ecclesia sine episcopo (No church without a bishop) is the sine qua non condition
of ecclesial realism.

Bishops (from the Greek ériokomoc™ and the Latin episcopus = overseer, guide,
respectively), form the highest step of the hierarchy of the Church of the post-apostolic
period. The bishop is chosen and delegated, by ordination, to exercise the role of a leader of
the Eucharistic synaxis, that of a teacher of the Gospel and that of a coordinator of the
activities of the local church — the eparchy.

In the New Testament, the notion of a bishop is mentioned five times: in | Peter 2,
25, where Jesus Christ is called ,,shepherd and bishop”, then in the Acts of the Apostles 20,
28; Philippians 1, 1; I Timothy 3, 2; Titus 1, 7; where the bishops who were active in the
Apostolic Church are mentioned. In the terminology of the Apostolic age, the same honor
was given multiple names, although the steps of the hierarchy were different amongst
themselves. One of the most frequent changes was made between the terms ,,elder” and
,bishop”. Thus, in several places (Philippians 1, 1; | Timothy 3, 2; Titus 1, 7), the notion of

! The word comes from the verb émoronéew = to watch, to oversee (See Hebrews 12, 15 and | Peter 5, 2).
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,,bishop” does not seem to point toward the first step of Church hierarchy. In two typical
places, which indicate the qualities of the one who enters the clergy, the terms elder and
bishop are applied to the same step, which is priesthood?. In these cases, the terms refer to
the same step, and they can be switched. Elder-priests were also called bishops when their
function as overseers of the Christian communities. This does not mean that there were not
bishops as a standalone superior step, but this title of bishop was not given to all elders, but
only to those who have a unique position (that of leaders of church life, having received a
special ordination).

Timothy and Titus are successors of Saint apostle Paul. Although they were active in
a certain ecclesial community — Timothy in Ephesus and Titus in Crete — they oversaw
several communities, not being linked to one in any particular manner: ,,For this reason I left
you in Crete, that you should set in order the things that are lacking, and appoint elders in
every city as | commanded you (Titus 1, 5). Timothy was ordained as a bishop by Saint
apostle Paul (I Timothy 4, 14) and had the power to judge elders®. Titus receives the
responsibility of ordaining priests in every city, as a bishop of the community of Crete. In
this way, the succession between the apostles and the first leaders of the Christian
communities, who had all the authority of priestly mission, is established.

In the early period of Christianity, every local establishment which was ecclesiastical
in nature was led by a group of priests. Such is the case of the Christian community outside
the Holy City: ,,Therefore, when Paul and Barnabas had no small dissension and dispute
with them, they determined that Paul and Barnabas and certain others of them should go up
to Jerusalem, to the apostles and elders, about this question”4; ,»50 when they had appointed
elders in every church, and prayed with fasting, they commended them to the Lord in whom
they had believed™. Nevertheless, if there were several priests in a city, the main
responsibility came to a elder-bishop. The distinction that was made amongst priests was
honorific, not hierarchical. Saint Apostle Paul recalls ,elders who rule well”® and
,shepherding elders™, the mpoiorauevoc, meaning ,he who leads”® and the #yotuevoc,
meaning ruler’®. In time, these rulers of local communities in which there were several
elders turned from shepherding priests to bishops. Therefore, it follows that amongst all of
the priests of a church, only one was a bishop, invested with special prerogatives, although
he could be named with both names: bishop and elder.

In the beginning of the second century, we find a bishop in every local church, as its
main ruler. This development could not be explained if, early on, all of the elders were
bishops.

The orthodox theology differentiates between apostolate and episcopate. This
succession should not be understood as a line of historical continuity from apostle to bishop
in the communities that were founded by the apostles, or from bishop to bishop in the

2 According to Acts of the Apostles 20, 17 and 28, Titus 1, 5 and 7.

®| Timothy 3, 19.

* Acts of the Apostles 15, 2.

® Acts of the Apostles 14, 23.

® | Timothy 5, 17.

" Acts of the Apostles 20, 17 and 28.

® Romans 12, 8. The term comes from the Greek verb zpoi orqui = to lead, to guide, to administer, to govern
(according to | Thessalonians 5, 12; | Timothy 3, 4; 5, 17), to lead, to be in charge of, to preside (according to
Romans 12, 8).

® From the verb sydouar = to lead, to guide, to govern(according to Matthew 2, 6; Luke 22, 26; Acts of Apostles
7, 10; 15, 22; Hebrews 13, 7.
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communities that were founded later on. The apostles ordained the first bishops, but they
were not called bishops and did not exercise this responsibility, because they had their own
authority and mission. They acknowledged, in the person of the bishop, through the act of
ordination, a special charisma for that particular church. Thus, succession begins after the
apostles.

The Church does not have its origins in the episcopate, but the episcopate has its
origins within the Church. But the community cannot acknowledge itself as a Church
without a bishop, who is the face of Christ. Therefore, the Church designates a bishop from
amongst its own priests. Because the local Church cannot ordain its own bishop, it asks
bishops of neighboring churches, to gather in order to invoke the gift of the Holy Ghost for
the purpose of publicly confirming its bishop.

The authority of the bishop in leading the local Church is not legal in nature, but is
grounded upon charisma: ,,And He Himself gave some to be apostles, some prophets, some
evangelists, and some pastors and teachers™™’.

Any act of service is exercised in the unity and reciprocity of the Church of Christ,
because personal charisma has a dimension that is grounded in community. The service of
the bishop is accepted by the body of the Church in the act of ordination. The bishop is not
imposed from without, but he has authority because his service is received from within the
Church. The bishop cannot exercise his functions without the body of the Church. He is only
a bishop if he celebrates together with the priests and deacons, in the presence of the right-
worshipping people lad¢ tov Beod. The church is in apostolic communion through its bishop,
who immutably confesses and teaches the doctrine of apostolic faith. The charisma of the
bishop is not an individual possession, transmitted through ordination, but the expression of
the will of the Church. For this reason, one cannot speak of the infallibility of the bishop in
matters of faith, but of the infallibility of the church.

The bishop is the representative person at an ecclesiastical level, of a certain
geographical area. Under his leadership are the clergy and the laypeople of said territory.
Bishops are the main factors through which the grace of the Holy Ghost is spread within the
Church, and their decisions stand directly under His assistance. In this regard, Christian
history reveals the fact that bishops have expressed their truth of faith in the ecumenical
synods. They took their decision-making pattern from the Holy Apostles, making decisions
in matters of faith. Also, the bishop is the person who transmits, through ordination, to
priests and deacons, the power to officiate the Holy Sacraments and hierurgies. The step of
the episcopate is mentioned in several texts within the New Testament, of which we
mention: ,,Therefore take heed to yourselves and to all the flock, among which the Holy
Spirit has made you overseer”*.

In the history of salvation, ,.,truth and grace”™ are shared with us not just in a linear
manner via Christ-apostles-bishops, but also as a sustained Pentecost which transform the
path of Grace-filled delegation of grace in a sacral present. From this perspective, the
ordination of the high priest only takes place during the Eucharistic Liturgy. In the Christian
East, the feast of Pentecost is remembered at any ordinatio episcopii. This is why the circle
of bishops that accomplishes the ordination of the bishop represents the apostolic college.

The two dimensions of ecclesial substantiality, uniqueness and multiplicity, must be
interwoven in an establishment that entails a double service: service to the first (rp®toc) and

5912

19 Ephesians 4, 11.
1 Acts of the Apostles 20, 28.
2 John 1, 17.
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service to the many (moAdmindew)™®. There is a fundamental mutuality between the bishop
and the community. In other words, there can be no bishop without a community, and neither
can the community manifest itself in its sacramental dynamic without the bishop. For this
very reason, there is no ordination of a bishop outside of the community, for ordination is the
act of birth for a bishop, in his mission as an archpastor linked to the community as a part
that constitutes the Church. There are a few fundamental reasons regarding the life of
church, dogmatically and canonically:

a. The Church cannot exist, pan-globally speaking, without the assistance of the bishop, and,
particularly, as a local community, without the presence of a bishop: ,,All of you shall follow
the bishop, as Jesus Christ follows the Father... No one should do anything that pertains to
the Church without a bishop. Where a bishop can be seen, there shall also be a multitude of
the faithful, as, where Jesus Christ is, the Universal Church shall be 4,

b. From a sacramental point of view, one cannot admit the accomplishment of the Holy
Sacraments, because the bishop is the main condition for the charismatic life of the Church:
,Let that Eucharist which is performed by the bishop or the one whom the bishop has
allowed be deemed as good... without the bishop, there can be no baptism, no agape; for that
which the bishop approves is well-pleasing to God, for all that is done shall be done certainly
and with good cause™™.

The first to be remembered in Orthodox liturgies is the diocesan bishop, in his quality
as the first in line of that diocese, but also as the president of the Liturgy, with the
community praying that he be given unto the church in his jurisdiction ,,in peace, whole,
long for days”,"® and most of all, steadfast in keeping the unity of the dogmatic truth of the
Church. One capital mission of the one bishop is that of encompassing into himself the
multitude of the faithful. Found upon the highest pedestal of priestly service, the first
amongst servants has the power of consecrating the Eucharist of the Church to God, raising
the pleasant aroma of the sacrifice of the Son of God to the very throne of the Holy Trinity’.
There are a few elements which compose, within the bishop, the unity of the Church and the
Eucharist: one Feast of salvation, one Body of Christ, one Grail of Life, one table, and, of
course, only one bishop: ,,Seek, therefore, to take part in one Liturgy; for one is the Body of
our Lord Jesus Christ, and one is the cup for the union with His blood; one is the Sacrifice,
as the Bishop is also one™,

2. THE CATHOLICITY (kat-6A0v) OF THE CHURCH OR ,,THE FULLNESS OF
HIM WHO FILLS ALL IN ALL” (EPHESIANS 1, 23)

,,Only the divine-human being of the Church can embrace all through itself; she alone
can be catholic, total, conciliatory (...) Actually, the divine-human reconciliation of the
Church represents a ceaseless Christ like transfiguration through grace and through virtues: it
is all summed in Christ, the God-Man, to have lived through Him, as His, as a divine-human

organism, one, indivisible, for life within the Church is a human-divine conciliation”*.

13 Saint Ignatius of ANTIOCH (Theophorus), To the Tralians, I, Migne, PG 5, 675 B.

|dem, To the Philadelphians, VIII, Migne, PG 5, 704 B.

™ Ibidem.

16 %4 | jturghier (Missal), EIBMBOR, Bucharest, 2000, p. 168.

7 loannis ZIZIOULAS, Fiinta Bisericii (The Ecclesial Being), translated by Aurel Nae, Bizantini Publishing
House, Bucharest, 2007, p. 161.

'8 Saint Ignatius of ANTIOCH (Theophorus), To the Philadelphians V111, Migne, PG 5, 699 B.

9 Justin POPOVICI, Philosophie Orthodoxe de la verité. Dogmatique de [’Eglise Orthodoxe, tome quatriéme:
,L’Age de ’'Homme”, Lausanne, 1987, pp. 182-183.
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The catholicity?® of the Church depends upon the orthodoxy of the faith?.
Terminologically speaking, in Romanian, the word was rendered as ,,soborniceasca”, having
been grounded upon an element of vocabulary which comes from the Slavonic language
(sobornost), which designates the synod-grounded or conciliatory character of the Church.
Thus, the communion which exists between different parts of the church, regarding matters
of faith and the decisions about them which are made in common — the Greek word Xdvodog
(meaning way together, or together upon the way), which is to say together in Christ, who is
The Way??. But here, it is very important to notice a nuance that may surprise many of our
readers: the word in the Creed translates the original Greek word xafolix#, which means the
orthodoxy and the catholicity of the Church are not at all opposites of one another, as we
have grown accustomed to opposing the two notions, catholic and orthodox. But in the
Romanian language, to avoid the confusion, the Greek word xafoliki was translated with
,,soborniceasca” after the Slavonic one?.

The meaning that catholicity has always had for the conscience of the Church was
that of the orthodoxy of faith, the two being complementary, and sometimes even considered
synonymous. Although we have become accustomed to translate the word catholic,
generally speaking, as ,,universal”, the meanings of this word are multiple, as it is revealed
by its etymology as well. The word catholic comes from the Greek kat-6Aov?*, which, word-
by-word, is translated as ,,after the whole, according to the whole or in accordance with the
whole. ,,When it refers to the faith of the Church it refers to the particular faith of every part
(community) of the Church and which is Catholic, meaning, in accordance with the whole,
with the whole of the Church(as every piece of Holy Communion includes Christ as a whole
within it, and at the same time, every piece together constitutes the entirety of the Body of
Christ), which is why Communion or Eucharist is constitutive of the Church, also being
conditioned by the right faith, which is why before the transubstantiation or consecration of
the gifts, the members of the church utter the Symbol of Faith in common, and those who
partake of communion publicly declare, before the act, a confession of faith. Basically, the
orthodoxy and catholicity of the faith condition and complete one another.

Therefore, when we speak of the Church, it is both catholic and orthodox in regard to
its faith at the same time. Basically, the Church confesses the same orthodox faith

% The quality of the Church of being ,,soborniceasc” — term that comes from sobornost or gathering. In
Greek, Ekklesia means ,,gathering”.

2! saint Maximus the Confessor affirms that the Catholic Church is the right confession of faith in Jesus Christ.
In most of the texts in which Saint Maximus uses the term the Catholic Church, the context is that of the
understanding of the right faith from a position that is superior, opposed to heretical teachings (see Jean-Claude
LARCHET, Sfintul Maxim Marturisitorul, mediator intre Rasarit si Apus (Saint Maximus the Confessor,
mediator between Orient and Occident), translated by Daniela Cojocariu, Doxologia Publishing House, lasi,
2010, pp. 199-2015).

% John 14, 6.

28 In older documents, the term exxinoia kaBoluci Was never used quantitatively, to refer to the geographical
expansion of the Church: rather, it referred to the integrity of the faith or the doctrine, the fidelity of «The Great
Church» to the entirety of the Primary Tradition in opposition to the sectarian tendencies of heretics, who have
separated themselves from this initial fullness, each following their specific line of thought, meaning more
orthodox than universal (according to George FLOROVSKY, Le Corps du Christ Vivant, Cahiers theologiques
de I'actualite protestante, HS 4, 1948, p. 24).

* From the preposition xard, meaning, in the context, on the surface of, in, on, along, toward, near, in front of,
in the direction of, according to Luke, 8, 39; Acts, 2, 10; 13, 1; 15, 23; 27, 7 and 12, where: that which
concerns, as far as smith is concerned, that which refers to, according to Romans, 1,15, Ephesians, 1,15, and the
noun Slog, , ov = entire, complete, whole (according to Matthew 5, 29; 16, 26; Mark, 6, 55; John, 4, 53; Acts
11, 26; Romans 8, 36 and Titus 1, 11).
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everywhere, always, and by everybody, wherever it may gather, thus being in accordance
with the whole and wholly catholic. Thus, it is the conscience of some people, a few
consciences, that make the Truth conquer within the entirety of Church, for they are pure of
any subjectivity: for the conscience of those who do not speak in their own name, but speak
in the name of the Church, is the one that speaks, making the Church the unique personal
subject of multiple consciences. If we wish to apply the notion of conscience to the reality of
the Church, we will, therefore, need to find several personal consciences, but one object of
conscience, one self-conscience, which is the Church. In this regard, the Fathers of the
Church, and all those who keep their pace, freeing themselves from their individual
limitations, are the fathers of the conscience of the Church”?°.

As we know, catholicity represents one of the characteristics of the Church in the
Creed, mentioned in the Nicene-Constantinopolitan Symbol?®. To explain the overwhelming
importance of this characteristic,c we add the following statement: ,,In what follows,
however, we shall underline that until lately, the Church has never characterized itself using
the attribute orthodox, it only called itself catholic”’?’. But how can ,,catholicity” be
understood in relation to catholicity? Catholicity, in relation to universality, is affirmed in a
much more pronounced manner. Although the Catholic Church is universal, its universality
is not a geographical universality, nor is it a jurisdictional and authoritative one, but a
universality that encompasses, in space and time, the sum of redeeming truths that constitute
the orthodox faith at any time and any place, as well as those who, at any time and any place,
continue to confess this faith. Only through the common confession of the same faith in the
Holy Trinity — God, and the same Christ — real God and real human been — the local
churches and their members are united within the same catholic Church; we are looking at a
confession that brings together Christians from all places and all time®.

,» The Church is called catholic because it spreads over the entire world, from one end
to another, because its teaching is catholic and complete: it gives man all the required
teachings to know both that which is seen and that which is unseen, both the heavenly and
the earthly; for it subjects all of humankind to faith in God, both rulers and subjects, both the
learned and the unlearned, for it heals and soothes at the same time all sorts of different sins
that are committed through body and soul, and it has in its power all sorts of virtues in words
and deeds and shares all sorts of spiritual gifts”?.

A thoughtful approach toward this text shows a quantitatively extensive image of
catholicity, which regards the total number of believers of all places and times. This
accentuation of the spatial universality of the Church is thought to be essentially specific to
the Roman-Catholic Church. On the other hand, the quoted passage underlines the fact that
the Church is the owner of the fullness of truth, of the redeeming dynamic and the holiness
of grace.

% Vladimir LOSSKY, Dupa chipul si asemdnarea Iui Dumnezeu (In the Image and Likeness of God) translated
by Anca Manolache, Humanitas Publishing House, Bucharest, 1998, pp. 185-187.

% Article IX of the Nicene-Constantinopolitan Creed: ,, ITiotebouev eic uiov, ‘ayiav, kaloliiy kai arxootolixiv
Exxinoiov” (meaning «We believe in one holy, catholic and apostolic Church») represents the synodal-
ecumenical ecclesiology of the Church Fathers of the 4™ century.

%7 Vassily KRIVOSEIN, Biserica Soborniceasci — texte ecleziologice (The Catholic Church — ecclesiological
texts), translated from Russian by Nicolae Cretu, Sophia Publishing House, Bucharest, 2012, p. 118.

% saint Cyril of JERUSALEM presents these multiple directions of orthodox ecclesiology in the definition that
he gives to the Catholic Church (see Catecheses, XVIII, 23, Migne, PG 33, 1044 A).

# Saint Cyril of JERUSALEM, Cateheze (Catecheses), EIBMBOR, Bucharest, 2003, p. 33.
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CONCLUSIONS

To conclude with, within the Church, understood as committed communion as well

as life experience, the relationships between person and community, both locally and
universally, are fulfilled in the meaning of the mysterious body of Christ. Thus, in the Grace-
filled, sacramental area of the ecclesia of Christ, the Lord, we live what the apostle of the
gentiles called: ,.the fullness of Him who fills all in all” (Ephesians 1, 23).
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ABSTRACT

Nowadays, death, illness, and suffering are experienced as danger: a threat to one’s
own physical, psychological and social identity. And what accompanies all these,
particularly paralizing from a spiritual perspective, is fear; the dread that all is lost,
that things cannot be controlled by means of medicine, only to reach the greatest
angst: the fear of death. And, in this respect, we can say that pain, suffering and the
fear of death make up the anthropological foundation of the most profound religious
concept of life, in the sense that these realities show man his limitations, his finite
build, that of a creature, and, consequently, determine him look beyond his
limitations. The fear of death brought about angst, anxiety, passion, hatred, and
despair in man’s life. His need to escape death made him look for even more
material elements to render him oblivious to it. The solution against despair is God:
faith vanquishes despair because, by faith, man acknowledges his dependence on
God, but turning within himself, at the same time.

Keywords: death; medicine; man; fear; life;

INTRODUCTION

From the beginning of time, every individual, both religious, and less spiritual, who
instinctively felt the inevitable approach of death, meditated on it. All, to a smaller or a
greater extent, question the sacrament of death and wonder what lies beyond it.

What is death? What happens when you die? What lies beyond death? Is there an
afterlife, once you’ve crossed the threshold of death? What evidence do we have in this
respect? How is this afterlife? What can we find out about the departed? Who is wrong:
those who believe or those who do not?

What is certain is that death is inevitable for man. By definition, man is mortal, and,
from this point of view, he resembles any creature on Earth. Nevertheless, man is still human
even when facing death, as he is aware, and therefore experiences this perspective’. Man
does not die as an animal, but tends to place this event in a universe coordinated by values
and norms, where the very experience of death as humanity’s most dreaded problem can find
its meaning. Death presented as an inexorable ending makes man ask himself questions
about his own existence. The objective answer that he can provide himself with, when facing
this reality which haunts him since birth, must be sought for in a set of various thinking
patterns: philosophical, psychological, theological, historical, etc., but also in the concrete
bahavioural pattern.

! Dionigi TETTAMANZZI, Dizionario di Bioetica [Dictionary of Bioethics], Casale Montferrato, PIEMME,
2002, p. 292.
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Man’s attitude towards death expresses one of those ancestral feelings that leave a
profound mark on a civilization. The history of religions testifies, during each epoch, to
man’s concern and worry when facing death. Only from this perspective of the religious
experience can we talk about an answer to this great and frightful sacrament?® death.
Particularly if we tackle Christianity, where this experience has a profound nature of getting
ready not for the physical disappearance, but for the state of bliss or torment in the eternal
life. According to the worship of Christian martyrs, the dead will enter the cities and villages
that had cast them out for centuries. Initially, martyrs were buried in outskirts necropoleis,
that Christians and pagans shared. Yet, worshipping martyrs’ burial places entailed, in their
turn, funerals. Such places witnessed churches and cathedrals being built. The ad santos
burial, i.e. close to the saints to be protected, became the fundamental reason for interring the
dead in churches or in the space around them (cemeteries)®. The purpose of creation,
according to Oriental Christianity, is rendering man and the university divine. The whole
economy of redemption, Christ’s salvation work, the holy action of the Holy Spirit, aim at
leading the fallen humanity back to the end it was created for, towards the wholesome
experience of becoming divine. According to the Holy Fathers, only by Parousia will people
fulfill the purpose they were created for, and the final state of many will be decided only at
the time of the Final Judgement. Until Resurrection, the saints themselves, although close to
Christ, are in a state of perpetual wait.

1. THE CONTEMPORARY OUTLOOK ON DEATH

The manner in which the old Church imagined the situation of various categories of
the dead waiting for Parousia could be summed up as follows: Christian thinking is
absolutely unanimous in stating that our earthly existence is unique. Christian faith cannot
reconcile this with any other concept related to successive lives and reincarnation. Such
concepts can often be found with non-Christian philosophical and religious trends, especially
of far Oriental origin, and are entirely alien to Christianity. It is a fundamental belief of faith
that earthly life is unique and that man’s fate is at stake during this unique earthly existence.

After death, the soul remains equally alive, equally aware, equally active as during
its earthly existence, but in a different way. However, man/soul, after death, can no longer do
anything for his/its own redemption, he/it cannot even communicate with the living, unless
upon receiving divine permission, and, thus, any magical conjuring of the dead, as a psychic-
mystical form of communication and spiritism was condemned both by God’s Word in the
Old Testament, and by the Christian Conscience over the centuries: “Let me not find among
you those who put their son or daughter through fire, or oracles, or fortune-tellers, or
wizards, or spell-casters, or exorcists, or apparition-whisperers, or magi, or those who talk
to the dead. For everything they do displeases God, and such horridness banishes God away
from you” (Dt 18, 10).

2 Pr. prof. dr. loan C. TESU, “Taina mortii in spiritualitatea ortodoxa” [“The Sacrament of Death in Orthdox
Spirituality™], in: Teologia si Viata [Theology and Life], no. 5-8, May-August, (2010), p. 5-33, here p. 6; also
see lerom. Savatie BASTOVOI, “Invitatie la moarte” [“Invitation to Dying”], in: John Breck & com., Ce este
moartea? [What Is Death?], Cluj-Napoca, Patmos, 2006, p. 49-58, here p. 51.

% cf. Jacques LE GOFF, Il cielo sceso in terra. Le radici medievali dell’Europa [The Sky Descended on Earth.
The Medieval Roots of Europe], Rome-Bari, Laterza, 2007, p. 68.
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Modern and post-modern society is marked by the cultural rejection of death. Death
is no longer a part of the real experience, it cannot be visible, having all its sign hidden, ante
and post mortem®.

The origins of the phenomenon must be identified in the cultural transformation
resulting from the process of impropriating culture and from the prevalence of anthropo-
centric visions, incapable of comprehending the spiritual-sacred dimension of existence
beyond any value created by man, who only assesses parameters meant to evaluate the
quality of life. The emergence, in particular, of some values, such as happiness, beauty,
youth, physical and economical efficiency, and, at the same time, the development of
biomedical techniques and technologies, which support the illusion that there are no barriers
in man’s control over nature, determines a change in the paradigm where death is
conceptualized and experienced. Man, the absolute master of his own life, can escape the
implicit limitations of the human existence. Death thus becomes an absurd, tragic event’.
The contemporary man is trying to live his life to the maximum, wanting to have a taste of
most of its pleasures, if not all of them, without giving too much thought to a possible future
life®. A new idea of death — reversed, censored death” — replacing everything that people
believed or experienced in the past, replacing the idea of death as passing from one life to
another, serenely accepted and experienced, with a wide array of relations typical of the
romantic age, which exalts and dramatizes the lover’s death, rendered acceptable by the idea
of continued existence in the memory of family members, fed, ceaselessly, by worshipping
graves and cemeteries. Nowadays, death should not be mentioned in language, in feelings or
in habits. It must be forgotten, a private, individual fact, and, if it happens, it must be
assigned to funeral homes.

Atomizing death by means of logical resoning does not succeed in reducing it to a
case of demythologized life, which is “implicit”: it is not by murdering death in a logical
manner that one achieves serene life.

The 20" century frees itself from (“the obsession of”’) death, by hiding it, according
to the moral duty of preserving man’s happiness.

Hypocrisy, lies and secrets surround death and the dying, reduced to the captivity of
the hospital. In fact, we can identify various forms of denying the event, such as giving up or
shortening the period of wearing mourning clothes, the corpse’s make-up, the most
emblematic being the medication of the terminal stages of life. Even the dying voluntarily
embraces this lie about the reality of death, protecting himself and being shielded by his own
emotions when facing death, by the so-calles formula: out of love, out of pity, he does not
want to be told about his actual life status®. Moreover, after the moment of death, mourning
signs are also abolished at an individual and social level. This profile also includes keeping
children away from any contact with the dead and protecting them from any other sign that
would remind them of death®. This attitude originates in the fear that facing this moment

* Max SCHELER, Il dolore, la morte, l'immortalita [Pain, Death, Immortality], Turin, ElleDiCl, 1983,
p. 75-130, here p. 95.

> Metropolitan ANTONIE OF SUROJ, Despre lucrurile de pe urmd [On Final Things], Bucharest, Sofia,
2021, p. 78.

® . C. TESU, Taina mortii... [The Sacrament of Death...], p. 6.

" D. TETTAMANZZI, Dizionario di Bioetica [Dictionary of Bioethics], p. 294.

& Maurizio CHIODI, Etica de la Vita [The Ethics of Life], Milan, Edizioni Glossa, 2006, p. 181.

’ Guido DAVANZO, “Morte/ risurrezione” [“Death/ Resurrection], in: Nuovo Dizionario di Spiritualita [The
New Dictionary of Spirtuality], Milan, San Paulo, 1985, p. 144 -1055, here p. 1043.
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may end up in final failure, a catastrophy™ that affects man body and soul, true for
everybody in a different manner. This is why, irrespective of the cost, it is necessary to run
away, so as to diminish all feelings of anxiety, of tensed waiting, in a word, of all angst that
arises around that moment calculated as possible failure'. No matter how sublime this
running away is, it can turn into trivializing life and death. On the contrary, accepting death,
even if not so serenely done, may lead to an honest communication on both parts: doctor —
patient, patient — doctor. We can say that a new science has emerged: mortuary science. It
aims at finding the most convenient means of stripping all feelings related to death and
mourning™. This way of contemplating death is certainly not new in the history of mankind,
but it is new in the manner of bringing up this event. Similarly, freeing oneself from this
difficult challenge — death — used to be expressed by some attempts at intellectual-
philosophical trends, represented by some Antiquity and modern personalities such as
Epicurus, Seneca, Epictetus, Marcus Aurelius, Descartes, Spinoza, Leibnitz, Nietzche,
Camus and Malraux — with some, being a natural fact, with others, a refuse, a revolt, an
exaltation, or an absurdity of the human condition®.

Contemporary society, incapable of expressing a cultural image of life aware of the
moment of death — understood as the natural end of a possible existence — best hides the end
of life in the hospital; formally, in order to provide better medical care for terminally ill
patients, essentially, so as to escape the psychological and emotional burden. And here, in
the hospital, an accord is reached with the empire of technology, with the bureaucracy of the
medical practice and the concepts of organizing medicine, and, eventually, with health care
workers, ill-prepared to deal with death and its general needs. Thus, death, devoid of
meaning, also loses its nature as a human experience, constitutively relational and all-
encompassing.

Nowadays, society responds to the present experience of death by using the quality-
of-life'* criterion, according to which life and death are dignified only when individuals fully
assume direct and personal management. The value expressed by contemporary society is no
longer that of the sacrality of life, which, at an absolute level, is sacred for the individual and
for third parties, but that of the quality of life which assesses life according to criteria of
quantity, efficiency, dependent on the principle of proportionality, so as to make the best
decision in applying care to the ill*®. In this context, the way of living is subjected to a
different and positive assessment, that of moral and legal justifiability, as a consequence of a
qualitative evaluation of life, and, therefore, of rendering relative the value of life itself. For
example, the proliferation of the so-called centres for palliative care, also known as medical
residences, is a positive manifestation of the enhanced preoccupation with the contemporary

0 M. SCHELER, Il dolore,... [Pain, ...], p. 95.; also see T ANTONIE OF SUROJ, Despre lucrurile de pe urmd [On
Final Things], p. 54.

! Klaus DEMMER, “Eutanasia” [“Euthanasia”], in: Nuovo Dizionario di Teologia Morale [The New Dictionary
of Moral Theology], Milan, San Paulo, 1990, p. 394-406, here p. 398.

12 Amilcare Giupicl, “Morte” [“Death”], in: Nuovo Dizionario di Teologia [The New Dictionary of Theology],
Milan, San Paulo, 1988, p. 954-967, here p. 956.

2 Ibidem.

Y Sandro SPINSANTI, “Vita fizica” [“Physical Life”], in: Tullo GorFI-Giannino PIANA, Corso di Morale [A
Course in Morale], vol. 2, Brescia, Queriniana, 1990, p. 127-281, here p. 205.

> Ibidem, p. 206; also see D. TETTAMANZzI, Dizionario di Bioetica [Dictionary of Bioethics], p. 295; also see
Victor PAJARES, “La qualita di vita nel paziente terminale: valido criterio di giudizio?” [“The Quality of Life
with Terminal Patients: Valid Judgment Criterion?”’], in: Studia Bioethica [Bioethics Studies], vol. 3, no. 1-2,
Rome, Italy, (2010), p. 93-96, here p. 95.
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sensitivity towards the quality of the patient’s life during the final chapter of his existence.
As we all know, palliative medicine does not claim to cure, but by undertaking such a task or
mission belonging to medicine, truth be told, utilitarian, and according to others, hedonistic
in respecting the quality of life, it cares for the person facing death at any moment, when
there is no chance for a patient to be cured™.

Modern society is terrified of death. And for a good reason.

Once human life has been denied any transcendental meaning, reduced to the
biological life of a machine-body'’, death can only be defined as the trivial interruption in
the functionality of a machine and the non-recurring end, meaningless for each man. Hence,
this end must be hidden, with all the its reminders, starting with the cemetery. In this grasp
of “metaphysical relaxation” '8, the phenomenon of death, reduced to the biological fact, is
timed, quantified, measured with precision. Death thus acquires a technological dimension,
where the sole competence pertains to the doctor'®, whereas the dying becomes an isolated
“something” %°. Consequently, the close connection between life and death is lost and
individualism enhances the isolation of the person suffering; death is ultimately understood
as desocializing'.

In fact, culturalizing the phobia of real deaths is ostentatiously accompanied by a
sort of panic of fictitious deaths: celebrating, on TV and in cinemas, the cruel rite of deaths,
both numerous and fake and horrible, represents an obsessive effort of stripping real deaths,
without special effects, but endowed with that natural effect of radically asking the question
about significance, at the same time excluding any partial, fictious or evasive answer. The
spectator is not called upon to answer the questions that the dying individual is asking
himself — and the magna quaestio that he himself has become?® — but, on the contrary, he
feels freed facing fictious deaths.

One of the most important methods used for cover-up nowadays, deceiving the
experience of facing death is surely hospitalizing and medicalizing it: the so-called
“terminal” patient — one of the numerous linguistic strategies employed to hide the reality of
death and that of “passing away, dying” — is isolated from the rest of the community,
frequently abandoned by family and friends, and entrusted solely to the care of the medical
personnel. Doctors and — above all — nurses, silently invested with authority by a society that
flees from death and from any of its meanings, end up having to manage the majority of
deaths, bearing the heavy burden of answering the questions of those they care for: why am |

V. PAJARES, “La qualita di vita...” [“The Quality of Life...”], p. 93.

7 Cf. Lorenzo CANTONI, "La Carta degli Operatori sanitari. Una presentazione” [“The Charter of Health Care
Workers. A Presentation”], in: Cristianita [Christianity], year XXIII, no. 239, May (1995), pp. 6-10.

'8 Martin HEIDEGGER, Esere e tempo [Being and Time], translated by Pietro Chiodi, Milan, Longanesi, 1976,
p. 308.

9'M. CHioDI, Etica de la Vita [The Ethics of Life], p. 182.

% Renato ZANCHETTA, “L’evento della morte nella realtd e nella cultura odierna. Aspetii antrolpologici e
sociologici” [“The Event of Death in Contemporary Reality and Culture. Anthropological and Sociological
Aspects”] in: Rivista Liturgica [Liturgical Magazine], no. 5, September-October, Messagero, Padua, (2006), p.
673-684, here p. 677.

2 Ibidem, p. 679.

22 Cf. Stanislaw GRYGIEL, ”La salvezza e la salute” [“Salvation and Health™], in: Ermanno Pavesi (ed), Salute e
salvezza. Prospettive interdiscliplinari [Health and Salvation. Interdisciplinary Perspectives], Milan, Di
Giovanni - San Giuliano Milanese 1994, p. 17-36 here p. 27: “When facing death, man begins to wonder about
the significance of his being who is born and dies, that is the truth about himself. When facing death, any
meaning of death conceived and created by man bears no importance. In other words, before dying, the ‘magna
quaestio’ arises”.
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alone now, why now, what will happen to me, but also that of fulfilling the need and request
for affection, compassion, and warmth. What is more, modern medicine so much multiplies
its specialized fields and technologizes its manner of curing, that it tends to forget the
human-spiritual dimension of caring for people’s health®*,

The members of the medical personnel, whose wide-spread culture allows them to
perceive themselves only as “health care technicians” for the machine-bodies, have to face
and run away from the complete and final failure of their activity. Health care workers are
called upon to be in the service of death, and this comes as an obligation meant to respond to
other people’s rights. Doctors, nurses, pharmacists should consider, as their duty and
responsibility, a prompt collaboaration in favour of a “culture of death”. Their work,
implicitly meant to protect physical life, should preferably peacefully coexist with their work
of procuring death. Without a shadow of a doubt, a doctor’s duty of warranting life cannot be
questioned, but there are plenty of questions regarding the exact determination of the
limitations of his actions, especially in borderline situations*.

This antinomy is obvious when one states that: the medical and health care activity
relies on an interpersonal relationship of a certain nature; that it represents the convergence
of trust and conscience. “The ‘trust’ of a man marked by suffering and illness, and he must,
therefore, entrust himself to the ‘conscience’ of another man who can take over the burden of
his need and who meets him half way in order to help him, cure him.”?®. Here, at least
beginning with Hippocrates’ oath, the only genuine profile of health care workers is that of
being the organs of a culture of life. Unfortunately, their duties and responsibilities have
been moving in the opposite direction for quite some time. Certainly, the perspective of
death, no matter how difficult notifying people about it may be, does not absolve us from
telling the truth. The medical and health care activity reveals itself here, relying on the
convergence of trust and conscience, in its crucial moment. The trust of a man marked by
death becomes an appeal to the conscience of the health care worker rather than to science.
The individual’s right to be informed about his life state inevitably places health care
workers on the path of their specific duty and responsibility. This obviously requires insight
and great finesse. It is all about establishing a solidarity relationship with the terminally ill
patient, where it is not that necessary to communicate clinical data to him, but to focus on
revealing meanings that would lead to good communication and honesty. The patient must
not feel alone in his illness, but understood in the true state of his condition and a part of his
fellow-men’s love. Without a Christian dimension to it, medicine fails its purpose and its
place within culture is at great risk of being severely distorted®®. Without orienting itself
towards God’s Kingdom, it is in danger of becoming a practice ill-shaped by politics and
economic power, a reality in itself and for itself®’, insisting on the biological part of man,
without taking into consideration an individual’s dichotomic and mystical constitution. It is
true that medicine as an institution, and not as charity or therapy, has taken time to reach its

%S, SPINSANTI, “Vita fizica” [“Physical Life”], p. 204.

K. DEMMER, “Eutanasia” [“Euthanasia™], p. 394.

% Pontificio Consiglio della pastorale per gli operatori sanitari 1995 [Pontifical Council of the pastoral for
health care workers], Carta degli Operatori sanitari [The Charter of Health Care Workers], no. 2.

% H Tristram ENGELHARDT JR., Fundamentele Bioeticii crestine [The Fundamentals of Christian Bioethics],
Sibiu, Edit. Deisis, 2005, p. 411.

27 Jean-Claude LARCHET, Teologia bolii [The Theology of Iliness], Sibiu, Edit. Oastea Domnului, 1997, p. 9.
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current level, from Hippocrates and that miserium fascinosum et tremendum, to Cartesius
(Descartes) with “maitres et possesseurs de la nature” %,

If the contemporary situation of medicalizing and hospitalizing death constitutes
one of the most important historical conditions meant to help us frame the current debate on
death, then mention must be made here: death no longer has any sacrament, in other words,
its transcendental meaning has been tampered with. It is a sort of “checkmating” death,
achieved by a permanently institutionalized medicine, and, why should we refrain from
saying it, constantly politicized, even from this perspective of scientific noblesse®.

Nowadays, people talk about ‘“humanizing medicine” — which consists in
acknowledging the individual’s dignity, that of each human being, starting from the moment
of conception, up to the moment of death, being aware of his spirituality and immortality.
Each individual, by his own unique way of being, is not only made up of the body, but also
of the soul, so that the body is given, according to Christian Teaching, at the moment when
the souls comes in as well, forming what is called, from a Christian perspective, the human
being. Respecting somebody’s dignity entails saving and defending this body-and-soul
dichotomic identity®. No doctor can logically claim, as a result of his scientific competence,
that he can decide man’s origin or fate. This rule can also be particularly applied to problems
raised by sexuality, or procreation, where man and woman apply the fundamental values of
love and life. Physical life definitely does not exhaust an individual’s value, nor does it
represent the ultimate good for man, which means that man has a fundamental part that
moves the biological and which remains hidden to medical science, but which can be
disrupted from performing well by therapeutic persistence™.

CONCLUSION

Confronted with the trauma of death, human behaviour reacted socially with
mourning rituals, which do not attempt to remove death, but rather to achieve a realistic
acceptance of it and to promote getting over the shock, looking both for the meaning both of
death and of the life which goes on. Thus, there is community conscience of being part of the
living and of the dead; the relationship with those who are no longer with us continues after
death and there is a feeling of their presence and actions. Therefore, the dead are still alive.
The Proskomedia and the Holy Liturgy, the Saturdays of Souls in Orthodox spirituality, as
well as the Sunday of All Saints both with the Orthodox, and with the Catholics, transform
fear of death into a celebration of the sacrament of death and of the hope for eternal life:
“And if they preach that Christ became resurrect, how can some of you say that there is no
such thing as resurrection? And if there is no resurrection of the dead, then Christ did not
become resurrect either. And if Christ did not become resurrect, in vain is then our
preaching, in vain is your faith, as well” (I Cor. 15, 12-14). Orthodox experience, founded
on revelation and the testimonies of the Western or Eastern Holy Fathers, assures man that
death is not a fiasco, a failure, but a wide gate, through which man enters another life and
another world, happy or sad, according to his deeds in his earthly world and life*>.

%8 sandro SPINSANTI, “Salute, malattia, morte” [“Health, Illness, Death™], in: Nuovo Dizionario di Teologia
L\élorale [The New Dictionary of Moral Theology], Milan, San Paulo, 1990, p. 1134-1144, here p. 1141.

Ibidem.
% pr, Leontin POPESCU, Bioetica si perspectiva crestind [Bioethics and The Christian Perspective], Briila,
Istros, 2009, p. 48.
1 D. TETTAMANZZI, Dizionario di Bioetica [Dictionary of Bioethics], p. 291.
%2, C. TESU, "Taina mortii...” [“The Sacrament of Death...”], p. 7.
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“Nor can we excuse that kind of impatience (when losing our loved ones), — says
church writer Tertullian — where a certain share of grief can be accepted. We must first
consider the Apostle’s words, which say: ‘Do not be sad about somebody’s passing away,
like pagans are, for they lack hope.” And rightfully so. For those of us who believe in
Christ’s resurrection also believe in our own resurrection, of those for whom He died and
became resurrect. So, where there is resurrection of the dead, there is no pain in death, no
impatience in grief. Why should you feel grief if you do not believe that you perished? Why
should you be impatient that the one who will come back has gone away for a while? What
you perceive as death is just departure”33.

The Christian proposition regarding the victory over the reign of death comes out of
the Easter experience, when the God of life, and loving life, unites mankind to the point of
vanquishing the reign of their mutual enemy, but exceeding it by Christ’s resurrection, who
becomes an archetype for the entire humanity (1 Cor 15). This is magisterially said by Saint
John Chrysostom in his homily against those who get drunk on Easter night: “The Lord has
become resurrect, and with Him, the whole world has become resurrect; He has become
resurrect, shattering the bonds of death. Adam made a mistake and died, but Christ made no
mistake and still died. This is a wonderful thing beyond the natural: that one was wrong and
died, but this One was not wrong and also died. What for? So that the one who was wrong
and died could be freed from the bonds of death by the One who was not wrong and died™,

The faith in resurrection bestows meaning upon this great Sacrament of life: namely
that death is not destruction, disappearance, but meeting again.
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ABSTRACT
Orthodox eschatology is based, on the one hand, on the affirmation of the clear
distinction between the uncreated nature of God and the created nature of His
creatures, and, on the other hand, on the possibility of their union through divine
Grace. Towards this eschatological union creation is called ontologically,
through the divine reasons based on Reason-Christ, Who draws to Himself man
and the universe, because He is at the same time Cause and Target, Alpha and
Omega. The Church is working and preparing for the Feast of the Great Union,
which will take place at the Second Coming of the Lord.
Keywords: Orthodox Eschatology; Uncreated; Created; Church;

INTRODUCTION

Orthodox eschatology cannot be reduced to an annexation of Dogmatics that
describes the "last events”, because it represents a "theological space” in which all the other
articles on our doctrine of faith intersect™. It is necessary, therefore, to admit the validity of
the concept of inchoate eschatology’, meaning it is about to be realised, because it fully
indicates the reality that is happening in the Church and in the world, linking the three events
of human history, the Creation, the Incarnation and the Parousia, in the Same Christ.
Redesigning the way of creation to the Kingdom through His entire economy, Christ, even
ascended to Heaven, is still the man's fellow-traveler to the Jerusalem Above’.

! George Florovsky, Biserica, Scriptura, Traditia [Bible, Church, Tradition], Editura Platytera, Bucuresti,
2005, p. 159; Nikolai Berdiaev, Essai de métaphysique eschatologique, Aubier, Paris, 1946, p. 6; Petre, Pr. dr.
Madalin Stefan, Eshatologia ortodoxd. Raportul dintre eshatologia inauguratd la Cincizecime, eshatologia
incoativa §i eshatologia finald sau realizatd a Cetatii ce va sa fie [Orthodox eschatology. The relationship
between the eschatology inaugurated at Pentecost, the inchoate eschatology and the final or accomplished
eschatology of the City that will be], Editura Mitropolia Olteniei, Craiova, 2019, pp. 130-131. See the
misunderstanding of the term eschatology at Henry George Little, Robert Scott, A Greek-English Lexikon,
Clarendon Press, Oxford, 1996, p. 699

2 Henri-Irenéé Marrou, Theologie de [’histoire, Cerf, Paris, 2006, pp. 81-83

®  Eschatology means finality, meaning, but also a dynamic teleological relationship between the beginning
and the end of creation” (Assistant PhD. Madalin Stefan Petre, ,,The Actuality of Deism. An Analysis from the
Perspective of orthodox eschatological Theology”, in International Journal of Theology, Philosophy and
Science, No. 7, Year 4/2020, p. 108)

STUDIES AND ARTICLES Page | 40

IFIJISR




= ICOANA CREDINTEI
e No. 13, Year 7 /2021

If eschatology "facilitates our mystical knowledge on the first and last things"*, thus
rendering a complete vision of this subject, we can speak of eschatology even from the dawn
of creation or from the moment when the Holy Trinity calls all flesh from nothingness into
existence, a calling that stays ontologically active throughout the entire creation and which is
constantly updated through Revelation and Church until the end of the centuries. Indeed,
"the Holy Scripture begins with the creation of the world and ends with the promise of a new
creation. Thus we can feel the dynamic tension between these two moments, between the
first divine 'fiat' and the one to come™. It is noteworthy here that God also wanted a human
fiat, the one pronounced by the Blessed Virgin Mary, to occur between His two fiat-s, as an
expression of the will of the entire humanity ("Let it be to me according to Your word"). In
this regard, the various studies of theology that have appeared in the last decades,
highlighting the relationship between the books of Genesis and Revelation®, are explainable
not only at typological level or from the prospect of there being an absolutely natural
teleological process that links the two moments in the history of creation, but also from the
one that brings to light the ontological and eschatological dynamism of creation in Christ-
Logos, as the one "Who is, Who was and Who is to come" (Revelation 1:4), "the Alpha and
the Omega, the Beginning and the End" (Revelation 21:6).

Eschatology or the mystery of the creation's pathway to its fulfilment in the Holy
Trinity therefore implies the mystery of the relationship between God and man and all the
visible creation. From ancient times to the present day, man understood and defined this
relationship not uprightly according to the truth. The prophets in the Old Testament and
particularly the Holy Apostles and the Fathers of the Church were confronted with some
erroneous points of view. The main misconceptions in this regard manifested in three ways:
the first consisted of God's impersonality which consequently meant falling into the absolute
immanentism of divinity, thus in pantheism, the second one was (and is still) based on the
deistic vision, so on the absolute transcendentality of God, in the absence of any
communication with the creation, and the third one refers to the relationship of God, the
individual and the world, through His being. All those misconceptions of man were due to
the confusion and the lack of a clear demarcation of what represents, on the one hand, the
absolute distinction between the created and the uncreated, and, on the other hand, the being
of God, His works and His will.

1. THE RELATIONSHIP AND ESCHATOLOGICAL TENSION BETWEEN THE
UNCREATED AND THE CREATED

These issues listed above have been cleared up from the very beginning of the Holy
Scripture, which describes how God created man and the entire world. The first Bible verse
settles matters from the outset: "In the beginning God made the heaven and the earth"’;
Therefore, the distinction Moses feels like he has to do it ab initio is that the heaven and the
earth are created, which means they are made by Someone, and God is the One who creates,

so, in other words, He is the uncreated One. The difference between the uncreated and the

*Paul Evdokimov, Ortodoxia [Orthodoxy], traducere de Dr. Irineu loan Popa, Arhiereu vicar, Ed. IBMBOR,
Bucuresti, 1996, p. 64.

> Georges Florovsky, Biserica, Scriptura, Traditia p. 159.

® See chapter 11, Genesis and Revelation, written by Father loannis Skiadaresis, in Apocalipsa Sfantului loan
Teologul. Cele dintdi si cele de pe urmd in dialog [The first and last in Dialogue], traducere de Nicolae Buris,
Doxologia, lasi, 2014, pp. 91-141.

" Genesis 1:1.
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created indicates, first of all, the creature's dependence on its Creator, so the ontological,
natural limits of creation, from which stems a full range of other characteristics. The fact that
the Hebrew and Christian tradition of the Bible testify the creation of the world from
nothing, and not from a preexisting material, is crucial in asserting this distinction between
God and creation. The Church Fathers have always argued before the heathen philosophy
that creating the world from something would indicate a weakness of God, so it would still
place Him in the area of the creatures defined by limits. However, to create from nothing
means not being conditioned, being out of any constraint, so being out of the created or, in
other words, being uncreated. God shapes man from dust not because He is powerless, but to
show that man is bound to this material environment by the nature of his body, and, by the
breath of God, he rises over this materiality and sets his mind on the things above.

Therefore, the creation can never, in its essence, by its nature, be like the Creator.
"There is absolutely no resemblance between God and creation. So, when we say the created
differs from the uncreated, we are not talking about a scientific or philosophical difference
(that is, concerning a certain particular difference), but about an absolute difference"®. We
tend to believe that we can circumscribe God with our mind, that we understand Him, but, in
fact, we lower Him, by our judgements, to our level. Even the Bible teachings are lowered,
adapted to the level of the created being, which is bounded by limits of all kinds. Thus, "all
the meanings that Scripture uses, without exception, are taken from what was created, from
the world, as subject to limit. There is not even a created reality that is not circumscribed"®.
The paradox is that it is precisely those who personally know God, namely the saints, are
those who assert this, because "when someone reaches the experience of deification, he notes
that God has no name!"*°,

In the Fathers' theology, regarding the relationship between the two natures, a
balance has been maintained between the assertion of a total difference or gap between them
and the possibility of their communication and union. For instance, Saint Gregory of Nyssa
speaks clearly about the abvious difference of the two natures: "Everything that exists is
divided into two: in what is created and in what is uncreated, and the uncreated nature is
stable and unchanging, and the created one is unstable and changeable!. The same is stated
by Saint Basil, except that he shows, at the same time, the possibility for the nature created
to share from the energy of the uncreated: "We say that there are two things: divinity and
creation, domination and service, sanctifying power and what is sanctified, what is virtuous-
natured and what is headed, by free choice, towards it"*2.

By creating the visible world, God did not want it to be foreign to Him, but He
decided, in His love for humans, that the distance between the created nature and Him would
gradually become as small as possible and blur. This purpose was not attained by the early
man, but by the incarnation of the Word, the antinomy between the two natures was
converted into a symphony, as Saint Maximus asserts: "Even before all ages, God pondered

8 Pr. Prof. loannis Romanidis, Teologia patristica [Patristic Theology], traducere de pr. Dr. Gabriel Mandrila,
Editura Metafraze, Bucuresti, 2011, p. 150.

° Ibidem, p. 151.

% |bidem, p. 151.

"Sfantul Grigorie de Nyssa, Despre suflet si inviere [About Soul and Ressurection], traducere de pr. Grigore
Teodorescu, Ed. Herald, Bucuresti, p. 197

2Sfantul Vasile cel Mare, Impotriva lui Eunomie (PSB 4, serie noud), in Scrieri dogmatice si exegetice,
traducere de pr. Dumitru Fecioru si revizuitd de ierom. Policarp Pirvuloiu, Ed. Basilica, Bucuresti, 2011, p.
174.
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and appointed the union between what is limited (definite) and unlimited (indefinite),
measurable and unmeasureable, bound and boundless, stable and mobile, between the
Creator and the creature. And this mystery was fulfilled in Christ, Who was finally revealed
over time, bringing with it the fulfillment of the former judgment of God"">.

With regard to the second issue, that is the distinction between the four notions
concerning God: person, being, will and work, it must be said that such a correct distinction
is absolutely necessary to outline or describe God's relationship with the world created by
Him. In the book of Genesis we have strong indications for mankind to intuit both truths
about the One who created him and the environment of his whole existence, as well as the
about way in which he can connect with his Creator.

The fact that God says and does in the first chapter of Genesis, then He consults
before creating man and, finally, He talks to him, is as clear as possible that God is a Person,
and He confers this personal character to man as well, with whom He communicates.
Therefore, God cannot be identified with any impersonal energy of the Universe, nor with
any of the material ones, but with Someone who communicates, so He responds to the man
who worships Him and calls Him in prayer. In idolatrous, pantheistic religions, this answer
of God did not exist, because there was not a conscious Person who would listen to man and
answer him. Thus, the various signs of nature or history were interpreted as a response to
false divinity precisely because of man's need to be heard, understood, to be answered, not to
feel alone. Man, even if he were surrounded by an infinite amount of other people with
whom he can communicate, deep inside his being it is a space dedicated exclusively to God.
Without filling it with the personal presence of the real God, the soul of man, even
surrounded by thousands of people, as I said, feels alone.

Regarding the being or nature of God, the Holy Fathers emphasized, based on the
biblical revelation, but also on their own spiritual experience, the transcendentality of the
divine being or the impossibility of man to know what God represents in His nature. So,
there can be no relationship between God and the world created through His divine nature,
but through the works of His grace and through His will. Consequently, the created world
does not originate from the being of God, because it would be like God, it would have the
attributes of an uncreated being, but it is the result of His creative word and will. Everything
is born and sustained through the will of God and through the uncreated work or energies of
His grace. Therefore, the teaching about the creation of the world from nothing is crucial,
because there are a lot of distorted visions deriving from it, that ultimately impede man's
actual relationship with God. This is also the reason why "the basic condition of the whole
life and thought of the early Church is the biblical teaching on the creation of the world from
nothing, in accordance with the absolutely positive and fully free work of God"'*: "First of
all, believe that there is only One God, the One who created all things and framed and made
all things out of nothing, the One who is able to contain the whole, but Himself cannot be
contained"®. This pedagogy of preaching Christ in the first centuries was aimed at breaking
the shell in which the human mind was imprisoned by the distorted perception of the

3Sf. Maxim Marturisitorul, Rdspunsuri cdtre Talasie, in Filocalia, Volume 1l (electronic edition),
Apologeticum, 2005, pp. 358-359.

Y Pr. Prof. loannis Romanidis, Pdicatul stramosesc [Ancestral Sin], traducere de protoprezbiter dr. Gabriel
Mandrild, Ed. Sophia/Metafraze, Bucuresti, 2017, p. 57.

15 Pastorul lui Herma” [,,The Shepherd of Hermas”], Porunca I, in Scrierile Parintilor Apostolici, PSB vol. 1,
traducere de Pr. Dumitru Fecioru, Editura Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane,
Bucuresti, 1979
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relationship between God and man. Firstly, there was a clear boundary between Creator and
creation, considering that God is separated from the creation and not immanent in it,
eliminating from the outset the perspective of absolutising the creation. Secondly, it was
revealed the unique and personal character of God, because He alone, by His will, meaning
He did want so, without a necessity, created everything from nothing. Creating the world and
man by His will, so by an outpouring of His love, the same God, the tripersonal Love Itself,
wants man and the world to be restored in the condition and communion with their Creator
through Jesus Christ, God created by His will and power, Man while remaining God. In this
way, through the connection between Creation and Son's Humanisation, the Apostles laid a
path for accepting Christ, as a legitimate God, which is not an invention of man like all the
other gods. Therefore, they also connected the Resurrection of Christ with the Father,
generically called God, teaching that "God raised Him from the dead"*®.

The creation of the world from nothing, as well as the confession of Christ, as a
mediator between Creator and creation, indicates the same impossibility of uniting man and
the material world with God through His being. However, the gap between man and God
given by the intangibility of the divine being is overcome, by the will of God and by his
loving condescension, only with the help of divine energies, which raises man to a familiar
dialogue with his Creator. The reality of this creative, sustaining and deifying energy is seen
only by the saints or the deified, which appears to them as an ineffable light. So, between the
uncreated and the created, there is this light of divinity that penetrates the whole creation,
and only in this respect can we understand the expression "God is everywhere" or "heaven
and earth are filled with Your glory™"’. This deifying light now seen only by the pure ones
will fully reveal its work on the Second Coming of the Lord. On the other hand, the deified
body of Christ became that "ring of connection"*® between creation and God-Trinity, the
Fathers always confessing that Christ is "consubstantial with the Father according to the
Godhead, and consubstantial with us according to the Manhood; in all things like unto us,
without sin; begotten before all ages of the Father according to the Godhead, and in these
latter days, born of the Virgin Mary, the Mother of God, according to the Manhood"*°.

This connection between the Creation of the world and the Incarnation of the Son
made by the early Church and then by the Fathers for the purpose shown above is deeply
eschatological, because they opened, by default, the horizon into which man and the rest of
creation may fulfill, so they let the others sense Christ as their only way of salvation, because
if He created us, became man, suffered, died, rose, ascended to heaven and sent the Holy
Spirit into the world for us, then only in Him we can find our fulfillment as beings created in
His image. Therefore, seeing Him as a deified and ascended man to heaven, it means that we
must also become like Him and get where He is, but only with His help. Man can achieve
deification by grace, not by essence. In other words, "although time and, in general, material
phenomena have begun, by the grace of God, they can gradually become endless. Only God
is immortal by nature. The created things become immortal not by ascending above matter

16 »Be it knownunto you all, and to all the people of Israel, that by the name of JesusChrist of Nazareth, whom
ye crucified, whom God raised from the dead,even by him doth this man stand here before you whole" (Acts,
4:10)

" loannis Romanidis, Teologia patristicd, p. 147

8pr. Prof. Dumitru Staniloae, Teologia dogmaticd ortodoxd [Orthodox Dogmatic Theology], vol. I, Editura
Institutului Biblic si de Misiune al Bisericii Ortodoxe Romane, Bucuresti, 2003, p. 215

The definition on the two natures of Christ, at the Fourth Ecumenical Council-Chalcedon, in Dumitru
Staniloae, Teologia dogmaticd ortodoxd, vol. Il, p. 36
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and time, but by putting on the imperishable, through the grace of God"%. So, according to
the role model of Christ, man deifies not by removing or obliterating time and matter, but by
gaining this immortality and turning into grace within these created conditions open to the
reception of the uncreated divine power and energies. This is, actually, the Church of Christ,
the one in which the union between the uncreated and the created is dynamically maintained,
with the purpose of deifying the latter. This theandric nature of the Church is defined by a
strong eschatological character, as Father and Professor Dumitru Staniloae also shows: "The
church is the union of all that exists, or is meant to encompass all that exists: God and
creation. It is the fulfillment of God's eternal plan: all-unity. In the Church we find the
eternal and the temporal, the latter - destined to be overwhelmed by eternity; the uncreated
and the created, the latter - destined to be overwhelmed by the uncreated, to deify; the
spiritual of all categories and the matter, the latter - destined for spiritualisation; the sky and
the earth penetrated by the sky; the non-spatial and the spatial; me and you, me and us, us
and you, united in the divine 'You', or in direct dialogical relationship with Him. The church
is a human me communional in Christ as You, but at the same time its self is Christ. The
church is the self of the prayer of all conscious beings: the humans, angels and saints, the
prayer effectively having a great unifying role"*".

Speaking of the Church, we cannot fail to refer to the Day of Pentecost, so to the
work of the Holy Spirit, which fits together and, actually, unites the members of the Church
into a mystical body with the Head-Christ. From now on, Christ the humble and hidden in
the earthly life under the veil of human nature and under the patience of powerlessness and
death, is revealed by His Spirit as God consubstancial with the Creator and the Father
Almighty. The Spirit draws people to the Kingdom opened by Christ and, in order to enter
where He is, the same Spirit turns or makes people become like unto Christ, because
otherwise, that is, remaining only flesh and blood, without the Spirit, no one can be in the
Kingdom of God, which "is not food and drink, but justice and peace and joy in the Holy
Spirit"**. Moreover, Pentecost discovers in advance the transfiguration of the world that will
occur at the end of the age. The descent of the Holy Spirit on the head of each apostle shows
His will that through man God may work on the transfiguration, the entry of grace into the
entire universe®®. In this way, the Day of Pentecost also links Genesis, when the Spirit was
hovering over the waters, with the meta-event of the renewal of creation, when "there will be
new heaven and new earth"*. More precisely, like Christ, the Spirit does not descend to the
world to build an "enduring city"* for it, but to help it see the true eschatological City.

The church is not the Kingdom itself, but only its image or environment in which we
breath the fragrance of God's Kingdom and which draws us, by this fragrance of the Spirit,
to its springs. In the Church we have all the Truth, all the abundance of grace and all the
Revelation and we need nothing more, because the economy of the Holy Trinity has been
perfect, so God has done everything for us, so we could, after Pentecost, do something for us
in order to share of His gift. This means that “the history of the Church, from Pentecost, is

2 pr. Prof. loannis Romanidis, Pdcatul stramosesc, p. 73

21 pr, Prof. Dumitru Stiniloae Teologia dogmatica ortodoxd, p. 214.

%2 Romans 14:17.

2 See the inspiring icon of the Descent of the Holy Spirit, at the base of which the Universe, symbolically
painted as a human being, is waiting for the communion of the Holy Ghost through people, "for the creation
waits in eager expectation for the children of God to be revealed” (Romans 8:19).

2 Revelation 21:1.

% Hebrews 13:14.
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already the last age, the eschatology inaugurated (highlight belongs to the author)"* or,
as another Russian theologian asserts elsewhere, "if the Old Testament was headed towards
Messiah, after the Day of Pentecost the ecclesial time changed in the direction of those
parusial novissima, leading man to the perfection of the new creature - a real novelty, for
God Himself becomes new Man - ecce Homo, absolute Man - being followed the whole

world"?’.

CONCLUSION

Therefore, after fulfilling the entire work made for us through Christ, God
humanised, the work whose highlight is the birth of the Church at Pentecost, we could say
that the world and man are coming in a straight line to their endless End. In the Church of
Christ, which has maintained unchanged the truth of faith and the fullness of grace from the
Day of Pentecost, one experiences under various aspects and in different intensities that
antinomian reality expressed in a prayer at the Divine Liturgy: "And You granted us Your
Kingdom which is to come". Thus, the presence of the Church in the world is a delicate but
firm testimony to the truth of the invisible, perfect world, in which man is called to find rest
after his troubled existence, full of contradictions, experiences of failure and, generically
speaking, full of the inadequacy of life in our world diverted from its original ideal. In the
Church, so in a life in Christ, man finds his "home" because he finds his Father, who leads
man. This is why Paul Evdokimov states, in a very appropriate manner, that "knowing God
means recognising Him", that is, seeing again a loved and long-lost person, but whose
memory you keep in the depths of your soul.

However, man has always wandered in different directions, and yet so far away from
that "home"! And today man is presented with an infinity of paths that would lead him to
fulfillment, but, we must say, there is only one way, the way the apostles of the first
centuries pointed to the pagan world, which is on the same line with the Creation, the
Incarnation, the Pentecost, the Second coming of the Same Lord, who, arriving, will
recognise as His Bride only the one who has been faithful to Him, throughout the history, in
teaching, in faith and in living. Thus, if in the old parable Peter asked Christ: Quo vadis,
Domine?, today, it is necessary to ask otherwise: QUO VADIS, HOMINE?

%8 paul Evdokimov, Ortodoxia, p. 333.
" paul Evdokimov, lubirea nebund a lui Dumnezeu [L’amour fou de Dieu], [The foolish Love of God],
traducere de Teodor Bakonsky, Editura Anastasia, Bucuresti, 1999, p. 69.
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ABSTRACT
Anachoreism is a fascinating feature of Eastern monasticism. Many of the ascetic
treatises, and especially the philocal collection, come from the heroic world of the
anchorite monks who lived in uninhabited territories, wild but, above all, desert
places. From the first centuries of the Christian Church, there are emblematic
figures of the anchorite monk in the Egyptian space, who retreated to the desert,
such as St. Paul of Thebes, the first Egyptian hermit known by name. The premise
from which our study starts is that the geographical places chosen by the
Christian anchorites, in this case the desert, the mountain, the forests, the isolated
places, the caves, etc., predispose them to some psychospiritual transformations
that they do not it could acquire (easily, or ever) in a very populated and stirred
space. We have chosen for analysis and interpretation two habitats very common
in the writings of the Desert Fathers: the desert (desert) and the cell. These two
"special™ spaces denote some characteristics that imprint special features in the
psychology and personality of the needy. Therefore, the main purpose of this
article is to present the psychological and practical significance of the retreat of
anchorites in the desert and in the cell, respectively, proving, at the same time,
that loneliness is for the Fathers of the desert, the element without which it would
not have achieved so much spiritual performance in the inner space.
Keywords: anchorage; Fathers of the wilderness; psychic and spiritual transformations;
loneliness; spiritual performances;

INTRODUCTION

The man who has reached the high steps of prayer can also pray in the middle of a
public square without feeling disturbed, but, in contrast, the one with the scattered mind
cannot pray even in the middle of the desert, where he does not see or hear any man.
However, vigilance and prayer are practices that require both psychophysical training and a
favorable spatial framework. To enter a deep inner state, the prayer needs a specially
arranged place, sheltered from bustle of the world. Otherwise, what would be the point of
Christ's exhortation: "But when you pray, enter into your room and shut the door and pray to
your Father"!. Although the space of the place of worship, the church, remains the holiest
place on earth because on the table of the Holy Altar is celebrated even daily (in monasteries
and some parish churches) the Divine Liturgy, in which the Holy Eucharist is celebrated,
however, we can note that, in the history of Christianity, the anchorites chose, with

1Mt 6,6
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predilection, certain geographical places, such as the desert, mountain, forests, isolated
places, caves (from here we have so many localities or eponymous places), and even
cemeteries (St. Antony the Great stayed in a tomb for many years), the garden, the pillar,
etc., looking for the Hesychia, the prayer of the mind, severe asceticism, all from the desire
to unite with God and to transfigure his psychosomatic function.

Assaulted both by the bustle and the noise of the world and by the sins of the society in
which they lived, some Christians came out of the midst of the cities, looking for "special”
places to devote themselves entirely to the real and profound intimacy with God. These,
called anchorites, monks, loners, Hesychasts, "arranged™ (we could say they sanctified) more
"special™” places, sometimes near the places of origin, but, most often, far from them, in the
desert, in uninhabited territories and wild places. Because the human foot had not stepped on
"dead leather shoes" in those spaces, they had a "cleaner” air, less poisoned by people's
words, habits, and evils. The Grace descended through the prayers and asceticism of the
hermits, made these places desolate, a heavenly Jerusalem, filled with the fragrance and
presence of God. This spiritual reality led Benedicta Ward to state, in the Introduction to her
prestigious work, Historia Monachorum, that anchorites can be compared to trees that purify
and oxygenate the atmosphere, through their presence and prayers?.

The Christian ascetic literature highlights the desert and wilderness as scenes on which
they are transposed into metaphysical dramas and psychological experiences difficult to
intuit. The purpose of this article is to discover the psychological and practical significance
of the retreat of anchorites in the desert, respectively in the cell, proving, at the same time,
that loneliness is for the Fathers of the desert, the element without which it would not have
achieved so much spiritual performance in the inner space. The desert, the cell, the
mountain, and the other places mentioned are cataloged as spaces favorable to ascetic work
and inner spiritual evolution. In association with contemplative practices, these places are
appreciated as life generators®.

1. THE WILDERNESS

From the beginning, we must emphasize that the desert does not only designate empty
places, unfit for life, but it means, in general, all those places uninhabited by people, "wild"
places. Even though anachronistic Christian monasticism has its origins in the desert of
Egypt, yet when we speak of the Desert Fathers and Christian anchorites, we do not think
that they lived only in places full of sand, unfavorable to life. In this sense, the Egyptian
desert was for Christians in North Africa, oppressed by wars, persecutions, etc., which were
the forests and mountains for Romanians in times of hardship, a place of refuge, rescue®. But
in our study, we will analyze the characteristics of the desert wilderness and the
psychological implications of Christian anchorites.

The desert or wilderness holds a special place in biblical, Old, and New Testament
history. Hebrew books treat this space as a totally unsuitable habitat for crops®. In the Tbr

2 Benedicta Ward, Lives of the Desert Fathers: The Historia Monachorum in Aegypto, London and Oxford:
Mowbray, 1980, p. 12.

% Cf. Meredith McGuire, Lived Religion: Faith and Practice in Everyday Life, NY: Oxford, New York, 2008, p.
52.

* Pr. Vasile Raduca, Monahismul egiptean. De la singuratate la obste, Ed. Nemira, Bucuresti, 2003, p. 69.

> The Hebrew words 'midbar’, ‘arabah’, ‘tsiyyah', 'tohu’, 'chorbah’, 'yeshimon', ‘eremia’ and ‘eremos' have a
common meaning in opposition to the land arranged and worked. (George Williams, Wilderness and Paradise
in Christian Thought: The Biblical Experience of the Desert in the History of Christianity and the Paradise
Theme in the Theological Idea of the University, Harper and Bros, New York, 1962, p. 12)
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conception, the desert had a dual connotation: on the one hand, it was considered an evil
space, and on the other hand, a space of the revelation of the epiphanies and the divine
covenant®. The children of Israel did eat manna in the wilderness for forty years. Some of the
prophets, such as Elijah, Elisha’, or John, the Forerunner of the Lord®, went into the
wilderness to worship the Lord. Also in the New Testament, there is talk about the Savior's
exits into the wilderness, sometimes accompanied by disciples®, sometimes led by the Holy
Spirit, where he lived "with wild beasts™'° and was "tempted by the devil"** Episodes of
exorcism are told in the Gospels, the demons being cast out by the Savior in the desert or in
desolate places*?. Thus, the desert still appears like an empty territory, harassed by demons
and evil energies, "a place of trial"*®. The wilderness is frightening not so much by the fact
that it's the equivalent of the ocean on land, but especially by the fact that it conveys great
loneliness and desolation, being considered a "land of death™'*. The Arabic word used (dry
valley) suggests very well what the desert lands were like™.

In classical pre-Christian literature, the figure of the hermit can be associated with the
legend of the Truth that flees from corrupt cities and the imposture of the people, preferring
solitude in the desert'. Authors such as St. Clement of Alexandria, Origen, St. Basil the
Great, St. John Cassian, etc. would talk about the contrast between the purity of the air, the
life in the deserted places, and the moral misery of urban life!”. But early Christian
asceticism, inspired by the Holy Scriptures and threatened by the social realities of the time,
manages to give the desert special importance and a special significance,*® so that the
uncultivated, sandy, rocky and uninhabited desert becomes an extremely valuable space for

® Associated with the curse, exile or death (Num. 20, 4-5; Deut. 1, 19; Is. 21, 1; ler. 2, 6), wilderness is also a
place of refuge, purification, divine alliance and the birth of a people (Ies. 3, 2; 19, 1-20; Deut. 32, 10; Céant. 3,
6; Ps.55,7; ler.9,1).

"IV Reg. 2, 25

® Cf. Matei 3, 3

°Lco, 10.

' Mc. 1,12-13

1Mt 4, 14.

2 Mt. 12, 42.

% Andrei Plesu, Despre ingeri, Ed. Humanitas, Bucuresti, 2003, p. 144,

14 Since ancient times, the fertile land of the Nile Valley was attributed to the god of life, Osiris and Horus, his
son, and the endless desert, devoid of any potential of existence, on both sides of the valley of this river, was
considered to belong to Seth, the god death (Lucien Regnault, Viata cotidiand a Parintilor desertului in Egiptul
secolului 1V, trad. diac. Toan I. Ici jr, Ed. Deisis, Sibiu, 2013, p. 31). In fact, classical Greek and Roman
culture identified piety with the cult service of the city and invested the places in the wild with a negative
connotation, which lacked the presence and protection of the gods: "The important gods were the patrons of
urban settlements, and exile threatened to loss the relationship with these deities, rather than promise it" (Adler,
Judith, ,,Cultivating Wilderness: Environmentalism and Legacies of Early Christian Asceticism”, in:
Comparative Studies in Society and History, XLVIII (2006), 1, pp. 4-37, p. 11).

% Jean Brémond, Parintii pustiei, introducere si comentarii traduse, din limba franceza, de Marinela Bojin,
Nemira, Bucuresti, 22010, p. 141.

16 André-Jean Festugiére, La Révélation d’Hermés Trismégiste, vol. 1, Librairie Lecoffre, Paris, 1950, pp. 45-
66; Diogenes Laertius, Lives of the Philosophers, ed. A. Robert Caponigri, Regnery, Chicago, 1969, p. 48.

' The association of the desert with hermit peace had a well-marked place in the ascetic traditions of South
Asia, known to Roman Egypt (vezi Olivelle J. Patrick, "Village vs. Wilderness: Ascetic Ideals and the Hindu
World", in: Austin Creel, Vasudha Narayan (eds.), Monastic Life in the Christian and Hindu Traditions, The
Edwin Mellen Press, Lewiston, 1990, pp. 125-161).

18 Eor more details on this topic, see: Antoine Guillaumont, Claire Guillaumont, ,,La conception du désert chez
les moines d’Egypte”, in: Revue de [’Histoire des Religions, CLXXXVIII (1975), pp. 3-21.
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Christian hermits'®, they create a truly spiritual and intellectual universe (thousands of
manuscripts and countless pages have been written here containing a deep spirituality).

In the middle of the third century, during Decius persecution, many Christians fled to
the desert of Egypt to escape martyrdom and save their lives. For these Christians, nourished
by the spirit of Scripture and the example of the martyrs, the desert was not so frightening,
on the contrary, they considered their experience to be similar to one of the Jewish people in
the time of Moses, who was led by God out of Egyptian bondage in the desert and later taken
to the Promise Land®. Primary Christian literature identifies the empty space, the wilderness
in general, with a framework out of the normality of human existence, where, on the one
hand, the animal, the irrational, and the demonic appear, and on the other hand, the sublime,
the suprarational and the angelic?. Judith Adler argues that from the 4th to the 7th century,
the desert received new meanings®. Thus, the meaning of the wilderness came to equate less
with “the nature of the earth than with the general concept of ascetic retreat”?. With the
migration of Christians to these unknown and repulsive places, the word desert begins to be
associated, not so much with a geographical space difficult to access and unfavorable to life,
but espg:j:ially with "a space of spiritual experience, change, and transformation of the
ascetic"".

The desert territories had a uniform and homogeneous appearance, shapes stretched
linearly to the distances of the horizon and monotonous colors, black-reddish or yellow?,
which invaded the entire retina of the eye, favoring a deepening of the spiritual life. Looking
for an arid space, bare and empty of any landscape, the Desert Fathers imprinted these
features on their own minds: clarity, homogeneity, the emptiness of the imaginary. The
"empty" wilderness was indicated as an ideal place to explore and cultivate the "inner"
spaces of the soul. In this sense, the observation of Judith Adler takes shape: The saints and
deserts of hagiographic literature mirror one another: “pure”, “rugged,” “terrible,”
“mountainous” wilderness offers the very image of the mind of a holy man, whose ascribed
qualities, in turn, sanctified real geographical spaces”26.

% From the Greek "eremia" - empty place; loneliness (see James E. Goehring, "The Encroaching Desert:
Literary Production and Ascetic Space in Early Christian Egypt"”, in: Journal of Early Christian Studies, |
(1993), 3, pp. 281-296, p. 281).

% mwilderness was a foundational premise of Israel’s cult [...] The Lord of the Jews reveals His name, shows
His face, dictates His laws, performs His acts in the desert; His chosen people wander in the wilderness for a
generation; His prophets withdraw from sinful cities, returning to the desert to renew their relationship with
Yahweh" (J. Adler, "Cultivating Wilderness... ", p. 13).

21 «On the one hand, the desert is a place of beauty, [..] on the other hand, the desert becomes a continuous
challenge on the edge of the inhabited world, a place of extreme experience” (Pr. Daniel Benga, “Tipuri de
spatii teofanice. Cateva schite de fenomenologie”, n: Adrian Lemeni, Adrian Sorin Mihalache (eds.),
Realitatea i Semnificatia spatiului, Ed. Basilica, Bucuresti, 2014, pp. 261- 275, p. 267).

22 «“Between the fourth and seventh centuries, desert, until very recently simply synonymous with empty,
uncultivated wild lands, became established as a principal character, [...] in human metaphysical dramas. [...] as
sanctity’s distinctive habitat: penitential, sacramental, redemptive, self-re-creative space of the first order” (J.
Adler, ,,Cultivating Wilderness...”, p. 10).

% Tim Vivian, Histories of the Monks of Upper Egypt and the Life of Onnophrius. Cistercian Publ., 2000, pp.
18-26, apud James E. Goehring, “The Dark Side of Landscape: Ideology and Power in the Christian Myth of
the Desert”, in: Journal of Medieval and Early Modern Studies, XXXIII (2003), 3, pp. 437-451, p. 446.

2 pr. D. Benga, “Tipuri de spatii teofanice...”, p. 267.

% The visible and sharp separation between black (fertile land) and red (desert) in the Egyptian landscape
provides the natural ingredients of this natural ecological division, with reflections in the spiritual separation of
the ascetic from the world. (cf. J. E. Goehring, “The Dark Side of Landscape..”, p. 439).

% 3. Adler, “Cultivating Wilderness..”, p. 17.
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The Desert Fathers showed, par excellence, the deep meaning of the wilderness in
Christian spirituality. They highlighted this wild space as an arena of spiritual struggle, as an
experiment of human limits, as a space of interference between human and other forms of
being.

The demons who had taken refuge in the wilderness were totally uncomfortable with
the presence of the ascetic saints, who stormed the entire wilderness of Egypt®’. Monks often
took refuge in the "deep™ desert (for example, the Sketis desert) out of a desire to climb the
not at all gentle steps of asceticism and spiritual struggles. In this regard, the wilderness was
the "limit test” of the monastic, hermit vocation. Therefore, the concept of "wilderness” was
increasingly synonymous either with the space possessed by demons and evil forces, or with
the privileged, clean space in which the divine epiphanies were revealed. Alistair McGrath
testifies to this fact when arguing that “a world without wilderness might be one whose
demons had been routed from their last stronghold by enterprising Christian pioneers, or one
in which the empty spaces, chosen by God for epiphany and alliance, or by men for
penitential purification, self-recreation and communion, had been irreparably destroyed by
sin”®. In the natural setting of the desert, there appears, with the presence of the monks, a
separa;tgon, a rift in the ontic space, as "the material desert becomes a paradise of the
spirit"”.

The Philocalys, writings with a pronounced ascetic character, describe the desert as
that experiential spiritual laboratory where the Fathers came intending to empty themselves
and with the intention of spiritual struggle. St. Isaac the Syrian reveals to us that the holy
angelic powers are seen by the worthy, and bring them discoveries (visions), in places more
desolate and more distant from people®®. St. Isaac also claims that God's work is shown
mainly in the wilderness, the "land of peace"™, a fact confirmed in the 14th - 15th century,
by Calise and Ignatius Xanthopol Fathers, who would argue that God's work is obviously felt
in the "peace land" and, in general, in places away from the disturbance of living with
people®. St. John the Ladder talks about the great battles that the hermits endure from
demons, in the places of peace, emphasizing the fact that the latter were driven out into the
wilderness by the Lord and they like to spend time in these arid places. Therefore, the

%7 Satan complained to Antony that the territory he ruled had diminished greatly because of the Christians: “So
I have no place, no arrow, no city. They have become Christians everywhere. Finally, the desert was filled with
monks" (Sf. Atanasie cel Mare, Viafa Cuviosului pdrintelui nostru Antonie, trad., introd. si note Pr. Prof.
Dumitru Staniloae, in PSB, 16, Ed. IBMBOR, Bucuresti, 1988, p. 217).

% Alistair McGrath, The Reenchantment of Nature: The Denial of Religion and the Ecological Crisis, New
York: Doubleday, 2002, apud J. Adler, “Cultivating Wilderness...”, pp. 29-30

% Eucherius din Lyon, De laude eremi, 39, apud J. E. Goehring, “The Dark Side of Landscape...”, p. 447; The
desert becomes, in fact, a heaven on earth, a place that “holds [the saints] as in their mothers’ laps,” that
protects them from Satan as a strong-walled sheepfold guards the sheep, that dispenses with the need of civil
laws because “the obligations of eternal life are observed more exactly,” where “no sound is heard . . . save the
voice of God” (Eucherius din Lyon, De laude eremi, 34-37, apud J. E. Goehring, “The Dark Side of
Landscape...”, p. 447). Translations of this writing: Eucherius of Lyon’s De laude eremi este editat de Karl
Wotke, Sancti Eucherii Lugdunensis Epistula de laude heremi, Corpus Scriptorum Ecclesiasticorum
Latinorum, Prague, 1894, pp. 178-94; and Salvator Pricoco, Eucherii De laude eremi, Catania: Centro di Studi
Sull’Antico Cristianesimo, 1965; It is translated into English by Charles Cummings, “Praise of the Desert: A
Letter to Hilary of Lérins, Bishop, by Eucher of Lyons”, in: Cistercian Studies, XI (1976), pp. 60—72.

% Sf Isaac Sirul, Cuvinte despre nevointd, Despre deosebirea lacrimilor, in Filocalia, vol. X, trad., introd. si
note de Pr. Prof. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2008, p. 396.

¥ Idem, Cuvinte despre nevointd, Cuv. XIX, in Filocalia, X, p. 93.

32 Calist si Ignatie Xanthopol, Cele 100 de capete, 85, in Filocalia, vol. VIII, trad., introd. si note de Pr. Prof.
Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2009, p. 165.
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demons are terribly at war with the monks to make them return to the world®. It is very
relevant, in this regard, the moment when Antonie the Great came to the desert when he was
greeted with hostility by demons who were trying with all their might to get him out of this
territory: “Leave these places that belong to us. What is between you and the wilderness?
You do not receive our temptations"**. Most of the monks came to the desert armed with an
extraordinary spiritual force. Known as the realm of demons, the unseen war had become
much more open and with much stronger bursts. If in society the demon worked through
human relations, in the desert the monk fought face to face with him.

Nevertheless, the monks believed that they could more easily acquire virtues and
redemption if they left the middle of the world and fled into the wilderness because here they
could dedicate themselves to prayer and serve God®. Thus, the refugees in the deepest desert
felt comforted by its harshness, considered the most appropriate environment in which they
can detach themselves from the body and life pleasures. In this regard, the conversation
between ava Avram and ava John Cassian is relevant: “We could have placed our cells on
the Nile riverbed, to have water for flowers, so we won't be forced to bring it on our
shoulders from a distance of four thousand steps; [...] in which there is no lack of trees laden
with fruits, beautiful gardens and we would all be in abundance [...] But turning our face
from all this and despising all the pleasure of this world, we feel delighted by the harshness
of the wilderness, [...] and the eternal comforts of the Spirit"*®. Therefore, from the hermits
perspective, the desert is the perfect place where they can practice their human virtues and
limits to imitate Christ the Savior. They were willing to resist fearlessly from hunger and
distress, considering their temptations much easier to bear compared to those in cities and
towns®’. Just the thought that they could become imitators of Christ (before they began the
mission of preaching in the Jordan, they retreated into the wilderness for forty days and
nights) unleashed in them a feeling of sublime joy*®.

The longing to spend with God and the search for union with Him in the contemplation
mysteries were the motivations that aroused the anchorites to leave far from the world, in the
"Peace Land". Thus, when St. Gregory of Sinai asks the Pious Maximus Cavsocalivitus
whether he was entitled, as a result of Jesus' prayer, to receive any ekstas, any "self-denial”
or at least a divine pretense, he replied, "O Father, that's why | went to a deserted place"**.

These living people of the experience of Christ came to the wilderness to empty
themselves, rejecting any imprint of things in the world. Thus, the desert environment
became the pure mind archetype, emptied of passions. The pious Nichita Stithatul associated
the neglecting of one's own will and the abandonment of bodily wills with a "leaving into the
wilderness of passions"*°, and Ilie Ecdicul would say that not working for passions is a "stay

% Sf. loan Scararul, Cartea despre nevointe, Cuv. XV, 59, 60, in Filocalia, vol. IX, trad., introd. si note de Pr.
Prof. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2011, p. 215

3 Sf. Atanasie cel Mare, Viata Cuviosului Parintelui nostru Antonie, X111, in PSB, 16, p. 200.

% Cf. Monahul Augustin, Prolog la prima editie, in Filocalia, vol. XII, trad., introd. si note de Pr. Prof. Dumitru
Staniloae, Ed. Humanitas, Bucuresti, 2009, p. 11, p.15.

% Sf. Toan Casian, Convorbiri duhovnicesti, Partea a I1T-a, XXIV, Convorbirea Pr. Avraam. Despre mortificare,
11, in PSB, 57, trad. prof. Vasile Cojocaru si prof. David Popescu, Ed. IBMBOR, Bucuresti, 1990, p. 725.

37 Sf. Isaac Sirul, Cuvinte despre nevointd, Cuv. XXVI, in Filocalia, X, p. 132.

% st. Isaac the Syrian compares the feeling of joy of hermits who go to deserted places with the feelings of the
bird Herodius, who lives in deserted areas, protected from the presence of people (Cf. Sf Isaac Sirul, Cuvinte
despre nevointa, Cuvinte despre nevointd, Cuv. LXXIIL, in Filocalia, X, p. 331).

%9 Apud Teofan, Viata Cuviosului Maxim Cavsocalivitul, in Filocalia, VIII, p. 471-472.

%0 Nichita Stithatul, Cele 300 de capete despre faptuire, 75, 76, in Filocalia, vol. VI, trad., introd. si note de Pr.
Prof. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2008, p. 213.
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in the wilderness"**. This philocaly author also states that entering the wilderness would be
equivalent, in terms of contemplative prayer, to the first two steps, which have as their
objective the reason feeling®. The fact that the desert offers the mind a therapeutic
framework for healing the passions, is strengthened, much later, by the Vasile monk from
Poiana Marului (f 1767), who, interpreting the writings of St. Gregory of Sinai, specifies
that the mind will taste the sweetness much more spiritual when he closes it in the wilderness
(in solitude, isolation)*®*. Commenting on this text, Fr. Dumitru Stiniloae states that the
desert outside is a face of thoughts emptying®. Then the very human heart becomes an
“inner land of peace"*.

From what has been said so far, we understand that the desert appears to the spiritual
man as a world revealed by the "deceptive ornamentation of its social <<adornments»"46, but
precisely this extreme ambiance, of uninhabited, uncultivated, arid, dry, wild space, makes it
face to face with himself. The frightening expanse and silence, intrinsic qualities of a kid,
have a wholesome effect on the mind. In a setting devoid of many outside stimuli (the
desert), the hermit only has to dive into himself and create inside a "sanitized" environment,
purified and free from disorder, a proper environment leading to contemplative calm.
Descended into the deserted space of the heart, the anchorite is "compelled to go deeper and
deeper on the path of purification of the heart, and [...] to gradually discover all the secrets of
God's ways"*’. According to Fr. Ioan Tesu, in order "to become «spiritual, the Christian
needs to live the «experience of the wilderness», to experience in his life this dimension of
the spiritual, whether it is an external or an internal desert"*®. "Emptiness" means, therefore,
detachment, despair and stripping off everything that has "grounded" us.

The hermit has a fascinating dose of courage compared to the ordinary man, for the
latter, the desert being "the territory of a great loneliness”, especially when he remains with
himself*. In addition to courage and spiritual strength, the hermit also has a great inner
power of conversion, through the very severe ascetic discipline he assumes in the
uninhabited and unfavorable places of life. It is a struggle for life, but it is not limited to
biological life. Referring to the ascetic life in the desert, Andrei Plesu resembles it to military
training and techniques, and even more, to the alarm state, specific to the state of war™. Paul
Evdochimov will say that the desert is a real “anthropological laboratory">!. We are
fascinated by the multitude of people transfigured in the wilderness, in this city of angels®,

“! Ilie Ecdicul, Culegere din Sentinetele inteleptilor, Capete despre cunostinti, 125, in Filocalia, vol. IV, trad.,
introd. si note de Pr. Prof. Dumitru Stiniloae, Ed. Humanitas, Bucuresti, 2009, p. 269.

“2 Ilie Ecdicul, Culegere din Sentinetele inteleptilor, Capete despre cunostinta, 125, in Filocalia, IV, p. 269.

3 preacuviosul Vasile de la Poiana Marului, Cuvant inainte sau cidlauza, in Filocalia, VIII, p. 515.

* Filocalia, V111, nota 1023, p. 515.

*® Filocalia, V111, nota 420, p. 165.

“® Cf. L'Ermitage. Spiritualite du Desert..., pp. 4-5, apud A. Plesu, Despre ingeri..., p. 144.

*" L. Regnault, Viata cotidiand a Parintilor..., pp. 17-18.

“® Pr. Ioan C. Tesu, Teologia necazurilor si alte intelesuri, Ed. Christiana, Bucuresti, 1998, p. 19.

9 Cf. L'Ermitage. Spiritualité du Desert..., pp. 4-5, apud A. Plesu, Despre ingeri..., p. 143.

%0 "The asceticism of the fighter in the desert [...] aims to ensure the human aggregate a front condition. Control
of physical and mental energies, reduction of "consumption”, perfect mastery of the body and emotions are the
minimum endowments of an effective "fighter"" (A. Plesu, Despre ingeri..., p. 146).

! paul Evdokimov, Femeia si mdntuirea lumii, prefati de Olivier Clément, trad. Gabricla Moldoveanu,
Asociatia filantropica medicala crestind Christiana, Bucuresti, 1995, p. 66.

52 Sf. Isaac Sirul, Cuvinte despre nevointa, Cuv.V, in Filocalia, X, , p. 46.
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where they became gods by grace®®. For the philocaly man, the kid remains that stadium in
which he always spends flaming, ready for battle, like a true soldier of Christ, who achieves
amazing metaphysical victories®.

2. THE CELL

In the conditions of the desert population, the monk'’s requirement to dedicate himself
to prayer and spiritual life no longer seemed achievable®. For example, Nitrian monasticism
would expand its community to the deep desert, which will be called Kellia, because many
monks had come to Nitria and there was no peace. Under these conditions, one of the
requirements of the rulers and advisors was that their disciples remain in the cell®®. The
monks received this obedience, to remain in the cell for days, weeks, or even longer periods
of time. The cell in the sketic desert (Sketis, in Greek) designated, as today on Mount Athos,
a house with at least two rooms, surrounded by a brick wall. Many times, in the courtyard of
the cell, a fountain, and a vegetable garden was arranged. In a cell, several brothers usually
lived, in which case the cell had several rooms®’. But we know the case of St. Macarius the
Alexandrian, who, eager to try many forms of asceticism, built several types of cells in the
desert, of different sizes. Some of the cells had no windows, and one was so narrow that he
could not stretch his legs®. In the following lines, we want to emphasize, especially, the
importance of the cell space for the psychology and spiritual evolution of the anchorites.

Staying in the cell fulfills, in a concrete way, the advice: "Enter your pantry..."*,
proving to be the most suitable place for prayer. In this small and dimly lit cell space, the
ascetic's lifestyle includes ritual activities that sanctify him. Certainly, the essential activity
of the monk in the cell was prayer. She accompanied and crowned any activity. Therefore,
Ava Isaiah summarizes, in a few words, the main activities that the monk performs inside the
cell: the hands work (rucodelia), meditation and prayer®®. Therefore, most of the time spent
in the cell was dedicated to these few activities. The limited space of the cell encloses the
mental space of the prayer. This closure, censorship of the body in the cell becomes an
exercise in the protection of thoughts of the mind. About this fact St. John Cassian says: "No
one can avoid this waste of thoughts and worries if he has not closed his body and soul

%% “For in the wilderness many fathers lived the life of angels. [...] prophets who have reached a divine state”
(B. Ward, Lives of the Desert Fathers..., p. 49)
* Cf. Sf. Ioan Casian, Despre asezimintele ministiresti si despre timaduirile celor opt pacate principale,
Introducere. Viata ascetului e o lupta, in PSB, 57, p. 61.
% "In the depths of the wilderness, about ten miles from Nitria, was the place called Kellia, because it was full
of cells far apart from each other, at such a distance that they could not recognize each other, nor be seen with
their eyes, not even to hear their voices clearly" (J. Brémond, Parintii pustiei..., p. 142).
% “Close the door of the cell and the door of the tongue to the body, and the door of the spirit (evil) inside" (Sf.
Ioan Scararul, Carte despre nevointe, Cuv. XXVII, 17, in Filocalia, IX, p. 337. This text is also taken over by
Calist and Ignatie Xanthopol Fathers (Cele 10 de capete, 47, in Filocalia, VIII, p. 96). Another well-known
text, which emphasizes the power of wisdom conferred by retreat into the cell, is rendered by St. Simeon the
New Theologian and later by Peter Damaschin, of ava Moise: “Sit in your cell and it will teach you all of you ”
(Sf. Simeon Noul Teolog, Metoda Sfintei rugaciuni. Despre al treilea fel de rugaciune, in Filocalia, VIII, p.
464; see also, Sf. Petru Damaschin, Invataturi duhovnicesti, in Filocalia, vol. V, trad., introd. si note de Pr.
Prof. Dumitru Staniloae, Ed. Humanitas, Bucuresti, 2009, p. 65).
5" Pr. Vasile Raduci, Monahismul egiptean. De la singurdtate la obste, Ed. Nemira, Bucuresti, 2003, p. 110.
*® More details about the life of St. Macarius the Alexandrian, see Paladie, Istoria Lausiacd (Lavsaicon), 18,
E_)gad., introd. si note de Pr. Prof. Dumitru Staniloae, Ed. IBMBOR, Bucuresti, 1993.

Mt. 6, 6.
%0 1saia Pustnicul, Doudzeci si noud de cuvinte, IX, 2, in Filocalia, XII, p. 94.
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eternally between the walls of his cell"®%. In this sense, Ava Filimon confesses that, since he
came to the Hermitage, he hasn't allowed the thought to leave the cell and had no other form
of thought, apart from the fear of God and future judgments®®. St. Isaac the Syrian also
prescribes the monks' manner to spend time in the cell solitude®. This cell space was a mind
shell in which he protected his purity in relation to the deeds, the words, the things of the
world in general. St. Isaac argues the need to remain alone in the cell because, by not making
contact with the evil deeds of men, his perception of men will become so optimistic and
spiritual that he will consider all of them saints®*. In addition, Calise and Ignatius Xanthopol
recall that staying in the cell has a well-defined role in the monk's conduct; inside the cell, he
guards his life in the spirit of discoveries (contemplations)®. These words are reminiscent of
what St. John the Ladder had confessed long before, namely, that inside the cell is the house
of knowledge (contemplation)®® and that he who rests in the cell, closes the nonphysical
body in the body house®’.

For most of the Philocaly Fathers, staying in the cell involves taking care of one's own
repentance, being mindful of prayer, and shedding many tears®. When it comes to
meditation, the subject is quite broad, as shown by Theodore of Edessa, when he urges the
monk to first gather his mind and imagine the moment of death, than to meditate on the
ephemerality and vanity of the world and on the judgment of the Savior, where he will
receive accusations from the demons, who here on earth have instilled temptations in his
thoughts and words®®. Peter of Damascus urges that meditation starts from what surrounds
him. For example, seeing the darkness in the cell, associate it with the darkness of the deep”®.

However, staying in the cell for an indefinite period has whole psychology in the
substratum. The most experienced ascetics (the elders of the wilderness) knew that many of
the disciples who had come very enthusiastically to this hardship place to find God were
leaving in a very short time when they saw what a struggle it must be in this environment.
The elders knew that for monks tempted by spatial freedom and fellowship, staying in the
cell was a hard test to pass. Rare were the hermits, such as Ava lsaiah, who, founding a
monastery in Gaza, locked himself in the house and didn't want to see anyone but Peter, the
disciple's leader, through whom he communicated various answers to others’*.

This exercise of staying in the cell involves many downs, as the hermit experienced
periods of anxiety, boredom, and disgust, and the desire to get out of the cell took shape
inside him, finding seemingly very well-intentioned reasons to go out and visit other
brothers. The isolation required was, in this case, an antidote to "vagrancy" that tortured the
hearts of many who came to the wilderness. This impediment makes Evagrie the Ponticus
say that the lust for wandering spoils the wicked mind and that the only means of correction

81 Sf. Toan Casian, Convorbiri duhovnicesti, Partea a I1I-a, XXV, Convorbirea Pr. Avraam. Despre mortificare,
111, in PSB, 57, p. 726.

82 Ava Filimon, Cuvant foarte folositor, in Filocalia, IV, p. 158.

8 » . in your cell [...] always deal with the contemplation of tropes and catechisms and with the thought of
death and the hope of the future" (Sf. Isaac Sirul, Cuvinte despre nevointa, Cuv. LXVII, in Filocalia, X, p.
311).

84 Sf. Isaac Sirul, Cuvinte despre nevointd, Cuv. LVIII, in Filocalia, X, p. 273.

8 Sf. Calist si Ignatie Xanthopol, Cele 100 de capete, 28, in Filocalia, VIII, p. 64.

% Sf Toan Scararul, Cartea despre nevointe, Cuv. XXVII, 10, in Filocalia, 1X, p. 336.

%7 Sf. Toan Scararul, Cartea despre nevointe, Cuv. XXVII, 5, in Filocalia, IX, p. 335.

%8 Simeon Evlaviosul, Capete morale, 17, in Filocalia, VI, p. 91.

% Teodor al Edessei, Una sutd capete, 57, in Filocalia, 1V, p. 197.

"0 Sf. Petru Damaschin, Invatituri duhovnicesti, Cuv. 22, in Filocalia, V, p. 222.

™ Monahul Augustin, Prolog la editia intai, in Filoclaia, XI1, p. 31.
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is to stay in the cell”®. St. John the Ladder points out that the unsaturated desire of some to

blow the door of the cell predisposes them to lose everything they have gathered inside them,
because, opening it, "closed birds fly"”. That these "birds" are a metaphor for naming the
virtues, convinces us in the text of a footnote, which talks about the possibility of losing the
virtues, acquired during peace, due to exits from the cell”. St. Isaac the Syrian says that the
needy should not make a habit of receiving friends in the cell for the reason of kindness’”.
Other philocaly authors believe that time spent too much outside the cell becomes a very
damaging behavior for those who want to calm down, having ontological effects: it takes
away his grace, darkens his judgment, becomes insensitive to the divine”®. Those who fell
into such traps very often were the beginners of hardships. They were asked to stay in the
cell and to avoid, as much as possible, any conversation and even any glance’”.

"Staying in the cell” was more a disposition of the steadier soul, very determined in its
ascetic effort. Therefore, the austerity of the cell involved a set of pre-established rules,
which the ascetic imposed and strictly followed. For example, one of the rules was to eat as
much as he could to fulfill his service, and as long as he didn't have to go out’®. Ava Isaiah
urges the monk to have a measure and a specific time when it comes to food”. As for other
things, the ascetics were urged not to agonize over goods to bring to the cell, but to spend in
poverty and lack of everything, lest they arouse any lust "“for peace"®°. Also, the pious
Simeon, the teacher of St. Simeon the New Theologian, tells the Hesychasts to not keep
anything outside in the cell, but the only objects they can have are a basket, a straw mattress
and a coat®’. By the fact that, inside the cell, the most common object is the matting, on
which the ascetic prayed or slept®, it is necessary to interpret that the cell poverty represents
the emptying of the "world spirit”, the surrender of the material things that the monastic
pretender assume.

On the other hand, staying in the cell was also a quintessential way to meet yourself.
The monk had a frame that allowed him to introspect all the contents of his heart. Under the
aegis of attention, he researches himself and knows his weaknesses, including the fact that he
is not a formidable fighter with the devil®. The autogenic exercises of discipline represented
for the monks locked in the cell a real ascetic school, they looking every day to better define
their objectives in the spiritual evolution. In this sense, they searched every day, evaluating
themselves concerning God and their fellow men®*.

2 Evagrie Ponticul, Schitda monahiceasca, 6, in Filocalia, vol. 1, trad., introd. si note de Pr. Prof. Dumitru
Staniloae, Ed. Humanitas, Bucuresti, 2008, p. 47.

3 Sf. Toan Scararul, Cartea despre nevointe, Cuv. XXVII, 16, in Filocalia, X, , p. 346.

™ Filocalia, IX, nota 873, p. 346.

5 Isaac Sirul, Cuvinte despre nevointa, XXIII, in Filocalia, X, p. 118.

® Teodor al Edessei, Una suta capete, 56, in Filocalia, IV, p. 197.

7 Calist Angelicude, Mestesugul linistirii, in Filocalia, VI, pp. 333 — 334.

"8 Isaia Pustnicul, Doudzeci si noud de cuvinte, 4, in Filocalia, XII, p. 55.

" Isaia Pustnicul, Porunci sau sfaturi ale lui Avva Isaia, 54, in Filocalia, XII, p. 245

8 SfIsaac Sirul, Cuvinte despre nevointa, Cuv. LXXXV, in Filocalia, X, p. 385.

8 Simeon Evlaviosul, Capete morale, 15, in Filocalia, VI, p. 91.

82 Sf. loan Casian, Asezdminte mandstiresti, Despre randuielile celor ce renunta la lume, Cartea a patra, 13, in
PSB, 57, trad. prof. Vasile Cojocaru si prof. David Popescu, Ed. IBMBOR, Bucuresti, 1990, p. 147; vezi si Ava
Agathon, 1, in Patericul Egiptean, Ed. Episcopia Ortodoxd Romana a Alba Iuliei, Alba lulia, 2003, pp. 21-22.
8 The words of ava Apollo, apud Sf. Ioan Casian, Cuvént plin de mult folos. Citre egumenul Leontie, in
Filocalia, I, p. 134.

8 "When we return to our cells, let us examine ourselves and find out what we have used or damaged" (Ava
Dorotei, Diferite Epistole, 2, in Filocalia, IX, p. 553).
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Irénée Hausherr is absolutely impressed by the Parents' patience who resisted and
endured the conditions of a chamber, sometimes small, and by the courage with they faced
the demon of akedia, which impelled their minds with instability, murmuring and
disobedience®. One of those who sought solitude in modern times was Thomas Merton, who
says that in the solitary crucible of the hermitage, he discovered other ways of being, another
intimacy of his soul. He felt a new being reconfigured. He discovered a new "dwelling place
of the self" in God®®. Guillaume de Saint-Thierry, the author of a Treaty on life in solitude,
associates, through wordplays, cella (cell) and caelum (sky), both coming from “celo" - to
hide®”. Hence, since the small size of the cell isolates, closes, deprives of contact with the
outside world, obstructs the area of relationship, drastically restricts freedom of movement
and physical freedom, the gaze of the anchored ascetic goes more to heaven, where he finds
infinite freedom for his spiritual ascension. More than likely, these characteristics of the cell
(cell) were understood and lived by the saints of the prisons in the communist prisons, who
made their way to heaven, following the patristic and philocaly model. Although they were
forcibly isolated, they appropriated their anchoritic lifestyle and, thus, the gifts and charisms
of old times have been seen in our actual times.

Therefore, characterized by complete silence and tranquility, the cell becomes the face
of assumed loneliness, the shell in which man mortifies his bodily senses, to sharpen his
spiritual ones. The cell was very well associated with a tomb®, from where the mind takes
flight in the air of contemplation. It was the limited dimensions of the cell that allowed the
monk to transcend into unlimited spiritual space.

CONCLUSION

The Christian anchorite or hermit chose the empty or wild places, the uninhabited
places of people, out of the desire to dedicate himself to uninterrupted prayer and full
communion with God. Of course, this choice was often based on additional reasons, such as
the need for loneliness, the need to get away from the hustle, the chatter, the bad habits and
the evils of people, and the compulsion to flee in the face of the persecutions to which the
early Church has been under in the first centuries of its existence. The bare landscape or the
unfavorable conditions of the wild, of the emptiness, become a mirrored image of the inner
habitat of the ascetic. Outer hermitage is neither sufficient nor effective in the absence of
inner loneliness. Poor landscape and fading colors of the wild environment can express the
state of simplicity, modesty and authenticity to which the anchorite must adhere. The
austerities of hermit life in the wilderness and in the cell do not suit everyone, so, we have
highlighted some psychological aspects that these spaces propose them directly to those who
decided to seek, firstly, loneliness and then the inner kingdom. The deep wilderness or the
places of hermitage correspond to our intimate depth, where it is necessary to settle the
hesychia, the peace of thoughts and the absence of passions.

The philocal texts draw our attention to the fact that, due to the ascetic life, angels that
the Christian hermits have acquired through loneliness and prayer, the desert itself undergoes

& Cf. Irénée Hausherr, "Direction spirituelle en Orient autrefois”, in: Orientalia Christiana Analecta, CXLIV
(1955), 1, Pont. Institutum Orientalium Studiorum, Rome, p. 78.

% Cf. Thomas Merton, "Dancing in the Water of Life”, in: The Journals of Thomas Merton 5/1963-65, ed.
Robert E. Daggy, HarperCollins, San Francisco, 1997, p. 298.

8 Marie-Madeleine Davy, ,.Le moine et I'ange en Occident au douzieme siecle”, in: L'Ange et I'Homme, col.
Cahiers de I'Hermetisme, Ed. Albin Michel, Paris, 1978, pp. 107-127, p. 112.

8 Sf. Ioan Scararul, Cartea despre nevointe, Partea a I-a, 38, in Filocalia, 1X, p. 352.
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ontological transformations, so that this wild space, unwelcome and unfavorable to life,
becomes an oasis of angelic life, a city of monks, a home of angels. As the desert
metamorphoses, man's inner darkness gives way to the revelation of the Tabor light.
Therefore, the man who receives rich grace from God, spiritualizes, in addition to his nature,
the space in which he lives. Hence the popular expression that “"the man blesses the place".
The spiritual man needs a particular space, different from the profane space, in which he can
glimpse the landmarks of the future age and the mystery of the Kingdom of God. His
existential imprint enters deep into the physical structure of the world, transfiguring itself
with it.

Both the wild and the cell express a lonely, poor and "sanitized" place, a laboratory in
which the anchorite creates the conditions for his own transfiguration. The demands of the
environment predispose the mind and body of the monk to self-discipline, asceticism,
concentration and contemplation. These spaces denote ontic and psychological implications
that only those who experience them can understand. But from the descriptions of the
Fathers, we deduce that such places, as they seem devoid of delight and bodily comfort, are
so rich and nourishing to the soul.
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ABSTRACT
lakovos Argeios (ca 1660-1736), dean of the Patriarchal Academy of Constantinople,
authored in 1708 a lengthy encomiastic oration in honor of John Constantine
Bassaraba Brancoveanu, the prince of Wallachia. This oration remained almost
totally unknown to researchers. The main purpose of the present article is to edit this
interesting text, in order to give the opportunity to study not only its content but also
its connection with the political situation and the educational program of the
Patriarchal Academy. It is delivered by three manuscripts, but only one is accessible:
cod. Beinecke ms 295 (XVIII ce.), which was cautiously and diligently copied by the
Phanariot Scholar Nikolaos Karatzas (1705-1787). lakovos Argeios taught rhetoric
theory and practice, a course that was introductory to the upper course of philoso-
phical studies. As it emerged through the text analysis, the speech is written in the
context of the rhetorical lecture and therefore had to implement all the principles of
the literary genre of encomium, as mentioned in the handbooks of ancient and
contemporary rhetoricians (Hermogenes, Aphthonius and Korydalleus). Yet, there is a
basic difference: the present oration is a royal oration, which means that lakovos had
to use additional sources (Menander the Rhetor and Synesius). Furthermore, the
existence and the content of the speech allows us to draw conclusions about
Bassarava’s involvement in the administration and financial support of the
Patriarchal Academy and lakovos’s political ideas on the ideal ruler, the skills and
qualities he must possess in order to exercise effective administration. This oration is
not a slavish praise, full of flattery; it is an excellent example of the rhetorical
eloquence of the famous Aristotelian professor. lakovos gives us an ideal picture of
Wallachia, as seen through the eyes of Constantinopolitan Greeks: the country of
Constantine Bassaraba was the refuge for all the Orthodox.
Keywords: encomium; rhetoric theory and practice; royal oration; Patriarchal Academy;
ideal ruler; lakovos Argeios; Constantine Bassaraba; Wallachia; Targoviste; education;

I. INTRODUCTION

In 1708, lakovos Argeios (ca 1660-1736), dean of the Patriarchal Academy of
Constantinople and a close associate of Alexandros Mavrokordatos (1641-1709), the chief
security councilor of the Sublime Porte, authored a lengthy encomiastic oration in honor of
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John Constantine Bassaraba Brancoveanu (1654-1714), the Prince of Wallachia.! This
oration was composed at a time when the relations between prince Bassarava and the
Phanariotic elite, of which Mavrokordatos and lakovos Argeios were distinguished members,
seem to have been excellent. It is known that this relation was later worsening, when
Mavrokordatos tried to impose the eldest of his sons as ruler to one of the Romanian
Principalities. The encomiastic oration was not abundantly transmitted by the manuscripts, as
only three copies of it survive. This fact may indicate that the Phanariots probably wanted to
forget this incident of praise of their opponent, especially after the Greeks had undertaken
the hegemony in Romanian lands by the year 1716. The oration remained almost totally
unknown to researchers, as were many other aspects of lakovos Argeios’s life and teaching
activity at the Patriarchal Academy. It is not mentioned at all by the older biographers of
lakovos, such as Demetrios Prokopiou.? In the eighteenth century Kaisarios Dapontes
(1713/4-1784) was the first historian to mention this encomium, emphasizing that it had not
been printed yet.> Manuel Gedeon (1851-1943) and Konstantinos Sathas (1842-1914), the
main Greek historians of the history of Ideas during the Ottoman era, are unaware of its
existence.’

Among modern scholars, Tasos Gritsopoulos and Athanasios Karathanasis knew the
existence of the speech and mentioned the manuscripts that deliver it.> More important is the
research of Georgios Papazoglou, who located in the Beinecke library at Yale University
another manuscript of the same work, copied by the famous Phanariot scholar and
bibliophile of the 18th century, Nikolaos Karatzas (1705-1787).° None of these scholars,

! For his life and reign see lon 1. Croitoru, Opfodocia ki Abon oty mvevuotikii Tapédoon twv Povudvov. H
evotnta ¢ opBodoliag koi n vmepaomion e opBodolng woTews Evavtl TG TPOTETTOVTIKNG TPOTAYAVIOS KATC,
tov IZ" oucyva, vol. 1, Athens, 2011, pp. 561-576 (= Croitoru, Orthodoxy), and Athanasios Karathanasis, O:
Elnveg Adyior oty Bloyio (1670-1714). Xoufolrs oty pelétn g eAnvikig mVELUOTIKNG KIVHONG OTIC
TopoaooVVaSies nysuovies kotd v mpopavopiwtiky mepiodo, Institute of Balkan Studies 194, Thessaloniki,
1982, pp. 69-81 (= Karathanasis, Greek Scholars).

2 Demetrios Prokopiou, a disciple of lakovos at the Patriarchal Academy, authored in 1721 under the guidance
of Prince Nikolaos Mavrokordatos and for the sake of the German philologist Johannes Albertus Fabricius a
biographical catalogue of Greek scholars of his time (De eruditis Graecis), in: Johann Albert Fabricius,
Bibliotheca Graeca, vol. XI, Hamburg, 1722 (Greek text with Latin translation); The Greek text Emizetunuévy
érapiBunon t@v kata tov wapeldovio aidvo loyiwv Ipaikdv, kol wepi vy &v 1@ vov aidvi avlovviwv, in:
Konstantinos Sathas, Mecaiwviry BiffAio0nkn 1 Zvlloyn avekdotwv uvpueiov e EAAnvikig lotopiag, vol. 11,
Venice, 1872, (= Sathas, Bibliotheke).

® In his Historical catalogue of the noble Romans of modern era (Kardloyoc iotopixoc ééiéioyoc t@v kal) fudc
APNUOTIOOVTOV EmoNu@V Pouoiov kol tivov ueydiov coufefnrotwv kai dmobécewv, dpyouevos 6mo tod
iA00T0D émtaxociootod £rovg, Ewg tod dveotdtog dydonkootod tetdptov), in: Sathas, Bibliotheke, p. 190: xai
&tepov Aoyov gig Kwvatavtivov tov Mapoykofcavov: 1odtog 0gv Etoma .

* Manuel Gedeon, Xpovikd ¢ Hozpiopyiic Axadnuiac. Iotopikai eidioeic mepi e Meydine tov Tévovg
2yoljc 1455-1830, Constantinople, 1883, pp. 136-139 (= Gedeon, Chronicles), K. N. Sathas, NeoeAdnviri
Diloloyia. Bioypagior twv ev toig ypduuact dolouyaviwv Elvov amd e kotaldcews s Bulavtivig
Avroxpazopiog puéypr g edveyepaiog (1453-1821), Athens, 1868, pp. 430-431 (= Sathas, Philologia).

® T. Gristopoulos, Howpiapyikii Meyédn tov Tévovg Syoldj, vol. I, Biphodnkn dieknadevtikic Etaupeiog,
Athens, 1966, p. 297, note 3 (= Gritsopoulos, Patriarchal School); Karathanasis, Greek Scholars, p. 77, note 7.
® G. Papazoglou, “Kovotavtivog Pagaih Bulavtioc, dyvaotog ypagéas kodikav, kot o avapidtng Adylog
Nucdroog Kopatlds”, in: Ané Pwvig, No. 2 (2002/2004), pp. 9-32 (= Papazoglou, Raphael); idem
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however, have read the text of the oration, but they are content with external information,
either from the catalogs of the manuscripts or from the manuscripts themselves. In other
words, they did not know the exact content of the oration. In my study that will be published
in the coming months (in Greek), | had the opportunity to examine and reconstruct all the
existing testimonies and evidence that I found on the life and work of Iakovos Argeios, “the
supreme of the philosophers of the Great Church”.” The present article is part of my wider
research and its aim is to edit this interesting text, in order to give the opportunity to study
not only its content but also its connection with the political situation and the educational
program of the Patriarchal Academy. On the other hand, the very existence of the speech
allows us to draw conclusions about a) the relationship that lakovos Argeios had with the
Romanian countries and their rulers, especially Wallachia and Constantine Bassarava, before
the rise of the Phanariots, b) Bassarava’s involvement in the administration and financial
support of the Patriarchal Academy, c) lakovos’s political ideas on the ideal ruler, the
characteristics, skills and qualities he must possess in order to exercise effective
administration.

Il. THE MANUSCRIPTS

The oration bears in the manuscripts an extensive title, which provides information
on the type of speech, its composition time and its cultural context: “Encomium addressed to
the excellent and most pious ruler and prince of all Wallachia Joannes Constantine
Bassaraba voevod, written by the most honorable and erudite teacher lakovos Manas
Argeios (originated from Argos/Peloponnese) for his students at the Constantinople’s
Patriarchal Academy in 1708”. It is delivered by three manuscripts:

1. cod. Athous gr 6288, Monastery of S. Panteleimon 781 (XVIII ce.), 20,5x15,5, f. 17r:
Title: Eykouiov mpog tov éxloumpotorov kai eboeféotarov avléviny kai 1ysudvo.
raons Ovyypoflayios kipiov kipiov Twdvvyy Kwvetaviivov Boagoopdfav fogfodov
EYKOUIOV, EKO0OEV &V LOY® TPOYOUVAGUOTOS TOPO. TOD TYIWTATOD KOl AOYIWTATOD
UV kabnyovuévoo kvpiov Toxwpov Mavvo. tod Apyeiov tois nabnroic avtod v 10y
Tpoyvuvaouatog &v tij kata v Kovarovtvoomoiyv Hatpiopyiki] Lol kato. to  oyn’
&roc 10 owtipiov.®

2. cod. University of Yale, Beinecke ms 295 (XVIII ce.), 14,9x10,9, f. 5r-41r: It contains
only this oration under the title: IZpog tov vynidtarov kai eboeféorarov avdéviny kol
nyeuova. waons Ovyypofloyios koprov koprov Twavwny Kwvotoviivov Baooopdfov
Poefodav éykawuiov mpoopwvntikov Ekd0lev wapa Tob EVTIHOTATOD Kol A0YIWTATOD
owvaokaiov kvop loxovuiy Mavva 100 Apyciov 10l paldntaic ovtod &v A0yw

“Xepoypapor kmdikeg Tov Nikordov Kapatld otnv Beinecke Library tov IMavemiotuiov Tov Yale”, in: And
Dwvijc 2 (2002/2004), pp. 33-74 (= Papazoglou, Codices Beinecke).

" Vasileios Tsiotras, “O IaxoBog Apyeioc (ca 1660-1736) omv Ilatpuapyucy Exodh: Néo otoeio kot
amaVTNoElS Yoo évav ToAd ypipo”, in: the journal of the Greek Society for Eighteenth-Century Studies
(OMED), Ho Eranistes/The Gleaner, No. 30 (2021), where | examine all the new evidence and manuscript
testimonies on lacovos’s teaching activity at the Patriarchal Academy.

& Spyridon Lampros, Catalogue of the Greek manuscripts on Mount Athos, edited for the syndics of the
University Press, Cambridge, 1900, vol. Il, p. 432: the manuscript is written by various scribes; Gritsopoulos,
Patriarchal School, p. 297, note 3; Karathanasis, Greek Scholars, p. 77, note 7.

-8 STUDIES AND ARTICLES Page | 63



ICOANA CREDINTEI
T No. 13, Year 7/2021

IFIJISR

Tpoyvuvaouatog &v tjj kata v Kovartavvooroiry Hatpiopyiki] Zyolj] kozo. 10 oyn’
&roc 10 cwtipiov.’
3. cod. Odessa, Hellenic School (XIX ce.).*

Of these three codices, only the Yale University codex is accessible and it has been
studied and described thoroughly by Barbara Shailor and Georgios Papazoglou. The latter, in
searching for manuscripts constructed by Nikolaos Karatzas, located some of them in the
Library of Yale University and managed, by examining the graphic character and the way of
organizing manuscript content, to attribute it to the scholar Phanariot." Karatzas’s
manuscript, after the dissolution of his library, passed into the possession of Lord Guilford at
the lonian Academy in Corfu and afterwards it was sold by his heirs.*> On the first folia of
the manuscript, Karatzas wrote some text excerpts with biographical information about
lakovos Argeios. The excerpts come from the work of Demetrios Prokopios, De eruditis
Graecis, from the Epitaph of lakovos about Alexandros Mavrokordatos (1716), and from a
Sapphic poem written in his honor by one of his disciples Konstantinos Raphael. In other
words, the manuscript contains all the information that Karatzas was able to collect (in the
middle of the 18th century) about the former dean of the Patriarchal Academy, in which he
himself had studied. This is a cautiously and diligently written manuscript, without spelling
errors, with a length of 46 sheets in small format, on which the present edition is based."

I1l. CONTENT AND SOURCES OF THE ORATION: RHETORICAL THEORY
AND PRACTICE

At the Patriarchal Academy lakovos Argeios was the scholarch, the senior
philosophy professor in the higher course of philosophy and science. His philosophical
perspective was on the one hand Aristotelian and classicistic and on the other Christian,
orthodox and patristic. He taught the philosophy of Aristotle (Physics, On Generation and
Corruption, Logic, On the Soul) by the commentaries of Theophilos Korydalleus (1570-
1646), the leader of New-Aristotelianism in South-East Europe.’ He also taught rhetoric

° See Barbara Shailor, Catalogue of Medieval and Renaissance Manuscripts in the Beinecke Rare Book and
Manuscript Library -Yale University, vol 11: MSS 251-500, Binghamton-New York, 1987, pp. 73-75 (= Shailor,
Catalogue).

10 Sp. Papageorgiou, “Katdloyog HETE TEPypagIkOv onpedoemy tov kodikov g EAnvikhe Zyoric
Odnooov”, in: Exetnpic [lopvacood, No. 8 (1904), p. 153; Karathanasis, Greek Scholars, p. 77, note 7.

1 According to Papazoglou, Raphael, pp. 9-29, idem, codices Beinecke, pp. 52-54, Constantine Raphael, the
finance secretary of the Ecumenical Patriarchate, was not the scribe of that manuscript, but only the author of
the Sapphic poem in honor of lakovos Argeios in 1729, ff. 3r-4v: Eic dpsilouévic edepysoiog tekuipiov ¢
Aoyobétng yevikod tijc Meyddng Exxinoiog, kol éldyiorog t@v uadntaov, Koveroviivos Papanl. Bolavtiog,
owx0’; Shailor, Catalogue, p. 74, misread the dedicatory note of Raphael.

12'See Vasiliki Mpompou Stamati, “H BipAto0fixn tov Adpdov Guilford” in: O Epavieriic/The Gleaner, No. 20
(1995), pp. 97-162.

B3 Thanks are due to Prof. Dr Vasileios Foukas (Aristotle University of Thessaloniki) and to the staff of
Beinecke Rare Book & Manuscript Library, and especially Ms. Yasmin Ramadan, who overcame the
coronavirus lockdown problems and willingly provided me with excellent digital photos of Beinecke ms 295.

!4 See Cleobule Tsourkas, Les débuts de I’enseignement philosophique et de la libre pensée dans les Balkans.
La vie et 'oeuvre de Théophile Corydalée, Institute for Balkan Studies, Thessaloniki, 21967 ; Vasileios

-8 STUDIES AND ARTICLES Page | 64



ICOANA CREDINTEI
T No. 13, Year 7/2021

IFIJISR

theory and practice, a course that was introductory to the upper course of philosophical
studies. Rhetoric was taught on the basis of the treatises of the major ancient Greek
rhetoricians, Aristotle (Rhetoric), Hermogenes (Art) and Aphthonius (Progymnasmata).
Nevertheless, lakovos used books of contemporary authors, especially Theophilos
Korydalleus’s Art of Rhetoric (Pnropixn té¢vn) and Alexandros Mavrokordatos’s Concise
Art of Rhetoric in Question and Response form (XZovowic téyvis prropixijc karo. medorv kai
amoxpioy). Those two handbooks epitomized all the existing knowledge on rhetoric, which
could be in use for the future, mainly, church orators or preachers. The information about
lakovos’s teaching books comes from Antonios Byzantios, one of his diligent disciples, who
copied the two rhetorical treatises in cod. Theological School of Chalki 187 in November
1702." Furthermore, according to the Curriculum of the Academy (1691) the students had
the obligation to produce and perform speeches in public, under the guidance of their
teachers, as proof of their skills and of the knowledge they had acquired through the study of
rhetoric.'® In this context, lakovos Argeios authored two addresses to Ecumenical Patriarchs
Kallinikos (1698) and Gabriel (1703) on the occasion of the Easter celebration."

The encomiastic oration of Prince Constantine Bassarava was written in 1708, when
lakovos was at the peak of his teaching career; a few months later he received the highly
honorary title and the office of “the supreme philosopher of the Great Church” (draro¢ v
pilocopwv tijic Meydinc Exkinoiag) as a sign of recognition of his prestige by the
Ecumenical Patriarchate and the Greek Orthodox community. The oration falls into the
category of praise/encomium, for which lakovos had much to say to his students based not
only on the theoretical treatises he taught, but also based on the encomiastic tradition of the
Byzantine orators.”® In the title of the speech there is a mention to Progymnasmata

Tsiotras, H elnynuxiy mopddoon e ewypagixic Yonyioews tov Kloavdiov I[Ttolsuciov. Or emcddvouor
ayxoliootég, Cultural Institution of National Bank (MIET), Athens, 2006.

1>’ See Matthaios Paranikas, “Ilepi g ev Kovotavtivovrnoet Hotprapyikig Zyorc”, in: Hepiodikév Elnvikod
Drioloyikot Zviidyov Kwvotavrivovmdlews, No. 27 (1900), pp. 313-314; Gritsopoulos, Patriarchal School,
p. 307.

8 The text of that very important Patriarchal decree is published by Athanasios Komnenos Ypselantes,
Exrxinoractixov ko Holitikav twv eig dddexa fifriov H O kor I firor Ta. Metd tyv Adwarv (1453-1789), (Ex
XEIPOYPAPOV  OVEKOOTOV THG 1EPAS HOVHS TOv Z1va), €kOWOVTog apylt. eppoavod AgBovidov Zwvaitov,
Constantinople, 1870, pp. 204-208 (= Komnenos Y pselantes, Ta uetd v Alwowv); in p. 207: droé t0d éviavtod
dpeilovoy dmopépeabor kopmov TIVe, TV TOVWY ATV, TVYYPAPELY ONAODN AOYOvS TIVOG KOl Eykaduia €Ig TV
TV KO UVIIHLOGDVOV TGV CVOTHOGVTWV KOl TV GUPITOVODVIWY Kol O10KVBEPVOVIWV THY GOV, 00¢ O el
Kol mpog Evoeilty tijg éovtdv mpokonijc, see Gedeon, Chronicles, pp. 123-124.

7 These addresses were published To Patriarch Gabriel by Manuel Gedeon, “laxdBov Mévov tov Apyeiov
Eykdpov g1 tov norpiapyny Fappih tov and Xakkndovog”, in : idem, Apyeiov exkAnoiaotikic wotopiag, Vol.
1, Constantinople, 1911, pp. 193-206 ; To Patriarch Kallinikos by Vasileios Mpakouros, “H pnropikn moudeio
omv Hatpopyky Zyor. To Ipocedvnua tov omovdooctdv tov 1698 otov IMatpiapyn Kokiviko B” tov
Axapvava”, in: H Melétn, No. 4 (2008), pp. 207-259.

'8 In one of his letters to the students of the School of Patmos, who composed an encomium as progymnasma in
his honor, lakovos epitomized the main characteristics of this genre: educfédwg kai kazo Aéyov t0d éykawuiov 1
101G TPOYWPET TV KEPOAAIWY, YEVOS UEV TPADTOV AWuyov T€ KOl EUWUYOV TPOTATIOVIES, UETG OE TODTO
Gvatpopnyv Kol ToIdeioy Kol 106 TPALEIS ebpRuIleTe, OmEP VOUOGS 0Tiv Eykauiov. [...] éyrauiov mpog Gviwv uev
éott Gyabdv abdénoig, un mpog Gviwv 0 oiKkelwaig, AuPOTEPa 08 0UTW UEUETPHUEVOS DOTE N TO. UETPO. THG
wetfois vmepPfallerv Tij ko’ VmepPolnv duetpiq, iva un O Adyog eic woypoloyiov dumeowv apaipebein To
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(“preliminary rhetorical exercises”), which refers directly to the well-known book of
Aphthonius of Antioch and also to the Art of Rhetoric of Theophilos Korydalleus, which
introduce students to basic rhetorical concepts and strategies.'® The speech is written in the
context of the rhetorical lecture and therefore had to implement all the principles of the
literary genre of encomium, as mentioned in the handbooks of Hermogenes, Aphthonius and
Korydalleus. Yet, there is a basic difference: the present oration is a royal oration, addressed
to an acting ruler, which means that lakovos had to use other texts in addition to the above
mentioned.

According to Hermogenes (2nd/3nd century AD) an encomium is the exposition of
the good qualities of a person and its main topics are: race and city, family, events at birth,
upbringing, education, physical and mental qualities, accomplishments, actions, length of life
and manner of death, posthumous fame and children.® The subject was treated more
analytically by Aphthonius (late 4th/early 5th century AD), who points out that an encomium
contains origin, divided into nation, city, ancestors and parents, upbringing divided into
accomplishments and skills, actions, physical and mental virtues.?* lakovos is very well
aware of these basic topics, but it is clear that the broader structural plan of his speech is
different due to the subject, which required the use of more specialized textbooks. Indeed,
for the writing of this oration the scholar relied mainly on two additional sources, Menander
the Rhetor’s theoretical book On the Panegyrics (I1epi t@v émideixtikv), which deals with
the characteristics of the royal or imperial oration (Basilikos Logos) and secondly the oration
of Synesius from Cyrene On kingship (Peri Basileias) to the emperor Arcadius (395-408).*

weilnviov. [...] ofww yap év taig loyikaic mpoyuateiong peuobikere, to o0 Ioppopiov cvviayudatiov v
Katnyopiddv mponyoduevov, o év yéver aviioyiouog tijc drodeilews kol ta 100 Apboviov [lpoyvuvaouazo, t@v
kota pyropieny teleiowv Aéywv; see Naukratios Tsoulkanakis, “ Iak®Bov Mdva tov Apyeiov €nioTolai TPOG TOV
diddokoarov tng Iatuov Maxdpov Koloyepav”, in: Mvijun Mytporolitov Ikoviov lexafov, vol. |, 1984, pp.
133-155 (= epistle 13).

19 See George A. Kennedy, A New History of Classical Rhetoric, Princeton University Press, Princeton, New
Jersey, 1994, pp. 202-208 (Kennedy, A New History): Exercises in composition that were “progymnastic” or
“preparatory” to the writing and delivery of declamation; Aphthonius describes the following fourteen
preparatory exercises: fable, narrative, anecdote, maxim, refutation, confirmation, commonplace, praise,
invective, comparison, personification, description, argument, introduction of a law. Praise or encomium is the
eighth progymnasma. Theophilos Korydalleus authored an extensive Art of Rhetoric based on ancient
rhetoricians (Aphthonius, Hermogenes), which contains five parts: |. Ei¢c wv pyropikiv téyvnv mpooiuiov, 1l.
Lepi mpoyvuvaouarwy kol mwooa eiot, . Bifriov A'. Ilepi otaoewv, INV. Bifliov B'. Ilepi diobéocwg, fitor mepl
@V 100 Aoyov wepdv, V. Bifliov I'". Ilepi épunveiog. In Korydalleus’s treatise (part I1I) encomium is the
thirteenth progymnasma: 70 dé &yxauiov movnyvpikod AGyov Teployy KEKTHTAL.

% See D. A. Russel — N. G. Wilson, Menander the Rhetor. A commentary, Edited with translation and
commentary, Oxford University Press, Oxford, 1981, pp. xxvii-xviii (= Russel — Wilson, Menander). The
standard Greek text is Hugo Rabe, Hermogenis Opera, Teubner, Leipzig 1913; English translation of the
Hermogenic treatise by Charles Baldwin, Medieval Rhetoric and Poetic (to 1400) Interpreted from
Representative Works, Macmillan, New York, 1928, pp. 23-38.

2! See Russel — Wilson, Menander, pp. xxviii; Kennedy, A New History, p. 205.

2 The standard Greek text is Russel — Wilson, Menander, pp. 77-95: Treatise 1l. The imperial oration
(Basilikos logos); L. Spengel, Rhetores Graeci, 1856, (reprint 1966), vol. I11, pp. 368-377. For Synesius’s De
regno: Jacques Lamoureux - Aujoulat Noél, Synésios de Cyréne, Opuscules, 3 vols. Belles Lettres, Paris, 2008;
Nicola Terzaghi, Synesii Cyrenensis opuscula, Rome, 1944. Chapter numbers are based on Terzaghi’s edition,
line numbers are drawn from the current TLG enumeration.

-8 STUDIES AND ARTICLES Page | 66



ICOANA CREDINTEI
FIJISR No. 13, Year 7/2021

Undoubtedly, Menander gives detailed instructions on what the orator should write in each
part of his speech, as the purpose of the royal encomium is to exalt all the good things
pertaining to the ruler in a manner appropriate to the majesty of the person.?

lakovos accurately applies this structural plan to the speech for Bassarava: in the
preface/prooemium (§§1-5) the orator emphasizes the extreme splendor of the person and the
necessity to praise him worthily and properly. He also points out that this task is very
difficult, “it is hard to match”, and exceeds his own rhetorical abilities.*® However, he
believes that the mere fact that he praises such a person offers fame to him, but also provides
other people with a role model. In the narration he praises Prince’s homeland, native country
(§§6-8: Constantinople, Targoviste), his origin (§§9-11: his ancestors, the Wallachian prince
Mattheus Bassaraba [1632-1654] and the Byzantine emperor Joannes VI Cantacuzenus
[1292-1383], and his parents). ® After country and family the third heading is birth,
upbringing and education (§§12-13). Then the orator speaks of the Prince’s “nature” and
appearance, as well as of his temperate character in his youth (§§14-15). Next to
accomplishments comes the topic of the Prince’s deeds and actions in adulthood (§§16-40),
which are praised on the basis of the fourfold virtues: courage, justice, wisdom, temperance.
The deeds of his reign are examined in comparison with others, in order to prove and
illustrate the importance and superiority of the praised person.”® The praise of deeds and
actions is divided into two parts: a) actions before assuming the hegemony (§§16-22:
marriage, noble wife, legitimate offspring, deeds and state offices) and b) actions after the
ascension to the throne of Wallachia (§§23-40: election to the throne, virtues, deeds, moral
character, comparison to his predecessor Serban Cantacuzenus [11688]). Finally, in the first
part of the epilogue (§§41-42) the rhetor speaks of the prosperity of Wallachia during
Bassaraba’s reign and of the good fortune of the cities, of the markets that are full of goods,
the cities of feasts and festivals and of the piety towards God which is increased.”” Prince
Constantine Bassaraba is presented as the protector of Eastern Orthodox Christianity. In the
conclusive part of the speech (§§43-45) he utters a prayer, beseeching God that prince
Constantine Bassaraba’s reign may endure long, and the throne be handed down to his
children and his descendants till the end of time.*®

On the other hand, the oration On the kingship (De regno, chapters 7-11) of Synesius
gave lakovos the opportunity to draw topics and motifs for the presentation of the
achievements and deeds, and also the virtues of the Prince (§§32-38), since Menander the

% Russel — Wilson, Menander, p. 77 (= Menander, ITepi émdeixtikésv 368, 3-6): “The imperial oration is an
encomium of the emperor. It will thus embrace a generally agreed amplification of the good things attaching to
the emperor, but allows no ambivalent or disputed features, because of the extreme splendor of the person
concerned”.

2 For citation in the edition of the oration (Laus Bass.), I use paragraph (§) and line numbers.

#See Croitoru, Orthodoxy, p. 561, note 243, 244, 245; his father Papa Brancoveanu was murdered in 1655 by
rebel soldiers; Karathanasis, Greek Scholars, p. 69: Joannes Abramios (1709), in his book AmavOicuozo
romuka, also glorified the royal ancestors of Constantine Bassaraba: dzo o Mytpdov yévog épifuoi mévre
oefoaroig avtokpdropog (todg Kavrarxovlnvoog) kol aro 1o Ilatpixov tocovs AvGéviag kai Hyguovag.

% Russel — Wilson, Menander, p. 92-93 (= Menander, ITepi émideucticé>v 376,31-377,10).

%7 Russel — Wilson, Menander, p. 92-93 (= Menander, ITepi émideucticéyv 377,10-14).

%8 Russel — Wilson, Menander, p. 94-95 (= Menander, ITepi émideucticcyv 377,28-30).
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Rhetor’s handbook did not provide sufficient details in some cases. The encomiastic
description of Prince Constantine Bassaraba’s virtues follows the model of Synesius, where
the first and foremost virtue is considered piety and faith in God (§§32-33),”° which is
closely associated with the love (eros) of philosophy and the enthusiasm for education
(§34).* So in Bassaraba’s case we could speak of a “philosopher king” according to Plato
(Politeia, Respublica): the Prince is characterized by his love of philosophy, he constantly
takes care of philosophical education and spares no money for the progress of the Academy
of Bucharest.*!

Hddou pev ABijvar xlervov dvouo kol péya wapo. waoiv fpavio KAEOS 01 To. €V ovTals

uovaoeia, [...J], vov ¢ 10 Adkeiov kol 1§ mwoikiln Xroa kol Axoonuio. tij adTic omovoi]

Kol TpoBvuia ki deidia ypnudrwy kate 10 Bovkopéotiov ddoviar ovvestnkota.*

“In the old days Athens had gained fame and great glory for its institutions, [...] but

now the Lyceum, the Stoa and the Academy thanks to Prince’s care, zeal and

generosity are celebrated as having been established in Bucharest.”

Then, his actions and deeds are praised according to the model of the four virtues of
Menander, according to which the first and most important is wisdom, while the other three
follow, namely courage, temperance and justice (§§35-38). The texts (Letters, Speeches) of
Synesius were taught consistently at the Patriarchal Academy in the course of rhetoric and
epistolography since the 17th century, by erudite professors such as Sevastos Kyminetes. He
himself, as a professor later at the Academy of Bucharest, included the oration On the
Kingship in his teaching repertoire by translating it into the spoken, Modern Greek of his
time at the request of Bassarava. It is obvious that the Prince was influenced by the Greek
literature and education and sought to renew the hegemonic tradition of Wallachia by using
Greek political texts that can assist the ruler in the exercise of power by providing useful
guidelines and paradigms.®

IV. PRAISING THE PRINCE: POLITICAL EXPEDIENCIES AT THE PATRIAR-
CHAL ACADEMY

The patriarchal decree (sigilium) of 1691 stipulated that the income collected from
the churches of Constantinople would be used to finance the needs of the Patriarchal
Academy and to pay its professors.** Yet, because the collected amount was almost never

| aus Bass. § 32, 356-357, see Synesius De regno 10,1-2: EdcéBeia 0¢ mpdrov mofefhicOw kpyric dopolic.
%0 Synesius’s De regno is a mirror for princes, based on Plato’s Politeia and its model of philosopher king.
Synesius compares the current political reality with the ideal of the philosopher-kingship, see Michael
Schramm, “Neuplatonische politische Philosophie in der Rede Ilepi Baciieiog des Synesios von Kyrene”, in:
Elenchos 38,1-2 (2017), pp. 151-177 (= Schramm, Neuplatonische Philosophie), https://doi.org/10.1515/elen-
2017-0008

%! See Karathanasis, Greek Scholars, pp. 73-74; Croitoru, Orthodoxy, pp. 565-566.

%2 |aus Bass. § 34, 389-394.

%Contantine Bassarava is one of the rulers who ponders and reflects on the character of monarchy, under the
influence of the professor of the Academy Sevastos Kyminetes, see Ariadna Camariano-Cioran, Les Académies
princiéres de Bucarest et de Jassy et leurs professeurs, Institut for Balkan Studies, Thessalonique, 1974, pp.
164-166 (=Camariano-Cioran, Les Académies); Karathanasis, Greek Scholars, pp. 86-87; Croitoru, Orthodoxy,
pp. 563-565.

** Komnenos Ypselantes, Ta uetd mqv Alworv, p. 208.
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enough, money was sought from other sources: those who could afford it were the Princes of
Wallachia and Moldavia, but also the major hierarchs of the Ecumenical Throne.* In this
sense, the Prince of Wallachia was directly involved in the financing of the higher
educational institution of the Patriarchate, which was a model institution for the whole
Orthodox East as it trained executives, who later held high positions and undertook senior
offices in the Orthodox Church and in the elite of the Greek Orthodox community.
Therefore, it was logical for the senior professors or the dean of the Academy to compose
encomiastic orations not only for the Patriarchs but also for the rulers of the Danubian
Principalities, who were the major financial supporters of their Foundation. It is also known
that Bassarava himself sought to create a Greek-speaking intellectual circle in the capital of
the Ottoman State. A circle of Greek scholars, who praised him in various occasions, such as
Antonios Spandonis, lakovos Argeios, Antonios Byzantios*® and his brother Chourmouzios.*
Those professors of the Patriarchal Academy dedicated epigrams in Homeric dialect to him
and his son Stefanos, praising their contribution to Orthodoxy and Greek education.®®
Furthermore, Bassarava encouraged Greek scholars in his court in Bucharest to compose
orations to praise him and his sons or to dedicate books written or printed in Wallachia to
him.* All this activity, of course, took place within the framework of the so-called
“enlightened despotism”, which was initially represented by Prince Constantine Bassarava.
The composition of these speeches was known to lakovos, as it is deduced from the
comparison of his speech with the older rhetorical production: these speeches, according to
lakovos, were oral praises, written by famous philosophers of his time, who failed to express
the greatness of the grandeur of the Wallachian ruler.
Koirep €idws moilods TtV émi piiocopip. Svouo éoynkotwv moALaiS Kol KaAaig
EDQPRUIOLS TRV DUETEPAY DYHAOTHTO OL0L YADTING UOVHS KOGUNGOVTAS, ETEl 0€ UNOEIS £C
Sedpo xai ypopi] mapatifecbor Todg émaivovs TadTye émKeysipnke TPOS T0 Lyog, olual,
77j¢ vmobéoews avroploluijoar 0ediws kol 10 Epydoes TOVTHS EKKAIV@V, ét0iunc’
abTog PO TovTovi émamodealar Tov dydva.”
“Yet, I know that many of the famous contemporary philosophers have decorated
Your Highness with many beautiful oral eulogies; since none of them has tried up to
now to put those praises in writing, due to their fear to deal straightforward, as I

% Komnenos Ypselantes, Ta uetd v Adwor, p. 209; Karathanasis, Greek Scholars, p. 76, note 2, argues that
Bassarava together with the Moldavian Prince Antiochus Cantemir helped financially the reorganization of the
Patriarchal Academy, perhaps mainly the operation of the higher course.

% See Perikles Zerlentis, “TIpocOfikat i¢ Ta mepi Avtmviov tov Bulavtiov”, in: deltiov Iotopixiic EOvoloyikiic
Eraipeiog No. 8,28 (1918), pp. 478-479; Nadia Miladinova, The Panoplia Dogmatike by Euthymios Zygadenos,
A study on the first edition published in Greek in 1710, Texts and Studies in Eastern Christianity 4, Brill,
Leiden, 2014, p. 84.

¥ In cod. Metochiou St. Sepulchri 82, see Karathanasis, Greek Scholars, p. 77, note 4.

% See Karathanasis, Greek Scholars, p. 76-77; Croitoru, Orthodoxy, p. 564, note 257. lakovos Argeios wrote an
epigram for Constantine Bassaraba, which has been copied in cod. Beinecke ms 295, f. 42r by Nikolaos
Karatzas: Ilpog tov avtov yalnvotazov abbéveny Ovykpoployios kol Dynlototov fysuova Exiypoio. 100 adtod,
see Papazoglou, Codices Beinecke, p. 52-53, note 54.

% gee Karathanasis, Greek Scholars, p. 73-74; Croitoru, Orthodoxy, p. 564, note 257; Mihail Caratasu, “Scrieri
si encomioane inchinate voievodului Constantin Brancoveanu”, in: BOR No. 107/7-10 (1989), pp. 170-174.

%0 Laus Bass. § 3, 27-31.
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presume, with the height of the project and by avoiding the difficulty of it, | had the

courage myself to enter into this contest.”

The reason for the composition of Iakovos’s encomium in honor of the ruler of
Wallachia is not known. However, it raises reasonable questions, because lakovos is not only
a professor at the Patriarchal Academy, but he is primarily a man of the Mavrokordatos’
family. For many years he was a home teacher for the children of Alexandros
Mavrokordatos, he frequented his mansion, and often discussed various topics with him. He
was his trusted secretary, as there are letters of Mavrokordatos written by the hand of
lakovos in the Metochion of the Holy Sepulcher in Constantinople.”* On the other hand,
since the end of the 17th century there was coldness and rivalry between the noble families
of Bassarava and Mavrokordatos for sovereignty over the Romanian countries.** It seems,
therefore, that the speech for the Prince, that presents him as a model of good and efficient
administration, and also a man of a virtuous character, and above all the prayer for his
longevity on the throne, was plainly an indication of courtesy of the dean of the Patriarchal
Academy to the main financial supporter of his Institution. It is practically a sign of
diplomatic recognition of the significant role of the Wallachian ruler in the Orthodox East,*
but it doesn’t involve the scholar in political controversies and conflicts. In such a
complicated political situation, lakovos could distinguish the interest of the Academy from
the interest of the Mavrokordatos family, thus risking receiving critical comments from the
latter.

Following the instructions of Menander, lakovos argues in his proemium that it is
difficult to present accurately the greatness of the person being praised. The oration is
addressed personally to the Prince as a royal eulogy, but we do not know whether it was ever
sent to Bassarava or performed before him by lakovos himself during a visit to Wallachia
before the rise of the Phanariots. From a letter (dated in 1702) of lakovos to Andreas
Likinios, doctor and physician of Dimitrios Cantemir, Agamemnon Tselikas conjects, due to
its warm and friendly style, that the two men had met in Bucharest in previous years.*
However, this conjecture needs to be adequately substantiated, given that Likinios had
previously been in Constantinople in the early 1690s, when lakovos had already taken on the
role of Mavrokordatos’s sons’ private tutor.” Of course, in the encomiastic oration there are

*! See Gritsopoulos, Patriarchal School, pp. 294-297.

“2 Bassarava owed Alexander Mavrokordatos his retention to the throne of Wallachia in 1691, but after the
treaty of Karlowitz (1699) Mavrokordatos showed his ambitions, although apparently he continued to cooperate
with the Wallachian ruler. After the death of the mighty Phanariot (1709), Bassarava was relieved that he had
been freed “from such a man who was the guide and the light of the Pagans and the traitor of Christianity,” as
he wrote to Russian officials, see Karathanasis, Greek Scholars, p. 78, note 3.

*® Karathanasis, Greek Scholars, p. 74, 77; Croitoru, Orthodoxy, pp. 564-568.

* Agamemnon Tselikas, “Néa ototygia yio TV TpocorucdtnTo Tov didackdrov IakdBov tov Apyeiov, GO
POV LE AYVOOTEG EMOTOAEG TOV”, in: Ilpaxtikd B’ Tomikod Zvvedpiov Apyotikwv Xrovdwv (Argos 30 May-1
June 1986), Athens, 1989, pp. 390, 396-397 (epistle 7: Td typuwrdrw kai copwtdtw éuol d¢ TPOoPIleoTdT®
Kopiey Avépéa Auaviep ¢ éfoyotdre dxéotopr €0 mpdrrerv). The noble Andreas Likinios studied at the
University of Padua and exercised medicine in Moldavia and in the Ottoman capital, see Sathas, Philologia, pp.
443-444,

% Likinios in the late seventeenth century corresponded with Joannes Karyofylles, the Great Logothete of the
Ecumenical Patriarchate, see Manuel Gedeon, “Avékdotol emictorai apyaiov didackdiwov tov ['évovg”, in:
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indications that allow us to support the speculation about a previous visit to Wallachia,
insofar as lakovos seems to know many details about the life and accomplishments of the
Wallachian ruler. Much information, of course, could have come from the oral testimonies of
people who knew him, that is, the Greeks of the milieu of the Ecumenical Patriarchate.*
However, some passages and quotes in the speech could support a previous visit of lakovos
to Wallachia, such as the detailed reference to Targoviste (§ 7), the metropolis of Upper
Mysia. For the city and its area, lakovos reports that it is in an excellent location, the land
has fertile soil, which produces many fruits of best quality. Its climate is temperate; the
atmosphere is healthy, without excessive cold or heat. It’s an excellent place for people to
live. He even makes a paretymological correlation of the Hellenized name Trygoviston
(Tpvysprorov) with the Greek word trygos (zpdyogc, vintage, grape harvest), stating that the
word Trygoviston/Targoviste means the city that has many and rich in grape production
vines.
Ilpooeyw¢ o¢ 1 tijc dvw Mooiag yvawpiletar unporolic w0 Tpvyofiotov, &v kaAd
KeWEVN THS TE Ypags Kol 100 mepiéyovrog aépog. "H te yop mépil dmaoa ywpo opyog
TEQUKE KoL TOIG YEWPYOIS GVETOS KO EENTAMUEVN TPOS Padiav ablokog oylolv Kol
unoémote t0ig Epyalouévols dyaplatodoa, GAlo. TOADYOVY Kol €DOTOYDY ATOPEPOVOQ.
KOPTOV: KOl TEPTEL Y€ TOVS YENTOVAGOVTOS TOALOTAGGLOV Gel 10D KoatofAnbéviog
TopeyouEvn 0 EKQuEV. Aniol o kai 10 € dpyiis T0ic dvouatobétais ebpvdg teley
ovouo. v ebrAnuatovoay onuaivov moiv. ‘O te anp 1@V VTEPPOADY GTNILOYUEVOS
700 Wiyovg Kol Ti¢ Bepuotntog kol 100TmV Exmv 10 €0KpPaTOV 00OEVETV Tapéyel T0Ig
owuaol Kol un paoiwg dlickeabor voonuoot: 60ev kovpotpopov Av Tig VUIV THYV YWpov
GAnbéatepov simor udilov fj uniotpopov.”’
“His homeland is the well-known metropolis of Upper Mysia, Targoviste, which is
located in a beautiful part of the country and of the environment. Its land is by nature
fertile, comfortable for farmers, spread out for easy plowing; it is never ungrateful to
those who cultivate it, but produces many fruits and good quality grain. It also
delights those who work hard to provide products far beyond their toil. The name
given to it intelligently from the beginning by its namers indicates the city that has
rich vineyards. Its atmosphere is free from excessive cold and heat, its climate is
temperate and ensures physical well-being and resistance to diseases. That is why one
could say that it really is a country that feeds people and not sheep.”

V. REFLECTIONS ON POLITICS AND THE IDEAL LEADER

Reading the speech of lakovos Argeios about the ruler of Wallachia, one realizes that
it does not only describe the characteristics and skills of a specific person, but it also
elaborates on the qualities required in the paradigmatic ruler and the relations between the

Exxlnowoouixy AliGeia No. 3 (1882-1883), pp. 423-425; he also signed the Synodic Letter for the re-
establishment of the Patriarchal Academy (1691) as a high-ranking patriarchal official, see Komnenos
Yspelantes, Ta petd v AAwaorv, p. 208: Aikiviog axéotwp.

“ For the Constantinopolitan Greeks in the Court of the Prince, see Croitoru, Orthodoxy, pp. 564-565;
Karathanasis, Greek Scholars, pp. 28-39, 69-81.

*" Laus Bass. § 7, 60-70.
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sovereign and his subjects.*® Of great importance is the noble origin (z0 facidixov aiua, 113-
114) of the ruler and of his ancestors, on which the nobles and the subjects must widely
agree.” On the other hand, the ideal ruler should have exceptional and praiseworthy abilities,
in order to gain the confidence of his people. The ideal leader is expected to summarize
superior leadership virtues, such as courage (dvopia), wisdom (gpdvyoig), temperance
(cwppoaivy), and justice (Sixazootvy).”® Furthermore, he must give the impression that he is
driven only by his desire to promote the public welfare and the common good.>* Thus, in
order to depict more clearly how the sovereign must deal with his subjects, lakovos employs
the well-known metaphor of the sun, which, even when it is far away, illuminates the
universe with its rays.®* Thus, the ruler with his abilities and exceptional character stands out
from afar, being the model for his subjects.® The pious ruler is chosen by God (“by divine
will”, feig fovinoer, 121; “he accepted the scepter of power from the King of kings”, wapa
100 @V Pociléwv facilevovtog ta orijrpo Tiic dpyiic, 298-299), and for this reason he rules
according to the law of God, and no one is justified in resisting his authority.> Of course, in
order to cultivate bonds of trust with his subjects, he must avoid arrogant behavior, show
modesty (uetproppocivnv, 298) and treat everyone with meekness (riog kol gvvoikdg, 300-
301) and grant them favors (dwpeaic, 301), showing by deeds that he is a benefactor
(evepyérng, 302) and lord (deomotyg, 302), a savior (cwrip, 311) and a guardian (poias, 312)
for his subjects, and not a tyrant.> The ruler adopts a just system of collecting taxes taking
into account his subjects’ ability to bear those burdens lightly, so that they have a relaxed life
without poverty.®® Using modern terms of leadership and political power, the ideal ruler
should employ less of his “hard” power, that is, the methods of coercion and violence that he

*8 The issue of the ideal ruler is a key-point in the political theory of the eighteenth century, see Vasileios Syros,
“An early modern South Asian thinker on the rise and decline of empires: Shah Wali Allah of Dehli, the
Mughals and the Byzantines”, in: Journal of World History, No. 23,4 (2013), pp. 802-805.

* Laus Bass. § 15, 152-156: amdviwv ai YVoUaL ElG TO0TOV EPEpov Kol TNV TS TATPIOog Nysuoviav avty
TPOGVVEYNPIGOVTO KO NYEUOVEDECOOL TPOS OUTHG EDKTOIOV ETi0eVTO KOl THS KAT VTV ATOA0DELY KNOEUOVIAS &V
HOIPQ. EVYTIC EM010DVTO, (DG OVK OV GAAWG T6 KOT ADTODS OY0iN KOADG, &L ui] Tap  OUTHG NYEUOVEDOUEVA.

%0 Laus Bass. § 15, 150-152: roic 8’ &w mdor Oowualouévy tic € ppoviioenc kai dvdpiac kai copposdvie kai
TS TWTHG TODTWV IKOLOCOVIG.

! Laus Bass. § 25, 292-293: 00 yip éavtijc ivexev, diAd Tiic TMV T0AADV doeieiog v fysuoviav &0ékato; §
38, 448-451: oty drwg du mhelotwv avTy YpHudTwy Eykpatns yévnral, v’ Exn 10 Hoouevov Tig woyiic Bepamedery
&viedbev, GAA’ Omwg év edmopiais kai dvéoel d1afion 0 VTHKooV Kol 11 TV dvaykaiwy dropig melntol. O uev
yap dAlor obg iouev 1@V Hyeuovwy Toic TV STHKOY TPOS 10 i010V KEPIOG.

> The “Sun-King” metaphor glorifies the superior virtues of the ruler, Laus Bass. § 18, 191-193; § 24, 275-277;
§ 39, 464-467; § 40, 473-474.

*% Laus Bass. § 5, 50-52: Qonep yap dpetiic émarvovuévie uéya yivetor képdog, obtw orywuévie abtic (nuio
TOPOUOPTELY E0tKeV 0VY 1] TOYODOO UNOEVOGS €IS uiunory épedilouévou.

> Laus Bass. § 24, 282-284: 6v ¢ Ocoic eic dpyovia laod mpoyeipiletar Kod fyeudva wneiler katé v adtod
ebpiokwv kapdiov a¢ dAlov Aafid, todrov obdeig dmownpilerv ioyver. Monotheistic religions have influenced
the concept of a ruler chosen by God in medieval Eurasia; see Aziz Al-Azmeh - Janos M. Bak, eds.,
Monotheistic Kingship: The Medieval Variants, Budapest, 2004, pp. 9-29.

% Laus Bass. § 26, 297-303; § 27, 310-314: pilovc uév tavtov eineiv dyabois tpmovoa, T0d¢ 08 ToVIpPOdS Kai
Pocravovg katamwAytrovao.

*® Laus Bass. § 38, 449-453: dmwe &v evmopiag Kol Gvéoel JafLon 0 BTNKOOV Kol 1ij TV AvoyKaiwy Gropig
mélnta [...], dmwg av éxeivor Tov Piov aveviedg év dvéaer didywarv; § 41, 490-493.
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has at his disposal, and more of the “soft” power.>” Soft power is based on his ability to
charm others, to inspire them and influence their choices. In other words, he is a charismatic
personality who can charm and inspire loyalty to his subjects.®® A leader is a person with
self-confidence and enthusiasm, and this power comes from an inner source of energy, which
is faith in God (1 uer’ edocfoic ovveirdnoewe miotig, 358) and his mission. That is why a
Christian leader supports the church, its representatives and especially the supreme authority
of the Ecumenical Patriarch.®® A key part of lakovos’s exposition of the principles of
effective leadership is devoted to the criteria for selection of friends by the ruler.®
Undoubtedly the ruler needs dedicated people to assist him in the fulfillment of his tasks but
also in the administering of public affairs. These are people who can be capable and
trustworthy administrators and will protect the public interest and the interest of the ruler at
the same time. The ruler must have the ability to distinguish those who are able and suitable
for his friendship, those who are genuinely willing to support him. The ruler acts like the
wise bee (cogn uélirra).* To substantiate this point, lakovos uses the metaphor of doctors
(oi tijc Vyeiag Adyov Sui wheiotov morovuevor, 323), who urge people to eat healthy instead of
pleasant food, to consume products that help maintain good health, instead of more delicious
but potentially harmful and unhealthy alternatives. The ruler does not need adulators but
genuine friends, who support as state officials his rule with their diligence and love.
Devoting special attention to the ruler’s relationship with his friends, lakovos points out that
friends are the eyes of the sovereign, an extensive network of informers, who effectively
protect him ensuring domestic stability and order.®

VI. CONCLUSION

The analysis of the sources and the finding of the texts that lakovos employed to
compose the oration for the Prince of Wallachia allow us to enter the rooms of the
Patriarchal Academy at the time of writing the text. Handbooks and treatises of rhetoric
theory on the one hand, rhetorical texts of late antiquity and the Byzantine era on the other, -
which are all recorded in detail in the apparatus fontium of my edition-, but also rich oral

> According to Joseph S. Nye Jr, The Powers to Lead, Oxford University Press, Oxford, 2008, p. 29 (= Nye,
Powers to Lead), who introduced the distinction “hard” and “soft” power: police power and financial power are
examples of hard power that can be used to get others to change their position. But sometimes one can get the
outcomes one wants by attracting others without threat or payment. This is soft power: It co-opts people rather
than coerces them. For the implementation of this model in the medieval Islamic political thought see Vasileios
Syros, Medieval Islamic Political Thought and Modern Leadership (in Greek), Papazisis, Athens, 2020,
pp. 28-35.

% Laus Bass. § 16, 172-176: toic t6te mjv dpyiv tijc Hyeuoviac diémovory bmepayamizo [...] kai &v taic
dpyaipeciong Gel t@v ovvapyoipecioloviwv poetiudro; on charismatic leadership in modern terms see Nye,
Powers to Lead, pp. 54-61.

% Laus Bass. § 33, 369-372.

% | aus Bass. § 28, 321-323: o8 yop avecerdotms, dAli dic ypdvov kai mold dokiudoasca ¢ diabéoeic Ty
abt@v éraupiov fomndoaro, kai T0OTMV ob T0IG SOKILWTEPOIS Kol YpHoIUmTéPOIS HideTar udlov covodot,

81 |aus Bass. § 29, 327-328: kai ola copn uélitta maviay6ev omeddery ovAAéyey 1é e TPOS Enauvov avTiic Kai
dvyory oovieivovra.

82 LLaus Bass. § 29, 331-332: Qra yap koi dplaiuodc eindv tic 100 Paciiéwe Tode yvioiove 1@V pitwv odk Gv
woppw falor tijg dAnbeiog.
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testimonies about the Prince Constantine and his country have formed a speech, which in no
case can be considered a slavish praise, full of flattery and exaggeration. It is an excellent
example of the rhetorical eloquence of the famous Aristotelian professor of Constantinople,
who has influenced decisively the course of the Patriarchal Academy with his long lasting
and constant teaching activity. The authentic biographical material, contained in this speech,
has a special value, as it comes from a contemporary author of the ruler and is generally
aligned with what we know today from modern Romanian historians.®® During the reign of
Bassarava, Wallachia is presented as a prosperous, ideal state, where ruler and subjects
progress in social peace and cooperation. The ruler does not impose unbearable taxes on his
subjects, but favors the development of their economic activities. Compared to his
predecessors, Bassarava does not seek his personal gain but the welfare of his subjects:
prosperity and tranquility prevail in towns and villages, households have plenty of goods,
markets are full of produce, locals and foreigners easily obtain the necessities of life.*
Despite the obvious exaggerations of his description, lakovos gives us today a visionary
picture of Wallachia, as seen through the eyes of Constantinopolitan Greeks in the early 18th
century, who were oppressed by the authoritarian rule of the Ottomans: the country of
Constantine Bassaraba was the refuge and shelter for all the Orthodox who suffered
mistreatment and abuse in other countries.
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IACOBI ARGEI LAUS CONSTANTINI BASSARABAE

Ipog Tov Dynrotatov Kal evoePféctatov avBEéviny kKal fyspodva
ndaong OvyypoPrayiag kvprov kvprov Toavvnyy Kovetavtivov
BoaococoapaBav Poefodav EYKONLOV TPOCOPOVNUATIKOV £€KO00EY

noapd TOV EVTINOTATOV KOl L0Y1®TATOV d010dokaAov KVp Takovpui

Maéavva tod Apyeiov 10ig padnraig avtod év A0Y®
apoyopuvaopatog v T katd tNv Kovetavrtivoomoiry
Hotprapyikil Zxorif] katd T0 ,ayn £T0C TO cOTHPLOV

1 Kohov pev kol amd yAdTtng yepaipew dpetnyv 0’ ekdotnv idig kol kaboAov, Kol
TOVG QPETHG GVTITOIOVUEVOVG, NYEUDV KPATIOTE, TOAAD O KPETTTOV KOl AVGITEAEGTEPOV TAG
TOVTOV DENI0G Ypapf mopadiddvat. O pgv yap tot Tpo@optkdg Adyog dua te Aéyetal Kol
TEMOVTOL KOl TO TOAAG TOV PNUATOV AVETUGONTOS TV PUANKO®MV TAG AKOAG OOTPEYEL, W)
duvapévog obTmg &v Bpoyel O Byog cuvayot Kol dS1acdoal TV AEYOUEVOV €1 piov EVTEAR
dtdvolav 01 TO PELGTOV Kol ATuT®TOV THG TOD dUYOVG PVGEWS, €Ml TOCOVTOV TOIG QKOOI
T0G QVAg dlamopOuevovtog, £¢° 6cov mapd Tod Aokodvtog AopBdvel 10 €Evoociov: Kol
OloKOVeT pev i) Kivnoet thg YAotmg T eovij T £vépOpe cvoynuatilopevos, HeTd O& TV
QOVIV 0VO&V map’ £avTd Tod AOYoL cOuPoAovV deikvuot kol oVdEv améowkev O AaAnOeig
AOY0G T® UNOET® AoAnBEvVTL, pvunv ovdgpioy Toig Emtytyvouévolg Eykataieinmy. 2 Ot 8¢ vy’
&V 0EATOLG EyypapévTteg Adyot kabomepel oTHAOIG EyyapoyOEvTES Kol VTOCTAGY EIANEITES T
TOPATAGEL TOD KOGLOL GUUTAPEKTEIVOVTOL Kol OOALYEVELY TV UvHuNV Kol cuvotatovilew 1@
TopOVTL TOOVGLY OidVL JmPOGIOL KNPVKES CGAOANTO QOVE) TAV Emaivovuévov €¢ del
KkafioTapevol kol movti T® PovAopéve Tapéyovieg ag év mivakt Bedobot TV Katopbopudtwv
MV oMo &v movti kap®d kol TOm®, povov €l U 11§ Aelokaiog €in, vobpde te kol
@BovePOC Kol mavTamacty APEATEPOC.

3 A1d to1 1070 KaimEp 0D TOALOVG TOV ML PIAOGOPIQ GVOLO £0YNKOTMV TOAAAG
Kol KoAdlg evenuiong v LUETEPAV DYNAGTNTA 010 YAMTING HOVNG KOOUNOAVTOG, £mel O
undeig €¢ dedpo kai ypat mapatifesOar Tovg Emaivoug TavTng Emkeyeipnke TPOG TO VYOG,
oipat, tfig YmoBéceme avroeBoluficol dediig kai O &pyddeg TavTng dkKAivov, ETOANG’
a0TOC TPOG TOVTOVL Emamodvestat TOV dydva, Ov ThAal uev ddvov, Kol Tovg aymviopévoug
Epnopevov («kw@og yap, onowv, 0¢ HpokAel otoépa un mopafdrory, ToLG U o KoAd
Bavpalovrag dvarsOnTovg 10D AOYoL ATo@aivovtog), avedvouny 6¢ Koi avepailouny donep
EXIVOC TOV TOKETOV Kol AOKVOLV EMPUAESHAL THAIKOVT® TPAYHOTL APOPAV TPOG TO AVEPIKTOV
10D &yxeppatog, ovy dmog Epotys GAAYL Kol oftiveg £¢ dikpov pntopeiav éénoknvron kait

! Hunc titulum praebet cod. Beinecke ms 295; "Eykdpiov mpdg oV khapmpdtotov kai edoepéotatov avdéviny
kai Nyepdvo mwhong OvyypoPrayiog koplov kopov Tadvvny Kovotaviivov Baccapafav Bogfodav éykodpiov,
€kd00&V v AOY® TPOYLUVAGLOTOG TOPA TOD TIHIOTATOL Kol AOYIOTATOL UGV Kobnyovpévou kupiov Takdpov
Madvva tod Apyeiov 10lg pobntoig avtod &v Ady@ mpoyvuvdacpatog €v i kata tv Kovotavtivovmoiy
Hoatpropyki] ZyoAf) katd to oy’ £tog 10 cotiprov habet cod. Athous gr 6288

33-34 Pindarus Pythia 9, 87: kw@og avnp tig, 8¢ Hpoaxhel otopa un meppdrrer; Synesius Epistulae 150, 4:
Koeog avip 0¢ Hpaxiel otopa pun mepddn || 36-37 10 avépiktov 100 &yyepnuotog] Menander [lepi
émoectik@v 368, 8-11: Ay toivov &v To0T® Ta Tpooia dnrovott and tig adénoems, pnéyebog mepttbeic T
vmoBéaet, 611 dusEPiKTog, Kol Tt KabTjkag Eavtov €lg dy@vo oV padiov katopBwbijval Ady.
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peAétnv tod Piov tOV Adyov émemoukecav, kol tadta TPOS EHovTOV EAgyov: Tig oL O
mhkodtov GOlov Vmoducouevog, Ov mhvtec oi péypr todde dwdMjcovies TH Hrim Y
g&xpnoavto kai €ovpiydnoav toig Oeataic; 4 Koi tocadta kol tmiwkodto mweddyn TV
Aoump®dv Epymv OAKASL HKkpd ToD AOYOL TEPAcOl OlavooOUEVOS Kol AOY® mepPalelv
PULOVEIKDY T& TAvTa Adyov kol T® TR0l koi Tf] AapmpdTnTL VIepmaiovTa TPOTEPHLAT, OV
71 07 OuMpov Prriocoio. TOAAD KOTOTLY AgimeTol Koi 1) Tod AnpocsOévoug iAryyid dnmovdev
eOyAmTTio Kol TO oTOUVAOV aVToD ThvTeg dv apoviay évtadbo katedikdsOn. 5 OO unv
AL Kol 00TOG O TOD AOYOL TTATHP KATA YE TNV EUNV TOIG EPYOLS TOD TPOKELUEVOL € ETavVoV
gErodoon Todg Adyovg ov dvvarar. Koi odtol pév oi Aoyiopol tfig ypoefic ne Stwdodvro kai
amfiyov o0 pdA’ ekdvta, 0 8’ €K Th¢ clmniic PAAPog Emi TAeTov LW EMMTPLVE TPOG TOV AydVOL
Kol ypapewy v evenuioy Kol TAEKEWV TOV GTEQPAVOV Kol TOviodV T ToD AOYOL S1adnpatt
mv Bgdotentov Kol Beoppovpntov kopvenyv VmepeBépuatvev. Qomep yap APETHG
Emotvoupévng péya yivetar KEpOog, obTm cryouévng avtic {nuio Topopaptelv £0key VY M
toyoboo Unodevog eic pipunowv €pedilopévov. Kai on tod devtépov yevopevog Amécelca HeV
OV Okvov kol TNV Ogthav, KoAGuov & Myaunv mpog THV YpoenV TOAAL T@ KPEiTTovi
TPOTEPOV EMEVLEANEVOS TPOGTHGAGOAL Lot TG £V YPAUUAGLY EDONUIOG.

6 Toryapodv matpida thg VUETEPOS Be0PledTATNG VYNAOTNTOG EmINTODVTEG Avmbey
pev v moc®v tdv mOAemv gvupickopev PaciAido TV mpokabnuévny dvatoific te kol
dvoemg, dpktov Kol peonuPpiog, fiv Kol PKpdv Tig €indv oikovuévny ovk av toéppm Parot
g dAnbeiog, €k T0D KuplTEPOL PEPOLG TO AV Ovopdlwv: Ov yap €xel Aoyov O@OaAog
POG TO oMU Kol vodg mpog yuynv, Tov adtov 1| Keovetavtivov tpog miv to oikovuevov. 7
[Ipoceydc 6& M g dve Mvoiag yvopiletoar untpoémorig 10 Tpuyopiotov, &v KaAd Keévn
TG T€ YDpag Kol Tod meptEyovtog aépog. "H te yap mép1E dmaca ydpa dpyag TEQLKE Kol TOIg
vewpyoig @vetog kol €EnmAopévn mpdg padiav adiakog oyiow kol pndémote Toig
gpyalopévolg ayaplotodoa, GAAL TOAVLYOLY Kol EDGTAYVY ATOPEPOVGO KOPTOV: KOl TEPTEL
Y€ TOLG YENTOVNGOVTOGS TOAAATAGGIOV del ToD KatafAn0évtog mapeyopnévn 10 EkELEV. AnAol
0¢ kol 10 €€ apymg Tolg OvopaTobEéTaLg evELVAS TeBEY dvopa TNV EVKANUATODoAY GNUOIVOV
noAv. O 1e dnp TOV VmepPoAdV AmnALayEVOS TOD WHYoLg Kol THS BepprdtTog Kol TovTmv
Exov 10 ebKpaTov €060EVETY TOPEYEL TOTC GMUACT Kol un Ppadimg dAickesOat voonuact: 60gv
KOVPOTPOPOV v TIc DUV TV ydpov dAnbéctepov gimor pdAlov 1| unAotpoeov. 8 AAld
Tadtd 7’ olov &nels6dov gipiodm Td Adym. TovTolc HEV Yap KOGUEV PIAODGY of TexviTon
IOV AOYoV, obg un| Eootv dv idlog cepvdvar Katopbmpacty, Epoi &’ év Tovtolg datpifety
napérkov €otiv, tva un tod €pyov mpotdévar avdpey O mhpepyov Kol €v Toilg EEmbev
KOAA®TIGLOTG TPOKATAVOADCAVTEG TOD AOYOL THV oYLV €V 101G oikeiolg THg Wuyhig KdALeoty
dmavdnompey.?

2 40-43 Menander ITepi émdectikédv 369,7-9: Muyet 8¢ devtépov mpooiov évvolag, Stav avéfoeng Eveka
naporappdvntal, fj aro Ounpov Tiig peyoroewviag, 61t tavtng novng €dgito 1 vmobeorg || 55 cf. Menander
Iepi émoeikundv 369,18: peta 1o npooipio ént notpida figeg || 55-58 Pseudo-Martyrius Oratio funebris in
laudem Joannis Chrysostomi 23,4: molemg To600TNG ETGTOTAV, fV OUK GV GQUAPTOL TIC TPOCETMY KOl HIKPOV
oikovpévmv || 70-71 Synesius Epistulae 5,278-279: mv Appwvog yiiv o0 pdriov sivar pnlotpdeov i
KOVPOTPOPOV Gryodnyv.
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9 Tocadta Toivuv Kol TolaDTo Tf TOAEL TOPEYOUEVT OOYNLLOTA 1) VUETEPO GUVEDLS £E
ayafdv T’ €@V Kol TOVC TPAOTOVG 0V HOVOV TiG TOAE®G, GAAL Kol TavTev avOponwv Eoye
YEVVITOPOS, KAKEIVOVG TOGODTOV TH| APETT) KOl TH ppovioel TapRlacey, So®mep EKETVOL TOVG
Aowmovg avOpmmovg vepnkovTicay. [Ipog pev yap matpoc mpog tov aEdyacstov EKEivov Kol
YPLOTIOVIKOTOTOV TYepova MatBaiov Bogfodav tov Bacocapdfav v ypuciiv 10D yévoug
QvamTel GEPAY, 0D TO PEV YEVVOIOV KO1 TYEHOVIKOV @povnua Todg Kot EKEIVOV KOpOV
navtag €EEminge, T TE €OVOiIKOV Kol TePl TOVG Pilovg peyolddmpov Kol THG yvoung 1o
gOmpOGITOV &v BaLOTL TOIC TOTE MV, TO 8& KoTd T®V &vavtiov tpomata kol dvdpayadfuota,
Kol TV VOV kotawdel T Gto kol 0aupog Eumotel Toic dvoamolodol todTo Kol TH pvAun
GUUTEPLPEPOVGTY. Qv 0DSEIC TVYYAvEL TAVTIMG AvAKoOC, Gomep 0DdE Tod MAaKoD PMOTOC
a0atog 6 pun mpog tag dyelc. Thg &’ edoePodg adTod TioTemG Kai ThG Tepl T BTl 6TOVITG
pvnueio KAAAOTO Koi LapTupeg AANBEcTaTol TUYXAvousty ol ToALoyoD THG XDPpag TAV lepdV
onk®v oikodopion kol T0 cepveio TV HovalovIov Kol T i a0TO PeyOAOTPENT dvadnpata.

10 'Ex 8¢ untpog Poaciikod gotiv dppoatog kol Pactrels avyel tovg mpoydvous:
Todvvng yap 0 Kavrakou(nvog 6 t@dv Popaiov avtokpdtop T ceuvotdtn cov untpl mmyv
Sradoynv tod Yévoug diédwkev, ob TaC Katd TV PapPhpwv vikag kai doa kor avT@V
géotnoarto Tpomala, TV 1€ Pactrel Tpénovoay 0pBodOEW ThG dpyNg d0ikNoLY, TG T€ TPO TG
avapprioemg kol o petd v thg Paciieiog mepilwow gvoefi) katopbopota odte TOD
TapoVTog Kapod ovte ThHg VOV oty vmobécems. "AMw¢ te Kol BiPAmv molvotiymv TadTo
TOPMG KNPVTTTOLGHV, ToDTO HUOVOV UG gimelv d&ov, Ot 0 TV Popaiov g yovu tote
v dxhdoavta kai peilovog §| katd dvOpomov éntcovpiog Sedpeve povoc o0Tog 6 Goidipog v
Baciiedot Thi miotel Kol T dvobev coppayio teBwpakicpévog xeipd te 10ic TV Popaiov
dpele mpaypoot kol AvopOmoE LOVOVOVK €1 TAVTIEAT] APAVIGUOV KEKAIKOTA, Kol EPY® TOVG
BapPBapovg &61dace un koatagpovelyv Popoiov und’ elofaiiev adtovg €ig Ty yopav
avédnv, GAL’ dyomdv Tf €ovt®dv Unde otéAlectot éxotpateiog Vmepopiovg, GAA’ ATPEROG
Exewv @V oikelov €viog Opwv. 11 'Ex toovtmv dpo 1O yévog EAKovsty § 1€ motnp Koi 1
pATp -1 pev &k PBaciiémv dvmbev, 6 & €& dpiotov tdV Nyepdvov. Kai qv 6 puév undév
TapayOpBV TOV Tpmteiwv v mlon ApeTH WYuyhg 1€ Kol cOUATOG, 1) 6¢ TV tdnotT’ &mi ¢
ocwEPocHVN Kol oeuvotnTl Kol Tf) TOV MOdV dKOoGUIQ TEPPONTOV YOVOIKDY TOAAD T®
pétpw deveykobdoa. Nopw 6& ydpov cuvapdévieg v apiotnv dvimg dnetélecav Euvopida
kol  KoOdamep Toaax O Oovpdoiog kol M coepovestdtn Pefékka  Ttod  BOgod
TPOLVNGTEVGOUEVOD GLVOIKNOOVTES &V XploT® HaAAoV Oleyévovto Prodvteg §| T potaig
d0EN mPOGEYOVTEG, Kol 0VY OVT® Tf] TOV COUATOV ETEPTOVIO KOWMVIQ MG T KOTO Yuynv
opoyvopooHvny oyapov. Kai 1 pev év 1d thg woyig kdAlel kal 1] 10D f0ovg otabepdtnTt
Kol T® ToD TPocdOTOL sVYEVEl KaTacTANATL TO Pacthkov dvedeikvuev aipo, 6 8¢ matnp TO
NYEUOVIKOV ETpEPE OPOVNUA HEYOAOLPYOS OV AvNp Koi HEYHAOVOLG, Kol & pn o
nenpopévov Tod Piov Todtov dnfjyev év uéomn tij Nk

3 ~ ~ , . . \ , . \ , ~ 5

109-110 10D ®god npopvnotevcauévov] Genesis 50-51: IMapa kvpiov EEfABeEY TO TpodoTAYUA TODTO" OV dUVN-
oopeho 0VV GOt AVTIEMETY KaKOV KAAD. 1000 Pefekka Evamov cov: Aafav dmotpeye, Kol £6Tw YOV T@ LIP TOD
Kupiov cov, kabd EAGANCEV KVPLOG.
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¢ mpobeopiac émiotdong, oig kpipacty oidev 1 Ogio mpodvola, fig dtep 008E OpiE MudvV
TEGETTAL THC KEPAANG, €l 0 Ol kol TV Ogiowv dyacOal kpydtov, 8Tt HaKpovg &v OAY®
TEMAMNPOKE YPOVOVS Kol ApecTn avTod yé€yovev 1 yoyn 1® Kvupim, moAddg dv nuiv ictopiog
TOAGDV KAYaO®DY KotopOoUa<t@v> AnéMmey dv.

12 Ndv 8¢ tocodTov avTd cuveympndn tepieivar @ PBiw, €@’ dcov matépa yeyovéval
TG Vuetépag TpadtTog, fTic Oeig fovAncel TpodpioTo v TOig Ko’ NUAS aidGL Pavijvol T@
Biw: xoi yap N 100 VOV Kapod TOV TPoyRATeOv Qopo ThG DUETEpS MAvVT!G Expnie
Kndepoviag, d¢ ovk NV EA®G TO Y& VOV givat Td TdV Mucdv copgepdvtag dtevdetsicOon f
VTG TV apynv dampenovong. Emel toivuv torodtog kol thnAtkodtog vmépey fjuehieyv O
texONoduEVOg Kal TAC dpyag £detl mpokataPfAndfivan peydhag, v’ ot ye peyéha peyiotov
TPAYUATOG Kol TG aitio, Kol ToDTO 6ol TPOMKOVOUNTOL Tapd THG TAVTO GOPMAS S101KOVoTG
npovoiog, 0 OdAnotpig 1 t@v apalovev Paciloco T €avtiig mpog AAEEAVIpOV TOV
Moxkedova ouumAokf] yevéoBot vouveydg €otoxdcoto Kol 1@ tod Dkinmov dednAmikev.
«EiK0g yap onot 10V €k dVOTV YOVEDV TPOTEVOVTIWV YEVVAUEVOV DTLEPEEELY APETT TOV GAL®DV
avOpdmomvy. 13 Tolovtolg oDV xpnoapév Yevvitopoty 1 Duetépo 0socéfeta ék mpmne (8
eact) TProg ffeot ypNoTolg AVETPEPETO Kol &V GmoA®d T® COUOTL GYKAAOIG UNTPIKOIG
EMOYOVIEVT EVYEVIKOTG AVESKIPTO OKIPTNHOCL KO KOTH YOXTV AVETAATTETO TOVG AQUTPOVS
YOPOKTHpaG THS gVyevelag Kol g KNPOg EVUAANKTOS TOVS TOTOVS £vETLTODTO TOD KAAAOVG
¢ evoePeiag kai mpog micoy idéav kooudTTog Eppuouileto koi ceuvotnroc. Kai fv
«mtoudiov (6 mepi Tov Movcémg enoiv 1 ypoaen) doteiov Kol yopievy, &v Gvlet thg nlkiag, &v
aKuf} TG dpog YAuKD Bapa Toig Yevvnoauévols, €ig dpav Emddodv, gig AKunV mpoiov, Tag
TS Yuxig opadTTag cuvadEoV T@ KOAAEL TOD GOUATOG KOl TOLG GUVTOAG TOIG YPNOTAIg
EMUTEPTIOV EATIOLY.

14 AlAd todTto pev dAlolg mopeicBm Td omynuota, MUV &7 E€mi T €QeERG
petafotéov tod Aoyov Pualovtoc. Trv yodv mpdmv MAioav mopoaAldéoca kol €ig TOV
petpaxo mapayyeilaca, nvike cvppaivel ToOG vemTEPOLG AKAOEKTOTEPOVS EAVTMV YiyvesOon
Kol VIO GEPLY®ONG TG VEOTNTOG €1G TA U Kobnkovta cuvobeicbat, oV kabd Tovg TOAAOVG
avth OV véwv (oitveg, £meldav Toig Tapd TG TOYNG EVPOODVTES TOXMGL, TOVOL UEV 0VAEVOG
éni toic Peltiotolc avéyovial, macav 6 Novmdbdeiav donaloviar) €ig pactdvag EEEKAVEY,
008¢ TpLEOig kai toig EAloug moudioic Eyoupev, GAAL ToVTOC BmAcly ol oi moAAoi
oEUVOVOVTOL KOK®DC KPivovies, £ppdcbot epdoaca TV cepvdv EmMTNOEVUATOV AVTIEIYETO
Kol 10ig mepl evoePeiag Eoydriale Adyolg Kai Leyaho@POocHVIG Kol GEUVOTNTOG EMETNOEVETO
gpya ko fyspoviog Ocophodc déa mpdttovoa detédet. 15 Kai fv toic p&v yewvauévorg Sid
TadTo 10 QiATpov mheovd- {ovoa, toig & &Em mdot Bavualopévn TG 1€ EPOVACE®S Kol
avdpiag kol cwepocHivg Kai Tfig TPOTNG TOVT®V dikotoovvne, Avl’ OV TV OpOVIOV
amaviov ol yvodpor €ig toutov  Epepov kol TV THG  Toatpidog  nyepoviav  ovTh
npocvveyneicovto kai*

* 119 kotopdwpd<twv> supplevi

121-122 Beig BovAnoet] Menander Ilepi émodeikurdyv 370,21-23 1) §” dAnbeig mopd to0 Oeod Kordmépumovon
Koi giow amndppowt dvtwg tod kpeittovog 129-131 Diodorus Siceliota Bibliotheca 17,77,1-4 || 131-136
Menander [lepi émdeicuinddv 371,15-16: g&éhapney €€ ddivov €dewdng 1@ kdArer || 136-137 EpISt Ad
Hebraeos 11,23 151-152 || Menander [lepi émdeucticdv 373,5-8: daipel yap anovtoyod t0g npaéeig v av
UEMANG Eykmdle gig Tog apetdg (dpetai 8¢ Téooapég gioty, avdpeia, d1katoovvY, cOEPOGHVT, PPOVNOIC).
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Nyepovevesbot Tpog avTig evktaiov £1ifevto Kol Thg KotT' avTnV amoiadey kndspoviag v
noipg €0yfg €molodvTo, MG OVK AV BAAMG TO KOT' aDTOVG GYOiN KOAMDG, &l un mop’ avTiic
nyepovevopeva, toig EEmbev mAeovektuact mpdg v &voobev dyAdiov kol otabepdTnTo
TEKUNPIOLG XPOUEVOV Kol O10 TOD GOUATIKOD KAALOLG MG O €GOTTPOL SIEWOECTATOV TG
Yoyl évomtpllopévov 10 KaAAog. Koai yap 1 tod copotog eig péyebog mepifientov
avadpoun Koi 1 TOV HEA®V pet’ guypoiag appovio Kol oOumméic Kol 1o o¢ aindde apyig
dEov eldog v &vdobev i wuxfic mapicmotv evyévelay, Kol TOOVTL KOAMOTN oy
KGAMGTOV 0 Bgdg Tapéaye 10 dpyavov, v’ edpop®dS o’ avtod Td dokodvto T® cvlevéavtt
dwmpdrnrol.

16 Tig yop tf podu”n 00 cOpRaToc 0VT® TPOG dyaddg ThHe Wwuyhg DInpeciag &xpnoarto,
o¢ M vuetépa peyareldg; IToAloig pev 1 tod oopartog evelio Kakiog paAlov 1 GpPeTHC
napaitiog ylyvetal Toig Thg PUGEMG OWPNLAGY 0V KOADG KEXPNUEVOLS, VTT O Tf| TE POU
Kol T0ig dAAOLG TOD GOUATOG TAEOVEKTNUAGL TPOG TNV THS WLYNS HeYoAovpyiav Kol mTpoOg
ayaBoepyiog del paivetal KexpNUEVT, «TOV VOOV Homep Tva KuPepvitny dve kabnpuevov Tdv
maddv Exovsa kai oiovel mloiov TH caprdg EmPava Eumeipmc TOVG AOYIGHOVG 010V OfaKaC
TEPICTPEPELY KOl KOTATOTEV HEV Yevvaimg T KOpato, LYNAOV & del dwpévey kol
dvévdotov etvorl Toi¢ maOeow, Kol dvoyepéotepov &v TIC aOTHV THG MPOS TNV GPETNV
napatpéyol poriig | tiig cvvniBoug mopeiog OV fiAov. AvD’ dv kol Toic toTe THY APy THC
Nyepoviag diémovoty vrepayomdto (Thg yop ApeTic €l kal pun mavteg dvturolodvral, AN’
elotv ol kol Kokiog petéyovies, ovdelc HEVTOL TAOTNG AVEPAGTOS KOl TOVG TOOTNY UETIOVTOG
&V LoueT TOEuEVOC) Kai €V TOiG apyopesiong del TV cuvapyopectalOVIOV TPOETIUATO Kol
d&iarg éxoopodto taic vmepeyovoac. ‘Ev aig dndoag evdokipel kai vémpene mpdg evmotiog
HaALOV §} TPOG TO €0VTHC KEPSOG TNV APV KANPOoLUEVN Kol @idTtpov TOig TGV, AL’ OV
déog évéotale prhavOporiq &t mheiot kor cvpmadeig ypopévn. 17 A Oéopa MV Toic
Op®dGY g0KTOIOV Kol KGAMOTOV, KOl yYpNoTG £1x0ov Gmoviec &m’ odTii Toc EAmidac v
apiotnv avthig fyepoviav &k g apiotng TdV deVTEP®V ApY@V O101KNCEMG TEKUALPOLEVOL.
TTig yap peyiomg dpyig ol EAdtTong dokipia TuyXavouat, kKol 6 Taig Suvapest Thg Yoy Tov
vodV €moTNoag Hovapyny v oxiokpatiov Tdv mabdv Katadlvovta kol TG dAOYous THg
yoxfic poipag Ti0occode Kol @ AOY® TOPUoY®OV KOTHKOOVC, 0DTOC Kol oikiog MeydAng
Aoteh®dg mpootnoetol mTavtwe. ‘O d¢ v oikiav KGAMOT oikovounoag Koi SoLA®V
SeomOTIC &MmEKNC YEVOUEVOS, 0VTOG Kal TOAEWS Gpymv Gyadog yevicetar 6 8& THc mOAemg
8pEag Evvopme, ovTog Kai £0voug TavTOg TYEHOVEDGEIEY EDVOUMTATA, BOTE TH KATH QVGLY
apyf The Nyepoviog dplota ypnoduevoy ap’ £otiog TO 1yEROVEDEY KEKTHGOOL.

18 Towdta &vop®dvtég oot Thg Tyepoviog mpooiwa kai olov mpokatofAncelg Tiig
avotdto £Eovoiag evéAmdsc Noav, ®C ovk &ig pokpdy ToD moBovuévov TELESUEVOL.
«Kabdamep yop fiMog kol undénm tag aktivag osiag moppwbev 1@ ooti Katavydletr Thg
olkovpévng 10 mAéov», oDt Kol 1) o1 YoAvotng kol mpd TG

®167-171 S. Basilius Homilia in principium Proverbiorum 15, PG 31,420 || 182-184 Synesius De regno
10,15-21: fiv vobv kolodpev, Ov a&d Pactievev €v i) 100 Pociiémg woyli v oyAokpatiov Te Kol
Smuoxpotiov tdv moddY Kotoddcovta. @’ Eotiog yap dv odtoc Poacihedosie TH kotd QUG dpyfi ThC
Nyepoviag ypnoapevog a¢ 60Tig Ye Tag AAGYOVG TiG Woyilg Hoipag TGOS Kol YEIPO1OEIS TOUGAS KATNKOOVS
0 Myo nopéoxeto || 191-192 Johannes Chrysostomus Homilia in Matthaeum 1V, 4, PG 57,44.
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Nyepoviog TG HopUApLYAS TAV OiKelwV ApeT®V &vieion TOAg Yuyoic TdV OpAOVIOV TPOG
gantnVv eilke TOG oOTAV dtovoiac: koi @ pev dpavel ThHG Yuyfic KOTAGTAUOTL KOWT] TV
npoPoAnv avtiig omovdaloveg Kol Tpo TH mpobeopiog yevéoHar mapd th¢ Beiog mpovoiag
Nrodvio Mmapdc (00K 018e YUp KapoLS GvOUEVEY 1) EILODGO Yoyr Kol TAvTeS GUGEL [N
ToPa TOAD £V YNTEL TAOV OPEAOVHVTOV GIAODUEV, AAAL TPOEVTVYETY dpeyoueba kepdaivey TOV
¥pOVoV T Tpoamolavcems vouiloviee, fiv 8¢ Ppadvvoct mapayevésOar {nuiov yoduedo
TOV TH|G OTEPNOEMG YPOVOV), TA & PavouEV® TOV TOTE Kpatodvto Bepamebovieg TV dvmbev
TPOGEIEYOVTO YIPOV LETA TOAATG THC EQECEMC.

19 AN tadng pev méPL Katotépo Y’ eipnoetal, vov 87, v’ 0 Adyoc kaf’ 660V
npoln, td mepi Thg cvvageiog ydpov pntéov. Emel toivov kol yépov tovtn xotd ye tOv
QLOoIKOV Kol Oglov éuélnoe Becpdv, 1 T0 TAVIO KOADG TPLTAVEDOVCH KOl TPO YEVEGEMG
NUGV 14 T Yvopog Kot dtabécelg mpoopmuévn ainotolg dupact Oeig mpovoiq KatdAiniov
avth ™ T’ evoefely Kol GOEPOGHV Kol TOIG TPOTOIG GUVAMKICE THV GUVELVOV KT Y& TO
«Kbpiog katotkilel povotpomong &v oikm», fTig Aoumpd Lev NV Koi TEPIPOVIG K TOD YEVOUg
NYEUOVIKOD T’ SVTOG Kol TO TPDOTA PEPOVTOS, AAUTPOTEPQ O KOl TEPLPOVESTEPQ YEYOVEV EK
g mpOg avTV cuvolknoems. Kai éyévetd oot PonBog ob poAiov mpog maidwv yvnoiwov
Yovac | Tpog ApeTic émidooty, cOUEPmV odoa Kol TdY KAV cuvépdog Kai icoTog T
ApeTV, TPOG EVTOUNG EVALALOG, TTPOG EVEPYEGIOG GUUYNPOGS, TPOG OLOVOLOY OLOWYLYOG, £V
o0devi TV TPOg d6EaV PePOVTI®OV Kol WYuyfic OPeAOG TPOGIoTAUEVT, GAA’ OAN GOL TAOV
vevpdtov éEnptnuévn kol oot pdiiov fimep €avthi (v mpobopovpévn: Kai ovy g moAAiai
TOV YOVUIKAV 1@ EE0Oev KOoU® KAAAOTILOUEVY Kol TOIG EVIpippacty, GAAL T THS yuyig
dyhaia cepvovopévn, ToldTn TIg 006 a, 0l TOAOUMV O GOPAOTUTOS TO £YKMOUIOV TAEKEL Ko
oV otépavov. Ei yap t@v avtiig apetdv dyacOar Povinbeinuev, moAldg av €ykopiov
VIOBECELS AmopTicaLpEY.

20 'Ex Tavng To1yapodv TOAAL Kol KoAQ T DUETEPY TPAOTNTL dppeva Te Kol OnfAea
yeyévnran tékva, €VYEVEIS Kol Aapumpol kAot €k Pilng Aapmpotdng Koi HeyoloPuesTATNG
&v 10eot oepvoic €€ avT®V TV oTAPYAVOV AvaTpaEEVTEG Kol €K Bpépoug TV mepi T Oeia
KOADG 0100 BEvTeg evAAPELY, TNV TE TPOG TOVG TeKOVTAG VMEIDERV KOl TNV aid® TPOG TOVG
TV TPOSNKOVI®V T® Vel TPESPLTEPOVS. AdacKkEAolg Te PpovicEL Kol moudeiq €0 fkovot
napadoBévieg Eml GUVTAEESTY 0VK EDKATAPPOVITOLS THXEL TE PVCENMS KAl Prlomovig ATpHT®
YPNOAUEVOL TAG TE AOYIKAG TEXVOS Kol TOG EMOCTAUOC UETO TAONG CEUVOTNTOG XPOVOL N
noAAoD denBévreg €E€nabov. Obtw toivuv €k mpdtng €ig TOv Plov €lcddov KaAdS Kol
gvapuoviog fydnoav, dote mpoOg T oikobev £mmdeldTTL Kol TNV €K THS Aymync Kol
naudeiog mposrafdviog ioydv, oig uev 10 véov fidetan, TovTOV Exetv OAMYOPOS Koi undiva
Adyov moteicbat, TV & 4 Kol YNPAcKOVol GEPEL KOGUOV EvOvTa Kol avd&ey mEQUKE TNV
ovveotv, &vBOuwg avtéyxeoBor kol omebosy yevésBor 1Ol TPOMOLG TPATANGIOLG TOIG
YEVVIGOGL, KOl TOVG ODTOVG TG APETHG KOPTOLS ATOQEPELY oTElYOVTOG Gel Kat® Tyvog DUMV
Kol TPOG TO TOTPIKOV SEOHOIOVUEVOVG TTOPASELypa, KOl TOAG £0VTAY Wuxoic ol Kopmoic
ATOAOTC TOG TATPMOG APETOC EVATOUATTOVTEG KOO’ EKAGTNV Kol TOG TTapd ToD S106.6KO0VTOg
ddaocKaAing EvamoTumoDVTEG T LV LOVILAOTOTA.

® 207 Psalmi 67,7 : 6 Ocdg katowilel povotpdmovg év oike | 210-211 cf. Menander Iepi émideixtikiv 376,10-
12: 7 Baoiig, [...] fjv Bavpdoag Nydnnoe, tadTny Kowmvov Tiig éavtod factieiog temoinTot.
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21 Kai todt’ éoti 10 M0V 10ig moTpdotl B€apa kol YAvkDd kol mpdypo kol dvopa, To
TOVC ViglG Opdv i ki cuvemdidoviag myeot T Tod Adyov mpdg mhv £160¢ Gpetiic Kol
pobnocems, Kol € ye duvatov un Otl ye TV GAAOV AvOpdTTOV, ALY Kol VTGOV KPEITTOVG
i0€lv T0VG Toidac &v edyiic LépeL TéTaktol dmep "Extwp mepi tod vi€wg Actvdvoktog ndéato
TaTpOg Aueive yevésBal —matépeg yop povol Kpeittoug TdV 6d0vimv 10D eBovov. Kai mag
TIG OV anTOg AyaddV NTOYNGCE, TOVTMV &YKPATEIC TOVS LioVE yevécDon mepi mAeiovoc motelton
Kol TV odTdV Pertiooty oixeiov elvar vouilet, kabdmep Kol SI8GAGKOAOL THY OPANT®OY TG
EMOOO0ELS delyUATO TVYYXOVOVGOS THC AVTMV TEPL TOVTOVG EMUELEING, Kol (AR Y’ EIKOT®G.
22 'Emel 1®v Bopabev dyabdv, 0 kol opyavikd t@ Apiototérel kaAeitol kol [TAdtovt, v
TpOTNV elANyeV TAEWY 1 e0TeKVia Kol TaOTy TO TpEGPEia TapEyovsty dmavteg, avTh LoAAOV fy
10i¢ €0vtod Onoovpoig 6 Kpoicog cepvovdpevor, mg 000EV KEPSOG TOD TOALTAAASV>TOV
TAOVTOL KaTO TOV OMU®MON Adyov maidwv avToig pun Lmoéviev coepochvn kol T EAAY
nodeio kekoounpévey. Toryapodv Tovg anTovg moAvTadaG Kol edmadag puobot pév icmg
TAATTOVTEG TOPAddOacY oV TOANOEC, GAAL TO mopddofov Tod Adyov OudKovies Kol
Bovpaotd y’, GAL’ ov mota Beyyduevol, €’ avTiic 08 T melpa Kol T dAnbeig TodTOo
pepobnkapev: Kol opdtal ye To0g LIES kol TaS BuyaTépag Kol ToVG €K TOVTMV LIMVOLG MG
vedQUTO LoDV EYovoa KOKA® THG NYEHOVIKAC Tpaméing TAVTaS GEUVOVS, TAVTAS GUVEGEL €D
fikovtag Koi O gVyeveg ThG @UcEmS kol TNV apiotnv dymynv T €0pvbuige tod ffovg
ToLovVTAG KatdonAov, Tf] TpOg ToVS yevvioavtag 0idol kol otopyt] kKai gumedeiq Tovg Taxkmp
TOAO0G ATOKPVATOVTOG KOl TOV HOKOPIGUOV DUV AANOT mapeyopnévoue. Ovk Elattov O¢ €ig
HOKOPIGHOV 1] KOTO TOVG ToAdag e0KANPio Katd TO «UaKAPlog, 60T e0TOYNCEV €iC TEKVOY
Kol Zolopav 0 Bavpdolog otépavov Tatpog dmokaiel Tovtovg v Iapoyioig. OO punv dArd
Kol €&V PEPEL EDSAOVING Ol TOODTOL TAV TOid®V TapPaAaUPAavovTol Koi 1 TOVTOV GpeTn Kol
oeuvoTNG €ig TV Bpéyavtag Kai td 1101 TovTeV puduicavtag dvagepopévn dikaing TOALDY
a0Tolg €maiveov yiyvetar mpod&evog, kabda kol T®V pobntdv 1 émidooig didmotl Toig
ddackdAoLg dmoladey Emaivav.

23 A0 Tt TadT’ GV TIc eain Tdv AMav Eplepévay Ta €6 akodoat Tod Adyov; Ti tov
AOyov €xtog oatpifelg 100 mpokeywévon kol mepl TV Toidwv evenuioy EUEILOYOPETS T@
AMOY® TOPEAK®OV TAV QIANKO®MV TOG GKOAG YALYOUEVOS GKODGOL TV DNV TOD TOHTNG
aitiov; IIpog Ov Gv owtog gimoyut, TodTo ON Koi PEA’ adtike TOMo® HETO TNV EKEVOV
apnynow. Ta yap mepi ékelvav Aeydévia Thg ToD aitiov oepvoTNTOC Kol ApioTng oikovopiog
€0TIV €YKDL Kol EMOVETHC TYEHOViaG Tpooipa KaAAMoTa Kol akpiéotata delypota mg €&
6vuyog detkvivta Tov €odpevov Aéovta, OTL TOV dALovg copilovia ToAD TPOTEPOV TOVTOV
gival &1 60OV Kai GmEPOVETY UOAAOV TOV  péEAAOVTO GOEPOVILEY £TEpOVg Kai KOGHIOV
givar TOV £0éLovTa motelv koopiovg:’

247 molvtadd<v>tov scripsi: moAvToAdTov cod.

239-240 Homerus llias VI 479: xoi moté Tig €imot “matpdg y* 60e moAAOV dueivav” || 244-245 Synesius De
regno 8,9-11: ta yap Bupaio tdv dyabdv, drep dpyavika kaAelv £00g Apiototédet kol [TAGtovt || 247-248
Gregorius Nyssenus De vita Mosis 1,19 tod molvtoldvrov Thovtov tyuwtépay || 252-253 Psalmi 127,3 1)
YoV} 6oV ¢ Gumelog evBnvodoa év Toig KAiteot Tig oiking cov” ol VIOl GOV MG VEOPLTA EANDY KUKA® TH|G
tpanélng cov || 258 Menander Sententiae 489; cf. Euripides Orestes 542: {nAmtog doTig edTOYNGEV ¢ TEKVQL
|| 258-259 Proverbia 1,8-9 dxovg, vié, moudeioy matpdc 6ov kai ur| dndor oo unTpdc Gov: GTEPUVOV Yo
yapitov 8£En off kopvefi || 270 Macarius Chrysocephalus Paroemiae 3,95.
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60ev 1OV maidwV 1O mETadELIEVOV Kol KOGHIOV, KoBd Kol Tdvavtio, TpOg TOVG TEKOVTAG Ol
mielovg avatiféact. 24 Todtwv 6& mpoAneOéviov T Aoy ap’ £otiog avti] ovein To
NyepovevEY Apyopevov kal HVANG Tpog Ektacty dedpevov peifovog, tva kal ta thg ioyvog Kai
0 TG euhavOpomioc kol ayabiic mpoopécewg kobdmep dxtiveg MAlov &v otabepd
pueonuppie pun émmpocsbovuévov vépeot dtohdpymaty. Omodtav totvov 1 i) Bl Povinoet
npoopiobeion 10D Kpdtovg Evéotnke mpobeopio (Tpd yop TV UNTPIKOYV OIIVOV aOTHV O
®ebdc, koba kol [Tadrov TOV poaxdplov €k KotMag untpds, mpog Oloiknoty Thg maTpidog
g€elé€ato kol myeudvo mpoaveine tod £Bvoug), tote 01, TOTE N TOD OgoD MEPL AVTNV
Kataovig yéyove PovAnoilg kol &yvocav Gmavieg g Ov 0 ®edg &€ig dpyovta Aood
npoyepiletor kol Nyepdve ynoeilet Katd v ovtod gvpickov kapdiav ®g dAlov Aafid,
TodTOV 00d¢lc dmoyneilewv ioyvetl, und’ avbictacOon T Oeig dSvvaTon YHE®, GAAL TavTeg
yiyvovton Thg dvappnoems cOUYNEOL Kol AVOKTPVTTOVGL Kol TElNVIng KAIVOLGL TOV avyéva
UNOEVOC TPOGIGTOUEVOV.

25 Kai yap obto paoding kol kotd podv td ThHS Nyepoviog avtfi mpodydpnoe Koi
TpoLPn, dote KATOEAVES Yeyovéval TOIG TTAGtL mopd ToD TAV Paciiéwv Pactievovioc o
okfntpo Thg dpyfig AaPeiv v uetépav peyolovpydv cvvesty kol adlov dpetiig Thv oy
dwlwoachat, uaMOV &’ eimelv bpyavov syxaplcenvm pog peilovog ayaboepyliog kai uscsov
TG TPOg 1O €V motelv amAnotov mpobupiag, v’ Ot mAeiotovg €xm Toug TPOg OOTHG €V
nafovtag. OV yap Eavtiic glvekey, AAAL TG TOV TOADV d@eAEiag TV Nyepoviay §6é&ato-
obtmg obv 10 Ociov peydlolc Tovg peydio Srampalapévovg katd 10 odTd dokodv oidev
apeifecton kol Tipdv tovg Tudvtag. 26 'EnstAnuuévn 8¢ f1om thg apyis Kol tod HynAoTatov
kai BeoPpofevtov EmPefnivia Opovov pudv TG mPotépag TL Kabveeikev ApeThic Kol
peTpdTNTOg 1 Tod KeONKOVTOC dmékhve Tij TOYM Kod 10 foog cvpuetafarodoa; Obuevouy,
aAAd Th a&lg Kol TV €meikelav cuvnOEnoce kol TNV UETPLOOPOGHVIV GUVETETEVEV, O0VJ’
EmNpOn petéwpog v’ dhaloveiog, ovd’ AvaoTaV TOC OPPDC NOEANCEY AMEIPOKAAMS Kol TOV
KOV katabpacivesBal, AL’ € deDpo dwotehel Qepopévn mpoOg Gmavtag NTimg Koi
eOVOTKMG Kol Toilc dwpedic HaAlov | T® EOP® TOLg VI’ ATV GLVEXOLGO Kol EDEPYETNG
aVTAV Kol deoTOTNG aipovpévn KaheloOBot kol povovyl tavta Titw 1@ Kaicapt pdokovca
«onuepov ovk EPRacilevoa, émeimep ovdéva esompyétnooy. 27 Kai dmep 1 ABio 1@
AvyovoTt® petd mOAAG &tn ThG povapyiog Vvrotifetar vouvex®dg mpOg TO ATNVESTEPOV TN
apyn Kot TOV dpyouévev Bovriopuéve yprnoacot, Tod0’ 1 Duetépa peyarldvola T ¥pNoTi
TPOAPECEL O1000KAAD Ypouévn dempa&oto. Kal yap €keivog pev poamg melsbeig 1) Apia
Aeyovon «Pihelv Tva 10 Eipog meloat §j dvaykdoot ur dvvacOat, ALY TOV pev koAalopevov
dmodldvat, Tac 8& tdv dAoV youxac® dAlotplodv tod kordlovtog, énei pnde elodoty, 81t
gdkaumbnoav £tepot, AL’ dmey-

8 279-280 Epistula Pauli ad Galatas 1,15-16: 6te 8¢ €086knoev 6 dpopicac pe &k Koiag unTpde pov Kai
KOAEGOG O THG YAPLTOg 0TOD ATOKAADYL TOV VIOV 0dTOD av éuoi || 282-283 Acta apostolorum 13,22: xai
LETOOTAGAG aDTOV Hyelpey 1OV Aavid ovtoic el Paciiéa, @ kai einev paptupncog, Evpov Aavid tov 10D
Teooai, vopo kot TV Kopdiav pov, dg momoel wavto T Oedfuatd pov || 302-303 Joannes Zonaras
Epitome Historiarum 3,57, 4-5: Tobtov €oti koi 1| Goidipog keivn ewvn gindvTog “ofjpepov ovk éBaciievoa,
énel ovdéva evmpyémoa” || 306-311 Joannes Zonaras Epitome Historiarum 2, 450,8-15: “ov yap meiBew
avaykalew” Eon eulelv tva 10 Eipog dedvvntal, GALG TOV uev KoAalopevov AmoAAVGL, TOG 08 OT TV GAA®V
Yoy aAAotpiol Tod KoAdlovtog, el unde eriodo 6t Edikomnoav Etepot, GAL’ drneyBdvovtor paAiov 4t
@Ofog kai avtoig éviebbev Emnptntar.” towadta Todhd tig APiag imovong 6 Abyovotog éneicn avti).
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Odavovtar paAiov, 8tL kowtoig €viedbev fptrTan d€0c», TPOS TO NTUOTEPOV TO OVGTIPOV
uetéfodrev, avTn 0& UOEL KEKTNUEVT TO TPAOV TOIG APYOUEVOLS cOTNP Kol OANE kabioToTon
TePImOONTOC YoA vy €vBeov Kol PEYPL TOD TPOGAOTOV TOPEUPAIVOLGA, PIAOVE HEV TAVTOV
elnelv ayabovg tépmovoa, Tovg 8¢ movnpoLs Kai fackdavovg Katamitrovca. 28 Kaidg
Yap 0idev MC &keivoc v adeéotepov fyepovedol kol dvemiPovievtdtepoy, ovy dv dediacty,
GAL” VEp o dedoikact TO VKooV TEPL 88 ThiC TPOS TOVG Pikove dkpiPodc Srayviceng Kol
evemnPorov kpicewg avtig ti xpn kai Aéyewv; Tobvg yap @V dAA®V dvOpdTwv dpeth kol
(QPOVNGEL Kal TOTEL TPOG TOV PLAODVTA. SopEPOVTAG TH £0VTHG EVVOIY TIUNCOOW, TOVTOLG
doar dpor cuvdiatpifety kol OAETY elwBev, Gote kai AAEEAVSPOV adTOV TOV Makedova Ti
KTNoetl T T oG veviknkévar kai Bappodvimg Aéyey Tovg Oncavpodg &v toig eiloig
KekpOEOaL oV yop dveEeTAoTmOS, AAAA S YpOVOL Kol TOAANL dokipdoaca Tag dabécelg v
adTdV Etonpiav fomdoato, kai ToOTOV ad TOIC SOKIHMTEPOLC Kol yPNoUmTEPOIS HdeTar
naAlov ovvodot, kabdmep ol Thg Vyeiag Adyov &TL TAEIGTOV TOLOVUEVOL TOIG VYIEWVOTATOLGS,
GAL’ oV toig Ndiotolg yaipovst Td®V ortiwv. 29 OV pnv dAla Kol €l Tov Tva @V dproTa
SLUPOVAEVEY TAV IKAVAV Kol TOPA TOIG OTOKPATOPSt duvapévev aicbotto kol Tpog eriiov
gmumoeimv, todTov Tpocetarpicachor Kai oikeudoacOot kai dmrodvia ye TavTo KAA®V KIVET TO
10D Adyov, Kai ola 6o HEMTTA TavTad0ey GIEDSEY GUAAEYEY TG TE TPOC EMAVOV ADTHC
Kol Ovnowv Guvieivovta yvdoKovso KOADG Ottt mhéov dvOpmmot g dAMA®Y €mukovpiog
dedpeba, N doov atépa talv xepoiv g £Tépag, Kai Tt paAlov dcomep kol d&iag TeTOyMNKE
ueiCovog xoi mhedvav Edoyev dpyetv. Qta yap kai dQOoApovg eindv T1g 10D Paciiémg Tovg
yvnoiovg TV Gidmv ok av moppw PdAot Thg dAnbeiog. OVOE yap ovd’ HpakAfic avTdg ToNg
d0rovg éxetvoug diya thc pilov cuppayiog Nyovicato, AL £déncev avT® £ni ToVTOIS TOD
Tohew' kai TToAadng t@ Opéotn péya yéyove Pondnua. Kot yap tov copov Zolopdvio
AOEAPOC VT A0EAPOD PonBovUEVOS (MG TOAS OYVPOUEV.

30 AALG péypt pev todd’ 0 Adyog NMUiv eddpopog kol dyadnv élmida mpovPaiieto
dtvocat 1€ TOV dlavAov o0 yademdg kol Aofeiv 10 PpaPeiov, tovviedbev ¢ vapkdav kol
oxAalew fp&ato toig HEp dVvapy Eyyelp®dV NoOMUEVOS Kol dKeEAVOV OAOV KLAO® HETPETV
gmPoddopevog kol 80ev tdV EEfic dpEonto toic Bhoig Aunyavédv Kai TRV TTTOV
avepLOpLacTOG OHOAOY®V, iV ThvTa Adyov dvaykn Tabelv €nl TdV oV Eykopiov. Qonep
yop Oyig moivavOel mpocParodoa Asiudvt v Béav ovk Exel v’ €0’ dTOL HOVILOTEPOV
TavTV Emagiévar THoe kdkeloe pebeikouévn kol map’ EKAoTOL TPOG TNV Oikelav £o0TioGY
TPOKOAOLEVN Kol TEPYLV, 0UT® KADTOC TPOG TOV TOAVAVOESTATOV TV APETMV THG EVAYODG
o0V YUYTG AEUMVOL TV VOEPAV EMAPELG OYIV €V ATOP® YEYOVO Kol OAMC AUNYOvE® Tivog HEV
npdtov tivog &’ £Efig kail Tivog Dotatov dympot, old TiIot Vipaot yeepinow f émoAAAolg
dotpomoic 4Opodwg taic’

%330 yepotv scripsi: yorpoiv cod.

319 xai AXéEavdpov] cf. Menander Iepi émdeucticdyv 377,7-9: Baciieiov SNy 40powg kai &v KeQaAAi® TPOG
v PBocireiav cuykpivopey, olov Ty AdeEdvdpov mpog v mopodoay || 319-320 Gregorius Nyssenus
Epistulae 8,1-4: 'E@’ & pélota mopd TV copdv 6 Bacthedg tdv Makedovmv Bavpdletor—Ooavpdleton yop
00 tocovTOoV 101G Mndikoig tpomaiolg ovdE Toilg Tvowkoic e Kol mepl oV Qkeovov dimynpacty, 6cov &nt 1@
ginely 10v Onoavpov év 1oig gpidoig Exewv || 331-332 Synesius De regno 11,23-27: cuvovciodtot toig giloig
v Sovauy €0vt@® molmAactdl@v. obT® Yop Tolg amdvimv pev 0pBaiunoilg dyetal, Taig amdviav 8¢ dxooig
dxobvoeton Kai Toig andviov yvopag gig &v iodomg Bovievoetor || 347 Homerus lllias 3,222-223: «ai &nea
vipadeooty otkdta yeyepinow,/ovk v Emert’ ‘Odvoiii v épicoeie Bpotodg EAloc.
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6V edpnuedy odtic dyhatoug kotorauedsic. 31 Ei puév odv 10 odepov mpotdfachol
BovAnOeinv ®d AOY® Toig TOoD dikaiov AKTIoWY VTEPAGTPATTONAL, TV &’ OOT] TOOTN TNV
POV YdOpav dmododvar OeAom Toic TG dvdpiac popuapvyoic Tpokatoddumopol, & 8 av
10 Avdpeiov TpoTEPOV &v Emaivolg Tifévar mpobvunbeinv, N Tdoag Koouovoo Kai cmlovca
QPOVNOIS TIPOG E0VTOV EMOTPEPEL Pe UNdeptd TdV GAAwV TV TtpecPeimv moapaympodaoo.
Tovtwv yap piav eékdotny kol ALovG EoTiv 10TV TV evoefdV Emtndevovag, Ov HEV TNVOE,
ov 8¢ TVoe, mhoag &’ OpoD T LUETEPY LEYOAOPLESTATN WLYT Kabopduev &yympodoag TV
Ogotepni] yopeiav, kol oUT® TAGHS £¢ GKPOV SIMAAUTOVCAS, (MG OVOEUIOY TOVTOV TVI TOV
AmevTOV.

32 IIpd mocdv & 1 mévimv tdv dyaddv kpnmig xoi Pdoig, ued’ Ng kol téria TGV
ayafdv 1O oepvov €xel, Kol xwpig Tantg ovd’ €v poipg tayadod, TaKTéo TUYYAVEL 1| HET
gboePfolc ovveldnoswg miotig TV mpdTHV  Edpav, oilo Osuéhog m’  oikodouiag
peyorompenodg kol ypvcopdeov oikiag Aafelv tov Adyov €kPualetar: tavtng toivuv €k
vevécemg Tf] €voegfel cov wuyll mpokataPAndeiong maylwg, ovvavatpageiong 1€
ocvvavénbeiong dpBotata, St omovdiig émyevopevarl kol mpobupiag, 6¢ t© TPOG XploTov
céPog dmontel mpakelc, oldv TL pvsodv dyaipo kol SidAdov dvdpiévto kol dkpaysiov @V
KOADV AmOvVIOV TadTV OmEpydcavto Kol Kovov' apethlg kol otdfunv ypioTiovikig
moMtelog kol adevtiag dmepivavto. Kai 67 péyac uév ABpadp €k mictemg, ovy frtov 82
kai 1 vuetépa BeocéPeta €k tavg Bavpdletar: o fiv kol v gvAoyiov 100 APpadp Tapa
Ocod kexkMpotat. 33 Kai dnrodoi ye avtnv ol tadvtny €kedcovtes Kol del fractdvovteg
KOPTOl, TPOGEVYOl HETO TOAATC Tpocoyig Kol &v katavvéel kapdiog, otdoelc ped’ domng
nmielomg evAaPelag &v taig iepaic ayloteiong Kai tehetais, N mepl T0 Oela Ocompennc evAdPera
Kol 1) TEPL TOVG 1EPOVG AELTOVPYOVS T Kol aidmg, 1 ped’ dong mielomg amodoyfic Tpog
TOVG TToPayEVOIEVOLG avTh cefacpimtdrovg TTatplapyag peyolompenic tepmoincis Kol fv
mePl OTOVE PeTd Taong TG Kol evAafeiag deikvuot de&imoty, Kai 0 Tepl ToVg oePacuiong
kai BgoPadictovg tOmovg EvBeog CRidog kai 1 mepl Tovg Belovg veds kai guktnpiovg oikovg
omovdn| kai Smpédeta, OV ol mAEioTol dvodmpocty ovTiig kai mpodvpiong dveynyepuévol Tov
avThg mepl TO Belov EpmTa KNPLTTOLGLY, Ol PEV €& avTHg KPNTIO0G AVESTAUEVOL, Ol 08 PéYPL
Babpwv o1 ocabBpdétmra  dwAvBéviec kol  avokowvicOévteg  @uloTiudTEPOV, Oi O
petackevachéveg €ig TO peyarompenéotepov, giciv ol kal gig puéyebog dpBévteg peilov kai
KGAAOV, ol 8¢ T®V &vdobev HOPPOUATOV TNV KOAAOVIAV Kol TOV KOAAGOTIOUAT®V TNV
oMoy AmeENQOTEG, AQEWONCAoNg YPNUOTOV TEPl TOC TOWNTAS OOTAVOS. ATEP
amoteléopata TAVTOG £0Tiv, £€ OV 1) Beppotdn mioTic avtiic dvticpug Seikvuton. Kai tadta
L&V OOTAG T TTEPL TNV 1EPAV EMGTNUNY PLAOCOPTLLOTOL.

34 TIdc &M xoi mepi v OVpadev Eoymre prhocoeiov; "H Sfjlov OC ovK GvEPIGTOC
000¢ TG, GALL Kol S1dmupov Tpépetl TOV Epwta Kol dGov avThg dvijke T Tpoatpécet kol
péra kordpdwtar. Drrocoentéov yap fi Tuntéov TV eriocopiov,™

10383 "H scripsi: "H cod.

356-357 Synesius De regno 10,1-2: Ebcéfewn 8¢ npdtov vmoPefincbo kpnmig dopaing || 364-366 Epistula
Pauli ad Galatas 3,6-11: oi ék mictemg, odtoi gictv viol ABpadu || 385 Plato Respublica D1-3: "Edv pr, fiv &’
&ym, 1 ol P1Adc0oL Bacihebomaty €v Tailg TOAecy 1j ol PacIAf]g T€ VOV Agydpevol Kol duvaoTol PIAOGOPHoMOot
yvnoing € xai ikavdg, kol todto €ig TavTtov cvuméon, duvapic e moltikn kol eihocoeia | cf. Menander
IIepi émideixtiedv 371,29-30: kdv pév &v Adyolc 1| Kai QAocoig Kol AdymV YVAOGEL, TODTO ETAVEGELS.
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Kol O 10 OevTEpOV Prhocogiag T yvopiletar TpOPLIOG, Kaimep TO TPOTOV TOPH TAOV
Kop@®dv kol thg toOyme apnpnuévoc. Tic yap obte @uloco@iav &tiuncev @¢ 1 VUETEPO
eoveolg, Tig oVt mpOg adénotv avtiic kol TOAAOVS YevésBal TOVG GLAOGOPODVTOG
€omovoKeE Kol YPNUATOV APEdDC Eoyev MG 1 DUETEPA TPaodTNS; TTdhot pev ABTvan kKhevov
dvopa kol péya mapd oty pavto KAE0g 01 T &v adTaig Hovaein, kol popiot TpOg adTHg
EpmTL PLA0c0010¢ Kol £péael TS EALGS0g povilg €k e TV vmepPopeinv, £k te neonuPpiog
avthg Kol th|g peyiotg Aciog ovvéppov, viv 8¢ 10 Alkelov koi M mowidn Xtod kol
Axadnuio Tf] a0Tiic omovdt] kai mpobvuig kol aeedig ypnudtov kota t© Bovkopéotiov
dgoovtatl cuveomnkoTa. 35 Tovtov 8¢ Tl Gv PrAocoPIK®TEPOV 1| pupiev Enaivav délov; Todto
QpovNnoemsg O0pBdS kpvohong g AANOdC delypa coeéctatov Kol Woyfis @rlocdeov
TEKUNPLOV, TNV @OpOvNoly &v TOol TOIG TE AEYOUEVOLS TOIG TE TPOTTOUEVOLS E0YNKLING
TPOTYOLUEVIV Kol Tiva PLEV 1YELOCL TIGTOIG TPAKTED, TV 08 U TPOKTEN SLOTATTOVGOY, (MG
gival mavto kotd AOyov Td Tapd ThG VUHETEPAS DYNAOTNTOG YIYVOUEVO Kol GVEMARTTMG
gmecBon v TprTvv TN MpesPutépy TOV AdeAPdV. Tavtng yop dvev 10D pécov Tuyyavewy
advvatov, &v @ v Edpav Eoymkev 1 dpetn, Kai S1é TodTo TPOG TAG VEPPOAIG Kol EAAElELG
ol mAgiovg éxminmtovoty ol un v EPOvnowy mpdedpov Eoynkoteg Kol TOAAAKIS dvti TOD
oOPPOVOG TO AKOANGTOV, AVTL TOD dkaiov TNV adikiov Kol O SOV dvti Tod avopeiov
npogilovto kol @ OOvacOal Kak®dg KExPNVTAL: 1GYVG YOp EPOVIGE®S EPNUOG EUTANKTOG
Pépetat, vt Tod €D TolETv Té pdMota PAGnTovca, Kabdmep Kol ppoVNoIg KO SuVANEDG U
VINPETOVUEVT] KOOESTNKEY AmpaKTOS. ATEAEC Yap €l OdQEAEy TOAADY Bdtepov mopd
Odtepov: kol ToDTO Y’ 0l ool T®V AlyumTioV aivitTopevol SIMATY molodot Tod ‘Epuod v
idéov véov idpdovieg mapd mpeoPfitn —dAkipdv Te eivan O koi eBvovy TOV KOAGC
gpopevoey péAhovta. 'Emi Thg ofic & youyfic &veotiv 10€lv TaC eV apeTig TOV oikelov Adyov
ocwlovoag &v pecdttl pev kabeotnkéval, TdV 0’ évavtiov dmnAidyBat, v 8¢ SLVOUY KATO
AOyov del kol mpoOg evmouog Kwvovuévny, G1e THG OPOVNOE®MS 0TI TopeYovoNs TAOV
TPOKTEDV TO cLVON LT

36 Kai on 10 pev odepov avtig kol 10 dikaiov, Toig maow dvia katadnia kol niiov
QUOPOTEPO TOTG GYOATV ByOLGL TAV PNTOP®V, ETAVETV TTaPiNL, TOGODTOV LOVOV ENMEMAV MG
KAV TOUTOLG OVOE €lg devtepeiov TOig TE TPO OWTHG TYEUOVEVCAGL Kol TOig VOV Ocot
cOEPOCHYNG Kol SkalosvvNg avtéyesOat pvnuovevovtat, ped’ avtnyv lace tomov. T pév
YOop coepocivy T® Twone @ St TavTnVv ThHS Atydmtov Tpoctotevcavtt Tapesetaletal, Toig
0¢ dkaiolg Tovg Aot dtafpviiovpévoug €t dukoocvvy Mivav ékeivov kai Paddapaviov
kaddmep GoTépac HAMOC AmépLYEY ASEKAGTOVE TO0DGA TAG KPIGEIS Kol KPEiTTmv oo
MUHATOV uNndE TPOoOTOLS XoPLLopéEVT], GAAL TAG WNPOVS OIKOLOTEPAS GTAYAVNG ETLPEPOVTOL
101G TPOC TO ScooTHPLovH

1:399-400 Synesius De regno 7,24-26: kéopoc pév odv Pacihémg dpetal mdoar epovNolS 8¢ Gmac@®v
Baciiikotépa. TadTV  pot  moinoor mapedpov:  Ewyetar yop 1 TPLTTUG T TpeoPutépy TOV  AdEN-
o®dv || 404-409 Synesius De regno 7,12-18: diaingBeioor 6¢ dn’ A A®V, poun t& duadne kai gpovnolg
acBevng, evyeipmrtot yivovtat. Kol &yd todt0 T®V cop®Vv Alyvrtiov é0avpaca: tov Epuilv Aiyortiol Suiijv
motovol TNy déav Tod daipovog, véov iotdvieg mopa mpecPury, aflodveg, €imep TG aVTOV PEAAOL KAADG
2popedoELY, EVVouV Te slvar Kol SAKILoV, Mg dtehic eic deéleiov Bdtepov mapd Odtepov; ibid. 7,21-23: ioybg e
vap, Epnuog Nysuoviag Euepovog, EumAnktog eépetal, mhvta uryvdco kol tapdrrovco mpaypote | 422
dwcarotépag otaydvng] cf. Libanius Epistulae 1363,2-3: fikel yop dvnp émi v é€€tacty dikatdTeEPOS, POoT,
GTOYAVNG.
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avThg AmovIdot, TV 0 THS WL avopiav Kaitol Kol avTiV ToUG HEV PIAOVG EKTANTTOVGOY,
TOVG & €OpOVC KATATANTIOVGAV &V T TAPOVTL TEPLYPAYOLOL AOY®, Tva un pwovov ol kad’
Nuag dvopmmol ALY Kol TdV €copévav ol avaylvdokovteg Exwot Bavpdalev T TOOTNG
ueyoroyoyov koi peyoroepov. 37 'Ev yop tocavtolg kol tmAKoOTOG TOD VOV Kopod
TEPIOTAGESL KOl GVOUOAloLg, kol Tolg TV KPOTOLVTI®V dvumoiotolg &mmpelong kol
GAAETOAIAOIC AmoTnoESY 0008V KABLPETKE TOD PPOVILOTOC, 0VOE SEIAOV TL Kol dvavipov
omedeiEato, pUNTe UNV THG UEYOAOTPENODG TL SloBEcEMS NAATTOWOEY 1| THG HEYOAOYHYOL
yvoung énerdfeto, GAL’ iototon pEyaAo@povodco dd Tavtdg, evfaponc, LEYUAOTPETNG TE
Kol T0 edyouyov del dewkvopévn. Toig T° AvTmvéouoy AVEUOLS AVEVOOTMOC GVTITVEOLGO.
oQOdPOTEPOV KOl TOVTOVS TPOG £0VTOVG GLYYEOLGH TE Kol Ppldota duckeddlovso kol
YOAVNV TOAG TAV ApYOUEVODV Yuyoic Tpopvnotevcaca. Td yap Oeim eoPw mayiong imep Tig
dALoc TV evoePdv EototyeimTon Kai 1) Oelq cuvhpoel Tavtobev mepméppaktal, Koi T@ mepl
10 OVI®G £PETOV EPMTL KOADS Kol £dpaimg EpMploTol Kol ToVTolg KaOmTAGHEVN TOIg OTAOLG,
kaBdmep 0 mpopnThvas AaBid 1@ aAlopVim ['oldd, poPepa toig Evavtiolg Eott kol ToHTOVG,
domep €KEIVOG TOV YiyovTa OUAPDS KOTATOANIEL, KOl TAVI®OV T®V XOAET®V TEPLYTyVETOL KOl
paota Katakpatel TV Onwcsodv avt] Belovimv dvtaipewy, Kol kKabdmep okoméAm Bardting
npoPefInuéve TposPaiiovta Ta kKOpata AvpmvacOor pev i OAwg dtoceical TodToV 0vK
ioyvoe, Tpodg £avtd O& oTpaPEvTa i AEPOV dAEAVTOL Kol LotV €@dvn epiccovta, oDTmG
N VUETEPA GTEPOTNG T O0PPOLPNT® DMK HOVILOTOTO KOl ACTERPRDS £YKaO1OpLUEVT
déxetanl Hev TOALAC TOWWTOS KLUATV PoAdg, mac®dv O’ VmepvAYETOL KOl TPOG £AVTAG
ocvppayijval Katavaykdlel TNvaAL®G Amoeaivovcso kol €ikfy kat’ avthg kwnbeicoc. 38
Tobtov toryapody drepkeluévn kai kpeittmv del oboa TV dpymv &v mdon dikoiochvn Koi
Emiekeig Kol oikT® TAV VIO ¥Eipa SlateAel di€movca, Kol ThvTo TOolEl Kol mTAoyEL, 0vY OTMG
Ot mieloTOV DTN ¥PNUATOV EYKpotng Yévntal, Tv' &m 10 Moduevov g wouyiic Bepamedety
évtedbev, AAL’ Ommg &v evmopioug kol avécsel Safupn TO VINKOOV Kol UN TAOV AvVOyKoimv
amopig mélnTat. Ol pev yap dAlotl odg iopev TV 1yeUOVOV T0ig TAY LINKO®V TPOG TO 110V
KEPOOG Kol oikelay Aoarelay KExpNVTOL GUIKPA TG Ekelvav evmopiag povtilovTeg, 1) 0 Ta
oikelo. mpoietar, Omwg dv ékeivor tOov Plov dvevdedg &v avéoel dbyootv. AMAG kol
evepyeoiong adtovg KatakAvlew od dtoheinetl kol maowv ApOOvoLg Emppel Tag evmouiog Kol
Katapdevel T0g EENpapévag Kapdiag tod €AEov<c> toig yevpaoct, kKabdamep 6 Nellog T
Tnupdpe v yiv v Atlydntiov. Tiv fyepoviav cotipa kol @Oloka kol TAodtov kol
eomuepiav toig apyopévolg &ovoa Kol TAct GIAAVOPOT®G €K TV TANGIOV TNY®dV Td THS
evmouog LETOYETEVEL XPLGOPPEIDpA VALATO.

39 "Ocot pév odv &’ aidvog todtv fpéav maps Mucoic v apyfyv, o0 UiV ALY Kol
nap’ €tépolg E0veotv ol uEv @ vével pdvov gpavnoav &voolotl, ol 8¢ epdvnov udvnv
npovPdrovto, &nl coepocvvn o’ E0avudcOncav €tepot, dAAot 6¢ tod Swkaiov paAAOV
gmepeAndnoay kavtovTe TV dAlmV £oyov Tt TAEOV, ol &’ €r’ avdpig epovodvteg depbncav
peilov: kai dAL0G GALOL TPOG piov TAV APET®V dlevivoyey, 1 0€ o1 YOANVOTNG CLAANPONV
gimelv &v TAG1 TOVTOIG T TPMTEIR TAVTOV PEPEL TAY TPO ADTHC TYEUOVOV Koi TV VDV, oipat
0¢, Kol TV €copévav amdvtov, €l TL oToXaoTNG &yd TG aAndeiog, T@® pev yével kpeittmv
névtov 0¢Osica kai Aapmpotépa kaddmep™

12 " e,
454 é\éov<g> scripsi: EAéov cod.
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aotépmv NA0g, &v 08 Talg AAAALG ApeTaig Kol Talc MYEUOGL TPOCNKOVGALS TPAEEST TAVTOG
pog otV mopeEetalopévong maidag Twovtt amopnvaca. 40 Ei yap tovg dAlovg Tapaiimav
o T pfKog Tod Adyov mPO¢ Ov Emi TH apyf Owedéfarto, Xepmdvov Ay TOV TAVD,
napeEetdoont Th Vuetépav Bsoppovpntov kol Oedotentov HYNAOTNTA, OV TP THGL UEYa,
nepoitnkev Svopa kai O Tyspovevey ExmAnéig fiv 1oig €100t tocodToV adTOV P
napfiAev, &v oig fyepovog Bavpdlovtac koi adyodotv, Sommep ApydPOL ¥PLGOS VIEPEXEL Ty
VOKTOG NUEPQ SLAPEPEL T} THG GEANVIOKTIG AapUTnd6vog vrepovyaletl 10 ped’ Nuépav eOS 10D
NAMov- kol icacty 6 Aym ol Kakeivov €100Teg Kol TG £KEIvOL AmoladGavVTEG TPOoTAGToG, &1
TWVEC €lev, Kol &v uviun téxeivov mepipépoviec, el ye un kabdmep vmd 10D peilovog 1O
Ehattov O NuUavpddncay téleov, kol ThHg T®V TOAAGOY pvnung €Eltnia yéyovev. "Qomnep
YOop 0QOOAUOG, €medav TV dytv vIepPaiiovtt TPosPAAn emTi, Tod €AdtTovog ovK &Tt Y’
avtihappaveron kol dicon| peilootv dmepnyoLUEVT YOPOLG TOV NTTOVOV 0VK aicOdveTatl, oVT®
TOL KOd VAU TdV OaVHOCTOTEP®Y, OV TE Topd THC Opacemc, MV Te Tapd Tiig dxofig £5éEato
TOVG TOTOVG EUMKUSTAOUEVT, TAV EAATTOVOV LVNLOVEDELY OVK OIOE.

41 Moxkdptot toivov ol Taig vovpyioug THS VUETEPOS YOANVOTNTOG EVOGYOAOVUEVOL
Kol TPOg v avTfi mpocTaypo Tpodvpwme vmnpetodviec. Makdplot ol tov Bgdcdotov kol
Beoppovpntov avti|g Opoévov mepuctauevol pet’ evioPeiog kol ol Tavtn per’ gvmedeiog
OOVAEVOVTEG KOl TOTG VELLAGV QTS TPOGEYOVTEG TO VOOV: Kol Tva GuVEA®DV €Im®, pokdplot
mévteg ol tfig dnweelodg ovtiic mpootaciog dElwévieg kol Tiig Myepovikic ovy NrTov 88
QUAaVOPOTOL KOl CTAAYYVIKOTATNG EMOmoAavovteg oonpépal knospoviag. AU fiv Td pev
duoyept] Kol YOAETO TAOV VIO TV KPOTOOV a0THG ¥Elpa Tavtowv dmeiniatal, apmayoi Kol
Blawol TV @OpwV AToUTACES €K HECOL YEYEVNVTAL, KOTHPELD TTAGH Kol O€0G Avipntal,
QLYAOEVOELS Kol dNUEVGELS AOIKOL TOVTATAGLY EKMAVONGAV: 0VKETL TIVEG OU” €mpelav Kol
TeEA®V PApog ducPdoTakTov doTaTodot Kol TOToVg €k TOmmV ducifovoty, ovd’ dAlaydce
uetafaivovoty, GAL dAAay00sv pidplol Tpog TV oOTiG EMKPATEIY HeTOKiCovTol TOAAV
gvtadBa dveowv Kol Oev@V AmaAloynv €OPICKOUEVOL Kol KPNoOVYETOV €0TL MAGL TOIG
gmmpealopévolg T@dv 0pHodOdE®MV TO DUETEPOV KPATOC, AVIEIGTKTOL O TO ¥PNOTOTEPO KOl TOIG
VINKOOIS TO YE VOV EYov EREIAOY®PET Td NOVTEPA. 42 T ydpav droacav, Ogod TV avTig
GPETNV TILAVTOC KOl TNV yEROVIOV aOTHG AyouEvov, eVeTnpion KATEXOVOL, KDL KOl TOAELS
evOnviong Kahvmrovrol, oikion toig €émtndeiog AeOOHVOIS TEpppEOVTaL KOl TOVT®V Ol TPMTOL
oy dyadoic KopMdot TOAMKTHLOVEC ODGOL Kol eDKTAUOVES. Al dyopol TAAPElS dvimv Koi
ndvteg AAlodamol e Koi avtdyBoveg paodtov Kol ikavov Tov mopov tig (ofig ebpiokovot Kai
&v evBvpiang didyovstv: €optal T€ Kol TovnyOPELS HETA TOAATC cuykpoTodvTal Buundiog kol
TEPYEMG, 1 TePl TO Belov evAAPEI0 TPOCETEdMKEY, 1| €VGEPELX O1d TOV AVOADUACY VTG
EkteTVTOUEVOV BIPAoV TOV 0pOdV doypdtov Eompiktal. ZAov yap £pdalov €oye T®
100 TPOTOL TOV XPoTovdY Pactiémg kai icamoctorov Kwvoetaviivov enui tod peydiov
nepi TV Thc™

424 Synesius De regno 10,28-29: ¢ikovg pév, tantov 8¢ eimeiv, dyabobg Ekminttmv, To0g 8¢ £x0podc te Kol
TOVNPOVG KATOTANTT®V.

B3481 épm<p>mhapévn scripsi

464-465 év maor-andvrov] cf. Menander Ilepi émoewnikdv 376,31-377,2: fikeig 6¢ émi tv tehelotdnv
ovykpiow, avie€etdlov v avtod Pactleiov mpog T Tpd adtod PociAeiag, ob kabapdv ékeivag (Greyvov
vap) dALG Bovpdlov pev éxeivag, O 8¢ TEAEIOV AmMOdIBOVG TH TapOvoT [| 498-504 Menander [lepi

P STUDIES AND ARTICLES Page | 90




! ICOANA CREDINTEI
IFIJISR No. 13, Year 7/2021

evoePeiog mhHElv e kol &ktoctv. Toadta 6 mavta Oedg O 10 OEANUo TOLdV del TOV
eofovpévev  avTOV Yopnyel ThG Apetiic avTV duelPouevog TV yap TOV APET®V
vrepPaiiovoay kdvtadBo Oedg dyépacTov oV TapincLy.

43 AN\ Kol TOVG €UOVG AOYOUG UOKOPIGHOD TOVVTEDDEY 0VK €KTOG Tyodual, TdV
TG EVENIAY Kol Duvov dov iy anToic 8puktov dyopévoug kol Tiumdéviag évieddev. To
vop kot’ a&lav Kol ovtoig AvéEIKToV TOig ToD PTopog, un OtL ye Toig €uoig, GAL’ ovd’
GTod0YNg Kol GLYYVOUNG ATOTLYETV aDTOLG d€doKa Tapd Th BeokoounT® cov mpadtntt
KPEITTOVL U1 006 GLYYVAOUNG, OAAL’ EMGTOUEVT) KOADG, OTL Kol Oed IAOV TO KOTH SUVOLLLY.
44 "Hv 6 1®v Pociievdviov Pactledg kol TV Kuplevdviov KOplog kol mdong apyng kol
g€ovoiag mputovig, 1 pLoOvVN Tyn TOV Ayaddv kal mavortio kol movebevestdtn Tpldg, 1 &v
TPty 1010t Kol ovoig wd yvoplopévn 0gotng, Ilatmp 6 dvaitiog, kOpog 6 €k TOD
[Motpog dmabdg yevwnBeig Yiog kai Adyoc kai 10 ék tod awtod I[Matpodg dypoévog kai Hmep
aitiov 8kTopevOUEVOV TEAETAPYIKOV TTVEDUQ, O £i¢ Oedg Kol mdonc dyadmodvng mapoyog ein
SppovpdV Ameipolg ET@V elpnVIKoic TEPLOSOLS, ELPPUVOUEVV AUUTPAS €K ASOKOTOLG
evdaupoviong kol Aapmpovopuévny €v dxhovitolg evbuvpioig, Katevpeyebodoav TdV Evavtiov
anaviov, Kol dttnpoin ®g képny 0ebaipod Eppopévny &g yijpag Mmapov kai fadvtatov,
apethy mhomn kexkoounuévnv Koi Aapmpotépolg koi peiloowv evoefeiog eumpémovcav Ael
KatopOdpact, Kai v cvvnOn thg Myepoviag Emdsikvopévny eriovlpomiov ETeAnUuévog
del Thg avtig 0e€1ag, £t ¢ KpaTLVOV €N Kol GLVTNPOV AVTH], OV AOTOG AVTH AAUTPOTATOV
dedwpntor Bpdvov dvemiPovrevtov, 10lG EmoeBaidoy dverifatov, ATdpayov, ACTEUPT,
apetaxivnTov, gipnvikov, &v AKvudvto yoAnvn Kal €i¢ dmelpo KOKAQ aidvov ddtddoyov Kol
xoploUEVog ATV 101G T€ TEPL AVTNV Kol TOIG VI’ ATV, TOIG TE€ PIATATOLS KOl YPLOTLOVOIG
dmoct Kovynuo Tovaiclov, mivio Kotd podv avth] eépwv Kol deEdywv T Tpdypata Kol
xopNyY®V T Bounpn U ai®vog VTNV 1€ Kol Toidag Kol cuvevvov, Kod Yévog Gmav BdAiev
J1dovg THG avThg del AapmpodtTnTog EMEUUEVOVS Kol dOENG Kal evdotpoviag. 45 Meta o0&
YPOVOV EMUNKIGTOV Kol €VOALIUOVESTOTOV OUTHG YRPOS €v T® Beoppovpnte OBpove Kol
Babvtatov dmepig oyxedov cuveletalopevov ddn O mhong dpyic Kol nyspoviag Ppapevtc
Kol mpOTavig omépua 10 GOV, NYEUAV KPATIOTE Kol GILOXPIGTOTATE KOl CTAYYVIKOTOTE,
o0 ToPA TATPOG SLOOEEAIEVOV TNV APYNV TOPATEUTELY T TOD KOGUOV GUGTACEL LEYPLG
aldovov Teppdtov, pndémote dAlotpi yéver OaAapfovopévne The kAT Stodoynv
ovveyeiac.™ Apnv.

émoectik@v 377,10-14: év tobt01g £pEig TOG gvETNPiog, TOG ELSNUOVING TMV TOAE®V, OTL TANPEIS HEV DViDV al
ayopoi, TANPEIS 08 £0pT@V Kol TOVIYOPE®V ol TOAELS, yewpyeltal puet’ €ipnvng M v, mieltal 1 OdAacca
axwdvuvemg, evoéfeta 8¢ M Tept 10 Belov nd&nTOL.

Y537 fyepdmv scripsi: fyepodv cod.

510-539 Menander [Tepi émideixtinav 377,28-30: tyuntépag HANC. éni todtolg by Epeic aitdv mapd Oeod &ig
UAKLGTOV ¥povov TpoeAeiv v Paciieiav, dadodijvar eig maidag, mapadodijvar T yéver.
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ROMANIAN RELIGION AND CUSTOMS IN THE
MIDDLE OF THE 19TH CENTURY IN THE VISION
OF FOREIGN TRAVELERS
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E-mail: elenagheorghe2007 @yahoo.com
ABSTRACT
The notes of foreign travelers represent a major source of interest for the
reconstruction of Romanian society in the middle of the nineteenth century.
Although they were not "professional” historians, most often curiosity or
diplomatic missions brought them to these lands, their visits led them to numerous
political, economic, cultural and psychological observations.Abundance of
travelogues and testimonies on the Romanian Lands of this period represents the
consequence of the international reactivation of the “oriental problem” and of the
intensification of the struggle for emancipation and national liberation of the
peoples of the Balkans. of the culture from which they came, foreign travelers
projected, consciously or not, their own light on the realities they presented. In no
other historical source will we find anything more picturesque and full of life than
in the events and descriptions presented by them.
Keywords: Romanian Principalities; foreign travellers; religion; clergy; churches;
monasteries; ritual customs;

INTRODUCTION

Foreigners have always looked at the Carpatho-Danubian-Pontic geographical area
with a certain curiosity. According to Western travels, this derives from two reasons: one -
that in a south-eastern European world, dominated by completely different elements, in
which the Slav is highlighted, a different people live by origin and language, and the second
- that this people of Latin origin had embraced the Orthodox confession, instead of the
Western Catholic one, as was normal®. Moreover, in the church and in the royal
chancelleries, the Romanian elite used the Slavic language, accepted, since the middle of the
ninth century, as a sacred language, along with Greek and Latin. The use of the Slavic
language also required the use of the Slavic alphabet, called Cyrillic, instead of Latin, used
by all Romanesque peoples, especially those of the Catholic faith.

The Dominican John, archbishop of Sultanieh, who was sent, in the early fourteenth century, by Timur Lenk
on several trips to conclude anti-Ottoman alliances, noted in his memoir to him that "they (ie Romanians)
follow the Greeks in their faith, at least that we also have several places of the order of Preachers and
Minorities and we have many Germans living in these parts ”(Foreign travelers about the Romanian Lands,
vol. I., Volume edited by Maria Holban, Scientific Publishing House, Bucharest, 1968, p. 39)
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A few centuries later, when the Latinity, continuity and spiritual unity of the
inhabitants of the northern Danube area returned to the discussions of the great European
powers against the background of the ideal of national unity of Romanians, travel literature
mentions that Wallachian and Moldovans "belong to theOrthodox Romanian people, they
have the same customs and laws, they speak the same language, which is true with a few
small and insignificant changes. These differences consist only in certain <vocal>
peculiarities and in the way of pronouncing certain terms. A Wallachian always understands
a Moldovan, as the roots and grammatical structure of the two <languages> are unique. The
Romanian nation is nothing but one of the branches of the Romanian people. The Romanians
consider themselves, in one voice, as descendants of the ancient Romans. This, it seems,
corresponds to the truth, because the Roman emperors sent here, to populate the area, a lot of
people from all classes (...). The lords of Rome transferred to the lands of the Danube huge
displaced masses (...) And so the descendants of the Roman exiles, (...) gradually constituted
the population of the Danube principalities and finally formed a single people, with a distinct
form of leadership. It has retained, both in its customs and in its traditions, some features of
its ancestors.”?

1. ROMANIAN RELIGION AND EDUCATION IN THE VISION OF FOREIGN
TRAVELERS

Curious for all foreign travelers of this period is the attitude of Romanians towards
religion. From their point of view, this attitude does not contain that feeling of respect, "with
which we, the Orthodox, have always become accustomed to think and talk about the high
goals of our church, as well as the main dogmas of the holy Orthodox faith."* Joseph Caillat*
speaks in his notes about the soul satisfaction of the Romanians acquired when they arrive in
front of the icons, making the sign of the cross, kissing them and lighting candles.’

The historical reality in the Romanian Lands in the middle of the 19th century presents
us with a completely different perspective on education, being known the fact that the reform
of this field was vehemently requested in all the Pasoptist revolutionary programs. For
example, the "Islaz Proclamation”, which became the Constitution of Wallachia under the

2 Piotr Jadovski, in “Foreign travelers about the Romanian Lands in the 19th century”, New Series, Vol. VI
(1852-1856), Coordinator of the volume Daniela Busa, Romanian Academy Publishing House, Bucharest,
2010, p. 166 (will quote "Foreign travelers ...") Russian officer traveling through the Romanian Principalities in
the conditions of crossing this territory by Russian troops, at the beginning of the Crimean War. In 1853-1854
he served as "stage chief" and military commander of the city of Buzau, a quality that offered him the
possibility of direct and longer contact with Romanians, materialized in the elaboration of an interesting
account of social and political realities of the time. His work, “Moldova and Wallachia in contemporaneity.
From the notes of an officer”, was printed in 1856 in St. Petersburg.

®lbidem, p. 167

*A French doctor, awarded the Legion of Honor, he stayed in Bucharest between 1845 and 1848, following the
recognition of his diploma after a clinical examination held at Coltea Hospital. The accounts of his journey
appeared in the publication "L'Union Medicale" in Paris in March-May 1854. The doctor confessed what were
the purposes of this trip to a lesser known region of Europe: first to restore health, then his curiosity and desire
to enrich his knowledge regarding the various diseases specific to these places.His travels, especially in
Wallachia, allowed him a detailed knowledge of various aspects of Romanian civilization.

*Joseph Caillat, in "Foreign travellers...” p. 517
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revolutionary government, decreed "equal, progressive, integral education for all, as far as
possible, according to the faculties of each and without any payment”, forcing political
factors to set “public education establishments” so that “no son of a citizen of those who are
12 years old and many who will be born from now on will remain outside of education,
because this is the base for the future of the country and for employment, as well as the true
guarantee of the homeland's settlements."®

Regarding theological education, it was held in Wallachia, in the four seminars
(Bucharest, Ramnicu Vélcea, Buzau and Curtea de Arges) reopened in 1851. The future
priests studied according to an elementary curriculum for grades | and I, reading and the
writing, singing, and ordinance of the church, the explanation of the gospel and the Apostle,
"the measure of the lands, and the duties of the jurors,” the rhetoric, theology, geometry, and
“all parts of grammar".” A few years later, in 1858, a new syllabus was developed in which,
in addition to theological knowledge - church history, "moral theology, pastoral and
dogmatic theology, church songs", authorities provided it with grammar, arithmetic,
principles of geometry, geography of Europe , the history of the homeland, the physical-
natural sciences . The seminar in Socola with seven years of study continues its activity in
Moldavia. In the lower course, for four years, in addition to theological knowledge, lessons
in grammar, geography and the history of the homeland, the Russian language and the Greek
language are taught. The curriculum of the upper classes also provided for moral theology,
canon law, logic, psychology, philosophy, Latin and French.’

In 1851, the “Legislation for the organization of church teachings in Moldavia” was
issued, through which religious education was organized on three levels: the two-year church
schools -in Roman and Husi-, the first section of the Seminary, lasting four years, for the
lower clergy and the second section of the seminary, every four years, for the high clergy.
Priests were to be made only of those with theological studies, but graduates of four years of
study could also become priests. At Socola, 100 students were to be received, of which 25 in
the upper course, and at Husi 40 and Roman 70, all boarders. The ambitions of the law were
to transform the Socola Seminary into a university-level school.™

In Transylvania, on November 1, 1849, the Seminary of Sibiu was reopened, with one
year of study, furthermore, starting with 1852/1853, it turned into a two-year course. In the
first year, grammar, church history, pedagogy, popular physics and rural economics were
taught. For the second year of study the curriculum provided exegetics, the general part of
theology, morals, "pastoral and the elaboration of church language, the interpretation of the
Gospel™; from the school year 1853/1854 new disciplines were added - arithmetic,
geography, canon law, rhetoric and the polemic.'* In 1852, the Theological Institute of Arad
and the Seminary of Blaj were reopened. The quality of education of the rural population

® Anghel Manolache, Gheorghe Parnuta (coordinators), History of education in Romania, vol. 11 (1821-1918),
Didactic and Pedagogical Publishing House, Bucharest, 1993, p.140

" Ibidem, p. 179

& Idem

® Ibidem, p. 179

% Dragos Bahrim, Adrian Timofti, "Veniamin Costachi" Seminary (1803-1848), Iasi, 2003, p.36

! Anghel Manolache, Gheorghe Parnuti, op. cit., p. 180-181
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was proportional to that of the priests because they were entrusted with the education of
children. Some knowledge of writing, reading and counting was taught to them, in the good
old days, in the cemetery, in the shade of the acacias, where “the little ones, often half-
naked, lie on the graves, in the middle of the <orthodox> Greek rite crosses, strangely
painted, while an old priest, who is made to look like all the teachers in all the countries,
falls asleep under the shade of the moving branches.”*?

The same hastily conceived travel descriptions, with disparate information, containing
superficial impressions can be found regarding the Romanian secular education from the
middle of the 19th century. "The establishment for the reorganization of public education in
the Principality of Moldavia" issued in 1851, stated that "public education is free and open to
all Romanians" and provided three categories of schools: primary, secondary and higher.*®

As primary schools, organized for a period of four years, were considered to be girls'
and trades or military schools in the barracks. Girls' schools were to be established in all the
residences of the lands, according to a syllabus that included a specific program for primary
schools (religion, reading, writing, the four arithmetic operations, practical compositions,
practical knowledge of agriculture, measuring the land and the barrels) at which a foreign
language was added (for the Central School from lasi), elements of physics, morals, vocal
music, hand-work, “drawing flowers and persays”, “keeping household expenses
calculations™, and their duration was of five years.™

Secondary education included technical schools, agricultural school™ and middle
schools. Higher education, lasting three years, was taught in the Academy of lasi, consisting
of the philosophical faculty (with the department of philosophical sciences, mathematical
and physical sciences), law, theological sciences, the school of midwives and that of
surgery.'®

Thel850 “settlement” in Wallachia, after establishing that education is a “necessary
requisite”, established the following cycles of education: primary school, beginner, in all
county residences, lasting four years, college classes - lasting six years and special (higher)
teachings. The "faculty of law" was established, the faculty of exact sciences was divided
into three sections: for surveyors, bridge and road engineers and architects, there was also a
school of agriculture and home economics.*’ In Brasov, on September 1, 1850, the Central
Orthodox School was opened,*® which had "four classes for boys and two classes for girls.”
The 4th grade of the boys' school was organized so as to be considered as a preparatory class
for the gymnasium. In this class the following matters were studied: Religion, Latin,
Romanian, German, Geography, arithmetic and natural history (zoology and botany).

|15

'2Charles Doussault, in "Foreign travellers...”, p.147-148

3 Anghel Manolache, Gheorghe Parnutg, op. cit., p.148

“ Ibidem, p.149-150

51t lasted three years, during which time they studied: rural economics, botany, forest cultivation, rational
cultivation of vineyards, improvement of cattle varieties; those who had completed rural economics courses in
the technicall schools were also received.

1° Anghel Manolache, Gheorghe Péarnuti, op. cit. p. 150

" |bidem, p.151

18 Cristina Tanase, Aspects regarding the support activity of the Romanian Greek Orthodox central schools
Jfrom Brasov (1850-1870), in “Tara Barsei”, new series, no. 11, 2012, pp. 80-92
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2. HABITS AND SUPERSTITIONS IN THE NOTES OF FOREIGN TRAVELERS

The lack of education was compensated by taking refuge in faith and superstition.
The possibilities to attend a school were minimal, the children received at home an education
that determined them to be deeply attached to the Christian faith and the church, but also to a
lot of superstitions related to daily life.

Foreigners who knew Romanians saw this combination of a deep faith, despite a lack
of theological knowledge, and a belief in supernatural forces. Most of the Catholic religion
practitioners believed that prayers were hampered by the multitude of superstitions, the
religious practice being degrading and with the possibility of turning man into a voluntary
slave. Although the people believed in all sorts of witches, spirits and phantoms, the days of
fasting and celebration, so numerous in the Orthodox calendar, are strictly observed. Fasting
lasted for several weeks, during which any animal food was forbidden, and only oil was
allowed as fat.

It was also believed that holy water works wonders. It was used as an antidote against
witchcraft, plague, and any disease to which man is subjected; at the same time he defended
the cattle from the thunder and lightning field, the pest trees, the house of fire and the
sinking ship.*

The sanctification of the water was done after a ceremonial established for centuries,
as noted by the French E.N. Flenogue-Melville who transited the territory of the Romanian
Principalities during the Crimean War. In the first days of January, he attended the baptism
in the water of the river Dambovita, at,,Boboteaza” and was amazed by the crowd of
participants, getting to ask rhetorically if indeed Romanians are very faithful or just curious
by nature: the service lasted two hours, while about 3,000 people, clergy, military and
civilian authorities waited in the snow for the end of the ceremony to throw a cross into the
river; immediately men and women jumped into the water to retrieve the cross.?

Equally curious for foreigners was the habit of Romanians to worship relics. The
Austrian Colonel Moritz von Angelli, who was in Iasi during the Austrian occupation of the
Danube Principalities, is “impressed” by the honor of a saint whose remains dressed in proud
robes were placed on a catafalque almost a meter high under the portico. A crowd of
believers from all walks of life, from the great nobility to the ragged vagabonds, crowded
and pushed around them all day. After short prayers, everyone had to crawl under the coffin
and then kiss the saint's forehead, from which he could see through the gold-embroidered
clothing a piece of the forehead bone, about the size of a plate."*

Not a few in the literature of foreign travelers are the stories about the customs
related to the main moments in the life of Romanians: birth, marriage or burial.

Between 1851 and 1854, Siegfried Kapper, a Serbian doctor, traveled through Banat
and had the opportunity to attend a Romanian wedding in Oravita. The joy and happiness of
the bride and groom attributed to the lack of culture was contagious, so that our traveler got
out of the carriage and followed the procession of hussars and horsemen, gypsy musicians,
the knight and bridesmaid, the groom, the bride and many women; the men, led by the

YEdmund Spencer, in “Foreign travellers...”,p. 430
“E N.Flenoque-Melville, in “Foreign travellers...”,p. 238
“'Moritz von Angelli, in "Foreign travellers...”,p. 561
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elders, were already gathered at the church. Here the music stopped and “the bride and
groom lined up in a semicircle around a round table, covered with a rug, which was placed in
the middle of the church, in front of the iconostasis and which was to serve as an altar for the
wedding. A simple ebony cross and on each side of it two beautiful flower pots and two
beautifully decorated candles with roses formed the entire altar. In front of the cross was a
widely used Gospel and on each side of it two paired, thin crowns, in which were woven red-
green ribbons, two equally decorated rings. Immediately after entering the <church>, the
bride and groom, who, it is said, were not too close in age, went to the iconostasis to begin
their prayer (...) After the prayers, the father, as the Romanians call their priests, came out
from behind the iconostasis and gave a candle to each of the two bridegrooms, after which
he led them around the table. Here, the bride and groom gave candles to the godparents. The
father said a long prayer, tied both hands of the bride and groom tightly to each other with a
white towel, said another prayer, and then stepped forward to another parent, folded a piece
of cloth, which the groom gives to the bride and wrapped them, on the ends of the newly
crowned pair, so that they are now bound to each other with body and soul <and>
inseparable. At this point, the blessing parent places one of the wreaths on their cloth-
covered head, and now the couple finds themselves in a respectful situation where they must
<hear> a long line of prayers and songs about them. After being blessed, the pirostries were
removed, as well as the wrapped cloth and the handcuffs, and the young man was allowed to
kiss his elderly wife to start a sweaty life."?

The village elders rewarded the priests’ hard work with money. Joseph Caillat gives
as a concrete example the case of a lady who, wanting a carefree future, divorces for medical
reasons when the Russians enter the country; she marries a Russian officer in the occupation
army, but leaves him when his regiment leaves the Principalities.*®

Immediately after death, the body is washed, shaved and wrapped in a shroud for the
grave, in depending on how expensive the family can afford it; his legs are directed towards
the door, and usually a coin is hidden in his hand or mouth for the dead to pay for their
passage into the other world.

The American doctor James Oscar Noyes met a funeral procession in a village near
Bucharest: “The rudimentary coffin was supported by half a dozen villagers (...). Before the
coffin walked a person with a basket with cookies eaten in honor of the dead ancestors. He
also wore a small Arminden pillar decorated with tassel braids like the ones the country
bride adorns herself with on her wedding day. Behind the coffin were two village priests,
parents and friends, each carrying a candle and then a number of mourners, pale and with
their eyes in the back of their heads, hired for the occasion. Finally, they plucked their hair
and screamed loudly as if the peace of the deceased depended on their efforts (...) the
procession stopped several times before reaching the village church.

Those who carried the coffin left their burden on the ground. Close relatives and
mourners gathered around the coffin and addressed the tenderest words to the dead, hugged
him and apologized for the slightest insults they had caused him during his life, proving, at
the same time, the pain through funeral chants of glory and regret, moans and the tearing of

*’Siegfried Kapper, in "Foreign travellers...”,p. 112-114
% Joseph Caillat, in “Foreign travellers...”,p. 517
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clothes in a terrifying way (...) Leaving the church, the body was taken to a shallow grave in
the courtyard of the place called the Garden of the Dead. . After the priest said the last
prayer, the dead and the living were sprinkled with holy water. The coffin was lowered into
the grave and a coarse wooden cross was left to mark the resting place of the young
Romanian."*

On the anniversary of the deceased, there is a custom for the family to distribute
money and clothes to the poor, as well as unleavened rolls made of flour, sugar, honey, nuts
and cheese; vessels full of water and sometimes food are placed along the way for travelers.

In Moldova, in the case of those with a certain amount of welfare, the notes speak of
the luxury of burials. Here the priests came from all areas to the vigil, depending on the rank
and wealth of the deceased. Each priest received a certain amount of money and a wax
candle with towels, which he carried in his hand during the service. Also, at the end of the
ceremony, the last cookies, cakes, wine and brandy also belonged to the priests.?

The village world, the life with the rhythm kept for hundreds of generations, reveals
to foreign travelersa true popular calendar in which every day contains an essence. Every
day has a story, a piece of advice, a lesson.

The days of the Romanians were divided into splendor and misfortune. In fact, every
day has its special activity that could not be left to another time. For example, the Romanians
wash on Wednesday and spin on Saturday. Tuesday is the worst of all days of the week. On
that day, women rarely wash and comb their hair; no journey is begun and no important
activity is undertaken. No peasant woman will take the needle in her hand on Tuesday, for
fear that the Savior would feel every sting and thus be crucified again. On certain days of the
year they they refrain from cutting anything with scissors so that the wolves do not harm the
sheep, only the tailors believe that they self-absolve from this tradition. Panicked by the
disastrous effects of the frequent epidemics, women in rural areas imagine that they can
prevent the plague by burning a shirt that has been spun, woven, and made in less than
twenty-four hours. When it starts to thunder and lightning, the superstitious Romanian makes
the sign of the cross and falls to the ground.

Speaking of the population, as a number of inhabitants in the middle of the 19th
century, it is interesting the note of doctor Caillat who establishes for Wallachia, without
including Bucharest, a population of 2,000,000%° inhabitants. The total population of the
Principalities in 1854 was considered to be 4,000,000 inhabitants, and in 1859 4,424,961
inhabitants.”” American physician James Oscar Noyes identified, at the same time, a
population of 4,000,000 souls, of which 2,500,000 belonged to Wallachia and the rest to
Moldova. Very important for our national history is his observation that "Romanians are not
limited, however, to the principality, but are spread throughout Transylvania, Bessarabia and
Bukovina, numbering more than 7,000,000 people."?

24 James Oscar Noyes, in "Foreign travellers...”,p. 216-217

»Moritz von Angelli, in “Foreign travellers...”,p. 561

% Joseph Caillat, in “Foreign travellers...”,p. 531

27C.I.Istrati, A page from the contemporary history of Romania from the medical, economic and national point
of view, Alesandru A Grecescu Printing House, Bucharest, 1880, p. 60

% James Oscar Noyes, in "Foreign travellers...”,p. 216
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A picture of the births in Moldavia in 1840 could look like this: Orthodox 21,867 of
which 11,796 boys and 10,071 girls, Catholics 1838 of whom 963 boys and 875 girls; to
these are added 1,011 Jews (571 boys and 440 girls) and 155 Armenians (78 boys and 77
girls).?® In 1842, Thibault Lefebvre® counted 6,900 clerical families in Wallachia,4,800
families of deacons, 3,200 families of teachers and 4,500 monks and nuns.*

3. ROMANIAN CHURCHES AND MONASTERIES IN THE LOGS OF FOREIGN
TRAVELERS

Travelers who passed through the North-Danube area in the middle of the 19th century
also give interesting news about the Romanian church, respectively about its hierarchical
organization. For example, the Frenchman Eugene Poujad® says that Wallachia has a
metropolis and three belonging bishoprics, with an annual income of 3 million piastres
(almost 1,148,000 francs), and Moldova has a metropolis and two belonging bishoprics, with
an annual income of millions of francs (3,976,000 francs). Their income was fixed by the
Organic Regulations, as follows: in Wallachia, one-fifth of this income is made available to
the holders for alms, personal expenses and their homes; the remaining four-fifths are used
for the maintenance of churches, the payment of ecclesiastical courts, the treatment of priests
and vicars, seminar fees and religious instruction, and one-tenth of the total amount is
considered necessary as a reserve for unforeseen expenses. In Moldova, income is divided as
follows: 900,000 piastres for church maintenance, food and housing for their servants;
1,800,000 piastres belong to the state and are intended for charities and public education;
more than half of the amount is considered to be kept as a reserve.®

The large number of churches and monasteries impressed foreigners. The French
traveler Adolphe Joanne wrote in 1846 that in the city of Bucharest there could be "10050
houses, 20 hotels, 26 monasteries, 130 Orthodox churches, a Catholic church, an Armenian
church, a Reformed church, 5 synagogues, 10 inns, a seminary, a college, 3 boarding houses,
80 schools, 4 printing houses, 1775 horse crews, 7502 carts, 18,930 horses, 70 barges, a
foreign theater » 3

Charles Doussault believes that St. George's Church is one of the most important in
Bucharest and regrets a failed restoration: "Once decorated on the outside with paintings and
arabesques, St. George's Church suffered the mutilation of the hope with which German

#Joseph Caillat, in “Foreign travellers...”, p. 532

%0 awyer at the Court of Cassation and the Council of State, member of the Blois Academy, the Berry Society
and the Paris Political Economy Society, one of the French travelers who left precious testimonies about the
economic state of the Romanian space. He visited Wallachia in 1853 and 1858.

*Thibault Lefebvre, in “Foreign travellers...”,p. 247

®Eugene Poujad, French consul in Bucharest between 1849-1854, a remarkable connoisseur of Eastern
problems, represented the tendency of the Western power to approach our countries. He married, in 1850, a
Romanian woman, Maria, the daughter of the great ban Costache Ghica. He became a fighter for the defense of
the Romanians' rights. A convinced unionist, he proposed since 1849 the achievement of the union of the
Principalities.

*Eugene Poujad, in “Foreign travellers ...” p. 495

¥Simona Varzaru, Through the Romanian Countries. Foreign travelers from the 19th century, Sport-Turism
Publishing House, Bucharest, 1984 p. 114
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architects are so generous to these unusual monuments. The railing of the church porch, in
Byzantine style, full of elegance and originality, still allows us to guess the picturesque
appearance that the decoration could produce on the azure sky, often splendid, in these warm
lands, now covered with this destructive linen of lime spoilage »*°. The interior of the
churches has a structure similar to that of the Catholic churches, with the difference that in
our country “the walls are equipped with benches (...) on which one sits during the
service”.

In 1854, three monasteries are mentioned near the mountainous area of Buzau:
Ciolanu, Valea Marului and Vintila Voda. The traveler is impressed by the beauty of the
landscape, especially since the Ciolanu monastery was quite difficult to reach on horseback,
so the trip was made on foot. For a start, you enter the first courtyard of the monastery where
there is a small building, to receive and host the faithful who came to visit the monastery;
then came some warehouses and the monastery kitchen. “The buildings were built of
mountain stone and partly of boulders in the river. In the second courtyard were two
churches: one with the name of Jesus the Savior, the second with the patron saint of the Holy
Trinity. The founder's cells are united with the interior of the patron saint of the Holy
Trinity, and the monks' cells begin on the other side of the church and go under the mountain
amphitheater. A few trees grow near each cell, and their green crown does not allow the hot
glow of the sun to pass through, providing their occupants with a pleasant coolness. From
the windows of the cells the view to the surrounding mountains is particularly beautiful. "
Eight monks and the abbot, almost 70 years old, lived here. He was a wise man of Serbian
origin, speaking Russian like our traveler, which gave the visit a relaxed and pleasant
atmosphere. In this context, two very valuable cult objects are revealed that did not adorn the
monastery for fear of a possible robbery of the Turks: a cross sent to the monastery by the
voivode Mihai Viteazul, as a sign of gratitude after the victory over the Turks and a small
Slavonic gospel, plated with silver decorations, about which it is not known how it came into
possession of the monastery.®’

Regarding such robberies, Edmund Spencer has the same perplexity, who, being aware
of the fact that "the richest monasteries can be found in Moldova and Wallachia" wondered
in his memoirs "how they escaped when the country was deserted and robbed, so often, by
the armies of Russia and Turkey ~.* Continuing the series of monasteries in Wallachia,
Eugene Poujad successively recalls “Tismana, located in a picturesque pass on a small river
with this name; Arnota, founded by an Albanian prince and which served as a refuge for the
inhabitants during the Tatar invasions; Polovragi, built on the same track of Oltet, where this
river escapes from a deep cave, rich in stalactites; Cozia, built in front of Olt, where this
untamed river escapes from the Carpathians to bathe Wallachia; Horezu, the most important
of the five monasteries built by Brancoveni, one of the richest in the whole of Wallachia and
whose abbot still has the right to be named by the old princess Brancoveanu, retired to

*Charles Doussault, in "Foreign travellers...”, p.151
*pjotr Jadovski, in “Foreign travellers...”,p.171
*"|bidem, p.191-192

*®Edmund Spencer, in “Foreign travellers...”,p. 429
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i 539
Varatic.”™ Impressed was the traveler from the convent of nuns from Ostrov where “every

nun has her house under thick secular trees, which hide her from view. A small arm of the
Olt, which flows quietly, separates the island from the road and a wide boat leads the
passengers here, which is announced by the sound of a bell. The abbess of Ostrov only wears
church clothes when she has foreign visitors. She is usually dressed in the latest fashion from
Paris and receives her toilets from Bucharest.”*

For Moldova, the monasteries from Neamt, Agapia and Varatic are the most frequently
mentioned in the travel diaries of foreign travelers.

In Varatic, the older and more devoted nuns lived ”in the shadow of the sanctuary. But
as each of the nuns has her own house, separated from the others by a garden or trees, the
youngest and most fashionable scatter here and there, at the foot of the hills, secluded
houses, resembling an English village rather than a cell. Their rules are not very strict,
judging by the details: they are said to have the right to offer hospitality to their visitors, but
not more than three days. (...) At Agapia, the valley is very narrow, the monastery very
isolated, the rules are strict. ”*

CONCLUSION

The interest that the accounts of travelers and consuls show for the reconstruction of
life in the Principalities is obvious. In most of them, the mentality, education, daily life,
Romanian cities and villages from the first half of the 19th century are described as inferior
to the settlements in Western Europe. However, the fact that the territory of the Romanian
Principalities was often the theater of the Russian-Turkish and Russian-Austro-Turkish wars
must also be taken into account. The travelers registered the consequences of those scourges,
which delayed the development process of the Romanian society.

Foreign travelers, coming from noble or bourgeois backgrounds, were critical of
Romanian customs and mentalities, considering them much too influenced by the oriental
spirit. Forcing the note of interpretations a little, we can say that Saint-Marc Girardin
observes, as early as 1836, what Maiorescu would later call “bottomless forms”: taken from
Western civilization rather its external aspects » 42

Springed from experience and wisdom of life, from joy or pain, the elements of culture
and popular traditions transmitted values and created bridges between generations. Religion,
traditions and customs are priceless treasures, which define a people, making it unique,
steadfast and immortal; Romania is known for its popular customs, some as if taken from
fairy tales. Despite globalization, they have been preserved and passed down from
generation to generation.

%%Eugene Poujad, in “Foreign travellers...”,p. 494
“|bidem, p.495

“'Edouard Grenier, in “Foreign travellers...”,p. 672
“’Simona Virzaru, op.cit., p.60
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