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Editorial

Dear colleagues.

We present to you the new issue of our journal, in which we once again bring
you interesting studies on selected topics. The very first one deals with an
important topic that has shaken the whole of our society in our region - the topic
of love and its importance in interpersonal relations, which is described in a
theological spirit in the work of Andrew of Crete, as well as the consequences of
its absence. The second study is devoted to the historical events and the impact
of the introduced ecclesiastical unions in the region of the Russian principalities,
Lithuania and Poland. The third article introduces us to the origins and content
of one of the earliest attempts to versify the biblical text. Another paper deals
with Anglo-Saxon studies of the tribes living in the territory of present-day
Britain in the first millennium and their cultural maturity. In the fifth article, the
author introduces himself to the problem of patristic analysis of the ancient
writings of the Apostolic Constitutions, with appropriate critical commentary
and editions. The author of the following study transports us to the spiritual
pastoral ministry and highlights the seriousness of this vocation as well as the
necessity of its presence not only in today's society. The last article introduces us
to the basic ideas of the Trinitarian conception in the work of Gregory of Nyssa,
one of the important patristic writers who contributed significantly to the
resolution of the understanding of the dogma of the Holy Trinity in the
interconciliar period in the fourth century.

We hope that the individual studies will enrich your knowledge with new
insights and will be helpful to you in your further scholarly work.

Pavol Kochan (editor)



LOVE IN THE GREAT CANON THEOLOGY OF ST.
ANDREW OF CRETE

Wojciech SEOMSKI

University of Economics and Human Sciences In Warsaw, Poland

INTRODUCTION

The theology of St. Andrew of Crete belongs to liturgical theology, a special
branch of theological sciences that finally took shape only in the second half of
the 20th century [16]. The texts of liturgical books can serve as a source for the
study of theological doctrines and individual concepts that are important for
Christian doctrine. The methodology of Liturgical Theology includes not only
the traditional methods and techniques of hermeneutics, but also the methods of
poetics and liturgy. It is also necessary to take into account the deep symbolism
of the liturgical texts and the place of the considered concepts in the order and
structure of the divine service. This article discusses the concept of love and its
place in the liturgical theology of the Great Canon of St. Andrew of Crete.

Saint Andrew, Archbishop of Crete lived in the 7thand 8% centuries AD. The
period from the 5th to the 9th centuries is marked by the flourishing of church
poetry in the Byzantine Empire. It was during this period that most church
hymns were written [2]. The work of St. Andrew anticipates the work of such
hymnographers of the Church as St. John of Damascus and St. Cosmas of
Maiuma, who worked mainly in the middle and end of the 8" century.

At the same time, during this period, the Empire was shaken by disasters,
which were perceived by the Orthodox Byzantines as “the Scourge of God” —
punishment for their sins. The African and Eastern provinces of the Empire were
occupied by Muslims. They besieged Constantinople twice (in 674-678 and 717-
718), and the future of the Empire remained in question, since the long-term
threat of a military invasion from the East and the Islamization of the Byzantine
population remained as a constant factor influencing all spheres of the Church
life. The Bulgar tribes captured the Danube provinces of the Empire and formed
the Bulgarian Khanate independent of Constantinople in 681, inflicting a heavy
defeat on Emperor Constantine IV. Only in 865 the Bulgarian Khan Boris I
accepted Orthodox Christianity and the title of tsar, and until that time the



Bulgarian state was perceived as a threat not only to the power of the Byzantine
emperors, but also to the Church.

The external threats were closely linked to internal troubles. Disputes with
the Monophysites and Monothelites did not subside, which led to schisms and
the weakening of the entire united Catholic Orthodox Church, which stands on
the position of dyophysitism and dyothelitism. In 726, Emperor Leo III the
Isaurian decided to intervene directly in the internal affairs of the Church and
launched an iconoclastic campaign, placing his imperial will above the will and
opinion of the Church. The iconoclasm was partly inspired by the influence of
Islam and the emperor’s foreign policy interests. Monophysitism and
Monothelitism gained a foothold and institutionalized in some provinces of the
Empire in connection with the Arab and Bulgarian invasions. Before the
Triumph of Orthodoxy in 843, the unity of the Church was torn apart by
theological disputes and heresies, which influenced church hymnography.

Saint Andrew was born in the 7t century in Damascus, where he received
his home education. It should be noted that it was Syria at that time that was the
main center of church poetics and hymnography [9]. According to Orthodox
tradition, Andrew was mute until the age of 7 and received the gift of speech
after the Holy Communion [3]. At the age of 14, St. Andrew left his parental
home for the Jerusalem monastery of St. Sava. Here he became a clerk at the court
of the ruler of the Jerusalem Patriarchate Theodore, continuing a strict ascetic
life. In 679, he, along with two other trustees of the Jerusalem Patriarchate, went
to Constantinople for the VI Ecumenical Council and brought back a list of the
definitions of the Council. Archbishop Philaret believed that Andrew was
summoned to Constantinople for the second time by the Patriarch of
Constantinople and there he was consecrated by them as a deacon of the great
Sophia Church [5]. Although, according to other sources, he already had the rank
of archdeacon.

During the reign of Emperor Justinian II, Andrew was appointed
Archbishop of Crete. During his archbishopric in Crete, Andrew launched an
active activity. Many miracles were attributed to him, such as saving Crete from
the invasion of the Saracens, or sending down rain in a drought through his
prayers. Information regarding the exact date of the death of St. Andrew is
contradictory. There are indications in his Great Canon that the pastor of Crete
wrote this work at an old age. It is known that St. Andrew died on the island of
Lesbos in 712, 726 or 740, returning to Crete from Constantinople.

The legacy of St. Andrew of Crete is extensive. According to the investigation
of the Lenten Triodion, there are about seventy canons of Andrew of Crete
according to ancient hermology [8]. Many works of Andrew of Crete have a clear



theological meaning. It should be recognized that a significant part of his works
and activities remains insufficiently researched.

THE THEOLOGICAL DIMENSION OF THE GREAT CANON

The Great Canon of St. Andrew gained the greatest fame. The canon is read
at Matins on Thursday of the fifth week of Great Lent, as well as in parts at Great
Compline on the first four days of the first week of Great Lent. Archbishop
Philaret of Chernigov asserts that during the life of St. Andrew of Crete there
was no canon as such. The Great Canon was called the Sticheron or “The
Sticheron of Holy City-Dweller”, as well as “The Succession of the Songs of the
Holy City-Dweller” (meaning the Holy City of Jerusalem and one of the variants
of the author’s name — Andrew of Jerusalem). This Great Sticheron of the
venerable Archbishop of Crete only later acquired the form of canon. At the same
time, some troparia to St. Mary were written and added to it.

This transformation of the Great Sticheron of the Holy City-Dweller into the
form of a canon is attributed by some authors to the works of St. John of
Damascus, while other authors associate this transformation with the name
Theodore the Studite. St. Andrew took the irmoses of the Songs of the Great
Canon, apparently directly from the biblical songs. Of key importance here was
the second song, which is directly related to the deep feeling of repentance, to
which the entire Great Canon is devoted [10].

The researchers of St. Andrew’s works unanimously admit that his works
were extremely lengthy and were later reduced. The triodia were also reduced,
in spite of their high qualities. There are abbreviations in the ninth ode of the
Great Canon. In the practice of church worship, many canons of St. Andrew of
Crete were eventually replaced by the canons of St. John of Damascus and St.
Cosmas of Maiuma. It is possible that one of the reasons for this replacement was
that the canons of St. Andrew were extremely lengthy.

The Great Canon contains up to 250 troparia and, according to some
researchers, initially did not have any typical irmoses, and was not clearly
divided into songs. Later, St. John of Damascus added the Irmoses of Songs in
their modern sound, and the Troparia in honor of St. Mary of Egypt and St.
Andrew himself were also written later by the venerable brothers Theodore the
Studite and Joseph the Confessor (the Studite) when they put the Triodion in
order (according to the testimony of Nikephoros Kallistos). Troparia in honor of
St. Mary even have their own independent acrostic.

Professor Evgraf Lovyagin, while translating liturgical canons from Greek
into Russian, points out that St. Andrew’s Great Canon deserves the title of a
great work not only because of its content, but also because of its extensiveness.



If the usual canons, according to Lovyagin, “contain about 30 songs or a little
more, it [the Great Canon] contains up to 250 troparia with irmoses” [11]. The
Great Canon is considered by some authors as the main work of the whole life of
St. Andrew. It is called “the repentant autobiography of St. Andrew of Crete” [8],
compiled in the last years of Andrew’s life. This version refutes the words of
Nicephorus Kallistos that the Great Canon was allegedly brought by Saint
Andrew to the VI Ecumenical Council in 679-680. In the Great Canon itself, data
are found that rather correspond to the late dating of this work.

Perhaps the Great Canon of St. Andrew initially had no connection with the
Great Lent, and this connection was established later by chance. The opposite
view is that the Canon has an organic connection with the days of repentance
that fall on the Great Lent [11]. It is not accidental that the Canon is called
Repentant, since the theme of repentance permeates the entire work. But the
theme of repentance refers not so much to Andrew himself, but to all Christians.

The word “theology” is mentioned in the Great Canon only once in the
troparion of the sixth song, “The wells of Canaanite thoughts, my soul, you have
prized above the Rock with the cleft from which the river of wisdom like a chalice
pours forth streams of theology”. [1] (££ )¢ 0 TG cOPLAC, WG KOATNQ TIQOXEEL,
Kkpovvoug BeoAoyiac) [18]! In this case, the word “theology” is used as a poetic
image as a synonym for “wisdom” (co@ia), which “can only be recognized by
good deeds, by spiritual transformation, renewal and rebirth of man, by spiritual
struggle and the Christian life”. [15] In addition, the images of water and a spring
are used to signify “truth”. The Living Truth is Christ, who is compared in the
gospels with the cornerstone (Matt. 21:42; Mark 12:10; Luke 20:17). This can be
seen from the subsequent troparia of the same song, where Christ is just called
the Stone, striking at which, Moses “mysteriously pre-elected Your life-giving
rib, Savior, from which we all have the drink of life”.

The Canon cannot be reduced only to the penitential autobiography of St.
Andrew because of its structure. Each of his songs has a certain structure. In the
first part of each song, the author “talks with his soul”, and in the second part he
appeals “with a cry to God for mercy” [8]. The songs of the Canon do not always
preserve the exact biblical chronology. So, St. Andrew speaks of the Great Flood
after mentioning the destruction of Sodom and Gomorrah. The Old Testament
narratives predominate in the first eight songs of the Canon, while New
Testament narratives predominate in the ninth.

! Here and below the original Greek text of the Canon is cited by: [18].
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However, the study of the Great Canon of Andrew of Crete reveals that in
all the songs of the Canon, starting from the very first, which tells about the
creation of man and his fall, there are troparia completely built on the New
Testament revelations concerning the laws of New Testament grace. Already in
the first song, St. Andrew is captured by the image of the penitent prodigal son,
as well as the image of the good Samaritan.

Saint Andrew begins his confession to God, as if reflecting on the affairs of
his life, and immediately embarks on the path of saving repentance and bringing
tears of repentance to God. This reflection is given as if on behalf of the author
himself, and on behalf of all people who find themselves before God in an act of
saving self-contemplation and self-analysis. St. Andrew finds such a way of
turning to God that in his deep Christian love he seems to take every human
soul, sigh with it about the untruths of life and together with it seek, ask for a
way out.

From the very beginning of the Canon, biblical analogies and allusions are
used to describe the state of the human soul. The sequence of presentation of
biblical stories in the Canon is not subject to biblical chronology, but to a
consistent immersion in the spiritual states of a penitent person, as well as in his
feelings, including the feeling of love. At the same time, the author of the Canon
does not strive for a chronologically consistent biblical narrative, unlike the
authors of other liturgical texts. For example, in the first song of the Canon,
having spoken at the beginning about the crime of the primordial Adam
(troparion 3), later (in troparion 10) Andrew returns to the thought of the creation
of man by God, so that again, reflecting on the greatness of the gifts given to man,
incline him to repentance. The sequence of presentation in this case is subject to
the goal of leading a person to repentance.

St. Andrew sometimes returns to the same biblical story to describe different
states of the soul, but he presents and interprets this story in completely different
ways. There are also repetitions of moral admonitions and edification associated
with certain biblical stories, as if the author is trying to fix certain ideas in the
minds of listeners by repeating [17].

There are also transfers of St. Andrew from Old Testament stories to New
Testament stories. Such New Testament insertions can be counted from five to
seven troparia only in the first song. This fact speaks against the opinion of those
scholars of the Great Canon of Andrew of Crete who believed that its New
Testament part begins only with the ninth ode. The alternation of images of the
Old and New Testaments is typical not only for liturgical works, but also for
other genres of Christian literature. In general, the key provisions of Christian



theology are substantiated by the Old Testament, including by comparing New
Testament personalities and plots with those of the Old Testament.

This approach is also characteristic of Andrew of Crete, who, in his address
to his soul, indicates that he cites examples from the Old Testament “as
analogies”. At the same time, in the Great Canon the aforementioned alternations
are subject to a certain logic. New Testament insertions seem to soften and
smooth out Old Testament images and plots.

Thus, the structure of the main part of the Great Canon is characterized by
the free use of New Testament appeals to Christ the Savior against the
background of the primacy of Old Testament reflections, with the retention of
the main points of chronology. There are also multiple returns to a previously
expressed thoughts or facts in order to deepen their understanding or give them
a different content required for following the line of reasoning.

THE PLACE OF LOVE IN THE CANON

Love is not the focus of the Great Canon. However, it occupies an important
place in the disclosure of the main theme of this work — repentance and
forgiveness. To evoke a repentant mood among those who believe in Christ, St.
Andrew of Crete used a special oratorical technique: a monologue conversation
with the human soul [6]. With love and compassion, he addresses to the sinner’s
soul ardent appeals, exhortations, reminders and encouragement, and arouses
deep repentant feelings.

Love in the Great Canon is mentioned in three main contexts.

1.  God’s love for man. Starting from the Irmos of Song 4, St. Andrew
addresses God as the Lover of men (PiAavOowme” in the vocative case).
Such an appeal to the Lord is used repeatedly in the context of the expected
forgiveness of the penitent soul. The Lover of men himself desires the
salvation of each human being, and therefore accepts sincere repentance.
The author of the Canon appeals to God’s love for man, mentioning
punishment and forgiveness. In addition, God is repeatedly referred to as
the Lover of men when pleading for enlightenment and guidance to fulfill
the will of God. Mention is also made of the philanthropic Lord, who
extended his hand to Mary for her salvation. In this case, the salvation of
Mary serves as an example and model for the salvation of all mankind.

2. The love of the Mother of God for God and man. Andrew of Crete
mentions the love of St. Mary to God, asking her to intercede for people
before God. She “with love” worshiped the “Tree of Life” and was honored
with glory. This glory gives hope for the salvation of man, and her love
serves as a model for man of love for God. Mary’s love for Christ also gives




people hope for God’s mercy. The Mother of God connects man with God
through her love. She becomes both a role model and a mediator between
God and man.

3. Man’s love for God. A penitent soul prays to God for forgiveness
“with love”. In his own name, the author praises God with “faith and love”.
These virtues appear in him after “getting rid of the sinful passions”. A
sinner at the beginning of his path to God does not have love, since it is
replaced by sinful passions. But along the long and difficult path of
repentance, the penitent sinner awakens and the feeling of love for God
grows.

In general, the understanding of love by Andrew of Crete becomes clearer
when comparing love with the virtues, sins, qualities and feelings of a person. In
the Great Canon, love is repeatedly mentioned together with fear. At the same
time, a person “repents with fear”, but “calls to God with love”, as if repentance
in fear precedes love. Original sin, according to the Canon, broke the peace of
mind of the first sinners. It brought anguish and languor into their souls,
confusion into their minds and feelings, desires for carnal pleasures into their
wills. The fallen human soul is directed at itself. It withdraws from God in
herself, clings to the material side of life and ceases to shed rays of warm love
around herself. Finding no satisfaction in material life, the soul greedily seeks its
full satisfaction, chases after it, and finds it nowhere outside of God. The fall
means the loss of love, and the main condition for its return is repentance and
gaining forgiveness.

The condition for a man’s true love for God is deliverance from sinful
passions, which are repeatedly mentioned in the Canon (adultery, love of money,
covetousness, gluttony, and others). With the focusing of reverent heartfelt
attention on God alone, the penitent soul is calmed and pacified. It is no longer
tormented by the passions. It begins to pray to God easily with a feeling of warm
love for Him, gratitude, contrition and humility.

The Canon does not directly speak of the author's love for a person, or love
between people. However, this love is clearly manifested in relation to the
penitent human soul. The sayings of the Old Testament in this work of St.
Andrew are full of reflections on the essence of human affairs, they are gradually
offered to the penitent soul with great depth, compassion and love. The author
tries to support the penitent soul, urges her not to despair, even if it is “leprous”.

In his relation to the human soul and in describing God’s relation to man, St.
Andrew often uses the epithet “warm” (Oeopog). This definition expresses
feelings of love, compassion and intimacy. It should not be confused with
XAw0g (rather tepid than warm), which is used in the Revelation of St. John the



Theologian (Rev. 3:16) in the sense of “loathsomely warm” (like the nasty warm
mineral water in the spa resorts near Laodicea). The definition Oeppog is used to
define warm light, warm air, cordiality of human relationships.

In relation to God, the terms “gracious” and “merciful” are often used, even
more often than the definition of the Lover of men. These definitions are
sometimes used together. For example, the author of the Canon points out that
the Savior (Xwtnp), the Lover of men (piA&dvOpwmog) “punishes graciously and
shows mercy warmly” (mAnttelc ovpnadag, kat omAayxviCn Oeouacg).

The definitions of the Almighty as “gracious” (ar-Rahman) and “merciful”
(ar-Rahim) are repeatedly found in the Qur’an, as the most frequently used
definitions of Allah. These definitions are obligatory when mentioning Allah in
Islamic prayers, including in Salah, with rare exceptions (it is inappropriate to
use ar-Rahman and ar-Rahim in a prayer before a sacrifice (kurban), since a
person cannot call to the mercy of Allah, preparing mercilessly slaughter an
animal). St. Andrew was born in Damascus (about 660) after its conquest by the
Arabs (635) and studied and worked for a long time in Jerusalem, which was also
under the rule of the Caliphate. The author could not have been unaware of the
Islamic doctrine and definitions of Allah. But at the same time, it should be noted
that the graciousness and mercy of God in the Great Canon is connected with
God’s love for man.

THE GREAT CANON AS A WAY TO THE DIVINE LOVE

In the Great Canon, love accompanies the path of the soul to active and
perfect repentance. Even denouncing the ulcers and sins of the soul, St. Andrew
convinces the sinner of the mercy of God and of his love for the sinner. The very
structure of the canon is built on the principle of dichotomy — the opposition of
good and evil, sin and righteousness, the fall of man and the grace of God. At the
very beginning of the Canon, in Song 1, the author, when comparing his sins
with “Cain’s murder”, below contrasts it with “Abel’s righteousness” (compare
Tnyv tov Kaiv with Tr) tov ABeA) [1], observing symmetry, including sentence
structures [4]. This balance is maintained throughout the Canon. As the tension
of repentance grows and the depth of the fall is revealed, confidence in the
salvation of the human soul also grows, the theme of God’s love and mercy is
revealed.

Repentance reaches its extreme expression by the seventh ode of the Canon,
where St. Andrew speaks of man's “bestial lusts”, “the gravest deeds”, and his
“passionate aspirations”. In this song Saint Andrew calls human life “cursed”,
speaks of the “abomination of passions”, of “foul voluptuousness”, of the
multiplication of “indignation”. But before reaching this apotheosis of
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repentance, the penitent soul’s trust in God is built, based on confidence in God’s
mercy and the willingness to forgive a person any sin, even the most serious one.
Paradoxically, tense repentance is combined with peace, calmness and
confidence.

After the seventh song, the New Testament images begin to prevail over the
Old Testament ones. The author is clearly trying to relieve tension, instill peace
and tranquility in the souls. The ninth song generally contains an appeal to “love
repentance”, to “kiss repentance” as an already accomplished fact. The seventh
song acts as a kind of door that opens into the grace of repentance. It is not
accidental that at the end of the work of St. Andrew refers to the repentance of
the robber on the cross, to whom the door to the Kingdom of Heaven was
opened. The forgiven robber, who repented in the last moments of his earthly
life, must convince all penitents of the granting of forgiveness. If, up to the
seventh song, repentance is presented as a long, difficult and painful path, then
in the image of the forgiven robber a short path to the Kingdom of Heaven opens
up.

In the view of Christian theologians, predecessors and contemporaries of St.
Andrew, love is the highest virtue in relation to repentance. In particular, the
great theologian and philosopher John Climacus in his “The Ladder of Divine
Ascent” placed repentance (netavoid) on the fifth step in his Ladder, and love
(&yamn) on the thirtieth, highest step, along with the other two main virtues,
faith (miotic) and hope (éAmic) [7]. These three cardinal virtues represent the
pinnacle of a Christian’s spiritual path. Obviously, Andrew of Crete was familiar
with the works of John Climacus. The path from repentance to true Christian
love along the Ladder is very long, but repentance already grants a person
forgiveness [13] and strength to climb up this Ladder. In the fourth song, St.
Andrew uses the image of the Ladder for edification in the consistent
achievement of virtues. Virtues can be achieved “by deed, and by reason, and by
sight”, that is, by all possible means and ways.

In general, the Great Canon does not reveal the theological conception of the
Divine Love, but only points the way to it. Love grows quietly in the heart in the
midst of repentant sighs and keeps the soul amid the most varied misfortunes,
anxieties and unhappiness of the life path and interprets and explains all the
circumstances. It is these interpretations that have theological significance.

In an address to the holy apostles, the author asks to burn his passions with
an “immaterial fire”, which kindles love for God in all who pray. “Immaterial
fire”, most likely, stands for the uncreated Tabor Light and the uncreated divine
energies. This doctrine was developed by hesychasts and other representatives
of Eastern Orthodox apophatic theology [14]. Nevertheless, it is groundless to
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literally define “immaterial fire” as any particular theological concept of divine
energy. It must be borne in mind that the language of church poetry is symbolic
and to some extent relative. However, this passage speaks of Andrew’s
commitment to the Orthodox apophatic theology. The apophatic approach is
also supported by the line about the “incessant darkness of vision”, in which the
saints can see God. Judging by this statement, God is known “in darkness”,
through negative approaches [12].

It is also possible to find in St. Andrew’s works a reflection of disputes with
the Monothelites. In one of his poems, St. Andrew pointed out, “Two activities
in Christ, two volitions in Him” [5]. This phrase is clearly directed against
Monothelitism and can be interpreted as a thesis of apologetic theology. The
confession of Christ as God and Savior is characteristic not only of the Great
Canon, but also of other works of Andrew of Crete.

Monothelitism is also refuted in the Great Canon. In the sixth troparion of
the ninth song, St. Andrew speaks of the incarnation of Christ, the communion
of His human flesh, and the voluntary testing by Him of everything inherent in
nature, with the exception of sin. This clearly testifies in favor of the presence of
two volitions in Christ.

CONCLUSION

Love in the Great Canon is presented not as a systematically set out integral
theological doctrine, but as the goal of a Christian’s penitent path to the
achievement of higher virtues. Love is one of the three highest virtues along with
faith and hope. In the process of repentance and deliverance from passions, the
repentant sinner awakens love for God, which grows and reaches fullness and
completeness by the end of the path.

The forgiveness of sins is given because of God’s love for man. The Lover of
men responds to the prayers of a penitent soul. An important role in the process
of repentance and forgiveness of sins is played by the love of the Mother of God
for Christ. The love of the Blessed Mary unites man with God. Her love serves as
a model for all people and contributes to intercession for sinful people before the
Lord.

Andrew of Crete offers an apophatic way of knowing God and Divine Love,
in accordance with the prevailing apophatic theology of the Eastern Orthodox
Church. The knowledge of God is based on the denial of passions, the rejection
of sins and the former way of life. Most likely, St. Andrew was close to mystic
and hesychastic trends in the Eastern Orthodox Church, since he referred to
“immaterial fire” and other mystic concepts.
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Abstract

The article analyzes the conception of love in the theology of the Great Canon.
The author of the Canon is St. Andrew, Archbishop of Crete. The Canon
represents the spiritual way of a penitent soul. The key topic of the Canon is
repentance. It does not contain a systematic and consistent theological doctrine
of love. Nevertheless, love is one of the most significant conceptions for
understanding the theological meaning of the Canon. The way of a repentant
sinner is a ladder like John Climacus’ “The Ladder of Divine Ascent”.
Repentance is one of the lowest steps, love is the highest step as the highest virtue
of a Christian. So there is a long way from repentance to a man’s love to God. In
the process of repentance and deliverance from passions, a penitent soul
awakens love for God, which grows and reaches fullness by the end of the path.
Divine love to man accompanies a penitent soul during climbing up the Ladder.
Due to his love God forgives human beings. The Canon represents apophatic
way for the knowledge of God and salvation. The states of mind during the
process of repentance are illustrated by the Old and New Testaments
personalities. The Christology of St. Andrew rejects Monophysitism and
Monothelitism. St. Andrew mentions “immaterial fire”, probably, referring to
the hesychastic conception of the uncreated Tabor Light or the uncreated divine
energies.

Key words

Andrew of Crete, apophatic theology, divine love, liturgical theology, the Great
Canon.

15



ITOITBITKV BHEAPEHVSI ITEPKOBHOV YHII B
PYCCKUX KHSIDKECTBAX, ANTBE N ITOABUIE B XIII-XV
BB.

Auntoun MIVPOHOBIMY

Yuusepcurer B beaocroke, beaocrok, [Toapia

B wmcropum Iloapmm mnpeanipyHMMAaANCh MHOTOKpaTHBIE —ITOIIBITKI
HPUHYAUTh IIPAaBOCAABHBIX BEePYIOIIUX K IIPUMHATUIO II€PKOBHOM YHUU U
MOAYMHEeHNIO mnarickoii Baactu. Ilepsas mombiTKa Oblaa HOpeANpHUHATa B
cepeaune XIII Beka, Korga BeAnch IeperoBOPhl C TaAUIIKO-BOABIHCKMM KHs3eM
Aanunaom. B 1245 r. ka3 Janunaa K HOANMCAHNIO YHUM CKAOHSA ITOCAAQHHUK
nansl puMckoro VaHokeHtust IV uraapancknit ppannuckaren 1 ge Ilmano
Kapnune. CoOpaB enmckonos, UTyMeHOB 1 00sIp, KHA3b OTBEPI BO3MOXKHOCTD
NpM3HaHMA Ianbl puMckoro raasoit Lepksu B I'aannkom Kastxectse. Otkas
KH:351 He M3MEHIA YHUATCKUX I1AaHOB PuMa B OTHOIIEHNMM PYCCKUX KHSKECTB.
Bce yunartckme muccunm B 1247 1 1248 1r. 3akoHUMANCH Heydadeit [1].

Bormpoc yHnu 0121 TecHO cBsi3aH CO cTpeMAeHneM KH:A3A JaHnnaa HoAydnThb
KOpoaeBckuit TuTyA. IlpoGaema mosiBuaach BO BpeMsl COBMECTHON PYyCCKO-
I10ABCKOM MHTepBeHIIMH B BeHrpum npotus yexos. Bpaxkayromniue mexxay codoii
KH:3bsL AMHacTum IIATOB, IIpOBOAMAM COBMeCTHYIO C KHszeM /JaHumaom
AVIHACTUYECKYIO ITOAUTUKY B OTHOmIeHMM Benrpum. Janmma crpemmacsa K
Iepejaue Ipecrola K O4HOMY U3 cBoux cpiHOBeil. C ®ToM 1eapio B 1252 T.
cocTos110Ch OpakocodeTaHne KH:A3s1 PomaHna c ['epTpya0it, 404epbio BEHIEPCKOTO
kopoas bean 1IV. Baxxnyio poab B BEeHIepcKom MOAUTUKE UTPAaA MUTPOIOAUT
Kupnaa II, ypoxenen l'aaunnxon Pycu. Murponoanr Kupnaa II moayumna y
TaTapCKOTO XaHa IIOATBep>KJAeHUe BCeX IPUBUAETUI, II0AYYeHHBIX paHee
Pycckoit LlepkoBbio 1 0cBOOOKAeHMe AyXOBEHCTBa OT BceX HaA0ros. Ero Busut B
Hukeu y umnieparopa lMoanna Jykaca n narpuapxa Manymaa II nipuséa x
IpeKpalleHNI0 IIeperoBOpoB OTHOCUTEABHO IIepKOBHONM yHuUM Ha Pycn,
OTBep>KeHNe IoAuTudeckon anHun Janumaa n cOavokeHne ¢ AaekcaHApoM
Hesckum.
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O 1epkoBHOV yHUU BHOBb
saropopuan B Kpakose, Bo Bpem:
BCTpe4M ITarckoro aerata Omnmso c
kHsaseM Janunaom. Onmso npuses
KHA310 /aHnmay KOpOHy, Iiepe-
AaHHYIO eMy nanoi VIHHokeHTHEM
IV. Coraacno IMnarmesckoi /eto-
oucu, JdaHuma oTkasaacsa — eé
HPUHATH, OOBACHSS DTO TeM, 4TO Ha
Yy>KOM 3eMJe He MOXeT BCTpe-
4aTbCsAd C MOCAOM. B BosHukien
CUTyalluM TIAIICKUII AeraT OTIIpa-
BILACS C TAAULIKAM KHA3eM B XOAM.
Becrpewa  Jdanmmaa ¢ Onmso
IIpOM30IILlla TOABKO B AeKaOpe 1253
r. B /pormumHe, rae TaAUITKUIA
KH:3b BMeCTe C ChIHOM /lbBOM 1
Ma30BelIKMM KHSI3eM I'OTOBUAMCH K
rnoxody Ha sartearos. Coraacue
JaHnmnaa Ha KOpPOHAIMIO, KOTOpas
cocTosaack B ApormunHckon Llep-

Kus3s laanuxnin daauna Pomanosua KB, OblA1a 0DyCAOBA€Ha IOMOIIILIO
(1253-1264) Pumckonn  Kypum B BoiiHe C
TaTapamu. ABTOp l'aaniko-Boasin-

CKOI1 /leTomcy OIMChIBAaeT HTO COOBITHE caeAyiommm oopasoM: , M ybeanaa ero
Matb ero u boaecaas, n CemoBut, n 0osipe AsIlICKMe, TOBOPsI, YTOOBI IPUHSA
KOPOHY, ,,a MBI Oy4eM IToMOIIIbIO [TeOe] B 6oprbe ¢ moranmamu. Torga oH KOpoHY
ot bora nmpun:ia, ot Lepksu CsATbIX AIIOCTOA0B, 1 OT TpoHa cBsToro Iletpa, u
OT OTIIa CBOEero Iramnbl VIHHOKeHTMS, M OT BCeX eIMCKOIIOB CBOMX. VIHHOKeHTUI
IIPOKASIA TeX, KTO TOHAT CBOIO Bepy IpedyecKylo, IIpaBOBePHYIO, XOoTea coOop
Co3BaTh, A5 IIPaBOii Bephl, 445 coegunenns Llepksu. Jannao npuHaa KOpoHy
ot bora B /] pornunte, Koraa 1méAa BOItHOI BMecTe ¢ cbiHOM /lbBoM 1 CeMOBUTOM
kHsa3eM  asamckum”’[19]. IlpumHmmas BO  BHMMaHMe  peAUTMO3HBIE U
AUTyprudeckue (pakTopbl, MOXKHO IIPeAIlOAOXKMUTb, YTO KOpPOHAIIMOHHBIE
TOp>KecTBa COCTOSIAMUCH 25 AekaOps 1253 r. coraacHo 10AMaHCKOMY KaleHAapIo, a
cAeA0BaTeAbHO B ITpa3AHMK Poxxaectsa Xpucrosa. [26].
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IIpeanpuHaATbEIE BO BpeMsl KOPO-
Hauuy manckuMm — aeratoM  Onmso
IOIBITKM CKAOHUTb K YHMI KHA3S
Janunaa 3akOHYMAUCH HeyAadenn [18].
[Toantnyeckne KOH(QPAMKTBI € KaTo-
AMYeCKUMU rocyJapcrsamu — Benrpu-
eir, IToapmien (¢ KpakOBCKMM KHs3eM
AemkoM bearim) n OpaeHom KpecTo-
HOCIIeB — IIpuBeAM K HeOpUITHUIO
IIpaBOCAABHBIM AyXOBEHCTBOM KaKMX-
Anbo xoHTakToB ¢ Karoamyeckoit Lep-

L 3 N P KOBBIO. [IpOTMB II€pPKOBHOII un
e
- \.\ { " $.t 5 = P h
BTN Y - BBICTyTIa4a TIPaBOCAABHAsT MePAPXVsl, a
IMana pumckuii Mnnokentnii IV (1243- | g ocobennoct mutporoant Kupnaa II,
1254)

C MHEHIEM KOTOpPOIO A0A>KeH Obla

cuntarbcs KHA3b Jdanumna [14]. IIpeem-
HUK VIHHOKeHTHNA IV, Asexcanap IV, oOpamaa BHuMMaHne kHA3s JaHunia Ha
9TOT (PaKT, yKasblBas B IMCbMaX, uyTO LlepKoBb ero BO3BbICIAQ, a OH, B CBOIO
ouepeAb: ,AYXOBHYIO U CBeTCKYI0O MuAOCTh llepksu 3aObia u  OKazaacs
HeOaarogapHeIM ero mmaocepanio”[21]. Buoss nmpobGaema yHun mossuaach B
Hauaze XIV B. B mepnog o0beAVHEeHNs TOABCKIX 3eMeAb.

IIpu npasaenun kusa3s raanukoro I'eoprus I, mana pumckmin Moann XXII,
II0AB3YSICh XOPOIIMMM KOHTaKTaMIl PYCCKOTO KH:A3s C IIOABCKMM KOPOAEM
Baaagucaasom /lokeTrkem, paccumThIBaA IHNOAYMHNUTL ABMHBLOHY ['aamiikyio
mutponoanio. Ilama Beicaaa ku:a310 'eopruio I Oyaay, B KoTopoil mpusbiBad
agpecara IPUHATH PUMCKO-KaToAn4Yeckoe pepoucnosedanne. Voann XXII B
MHOM 11ocAanum ot 1327 r. npussiBaa Baagucaasa /lokeTka oka3aTh BAMAHIE Ha
PYCCKOTO KH:A3s, 4TOOBI TOT Iepeméa B Karoamdectso [23]. IIpu3bpiBbpl Imarst
PMMCKOTO He IpUHeCAM pe3yabTaTa, Tak Kak Baagucaas /lokerek, 3Has
IoA0XeHe Aea Ha Pycu, He XOTeA CKAOHATH K TaKMM KOHBEPCSIM.

Hosple nmonwitkn ckaonuts ITpasocaasnyio LlepkoBb K IIepKOBHON yYHUU
ObLAM IpeATIPUHATHI IpK IpaBaeHnu Baaaucaasa freaao. )Keaanuem monapxa
OBL10 MPeANIpMHATD IIaru BeAymye K oobegunenunio Llepkseii. flreasao xorea
AAs ®TOM IleAU MCIIOAb30BaTh apropureT Murtpomnoamra Kunpmana m ero
xopomue B3auMooTHomleHus ¢ Koncrantunonoaem. Bo Bpems cBomx
ABYKpPaTHBIX HPOAOAXKUTeAbHbIX Bu3utoB B /utse m Kopone Kwunpuan
ydacTBOBaA B pa3roBOpax OTHOCUTEABHO IiepKoBHOM yHunu [14]. Vix pesyaprraTom
Op1aa KoppecrioHAeHIMsI ¢ KOHCTaHTMHOIIOABCKMM IaTpuapxaToM, IIPOBO-
AuMas OT UMMeHM Slreaabl M HaBA3bIBAIOIas K OCYIIECTBACHUIO I1ePKOBHOI
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yHUI. Mutponoant u fIrea40 BBICTyIINAYM C MTHUITMATUBOM CO3bIBa BCEA€HCKOIO
cobopa B 0g4HOM 13 ropogos Aurtosckoit Pycu, an6o Koponsl, 1 nmposesenns
Boroca0BCcKOrO Amcryra Had (popMyA0ii BOCCTaHOBAEHM: eduHCcTBa. IlaTpmapx
NpeANpUHAA OOBIMHYIO TaKTMKYy 3aTAIMBaHMUA BpeMeHU, IOATBepANA
HaMepeHIs, IIPU3bIBal K IIOX0AY Ha TYPOK U TaTtap, a ItocAe 1odeAbl Had HUMU
obelllaa paccMoTpeHMe mHpeaaokeHHoN metunumu. Kpome Toro, marpmapx
cynTal, YTO DTOT BOIPOC TpeOyeT BCeAEHCKOro, a He ITOMEeCTHOIO cobopa.
IIpeacrositeap IlpaBocaasnom lLlepkBu Takke OTHECCA — CKeNTUMYECKU
OTHOCUTEABHO MecTa IHpOBeJeHMs Ayasdora OTHOCUTeAbHO yHum: ,Pych m B
MIpPHOe BpeMs He SBASeTCs YA0OHBIM MecCTOM AAasl IIposedeHnst Bceaenckoro
Cobopa”[13].

IIpeaaoxxenne Slreaanl 6p110 HallpaBA€HO Ha AMKBUAALIMIO pa3AeAeHIs
ITepxseit 1IyTéM NOAYMHEHNs IIpaBOCAaBHBIX MAIICKOV BAacTu. Ileperosopsr c
Kunpuanom 404>kXHbI Ob141 IIPUBECTU K HEIIOCPeACTBEHHOMY AMaAOTy C HaTpu-
apxoM 0e3 KOHTpOAs €O CTOpoHBI Antoctoabckoit Ctoanusl. ITeperosopsl yka-
3a111 Ha HeOOXOAMMOCTD ITpOBeAeHIsI COOOPHBIX AMCITYTOB U AOCTUKEHMIO Iep-
KOBHOTO €JAMHCTBA IIyTéM pacCMOTPEHMsI JAOTMATUYeCKUX U OOpsIAOBBIX
pasamunit. B gessHocTeix rogax XIV B. B cpeae KaTOAMYECKOTO AyXOBEHCTBa
Koponel kxopoab He MOr HalTU JAOCTaTOYHO MHOIO CTOPOHHMKOB 9TOM
KoHUenuuu. IToabckmit enmckonaTt Obla
CTOPOHHUKOM  BKCIIAHCMBHOM KaTOAU-
umsanumu Pycn mocpeAcTBoM  pas3BUTIS
HeMeIIKO-TI0AbCKIX IIOCe AeHMI u
ycuaennsa uHctutyra  Kartoamueckoit
Ilepxsu.

Murponoant Kunpuan noagepxaa
YHUATCKYIO KOHILeIIIMIO KOpOAs, HO
0osee KaK TIOAUTUYECKUII  ITPOEKT,
HeXXealn 1lepKoBHbBIN [24].  Vicropukm
CIIpaBeAAMBO OOpalllaloT BHMMaHNe Ha
TO, YTO KMeBCKUii MuTponoant Kunpuan
HeNPUA3HEHHO OTHOCKUACS K CaMOM 1jee
IIepKOBHOI YHMM. YHUA AOAKHa Oblaa
YHUYTOXUTL aJMUHUCTPATUBHYIO, AOTI-
MaTHYeCcKyl0 U AUTYPTUYECKYIO He3aB-
cumocts epxsu [12]. Coxpanusmmecs

Kopoub noabckuii IIPOM3BeAeHNs] 1LIePKOBHONM AUTEpaTyphl
Baaaucnas Sreno (1385-1432) apropctBa Kwumnpmana He cogepxat
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HIUKaKMX YHUATCKMX DA€MEeHTOB. B geaTteapnoctu
murponoanta Kunpuana Heab3st yBUAETb
OOrocA0BCKYI0O 1 OpraHM3allMOHHYIO 3alH-
TepPecoBaHHOCTh B BOIIPOCe LIePKOBHO YHUM.
YHuaTckuit mpoeKT BHOBb BCILABLA BO BpeM:
ouepeanoro susura Kunpnana B JAurse B 1404-
1406 1r., HE32404ATO A0 CMEPTU MUTPOIOAUTA,
KOTOpas Hacrynmaa 6 ceHrsa0psa 1406 r. Vroru
STUX IePeroBOPOB He OTPaXXeHbl B COXpa-
HUBIIMXCSL MCTOYHMKaAX. Beposrtno, onm ne
IIPUHEeCAN BeCOMBIX pe3yAbTaToB, TaK KaK BCKOpe
nocae cMmeptu Kwunpmana, IIpaBocaasnas
ITepkoBb He Moay4yada HUKAKMX IIPUBUAETUI OT
Jreaast m Buroapaa, 1epKOBHBIE BAajAeHUS
MAaTUAM BCeBO3MOXKHBIE HaaAoTM 1 OblAM B
CBOOOAHOM I10Ab30BaHMM ABOpa. B oramume or

i

BeAUKOI meApoCcTn u MHOTO4YMCA€HHBIX

Beaukmnin KHs13b AMTOBCKIII HpI/IBI/I/leI‘I/IIZ, AapOBaHHLIX KOpOAéM AA
Buroasga, com KevicryTa (1401- Kartoanygeckon Ilepxsu, IlpaBocaasnas Llep-
1430) KOBb OCTaBalach IIpM CBOMX CTapbIX M 3Ha-

4YlTeAbHO OTPaHMYEHHBIX BAaJeHM:AX [16].

ANTOBCKMIT KHA3b Burtoana, moagepxupaembiin freaso, pemmna peop-
raHMI30BaTh IIepPKOBHbIe CTPYKTYphl B Beankom Kusixectse /lMTOBCKOM € 11€4BI0
ux 0Ooaee TecHom cesa3u ¢ Kartoamyeckoit llepkospio. DTuM HaMepeHUIM
AOZXKHBI OBLAY CIIOCOOCTBOBATD: CO3AaHNe OTAEABHON ANTOBCKOI MUTPOIIOAUN,
COOTBeTCTBYIOIIel rpaHuiaM KuskecTBa, BBIOOp MUTPOIIOAMTa TOABKO I10 BOAe
MOHapXxa I IIeperoBOphl C eMMCcKOIaMy OTHOCUTeABHO IIePKOBHONM YHUM. DTOT
I11aH Ob14 ocyIIecTBAEH B 1414-1415 rr.

Yxe B 1414 1. Butoaba msrnaa us Anteel KueBckoro Murpornoanta Porust
[17] m oaHOBpeMeHHO OT MMeHM KH:3ell M Oosip Beamkoro Kusokecrsa
/luTtoBCcKOro TOTpebOBaa OT MaTpmapxa M3OpaHUsS HOBOTO MUTPOIIOANTA
00BuHsA PoTHs B rpabeskax IIepKOBHBIX IIEHHOCTeN ¥ MUTPONOANYbell Ka3Hbl,
IIpUTECHEHE eIVICKOIIOB 1 Oe3pas3Andyie 10 OTHOIIEHUIO K AMTOBCKON YacTu
KIMeBCKoM MuTponoaun [5]. /AMTOBCKUII KHs3b IIpeAcTaBMA IIaTpuapxy coO-
CTBeHHOTO KaHAmAara, I'puropmsa Ilambaaka, IAeMsSHHMKA ITOYVBIIIETO
MuTtponoanta Kurpunana, BpI4aionierocs epKOBHOTO IPOIIOBeAHIKA, UTyMeHa
cepbckoro MoHacTeIpsa B Kocmeue, nHaxogsimerocsa B Awutse ¢ 1406 1. [15]
[Tarpuapx orBepr TpeboBaHms Butoabsa. B BosHuKIIIeN cUTyalny IIOMECTHBI
cobop, cocrosABIIMICA oOceHbIO 1414 1., M cocTOAIIMUII U3 €MUCKOIIOB,
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apXMaHAPUTOB, UTYMEHOB, KHs3€ell I
6osp, ocymiectsua popmaabHOe I3-
Oopanne I'puropms Ilambaaka Ha
Murpornioandsio Kadeapy. Ilocoas-
cTtBO BO raase ¢ IlamOaakom B Kon-
CTaHTUHOIIOAe  BecHou 1415 .
IIBITAA0Ch IIOAYYUTH OT IIaTpuapxa
IIOATBEpP>KAEHMEe COCTOSABIIIETOCs BbI-
Oopa, 4YTO 3aKOHUYMAOCH HeyJaueil.
Ilocae ero BosspallieHUsI odepeAHON
cobop B HoBorpyake mog mpeace-
AateabctBoM Buroapaa 15 HOsAOp:
1415 1. moATBEpAMIA BHIOOP M BO3BEA
Ha Kapeapy MUTPOIIOANTOB KMEBCKUX
I'puropus Llam6aaxa.

O BoiOOpe m BO3BeJeHUU Ha

Murpomoant I'puropnit Ilam6aak Ha kadeapy I'puropms Llamb6.1axa matpu-

cobope B Koncranre 5 1418 1. apxa KoHcraHTMHOIIOABCKOTO IIpOM-

HPOPMUPOBaA OCOOBIM MICEMOM CaM
KHA3b Butoang. Kuase moguépkmsaa, 4ro He >KeaaeT ,4TOOBI B Halllell CTpaHe
peaurust Ballla yMeHbIlaJach, MAM Tormbada, a LepKBU Bamy BeTinaan”.
Buroans ybexxgaa marpmapxa, yto OyAeT cTaparbCs, YTOOBI OblA IIOPSAOK U
Oaarosenme B ,Bammx Lepks:ax”’[12]. VI3 nmcpma caeayeT, 4TO He TOABKO
IIOAUTHYECKe, HO U IIepKOBHBIE IIPMYMHBI CKAOHMAM Burtoabja m amTosckux
eIIVICKOIIOB BhIOpaTh HOBOI'O MUTPOIOANTA.

Hosorpyackuit Co6op 1415 r. npuBéa K MI3BMEHEHUsIM CTPYKTYPbl AUTOBCKOI
Iepxsu. Bosnukaa HoBast aBTOKe(aabHas AUTOBCKO-PYCCKash MUTPONIOANL.
Bnepsrle nmpomsomao 4€Tkoe paszgedeHuUs €AVMHON  paHee  KUeBCKOI
MUTPOIIOAMM Ha ABe 4YacTU: KMEBCKOM M MOCKOBCKOM, pa3AeA€HHBIMM
rpaHuniamMu rocyJapcrs. Takum oOpa3om ObLAM CO34aHBI OCHOBBI OpTaHM3al M
He3aBUCUMOIT CTPYKTyphl Bocrounor lLlepkBu B I10AbCKO-AMTOBCKOM TIOCY-
aapctse. Ognospemenno npu I'puropun Ilambaake mmMeao MeCTO cuAbHOE
AaB/A€HIe CO CTOPOHBI BuToAb4a Ha LIEPKOBHYIO MepapXuIO C 11eAbI0 OBICTPOTO
3aKAIOYeHMs]  IIepKOBHOM  YHUM, IIOHMMaeMoOl KaK IIpMUcoejuHeHue
npasocaasHo Lepksu x Karoanygeckori.

B npeaasepun naumHamomerocs cobopa B Koncranme mu ycmaenms
KaTOAMYEeCKOV MMCCUMM Ha BOCTOKe, eIVICKOIBI, yJacTByIOI[ue Ha coOope B
Hosorpyake, 404>KHbI ObLAM IOHMMATh ITOCAEACTBIAS IPUHIMAaeMbIX peleHNIt.
Pycckue setonmcy U IMOAbCKME VICTOYHUKU €AVHOTAACHO IOAYEPKUBAIOT, 9TO
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cobop B Hosorpyake Ob14 IpUHY>KAeHIEM CO CTOPOHBI KaTOAMYeCKOTO MOHapXa
U PYKOBOACTBOBAACsA 11€AbI0 COKpaTuTh BaAmsHuMe PoTusa — 3alllUTHUKA
npasocaasus. [loguépknpaaoce, 4TO ero pemreHus ObIAM MPU3BaHBI OCAAOUTDH
IIpaBocaasnyio LlepkoBs, a €€ Bepyromux npucoeanHnTb K Karoanaecrsy[24].

ITocae Bo3BeaeHms Ha MuTponoanysio kadgeapy I'puropus Llamb.1aka BHOBL
BCTaa, A000MpyeMBbIli KOPOAeBCKUM U BeAMKOKHSKeCKIM OKpYy>KeHleM, BOIIPOC
OTHOCUTEABHO IIepPKOBHOM YHMM. YHMell AMYHO OBlA 3aMHTepecoBaH Ilara
pumckuin Moann XXII, xoropein HasHauma freaao nomnedurteaem Karo-
amgeckont llepksu Ha BOcTOKe ¢ IpaBoM oOOpalaTb B KaTOAMYECTBO
IIPaBOCAABHBIX ¥ PaCIpOCTpaHeHMs KaTOAMYecKon Bepnl [24]. B cepeaune
suBapst 1415 1. Ha cobope B KoHcranie or mmeHm kopoas, SIu Crexmp
IIpeAcTaBuA IepPBbIll IPoeKT HepkosHoM yHumn[22]. 30 nosops 1417 r. Sreaao
rpucaaa Ha cobop oTdéT aeratos us JKmyan, ogHoBpeMeHHO MHPOPMUPY: O
aKTMBHOI JeATeAbHOCTU cBoell M Buroabsa B o0aacTu CKAOHEHUs IpaBoO-
caapuplx K yHun c Karoamgeckoir Ilepkospio. Kopoab mnpeacraBuma csou
AeVICTBIS, KaK HaIlpaBAeHHbIe C I1eAbI0 IIPYUBECTY IIPaBOCAABHBIX K ITOCAYIIaHIIO
Arnocroansckon Croanile, a Takke omnmncaa 6opr0y ¢ Potuem. B s10 Xe camoe
spemsi POTUI, MUTPOIIOAUT KUEBCKUI (MOCKOBCKMIT), A400MACS OTAydeHMs
InaTpuapimmuM CHMHOAOM HpeAcToATeas AuToBckon llepxksu I'puropms
ITamOaaka, a B OTHOIIEHUM KAMPa, II0AAeP>KUBAIOIIEr0 HOBOIO IIpeACTOsATeAs,
CypoBble KaHOHMYEeCKue Kaphl BIIAOTh 40 aHa(eMbl BKAIOUMTeAbHO. Takmm
00pa3oM yHMs yKe CyIlecTBOBala BO3MOXKHO, KaK MCKAIOUUTEeAbHO BKAIOUeHIe
noMmectHol autosckoyt lLlepksu B cocraB Katoamueckoir, Oe3 Kakmx-ambo
KOHTakTOB ¢ KoHCTaHnTMHOMOZEM, a Cae40BaTeAbHO, B COBEPIIEHHO MHBIX
MOAUTUYECKUX YCAOBUSX, HeXXKeAU pu Mutporoante Kunpuane.

B nuceme ot 25 asrycra 1417 r., aagpecoBaHHBIM Halle pUMCKOMY, flreaao u
Buroapa npocnan cobop paccmoTpeTs IpodaeMy nepekpemysanus PycnHos,
Keaaromux eauHcTsa ¢ Karoanyeckoit Lepkospio. CoraacHo MHeHMIO fIrea10 u
Buroabaa mnoBTrOpHOE KpelleHMe II0 KaTOAMYECKOMY YMHY OTTaAKMUBaAO
Pycnnos ot xomsepcum. MoHapxm mpeadaraau BO3MOKHOCTb IPUHATHS
PycHos B KaToAnyecTBO IIpU3HaBas COBEpIIEHHOe HaJ HUMU paHee
IpasocaaBHoe KpeileHue. [Io MHeHMIO aBTOpOB MuUCbMa HTOT IIAr YCUANA ObI
Iporecc IpMUCOeAMHEHMsl IIpaBOCAaBHOIO HacedeHus K Karoamdeckoii
ITepxsu[11]. ABTOp ICKOBCKOV JAeTonMcH HasbiBaeT Burtoansa B 1428 T.
, OTCTYITHUKOM OT Bepbl, HoraHeIM KHszeM” [19]. Butoans Obla miepBoHauYaAbHO
KPeILEH B IpaBOCAaBUM ¢ uMeHeM /laxos.

EauHCcTBeHHON pe3yabTaTuBHON (opmoii odbeauHenus llepkseit Obrao
TOp>KecTBeHHOe OObsABAeHMne 00 9ToM (akTe Ha codope B Koncrane. freaao
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orpeJeA€HHO pemmacs Ha npucoeaunenue Ilpasocaasnon Ilepksu k Kato-
AMYEeCKON B MOAbCKO-AUTOBCKOM rocydapcrse. B mmcome or 1 susapsa 1418 r.,
nosapasass Maptuna V (1417-1432 1r.) ¢ usbpaHmeM Ha Iarickuit TpoH, fIreaao
0AHOBpPeMeHHO MH(OPMIPOBaA ero O HallpaBAeHNI LIepKOBHO AeAeTrariun BO
raase ¢ murpomnoantoM I'puropmem ILlamOaakoMm, HpeACTaBASIONIUM IIpa-
BocaasHbIx Autspl, Koponst m Moagasun. Kopoap oOpailaa BHUMaHMe Ha
BBICOKYIO OOpa3oBaHHOCThL MUTPOIOAUTA U IOATBEpXKAad, 4YTO 1eAbI0
IyTeIlecTsus ABASeTCs ToANNcaHue IlepkoHoN yHuu[24]. IlpuOsitue
ITamOaaka B KoHcraHily BMecTe C IeCTbIO IIpaBOCAABHBIMU eIMCKOIaMI,
HECKOABKUMM IIpecBuTepaMy U OospamMu cocTosiaoch B (espase 1418 .
Aeaeranys Oblaa MpUHATA Ha ayAgueHIuu y mamnsl Maptuna V [6]. I'puropuin
ITambaaK, ccblaasich Ha BOAIO Slreaabl, BhIpa3|ua pelllnTeabHOe yOeXXKieHue B
HeoOXoauMocTy oObeArHeHns Llepkselt, MpuaHaHMs IIpUMaTa Iarbl pUMCKOTO
U 3aBepIleHNns CXu3Mbl. Murtponoamnt obOycaaBamBaa CBOE pellleHue ABYM:
YCAOBUAMM: IIPOBEeAeHMsI CODOPHOTO AMCITyTa C IIeABI0 BBIACHEHMS CIIOPHBIX
AOTMATUYEeCKUX BOIIPOCOB ¥ IMPU3HAHMS YHUI KOHCTAaHTUHOIIOABCKUM IaTpH-
apxoM U BU3aHTUICKMM umneparopoM. Ilpesaoxenms IlambGaaka ObLam
BO3BpaTOM K KOoHUenun 1396-1397 rr.. Ha 5TOT pa3 BU3aHTUIICKIIT MMIIEPATOP
Manymna Il 6p1a perureapHsiM npotusHuKoM Karoamdeckoir Hepksn. Takas
IO3ULINA MUTPOIIOANTA IIpUBeAa K TOMY, YTO HUKaKUX pellleHNiI OTHOCUTeAbHO
YHUH He OBLA0 IIPUHATO. B BO3HMKIIIN cUTyaluy YHUATCKIe I1AaHbl Slreaasl He
Moray OBITh peaan30BaHbl, Tak Kak MuTponioaut I'puropuit IllamGaak Beiexaa B
Koncrannyy mnog gasaenmem Butoabaa, KOTOpPBII yrpoXkaa emy IIpu-
HYAUTeABHON KaTOANIM3anyen pycnaos[19].

MuTtponoaut I'puropmuii Ilam64ak Obla M3BeCTHBIM II@PKOBHBIM aBTOPOM.
Ero mpousseseHns OblAM IIMPOKO PacIpOCTpaHEHbl Cpeayl AyXOBeHCTBa U
MupsH. JurnaoMarmyeckas UMHTYMIMS — BbIHy>KJada €ro  CYMTaTbCA  C
npeanucanmamu reaao u Buroansaa. Ero 3aBucumocts oT SIrea10HOB 6b14a Tak
C1ABbHa, 4TO ecau OBl OH HadaA BeCTV CaMOCTOATEeAbHYIO HOAUTHKY, TO IIOTeps1a
Ob1 BO3MOXHOCTb BepHyThcst B Kues. I'puropmit Ilambaak ©Oaarormoaydno
BepHyAcs 13 KoHcTaHITB He BeTyIas B KOH(PAMKT C MOHapPXOM.

ITocae Heygaum yHMATCKUX I1aHOB IIOAUTHUKA SIre440 Ha PyCCKMX 3eMAsX
CKOHIIeHTpHpOBaJach Ha Inogepxke Karoamdeckoit Llepksu u orpanmyeHuio
IIpaB MPaBOCAABHOIO HaceAeHus. BHOBb maest yH1m BO3p0A11aach B TOT MOMEHT,
KOTJa HaTpuapX IIOCTaBUA Ha MuUTpomnoandsio Kadegpy rpeka Vcugopa.
Mutpornoant pacrnpocTpaHsa CBOIO IOPUCAMKINIO Ha Bce enapxun B Kopowne,
Beauxkom Knspxkecrse urtosckom u  Beamkom Kusbxecrse MOCKOBCKOM.
Mutponoant Vicuaop Obla 4e10BeKOM 0Opa3dOBaHHBIM U K TOMY >Ke 0AeCTsAIIIM
anriaomarom. Vimnepatop VMoann VIII [Taaeoaor orripasna ero Ha baseapckmin
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co0Op, Ha KOTOPOM JOAXHBI OBIAM IIPOBOAUTLCSI II€PErOBOPHI O BOEHHOI
oMoy Koncranrnnonoaio un nepkosHon yuuu. B 1437 r. VMcuaop npuexaa B
MockBy kak Mutpomnoaut scesd Pycu m Ob1a nmpusaT KHA3eM Bacmanmem II
Caersim.

Yrposa Koncrantunornoaio co cropons! Typrium ckaoHnaa nmrymux B Pume
BOEHHOI ITOMOIIIY TPeKOB K 3aKAI0YeHMIO 1lepKOBHON yHMH. Bo Bpem: cobopa B
®eppape, a 3arem Bo Paopenunn 5 nioaa 1439 1. enmMcKONbI MOAIMMCAAN aKT
1IepKOBHOIO eAMHCTBa. YacTh HpaBOCAaBHBIX MepapXOB OTKa3adach ITOAIIN-
CbIBaTh aKT YHMM, OCTaAbHble MNPUHAANM €ro MCKAIYUTEABHO C IIpar-
Matmyeckumu  teasmu [20]. B 3aceganmax cobopa ydyacTBOoBaa MIyMeH
MoHacTeipsi ¢B. Aumutpuss B KoncraHtmHomoae, a ¢ 1436 1. KueBckuii
mutpornoant Mceuaop I'pex. Mwurtponoant Vicmaop, ydacTsoBaBIIMITI B
3acejaHusAx cobopa B baszeae B 1431 r., 6611 OAHMM U3 TOPSYUX CTOPOHHIUKOB
yaun. Ha ¢aopentuiickom cobope VIcmaop akTMBHO BBICTYIIAA 3a YHMIO I
roamnmcaa coOOpHbIe IMOCTaHOBAeHUs. Mwutponoant Vcuaop Obla HazHavyeH
nantot Esrenuem IV xapaunaaom n aeratom gas crpan Bocrounon Espomnsr. V13
Puma Vcnaop sepryacs Ha Pycs, orty0ankosas, 1o gopore, B byase 5 mapra 1440
I. IOCAaHMe, B KOTOPOM MH(OPMIpPOBaA O ILIepKOBHOI YHMM U IIpU3bIBaA K
peaansauuu eé ycaosuii [9]. B reduenne Heckoabrkux mecsues 1440 roga Vcnaop
npeOniBaa B ripegeaax Kopons n Beaukoro
KusxecrBa /lMTOBCKOTO  ITporaraHAMpPYst
II0AOXKeHUsI  IlepkoBHOM  yHum.  Ero
IPU3BIBBI OTHOCUTEABHO YHUN
BCTPETUAVCH C PaBHOAYIIMEM CO CTOPOHBI
KaK IIpaBOCAABHOTO, TaK M KaTOAMYECKOIO
AYXOBEHCTBa. Koraa BO /lpBOBE
mutponoant Vicuaop Hayaa cosepliaTh B
LIepKBU AaTUHCKOe Dorocay>xeHne
IIPOM3OIIA0  BO3MYIIeHIe  BepyIOIIMX.
boapmuHcTBO 1IpaBOCAaBHBIX OLIEHUBAAO
LIEpKOBHYIO YHMIO KaK yTpO3y CBOeI Bepe.
PemureabHBIMM ~ IPOTMBHMKaMM  YHUM
ObLA0  IIpaBOCAABHOE  AYXOBEHCTBO U
pycckme MarHaTel. B Bo3HuKIIIel cutyanum
daopenTuiickass yHmUsA Oblda TIOAHOCTBIO

OTBE€pP>KE€Ha IIpaBOCAaBHbIMMI BEPYIOIIIVIMIL.

Murponoaut Knesckmin cnaop
(1436-1459)
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Kua3p mockosckuii Bacmanii 11
(1425-1462)

B 1441 r. Mutrponoant Vicuaop Bbiexaa
B MockBy, r4e B NPUCYTCTBUM KHA3SA
Bacuamsa II nmpoumrtaa mnocraHOBAEHUA
¢ aopenTuiickoro cobopa. Ilocae Tpéx anernn
ero npeOnBaHusa B Mockse Vicuaop Obia
OOBMHEH B epecy U 3aKAI0YEH I0J, CTPaxKy.
Ocenprio 1441 1. MUTPOIIOAUTY yAaAOCh
Oexxatp B /UTBYy, TIJe ero BCTPETUAO
ouepeJHOe paszodyapoBaHMe, IIOCKOABKY
OOABIIMHCTBO ~ AYXOBEHCTBAa U  MUPsIH
repectaay CYMTaTh €r0 CBOUM IIpeA-
croaTeaeM. B urore Vicuaop Boiexaa B Pum,
rAe mpeObIBaA A0 CBOell cMepTH B 1462 T.
Hebaarockaonnoe OTHOIIIEHIIe
Katoamdeckoir mepapxum B Iloapmme K
(pAopeHTHIICKOVI YHUM ¥ OTBep>KeHue eé
IIOCTaHOB/AEHII IIpaBOCAaBHBIMU IIPUBEAO
K II0AHOMY (pMacKO YHMATCKUX II1aHOB Ha

PYCCKUX  3€MAAX Beaukoro KusxecTBa

Autosckoro n Koponsl. Aas Ilpasocaasnoir Llepksu B rpanniiax Koponst sto

O3Ha4a40 o4YepeaHble AVNCKPVMMIMHAIVIOHHBIE IMMarM B IIOANTUKE IIOAbCKUX

BAacTeil. DTy npobaeMy caeayeT CBs3aTh ¢ COOBITUAMM B MoOCKBe, rae 1iocae

noOera I/Icr/mopa BO3pOCANM aHTU-KOHCTAaHTMHOIIOABCKIIE HaACTPOEHIII. B

IIaTpuapxe n NMIIepaTtope BIA€AN OTCTYIIHMKOB OT HpaBOCAaBHOIZ BEepBI I

CTOPOHHMKOB YHIIN. Bcé 6oaee yCnuamnBaamucCp roaoca B IIOAb3y OTACAEHNSL

KIeBCKOM MUTpPOIIOAUN OT KoHcTaHTHMHOIIOABCKOTO IIaTpuapXxara. B xoneuHoMm

UTOre PyCCKIMe eIVCKOIIbI II0 PacCIOPsI>)KEHNIO MOCKOBCKOTO KHAI351 Bacuamns 11 B

1448 1. n36paay Ha MUTPOIIOANYBIO Kadeapy psizaHcKoro erckoria Vony (1448-

1461 rr.). Beibop Mutpomnoaura OblA COBEpPIIEH Oe3 CaHKLIMMU IaTpuapxa, 4TO

O3HayaA0 paspblB C HaTpMapxaToM U Hadyalo CaMOCTOSTeABHOIO ObITa

[IpaBocaasnoit Llepxsu B Mockosckoir Pycn. B 1458 r. Beaukopycckme

€IIVICKOIIbl OraoCuAayn, 4910 €eAVMHCTBEHHBIMUM VICTUMHHBIMNM MUTPOIIOAVTAMI

KIMEeBCKIMMU U BCesl PyCI/I SIBASIIOTCAL T€ MepapxXy, KOTOpbIie 6y,ZI,yT YTBEP>KACHBI

BEAUKNMM KHSI3eM MOCKOBCKUM. DTOT (l)aKT O3Ha4daa peI_HI/ITe/H)HI)IﬁI Ppa3pniB
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Mocxkosckoii Lepksu ¢ BuszanTtueii, kotopas Oblaa Ipu3HaHa OTCTYHIMBIIEN OT

VICTUHHOM BepPBI IIOCAe 3aKAI0YEHI S qDAopeHTI/HZCKoﬁ YHUI.

OuepeaHast monbITKa BBeAeHNA PAOPEHTUIICKON YHIN Meaa MecTo B 1474
I., KOTAa KMeBCKMM MUTPOIIOAMTOM OblA M30paH CMOAEHCKMI ermckon Mucana
IMerpyuxuin [25]. Kasumup freaaoH4mk oOycAOBMA €rO yTBep>KAeHUe OT
npuHATHA pAopeHTHIICKoN yHuM. Ilpecrapeasni emmckon Mmcana BeIpasua
coraacue Ha npucoeauHenne K yaun. [log gaBaeHneM Kopoast 1 alloCTOABCKOTO
HyHIus AnTOHMs BomymOpu, mMurtponoant B 1476 1. BbICAaA INICHMO Ialle
Cuxcry IV, B KOTOpOoM BBIpa’kaa >KeJaHlUe IPUCOEAVHUTHCS K YHUM, U,
O/HOBPeMeHHO, OOBIHs1A KaTOAMKOB B ITpecAej0BaHI! IIpaBOCAaBHBIX. Mucana
IpocuA Iamy IpucaaTh ABYX AeraTtoB (OAHOTO IIpeACTaBUTeAs TPedecKoli, a
Apyroro — puMckoit llepkseit), KOTOpble BBIACHMUAM OBl ITOCTAaHOBAEHUS
(¢aopenturickoro cobopa U AorMaTHMUeCKMe pasAMdus MeXAy AByMs
Hepxsamu. Murponoant oOpalllad BHMMaHMe Ha YIpO3y XPUCTHMAHCTBY CO
cTopoHBl TypoK 1 Tatap. I[lo MHeHmio Mucamaa xpucruase, mnepes ANUIIOM
OIIaCHOCTH, AOAXKHBI OOBEAVHUTBCS, YTOOBI IPOTMBOCTOATH OOIleMy Bpary.
ObpeanHeHne, 1o MHeHNIO Mrcanaa, 401°KHO OCHOBBIBATLCSI Ha BO3BpaIlleHN!U
coraacus u Mupa mexay Llepkssamu. B MmeMopuase MuTponoanT noguépkusaa,
YTO PYCHHBI OKa3bIBaIOT TaKOe >Ke yBaskeHue Ialle PUMCKOMY, KaK ¥ BOCTOYHBIM
narpuapxaM. Eamncrso ¢ Pumckoinr LlepkoBpio He o3Hadaa0 OBl OTCYTCTBUE
eauHcrBa ¢ Koncrantunonoasckum Ilatpuapxarom. Ilog memopnaaom kpome
MUTPOIIOANTA OCTaBUAM CBOM IIOAIINCH, KaK YTBepPKAadoCh, TpUHaALlaTh
IpeJcTaBUTeAe PyCCKUX I AUTOBCKMX MarHaTos [10].

/lOCTOBEpHOCTh ~ MICbMa  MUTPOIIOAMUTA
Mucanaa or 14 mapra 1476 r. nanie Cuxcry IV or
AYXOBEHCTBa, KHs3eil M ITaHOB PYCCKMX O4YeHb
comHuteapHa. OpwuruHaa 1nocaaHnus  Obla
yTpaueH U TOABKO YHMATCKUII MUTPOIIOAUT
Vinatuii IToreit 8 1605 1. oOHapy>k1a ero KOIuio
n omyboamkosaa B medatn. CoraacHo kc. Sy
®Puaaky, mnmcpMo Mmucamaa He ABALAOCH
IOAAMHHBIM, TaK KaK TeKCT HaIllCaH Ha SI3bIKe
XVII Bexa, a caM AOKYMEHT IIOABMACS Kak
94eMeHT OOpLOBl O BBeJeHlMe ITOCTaHOBAEHUIA
Opecrckoro codbopal6]. PaBHo kak 1 TuTyAaTypa

< N
o AN HeHHYI0 (aabcupukanmio 4oKyMmeHTa[2]. Ecan

S MOATIVCABIINXCSE OCOO yKa3blBaeT Ha HECOM-
Mana Cukcr IV (1471-1484) 651

nmocaanme Mmucanaa marme pUMCKOMY
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Kopoap Aaexcanap ‘fAreaaonanx
(1501-1506)

coxpan:a 40 1480 r. [14].

= <l

Iaps Mean III (1462-1505)

AEMCTBUTEABHO UMeJA0  MeCTO, TO
HEeCOMHEHHO ObLa OBbI 1 KaKO¥-A1100 OTBET
Cukcryca IV. Ckenrtiueckn
OTHOCUTEABHO  YHMATCKMX  ITPOEKTOB
OTHOCHACSI M caM Kopoas, Kaszumwup
JAreasonunx[14]. Ilpotms yHum Ha
3eMASIX Beawukoro Kusxecrsa
/INTOBCKOTO ~ BBICTYyIIaA0  AMUTOBCKOE
AyxoBeHCcTBO 1 MarHaTbl. KoHcraHTn-
HOMIOABCKMIT NaTpuapx Padana, yzHas o
OpO-yHMaTCKMX  B3rasigax  Mmucanaa,
IIOCTaBMA Ha MUTPOIIOANYBIO Kadeapy
Cnupngona. Kasumup freasonumk He
yTBepAnA HasHaueHune CrnupugoHa u
pacrnopsiguAcs M3rHaThb €ro U3 CTpaHBbl.
Ilocae  msrmamms  Cnupugona  us
Beauxkoro KasxectBa  /lUTOBCKOTO
Mucana BHOBb HpuHAA Ha  ceOs
MUTPOIIOANYBIO BAACTH, KOTOPYIO

Boripoc miepkoBHOV yHUM BepHyACs
BHOBb IIpM IIpaBAeHUM AseKkcaHApa
Areasonuuka. B 1494 r. AUTOBCKMI KHS3b
>KeHnAcs Ha Eaene, g0uepu MOCKOBCKOTO
napst VMeana III u Codum ITazeoaor,
TAeMSTHHUIIE TTOCAeAHETO BU3aHTUICKOTO
umnieparopa Koncrantmna XI Ilaaeo-
Ao0ra, Kotopas rnocae nagenus Koncran-
THHONOAs ITpebOniBada B Pume [4]. B 1499
r. Oblaa MpeAIPUHATa IIOIIbITKA CKAOHUTD
KHADKHY K IIPUHATUIO KaToandecrtsa[3].
MockoBCcKUT  KHSI3b  OOBUHUA — AJek-
cangpa flreaaoHumka, MUTPOIOANTA
Mocnda, Buaenckoro emnmckora Boiirexa
M  MOHaXOB-OepHapAMHIIEB B  IIpU-
HY>XAeHNU! KHSITUHU Eaennt K
M3MEHEeHMIO BepONCIIOBeAaHNs], a TakxkKe
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B CTPOUTEABCTBE KOCTEAOB Ha 3eMASX, IAe IPOXKMBAAO IMPAKTUYECKU MCKAIO-
4UTEeAbHO IIpaBOCAaBHOe HaceAeHye. KusArmHa oTsepraa Bce IIpeAAO>KeHNs
OTHOCUTEABHO IPUCOSANHEHNS K AaTUHCTBY U OCTaAach BEPHOI IPaBOCAABUIO
[8].B »T0 e camoe BpemMs MUTPOIIO AUTOM, C CcOraacusi AJeKkcaHapa
Jreasonunka, Obla m3OpaH cMmoaeHckuit enmckon Mocud boarapunosmy.
Bribop mutponoanta 014 yreep:kaéH narpuapxom Hudonrom s 1500 1. ITocae
IoAy4yeHUs MHaTpuapiiero 04arocA0BeHNs, MUTPOIOAUT OOpaTmMAcs K mHalle
puMmckomy Azekcanapy VI ¢ mmcbMoOM, B KOTOPOM IIOATBEPAMA >KeAaHUe
NPUCOeAMHNUTBC K (aopeHTmMiickoi  yHum. Ilucemo  muTpomoamra
IIPUBETCTBOBaA AAeKcaHAp SlreA10H4YMK, KOTOPBI OXK1AaAa IIpu3HaHus B Pume
cBoero Opaka c mpaBocaaBHOM KHArMHer. OtseT mamnsl nosisuacsa B 1501 roay,
korga Aaexcanap VI Bricaaa BuaeHckomy enmckorny Boirtexy Tabopy ocoboe
bpese, B xotopom Oaarogapua mutpomnoanta Mocuda 3a 6aarockaoHHOe
OTHOIIIeHMNe K IIepPKOBHOJ yHII. B cBoéM nocaanum namna puMcKuii norpedosad,
4TOOBI MUTPOIIOAUT OTPEKCS OT BCeX TUTYAOB, AAHHBIX eMy IHaTpUapXOM.
Azexkcanap VI, Bompekum I1O3MIMM TIOALCKOTO AYXOBEHCTBA, 3alpeTua
CoBepIIeHMe BTOPOTO KpeILleHMsl IpU IpUHATUM pycuHOB B KaToamueckyio
Hepkoss. ITosumus namne! Oplaa IpeacTaBAeHa B IICbMe KOPOA1O AleKcaHapy,
B KOTOPOM PUMCKIUII HOHTU(PUK OODBACHSAA, YTO He MOI IIPUMHATL B CBOIO
I0pUCcAMKINIO MuTponioanTa VMocuda, Tak Kak 1mocaeaHunii Ob4 pPyKOIIOA0XKeH
Koncrantunonoasckum natpuapxom Hudonrom, a He Haxogsammmcs B Pume
yHuaTckuM narpuapxom Voannowm. IlogobHoe TpeboBaHMe Iaribl pMMCKOIO He
MOIA0 OBITh IIPUHATO KHUEBCKMM MUTpPONOAUTOM. PaBHO U AaTMHCKMIA
eIIJICKOIIaT BO I4aBe C BUAEHCKUM enuckonoM Boittexom Tabopom Obia Goaee
3aMHTepecoBaH pa3BuTheM CTpykryp Karoamueckoir Llepksu, nHexean
NoaAep>KKou yHun. Karoamdeckre enmcKOIbl CTPEMIUANCH K YCUAEHNUIO CBOETO
BAMSHUS TIyTEM Pa3BUTUs LIePKOBHBIX OpaTcTB, MOAAEPXKU MUCCUU
OepHapAMHCKOIO OpJeHa, «0DpallleHMIO» IIpaBocAaBHbIX U nyeeB. CoraacHo ¢
pacIpoCTpaHEHHBIMM TOTAA B3IASAaMy, IIPaBOCAaBHBIE He MOTAM AOCTUTHYTh
cnacenus B csoeit Llepksu[6]. OkoHuaTeabHO, B pesyabTaTe OIpeAeAEHHBIX
maros  Visanma III, oTBeprapiiero BCAYeCKMe  IPOEKTHl  peaau3ariu
IIOCTaHOBAeHUIT (PAOPEHTUIICKON yHUH, IIpoDAeMa IIepKOBHOM YHUM He
o0cy>KaaAach BIIAOTh 40 KOHIIa XVI B.

SUMMARY

The question of ecclesiastical union returned again during the reign of
Alexander Yagellonchik. In 1494 the Lithuanian prince married Elena, daughter
of the Moscow tsar Ivan IIl and Sofia Palaeologus, niece of the last Byzantium
emperor Constantine XI Palaeologus who after falling of Constantinople stayed

28



in Rome [4]. In 1499 there was an attempt to induce the Princess to accept
Catholicism. [3] The Moscow prince has accused Alexander Jagellonchik,
Metropolitan Joseph, Bishop Vojtech of Vilna and monks Bernardinets in
compulsion of Princess Elena to change belief, and also in building churches on
the grounds where there lived almost exclusively orthodox population. The
princess has rejected all offers concerning joining to Latinism and has remained
true to Orthodoxy. [8] At the same time metropolitan, with Alexander
Jagelonchik's consent, Smolensk bishop Joseph Bulgarinovich has been elected.
The choice of metropolitan was approved by patriarch Nyphont in 1500. After
he received the patriarch's blessing, the metropolitan sent a letter to Pope
Alexander VI in which he confirmed his desire to join the Florentine Unia.
Alexander Yagellonchik, who was waiting for the recognition in Rome of his
marriage with the Orthodox princess, welcomed the metropolitan's letter. The
answer of the Pope appeared in 1501, when Alexander VI sent a special brevet to
the Bishop of Vilna, Vojtech Tabor, in which he thanked Metropolitan Joseph for
his favorable attitude to the church union. In his message, the pope demanded
that the metropolitan renounce all titles given to him by the patriarch. Alexander
VI, contrary to the position of the Polish clergy, forbade a second baptism when
admitting Ruthenians to the Catholic Church. The Pope's position was presented
in a letter to King Alexander, in which the Roman Pontiff explained that he could
not admit Metropolitan Joseph to his jurisdiction, since the latter had been
ordained by Patriarch Nyphont of Constantinople, and not by Uniate Patriarch
John, who was in Rome. Such a demand of the pope could not be accepted by
the metropolitan of Kiev. Equally, the Latin episcopate, led by Bishop Vojtech
Tabor of Vilna, was more interested in developing the structures of the Catholic
Church than in supporting Uniatism. The Catholic bishops sought to increase
their influence by developing church brotherhoods, supporting the mission of
the Bernardine order, and "converting" Orthodox and Jews. According to the
widespread views of the time, the Orthodox could not achieve salvation in their
Church. [6] Finally, as a result of certain steps taken by Ivan III, who rejected all
projects of implementing the decrees of the Florentine Union, the problem of the
Church's union was not discussed until the end of the 16th century.
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Abstract

In the history of Poland, there have been repeated attempts to force the Orthodox
faithful to accept a church union and submit to papal authority. The first attempt
was made in the middle of the thirteenth century, when negotiations were
conducted with the Galician-Volyn Duke Daniel. The question of the union was
closely connected with Prince Daniel's desire to receive a royal title. The problem
appeared during the joint Russian-Polish intervention in Hungary against the
Czechs. The ecclesiastical union was again talked about in Krakow, during the
meeting of the papal legate Opizo with Prince Daniel. Attempts made at the time
of the coronation by the papal legate Opizo to induce Prince Daniel to the union
ended in failure. New attempts to bend the Orthodox Church to a church union
were made during the reign of Wladyslaw Jagiello. The wish of the monarch was
to take steps leading to the unification of the Churches. Metropolitan Cyprian
supported the Uniate concept of the King, but more as a political project than as
an ecclesiastical one. Duke Witold of Lithuania, supported by Jagiello, decided
to reorganize the ecclesiastical structures in the Grand Duchy of Lithuania, to
link them more closely with the Catholic Church. The Council of Novogrudok of
1415 led to changes in the structure of the Church of Lithuania. A new
autocephalous Lithuanian-Russian metropolitan church was established. After
the failure of his Uniate plans Jagiello's policy in the Russian lands was focused
on supporting the Catholic Church and restricting the rights of the Orthodox
population. Another attempt at a Florentine Unia was made in 1474, when the
Bishop of Smolensk, Misail Pstrutsky, was elected Metropolitan of Kiev. The
question of the church union returned again during the reign of Alexander
Yagellonchik.
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Poland, history, Church, union, bishop
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VIGILATE TIMENTES OR THE PARABLE OF THE TEN
VIRGINS IN JUVENCUS’
EPIC EVANGELIORUM LIBRI QUATTUOR

Viktor WINTNER

Filozoficka fakulta Masarykovej univerzity v Brne, Ceska republika

PRAEFATIO
The peace between Christianity and the Roman empire established during
the reign of Constantine the Great (306-337) proved to be the starting point for
the development of a new literary genre known today as the Biblical epic. Its
founder, a Hispanian priest Gaius Vettius Aquilinus Juvencus, intended it to
unite the best of the two worlds — the form of pagan epic poetry and the message
of the Gospel (Praef. 15-18). Even though his work is not as known to the current
readers as its distant relatives Paradise Lost by John Milton or Der Messias by
Friedrich Gottlieb Klopstock may be, still, if we wish to get to the roots of the
(early) modern European literature, the name of the first biblical epic in the
literary history, Evangeliorum libri quattuor, should not pass unnoticed.
Observing the considerable scholarly achievements made in the field of
‘juvencology’ during recent years on both sides of the Atlantic?, we would like
to contribute to the better understanding of the father of the Christian epic poetry
by this detailed analysis of his versified version of the Parable of the Ten Virgins.
As it was Juvencus’ aim to provide the biblical text with the ornamenta ...
terrestria linguae (IV. 805), our aim will be to discover and to categorize those
ornaments appearing in the lines of the aforementioned parable. Juvencus’
versification will be closely compared to its Matthean source in search of any
relevant modifications that Matthew’s gospel underwent in the hands of our
poet. This will, however, not result in a mere enumeration of the similarities and
differences of the two texts, since our hope is to offer also some possible

2 Including McGill, S. 2016. Juvencus’ Four Books of the Gospels. Evangeliorum libri quattuor.
London and New York: Routledge. Miiller, W. 2017. Tod und Auferstehung Jesu Christi bei
Iuvencus (IV  570-812): Untersuchungen zu Dichtkunst, Theologie und Zweck der
"Evangeliorum Libri Quattuor.” Stuttgart: Franz Steiner Verlag. or De Gianni, D. 2020.
Iuvencus: "Evangeliorum Liber Quartus”: Introduzione, testo criticamente riveduto, traduzione
e commento. Stuttgart: Franz Steiner Verlag.
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explanations for the reasons which might have incited Juvencus to paraphrase
Matthew in the way he did it.

For the sake of clarity and closer contact with primary sources, both texts
will be divided into six parts, the most relevant results being summarized and
categorized at the end of the study where our attempt at a hexametric translation
of the parable can also be found.

The Parable Analyzed

Vetus latina: Mt. 25, 1-23

25 Tunc simile aestimabitur regnum caelorum decem virginibus : quae
acceperunt lampades suas et venerunt obviam sponso et sponsae. 2 Quinque
autem ex eis erant fatuae, et quinque prudentes...

Evangeliorum libri quattuor: IV. 197-201*
Conferri possunt caelestia regna puellis

Bis quinis, pars est quarum sapientior una,
Altera praestupido pars est stolidissima corde.
Occurrere illae votis sponsalibus omnes
Ornatu accinctae taedarum flammicomantum.

Let us begin our analysis with pointing to the simplest kind of versificational
change occuring in Juvencus’ poetic adaptation of the gospel story which could
be called a synonymical replacement. The relevant examples may be found in the
first sentence as the words such as aestimo, virgo and decem which have been
replaced by their synonymical equivalents conferro, puella and bis quinis. These
slight modifications of the original may be justified in various ways. As is known,
the parable does not compare the Kingdom of Heaven to the virgins themselves,
but to the situation they find themselves in [30.] which is why Stephen Rollins
argues that the verb conferro was used here in order to express the same idea
and that Juvencus thus could have tried to redress one of the stylistic
discrepancies of the Matthean original. [24.] As for the word decem, he might not
have found it poetic enough and therefore decided to replace it by a rarer and

3 Given the fact that Juvencus was writing his work before Jerome’s Vulgate came into
being, we will be comparing his versification of the Gospel with the pre-hieronymian
text of the Bible known as Vetus latina [3], which will be, however, punctuated in
accordance with the modern edition of Vulgate. [1]

¢ We are going to follow Iohannis Huemer's edition [2] supplemented, if needed, by the
alternative reading of Carolus Marold. [4]
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more unusual phrase bis quinis. The phrase was not unknown to his great
predecessor and idol Virgil who had made the seer Calchas keep secret who
should be sacrificied in order to reconcile the Achaians with Gods for “two times
five’ days in the second book of his Aeneid (II. 125) too. [32] The word puella
with its semantic equivalents will occur also in the following lines wherefore we
shall get back to it later. For now, it will suffice to say that the process of
versification does not necessarily require any radical changes of the original
biblical text and that its partial modification is possible also by means of the
synonymical-replacement practice already described.

The second and the third verse of this excerpt will, however, prove that
Juvencus does not intend to restrict himself to such tiny interventions. Whereas
the wisdom of the prudent virgins is intensified only slightly by the comparative
of the adjective sapiens corresponding to the original prudens, the unwise ones
are facing aharsh criticism denoted by the adjectives praestupida and
stolidissima both of which occur in Juvencus’ epic as a whole just once, and of
which the first one is regarded as the coinage of his own. [15]° The usage of the
word cors reflects biblical language which usually does not locate the process of
thinking as being in the head, as one might expect, but in the heart. [20] As
aresult of the unwise virgins’ extended depiction, however, a stylistic device
typical of the biblical text known as a parallelismus membrorum is disrupted.
While Matthew describes both groups just by one adjective, Juvencus devotes
a whole verse to the description of the latter. The biblical parallelism is replaced
by the stylistic inconcinnitas, which also leads to the usage of the enallage figure
separating the adjectives praestupidum and stolidissima from their nouns cors
and pars. Even if Juvencus’ versification sometimes leads to the disruption of the
biblical stylistics” devices, still it is clear that his aim is not to deprive the original
of its stylistic ornaments in general, but to replace them with the figures of his
own.

The thing he did relish, however, was the application of the genitive of
identity, which can be seen in the last verse of this section: ornatu accinctae
taedarum flammicomantum. Its poetic effect lies in the connection of the two
nouns, the first being more general then the second. [24] What may seem
pleonastic today was regarded as aesthetic in the late antique literature. [22]
Donato De Gianni adds that these words might have been inspired by Origen’s
commentary on Mathew (X1.148, 29-30), where it is written as imposuerunt

5 Moreover, he uses the adjectives starting with the prefix prae- so often that, in this field,
he exceeds any of his predecessors and his lexical repertoire even includes ten new
coinages compared to seven such words present in the works of Virgil. [29]

36



lampadibus suis ornatum. [7] The juvencinian word taedae was prefered here to
the original lampades probably because of its metonymic potential as it denotes
not only the torches but also weddings in general. [23] Moreover, torches, not
lamps, used to be lighted during the traditional Roman wedding ceremonies®
and so the replacement of the two words may be also considered an example of
the Romanisation of the biblical material.” Neither should the lenghty composite
flammicommans escape our attention as it is another instance of Juvencus” word-
building creativity. What serves as a simple epitheton ornans here is probably
one of the first stages of the compound-forming process which will proceed
further during the Middle Ages. [17]

Moving back to the preceding verse, we will find another kind of poetic
modifications. The phrase obviam venire, first, takes the shortened form of
occurrere, so we can speak here about some sort of an abbreviatio synonymica.
The second half of the verse, the replacement of sponso et sponsae for votis
sponsalibus, shows us another change of similar character. Instead of the
repetitive figure of polyptoton, Juvencus gives preference to the synonymical
paraphrase turning two into one in which the repetitive sound of the morpheme
spons disappears. This verse also shows us what the difference between the
Vetus latina and the Vulgate is — Jerome’s translation of the Holy Scripture
mentions no bride at all. [16] Juvencus was obviously working with the
translations which tried to redress some apparent discrepancies in the biblical
narrative on their own (mentioning a bride in this case). This might have been
one of the reasons why he decided to take the same approach, as we shall see in
the next sections of the parable.

This one, however, cannot be left without pointing to the fact that Juvencus
has also changed the structure of the narrative, putting the description of the
virgins before mentioning their role in the story, which might have been done in
order to increase the fluency of the biblical narrative. All the relevant information
about the protagonists is thus found in the first sentence and the story itself may
begin in the second one.

VL: Mt. 25, 3-5
3 ... sed quinque fatuae, acceptis lampadibus suis, non sumpserunt oleum

6 Rollins describes such a torch in detail: it consisted of a wooden case filled with flaw or
rags soaked in oil and lit. [24]

7 This phenomenon occurs in the poem repeatedly. In I. 151, for instance, Joseph registers
his family during the census in written form or in IV. 410 Jesus is lying instead of sitting
at the table. [10]
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secum : 4 prudentes vero acceperunt oleum in vasis suis cum lampadibus suis.
5 Moram autem sponso faciente, dormitaverunt omnes et dormierunt.

ELQ: IV. 202-206

Sed sapiens pars illa, sibi quo lumina flammae
Susciperet, portare simul curabat olivum.
Stultarum vero non est prudentia talis.

Cumgque moraretur sponsus, tum membra sopore
Solvuntur cunctae per compita lata viarum.

We may continue where we left off since Juvencus” exchange of the wise and
unwise virgins in the narrative leads us to the same topic once again. In contrast
to Matthew, Juvencus starts the following lines of the gospel with the reference
to the sapiens pars, devoting them two verses in comparison to one verse
reserved for their unwise mates as if trying to counterbalance the fact that in the
preceding lines the distribution of lines between the two groups was opposite.
Now the narrative is focused upon the wise virgins, though two details from the
original text are missing including the phrases acceptis lampadibus and in vasis
suis. Michael Roberts claims that Juvencus might have regarded the second one
of little importance [22] and this interpretation would be, probably, adequate in
the first case as well. The reason for this authorial intervention seems to be clear.
Juvencus wanted to direct the attention of his audience from the lamps and vases
to the oil, the item which would light the torches up and which the whole parable
is about, and also to the wise virgins who have not failed to bring it when it was
needed. In fact, not only have they brought it (sumpserunt), but they have
literally taken care to do this (portare curabat) which makes their action sound
the more meritably. Neither is the future light of the torches described in
ordinary words but by the application of the aforementioned genitive of identity
lumina flammae which, as Paola Santorelli remarks, is reminiscent of the ovidian
clausula per superos oro, per avitae lumina flammae in his Epistulae (XII. 191).
[25]

When we, at last, come to the group of the unwise virgins appearing in the
third line, we see little that would remind us of the original gospel text. Its
repetitive structure mentioning lamps and oil has been omitted and replaced by
the laconic statement informing the reader that the pars stultarum lacked the
prudence of their companions. Though critical, this mention of the unwise is
much closer to the original than the first one.

In the final verses of this section the two groups are united once again as all
the virgins have fallen asleep while waiting for the belated bridegroom. The
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original syntactical construction is paraphrased by the sentence with cum ... tum,
the most poetic of which is the words membra sopore solvuntur and which,
again, might have been inspired by Vergil's Aeneid (Ast illi solvuntur frigore
membra in XII. 951). This, however, does not apply to the final words of the
sentence per compita lata viarum, which are Juvencus” own insertions. [15] Their
meaning is disputable. On the one hand, we may speak about his attempt to
supplement the Matthean narrative by some description of the place where the
virgins are waiting in order to make it sound more realistic.®* On the other hand,
he could have been trying to depict this scene more dramatically believing that
the inclusion of the crossroads motif would make the readers more inclined to
understand that this is the moment of truth which will decide the future of all
the virgins.” As we shall see further, the dramatisation of the gospel story is a
literary technique not unknown to Juvencus.

VL: Mt. 25, 6-7
6 Media autem nocte clamor factus est : ecce sponsus venit, surgite obviam ei. 7
Tunc surrexerunt omnes illae virgines, et acceperunt lampades suas.

ELQ: IV. 207-211

Iam noctis medio clamor crebrescere magnus
Exoritur, laetoque dehinc occurrere voto
Admonuit taedisque vias ornare coruscis.
Surgere virginibus properatum, et lumina taedis
Instruere et flammas pingui componere olivo.

At the beginnig of this section we cannot overlook that the simple Matthean
phrase clamor factus est has been trasformed into the words clamor crebrescere
magnus exoritur whereby Juvencus not only amplifies the original but also
decelerates its narrative. The clamour is gradually arising instead of suddenly
breaking out. Proceeding to the second and the third verse we may notice that

8 [lona Opelt mentiones a few cases when he does the same: the Massacre of the Innocents
in Betlehem (I. 126), Mary seeking young Jesus in the streets of Jerusalem (L. 289-291) or
the description of the Caiphas’ palace in IV. 403-405. Otherwise, however, does he put
a much greater emphasis upon the message of the story than upon the description of its
settings. [18]

9 Such a figurative meaning of the word compitum can be found, for instance, in Persius
(V. 35) who writes as follows: ut vitae nescius error diducit trepidas in ramosa in compita
mentes. [8]
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the direct speech of the gospel starting with the word ecce is replaced by the
indirect one headed by the words clamor ... admonuit. This tendency is very
common in Juvencus’ epig; it is well known that he reserves “the privilege’ of the
direct speech almost to Jesus of Nazareth alone. [22] The original word sponsus
is substituted and broadened by the phrase laetoque ... voto, which could be
translated as ‘the rites’ [15], ‘the marriage” [7] [25] or, more freely, as ‘the
wedding procession.” Juvencus thus further develops the phrase votis
sponsalibus by which he denotes the bridal couple in verse 200. Mt. 25, 6 is,
however, enriched by one more visible amplification. The sentence taedisque
vias ornare coruscis supplements there what Juvencus might have found missing
in Matthew’s narrative, i.e. the concrete description of the way the torches were
meant to be used so as to enable the readers to imagine the scene as such.

The virgins (which are called here by this word for the first time) are
prompted to wake up and prepare the torches. As we can see, they have to do it
in a hurry (properatum) so from verse 210 on Juvencus’ narrative starts to
accelerate while the tension of the whole situation is further increased by the
enumeration of the concrete actions they all have to take in order to prepare the
expected torchlight procession. In comparison with the simple Matthean
acceperunt lampades suas, Juvencus’ depiction of the situation is much more
detailed and realistic.

To sum up our analysis of this excerpt, we should also (re)mention
numerous epithets which the poet has added to the biblical text: clamor ...
magnus, laetoque ... voto, taedisque ... coruscis and pingui ... olivo thus trying to
provide it with the poetic ornaments worthy of a true epic poem. Neither should
the unusually frequent repetition of the infinitive verb forms in this passage
(occurrere, ornare, surgere, instruere, componere) be missed as it proves that
even though Juvencus is inclined to diversify the biblical passages he finds too
repetitive, he is still willing to use the same stylistic device when it serves his
own purposes. Here, we may speak about the application of the enumeration
technique, which appeared in late antique literature quite often. [23]

VL: Mt. 25, 8-9

8 Fatuae autem sapientibus dixerunt : date nobis de oleo vestro, quia lampades
nostrae extinguntur. 9 Responderunt prudentes, dicentes: non, ne forte sufficiat
nobis, et vobis, ite potius ad vendentes et emite vobis.

ELQ: IV. 212-217
Tum stolidae rogitant olei sibi cedere partem,
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Prudentes secum quod tunc gestare videbant.

Sed quoniam sapiens pavitat chorus, omnibus aeque
Ne desint clarae nutrimina pinguia flammae,

Ex parvo aequalis si detur portio cunctis,

Tum pergunt stultae, liquidum mercentur olivum.

This passage as a whole may provide us with another good example of
Juvencus’ treatment of direct speech. It is typical of biblical texts that they prefer
a dialogue consisting of the short replicas to the long monologue of Greek and
Roman poetry which has been traditionally explained as the attempt to prevent
the repetition of the introductory words such as dicit, loquitur, narrat etc. from
breaking the fluency and continuity of the epic narrative. Juvencus ‘indirec-
tivisation” of the original direct speech has been, therefore, interpreted in the
same way.!? This is, however, just one of the changes which Matthew’s text has
undergone in Juvencus’ hands. The subordinate clause of the original quia
lampades nostrae extinguntur has been replaced by the supplementary comment
that the unwise virgins were asking for oil because they had seen the wise ones
taking it before. Such an insertion may be regarded then as an attempt to fill the
gap that Juvencus found in the original narrative."" On the other hand, however,
he might have wanted his readers to concentrate upon the merits of the wise
virgins (bringing the oil) rather than focusing on the misery of their mates (the
lamps dying out). The following sections will show us why he would have done
so, but let us move now to the following three verses. It is possible to say that
they represent the ancient technique of periphrasis in its purest form. In
Juvencus’ versification there is no word, except for ne, coinciding with the
Matthean original. Despite this fact the meaning of the two versions is the same.
Nevertheless, there are certain differences of stylistic nature which should not
pass unnoticed. At first, the oil which the unwise ask for in the original is
poetically described as the clarae nutrimina pinguia flammae. In this
amplificatory phrase Juvencus combines one metaphor with two epithets
creating an unusual designation for a usual item in those times.”> The
embellishment of the one clause, however, may stand in contrast to the de—

10 The opposite situation can be found just once when Juvencus wants to make Jesus
speak about his crucifiction and resurrection on his own. [24]

11 The question of how the unwise virgins knew that the wise men had brought some oil
could be asked.

12 He could have found some inspiration in the words of Ovid alimentaque pinguia flammae
(Met. 15. 352). [15]
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embellishment of the other, as we can see upon the reduction of the paronomasia
of Matthew’s nobis, et vobis to the more general expression cunctis which was
probably the forfeit Juvencus had to pay for metrical reasons. On the other hand,
neither should the option that he changed the words just because the imperative
of periphrastic theory required him to do so, be excluded since it could explain
why he, usually, recasts even the passages which seem to possess some stylistic
qualities on their own.’

The last verse of this section depicts the departure of the unwise virgins
which takes place due to the anxiety of their colleagues who are afraid that the
small amount of the oil they have (ex parvo) will not be enough for them all.
What is missing here is their direct appeal to the unwise to go and buy some on
their own expressed in the Matthean words ite potius ad vendentes et emite
vobis.'* The Juvencian parahrase of these verses, therefore, gives impression that
they have made this decision themselves without having been rejected by the
wise of the virgins beforehand. Jifi Mrdzek mentions that the original parable
contains some elements (lack of solidarity among the girls and final rejection of
the groom) which may seem controversial or provocative from the ethical point
of view. [16] Juvencus’ modifications of this passage might be, therefore,
interpreted as an attempt to depict the story in the way which would prevent
any possible criticism of this kind from his educated pagan readers. The words
ex parvo might have been inserted into the narrative for the same purpose,
additionally emphasizing the insufficient amount of oil for both groups.

The verse number 217 is interesting also from the stylistic point of view as it
presents us another epithet of the oil liquidus, which, however, could be
regarded as a pleonasmus too depending upon its translation.’® The clauses of
the final verse (pergunt ..., ... mercentur) contain no conjunction so we may speak
also about the figure of asyndeton here.

Finishing the analysis of this excerpt we cannot leave out a short mention of
the adjectives which were used for the characterisation of the ten virgins as we
can see that the designation of both groups is literally changing from line to line,

13 Including the paralelismus of fatue and prudentes in Mt. 25, 2; polyptoton of dormitaverunt
and dormierunt in Mt. 25, 5 or other similar examples which are still waiting for our analysis
like geminatio of domine, domine in 25, 11 and hendiadys of diem neque horam of 25, 13.

14 Roberts regards it as another example of the omission of the unnecessary parts of the
story. [22]

15 Scott McGill prefered to put no adjective into his translation, which is the fools went to
buy 0il [15.] the same as Santorelli. [25] De Gianni, on the contrary, preserves the adjective:
il liquido olio. [7]
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the unwise becoming stolidae and stultae whereas the wise ones are described
as prudentes or sapientes.!® As we shall see, this process of lexical variation will
continue also in the following verses of the parable.

VL: Mt. 25, 10-11

10 Dum eunt emere, venit sponsus : et quae paratae erant, intraverunt cum eo
in nuptias, et clausa est ianua. 11 Nobissime veniunt relique virgines, dicentes :
domine, domine, aperi nobis.

ELQ: IV. 218-223

Dum pergunt, laetae transcurrunt omnia pompae

Et sponso tantum comitatur factio prudens.

Adveniunt brutae sero post tempore segnes

Et sponsi pulsare fores et limina clausa

Nequiquam ingeminant precibusque ingrata frequentant,
Ut liceat miseris penetrare in limina laeta.

In order to prevent the repetition of the verb emere by which the preceding
section ended Juvencus paraphrases the clause dum eunt emere as dum
pergunt.'” The rest of the Mt. 25, 10 has, however, undergone more significant
modifications. Whereas it is the groom arriving in Matthew, Juvencus, once
again, translates this biblical synecdoche into more natural language describing
the whole wedding procession (laetae ... pompae), which is not just coming on
the scene like in the original but making its way through the streets (transcurrunt
omnia)'® joined by the wise group of the virgins. Both the mention of the entering
the groom’s house and of the closed door (clausa est ianua) is relocated into the
following verses which will be dealing with these motifs in relation to the
belatedly arriving unwise girls. Thus the first sentence contains the positive
motifs only reserving the negative ones for the lines incoming. The procession is
described as happy (laetae) and the only virgins mentioned here are the wise
ones (factio prudens). The use of the word factio for their designation is another
example of the lexical variation so common in Juvencus’ epic. Until now, the
group of the prudent virgins has been described by the words pars, chorus and
factio the last of which being the shortened version of the original subordinate

16 The similar differentiation appears in the pre-hieronymian biblical texts too. [3]

17" According to de Gianni, the beginning of verses 217 and 218 together make an
anaphora tum/dum. [7]

18 Such is the translation of Rollins [24] whereas we would prefer to attribute the adjective
omnia to the noun compita from verse 206.
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clause et quae paratae erant. Both Matthew and Juvencus are using various
designations for the protagonists of the story, but the latter, being a poet, applies
this technique much more often, though not even he avoids the application of
the same word as the evangelist.?”

The following four verses are undoubtedly the most dramatic and emotional
part of the whole parable. The group of the unwise virgins which gets other
uncomplimentary attributes here (brutae and segnes) is depicted as desperately
trying to get into the bridegroom’s house weeping and wailing but all in vain. It
is here where the mention of the closed door has been transposed and it is also
here where it is amplified by the figure of hendiadys (fores et limina) as if
Juvencus was attempting to double the obstacles the virgins have to face as
the punishment for coming late.

Rollins argues that Juvencus’ depiction of this passage has much in common
with the ancient Greek motif of komos (strongly associated with its ‘relative’
paraclausithyron) showing a lover lamenting in front of his mistress’ door trying
to get in. The poet might have recognized the common settings of this lyric motif
and of this part of the parable using it as an inspiration for his own versification.
According to this interpretation the role of exclusus amator was transfered from
the man onto the women who are, however, not allowed to enter (which is also
one of the possible endings of the komos motif as such). From Juvencus’ point of
view the application of this romantic topos in his poem might have been
sanctioned by the undisputed presence of the Song of Songs in the Holy
Scripture, which used to be interpreted among the Christians as an allegory of
the relationship between Christ and the Church since the times of Origen [24],
and among the Jews as an allegory of the relationship between God and Israel.
[21]

What we find more probable is that Juvencus has simply recognized the
dramatic potential of this part of the story?® which led him to the idea to portray
it in all details. The well-known popularity of ekphrasis in late antique literature
in terms of a thorough description of a particular object, person, place or
situation [23] seems to support this hypothesis.

Whatever the inspiration, it is clear that Juvencus’ aim was to dramatize the
original narrative in order to prevent any (future) Christian from relying upon

19 The word prudens, for instance, they have in common.

20 The activisation of the Gospel’s epic potential is, in fact, his common praxis [27] and as
Antoni Paciorek remarks, there are many passages in this parable containing elements of
drama even in their original form, including the delay of the groom, the sudden cry at
midnight or the dialogue between the wise and the unwise virgins. [19]
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God’s mercy in case of his unpreparedness for the Lord’s arrival. The humiliation
and misery of the unprepared in the story should then serve as an deterrent
example for those who do not take the biblical warning seriously enough. The
omnipresent negativisation of the unwise virgins, which is evidently exceeding
the frame set by the Matthean original might have helped to justify the poor state
they found themselves in through the fault of their own foolishness, tardiness
and laziness so as to prevent any empathy with their fate among the critically-
thinking pagan or neophytic readers of the poem.

Some stylistic remarks should be made to accomplish the analysis of these
lines. Looking upon the phrases limina clausa and limina laeta we may notice
that the figure of contrast is applied here, though not just here as the same
phenomenon may also be seen in the last verse between the adjectives miseris
and laeta. [15] The original Matthean geminatio of the words domine, domine
has, however, disappeared, probably for metrical reasons.?! On the other hand,
its omission is compensated by the alliteration of the aforementioned phrase
limina laeta. [22] Finally, we should point to the repetitive occurence of the noun
sponsus (four times throughout the verses 219-225), which is thus put into the
centre of the epic narrative. [15]

VL: Mt. 25, 12-13
12 Ad ille respondens ait: Amen dico vobis, quod nescio vos. 13 Vigilate itaque,
quia nescitis diem neque horam.

ELQ: IV. 224-226

Illas non comitum sponsi cognoscere quisquam
Non ipse sponsus voluit. Vigilate timentes,
Adventus vobis quia?? non est certior hora.

The final lines of the parable tell us about the bridegroom’s reaction, i.e.
about his negative answer which is even more resolute than the one of the
original. Not only does the bridegroom not recognize the belated virgins, but he
literally does not want to recognize them. Scholars generally agree to the opinion
that the formulation is not just some late antique gramatical innovation, but
rather the expression of the fact that the groom has prevented the rest of the

2 The word dominus in vocative does not appear in the poem at all. [31]

2 Marold [4] has quod for quia here which however, does not make any diference in the
understading of this passage. Otherwise, the reading of the parable is the same as in
Heumer. [2]
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virgins from entering his wedding feast intentionally. [24] The Matthean phrase
quod nescio vos is, according to Joachim Jeremias, the translation of the ancient
Aramaic formula by which a rabbi used to forbid his disciple to approach him
for the time of seven days, so the rabbi applied those words even though he
actually knew his pupil. [13] The same situation appears here except for the fact
that, according to Rollins, Juvencus managed to express the formula much bettter
showing the audience that the groom had actually recognized his former
bridesmaids though he did not let them in. Mrazek acknowledges the possibility
of the second interpretation that the bridegroom really does not know the virgins
in the sense that having brought no oil they have lost their status of the
bridesmaids, [16] so it is possible that Juvencus has decided to accentuate his
refusal in order to prevent this very misinterpretation.

Surprisingly, we can see that it is not just the groom who ‘refuses to
recognize’ the belated virgins. Juvencus has supplemented here also the
character of comites, which does not appear in the original text. On the one hand,
it may be regarded as the logical continuation of the preceding lines 218-219,
where the groom and the wise virgins are described as part of the wedding
procession which would make it natural as he would not be the only person in
the house whom the unwise would try to adress. The other possible explanation,
however, is that the groom’s companions should appear at this stage of events
in order to show that he is not the only person who is so tough that he does not
let them enter and, as far as we can deduce from the word order, that he is not
even the first one who has done so. We may, therefore, conclude that the
character of the comites has been inserted here to dull the edge of the groom’s
resolute answer with the aim of making his reaction humanly and theologically
more understandable.”> What may seem less understandable from the modern
point of view is the omission of the word amen without which the Christian
liturgy is hardly imaginable. The reason for this exclusion was probably its
foreign origin as it is a common phenomenon in Juvencus’ epic that he omits
Hebrew words even though they were used among the Christians daily. [22]*
He might have expected the believers to know what he was speaking about and
thought that this was the best way to present his religion to the educated pagans
in a linguistically more natural and non-violent form.

Lastly, in the final sentence of this parable we may notice other Juvencus’
interpolations such as the word timentes which is another indication of his
attempt to dramatize the original biblical narrative and also the word adventus

2 Another explanation would be that the comites represent the angels of Apocalypse. [15]
2t The word amen, for instance, does not appear in his poem at all. [31]
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highlighting the fact that it is the parousia which the gospel speaks here about.
The theological meaning of such an insertion is obvious because, whereas
Juvencus uses the verb advenire very freely, the noun adventus is used only in
relation to the God’s arrival. [31]. From the stylistic point of view, we should not
overlook the disruption of the original Matthean figure of hendiadys expressed
by the words diem neque horam, possibly as a result of the addition previously
mentioned, or of the amplifying transformation of the word nescitis into the
phrase vobis ... non est certior..”> Whatever the explanation, once again, this
sentence shows us that in terms of stylistic refinement the versification is not just
a one-way road and that the figures of speech may in the hands of a versificator
appear just or disappear equally, depending upon his own poetic intentions. In
this case, as we may conclude, the author’s attempt to emphasize the theme of
parousia and to make his readers think about it with an adequate anxiety wins
over the quest for stylistic embellishment showing that, for Juvencus, the duties
of a priest were of a higher importance than those of a poet.

SUMMARY
In order to summarize the results of our analysis we have decided to present
this categorization of Juvencus’ versificational modifications believing, that it
might (in outline, at least) offer some organizational help to the future
researchers of the other parts of the Evangeliorum libri.
Basically, we recognize three kinds of such modifications:
A) The lexical variations
B) The changes of stylistic devices
C) The changes of narrative
A) By lexical variations we understand Juvencus’ inclination towards recasting
the wording of the original for mere periphrastic purposes. They may be further
divided either I.) according to the number of words they apply to or II.) according
to, whether the variation takes place in relation to the original text of the Gospel
or within the poem itself.
I.) The first group contains the variations applying to:
a) Single words - aestimabitur/conferri (197), virginibus/puellis (197) or
stolidae/fatuae (212)
b) Phrases — venerunt obviam/occurrere (200), sponso et sponsae/ votis sponsalibus
(200) or nobissime/sero post tempore (220)

% The comparative of the adjective certus stands for the superlative here as was typical of
Late Latin. [7] It could be thus translated in our context as ‘it is not certain at all.”
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c) Clauses — moram sponso faciente/cumque moraretur (205), dum eunt emere/dum
pergunt (218) or the whole sentence in 214-216

II.) The second group contains lexical variations:

a) Between Matthean and Juvencinian text — quinque/pars (198), oleum/olivum
(203) or lampades/taedarum (201)

b) Within Juvencus” poem itself — olivum (203) / oleum (211) / nutrimina flammae
(215), pars (198) / chorus (214) / factio (219) or puellae (197) / virginibus (210) / omnes
(201) /cunctae (216)

B) By changes of stylistic devices will be understood the interaction between the
stylistic figures of Matthew and Juvencus which may result in three different

situations:

a) Absence of a biblical figure vs. presence of the epic one — the Juvencinian
epithets coruscus, laetus and pinguis (208-211) with no biblical counterpart

b) Presence of a biblical figure vs. absence of the epic on — the hendiadys of diem
neque horam with no counterpart in Juvencus (226)

c) Presence of the biblical figure/s in both texts — parallelismus membrorum in Mt.
25, 2 vs. inconcinnitas and enallage in 198-199; the hyperbaton of clausa est ianua in
Mt. 25, 10 vs. the hendiadys of fores et limina (218), the repetitio of sponsus in 218
225 and the contrast of the limina clausa to the limina laeta in 218 and 220 or the
geminatio of domine, domine vs. the double contrast of the miseris — limina laeta and
the aforementioned limina clausa.

As we can see in group c) there are many passages where Juvencus literally
doubles or even triples the amount of the stylistic devices used in the original.
Nevertheless, the situation when Matthew offers one whereas Juvencus has none
at hand is possible too. Of much greater importance, however, is the fact that the
aim of Juvencus is obviously not to transfer the devices of the biblical stylistics
into his poem but to replace them with the figures of his own. Though this
tendency may be explained sometimes by metrical reasons (domine, domine aperi
nobis), other figures are not so incompatible with the requirements of metric
(sponso et sponsae, for instance, make two spondees). Literary taste, then, could be
another reason for this figural reconstruction. In general, it is possible to say that
New Testament authors tend to use the figures associated with the repetition of
words, sounds or syntactical structures whereas Juvencus prefers those
connected with differentiation, but even here we may find some exceptions such
as the repetition of the word sponsus (219-225) or the alliteration of limina laeta
(223). The last reason would be, then, the fact that Juvencus regards it as his
authorial duty (or privilege) to change the form of every figure he encounters
simply because this is the very thing which the technique of periphrasis expects
him to do — to change the words while retaining their meaning. Even though it
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is clear that it would be possible to find many more examples for all the
aforementioned explanations, we believe that (considering the modification even
of the figures metrically applicable and the inclusion of those which are
‘unbiblically’ repetitive in their nature) the third one is the most probable, which
would confirm the proposition of Michael Roberts” that the biblical epic poets are
to be regarded as paraphrasers of the Holy Scripture. [22]

C) ‘The changes of narrative’ is an umbrella term for all the modifications by
which Juvencus might have attempted to improve the quality of the Matthew’s
narrative on the level of content including:

I.) The changes of order — in the verses 197-201 Juvencus defines the virgins
before speaking about their role as a wedding procession while changing the
order in which the unwise and wise virgins are mentioned in the original; the
opposite interchange takes place in the following verses 202-204

II.) The replacements — instead of saying that the wise have brought some oil
in vases, Juvencus emphasizes the importance of the oil for the lighting of the
ceremonial torches (202-204)2

- in place of versifying the clause about the dying lamps of the unwise, he
focuses the narrative upon the fact that the wise virgins have brought the oil they
have missed (212-213)
- in order to make narrative more fluent and free of repetition, Juvencus
eliminates all the direct speech sentences of the original parable

III.) The supplements — may be further divided into those which:

a) make the narrative more realistic — the description of the place where the
girls are waiting for the groom as per compita lata viarum (206) or the process of
waking up and lighting the torches (210-211)

b) make it theologically more understandable and persuasive - the
omnipresent negativisation of the unwise virgins, the dramatisation of their fate
in 220-223, the addition of the words such as comitum, adventus and timentes (224—
226) explained above

Although every word added to Matthew’s text might be comfortably
interpreted as a natural intensification of the tendencies already present in the
evangelist’s original text with no other than poetic intentions, we contend that,
if anything, the harshly negative portrayal of the unwise virgins?” should be

2% Considering the fact that the seeming omissions like the one of the in vasis suis are
replaced by other structures of asimilar lenght, we prefer to speak here about
replacements instead of omissions or abbreviations.

27 Together with other modifications of the original gospel, such as those in verses 216
and 217.
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taken as an apologetic attempt to advocate the wise virgins’s and groom’s
dismissive behaviour towards their sinnful companions, the purpose of which
was to prevent possible invectives upon the apparent discrepancies of the
Christian theology such as those (as mentioned by Stefan Pruzinsky), which were
written throughout the Late antiquity by the pagan intellectuals like Celsus,
Julian the Apostate or Porphyry and opposed by Origen, Eusebius and Cyril of
Alexandria. [20] It is well-known that such attacks were of a sophisticated nature
including not only criticism of biblical stylistics but also detailed analyses of its
theology [14] and, as the behaviour of the wise virgins towards the unwise could
be, in fact, also understood as the indirect cause of the latters” damnation, [16]
Juvencus might have made the aforementioned modifications of the Matthean
text in order to prevent such a misinterpretation. His younger contemporaries
Hillary and Jerome, after all, also found it necessary to emphasize that the
prudent virgins had had, in fact, no other choice than to refuse their mates given
that one’s virtues (i.e. oil) cannot be transferred to someone else [11] in order to
remove his vices. [26] ‘Lightning strikes the peaks” says Horace and no one can
doubt that the influence of early Christianity was rising during the reign of
emperor Constantine as never before. The higher its renown, however, the
higher the probability of the collision with its polytheistic counterparts. This
could have made Juvencus recast the parable of the ten virgins in the way which,
while remaining faithful to the original, would have exposed it to lesser danger
of criticism than Matthew’s text itself.?

If the summary should be summarized one could say that it is a bit surprising
how many authorial changes may be found in the small portion of the work
which is said to versify the Gospel almost word to word.? It may seem even more
surprising that the work has managed to stay in touch with the text it obliged
itself to follow to the extent that none of the contemporary Christian theologists
ever ventured to disparage its merits.*® Maybe this is the greatest of Juvencus’
achievements: the fact that he did not change the things he was modifying

28 Even though it is not usual for Juvencus to distract from the fluency of his epic narrative
by lengthy reactions to particular pagan invectives there are some other clues to
apologetic aims present in his poem which should not be overlooked: Robert Green, for
instance, mentions Juvencus’ aim of disallowing suggestions that Jesus is using magic in
I. 738 or III. 192 and also the few places where he prefers to call Jesus ‘holy one’ instead
of a simple “teacher’ (I.13, 176 and 180). [9]

2 The words of Jerome from his De viris illustribus. [9]

% This is even more striking considering the ambivalent attitudes of the early Christian
intellectuals towards the art of poetry in general. [12]
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entirely so those who had already known them could have recognized them as
easily as before while those who had not known them at all were not given any
reason to doubt their truthfulness.

Juvencus’ Parable of the Ten Virgins in Hexameter®

One could compare the kingdom of heav'n to two pentads of girls from
whom the first half is more than sagacious in contrast to those whose
heads and hearts were taken by unbelievable folly.

All were running towards the groom and his wedding procession
being equipped and adorned with the torches whose fire was blazing.
The sagacious were careful enough to carry some oil to
keep the flames of their torches alive till the bridegroom’s arrival
whereas the foolish half of the virgins was not so foresightful.

As the groom was delayed, all the girls, both the wise and the foolish
slowly succumbed to sleep where the roads were crossing each other.
All of a sudden, at midnight, they heard a great cry which admonished
them to rise up and hurry to meet the jubilant couple
beautifying the roads with the glittering lights of their torches.

All the virgins then had to get up at once to prepare the
torches for feeding whose flames, however, they needed some oil. The
stupid ones, therefore, started to ask the prudent for some of
theirs since the fact that they wisely had brought it did not pass unnoticed.
But the prudent were deeply afraid at the thought that their oil, the
nourishment for the flickering flames, would not be sufficient
if the little reserve they had was equally shared and
so th'imprudent departed to buy the oil from some traders.

After they left, however, the jubilant wedding procession
passed the crossroads so only the prudent virgins could follow.

It was too late when their silly and sluggish mates finally came and
banging upon the gates and doors of the house of the groom they

flooded its merciless threshold with desperate pleas and laments so

31 With this hexametric translation of the parable we wish to claim our allegiance to the
long and time-proven tradition of Czechoslovak classical philology established and
further developed by the great translators of ancient epic poetry such as Otmar Variorny,
Rudolf Mertlik, Miloslav Okal and, currently, Jana Nechutova.
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as to get the permission to enter his jubilant household.
No one inside was willing to yield, to admit that they knew them,
neither the guests nor the bridegroom himself, so be on alert as
nobody knows the hour, the day of His advent for certain...
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VIGILATE TIMENTES OR THE PARABLE OF THE TEN
VIRGINS IN JUVENCUS' EPIC EVANGELIORUM LIBRI
QUATTUOR
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Abstract

Until the reign of the Roman emperor Constantine the Great, Christian literature
had not produced apoem qualitatively comparable to Homer's Iliad or
Vergil's Aeneid. A Christian of Hispanian origin, Gaius Vettius Aquilinus
Juvencus, had, however, decided to match the most famous of the pagan poets
at their own genre which resulted in his versification of the New Testament
Gospels known as Evangeliorum libri quattuor, the first biblical epic of ancient
times. Our paper tries to show what the exact versificational procedures of the
poet were, including his modifications to the biblical vocabulary, stylistics,
narrative and theology. It shows Juvencus' aim was not only to paraphrase the
original word-to-word but to transform it to such an extent that even Matthean
stylistic figures were systematically replaced by their classical equivalents to
accommodate the form of the Gospel story to the contemporary esthetic
requirements of educated Romans. The most significant modification of the
original is, however, the inconspicuous apologetic character of Juvencus' version
of the parable through which the author might have tried to justify the
(apparently cruel) actions of the wise virgins and the bridegroom in order to
forestall its misrepresentation among his pagan or neophytic readers. At the end
of the paper, our free translation of the parable tries to demostrate the qualities
of the juvencinian poetic style in English hexameter.

Keywords

Biblical epic, Juvencus, the Parable of the Ten Virgins, versification, dactylic
hexameter
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AHI'10CAKCOHCKE CTYAUJE HA UCTOKY

MBunia YAMPOBITh

YHusepsurer y beorpaay Ilpasocaasau 6orocaosckn gpaxyAter

YBOA

Y TOKy cpeamer Beka y Epporm ce mojaBayje HEKOAUKO OOTOCAOBCKO-
UCTOPUjCKO-KyATypOAOIIKUX (peHOMeHa Koju he y KacHMjeM reproay oApeanTi
CyAOMHY OBOT KOHTMHEHTa M MeHTaAUTeT Hapoda KOju >KMUBe Ha THUM
npocropuma. Kako Ha 1CTOKy, a OHO 1 Ha 3anady T ¢peHoMeHM he usBpmmTI
HeMep.bUB yTULIA] Ha KyATYpYy U Bepy TUX HapoJa. AKO ce UCTpasKyje PeANUTyjcKo
Y aHI10CaKCOHCKOj KyATYpH, Ha IIPBOM MecTy 01 Tpebaao oOpaTUTH MaXKiby Ha
peuennujy npejamckor XxpumhaHcTsa, a 04Max 3aTUM U Ha jepecu y OKBUPY
xpumrhaHcTBa, Koje UCKyIllaBajy Bepy M caMoOT YOBeKa KOju Bepyje Ha IIpaBu
HaunH y bora xao Csery Tpojuily; a saTum, Ha yTullaj Ha CTBapame HOBe
BAajapcKe UA€0A0Ije, X TO OHMX BAajapa KOji 3aXTeBajy 04 OCBOjeHIX I11eMeHa
4a ce IMOABPTHY yTHUIIajy Hapo4a U3 KOjer Taj OCBajad 40Aa3u; U Ha Kpajy, Ha
II0jaBy HOBUX CTpeMerba y Kyarypu. /Jakae, og jepecu Tpeba ITOMEHYTIH:
MOHO(DU3UTCTBO, MOHOTEAUTCTBO, MOHOEHepIus3aM, MKOHOOOPCTBO, aAoIl-
unonusaM u filioque. Og BAajzapa KoOju Cy IPOMeHUAM UACHTUTET HapoJa U
CaMOT KOHTUHEHTa y CpeArbeéM BeKy CUIYPHO IOpeJ, MHOTOOPOjHIUX MCTOYHMX
BAajapa, Tpeba mcrahm Kapaa Beauxor. ¥V peauruju um kyatypu Tpeda
Har4acUTU KapOAMHIIKY peHecaHCy, a 3aTMM U YTUIIAj aHIAO0CAKCOHCKIX
MICMOHAapa Ha IlaraHcKe 3araJHOeBPOIICKe HapoAa, KOju yIAaBHOM >KUBE Ha
Teputopuju Hopopopmupane Ppanauke ApsKase, Te Cyjap MUCHOHapa ca
ucTOKa 1 3anaja (13 Puma u AxeHa) Ha IIpOCTOpUMa Ha KOjuMa IIPETeXKHO JKIBe
Caosenu. Muoru nomeny T (peHOMEHM M3ydaBaHl Cy BeKOBUMa y OkBupy Behnx
Hay4YHMX AVICUUILAVHA, aan cy ¥ 20. BeKy yCAOXKIbaBarbe aHaAl3a 1 yMHOXKaBarbe
CIIeKyAaTUBHMX MeTO4a YCAOBUAN A Ce U3ABOje MyATUANCIUILAMHAPHE CTyAuje
y OKBMPY KOjUX Ce I0jeAMHauyHO 13yJyaBajy IoMeHyT! (peHOMeHI.

Y OKBUpY IIMPOKO IIOCTaB/AbEHUX aHIA0CaKCOHCKMX CTyAMja IIpoydaBajy ce
UCTOPUjCKM, KYATYPOAOIIKM, COLMjaAHM M KIbVDKeBHM AOMEHM Hapoga Ha
Bbpuranckom octpBy 04 5. Beka mna cse 20 1066. roaune. OBakse cTyAuje MOpajy
Aa OyAy IIMPOKO ITOCTaB/beHe ca CBUM CTaHAapAMMa My ATUAUCIUIIAMHAPHOCTH,
jep mucTpaxkmpad Mopa Ja 400po OyJde yIIO3HAT ca AOCajallllibIM U TPeHYTUM
aocturinyhuma u3 obaactu apxeoaoruje, HyMu3MaTuke, aal ¥ IpoydaBarba 1
aHaAu3e HapaTUBHMX M AUILAOMATUUKUX UCTOpHUjckmux mussopa ca Octpsa u ca
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KOHTMHeTaAHOT geaa 3anaaHe Espore, jep cse nomohne agnucninmnanse Mmopajy 4a
Oyay caraegaHe 1 ca KyATYpPOAOLIKOT, KEbV>KEBHOT 1 coLMjaaHor acnekTa. [lopeg
3anagHe EBporie, MHOIM WMCTpakupaumM Cy TpaXXUAU aHaAOIuje y OKBUPY
aHI10CaKCOHCKMX CTyAMja M Ca MCTOUYHMM Jp>KaBaMa U HapoAuMa, aAu U ca
UCTOPUJCKUM M TeOAOIIKO-COLIMOAOIIKUM (peHOMeHUMa, Kao IITO Cy OAHOC
Aap>kase u LIpkse, mojam u cxsartarbe 0pxasHoCHU, 3aTUM ¥ MHOTM DOTOCAOBCKI
nojmosu (filioque, Tpujagoaoruja, Mopaa, MCIOBECT, MELIOBUTU MaHaCTUPH,
UTA), KaO U yTUlIaje Ha IIIpe CPpearbOBEKOBHO APYIITBO.

AHI'10-CAKCOHCKE CTYAMNJE HA VICTOKY

AHIZ0-CakCOHCKe  cTyAuje  A0Oujajy  BpAO  3ama’keHo  MecTo Yy
ucropuorpaduju 3amagne Eppore Tex y 20. BeKy 300r HOBMX METOAOAOIIKIX
HaueJa y OKBUPY MYATUAMCIMIIAMHApHUX HayKa. Y3 TO KpajeM OBOI' Beka,
VHTepHer je mpy>k1oO MHOIITBO MOTYNHOCTM 1 0JaKIlao paJ HaydyHMKa Ja ce
yXBaTe y KOIITall Ca HapaTMBHUM W3BOpMUMa, AocTurHyhuma y OKBUpPY
HOBOHACTaAMX apXe0/AOIIKIX MCKOIlaBamba, aAll M ca HajHOBMjUIM aHaAlM3aMa Ha
CBMM CBETCKUM je3UIMMa.

1.1. doxa3 aa Cy aHI10CaKCOHCKe CTyAlUje MHCIIMPaTUBHE, OpeJ eHIAeCKIX
U HayyHMKa Ca €HIAeCKOI TOBOPHOI IIO4pydYja, M 3a MCTpakuBade ca CBUX
MepuaujaHa jecte U pag Jumaka XeHa, jeBPejCKOT MCTOpUYapa, Koju ce Iocae
OCHOBHMX CTyAuja U3 IICUXOAOIUje U MCTOPUje Ha JeBpejCKOM YHUBEP3UTETY Y
Jepycaaumy ompesesyje 3a AoKTopcke cryauje Ha KemOpuity, rae je ypaauo
AOKTOPCKM pag Ha TeMy [lonyaapta kyamypa y meposuruixoj Iaruju 481-751 te, y
CKJady ca TuUM, Ilouume ga ce Oasu mucropujom 3amagHe Espome. Ilocae
AOKTOPCKOI UCTpaklBamba, XeH yOp30 objaBayje MOHOTpaduje 1 cTyAuje Ha
teme: Culture and Religion in Merovingian Gaul, A.D. 481-751 (Brill 1995), The
Sacramentary of Echternach (London 1997), The End of the First Millennium: Religion,
Society, and Culture in the Tenth Century (Tel-Aviv 2000), The Royal Patronage of
Liturgy in Frankish Gaul to the Death of Charles the Bald (877) (London 2001),
TpoTOMHO n3aame The Beginning of Europe: Western Europe in the Early Middle Ages
(Tel-Aviv 2003), Roman Barbarians: The Royal Court and Culture in the Early
Medieval West (London, New York 2007), a 6aB1o ce 1 50roc10BCKO-MCTOPUjCKIM
ucTpaxkusameM Ha TeMmy Western Arianism: Politics and Religious Culture in the
Early Medieval West (2016). lMInauye, oBa 3amakeHa XeHOBa MYATHU-
AVICUMIIAMHAPHOCT IIPUMeIbeHa Ha aHI10CaKCOHCKe I 3araJHOeBpOIICKe
CpeAH0BEKOBHE CTyAuje IIperiopyunaa ra je ynpasu Institute for Advanced Studies
(Hebrew University of Jerusalem), Te je y asrycry 2018. rogune 1mocras/beH 3a
AVpeKTOpa OBe II03HaTe HayuyHe MHCTUTYIIMje.
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1.2. IIpsa oOMMHa Hay4YHa aHaAM3a MCTOPUje aHTA0CAKCOHCKe Ap>KaBe 0/ 8.
40 10. Bexa Ha pycKoM je3uKky jecte Meu u Aupa: anzaocakcoHckoe o0uyecmeo 6
ucmopuu u anoce, Jeaene AaexcanaposHe MesHnkose. [11] OBo geao ce 6asu u
MUTCKMM U PeAUTUjCKUM TeMaMa, aAl U ca IIOAUTUYKOT acllekTa carlejasa paHy
aHI/0CAaKCOHCKY Ap>KaBy, aAll U pa3Boj BAadapcke HAeO0AO0THje Y 34aTHOM
nepuody. Ayropka aHaamsupa en O beosyady M KacHUje aHIA0CaKCOHCKe
UCTOpUjCKe cIImce, a moceOHO VMcmopujy beae Benepabuanca. MeHukosa Aaje
KpaTaKk OINNC MCTOpUje aHIAO0CaKCOHCKMX BAajapa, y3 aHaaAu3y BepcKo-
MOAUTUYKMX OAHOCa Ha bpuranckom ocTtpBy. CpeoOyxBaTHOCT TeMa U
aHAAUTUYHOCT IIPUAMKOM 3aKabydlBarba UCTUYY OBY CTyAUjy KaO MHUIIMjaAHY
Ha IOAY aHIA0CaKCOHCKUX CTyAlja Ha PYCKOM je3MKy, AaKade ca acleKTa
JCTOYHOT ayTopa:

Imom ps0 naparreAeti MOKHO YEeAUHUMDb 60 MH020 pas: u beosyrvd, u arezuu, u
102Mbl  PeAUZUO3HOZ0 2dnoca, U mem 00Aee UCMOpuUvecKue NecHu HACLleHbl
UCmoputeckuMu 1 ObIMosLIMU NPUMEMAMu, Komopbvle 0eAarom 2epouteckutl. Mup
anoca Y3HAGAEMBIM OAA CKA3umeAs u cAywamerei. Ho npu ecem ux snavenuu
saxHetien  Gopmoti  omoOpaxenus — 0eucmMEUMEeAbHOCHIU, — 0NoCPeosaHHou
XY00KecmeeHHbIM ~CO3HAHUEM ME0PUA IN0CA, ABALeMCS CAM  2epouUdecKuti Mup
anuveckux —namamuuxos. Own cmpoumcs mno o00pasy u  nododuto  Mupa
0eticmeumeAbHoz0, 6 HeM KaK a Kanie 600vl OMPaxaemcs npomueopedusas KusHo
obujecmea, 6 KOMOpom CKAAJbIGAEMCs anuveckoe mnpoussedenue.: «Inoc — 3Imo
ucmopus 6 HApoOHOU NAMAMU U NPeds3smot; udearusayuy, Ho ezo npedessamocno
noamuueckas...» NUCAA CMO Aem  HA3a0  6bl0AOWULCSs  pYccKuil  PuroA0z-
komnapamueucm A. H. Beceroscxuil. .«[Toamuueckas udearusayus», m. e. Xyooxe-
cmeentoe 0000uwerue, npeodpaxaem OeUcMEUMEAbHOCD U MEOPUM  HOGLLI,
IMUUECKUT MUP 1O 3AKOHAM 2epouteckoz0: Mup YCAOGHIU, HO HACOIULCHHDIT
PeArOHOIMU NPUMEMAMU C60€20 BpeMeHU; 6036bIULeHHDITL, HO Yepnaruwuil NoHUMAaHue
6036IULEHH020, OMMAAKUBAACD 0M 0YOHUUHO20, NO6CEOHEEHO20; MUP, C60ell 2ePOUKOLL
npomueocmosuuti oovidernocmu xustu. [11]

Mcropuja aHrA0cakCOHCKMX IldeMeHa ©Omaa je 3aHMMAUBA PYCKUM
UcTopuYapuMa 300T IIpaBAbeha aHaAoruja ca CAOBEeHCKUM IlAeMeHMMa M ca
€THOTeHe30M OCTPBCKMX HapoJa. [16] Anaansom etHoca Ha bpuranckom octpsy
DaBe ce — y HEKOAMKO CTyauja — PyCKM ayTOpU U TOM HPUAUKOM aHaAU3UPajy
KOAMKO je Y aHI10CaKCOHCKMM Kpa/beBCTBUMA, Kojux je 6uao cegam Ha OcTpBy,
01110 KOHTMHEHTAaAHOT, a KOAMKO OCTPBCKOT. [2]

1.2.1. TTo cBOM MyATUAMCIIUIIAVHAPHOM UCTpa’kMBamby IIpero3Haje ce 1 paj,
Karapune Kapkos, xoja muie Ha eHI4eckoM je3uky, a OaBu ce MCTOPUjOM
YMETHOCTM, UCTOPHUjOM, KYATYPOAOTHjOM U OOTOCAOBAHEM Y aHIAO0CAKCOHCKO]
Enraeckoj, Te oGjasayje cryauje Ha Teme: Post colonizing the Medieval Image (2011),
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The Art of Anglo-Saxon England (2010), Cross and Cruciform in the Anglo-Saxon
World: Studies to Honor the Memory of Timothy Reuter (2009) Poetry, Place and
Gender: Studies in Medieval Culture in Honor of Helen Damico (2008), Cross and
Culture in Anglo-Saxon England (2008). Vjeano, Karapuna Kapxos ypebyje
300PHIUK Yy 4acT IIO3HATOT aHr10cakcoHoaora Ilatpuka Bopmaagaa: Early Medieval
Studies in Memory of Patrick Wormald. O aHr10caKCOHCKO] KyATYPY ¥ YMEeTHOCTH
y IIepuoay paHOI CpeAmber BeKa Ha PYCKOM je3MKy HaIlMCaHO je HEeKOAUKO
cryauja. [6]

1.2.2. Kpajem 20. Bexa, B. B. 3sepesa nuite nperaeann paa Ha temy , beaa
JocronouteHHbI1 B ucropuorpadpuueckont Kyaprtype XIX— XX BB.: ueTwpe
yHTepnperaunn”. Juaroz co spemeriem. AAbMAHAX UHMEAAEKMYAALHOU UCTHOPULL,
No 1/99 (1999): 232-249.

Oa mouetka 21. Beka, pycku ucropuyapu ce okpehy nmpoyuasamy sanagne
Espore y cpeamem Beky, MehyTuM yraaBHOM ca MCTOPHUjCKOT acIiekra 1 Oe3
3aauparma y 01140 KakBe aHaAu3e OOTOCAOBCKMX IIpo0AeMa U pa3ArKa Kao IITO
je ymertax filioque y Bepoucriosejare 1 gormatuxy Llpkse. Pyckn ucrpaskupadun
ce DaBe TeMaMa Koje Cy YCKO Be3aHe 3a MCTOPMUjCKe M3BOpe M3 aHIA0CaKCOHCKOT
repuoga, u To Hajsulle — geaa beae Benepabuanca, aau u onuM TeMama Koje cy
TaHTeHTHe ca paHOM pyckoM ncropujom. Hanme, mogetkom 21. Beka oOjaB/beH je
npesogd, Lpkeere ucmopuje anzaocaxcornckux napoda beae BenepaOmamca ca
MCTOPUjCKOM aHaAM30M 11 0OMMHOM Oubanorpadujom: beaa JocronouTeHHBIN.
Llepxostas ucmopus napoda arzaos, IpeBog, ca AaTMHCKOT B. B. Dpanxmana, oTs.
pea. C. E. ®egopos. Cankr-IlerepOypr: Aaeterrsa, 2001, [5] mTo je ycaosuao u
IIOTOe aHaAM3e OBOI UCTOPMjCKOI M3BOpa, aAuM U oOgHoca usmeby
aHraocakcoHcke LIpkse n gp>kaBe, Ha PyCKOM je3UKY.

1.2.3. Ilopeg Bepmmnnna u Macaosa, [14] g00ap npukas ognoca Llpkse u
Ap>KaBe y aHI10CcakcoHCKOj EHraeckoj aaje jepomonax Anaponuk (JyHajes) u
obOaBayje cTyanjy Ha Temy: IIpodrem odnoca Llpxee u dpxase y xrousu Llpieena
ucmopuja erizaeckoz Hapoda Céemoz bede Yacroe, [4] mITO je y cTBapy NpoOIIMpeHn
pad y O4HOCYy Ha OHaj KOjM je Hammcao y TOKy JAOKTOPCKUX CTyauja Ha
IIpaBocaaBHOM OorocaoBckoMm akyaTeTy YHuUBepsutera y beorpaay, mus
npeameta Vcemopuja aneaocaxcorcke Llpxee. Y 0BOj cryauju aytop ce OaBu
npob6aemMnma ogHoca usmeby ILlpkse u Ap>kaBe, OAHOCHO 3ajupe y
aHI10CaKCOHCKY ITOAMTHKY, Ha OCHOBY HapaTMBHOT M3BOpa, O4HOCHO jeAHOT 04
HajBa>kKHUjUX CIINCA U3 Ilepa CpeJrhOBEKOBHIX KYyATYPHUX IIperajalia, nucana u
ucropudapa, bege Benepabuauca. ITomro oBaj crivc HacTaje y paHOM cpeArbeM
BeKy y IheMy Cy ommcaHe odpebeHe ApyIlTBeHe AOKTpUHE U HAeje, Koje Cy
CTaBhbeHe y KOHTeKCT ogHoca Llpkse u ap>kase 1 o0 yeMy muiie o. AHAPOHUK.
IIns merosor paga OMo je youasame 1M aHaaAm3a IpoOaema oAHOca msmebhy
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LIpxBe 1 ITI0AUTHUKE Kao je4HOT 04 HajBasKHIjUX eAeMeHaTa KyATyPHO-MICTOpUjCKe
beaune xonuemniuje. VlcrpakmBame MOMeHyTOr mnpoOJeMa ce 3acHMBa Ha
beaunoMm Tymauemy HopMmaTuBHMX OAHOca usMmeby ase ycranose: Llpkse u
Ap>KaBe, KOje Cy BpA0 Oaucke Ha Teputopuju bpuranckor ocrpsa y nepuoay
PaHOT Cpearber BeKa.

Batum TpeGa cmomeHyT™ u Basepuja Iletpoda ca Vucturyra 3a
¢uaocodujy Pycke akageMuje Hayka, Koju je mucao o beanHoj erseresu xpos
npusmy ¢puaocodpuje J. C. Epuyrene. Tpeba moHoBO criomMeHyT u mcrahu
KOHTUHyHUpaHu pag Baguma Epanxmana koju je — kao 11To je eh HaraareHo —
npeseo Vcmopujy oa beae Benepabmanca Ha pyckmu jesuk, aam ce OaBuo u
PaHOOPUTCKOM MCTOPUjOM, ITOCEOHO je aHaAM3Mpao AMYHOCT U AeA0 Kpasba
Aptypa, [5] ca mOmyAMCTMYKOI CTaHOBMINTA M Ha Taj HAYMH YCIIEO je Ja
NpUOAVIKM IIUPOj PYCKOj jaBHOCTU Tajallllbe MCTOpUjcKe (¢peHOMeHe ca
Bpuranckor ocrpsa. Bpao BaxkHO je ga ce 1 nojeauHy pyckm uctropudapu H6ase
beaunum ommcnma reorpadpcKux MpocTopa Ha KOjuMa KMBe aHIA0CaKCOHCKa
raemeHa Ha bpuranckom octpsy, Te camum Octpsowm. [3] ¥ HOBUjuUM cTyaujama
11oceOHO je MCTpakeH U cTartyc keHa y VMcemopuju beae Benepabuanca. [13]

ITocae bBeae, ncropmuapu n ¢puaoaosu us Pycke deaeparnuje Oape ce u
AJAKyHOM U HeTOBUM BeAMKUM oIrycoM. Kao u gpyru sanagum ucropmudapu, u
PYCKI MCTpa’kmuBadl ce Hajpuille OaBe AAKYMHOBUMM IIMCMMMa, a Ty IIOCeOHO
Tpeba ucTakHy ™! paj VsuHa, Koju IpeBoAM MICMa, aAl UX M aHaAu3Npa 1 Aaje
cTpyyHe koMeHTape. [7] Victmue ce m OnMCHO U HperaeaHo MHTEpPecoBarbe
Cepreja Kecenesa 3a craryc AakynHos Ha gsopy Kapaa Beauxor u 3a AakynHOB
yTUILIaj Ha BAajape U LPKBeHe BeAMKOAOCTOJHUKe. [9]

ITopea ncropuje anraocakconcke Llpkse 1 gp>kaBe, TeMa aHIA10CaKCOHCKOT
MOHaITBa O1aa je KhydyHa 3a MHOra usydasama Vipune Vsanosne boaaupese
ca Bopomenikor ynnsepautera. I1oceOHOCT meHOT MCTpaXkuBamba jecTe OINC 1
YTULIQjX >KEHCKOI MOHAIITBA Ha OCTPBCKUM IIPOCTOPMMA Y PaHOM CpeArheM
BeKy. [1]

Y oxkBMpy UCTpakMBarba I10AUTOreHe3e ucTude ce MmoHorpaguja: I'mmon, T.
B. Mcmopuonucariue Parnnecpednesexosoti Aneauu u  Jdpesnei Pycu, Mocksa:
Yuupepcurer Amutpus [loxapckoro, 2012. Aaekcanaap Jepokun n Esrenuje
Iunakos (bpsHcknii rocysapcTBEHHBINI YHUBEPCUTET) BeOMa YCIEIIHO
aHaAM3UPajy TeONOANTUYKIE Be3e aHIA0CaKCOHCKIX U PycKux raemeHa. Hosuje
cTyamuje ce Oape IIpollecuMma y OKBMPY IHoauToreHese Meby repmanckum
raemMeHnMa Ha bpuranckom octpsy u rmoce6HoO ce GaBe 11ojMOM xerrtapxuje. [15]
ITocae onmTux 110jMOBa, PyCKM UCTOpUYapU Cy ce DaBUAM M AUMIHOCTUMA KOjU
Cy BAajaaAu Ap>KaBoM 1 Ouau npsojepapcu anraocakconcke Ipkse. [10]
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IToceOHO ce TpeGa BpaTUTM Ha BPAO 3aHUMANBY aHaAOTMjy u3Meby
Ap>XKaBoTBOpHOCTM AHraocakconana u Kujesckux Pyca, xojy aajy asojuiia
ucrpaxmusada Aaekcangap Jepokun wu Esrenuje Ilunaxos (bpanckuil
2ocydapcmeentvlii yHusepcumem umenu axademuxa V. I'. Ilemposckozo). Hbuxoso
UCTpaKMBame Ce 3acHMBa Ha MCTpaXuBamy MHpoleca IIOAUTOTeHe3e Yy
aHraocakcoHckoj Enraeckoj m xujeBckoj Pycuju. Anaamsy cagpxaja u
KOpeJanujy, KOje OBa ABOjUIla PYCKUMX Hay4YHMKa IIPUMEIbYjy IIPUAMKOM
KaacuuKalyje apxeoAOIIKuUX apTedakaTa 1 Iopebeme camka u cuKea
IMcaHux Tekcrosa u3 nepuoga Kujescke Pycuje Mmoxke momohm ga ce oTkpujy
O0jeKTMBHU pa3A03M Koju Om ykKazaaym Ha canmyHoctu usmeby ose ase
CpeArOBeKOBHE  Ap>KaBHe  3ajeaHmie. /OIpMHOC  OBOTI  3aje AHMYKOT
JCTpa>kK/Barba jecTe Ja ce Ap>KaBHa IeHe3a y aHI10cakCoHcKoj Enraeckoj u Pycuju
o/BHjasa 04 CAMYHUM OKOAHOCTMMA: youasa ce ogpebena yaora Hanagaukmx u
oAOpaMOeHNX paToBa Yy Ap>KaBoreHe3u obDa eTHMYKa IIPOCTOpa, 3aTuM ode
Ap>KaBe ce pasBMjajy IIOJ yTuUIlajeM BU3aHTUjCKMX (peHOMeHa U cpeJcTaBa
yTullaja Kao IITO Cy Bepa, NMMCaHM je3MK, Hadyela Kogudukalyje 3akoHa, ca
AOMIHAIIjOM CaMOpPa3Boja Ap>KaBe U CKaHAVMHABCKUM KaAMAAUSAMOpoM. JepOKIH
n [luHakoB npumermyjy MeToAe TUIIOAOIIKE XOMOI€HOCTM M TUIIOAOIIKe
CAMYHOCTM €Talla IIOAUTUYKE eBOAyLMje y PasAMdUTUM APYLITBUMA, Y3
ynopebusarse 11o0jaBa, crpykrypa u mmpolijeca, Te mopegehu odauke u moeae ose
ABe Ap>KaBe g0Jaze A0 3aKdydKa Aa cy obe ¢popMupaHe Ha cAMYAH HAYUH U Y
CAMYHUM OKOJAHOCTMMaA. AHIZOCaKOCHKe CTyAMje Ha OBaj HauMH A400ujajy Ha
MYATUAVCHUIIAVMHAPHOCTY M Ha HAay4yHO] ayTeHTUYHOCTM jep Ce aHaAOIujoM
A0JAa3u A0 Mambe-BUIe CAMYHUX 3aKhbydaka y IIOAUTUYKO-UCTOPUjCKOM W
DOrocA0BCKO-KyATYPOAOIIKOM KOHTeKCTy. OBaKo IIOCTaBbeHa aHaAu3a pas3an-
Kyje MAeHTUYHEe U KOMILAeKCHe eJeMeHTe YHyTap CBakor (peHOMeHa y OBe ABe
Ap>Kase, ILITO 3axTeBa yIoTpeOy Hadela Kopeaaluje IIPUAVKOM 3aKAbydlBarba.
Csu eaemenTu Koje cy Jepokus u lllnnakos Haraacuan jecy pakTopu Koju MOy
UMaTy pa3AMdmMTa 3Hauelha Yy 3aBMCHOCTU 04 crHenupUIHOI cajpKaja
HapaTUBHMX MCTOPUjCKUX M3BOPa, KOjUX je BUIIE Ha aHI/10CAKCOHCKO] CTPaHMu, a
koju omoryhasajy o0jexTnBHO opebeme cTama 1 y APyLITBY, U Y BAaAapCKuM,
OJHOCHO  AP>KaBHO-IIOAUTUYKMM  CTPyKTypama. 3aKaydly  OMNMCaHOT
UCTpaXkKuBarba IIOTKPeILAbYjy IIOYeTHe XUIIOTe3e O CTelleHy M pa3Ao3uma
CAMYHOCTM U pa3AMKaMa y IIOpeKAy HaBeJeHUX CTama y aHIA0CAKCOHCKO]
Enraeckoj u xujesckoj Pycujm.
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1.3. Y PymyHuju ce yraaBHOM rosopu o cakcoHckoM Hacaeby y Tpancn-
ABaHUjU,? aayu TIOCTOje M MCTpakuBadyll KOjU TOBOpE O aHIAOCAKCOHCKO]
ucTOopuju 1 Kyatypu, kao mro cy: Andy Pusca u Sergiu Ionel Pirju (Universitatea
Danubius Galati) ca csojom cryaujom Ha TeMmy Romania and the Anglo-Saxon
Cluster. Cppxa oOBe cTyauje jecTe Ja MpeACTaBy MYATUKYATYPaAHOCT WU
MYATUHALIMOHAAHOCT aHIA0CAKCOHCKOT APYIITBA, KyATYpPHY CUHEPIujy u
TPTOBMHCKY aHaAU3Y KOjy Ap>KaBe ca OBOT HogHeO.ba uMajy ca Pymynumjom. VMnak
ce CBa MCTpaklBarba Y PyMYHCKOj Hay4HO] jaBHOCTM CBOJE Ha TO Ja Ce MCTaKHe
aa cy tn CakcoHnu agpyraumju oa onnx y Hemaukoj, ognocHo Exraeckoj, te aa ce
CTBOpM HA€ja O ApPyraumjoj LMBUAM3ALUCKO] CTPYKTYpU Yy OJ4HOCY Ha
aHraocakcoHcky. Ca gpyre crpane, TpancuaBanujcku CakCOHIIM Cy M3 KacHUjer
repuoga 1 Hemajy XpOHOAOLIKY Be3y ca aHIA0CaKCOHCKOM EHraeckom.

1.4. Ilpesoa beamne Vcmopuje... Ha caoBeHaukm je3auk geao je borgana
Koaapa u Mupana Cajosnha: Beda Castitljivi: Cerkvena zgodovina ljudstva
Anglov, 2015. roanHe, y oKBUpY BeAUKOT I1pojekTa Llecke Moxopjese dpyxoe. V3
romoh oBor mpesoja cA0BeHauKM YUTAOLM Cy caja y MOTYhHOCTH aa ITOIyHe
jOII jedHy Hpa3HMHY Y OIITOj M IIpKBeHOj ucropuju. laxko geao mounme
reorpagujom u ucropujom bpuranmje y pumcko 400a, OHO y IpBM I11aH CTaBba
ucropujy passoja xpuirhancke Llpkse y Enraeckoj, mocebno y CesepHOj
AMOpuju. Caosenauko usgame beaune Vcmopuje... OCMUIILABEHO je TIaXKbUBO U
cseoOyxsaTHO. IIpeBosy mperxoge Tpu cryauje, npsa je Nropa Maspa,
CTpyymbaKa 3a CTapMjy €eHIJeCKy KIbVDKeBHOCT, 3aTuM caAeae yBoAu oDa
npesoauorna, o4 kojux npsu (Cajosuh) mupoko onprasa beaguny amanoct u
aea0, Aok ce Apyru (Koaap) ¢pokycupa Ha ucropujy Lipkse, mene uspope (opu ce
Kkpehy o4 pumckn ayropu 40 caga u3ry0beHNX Jeaa U yCMeHUX HapaTusa) U —
IITO jé BeOMa BaXXHO — 4O Ib€HOI 3Hayaja 3a eBPOICKY MCTOPMjy UM OIIIUTY
ucropuorpadujy; besa je HajmosHaTHju CpeArOBEKOBHU MCTOpUYap KojU je
paguo Ha bpuranckmm ocrpsuma. I'aaBHM A€0 M3aarba, IIPEBOJ CBUX IIET
beaunux Kmura ca nmpearobopoM, 3a0Kpy>Kyje IICMO O IOCAEABUM JaHUMa U
CMPTH Hay4YHMKa, KOje je cacTaBMO Iberos ydeHuk, monax KarGeprt. U Texcr
Lpxeene ucmopuje mu Katbeproso nucmo cy npahenn gpycHorama rnpesognaarnia
KOjU 4ajy Hay4HOCT OBOM IIPeBOAY. YIIPKOC Har4acky Ha LIPKBeHOj MCTOPUju,

% Hajb6oau mmoxasaTes 3a oBo jecte pag Andrea Corsalea Monica loriob, “Transylvanian
Saxon culture as heritage: Insights from Viscri, Romania”, Geoforum 52, March 2014, 22-
31. Y 0BOj cTyauju aHaAM3MpaH je cAy4daj MyATHeTHIYKOr ceaa Buckpu y Pymynmju, te ce
MCTUYE A je MMMUII cesa, KOjy IIPOMOBMIITY HEKM YTULIajHN TpaHcuABaHMjcKi CaKCOHIIN,
3acHOBaH Ha HacaeDy Maa00pojHmx mpeocraamx craHosHuka Caca, mITO ce cMartpa 3a
HajBa>kHMje y OBOj ICTOYHOEBPOIICKO] 3€M/bIL.
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IpeMa yYBOAHUM peurMa jedHOr o4, npesoamuaana, Ap borgana Koaapa, aeao
HyAU U ,HajBUIIIE II0JaTaKa KOj/I HaM IIOMaXKy Ja cacTaBbaMO MCTOPUjy PaHMX
aHI/0CaKCOHCKMX KpadbeBcTaBa” (cTp. 47), OAHOCHO HajoOIIITHje MCTOPUjCKe
rogaTke O MepuoAy Koju je 6mo pasmarpan. OBo, HapaBHO, HUje O1A0 jeAVHO
BeauHo geao; HampoTus, Kako Apyru npesoanaarn Ap Mupan Cajosuh y csom
yBoAy nmite, Hajpehu geo beannmx crimca cy Tymadersa OMOAMjCKIX TeKCTOBa,
y3 beanne Beoma oMubeHe arnorpaduje, JK1uTtnja, oAHOCHO buorpaduje cseTana,
3aTM ABe XPpOHMKe AyACKe UCTOpHje, y KojuMa je yBeo Opojarbe roauHa ,,04
oparniaohema aera T'ocrmoga (AD)”, oaHocHO 1o pobewy XpucrosoMm, Kao u
oMuAMje, PasHU APYTUM IPUPYIHULM (O MeTpuUIY, peTOpMIKUM Qurypama,
padyHamy BpeMeHa...), IlecMe (XMMHe, eluUIpaMM) M HperpuT cadyyBaHUX
nucama.

Mnak Tpeba pehu aa je caoBeHauKy IIpeBOA Mae pa3yM/bliB; Aa je CMHTaKca
npepabena Ha HauMH ga HeAOCTaje I1aBHa pedeHnIla, AU Tako Aa je IIoMepeHa
y caeaehy pedennny. Mebytum, To HMKako HUje pasaor ga ce OoAycTaHe OJ
yyTama OBOTI Jeda, aau, Unak, beanH yyseHn TeKcT He OAMCTa OHaKO Kako Ou
0A41CTa0 y OpUTIMHAAY.

1.5. I1pBo 3anuMame 3a UCTOpUjy aHraocakcoHcke Lipkse na IlpaBocaasHom
HorocaosckoM (pakyaTeTy YHUBep3nuTera y beorpaay 6mo je marucrapcku pajg
Eesarzeausayuja Enzaecke y VI u VII sexy (komucuja: ap P. ITonmosuh/menTop; ap
I1. ITyzosuh, ap M. Arronosnh - 2010), a 3aTuM 1 oAOpameHa AOKTOpPCKa Te3a
V. Yanposuha na temy: Ipkea y Eneaecxoj y VIII sexy — bozocaoscko-ucmopujcke
umnauxayuje odrvoca ca Pumom u @Ppanauxom Jpxasom (kommcuja: Ap P.
ITonosuh/mentop; ap I1. Ilysosuh, ap M. Arronosuh — ap b. Ay6apauh, ap C.
Younapumnosuh - 2016).

YrosnaBame CpIicKe jaBHOCTM Ca MCTOPMjOM aHIAOCAaKCOHKe EHraecke u
Ipxse nappmno je bakon Vsuia Yanposuh,* xoju je yseo npeamer Vicmopuja
anzaocaxcorcke Llpkée Ha AOKTOpCKMM  cTyaujama, Ha IIpasocaasnom
Horocaosckom (Qakyatery YHusepsutera y beorpagy. Kopucrehu ose ase
cTyauje M y3 TIIpeBoAe >KUTMja aHIJAOCAKCOHCKMX CBeTalla aHOHMMHU
Kmuromy0ari je caunHmo nsaame 1og HazusoM Kad je Eneaecka 6ura Ipasocaasta
— Ocmpso Hebeckux u semba xusux — 2Kumuja u nodsusu anzaocaxcorckux Ceemux.
[8] OBa myOamkanmja 40HOCK yBOJ4, O cBeTOCTM U cBeljuMa y IIpasocaaBHOj
Enraeckoj, satum npesoge cuca beae: Tymauerve Jeaa anocmorckux, 0AA0MKe U3
Mcemopuge... 3aTuM >XuUTHja cBeTUX U3 A00a KplTerma EHraecke, satum ommce
IIpaBOCAAaBHMX BAadapa Koju cy ce bopuan 3a EHraecky, na >kxutnja csetana us 9.
n 10. Beka, ga Ou 3aKksydHa cTyAuja Omaa o HecTajamy IIpaBocaasHe EHraecke,
3aTUM O IIyTeBMMa €HIJAeCKe Bepe II0CAe Cpeiber BeKa, a Ha Kpajy je AOHeT
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npesog IToxsaae csetnMa nnpasocaasHe Enraecke n Cayxx6a ca KaHoHoM cBuM
ceetmMa ca Octpsa.

Muaom Mwumkosuh ce I1ocBeTMO TeMU MMUCHMOHapemha Yy OKBUPY
aHr410cakcoHcke LIpkse 1 CcTyAMO3HO NPUCTYNMO MpOydaBarby IIpBe MUCHje ca
OctpBa, a 3aTuM U aHaAu3M aedoBarba bonudarnuja n AakynHa y 3amadHoj
Eppomnmn. [12]

Hasegene anaaoruje eTHO 1 MOAUTOTreHe3e, Te aHaAM3a MCTOPUjCKUX U3BOpa
y 34aTHOM BeKy aHI/AOCAaKCOHCKe EHraecke o4 cTpaHe jeBpejcKIX, PYCKUX,
CAOBEHAUKNX, PYMYHCKMX U CPICKUX MCTpa)kupada yKasyjy Ha 3aHUMarbe
UCTOYHMX MCTpa’kuBaya 3a MCTOpUjy aHraocakcoHcke lIpkse m apxkase y
IepuoAy Cpeamer BeKa, IITO MOXe Ja ce TyMaul M ca MCTOPUjCKOT M ca
peAUTmjCKOT acIexTa, jep je oaHoc Llpkse 1 gp>kase 6110 Bpa0 400ap 1 HyAMO je
MHOTe IIepCIIeKTHBe, ITI0ceOHO Y KOHTMHeHTaAHOM JAeay 3anagHe Espomne y Tom
Iepuoay, aau 1 KacHuje, MOKJa 4ak 1 20 ganac. Ca gpyre cTpaHe, BpAO je BaXKHO
Aa ce ca UCTOKa ITOrJeJa Ka 3allagy U ga ce IPY>KI CBeOOyXBaTHM OCBPT Ha CBe
HOB/MHE Ha 3aIlady, aAM ca acIleKTa MICTOYHOI ©Oorocaopa, ucTopudapa,
ucTopuyapa yMeTHOCTH, PUA0A0Ta, apXeoAora. ..

ITEPCIIEKTMBA 3A AA/bA BOTI'OC/AOBCKO-MICTOPUJCKA MMCTPAXI-
BAIbA

Y aHrao-cakcoHcke cTyauje yJAasy IIMPOK CIeKTap HayYHUX AMCLIUILANMHA,
KOje CBe 3aje/4HO MOTIY Aa IIOCAY>Ke Yy pelllaBarby pelielyje OUTHUX MCTOPUjCKO-
OorocaoBckux 1ojMoBa ¥ (eHOMeHA KOju Cy 3aHMMANUBY UCTOUYHUM
Hay4YHMIIMMa M UCTpakuBaunma. Bpao je OutHo ga ce Tu 11ojMosu 1 (peHOMeH!U
IpBO 400p0 AepUHMUIITY ca ITIpaBOCAABHOT, MICTOYHOT acriekTa. Taga 6u mpasmnaHa
3aK/AbyuMBamba U M30eraBarbe IPUKpUBarba JMCTUHA Y OKBUPY XYMaHUCTUYKIUX
HayKa M3HeAplJde HOBe KOMYyHUKallMjcKe Be3e MCTOKa I 3araJda, Te CTBOopuae
IIOTOAHO TJe 3a pa3Boj Oorocaosaa. YjeaHo, To ou ouae Oyayhe nepcrexruse y
pa3BoOjy aHIA0-CakKCOHCKux cryamja. Koju ©Om ©Owmam KayuyHum mnojmosu?
ITomenyhemo camo Heke. ¥ OKBUpY IIpOydaBarha Ha I10bY aHIA0-CaKCOHCKMX
CTyAMja Ha MCTOKY, TpeOaao Ou ga Oyse oOjamimeHa pellenijja OOroca0BCKO-
UCTOPUjCKMX HOBMHA U3 CcpeAmer Beka, a IloceOHO yBobeme filioque y
xpumrhaHcko BepoucrioBejame, y jeAHOM IIIMPOKOM  COIIMIO-peAUTUjCKOM
KOHTEKCTY y 3aragHoj Esponmn.

ITocebGHO McTpakmBarbe y OKBUPY aHI10-CaKCOHCKMX CTyAuja TUIaA0 Ou ce
U jyTOMCTOUHMX €BPOIICKUX IIPOCTOpPa, Ca CBUM CBOjUM Y>KUM MMILAMKalljamMa
Ha IIaHOHCKO-OaakaHcke 1ipoctope (o4 Caosauke, Yemke, CpOmje, C.
Makxkegonuje, yak 40 bByrapcke). ¥ mHTepKyATypaaHOM KOHTEKCTy, Ipuctynmhe
ce aHaAM3M CIIJCa aHIA0CaKCOHCKMX OOTroca0Ba 11 OOrocaoBAba, Koje je CTBOPeHo
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Ha (QpaHauykoM ABOPY (HHOp. AAKYMHOBM AOTMAaTCKM CIMUCU U TIOKyIIIaj
AeTeKTOBara yTullaja Ha ayTope Koju Cy HacAeAnAn AAKylHa) y OKBUPY aHaAn3e
U KOHAYyHOTI pasjallliberba MHOIUX OOTOCAOBCKMX HeAOyMHIla Koje cy Omae
VHUIMpaHe Ha 3amnagy. /lakae, y OKBUPY aHIA0CaKCOHCKMX CTyAuja Tpebaao ou
1oceOHy NaXKiby YCMepPUTH Ha aHaAM3Y pelleniiuje OOrocA0BCKOT IojMa filioque,
KOj/ je AOHEeO BeAMKe HeBObe M Ha MCTOKYy M Ha 3amaly y Hepuogy Apyror
XI/baAyTOAVIITA.

KommnapaTtusHa anaansa O0ToCAOBCKMX CTpeM/berba 3alaAHMX U MICTOYHIX
otana y 8. m 9. BeKy y OKBUPY CaBpeMeHOT Ayjaaora IUCTOKa I 3arajaa, I TO caMo
Ha TeMe Koje Cy goBeJe 40 packoaa u3 1054. roaune npyxuhe Hose moryhnoctu
y mpolecy HOpeBaduAaXkemha AOTMATCKUX pa3AMKa MCKAYYMBO Ha OCHOBY
UcTOpUjcKuX ymmbeHnia. OBa HaydHa MHTPOCIEKIMja U KyATypHa CaMOCBeCT
aHaAM3MpaHa M ONNCaHa Yy OKBUPY HayYHMX AMCHUIIAMHA Y KOHTEKCTY
aHI10CaKCOHCKMX CTyauja TpeDa 4a mpeacTasy IOTeHIIUjal ICTOYHe TeOAOIIKe
MMCAU Y KOHTeKCTY MHTeTPaAHNMX eBPOIICKUX NHTeAeKTyaAHNX KpeTarba.

SUMMARY

Anglo-Saxon studies does not involve only one geographical entity in a
particular time period, so research in the domain of the studies in question
should be multidisciplinary (starting with language and literature and then
through historical circumstances - here is the use of auxiliary historical
disciplines). emphasized - to illuminate the theological basis of the novel in the
dogmas of the Church in the West in the second millennium) and to
systematically divide it into periods in order to more easily analyze the Anglo-
Saxon characters involved in the events and their influence on other events in
Western Europe. First of all, key words for the scholar in the East should be
chosen, which will further lead to hypothetical questions and premises in order
to arrive at the conclusion of the Eastern scholar.

Initially, the key word within Anglo-Saxon studies that would relate to the
relationship between East and West may be filioque. An analysis of all the
collected and systematically arranged knowledge about the origins of the use of
the theological doctrine of the filioque in the Western Church during the early
medieval period, both general and that in some specific area or aspect of the
study of history, would condition conclusions about the early relations between
Germanic and Latin Christians.

So from these few unfamiliar perspectives alone, with particular emphasis
on one key word that is significant for the researcher from the East, in the context
of future research in the field of Anglo-Saxon Studies, it can be seen that the
complexity of the so-called topic and the possible conclusions can help societies
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in the East, as well as in the West in the 21st century, to look at their history from
a different angle. This research has been initiated by scholars from Israel, the
Russian Federation, Slovenia, Romania and Serbia and has contributed to the
study and influence of Anglo-Saxon studies on many historical, theological and
political phenomena of the Middle Ages. This work is a comprehensive account
of these investigations of Anglo-Saxon studies from the East.
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Abstract

Anglo-Saxon studies include a large number of scientific disciplines and deal
with the explanation of the civilization, culture and religion of the Anglo-Saxon
tribes in Great Britain, in the period from the 5" to the 11" century AD.
Multidisciplinarity indicates the great civilizational and cultural level of this
people, so it is very important to talk about this medieval culture from several
aspects in order to draw conclusions that would be relevant and have
connections with later historical periods, until today. In addition, it is important
to see how this civilization is viewed by researchers and scientists from both the
East and the West, so that all conclusions are impartial and can be compared with
the different consequences in the history of Eastern and Western nations. In this
paper, the main goal will be the presentation of researchers from the field of
Anglo-Saxon studies from the East (Israel, Russian Federation, Romania,
Slovenia, Serbia) and their conclusions.
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POPIS DIELA ,APOSTOLSKE USTANOVENIA*

Stefan SAK

Pravoslavna bohoslovecka fakulta, PreSovska univerzita v PreSove, Presov,
Slovenska republika

Uvodné slové, ktorymi sa za¢ina ucenie diela Apostolské ustanovenia st
uréené veriacim Katolickej (Sobornej) cirkvi, ktori tazia stat sa ucastnikmi a
prijimatel'mi BoZieho kralovstva s kone¢nym cielom spasy , v Christovi”. Ich
nadany autor poddva osobitym a inteligentnym spdsobom historické a
teologické svedectva, pravdy viery, ktoré sa pre nds stavaju nevycerpatelnym
pramenom, z ktorého mdzeme neustale cerpat a tvorit.

Apostolské ustanovenia st nepochybne skvelym dielom, ktoré nas uvadza
do bohosluzobnej praxe prvotnych cias krestanstva a vzbudzuje zdujem o jej
poznanie a ponorenie sa do nej. V tejto nasej praci skimame liturgické prvky,
ktoré st zachované a zaznamenané v Apostolskych ustanoveniach a pomahaji
nam objavit nasu vzdialent krestanskd minulost. Tak spozndme liturgicky zivot
Syrskej Antiochie, ako ho zazili veriaci Iudia na konci 4. storocia a ktory v
priebehu storoci tvoril zdklad evolticie a obohatenia nasej bohosluzobnej
tradicie.

Pri pohl'ade na liturgicky zivot Cirkvi v cirkevnych obciach, teda farnostiach,
ale aj pustovniach a monastieroch, vidime na jednej strane velké bohatstvo a
krasu v jednoduchosti a na strane druhej nesmiernu hibku Bohopoznania, do
ktorého sa Bozi Iud zasviacoval.

Cely liturgicky, bohosluzobny a sviatostny zivot veriacich je sustredeny
okolo Panovej vecere, ktora je epicentrom kazdodenného duchovného Zivota
veriacich v Cirkvi, v ktorej nachadzaja zmysel i ciel svojho Zivota. Svata liturgia
a predovsetkym svata Eucharistia po mnohé starocia vzbudzovala Zivy zaujem
tak u veriacich, ako aj u mnohych teolégov, nakol'ko je centrom bohosluzobného
a sviatostného Zivota Cirkvi.

Z historie zivota Cirkvi vieme, Ze svéta liturgia tvorila, tvori a bude tvorit
zdklad duchovnej potravy, ktorou sa veriaci nasycuju. Z mnozstva liturgii, ktoré
z historie Cirkvi pozname, st dnes v Cirkvi viac-menej vnimané dve liturgie,
ktoré sa sltzia pocas kalendarneho roka, a to liturgia svatého Jana Zlatousteho a
liturgia svétého Bazila Velkého. Vo Velkom poste cast veriacich naviac eviduje
Liturgiu vopred posvatenych darov, ktora je skor vecernou bohosluzbou so
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svatym prijimanim, nez liturgiou v plnosti. Takyto ztiZeny pohlad existuje u
mnohych 'udi, ¢o sa tyka svatych liturgii.

Ale stadium liturgického Zivota Cirkvi v minulosti odhaluje tplne iny
obraz, ktory predstavuje ovela vacsi pocet svatych liturgii, ako je v uZivani dnes,
na ktorych Tudia posvécovali a zasvadcovali svoje Zivoty Bohu, ziskavali vecny
Zivot a stavali sa nebeskymi ob¢anmi.

Jednou z mnozZstva liturgii je velmi vzdcna a velkolepa liturgia, ktora sa
nachadza v diele ,, Apostolské ustanovenia®,[30] ktoré je pripisované rimskemu
biskupovi Klimentovi, po ktorom tato liturgia dostala svoj nazov , Klimentova
liturgia.”

Na strankach tejto Stadie sa budeme zaoberat len opisom a historickym
pozadim Klimentovej liturgie, vdaka ktorému sa nanovo mézeme ponorit do
liturgického bohatstva a spolu s nasimi prarodiémi vychutnat si ti duchovnu
radost, ktorti oni prezivali v minulosti, a my ju m6Zeme prezivat dnes.

Apostolské ustanovenia st jednym z pocetnych diel cirkevnej literatary 4. a
5. storocia, ktoré poskytuju velmi cenné informacie o krestanskej praxi a kulte
Cirkvi. Ich tiplny ndzov znie: ,Ustanovenia alebo nariadenia svatych apostolov”
a prezentuje sa ako dielo Apostolov,[19] s uenim a obradmi uréenymi vsetkym
Iudom a vSetkym nérodom, ktoré veria v Pdna Isusa Christa. V prologu prvej
knihy tohto spisu citame: ,Apostoli a presbyteri k vSetkym z narodov, ktori
uverili v Pana Isusa Christa, nech sa u Vas od Vsevladcu Boha [Rim 1, 7] rozhojni
[1Pt 1, 2] milost a pokoj, prostrednictvom nasho Pana Isusa Christa v jeho
poznani.”[20], [13]® Text Apostolskych ustanoveni je urceny krestanom
starovekej cirkevnej éry a odkazuje na Zivot, poriadok, uctievanie prvotnej
Cirkvi.

Medzi mnozstvom apokryfnych spisov, ktoré kolovali v obdobi ranej Cirkvi
a boli pripisované svatému Klimentovi, rimskemu biskupovil[9], sa nachddza aj
spis ,Ustanovenia svdtych apostolov prostrednictvom Klimenta, rimskeho
biskupa a obcana.”

Toto kanonické dielo sa povazuje za apokryfné [31] a je prvym pokusom o
uplny zdznam liturgickej praxe cirkvi s velkolepym zaujmom o vyskum
suvisiaci s dejinami a teologiou krestanskej bohosluzby [17]. Dodnes je pomerne
tazké urcit autora [29], ktory je Zial povazovany za neznameho, hoci tomu
predchadzal usilovny vyskum mnohych vedcov.

3, 0L andotoldol kat oL mEeoPuTeQotl dot Tolg € eBvwv Totevoaoty eni tov Koolov
Inoovv Xolotdv- XAoLS VULV Kol €11V amtd TOL TAaVTokEATo0¢ &0V dix Ttov Kugiov
Nupwv Inoov Xototov mANOvvOein ev emryvwoetl avtov.”
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Tento uceny autor, ktory sa skryl za rimskeho biskupa Klimenta, Ziaka
apostola Petra, musel byt duchovnym Antiochijskej cirkvi. Bol to Syrcan,
povodom z Antiochie alebo z okrajovych casti mesta. Je zrejmé, Ze rekapituluje
liturgicku tradiciu Antiochijskej cirkvi [14].

Podla profesora I. Foundoulisa skryval svoje meno pod pseudonymom
,Kliment, biskup Rimsky” pravdepodobne z pokory [16]. Z tohto d6vodu je
nazov diela doplneny o meno Kliment, ktory vsak nie je autorom tohto
znamenitého diela. Tento znamenity autor obdareny velkou inteligenciou a
vzdelanim zil vo Stvrtom storoci. S najvacSou pravdepodobnostou preberal texty
jemu znamych autorov, ¢asto ponechal ich nezmenena konstrukciu a tvar ich
textov v povodnom stave [29].

Apostolské ustanovenia podla tradicie pochadzaja od apostolov asu
adresované kléru a laikom a vydal ich Kliment Rimsky [21]. Dielo je syntézou
starSich textov s osobitou archaickou teoldgiou, ktort vytvoril ¢lovek vzdelany
v arianskom a apolindrskom uceni [23]. Anonymny autor, opierajic sa o ustnu
tradiciu a ziva prax Cirkvi a mozno aj o iné jemu zname texty, opublikoval
modlitby ,,podla svojej vysokej vzdelanostnej tirovne a podla svojich osobnych
filologickych a teologickych schopnosti” [17]. Toto dielo je zaradené medzi
pseudoklimentové diela anavySe nemd tematicky celok ani jednotnu
terminoldgiu [22]. Jeho vety st kratke, ich skladba je jednoducha a vyjadruju
postoje a myslienky autora, ktory pouziva bezny literdrny Zaner svojej doby,
vkladajic do st svdatym apostolom to, o piSe formou, Ze: ,,Andrej hovori ......
Peter hovori ...... Pavol hovori .... Jakub hovori .....”.

Tento text bol napisany v meste Antiochia v Syrii, s ¢im vacSina badatelov
nazorovo suhlasil [3], [4], [6], [15]. Doba napisania tohto diela je druhd polovica
4. storocia po Christovi. [11] Poskytuje nam mnoZstvo informacii o liturgickom
a bohosluzobnom poriadku a zdroven aj o Zivote antiochijskej cirkvi. V tomto
Case, ked sa $irila krestanska viera, sa Cirkev snazila samu seba zorganizovat
zvolavanim miestnych a ekumenickych koncilov®4. Cirkev ustanovuje a vydava
kanony a otcovia zaroven piSu pravne usmernenia, ktoré maja veriacim Iudom
napomahat vyrovnat sa s najddleZzitejSimi otdzkami ich viery v beznom Zivote.
V takomto kritickom historickom obdobi boli napisané apostolské ustanovenia,
ktoré st adresované Cirkvi. Zaoberaju sa a odhaluju mnohé otazky tykajtice sa
bohosluzobnej praxe a kanonického poriadku prvotnej Cirkvi. Tie boli d6lezitym
zdrojom a pramenom pre neskorSie ustanovenie pravidiel a kanonov, ktoré

3V tomto obdobi pozname: Prvy vSeobecny snem (r. 325.), Antiochijsky snem v Syrii (r.
341.), Laodicejsky snem v Syrii (r. 950-360.).
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siahaji aZ do naSej dneSnej modernej doby a o ktorych sa zmieniuja vsetci
novodobi znalci a badatelia cirkevného prava. [7], [26], [33]

Dielo Apostolské ustanovenia sa velmi charakteristicky vyznacuje
pouzivanim slov a fraz, ktoré sa neustdle opakujt, napr.: spravodlivost, laska,
pokanie, pokoj, pravda, hriech, nespravodlivost, nezakonnost, vdakyvzdanie,
viera, cest, modlitba a vSeobecne slova, ktoré maju silny vyznam a pomahaju
autorovi, aby potvrdil a upevnil svoje teologické presvedcenie [19]. Aj ked su
jeho témy roéznorodé, predsa odpoveda na mnohé otazky, ktoré znepokojovali
duchovnych pastierov, ale aj veriaci Iud o moralke, katechizme, duchovnej
discipline a organizacii krestanskych spolocenstiev vo vSeobecnosti.

Uvadza cely zoznam jednotlivych povolani a zamestnani, ktoré st pre
krestanov zakadzané, ako je napriklad: modlarstvo, prostitiicia, vestenie,
astroldgia atd. Dalej pokracuje, a to velmi podrobne, vo vymanovani podmienok
a okolnosti, ¢o sa tyka chirotonie biskupov, presbyterov, diakonov, a chirotesie
diakonis, c¢tecov anizSieho kléru. V skutocnosti, aby autor Apostolskych
ustanoveni predlozil poriadok chirotonie biskupa, zaznamenal a predlozil
poriadok celej bozskej liturgie.

Sposob, akym su kapitoly a témy v Apostolskych ustanoveniach
prezentované, ukazuje, Ze nejde o striktne systematické dielo a je velmi Iahké
pochopit tento nedostatok poriadku alogiky [25]. Toto dielo sa opiera a
vychddza zo starSich textov kanonickej literattry, ktoré sa zacali objavovat z
konca prvého storocia [8]. Ide o starobylé texty akymi st: Ucenie dvanastich
apostoloch, Didache a Apostolska tradicia.

Vsetky tieto texty boli prevzaté, upravené a boli zostavovatelom a autorom
spracované do diela pod ndzvom Apostolské ustanovenia. Tieto v sebe zahriaju
,cirkevné nariadenia a zbierky kdnonov, instrukcie a napomenutia tykajtce sa
ustanovenia cirkevnych predstavenych, spravovania Cirkvi, vysluhovania
svatych tajin, bohosluzieb, Zivota krestanov a vobec vSetkych aktudlnych otdzok
tykajucich sa organizacie kazdej miestnej Cirkvi v prvych storoc¢iach” [19].

Ustanovenia svatych apostolov  (lat. Constitutiones Sanctorum
Apostolorum, gr. Awxtayal 1twv ayiwv  AmootoAwv)  predstavuju
najrozsiahlejsiu staroveku cirkevno-pravnu a liturgicku zbierku, [28] ktoru tvori
osem knih. O tomto spise ,, Apostolské ustanovenia”, ako aj o Apostolskych
kanonoch, ktoré st pripojené na konci spisu, existuje dostatocné mnozstvo
svedectiev tak u otcov Cirkvi, ako aj u cirkevnych spisovatelov. Teda toto dielo
je tradi¢ne rozdelené do 6smich knih a pozostava vo svojej podstate z troch casti,
ktoré sa liSia svojimi pramenmi a tie isté veci sa opakuju dvakrat alebo aj trikrat
[18]. Prvych Sest knih je prvou castou Apostolskych ustanoveni a pochadza
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z diela Ucenia apostolov. Ich cielom je bojovat proti herézam a zaroven napisat
text, ktory bude adresovany celej Cirkvi.

Tato prva cast, ktord je obsiahnutd v prvych Siestich knihach, obsahuje
pokyny pre spravne adresované duchovnym a laikom a poukazuje na prednosti,
povinnosti a pracu biskupa. Upozorniuje tiezZ na postavenie vdov a diakonov a
hovori o rodinnom Zivote, mucenictve, zmftvychvstani, Pasche a o postoji
veriacich k heretikom a hriesnikom. O tom, Ze ich zdrojom je dielo Ucenie
apostolov, sved¢i skutocnost, Ze v prvych Siestich knihach Apostolskych
ustanoveni su vSetky témy uvedené takmer rovnako ako v texte diela Ucenie
apostolov. V prvej knihe sa hovori o napomenuti a povzbudeni laikov k ich
harmonickému rodinnému a spolo¢enskému spolunazivaniu, k stadiu Svatého
Pisma i k vyhybaniu sa pohanskej literatre. V druhej knihe sa hovori
o vlastnostiach i povinnostiach troch stuprfiov duchovenstva: biskupa,
presbytera a diakona. V tretej knihe sa opisuje moralny profil i kompetencie
vdov, diakonis, ako aj nizsieho kléru: ¢tecov, Zalmistov, vratnikov a sluZobnikov.
Stvrta kniha sa zmietiuje o povinnostiach duchovenstva, ¢o sa tyka starostlivosti
o vdovy, siroty, o dobré vztahy medzi rodi¢mi a detmi, pdnmi a sluhami, ako aj
postoja vernych krestanov k panovnikom. V piatej knihe sa vel'mi obSirne
opisuju martyrium — mucenictvo, zachovanie sviatku Narodenia Isusa Christa,
Bohozjavenia, Velkého postu, udalosti utrpenia Christa, ako aj sviatku Paschy a
sviatku Pitdesiatnice. Siesta kniha sa zmiefiuje o schizmach a o postoji vernych
krestanov k tymto schizmdm i herézam, tiez predklada poucenia apostolov, ktori
dévaju rozne navody k zotrvaniu vo viere v jedného Boha, ako aj v praktickom
pouzivani Svdtého Pisma. Opatovne sa zmienuje o vlastnostiach a pastora¢nych
povinnostiach duchovnych, najma ¢o sa tyka ochrany vernych krestanov pred
herézami a r6znymi magiami.

Druhd cast je obsiahnutd v siedmej knihe Apostolskych ustanoveni a zda sa,
ze jej zdrojom je dielo pod ndzvom Ucenie dvanastich apostolov [5]. Prva
polovica tejto knihy je zamerand na myslienku ucenia o dvoch cestach spasy (1.
—21. kap.), vykonavanie svatych tajin, modlitieb, ako aj prindsanie prvotin (kap.
22 - 32). Druhd polovica siedmej knihy obsahuje Zidovské modlitby, velmi
podrobny opis svatého krstu a pomazania svatym myrom, a dalsie liturgické
modlitby a doxologické verse, ktoré st podobné versom spievanym dnes v
Cirkvi (33. — 49. kap.). Text nauky sa snazi citovat Apostolské ustanovenia pre
katechizaciu, vysluhovanie svatych tajin (sviatosti), spravovanie Cirkvi
a pomaha krestanskym spolocenstvam ziskat dobré svedomie, samostatnost
anezavislost [8].

Tato kniha uci o dvoch cestach, ceste zivota a smrti. Najprv sa odvolava na
cestu Zivota so sedemdesiatimi prikdzaniami, ktoré treba vykonat alebo ktorym
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sa treba vyhnut, a pokracuje na ceste smrti, pricom uvadza pripady omylov a
hriechov. Zahfnia c¢ast o krste, poste, Eucharistii a modlitbe [10]. Nabada k
discipline v krestanskom spolocenstve a organizdcii a kon¢i eschatologickymi
otazkami [25].

Tretia cast je obsiahnutd v Osmej knihe ustanoveni, ktord je tou
najdolezitejSou a ktora sa vo vSeobecnosti zapodieva cirkevnymi charizmami a
chirotoniami, zatial ¢o predposledna kapitola danej knihy obsahuje 85 kdnonov.
Tato 6sma kniha Apostolskych ustanoveni, cerpa z pramena, ktorym je
pravdepodobne dielo Apostolska tradicia, ktora je zaradena do zoznamu knih
Hipolyta [24]. Text diela Apostolska tradicia je zbierkou, ktora obsahuje mnohé
ustanovenia upravujuce cirkevny Zivot. Tykaja sa najma zdleZitosti chirotonie,
vdakyvzdania-Eucharistie a krstu [32].

Kapitoly 1. a 2. tejto 6smej knihy Apostolskych ustanoveni sa konkrétne
zmieniuju o cirkevnych charizmach a kapitoly 3. — 46. o chirotonidch biskupa,
presbytera, diakona, dikonis, ipodiakona a ¢teca. Dalej je v nich poukazané na
sluzbu vyznavacov, exorcistov, vdov a panien. Je tu taktiez zmienka o
bohosluZzobnom poriadku utrene, vecerne, casov a spominani. V tomto bode je
potrebné spomenut, Ze v tejto Casti autor spomina patdrniovy tyzden, ¢o len
potvrdzuje, Ze autor tohto diela bol pévodom Zid.

Nakoniec velmi dolezitym tidajom pre nas je aj to, ze v 5. — 15. kapitole sa
ndm zachovala najstarSia svata liturgia, ktora je zndma pod ndzvom Klimentova
liturgia. Nachadza sa tu opis celej liturgie, ktory je urcitou zvlastnostou, nakolko
na tejto liturgii bol chirotonizovany biskup.

Na konci tohto diela Apostolské ustanovenia sa uvadza 85 kanonov, v
ktorych sa popisuje volba, chirotonia a povinnosti kléru. V 85. kanone
nachadzame zoznam knih Svatého Pisma. [1]

Hlavnym zdrojom Apostolskych ustanoveni je okrem textov kanonickej
literatry, teda kanonov, pravidiel atd. aj Stary a Novy Zdkon, s odkazmi
ktorych sa stretdivame neustale v celom tomto diele. Autor ndm uvadza velké
mnozstvo biblickych mien, opisov, situdcii, udalosti, podobenstiev
ajednotlivych oblasti. Napriklad jedna kapitola siedmej knihy spomina
tridsatjeden udalosti opisanych v Starom zdkone, mnozstvo mien, miest,
regiéonov ako aj udalosti v Starom Zakone. [27] Ztoho ¢o sme uviedli
jednoznacne vyplyva, ze pre autora diela Apostolskych ustanoveni je Biblia
velmi ddlezitym pramenom. [19]

V skutocnosti aj prva kniha nabada veriacich krestanov vyhybat sa kniham
pohanov a naopak citat knihy Starého Zakona, a to prvu a druhti knihu kralov,
knihy Prorokov, Joba, dalej knihu Prislovi, texty Zalmov, knihu Genezis,
Evanjelid a vobec vsetky knihy Starého a Nového zakona, ktoré st autentickymi
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slovami nasho Pana Isusa Christa. Ako sam hovori: ,,Podte ku mne vsetci, ktori
sa namahate a ste pretazeni; ja vam dam odpocinat. [Mt 11, 28]

Biblia je vo vSeobecnosti pouzivana vo velkej miere, s celymi citdciami a to
malymi alebo velkymi, dalej prikladmi alebo dokonca celymi frazami. Tento text
nam teda ddva moznost spoznat uéenie Cirkvi, ako ho sformovali apostoli v 2.
storoci po Christovi.

Text Apostolskych ustanoveni vysiel v tejto sérii:

1) Migne, J., Patrologiae Cursus Completus, Series Greca, Paris 1857-1912,
t.1.

2) Sources Chretiennes, 320, t. I, Paris 1985-329, t. II, Paris 1986-336, t. 111, Paris
1987.

3)AmnootoAwot Tlatépes. Amavia ta Egya 1, Ewaywyr -Kelpeva-
Metagpoaon- LxoAwx ano tov ILIManaeavayyéAov, EAAnvec Tlatépeg tng
ExkAnoiag 114, vyd. dom E. Mepetdxn To Bulavrtiov, Tlatepuwat Exdooeig
I'onyootog IaAauds, O@cooarovikn 1993, s. 33 atd.

4) BiBA0Onkn EAAMNvwv Tlatéowv katr ExkAnowxotikwv Xvyyoagéwy,
vyd. AmootoAwr|g Awxkoviag, AOnvar 1955 atd, t. 1.

5) I. PovvtovAng vydal tn Aettovgyia Twv ATOOTOA KWV Alxtaywv v sérii
Ketpeva Aertovpyikrig, tevxos I', Oelat Aettovpyiat, OeooaAovikn 2007, s.
297-361.

SUMMARY

The whole liturgical and sacral life of the believers is focused around the Last
Supper. It is the centre of an everyday spiritual life within the Church which is
the meaning and the aim of human existence. The divine Liturgy and foremost
the Eucharist have stimulated the interest of believers as well as of many

theologians for centuries. It truly is the centre of liturgical and sacral life of the
Church.
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Abstract

The paper is devoted to a liturgical-historical perspective on the prayer that is
read on the eighth day after the birth of a child. Associated with this is the
ecclesiastical naming of the child. The prayer in question reveals the sealing and
naming of the child on the eighth day after birth. The Church, as a good and
caring mother, takes the child under her protection in the name of Jesus Christ
and marks him with the sign of the cross, the sign of Christ's victory and power,
and prepares him to receive baptism and subsequent incorporation into the
Church.
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»Usiluj sa postavit pred Boha ako osvedCeny, ako pracovnik, ktory sa nepotrebuje
hanbit a spravne poddva slovo pravdy” [2 Tim 2, 15]. Tymto poucenim, ktoré sv. ap.
Pavel adresuje svojmu ucenikovi Timotejovi, pripravuje ho k sluzbe, v ktorej sa
ma prejavit ako uditel, knaz i duSpastier duchovného stdda Christovho. Pre ten
isty ciel Hospodin povolava aj vSetkych pastierov Christovej Cirkvi, o om ten
isty apostol hovori: ,A On (t. j. Christos) ustanovil jednych za apostolov, inych zasa
za prorokov ainych za ohlasovatelov Evanjelia, inych za pastierov a ucitelov, aby
pripravovali svitych na dielo sluzby, na budovanie Christovho tela” [Ef 4, 11]. Na tato
sluzbu v Cirkvi Christovej sa kandidati knazskej sluzby pripravuju najprv
v duchovnej skole pocas niekolkych rokov a potom ako knazi v praktickom
pastierstve ucia sa poznavat tajomstva Bozieho kralovstva zvestované svetu
najprv Bozim Slovom — Isusom Christom a potom zvestované aj sv. apostolmi,
ktorych vysiela do tohto sveta On sam [Mt 28, 19], aby sa stali Zivymi udmi,
¢lenmi tohto Kralovstva, Zivymi kamenimi na budovanie duchovného domu [1
Pt 2, 4], aby ucili seba i druhych, ,ako treba Zit' v dome Bozom, ktorym je Cirkev Zivého
Boha, tento stlp a ziklad pravdy” [1 Tim 3, 15]. Tym, Ze pastieri Ziju pod strechou
Bozieho chrdmu, ucia sa poznavat Boha a Jeho svéta volu, ucia sa, ako uzivat
svaté a Zivotodarné tajiny, Zit podla BoZich slov a prikdzani, aby sa tak stali
horlivymi a zboznymi sluzobnikmi BoZieho chrdmu, zvestovatelmi Bozieho
slova, sluzobnikmi Christovymi a spravcami BozZich tajomstiev [1 Kor 4, 1],
zvestovatelmi osvietenia, posvédtenia aspasenia dusi vykupenych cestnou
Krvou Baranka ¢istého a neposkvrneného - Christa Spasitela [Zj 1, 5; 5, 9].

,Velkou osobnostou je ctihodny knaz, hovori sv. Jan Kronstadtsky, on je
priatelom Bozim ustanovenym plnit Jeho volu. Ak on vykonava napriklad
tajinu, je priamym, blizkym, bezprostrednym plnitelom Jeho vole; ked krsti, plni
prikaz Hospodinov: ,Chodte..., krstite ich...” [Mt 28, 19]; ked vykondva tajinu Tela
a Krvi - on predstavuje Jeho osobnost — pIni Jeho slovo lasky: , Toto Cirite na moju
pamiatku!” [Lk 22, 19]; ked udi, tiez plni Jeho priame prikdzania; ked pasie,
predstavuje seba ako dobrého pastiera a predstaveného pastierov ustanovenych
Svatym Duchom. Velkou osobnostou je knaz — on je skutocne priateflom Christa,
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nebeského Krala: ,Vy ste moji priatelia, ak kondte, co vam prikazujem” [Jn 15, 14].
Avsak kazdy pastier by mal pamaitat, Ze dostojnym pastierom, ucitelom
a sluzobnikom robi ho ziva viera v Isusa Christa alaska k Nemu ak Jeho
duchovnym ovciam. , Ty si Peter, a na tejto skale...” (Mt 16, 18); ,,...ci ma milujes”
[Jn 21, 15-17]. Atak teda prospievajte knazi Hospodinovi vo viere a laske.
 Nikomu v ni¢om neddvame pohorsenia (ani v jednom hriechu), aby nasa sluzba bola bez
hany” [2 Kor 6, 3]. Pamataj na tieto slova sluZobnik Boha Sviatého, ktory sa $titi aj
toho najmensieho timyslu srdca k hriechu”. [32]

,Knaz, hovori Antonij, metropolita surozsky, je ¢lovek, ktorého Boh povolal
podla mena a poveril ho zvestovat Evanjelium, kazat slovo pravdy, udelovat
novy Zivot v tajinach: Evanjelium ako dobrt, oZivujacu zvest o tom, Ze cloveka
Boh nezanechal, Ze Boh veri v neho, a nielen miluje. Milovat mozno aj tych,
v koho viac neverime, milovat mozno aj s bolom v srdci vtedy, ked kazda nadej
vymrela a ostala iba laska. A Boh nielen miluje nas, ale On aj veri v nas: On uveril
v nas, ked poslal zomriet svojho Syna na krizi, aby sme zili; On veril, Ze nebude
zbytoc¢na tato smrt, Ze ona bude prijata a ti, ktori stratili vieru v seba, najdu ju
v tejto BozZej viere”. [4]

Také je duspastierske povolanie, ktoré vzdy chapeme ako povolanie sv.
prorokov a apostolov, pastierov a ucitelov, ako sme uz spominali, povolanie
vel'mi vysoké, vznesené a svité, ktoré vyzaduje velké usilie k jeho naplneniu.
Aby sa duSpastieri mohli stat svetlom pre inych, musia najprv sami svietit, musia
byt naplneni svetlom, musia byt osvieteni, aby mohli viest inych, musia sami ist
pevne a stdle cestou svatou, cestou tizkou, na ktort vyzyva Isus Christos [Mt 7,
14], cestou plnou odriekania, sebazaprenia [Mk 8, 34], cestou kriza
a sebaobetovania pre druhych. ,Byt naozaj dobrym pastierom, hovori biskup
Veniamin (Milov), je kriz kriZov. Pastier uprostred veriacich vzdy stoji zo¢i-voci
Iudskej marnomyselnosti, ktord vnima svoju dostojnost a osobné prava, ktora
neochotne sa skldna k poslusnosti a neuvazuje kriticky. Ini ¢lenovia pastvy su
indiferentni k ndboZenstvu, st nemravni, mechanicki v ¢innosti ndbozenskych
povinnosti. Preto je spravodlivé, Ze na toho, kto hlada pastierstvo, su
uplatiiované starobylé apostolské slovd, ze v sluzbe Cirkvi kandidati knazstva
hladaju dobry skutok [porov. Tit 2, 7], t. j. ndmahu (csl. podvih)”. [53]

Metropolita Antonij Chrapovickij pri stretnuti so seminaristami okrem iného
vstepoval im do stdc aj takéto poucné slova: ,Bratia, nie chlieb a ani priazen
ovzdusia potrebuji od nds ludia, oni potrebuju chlieb duchovny alebo
krestanské osvietenie, tak cudzie dokonca vzdelanej ruskej spolocnosti a tym
viac vzdialenému prostému narodu. Utvrd'te svoju mysel v tom, ze iba vy, ktori
mate ziskat poznanie Bozieho zakona, iba vy ste drzitelmi toho lieku, ktory
vSetko uzdravuje, ktory ako jediny moze bojovat s rozozierajucou svet chorobou
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mravného zla, ktoré tvori zaklad ziel fyzickych. Toto je vas udel, toto je vas
A ako sa ktomu pripravit?, pyta sa metropolita Antonij. A hned aj
odpoveda: ,Prostrednictvom zavedenia vo svojom Skolskom Zivote Studia
prikdzani Christovych. Nech ini svetski ucenici myslia na jediné zdbavy, nech
tito mladici oddavaja sa tazbam svojich sfdc a videniu svojich oci. Vy vsak tak
nekonajte. Vy ste vZdy povinni mat pred sebou myslienku o tom, Ze za kazdy
prezity den a cas ste zodpovedni nielen pred Bohom a svedomim, ale aj pred
tymi, komu bolo stdené byt vasou pastvou, vasimi ucenikmi. Kazda zla
myslienka, kaZzda zmyselna (Ziadostiva) tazba, lahostajne konané dielo — toto
vietko odrdza sa v Zivote oslabenim vdle, otupenim citu, toto vSetko vnasa ujmu
charakteru budicemu pastierovi a teda aj duchovnému prospievaniu pastvy...”.
[3] Aj spominany sv. Jan Kronstadtsky o tom hovori vel'mi zrozumitelne: ,, Ako
ty, zvestujuc lasku, sdm prechovavas nendvist; zvestujuc pokoru, sam sa
vystatujes? ,Lekdr, uzdrav sim seba!” [Lk 4, 23] Uciac inych ustanovenym
cnostiam, bud nimi preniknuty najprv ty sam, aby si neprepadol prisnejSiemu
sudu Boziemu [porov. Mt 23, 14; Mk 12, 40]. , Ty, ktory ucis iného, sdm seba neucis?”
[Rim 2, 21] [32]

Zuvedenych slov tiez vyplyva, Ze najblizSim anajviac ocividnym

.!//

kriz..

prostriedkom k naplneniu tohto povolania dusSpastiera je ziskanie potrebnych
vedomosti prostrednictvom $tiidia, ktoré objima vSetko, ¢o len moze byt
predmetom Tudského poznania. V zmysle slov Christovych: ,Budte teda miidri
ako zmije a prosti ako holubice” [Mt 10, 16,], podobne aj slov apostola Pavla: , Vsetko
skuimajte, dobrého sa drite!” [1 Tes 5, 21; 2 Tes 2, 15; 2 Tim 1, 13; 2, 22], buduci
duspastieri ni¢ nenechavaji bez pozornosti, bez povsimnutia, ni¢ nepovazuja za
menej dolezité a nepotrebné; zo vsetkého sa snaZia vytazit podobne vcele
prijemny, vonavy a vyzivny med. Snazia sa rozumne vyuzivat ¢as, netratiac ho
nadarmo, lebo podTla ap. Pavla ,dni su zIé” [Ef 5, 16]; pred nimi sa im zd4 ten cas
nekoneény aza nimi akoby nebol. Mozno neraz budu zialit nad stratenym
casom, avSak Ziaden ndrek im nepomoze vratit ho, lebo strateny cas plynie
ustavicne a plynie iba dopredu a nikdy sa nevracia spat.

Aby predsa len nezabludili v tomto labyrinte I'udskych vedomosti, je
potrebné, aby sa drzali viery alasky a vsetkého toho, ¢o tvori pomyselna
sprievodnu nit BozZieho slova [2 Tim 2, 2]. Ani na okamih nesmt zabudnut, Ze
prvym a hlavnym predmetom ich Stidia, skimania a uvazZovania ma byt,
v duchu slov apostola Pavla, sdm Christos, ktory ma prebyvat v ich srdciach
vierou alaskou, maju poznavat Christovu lasku, ktora prevysuje kazdé
poznanie: , Aby Christos skrze vieru prebyval vo vasich srdciach, aby ste tak zakoreneni
a upevnent v ldske mohli so vietkymi svitymi pochopit, akd je to Sirka, dizka, vyska
a hibka, a poznat Christovu ldsku, ktord prevysuje poznanie, a tak aby ste sa dali naplnit
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celou BoZou plnostou.” [Ef 3, 17-19] V tom sa maju stale viac a viac rozhojnovat a
poucat, aby boli schopni aj inych ucit a duchovne viest na ceste k vecnému
Zivotu.

Treba vSak povedat, Ze ani jeden vonkajsi prostriedok stadia, hoci by bol ako
dolezity anevyhnutny, sam osebe neprivedie nikoho k vytuZenému cielu,
neucini nikoho naozaj osvietenym na tato velka sluzbu, na ktort ich sv. Cirkev
potrebuje a pripravuje. Je potrebny este iny omnoho ucinnejsi prostriedok
vnutorného utvarania, ,,aby dokonaly bol clovek BoZi a sposobny na vsetko dobré” [2
Tim 3, 17], ako vhodne pripomina ap. Pavel. Tento prostriedok spociva
v ¢inorodej realizacii krestanského ucenia v osobnom zivote, v readlnom
obnoveni ich ducha podla obrazu Boha, ktory ich stvoril. Ide o premenenie celej
ich bytosti z padlej, hrieSnej na Cist, svdati aneposkvrnent, o premenenie
celého ich zZivota, zo Zivota telesného na Zivot Bohu podobny a to tak, aby v ich
vnutornom a vonkajSom Zzivote odzrkadlovali sa svetlé dokonalosti Isusa
Christa, o com apostol Pavel piSe nasledovne: , Vyzlecte starého cloveka s predoslym
sposobom Zivota, ktory sa sam nici klamnymi zlymi Ziadostami, obnovte sa vo svojom
duchu a mysleni a oblecte si nového cloveka, stvoreného podla Boha v spravodlivosti
a svitosti pravdy... Nech z vasich 1ist nevyjde nijaké zIé slovo, ale iba dobré, na budovanie
kde treba, aby pocuvajiicim prindsalo poZehnanie... Napodobiiujte teda Boha ako
milované deti a Zite v laske, ako aj Christos miloval nds a vydal seba samého za nds ako
dar a obet’ prijemnej vone...” [Ef 4, 22-24, 29; 5, 1-2]. Lebo nie ten je duchovne
osvieteny, kto precital celé Svité Pismo anastudoval vsSetky odtienky
teologickych skumani, ale ten, kto zboZnym zivotom a Bohu podobnymi
skutkami stvarnil v sebe Christa, ktory je Prameniom svetla a duchovného umu
a poznania. Ozajstné osvietenie a Zivot nemozu byt oddelené od seba. , V Nom (t.
j- v Christu) bol Zivot a Zivot bol svetlom l'udi. To svetlo svieti vo tme, ale tma Ho
nepohltila” [Jn 1, 4-5], hovori svété Evanjelium. ,Krdlovstvo BoZie nie je v reci, ale
v moci” [1 Kor 4, 20], prizvukuje zas ap. Pavel.

Z kontextu uvedenych slov vyplyva pre nas niekolko zdvaznych otazok:
Moze ktokol'vek mat o tomto svetle vernu predstavu, ked predtym neokusil jeho
silu sam v sebe? Ked hovorime, Ze redi Isusa Christa st duch a zivot, i moze ich
pochopit ten, kto predtym neoZivil nimi svojho ducha a svoje srdce? Ci moze
zdravo uvazovat o tajomstve svojho ospravedlnenia v Christu ten, kto sam
ostava neospravedlneny? Ci mdZe poznat Zivotodarné ucinky BoZej milosti vo
svojej dusi ten, kto sdm ostava duchovne stary, odcudzeny od Bozieho zivota,
kto ostavasynom hnevu a zatemnenia? Ci moZe hovorif o prednostiach
a blahdch Bozieho kralovstva ten, kto sdm ostdva mimo neho? Ci nie v tom
medziinym spociva prava pricina toho, pre¢o poucenia a kdzne duspastierov st
niekedy ako , cvendZiaci kov a zuniaci bubon” [1 Kor 13, 2], Ze su pusté a mrtve
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a iba bezducho a bez zmyslu poletuji mimo usi poc¢uvajtcich, nezapadaji do ich
dusi, do ich sfdc pripravenych na prijatie BoZieho slova? Odkial sa v kdzanom
slove moze zjavit Zivot a sila, ak ich nieto v srdci duSpastierov? Iba vtedy ich
hovorené slovo bude zivé a ¢inné, ak bude ovlazené silou blahodate Svatého
Ducha prebyvajtcej v ich dusiach. Iba vtedy modze ich svetlo, ich svetly obraz
Zivota byt priloZeny ako liecebny balzam na srdce blizneho, ked v iom bude
pulzovat duch pravej krestanskej lasky, ktora bez pretvarky a pokrytectva,
v zmysle ucenia ap. Pavla, raduje sa s radujucimi a place s plactcimi [porov.
Rim 12, 15], duch takej lasky, ktortt vysoko vyzdvihuje nad vSetky cnosti
spominany apostol Pavel, ked Korintanom piSe: ,Ldska je trpezlivd, liska je
dobrotivd, nezdvidi, ldska sa nevystatuje a nenadviva; nesprdva sa neslusne, nehl'add svoj
prospech, nerozculuje sa, nepocita krivdy, neraduje sa z neprdvosti, ale raduje sa
z pravdy; vsetko zndsa, vsetko veri, vsetko diifa a vSetko vydrzi. Liska nikdy nezanikne.”
[1 Kor 13, 4-8] Iba vtedy ich poucenie bude prinasat blaho a tzitok a bude prijaté
srdcom, ked’ bude hlboko zniet presvedéenim ich vlastného srdca.

Preto stale, aj po rokoch duspastierskej sluzby, naddejnym prostriedkom
k dosiahnutiu pIného tspechu v poznani tajomstiev viery Christovej je pre
duspastierov ich vlastny zivot podla viery, ¢o znamend, Ze stale sa musia
prezentovat pred Bohom i pred svojou duchovnou pastvou svojim bohumilym
zivotom naplnenym dobrymi skutkami, pravdou a spravodlivostou. Podstatné
nie je to, ¢i vedia spamaiti zdkladné pravdy Christovej viery a pravidla
krestanského sposobu zivota; iba v pamati su tieto pravdy a pravidla mrtve
a neplodné; z pamati skoro vymiznu a nezanechavaju po sebe ani stopy. Dolezité
je to, aby tieto pravdy a pravidla boli prenesené do ich srdca, akoby vytlacené
v ich srdci a tam oZili, aby sa stali Zivotom ich ducha a odhalili sa v ich konaniach
a skutkoch; to bude verny znak toho, Ze ani namaha ich duchovnych vodcov
a ucitelov, ktori v nemalej miere prispeli k tomuto ich tspechu, nebola daromna
a dosiahla svoj ciel.

Ked sa duSpastieri aknazi radi cvidia vkazdodennej askéze (csl.
v duchovnom podvihu) a obohacuji svoj duchovny horizont tiez citanim
Bozieho slova a uzito¢nych knih, a zas, naopak, ked zavrhuju s nevolou tie diela
prazdnej fantazie, ktoré su aj napisané na prazdne, bezobsazné vyuzivanie casu,
znamena to, Ze vytvorili v sebe zdravy vkus a schopnost rozliSovat dobré od
zlého. Ak s ochotou prichadzaji do Bozieho chramu, so zboznou pozornostou,
patri¢nou uctou a vnutornym srde¢nym dojatim zucastiiuju sa na cirkevnych
modlitbach a bohosluzbach, ak sa radi venuju aj sukromnej modlitbe, znamena
to, ze pochopili duch cirkevnych modlitieb a bohosluzieb a Ze vlastnou
sktisenostou okusili a poznali sladkost, blazenost i uzito¢nost modlitby. Ak v
konani duspastierov nachadzajt sa ¢i objavuju také cnosti, ako st sebazaprenie,
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pokora, skromnost, poslusnost, uprimnost a Cistota srdca, ak medzi
duSpastiermi navzajom, ale aj medzi duSpastiermi a veriacimi sa stdle viac
utvrdzuje bratskd laska, vzdjomna usluznost, zhovievavost, vzijomné
odpustanie, znamena to, Ze su skutocne ucenici lasky, ucenici Christovi, lebo
laska v duchu slov Christovych je kritériom patricnosti do lasky Bozej,
patricnosti ku Christu, ¢o neustale vSetkym - duSpastierom i veriacim —
pripomina Spasitel slovami: ,Podl'a toho poznajii vsetci, Ze ste moji ucenici, ked sa
budete vzdjomne milovat.” [Jn 13, 35]

Lebo inak ako mozno poznat v nich uéenikov viery a zboznosti, ak duch
viery azbozZnosti nebude ozivovat ich srdce anebude sa prejavovat vich
Zelaniach, zdmeroch a skutkoch? Preto maji byt dokonali a spdsobni na vSetko
dobré ako ucitelia a vodcovia inych k spaseniu. ,Budeme Zit tak, piSe sv. Jan
Zlatousty, aby sa nehanobilo Bozie meno. Nebudeme sa ani nahanat za l'udskou
slavou (ani sa tak spravaf), aby sa ondas vytvorila zl4 mienka, ale budeme
zachovavat nélezitti mieru v tom, aj v druhom. , V nich, je povedané, javite sa ako
jasné hviezdy vo vesmire.” [Fil 2, 15] Ved na to nas On (t. j. Christos) ustanovil, aby
sme boli podobni svetldm, aby sme sa stali ucitelmi inych, aby sme boli medzi
nimi (tj. pohanmi, pozndmka nasa) kvasom, aby sme chodili medzi nimi ako
anjeli, ako dospeli muzovia medzi detmi, aby od nas dostali poZehnanie. Neboli
by potrebné slova, keby nas Zivot Ziaril na takom stupni. Neboli by potrebni
uditelia, keby sme sa mohli preukdzat takymito skutkami. Nie, nebolo by uz
pohanov, keby sme boli ozajstnymi krestanmi, keby sme zachovavali prikdzania
Christove, keby sme trpezlivo zndSali nespravodlivost a prenasledovanie, keby
sme pozehnavali tych, ¢o nas preklinajt, keby sme konali dobro tym, ¢o ndm zle
robia...” [51]

Stovky a tisicky veriacich deti Cirkvi ocakavaju a aj v buducnosti buda
ocakavat od dusSpastierov, ako sme uz hovorili, osvietenie a poucenie na ceste
nasledovania Christa, ktora vedie do Bozieho kralovstva; na nich chct hladiet
ako na vzor, priklad krestanského Zivota vo viere a ¢inorodej laske. Ak budua
schopni nasytit ich duSe ¢istym a zdravym ucenim viery Christovej, dat im
vlastnym Zzivotom dobry priklad zbozného Zivota, preukazu tym neocenitelnti
sluzbu sv. Cirkvi ajej veriacim, samotnému Isusovi Christovi a v neposlednej
miere aj samym sebe. ,,Nemali by sme nikdy zabudnuf, radi sv. Jan Kronstadtsky
ako duchovny pastier vSetkym pastierom, Ze my vSetci sme jedno telo a sme
povinni nabadat jeden druhého k laske a dobrym skutkom. Obzvlast my pastieri
méame na to pamitat a tak konat. Ano, my mame pamitat, ze ak sme svetli
dusou, stojime pevne vo viere a zboZnosti, vtedy aj nasa pastva byva pevnejsia,
svetlejsia a CistejSia zivotom. Ak je hlava svetld, svetlé su aj cleny a ak sme
stmavli dusou od vasni mnohorakych, temnejsie bude aj telo Cirkvi, nasa pastva,
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pretoZe je tzka suvislost medzi hlavou atdmi, medzi hlavou a pasenymi
(veriacimi)... Ak svetlo v pastierovi tmavne, ono nevyhnutne tmavne aj v pastve
— podla uzkej duchovnej spojitosti jeho smou, hlavy s clenmi. Pevne stojis
v dusevnych hrdinstvach, aj oni st1 pevni, stojis na modlitbe a iprimne sa modlis
za nich, aj oni to citia, posiliiujes sa duchovne, posilfiuju sa aj oni, stracas odvahu,
ajoni ju stracaju”. [32] A z druhej strany, ak niekto z nich vSak pohorsi a zvedie
slovom alebo skutkom hoci len jedného z tychto mnohych najmensich, ako
Christos nazyva svojich bratov [Mt 25, 40], ,lepsie by bolo, aby mu osli Zarnov
zavesili na $iju a potopili ho do morskej hlbiny” [Mt 18, 6]. Také je vystrazné slovo
Spasitela.

Ked sa teda mnohi zadujemcovia o duspastiersku sluzbu v prihodny ¢as stali
sluzobnikmi Panovho prestola, modlitebnikmi a prosebnikmi za veriacich
krestanov BoZieho chrdmu a prindSajucich svoje obete i modlitby, ked sa stali
vykonavatelmi straSnych tajomstiev Bozich, pred ktorymi s bdaziiou stoja aj
samotni anjeli, mali by sluzit Bohu so vSetkou zboZnostou, pravdou
a spravodlivostou, sluzit slaskou aoddanostou, shorlivostou MojziSovou
a Pavlovou prihovérat sa pred Bohom za Jeho Iud, s ¢istotou vlastnou sv.
Vasilovi Velkému i sv. Janovi Zlatoustemu konat zmierujtcu obet Tela a Krvi
Christovej za spasu vsetkych. Kto vSak znich svojou necistotou, vlaznostou
a necitlivostou pritahuje nie Bozie milosrdenstvo, ale Bozi hnev tak na seba, ako
ajna veriacich zverenych do ich duSpastierskej starostlivosti, vtedy vela
zloreceni upadne na ich hlavu! St predsa ustanoveni za pastierov duchovnej
pastvy Christovej, past Jeho ovce [Jn 21, 16] anie ,samych seba”, ako pred
takymto poc¢inanim vystriha Boh starozdkonnych pastierov prostrednictvom
starozdkonného proroka Ezechiela a hrozi slovom , beda” [Ez 34. kap.] a potom
aj tstami svojho Syna [Mt 23, 13-29].

Pred pastiermi sa vyndraju mnohopocetné a rozmanité duchovné potreby
veriacich, ktoré treba napliiat auspokojovat ich; odhaluji sa pred nimi
mnohopocetné duchovné rany, no najma rany hriechu, ktoré treba liec¢it. Ak
budu v sile preukazovat tato sluzbu Cirkvi BoZej a Iudstvu, velkymi poctami ich
vyvysi na nebo sdm Christos — Hlava Cirkvi! Ak vSak, ako hovori zdkonnikom
a farizejom Christos, vezmu kltce a zatvoria Kralovstvo nebeské pred I'udmi,
sami nevojdu do neho a tym, ¢o by chceli vojst, nedovolia [porov. Mt 23, 13],
vtedy velky trest si zaslizia pred sidom Christovym! Nech maji neustale na
pamati strasnti ucast synov izraelskych, ktori boli vychovavani pri chrame
Bozom spolu so Samuelom, avsak nepodobali sa a nenasledovali Samuela ani
v pokore, ani v beztthonnosti, ani v ¢istote srdca, ani v zboznom sltizeni pred
svatostankom Hospodinovym [1Krl 2, 11 - 36; 3, 1 — 21].
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Istotne aj sami sticasni duSpastieri citia, ako drahocenna je pre nich kazda
minata ich pastierskeho Zivota. Ked sa vsak stale budu ucit pokore, trpezlivosti,
sebazapreniu, laske k Bohu a bliZnemu, tak tieto blahodarné semena postupne
vyrastd na mohutny strom a prinest hojné plody na Boziu slavu. No ak teraz
daju volny priebeh takym necnostiam, ako je samolubost, ziskuchtivost,
nestalost, pamaétanie na zlo, pomstychtivost, neststredenost ainé vasne a
hriechy, vtedy toto zlé semeno tiez vyrastie v mohutny strom s tym rozdielom,
Ze postupne bude prinasat zly plod. Blazeny je ten, kto uz od svojej mladosti
berie na seba jarmo pokornej, zboznej a neposkvrnenej sluzby Hospodinovi: pre
neho bude I'ahké a lahodné jarmo Christove [Mt 11, 30] i v dospelosti.

Duspastier by mal vopred predvidat a neustdle pamatat na to, Ze jeho
¢innost za takych alebo onakych podmienok nemusi byt vzdy sprevadzana
uspechom, alebo povedané ina¢, musi vediet, Ze celé toto dielo bude mat vzdy
odporcov a aj nepriatelov, rozne prekazky, Zivotné skusky irdzneho druhu
pokusSenia, na ¢o Isus Christos upozornioval svojich apostolov este pred svojimi
utrpeniami: , Ak vds svet nendvidi, vedzte, Ze mia nendvidel skor, ako vds. Keby ste boli
zo sveta, svet by miloval, ¢o je jeho; kedZe vsak nie ste zo sveta, preto vds svet nendvidi.
prenasledovali, budii prenasledovat’ aj vds. Ak zachovdvali moje slovo, budii zachovdvat
aj vase. Ale toto vsetko budil podnikat proti vam pre moje meno, pretoZe nepoznajii Toho,
ktory ma poslal.” [Jn 15, 18-21] Preto by sa mal kazdy pastier za vSetkych okolnosti
prejavit ako dostatocne silny muz na pravom mieste, ako Bozi sluzobnik, ktory
pevne drzi pastierske Zezlo a s istotou vedie jemu zverent duchovnu pastvu,
veriac, ze vSetko moZe v Christu, ktory ho posiliiuje. [Fil 4, 13]

Okrem toho treba esSte povedat, ze duSpastier ma byt na strdzi aj svojho
duchovného zivota, nakolko je to len mozné, aby odolaval silnému naporu
niektorych svojich slabosti a pokuseni. A Ze je ich nemalo, o tom ani netreba prilis
vela hovorit. Poznaju to veImi dobre vsetci ti, ktori v tejto sluzbe konaju Bozie
dielo, ale aj ti, ktori napomahajt, aby toto dielo bolo tspesné a malo svoje
pozitivne naplnenie v zivote vSetkych veriacich ¢lenov Cirkvi.

Hlavnym cinitelom a povodcom uspechu pastiera je sam Spasitel, ktory
posobi vo svojej Cirkvi aj dnes podobne ako v apostolskej dobe. On aj dnes
neustale sprevddza svojich sluzobnikov a tym aj posiliiuje ich apostolsku
a duSpastiersku sluzbu. ,Oni vsak vysli a kdzali vsade, a Pin im pomdihal
a potvrdzoval slovd znameniami, ktoré ich sprevddzali,” [Mk 16,20] z ¢oho plynie, ze
pastier nikdy nie je sam vo svojich starostiach a utrpeniach. , Ved" Boh pdsobi vo
vds, pise ap. Pavel filipskym krestanom, aby ste aj chceli, aj konali podl'a Jeho dobrej
vole.” [Fil 2, 13] A na inom mieste toho istého listu nds apostol povzbudzuje
osobnou skusenostou, ked hovori: , Lebo ja som sa naucil vystacit s tym, co mdm.
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Viem sa aj uskromnit a viem aj v hojnosti Zit. Pre kazZdé poloZenie a o vSetkom som
pouceny: Sytym byt aj hladovat, mat hojnost aj biedu triet. VSetko mozem v Christu,
ktory ma posiliiuje.” [Fil 4, 11-13]

Aj vSetci sucasni duSpastieri spolu s Christom prekonavaju bolesti a tazkosti,
s Christom, ktory im sltibil, Ze bude s nimi po vSetky dni do skoncenia sveta [Mt
28, 20]. Ako Isus Christos zvadzal boj so vSetkym zlom a hriechom a neustale tak
¢ini aj teraz, tak bojovali aj apostoli, svati otcovia, biskupi, knazi i diakoni pocas
vSetkych storoci a vo vSetkych konc¢inach Zeme, kde $irili blaht zvest Christovho
Evanjelia. A aj ti, ktori eSte len pridu po nich, podobne ako oni budu sa suzovat
a trapit. A vzdy ako stle aktudlne budt zniet slovéa spravodlivého Jéba: ,Ci
udelom cloveka na zemi nie je borba? Dni jeho nie sii podobné ditom nddennika?” [Job
7,1] A naozaj, dnesny Zivot je dobou tvrdej borby, dobou ustavi¢nych zapasov.
Je vSak aj dobou préce - obzvlast pre Boziu Cirkev, ktora ziskava svoje vitazstva
za cenu velkych obeti.

Okrem toho treba pripomentt, Ze dusSpastier nie je sam stavitelom BoZieho
domu - Cirkvi. Nie je jedinym ¢initefom a dokonca ani nie prvym. Existuju iné,
vysSie, nebeské faktory. To su tie, ktoré spoluposobia a napomdhaju jeho
duspastierskej sluzbe. No hlavna pracu uskuto¢nuje najvyssi Pastier, Isus
Christos Svatym Duchom. Takto spolupdsobenim Bozim vykondvaju
duspastieri tuto ¢innost aj dnes podobne ako v apostolskej dobe, ked apostoli
seba nazyvali poslami Christovymi [2 Kor 5, 20], spolupracovnikmi BoZzimi [1
Kor 3, 9], sluzobnikmi Christovymi a Safarmi tajomstiev Bozich [1 Kor 4, 1], ako
sme uz uvadzali slovd apostola Pavla. Preto ani Boh nezanechdva svojho
pracovnika, ktory vykonava Jeho dielo, bez svojej pomoci, bez sily, milosti a
utechy. Od neho sa iba Ziada, aby bol verny a prejavoval silnt vieru a velku
pokoru. A z druhej strany, duSpastier ma prejavovat aj velku trpezlivost a
umenie vediet ¢akat. Cakat na vytiiZzené ovocie svojej prace, na tspech vo svojej
sluzbe. Lebo samotné tispechy vobec nie su cudzie duSpastierstvu, ako by sa
mohlo na prvy pohlad zdat. Ich zarodky tiez rastd a prindsaju svoje ovocie, ako
to vidime aj v Bozej prirode a ako nds na to upozornuje aj Svaté Pismo. My ich
mozno nevidime, ale ti, ktori prichddzaji po nas, ich vidia a zbieraja toto ovocie.
Lebo je napisané: , V tomto je totiz pravdivé slovo, Ze iny rozsieva a iny zne.” [Jn 4, 37]
Aj sam Isus Christos posiela svojich uéenikov zat tam, kde On zasial: ,, Ja som vds
poslal Zat, kde ste nepracovali; ini pracovali, a vy ste vstipili do ich price.” [Jn 4, 38]
Okrem toho, podobne ako je to v Bozej prirode, ani v tejto duchovnej sfére
nemozno prostym okom vidiet pokojny a tichy rast duchovnej sejby. Nemozno
pozorovat a sledovat pohyby, chvenia, vzdychy a vnutorné prebudzania
zrodené jednou kaznou alebo jednou vyzvou, jednym presvedcivym slovom.
Ako je zname, mnohé hriechy ostavaju nezndme, skryté. Pre¢o nedopustit aj

90



moznost, Ze aj cnost, o ktort sa opiera a ktorou rastie duspastierska cinnost, ma
ti zvlastnost, Ze sa skryva pred Iudskym zrakom? Niekedy je potrebné cakat
desat, dvadsat, ba i viac rokov, aby sme videli jej kvety a ovocie. [8]

Nakoniec, ako vhodne poznamenava spominany autor Christo Dimitrov,
duspastier by mal vediet rozliSovat idedl od iltizie, predstavu dokonalosti ¢i
vysnivany ciel' od klamnej predstavy, vidiny. Ideal zostava, pretozZe je vecny, a
iluzie zanikaju, miznd, lebo st iba klamnymi predstavami o skutocnosti,
vidinami, ktoré nemdézu mat trvalé miesto v Christovom ponimani
duspastierskej sluzby. Su to celkom odlisné veli¢iny a tie sa nezamienaja a
nemiesaju. V opacnom pripade duSpastier, ktory zije v iltziach, zaZije
neodvratné sklamanie. Jeho sila a horlivost coskoro oslabnti a zaniknu. Prehnany
optimizmus, ale aj pochybny pesimizmus by sa mali velmi rychlo vytratit zo
zivota dusSpastiera a z jeho ¢innosti, pretoZe aj jeden, aj druhy sa prehresuju proti
Bohu. [8]

Dejiny duspastierskej sluzby pocas mnohych storo¢i vsak hovoria nielen
o mnohych duspastierskych tazkostiach, ale aj spdsoboch ich prekondvania a
tiez odstraniovania. Ak tieto dejiny maju byt tiplné, nesmie tu chybat podstatna
myslienka o tychto tazkostiach, totiz, Ze tieto tazkosti boli predpovedané nasim
Spasitelom a najvyssim Pastierom, Isusom Christom. Jeho slova: , Ci mbZete pif z
kalicha, z ktorého ja mdm pit?” [Mt 20, 22] atiez slovd Nim vyslovené pred
apostolmi v predvecer Jeho utrpeni: , Ked’ prenasledovali mria, budii prenasledovat
aj vds... Na svete mite stiZenie, ale diifajte, ja som premohol svet” [Jn 15, 20; 16, 33]
pripominajui Jeho ucenikom, budtcim duSpastierom, Ze tento kalich je plny
horkosti, Ze obsahuje vela bolesti utrpeni, stzeni, neuspechov i
prenasledovania. Ten kalich, ktory On poda svojim apostolom a ktory stale
podava vsetkym svojim pokracovatelom a dusSpastierom, obsahuje rozpory i
protiklady, ktoré aj my tak casto citime ako horké byliny alebo tabletky. Podobne
ako horké byliny a tabletky, aj tieto utrpenia, stiZzenia a tazkosti st potrebné pre
ozdravenie tela Cirkvi a jej clenov, ktori st ¢asto slabi a chori. Blazeny Augustin
hovori: , Presbyterium crux et martyrium est”, ¢o znamena, ze knazstvo je kriz
a mucenictvo. Vlastne toto vsSetko vedel a predvidal svojou osobnou
sktisenostou sam najvyssi Pastier, ked videl, ako farizeji a sadukeji vSade stavaju
pred Nim stenu prekdzok a intrig. Aj svaty apostol Pavel vo svojich listoch ¢asto
a dost podrobne opisuje takéhoto druhu starosti, no¢né bdenia a slzy, ktorymi
sa plni tento kalich horkosti. [2 Kor 11, 23-30 a iné]

No aj napriek vSetkym problémom a tazkostiam apostol este s vacSou
horlivostou pracuje ,pre Pina” [Rim 16, 12], ktory je pre neho Zzivotodarnym
pociatkom. Preto pracuje eSte s va¢Sou doverou, aby nakoniec dosiahol velké
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uspechy. Jeho neznepokojuje netispech s Félixom [Sk 24, 25], tak ako ani Isusa
Christa neznepokojuje netispech svatého Jana Krstitela s Herodesom. [Mk 6, 17]

Tieto klasické priklady su v plnej miere poucné aj pre kazdého duspastiera.
Aj slova krala Davida: , T, ktori so slzami rozsievajii, Zat budii s plesanim” [Z 125,
5] hovoria o tspechoch a ovoci v tejto sluzbe, ktord od kazdého z duspastierov
vyzaduje velkt duchovnu silu a Slachetnost citov, vznesenu dusu, ktord sa
modli, prosi, bedli, vzdycha a dafa. [porov. 2 Kor 4, 8-11; Fil 4, 11-13 a iné]

Len tym, Ze v centre Zivota krestanského dusSpastiera bude sam Christos, zly
duch temnej lahostajnosti a pesimizmu mozZe byt navzdy vyhnany z jeho duse.
Jeho duspastierska c¢innost prebudi sa k Zivotu a zosilnie. Tazkosti budu
prekonané. A uspechy, dnes sotva pozorovateIné, budu ho zdobit v blizkej i
dalekej buduicnosti. A hoci by niekedy mal pokusSenie si mysliet, Ze pracuje
takmer bez uzitku, jeho zasluhy sa predsa nemdzu stratit a nikym odnat, lebo st
zapisané v jeho knihe zivota. Boh ich bude odmeriovat podla dobrej vole,
preukazanej horlivosti a vytrpenych muk: ,Kazdy dostane vlastnii odplatu podla
vlastnej prace.” [1 Kor 3, 8] [8]

SUMMARY

In this article we have pointed out that the classic examples of the Bible are
fully instructive for every pastor. The words of King David, "They that sow with
tears shall reap with rejoicing," also speak of the success and fruit of this ministry,
which requires of every pastor great spiritual strength and nobility of feeling, a
noble soul that prays, pleads, watches, sighs, and hopes. Only by placing
Christos himself at the center of the Christian pastor's life can the evil spirit of
dark indifference and pessimism be banished from his soul forever. His pastoral
activity will be awakened to life and intensified. Difficulties will be overcome.
And successes, hardly observable today, will adorn him in the near and far
future. And though he may sometimes be tempted to think that he is working
almost without profit, yet his merits cannot be lost or taken away by anyone, for
they are written in his book of life. God will reward them according to good will,
zeal shown, and torments endured: "Every man shall receive his own reward
according to his own labour."
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Abstract

The article discusses the demands of pastoral ministry in the Christian Church.
Candidates for the priestly ministry prepare for the ministry in the Church of
Christ first in a spiritual school for several years and then as priests in practical
pastoral ministry they learn to know the mysteries of the kingdom of God, first
proclaimed to the world by the Word of God - Isus Christ and then also
proclaimed by saint apostles are sent out by Him into this world to become living
members, members of this Kingdom, living stones for the building up of the
spiritual house, to teach themselves and others. Pastors live under the roof of
God's temple, learning to know God and His holy will, learning how to enjoy the
holy and life-giving mysteries, to live according to God's words and command-
ments, so as to become zealous and devout servants of God's temple, heralds of
God's Word, servants of Christ and stewards of God's mysteries, heralds of the
enlightenment, sanctification, and salvation of souls redeemed by the honorable
blood of Christ the Savior. In order to become a light for others, pastors must first
shine themselves, they must be filled with light, they must be enlightened in
order to lead others, they must themselves walk firmly and steadfastly on the
holy way, the narrow way called for by Is Christos, the way full of renunciation,
self-denial, the way of the cross and self-sacrifice for others. The most immediate
and obvious means of fulfilling this vocation of the pastor is the acquisition of
the necessary knowledge through study, which embraces everything that can be
the object of human knowledge. The future soul-pastors leave nothing
unattended, unnoticed, consider nothing less important and unnecessary; they
strive to extract from everything, like the bee, a pleasant, fragrant, and nutritious
honey. They try to use their time wisely, not wasting it in vain. They must not
forget for a moment that the first and principal object of their study, investigation
and reflection is to be, in the spirit of the words of the Apostle Paul, Christos
himself, who is to dwell in their hearts by faith and love; they are to know the
love of Christ, which surpasses all knowledge.

Keywords
Priest, pastoral care, salvation, church, prayer

97



ZAKLADNY NACRT TRINITARNEJ KONCEPCIE V
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UVOD

Svaty Gregor Nyssky ako mladsi brat svdtého Vasila (Bazila) Velkého,
biskupa v kappadockej Cézarey (pontska oblast) posobil v dobe medzi dvoma
dolezitymi snemami Cirkvi, ktoré riesili najdoleZitejSiu dogmu celého ucenia —
dogmu o Svatej Trojici. Bolo to obzvlast naroné obdobie pre Cirkev, ktora len
kratko predtym ziskala zrovnopravnenie s rimskym ndbozZenstvom, ¢o v praxi
znamenalo slobodu vyznania viery. Prave so slobodu nastupili prvé velké
herézy, ktoré sposobili nemalé Skody v duchovno-praktickom Zivote
novozmluvnej Cirkvi. Prvy vSeobecny snem v Nicey (325) predstavoval prvy
dolezity tspech orthodoxie v teologickom zapase. Priamo ovplyvnil Zivoty
celych zastupov krestanov v ich spravnom rozvijani viery. Avsak teologické
tsilie o ¢o najzrozumitelnejSie vyjadrenie nevyjadritelného a poznanie
nepoznatelného bolo zatial na zaciatku svojej dlhej cesty. Napriek tomu, zZe
otcovia nicejského snemu prijali teologické uznesenie, ktoré znamenalo dolezity
posun v trinitarnej téme, neustale sa objavovali nové tézy a tvrdenia, ktoré bolo
nevyhnutné analyzovat a zadefinovat ich spravnost alebo pochybenie. Jednym
z dolezitych cirkevnych spisovatelov a velkych ucitelov Cirkvi, ktory vyraznou
mierou napomohol k presnejS§iemu vysvetleniu trinitarnej dogmy prvého
nicejského snemu, bol svity Gregor Nyssky. Je faktom, Ze pri ¢itani jeho diela
moZeme nadobudnuf pocit blizkosti filozofie, avSak v celkovom ramci
Gregorovho diela vidime plné rozvitie orthodoxie v jeho teologickom mysleni,
¢o potvrdzuje aj svojim vlastnym Zivotom.

ZAKLADY GREGOROVE] TRINITARNE] KONCEPCIE

S vedomim nepochopitelnosti Boha a obmedzenosti nasho poznania rozvija
Gregor svoje chdpanie Trojice. Na jednej strane si uvedomuje, Ze akykolvek
pokus o pochopenie Trojice nikdy nedosiahne ani nevycerpa nevyslovitelnu
podstatu (gr. ovoia) Boha. Ucenie o Trojici nemozno nahradit predmetom tohto
ucenia - byt a byt povolany nie je zameniteIné. Na druhej strane vSak vidime, ze
Gregor je presvedcéeny aj o moznosti a potrebe Iudskej konceptualizacie na
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zaklade BoZej energie, ¢i prejave (gr. evégyewx). A prave v suvislosti s touto
moznostou a potrebou treba chapat Gregorovu tézu o Trojici. [2]

Zaciatok pojednania o Gregorovej doktrine o Trojici a chdpani tychto pojmov
treba hladat v jeho rozliSovani dvoch typov pojmov. Prvym typom, hovori
Gregor, su terminy "predikované o subjektoch v mnoZnom cisle a ciselne
roznych", ktoré oznacuju "spoloénu prirodzenost" (kotvov @uoig). Prikladom
tohto typu by bol termin "¢lovek" predikovany o Petrovi, Jakubovi a Janovi ako
o subjektoch v mnoznom Ccisle a ¢iselne roznych. [4]

Druhy typ terminu ma obmedzenejsi denotat; terminy tohto typu nie su
spolocné (kowov), ale partikularne (v, wWKlov, Blopata). Vo svojich
uvahdach o tomto type pouziva Gregor rozne vyrazy, z ktorych najdoleZitejsie st
"identifikacné osobitosti charakteru" (ta Tov é0ovg yvwolopata), "identifikacné
osobitosti" (Yvwolotual ©wNNG) alebo jednoducho "osobitné" (to ka0’
éxaotov). Napriek tejto terminologickej roznorodosti sa zd4, Ze dstrednym
rozdielom medzi tymito dvoma typmi terminov je rozdiel medzi spolo¢nym
(kowvov) a osobitnym (Idwov). [2]

Dolezitym textom pre pochopenie suvislosti Gregorovho pohladu na
trojjedinost nachddzame v diele Proti Eunomiovi. Prvy a zdkladny rozdiel, ktory
Gregor uvadza vo svojom opise hierarchie bytia je rozdiel medzi rozumnym a
zmyslovym. Nasledne pokracuje v objastiovani charakteru rozdielov v ramci
kazdej z tychto tirovni bytia. S odovlanim sa na Aristotela vysvetluje, Ze ¢isto
materidlne rozdiely vznikaju prostrednictvom variacii fyzikadlnych vlastnosti,
ako su kvantita a kvalita (ide o tzv. aristotelovské nehody). V inteligibilnom
(rozumovom) svete je konecnym obsahom vsetkych rozdielov variacia podla
stupnia intenciondlnej icasti na prvom dobre, ktorym je Boh. V skutocnosti je
ucast stvorenia na prvom Dobre skutocne konecnym obsahom vztahu Boh - svet
ako takého. Za zdroj, povod a prisun kazdého dobra sa povazuje nestvorena
prirodzenost a celé stvorenie sa k nej skldna, prilne k najvyssej prirodzenosti a
ma na nej ucast tym, Ze ma ucast na prvom Dobre. V oblasti rozumného vznikaji
rozdiely vzhladom na kvalitu a hibku takejto tGéasti ako vysledok uplattiovania
slobodnej vole. Nestvorend prirodzenost vSak, nakolko je striktne vymedzena
ako samotné Dobro, nemodze pripustit nijaky takyto rozdiel, pokial ide o
vlastnenie dobra. V tomto bode sa Gregor snazi ziskat Eunomiov vlastny stihlas,
pokial ide o zhodu kategorii nestvorenej prirodzenosti, absolitneho dobra a
absolutnej jednoduchosti. Podla Gregora nestvorena prirodzenost je daleko od
takéhoto rozdielu [vzhladom na dobro], pretoze nevlastni dobro tym, ze ho
ziskava, ani neprijima do seba krasne (to kaAov) tym, Ze sa zuCastiiuje na vyssej
Krase. Vo svojej vlastnej prirodzenosti je a je vinimana ako dobra a je dosvedcena
aj nasimi protivnikmi ako zdroj dobra, jednoduchad, jednotnd a nespojita." [3]
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Pokial vyjadrujeme nieco o jednej podstate (ovotia alebo gvo1c), hovorime o tom,
¢o je spolo¢né trom Osobam (vrtootaoelc) Trojice. Tito traja, Otec, Syn a Svity
Duch, maju ta ista podstatu alebo substanciu. Ked vsak hovorime o troch
hypostdzach, robime tak vzhladom na to, ¢o odliSuje jednu hypostazu od druhej;
tri sa odliSuja svojimi odliSujucimi vlastnostami alebo tym, ¢o je vlastné jednej a
nie druhej. Z tohto dovodu Gregor poznamenava, Ze "to, o ¢om sa hovori
osobitnym a Specifickym sposobom, sa oznacuje ndzvom hypostaza". [2]

“Ti, ktori su opisani tou istou definiciou podstaty alebo substancie, si tej istej
podstaty alebo substancie (oproovotot), ked’ sa pytajiici dozvie, ¢o je spolocné, a obriti
svoju pozornost na rozlisujiice vlastnosti, ktorymi sa jeden odlisuje od druhého, definicia,
podla ktorej je kazdy z nich zndmy, sa uz nebude vo vsetkych detailoch zhodovat s
definiciou iného, aj ked’ sa zisti, Ze v niektorych bodoch sa zhoduje.” (List 38, 8,137)

Otec, Syn a Duch su tri formy bytia, z ktorych kazdé je spojené a odliSuje sa
od druhého nie z hl'adiska ich spolocnej prirodzenosti alebo jedinej podstaty, ale
z hladiska tohto kauzdlneho vztahu, ktory medzi nimi existuje. Takto su tri
hypostdzy Trojice kauzalne spojené jedna s druhou, takZe hovorit o jednej alebo
rozliSovat jednu znamend hovorit o druhej alebo rozliSovat ju. Tito traja su
neoddelitelne spojeni v ramci jediného BoZstva; nemozno hovorit o Otcovi bez
toho, aby sme bezprostredne nehovorili o Synovi, a nemozno hovorit o Otcovi a
Synovi bez toho, aby sme nehovorili o Duchu, ktory je z Otca prostrednictvom
Syna. [2] Toto vyjadrenie o Duchu vSak nie je predpokladom chédpania jeho
ontologického bytia v zmysle dvojpociatku Otec-Syn, ale v zmysle dynamickej
lasky prameniacej v Otcovi a odovzdavanej Duchu cez Syna, ako o tom
vysvetluje napriklad svéty Fotios Velky). Vzhladom na prileZitostnii povahu
Gregorovych spisov sa rozdiel, ktory robi medzi tromi hypostdzami, neuvadza
vzdy presne rovnakym sposobom. Vo svojom prvom spise proti Eunomiovi
hovori o Otcovi ako o "nestvorenom a nezrodenom", o Synovi ako o "nestvore-
nom a jednorodenom" a o Duchu ako o "ani nestvorenom, ani ... jednorodenom:
prave to tvori jeho hlavnu zvlastnost ". [2]

Ucenie o Svitej Trojici je zaloZené na liturgickom, katechetickom a
asketickom zivote Cirkvi, v ktorom je Boh prezivany ako Otec, Syn a Svaty Duch,
a nemozno ho od tohto Zivota oddelit. Ked sa Vasil a Gregor rozhodli pre
terminoldgiu podstata-hypostaza, nevysvetlovali metafyziku bozej trojjedinosti,
a urdite si nevymyslali nové a odlisné Bozstvo. Skor si uvedomovali, Ze len
objasiiuju gramatické pravidla, ktorymi sa vzdy riadila, hoci aj implicitne,
cirkevna rec o biblickom Bohu. [5]

List Petrovi o Bozej podstate a hypostaze sa dlho pripisoval sviatému
Vasilovi z kappadockej Cézarey, ale v priebehu poslednych storo¢i patristicki
badatelia dospeli k ndzoru, Ze ho pravdepodobne napisal svaty Gregor Nyssky,
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Vasilov brat. Ak je to pravda, potom je tento list dobrym zaciatkom nasich tivah
o Gregorovej trojicnej teoldgii. Objastiuje v mom rozdiel, ktorym su
Kappadocania zndmi - rozdiel medzi hypostdzou a podstatou. Jazykové ramce,
ktoré vymedzuja jednotu a rozdielnost, nie st nedotknuteInym obsahom
zmyslu trojicného ucenia, ale predstavuju subor logickych usmerneni, ktoré
chrania obsah tohto vyznamu. Spravny vyznam vyrazov “osoba-podstata” sa
nenachddza v ich odkazoch na abstraktné logické kategorie jednoty a rozdielu,
ale v ich spojeniach s biblickymi, liturgickymi a soteriologickymi pojmami, ktoré
dokazuju, Ze Otec, Syn a Duch st plnym Bohom a zdroven spolu jednym Bohom.
(3]

Ak sa poktasame porozumiet teologickej formuldcii kappadockych otcov a
tiez dovodu, preco pouzili prave vyrazy podstata-hypostaza, na zaklade ktorych
vysvetlovali trinitarnu koncepciu ucenia Cirkvi, dolezité je pri Gregorovi
spomenuf aj jeho brata, svdtého Vasila Velkého a jeho texty, v ktorych sa venuje
triadoldgii nicejského snemu. Vasil vo svojej odpovedi Amfilochovi Ikonickému
vysvetluje rozdiel medzi podstatou a hypostazou, ktory je rovnaky ako rozdiel
medzi vSeobecnym a jednotlivym, napriklad medzi Zivocichom a clovekom.
Pokial ide o bozZstvo, vyznavame jednu podstatu, aby sa nedaval rozdielny
princip bytia. Na druhej strane hypostdzu partikularizujeme, aby nasa predstava
o Otcovi, Synovi a Svatom Duchu bola nezmieSana a jasnd. Ak nemame rozlisené
vnimanie jednotlivych charakteristik, teda otcovstva, synovstva a posvétenia, ale
vyznavame Boha zo spolo¢ného pojmu existencie, nemozeme podat rozumnu
spravu o viere. Musime teda vyznavat vieru tak, ze k spoloénému pridame to
ciastkové. Bozstvo je spolocné; otcovstvo je partikularne; a my ich spojime, aby
sme mohli povedat: "Verim v Boha Otca." A opat pri vyzndvani Syna je potrebné
urobit to isté, spojit partikularne so spolo¢nym a povedat: "Verim v Boha Syna."
Podobne aj pri Duchu Svatom musime prisposobit svoje slova podla postupnosti
a povedat "Verim v Boha Ducha Svitého". TakZe jednota sa tiplne zachovava vo
vyznavani jedného bozstva, zatial ¢o ciastkove vlastnosti hypostaz sa vyznavaju
v rozliSovani vlastnosti chapanych v kazdej z nich. [5]

Nakoniec, pre pochopenie vysokého zaujmu svatého Gregora o vyjadrenie
nevyjadritelného trojjediného Boha uvedieme udalost, ktori nachadzame v
synaxariu s opisom jeho Zivota. Ide o obdobie, kedy sa zacalo rozsirovat tvrdenie
Pavla Samosatského o tzv. moduldrnom monarchiazme v triadologickom uceni
Cirkvi. Gregor Nyssky velmi pozorne a citlivo vnimal tento vazny odklon od
spravneho ucenia, ale nedokazal adekvatne vyvratit teologické omyly novej
herézy. Prave v ¢ase hladania spravnych slov doslo u Gregora k snu, v ktorom
videl Boziu Matku s apostolom Janom Teolégom. Mdria ukdzala rukou na
Gregora a Janovi povedala, aby Gregora poucil v uéeni o Svatej Trojici. Slova
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Jana, ktorymi poucoval Gregora, boli tieto: “Je jeden Boh, Otec Zivého Slova,
hypostatickd Mudrost, Moc a vecny Obraz Otca: dokonaly Pdvodca toho, ktory je
dokonaly, Otec jednorodeného Syna. Je jeden Pdn, jeden Boh jedného Boha, Odtlacok a
Obraz BozZstva, stvoritel'ské Slovo, Mudrost, ktord udrzuje vsetko, co jestvuje, Moc, ktord
stvorila vsetko stvorenie, pravy Syn pravého Otca, neviditelny Syn neviditelného Otca,
neporusitelny Potomok neporusitelného, nesmrtelné a vecné Dieta vecného. Je jeden
Duch Svity, ktory md svoj pociatok od Otca a zjavuje sa Iudom skrze Syna. On je
dokonaly Obraz dokonalého Syna, Zdroj Zivota pre vsetky veci, posvitny Pramen, v
ktorom sa zjavuje Boh Otec a Boh Syn. On je zdroveri nad vsetkym a vo vsetkom a vsetko
naplita. Toto je dokonald Trojica, ktord nepozna rozdelenie ani odcudzenie, pokial ide o
jej spolocnii sldvu, nesmrtelnost a zvrchovanost. V Trojici nie je ni¢ stvorené ani
podriadené inému, ani prinesené zvonka, akoby kedysi neexistovalo v neskor zjavenom,
lebo nikdy neexistoval Otec bez Syna ani Syn bez Ducha, pretoZe Trojica trvd odveky
nezmenend a nepodlieha nijakej zmene ani premene.” Gregor tieto slova zaznamenal
a podla dochovanej tradicie boli dlhy cas vystavené v chrdme v Neocézarey. [1]

ZAVER

Svity Gregor Nyssky sa snazil vychddzat z biblického svedectva o jedinom Bohu
v troch hypostdzach, preto sa pokusil nacrtnut trinitdrne ucenie, ktoré by bolo
logické, ale zaroven vychadzalo zo samotného Svitého Pisma. Pociatkom jeho
teologickej tvahy je skutocnost, Ze Boh je a Ze Boh je Trojica. Jeho dynamicka
linia argumentov spociva v sledovani energie, t. j. v BoZej ¢innosti, pdsobeni a
moci, ktoré st pozorované v pri¢innej suvislosti poradia "od-do-v" kazdej z
hypostdz. Tymto sposobom Gregor dokazal presvedcivo formulovat
monarchistickii formulu BoZej moci a c¢innosti od Boha Otca, ktora je
sprostredkovand cez jednorodeného Boha Syna a v Bohu Duchu. Trojjediny Boh
tak nepredstavuje troj-bozstvo, ale jediné Bozstvo ktorého plnostou su tri
hypostazy.

SUMMARY

St. Gregory of Nyssa sought to build on the biblical witness to the one God in the
three hypostases, so he attempted to outline a trinitarian doctrine that would be
logical, but at the same time based on Holy Scripture itself. The beginning of his
theological reflection is the fact that there is a God and that God is Trinity. His
dynamic line of argument lies in the tracing of energy, i.e.,, in God's activity,
action, and power, which are observed in the causal connection of the "from-to-
in" order of each of the hypostases. In this way Gregor was able to articulate
convincingly the monarchist formula of God's power and activity from God the
Father mediated through the only begotten God the Son and in God the Spirit.
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The triune God thus constitutes not a tri-deity, but a single Deity whose fullness
is the three hypostases.
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Abstract

The subject of this article is a look into the foundations of the concept of the
triadology of St. Gregory of Nyssa, the younger brother of St. Basil the Great,
bishop of Caesarea Cappadocia (Pontus), who was active between two important
councils of the Church that dealt with the most important dogma of the whole
doctrine - the dogma of the Holy Trinity. The First Ecumenical Council of Nicaea
(325) represented the first important success of Orthodoxy in the theological
struggle. It directly influenced the lives of whole multitudes of Christians in their
right development of the faith. However, the theological effort to express the
ineffable as clearly as possible and to know the unknowable was still at the
beginning of its long journey. It is a fact that in reading the work of Gregory of
Nyssa one can get a sense of the proximity of philosophy, but within the overall
framework of Gregory's work we see the full development of orthodoxy in his
theological thought, as he confirms by his own life. This is confirmed by the basic
idea underlying his view of triadology - the distinction between essence (ousia)
and hypostasis. The doctrine of the Holy Trinity is based on the liturgical,
catechetical and ascetical life of the Church, in which God is lived as Father, Son
and Holy Spirit, and cannot be separated from this life. The delimitation of the
persons of the one God is not based on space, but of the flow from one through
the second to the third, and designations "first, second, and third" being not
according to greatness, but according to mutual reverence.
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