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Cyrillic Early Printed Tetraevangelia issued
in Kyiv in 1697 and 1712 - their liturgical
tradition and original. Study of saints
and feasts present in the menologia?

Cyrylickie stare druki Ewangelii tetr wydane w Kijowie
w 1697 i 1712 roku - ich tradycja liturgiczna i oryginal.
Analiza Swietych i Swiat obecnych w menologionach

Keywords: early printed book, Tetraevangelion, Kyiv, 1697, 1712, liturgical
tradition, original

Stowa kluczowe: stary druk, Ewangelia tetr, Kijow, 1697, 1712, tradycja
liturgiczna oryginat

Summary

Ten Cyrillic early printed liturgical Tetraevangelia published by the Ky-
iv-Pechersk Lavra’s printing house can be divided into two groups. The first
one comprises two unique editions issued in 1697 and 1712. These first two
Kyiv Tetraevangelia were issued after the 1686 annexation of the Metropoli-
tanate of Kyiv by the Moscow Patriarchate. This event resulted in the gradual
loss of independence by Kyiv church tradition and bringing censorship of
Muscovite authorities over the printing houses run in Kyiv and Chernihiyv,
fully introduced in 1720. A text-critical study of several Gospel fragments
and paratexts (i.e., Prefaces to the Gospels and Lists of Chapter Titles) has
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Jerzy Ostapczuk

proven that these first two Kyiv Gospel editions, beside their own textual
readings, contain some variants confirmed only in Moscow Tetraevangelia
issued in the 2" half of the 17" century.

The Menologia, always placed at the end in Cyrillic early printed Tetraevan-
gelia, contain some saints and feasts venerated only locally. These commem-
orations can help to find originals for printed and handwritten Gospels. The
Menologia also shed some light on local liturgical tradition.

This publication focuses on textual variants and liturgical tradition repre-
sented by the Menologia of Cyrillic early printed Tetraevangelia. On their
basis the original of the first two Kyiv Gospel editions printed in 1697
and 1712 was found, i.e., Moscow Tetraevangelion issued in 1688. It was
also proven that these two Gospel editions reflect some locally venerated
saints, omitted not only in all further Kyiv Tetraevangelia but in all other
108 researched sources.

Streszczenie

Dziesig¢ cyrylickich starych drukéw liturgicznych Ewangelii tetr wyda-
nych przez Drukarnie Lawry Kijowsko-Peczerskiej mozna podzieli¢ na
dwie grupy. Jedna z nich stanowig dwie wyjatkowe edycje z 1697 i 1712
roku. Te dwie kijowskie Ewangelie ukazaly sie po aneksji w 1686 roku
metropolii kijowskiej przez patriarchat moskiewski. Wydarzenie to skut-
kowalo stopniowsa utrata tozsamosci przez kijowska tradycje liturgiczna
i wprowadzeniem w 1720 roku cenzury wladz moskiewskich nad drukar-
niami w Kijowie i Czernihowie. Analiza tekstologiczna kilku fragmen-
tow Ewangelii tetr i paratekstow (tj. Przedmowy do Ewangelii i tytutow
ewangelijnych) wskazata, ze pierwsze dwie kijowskie Ewangelie, oprocz
typowych tylko im wariantéw tekstu, zawierajg rowniez warianty po$wiad-
czone wylacznie w moskiewskich Ewangeliach tetr z II potowy XVII wieku.
Menologiony, ktdre w starych drukach Ewangelii tetr byly zawsze umiesz-
czane na koncu, zawieraja niekiedy $wietych i §wieta czczonych tyl-
ko lokalnie. Wspomnienia te s3 pomocne w poszukiwaniu oryginatow
zaréwno drukowanych, jak i pisanych recznie Ewangelii. Menologiony
przekazujg réwniez pewne informacje o lokalnej tradycji liturgicznej.
Niniejsza publikacja koncentruje si¢ na wariantach tekstu i tradycji liturgicz-
nej odzwierciedlonej w menologionach cyrylickich starych drukéw Ewan-
gelii tetr. Byly one podstawa do wskazania oryginatu pierwszych dwoch
kijowskich edycji Ewangelii, tj. moskiewskiego wydania z 1688 roku. Udo-
wodniono réwniez, ze te dwie Ewangelie wydrukowane w Kijowie w latach
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1697 11712 zawieraja wspomnienia niekt6rych lokalnie czczonych $wietych,
pominietych nie tylko we wszystkich kolejnych kijowskich edycjach, ale
réwniez we wszystkich innych 108 poddanych analizie Ewangeliach tetr.

Text-critical studies of a fragment from the Gospel of Mark, all four
Prefaces by the Blessed Theophylact of Bulgaria and short Lives of the
Evangelists as well as Lists of Chapter Titles confirmed the unique im-
portance of the first two? Cyrillic early printed liturgical Tetraevangelia
from Kyiv. They were issued in 1697* and 1712 in a workshop run by
the Kyiv-Pechersk Lavra.’ The second Kyiv edition of the liturgical Tet-
raevangelion® is considered a reprint of the first.”

Research results have indicated the similarity between the first two
Kyiv Gospel editions and some Moscow Tetraevangelia (Ostapczuk
2019, 121; 2021a, 119; 2021b, 155), especially those printed in the sec-
ond half of the 17th century, as well as their convergence with the Lviv
editions (Ostapczuk 2017a, 367; 2019, 121.125; Kagamlyk 2020, 58).%
The first two Kyiv Tetraevangelia contain textual variants not found in

3

A total of ten Cyrillic early printed Tetraevangelia were published in Kyiv. The
eight remaining Kyiv editions were published in 1733, 1737, 1746, 1752, 1759, 1771,
1773 and 1784.

* By the early 18th century, the Kyiv-Pechersk Lavra’s workshop had printed almost
18 titles (Kaganov 1959, 43). The first Tetraevangelion was not issued in Kyiv until 1697.
The first Apostolos was printed in the Lavra’s printing house not much earlier than the
Gospel, i.e., in 1695 (Titov 1918a, 395-397).

> Printing appeared in Kyiv in the early 17th century (Titov 1918a, 15). In 1606-
1614 books were issued occasionally (Titov 1918a, 79-84), the regular activity of the
Lavra’s printing house dates to 1615 (Titov 1918a, 85-87). The first Kyiv printed publi-
cation, the Book of Hours (i.e., Yacocnos), is dated no earlier than 20 December 1616
(Titov 1918a, 87; Zapasko, Isaevi¢ 1981, no. 109).

¢ The second Kyiv edition of the Tetraevangelion - like the first one - is also
considered unique in terms of typography (Titov 1918a, 434).

7 The first two Kyiv Gospel editions were the model for some further Kiev Tetra-
evangelia, including those issued in 1733, 1746, 1771 and 1773 (Ostapczuk 2019, 116).

8 A preliminary analysis of the Preface to the Gospel of Matthew in the Kyiv
editions of the New Testament issued in 1658 and 1692 revealed their similarity to the
Lviv Gospel editions as well as the similarity of the Kyiv editions of the New Testament

printed in 1727, 1732 and 1741 with some Moscow editions (Ostapczuk 2019, 125).
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other typologically identical editions, which made it possible to identify
them as a separate subgroup (Ostapczuk 2017a, 365.367; 2019, 116).

In a small passage of the Gospel of Mark (1, 1-2, 22)° in the first two
Kyiv Tetraevangelia, the existence of four marginalia explaining the
relevant terms and expressions found in the Gospel text and two textual
variants have been confirmed."” E.g., the text mabin AKPUABI M MEAD AHBHH
(Mk 1, 6) was supplemented with the expression 3eie gicoyLuenito npiaTHoe,
AMicHii ABenbIii in the margin, while for the verb octagn in Mk 1, 24"
the margin contains the Greek form éx, which has only been attested
in the oldest Kyiv edition of 1697.

The four Prefaces to the Gospels by the Blessed Theophylact of Bul-
garia in the first two Kyiv Tetraevangelia confirm the presence of more
textual variants absent in all other Gospel editions (Ostapczuk 2019,
115-126). As an illustration, the following differences found in the first'
Preface can be pointed to, i.e., NpocRBLIAKE A — NACTABAAXY ¢A; cAMOMOY
ONOMOY' — cAMOMOY' BT¥; Toro XoTBHHIA — BKIA XOTBNIA; BBZPBRBIM HA KeNS
~ IAKW BCAKB HKE BOZPHTS NA KKeNS; 0T AABHAA — 0TS ABPAAMA H AARHAN;
NE PAZAHKOYIOTS — Ne PAgnc'rBXro'r'b (Ostapczuk 2019, 118).

In the four short Lives of the Evangelists, each about half a page
long, the number of textual variants in the first two Kyiv Tetraevangelia
is very small. As an example, the following two can be pointed out:
HE BBA,0MOMY 110 CHX'B BB EAAHNCKOE CHE TIPEAOIKLLIOY' — €K 110 TOMB B éAAHNCKIH
IAZBIKD NPEAOKENO BBICTh; KHTHIC (...) oTB ¢Taro IEPONHMA — KHTHIE (...)
oT'B BAKENAIW 1epotiMa cricantoe (Ostapezuk et al. 2020, 132). These
short texts, taken from the work De viris illustribus by Blessed Jerome

The fragment analysed covered just the first nine Gospel pericopes (i.e., 3avaA0).
10 Ostapczuk 2017a, 365; 2019, 116-117. Cf. also Titov 1918b, 506-507.
PAA, 0CTARH ¥T0 NAMB H TeB'S.
The number of textual variants varies from one preface to another, cf. Ostapczuk
2019, 122-125.
3 For a list of all variants of the four Prefaces to Gospels, see: Ostapczuk 2019,
119-125.
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and translated into Greek by his student Sophronius,'* were first in-
troduced into Cyrillic early printed Tetraevangelion issued in 1657 in
Moscow. From then on, they were present in all the Moscow editions
and in the editions modelled on them, i.e., in all the Kyiv and Pochaiv'®
Tetraevangelia (Ostapczuk et al. 2020, 129).

The four Lists of Chapter Titles present in the first two Kyiv Tetrae-
vangelia also confirm a small number of textual variants. For example,
the following textual differences in the first List (i.e., to the Gospel of
Matthew) can be pointed out: NepRBIN wia NPOroREAA uf"rﬁo NeBecHoe —
O IWAHNS TP T7H MPONORBAARLLIEM LLTEO HEBECHOE; 0 NEMOBEA SN B CABAB
HTH — 0 XOT'BRLLIEMB BB cABAB HTH (Ostapczuk 2020, 213).

The small number of textual variants attested only in the first two
Kyiv Tetraevangelia issued in 1697 and 1712 confirms their unique
significance and does not undermine their similarity to the Moscow
Gospel editions printed after 1657. The text-critical study of thirteen
texts did not make it possible to identify a single Moscow edition, or
possibly several editions used by the Kyiv printers to prepare their first
Cyrillic early printed liturgical Tetraevangelion issued in 1697, then
reprinted in 1712.

The first two Kyiv Gospel editions were published between 1686
and 1720.'° These dates are of singular importance in the history of the
Orthodox Church in the lands of the Eastern Slavs and the development
of printing, especially religious, in Ukraine.

' The authorship of the short Lives of the Evangelists is usually attributed
to Sophronius (cf. Ostapczuk et al. 2020, 128-129).

> The 1746 Kiev Gospel edition was used to prepare the first Pochaiv Tetraevange-
lion issued in 1759 (cf. Ostapczuk 2023a, 10-23). All the Pochaiv Gospel editions were
printed in the second half of the 18th century for the use of the Uniate Church.

!¢ There was one other liturgical Gospel edition that was published in Kiev between
1686 and 1720 and was typologically different from the Tetraevangelia analysed. It is the
only early printed weekday Gospel lectionary (le). This edition is also unique in terms
of the type used, format and ornamentation (Titov 1918a, 417). It was issued in 1707.
On its originals see Ostapczuk 2017b, 425-468.
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The Truce of Andrusovo,"” signed in 1667, divided Ukraine'® into
Right-bank Ukraine, which became part of the Polish-Lithuanian Com-
monwealth, and Left-bank Ukraine (including Kyiv), which was sub-
ordinated to the Muscovite state. This initiated a series of events that
led to the transition of the Kyiv Metropolitanate'® from the Ecumenical
Patriarchate in 1686 to the jurisdiction of the Muscovite Patriarchate,
established in 1589, and thus to the indirect control of the Muscovite
tsars (Bendza 2006, 68; Cwikla 2006, 242-243; Mironowicz 2006, 60-
62). This and several other events* also adversely affected the opera-
tion of the Kyiv-Pechersk Lavra’s printing house (Ogiénko 1925, 287).
After an unsuccessful attempt to impose censorship, the distribution

7" Occasionally even the mid-17th century is indicated, e.g., the Pereiaslav
Agreement (Bendza 2006, 69; Cwikla 2006, 238).

'8 This division was sanctioned by the Treaty of Perpetual Peace concluded on
6 May 1686 (cf. Cwikla 2006, 252).

1 The subordination of the Kyiv-Pechersk Lavra to the Patriarch of Moscow also
entailed the necessity of printing the names of the reigning Tsar and the incumbent
Patriarch on title pages (Titov 1918a, 376.446; Ogiénko 1925, 289; Kagamlyk 2020, 57).
This fact is attested to as early as the first two Kyiv Tetraevangelia, where the following in-
formation is given on the title pages, i.e. (...) 3a BAMOMOASTHBIA AEPKARDI, NPecRBTABHLLIONW
M AEPRABNEHLIOTW, BEAMICOTW NAPA HALLEPW LA H BEAHIOW KZA, METPA AAEHTERHYA, BeeA
BEAHIIA, H MAABIA, H EBABIA OCCIH CAMOAEPIKLIA. B CTOH, BEAHIKO', Y AOTROPHO', KICRONEYEpcKco"
AARQ'S, CTAVOMHIIH BEAHICOr FAMNA, eTBHLLIOrW e appiana A?x'l'eﬁ‘nz\ MOCKGECid 0 M ReeA poccik
M ReBY CBREpHLIY c’rpz\ﬂ” narpiapki (...) - in the first Gospel edition, and (...) 3a BAPOMoASwHbIA
ACPARDI, MPECRETATHILIATW H APKARNE'LLIOTW, BEAHKAPW TAYDA NALLEPW LA H BEAHKATW
KHZA, NETpA AACHIBEHYA, BEEA BEAMIIA, H MAABIA, H BTABIA POCCIH CAMOAGPKLIA. TIPH BATOPOAHOM
prexwr's H BEAHICOMB KH3'E AAeSiH NETPoRHE, B CTOH, REAHICO", YX,A,o’rBo”PNo", KIERONEREpeko” AAR(TE,
MEKAYS NATPIAPLLICCTROM, BAReNTeMB ﬂPGWLﬁeNNA[‘W COBOPA MpH Apx'l'MA“,A,Pwr'E nev&eico”, Bees THOM
Wus A9ANACH (...) — in the second one.

» On 8 November 1685, Metropolitan Gedeon Chetvertinsky (1634-1690) was the
first Metropolitan of Kyiv to receive the title from the Patriarch of Moscow (cf. Bendza
2006, 110-111; Mironowicz 2008, 61).

21 The Kyiv-Pechersk Lavra was at first briefly subordinated to the Metropolitan of
Kyiv and later, through the efforts of Archimandrite Barlaam Iasins ‘kyi in 1688, directly
to the Patriarch of Moscow (Ogiénko 1925, 287-288). Thus, when he was abbot of the
Lavra (1684-1690) the only books coming out of its printing house were ones about
which Moscow could have no doubts (Titov 1918a, 376-377).
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and sale of Kyiv books that were not reprints of Moscow editions were
banned in Russia, clearly affecting the publishing profile of the Lavra’s
printing house (Ogiénko 1925, 290-291; Isaevi¢ 2002, 249).>* All these
events initiated the loss of liturgical differentiation between the Kyiv
Metropolitanate and the Muscovite tradition developed in the 1650s
and 1660s (Aremenko 2017, 11).

The centralizing policy of Tsar Peter I and efforts at unification
(Isaevi¢ 2002, 250-251) led to the issuing of a decree on 5 October 1720
by which the Kyiv-Pechersk Lavra’s printing house and others were com-
pletely stripped of their independence (Ogiénko 1925, 298-299; Subtelny
1980, 14). The Most Holy Governing Synod* also issued corresponding
orders in 1721 (Titov 1918a, 449; Ogiénko 1925, 299-300). From that
moment on,” every publication prepared by the Kyiv publishing house
had to be reviewed in Moscow and approved there for printing and
distribution (Isaevi¢ 2002, 249-263; Ogiénko 1925, 300; Aremenko
2017, 18; Kagamlyk 2020, 55-57). Kyiv editions were checked for con-
formity with the unified editions of the Moscow Synodal Typography
(Aremenko 2017, 22).2 Both content and language were revised (Isaevi¢
2002, 252). Despite painstaking efforts, the Lavra’s printing house never
regained its independence again (Kagamlyk 2020, 54-64).

22 In the 1690s, the Lavra’s printing house predominantly issued liturgical books
(Titov 1918a, 391-393).

#  His reforms fundamentally changed relations between Kyiv and Moscow, cf. Sub-
telny 1980, 1-17.

24 After the death of Patriarch Adrian of Moscow in 1700, Peter I did not allow the
election of another patriarch. The Tsar only appointed a temporary administrator in
the person of Metropolitan Stephen of Ryazan. On 25 January 1721, he abolished the
Patriarchate and appointed a governing body of the Church, the Most Holy Governing
Synod, headed by a Chief Procurator (Ober-Prokuror).

» On the night of 21-22 April 1718, the Kyiv-Pechersk Lavra and its printing ho-
use suffered great losses due to a fire. The workshop only resumed its activities in 1720
(Ogiénko 1925, 292).

** On the unification of liturgical books printed in Synodal Typography in Moscow,
see Aremenko 2017, 26-27.
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These two historical events left their mark on books printed in Kyiv
after 1686 and 1720. While the former date merely initiated the influence
of the Muscovite tradition on the Kyivan tradition (Ogiénko 1925, 287-
291), the latter contributed to the complete domination of the former
over the latter (Titov 1918a, 468-470; Ogiénko 1925, 300). In view of
this information, one can predict the results of a text-critical study
of thirteen texts of 110 Cyrillic early printed liturgical Tetraevangelia
demonstrating not only the similarity of the first two Kyiv Gospel edi-
tions with the Moscow ones from the second half of the 17th century,
but also the differences. The numerous commemorations of saints and
feasts occurring only in the first two Kyiv Gospel editions issued in
1697 and 1712 attest that Kyiv still preserved a local liturgical tradition
(Ogiénko 1925, 287) and was relatively independent from Moscow.
Saints of non-Kyiv and non-Pechersk origin, present in the first two Kyiv
Gospel editions, no longer appeared in the eight further Tetraevangelia
printed in Kyiv after 1720. Only the commemorations of saints directly
linked to the Kyiv-Pechersk Lavra were not removed from the last eight
Kyiv Tetraevangelia.

Among the saints appearing in the first two Kyiv Tetraevangelia
issued in 1697 and 1712, and absent from all the other 108 editions
analysed, eight figures should be mentioned: Gleb, prince of Russia
(5 September);*” Theodulus, Eparch of Constantinople (3 December);*®
Arsenius of Mount Latra (13 December);?* Macarius of Alexandria
(19 January);* Photini, the Samaritan Woman (20 March);’' Empress
Pulcheria (7 August);** Eleutherius and Leonidas of Constantinople

2 OY'BHENHIE CRATANO PABBA KNA3A l"?'

3 QE0AOAA BBIRLLIAMO ENAPXA KONCTANTHHA MPAAA.

» MIPEIOAOBNAT OTHLLA NALLIETO APCEHHIA HiKE RS AATY'E.

30 MAKAPHIA AACZANAPHHEKATO.

1 CRATBIR MOyweNHLIbI CJ)W’T‘HNHI/I camapanbiii. Her commemoration is confirmed in
only one Moscow Tetraevangelion printed in 1681.

2 oThi BAATOBEPHBIR LIAPHLH nEAxe‘mn.
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(8 August).” The first two Kyiv Tetraevangelia printed in 1697 and 1712
also contain a significant number of Kyiv and Pechersk saints — as many
as 22 commemorations.* These 22 saints appeared in the oldest Kyiv
Gospel edition® for the first time.*

The first two Kyiv Tetraevangelia also contain a great number of unu-
sual liturgical or historical information, unknown to other typologically
identical editions. Examples include:

« providing information on the dedication of the Gospel readings,
e.g., MEvennicd (2 September); cRatpennomEvenmicd (3,4 and 7 Sep-
tember); cRaTEH M¥vennLrs (28 October); cRaTHTeA (20 Novem-
ber),

« —addinginformation on the Gospel pericopes for the Orthros on
the Feast of the Apostle James, the Lord’s brother (23 October);*”
Great Martyr Barbara and John of Damascus (4 December),*

¥ CBATBIX'D MEVENHICB GACVOEPHIA H ACONHAA.

**  Among them are Nicholas Svyatosha, Prince of Chernigov (14 October); Spyridon
and Nicodemus (31 October); Athanasius (2 December); Nikon (11 December); Grego-
ry (8 January); Lawrence (29 January); Prochorus (10 February); Isaac (14 February);
Erasmus (24 February); Eustracius (28 March); Nikita (14 May); Metropolitans Cyprian,
Photius and Jonah (27 May); Agapetus (1 June); John (18 July); Moses (26 July); Pimen
(7 August); Basil and Theodore (11 August); Alypius the Iconographer (17 August).

% With only one exception, their presence is also confirmed in all subsequent Kyiv
Gospel editions. The reference to Metropolitans Cyprian, Photius and Jonah (27 May)
occurs only in four, out of eight, Kyiv Tetraevangelia printed after 1720, i.e., in 1733,
1746, 1752 and 1759.

*  Commemorations of some Pechersk saints were also introduced in later Kyiv
Tetraevangelia. Nine new Pechersk saints were introduced into the 1733 Gospel edition
(Damian, Jeremiah, and Matthew {5 October}; Arethas {24 October}; Anastasius the
deacon {22 January}; Titus {27 February}; Nikon the Igumen {23 March}; Nifont, bishop
of Novgorod {8 April}; Isaiah {15 May}) and Euphrosyne, princess of Polotsk (23 May),
whose relic was in the Kyiv-Pechersk Lavra. Only two new saints were introduced into
the Kiev Tetraevangelion printed in 1784, i.e., Kuksha and Pimen (27 August).

7 na ¥rpennn. eaie oma A¥icn 3avaae fia. All Cyrillic early printed Tetraevangelia
on 23 October contain information only on the Gospel pericope for the Divine Liturgy
(& AHTSprum, eV'AIE 0T MATOER 3A7AA0 NS).

B Na OYTPGNMH eV Ale 0T MA‘)ICA 3ATAANO iKa i na /\WI‘O\”)PI/IH eV Ale 0T MATOER 3ATAAO
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+ indicating the commemoration of John Cassian (29 February)
in a leap year,”

 adding information on Nicholas Svyatosha, Prince of Chernigov
(14 October): grandson of Davyd Svyatoslavich (ok. 1050-1123),
brother of Vladimir and Iziaslav, who died after 30*° years and
was buried in the Lavra,*

o referring to Barlaam and Josaphat, prince of India (19 Novem-
ber), as hermits,*

 retaining the designation “of Kyiv” in the mention of Metropo-
litan Peter (21 December) instead of “of Moscow”,*

« providing additional information on the martyrdom of Basil
and Theodore of the Caves (11 August): about their tormentor
(Prince Mstislav Svyatopolkovich) as well as the place of (Kyiv)
and reason for their martyrdom (wealth),*

+ adding information about Anthony of the Caves (10 July) as the
superior of all monks in Rus,*

ps. Only one Kiev Tetraevangelion and the five Uniate editions, modelled on it, give the
Gospel pericopes of Orthros and Divine Liturgy (Na Oy'TpeNHH AV AIE 0T MATQERA 3AYAA
T),A,. HA AHTOYprHH ev'Ale 0B MAT R 3a7AA0 AS). In the Cyrillic early printed Tetraevangelia
for the Divine Liturgy on 4 December, the following Gospel pericopes (3avano) were
also provided: Mt 104 and 43 as well as Mk 21.

® Te., BB ABTO YETRE)TOE ETAA BHCEITS BBIRACTB, TOTAA 68, COUTABAACTS CA H KAUANY
CAYKBA MOETB CA.

0 Saint Nicholas Svyatosha was born in 1080, joined the Lavra in Kyiv in 1107 and
died in 1143.

1 KNA3A NHICOABI, NAPHLIAGMATO ¢TOLLM, BNYKA CEATOCAARORA, BPATA EAAAHMHPORA
M CBATOCAABORA HiKe 110 A ABTEXB MPECTABH CA H TTONPEEEND BBICTB YECTNO B MELIEPT KHERCIKON.

2 1IpenoAOBHBIX NYCTHINHOKHTEACH BAPAAAMA H IWACAGA, LIAPERHYA BEAHICHIA HNAHH.

# NPECTABACHHIE BB CRATBIXE WA NALLIEN NIETPA MHTPOMOAHTA KKHERCKARO H BBCEA pWCCHH
THOAOTROPLIA. In other editions it is referred to as: MHTPOMOAHTA NORANO PHOAOTROPLIA RBCEA
P}Ccnn lub MHTPOMOAHTA MOCKORCKAIO PHRAITROPLIA H RhCEA P}ﬁcnn (or PWCCMH) YHAITROPLIA.

*“ NOCTPAAABLLIMK B KICB'S 0T KNA3KA MCTHCAARA CRATOMOAYHYA COKPOBHLIA PAAH.

5 1IperoA0BNAR A NALLIERO ANTONHIA TEEPEIANO KHERCIKATO BBIBLUAIO NAYAANHKA BhCEM
POCCICHIMT MONAXOM.

In the Lviv Tetraevangelia and the last Vilnius edition (which is a reprint of the 1636
Lviv edition) on this date, the following information is given MPNABHAN WLA NALLIETO
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« referring to Theodosius of the Caves (14 August) as the abbot of

the Monastery of the Caves in Kyiv,*
+ adding to the commemoration of Anthony of Rome (17 January)
information about his connection with Novgorod,*

 adding to the commemoration of Gregory the Theologian (25 Ja-
nuary)* and John Chrysostom (27 January)* information about
their connection with Constantinople.™

The presence of saints and additional liturgical and historical in-
formation specific only to the first two Kyiv Gospel editions issued
in 1697 and 1712 confirms that it is justified to separate them from
all 110 Cyrillic early printed liturgical Tetraevangelia into a separate
textual and liturgical subgroup. Claims of the absolute loss of liturgical
Kyiv’s independence as early as 1686 (Aremenko 2017, 20) should be
considered unfounded.

The information presented so far, taken from the Menologion, did not
allow to identify a particular edition as the original or several editions as
the originals of the first Kyiv Gospel edition issued in 1697, reprinted in
1712. The commemoration of Saint Photini, the Samaritan Woman in
the first two Kyiv Tetraevangelia and only in the Moscow edition of 1681
is a coincidence. This is evidenced by several other commemorations

ANTONHEA BEAHKATO MEPRONATAANHICA MIEVEPCICATO MONACTBIPRA HIKE B KHER'E.

“ npenecenne TNBINE MOLIEH NPenoABHAre Hua NALLIFO 0,60A0¢HIA HPYMeENA MONACTHIPIA
Mevepekaro Kierekare. In the other Kiev Tetraevangelia and the Pochaiv editions (modelled
on the Kiev Tetraevangelion of 1746), it is only (...) ocoaocHta HP¥MENA MEYEQCATD. The
Lviv Tetraevangelia feature the expression (...) 9e0A0cHIA NETEPCIKAT HiKe BB KICBTE.

7 NPENoAOBNANO LA NALLIETO ANTONHIA PHMAANHNA HOBIOPOACKAND YHOAITRIPLIA.

*5 (LA HALLIERO TPHIOPHIA BOMOCAORA APKHETHCKONA KONCTANTHNA MPAAA.

" IpeNeceNHe PECTHBIXS MOLLIEH B CBATBING WLLA HALLIERO IWANNA 3AATOOYCTANO MATPIAPKA
Lparpasa.

% In the commemoration of Archbishop Tarasius (25 February), the expression
agXHenHeiona LipHPpaAQ is attested in the first two Kyiv Tetraevangelia, while all other
Gospel editions (except the three from Kyiv issued in 1737, 1752 and 1759, in which
these words are omitted) contain APXHEMHOONA KONCTANTHHA FPAAA.
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(e.g., Alexander of Pydna {14 March},” Elisabeth {24 April},”> Helladius
{28 May},” or the Don Icon of the Mother of God {19 August})** as
well as historical information® unattested in any other Gospel edition,
except this one Moscow Tetraevangelion of 1681. It is well known that
the publishers subjected the forthcoming publications to a greater or
lesser degree of revision.*

The liturgical and text-critical analysis of both the Menologia of
Cyrillic early printed and handwritten Tetraevangelia offers many re-
search perspectives. It makes it possible to confirm or reject various
hypotheses. It has made it possible to identify the originals of several
handwritten codices (Ostapczuk 2022a, 373-396; 2022¢, 181-197) and
three early printed Gospel editions, i.e., the Vilnius editions of 1575 and
1644 (Ostapczuk 2023b; Ostapczuk 2023c, 116-146) and the Pochaiv
edition of 1759 (Ostapczuk 2023a, 10-23).

In addition to characterising the local liturgical tradition reflected
in the Menologia of the first two Kyiv Gospel editions, the aim of this
publication is also to attempt to identify, based on an analysis of saints
and feasts, the original (or originals) of the first Kyiv Tetraevangelion
issued in 1697, reprinted in 1712.

The first two Kyiv liturgical Gospel editions, like all Moscow ones
printed after 1652, feature a full Menologion.”” A text-critical and li-
turgical analysis of the feasts and saints confirmed the dependence of

*1 CRATATO MOYYENHICA AACBANAA HKE B NVANTE.

52 MIPEMOAOBHBIA EAHCARETEI YRAOTROPHLIbL.

> CRATATO CRAL|ICHNOMOY'YENHICA EAAAAHIA.

> MPABANOYEMB NPECRATEH BOrOPOAHLIE. H BBIBAETD € YECTHBIMH KPECTBI H €0 CRATHIMH
HICONAMH XO:K AGHHIE COBOPHOE BO OBHTEAD €A NAPHLLAEMOSH AONCKOSH.

> The name of Feast of the Deposition of Holy Cincture of the Mother of God
(31 August: noaoxkenmic THARO MoACA NFTHIA BA*UH Hifieta BilH) was supplemented by the
following text BZ XAAKONPATHH NPHNECENOY' 0TS ENHCIONHH 3HABI BB LICCAPCTROVIOLIHH MPAAD.

% As an example, we can point to the revisions of the Akathists, cf. Popov 2013.

*7 For more about abbreviated and full menologia in Cyrillic early printed Tetra-
evangelia, see Ostapczuk 2022b, 41-48.
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the Kyiv editions of 1697 and 1712 on the Moscow Tetraevangelia with
a full Menologion, the first of which appeared in 1653. This is evidenced
by numerous examples. In April alone, we can point to as many as 23
commemorations of saints®® present in all the Moscow Tetraevangelia
printed after 1653 and in the first two Kyiv Gospels. Furthermore, in
the commemoration of St Euthymius of Suzdal (1 April) in the Moscow
Gospel editions printed after 1652 — unlike those of 1637-1651%° - the
noun NpecTABACHHIE, as in the first two Kyiv editions, was omitted. This
evidence, limited only to examples taken from one month, confirms
that the Kyiv printers used one of the Moscow Tetraevangelion issued
between 1653% and 1694, i.e., from 1653, 1657, 1663, 1668, 1677, 1681,
1685, 1688, 1689 or 1694. For the preparation of the Kyiv Gospel edition,
completed in December 1697, it was impossible to use the Moscow
Tetraevangelion, released in September 1697. The too short period
between these two editions, the information given on the title page of

% Le. Titus the Miracle-Worker (2 April); Nikita the Confessor (3 April); Joseph
the Hymnographer and George of Mount Maleon (4 April); Theodulus the Reader and
Martyr Agathopodes the Deacon (5 April); Eutyches, Archbishop of Constantinople
(6 April); George the Confessor, Bishop of Mytilene (7 April); Apostles Hierodion,
Agabus, Rufus and others (8 April); Martyr Eupsychius (9 April); Martyrs Terence and
Pompeius (10 April); Antipas, Bishop of Pergamon (11 April); Basil the Confessor, Bishop
of Parium (12 April); Artemon of Laodicea, (13 April); Aristarchus, Pud and Trofim
(15 April); Irene, Agape and Chionia (16 April); John, monk and disciple of St Gregory
of Dekapolis (18 April); John the Presbyteros of the Ancient Caves ((19 April); Theodore
Trichinas (20 April); Martyr Januarius (21 April); Martyr Sabbas Stratelates (24 April);
Jason and Sosipater (28 April); Maximus, Dada and Quinctilian (28 April); the Nine
Martyrs at Cyzicus (29 April); Memnon the Wonderworker (29 April).

¥ In the Moscow editions of the Gospels of 1637-1651, the commemoration of
this saint was as follows: npecTagA@HHIE MPENoAOBHANO WLLA NALLENO EBAHMHIA COYIKAAABLICANO
TIOAOTROPLLA.

% Until 1697, when the Tetraevangelion was first printed in Kyiv, this type of book
had been printed as many as 44 times. Twelve editions appeared in the Serbian and
Middle Bulgarian recensions of the Church Slavonic language in Serbian and Roma-
nian lands. The remaining 32 editions in the Eastern Slavonic recension of the Church
Slavonic language were printed in Moscow (23 editions), Vilnius (4 editions) and Lviv
(5 editions).
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the Kyiv Tetraevangelion (Ogiénko 1925, 291)° and the historical facts®
exclude this possibility.

The publication in 1653 in Moscow of the first Tetraevangelion featur-
ing a full Menologion did not stop the interference of church authorities
in the ever-changing liturgical calendar. During the turbulent 1650s and
throughout the second half of the 17th century, new, i.e., previously
absent, saints and feasts were added or removed.

Some saints commemorated in the Menologion of the Moscow
Tetraevangelion in 1653 appeared in several further editions. St Nikita
the Presbyter (4 May)® and St Barbaros (6 May)** were only present in
the Moscow Tetraevangelia printed from 1653 to 1681.% Starting from
the Moscow edition of 1685, they disappear irretrievably from the Meno-
logia of the Cyrillic early printed Tetraevangelia. Nor are they mentioned
in the first two Kyiv Gospel editions. These facts and the information
presented above — concerning only the commemoration of St Alexander
of Pydna (14 March), St Elizabeth (24 April), St Helladius (28 May) or
the feast of Don Icon of the Mother of God (19 August), present only
in the 1681 Moscow edition, dismiss the possibility that the printers in
Kyiv might have used the pre-1681 Moscow editions.

61 The title page of the Kyiv Tetraevangelion mentions the Kyiv-Pechersk Lavra’s
archimandrite Meletius Vuyakevich (npn APXHMANAPHT Mewvepeico” RCEPTNOMB FANE WiE
MeAeTIH), who died on 6 February 1697 (Titov 1918a, 395.402).

62 After Meletius Vuyakevich, Yoasaf Krokovsky was elected as Kyiv-Pechersk
Lavra’s archimandrite on 25 March 1697 (Titov 1918a, 402). He became archimandrite
only on 29 July 1697 (Titov 1918a, 398).

 NpBoAOENAre WA NALLIERO NHIKHTBI MPE3BHTEpA.

®* CRATATO CTPACTOTEPNLIA BAPRAPA HKE BE PAZBOHNHICE.

% So only in six Tetraevangelia (i.e., the editions of 1653, 1657, 1663, 1668, 1677
and 1681) out of a total of 110.
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Numerous commemorations of saints® and textual variations® at-
tested only in the four Moscow editions of 1681, 1685, 1688 and 1694
and in the first two® Kyiv Tetraevangelia also exclude the 1689 edition
as a potential model for Kyiv printers.

The 1689 Moscow Gospel is considered an exceptional edition
(Morozov 2012, 53). A mere 150 copies were printed (Zernova 1958,
119). In terms of size, it is the largest 17th-century Moscow Gospel
edition. To use this unique Moscow Tetraevangelion, with a small print
run and huge dimensions reaching 70cm by 50cm,* would undoubtedly

% Among the commemorations present only in the four Moscow editions of 1681,
1685, 1688 and 1694, and in the first two Kyiv Tetraevangelia issued in 1697 and 1712
the following ones can be enumerated: Prophet Jonah (22 September), Jonah the Priest,
father of St Theophanes, the Hymnographer (22 September); Andronicus and Athanasia
(9 October); end of the Feast of the Entry of the Most Holy Theotokos into the Temple
(25 November); Pre-Feast of the Nativity of Christ (21, 23 and 24 December); end of
the Feast of the Nativity of Christ (31 December); Pre-Festive Days of the Theophany
(3 and 5 January); end of the Feast of the Theophany (14 January); end of the Feast of
the Presentation of Jesus at the Temple (9 February); commemoration of many others
martyred on the feast day of Mark, Bishop of Arethusa, and Cyril the Deacon (29 March);
Achatius Martyr (7 May); another Justin — next to Justin the Philosopher (1 June); Ste-
phen the Sabaite (13 July) Phocas (22 July); Olympias and Eupraxia (25 July), end of the
Feast Of the Transfiguration of Jesus (13 August); end of the Feast Of the Dormition of
the Theotokos (23 August).

¢ Among the textual variants attested only in the four Moscow Gospel editions
issued in 1681, 1685, 1688 and 1694, and in the first two Kiev Tetraevangelia of 1697
and 1712, we can identify:

- the commemoration of Theophanes (11 October) as the Branded, i.e., NATEPTANNAN
(and not as the Confessor, i.e., uenorsanmia); this variant was not attested in the Moscow
edition of 1694,

-~ the commemoration of Cosmas (12 October) as the Hymnographer and the
Bishop of Maiuma,

- the commemoration of Maxim, fool for Christ (11 November) as Moscow mi-
racle-worker, this variant is also attested in three Kiev editions of 1737, 1752 and 1759,

- pointing to Emperor Julian the Apostate, under whom Mark, Bishop of Arethusa,
and Cyril, the Deacon, and many others were martyred (29 March).

6 These commemorations were also attested to in three small format Kyiv Tetra-
evangelia printed in 1737, 1752 and 1759.

% For more on this edition, cf. Zernova 1958, 119-120 (no. 419); Polovnykova,
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have not been an appropriate choice of the Kyiv printers,” especially if
they wanted to prepare an edition in half the format, i.e., 20, to which
the first two Kyiv editions correspond. It is also the only edition out of
110 Cyrillic early printed Tetraevangelia that does not include the Lists
of Gospel Titles (Ostapczuk 2021b, 145 {Footnote no. 10}). Also, as the
only one of the Moscow Gospel editions from 1653-1694, its Menologion
does not mention several saints (e.g., Euthymios the New of Thessalon-
ica {15 October}”") present in the first two Kyiv editions issued in 1697
and 1712. Some of the textual variants attested in this 1689 Moscow
Tetraevangelion (e.g., in the commemoration of St. Leontius, Bishop
of Rostov {23 May})”* are not present in any of the Moscow Gospel
editions printed before 1697 nor in the first two Kyiv Tetraevangelia.”

In the light of the presented above evidence, only the three Mos-
cow editions of 1685, 1688 and 1694 should be regarded as potential
originals of the Kyiv Tetraevangelion issued in 1697.” This conclusion
is supported by the numerous commemorations and textual variants

Sytyj 1998, 87-89 (no. 122-123); Zurawinska, Jaroszewicz-Pierestawcew 2004, 151-152
(no. 161); Urina 2005, 77-79 (no. 110-113).

The copy O. Morozov studied, stored in the Library Museum of the Nizhyn Gogol
State University, weighs 17.5 kg (Morozov 2012, 53).

7 For a second time such a large-format Tetraevangelion was printed in Moscow
in 1759 in 600 copies. Preparation of this Gospel edition began on 25 June 1756 and
was completed on 6 February 1759. For more on this edition, see: Guseva 2010, 104-105
(no. 305).

71 MPENoAOBHA WA NALLIENO €V.OHMHIA NORAN.

72 CRATAIO AGONTHIA EMIHCKIIA POCTORCKANO.

73 oBpETENHIE PECTHLIXD MOLIeH (HKe) BO CRATHINE WLIA NALLETO ACONTHIA €NHCKOMNA
poCTORCKAM v10A0TROpLA. The commemoration of Leontius Bishop of Rostov in this form
is attested by all the Moscow Gospel editions of 1637-1697, except for one from 1689.

7+ The commemoration on 1 September of Aitala the Martyr and Deacon, Holy
40 Virgin-Martyrs, and their teacher Ammon the Deacon as well as Callista the Martyr
and her brothers Evodus and Hermogenes present only in the three Moscow editions
issued in 1685, 1688 and 1694 was not included in the first two Kyiv Tetraevangelia.
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attested exclusively in these three Moscow” and the first two Kyiv Tetrae-
vangelia.”® As an example, several commemorations can be pointed out:
Andrew the Fool for Christ of Constantinople (2 October); the Seven
Youths of Ephesus (22 October); Theoktiste of Lesbos (9 November);
Irinarchos (28 November); Acacius of Constantinople (29 November);
Lucia of Syracuse (13 December); Martyr Euthymius bishop of Sard-
is (26 December); Marcianus, presbyter and oeconomus of the Great
Church of Constantinople (10 January); Martyr Neophyte (21 January);
Martyrs Eugene, Valerian, Candidus and Aquila (21 January); Prophet
Ezekiel (21 July). Among textual variants attested only in the three
Moscow Tetraevangelia issued in 1685, 1688 and 1694 and the first two
Kyiv Gospel editions”” we can identify the following:
o describing certain saints as: a) miracle-worker (e.g. Joseph Vo-
lotsky {9 September}; Jonah, Archbishop of Novgorod {5 No-
vember}; Michael and Theodore, sons of Prince Constantine

7> Many of the commemorations that were introduced into the 1685 Moscow Gospel

edition were also attested in later Moscow, Kiev and often Pochaiv Tetraevangelia. For
example, the following: Paul of Latrus (15 December); Papas the Martyr (16 March);
Acathius, Bishop of Melitene (17 April). This also applies to a number of textual variants,
e.g., the indication of the name received at baptism (Gabriel) by Prince Vsevolod (11 Fe-
bruary); the indication of the exact number of persons, i.e., seven, martyred together
with Agapitus (15 March); the indication of 200, rather than 199, disciples martyred
together with Nikon (23 March); omission of information that John (19 April) was
a presbyter; omission of the Slavic translation (perciue BAACANAM) in the description of
Theodore Trychina (20 April); omission of information that Januarius (21 April) was
a bishop; omission of information about the origin of Pelagia (4 May) from Antioch or
Tarsus; mention of the name received at baptism (Helena) by Princess Olga (11 July).

Also noteworthy are the omissions of various commemorations in the Moscow Gos-
pel of 1685, also absent in later Moscow, Kiev and often Pochaiv editions. The following
omissions can be mentioned as examples: those martyred together with Artemon the
Martyr (13 April); Vilnius martyrs Anthony, John, and Eustathius (14 April); Princes
Boris and Gleb (2 May).

76 Some of these mentions and variants were also attested in three small-format
Kiev Tetraevangelia printed in 1737, 1752 and 1759.

77 These variants were also attested in the three small-format Kiev Tetraevangelia
printed in 1737, 1752 and 1759.
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{21 May}); b) wonderworker of Novgorod (e.g. James of Boro-
vichi”® {23 October); Barlaam of Khutyn {6 November}); c) new
miracle-worker (Anthony of the Syia Monastery {7 December}),
d) blessed (John of Ustiug {29 May}), e) or even miracle-worker
and archimandrite (Abraham of Smolensk {21 August}),
describing saint Marcel (29 December) as the abbot of the mo-
nastery of “non-sleepers,

failing to describe prophet Zechariah (8 February) as Sickle-Seer
(i.e., cepno&n,A,u,A),79

referring to Simeon Stylites the Younger (mentioned on the feast
day of his mother Martha {4 July}) not as a miracle worker, but
as Simon “from the admirable mountain”,

providing information that George the New (25 May) was mar-
tyred by the Turkish Sultan Selim,

specifying the exact number of persons, i.e., 2593, martyred
together with the martyr Andrew Stratelates (19 August).

Also noteworthy in this context is the omission of certain

commemorations in the three Moscow Gospel editions issued in 1685,

1688 and 1694 and the first two Kyiv Tetraevangelia. For example, the

consecration of the Church of St. George in Kyiv at the Golden Gate
(26 November);* Prince Yuri (George) of Vladimir (4 February);* those
martyred with Martyr Patricius, Bishop of Prusa (19 June).

Based on the commemorations of saints and feasts, as well as textual

variants and liturgical information absent from the two Moscow Tetrae-

vangelia of 1685 and 1688 and the first two Kyiv Gospels, but present in

the 1694 edition printed in Moscow, it is possible to exclude this Tetrae-

vangelion as a potential original used by the Kyiv printers. Examples of

78

79

80

81

In the Moscow edition of 1694, instead of HOBOPOACKATO there is NoBAIM.

This term was confirmed only in the Moscow Gospel edition printed in 1681.
This commemoration was also omitted from the Moscow edition of 1697.
This commemoration was also omitted from the Moscow editions printed in

1689 and 1697 but is present in the 1694 edition.
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such commemorations include Gregory, the Miracle-Worker of Vologda
(30 September);* Arsenius, Bishop of Tver (2 March),* or the Tikhvin
icon of the Mother of God.* Examples of textual variants include:
o referring to Martyr Babylas (4 September) as Bishop of Antioch,*
« omitting designation the Hymnographer® in the commemora-
tion of Theophanes (11 October),
« referring to Stephen, Bishop of Sourozh (15 December), as the
Confessor,
o referring to Mikhail Klopsky (11 January) and Ephraim
(16 May)® as Novgorod miracle-workers,
o omitting designation the Miracle-Worker of Vladimir® in the
commemoration of Prince Yuri (4 February),
« replacing, in the description of the feast of Ignatius, Bishop of
Rostov (28 May), the noun death by the word commemoration,
o referring to Metropolitan Jonah (15 June) as “of Moscow” instead
of Kyiv.%

8 This commemoration appears in all Moscow Gospel editions starting with the
one printed in 1698 and Kiev Tetraevangelia issued from 1733 onwards.

8 This commemoration appears in all Moscow Gospel editions starting with the
one printed in 1697 and Kiev Tetraevangelia printed from 1733 onwards.

8 Only four Moscow Tetraevangelia from the 17th century have this feast, these
are the Gospel editions printed in 1677, 1681, 1694 and 1698.

% Only in the two Lviv Gospel editions prepared by Mykhailo Slozka he is identified
as Archbishop.

8 Tt was attested in the Bulgarian-Romanian Tetraevangelia of the second half of
the 16th century.

8 This variant was also attested in three Kiev Gospel editions of 1737, 1752 and
1759.

8 Tt is absent from the Moscow Tetraevangelia from 1698 onwards and the Kyiv
Gospel editions printed after 1733.

8 It is the only Moscow Tetraevangelion from the 17th century containing this
variant. In the 18th century, 18 editions were printed in Moscow with this variant.
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As far as liturgical information is concerned, the following examples
can be given:

 providing prokimena and sticheria as well as liturgical pericopes
for Orthros and Divine Liturgy®” on the feasts of different sa-
ints, e.g., Barlaam (19 November),”" Arsenius, Bishop of Tver
(2 March),” etc.,

« providing a type of service (cAS:KBA npenopoBnHveckara)” on the
feast day of Job the Long-Suffering (6 May) instead of the Gospel
pericopes for the Divine Liturgy.

This conclusion is also supported by the few saints omitted from the
1694 Moscow edition, but present only in the 1685 and 1688 Moscow
Gospel editions and the first two Kyiv Tetraevangelia. Examples include
Lampadius of Hierapolis (5 July)** and Nicholas Kochanov, a Novgorod
Fool for Christ and miracle-worker (27 July).

The commemorations of saints and feasts presented above, as well as
the textual variants and liturgical information, allow us to exclude the
Moscow Gospel edition printed 1694 and as a potential original the first
Kyiv Tetraevangelion issued in 1697, subsequently reprinted in 1712.

Thus, by way of elimination, from the group of 10 Moscow Gospel
editions printed in the second half of the 17th century, two remain:
the first of 1685 and the second of 1688, which should be regarded as
potential originals of the first two Kyiv editions.

* Most of the other Gospel editions only gave the following information: caoyixsa
CRATHTEABCICAR.

1 In other Tetraevangelia, if information was included, only the Gospel pericopes
for Orthros and Divine Liturgy were indicated.

2 Le., NA OYTPENHH NPOKHMENB. CRALIENNHLBI TROH BO3PAAOYIOT CA BB MPABAOY M
MPEMOAIBNHH TROH BOIPAAOYIOTE CA. CTHXB. TIOMANH POCTIOAH AABHAA W BCHO KPOTOCT €r0.
CVATTEAHIC IWANNA. 3A7AAO AS. HA ATYPIHH. GVATTEAHIE MATAEA 3ATANO. Al 0T NOAY.

% In the three Kiev Gospel editions of 1737, 1752 and 1759 the following infor-
mation was printed: cA$:KEA MPENOAOBNBIXE.

¢ This mention is also present in the Moscow Tetraevangelion of 1681.
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However, it is highly probable that it was the 1688 Moscow Gospel
edition that was the original of the Kyiv Tetraevangelion printed in 1697
and reprinted in 1712. Such a claim is based on only one commemora-
tion. The veneration of Dometian, Bishop of Melitene (10 January), in-
troduced into the Moscow Gospel edition of 1681, was omitted from the
next Moscow Tetraevangelion issued in 1685, but included in the next
edition of 1688% and reprinted in the first two Kyiv ones* in the precisely
identical form, i.e., MIPEMOAOBNAIO AOMETHANA EMTHCKONA MEAHTHHcKAR.” If
the Kyiv printers had used the Moscow Tetraevangelion issued in 1685,
they would have had to turn to another source in order to introduce the
commemoration of Dometian, Bishop of Melitene, into the Menologion
of the first Kyiv Gospel edition and to supplement it with liturgical
information, corresponding to that in the Moscow Tetraevangelion of
1688, concerning the reading of the Gospel pericopes at Orthros and
the Divine Liturgy on that day.

An analysis of the saints and feasts in the Menologia of Cyrillic
early printed liturgical Tetraevangelia has made it possible to present
the local liturgical tradition of Kyiv before 1720, which refers directly
to Constantinople and indirectly to Jerusalem as well as to Alexandria,
and is clearly reflected in the first two Tetraevangelia from the Kyiv-Pe-
chersk Lavra printing house. The study of commemorations of saints
attested only in the Kyiv Gospel editions issued in 1697 and 1712 offer
new research perspectives. Their analysis can provide insight into the
new liturgical relationships of Kyiv and Constantinople.

Numerous commemorations both present and omitted in the Me-
nologia as well as textual variants and liturgical information prove the
similarity between the first two Kyiv Tetraevangelia issued in 1697 and

% And in the Moscow Gospel edition issued in 1694, which was, however, excluded

from the group of potential originals of the first two Kiev Tetraevangelia.
% This commemoration was also attested in three Kyiv small-format editions
printed in 1737, 1752 and 1759. These three editions, however, omit the noun enuciona.
7 The 1681 Moscow Tetraevangelion has a MIPEIoAOBNAID instead of cRaTAr.
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1712 and the Moscow Gospel edition of 1688. This was the first issue of
the Cyrillic early printed liturgical Tetraevangelion printed in Moscow
after the transition of the Kyiv Metropolitanate from the Ecumenical
Patriarchate to the jurisdiction of Moscow in 1686. With the first*
liturgical Tetraevangelion prepared by the Kyiv-Pechersk printers and
modelled on the Moscow edition of 1688, the year 1686 is rightly re-
garded as the beginning of Kyiv’s gradual subordination to Moscow in
the liturgical sphere as well, which was fully realised with the decrees
of Tsar Peter I and the Most Holy Governing Synod introduced in 1720
and 1721.
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(soteriological perspective) by the goodness of God and freedom of creation
and on the other hand (ontological perspective) by different ontological
statuses of the Creator and creation. Developing this scheme, Gregory of
Nyssa underlines the fact that God in his nature, as the absolute foundation
of created reality, being beyond time and space, is absolutely unknowable to
human minds and impossible to describe in human diastematic language.
Created beings can only adequately understand God’s deeds (energeia) or
describe him in negative terms - what he is not. Nothing properly reveals
God’s nature (ousia, physis) to mankind. Such aspects as Scripture, God’s
names, the incarnation of Logos, the fact that humans are created in God’s
image or even mystical experiences refer at best to the energeiai of the
Creator or his total incomprehensibility for creation. The concept of dias-
tema, total division between created and uncreated reality underlines the
consequent apophatic theology of Gregory of Nyssa. The concept of met-
ousia provides a balance to the idea of diastema, showing the dependence
of creation on the Creator, however it does not reveal the nature of God as
such to intellectual beings.

Streszczenie

Artykul analizuje ‘apofatyczny’ wymiar teologii Grzegorza z Nyssy. System
myslowy Nyssenczyka w jego soteriologicznym i ontologicznym aspekcie
opiera si¢ na swoistym podziale migdzy Bogiem rozumianym jako niestwo-
rzona natura rozumna a stworzeniem rozumnym. Dynamika systemu zde-
terminowana jest z jednej strony - w perspektywie soteriologicznej — przez
dobro¢ czy mitos¢ Boga oraz wolnos¢ stworzenia, a z drugiej — w perspek-
tywy ontologicznej — réznym statusem ontycznym Stworcy i stworzenia.
Rozwijajac ten schemat, Grzegorz z Nyssy podkresla fakt, ze Bog w swej
naturze, jako ostateczne Zrédto rzeczywisto$ci stworzonej istniejace poza
czasem i przestrzenig, jest calkowicie niepoznawalny dla ludzkiego rozumu
iniemozliwy do ujecia w ludzkim, doczesnym jezyku. Stworzone byty moga
co najwyzej ogarng¢ swoim umystem boskie dziatania (energeia) albo opisaé
Boga negatywnie, czym nie jest. Nic nie objawia wlasciwie natury (physis,
ousia) Boga ludziom. Takie aspekty objawienia jak Pismo Swiete, Boze
imiona, wcielenie Logosu, stworzenie cztowieka na obraz Boga czy nawet
doswiadczenia mistyczne, co najwyzej odnosza sie do energeiai Stworcy,
w zaden sposob jednak nie przetamuja totalnej niepoznawalnoéci Boga dla
stworzenia. Koncepcja diastemy, radykalnego podzialu miedzy stworzona
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iniestworzona rzeczywistoscia podkresla konsekwentna teologie ‘apofatycz-
ng Grzegorza z Nyssy. Koncepcja uczestnictw (metousia) w pewien sposob
réwnowazy diasteme, wskazujac na fundamentalng zalezno$¢ stworzenia
od Stwdrcy, tym niemniej nie stanowi ona sposobu objawienia natury Boga
dla rozumnych stworzen.

The thought system of Gregory of Nyssa, the Cappadocian Father
of the 4™ century, in its soteriological perspective, can be presented as
a “bipolar” structure: God - intellectual beings. Its dynamics is deter-
mined on the one hand by God’s love or goodness and on the other
hand by the freedom of creation. A good God creates all intellectual
beings. In his goodness he leads them and keeps them alive. After their
fall, God strives to recreate the original state of creation, through the
all-encompassing salvation plan. Freedom, on the other hand, lies at
the basis of the nature of intellectual beings, especially humans, as the
fundamental aspect of their image of God. Free choice determines the
fall of intellectual beings, their subsequent movement away from God
and further depravation. Also, based on free choice, the whole human
race will finally turn away from evil to God and will return to the pri-
mal state of being. Thus, finally “God will be all in all’, apocatastasis
ton panton will mark the final reality, the end will be a repetition of the
beginning (I Cor 15, 28).

In his depiction of the ontological status of beings, as the objective
basis for soteriology, Gregory of Nyssa preserves the dichotomy of his
thought system. He emphasizes the main caesura between created and
uncreated reality. In the context of this fundamental division, Gregory
of Nyssa distinguishes between (1) uncreated intellectual nature - God,
(2) created intellectual nature — noetic beings, and (3) created sensual
nature — earthly beings (Balas 1993, 265; Weiswurm 1952, 37). From
this perspective, God is uncreated and eternal, without beginning or
end. Created beings are finite in numbers, comprehensible, time and
space limited. Intellectual beings have a beginning, but no end (aion).
Sensual beings are limited at both ends, have a beginning but also an end
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to their existence (Gersh 1978, 72. 212; Plass 1977, 1-2). Human beings
occupy the intermediate position in this structure. They essentially
belong to the intellectual nature, but in their existence are attached to
earthly reality (Oratio Catechetica Magna 6, hereinafter abbreviated as
Or. Cat., PG 45, 25).

1. Apophatism of Gregory of Nyssa

In the dualistic thought system of Gregory of Nyssa, the absolute
foundation of all being is God, who is understood - in accordance with
the developing Christian orthodoxy - in trinitarian terms as one ousia
and three hypostaseis (Ad Ablabium. Quod non sint tres dei, hereinafter
abbreviated as Abl, PG 45, 117a; Contra Eunomium, hereinafter abbre-
viated as CE, I, 268-275, PG 45, 333-336). As the Absolute, the highest
Being, God is the non-determined Creator of all things, who has being
in “himself”. God is not limited by time or space, is “I am, who I am’,
through whom all other beings have their existence. Gregory of Nyssa,
in his understanding of theologia prima, similarly to Origen, Clemens or
Philo of Alexandria advocates the apophatic perspective on the concept
of God. The assumptions that the Creator exists beyond all possible
categories of time and space and that God is infinite, led Gregory to the
conviction that God is also unknowable.

This conviction constitutes the basis and premise for subsequent con-
siderations about God in the thought of Gregory of Nyssa. The Biblical
phrase “No one has ever seen God” (Jn 1, 18; De vita Moysis, hereinafter
abbreviated as Moys, SCh II, 162-169) he understands as a reference
to the transcendent nature (physis, ousia) of God, which exceeds any
cognitive capabilities of creation. The nature of God cannot be captured
by any linguistic formulas, since languages have — according to Gregory
- a conventional character, bound to the spatiotemporal context of the
existence of human beings. “We have learned, following the instructions
of the Scriptures, that the nature [of God] is impossible to be adequately
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named or expressed. We say that every designation, whether invented by
humankind or passed on by the Scripture, is the effect of considerations
about the divine nature, not the notion of the [divine] nature per se” (Abl,
GNOIII/1, 42-43, translations in the article are my own unless indicated
otherwise). Except the assertion that God is, nothing can be said about
“his” nature from the spatiotemporal perspective of creation without
falling into the error of heresy (De virginitate, hereinafter abbreviated as
De virg, X, GNO VIII/1 290, 11-14). “...we know nothing about God, just
this one thing that [God] “is” (“I am who I am” - ego eimi ho on)” (CE
111, 6, 8, GNO 11, 188; In canticum canticorum, hereinafter abbreviated
as In cant., 8, GNO VI, 246). All adequate concepts about God refer only
to “his” activity (energeiai) or can be formulated as negations, indicating
what God is not in “his” nature and action (De Sancta Trinitate, further
abbreviated as Eust, GNO II1/1, 10.18-11.3; 14.7-8; CE 11, 130-147, PG
45, 954-960; CE 11, 561-584, PG 45, 1101-1108).

Gregory in his writings, consistently defends the incomprehensi-
bility of God’s nature-physis and the fact that it cannot be captured
in any categories of human language or reasoning. De facto, human
beings with their limited cognitive capabilities, are not able to grasp
not only the nature of the transcendent realm, but even the essence of
the material reality (CE II, 115-118, PG 45, 949) or the nature of their
own soul (CE 11, 79, PG, 45, 937; CE 11, 106-14, PG 45, 947-9; CE 11,
259-6, PG 45, 998-1000). “God’s nature (...) exceeds any perception, it
cannot be approached, nor can it be reached by any speculation” (De
beatitudinibus 6, PG 44, 1268b, CE II, 587, PG 45, 1008). Thus, Grego-
ry maintains that the scripture says nothing about God’s ousia, it only
portrays God’s ways of operation in the worlds (energeiai) (CE II, 105,
PG 45, 947; Lossky 1944, 65-7) or it designates what God is not (CE II,
580-2, PG 45, 1105-7). This is the function e.g., of the names of God,
which can be found in the Scriptures like Lord, King, Father, Judge
or Sheppard. They are descriptions attributed to the Creator from the
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diastematic — spatiotemporal reality of humanity. As such they cannot
be treated as direct notions about the nature of God, who is beyond
time and space (CE I, 373-5, PG 45, 368).

Similarly, the incarnation of Logos is not so much the way of revealing
God’s nature per se, but rather “his” energeia — operation in the world.
It is the highest and most perfect sign of God’s goodness and love for
human beings. Its intention is not so much the revelation of God’s na-
ture but of God’s love — energeia. Its aim is to lead people to recognize
themselves as images of God in the earthly reality. The incarnated Son
becomes a perfect example of deified-sanctified (theosis) humanity, an
aim to which humankind strives (Carabine 1992, 92). The incarnated
Son also gives hope and insight to the future existence after the resur-
rection. However, the nature-ousia of the Son, analogously to the nature
of the Father, is inaccessible to human knowledge/perception (CE I,
428-9, PG 45, 386; CE 11, 610, PG 45, 1116).

Finally, Gregory of Nyssa is convinced that the fact of creation of
human beings in or as the image of God (In cant. 2, GNO VI 68, 4-10)
does not necessarily lead to the conclusion that people can understand
the ousia of God. In a dialogue with Eunomius, Gregory diverts from
the traditional perspective, which says once people know themselves
and their soul, they will get to know God. The old Orphic-Pythagorean
notion can be depicted here that the divine particle is hidden in human-
kind or the Christian version of it that there is some kind of kinship
between humans and divinity, which guarantees a certain compatibility
and knowledge of God. No, for Gregory of Nyssa, the incomprehensibil-
ity of God leads to the conclusion of incomprehensibility of the nature
of human beings. “(...) we exist not unaware of many things, among
which the principal ignorance refers to us, humans and all the other
things around. Who has known their own soul?” (CE II, 106-7, PG, 45,
947), Gregory asks. What a person shaped in/as the image of God is left
with is the knowledge about God’s acting in the world, certain intuition
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of God or perception of the image of the Creator in the “mirror of the
souls”, according to the ancient principle that alike sees alike (Quasten
1999, 293). “The eye enjoys the rays of light by virtue of the light which
it has in itself by nature that it may apprehend the kindred... The same
necessity requires, as regards the participation in God, that in the nature
that is to enjoy God there be something kindred to Him Who is to be
partaken” (De infantibus praemature abreptis, hereinafter abbreviated
as De inf., PG 46, 113 D, 176A)

Human beings, cleansed from evil, perceive the image of God in their
heart, says Gregory of Nyssa poetically in his Homily on Beatitudes. “If
the heart of the human has been purified from the animal and unworthy
desires, they can see the image of the Divine nature in their own beauty”
(De beat. 6, PG 44, 1269¢-1272c.) Such knowledge, however incomplete
and imperfect, is sufficient, taking into consideration the limited cog-
nitive capabilities of people. “(...) even though we have negligible and
partial understanding — through our reasoning - of the divine nature,
the knowledge, which we build on [our] designations, when it is used
by true faith with reference to God’s nature, is fully sufficient for our
limited capabilities” (CE II, 130, PG 45, 953B; See CE 11, 136, PG 45,
955B; CE 11, 149, PG 45, 960).

However, as for an encounter with the essence-physis, the nature-ou-
sia of God, it will always remain inaccessible to human beings, both in
earthly reality and also in eschatological eternity (In Ecclesiastem, here-
inafter abbreviated as In eccl., 7, 412-413, PG 44, 730). Getting to know
God, translates — according to Gregory - into the unending process of
imitating the Creator (theosis), endless pilgrimage to God, never-ending
asymptotic approaching the Absolute, yet without ever touching it. “The
First Good is unlimited (apeirion) in its nature. Thus, out of necessity
the participation in its joy will also be unlimited (apeiros). So, however
much can be grasped, there is always something to be discovered be-
yond that which has already been grasped. The search itself will never
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outdo the object of the search because that which has been found is as
inexhaustible as the development of that which participates in what is
Infinite” (CE 1, 291, PG 45, 340-1).

2. Diastema and Metousia

The consistent apophatism of Gregory of Nyssa leads to a particular
understanding of the relationship between the main poles of his thought
system: God - intellectual creation. When analyzed from a soteriological
perspective, the key powers of the dynamic of the system, constitute
God’s love/goodness and freedom of the creation, shaping the overall
cosmic drama of the fall and salvation. However, Gregory of Nyssa also
considers the relationships between the main poles of the system on
the ontological level, building on different ontic statutes of the Creator
and creation. From this perspective, the relationship and the dynamic
between the main poles of the thought of Gregory is determined - in
a Platonic way - by complementary concepts of separation (diastema)
and participation (metousia).

The concept of diastema indicates a total separation between the Cre-
ator and creation, an absolute incomparability of the Creator to creation
(Diels 1922, 335, v. 5, 8, 12). The one who is beyond time and space, is
detached from creation by a caesura/chasm impossible to transgress.
Or rather, adding the epistemological aspect to ontology, it is creation
that is separated from the Creator by an impassable ontological and
perceptive border. With reference to God per se (ousia tou theou), it
is impossible to maintain any aspect of diastema. Between the divine
hypostaseis in the Trinity, there is no ontological division. There is no
diastema in the nature/ousia of God. There is also no space for any kind
of diastema between the Creator and creation from the above perspec-
tive. God called the world into existence, God continuously rules over
the world and the world is accessible to the Creator, fully and instantly,
just like an owner and an owned thing. “The power [God] beyond
any extent (adiastatos), beyond any measure (aposos), impossible to be
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described (aperigraptos), contains in himself all the ages and everything
what is in them” (CE III, VI, 68; PG 45, 796A), says Gregory of Nyssa
of the nature of God, debating the concepts of Eunomius. Has God
not created everything simultaneously, calling into existence — at least
in the potential sense — the whole creation, past, presence and future?
This is the understanding of the first verse of Genesis, which Gregory
suggests following the translation of Aquila. This Greek version of the
Bible renders Hebrew bereshit with the Greek phrase en kephalaio. “(...)
in whom the whole world was constituted (...). All potencies, causes,
acting powers of all beings, God called into existence collectively and
instantly” (In Hexeameron explication apologetica, hereinafter abbrevia-
ted as In Hex., PG 44, 69D-72A; Gregorios 1980, 98).

The impassable division-diastema between God and creation exists
only from the perspective of creation and surrounds it just like a day
is surrounded by two nights. Creation can perceive reality only within
the borders of time and space, it cannot breach its diastematic existence.
This way the ontological conditions (different status) are translated by
Gregory of Nyssa into epistemology, perception. Created beings cannot
in any way match the Creator. A created mind must stop before the
uncreated, unlimited nature and... must fall silent (CE I, 363, PG 45,
364D). With the assumption of the impassable division between God
and creation, the principles of logic bound to the reality of creation have
no application to the transcendent realm of the Creator.

Even mystical experiences do not go beyond the diasterna and direct
understanding of the nature of God. At most they bear certain premo-
nitions concerning God’s nature. A perfect example is the mystical expe-
riences of the apostle Paul, referred to in the 1** Letter to Corinthians.

Hence all the raptures do not give a clear perception and understanding

of the truth. At most, they make it possible to hear the voice of the groom

and, as the Scripture says, lead to the experience termed ‘hearing), some-

thing which the heart enjoys, not knowledge built on understanding. If
the bride, who has been elevated so high — which we learn e.g., about
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the great apostle Paul, who has been taken to the third heaven - is not
able to precisely understand the groom, what can we experience (...)?
(In Cant. 5, PG 44, 860A-B).

The concept of diastema, separating the creation from the Creator is
built on the assumption of the diametrically different ontological status
of both realms. In a coherent way, Gregory of Nyssa translates the on-
tological conditions of creation into the sphere of epistemology, which
results in his apophatic depiction of the nature of God.

The above convictions of the philosopher are not led by his attempt to
depreciate the role of humankind in creation and the hierarchy of beings.
De facto, Gregory of Nyssa presents a very high view of humans, their
significance as created beings and their place on the ladder of creatures.
He indicates, following biblical teaching, that humankind constitutes the
crown of the whole of creation. A human being represents God before
the lower creatures; is the only created being which bears the image of
God; participates both in the sensual and spiritual reality; and what is
more, human beings with all their limitations is the creature, for whom
Christ was sacrificed. It is difficult to find a better reference.

Diastema, which the philosopher so strongly emphasizes, refers not
only to humankind, but to the whole of creation. The intellectual sensu
stricto creatures, like the angels - even though they exceed humans in
their spiritual structure — are not in a better situation when it comes
to approaching God (CE 11, 78, PG 45, 932). The spiritual and material
worlds, although so different in their natures, are not separated with
diastema analogous to the caesura God - creation. There is no chasm
between heaven and earth in the thought of Gregory of Nyssa. Rather,
the realities mingle, of which humankind is the best example (Or. Cat.
6; PG 45, 25B). Yet, infinity, with its “beyond time and space” existence
of God, in the same way separates the Creator both from the material
and spiritual beings (CE I, 246 PG 45, 327).

What introduces a new dimension to the concept of diastema and the
grounds of some differentiation between the creatures, is sin, depravation
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of humankind and - at least some — angels. The fall, referred to in the
third chapter of Genesis, means that diastema, according to Gregory
of Nyssa, not only has an ontological dimension - naturally flowing
out of different statuses of the Creator and creation or epistemological
character - a logical consequence of the ontological assumptions, but
the diastema has also a soteriological aspect, indicating a particular
separation from the Creator of those beings, who have fallen into sin,
namely Satan, demons and humankind. It is in this sense that some of
the utterances of Gregory of Nyssa can be understood, indicating that
angelic beings are a-diastematic and that there is a difference between
the diastema of humankind and angels. True, the faithful angels do not
need the abolition of the diastema caused by sin in their approaching
God. They can already strive to God in their infinite and undisturbed
pilgrimage (In Hex. PG 44, 84CD, In cant. 6, PG 44, 885).

Conversely, human beings, just like other fallen creatures need salva-
tion above all, the elimination of the effects of the fall, so that they can
join the angelic, cosmic procession to God. However, it does not alter
the fact that in the ontological and epistemological sense, all creatures
are separated from the Creator by an impassable border (Otis 1976,
350-2). As Gregory indicates:

Vast and impassable is the chasm (diastema), which divides the created

nature from the being of the Creator. Creation is limited, the Creator

has no limits. Creation can be comprehended in their own conditions,
exemplifying the good will of their originator. Yet, the condition of the

Creator is infinity. Creation exists in various dimensions and can be

understood in categories of space and time. The Creator is beyond any

comprehension tied to dimensions and extensions. (...) It is possible to
indicate the beginning and end of beings in this life. Yet, the category

of beginning or end does not refer to the Blessed One, who is beyond

creation and exists eternally as he is, beyond any categories of begin-

ning or end, depending only on himself, not pilgrimaging through life

from somewhere to somewhere in a diastematic existence (CE II, 69,
PG 45, 933A-B).
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The concept of diastema, division between the Creator and creation,
is supplemented and - in a sense — balanced by the concept of participa-
tion, metousia. The concept emphasizes the ontological dependence of
creation on the Creator (vertical dimension) and also the organic unity
between intellectual beings (horizontal dimension) (In Eccl. 7, PG 44,
724D; Balas 1993, 266; von Ivanka 1964, 254). However, indicating the
dependencies and participations between various levels of beings, Gre-
gory of Nyssa explicitly differentiates between the existence of God and
the existence of creatures. Only God is “who he is” - ho ontos on. Only
God has a true, unconditional being. Understood in trinitarian terms
as the Father, the Son and the Holy Spirit, God is the only uncreated,
perfect and infinite being. In his perfection, God is unchangeable and
independent of anything besides himself.

(...) even if the comprehension turns to the direction of other existing

things, the mind does not find in them any self-sufficiency, thanks to

which they could exist without participation in the true Being. Yet, the
one who is always the same, not increasing or decreasing, unchange-
able, (...) not in need of anything else, desired by all, participating in

everything, but not diminished by the participation - this is the true,
real Being (Gregory of Nyssa 1978, 60, Moys. II, 40).

On the other hand, creation - ta onta, has been called to existence
from non-being (ex nihilo) and exists only thanks to the participation in
the being or rather energeia of the Creator. Without the will of God, the
end and destiny of creation is non-existent (CE II, 578, PG 45, 1104D;
Cat. or. 6, PG 45, 28C-D). Only God can sustain its being. Limited in
their existence, creatures cannot be ultimately good, but they can par-
ticipate and de facto they do participate in the perfect, unlimited Good.

Since the source, principle and treasury of all good is (%) in uncreated

nature, the whole creation strives to him, is attached to him and par-
ticipates in him through communion in the First Good of the Elevated

Nature. In consequence, “greater” and “smaller” can be differentiated
within the creation according to the level of its participation in the
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Highest. Some [creatures participate] to a smaller, some to a greater
degree, which again is proportional to the participation in the autonomy
of the will and its liking to the Good (CE I, 274-75, PG 45, 333).

In his nature God is separated from creation by the impassable bor-
der. Yet, the whole creation - as an exemplification of the will of the
Creator - is fully accessible to God. In this sense, as much as creation
participates in God’s energeia (ousia tou Theou is inaccessible to cre-
ation), it really exists in God. However, the comprehension of this reality,
according to Gregory of Nyssa, exceeds human capabilities of perception.
“The question ‘how’ is to be left beyond our reach. Even the fact that
the visible reality emerged from what is not in any way manifested, we
accept only through faith, as something which is beyond our intellectual
capabilities” (In Hex, PG 44, 68D-69A).

Metousia, similarly to the earlier analyzed diastema, occurs as an
ontological necessity in the structure of the whole realm. The very exis-
tence of creation assumes the participation in God and full dependence
on the Creator. After all, created beings exemplify God’s will and the
outcome of his goodness (De hominis opificio 16, PG 44, 184c). Still, the
problem of participation-metousia goes - in the treatises of Gregory of
Nyssa - beyond a simple, ontological dependency, some kind of counter-
balance and supplementation of the concept of diastema. Gregory adds
the issue of the soteriological dimension and emphasizes the dynamic
of relationship between the Creator and creation. The participation in
the ontological sense becomes the basis for the participation understood
soteriologically as a deification-theosis process, coming nearer to God
and imitating God (Balas 1993, 268). In this sense, metousia appears
not so much as an ontological necessity, but rather as a free choice
of the intellectual creation, which faithfully turns to the Creator and
strives to imitate the divine goodness as much as possible. The more
a human being participates in the divine good, the more possible it is
to overcome the subsequent steps on the way of deification-theosis (De
anima et resurrection, PG 46, 105b; Meredith, 1989, 40).
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Gregory of Nyssa sketches the dynamic of metousia as infinite pro-
gress, unceasing change for good, a continuously deepening relationship
between the Creator and creation. It is based on the one hand on the
love of the Creator and the ontological dependencies in the structure
of beings. On the other hand, it is based on the free choice of creation,
which turns back to the Creator, gets nearer and nearer to God, but
never actually reaches the Absolute. “(...) when [God] draws a human
soul to participation in himself, He always remains (...) greater than
the one who participates. The soul (...) will always get better than it is,
through the participation in what is greater than it is and it will never
cease growing, whereas the Good, in which it participates, remains the
same (...)” (In cant. 5, GNO VI, 158). Gregory of Nyssa depicts the
soteriological dimension of metousia, supplementing the ontological
dependence of the creation on the Creator. He believes, following Ori-
gen, Evagrius or Didymus, that finally all the intellectual creatures will
turn back to God and will join the procession of beings pilgrimaging
to him. However, it does not change the fact that in his nature, God
will ever remain unknowable and impossible to reach for humankind
and other created beings. The eschatological consummation will take
the form - according to Gregory of Nyssa — of an endless, asymptotic
process of getting closer and closer to God without ever reaching the
Unreachable, without knowing the Unknown.
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Streszczenie

Oceng protestanckiego pryncypium i kwestie mozliwo$ci wypracowania
katolickiej odmiany zasady sola Scriptura oparto na twodrczosci Josepha
Ratzingera. Bawarski teolog pytanie o aksjomat ,tylko Pismo” sprowadzit
do zagadnienia sposobu obecnos$ci Objawienia Bozego w historii. Ukazywat
nierozerwalny zwigzek Pisma z Ko$ciolem, ktéry daje znaé w genezie swie-
tych pism, uznaniu ich kanonicznosci oraz ustaleniu kanonu, jest obecny
réwniez w postaci symbolu wiary na kartach Nowego Testamentu. Ratzinger
rozréznia pomiedzy Objawieniem a Pismem Swietym jako $wiadectwem
i materialng zasadg Objawienia. Pismo pelni role ,,urzedu $wiadectwa”
i w ten sposdb zabezpiecza historyczne ,raz jeden” Objawienia. Ale Ob-
jawienie ma réwniez swoje ,,dzisiaj’, jest obecne w zyciu, wierze i kulcie
Kosciola. Objawienie jest zrodlem, z ktorego wyptywaja dwa nurty Pisma
i Tradycji jako materialnych i historycznych form przekazu Objawienia.
Kwestia ,,Pismo i Tradycja” winna by¢ wlaczona w szersze zagadnienie
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,Objawienie i Tradycja”. Nietozsamos$¢ Objawienia i Pisma Swietego za-
przecza mozliwosci przyjecia katolickiej odmiany sola Scriptura - dowodzit
Ratzinger w polemice z Geiselmannem. Wystarczalna jest jedynie rzeczy-
wisto$¢ Chrystusa, a nie jej natchnione $§wiadectwo.

Abstract

The assessment of the Protestant formal principle and the feasibility of
developing a Catholic variant of the sola Scriptura doctrine was based on
Joseph Ratzinger’s works. The Bavarian theologian reduced the question
concerning the principle “by Scripture alone” to the issue of the mode of
presence of Divine revelation in history. He showed the inextricable con-
nection between Scripture and the Church, which is visible in the origin of
the sacred writings, the affirmation of their canonicity, and present as the
creed in the pages of the New Testament. Ratzinger distinguishes between
Revelation and Scripture as the witness and material principle of Revela-
tion. Scripture plays the role of the “office of testimony” and thus secures
the historical “just once” of Revelation. But Revelation also has its “today”,
being present in the life, faith and worship of the Church. Revelation is the
source from which the two streams of Scripture and Tradition flow as the
material and historical forms of the transmission of Revelation. The ques-
tion of “Scripture and Tradition” should be incorporated into the broader
question of “Revelation and Tradition” In his polemic with Geiselmann,
Ratzinger argued that the non-identity of Revelation and Scripture denies
the possibility of accepting the Catholic variant of sola Scriptura. It is only
the reality of Christ that is sufficient, not its inspired testimony.

Interesujace z teologicznego punktu widzenia protestanckie pryn-
cypium sola Scriptura [‘tylko Pismo, ew. ‘tylko przez Pismo’] staje na
wokandzie rowniez ze wzgledu na potrzeby duszpasterskie. Wraz ze
wzrostem znaczenia Pisma Swietego w zyciu parafialnym i wspélnoto-
wych formacjach, a przede wszystkim ze wzgledu na coraz powszech-
niejsze ekumeniczne zaangazowania chrzescijan réznych wyznan, rodzi
sie potrzeba prezentacji stanowiska katolickiego. Jak Kosciot katolicki
rozumie role Pisma jako spisanego pod natchnieniem stlowa Bozego
w ramach caloksztaltu Zycia koscielnego? Poglebionego teologicznie
podejscia do aksjomatu protestanckiego rozpatrywanego na szerszym
tle relacji Pisma, Tradycji i Objawienia mozna poszukiwaé w tworczosci
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Josepha Ratzingera®. Jego spuscizna taczy katolicka ortodoksje z wraz-
liwoscig ekumeniczng (por. Gaal, Levering 2010), a przez to pozwala
zidentyfikowa¢ tak istotne zbieznosci, jak i rzeczywiste roznice w sta-
nowiskach katolikoéw i protestantéw. Bawarski teolog odpowiada przy
okazji na pytanie o to, czy jest jaka§ wersja rozumienia sola Scriptura
mozliwa do przyjecia przez katolikéw. Nie bez znaczenia dla niniejszego
artykulu jest réwniez tak podkreslane przez Ratzingera pierwszenstwo
teorii nad praktyka?, idgce ‘pod prad” wspoétczesnych oczekiwan, ze
jedno$¢ mozna budowac nie na prawdzie, lecz na praktyce*. Oznacza to,
ze teologiczny teoretyczny namyst winien zachowa¢ prymat nad praxis.

1. Rzekoma perspicuitas Pisma Swietego

Za o$ podzialu Kosciola zachodniego uznal Joseph Ratzinger przy-
jecie roznych rozwigzan kwestii sposobu, w jaki Objawienie Boze do-
konane w Chrystusie pozostaje na stale obecne w historii. Podczas gdy
Kosciot w Tradycji postrzegal jedna z form przekazu Objawienia, Marcin
Luter uznal w niej wyniesienie ludzkich postanowien ponad stowo Boze
(por. Ratzinger 2018a, 349-350). Stowo Boze za$ zostalo wlasciwie
utozsamione z Pismem Swietym. To za$, jako ze miato by¢ autorytetem
najwyzszym, zostalo uznane za jednoznaczne w swojej wymowie.

Terminem oddajacym przekonanie reformatoréw o tym, ze wia-
$ciwie usposobiony wierzacy jest w stanie rozumie¢ Pismo Swiete, jest
perspicuitas — to facinskie pojecie odnoszone do Biblii thtumaczy sig jako:

2 Niniejszy tekst opieram na swojej wczeéniejszej publikacji, w ktorej omowilem
tworczos¢ Ratzingera — por. Zatwardnicki 2022, 141-244 (ksigzka w otwartym dostepie
na stronie: https://omp.academicon.pl/wa/catalog/book/teologia-Objawienia).

*  Por. Ratzinger 2012, 237: ,Nie powinni$émy jednak nigdy traci¢ z oczu tego,
Ze juz samo zastanawianie si¢ nad prawda teologiczng jest zajeciem nader praktycz-
nym”. Ratzinger zgadza si¢ tutaj z jednym z gtéwnych przekonan Romano Guardiniego
o pierwszenstwie logosu nad etosem - por. Ratzinger 2009, 271, 273; Schneider 2008,
15-45; Millare 2020, 521-563; Gaal 2010, 253.

* Por. Ratzinger 2009, 270: ,Jednakze prawdziwa praktyka, czyli wiasciwe dziatanie,
wynika z prawdy i o te prawde nalezy walczy¢” (Ratzinger cytuje tutaj Guardiniego).
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jasnos¢, klarowno$¢, przejrzystosé czy jednoznacznosé. Pismo w dok-
trynie reformacyjnej jest swoim wlasnym interpretatorem [tac. Sacra
Scriptura sui ipsius interpres], sytuujacym si¢ ponad interpretacjami
koscielnymi czy naukowymi. Tak zwana jasno$¢ Pisma [fac. claritas]
zaklada przekonanie o tym, ze B6g moze komunikowac¢ si¢ wystarczajaco
zrozumiale, gdy wierzacy czyta Pismo w Duchu Swietym®.

We wezesnym okresie tworczosci Luter wyrazal przekonanie o tym,
ze znaczenie Pisma Swietego jest pewne, dostepne i jasne, ze Biblia
tlumaczy sama siebie i osadza wszystko inne. Sprzeciwial si¢ zaréwno
pogladowi, wedtug ktérego Pismo mialoby by¢ interpretowane przez
Kosciol, jak i radykalom (tzw. ‘entuzjastom’) oczekujacym objawien
Ducha Swietego przychodzacych spoza Pisma®. Biblia miataby by¢ ja-
sna na sposdb wewnetrzny (o$wiecajgca aktywno$¢ Ducha Swietego
pozwalajaca poja¢ prawde przekazywana przez natchnione pisma)
i zewnetrzny (interpretacja zgodnie z regulami jezyka umozliwiaja-
ca dotarcie do prawdy tekstu, rozpatrywanie niejasnych fragmentéw
w $wietle innych lub calosci Pisma) (por. Yocum 2005, 728). Jan Kalwin
wigzal prostote Pisma z dostepnoscia dostownego sensu, co uzasadnial
przystosowaniem si¢ Objawienia do ludzkich mozliwosci jego recepcji
i zrozumienia (por. Schwobel 1990, 99-100; Webster 2005, 724; Thomp-
son 2005, 96; Yocum 2005, 729). Poglady reformatoréw gléwnego nurtu,
ktérzy z jasnosci Pisma nie wyprowadzali wniosku o odsuwaniu na bok
koscielnej tradycji czy wysitku egzegetycznego, w kolejnych wiekach
ulegato radykalizacji’.

> Por. Yocum 2005, 727-728; Ward 2005, 731; East 2021, 77-81. Z nowszych
reinterpretacji perspicuitas na uwage zastuguje prezentowane przez Johna Webstera.
Anglikanski teolog czerpigcy z tradycji reformowanej podkresla mocno, ze nie tekst
biblijny jest sam w sobie zrozumialy, ale Ze staje sie takim ze wzgledu na to, ze pozostaje
na stuzbie Ducha Swietego, ktéry wykorzystuje Pismo w funkcji Bozego objawienia —
por. Webster 203, 93-95; Webster 2012, 23.

¢ Por. Cross 2007, 316. Egzegetyczny optymizm Lutra ustapit w obliczu radykalnej
reformacji - por. McGrath 2005, 547-548. Por. takze: Gabriel 2007, 211.

7 Por. Yocum 2005, 729. Moss odnotowuje zatozenie czgsci $wiata protestanckiego,
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Rzekoma perspicuitas Pisma Swietego, odnotowuje Ratzinger, za-
kwestionowaly badania historykéw oraz hermeneutéw (oséb zajmu-
jacych sie zasadami interpretacji tekstéw). Dzieje egzegezy biblijnej
zich diametralnie réznigcymi si¢ interpretacjami zaleznymi od ,,ducha
czasu” podwazyly tzw. oczywisto$¢ Pisma. Reformacyjna ,,zasada Pi-
sma” okazala si¢ niemozliwa do utrzymania. Stowo Boze utozsamione
z ksiega Biblii, wyizolowang z Tradycji i historii Kosciola, staje si¢ ofiara
wieloznacznodci i arbitralnych odczytan. Wynika to zdaniem bawar-
skiego teologa z nieuwzglednienia tak zwigzku Pisma z przestrzenia
zyciowa ludu Bozego bedaca skladowq interpretacji ksigg natchnionych,
jak i obiektywnej struktury stowa, ktdre w swojej dynamice wskazuje
ponad to, co zapisane w literze. Mimo wszystko Ratzinger utrzymywat
pewien rodzaj jednoznacznosci Pisma, tyle ze miataby by¢ ona mozliwa
do rozpoznania dopiero wtedy, gdy interpretuje si¢ poszczegoélne frag-
menty w powigzaniu z caloscig Biblii, te za$ czyta w Kosciele i w jego
wierze®.

[...] Pismo odczytujemy w zZywej wspdlnocie, czyli opierajac si¢ na

podstawowych opcjach, dzieki ktérym osiagato ono historyczna sku-

tecznos¢, a wiec tworzylo Kosciol. Tekstu nie mozna odrywa¢ od tego
zywego kontekstu. W tym sensie Pismo i Tradycja stanowia nieroztaczng
calo$¢ i tego wlasnie w momencie pojawienia sie $wiadomosci historycz-

nej Luter nie potrafil dojrze¢. Wierzyt w jednoznaczno$¢ dostownego

ze tradycja jest ludzkim wytworem Kos$ciola narzucajacego swoja wtadze — por. Moss
2015, 72.

8  Por. Ratzinger 2016a, 517; Ratzinger 2018a, 330-331; Ratzinger 2018b, 795-796;
Blanco Sarto 2013, 27. Takie wyniki egzegezy prowadzily w niektorych $rodowiskach
protestanckich do przejécia od zasady sola Scriptura do sola Traditio — por. Ratzinger,
Messori 1986, 139. Jest znamienne, ze luteranski teolog Ernst Kasemann twierdzit wrecz,
ze Biblia nie jest Zrédlem chrzeécijaniskiej jednosci, ale wrecz przeciwnie, roztamu - por.
Childs 2006, 34, 40. Sobor Trydencki odrzucal reformacyjng krytyke wtasnie z tego
powodu, ze stowo nie jest samodzielng rzeczywistoécig lokujaca si¢ ponad Koéciotem.
Stowo zostalo przekazane Kosciotowi i dopiero dzigki temu wyjeciu z ludzkiej dowolno-
$ci zostaje ono zabezpieczone przed samowolg interpretacyjng - por. Ratzinger 2018a,
351-352.
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sensu, ktora nie istnieje i ktéra nowozytna wiedza historyczna od dawna
juz odrzucita (Ratzinger 2012, 606).

Ten zwigzek Pisma z Kosciotem moze zosta¢ uzasadniony juz na
podstawie kart Pisma, w ktérym znajduja si¢ wyznania wiary pierwot-
nego Kosciota. Poniewaz symbol wiary wigzal sie z gloszeniem Kosciota
oraz jego sakramentalnym zyciem, Kosciol przepowiadajacy, modlacy
sie i celebrujacy sakramenty jest juz obecny w Pi$mie Swietym i stanowi
jego warunek (nie przyczyne!). Kosciot uznal rowniez te a nie inne ksiegi
za natchnione pisma i w ten sposob, dzieki ustaleniu kanonu, w ogoéle
staje si¢ mozliwe istnienie Pisma; to wiara Kosciota tworzy kanoniczng
jednos¢ i jest istotng czescig Pisma, ktore musi by¢ zatem czytane w tej
wierze, w ktorej ksiegi biblijne stanowig jedno Pismo. Jako ze kryterium
Symbolu umozliwito uksztaltowanie sie kanonu, Symbol pozostaje her-
meneutyczng instancja’.

Wrtasnie ze wzgledu na niejednoznacznos¢ Pisma wiara Kosciota
przyjmujac natchnione Pisma, na mocy tej samej podstawowej decyzji
jednoczesnie wyznaczyta swego rodzaju ,,kanon w kanonie” w formule

°  Por. Ratzinger 2018a, 169, 331, 364, 386-387, 390, 629; Ratzinger 2016a, 181—
182; Ratzinger 2012, 607: ,,W rzeczy samej, bez wiary takze Pismo nie jest Pismem,
lecz heterogonicznym raczej zbiorem literatury, ktéra nie moze mie¢ normatywnego
znaczenia dla dnia dzisiejszego”. Kosciol jest, powiada Ratzinger, naczyniem Objawie-
nia, dlatego jego wiara jest miarg np. tradycji liturgicznej — por. Ratzinger 2012, 617.
Rozpoznanie genezy ksztaltowania si¢ takiej a nie innej formy sakramentu Eucharystii,
procesu, w ktorym Kosciot przewodzony przez Ducha Swietego rozpoznat i ukazuje
prawdziwg istote tego, co Pan ustanowit podczas Ostatniej Wieczerzy, ukazuje zdaniem
Ratzingera gleboki zwigzek Pisma z Tradycja. Od drugiej strony: sama analiza Biblii
niezalezna od Tradycji nie bytaby w stanie dotrze¢ do najglebszych intencji Pisma,
jakie moga si¢ ukaza¢ dopiero w kontekscie zycia Kosciota — por. Ratzinger 2012,
403. Por. rowniez Kasper 2014, 98: ,Jednym z wazniejszych rezultatow egzegezy
historyczno-krytycznej jest bowiem wykazanie, ze od poczatku istnieja w Nowym
Testamencie wigzace wypowiedzi o charakterze credo, ktore sa starsze od najstarszych
pism Nowego Testamentu. Na nich opiera swa argumentacj¢ Pawel w decydujacym
miejscu, a mianowicie przedstawiajac przestanie o zmartwychwstaniu i o znaczeniu
Eucharystii (1 Kor 11,23-25; 15,3-5)”. Por. rowniez Work 2002, 241: , Naturally, it is
the canon’s community that generally knows best how to read its canon”.
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symbolu. Pismo winno by¢ interpretowane zgodnie z regulg wiary
[tac. regula fidei], ktéra stanowi drogowskaz do klarownosci Pisma.
W regule wiary nie chodzi jednak o samg formule stowna, ale o rze-
czywisto$¢ wiary Kosciota, ktory ustala swoj wyraz wiary wyjasniajacy
Pismo. Autorytet Kosciota, konkluduje Ratzinger, przynalezy wewnetrz-
nie do Pisma (nie jest ‘obok’ niego) i zabezpiecza jego autorytet'.

2. Zwiazek Pisma Swietego z Kosciolem

Z badan Ratzingera nad przebiegiem, debatami i ostatecznymi wypo-
wiedziami Soboru Trydenckiego wynika, ze ojcowie soboru dopuszczali
mys$l o Objawieniu wcigz si¢ dokonujacym w Kosciele prowadzonym
przez Ducha Swietego. Tym samym dalecy byli od nowozytnego rozu-
mienia, a bliscy patrystycznemu i sredniowiecznemu jego postrzeganiu.
W zwigzku z tym, uznawal niemiecki teolog, nalezy zakwestionowac ak-
sjomat mowiacy o zakonczeniu Objawienia wraz ze §miercig ostatniego
z apostoldéw. Jego przyjecie byloby tozsame z uznaniem w Objawieniu
zbioru nauk przekazanych przez Boga w przesztosci i pozostawaloby
w sprzecznosci z przestaniem Biblii''. Stanowiloby réwniez przeszkode
w uznaniu historycznosci wiary chrzescijanskie;j'.

1 Por. Ratzinger 2018a, 331-332, 387, 504, 629; Ratzinger 2018b, 737, 796-797;
Hahn 2021, 74, 91 Moss 2015, 67, 72. Por. takze Blanco Sarto 2013, 27; Work 2002,
184-185, 195. Swiatowa Rada Kosciolow za podstawowy klucz hermeneutyczny uznaje
Credo nicejsko-konstantynopolitanskie dzielone przez wszystkich chrzeécijan - por.
Work 2002, 322; Wainwright 1995, 639-662.

' Por. Ratzinger 2018a, 381-382, 499, 502-503. W debatach Soboru Trydenckiego
wyroéznial sie poglad o tym, ze Objawienie w formie zapisanej, utozsamiane z Ewangelia,
dotyczy nie samej Biblii, ale réwniez ludzkich serc; podkre$lano réwniez aktywnos¢ Du-
cha Swietego przemawiajacego w calej historii Ko$ciota. Ratzinger ocenia, ze dokonana
juz w okresie posoborowym historyzacja i materializacja pojecia Objawienia zostala
jednak w pewien sposob przygotowana przez kompromisy soborowe - por. Ratzinger
2018a, 382. Jest znamienne, ze ojcowie Soboru Watykanskiego II w konstytucji Dei
verbum nie formuluja pogladu o zakonczeniu Objawienia wraz ze $miercig ostatniego
z apostolow, gdyz stanowitby on wsparcie statycznego ujecia Objawienia — por. Daly
1997, 37.

12 Por. Ratzinger 2018a, 499. Waga tych wypowiedzi Ratzingera jest tym wieksza,
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A przeciez w Biblii Objawienie jest pojmowane inaczej, jako wy-
darzenie nowej relacji Boga z czlowiekiem. O tyle jest ono dokonane,
o ile relacja ta w maksymalny sposob urzeczywistnita si¢ w Chrystusie;
o tyle wciaz si¢ dokonuje i zachowuje swoja terazniejszos¢ — o ile rela-
cja ta ma by¢ wcigz urzeczywistniana na nowo (por. Ratzinger 2018a,
503). Stwierdzenia Tridentinum zostaja w refleksji niemieckiego teologa
‘przettumaczone’ na jezyk bardziej wspoétczesny:

[...] Objawienie jest wprawdzie zakonczone zgodnie z jego zasada

materialng, ale jest i pozostaje obecne zgodnie ze swojg rzeczywisto-

$cig. Innymi stowy: mamy tu do czynienia z ujgciem, wedle ktdrego

Objawienie ma wprawdzie swoje épamat, gdyz dokonato si¢ w faktach

historycznych, ale ma tez swoje nieustanne ,,dzisiaj”, gdyz to, co si¢

wydarzyto raz, pozostaje w wierze Kosciota nadal zywe i skuteczne,

a chrzescijanska wiara nie odnosi si¢ nigdy tylko do tego, co przeszte,
ale zarazem do tego, co terazniejsze i przeszte (Ratzinger 2018a, 382).

W zwigzku z tym nalezaloby dowartosciowa¢ dwa bieguny: prze-
szly i terazniejszy. Temu, co wydarzyto si¢ ‘raz jeden’ [efapax], czyli
historycznosci przyjscia Stowa na $wiat, odpowiada ‘raz na zawsze, bo
spotkanie ludzi z Chrystusem wciaz trwa (por. Hbr 7,27; 9,12; 10,10;
por. Ratzinger 2018a, 366, 381-382, 502-503; Ferdek 2010, 174-175. Por.
Popowski 1995, 247-248). W chrzescijanskiej rzeczywistosci jednorazo-
wos¢ i niepowtarzalnos¢ ‘wezoraj’ jest rownie wazna jak terazniejszos¢
i zawsze’ Objawienia. Spotkanie ludzi z ‘poczatkiem’ ustanowionym
w Jezusie z Nazaretu trwa, dopoki istnieje ludzkos¢, i w postepujacej
naprzéd historii ujawniajg si¢ wszystkie mozliwosci tego spotkania

ze jego przekonanie wymagalo reinterpretacji potepionego w dekrecie Lamentabili
twierdzenia: ,,Revelatio, obiectum fidei catholicae constituens, non fuit cum Apostolis com-
pleta” (DH 3421). Bawarski teolog te wypowiedz wigzal z niedostateczng refleksjg nad
zwigzkiem Objawienia i historii. W zwigzku z tym znaczenie dokumentu leze¢ miatoby
jego zdaniem nie w pojedynczych wypowiedziach, lecz w calosciowym ukierunkowaniu
contra modernistycznym tendencjom ewolucjonistycznym i historycystycznym - por.
Ratzinger 2018a, 494-495.
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(por. Ratzinger 2018a, 502). Bog juz ,dal nam swego Syna, siebie sa-
mego, cale swoje Stowo” i ,w tym sensie Objawienie si¢ zakonczylo”.
Ale przeciez ,,to Stowo jest samym Bogiem i wszystkie stowa wskazuja
na Stowo, dlatego nigdy nie jest ono tylko przeszloscia, lecz zawsze
terazniejszo$cig i przysztodcia, i zawsze zakotwiczeniem naszego zycia
w wiecznosci, a jednoczesnie otwarciem na nig [...]” (Ratzinger 2015,
681-682) — wyjasnia Ratzinger.

Dopiero to stwierdziwszy, mozna zastanowic sie nad funkcja Pisma
Swietego. Jest ono spisanym $wiadectwem Objawienia (tak jak regula
fidei jest ustnym $wiadectwem), a nie samym Objawieniem. Role trwa-
tej normy dla Ko$ciota odgrywa nie samo Pismo jako zamkniety zbiér
twierdzen, ale rzeczywisto$¢ Objawienia, ktora spisane pod natchnie-
niem twierdzenia majg za zadanie zabezpiecza¢ (por. Ratzinger 2018a,
503). Przekaz Biblii o Jezusie nie jest archiwalnym potwierdzeniem,
ale $wiadectwem stalej obecnosci Pana, ktory ,jest Duchem” (2 Kor
3,17). Jego slowo jest zawsze terazniejsze i przyswajane w ciagle ‘nowej’
terazniejszosci, ale nie odrywa sie od historycznego fundamentu - wia-
$nie ‘zwigzanie’ przez nowotestamentalne ksiegi chroni je przed ‘gnozg
spekulacji ludzkich (por. Ratzinger 2018a, 386).

Ratzinger nazywa to kazdorazowe przyswajanie stowa w terazniej-
szosci, owo uobecnianie z jednoczesnym zachowaniem historycznego
fundamentu, Tradycja. Tym samym zostaje Tradycja zwigzana z pier-
wotnym wydarzeniem oraz jego stownym $wiadectwem w Pismie, kto-
rego wyktadnia nie polega jedynie na egzegezie (zwlaszcza tej opartej
jedynie na metodzie historyczno-krytycznej), ale dokonuje si¢ w calym
zyciu, wierze i kulcie Kosciola. Bawarski teolog postuluje w zwigzku
z tym bipolarng kryteriologie: z jednej strony uwzglednia wage urzedu
Kosciota, jaka wynika z obecno$ci Ducha oraz wspdétczesnosci Chry-
stusa z Kosciolem, z drugiej pisze o ‘urzedzie $wiadectwa, czyli danym
‘raz na zawsze' stowie Pisma czerpigcym swoja powage z owego ‘raz
jeden’ historycznych wydarzen. Reformacyjna samodzielno$¢ Pisma
jako jednoznacznego kryterium Kosciota w pewnym sensie istnieje,
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ale dopiero w ramach tego kontrapunktu moze znalez¢ swoje miejsce
w teologii katolickiej'.

To, co naukowo lub tez w zwyklej lekturze mozna jednoznacznie roz-
pozna¢ w Pismie, peti funkcje rzeczywistego kryterium, ktéremu
muszg si¢ poddaé¢ réwniez wypowiedzi Urzedu Nauczycielskiego.
Chodzi tu oczywiscie o sktadnik podstawowy, o wiedze, ktdra nie jest
sedzia wiary, ale istnieje rowniez w wierze jako instancja krytyczna
i jako taka ma istotne zadanie: dbania o czysto$¢ édpanag, raz danego
$wiadectwa, obrony sarx historii przeciwko arbitralno$ci gnozy, ktora
wcigz na nowo pragnie si¢ uniezalezni¢ (Ratzinger 2018a, 367. Por.
Bossu, Advani 2020, 76-77).

Réwniez w opracowaniu sygnowanym wespol z Karlem Rahne-
rem zaakcentowany zostal wzajemny zwigzek Pisma i Kosciola; Pismu
niezbedny jest Koscidl, bo w Tradycji Kosciola Pismo staje si¢ zywym
stowem Boga; Koscidl za$ jest stuga, a nie panem tego stowa (por. Ratzin-
ger 2016a, 181-182). Oznacza to, ze ,,Kosciol nie moze glosi¢ niczego
innego oprdcz Pisma, a Pismo zyje nie inaczej jak tylko przez jego
gloszenie i wiare Kosciola, ktory je objasnia i autorytatywnie okresla

3 Por. Ratzinger 2018a, 366, 386; Ratzinger 2012, 217: ,Mimo niewatpliwej do-
nioslosci metody historycznej nie istnieje zadna mozliwo$¢ rekonstruowania wiary na
podstawie samej historycznosci. Kto jednak oczekuje od Pisma terazniejszosci, czyli
wiary, ten nie moze pozosta¢ przy samej historii, ktéra stwierdza fakty historyczne i nic
poza tym. Wiara jest rozumieniem, a rozumienie zawsze wykracza poza sfer¢ samych
faktow. Dlatego metoda historyczna nie wyklucza centrum hermeneutycznego, lecz
wrecz sie go domaga. W tym sensie zasada sola Scriptura, ktéra by odsytata tylko do
danych historycznych, bytaby sama w sobie sprzeczna” Dogmaty maryjne ogloszone
w 1854 (niepokalane poczecie) i 1950 roku (wniebowziecie) stanowig zdaniem Ratzin-
gera przyklad tych prawd wiary, w ktérych $wiadomos¢ ludu Bozego zostala posta-
wiona jako podstawowe kryterium Tradycji. Ryzyko z tym zwigzane polega na tym,
ze terazniejszo$¢ dziatania Ducha Swietego wysuwa si¢ na pierwszy plan kosztem
chrystologicznego efapax, co mogloby w rezultacie znieksztalci¢ podstawowg strukture
Tradycji - por. Ratzinger 2018a, 389. W innych miejscach Ratzinger przyznawal jednak,
ze dogmaty maryjne wskazujg z kolei na konieczny zwigzek Pisma z Tradycja przez to,
ze s zakorzenione w Biblii na sposéb ziarna, ktére wzrosna¢ moze dopiero w Tradycji
- por. Szymik 2015, 227; Ratzinger, Messori 1986, 90.
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jego prawdziwy sens” (Ratzinger 2016a, 183). W ten sposdb zywy glos
Kosciola stoi na strazy jednoznacznosci Pisma, to zas stanowi jego
miare i granice jego viva vox (por. Ratzinger 2018a, 332-333). Stowo
Boze jest zarazem w Kosciele, jak i ponad nim, dlatego moze stawac sig¢
instancja krytyczna wzgledem jego konkretnej formy istnienia; Kosciét
powinien poddawac si¢ osagdowi stowa Bozego — dodawal Ratzinger (por.
Ratzinger 2018b, 791. Por. takze Work 2002, 267). I odwrotnie, gdyby
pojmowac Pismo - pisal z kolei Rahner - ,jako deklaracje skierowang
przez Boga jako autora do Kosciota”, deklaracje ,,postawiong niejako
naprzeciw Ko$ciola” i niezalezng od niego oraz niedostepna jego kom-
petencji, ,,byliby$Smy wtedy juz niedaleko protestanckiej doktryny sola
Scriptura” (por. Rahner 1969, 195).

3. Przeciw idei duplex fons Objawienia

Jeszcze Sobdr Trydencki uzywatl terminu “Zrédto’ w liczbie pojedyn-
czej i obejmowal nim Ewangelie jako Objawienie Chrystusowe. W czasie
soboru potwierdzono, ze Ko$ci6l swoje przekonania czerpie nie jedynie
z Pisma Swietego; w sprzeciwie wobec protestanckiego ‘tylko Pismo’
wyrazenie katolickiej wiary przybralo posta¢ ‘Pismo i Tradycja. Wielka
role odegral tutaj spojnik ‘ef, ktdry niejako sugerowal ‘mechaniczne’
zestawienie ze sobg prawd wiary wywiedzionych z Pisma i Tradycji, tak
jakby Pismo i Tradycja mogty by¢ stawiane ‘obok’ siebie. Niestety, po-
skutkowato to upowszechnieniem sie (ale nie dominacja tego pogladu)
w pdzniejszym czasie w katolickiej teologii nieznanej wczesniej frazy
‘dwa zrodla’ [fac. duplex fons] Objawienia'.

4" Por. Ratzinger 2016a, 140, 212, 413-415; Ratzinger 2016b, 679; Ratzinger 2018a,
388-389; Rowland 2017, 36; Dulles 1980, 25; Moss 2015, 66-67, 69, 73, 79; Mullins 2005,
409; Work 2002, 284-285; Leks 1997, 54. Doktadne stwierdzenie trydenckiego ,,Dekretu
o przyjeciu $wietych ksiag i Tradycji™: ,,[...] hanc veritatem et disciplinam contineri in
libris scriptis et sine scripto traditionibus, quae ab ipsius Christi ore ab Apostolis acceptae,
aut ab ipsis Apostolis Spiritu Sancto dictante quasi per manus traditae ad nos usque perve-
nerunt” (DH 1501). Polskie tlumaczenie w: Sobdr Trydencki 2007, 179: ,,[...] ta prawda
i zasady postepowania znajdujg si¢ w ksiegach spisanych i tradycjach niepisanych, ktore
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U podstaw tego leglo niewtasciwe, zawezone do propozycjonalnych
twierdzen ujecie Objawienia, ktéremu z cala moca sprzeciwial si¢ Ratzin-
ger: ,W istocie rzeczy, to nie Pismo i Tradycja sg zrédtami Objawienia,
lecz Objawienie — mowa i samoodstanianie si¢ Boga stanowi unus fons,
z ktoérego wyplywaja obydwa nurty Pisma i Tradycji” (Ratzinger 2016a,
140, 415. Por. Pokrywinski 2017, 95; Mullins 2005, 423). Wylaniajaca si¢
w nowozytnosci idea rozumienia Pisma i Tradycji jako dwoch zrédet
prawd wiary sprowadza Objawienie do jego $wiadectw, Pisma i Trady-
cji (zwanych przez Ratzingera ‘materialnymi zasadami’ Objawienia).
W takim ujeciu trzeba albo przyjac¢, ze Tradycja niesie dodatkowe tresci
wzgledem Pisma, albo temu zaprzeczy¢, a wtedy uznac zasade ‘tylko
Pismo’ identyfikujaca ksiegi natchnione z Objawieniem. Jak jednak
zauwazal Ratzinger, ojcowie Kosciola oraz teologowie sredniowieczni
(m.in. Bonawentura i Tomasz z Akwinu, ktérych Ratzinger uznawat za
najwiekszych teologdéw XIII wieku) nie znali pojecia ustnie przekazywa-
nej obok Pisma Tradycji (tzw. paradosis agrafos), a Tradycje pojmowali
jako Pismo przyswojone przez Koéciol poruszany Duchem Swietym.
Réwniez wspodlczesne badania historyczne nie potwierdzajg istnienia
takich niezapisanych a obecnych od poczatku Kosciota i nastepnie prze-
kazywanych ustnie i niezaleznie od Pisma prawd wiary". Kanon nie
jest tutaj wyjatkiem — nie stanowi ustnej informacji pochodzacej od

Dwunastu'®.

Apostotowie otrzymali z ust samego Chrystusa lub sami pod natchnieniem Ducha
Swietego przejeli i tak je przekazali niejako z rak do rak az do naszych czaséw”

> Por. Ratzinger 2016a, 128, 141-146, 293-294, 415-416; Ratzinger 2018a, 388,
495; Ratzinger 2012, 620; Pidel 2015, 694; Gaal 2012, 525; Pokrywinski 2017, 95-96, 100.
Interesujace, ze ,,opOr wobec tezy, Ze istnieje katolickie sola Scriptura, powstat wlasnie
wsrod egzegetéw” — por. Ratzinger 2016b, 877.

' Por. Ratzinger 2016a, 144; Ratzinger 2018a, 387; Rahner 1969, 196. Ratzinger
wymienial przyktady prawd wiary, dla ktérych nie jest mozliwe wykazanie, ze si¢gaja
historycznych poczatkéw wspodlnoty chrzedcijanskiej: liczba siedmiu sakramentow;
chrzest dzieci; niepokalane poczecie Najswietszej Maryi Panny czy jej cielesne wnie-
bowziecie — por. Ratzinger 2016a, 144-145; Ratzinger 2018a, 389. W relacji peritusa
kwestionowanie rozumienia Tradycji jako skarbca apostolskich przekazéw zostato
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Jest znamienne, ze rdznica miedzy mysleniem protestanckim a kato-
lickim, kt6ra wedlug Ratzingera daje si¢ sprowadzi¢ do, odpowiednio,
koncepcji rozkladu i tozsamosci, bazowata paradoksalnie na podobnym
bledzie ahistorycznosci. Reformacja protestancka zaktadata ide¢ rozkla-
du dokonujacego si¢ w dziejach Kosciota i z tego powodu krytycznie
ustosunkowata sie do Tradycji. Zgodnie z aksjomatem sola Scriptura to,
co pojawito sie¢ pdzniej niz Pismo, mogto by¢ jedynie znieksztalceniem.
Dlatego miarodajnego chrze$cijanstwa poszukiwano poza historig. Z ko-
lei katolicka kontrreformacja wychylita wahadlo w strone tozsamosci
z Kosciotem apostolskim, afirmujac Tradycje, ale jednoczesnie jej ztozo-
no$¢ przeobrazajac w mechanicznie przekazywane tradycje majace swe
rzekome zrédlo w okresie apostolskim. W konsekwencji wyeliminowano
mozliwo$¢ historycznego rozwoju dogmatow'’.

Za jedno z najwazniejszych osiggnie¢ Soboru Watykanskiego II
uznawal Ratzinger wlasnie oddalenie twierdzen o ‘dwdch zrédlach’
Objawienia. Stalo si¢ to mozliwe, poniewaz ojcowie soboru przyjeli
inny model Objawienia - dialogiczno-osobowy, na pierwszym miejscu
stawiajacy wyjscie Boga ku ludziom, a nie przekaz doktrynalny. Po-
zwolilo to w Pismie i Tradycji dostrzec materialne i historyczne formy
przekazu uprzedniego wzgledem nich i zawsze wiekszego Objawienia
(por. Ratzinger 2016a, 141; Ratzinger 2016b, 652; Ratzinger 2018a, 356;
Wicks 2010, 642). W celu unikniecia sporu migdzy zwolennikami syn-
gularystycznego i pluralistycznego rozumienia pojecia zrédta/zrodet,
zgromadzenie soborowe zdecydowalo sie w ogole unika¢ terminu fons,
postuzono sie zamiast tego stowem scaturigine'®. Nie Pismo i Tradycja

uznane przez niektorych ojcéw Vaticanum Secundum za odrzucenie Tradycji i otwarcie
drzwi protestantyzmowi — por. Ratzinger 2016a, 417.

17" Por. Ratzinger 2018a, 495-497. Trzeba przyznac, ze réwniez niektdrzy teologowie
katoliccy przyjmujg narracje eklezjalnego upadku — por. Levering 2014, 290.

8 Por. DV 9: ,Sacra Traditio ergo et Sacra Scriptura arcte inter se connectuntur
atque communicant. Nam ambae, ex eadem divina scaturigine promanantes, in unum
quodammodo coalescunt et in eundem finem tendunt”; Ratzinger 2018a, 679; Martin

2015, 269.
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s wiec zrédlami, lecz uprzednie wzgledem nich Objawienie jest ,,zr6-
dlem, z ktérego wyptywaja Pismo i Tradycja jako dwa nurty przekazu
jednego Objawienia” (Ratzinger 2016a, 127. Por. Martin 2015, 269).
Jesli o Pismie i Tradycji wolno moéwic jak o zZrédlach, to tylko od strony
poznajacego podmiotu — Pismo i Tradycja nie nalezg do porzadku rze-
czywistosci [ordo essendi], lecz do porzadku poznania [ordo cognoscendi]
(por. Ratzinger 2016a, 127, 141; Pokrywinski 2017, 95).

Tradycja nie oznacza skarbca poszczegélnych prawd wiary, ale jest
zywa sila, ktora w historii pozwala zachowac i rozwijac raz dang jedng
prawde. Tradycja jest poznaniem w Duchu Swietym tego, co juz nalezato
do Objawienia, jest procesem przyswajania i rozwijania misterium Chri-
sti. Jest tez Tradycja obecnoscig zywego Pana przewodzacego w Duchu
Swietym wspdlnocie i mozna jg przyréwnaé do rzeki taczacej ze Zrodtem
(por. Ratzinger 2016a, 145, 294; Benedykt XVI 2006; Brotherton 2015,
107; Feingold 2016, 215-217; Bossu, Advani 2020, 74). Rowniez, jak
wykazaly to egzegetyczne badania naukowe, samo Pismo jest zalezne
od Tradycji, poniewaz jest wyrazem bynajmniej nie ‘stenotypicznego’
zapisu tego, co wcze$niej byto gloszone, ale powstato w wyniku pewnego
duchowego procesu zrealizowanego w tonie Tradycji (por. Ratzinger
2016a, 416). W zwigzku z tym Tradycja jest wewnetrzng zasadg two-
rzenia Pisma - podkredli Ratzinger:

najstarsza wspolnota nie przekazala stow i czynéw Pana jak archiwalnie

zamknietych kategorii. Kierujac si¢ przekonaniem, ze Pan nie jest mar-

twy, Ze nie jest kategorig przynalezna do archiwdw przeszlosci, lecz za
sprawg Ducha Swietego zyje w Kosciele jako Zmartwychwstaly, Kosciot
przekazane dobro na nowy sposdb wyjasnia i jednocze$nie rozwija,
odpowiednio do danej sytuacji. Tradycja ukazuje sie tu nie jako me-
chaniczny przekaz, lecz jako dynamiczny proces albo — méwiac inaczej:

w samym Pi¢mie Swietym istnieje przekazujace rozwiniecie, majaca

uzasadnienie w danej Kosciotowi wladzy interpretowania; Tradycja nie
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jest tylko zewnetrznym uwarunkowaniem, lecz stanowi wewnetrzng
zasade tworzenia Pisma (Ratzinger 2016a, 416)".

Wskazanie na nadrzedng role Objawienia uprzedniego wzgledem
Pisma i Tradycji pozwolito zblizy¢ stanowiska katolickie i protestanckie,
a zarazem oddali¢ grozbe skrypturyzmu, czyli identyfikowania Objawie-
nia ze spisanym stowem Bozym. Mimo uznania prymatu Pisma Swie-
tego nad Tradycja (tak Ratzinger interpretuje twierdzenie konstytucji
o Objawieniu Bozym, ze tylko Pismo jest stowem Bozym, a Tradycja
pelni role wyktadni - por. DV 9 i 24), podkreslona przez ojcéw Vatica-
num Secundum wiez Pisma i Tradycji pieczetowata jednak rzeczywista

réznice miedzy chrzescijanami®.

4. Nie dla katolickiego sola Scriptura

Z ideg ‘dwoch zrédel’ koresponduje poglad tzw. partim — partim
(partim Scriptura — partim traditio), zgodnie z ktérym Objawienie jest
dostepne po czesci w Pismie, a po czesci w Tradycji. Nie stanowi ono
wtedy organicznej jedno$ci obecnej nie inaczej niz jako caloé¢. Oczy-
wiscie kryje si¢ w nim koncepcja Objawienia mozliwego do ‘mecha-
nicznego’ dzielenia, a zatem jako zbioru prawd i twierdzen. Co jednak
wazne, w poszukiwaniu odpowiedzi na pytanie o mozliwos¢ przyjecia
katolickiej wersji sola Scritptura ojcowie Soboru Trydenckiego nie tyl-
ko ze nie ‘kanonizowali’ tej koncepcji partim — partim, ale swiadomie
zrezygnowali ze sprecyzowania wiezi miedzy Pismem i Tradycja*.

19 Swiadectwo naocznych $wiadkéw zawiera ich wlasne sformutowania i interpre-
tacje stow Chrystusa oraz Chrystusa jako Stowa — por. Scheffczyk 2001, 33.

2 Ratzinger 2016a, 142-143; Ratzinger 2016b, 680; Moss 2015, 78; Mullins 2005,
431. W przedostatnim i ostatnim paragrafie zuzytkowuje badania, ktérych wyniki
ukazaly si¢ w artykule: Zatwardnicki 2020 (a nastgpnie w wersji nieco zmodyfikowanej
w monografii: Zatwardnicki 2022).

21 Por. Ratzinger 2016a, 127-128, 143-144; Ratzinger 2016b, 679; Mullins 2005,
409. Za zrédto potrydenckiego partim Scriptura — partim traditio, czyli dwoch réwno-
rzednych zasad materialnych, uznawal Ratzinger katechizm $w. Kanizjusza. Historia
dogmatéw i historyczne pojmowanie sensu Pisma przekreslity zdaniem Ratzingera
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Reinterpretacjg soborowego ,,Dekretu o przyjeciu $wietych ksiag
i Tradycji” zajal si¢ w XX wieku Josef Rupert Geiselmann, w ktérego
tworczosci Ratzinger upatrywal jednego z dwéch, obok dogmatéw ma-
ryjnych XIX i XX wieku, nurtéw korygujacych pojmowanie Tradycji
jako materialnego zZrédta. W swoich publikacjach, a zwlaszcza w roz-
prawie (por. Geiselmann 1962), tybinski dogmatyk stawial hipoteze,
ze brak zdefiniowania relacji Pisma i Tradycji na Soborze Trydenckim
otwiera mozliwo$¢ przyjecia materialnej wystarczalnosci Pisma, a tym
samym jakiej$ formy materialnie rozumianej sola Scriptura przez kato-
likéw. W Pi$mie bytyby zawarte przynajmniej implicite wszystkie wazne
z punktu widzenia zbawienia prawdy objawione, a Tradycja stanowitaby
jedynie klucz interpretacyjny. W zwiazku z tym Geiselmann zapropo-
nowal koncepcje totum in sacra Scriptura — totum in traditione, ktéra
jego zdaniem mialaby ukazywa¢ organiczne przenikanie sie (zamiast
mechanicznego ‘sktadania’) Pisma i Tradycji*. Tradycja w tym ujeciu
bytaby, wyjasnial Ratzinger, ,,przektadem Pisma na zywa terazniejszos¢
Kosciofa” istniejaca, »tak jak Pismo, w kazdej chwili w calosci” (por.
Ratzinger 2018a, 447. Por. takze: Kasper 2014, 97; Brotherton 2015, 104).

mozliwo$¢ wyjasniania relacji miedzy objawieniem, Pismem Swietym i Tradycja za po-
mocy wczesniejszych kategorii. Stad postulowat cofnigcie si¢ przed nowozytny traktat
o Tradycji do czasu wcze$niejszego od polemik protestancko-katolickich - por. Ratzinger
2012, 619 (wraz z przyp. 1).

22 Por. Ratzinger 2016b, 679; Ratzinger 2018a, 354, 389, 406-407; Geiselmann 1962,
282; Kasper 2014, 96-97. Brotherton 2015, 104. Ratzinger odnosit si¢ do tez Geiselmanna
zyczliwie, ale polemicznie - por. np. Ratzinger 2018a, 353, 389, 406-410 (bodaj najta-
godniejsza krytyka zawarta w recenzji pracy tybinskiego teologa), 447, 487. W jednym
miejscu Ratzinger uznaje, ze Geiselmann ukazywal wrecz mozliwos$¢ pojednania zasady
katolickiej z protestanckim aksjomatem; jesli bylaby mozliwo$¢ wywiedzenia wszystkich
treéci wiary z Pisma, wtedy Biblie mozna by uzna¢ réwniez jako zasade formalna, a nie
tylko materialng - por. Ratzinger 2016a, 547. Gwoli $cistosci, wedlug Geiselmanna
Tradycja sprawowalaby funkcje interpretacyjng, zatem obowigzywataby formuta: ,,to-
tum in sacra Scriptura et iterum totum de traditione”. Pismo wymagatoby tre§ciowego
uzupelnienia w sprawach ,,mores et consuetudines” Kosciota, i w tym zakresie trzeba
by przyjac zasade: ,partim in sacra Scriptura, partim in sine scripto traditionibus” - por.
Ratzinger 2018a, 407. Por. takze Ward 2005, 730-731; Hendrix 2011, 478-479.
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Ratzinger poddawat te koncepcje krytyce, wskazujac jej stabe strony.
Po pierwsze, z powodu ahistorycznego zabsolutyzowania kwestii mate-
rialnej wystarczalno$ci Pisma (problem wazny w teologii XX, a nie XVI
wieku) przeszacowana zostala w niej rezygnacja z partim — partim na
rzecz et. Innymi stowy, wyjsciowa teza ukierunkowata rozstrzygniecie
nieobecne przeciez w trydenckich dyskusjach. Po drugie, wniosko-
wana wystarczalno$¢ Pisma nie moze mie¢ takiego znaczenia, jakie
Geiselmann prébowat jej nadad, skoro dogmaty katolickie nie daja
sie wyprowadzi¢ na bazie samego sola Scriptura. Wreszcie po trzecie,
w rozwigzaniu Geiselmanna brakowalo odpowiedzi na kwestig, kto
jest podmiotem, tradentem i interpretatorem Pisma. To zagadnienie
jawilo si¢ Ratzingerowi najwazniejsze. W teologii katolickiej taka role
petnil Koscidt, w ktdrego wierze upatrywano klucza do Pisma, a dla
reformatoréw zasade formalng stanowil aksjomat ,,tylko Pismo” i on tez
oddzialywat na pojmowanie zasady materialnej wystarczalnosci Pisma.
Krytyczna samodzielnos¢ Pisma skierowywala hermeneutyczng uwage
na tory pozostajace poza wiarg Kosciota®.

Kwestie materialnej i formalnej zasady domagaja si¢ wyjasnienia:

Kto twierdzi, ze wszystkie prawdy wiary niezbedne do zbawienia i zycia

Kosciota sg wystarczajaco jasno wyartykutowane w Biblii, tzn. nie tylko

ze s3 tam obecne, ale tez akuratnie zinterpretowane, tak ze czytelnik

moze bez problemu je stamtad zaczerpnac - ten optuje za formalng

wystarczalnoscig Pisma Swietego. Z kolei zwolennik materialnej wy-

starczalnosci sadzi, ze wszystkie prawdy wiary znajduja sie¢ w Biblii

explicite lub implicite, ale cze$¢ z nich, lub ich wlasciwe zrozumienie

i zastosowanie, nie moze obejs¢ si¢ bez Tradycji (Zatwardnicki 2023, 54).

»  Por. Ratzinger 2016a, 547-548; Ratzinger 2018a, 354-355, 368, 389, 410; VD
29. Por. réwniez Ratzinger 2016b, 680: ,,protestanckie sola Scriptura mniej interesuje
sie materialng geneza wypowiedzi na temat wiary, a bardziej sedziowska funkcja Pisma
wobec Kosciola”. Joshua Brotherton wyraza opinie, ze Geiselmann dokonal raczej eku-
menicznej interpolacji niz interpretacji dekretu Soboru Trydenckiego - por. Brotherton
2015, 671-672.
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W przypadku formalnej wystarczalnosci Pismo jawi si¢ wystarczajaca
wykladnig samego siebie, i tak mozna by scharakteryzowac stanowisko
protestanckie (Por. np. East 2021, 74-75; Ward 2005, 730). Katolicy, na-
wet gdyby mieli przyja¢ materialng wystarczalnos¢ Pisma, i tak musieliby
odrzuci¢ formalng wystarczalnos¢ Biblii. Z zagadnieniem tym wiaze sie
rozrdznienie na Objawienie oraz Pismo Swiete jako materialng zasa-
de Objawienia; Objawienie to rzeczywisto$¢ uprzednia i wykraczajaca
ponad Pismo, ktére jest swiadectwem i drogg do poznania Objawienia.
Tak rozumiane Objawienie nie moze by¢ wytacznie Pismem Swietym,
jako wieksze od niego, nie jest w nim bez reszty zobiektywizowane’
Sam Ratzinger wyodrebnial idee materialnej wystarczalno$ci Pisma od
idei Pisma jako jedynej zasady materialnej Objawienia. Pierwsza z nich
mogtaby wspoélgra¢ z uznaniem nadrzednosci Objawienia wzgledem
Pisma, druga za$§ domagalaby sie utozsamienia Objawienia z zasada
materialng Pisma, czemu ulegl protestancki biblicyzm?.

Dla katolikow zas wlasnie Tradycja stanowi zasade formalng, ponie-
waz stowo zostalo przekazane Ko$ciotowi, a nie stanowi oddzielonej od
niego samodzielnej rzeczywistosci. Jesli dla katolikow wiara Kosciota
jest kluczem do Pisma, to z kolei reformacyjne zalozenie postuluje
krytyczng samodzielno$¢ Pisma wobec Kosciota, tak ze interpretacji
Pisma szuka si¢ poza wiarg Ko$ciota. W przekonaniu katolikéw Urzad
Nauczycielski Kosciota odgrywa role straznika stowa Bozego i gwaran-
ta jego rozumienia, reformacja zas z samodzielnie istniejacego stowa,
zredukowanego do samointerpretujacego sie Pisma, czyni kryterium
urzedu. W odwrdceniu relacji miedzy stowem i urzedem dopatrywat sie

** Por. Ratzinger 2014, 634-635; Ratzinger 2016a, 142, 147. Jeszcze w sredniowieczu
uznawano, ze ‘objawieniem’ jest nie samo Pismo, lecz jego okreslone zrozumienie w Ko-
$ciele - por. Fisichella 2001, 95. Walter Kasper uwaza, ze nawet gdyby w sredniowieczu
(np. u Tomasza z Akwinu) doszukiwa¢ si¢ wystarczalnoséci Pisma interpretowanego
w Tradycji, to i tak nie mogtoby to prowadzi¢ do uznania egzegezy historyczno-kry-
tycznej za ostateczng instancje w teologii — por. Kasper 2014, 97-98.
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Ratzinger r6znicy miedzy pojmowaniem Kosciota i Tradycji przez ka-
tolikow i reformatorow?.

Wracajac do tezy Geiselmanna o materialnej wystarczalnosci Pisma,
kwestia ta domaga si¢ w przekonaniu Ratzingera rozwigzania problemu
bardziej podstawowego, czyli ustalenia stosunku autorytetu Ko$ciola
iautorytetu Pisma. Dopiero przyjecie koncepcji Objawienia jako zywego
stowa Boga obecnego we wspdlnocie wierzacych i bedacego zrodlem dla
Pisma i Tradycji pozwala rozwigza¢ kwestie ‘Pismo i Tradycja, wlaczajac
ja w szersza kwesti¢ ‘Objawienie i Tradycja. Na mocy samej nietozsamo-
$ci Objawienia i Pisma trzeba stwierdzi¢, ze nie jest mozliwe istnienie
katolickiej wersji sola Scriptura. Zreszta, jedynie rzeczywistos¢ Chrystu-
sa, a nie jej materialne $wiadectwo (Pismo) czy pozniejsze eksplikacje
(np. dogmaty) moze by¢ wystarczalna dla chrzescijanina - konkluduje
Ratzinger (por. Ratzinger 2018a, 355, 357, 359-360; Boeve 2011, 422;
Ferdek 2010, 177).

5. Podsumowanie

Kwestie sola Scriptura sprowadza Ratzinger do odpowiedzi na pyta-
nie o to, w jaki sposdb Objawienie Boze jest na stale obecne w historii.
Whbrew reformacyjnemu przekonaniu, rzekoma jednoznacznos¢ Pisma
nie jest mozliwa poza Ko$ciotem strzegacym autorytetu natchnionych
pism. Nierozerwalny zwigzek Pisma z Ko$ciotem daje si¢ uchwyci¢
w genezie $wietych pism, rozpoznaniu ich kanonicznosci i ustaleniu

»  Por. Ratzinger 2018a, 351-352, 389-390; VD 47; DV 10; Miiller 2018, 14-15.
Tej zasady formalnej nie wolno rozumie¢ tak, jakby to Urzad Nauczycielski Kosciota
byt zasadg formalng — por. Ratzinger 2018a, 171. Ratzinger twierdzi, ze reformatorzy
uznawali, iz Pismo jest zasadg materialng Objawienia, a nie samym Objawieniem.
Pézniej to przekonanie zostato zagubione w wyniku sporéw z katolikami, na powrét
za$ zostalo przywrécone protestanckiej teologii w XX wieku przez Karla Bartha i Emila
Brunnera - por. tamze, s. 356. W katolickim rozumieniu Urzad Nauczycielski Kosciota
nie jest panem, lecz stuga stowa, czy tez, bardziej publicystycznie, jawi si¢ ,,stuga domi-
nacji Pana” - por. Zatwardnicki 2023, 120.
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kanonu, jest on takze obecny juz na kartach Pisma Swietego w postaci
symbolu wiary Kosciota (‘kanon w kanonie’). Stowo Zyje jedynie w Ko-
Sciele, z kolei Ko$ciot jest stuga stowa Bozego.

Na pierwszy plan wybija sie¢ podkreslane przez bawarskiego teo-
loga rozréznienie pomiedzy Objawieniem a Pismem Swietym jako
swiadectwem Objawienia i jego materialng zasada. Zabezpieczeniu
historycznego ‘raz jeden’ Objawienia stuzy Pismo Swiete jako swego
rodzaju ‘urzad $wiadectwa;, lecz Objawienie ma réwniez swoje ‘dzisiaj,
bo pozostaje zywe w zyciu, wierze i kulcie Kosciola (czyli w Tradycji).
Przyszly papiez sprzeciwial si¢ upatrywaniu w Pismie i Tradycji dwoch
zrodel Objawienia i proponowal odmienne ujecie: to Objawienie jest
zrodlem, z ktorego wyplywaja dwa nurty Pisma i Tradycji jako mate-
rialnych i historycznych form przekazu Objawienia.

Ratzingerowska krytyka propozycji Geiselmanna wykazala, ze po-
stulowanie katolickiej wersji sola Scriptura jest bezprzedmiotowe, bo
poszukiwanie materialnej wystarczalnosci Pisma stawia na boku waz-
niejsze pytanie o relacje miedzy autorytetem Kosciola a autorytetem
Pisma. Odpowiedz na nie wymaga wlaczenia kwestii ‘Pismo i Tradycja’
w szersze zagadnienie ‘Objawienie i Tradycja. Juz z samej nietozsamosci
miedzy Objawieniem a Pismem wynika niemoznos¢ przyjecia katolickiej
odmiany ‘tylko Pismo. Zresztg, dla chrzescijanina wystarczalna moze
by¢ jedynie rzeczywisto$¢ Chrystusa, a nie jej natchnione $wiadectwo.
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these phenomena. In this context, they are trying to point out the need to
distinguish between phenomena like hallucinations and delusions. At the
same time the article offers certain criteria, which it is possible to identify
spiritual and psychological pathology and help from the practical point of
view to direct the spiritual life of the believer.

Streszczenie

Artykul dotyczy zagadnienia genezy, istoty i znaczenia objawienn w zyciu
duchowym z perspektywy prawostawnej psychologii pastoralnej. Celem
artykulu jest wskazanie, jak tradycja Kosciola prawostawnego postrzega
i ocenia nadprzyrodzone objawienia Boga, swietych i bytéw duchowych,
biorgc pod uwage doswiadczenie wiary. Punktem wyjscia do oceny jest
$wiadectwo Pisma Swigtego, zaréwno Starego, jak i Nowego Testamentu,
a takze indywidualne do$wiadczenia duchowe $wietych, ktorzy analizowali
te kwestie. Artykul porusza takze problem standw i zjawisk duchowych
takich jak fantazje duchowe, sny i halucynacje, podkreslajac koniecznos¢
rozrézniania tych zjawisk. Jednocze$nie okreslono pewne kryteria, dzieki
ktorym jest mozliwa identyfikacja patologii duchowej i psychicznej, a takze
okazuja si¢ pomocne w praktycznym kierownictwie zyciem duchowym
osoby wierzacej.

1. The Spiritual Significance of Revelation

The supernatural revelation of God and other spiritual beings is one
of the most debated issues in every religion. On the one hand man’s
desire to see into the realm of the other world and, on the other hand,
the realization that the spiritual world is hidden from our immediate
cognition often come up against various testimonies from the past as
well as from the present, which compel us to look for explanations of
these phenomena in the Holy Scriptures and in the testimonies of the
Holy Fathers. How are we supposed to approach these facts? How does
the church perceive supernatural revelations and how does it distinguish
them from other pathologies? What are the criteria of spiritual and
mental health that a person needs so that revelation does not become
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a temptation? The answer to these questions is found primarily in Holy
Scripture but also in the testimonies of the Holy Fathers of the Church.

The Gospel of John clearly speaks about which revelation of God is
the only one for man. “No one has seen God at any time but the Son”
God addresses man through man’s love for Him and the personifica-
tion of this love for a man is the incarnated Second Person of the Holy
Trinity Christ. His coming to the earth and the beginning of the New
Covenant is considered as the greatest revelation of God to this world.
This idea is expressed in the great Orthodox liturgical feasts of Epiphany
and Transfiguration: “You are my beloved Son, in You I am well pleased;
obey Him” (Mark 1, 11). The spiritual world thus becomes accessible to
man through the Word of God. God reveals Himself to man through
faith as the Apostle Paul says in the Word of God: “So faith is by hearing
and hearing by the word of Christ” (Rom 10, 17). Faith has its origin in
God: “that your faith should not be based on human wisdom, but on
the power of God” (1Cor 2, 5) and His invisibility: “Faith is surely the
substance of what we hope for, the reason for what we do not see” (Heb
11, 1). This is confirmed by the words of Christ to the apostle Thomas:
“Because thou hast seen me, thou hast believed: blessed are they that
have not seen, and yet have believed!” (John 20, 29).

The Gospel prioritizes the meaning of God’s Word over supernatural
revelation: “Then said the rich man, I pray thee, father, send him to my
father’s house, that he may testify unto them of these things, lest they
come to this place of torment. Abraham said to him: They have Moses
and the prophets, let them obey them. But he answered: No, father
Abraham, but if any of the dead went to them, they would repent. He
answered him: If Moses and the prophets are not obeyed, they will not
be persuaded, not even if someone were raised from the dead” (Luke
16,27-31). At the same time the revelation of God to man is available to
every believer in spiritual gifts such as the Holy Mysteries (e.g. Eucha-
rist), through which God speaks to the heart of every person. He does it
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in a way that everyone in the measure of his spiritual powers can accept.
He opens Himself to man through his faith on the basis of which He
makes Himself known to a man. According to Siluan of Athos, in order
to know God, a person does not need wealth or education but humility
and a pure heart, he should be self-controlled and love his neighbour.
Then God Himself will reveal Himself to such a person in his soul, te-
ach him humility and love and give him everything useful for finding
peace (Sofroniusz 2007). The Holy Fathers speak of faith as a gift and
a calling probably in the same sense that Christ called the apostles. The
words of the Gospel describe it very precisely “you did not choose me,
but I chose you” (John 15, 16).

The direct revelation of God is hidden from the ordinary sight of
man. In order to see Him one needs to have spiritual sight which, ac-
cording to the words of the Saviour, must have “pure heart” (Matt 5,
8). The revelation of God in the Gospel is based on humility and purity
which is often liken to the innocent state of the soul: “I praise You,
Father, Lord of heaven and earth, that You have hidden this from the
wise and understanding and revealed it to infants” (Matt 11, 25). Christ
thereby points out that the knowledge of God and the spiritual growth
of a person are not possible without spiritual gifts and virtues. At the
same time humility and awareness of one’s unworthiness are conside-
red very important virtues that deepen spirituality. It was humility that
was the greatest virtue of many saints such as John the Baptist, whom
Christ considered a close friend. John expresses his relationship to him
in these words: “I am not worthy to bend down and untie His shoe
strap” (Mark 1, 7).

The spiritual world is hidden from immediate sense experience for
many reasons. It is mostly the personal reasons of a person such as
insensitivity and lack of interest in spiritual knowledge that weaken
a person’s receptivity to spiritual stimuli. Also the over-emphasis on
rational knowledge of reality and the belief that all religious phenomena
can be logically explained. Christianity itself is dominated by relativism,
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which, according to Max Ka$part, determines what can be believed
and what cannot be believed from the teachings of the Church which
commandments are good, which are outdated and need to be changed
(Kasparti 2002). In this context very often a person’s mystical or other
supernatural experience (revelations) evokes the idea of mental illness.

On the other hand, one must be aware of the difference between the
spiritual world and the world in which one lives. A person’s immediate
encounter with God, with angels or other beings causes a strong emotio-
nal experience which undoubtedly affects a person’s mental balance.
There are several places in the Old and New Testaments that describe
man’s encounters with angels and the feelings that accompanied those
encounters. “When Gideon saw that it was the angel of the Lord, he
said: Woe, O Lord, O Lord, that I have seen the angel of the Lord face
to face! But the Lord said to him: Peace be with thee! Fear not, thou
shalt not die” (Judg 6, 22-23). Or Tobias and Sarah’s encounter with the
archangel Raphael: “Here both of them were startled, fell on their faces
and were overcome by terror” (Tob 13, 16). In the New Testament it is
the story of the Annunciation of the Mother of God: “The angel said to
her: “Fear not, Mary, thou hast found favour with God” (Luke 1, 30).
In the New Testament, this is how Zechariah and the angels meet at
the altar of the temple: “When Zechariah saw him, he was frightened
and was filled with fear” (Luke 1, 12). Even the supposition that they
see a ghost walking on the water instead of Christ caused consternation
among the apostles sailing by the ship (Matt 14, 26).

There are more such places in Holy Scripture where angels or even
God Himself appear to people. Such a revelation is not a common way
of God communicating with man but rather an atypical one. God reveals
Himself differently in the Holy Scriptures. For example, also through
natural phenomena in the revelation to Moses on Mount Zion, in the
descent of the Holy Spirit on the Apostles during Pentecost. In the first
case it is a cloud that covered Mount Zion together with Moses, in the
second it is tongues of fire that descended on the apostles. Sometimes
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God speaks personally through a human voice. It happened during the
Epiphany and Transfiguration of Christ on Mount Tabor. In the Book
of Genesis the most famous conversation is that of Adam and Eve with
God who, before their fall, were able to converse with Him personally
on a daily basis. Even the Old Testament prophets sometimes had the
opportunity to hear and converse with God such as Moses.

All the revelations of God to man have one thing in common and that
is that God is the one who first sought an encounter with a man. Unlike
non-Christian occult practices, where contact with the spiritual world
is forced, in Orthodox theology the revelation of God to a man is not
conditioned by anything, it is always a personal decision. On the human
side we can only speak of dispositions that enable, but never condition
the revelation of God, e.g. the aforementioned purity of heart, humility.

Yet the Holy Fathers themselves, as well as the Holy Scriptures, warn
against various forms of otherworldly experiences including revelation,
by saying: “Beloved, believe not every spirit, but try the spirits whether
they are of God” (1 John 4,1). In the sense of these words everything
“supernatural” that a religious person encounters should be conside-
red. The Holy Fathers very often warn that revelations may not at all
be what one first sees, but may conceal great spiritual pitfalls such as
the appearance of demons or other pathological visions. Therefore, the
warning of spiritual prudence and caution should be remembered in
any revelation.

This is how Gregory of Sinai answers his monks’ question of what to
do when a demon takes the form of an angel and tries to give him false
hope: “One needs a great deal of discernment and prudence to distin-
guish right from wrong. Do not take lightly everything that appears
to you, but rather be cumbersome and examine the good thoroughly.
Always examine first and then believe” (Rose 2014). Simeon the New
Theologian advises the praying “not to look to heaven” because of the
fear of demons trying to trick a person. A similar view is shared by Saints
Nilus of Sinai and John Climacus (Nikodimos of the Holy Mountain
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and St. Markarios of Corinth 1983). Gregory of Sinai warns especially
against the consequences of various revelations for people who strive
for spiritual perfection and who, through revelations, fall into a state
of spiritual delusion. It is the latter that is the greatest pitfall of many
revelations and supernatural experiences, which ultimately lead a person
away from the true knowledge of God. That is why Gregory emphasizes:
God will not be angry with him who fears trespass and watches himself
with great prudence. Even if he does not accept what God reveals to him
without careful examination, he does not anger God, but on the contrary
deserves praise for his prudence (Nikodimos of the Holy Mountain and
St. Markarios of Corinth 1983).

According to Theophan the Recluse, in addition to any visions, one
should also defend one’s own pride and conviction that one is sinless
and chosen. As he says in his book “Satan appeared to one person and
started shouting — Here comes Christ! Then the man answered him.
-Depart from me the trick. Christ will not come to me, because I am
a sinner, and the tempter has left” (Feofan Zatvornik 2010). Ignatius
Brianchaninov in his book The Ascetical Experience writes about the
true vision of God as follows: “You want to see Christ: - come and see
as the apostle John says. Christ promised the disciples that he would
not leave them until the end of the world” (Matt 28, 20). He is with
them in the Gospel and the Mysteries. It is not for those who do not
believe the Gospel. They do not see Him because they are blinded by
unbelief. Do you want to hear the Savior? He speaks to you through
the Gospel. Listen to Him and avoid a life of sin; listen carefully to the
teaching of Christ, which is life eternal. Do you want Christ to appear
to you? He will teach you Himself. He that hath my commandments,
and keepeth them, he it is that loveth me; and he that loveth me, him
will my Father love, and I also will love him, and will reveal myself to
him (Brianchaninov 2018).

Nicodemus the Hagiorite recommends that any revelation should
first be thoroughly examined and only then accepted and believed. He
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even speaks of questioning revelation. According to him, the demon
tries to seduce everyone who improves spiritually, including through
visions or revelations. Sometimes he does this by lying when he reveals
himself to man through an angel of light. In such a case the Saint re-
commends standing firmly in the position of one’s own unworthiness
and awareness of one’s sinfulness. Fearlessly say in your heart ‘return,
wretch, to your darkness, I am unworthy’ (Lorenzo Scupoli, Theophan
The Recluse 1997). According to him we should always think first of
our unworthiness and sinfulness and never be afraid of offending God.
For God always loves and gives to the humble and modest and never
punishes them. By behaving in this way we avoid the greatest pitfall of
all - the spiritual curse that lies in wait for man in this way (Lorenzo
Scupoli, Theophan The Recluse 1997).

2. Revelations and spiritual delusions

According to Aleksey Osipov the very name of the spiritual delusion
explains its essence, it is a trick and self-delusion. There are other dan-
gers associated with it such as spiritual dreaming and delusion, a high
opinion of one’s own spiritual perfection but above all pride (Osipov
2021). Very often this condition threatens inexperienced people at the
beginning of their spiritual journey due to lack of knowledge about the
spiritual life, unrealistic expectations and lack of spiritual guidance from
a more spiritually experienced person. But it can also be possessed by
people with some experience even after years of spiritual refinement.
The danger of spiritual deluding is in the fact that it distorts a person’s
view of spiritual life, replaces spiritual reality with one’s own fantasies
and impressions, it prevents a person’s spiritual growth, removes or
prevents traditional manifestations of spirituality such as repentance,
fasting and prayer. In a state of spiritual deluding a person loses what
should accompany his spiritual life i.e. the feeling of his own fallibility
and imperfection, spiritual vigilance and humility, on the contrary he
acquires a feeling of self-sufficiency, experiences a particularly strong
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connection with a higher reality. Spiritual delusion creates an under-
growth for false beliefs which on the contrary a person considers to be
true, he ceases to be critical of himself and what he experiences. In his
spiritual experience there arises a permanent conviction of direct contact
with God or another spiritual being (angels, saints).

Gregory of Sinai mentions dreaming about oneself and one€’s spiritual
state as the main causes of the appearance of the spiritual delusion and
he sees the second cause in human nature itself and its untamed desires
and passions e. g. desires for various kinds of bodily pleasures (Grigorij
Sinait 1999). In the case of dreaming self-deception becomes very dan-
gerous. In some cases, as the Holy Fathers state, spiritual delusion may
be inflicted on a person by God as a punishment for grave sins. It may
also be the result of direct contact with demons, as John of Damascus
said, that some people consider the work of demons to be the work of
the Holy Spirit (Ioan Damaskin 2021).

According to Seraphim Rose there are two main manifestations of
the spiritual delusion: the first is when a person tries to reach a high spi-
ritual level without changing his spiritual state, controlling his passions
and relying only on the self-sufficiency of his own ideas. As an example
the life of the great holy bishop Nikita of Novgorod is given, who at the
beginning of his spiritual activity reached the state of “enlightenment”
and acquired the ability to know the entire Old Testament by heart. First,
during prayer, he heard a voice praying with him then he began to see
an “angel” who advised him to stop praying but to read books and teach
people. In doing so he showed no interest in the New Testament and was
even openly irritated when discussing it. After the common prayers of
the monks of the monastery where he lived this ability disappeared. The
big surprise was that the future bishop had not only never read the Old
Testament but could not read at all. He later described this experience
as a demonic deception and spent the rest of his life in severe ascetic
struggle, spiritual vigilance and sobriety. We can find more such cases
when an “angel” appeared to someone. Isaac the Recluse once saw, that
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Christ coming to him together with angels, when he bowed to them
the demons gained power over him and tormented him for a long time,
causing physical and mental suffering (Rose 2014).

There is also another type of spiritual delusion that does not mani-
fest itself in visions or direct contact with the spiritual world but in the
exalted experience of “religious feelings”. According to Ignatius Brian-
chaninov it happens when there is an insurmountable contradiction in
a person’s soul between what a person is after and what spiritual state
he is in. Any person who does not have humility and reflection on his
spiritual experience and does not follow the teachings of the Church
can easily fall into spiritual straying (Brianchaninov 2018).

At the same time, he draws attention to practices often described
in literature which only speak of a mystical connection with God and
can cause nothing but enthusiasm in an unprepared person, which he
achieves without repentance and crucifying the body with passions and
desires. The man who burns in his heart the love of God but refuses to
repent enters into union with the demon and acquires a hatred of the
Holy Spirit. This summarizes the whole essence of the spiritual life of the
primordial ascetics, their sobriety in their approach to spiritual expe-
rience. The path of their spiritual growth was a constant struggle with
their passions and thoughts, incorrect self-evaluation and evaluation of
others. Often it was only at the end of their journey that God let them
know Him as a God of meek and humble people. In their case prayer to
God was not an end in itself to give them some higher ability, but rather
it was a cry for help to master everything. Self-reflection was typical for
them in which they doubted themselves, considered themselves unwor-
thy, which they also expressed in their prayers to God.

In the fight against spiritual delusion, it is considered to be very
important to recognize it and be able to prevent it in time. Therefore,
one of the important moments of the spiritual struggle is to maintain
a state of sobriety which is considered a kind of opposite of spiritual
delusion. Sobriety represents not only a critical view of oneself but also
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an appropriate choice of spiritual means. Brianchaninov recommends
maintaining sobriety by remembering that we are all in a state of con-
fusion. According to him the very awareness of this protects a person
from the pernicious idea that he is free from it. We need to be set free by
the Truth that is our Saviour. Just as pride is the cause of deceit, so hu-
mility is a certain overcoming and victory over it (Brianchaninov 2018).

3. Revelations and dreams

Sleeping, and especially dreaming have attracted a lot of attention and
interest in people since ancient times, mainly in what happens during
sleeping and the meaning of individual dreams. Man tried to explain all
this first through religion and now also with the help of psychology and
medicine. Carl Gustav Jung gives an interesting explanation. According
to him dreams are the language of the unconscious, a voice that a person
does not understand and which brings him important information about
himself. The unconscious through dreams helps a person to supplement
his conscious life, it is a kind of inner voice. The whole problem is that the
language of the unconscious, i.e. the logic of dreams is different from the
logic and speech of consciousness, and is therefore incomprehensible to
man. According to him an initiated person can understand the language
of dreams through another spiritual being (angel or demon). In this way
Jung indirectly refers to perceiving the meaning and interpretation of
dreams, also relying on a certain spiritual experience (Jung 1989).

From a Christian point of view a dream is also related to the uncon-
scious side of a person’s soul but unlike consciousness, when a person
decides what to accept and what to reject, he cannot interfere with the
dream. Gregory of Nyssa describes a dream as an illusion of a person’s
real life, it arises accidentally from that side of the human soul that is
unreasonable. In a dream the soul recalls experiences that it probably
encountered during the day, the way it presents them is either inap-
propriate or even absurd. According to Ignatius Brianchaninov sleeping
causes a person to rest his body and partly also his soul, during which
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he loses consciousness of his existence, reason and will lose control
over his thoughts, feelings and imagination. It is from these thoughts,
which are not controlled by human consciousness, that dreams are
formed. However, the Holy Fathers see the origin of dreams not only
in the nature of man and his soul, but also in the ability of the spiritual
world to interfere with him. In the Holy Scriptures we find more refe-
rences to how God communicates with man through sleep and dreams
(Brianchaninov 2018).

We read the first mention of it right at the beginning during the
creation of man. God uses Adam’s sleep to painlessly intervene in his
nature and create a woman for him. In the Holy Scriptures, dreams are
often spoken of as a way in which God communicates with some people,
especially prophets. If there is a prophet among you, then I, the Lord,
appear to him in a vision and speak to him in a dream! (Num 12,6).
Whereas God revealed the fate of mankind to prophets, unlike ordinary
people. Sometimes God speaks personally, such as to Abraham or King
Solomon, sometimes He gives a person the ability to correctly interpret
a dream, as, for example, it was with Joseph and the prophet Daniel. In
his book, the righteous Job explains it as follows: “In sleep (usually), and
also in the vision of the night, when men are already deeply troubled,
when they rest in their beds at night, then he giveth his revelations to
men’s ears, and with his signs he terrified them” (Job 33,15-16). Also in
the Gospel, the Lord addresses some people through sleep and dreams.
So twice in the night the angel revealed the will of God to Joseph. The
wise men who came to worship the newborn Christ were warned by an
angel in a dream not to follow Herod. Finally, Pilate’s wife at the time
of Christ’s condemnation also saw a terrible dream. As he sat on the
judgment seat, his wife instructed him, “Have nothing to do with the
righteous man, for I have suffered much for him this day in a dream”
(Matt 27,19).

But the possibility of speaking to the human soul through a dream is
not only used by God and angels, demons can also do it. John Climacus
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deals with this in great details (John Climacus 1982). He explains not
only the way they do it, but also the goal they are pursuing. In his book
Ladder of Divine Ascent he compares a dream to dreaming as the initial
state of a spiritually inexperienced person. Basically, the idea is repe-
ated fifteen hundred years later by some psychologists that demons in
dreams personify our wishes. As John says the demon of ambition can
appear in a dream as a prophet who knows about a person’s future. He
reveals to him events that will take place in a short succession of time,
thus promoting in man the conviction of his gift of providence. Also, the
vices that man hides in the depths of his heart demons can very easily
visualize through dreams. That’s why it often happens that a dream
shows what a person likes very much in his soul and what he secretly
or openly deals with. The desire for anything will be reflected in what
a person will see, whether it will be dreams about the aforementioned
spiritual passions or physical pleasures, but also on the contrary, for
people who lead a spiritual life focused on repentance, there can be
dreams about the last judgment and suffering which awaits them there.
From a spiritual point of view, John draws attention to the treachery of
dreams that demons bring to us. Thus, from a spiritual point of view, nice
and carefree dreams must not be evaluated better than, on the contrary,
terrible or frightening dreams. The devil very often deceives a person
in a dream and lulls his attention by suggesting spiritually misleading
conclusions. For example, stop praying for the deceased because he is
already in heaven. On the contrary, terrible dreams are very often sent
by God to warn people, as it is expressed in liturgical texts, e.g. in the
Akathist to the Pochaev icon of the Virgin Mary, where in the tenth song
it is sung that the Virgin Mary warns all those who look back (return to

old sins) with terrible dreams.

4. Revelations and hallucinations

Revelations, which are often mentioned in the Holy Scriptures and
the lives of saints, must be distinguished from mental illnesses, which
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can be accompanied by disturbances in perception and thinking. Men-
tal illnesses represent a wide group of disorders that affect and disrupt
a person’s personality to varying degrees. Severe psychological disorders,
the so-called psychoses that cause serious disturbances in the field of
cognition and perception, which are called hallucinations. Partly the
cause of hallucinations is explained on the basis of a metabolic disorder
of the dopamine system or remains of unknown origin. According to
Josef Kafka hallucinations have at least three features:

« A sensation that is not conditioned by a stimulus, and yet per-

ceived by the senses

« Conviction about the reality of the perceived

« Habitual behaviour corresponding to the sick perception (Kafka

1998).

Hallucinations represent a very serious psychological disorder that
significantly distorts the perception of reality. Despite this, hallucinations
in humans are not an unusual phenomenon. According to estimates, they
occur in unusual or individually specific situations in up to a quarter
of people. (Hort 2000) Hallucinations and illusions are not necessarily
related to mental illness, although they often are. In rare cases, they can
arise as a result of strong psychological stress, or as an accompanying
phenomenon of a serious somatic disease or as a result of the abuse of
an addictive substance (drug). In this case, it is a situational fault with
a clearly demonstrable reason for its occurrence. Perception normalises
when the disturbing stimulus ceases. Hallucinations may be induced
under conditions of sensory deprivation or hypnotic suggestion (Hort
2000).

In connection with perception disorders which also affect a per-
son’s thinking, it is necessary to mention the so-called delusions. From
a medical point of view delusions are a person’s opinions that do not
correspond to reality but which a person irrefutably and permanently
considers to be reality. Delusion is characterized by false, incorrect
content and irrevocable, untouchable persuasiveness (Koncekova 2005).
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Delusions controlling a person’s thinking become his dominant backgro-

und on the basis of which even his own religious stories can be created.

Delusions may or may not necessarily be the result of hallucinations.

It can be a separate disorder, in which the person’s personality will be

relatively well preserved (without noticeable manifestations). Among

the numerous group of delusions are religious delusions, which, accor-

ding to Koncekova are divided into macromanic (exaggerating) and

micromanic. The most common delusions with a religious focus are:

Reformer delusions, the goal of which is to establish a new, more
perfect and progressive religious community based on the per-
sonal conviction of the individual. In the background of the
reformer’s delusions, the person of a spiritually enlightened and
charismatic leader stands out.

Religious delusions, which are personal convictions of a person
that he is chosen by God and through him God’s plan for all
humanity is to be realized. Very often such a person situates
himself in the position of a prophet or a saint.

Delusions of ruin - belief in the approaching end of the world
and its complete destruction. In people with this type of de-
lusions the meaning and desire to live is lost, the person falls into
passive expectation. Very often this type of people attracts types
with reformation and religious delusions. (Konc¢ekova 2005)

Psychic and spiritual anomalies have these characteristics in com-

mon, they are:

Compulsive - they come even when a person does not expect
them and does not want them, they have an intrusive nature.

Violent - they are against the person’s will, the person feels
pressure and a limitation of his own freedom, the person in
question does not control his condition and cannot change it.

Frequent - in contrast to the revelations written about in the
Holy Scriptures which happened once or several times in the
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lives of the saints, pathology refers to daily or weekly recurring
and often expected conditions.

Purposeless — from a spiritual point of view and from the point of
view of psychological integrity they are useless and even harmful.
Unpleasant - “revelations” of this nature are a nuisance and are
accompanied by feelings of fear and anxiety; unlike the awe
described in the lives of the saints one does not experience the
kind of spiritual joy that would be expected in such a case.

This feeling escalates in direct proportion to repeated “revelations”.

Other signs of psychological and spiritual anomalies are their impact

on a person:

Deterioration of social relationships with close people (shutting
down, sudden life change, loss of sense of responsibility for loved
ones, alienation from them, compulsive interest in other people’s
salvation).

Rejection of spiritual guidance and obedience, humility and
prudence are lost, the overall religious belief is distorted, it is
simplified to an often bizarre private religion (e.g. a person only
focuses on the world of angels or a specific being that appears
to him).

A feeling of exceptionality and irreplaceability, a feeling of a me-
dium (I am chosen from above). Unlike the saints, who, despite
their greatness never identified with the idea of exceptionalism.
Engaging in esoteric and occult practices, spirit invocation and
the use of private religious rituals and practices.

From a spiritual perspective at the root of every delusion is spiritual

pride which can also be an obstacle to spiritual healing. Pride manifests

itself in an insurmountable conviction of the person’s chosenness or in

a rejection of God and a desperate damnation of life. Of course, apart

from the treatment that a person consumed by delusions and halluci-

nations needs, coping with these states from a spiritual point of view is

only possible on the basis of sincere repentance and humility.
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5. Conclusion

The cognition of God is not forced, it is not a matter of education
and acquiring some hidden knowledge or a matter of initiation as it is
presented in many esoteric cults and doctrines, but it is opened gradually
in the degree to which the soul of man is purified and ready to receive
God and to what extent even God Himself wants to reveal Himself.

The fact that the spiritual world is veiled from direct knowledge
has an educational aspect for man. Belief in God becomes visible in
a persons love for God, its goal is not to arouse fear and respect, but
love and a feeling of infinite care for a person on the part of God. That
is why God reveals himself to man in his heart through grace. Holy
Mysteries such as The Eucharist and the many intact relics of saints and
miraculous icons testify to the fact that the revelation of God’s grace in
the Church is available to the sensory experience of every believer. The
personal revelations which the saints had were themselves subjected to
rigorous scrutiny, and therefore could never contradict the main ideas
of the Gospel and the teachings of the Church. As the apostle Paul
pointed out, “we also, or if an angel from heaven should preach to you
(another) gospel instead of the gospel which we have preached to you,
let him be accursed.” (Gal 1, 8).
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Streszczenie

W Koéciotach ewangelickich zajecia konfirmacyjne sa traktowane jako
uzupetnienie edukacji religijnej prowadzonej w szkole. Szkolna edukacja
religijna ma charakter dialogiczny i jest elementem edukacji ogdlnej. Ko-
$cioty tradycji reformacyjnej prowadza dodatkowa forme edukacji konfe-
syjnej, jaka sg zajecia konfirmacyjne. W Polsce - ze wzgledu na diasporalny
charakter Kosciola luteranskiego i reformowanego - zajecia konfirmacyjne
sg zintegrowane z nauka religii. Tym niemniej s3 one rozbudowane o dodat-
kowe aktywnosci. W niniejszym artykule przedstawiam geneze zaje¢ kon-
firmacyjnych jako aktu religijnego i pedagogicznego. Analizy historyczne
majg istotne znaczenie dla wspdlczesnego rozumienia edukacji religijne;.
Potwierdzajg, ze jest mozliwy balans miedzy edukacjg religijng w szkole
a formacja konfesyjna.

' Mgr Elzbieta Byrtek, Wydzial Nauk Spotecznych Chrzeécijanskiej Akademii
Teologicznej w Warszawie.
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Abstract

In Evangelical Reformation churches, confirmation work is treated as
a supplement to religious education conducted at school. School religious
education has a dialogical character and is an element of general education.
Reformation tradition churches provide an additional form of confessional
education, which are confirmation classes. In Poland, due to the diasporic
nature of the Lutheran and Reformed Churches, confirmation classes are
integrated with religious instruction. Nevertheless, they are extended with
additional activities. In this article, I present the genesis of confirmation
work as a religious and pedagogical act. Historical analyzes are important
for the modern understanding of religious education. They confirm that
a balance is possible between religious education at school and confessional
formation.

1. Wprowadzenie

Nauka konfirmacyjna jest jedna z podstawowych form edukacji pro-
wadzonych przez Koscioty ewangelickie tradycji reformacyjnej. Nauki
konfirmacyjnej nie mozna jednak utozsamia¢ bezposrednio z nauka
religii.

W panstwach Unii Europejskiej nauka religii jest przedmiotem
ksztalcenia szkolnego. Ksztalcenie takie jest realizowane wedlug réz-
nych form i modeli. W tym zakresie opracowano wiele innowacyjnych
koncepcji dydaktycznych (Domsgen 2019; Griimme, Lenhard, Pirner
2012; Marek, Walulik 2020; Milerski 2011). Ko$cioly ewangelickie tra-
dycji reformacyjnej staraja sie jednak odréznic¢ typowo szkolng nauke
religii o charakterze konfesyjnym badz ponadkonfesyjnym od dodat-
kowej formy specyficznej formacji duchowej i wyznaniowej, jaka sa
zajecia konfirmacyjne. W wielu Kosciotach ewangelickich uzywa si¢
terminu ‘confirmation work’ w kontrascie do nauki religii (‘Religion-
sunterricht;, ‘religious education’). Obie formy ksztalcenia ujmowane sg
zarazem w sposob wzajemnie si¢ dopelniajacy. W moim przekonaniu
komplementarny charakter nauki religii i nauki konfirmacyjnej moze
by¢ impulsem w dyskusji dotyczacej calosciowo rozumianej edukacji
religijnej.
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W Polsce Koscioly ewangelickie stanowig mniejszo$¢ wyznaniowq.
Lacznie ok. 70 tys. zarejestrowanych wyznawcow deklaruje przynalez-
nos¢ do tych Koscioléw. Najwiecej wyznawcow identyfikuje sie z Ko$cio-
tem ewangelicko-augsburskim (luteranskim) — ok. 60 tys. os6b. Dane te
nie uwzgledniaja sympatykow, osob zwigzanych z tradycja ewangelicka,
ktdre nie oplacajg tzw. rocznej sktadki, podatku kos$cielnego wptaca-
nego na rachunek bankowy konkretnej parafii (poza tzw. ofiarami na
cele dedykowane). Podane dane statystyczne nie uwzgledniajg rowniez
innych wyznawcow protestantyzmu z tzw. tradycji ewangelikalnych
i wolnokoscielnych.

Nauka religii jako przedmiot nauczania zostala przywrécona w 1990
roku. Dokonalo si¢ to na mocy instrukcji éwczesnego ministra wlasci-
wego ds. edukacji. Wydal on dwie instrukcje: pierwsza dotyczyta nauki
religii Ko$ciota rzymsko-katolickiego, druga — Koscioléw zrzeszonych
w Polskiej Radzie Ekumenicznej. W 1991 roku uchwalono nowg usta-
we o systemie oswiaty. Na podstawie delegacji zapisanej w tej usta-
wie (art. 12; Dz.U. z 1991, Nr 95, poz. 425) 14 kwietnia 1992 wydano
rozporzadzenie w sprawie warunkow i sposobu organizowania nauki
religii w szkotach publicznych (tekst jednolity: Dz.U. z 2020, poz. 983).
Rozporzadzenie to dotyczy wszystkich prawnie uznanych Ko$ciotow
i zwigzkow wyznaniowych w Polsce. Nauka religii jest przedmiotem
dodatkowym i jest nauczana przez caly okres edukacji w wymiarze
2 godzin tygodniowo. Koscioty ewangelickie realizuja w ramach nauki
religii tre$ci zwigzane z nauka konfirmacyjng. Tym niemniej, podobnie
do innych Kos$ciotéw ewangelickich w Europie, nauke konfirmacyjna
traktuja w sposob szczegdlny. Oprdcz zajec z religii prowadzonych w ra-
mach systemu o$wiaty, prowadzi si¢ dodatkowe aktywnosci zwigzane
z przygotowaniem do konfirmacji. Wynika to nie tylko z interesu kon-
fesyjnego, lecz réwniez z akceptacji warunkow wspolistnienia pafistwa,
szkoly publicznej i Kosciota w pluralistycznym i demokratycznym spo-
teczenstwie (Milerski, Zielinski 2022).
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Konfirmacja w Kosciotach ewangelickich tradycji reformacyjnej nie
ma formy sakramentalnej. Nie jest tez traktowana w kategorii potwier-
dzenia sakramentu chrztu udzielanego dziecku. Konfirmacja nie jest
uprawomocnieniem sakramentu, a jedynie sSwiadomym potwierdzeniem
(‘confirmatio’) wyznania wiary przez osob¢ konfirmowang. Z perspek-
tywy historycznej byta czesto traktowana w kategoriach ‘przepustki’ do
przyjecia sakramentu Wieczerzy Panskiej (komunii $wietej).

Istotng role dla rozumienia konfirmacji odegraly dokumenty opraco-
wane przez Swiatowg Federacje Luterariskg (SFL). W Polsce ukazata sie
monografia wydana przez rodzimy Komitet Krajowy SFL. Zawiera ona
wybrane dokumenty studyjne SFL oraz wybrane teksty teologiczne
prezentujace z perspektywy historycznej oraz merytorycznej powstanie
i rozwéj praktyki konfirmacji (Komitet Krajowy SFL 2017).

Wydanie tej monografii przyczynilo si¢ takze do rozwoju debaty na
gruncie polskich Ko$ciotéw tradycji reformacyjnej. W polskim Kosciele
luteraniskim m.in. wprowadzono roztaczne traktowanie aktu konfirmacji
i sakramentu Wieczerzy Panskiej. Obie kwestie powiazano z odpowie-
dzialnoscig, merytorycznym przygotowaniem oraz religijng dojrzaloscia
potwierdzong swiadomg decyzja dziecka i jego rodzicow.

W krajach o wysokim odsetku wyznawcow protestantyzmu kon-
firmacja stanowi nie tylko problem wewnatrzkoscielny, lecz réwniez
przedmiot badan naukowych. Od ponad dziesigciu lat jest prowadzony
miedzynarodowy projekt badawczy ,,I-Konf. Confirmation Work Rese-
arch’, ktérego obecnymi koordynatorami sg H. Simojoki (Uniwersytet
Humboldtéw w Berlinie) i W. Ilg (Wyzsza Szkota Ewangelicka w Lu-
dwigsburgu). Grupa badanych kazdorazowo obejmuje kilkadziesigt
tysiecy respondentow (sic!). Z tej perspektywy sa to badania nie tylko
reprezentatywne, ale rowniez wnoszace istotne impulsy poréwnaw-
cze i praktyczne (Schweitzer, Ilg, Simojoki 2010; Schweitzer, Niemeld,
Schlag, Simojoki 2015). Druga edycja badan objeta takze Polske (Byrtek
2015). Obecnie jest prowadzona trzecia edycja. Polska grupe tworza E.
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Byrtek, M. Karwowski i B. Milerski. Calosciowe wyniki najnowszych
badan ukaza si¢ w formie monografii w 2024 roku.

Celem niniejszego artykulu nie jest omawianie wynikéw badan em-
pirycznych czy dokumentéw Swiatowej Federacji Luteranskiej. Te — jak
wspomniatam - s3 publikowane w odrgbnych monografiach. Uwazam
jednak, zZe warto zaprezentowac geneze nauki konfirmacyjnej. Dopiero
kontekscie historycznego ksztaltowania §wiadomosci teologii, pedago-
giki i praktyki konfirmacji mozna zdefiniowa¢ jej implikacje, i to nie
tylko dla praktyki wewnatrzkoscielnej, lecz réwniez dla nowoczesnego
rozumienia edukacji religijnej w szkole. Idea nauki konfirmacyjnej usta-
nawia bowiem balans miedzy nauka religii w szkole a innymi formami

ksztalcenia religijnego.

2. Reformacja: narodziny praktyki konfirmacji

Sredniowieczne ruchy reformy Kosciota krytykowaly bierzmowanie
(‘confirmatio’) traktowane jako sakrament. Przykladowo katarzy, od-
rzucajac sakrament bierzmowania, zachowali podczas przyjmowania
nowych wyznawcéw rytual nakladania rak, ktory sygnalizowal, iz sym-
patyk staje si¢ prawowitym cztonkiem wspdlnoty. Waldensi rowniez
odrzucili bierzmowanie jako praktyke sakramentalng, zas ‘confirmatio’
traktowali jako uroczystos¢, ktéra konczyta intensywne nauczanie do-
rastajacych osob, ktore chcialy do nich przystapi¢. Podczas §lubowania
nowych czlonkéw réwniez zachowali zwyczaj nakladania rak (Maurer
1959). Bracia czescy poczatkowo przejeli od waldenséw rozumienie
konfirmacji, jednakze rozwineli jej znaczenie. Pojmowali w specyficzny
sposob chrzest dzieci jako akt tymczasowy, ktéry wymaga odnowienia
poprzez dtugotrwaly katechumenat. Chrzest dzieci byl tymczasowym
przyjeciem do zboru, za$ pdzniejsze, osobiste jego potwierdzenie wy-
magalo decyzji (Miiller 1922). Katechumenat chrzestny w akcie zwanym
‘potwierdzeniem;, ‘konfirmacjg lub ‘bierzmowaniem’ obejmowal réwniez
pytania do rodzicow i rodzicéw chrzestnych, jak i upewnienie sie co do
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wiary i gotowosci do prowadzenia §wiadomego zycia chrzescijanskiego.
Takie potwierdzenie waznosci chrztu i przyjecie do zboru bylo po-
twierdzone przez dopuszczenie do Wieczerzy Panskiej. Konfirmacja
pozwalala, by mloda osobe zacza¢ traktowac jako dorosty i sSwiadoma
w sprawach wiary.

Reformatorzy: Luter, Zwingli i Kalwin odrzucili bierzmowanie i jego
sakramentalny charakter. Ich zdaniem, gléwnym powodem byl brak
biblijnego poswiadczenia takiego sakramentu w kategoriach dopelnie-
nia chrztu (element biblijny i dogmatyczny), zastrzezenie zawezenia
bierzmowania tylko do kompetencji biskupa oraz brak odniesienia
do Wieczerzy Panskiej (element praktyczny). Dla reformatoréw kon-
firmacja nie byla tematem centralnym, wedtug nich Pismo Swiete nie
moéwi o konfirmacji. Jednakze waznym elementem ich teologii byly
sakramenty, dlatego tez bierzmowanie (‘confirmatio’) i katolickie okre-
$lenie go mianem sakramentu stalo si¢ tematem dyskusji.

Marcin Luter w swoich wypowiedziach od 1520 roku sprzeciwil sie
uznawaniu bierzmowania za sakrament. Przede wszystkim krytykowat
bierzmowanie ze wzgledu na to, iz zostalo ono zréwnane albo wrecz
mialo przewyzsza¢ chrzest (Meyer-Blanck 2003, 14). W swoim dziele
O niewoli babilonskiej Kosciota”, Luter, piszac o sakramentach, odrzucit
6wczesny sakrament bierzmowania jako sprzeczny z Pismem Swie-
tym, a takze dlatego, ze bierzmowanie nie przyczynia si¢ do zbawienia
czlowieka. Nie odrzucal przy tym religijnej praktyki nakladania rak,
a jedynie jej sakramentalno-episkopalne rozumienie: ,,0 gdyby tylko
stosowano w Kosciele nakfadanie rak, jak w czasach apostolskich! ...
Jednak nic z tego nie pozostalo, jedynie to, co sami wytworzyliémy, by
rozbudowac¢ urzad biskupi, aby biskupi nie pozostali bez pracy w Ko-
sciele” (Luther 1981, 225). Luter krytykuje dzialania biskupow i pisze,
ze wyglaszanie kazan stalo si¢ dla biskupow zbyt ucigzliwe w przeci-
wienstwie do bierzmowania.

Marcin Luter w kazaniu na niedziele Laetare z 1523 roku pozytywnie
opisuje egzamin wiary polaczony z natozeniem rak, ktérego dokonuje
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proboszcz, przy czym nie wiadomo, czy Lutrowi chodzi o osobisty ‘eg-
zamin z wiary, czy ‘egzamin dotyczacy tresci wiary’ (Andrén 1962,
44-45). Wypowiedzi Lutra dotyczace konfirmacji s raczej okazjonalne
i nie mozna ich jednoznacznie zdefiniowac.

Luter przede wszystkim zwracal uwage na znaczenie katechizacji
i powszechne nauczanie. Zalecal takze, aby co roku osoba wierzaca,
podczas prywatnej spowiedzi, byla niejako przepytywana w odniesie-
niu do wlasnych przekonan religijnych (Andrén 1962, 46). W Formula
Missae (1523) Luter podkreslat znaczenie takiego egzaminu przed przy-
stapieniem do Wieczerzy Panskiej, a szczegolnie dla dzieci przystepu-
jacych do komunii po raz pierwszy (Hareide 1970). Mozna zauwazy¢,
iz w czasach reformacji ciagle trwaty dyskusje i spory dotyczace tresci
egzaminu. Wiekszo$¢ przyznaje, ze w tym przypadku mialo chodzi¢
o0 egzamin z tresci wiary (egzamin z katechizmu), a nie osobistego eg-
zaminu z wiary, ktéry zostal rozwiniety dopiero w okresie pietyzmu.
Luteranska konfirmacja byta zawsze okreslana jako ‘katechizmowa’
Przystapienie do niej wymagato nie tylko uczeszczania na zajecia, lecz
réwniez zaliczenie egzaminu z katechizmu (Meyer-Blanck 1992, 114-
118).

Wypowiedzi Marcina Lutra dotyczace konfirmacji jest niewiele.
Nie znajdziemy rowniez jego protestu wobec praktyk konfirmacyj-
nych stosowanych w kregach reformacyjnych. Jego wypowiedzi w tej
kwestii s3 bardzo oszczedne, podkreslal jedynie, ze konfirmacja nie jest
sakramentem, uzywal okreslenia ‘ceremonia sacramentalis’ poniewaz
nakladanie rak nadawalo jej uroczysty charakter. Konfirmacja rozu-
miana jest rowniez jako dopuszczenie do Wieczerzy Panskiej, a to po-
winno by¢ poprzedzone egzaminem z katechizmu. Podczas Soboru
Lateranskiego IV (1215) ustalono, iz doroczny obowigzek spowiedzi
taczy si¢ z potrzeba wypowiedzenia wyznania wiary, Ojcze Nasz i Ave
Maria. Do tego obowigzku nawiazal Luter, nauczajac, iz do Wieczerzy
Panskiej nalezy dopuszcza¢ tylko poinformowanych i rozumiejacych
(Hareide 1970, 41).
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Marcin Luter nie ustanowit praktyki konfirmacji. Ten problem raczej
go nie zajmowal. Z jego wypowiedzi mozna jednak wywnioskowaé
wskazowki wazne dla przysztego jej ksztaltu. Reformator podkreslit
1 wzmocnil zwigzek Wieczerzy Panskiej z nauczaniem, popart rytuat
naktadania rak przez ksigdza, a nie tylko przez biskupa, przywotat stary
koscielny obrzadek egzaminacyjny (‘scrutari’) i odniost go do Wiecze-
rzy Panskiej.

Biorgc pod uwage reformacyjna nauke o usprawiedliwieniu, proble-
matyczna okazala si¢ sprawa egzaminu dotyczacego i odnoszacego si¢
do wiary. W ,Wyznaniu augsburskim’, ksiedze wyznaniowej luteranizmu
mozna przeczytac:

Koscioty nasze nauczajg takze, iz ludzie nie moga by¢ usprawiedli-

wieni przed Bogiem wlasnymi sitami, zastugami lub uczynkami, lecz

bywaja usprawiedliwiani darmo dla Chrystusa przez wiare, gdy wierza,

ze sg przyjeci do laski i Ze grzechy sa im odpuszczone dla Chrystusa,

ktory swa $miercig dat zado$¢uczynienie za nasze grzechy. Te wiare Bog

poczytuje za sprawiedliwo$¢ przed swoim obliczem (Rz 3 i 4). (Ksiggi

Wyznaniowe Kosciola Luteratiskiego 1999, 144).

Zasadne wydaje sie stwierdzenie, ze Luter w kwestii konfirmacji
pozostawil wiecej pytan niz odpowiedzi. Pdzniejsze, poreformacyjne
rozroznienie ‘fides qua’ i ‘fides que’ niewiele jest w stanie pomoc, gdyz
bezsprzecznie trzeba wzig¢ pod uwage nieokreslono$¢ wiary zaréwno
w teologii (a tym bardziej w soteriologii), jak i w pedagogice (osobiste
sklonienie si¢ ku wierze). W gléwnej mierze chodzi wigc tutaj o relacje
wiary i nauczania.

Z wypowiedzi Lutra dotyczacych konfirmacji rozwingto sie luterskie
poréwnanie ‘confirmatio est admissio, a takze ciagle cytowane ‘catechesis
est confirmatio. Ta formula wprawdzie stala si¢ ulotng formula, jed-
nak niepotwierdzong literalnie. W porzadku ko$cielnym z Kursachsen
z 1580 roku, znalez¢ mozna nastepujgce stwierdzenie: ,egzamin [...]
to prawdziwa chrzescijaniska konfirmacja” (Mayer-Blanck 1992, 249).
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Ulrich Zwingli kwestionowat chrzest osob niedojrzatych (malolet-
nich). Uwazal takze, Ze bierzmowanie powinno zosta¢ zastgpione przez
nauczanie i egzamin. Wyznaczyl dwa terminy w roku, kiedy bierzmowa-
nie mogloby sie odbywa¢: Wielkanoc i jesien, ewentualnie Swieta Bozego
Narodzenia. Dziecko, gdy juz jest rozumne, powinno ,wlasnymi ustami”,
osobiscie ztozy¢ wyznanie wiary (Z 2,122). Zwingli podkreslal przy tym,
iz nie chodzi tu o sakrament, lecz o ‘ponowne przypomnienie’ W miej-
sce jednorazowego sakramentalnego dzialania pojawia si¢ katecheza
z przestuchaniem, ktdre nalezy wielokrotnie powtdrzy¢. Wypowiedzi te
nie pozostaly tylko teorig, w 1523 roku zostaly przez Zwingliego wpro-
wadzone w zycie w Zurychu. Wypowiedzi Zwingliego miaty wplyw na
Oekolampada z Bazylei, a przede wszystkim na Erazma z Rotterdamu,
ktory z kolei wywarl wielki wplyw na Martina Bucera w Strasburgu.

Erazm z Rotterdamu myslal przede wszystkim o dokladnie zaplano-
wanym nauczaniu ludu, szczegélnie za§ mlodziezy, nawigzujac do tra-
dycji starozytnego Kosciota. Uwazal, iz na zakonczenie takiej katechezy
powinno odby¢ si¢ odnowienie wyznania z czasu chrztu, ktére przy
chrzcie wypowiedzieli rodzice chrzestni. Glosil: jakze wspaniale bytoby
uslysze¢ mlodych ludzi, ktorzy slubuja Chrystusowi (Hareide 1970, 64).

W historii konfirmacji istotng role odegral Martin Bucer. Porzadek
konfirmacji, ktoéry opracowal i wprowadzil Bucer mial wiele znaczacych
nastepstw. Zauwazy¢ nalezy, iz powszechnie uwaza si¢ ten porzadek
za synteze koncepcji Lutra i Erazma. Martin Bucer wielkie znaczenie
przypisal nakladaniu rak, wyznaniu wiary i opowiedzeniu si¢ za przy-
naleznos$cig do spolecznosci parafialnej. Stad wzieto sie przekonanie,
iz Bucer nadal konfirmacji charakter quasi ‘sakramentalny, ale takze
postrzegal ja jako narzedzie wladzy parafii. W ,,Porzadku koscielnym
z Kassel” (1539) jeden z fragmentéw Martin Bucer poswigcil konfirma-
cji, opisujac jej czesci. Jak opisat to K. Koch:

Po uprzednim nauczaniu nastepuje publiczne powtorzenie wyznania

wiary, wyrzeczenie si¢ diabta i zobowigzanie do Zycia w chrzescijanskim
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postuszenstwie. Zbdr blogostawi podczas modlitwy przyczynnej, przy-
pominajac udzielone blogostawienistwo, a takze zapowiedz otrzymania
taski podczas Chrztu. Natozenie rak jest gestem sakramentalnym i od-
nawia dar Ducha Swietego, upewnia co do otrzymanej w Chrzcie taski,
ma uzdolni¢ i poméc w pdzniejszym boju w chrzescijanskim Zzyciu.
Nastepuje dopuszczenie do Wieczerzy Panskiej jako publicznym akcie
liturgicznym. Porzadek przygotowany przez Martina Bucera ma réwniez
elementy zwigzane z dyscypling i prawem ko$cielnym. Osoba konfir-
mowana obiecuje postuszenstwo Kosciotowi oraz zdyscyplinowanie
w przyjmowaniu sakramentu Wieczerzy Panskiej (Koch 1962, 50-51).

W ,,Porzadku koscielnym z Kassel” (1539) fragment dotyczacy
konfirmacji Bucer zatytulowat ,,O nakladaniu ragk” Znajdujemy tam
nastepujace stwierdzenie: ,nakladanie rak jest po to, aby umocni¢
w chrzescijanskim zborze dzieci, ktore juz uczyly si¢ wiary chrzesci-
janskiej i osobiscie zlozylty wyznanie wiary chrzescijanskiej” (cyt. za:
Meyer-Blanck 1992, 33). Czym$ nowym sg zapytania do przystepujacego
do konfirmacji i sktadana przez niego obietnica w obecnosci zboru: ,,Czy
chcesz wytrwa¢ w zborze?” odpowiedz ,Tak, poprzez pomoc Pana na
wieki” (pytanie 12). Rozbudowana zostala réwniez formuta blogosta-
wienistwa: ,Wez Ducha Swietego, ochrone i tarcze przed wszelkim ztem,
wzmocnienie i pomoc ku dobremu, z faskawej reki Boga Ojca, Syna
i Ducha Swietego. Amen” (cyt. za: Meyer-Blanck 1992, 33).

Martin Bucer opisujac konfirmacje, wielka uwage zwracal na aspekt
koscielno-wychowawczy, a nawet dyscyplinujacy. W ,,Porzadku kosciel-
nym z Kassel” zaleca, aby przystepujacy do konfirmacji az trzykrotnie
$lubowali: Ze bedg bra¢ udzial w modlitwach i nabozenstwach, ze beda
dawa¢ jalmuzny dla biednych i ze beda powaza¢ urzednikow kosciel-
nych. Jak wida¢ juz w XVIw., a nie dopiero w czasach racjonalizmu, od-
nalez¢ mozna powszechne wymaganie zlozenia slubowania przez osobe
przystepujaca do konfirmacji, a Slubowanie miato dotyczy¢ prowadzenia
godnego zycia ko$cielnego i mieszczanskiego w przysztosci. Takie lu-
bowanie zaczeto mocno krytykowac od XIX wieku.
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Warto wspomnie¢ réwniez zdanie Filipa Melanchtona, ktory w réz-
nych wydaniach Loci (1521, 1535, 1543, 1551) w 1543 roku ustalil na-
stepujacy porzadek konfirmacji: egzamin z katechizmu (‘exploratio’);
publiczne wyznanie wiary (‘professio’); blogostawienstwo poprzez
modlitwe przyczynng oraz nalozenie rak (‘precatio’). Filip Melanchton
nie wspomniat o konfirmacji jako formie dopuszczenia do sakramentu
Wieczerzy Panskiej.

Martin Chemnitz opisat konfirmacje w nastepujacych punktach:
przypomnienie chrztu (‘commonefactio baptismi’); osobiste wyznanie
wiary wobec zgromadzonego zboru (‘propria et publica professio humus
baptismi doctrinae et fidei’); egzamin z katechizmu (‘interrogatio de
principiis christianae religionis capitibus’); napomnienie do wytrwa-
nia; napomnienie do wytrwania w przymierzu zawartym w chrzcie;
modlitwa przyczynna z blogostawienstwem i natozeniem rak (Hareide
1963, 44).

W reformacyjnym protestantyzmie definitywnie odrzucono sakra-
mentalne rozumienie konfirmacji. Skoncentrowano sie¢ na nauczaniu
w zakresie prawd wiary, ich subiektywnym przyjeciu przez osobe konfir-
mowanag, skladanym przez nig §lubowaniu - wyznaniu wiary, potwier-
dzeniu religijnych przekonan i zwigzku z Kosciotem. Konfirmacja stata
sie protestancka alternatywa wobec katolickiego sakramentu bierzmowa-
nia. W pewnym stopniu obrazowala takze to, co krylo si¢ pod pojeciem
dojrzalego chrzescijanina i obywatela. Podkreslajac znaczenie nauczania,
odwolywano si¢ do stéw z Ewangelii Mateusza: ,,Uczac je przestrzegaé
wszystkiego, co wam przykazatem...” (Mt 28,20). Egzamin konfirma-
cyjny zaczal takze pelnic role godnego i swiadomego przygotowania
do sakramentu Wieczerzy Panskiej.

3. Utrwalenie praktyki konfirmacji:
od pietyzmu do wspolczesnosci

W pietyzmie uzupelniono doktrynalny wymiar przygotowania kon-
firmacyjnego o element duchowej przemiany. Philip Jacob Spener, ktory
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od 1667 wizytowal parafie wiejskie przynalezace terytorialnie do Frank-
furtu nad Menem, zalecal, by konfirmacja byta wynikiem wewnetrznego
poruszenia, ktére wywoluje slubowanie. Ten bardzo osobisty moment
slubowania odczytywal jednak, wzorujac sie¢ na Marcinie Lutrze, ktd-
ry nauczal o codziennej pokucie i codziennym przypominaniu sobie
chrztu. Z perspektywy eklezjologicznej uwazano chrzest za sakrament
taski wlaczajacy do spotecznosci z Bogiem i wspolnotg Kosciota, za$
konfirmacje - za ztozenie przyrzeczenia o swojej wiernosci Kosciotowi
(Meyer-Blanck 1992, 48-50).

Pietyzm odegral réwniez istotng role w wyodrebnieniu mlodziezy
jako grupy docelowej w przygotowaniu do konfirmacji. Byl to poczatek
nauczania konfirmacyjnego w formie, ktéra z modyfikacjami zostata
zachowana do dnia dzisiejszego. Pietysci — oprocz nauczania — akcen-
towali znaczenie formacji duchowej. Nauczanie w zakresie prawd wiary
zostalo polaczone z ‘teologia nawrdcenia’ (‘theologia regenitoruny).
W nauce konfirmacyjnej nie ograniczano si¢ do poznania i nauczenia
si¢ na pamie¢ tresci katechizmowych. Mlodzi ludzie mieli zosta¢ takze
doprowadzeni do nawrdcenia. Wiedza miata by¢ zamieniana w wiare
serca (Spener 2014). Przede wszystkim nauczanie przed pierwszym
przystgpieniem do Wieczerzy Panskiej i przystapieniem do konfirmacji
miato da¢ mozliwos¢ konfirmantom do publicznego zlozenia wyznania
wiary, a takze do duszpasterskiego napomnienia ich oraz do zlozenia
przez nich uroczystego slubowania: zapewnienia o przestrzeganiu przy-
mierza zawartego podczas chrztu. To przymierze chrzestne moze by¢
uznane, jesli zostanie uzupelnione przez osobisty akt odnowy nawrdco-
nego i odrodzonego chrzescijanina poprzez dopuszczenie do Wieczerzy
Panskiej. Celem konfirmacji jest potwierdzenie osobistego ‘nawrocenia’
wobec innych zgromadzonych. Nadanie powagi i waznosci konfirmacji
w kregach koscielnych i érodowiskach mieszczanskich to zastuga pie-
tyzmu i o§wiecenia.

XIX wiek przyniost rozszerzenie dyskusji dotyczacej praktyki zwia-
zanej z konfirmacja. Do tej pory konfirmacja taczyla si¢ z koscielng
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i mieszczanska tozsamoscia zboru. Uprzemystowienie i rozwoj miast
doprowadzit nie tylko do ruchéw migracyjnych, lecz réwniez do bardzo
szybkiego wzrostu liczby konfirmantéw w parafiach miejskich. Objecie
nauka konfirmacyjng wszystkich uczniéw stalo sie wrecz niemozliwe, nie
mowiac juz o emocjonalnym zwigzku z parafig/zborem. Na te zjawiska
nalozyly si¢ procesy sekularyzacyjne. Wowczas w krajach niemiecko-
jezycznych zaczeto uzywac pojecia ‘bieda konfirmacyjna’ Inspirowato
to réwniez teologow protestanckich do formulowania propozycji re-
form teorii i praktyki konfirmacji. Propozycje te dotyczyly m.in. kwestii
konfirmacji jako rytuatu ‘dla wszystkich’ lub jej rozumienia jako rytu-
alu ‘dla $wiadomych chrzescijan, wieku konfirmacyjnego, koscielnych
praw i obowiazkéw zwigzanych z konfirmacja, relacji miedzy konfir-
macjg a dopuszczeniem do sakramentu Wieczerzy Panskiej (Baumann
1902). Przeglad réznorodnych koncepcji w tym zakresie przedstawit
Karl Hauschildt (Hausschildt 1959). Dzisiejszym reprezentatywnym
podsumowaniem jest wspomniana juz monografia Komitetu Krajowego
Swiatowej Federacji Luteranskie;j.

W dokumencie ,,Konfirmacja w Kosciele luteranskim dzi$ (1987).
Studia na temat konfirmacji w Kosciotach cztonkowskich SFL w la-
tach 1979-1986” (Komitet Krajowy SFL 2017, 103-141) zamieszczono
wspolczesng charakterystyke konfirmacji w formie numerowanych
stwierdzen. Poniewaz sg to tezy, najwazniejsze z nich przytocze w formie
cytatu. Moim zdaniem, trafnie oddaja one pojmowanie konfirmacji
przez ‘rodzing’ Kosciotéw luteranskich na $wiecie:

[...] Czas trwania i forma nauczania konfirmacyjnego sg inne w roz-

nych Kosciotach, a wewnatrz nich takze w zaleznosci od parafii. Spek-

trum siega od dwutygodniowego intensywnego kursu wakacyjnego

w miejscowej szkole lub na obozie, po trzyletni okres przed konfirmacja

z cotygodniowymi zajeciami podczas roku szkolnego. W wielu Ko-

$ciotach cotygodniowe spotkania wieczorne sg pofaczone z wyjazdami

weekendowymi [...].

[...] W wigkszosci Ko$cioléw wiek, w ktérym ochrzczone dzieci sa
zazwyczaj konfirmowane wynosi 14-15 lat.
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[... ]. Nauczanie konfirmacyjne zakonczone jest prawie bez wyjatku
aktem konfirmacji w ramach nabozenstwa w obecnosci lokalnego zboru
[...].

[...] W wigkszosci Ko$ciotow konfirmacja rozumiana jest jako wprowa-
dzenie do pelnego cztonkostwa w Kosciele, wiacznie z uprawnieniem
do uczestnictwa w Wieczerzy Panskiej. [...] Konfirmacja oznacza pu-
bliczne potwierdzenie przez konfirmantéw, ze przyjeli Jezusa Chrystusa
i przymierze Chrztu Swietego [...].

[... Rozumienie konfirmacji powinno wychodzi¢ od tego, ze Chrzest
Swiety jest jedynym sakramentalnym wprowadzeniem do Kosciota.
Konfirmacja nie nadaje zadnego statusu, ktory roznitby si¢ od czton-
kostwa wszystkich ochrzczonych osob.

[...] Konfirmacja jest zacheta i zaproszeniem skierowanym do mlodych
cztonkéw zboru do udzialu w Wieczerzy Panskiej, nie jest jednak jej
warunkiem.

[...] Przez konfirmacj¢ cztonkom zboru przypomina si¢ o ich Chrzcie
Swietym oraz wzmacnia ich wiare przez modlitwe wstawiennicza, zwia-
stowanie wiernosci Bozej oraz blogostawienstwo. Oproécz tego konfir-
macja prowadzi do publicznego wyznania wiary Kosciota. [...]

[...] Do konfirmacji nalezy, na przyktad proces wychowania, ktéry ma
pomoc dzieciom i mlodziezy w osiagnieciu bardziej dojrzalego rozu-
mienia Slowa i sakramentu oraz wzajemnej relacji wiary i zycia, jak
i nauczeniu si¢ zy¢ odpowiedzialnie w Kosciele i spoteczenstwie oraz
utozsamia¢ sie ze wspdlnota ekumeniczng.

[...] Maly katechizm Lutra — przystosowany do dzisiejszych form my-
$lenia i zycia — nadal jest decydujacy przy ksztaltowaniu prowadzace-
go do konfirmacji procesu. Stosujac katechizm, Ko$ciél powinien sie
zastanowi¢, jak moze on pomoc dzisiejszym ludziom w zrozumieniu
swojego zycia z perspektywy wiary.

[...] Ryty konfirmacyjne s3 warto$ciowe, poniewaz odnoszg si¢ one
do zycia pojedynczych oséb, przy czym chodzi o duchowe wzrasta-
nie, przechodzenie i odpowiedni do wieku rozwoj. Przy okreslonych
okazjach powinna zosta¢ dana mozliwo$¢ nowego zobowigzania si¢
i publicznego wyznania wiary.

[...] Pracy konfirmacyjnej musi towarzyszy¢ ‘praca re-konfirmacyjna
wsréd dorostych, ktérzy oddalili sie od Koéciota (Komitet Krajowy SFL
2017, 110-111, 138-139).
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4. Zakonczenie

Obecnie kazdy Kosciot luteranski, reformowany badz unijny ma
strukture krajowa. Organizacje miedzynarodowe, jak Swiatowa Fe-
deracja Luteraniska, Swiatowy Alians Ko$ciotéw Reformowanych czy
Wspdlnota Koscioléw Ewangelickich w Europie sg cialami doradczymi,
forami konsultacyjnymi i pomocowymi. Szczegdty dotyczace konfir-
magji rozstrzygaja konkretne Koscioly krajowe we wtasnym zakresie.
W czesci Koscioldw, zwlaszcza w Europie Zachodniej, konfirmacje
i nauke religii w szkole traktuje si¢ roztacznie. Niewatpliwie, istnieje
cze$ciowo wspdlne pole merytoryczne taczace niektére zadania nauki
religii z naukg konfirmacyjng. Tym niemniej, nauka religii w szkole —
oprocz przekazu treéci doktrynalnych, historycznych, etycznych czy
kulturowych - wpisuje sie réwniez w realizacj¢ zadan ksztatcenia ogdl-
nego. Na gruncie protestantyzmu sformufowano wrecz ideg odpowie-
dzialnosci edukacyjnej Ko$ciota. Zajecia konfirmacyjne maja natomiast
charakter typowo formacyjny. Na poziomie duchowym, poznawczym,
emocjonalnym i spotecznym majg na celu ksztaltowanie tozsamosci
wyznaniowej i poczucia przynaleznosci do wlasnej wspolnoty religijne;.
W tym sensie nauka religii w szkole 1 zajecia konfirmacyjne zyskuja
specyficzne profile edukacyjne. S dwiema uzupehiajacymi si¢ for-
mami szeroko rozumianej edukacji religijnej. Takie rozréznienie w do-
bie sekularyzacji i dominacji myslenia utylitarnego moze by¢ istotne
rowniez dla statusu i postrzegania nauki religii w szkole (Milerski,
Karwowski 2021). Religia w szkole nie musi bowiem ogranicza¢ si¢
do zadan doktrynalno-konfesyjnych, lecz w wigkszym stopniu uczy¢
dialogicznego i krytycznego postrzegania swiata z perspektywy wia-
snej konfesji, ale takze innych Ko$ciotow i religii. Zajgcia konfirma-

cyjne pelnig natomiast funkcje typowo formacyjna.
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Pesiome

HepeBonHaH ClIaBAHCKaA I‘I/IMHOI‘pa(i)I/IH, KaK U opmrMHaanas{
BI/[3aHTI/H7ICKaH, CO,uep)KI/IT 60)'II>H.IO€ KOJINYEeCTBO aHTUTE3 N aHTI/IHOMI/II/UI,
KOTOpre HOCJ'IY)KI/U[I/I 06pa3u0M 1A MHOTUX OpI/II‘I/IHaHbeIX CIIaBAHCKUX
npousBefieHNii. B craTbe mnpoaHanM3MpOBaHBl [peBHEPYCCKUe
TOMMJIETUYECKINE "N armorpa(’pmqecxme npomsneneﬂma C TOYKI 3peH1/1;1
ITO9TUKAJIBHBIX OCOGeHHOCTeI/uI aHTI/IHOMI/[I7[ " aHTUTES3, KOTOpI)Ie qacTo

BCTPEYAIOTCA B IPOMU3BEAECHNAX CTUJIA NienieHue cnosec.

Abstract
The translated Slavic hymnography, like the original Byzantine one, contains
a large number of antitheses and antinomies, which served as a model for
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many original Slavic works. The article analyses the ancient Russian hom-
iletic and hagiographic works from the point of view of the poetic features
of antinomies and antitheses, which are often found in the works of the
weaving of words style.

B mpowmsBeneHMAX CTUNSA niemeHue c106ec OOHAPYXUBAETCA
6071bI1I0€ KO/IMYeCTBO aHTUTES, IPOTUBOIIOCTAB/ICHNI 1 TTaPaJJOKCOB,
AQHA/IOTMYHBIX TeM, IMTePaTyPHBIM MICTOYHUKOM KOTOPbIX, O4€BUIHO,
ABnseTcs nepesofiHas rumuorpadus (Sumilo 2022, 601-622). Yame Bcero
HaO/mo[aeTCsl He 3aMMCTBOBAHNME KaKMX-TO KOHKPETHBIX MTapajoKCOB,
a HacJIeOBaHIe CaMOro XyJ0XKeCTBEHHOTO IPMHIUIIA, TPeOYIOIero
BBEJICHUsI B TEKCT ITapajjOKCa/bHBIX COCAVHEHU, IOJYePKHYTHIX
/UIMTepalnyiell, aCCOHAaHCAMU 1 TIOBTOPAMU OFTHOKOPEHHBIX CJIOB.

PaccmoTpuMm ucnonb3oBaHMe aHTUTE3bl Ha IIpuMepe [ABYX
BBITAIONIVXCA MTPOU3BEIEHNI, TPUHAIEKAIINX K CTUIII0 NjemeHue
cnosec: ,,Cnosa o 3akoHe u brmaromatu” mutpononura Vmapnona
Kuesckoro n JKnrus Ceprus Pagonesxckoro, Hamcansoro Enudannem
IIpemyzppIM.

HauneMm c mpoussenenus mutpononuta Vinapuona. Kuesckuii mpo-
HMOBEJHMK LIVPOKO MCIIO/NIb3YyeT XapaKTepPHbIIl IJIs niereHUs cro6ec
XY/IO>KeCTBEHHBII IIpyieM IIOBTOpa TPOIIOB 1 COYeTaeT ero C IpreMoM
aHTNTe3bl. OCOOEHHO YaCTO BCTPEYAIOTCS 3TV KOHCTPYKIIVM, KOT/a
IIPOIIOBEHMK TOJIKYeT 60ro4e/10BeYecKyIo IIpUpOoRy Xpucra:

A0 YEAOREK BO 0Y'TPOBY MATEPLHIO PACTALLE, H AKO BOMB H3HAT, ABELCTRA

Né B‘)’B}KAL;

AKO YEAOBEKB MATEpbNE MABKO MPHATS, H KO BOMB MPHCTABH ANIEABI ¢5

NACTYXbI ITETH: CAARA BB RBILLINHXB BOTY;

AICO PEAORBICB MORHT €A BB MEACHb, M AKO BOMB BBAXEBI 3RE3A010 REAAALLIE;

A0 PEAORBIE BB3ACIKE B ACAEX'B, H AKO BOB 0T BOAXEB AAPbI H MOKAONENH)

NPHAT;

A0 PEAOREKD BEKAALLIE B €PHNETB, H AKO BONY PYKOTROPENHA EPHNETBCTKAA

MOKAONHLLIACS;

AKO PEAORBKD I'IPHHAG NA ICPGLIJGNHG, W AKO BOra HfO,A,AN'l) Y‘C’P?AUJHBC)] B'Z)BB?A’PHCH,’
AKO PEAORBKB, 0BNAKHRCA, RBAB3¢ BB BO,A,\f, W AKO BOI'A 0T'A 0TLLA ﬂOCAy‘LLIbC’I‘BO
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MPHAT'B: ¢¢ €CTh ChIND MOH EB3ANBACHbI;
A0 YEAORBIC, TIOCTHER COPOIC ANHH H RB3AAKA, H AIKO BOMB MOBSAH HOCYLLAILIAT
(,,Slovo o Zakone i Blagodati...” 1997, 26).

Mbl HaMepeHHO NMPUBOAUM CTOMb OOIMpHYIO HuTaTy 3 CoBa,
4TOOBI MOAYEPKHYTb XapaKTEPHYIO I HeteHUs c/108ec U30bITOY-
HOCTb CJIOBECHBIX YKPAILIEHNIL, OfHOI 113 KOTOPBIX SIBJIsI€TCS aHTUTE3a,
HOJYePKHYTas PAa3INIHBIMI XY/I0KeCTBEHHBIMY TTpreMaMut. B ripuse-
JIeHHOJT IMTaTe HabmoKaeTCss aHadopa — Bce CUHTarMbl HAYMHAIOTCS
C OfIMHAKOBBIX KOHCTPYKIIMIL: A0 YeAOREKD VI A0 BOM'S — U 9TO IIPU-
fiaeT 0coOYI0 PUTMIUYHOCTB J HOITUYHOCTD IIPOV3BEEHNIO; Tapaiie-
JTU3M CUHTAKCUYECKMX KOHCTPYKINIT — KaXKI0€e IPeIoXKeHIe COCTOUT
U3 IBYX YacTeil, lepBasi 3 KOTOPBIX CONEP>KUT MHPOPMALIUIO O YeToBe-
4eCcKOM ecTecTBe XpICTa, a BTopas — 0 6oxxectBeHHOM. Kak nsBecTHO,
MIMEHHO I1apasIieNbHble CHTaKcudeckye KoHcTpykuuu JI. C. JInxades
0CO6€EHHO BBIIE/ST B IPOM3BEEHISIX JPeBHEPYCCKOIL TNTEPATYPHI,
paccMaTpuBasi OT[ENbHO CIyYau CTUIMCTUYECKO CUMMETPUM KaK
XyI0)KeCTBEHHBIII ITpUeM, 3a¥IMCTBOBAHHDIIT IPEeBHEPYCCKIMU KHIDK-
Hukamu u3 [Icantupu (Lihac¢ov 2001, 155).

CoenyHsAsA B OJHOM IIPENIOKEHUN IPAMO IPOTUBOIOIOXHbIE
IO CMBIC/Ty UM3pedeHns o Xpucre, aBTop gobusaercs apdekra napa-
noxcanpHOCTU. OCOOEHHO SIPKO 9TO OTPAKEHO B TOM C/ydae, KOIza
IPOIIOBESHNK VCIIO/Ib3YeT CJIOBECHBIN ITOBTOP /IS aKL|EHTNPOBAHIIS
HPSIMO IIPOTUBOIIONOXKHBIX SIBTIEHMIL, KaK B IIPETOXKEHNUIM: AKO TeAOREKD
BBKAALLIE BB €PHIET, H AKO BOPY PYKOTBOPENHA EPHMETBEKAA MOKAONHLLA CA.
ITomo6HbIe (ppasbl HAMMCAHDI B IYYIINX TPASULIVX HeMeHUS CTI08eC:
37iechb 1 TIOBTOP, 1 aHadopa, U apasiennsm, 1 mapagoKcanbHoe coe-
[VHeHVe HeCOeNVHIMOTO, U M30BITOYHOCTD — IIOCKOIBKY HIPeIoXKe-
HIIe HaXOJUTCS B PARY MOJOOHBIX €MY, ¥ KOTTMIECTBO TAKMX CUHTArM
HACYNMTHIBAET HE Of{VH JIeCSTOK.

Jrtak, MUTpONIONNUT VTapyoH 1CIIo/Ib3yeT IpieM apagoKcaabHOro
uspedeHnss o bore - omMH M3 caMbIX PpacIpOCTPaHEHHBIX

B 6Oorocnyxe6Hoit nureparype. Ocob6eHHO SPKO CTpeM/IeHUe
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K IapaJOKCaJbHbIM COE€IVHEHMAM HECOENMHUMOIO OTPa3NUIoCh
B SKUTUITHOV ¥ TIPOIOBeHIYECKON muTepaType bonrapun B nepuop,
BTOpOrO IoKHOCMaBssHCKoro BivsaHuA (Kaliganov 1990, 3-34). ITapa-
JIOKC, KaK ¥ BCe XyOXKeCTBEHHbIE CPEeICTBA, 6e3yCIIOBHO, OKa3bIBaeT
3CTeTNYeCcKoe BO3MelicTBME (OH CITYXKUT 0COOEHHO 000CTpeHHOMY
BOCIPMATHUIO), HO IPY 3TOM BCerfja OTpa)kaeT OIpefieleHHbIe
0COOEHHOCTY MUPOBO33peHUs aBTOpa. IIpOTMBOPEYMBOCTH -
HeOTbeMJIEMbIil NIPM3HAK CBATOCTY B IIOHMMAHUM CPEJHEBEKOBOTO
KHIDKHIVIKA U BCETO CPeJHeBEKOBbs BoOOIIe. YeM MeHblIIe BHEIITHee, TeM
6oblile BHyTPEHHEE, YeM TPYyHee TeleCHast )XM3Hb, TeM CTIaJoCTHell
nyxoBHas. Ilepe, HaMM mapaJoOKC y»)Ke He JIOTMYeCKOTO YPOBH,
a ropasjo 60see BBICOKOTO — MUPOBO33PEHYECKOTO.

PaccmoTpum Tenepb ncronb3oBaHye AaHTUTE3bl Ha IpuMepe JKutus
Ceprus Pagonexxckoro. Mbl HaMepeHHO 130paiu /IS aHa/I13a IepPBble
r1aBbl JKNTHA, YTOOBI COCPENOTOUNTHCA Ha TeX PparMeHTax, KOTOpbIe
omnpepeneHHo arpubytupylorcsa Emidannto [Ipemyapomy (Duhanina
2017, 265-281).

[TpoTuBOpeune MeXy 3eMHBIM U HeOECHBIM, BHELIIHVM U BHY-
TPEHHUM, MO/TYaHMEM ¥ CIOBOM ¥ OFHOBPEMEHHOE COYeTaHME TOTO
Y IPyTOro 0CoOEHHO MOYePKIBACTCS B IPOU3BEEHIAX SIIOXU BTOPOTO
I0)KHOC/IaBSHCKOTO B/VsHMA. Enmdannit [IpeMynpblit BBOIUT B XKUTHA
6oraroe pasHOOOpasue MapaJOKCOB: CTUIVCTUYECKUX, IOTUIECKIX,
JIEKCUYECKMX, — KOTOPble OTPa)Kal0T 0COOEHHOCTY CPeHEeBEKOBOTO
MUPOBOCIPUATHA.

Haunbonee vacro B xutnax Enudanns BcTpeyaercs nekcuueckui
napaookc, TO eCTb COBMeleHue B OJHOM BbICKa3bIBaHUMU
B3aMMOMCK/TIOYanIuX Apyr apyra caos (Glazunova 1998, 40). Vrpa
AQHTOHMMOB — OfjHA M3 OTIMYUTENbHBIX YepT Enmdanmesa cruns.
CoepnyHeHNe aHTOHMMOB B IpPEMIOKEHNM WUIPaeT YCUIUTEIbHO-
BBIJIE/INTE/IbHYI0O (YHKIVIO ¥, TaKuM 0Opa3oM, BO3[ENICTBYeT
Ha 5MOLMOHA/IbHOE BOCHIpUATUE TIpousBefeHMA. Hampumep: No
CTAKA CeBe NATE BeEXS (...) BOMATCTRO — NHLLIETY' A\YXOBNY'HO (,Zitie Sergia
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Radonezskogo” 1999, 400); «BH MH &cTb EPRBIM H MOCABANHH B NBINBLLUNAZ

BpeMeNA (»Zitie Sergia Radonezskogo” 1999, 402); NPECTARHCA 10 POCTIOAY
W NpEUAE OT CMEPTH B KHROT (...) oT mBYAAM B PAAOCTD (»Zitie Sergia
Radonezskogo” 1999, 406); NAYATHH MHCATH, AKO 0T MHOTA MAAO, €€ 0 KHTHH
NPENOAOBHAID CTAPLA (»,Zitie Sergia Radonezskogo” 1999, 256).

CoBMelleH1Ie aHTOHMMOB ITOPOXK/JaeT SMOIVIOHATIbHOE HATIPSKEeHe
Y OCTaHaB/IVBAaeT BHUMAaHMe YNTATe/IsA Ha KOHKPETHOM ¢parMeHTe
npoussenenus. [To maenuto O. V. I'ma3yHOBOIE, ,,coeiHEHVIE B OTHOM
BBICKa3bIBAHMI B3aMMOVCK/ITIOYAONUINX APYT APyra yTBepKAeHMI
IpefcTaB/sAeT COOO0Il AUCCOHAHC, HapylleHue OOBIYHOTO ITOOXKEHVIS
Jie/1 ¥ TEM CaMbIM [T03BOJIsSIET PYB/IeYb BHIMAHIE YATATE/S K Hanbomnee
3HaunMbIM aBneHusaMm’ (Glazunova 1998, 40).

Ho pna Enudanna BakHa He TOMBKO YCUMINMTeNbHASA (PYyHKIVIA.
[Tapajgokc, Kak M BCe XyHOXXeCTBEHHBIE CPe[ICTBA, OKa3bIBaeT
3CTeTNYEeCKOe BO3JelICTBME, HO IIPM 3TOM BCEr[a ,alle/UIMPyeT
K JIOTYeCKOMY CO3HAHUIO U, C/Ief[OBATEe/IbHO, NIPEACTAB/IAET CO00IT
KayeCTBEHHO HOBOE sIBJIEHIIE B SI3BIKOBOII CTPyKType Tekcta” (Glazu-
nova 1998, 49). [lna Enndannus [Tpemynporo ofHOBpeMeHHO Ba>KHO
¥ SMOLIMOHA/IbHOE BO3JIe/ICTBIE IIAPA/IOKCa, U €70 JIOTMYeCKII YPOBEHb.
B mpumepe «Ho ¢TARA ceBe (...) BOPATCTRO — HHLLETY AYXOBNY'H aBTOP
HEOOBIYHBIM BBIP@)KEHNEM He TOJIbKO IIPUBJIEKAeT Hallle BHUMaHIe
K JaHHOMY MoMeHTy JKurTus, HO 3acTaBisgeT MHade B3IVIAHYThb
Ha CJIOBO 002amcmeo, BOCIPUHUMATb He OOLIeNpUHATOe 3HAYeHNe
3TOTO CTI0BA,  HOE, AYXOBHOE, KOTOPOE OKa3bIBAeTCsI aHTOHVMIYHBIM
00LIeIPUHATOMY, TO €CTb 6OTaTCTBO OKa3bIBAETCA PaBHBIM HUIIETE.
Ha npormBomocTaBlIeHNM AYXOBHOTO M TEIECHOTO CTPOUTCS
OO/BIIMHCTBO JIOTMYECKUX MapafokcoB y Enndannsa. Hampumep:
CAAAOCTE BO CAORECHYH AARHA BKYCHE (...) MiKe B MOCT'E MPOROCHALLIE (,Zitie
Sergia Radonezskogo” 1999, 402); Bedl KPACHAA MHPA C6T°0, AIC0 YMEThI, RMENH
W npe3ps (,,Zitie Sergia Radonezskogo” 1999, 404); CMHPEN CEPALIEM, BBICOK
Kurrem (,Zitie Sergia Radonezskogo” 1999, 404). 3nech normyeckuii

IapajioKC MCHOMb3YeTCs /IS OIMCAHNUA TOVI VIV MHOU JOOpOeTe:
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BHEILHMNI, TeJIECHBIN ITOCT BeJ,eT KO BKYIIEHNIO JyXOBHOI CIIaJJOCT;
BCe JIOPOroe, KpacHoe, 4TO eCTb B MUpe, T0OpofieTe/lb BMEHSET B COp,
yMembl; CMUpPEHMe, TO eCTb IOYUTaHVe ce0s HIDKAINM, HeOT/[eIMO
oT BbICOKOTO XuTus. JJooponerens Buputcs Enndanuio kak mapamoxc,
HepaspellnMoe IpOTHBOpedle MeXJy BHEIIHUM ¥ BHYTPEHHUM,
MeX]y IVIOTBIO U IYXOM.

PasmpimieHnio o mpoTUMBOpeYNy BHYTPEHHErO M BHEIIHETO,
BUIMMOIO ¥ HEBUIMMOTO TNOCBsAIaeTcsa Ienas InmaBa Kutusa
0 XYAOCTH MOPTB CEPrHERBIX H 0 NEKOEM MOCEAANHNE. Hexkwuit mocensuuH,
yBUJIEB, Kak 6eHO ofieT Cepruit, 0TKa3ajcs IPU3HATh B HEM BE/IKOTO
U 3HAMEHUTOTO 110 BCeil Pycu urymeHa u ObU1 BecbMa y/iUBIIeH, KOI/ja
[pUeXaBIINil B MOHACTBIPb OOraTO OffeThIN KHI3b M/l M HOKIOHWICS
B HOru O6eiHO ometoMy Cepruto. Bups saMmeniateIbcTBO MOCESTHIHA,
KOTOPBIII He MOT pa3pelINTh CTIOKMBILENCA TapaJOKCaTIbHO CUTYalL U,
OpaTiisi MOHACTBIPS PACCYANIIA, YTO OH Né CMOTPAH BNYTPENNHMA 07HMA, NO
RNBLUNMMA (,,Zitie Sergia Radonezskogo” 1999, 344). Y HUX, 3HAKOMBIX
C HECOOTBETCTBVSAMU BHEIIHEro J BHYTpPeHHero obpasa, JaHHOE
IIPOMCIIeCTBIE He BbI3bIBaeT HefloyMeHM . CUTYallys C IOCe/IAHNHOM,
OKIJABIIVM YBULETb BHELIHEE IIPOsIB/IeHNE CBSATOCTY U YBUJIEBILM,
HaKOHell, BHyTpeHHee, CKPbIToe ee cBedeHne B Cepruim, CpogHU TOMY
IIPOTMBOPEUNIO BHEITHETO CIIOKOJICTBYS U BHYTPEHHETO JIBVDKEHNS,
KOTOpOe€ He pa3 0TMeYa/Ii UCCIIefloBaTel IpeBHePyCCKOI KIMBOIIICU

B MKOHax AHjipes Py6neBa u ®eodana [pexa’.

2 E. H. Tpy6ewxkoit B paboTe Ymo3perue 8 Kpackax XOpOLIO IepefaeT TUIHOe
BIl€YaT/IeHNE OT BOCIHPUATHA IPOTUBOPEUNSA MEX/Yy BHEIIHUM U BHYTPEHHUM
MUPOM XpUCTHaHMHA BO (pecke AHfpes Py6eBa npu cpaBHeHuu ee ¢ paboroit
B. M. Bacuemnosa: ,, B TeueHme MHOTUX /€T s HaXOAWUJ/CS TIOJl BIleYaT/IEeHNEM
3HaMeHuTON pecku BacHeroBa Padocmv npasedHvix o [ocnode B KueBCKOM cobope
cB. Bragumupa. IIpusHaioch, 4TO 9TO BIeYaTIeHMe HECKONbKO 0Clabesno, Korna
S TIO3HAKOMMJICA € Pa3pabOoTKOI TOJI >ke TeMbl B Py6eBckoit ¢ppecke YcreHCKOro
co6opa Bo Bragummpe na Knaspme. V npenmyiiectso 910t hpecku nepey TBOpeHIeM
BacHenioBa BecbMa XapaKTepHO /I ApeBHeil MKoHomucu. Y Bacnemosa moner
IpaBeJHBIX B Paif MMeeT Yepecyyp eCTeCTBEHHBDII XapaKTep Pusuteckoeo NBVKEHNA:
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IIpoTBOpeYne MeXAy TENEeCHON M JYXOBHOW >KMU3HBIO 4acTO
HoAYepKMBaeTcs arrorpadaMy 1 Ha CTYIVCTUYECKOM, Y Ha CUTYaTVBHOM
ypoBHe. MBI y>Xe oTMedanu 3MIu30j IocTpura oHoro Ceprus,
HOAPOOHO ONIVCAHHBIN aruorpadomM, B KOTOPOM ITOJYEPKUBAETCS
OIHOBpPEMEHHO ropsidee KelaHye MTHOKA AHNBCTEORATH H B€3MABCTEORATH
B IIyCTBIHM U IIOHMMAaHMe UM TPYAHOCTEN 3TOTrO >KUTUA. MBbICIb
0 IapaJJOKCaIbHOCTY OTIIE/IbHIYECTBA BO3HMKaET B JKutun eme pas,
korzia k Cepruo NpuxopAT APyTye MHOKM, YTOOBI )KUTb ¢ HUM. Cepruii
OTTOBAapUBAET MX KO He MOXKeTe >KUTM Ha MbCcTe ceM U He MOXeTe
TPpBI'BTU TPy#a NYCTBIHHATO: Q/IKAHVA, XKaJaHUsA, CKPBOU, THCHOTHI
(»Zitie Sergia Radonezskogo” 1999, 308). [Tpuiepine e MHOKM BUIAT
B IIYCTBIHM COBEPILIEHHO IPOTHBOIIONIOXHYI0 CTOPOHY, I IOTOMY MX

[IPaBEeSHUKY YCTPEM/ISAIOTCA B Pall He TOMBKO MBICTISIMHU, HO ¥ BCEM TYIOBUILEM;
9TO, a TaKXXe (OJIe3HEHHO-MICTEPUYECKOe BBIPAXKEeHIe HEKOTOPBIX /NI COOOIaeT
BCeMY M300pasKeHII0 TOT C/IUIIKOM pealTiCTUIeCKIIT A7l XpaMa XapaKTep, KOTOPBIiL
ocrmabnser BrevarieHre. CoBceM MHOe MbI BULUM B IpeBHelt Py6meBckoit dpecke
B YcreHckoM cobope Bo Brmagumupe. Tam HEOOBIYailHO COCPefOTOYEHHAs CHIa
HaIeXXbl IIepefaeTCA VICKITIOYNTETIbHO OBVDKEHNEM I71as, YCTpEMJICHHBIX BIIEpEX.
KpecTo06pasHO-CI0)KeHHbIe PYKH TIPABEIHBIX COBEPIIECHHO HEMOABIDKHBL, TAK XKe,
KaK 11 HOT, U Ty/IOBHILe. VIX uiecmeue B pail BEIPAXKAETCS UCKTIIOUUMENLHO UX 271A3aMU,
B KOTOPbIX He YYBCTBYETCSI MCTEPUIECKOTO BOCTOPTra, @ eCTh IIyOOKOe BHYTpPEHHEe
Tope€Hue n CITOKOVHAs YBEPEHHOCTb B NOCTVDKEHUM LEJIN; HO MMEHHO 3TOM-TO
KaXXYIIeVICs (hu3uHeckoti HeIOABIDKHOCTDIO I IIePefaeTCs HeOObIYaiiHOe HAIIpsDKEeHIe
U MOLLb HEYK/IOHHO COBEPILAOIIET0Cs [yXOBHOIO MOAbeMa (. ..), IMEHHO 3TO COYeTaHIe
COBEpIIEHHOI! HETIOABIDKHOCTY Te/la ¥ Y XOBHOTO CMBICTIA OYell, 9aCTO IIOBTOPSIOLeecst
B BBICHINX CO3JAHMAX Harmen VIKOHOITNCH, IIPOU3BOJAT IIOTPACAIOLIE BHe'{aTTIeHI/Ie”
(Trubeckoj 2003, 29-30). Mer mo3Bonu cebe CTONb AINHHOE LIUTHPOBAHILE, YTOOBI
TOYHee IepenaTb sMonuoHanbHoe Bocnpusatue E. H. Tpybeukum nepemaHHoi
Ha ppecke P13MIECKOI HEOABIDKHOCTH CBSITBIX, MX CTPOXKAJILIIElT BHEIIHETT TUIIMHbI
IIpY HEIIPECTAaHHOM BHyTpeHHeM B3bIBAHUN K BOI'y Bpra)KeH]/IeM KJIIOY€BOI'O MOMEHTA
Py6rneBckoit ¢bpecky, IIABHOI ee MBIC/IH SIB/LSIETCSI TUMHOrpadudeckas dpasa ,,[a
MOJTYNT BCSAKAs IUIOTD YenoBeda’, Kak 06 stom mmuer M. B. Anmaros: ,,[Tonyyaercs
BIIEYAT/IEHNE, YTO BCS TeIECHAS XKU3HD 3aMep/Ia B OXKVIAHNY BbICIIETO OTKPOBEHNS,
K KOTOpOMY OHa Hp]/ICIIyH_II/IBaeTCH. W unauve ero yCablIaTb HEIb3A: HY>KHO, ‘-IT06BI
CHAYasa IPO3ByYasI IPU3BIB: «Jla MOTYNT BCSIKas IVIOTD UeloBedecKasi». VI ToIbKo
KOIJ§a 9TOT IIPU3BIB JOXOAMT [0 HAIIETO CIYXa — YeJI0BEYECKIIT OOIMK OffyXOTBOPSIETCS:
y Hero orBep3atTcs oun” (Alpatov 1972, 195).
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OTBET 3BYYMT KaK a/IOTMYHBII: XoIeM Tp bty Tpyasl MbcTa cero (...)
XOlIeM 1 MoXkeM (...) OT MBCTa cero mo6esHaro He oT>KeHu Hac (»,Zitie
Sergid Radonezskogo” 1999, 310).

Tak o6pofeTeNp OTIIETPHIYECTBA OCO3HAETCS JPEBHEPYCCKUM
KHIDKHMKOM KaK [0OpOBO/NIbHOE IIpefjaHMe CaMoro ceobs
Ha MydeHM4ecTBO. I[lapaJokcalpHO OHOBpEeMEHHOE ITOHMMaHue
IYCTBIHM KaK MeCTa TSDKKMX CKOpOeil M Kak yferna BBICOYAIIIIero
HacnaxeHus. ITycTbIHs, HeCMOTps Ha BCe ee TPYJHOCTH, CTAHOBUTCS
IS UHOKOB /1100€3HO1.

Kaxk oTirerbHMYECTBO, TAK U MHOYECTBO, /Ia U BCS CBATAS XKU3HD
Ceprust — ato Bcerga mapajokc. C camMbix nepBbix cTpanuil JKurtus
IPenofoOHbI OCTOSHHO IPOTUBOIOCTABIIAETCS OKPYIXKAIOLIVIM.
Ecnu mapagokcanbHOCTD — 9TO ,,00MaHY Thle OXKUJAHNS U paspylleHe
00bruHBIX cTepeoTunoB” (Glazunova 1998, 42), To Bech KM3HEHHBIII
nyTb Ceprus — sTO UMEHHO paspylleHue OObIYHBIX CTEPEOTUIIOB,
KOTOpOe BCer/ja BbI3bIBaeT HEJOYMEHIE Y OKPY>KAIOIIUX.

Tak, BrepBble MajieHel] Bapgonomeit BbI3BaI HefloyMeHue, KOTza
IpOKpMYan B yrpobe MaTepu. 3areM — KOIZa OTKa3bIBa/lCsA €CThb
o cpeam u satTHunaMm. OtTpok Bapdonomeit He Takoil, Kak Bce IeTu:
KB AETAM HPPAIOLIHM Ne HEXOKAALLIE M I NHM Neé MPHCTARALLIE (,Zitie Sergia
Radonezskogo” 1999, 282). OH oTmyaeTcs OT CBOMX OpaTbeB, CHavasIa,
KOTI7Ia He MO>KeT Hay4UThCs TPaMOTe U BAPYT B OJVH IeHb OBJIajleBaeT
€10. 3aTeM — CbINORE K¢ KHPHAAORE, c'l‘ecPANH M NETPB OKIKENHCTACA; TPETHH iKe
CbIN, BAAKENNBIM 'NOLLIA BAMJOMM'BM, Ne BBCXOT'S skennTHen (,,Zitie Sergid
Radonezskogo” 1999, 286).

[Toxoponus poauteneii, Cepruii mepenoIHEH COBEPIICHHO
HEOXKUJAHHBIMU TSI CUPOTBHI YYBCTBAMU: U OTBUJEC B JOMb CBOH,
pajyacs JTyLiero e U cepAleMb, akbl HbKoe ChKpOBHUIlle MHOTOITBHHOE
npuobphre, monHo GorarcTra (,,Zitie Sergia Radonezskogo” 1999,
288). [TapamokcaabHBIM 00pa3oM nomeps poOaUTeNIeH paBHOIICHHA
npuobpemenuio cokposua st Ceprusi. Enudanuii oObirpsiBaet
MOHSATHE PHOOPETEHNS, BBOJIS B TEKCT CIIOBA COKPOSULLYE, MHO2OYEHHOE,
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nonHoe bo2amcmea, npuobpemams, KOKI0e U3 KOTOPBIX IPOTUBOPEUUT
HOHSTHIO TOTEPU. ABTOP 320CTPSIET CUTYAIUIO TPOTUBOPEUUS TAKUM
HarHeTaHHEM CHHOHUMOB U JIeJIaeT TeM CaMbIM MapajoKc HHOUYECKOTO
MHPOBOCIIPHUSTHSI BCe OOJIee BBIMTYKIIBIM B TEKCTE.

ITpOTHBOPEUNBOCTh — HEOTHEMJIEMBIH MPU3HAK CBSITOU JKU3HH
B moHuMaHuu Enmdanus (kak ¥ B MOHUMaHHH JPYTHX aBTOPOB
CpeHeBEKOBbs1). UeM MeHbIIe BHELIHEE, TeM OOJIbIIe BHYTPCHHEE,
4eM TpyJIHee TeJeCHas XKHU3Hb, TeM ClalocTHel nyxoBHast. [lepen Hamu
napazokc y)e He JOrHYecKOro YpOBH:, a ropasio 0ojiee BHICOKOTO
— MHPOBO33pEHYECKOr0. B caMoMm ciioBe uHOK, OT uHOU, 3aJI0KEHO
9TO mpotuBopeune. Ha mpoTuBopeunn xe mocTpoeHa TpaJanulMOHHAs
JIpeBHEpyccKas (POPMYJIIHMPOBKA CBATOCTH: 3eMHOU AH2el, HeOeCHblL
yenogek, koropyto Enudanmii [Ipemynpblii HeCKOIBKO pa3 ynoTpeoser
B CBOEM IIPOM3BEICHUH U OOBITPHIBACT B PA3HBIX BapUALIUSIX".

Bepa B cBATOCTD, B 4y/l0, B HEMMOBEpHOE — (PYHJaMEHTA/IbHBII
MUPOBO33PEHUYECKUIT NPUHIUII CPeJHEBEKOBOTO Ye0BeKa.
C. C. ABepuHIEeB, McClefyd BU3AHTUIICKYIO TUMHOrpadmio,
OTMedYaeT, 4To T0 Topadofor (HeMMOBEpHOE) — OLHO U3 Hauboee
XapaKTepPHBIX C/IOB B JIEKCMKOHE BM3AHTUIICKON putopukm (Ave-
rincev 2004, 151). ,Mup xpuctuannsa, — nuutet C. C. ABepuHIIEB,
— HAIO/THeH VICK/TIOYNUTETIBHO YYHObIMU Vi HOBLIMU, HEBEPOSTMHbIMU
U HeOOMDBLCTUMBIMU, HECTILIXAHHUIMU Vi He8UOAHHBIMU, CPAHHBLIMU
u Heucnoseoumovimu Bemamu (...) TakoBa KopHeBas CTPyKTypa
XPUCTUAHCKOTO mapajokcanuama’ (Averincev 2004, 151).

Kak Mbl yXe OTMe4anu, rpedeckoe ciIoBo TO Toapadotov,
BCTpevarolieecsi B rpedecKoli TMMHOrpaduu, peBHEPYCCKIe KHIDKHUKY
TIepeBOJIMIN Ha POJIHOI A3BIK Kak uydo mmu maurcmeo (Sumilo 2022,
608).

B cooTBeTCTBMU € TAKMM MOHMMaHMEM I1apajjoOKca BBICTPANBaET
CBOe IIOBECTBOBAaHIE U APeBHEPYCCKUIT arnorpad: oH pacckasbpiBaeT

3

O tpaguumonHocTyt mofo6HsIX popmyn cm. Rudi 2005, 59-101.
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o mapapokcax CepryeBoit >K3HU, VIV, €C/IU IPUOETHY T K CTTABAHCKOMY
HepeBOJy C/I0Ba napadokc, o yypecax. B JKurvm Ceprus Pagonesxckoro
YyIeCHBIM COOBITHAM yrensercs 6ompiioe BHuManue. CHavaa, mpu
OIMCaHMN IoHOIIeCKNX 1eT Bapdonomesn-Ceprys, dyzieca — 9T0 pU3HAK
M30paHHOCTH, 60XKeCTBEHHAsI IeYaTh Ha YRANOM oTpoke. 3atem Cepruii
caM TBOPUT HEMMOBEPHOE, UCLIeNIAA M BOCKpelIasd JIFJeil, U 3TO yXKe
CBUJIETENIbCTBO €I0 COBEPLIEHHOrO IOJBIUTA 1 €T0 CBATOCTU. YyaecHo,
TaHCTBEHHO, 3 3HAUUT I1apaJJOKCa/IbHO, BCE, UTO CBA3AHO C Iy XOBHBIM
obmmkom mpenogo6Horo. ITapagokcanbHoCTh MuuHOCTH Ceprud,
CIMsIHYE B HeM HeOeCHOTO 1 3¢MHOT'O OTChUIAET YNTATENA K TAUHCTBY
BouesloBeueHnsA Xpucra u cnusaHusa B Hem 1Byx ectecTs. Paccyxnmas
o BouestoseueHnn bora Crnosa, C. C. ABepuHIIeB INILET:
ImapajgoKCalbHbIE AaHTMHOMUNM «HEC/IMAHHOTO M HEPa3[e/IbHOTO»
coBMelleHus bora 11 4emoBeka B IMYHOCTHOM €IVHCTBE BOIIIOIEHHON
BTOPOM UIIOCTACU, TAKOTO >X€ COBMELIEHNS YeI0BEYECKOM MYKU
n paI[OCTHOf/l 60>KeCTBEHHOI HO6€I[I)I B CTpafaHUAX XpI/ICTa, n TakK
Jajee, OIPENE/AIT COO0I KOPEHHYIO CIIeNU(UKY XPUCTUAHCTBA.
boxecTBeHHas crmaBa XPI/ICTa MBICITUTCA OCYU.IeCTBTIHIOHlef;[ cebs
He T7ie-To Hafi Ero 4enoBedeckuM yHIDKeHNEM, a BHYTpU Hero. Tak xe

[apajIoKCcaJibHO 3eMHO€ ObITHE Ye/IOBEKA, B KOTOPOM COENMHEHBI
6oromnomo6ue u HuITOXKECTBO (Averincev 2004, 229)

Boronopo6ue Ceprus, 6ecKOHeYHO pacKpbIBalolleecs Ieper
aruorpadoM, HaBOJUT aBTOPA Ha MBIC/Ib O ITyOMHE COOCTBEHHOTO
HIYTOXKECTBA:

0 K€ NALLIE KHTHE MAH ¥'T0 NALLIE NIDEBBIRANHE NPOTHRY' CEATANO NOARHIAMD

M TIOPHIMB AOBPOA'ETEAGM? NHIPTO K€ ECTh NALLIE YPLHEVECTEO, H HALLIA MOAHTEA

AKO CT'END 6CTh. IOAHICO PACTOANHE HMATh BOCTOKB OT 3ANIAAA, CHILE HAMD

NEYAOBb ECTh MOCTHIHYTH KHTHA BAAKENANO H MPEAHBNANO MYKA (,.Zitie
Sergia Radonezskogo” 1999, 308).

MHOroKpaTHO BO3Bpamasch K 3Toil Teme, Enmdanni
OJJHOBPEMEHHO COKPYILAETCs O CBOEM HUYIMONeCmee Vi BOCXMIAeTCs
CeprueMm. 9Ta MBICTIb, MHOTO pa3 Bo3HMKarommas B JKnurum, cooburaer
TEKCTY NYbCUPYIOULYI0 08YNOTIAPHOCHDb, KAK Ha3bIBaeT ABEPUHIIEB
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[IOXO>Kee sIBJIeHVe B BU3aHTUIICKOI rumHorpadum (Averincev 2004,
226). ViMeHHO ABYNONAPHOCTD MO3BOMIAET CO3/IaTh OYE€Hb CUIbHOE
5MOLMOHA/IbHOE HAINpPsDKEeHMe, 00eCIeYuTb TO OCTpOe, MOYTHU
601e3HEHHOE BOCIIPUATIE, K KOTOPOMY CTpeMUTCs aBTOp. Aruorpad
He TO/IBbKO CaM COKPYILIAeTCA O CBOEM OKASHCMEe, HO CTPEeMUTCA
Y 9MTaTess MPUBJeYb K MOKAAHUIO ¥ BOCXUILEHNIO IIepe]t IO BUTraMm
Ceprus. Ilenp aBTOpa — HEMOCPEACTBEHHO 37I€Ch, Ceif4ac, B MOMEHT
YTeHMA BBI3BATDb 9TO ITOKAsSHHOE YyBCTBO y YUTATENA, KOTOpOe OyfeT
TeM CUJIbHee, 4YeM 0ojie3HeHHee BOCIIPUMET IOC/TIe[HMII PasHUILY
MEXJY LyXOBHBIM BenmuneM Ceprus 1 COOCTBEHHOI IPeXOBHOCTBIO.
Enndanuit ctpeMuTcss K TOMY, 4TOOBI €ro ajpecaT MPOYMUTHIBAIT
aBTOPCKYe MOKassHHbIe CJIOBAa KaK CBOM COOCTBEHHBIE 1 OOpalas
ux k He6y. Takum obpasom, mennoma cepdeuHoil UHMUMHOCU
BOIUIOLIAETCS B €r0 TEKCTAX C MIOMOIILI0 Pa3HOTO POJa IapasioKCOB.
ITo-BuayMOMY, napagokc mis Envdanus ABisgeTcs 1 Xyg0KeCTBEHHbIM
CPefCcTBOM, ¥ BKHBIM 3JIEMEHTOM ero (prmocodcKoil KapTUHBI MUpPA.

Eme ogHO mpoTnBOpedne, HalIeflIee OTPasKeHNe B CTVINCTIKE
EnndanneBplX XUTHil, — 3TO AHTMHOMMA CUTYallUM CaMOTO
arnorpada: Enudannit, kak aBTop, 6ecemyeT ¢ TIOAbMY, YNTAIOIVIMIN
JKutne, 1 ofHOBpeMeHHO, KaK Jie/laTe/lb HeIPeCTaHHO! MOJUTBBI, —
C HeBUVIMBIM MUPOM, ¢ borom n npenofo6HbIM. B KaXk/plil MOMEHT
JKnrtusa aBrop mpencrout Bory, mosromy 060t pparMeHT MOXKeT
OBITh IIpepBaH IS CIaBOC/IOBUS, COKPYIIEHMS, MOJNUTBBI VN
6orompicius. Tak, mpepycioye K JKUTHIO IpepbpIBaeTcsl HOKassHHBIMU
OTCTYIUICHMSAMU U CTTAaBOCTOBUAMM, paccKaspl o nopsurax Ceprus
HepeMeXKaloTCsl MOIMTBEHHBIMM OoOpalieHNAMY K Hemy. [loxBanbHOe
cnoBo Cepruio BKIIOYaeT HECKO/IbKO BOCXBajJeHMI M ITaderl.
Takas ¢parmMeHTapHas KOMIO3UIIVA HAIIOMUHAET OOTOCTY>XKeOHYIO
TPAANIVIO IpepbIBaHNA uTeHn 1 n3 CpamenHoro [Incannsa (mapemmii)
xBasieOHbIMU NecHoneHMAMM. M. A. CkabanmaHOBUY yTBep)XK/aeT,
YTO 3Ta TPAAULVA BO3HUK/IA KaK 3HAK HECHEep>KMBAeMOro BOCTOPTa,

B KOTOPBIN MPUXOJUT YTeL| OT COAep KaHmsl OMOMIENICKUX TeKCTOB
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(Skaballonovic 2008, 80). Tak u arnorpac, HaxoAsCh B IAPaLOKCATIBHOM
COCTOSIHUY OFHOBPEMEHHOTI 6ece/ibl C MOAbMU 11 ¢ Borom, BOCX1IIeHHO
IIpephIBaeT CBOM PacCKas TO /I BOCTOP)KEHHOI IIOXBAJIbl, TO [JIA
HOKasiHUA. DTO sSBJIeHNe OJHOBPEMEHHOro O0OpaleHNsl K TOPHEMY
U IOTIbHEMY MUPY, HaOJTI0fjaeMoe TN TePaTypOBelaMul B ITPOU3BEAEHUAX
BU3AHTUICKUX IponoBegHNKoB, C. C. ABepuHIIeB Ha3bIBaeT ,,ITPOIL
Ha COBMeIEHUM [BYX IUIAHOB, IPOCBEYMBAIINX APYT CKBO3b
npyra” (Averincev 2004, 231). Y Enudanus coBMelleHre ABYX
IUTAHOB — IIOBECTBOBATE/IBHOTO ¥ MOJIUTBEHHOTO — TAK)XXe CBA3aHO
C 0COOEHHOCTAMM CTUINCTUYeCKOro odopmienus peun. OHa,
6ynyun obpalieHa K bory, Bcerga HOCUT HECKOIBKO COKPYIIEHHBII
I OJHOBPEMEHHO BOCXMIIEHHBIN XapaKTep M MaKCUMaJabHO
yrnono6mnseTcsa — 0 pUTMMUKe, I/IaTOJIbHON pudMe, a/UInTepanuam
Y ACCOHAHCaM — CTUIIO TYMMHOTpadpUIecKUX IPOU3BefjeHNIL.

OTy uepy Ha coemeuleHul 08YX NIAH08, HO B cepe CpefHeBEKOBOI
xmponucy, ormedaer E. H. Tpy6enkoit B pabore Tpu ouepka
0 pycckoil ukoHe. XapaKTepHoe M/ IO3JIHETO CPe/JHEeBEKOBbS
IpefcTaB/eHye O IIOCTOAHHOM IPeACTOsAHUM bory 1 o mucaTenbckom
TPYyZAe KaK COTBOPYECTBe IepefaeTcsl B JPEBHEPYCCKON MUTepaType
Pa3MBIIUIEHUAMMN O HEKOEM 8HYMpPeHHEM CIyXe, KOTOPOMY, KaK IUIIeT
E. H. Tpy6enxoit, ,naHo cnbimarh HenspedeHHoe” (Trubeckoj 2003, 99).

ITOT CIIyX, — MPOJO/DKAeT UCC/IE[OBaTe/Ib, — B Halllell MKOHOIIICH

IIepenaeTcs BeCbMa pa3/IiNnIHbIMU crocodamit. MHOFI[a 9TO — IIOBOPOT

TOJIOBBI €BAHI'€JIVICTA, OTOPBABIIETOCA OT pa6OTI)I, K HEBUAVIMOMY IIJIA

HETO CBETY ( . ) IIOBOPOT HEIIO/THbBIN, CTOBHO €BAHTEIUCT 06pamaeTCH

K CBETY HE B3I/IAOM, a CITyXOM. MHOI‘,[[a 9TO Ja’Ke He ITIOBOPOT, a I103a

Je/I0BEKa, BCEL[e/I0 YITTYOIeHHOTO B ce0s, CIIYIIAIOIIEr0 KaKOoi-TO

BHYTPEHHUI, HEM3BECTHO OTKY/la MCXONALMI IO0C, KOTOPBINA

He MOXeT ObIThb JIOKa/JIM30BaH B IIPpOCTPAaHCTBE. Ho BcCerga 9TO

HpI/ICHyHII/IBaHI/Ie I/[306pa)KaeTCH B IKOHE KaK IIOBOPOT K HEBUAVMOMY.

OTcrofia y eBaHTeMNCTOB 9TO NMOTYCTOPOHHEE BBIPKeHMe OdYell,
KOTOpbIe He BUAAT okpyxamoiero (Trubeckoj 2003, 99-100).
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EBanrenucr, M306pa>1<eHHbU7[ Ha MIKOHE VWJIV KHVDKHOV MUHUATIOPE,
OBUI I IPEeBHEPYCCKOTO KHIDKHMKA YeM-TO BpPOfie COOCTBEHHOTO
npoo6pasa: OH TaK >Ke Jep>Ka/l Ha KOJEHAX CBOM CBUTOK, TAKXKe
MMeJT MaJIeHbKYI0 CKaMeeuKy IIOfi HOTaMM ¥ HeOOJIbILIOil aHa/Io
C YepHWIaMU ¥ KMHOBapblio mepex coboit. Ho rmaBHOe cXOAcTBO
ObITO He B 3TOM, a B ICKYCHO ITepelaHHOM MKOHOIIUCIEM YITyOIeHnn
B MOJIMTBY U oOpalieHny K ropHeMy Mupy. EBanrenmcr numer, HO
CMOTPUT He Ha JIUCT, a B HeKoe HeBUMMOe IPOoCcTpaHCcTBO. OH Bech —
IpeficTosIHYE U MO/UTBA. Tak 1 armorpad TBOPUT cBOe IPON3BejeHNe
U KOKIYI0 MUHYTY B3bIBaeT K BOry m K CBATOMY, O KOTOPOM
nuireT. To BOCIPUATIE 3aMedaTe/IbHO IepeflaH0 Ha MUHMATIope
K mmocTpupoBanHoMy JKutnio Ceprua PagonexcKoro, XpaHALeMycs
B PI'B, u3 cob6panus Tpoute-Cepruesoii naspsi (Illiistrirovannoe Zitie
Sergid Radonezskogo, fol. 7), rne Emndannii, pasnoxxus nepep cob6oii Bce
VHCTPYMEHTBI /I MUCbMa, IpeacTonT Cepruio, MOTUTBEHHO BO3JIEB
K HeMy pyku. MuHuaTiopa nitocTpupyer ToT ¢pparmenT XKnrns,
B KOTOPOM aruorpad oImycbIBaeT, KaK OH, IIPUCTYIasA K paboTe, cobupain
ceepeHysA o Cepruy 1 Kak HadyHasI mucaThb. TakuM o6paszoM, armorpad
— 3TO /Il CPETHEBEKOBOTO Ye/IOBeKa, PeXK/ie BCero, MOMMTBEHHMK
U IIPECTOATEIb CBATOMY, IIO3TOMY MOTMTBEHHbIE IHTOHAIIUY TaK
JIETKO IIPOHMKAIOT B €T0 TEKCT U YBJIEKAIOT YNATATe/I B €I0 He3eMHOe
IPOCTPAHCTBO Y BPEMHL.

AHTUHOMUSA B NONOXKeHNUM arnorpada BefileT K HepaspeluMomy,
MOXXHO CKa3aTb, AMAJIEKTUYECKOMY MPOTUBOPEYNIO BCEro
pousBefeHNs B LeoM: arnorpad, 6ecenyrommit ¢ borom, ocosnaer
CBOIO XY00CMb ¥ HeCHOCOOHOCTD OIMCBIBATH >KU3Hb IIPEHOJ0OHOTO
orna. Enudannii, npepcrosmmit bory, Xoten 6bI KaATbCA U MOTYATb,
HOo Enmdanmii, obpamaromuiicsa K JOAAM, MOTYaTh O IOABUTAX
IIPENOJOGHOTO He MOXKET M HE XOUET: NOAOBALLIE MH OTHNY AL €O CTPAKOM
VAOBb MOAYATH H NA YCTEX CROHX NPBCTS MOAGKHTH CREAYLIE CROKO NEMOLLIL
(.. Zitie Sergia Radonezskogo” 1999, 258); AlBOBb H MOAHTEA NPEroAOBNAN
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TOMO CTAPUA MPHRAATHT H TOMHT MOH MOMBICAD H MPHNYKAET MAATOAATH ke
W nueath (,,Zitie Sergia Radonezskogo” 1999, 258). VicTounukoM 31O
aQHTUTE3bI MOT OBITh POXKJECTBEHCKMIT MPMOC, O KOTOPOM MBI yKe
TOBOPU/IN (Sumilo 2022, 612): NoA0BALLIE NAMB, A0 B¢3 BBAbI CTPAXOMb,
Y'A0BE MOATATH, AIOBORHIO e, A'BRO, TBCHb CAOKHTH CHAOK) OBOCTPENHNOIO ABAO
€CTh APANO. NO, 0 MATH CHA'B, 6AMKO e BBICTh W3BOAEHHE, AdkAL (Mined
prazdnicnad, fol. 32306.).

[echib cAOKHTH CHAOH 0BOCTpeNNOK 1 cTpemuTcs Enndanmit, HecMoTps
Ha IIOHMMAaHME CBOETO HEelOCTOMHCTBA. leMa CaMOYHMUVDKEHMS
U IUCAaHUS BOIIPEKM OCO3HAHMIO CBOEN I'PeXOBHOCTH, 3Bydallas
B ruMHe KocMmbl MaloMcKoro, 4pesBbluailHO 0/1M3Ka TBOPYECTBY
Enndanns, n 370 elje pa3 ykasblBaeT Ha POACTBO €T0 IPON3BeIeHNI
TMMHOrpadMYecKIM >KaHpaM. 3[ieCb Mbl BCTpedaeM TUIINYHBIA I/IA
MIO3JJHETO CPEIHEBEKOBDbA MOTIB IIPOTUBOPEUMBOCTH XyI0KECTBEHHOTO
TBOpYeCTBa: arnorpad ¥ NpUvacTeH 1 He IPUYACTEH CBOEMY TPYAY.
OH OfHOBpPEMEHHO MCIIBITBIBAT MAKCYMAJIbHYIO OTBETCTBEHHOCTD
3a HalMCaHHOe U omlyljaeT ce6s He 6oee YeM cnucamenem. AKT
COTBOpYECTBA CBsA3aH C MOMEHTOM IIOKOPHOTO 3allMChIBAaHMA TOTO,
4TO AUKTyeTcs CBbllle.

ITogBOAA wmTOrM, OTMETUM ellle OJHO [JManeKTUdecKoe
IIPOTUBOpEeYNe: HECOOTBETCTBIE, KOTOPOe BO3HUKAET MEX Ty 3aflauaMm
Enncanns kak arnorpada, ;yXOBHOTO HaCTaBHUKA U KaK I'MMHOTpada.
Crunuctryeckoe opopMIeHNe TPON3BejeH s, BKpaIIeHlie B HETO
MOJIMTBBI, HOXBAJIbI, IIOKASHIIA, IUTAT 13 OMOIENICKIX VM TNTYPriudecKIx
TEKCTOB, a TaK>Ke MCIIO/Ib30BaHue B HeM 00roCIy)keOHBIX IPIEMOB
(mpeppIBaHMe OCHOBHOTO TEKCTA A/t o6palennst kK bory umu cesitomy)
menaer JKuTue He TO/NbKO >KM3HEONMCAHMEM, a OJHOBPEMEHHO
u ruMHOM. TBopuecTBo Enmdanns BHyTpeHHE HEOTHOPOIHO, KHVDKHMK
paciupsier KaHpOBbIe U CTW/INCTUYECKIe KAHOHBI, BCEI/la pa3phbIBasCh
MEXTy IOBECTBOBAHMEM I MOJIUTBOIA, HO B TO )K€ BPeMsA rapMOHUYHO

IeperyieTaeT r’MmMH U IIOBECTBOBaHNME B OTHOM IIPON3BENEHNIL.
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Taxkum 06pasoM, Xy0>KeCTBEHHBII ITapaoKC [/Is IPEBHEPYCCKOTO
KHVDKHUKA — 3TO HE TOJIbKO IpPUEM, CAyXXalUil 3CTeTUYEeCKOMY
BO3MIEICTBMIO Ha 4YUTaTeNlsl, He TOJBKO CIOCOO IOCTPOeHUs
NIpOM3BeleHN, aleUVIMPYIIINA K JIOTUYECKOMY MBILIJIEHUIO
VI 3a/IMCTBOBAHHbII 13 IUTYPIUIECKNUX TEKCTOB, HO OfIVH U3 IPUHIUIIOB
ABTOPCKOTO MUPOBOCIPUATHA.

B Mupe, MCKYIUIEHHOM CTpajjaHuAMY borodenoseka, — mumieT 06 3ToM

C. C. ABepuHIIeB, — Heb35 pasenTh CIe3bl ¥ PafocTs (...) 6e3 cies,

OITAKMBAIOIIVX KPECTHYI0 CMepTh XPIUCTa, HEBO3MOXKHO Becesne

crlaceHHoro Anama (...) YeM oTdeT/IMBee 11 9HEPrUUHee PasBefeHbI

06a moroca, 4eM pesde U YyBCTBUTENbHEE, faxe 6omesHeHHee (...)
TeM ny4ie (Averincev 2004, 230).

Xy[oKeCTBEHHbIE ITapaJOKChl B CPEJHEBEKOBON NIUTepaType
CTAHOBATCSA CPEICTBOM BBIPa>KEHISI BOCTOPTa Iepes 60XKeCTBEeHHOIT
NIpEMYLPOCTbIO, KOTOpasg HE IOCTVIKMMA 4e€TOBEYECKMM YMOM,
IIPEeBOCXOAUT Ye/I0OBeYeCKOe MBIIIJICHNEe, a IIOTOMY MOXeT OBITb
OIJMCaHA TOJbKO C IOMOIIBI aHTMHOMMIL. [ coBpeMeHHOI
TUTEpATyPbl NapaJOKCaJIbHOE — 3TO HEYTO HE ITI0X0XKEE Ha pealbHOCTD,
HEMOHATHOE MM Ja)ke KOMUYHOe. B mpeBHepyccKoil muTeparype
TO >Xe sIBJIeHNe OIleHMBAaeTCs IIPOTUBOIONIOXHBIM 00pasoMm:
HapajoKcaJIbHOE He II0X0XKe Ha PeaIbHOCTb, AUCCOHMPYET C OOBIYHBIMU
IIpeACTaB/IEHNAMY, HENIOHATHO, MPEBBIIIAET MEPY YEIOBEYECKOTO
pasyMmeHus, 1 moToMy cBATO. Ilapaokc B cpejHeBeKOBbe MPU3BAH

ONMCBIBATD TO, YTO KaCa€TCA BEPIINH Y€/IOBEIECKOro Ayxa.
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