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Is there a life without a body?

Istvdin M. BUGAR

1. Early Christian views on the soul-body relation 2. Personal eschatology; Inter-
mediate state, resurrection 3. Pseudo-Justin, Melito of Sardis, Hippolytus, Pseu-

do-Josephus/Origen, Aphrahat, Ephrem the Syrian

In Richard Attenborough’s Shadowlands we can hear the
following dialogue between Joy Gresham and “Christopher Riley”,
just introduced to each-other in the company of C. S. Lewis (Jack),
at a Christmas reception in the senior common room of Magdalene

College, Oxford:

Pror.
RiLEY

Joy

ProF.
RirLey

Joy

Pror.
RiLey

Joy

Am I right in assuming that you are from the USA?

Yes, I am.

Then perhaps you can satisfy my curiosity in a related
matter. | have always understood Americans to be hard-
writing, tough-talking, and one-sensed sort of people,
yet Jack tells me, his children’s stories sell very well there.
Who can be buying them?

Well, Prof. Riley, we are not all cowboys, you know.
Have you read any of Jack’s children’s books?

Jack has read abstracts aloud to me. It is one of his tests of

friendship.
Why, I think they are rather magical.

Eastern Theological Journal 6 (2020) 1, 11-34. I



Istvdin M. BuGAr

Pror.  Congratulations, Jack, you seem to have found a soul-
RiLEy mate.

Jack I thought you believed we didn’t have souls, Christopher?

Pror.  Well, yes, now I regard the soul as an essentially feminine
RILEY accessory, anima, quite different from animus, the male

variant. This is how I explain the otherwise puzzling
difference between the sexes; where men have intellect,
women have soul.

Joy As you say Prof Riley, 'm from the US, and different

cultures have different modes of discourse. ... Are you
trying to be offensive or just merely stupid?'

I have strong reasons to suppose that who stands behind the fictive

character of Christopher Riley is nobody else than Lewis™ colleague
at Magdalene College, one of the most influential philosophers of the
twentieth century, Gilbert Ryle*. Here he represents a stance that has

since become ubiquitous. As Mark Edwards has put it:

Shadowland (1993), film dir. by Sir Richard Attenborough 36’52”- 38’00” (based
on a television film [Thames Television 1985] and a stage play [1989] by William
Nicholson, original script by Brian Sibley and Norman Stone [/ Call It Joy). Cf.
Brian Sibley, Shadowlands: The True Story of C. S. Lewis and Joy Davidman,
London, 1998, where, however, the character of Riley does not appear.

“Dick Lucas’ early years and what C.S. Lewis was like as a professor” [audio
interview with transcript] (Part 1 of 5) https://www.leadershipresources.
org/dick-lucas-early-years-and-what-c-s-lewis-was-like-as-a-professor/:  “He
then became very unpopular with the senior faculty at Magdalen College.
Magdalen was a godless college and a very famous college, very atheistical.
People like Gilbert Ryle the philosopher. So [Lewis] got a rough ride there. He
never made professor at Oxford.” Cf. also A. J. Barkman, “The Philosophical
Christianity of C.S. Lewis: Its Sources, Content and Formation” PhD Diss.
Vrije Universitejt Amsterdam, 2009 (online at https://research.vu.nl/en/
publications/the-philosophical-christianity-of-cs-lewis-its-sources-content-
an) p. s.n. 25 p. 58. n. 205; and p. 246 (a quote from Lewis’ De Descriptione

Eastern Theological Journal



Is there a life without a body?

One can seldom speak of the soul in modern English without being
taken for either a Christian or a poet’.

Indeed, contemporary philosophers do not talk about soul — but
they do talk about mind; but we must remind ourselves that when
soul was introduced into the philosophical discussion, mainly* by
Plato’, it was but a synonym for the self and for the mind, the main
function of it being cognition. In the scene above Prof. Riley also
does talk about the mind (animus), as did the historical Ryle, too, in

Temporum). 1 did not have access either to the earlier film of the same title

made for television by William Nicholson in 1985 or its stage play version from

1989.

Mark Julian Edwards, Origen against Plato, Aldershot, 2002, 87.

4 The word is attested in the Pythagorean theory of the transmigration of
souls (Xenophanes fr. B7) and in the seemingly non-verbatim quotation of

S}

Anaximenes, fr. B2 (cf. Diogenes of Apollonia Bs), and becomes a key concept
for Heraclitus (frr. B13; 36; 455 68; 77; 855 98; 107; 115; 117; 118; 126) but all
this does not amount to a philosophical discussion of the concept. K. Kerényi
might be correct that the term did not play a role in Empedocles’ anthropology
and eschatology: Karl Kerényi, Pythagoras und Orpheus. Priludien zu eciner
zukiinftigen Geschichte der Orphik und des Pythagoreismus, Ziirich, 1950% at
least it is conspicuously missing in the verbatim fragments of Empedocles
(the only occurrence would be fr. B138 where it can simply mean “life”). In
Anaxagoras, yoyf is a principle of life common to humans and animals (frr.
B4; 12), while having vodg is a human privilege (fr. Bi2). For Plato, yoyy can
have either of these functions, with a definite emphasis on the latter (as the zrue
nature of soul): see next note.

s The main function of yoyn is ppévnoic in the Phaedo, even is the soul remains
here and there the principle of life/motion/change. Cf. Alcibiades 117b; 132d;133¢
(on modern discussion of the authenticity of this dialogue see J. Annas, “Self-
Knowledge in Early Plato”, in Platonic Investigations (ed. Dominic J. O’Meara),
Washington, DC, 1985, 112-115; Nicholas D. Smith, “Did Plato write the
Alcibiades I ?”, in Apeiron 37 (2004), 93-108; Paulina Remes, “Reason to Care:
The Object and Structure of Self-Knowledge in the Alcibiades 17, in Apeiron 46

(2013), 274-277.

Eastern Theological Journal | 13



Istvdin M. BuGAr

an influential monograph.® But he did so only to tell that to speak
about mind as something distinct from the body is like saying that
one bought two gloves and besides also a pair (of gloves)’.

This is in striking contrast with Antiquity, especially Platonism-
dominated Late Antiquity. Socrates, to start with, asks Alcibiades in
Plato’s dialogue entitled after the latter, which of the three the self
is: soul, body, or a conjunction of the two®. They answer the last two
options negatively and conclude that we are nothing but soul. This
position has gradually become the dominant philosophical stance in
Roman and Byzantine times?. The typical attitude towards the body
is plastically expressed in Porphyry’s Life of Plotinus

Plotinus [...] seemed ashamed of being in the body. [...] And he object-
ed so strongly to sitting to a painter or sculptor that he said [...] ,Why
[...] leave behind me a longer-lasting image of the image, as if it was
something genuinely worth looking at?™

Recent philosophers (and most people from scientists to common
folk) have tended to choose the second option offered by Plato’s
Socrates, while the Platonist choice appears an outdated, old-
fashioned, even impossible one. In this paper I ask the question where
early Christian thinkers stood in this respect. Of course, I cannot
give a comprehensive overview. Neither space, nor my competence
would sufhice for that. Indeed, there has lately been a vivid theological

Gilbert Ryle, 7he Concept of Mind, New York, 1949.

Cf. Ibid. 22.

Plato, Alcibiades I 128e-130d.

On this, see the collective volume A History of Mind and Body in Late Antiquity
(eds. Anna Marmodoro — Sophie Cartwright), Cambridge, 2017, 3-4.

10 Porphyry, Life of Plotinus in Plotinus, Enneads (tr. A. H. Armstrong), I LCL
440, 1989, 3. On Plotinus see Lloyd P. Gerson, “Plotinus”, in A History of Mind
and Body, 67-84 and Stephen R. L. Clark, “Plotinus: Body and soul”, in 7he
Cambridge Companion to Plotinus (ed. Lloyd P. Gerson), Cambridge, 1996, 275-
291.

O o NN O\
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Is there a life without a body?

and historical interest in the issue. Among others", a recent collective
volume, a workshop at the last Oxford Patristic Conference”, and
our present symposium are also a witness to this. Thus, what I am
able to do in this paper is that by musing on the problem, I believe, I
shall shed some light on the early history of one of the positions early
theologians took in the issue detailed above. Out of the three options
offered by Socrates they choose neither the Platonic nor the modern
physicalist view but the third one: we are body and soul.

Resurrection and Body as an Image of God

The doctrine of the resurrection is both a source and a test case for
Christian anthropology as is the whole issue of death and afterlife,
including the so-called middle-state. A thorough consideration of
this question, however, has to take into account a philosophical-
theological conundrum, including a reconsideration of all our
anthropological and cosmological concepts, such as matter, body,
soul, mind, spirit, person, time, space. We should, for example,
refrain from naively operating with an absolute linear concept of time
in both the empirical and the transcendent world, or to speak about

11 On the theological issue, see e.g. Joseph Ratzinger, Eschatology: Death and
Eternal Life (trans. Michael Waldstein), Washington, DC, 1988, 104-161;
Georges Florovsky, “The Anthropomorphites in the Egyptian Desert”, in Aspects
of Church History, Belmont, Mass., 1975, 89-96; “Theophilus of Alexandria
and Apa Aphou of Pemdje”, lbid. 97-129; John D. Zizioulas, Communion and
Otherness: Further Studies in Personhood and the Church (ed. Paul McPartlan),
New York, 2006, 263-269; esp. 279-283; cf. also Christopher West, “Preface”
and Michael Waldstein, “Introduction” in John Paul Il, Man and Woman He
Created Them: A Theology of the Body (tr. Michael Waldstein), Boston, 2006,
XXViI-XXX; 94-104.

12 E.g. the workshop “Bodily Resurrection vs Immortality: Philosophy, Medicine,
Theology” at the last Oxford Patristic Conference (I refer to several papers
below).

Eastern Theological Journal | 15
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embodiment or disembodiment without considering what exactly the
distance of this body and resurrected body in the authors concerned
is, or what they mean by a body in heaven.

We may begin with an assertion of St Paul in his autobiographical
letter to the Galatians:

the life, which I now live in the flesh, I live by the faith of the Son of
God (Gal 2,20 KJV).

Now, is there also a life without the flesh? In the First letter to
the Corinthians, roughly contemporary with that to the Galatians,
arguing against those who deny that there is a resurrection of the
body”, St Paul confirms that the afterlife is also a life in a body,
although in a different body:

And that which thou sowest, thou sowest not #hat body that shall be [...]
It is sown a natural body; it is raised a spiritual body. There is a natural
body, and there is a spiritual body. (1Cor 15,37-8; 44 KJV)

In the following paper, however, I shall not dwell on this
distinction between this-worldly and otherworldly bodies, but only
on the permanence of the bodily aspect of our life. Neither shall I
consider the possible difference between flesh (sarx) and body (soma),
since neither St Paul in the quotation above, nor the Patristic authors
I shall examine make this distinction'.

Thus, keeping in mind all the philosophical issues hinted at above,
but without entering the conceptual problems in detail, I now propose

13 1Cor 15,12-58.

14 In other words, it is not Pauline interpretation that is at stake in this paper,
neither in the sense of reconstructing the conceptual framework of St Paul, nor
of modern theologies which use Pauline texts as a pretext to deploy their own
key ideas. For all this, one can consult Vito Limone “The Christian Conception
of the Body and Paul’s Use of the Term Soma in 1 Corinthians”, in A History of
Mind and Body, 191-206. Here I am concerned with the Pauline diczum only as
a point of reference for the authors I am dealing with in the present paper.

16 | Eastern Theological Journal



Is there a life without a body?

to look first at a definite set of early fathers how they dealt with the
body. First of all, we have to see how this group of Christian thinkers
is different and from whom.

When interaction between Christians and the Graeco-Roman
culture started, philosophy was ever growingly dominated by
Platonism. Not the fashionable and widespread esoteric movements
of the age and their Christian counterparts, the so-called Gnostics
alone, but also the initiators of Christian theology, Aristides, Justin
Martyr, Clement of Alexandria and Origen made use of the Platonist
weaponry and were even in their person to some extent or at some point
attached to Platonic schools. Platonism seemed to be in many respects
a natural ally to Christianity in its combat against contemporary
Greco-Roman religion and the common way of life. Now, as we have
seen, in the field of anthropology Platonism stood for a radical soul-
body dualism, affirming the self-subsistent, independent and eternal
existence of the soul as opposed to the lower and temporary body.
Our real Self is identical with soul, to which body is only external,
even an obstacle, something she had better get rid of for good. As far
at least as anthropology is concerned, Origen was beyond doubt the
most eloquent proponent of the Platonic view:

The Son of God [...] came not to bring peace on the earth, that is, to
corporeal and sensible things, but a sword, and to cut through, if I may
say so, the disastrous friendship of soul and body, so that the soul, com-
mitting herself to the spirit which was against the flesh, may enter into

friendship with God".

15 Origen, Com. Jo I 32(229); translation by Allan Menzies in ANF 9, 316. /bid.
IT 6 Origen apparently degrades the significance of Incarnation as something
base and of temporary value: “For He is also (called by Moses) true as opposed
to shadow, token, and image, since this is indeed characteristic of the Word
in the Open Heaven. For he is not the same on Earth as He is in heaven,
inasmuch as He became flesh and spoke through shade, tokens, and images.
However, the majority of those who are supposed to have believed are disciples

Eastern Theological Journal | 17
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The religion of Incarnation, however, could not ignore the carnal
side of human existence that was assumed and sanctified by God
himself. Further, as Tertullian has observed, the doctrine of the
incarnation and that of the resurrection of the flesh are closely
interrelated®. From the beginning it should have been evident from
the Athenian speech of St Paul as reported by St Luke that in spite
of all common points with contemporary philosophy, a most central
faith-fact of Christianity, the resurrection of the body is not one
of them”, on the contrary, it is a dividing line between Christian
theology and Hellenic Philosophy.

It is no surprise then that the fathers I shall consider expounded
their theology of the body mainly in their apology for the carnal
resurrection, like Hippolytus®, Pseudo-Justin®. (I leave aside the
related texts of Tertullian, who has been a subject of a distinct paper°.)

of the shade of the Word, and not of the true Word of God in the Open
Heaven. Thus Jeremiah says: Christ the Lord is the spirit of our face, about
whom we have said: «we shall live in his shadow among the nations»”.

16 Tertullian, De carne Christi 1; 253 De resurrectione 2.

17 AA 17,18; 32.

18 See CPG 1900-1901.

19 See Bernard Poderon, “Le contexte polémique du De Resurrectione attribué
a Justin: destinataires et adversaires”, in Studia Patristica 31 (1997), 143-166;
the work is attributed to Athenagoras by Martin Heimgartner, Pseudo-Justin:
Uber die Auferstehung PTS s4 Berlin, 2001, 193-233 (with a critical edition
Ibid. 97-131); to Hippolytus believed to be identical with the author of the
Refutatio: Alice Whealey, “Pseudo-Justin’s De resurrectione: Athenagoras or
Hippolytus?”, in Vigiliae Christianae 60 (2006), 420-430. However, the author’s
innovative hypthetical and neutral use of Greek philosophical theories is very
distinct from that of the Roman author of the Refuzatio or that of Athenagoras
and is unparallelled in the works of Hippolytus (including the fragments of his
work on the resurrection), and, for that matter, that of Tatian.

20 Tertullian, De resurrectione (CPL 19). On Tertullian further see Jonathan
Barnes, “Anima Christiana”, in Body and Soul in Ancient Philosophy (eds.
Dorothea Frede — Burkhard Reis), Berlin, 2009, 451-464.

Eastern Theological Journal
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Now let us see how their fourfold message concerning the question of
the body is evolving in the polemical context.

First, these authors, like St Irenaeus”, maintain that human beings
are composed of two indispensable aspects, soul and body, and only
the two together make a (wo)man. The most lucid statement of this
comes from a De resurrectione falsely attributed to Justin martyr:

What is a human being? What else than a rational animal composed
of soul and body? Is the soul somehow in itself a human being? By no
means, but it is the soul of'a human being. Would you call the body a
human being? By no means; you call it a body of a human being. None
of these in itself makes a human being, but the composite out of the
two [...]*2

Of course, maintaining the composite nature of humanity does
not automatically mean that the unity of soul and body is essential
for being human. Origen, for example, in a record of a debate also
declares that we are body and soul®, but it is well known that whether

21 Irenaeus, Adversus Haereses V 6,1; cf. e.g. Tertullianus, De resurrectione s-7.

22 Pseudo-Justin, De resurrectione 8,8-10: 593d (120 ed. Heimgartner); English
translation is available also in ANFI 297. Gregory of Nyssa asks the question
above in the manner of the Platonic Alcibiades and answers it in the terms
of Pseudo-Justin: n sanctum Pascha GNO IX.1, 266-7, quoted in Nicholas
Constas, “To Sleep, Perchance to Dream: The Middle State of Souls in
Patristic and Byzantine Literature”, in Dumbarton Oaks Papers 55 (2001), 91-
124; Gregory in fact uses Epiphanius’ parable mentioned below (n. 81).

23 — and spirit: Dialogus cum Heraclide 6,20-29 (SC 67) Zovletov sivar 1oV
dvOpomov | pepobikapey and tdV iepdv ypaedv. dngiv yap 6 | dndotorog O
32 @e0g aytéooL VU@V TO Tvedpo kod | 1 yoyd Kol 10 cdpa’ 1o 88 ‘Ayidoat Dpdg
OLOTERETS, | Kol OAOKANpOV D@V TO TveDdpa kod 1) ywoyd) kod 0 | odpe duépntog év
1fj Tapovsie Tod Kupiov quév | mood Xpiotod tpnbein’, — todto 10 mvedua ovk
| #oT1v 10 Bylov mvedpa, GAAG népog Tiig Tod GvOpdmov | custicEg, Mg StddcKmV
0 avtog Grdctorog Aéyer | *To mvedua cvppoptupel 1@ mvedpott udv. Later,
however, he makes it clear that as in De principiis that humans were originally
made an immaterial substance and as such they are in the image of God. In §23
the image is found in the yoyy.

Eastern Theological Journal | 19
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he holds the same in the eschatological perspective is at least highly
questionable and certainly a crux for his interpreters*. Thus, for
example, even later Nemesius of Emesa, an author indebted to Origen,
to middle and late Platonism, can, for example, open his discussion on
human nature by emphasising the perfect unity of soul and body in
humans and az the same time maintain that body is only a temporary
vehicle of the soul®. In Ps-Justin and the texts related, however, we
are in the context of arguing for the resurrection of the body, which
makes the claim on our double nature a permanent truth. Further,
to be more accurate, Origen states that humans are composed of soul
and body, which is far from identical to saying that we are soul and
body*‘. The former claim can be naturally interpreted as a form of
substance dualism, while the latter as a sort of attribute-dualism.

Secondly, as a consequence of this, the early defenders of
resurrection maintain that since humans were made in the image of
God? and are made up of soul and body, both these aspects of our
being must exhibit the image of God. As stated by the very same
author:

24 Even the keynote speaker on the subject at the ultimate Oxford Patristic
Conference, Anders Christian Jacobssen, “Origen on Body and Freedom in
Origen” paper presented at the XVIII International Conference on Patristic
Studies, Oxford 21 August 2019 (expected to appear in Studia Patristica) did
not attempt at a solution of the conundrum. another paper on the subject
proposed by Samuel Ferndndez seems to have been withdrawn.

25 Nemesius of Emesa, De natura hominis [henceforth NH] 1: p. 1,1-3; contrast e.g.
Ibid. p 2. 1 agree with Anna Usacheva, “The Human Brain, Consciousness
and a Quest for Immortality in Nemesius of Emesa” paper presented at the
XVIII International Conference on Patristic Studies, Oxford 21 August 2019
(expected to appear in Studia Patristica) that here Nemesius is under the double
and incongruent influence of Plato and Galen.

26 The difference is not always palpable as far as the expression is concerned,
although Pseudo-Justin has cvvestog and cupmhoxd, whereas Origen covbetov,
which is somewhat more indicative of a nonessential unity.

27 Gen 1,27.

20 | Eastern Theological Journal
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Does not the Word say Let us make humankind in our image,
according to our likeness? What sort of human being? Obviously a
carnal one, since it says ‘humankind’. For thus speaks the Word: zhen
the LORD God formed man from the dust of the ground (Gen 2,7). It
is palpable that the human being formed according to the image of
God was carnal®.

In opposition to this, a well-known and influential Alexandrian
Jewish and Christian tradition insisted that human mind alone is the
image of God®, an idea followed also by contemporary writings like
Pseudo-Athenagoras’ De resurrectione®, or an Apology attributed to a
certain “Melito Philosopher™. Some 60 years ago G. B. Ladner in an
influential article stated that this latter was the standard interpretation
of the divine image in Genesis and remarked that Irenaeus and

28 Ps-Justin, De resurrectione 7,3-5: 592d; here I have followed Otto’s text, which
is only slightly different form that of Heimgartner but corrects obvious scribal
errors: lo. Car. Th. de Otto, Corpus apologetarum christianorum saeculi secundi:
Tustinus philosophus et martyr, 3rd edn 111, Jena, 1879, 234.

29 See Philo of Alexandria, De opificio mundi 69; Legum Allegoriae,31-32; Clement
of Alexandria, Protrepticus X 98,1-4; Stromata V,14,94.5; Origen, Hom. Gen1 1s.

30 For the work in general with the most convincing arguments advanced thus
far against the attribution to Athenagoras, see Attila Petrovits, “Athénagoras
vagy Pseudo-Athénagoras? A »De resurrectione« szerzdségének kérdéséhez”, in
Irodalom, teoldgia, miivészet: Vilogatds a Magyar Patrisztikai Tdrsasdg VII-XI.
konferencidin elhangzott eléaddsok szerkesztett vdltozataibsl (ed. by Judic Téth
and Gyorgy Heidl), Studia Patrum s, Budapest, 2014, 33-73. For its image-
concept see ibid., 56.

31 Cf. Istvdn M. Bugdr, “Melitén filozéfus beszédének eszmetdreéneti kontextusa”
[The place of the Oration of ‘Melito the Philosopher’ in the History of Ideas],
in Orpheus Noster 7/1 (2015), 20-43 (English summary on p. 43), repeated in,
A teoldgia kezdetei — a jdnosi tradicidban: A Meliton- és a Hippoliitosz-dosszié
[The Formation of Christian Theology and the Asiatic Tradition: The Dossiers
of Melito and Hippolytus (in Hungarian with an English summary on pp.
432-436)], Caténa monogrifidk 16, Budapest, 2016, 130-150.

Eastern Theological Journal | 21



22 |

Istvdin M. BuGAr

Methodius are somewhat rare exceptions to this general rule. The
truth is that the Alexandrians had only a better press in modern
scholarship. The opposite tradition, however, is also a consistent and
continuous line of exegesis, first? expressed clearly by the eloquent
bishop Melito of Sardis around 160 AD — as intimated by G. Florovsky
and proven recently through the gradual uncovering of another key
homily of Melito**. He is then followed, besides Pseudo-Justin, by
Irenaeus”, Hippolytus®, and Tertullian’” in the second, Methodius,

32

33

34

35

36

37

Gerhart B. Ladner, “The Concept of the Image in the Greek Fathers and the
Byzantine Iconoclastic Controversy”, in Dumbarton Oaks Papers 7 (1953), 1-34,
10-11 with notes 45-47.

A paper at the Oxford Workshop “Bodily Resurrection vs Immortality:
Philosophy, Medicine, Theology”, however, argued for a prominent place for
Clement of Rome and Justin martyr in the list constructed above: Jorg Ulrich,
“The Peculiar Merit of the Human Body. Exegesis of Gen 1,27f. and Gen 2,7
in 1Clem, Justin and (Ps?)Justin”, paper presented at the XVIII International
Conference on Patristic Studies, Oxford 20" August 2019 (expected to appear
in Studia Patristica).

An intuition of Georges Florovsky, “The Anthropomorphites in the Egyptian
Desert”, in Aspects of Church History, Belmont, Mass., 1975), 89-96, esp. 94
later evidenced by the gradual uncover of a Melitonian homily: see Istvdn M.
Bugir, “Melito and the Body”, in Studia Patristica 91 (2017), 303-314. (Against
the criticism of Rébert Somos — for which I am grateful — I still maintain
that whatever “bodiless” meant for Melito — and Irenaeus —, Origen’s reference
cannot be but to Melito’s homily On Soul, Body, and Incarnation, the subject
of which is in no ways the corporeal nature of God.) On the homily De anima,
corpore et incarnatione [henceforth ACI] see “Melito and the Body”, 304-307.
G. Florovsky, “The Anthropomorphites”, 94-95; Adlin Rousseau “Image et
ressemblance de Dieu chez Irénée”, in Irénée de Lyon, Démonstration de la
prédication apostolique (ed. Adlin Rousseau), SC 406 (1995), 365-371; ill. Heidl
Gyorgy, “Irenaeus és a test teoldgidja”, in Vigilia 78 (2013), 812-819 (with further
literature).

See Hippolytus, In Genesin fr 3: Hippolytus Werke 1. Exegetische und homiletische
Schriften edd. G. Nat. Bonwetsch & Hans Achelis, GCS 1, 1897, II 52.
Tertullianus, De resurrectione 5-7.
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Peter of Alexandria®®, and perhaps his successor, Alexander of
Alexandria® in the late third / early fourth*, by Ephrem the Syrian*,
Gregory of Nyssa** and by Epiphanius of Salamis together with the
monastic authors nicknamed anthropomorphite in the late fourth /
early fifth century®. We may also see a precursor of this thought in
the so-called Second letter of Clement, where the incorrupt flesh is said
to be the image of the spirit*.

38 Peter of Alexandria, De anima (CPG 1637) fr. 1: Synodus Constantinopolitana
et Hierosolymitana anno 536 (ed. E. Schwartz) Acta conciliorum oecumenicorum
111, Berlin, 1940, 197; Karl Holl, Fragmente vornicinischer Kirchenviter aus den
Sacra Paralella, TU 20/2, Leipzig, 1899, 210: fr. 460, and Wolfgang Bienert,
“Neue Fragmente des Dionysius und des Petrus von Alexandrien aus Cod.
Vatop. 2367, in Kinpovoud 5 (1973), 308-311; cf. Hippolytus, De resurrectione
(CPG 1638) fr. C ed. J- B. Pitra, Analecta Sacra IV, Tusculum, 1883, 190 (Syriac)
427 (Latin translation).

39 Supposing that he is indeed the author of a reworking of Melito’s ACT that
survives in Syriac.

40 Lactantius’ insistence on the divine character of human face, De opificio Dei 8
(PL 7,34A): Hominis itaque solius ... vultus Deo patrii communis ac Proximus —
although I have been warned by my colleague Gdbor Kendefly that otherwise
Lactantius did not share the above concept of the divine image.

41 Ephrem the Syrian, Carmina Nisibena 46,8 (resurrection is the revival of the
entire divine image, that is to say, of soul and body).

42 Cf. Gregory of Nyssa, De hominis opificio 5-6; see. N. Constas, “To Sleep,
Perchance to Dream”, 97-8, with a synopsis of literature on Gregory’s
anthropology in n. 21; to which one may add now, e.g. Morwenna Ludlow,
“Christian Formation and the Body—Soul Relationship in Gregory of Nyssa”,
c. 9. in Exploring Gregory of Nyssa: Philosophical, Theological, and Historical
Studies (eds. Anna Marmodoro — Neil B. McLynn), Oxford, 2018.

43 G. Florovsky, “Anthropomorphites”, 96; Id., “Theophilus of Alexandria and
Apa Aphou of Pemdje”, in Aspects of Church History, Belmont, Mass., 1975, 97-
129, 112-127; on Epiphanius, see /bid. 119-122. The Coptic adaptation of Melito’s
ACI preserved under the name of Athanasius is placed within this current
by Dmitrij Bumazhnov, Der Mensch als Gottes Bild im christlichen Agypten,
Studien und Texte zu Antike und Christentum 34, Tiibingen, 2006.

44 2Clem 14,3. The same homily also envisages the eschatological unity of
body and soul (/bid. 12,2-4) and emphasises the identity of #his body with
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Thirdly, within this tradition early authors, like Melito®,

Tertullian*’, and Theophilus of Antioch* emphasize that what makes
humans unique in creation is the fact that everything else was created
by the Word of God alone, but Adam by both the Word and the Hand
of God. In Melito** (who seems to have used the word ‘deed’ rather
than ‘hand’ in this context), it is obvious that what is meant is the
formation of the body, as is clear also from the words of the Genesis.
Melito alone also intimates the distinction between the formation of
man from the earth by the Hand and animation by the Spirit of God*.

45

46
47
48

49
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the eschatological one (9,1-5). However, while maintaining also that the
opportunity for repentance is restricted to our present life, it does not explicitly
make carnal existence a prerequisite of repentance, unlike Tatian (Or 15,10)
and later Nemesius of Emesa (NVH p 9-10 ed. Morani). The connection of the
opportunity for repentance with having a body has been analysed by David
Bradshow, “Patristic Views on Why There Is No Repentance after Death”
paper presented at the XVIII International Conference on Patristic Studies,
Oxford 21 August 2019 (expected to appear in Studia Patristica).

Melito, ACI T (Alex; AthC) reconstruction in Bugdr M. 1. A reoldgiai kezdetei,
447-457; for the testimonies used and their abbreviation see I. M. Bugdr
“Melito and the Body”, 304-307.

Tertullian, De resurrectione s.

Theophilus of Antioch, Ad Autolycum 11,18.

In Theophilus and Irenacus God’s Hands generally refer to the Logos and
Sophia, which, in their turn, are generally understood to mean the Son and the
Spirit, respectively. A doubt is cast on this traditional interpretation by Daniel
Buda, “Sophia in Theophilus of Antioch”, in Sophia. The Wisdom of God - Die
Weisheit Gottes. Forscher aus dem Osten und Westen Europas an den Quellen
des gemeinsamen Glaubens (ed. by T. Hainthaler, F. Mali, G. Emmenegger,
& M. L. Ostermann), Innsbruck — Wien, 2017, 95-99 and 4.,“Holy Spirit in
Theophilus of Antioch”, paper presented at the XVIII International Conference
on Patristic Studies, Oxford 22" August 2019 (expected to appear in Studia
Patristica). However, in the passage referred to it seems that the surplus in the
formation of humans is the participation of the Holy Spirit, since the Word is
active in all the days of the creation.

The thought is echoed also in Ephrem the Syrian, /n Gen 2,7, and Carmina
Nisibena 44,1.
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Fourthly, while our first author, Melito of Sardis unfolded his
anthropology in a homily entitled On Soul, Body, and Incarnation,
thus emphasising the role of the body in creation and salvation, this
leads to the eschatological perspective. While sin resulted in the
separation of soul and body, through the Incarnation the unification
of the two is made possible and in the eschaton will be fulfilled. This
is guaranteed by the fact that in the ascension Christ took the human
body into heaven®™ where there has been no body before. St Hippolytus
within the same tradition also emphasizes this ontological change of
the status of the body after the Easter events™.

Soul, Body, and the Middle State

After considering body in the resurrection, I shall turn to ideas
about the Middle State, the supposed interval between death and the
eschaton. As I have said before, a thoughtful theologian or philosopher
would beware of an inconsiderate use of notions of time™, space,
perception, mind, soul, body, person in this context. But at present,
I am interested in the historical quest alone, that is to say, how the
above delineated tradition envisaged such an intermediary stage and
what the consequences are for the soul-body relationship

In Melito’s reconstructed homily on Sou!/ and Body, the soul,
after having been separated from the body, is bound and lies inert,

so Melito, ACI 11 17 (AthG; Ep/Chrys; Alex; AthC).

st Hippolytus, in Danielem IV 1155 Contra Haeresin Noeti 4,10-11; cf. In odam
magnam fr. 1 (GCS 1,2 = Theodoretus, Eranistes 155,29-156,9); in Psalmos intr. 17.

s2 'This aspect of the problem is mentioned also by N. Constas, “To Sleep,
Perchance to Dream”, 9r1.
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“immovable™, “is capable of nothing™*. We shall see that bondage
is one of the common pictures used to describe the Middle State and
appears also in such a different genre as the Apophthegmata Patrumss.
What is significant in Melito, however, is that he describes this soul
as powerless similarly to the Platonist Nemesius’ characterization of
the body after death. In Nemesius, this state of the dead body is in
contrast with the activity of the soul. In Melito, there is a kind of
parallelism instead: the body is dissolved because the soul is bound
and thus cannot control it. She is in a state of contempt, possessed
by death. This description is very much in accordance with that
of Tatian, and later, with Aphrahat, and anticipates St Ephrem’s
characterization of the faculties of the soul as impossible without the
body, which will be discussed below.

By contrast, a Roman Christian writer loosely connected to the
chain of fathers discussed above, an author of a discourse on Hades
preserved under the name of Josephus (and probably also of the
famous Refutatio transmitted as a work of Origen) while describing

53 ~hasads <\ Melito, ACT I = Alexander of Alexandria, De anima, corpore et
de incarnatione in Coptic Homilies in the Dialect of Upper Egypt Edited from the
Papyrus Codex Oriental soor in the British Museum (ed. E. A. Wallis Budge),
London, 1910, 409 (= British Library [BL] add. 17,192 fol. 279a); Nova Patrum
Bibliotheca 11 (ed. Angelo Mai), Roma, 1844, 533, l.20 (=Vat. Syr. 368, repr. PG
18,592B). The idea is missing in the later Coptic reworking.

s4 Ibid.

- onh <\ p. 533 17 ed. Mai (=Vat. Syr. 368, repr. in. PG 18,589D). In Mai’s
Latin rendering: cessat eius actio; p. 409 ed. Wallis Budge, 8 (= BL add. 17,192
fol. 279a). Missing in the Coptic reworking.

-de i i p. 534, 1.2 ed. Mai (=Vat. Syr. 368 repr. PG 18,592D); du covdte
=\ sic” (ed. Wallis Budge p 410 = BL add. 17,192 fol. 279b). The expression is
present also in the Coptic version (fol 146all: ed. Wallis Budge 118; translation
on p. 261).

55 Apophthegmata patrum: Collectio alphabetica Macarius 38: PG 65,280.
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the Middle State of the soul similarly as in a bondage in a prison®,
maintains, however, that souls do have a perception, a perception
which, unusually, has as its object the future, their future fate. The
just watch a kind of ‘trailer’” of the heavenly life; the unjust, however,
while facing the place of the future punishment, perceive also the
revenger angels and the blissful place of the just. They do not yet have
the body in which they will be tormented, but still they do feel the
bodily punishment of fire. The idea of such a temporary punishment
is present already in Justin martyr?”, and Pseuso-Josephus’ fragment
shows numerous parallels also with Tertullian, including the
comparison with a prison, a state of detention awaiting trial®®. This
prison has a spatial, even geographical location under the earth. This,
then, entails an idea of a spatial dimension of the soul. Indeed, a
different fragment of the same work reveals that the author believed
that soul has a spatial form identical with her body, a view again
shared by Tertullian®, and probably professed already by Irenacus®.

56 Pseuso-Josephus, De universo ¥ 6: Fragmente vornizinischer Kirchenviter aus
den Sacra Paralella (ed. Karl Holl), TU 20/2, Leipzig, 1899, 139; for further
codices of the fragment see I. M. Bugdr, A reoldgia kezdetei, 349-350. In Pseudo-
Josephus, however, only the unjust are bound in chains.

57 Justin martyr, Dialoguscum Tryphone 5,3. Cf. Charles E. Hill, “Hades of
Hippolytus or Tartarus of Tertullian? The Authorship of the Fragment De
Universo”, in Vigiliae Christianae 43 (1989), 116.

58 Tertullianus, De anima 7; 35,3; 53,5—6; 55-8: C. E. Hill, “Hades or Tartarus”,
117; cf. Carl Schmidt, “Excurs 117, in Gespriche Jesu mit seinen Jiingern nach der
Auferstehung: Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts nach
einem koptischen Papyrus des Institut de la Mission Archeol. Frangaise au Caire
TU 43, Leipzig, 1919, s12.

59 See e.g. the close parallel of Pseudo-Josephus, de universo F 3 (= Photius, Bibl.
cod. 48: 11br4—12a18) with Tertullian, a7 9,7 on the shape of the soul identical
with that of the body: C. E. Hill, “Hades or Tartarus”, 119.

60 Irenaeus, Adversus Haereses 11,19,6.
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This latter idea is in accordance with the Stoic doctrine on the soul®.
In fact, the entire argument appears in a polemical treatise against
Plato and contemporary Platonism. However, this, of course, does
not mean that it is not influenced by Plato. Indeed, the author reveals
a moderate sympathy towards Plato®, and in fact the pictures he uses
to describe the fate of the souls after death are deeply reminiscent of
the Tartarus of the Phaedo™ and even more of the cave-prison of the
Republic**.

As opposed to Ps-Josephus, Hippolytus — whom we have seen to
belong largely to the same theological tradition — does not envisage a
temporary state for the soul of the deceased, at least not for the just®.
For him, personal eschatology and historical eschatology coincide®,
as if he was operating with a non-homogenous time-concept, and
thus escapes the problem involved in positing souls living without a

body.

61 Cf. SVFII 879 (A. A Long and D. N. Sedley, 7he Hellenistic Philosophers,
Cambridge, 1987, Nos3G).

62 Pseudo-Josephus, De universo F1 (=Emanuele Castelli, “Il Prologo del Peri tou
pantos’, in Vetera Christianorum 42/1 (2005), 37-54.

63 Plato, Phd.112a—4c. For views on the underworld in Plato’s dialogues see also
Ap. 4125 Cri. 545 Phd. 68—71; 83—5; 107-8; Grg. 5255 Resp. 1 330d; 11 363cd; 386b;
X 6192 (Tertullian explicitly refers to the passage in the Phd. in De anima 54,4,
but mentions also [another feature of] the story of Er from the Republic in the
same work [s1,2]; cf. J. H. Waszink, Quinti Septimi Florentis Tertulliani De
Anima, Amsterdam, 1947/ Leiden, 2010, 41).

64 Plato, Resp. VII s14a-7a.

65 C. E. Hill, “Hades or Tartarus”, 105-7. Similar views are expressed also by
Origen in Dialogus cum Heraclide 23: 6 [8]ikawog xai &v adtfi tf woxfi & pet[o]
Xpiotod. [...] | anoivdeica T0d coOpaTog ... petd Xpiotod dvaradetat.

66 Most importantly, Hippolytus, in Danielem IV 18,75 39,7 (on the just); cf. De
Benedictione Moysis, PO 27,155,4-9 (on the condemned). These passages that
do not occur in Hill’s list of evidences on immediate recompense (see previous
note), with which these two passages can be completed.
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Early Syriac Fathers on the relationship of body and cognitive
Jaculties

In the Early Syriac Fathers, we find a different solution for the
same problem, which is conceptually close to that of Melito. The
condition of the soul in death is described as an inert®, insensitive
state, a (largely) unconscious sleep®. K. Jachyun, following F. Gavin®,
finds the forerunner of this idea in another early author, Tatian, not
without a foundation”. In Aphrahat, the dead soul is incapable of

67 We find expressions to this effect, as we have seen (notes 53-54), in our close
testimony of the Melitonian text. One may, of course, note that our source,
(Pseudo-)Alexander of Alexandria’s sermon, survives in Syriac, that is to say,
translated in a milieu where the concept of the inert, sleeping soul in death was
common and thus might be considered as an addition of the translator. To this
we may object that, as we can see in the second part of ACI, the Alexandrian
reworking of Melito’s homily stays very close to the ideas and expressions,
while changing the form to a less poetic prose. The soul in bondage forms
the spine of the homily, as the second part of the homily, which answers the
first, emphasises that Christ in His descent has set free the souls bound in the
Hades. Further, in this special case, at least in the second occasion, the (free
but independent) Coptic reworking of the Melitonian text also contains the
expression in question.

68 On this issue see N. Constas, “To Sleep, Perchance to Dream”, 110-111 with
further literature in n. 69; Brian E. Daley, The Hope of the Early Church:
A Handbook of Patristic Eschatology, Cambridge, 1991, 73-77 with important
(further) studies in n. 3; and Kim Jaehyun, “Body and Soul in Ephrem the
Syrian”, in Korean Journal of Religious Study 21 (2000), 79-117, esp. 85-89; 101-9.
The last of the three contains by far the most complete collection of evidence
concerning the subject not only of the sleep of the soul but also of the general
issue discussed below. One can only regret that the study as printed remained
incomplete in respect of conceptual analysis, (accurate) references to sources,
and English idiom. I am very grateful to Levan Gigineishvili for drawing my
attention to this paper.

69 F. Gavin, “The Sleep of the Soul in the Early Syriac Church”, in journal of the
American Oriental Society 40 (1920), 103-120; esp. ITO-IIL.

70 K. Jaehyun, “Body and Soul”, 84-85 quotes Tatian, Oratio ad Graecos 13,1,
which is, however, a puzzling passage. At face value, it rather says that the
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sensation”, of memory”, and of discerning good from bad”. Since,
however, this sleep is interrupted by dreams either good or bad™
foretelling the future fate of the dead, Aphrahat’s picture is not all
that different from that of Pseudo-Josephus either; the Syriac author
offers a kind of rational explanation of the metaphorical-mythical
picture of the latter.

We must, however, make a small but important digression here.
Unlike Melito, but similar to — at least some key passages of — Irenaeus,
Hippolytus”, and to the statement of Origen quoted above’, Aphrahat
thinks in a tripartite anthropology, where humans in the full sense
comprise body, soul, and spirit; or, in Aphrahat’s own terminology,
body, psychic spirit, and holy spirit. The unjust lose the latter, while
the holy spirit of the just returns to God where she intercedes for
her body (and, conceivably, soul)””. Tatian, arguably, is of the same

soul of the sinner dies with the body, but that of the just lives — a view that is
not very distant from that of Hippolytus described above. Aphrahat also says
something to the same effect, but he distinguishes the psychical spirit from the
spirit of holiness (sic/) which lives after death with God, as we shall see in the
next paragraph.

71 Aphrahat, Demonstration 6,14 (referred to in Demonstration 8,23).

72 Aphrahat, Demonstration 22,6; 11 (in the resurrection only the memory of
good, of knowledge, of the divine is restored: /bid. 12).

73 1bid. 7.

74 Cf. Aphrahat, Demonstration 8,19.

75 Hippolytus, in Psalmos intr. 17; In Danielem 11,38,5.

76 See n. 23 above.

77 Like in the case of Christ’s death in Origen’s passage (Dialogus cum Heraclide
7) and in Pseudo-Hippolytus, In sanctum Pascham 56,1. 1 should remark that
here I would hesitate whether ,holy spirit” should be capitalised; in other
words, how far we can speak of holy spirits of persons and what their relation
to the Holy Spirit is. 'm afraid that this question was not even clearly asked in
Irenaeus of Aphrahat, but in her intimate relationship with her dwelling place,
the body, the “spirit of holiness” has definitely a human personal character. I
wish I could have consulted Giulio Maspero, Dio trino perché vivo: lo spirito
di Dio e lo spirito dell’'uomo nella patristica greca, Brescia, 2018, to which I had
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conviction’. In Ephrem, this threefold division is occasionally very
emphatic”, but is not connected, as far as I can see, to the problem of
the intermediary state. Further, in Ephrem human spirit tends to be
assimilated to zous®, like in Origen, in which case our basic question
on the relationship of cognitive faculties to the body remains whether
we speak of soul or spirit. This is why I dare not to treat this aspect of
the problem here thoroughly, although in the case of the intermediary
state the threefold division opens up a philosophically/theologically
plausible solution of the difficulty.

In the second half of the fourth century several developments
led to a revaluation of the soul-body problem in the footsteps of the
authors discussed above. One of these triggering circumstances was
the Origenist controversy of the late fourth, early fifth century. One
of the main actors of the debate, St Epiphanius of Cyprus dwells
on the relation of the two factors in humans in this context. Very
much like Melito in his On Soul, Body, and Incarnation, he maintains
that neither component can achieve anything without the other. He
borrows an earlier simile saying that body and soul are like the alliance
of a blind and a lame man, who are inert separately but can achieve
anything together®. It is also conceivable, that the same context led
to the revival and reworking of Melito’s homily On Soul, Body, and
Incarnation under the name of Athanasius of Alexandria®.

no access but the reader may be able to look up for a proper treatment of the
subject.

78 K. Jaechyun, “Body and Soul”, 83-4; F. Gavin, “The Sleep of the Soul”, 111.

79 See Ephrem the Syrian, Hymns on Paradise 9,19-21; cf. Ibid. 13;16; 18; Carmina
Nisibena 47,7-10.

80 Ibid. 19-20, where “spirit” (i0sr<) is freely replaced by “thought” (rs=zshw).

81 Epiphanius of Salamis, Panarion 64,70: GCS 31,516 (for the possible apocryphal
source of the edifying tale told by Epiphanius, see K. Holl’s notes in the edition;
for further literature on the parable see N. Constas, “T Sleep, Perchance to
Dream”, 98 n. 22).

82 See above n. 43.
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The author, however, who expounded most clearly the anthropology
of this tradition, was St Ephrem the Syrian. He has, in his turn,
been also motivated by controversy with the heritage of Bardaisan
and Marcion and with Manicheism, as can be seen from his Prose
Refutations83. Here he insists against any form of substance-dualism
that neither body nor soul can exist separately®, there is neither
sensation, nor speech, nor discernment in thought without the active
contribution from the body®. Not even dream is possible without the
body*¢, which entails that in the intermediary state the soul cannot
even dream.

Although confined within the form of poetry, in his 8% Hymn
on the Paradise” Ephrem expresses clearly and even furthers the
same ideas, again not just stating but providing detailed reasons for
the inseparability of body and soul. Firstly, psychical and cognitive

83 Ephrem the Syrian, Prose Refutations s (discussed in K. Jachyun, “Body and
Soul”, 97-101) is the most relevant for the present issue.

84 Saint Ephraim, Prose Refutations of Mani, Marcion, and Bardaisan ed. by C.
W. Mitchell, London, 1912, 5: I civ ed. They belong together as object and its
shadow Zbid. cii.

85 Ibid. civ. On thought (sox.or) see 1bid. cv; it is less clear to me how we should
understand that while for the soul mind (i~, ) is sufficient, but mind needs
also the body besides the soul. On communication see /bid. cviii. The problem
of thought and sensation is discussed in Ute Possekel, Evidence of Greek
Philosophical Conceprs in the Writings of Ephrem the Syrian (CSCO 580, Subs.
102), Peeters, Leuven, 1999, 192-196; 207-210.

86 Ibid. 106.

87 Ephraem des Syrers Hymnen De paradiso und Contra Julianum (ed. E. von
Beck), CSCO 174 Syr 78, Louvain, 1957, 33-35; with German translation in
CSCO 175 Syr 79, Louvain, 1957, 30-33; English translation: Saint Ephrem,
Hymns on Paradise (intr. and tr. Sebastian Brock), Crestwood, New York, 1990,
131-135. The importance of the hymn in our present perspective is highlighted
by D. Bumazhnov, Der Mensch als Gottes Bild, 81-84; K. Jachyun, “Body and
Soul”, 81-83; 96-97; 106. Besides this poem, and the prose work mentioned in
the previous note, Carmina Nisibena 47 is the most telling, besides 44, the
eloquent apology on the value of body.
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activities, he argues, are body-bound; even cognition is anchored in
physical language®®. Secondly, the affections of soul and body are
common — as later maintained by St Gregory of Palamas following
Aristotle’s psychology®. In sum, according to St Ephrem, soul has but
an embryonic existence without the body and can achieve nothing.
His argument is in striking contrast with Nemesius™ description of
perception, thinking, remembering, who maintains that soul uses
different parts of the brain for each process — but nevertheless the
intelligent soul is independent of the body?°. Then, one may ask, why
would she use it?

Ephrem’s hymn is a member in the cycle of a lyrical commentary
on the 2™ and 3" chapters of Genesis, but also has in view Paradise
regained, thatis to say, the eschatological perspective, thus maintaining
that no salvation is possible without the body. He, however, also hints
at the difference between the present and the eschatological body”.
This is manifested in their relation to space; in the eschaton a lot of
good people will find enough room even in a small place.

Conclusion

As is the case with the teaching on resurrection, we should also
remember that the gradual unfolding of a Christian anthropology of
the flesh, too, was motivated by apology against various systems of
thought informed by or akin to Platonism. For the earliest theologians,

88 For thought see the last lines of Ephrem, Hymns on Paradise 8,5; and 8,8; cf. also
Carmina Nisibena 47,3.

89 St. Gregory of Palamas, Triads Lii 1-3; 9; Liii 31; ILii. 12-14 cf. Aristotle, De
anima 1,1: 403a16-b19.

90 Nemeius, NVH 11-13 discussed also by Usacheva (see n. 25. above).

91 The same idea is not only hinted but cleatly expressed in Prose Refutations
s: p. cv; and in Hmyns on Paradise 9, where, however, it is stressed that not
only human body, but also soul and spirit/mind have to be transformed in the
eschaton.
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like Melito, Irenaeus, Hippolytus, Tertullian, Pseudo-Athenagoras,
the inspiring opponent was Christian “Gnosticism”; for Methodius,
Epiphanius and their contemporaries it was (a peculiar reception
of) Origen. In the further theological development, the doctrinal
counterpart was Manichaeism, Marcion, and probably Bardaisan?
for St Ephrem the Syrian, early iconoclasm for St John of Damascus®,
and finally, Barlaam of Calabria’s Christian Platonism for St Gregory
of Palamas®*. No doubt, in the western world Augustine also had
a word in this development, which is, however, a different story®.
Of course, the above list of names as stages in a development could
give the deceitful impression that there is a monotonic evolution of
Christian theology. Of course, all of us know that the story is much
more complicated. However, I still maintain that there is a clear
— even if not continuous — line in Christian tradition that refuses
radical soul-body dualism (without, at the same time, embracing a
strict monism). And this thread of thought appears appealing for our
own anthropological horizon.

92 I. Ramelli highlights the closeness of the metaphysical and anthropological
aspects of Origen’s and Bardaisan’s thought: Ilaria Ramelli, Bardaisan of
Edessa: A Reassessment of the Evidence and a New Interpretation, Piscataway, NJ,
2009, 18-19; esp. 170-171 (the three aspects of humanhood — body, soul, spirit/
intellect — derive from the descent of the last).

93 In his first apology, he eloquently stresses the role of matter in salvation and
deification in a passage that nearly amounts to a hymn: John Damascene, De
imaginimbus 1 16.

94 The body also participates in divine grace and is divinised; it becomes “psychic”
in the sense as the soul can also become “carnal” Gregory of Palamas, Triads Lii
1-3; 95 Liii 31; ILii. 12-14. The process then culminates in Cabasilas’ sacramental
realism in his Life in Christ, which is clearly expressed in his description of the
Eucharist as “the only mystery by which we are flesh from his flesh” Nikolaos
Kabasilas, De vita in Christo IV,30 (SC 355, 290; PG 150,593D) [my translation].
The passage is highlighted by John Meyendorft, Byzantine Theology: Historical
Trends and Doctrinal Themes, New York, 1983, 108-109.

95 Here I left aside the issue of Augustine. For him, see Giovanni Catapano,
“Augustine”, in A History of Mind and Body, 343-363.
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The Foundation of the Armenian (Ruthenian) College
of Lviv (Lemberg) (1664-1681)"

Kornél Nagy

1. Introduction 2. Historical antecedents 3. The Foundation and Early Activities of
the Armenian College 4. Summary

1. Introduction

The view stating that the contemporary Armenian Catholic (or
Armenian Uniate) Church was created in the territory of the former
Ottoman Empire remains prevalent in church-history to this day. This
position holds that the Church was founded in 1743 for Armenians
living in the territory of the Empire but confessionally faithful to
Rome, headed by the Armenian Catholic Catholicos appointed by
the Ottoman Sultan®. However, thanks to recent scholarly inquiries,
this claim has been subject to substantial re-appraisal as, in areas of
the erstwhile Polish-Lithuanian Commonwealth (Rzecz Pospolita
Obojga Narédow) and Transylvania, an Armenian Catholic Church
existed as early as the final decades of the 17th century, and their

1 Investigations on the subject of the present study were conducted in Rome and
Vatican City thanks to the Klebelsberg Kuné Scholarships granted in the years
2004, 2006, 2008, 2010 and 2018. The author wishes to express his gratitude for
the support provided.

2 Charles Aaron Frazee, “The Formation of the Armenian Catholic Community
in the Ottoman Empire”, in Eastern Churches Review, 7 (1975), 149-163; Charles
Aaron Frazee, Catholics and Sultans. The Church and the Ottoman Empire,
1453-1923, Cambridge, 1983, 46-58, 88-102.
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respective history was closely connected to the Armenian colonies of
Eastern Europe. It is nonetheless undeniable that, akin to the Greek
Catholics, the Armenian Catholic Church was also the product of
re-Catholicisation and evolved in Eastern Europe, within the early-
modern Polish-Lithuanian Commonwealth, in the late 16th century
and the first third of the 17th century’. Moreover, as suggested by the
latest research findings, the term Armenian Catholic as a category
identifying denominational affiliation first emerged in written records
in conjunction with Transylvania, for previously Armenian Catholics
had predominantly been referred to by the term Armenian Uniate. In
fact, in his ordinance issued in 1726, the Emperor and King Charles
IV (1711-1740) specifically obliged the Armenian Catholic Church of
Transylvania to obey the Roman Catholic Bishop of Transylvania
(Alba lulia/ Gyulafehérvdr) in matters of faith until a bishop was
appointed for them by the Apostolic Holy See*.

The Armenian College (Collegium Armenum) of Lviv (llov/
Lemberg/Lwéw/Ilyvd) called into being by the Apostolic Holy See
in 1664 played an important role in training new generations of
Uniate priests for the region. Initially, it educated priests catering
for the needs of the Armenian Catholic Churches of Poland and
Transylvania, and subsequently, from 1709, the Armenian College
opened its doors to Uniate Ruthenian, Ukrainian, and Belarusian
students as well. By the early 1720s, the majority of the students of
the institution were no longer Armenians but increasingly students

3 Kornél Nagy, “Az elképzelt ‘Aranykor’. Az erdélyi érménykatolikus (unitus)
egyhdz a 18. szdzadban”, in Torténelmi Szemle, 61 (2019), No. 2, 267-268.

4 APF = (Archivio storico della Sacra Congregazione per I’Evangelizzazione dei
Popoli o de “Propaganda Fide”, Roma) Acta SC (= Acta Sacrae Congregationis).
Vol. 96. Fol. 143/v.-144r.; APF SC (= Scritture riferite nei Congressi) Fondo
Armeni. Vol. 9. Fol. 6oir.; Erdélyi rémai katolikus egyhdzldtogatdsi jegyzbkinyvek
és okmdnyok, Vol. 1., szerk. Andrds Kovdcs, Zsolt Kovdcs, Kolozsvar/Cluj-
Napoca, 2002, 90.
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of Ruthenian descent. This is also indicated by the circumstance
that the educational institution adopted the name Armenian and
Ruthenian College (Collegium Armenum et Ruthenum) even ofhicially
as early as 1723. Furthermore, in the 18th century, the seminary
represented a significant source of new generations of clergymen for
the Greek Catholic community of Transcarpathia, too. Additionally,
the Armenian College also acted as a mediator in the resolution of the
disputes surrounding the legal status of the Greek Catholic Bishopric
of Mukachevo (Mukacevo /Munkdcs) and its occupancy following
Rékéezi’s War of Independence (1703-1711). Thus, the present study
is an attempt to describe the foundation, beginnings, early activities
and Armenological aspects of the Armenian or - to use its subsequent
name - Armenian-Ruthenian College of Lviv, as well as its brief
historical antecedents, in the light of recent archival investigations.

s The Armenian-Ruthenian College was finally closed by the Emperor and King
Joseph IT (1765-1790) by decree in 1784. The step was justified on grounds that
there were too few students of Armenian or Ruthenian extraction studying
at the Armenian-Ruthenian College of Lviv; APF CP (= Congregazioni
Particolari). Vol. 65. Fol. 290r.; APF Lettere SC (= Lettere e Decreti della Sacra
Congregazione). Vol. 104. Fol. 104r.; APF SC Fondo Ungheria e Transilvania.
Vol. 4. Fol. 163/r.-v., Fol. 165/r.-v., Fol. 433/r.-v., Fol. 435/r.-v.; APF SC Coll.
Var. (= Collegi Vari). Vol. 2. Fol. g4or.-57r., Fol. 227r., Fol. 333r.-3341.; APF SC
Coll. Var. Vol. 3. Fol. 109/r.-v., Fol. 166r., Fol. 176r., Fol. 209r.; Antal Hodinka,
A munkdcsi gorig-katholikus piispokség torténete, Budapest, 1909. 478, 497-499,
§21-522, 529-542, 583-584; Gregorio Petrowicz, Lunione degli armeni in Polonia
con la Santa Sede (1627-1686), Roma, 1950, 148-155; Dmytro Blazejovskyj,
Ukrainian and Armenian Pontifical Seminaries of L'viv, Rome, 1975, 239-24s;
Dmytro Blazejovskyj, Byzantine Kyivan Rite Students in Pontifical Colleges, and
in Seminaries, Universities and Institutions of Central and Western Europe, Rome,
1984, 39-40; Gregorio Petrowicz, La chiesa armena in Polonia e nei paesi limitrofi,
Roma, 1988, 78, 147-148, 175-177, 228-229; Balint Kovdcs, “A galiciai srmények
hagyatéka Varséban”, in Ldté — Szépirodalmi Folydirat, 19 (2008), No. 4., 65-
66; Aslanian, D. Sebouh, “Prepared in the Language of the Hagarites. Abbot
Mkhitar’s 1727 Armeno-Turkish Grammar of Modern Western Armenian”, in
Journal of the Society for Armenian Studies, 25 (2016), 64.
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2. Historical antecedents

From its foundation in the 4th century AD, the Armenian
Apostolic (Oriental) Church was nearly always caught in the crossfire
of dogmatic and canonical disputes. Due to active involvement
in the uprising against the Sasanian Persian Empire in AD 449,
representatives of the Armenian Church were unable to attend the
negotiations of the 451 Fourth Ecumenical Council in Chalcedon.
The teaching of Chalcedon would only appear on the horizons of
the Armenian Apostolic Church half a century later, in 504 or s05.
However, owing to the paucity of information, the incorrect teaching
that reached Armenia suggested that Nestorianism, which was also
regarded as a heresy by the Armenians, had been rehabilitated at
the Ecumenical Council. Therefore, they rejected the teaching of
Chalcedon®. Also half a century later, at the synod held at its seat, in
the city of Dwin’, in the period between ss1 and 555, the Armenian
Apostolic Church decided to separate from the (Universal) Catholic
Church. At the same time, the bishops and theologians present at the
synod declared their adherence to the Orthodox and Catholic faith
and also denounced Monophysitism, professing one, i.e. the divine
nature of Jesus Christ, as heresy. In Constantinople and Rome,
separation was, however, misinterpreted as the Armenians supporting
Monophysitism and its leading theologians. For this reason, over
time, the Armenian Apostolic Church would take centre stage in
the church unification efforts of Constantinople (Byzantium) and

6 Karekin Sarkissian, 7he Council of Chalcedon and the Armenian Church,
New York, 1975, (Second Edition), 8-19, 196-215; Krzysztof Stopka, Armenia
Christiana: Armenian Religious Identity and Churches of Constantinople and
Rome (14th and 15th Century), Krakow, 2016, 54-76.

7 In the transliteration of Armenian names and terms in the present publication,
the internationally accepted academic norms endorsed and mandated by the
International Association of Armenian Studies (Association Internationale des
Etudes Arménienne = AIEA) were applied.
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Rome?.

In 1045, the Byzantine Empire annexed historical or medieval
Armenia, soon to be followed by the Seljuk-Turkish conquest in 1071,
as well as later by the devastation of the Mongol hordes in the 13th
century. These events precipitated the mass migration of the Armenians
upon a biblical scale from parts of their native land. This way, large
numbers of Armenians found their new home in the territories of
Kievan/Kyivan Rus’ and its successor states’. Around 1280, Lev
Danilovich, the Rurikid Prince of Halych (1271-1301), founded the city
of Lemberg (today’s Lviv, Ukraine), which would quickly become the
seat of the Principality. Form the earliest times, numerous Armenian
families settled in the northern quarter of the new city®. Even in
that period, the Armenians founded a monastery in honour of the
Exaltation of the Holy Cross (Vank¢ Srboyn Xa& kataroyn) and built
a wooden church. Their religious practice would before long come
under the control of a bishop appointed by the Head of the Armenian
Apostolic Church, the Catholicos. In 1340, Halych and Lemberg/
Lviv (the latter already called Lwéw at the time) were placed under
the jurisdiction of the medieval Kingdom of Poland. Casimir III
the Great, King of Poland (1333-1370), granted a wide range of legal,

8 Nina Garsoian, L'église armenienne et le grand schisme d’Orient, Louvain-
la-Neuve, 1999, 38-42, 91-96, 126-127, 173-178, 187-188, 213, 236-239; Mesrop
K. Krikorian, “Calcedonia: storia, conflitti, cristologi e riconciliazione”, in
1l Concilio di Calcedonia 1550 anni dopo, a cura di Antonio Ducay, Citta del
Vaticano, 127-131; Kornél Nagy, Az erdélyi ormények katolizdcidja (1685-1715),
Budapest, 2012, 27-28.

9 Blazejovskyj, Ukrainian and Armenian Pontifical, 81.

10 Frank Zachariasewicz, Wiadamosc 0 Ormianach w Polsce, Lwéw, 1842, 17, 65, 77;
Gregorio Petrowicz, La chiesa armena in Polonia, Roma, 1971, 9; Blazejovskyj,
Ukrainian and Armenian Pontifical, 82; Eleonora Nadel-Golobi¢, “Armenians
and Jews in Medieval Lvov and Their Role in Oriental Trade”, in Cahiers du
Moncde russe et sovétique, 20 (1979), No. 3-4, 345-388.
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economic, and religious privileges to the Armenians of Lviv in 1356".
In 1363, the Armenian Apostolic Cathedral of the Assumption of the
Holy Theotokos of Lviv (Mayr Tacar Verap oxman Srboyn Astwacacni)
was built from the pious donation of two Armenian merchants from
Crimea, Yakob Kaffayec’i and P’anos Vaysurc’i>. One year later, in
1364, Armenian Catholicos Mesrop 1 (Mesrop Artazec’s) (1359-1372)
elevated the city’s Bishopric to the rank of Archbishopric, a move
subsequently approved by the King of Poland®. Moreover, Casimir
I1I granted the Armenian community of Lviv and Poland the right
to elect their Archbishop freely, which was in turn recognised by the
Head of the Armenian Church. From the Middle Ages, the Armenian
clergy of Lviv primarily came from areas in Armenia and actively
participated in the life of the local community as well*.

By the beginning of the early modern era, the Armenian
community living in the territory of the Polish-Lithuanian
Commonwealth had become the most affluent community outside
Armenia. In addition, with its churches, schools and printing press,
the Armenian colony of Lviv came to be one of the most significant

11 Das alte Recht der Armenier in Lemberg, hrsg. von Ferdinand Bischoff, Wien,
1862, 14-20, 39-43, 61-62; Urkunden zur Geschichte der Armenier in Lemberg,
hrsg. Von Fedinand Bischoff, Wien, 1864, 92-97, 118-124; Tadeusz Gromnicki,
Ormjanie w Polsce Ich historja, prawa i przywileje, Warszawa, 1889, 26-
30; Gregorio Petrowicz, “Lorganisation juridique des Arméniens sous les
monarques polonaisess”, in Revue des études arméniennes — Nouvelle Série, 4
(1967), 340-345; Petrowicz, L'unione, 12.

12 Minas Bizskeanc, Canaparhordut’iwn i Lebastan, Venetik, 1830, 104;
Zachariasewicz, Wiadamogg, 18; Petrowicz, La chiesa, 1971, 19-20; Blazejovskyj,
Ukrainian and Armenian Pontifical, 84.

13 Georges Bournoutian, “A Fresh Look at the Causes of Decline of the Armenian
Colonies in Poland”, in Series Byzantina. Studies on Byzantine and Post-
Byzantine Art, Vol. 9. (ed. Waldemar Deluga), Warsaw, 2011, 145-146.

14 Petrowicz, Lunione, 3; Krzysztof Stopka, “The Religious Culture of Polish
Armenians (Church-Public Structures and Relations)”, in Acta Poloniae
Historica, 101 (2010), 163-205; Bournoutian, A Fresh Look, 147.
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sanctuaries of Armenian culture, while the old homeland was
trapped in the buffer-zone of Ottoman-Turkish and Persian imperial
expansions”. The Armenian community was confronted with Rome’s
unificationist denominational policies already in the Middle Ages,
but those attempts would regularly fail on account of the resistance of
the Armenian lay community and of the clergy™. After the Council of
Trent (1545-1563), however, such intentions of Rome intensified again
and even came within reach following the 1596 Ruthenian church-
union of Brest".

In 1624, the Armenian Apostolic (Eastern) Archiepiscopal ofhice
in Lviv became vacant with the death of vardapet Mesrop Kaffayec'i
(1550-1624), an opponent of church-union, and the lay representatives
of the community were unable to come to an agreement on
the question of succession. Three years later, the anti-catholicos
Melchizedek (Melk’iset” Garnec’i) (1570-1627) arrived in Lviv with his
entourage from Armenia, occupied by the Persian Safavid Empire’.

15 Apart from the city of Lviv, Kamieniec-Podolski, Stanistawéw (Ivano-
Frankivsk/Stanyslaviv), and Zamos¢ also had economically powerful and well-
organised Armenian communities. Biskeanc, Canaparhordut’iwn, 99-100,
147, 155; Edmond Schiitz, “An Armeno-Kipchak Print from Lvov (A. D. 1618)”,
in Acta Orientalia Academiae Scientiarum Hungaricae, 13 (1961), 123-130.

16 In reality, these attempts at attaining union led only to partial success.
Zdzistaw Obertynski, Die Florentiner Union der polnischen Armenier und
ihr Bischofskatalog, R6m, 1934, 12, 24, 44-45; Petrowicz, La chiesa armena,
52-60; Lewon Botos Zek’iyan, “14 dari kronakan vederg: naxak’ayler Hayoc’
ekelec’banakan kargavi¢ake”, in Ejmiacin, 56 (2000), No. 1, 106-127; Stopka,
Armenia Christiana, 143-156, 193-220, 291-308.

17 Biskeanc, Canaparhordut’iwn,149; Alexandr Osipian, “Between Mercantilism,
Oriental Luxury and the Ottoman Threat: Discourses on the Armenian
Diaspora in Early Modern Kingdom of Poland”, in Acta Poloniae Historica, 116
(2017), 188-201.

18 As a matter of fact, Melchizedek held the rank of bishop, serving as vicar
to the Head of the Church (tefapah), and paraded himself as self-styled
catholicos while the legal head of the Armenian Apostolic (Oriental) Church
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As contemporary documents reveal, the Armenian hierarch was
effectively obliged to flee his native country after embezzling the
church property and tax revenue entrusted to him. Furthermore, he
also provoked the anger of the clergy in Armenia repeatedly. Firstly,
he styled himself catholicos without possessing such authority.
Secondly, he declared his adherence to the Catholic faith in the
presence of missionaries from the Apostolic Holy See. Thirdly, he had
the Armenians’ most sacred relics - including the Holy Right Hand
of the Apostle of the Armenians, Saint Gregory the Illuminator (Surb
Grigor Lusawori¢”) (257-331) - transported to Rome via missionaries”.

The Lviv community had a young ambitious Armenian monk,
Nikol Torosowicz (Nikotos T oroseanc’) (1603-1681), who, thanks to his
wealthy family, maintained extensive ties with the Polish nobility and
the Royal Court®. As attested by sources, in 1627, Nikol Torosowicz
visited the anti-catholicos Melchizedek residing in the city at the time

was Catholicos David V (Dawit’ Valariapatec’i) (1587-1629), placed under
Persian house arrest. On this subject, see: Edmond Schiitz, “An Armenian—
Kipchak Document of 1640 from Lvov and its Background in Armenia and in
the Diaspora”, in Between the Danube and the Caucasus. A Collection of Papers
concerning Oriental Sources on the History of the Peoples of Central and South-
Eastern Europe (ed. Gydrgy Kara), Budapest, 1987, 268-269; Nagy, Az erdélyi
drmények, 46-47.

19 MAMAT (= Matenadaran called Mesrop Mastoc’ — The National Archives of
Armenia, Yerevan/Erewan) MS (= Manuscripta). No. 2644. Fol. 229r.-253/v.;
Arak’el Dawrizec’i, Patmut’iwn Arakel Dawrifecwoy, Valar$apat, 1896,
9-13, 27-29, 222-228; Petrowicz, Lunione, 9-12, 23; Stepanos Rosk’ay,
Zamanakagrut'iwn  kamtarekank’ ekelecakank’, a$x. Hamazasp Oskean,
Vienna, 1964, 167-172; Schiitz, Armenian-Kipchak, 272-276, 288; Nagy, Az
erdélyi srmények, 48.

20 APF SOCG (= Scritture Originali riferite nelle Congregazioni Generali). Vol.
291. Fol. 167r.; APF SOCG. Vol. 293. Fol. 183/v.-184/v; MAMAT MS. No.
1004. Fol. 190/v.; Dawrizeci, Patmut’iwn, 364; Kamenic: Taregirk’ Hayoc’
Lehastani ew Rumenioy, a$x. Lewond Alisan, Venetik, 1896, 203; Petrowicz,
Lunione, 14-16, 525 Schiitz, An Armenian-Kipchak, 28s.
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and, in exchange for an enormous fortune, he successfully persuaded
him into appointing him archbishop in secret in the Armenian
Monastery of the Exaltation of Holy Cross in Lviv in the middle of
the night.

Afterwards, having enlisted the support of the Polish Court,
Archbishop Torosowicz embarked on an aggressive ecclesiastical
policy, imprisoning the lay leaders of the community and replacing
them with his own sympathisers. This caused considerable uproar
within the Armenian Apostolic Church?. In 1630, Catholicos Moses
I (Movses Tatewac’i) (1629-1633) dispatched legates (nwirakn) to
Lviv, calling on Torosowicz to resign, but he was unwilling to comply.
Subsequently, the legates pronounced an anathema (nzovumn)
upon the new Archbishop®. Therefore, in 1630, accompanied by his

21 Some suggest that Torosowicz declared his adherence to the Catholic faith
to the anti-catholicos Melchizedek already at this point, though such an act
has not been verified by the relevant sources. Dawrizec’i, Patmut’iwn, 36s;
Kamenic’, 211; Siméon dpri Lebacwoy Ulegrut’iwn, asx. Nersés Akinean,
Vienna, 1936, 377, 399-405, 410-417; Petrowicz, Lunione, 39, 46-47; Rosk’ay,
Zamanakagrut’iwn, 172; Angéle Kapoian, “Siméon de Pologne: le diacre de
Zamo$¢ (1584/s - aprés 16397, in Series Byzantina. Studies on Byzantine and Post-
Byzantine Art, Vol. 9. (ed. Waldemar Deluga), Warsaw, 2011, 155-156; Osipian,
Between Mercantilism, 179-180; Claude Mutafian, La Saga des Arméniens de
[Ararat aux Carpathes, Paris, 2018, 137-174.

22 Torosowicz’s archiepiscopal appointment and alleged allegiance of faith
were noted by the Apostolic Holy See as well. In his letter to Rome, Antonio
Santacroce (1598-1641), Apostolic Nuncio in Warsaw and Titular Archbishop
of Seleucia in Isauria, wrote that this was a propitious moment to convince the
Armenians living in Lviv (and hence in the whole of the Polish-Lithuanian
Commonwealth) to accept the church-union. On this subject, see: APF
Istruzioni. Vol. 3. Fol. 93/v.-9sr.

23 APF SC Fondo Armeni. Vol. 2. Fol. 113/v; Dawrizec’i, Patmut’iwn, 366-370,
3755 Kamenic’, 206; Nersés Akinean, Movsés Tat'ewac’i Hayoc’ Kat otikosn ew
ir Zamanaké, Vienna, 1936, 249-255, 260; Schiitz, An Armenian-Kipchak, 286,
291-292.
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followers, Nikol Torosowicz escaped to the Saint Michael Monastery
of the Discalced Carmelites in Lviv, where he proclaimed church-
union in the presence of the prior and declared his adherence to the
Catholic faith to him**. With the joint support of the Polish Catholic
Church and Royal Court behind him, Torosowicz thus began
aggressive conversion campaigns: Assisted by secular authorities, he
had the Archiepiscopal Cathedral seized and incarcerated protesting
Armenian priests and the lay leaders of the community as heretics.
This, however, failed to quell the discord. Moreover, even the Catholic
Church was dissatisfied with his activities as, despite his church-union,
Archbishop Torosowicz continued to say Mass according to Oriental
traditions, and his Catholicism was in fact but mere pretence®.
Therefore, in 1634, he was summoned to Rome, where, in the course
of the following year, he re-affirmed his adherence to the Catholic
faith in the presence of Pope Urban VIII (1623-1644) and pledged
to say Mass exclusively according to the Latin Rite thereafter and to

24 Onorato Visconti (1585-1645), Apostolic Nuncio in Warsaw and Titular
Archbishop of Larissa in Thessalia, notified the Apostolic Holy See of
Torosowicz’s declaration of adherence to the Catholic faith in multiple letters
only a year later, in 1631. On this subject, see also: Other views point out that
the Archbishop declared his adherence to the faith to the Jesuit Provincial.
APF SOCG Vol. 73. Fol. 9gr.+Fol. 12/r.—v., Fol. 1or.-11/v., Fol. 14r.-17/v., Fol.
29r.+Fol. 32/v., Fol. 33/r.—v., Fol. 34/v.-35/v.+Fol. 37/v., Fol. 38r.—40/v., Fol.
421., Fol. 43r.—44/v., Fol. 41r.+Fol. 46/v., Fol. sir.—s2r.; APF Lettere SC. Vol.
1. Fol. 39/r.—v., Fol. 45/v.; APF SC Fondo Armeni. Vol. 2. Fol. 113/v.-1141.;
AAV (= Archivio Apostolico [Segreto] Vaticano, Citta del Vaticano) ANV (=
Archivio della Nunziatura in Varsavia [in Polonial). Vol. 42/A. Fol. 203/r.-v.;
Dawrizec'i, Patmut’iwn, 289; Kamenic’, 209-210; R68k’ay, Zamanakagrut’iwn,
174; Schiitz, An Armenian-Kipchak, 290-295; Lewon Xalikean, “Haykakan
gattavayreré Ukrainayum XVI-XVII darerum”, in Asxatut’iwnner, Hat. 2,
asx. Paroyr Muradean, Erewan, 1999, 251-253.

25 APF SOCG. Vol. 64. Fol.148r.; APF SOCG. Vol. 298. Fol. 151r.; Dawrizec’i,
Patmut’iwn, 381-382; Petrowicz, Lunione, 61, 75, 81, 123; Blazejovskyj, Ukrainian
and Armenian Pontifical, 8s.
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do everything in his power to found a seminary for the Catholicised
(Uniate) Armenian Church in Lviv, for Poland lacked a substantial
clergy loyal to Rome**.

In 1635, Mario Filonardi (1594-1644), Archbishop of Avignon, was
appointed as an Apostolic Nuncio in Warsaw, who was from the
start discontent with the Archbishop’s ecclesiastical policies®”. His
reports disclose that, on the one hand, Archbishop Torosowicz did
continue to say Mass according to the (Eastern) Armenian Apostolic
Rite and, on the other hand, he stirred a scandal by spending the
funds provided by the Apostolic Holy See on earthly vanities. His
unfavourable situation was further aggravated by the fact that,
though an archbishop, he lived in marriage, had lovers and had several
illegitimate children born to him®®. Nuncio Filonardi felt compelled to

26 APF SOCG. Vol. s59. Fol. 178/v.; APF CP. Vol. 22. Fol. 134/r.-v.+Fol. 135/v.;
APF SC Fondo Armeni. Vol. 2. Fol. 109/r.-v.; APF Istruzioni. Vol. 1. Fol.
2151.-217/v.; AAV ANV. Vol. 47. Fol. 58r; MAMAT MS. No. 1004. Fol.
1931.-194r.; Petrowicz, Lunione, 71-73, 79-80, 83-87; Schiitz, An Armenian-
Kipchak, 301.

27 APF SOCG. Vol. 136. Fol. 337r.; APF SOCG. Vol. 293. Fol. 102r. —103r., Fol.
13r., Fol. 115/r.—v., Fol. 116/r.—v., Fol. 118/r.—v., Fol. 120r.+Fol. 125/v.; AAV
ANV. Vol. 47. Fol. 323r.; AAV Segretaria di Stato. Polonia. Vol. 47. Fol. 3531
AAV Segretaria di Stato. Polonia. Vol. 175. Fol. 144/r.-v.; APMV (= Archivio
dei Padri Mechitaristi di Venezia, Venezia) MS (= Manuscripta). No. 1788.
Fol. 89/v.—91r., Fol. 101r.~102/v.; Kamenic, 241-243, 244-246, 247-249; Acta
Nuntiaturae Poloniae, Tomus XXV, Marius Filonardi (1635-1643), Vol. 2.,(1
XTI 1636-31 X 1637) (ed. Theresia Chynczewska-Hennel), Cracoviae, 2006,
6-7, 8-9, 13, 18, 23, 39, 455 Stosunki dawnej Rzeczypospolitej z Persq Safawidéw
i katolikosatem w Eczmiadzynie w swietle dokumentéw archiwalnych. - The
Relations of the Polish-Lithuanian Commonwealth with Safavid Iran and the
Catholicosate of Etchmiadzin in the Light of the Archival Documents, (eds and
trs. Dariusz Kotodziejczyk, Stanistaw Adam Jaskowski, Piruza Mnatsakanian),
Warszawa, 2017, 262-267, 294-297, 316-320, 344-347.

28 APF SOCG. Vol. 65. Fol. 165/r.~v.; Petrowicz, Lunione, 40-45, 123-124; Nagy,
Az erdélyi Grmények, s4.
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act®. With the help of the Apostolic Holy See, he summoned
Paolo Piromalli OP (1592-1667), a Dominican missionary born in
Italy, from Armenia to Lviv. Piromalli was well-acquainted with
Armenian language and culture and worked on the development of
an Armenian Uniate Rite**. He was tasked with correcting practices
in the Armenian liturgy that were considered to be wrong, as well as
promoting Armenian Uniate priest training and keeping the difficult
Armenian Archbishop in check®. Once arriving in Lviv, the Italian
missionary priest began to work at once, but his activities would
continually be hampered by the Archbishop from the outset’>. At last,
between 1642 and 1644, via the Polish Royal Court, the Archbishop

29 In 1635 and 1638, Nuncio Filonardi even submitted a proposal to the Apostolic
Holy See for the foundation of a seminary for Uniate Armenians. Furthermore,
he also urged that a Uniate auxiliary bishop, truly loyal to the Roman Church,
who could hold the Archbishop at bay, be assigned to the Archbishop. APF
SOCG. Vol. 136. Fol. 332r.+Fol. 347/v.; AAV ANV. Vol. 47. Fol. 323r.+Fol.
334/v., Fol. 324r.; AAV ANV. Vol. 175. Fol. 135/r.-v.

30 APF SOCG. Vol. 291. Fol. 151/t.-v., Fol. 2471.; Bzskeanc’, Canaparhordut’iwn,
114, 156; Dawrizec’i, Patmut’iwn, 383; Kamenic, 139-140; Akinean, Mouvsés
Tat'ewac’i, 376; Petrowicz, L'unione, 104, 109-111; Ro8k’ay, Zamanakagrut’iwn,
176.

31 APF SOCG. Vol. 81. Fol. 426r.; APF SOCG. Vol. 87. Fol. 193r.-194/v.; APF
SOCG. Vol. 136. Fol. 3151., Fol. 326r., Fol. 335t., Fol. 359/v.-360/v., Fol. 358r.+Fol.
361/v.; APF SOCG. Vol. 293. Fol. 130r., Fol. 133r.-136/v., Fol. 247r., Fol. 249r.,
Fol. 256r.; APF CP. Vol. 3. Fol. 235/r.-v.; APF CP. Vol. 22. Fol. 136r.-137/v., Fol.
138/r.-v., Fol. 139r., Fol. 146r.-1471., Fol. 148r.-149r.; APF Lettere SC. Vol. 17.
Fol. 10/v.-11r., Fol. 12r., Fol. 46/r.-v., Fol. 69/v.-70/v.; AAV Segretario di Stato.
Polonia. Vol. 175. Fol. 146/v.-147r.; APMV MS. No. 1788. Fol. 135/v.-137/v.;
Ro$ICay, Zamanakagrut’iwn, 176-177.; Schiitz, An Armenian-Kipchak, 317-326.;
Litterae missionarium de Hungaria et Transylvania (1627-1717) Vol. 2. (ed. Istvdn
Gyorgy Téth), Roma - Budapest, 2002, 1284; Acta Nuntiaturae, 67-68, 77-78,
102-104, 114-118, 125-127, 174-176, 194-195, 196-197, 198-199, 200, 216-217, 231-233,
237-238, 240-241, 243-244, 245-246, 261-263, 265, 273-275, 276, 293, 309-310,
314-316.

32 APF SOCG. Vol. 309. Fol. 322/r.—v.
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arranged for Piromalli to be recalled to Rome?. This step provoked
the resentment of the missionary organ of the Apostolic Holy See,
the Sacred Congregation for the Propagation of the Faith (Sacra
Congregatio de Propaganda Fide)**. Most disgruntled by Archbishop
Torosowicz’s action was the Secretary of the institution, Francesco
Ingoli (1578-1649)%. By the late 1640s, trust was also eroded around
Archbishop Torosowicz, and he could only count on the support
of the Court®®. This spurred the Archbishop to take action: he re-
contacted leaders of the Armenian Apostolic Church. Following
years of negotiations, in 1652, the Archbishop secretly travelled
to Constantinople, where he met Armenian Catholicos Philip I
(P’ilippos Atbakec’i) (1633-1655) in person. In the presence of the Head
of the Armenian Apostolic Church, Archbishop Torosowicz solemnly
disavowed the ecclesiastical union previously concluded with Rome
and re-affirmed his allegiance to the Armenian Apostolic Church. The
Catholicos sent the Archbishop back with the instruction to resume
his work in Lviv as a hierarch of the Armenian Apostolic faith?”. This
practically amounted to the revocation of the declarations of 1630 and

33 Afterwards, Piromalli left for Armenia and was made head of the Dominican
Missions in the rank of archbishop. APF SC Fondo Armeni. Vol. 2. Fol.
1071.-108/v., Fol. 109/r.-v., Fol. 110r.; Linguae Haicanae scriptores Ord. Praed.
Cong. Fratrum Uniatorum et FF. Armenorum (ed. Marcantonio van den
Oudenrijn), Bern, 1960, s0; Schiitz, An Armenian-Kipchak, 296-299; Dennis
Halft, “Paolo Piromalli”, in Christian — Muslim Relations. A Bibliographical
History, Vol. 10. (Ottoman and Safavid Empires 1600-1700) (eds. David
Thomas David, John Chesworth), Leiden, 2017, 518-523.

34 The missionary institution of the Holy See will hereafter be referred to as
Propaganda Fide.

35 APF SOCG. Vol. 64. Fol 148r., Fol. 150r., Fol. 1511.; Petrowicz, Lunione, 123,
127-129.

36 APF SOCG. Vol. 65. Fol. 6or., Fol. 165r., Fol. 169r.

37 APF CP. Vol. 22. Fol. sr., Fol. 277r.; Kamenic’, 250, 255; Dawrizec’i, Patmut’iwn,
376-377, 382-383, 385-387; Roskay, Zamanakagrut'iwn, 176-179; Petrowicz,
Lunione, 266; Schiitz, An Armenian-Kipchak, 300, 304.
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1635 and hence of church-union. Thus, ecclesiastical union seemed to
be doomed to failure once and for all in Lviv and Poland.

3. The Foundation and Early Activities of the Armenian College

Sources keep silent on the Archbishop and the ten-year period
concerned (1652-1662) as well. The only information available in
this regard is that the insurrection associated with the name of the
Zaporizhian Cossack Hetman Bohdan Chmielnicki/Khmelnytsky
(1593-1657), the Polish-Swedish War, as well as the invasion of Poland
led by George II Rdkécezi (1621-1660), Prince of Transylvania, with a
portentous outcome, also happened in the area of Lviv, all wreaking
severe havoc®.

Word of Archbishop Torosowicz’s 1652 turnabout reached Rome
only with several years of delay, for even the Apostolic Nunciature
in Warsaw would learn of it as late as 1662. The authorities at the
Apostolic Holy See were taken completely unawares and were
extremely shocked by the news?. Therefore, the Apostolic Nunciature
in Warsaw proposed the implementation of more effective measures
against Archbishop Torosowicz. In the reports dispatched to Rome,
the Armenian Archbishop was described as utterly untrustworthy
and incapable of discharging the duties of his office. Moreover, in
1662, the Apostolic Nunciature’s intention to replace Archbishop
Torosowicz because his person no longer represented any guarantee

38 On this period, see: Gdspdr Katkd, “The Redemption of Transylvanian
Army Captured by Tatars in 16577, in Crimean Khanate between East and
West (15th-18th Century) (ed. Denise Klein), Wiesbaden, 2012, 91-106; Gdbor
Karmdn, Confession and Politics in Prinicpality of Transylvania, 1644-1657,
Gottingen, 2020, 103-117, 157-177, 236-250.

39 APF CP. Vol. 22. Fol. st., Fol. 2771.; Kamenic’, 253-255; Dawrizec’i, Patmut ’iwn,
386; Petrowicz, Lunione, 136, 157-159; Schiitz, An Armeno-Kipchak, 304, 306-
307, 309-310.
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for the consolidation and further development of church-union
increasingly intensified+°.

In the middle of the 17th century, the Apostolic Holy See came to
consider it of paramount importance to found a seminary for Uniate
(Catholicised) Armenians in Lviv*'. The necessity thereof was felt
because, on the one hand, it was hoped to strengthen the Armenian
Uniate faith among the faithful, and, on the other hand, it was
expected to ensure continuity in the training of educated and reliable
Uniate priests in the territory of the Archdiocese. At the same time,
the establishment of a seminary was also motivated by a third reason:
It was speculated that the foundation of the Armenian College could
offset the rather problematic Archbishop Torosowicz’s influence in
Lviv. Thus, the institution was envisaged as a counterbalance of some
kind against the Archbishop and his associates. In the early 1660s,
the Apostolic Holy See repeatedly raised the possibility of creating
a Uniate Armenian Rite, informed by the insights of Dominican
and Theatine fathers, who had considerable missionary experience in
Armenia**. At the very beginning of the 1660s, the chief proponent of
this position was Antonio Pignatelli (1615-1700), Apostolic Nuncio in
Warsaw, who would later become Pope Innocent XII (1691-1700)*.

40 Blazejovskyj, Ukrainian and Armenian Pontifical, 86.

41 Petrowicz, L'unione, 149-151; Blazejovskyj, Ukrainian and Armenian Pontifical,
I

42 APF SC Fondo Armeni. Vol. 1. Fol. 13r.-18/v.

43 Around 1730, in his account, Armenian Uniate ecclesiastical historiographer
Step’an Step’anean Rosk’ay (Stefan Stefanowicz Roszka) (1670-1739) suggests
that the Armenian College was founded expressly at Archbishop Torosowicz’s
request. This, however, is contradicted by the sources of the Apostolic
Holy See. In fact, the Archbishop played no part in this. On this subject,
see also: APF CP. Vol. 22. Fol. 148r.-149r.; Petrowicz, L'unione, 165; Rosk’ay,
Zamanakagrut’iwn, 180-181; Blazejovskyj, Ukrainian and Armenian Pontifical,
109-110; Acta Nuntiaturae Polonae, 245-246, 273-275.
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In 1662, Mario Alberizzi (1609-1680), Secretary of the Propaganda
Fide, wrote a letter to Nuncio Antonio Pignatelli, asking him to
enquire about the foundation of the proposed Armenian College from
the clerical and lay leaders of the Armenian community in Lviv*.
In his two responses written in the same year, Pignatelli articulated
that, in the course of his negotiations, the lay or clerical leaders of
the Armenians did not object to the establishment of the Armenian
College®. Apparently oblivious of the actual intent of the Apostolic
Holy See, Archbishop Torosowicz also supported the idea of founding
an Armenian College himself. For his part, he only pointed out one
problem: He did not see it fit for young Armenian Uniate ordinands
to be educated by Roman Catholic priests - primarily Jesuits — while
they themselves were unfamiliar with the old Armenian ecclesiastical
traditions*.

Nevertheless, Nuncio Pignatelli remained distrustful of the
Archbishop. In addition, in a letter, he urged the Propaganda Fide to
found the Seminary for the Uniate Church in Lviv as soon as possible,
in a way that the Archbishop would have only a minimum say in its
operation and management*. The Nuncio justified this stipulation by
stressing that the eighteen priests and two monastics serving in the
territory of the Archdiocese were only formally Uniate. In effect, these
individuals continued to celebrate the liturgy in a manner seen by

44 APF Acta SC. Vol. 33. Fol. 149/v.-150r.

45 APF SOCG. Vol. 224. Fol. 101/v.; APF SOCG. Vol. 225. Fol. 72/r.-v.

46 APF Acta SC. Vol. 33. Fol. 150r.; APF SOCG. Vol. 225. Fol. 100r.; On this
subject, see also: Petrowicz, Lunione, 151, 216-217; Schiitz, An Armenian-
Kipchak, 303; Bournoutian, A Fresh Look, 146-147.

47 Besides, Nuncio Pignatelli also wrote detailed reports on the ecclesiastical
conditions of the Armenians in Poland and Moldavia. APF SOCG. Vol.
225. Fol. 74r.; Petrowicz, Lunione, 173.; Alexandr Osipian, “Trans-Cultural
Trade in the Black Sea Region, 1250-1700: Integration of the Armenian
Trading Diaspora in Moldavian Principality”, in New Europe College Yearbook
(2012-2013), No. 1., 133.

50 | Eastern Theological Journal



The Armenian college of Lviv

the Holy See as ‘heretical’. Moreover, Archbishop Torosowicz himself
was but seemingly loyal to Rome and said Mass in a schismatic way
almost as a rule®®. In his 1662 letter, the Nuncio noted that the alms,
donations and other gifts offered by the faithful did not satisfy the
Archbishop’s greed: They were insufficient to sustain the appearance
of Torosowicz’s authority in the community or the livelihood of his
family, or - more precisely - of his partner and children. The Nuncio
even accused Torosowicz of the sin of simony as the Archbishop had
sold church offices in Poland for money and acquired abundant profit
from the transactions. Even worse, he appointed the most ineligible
people possible to head various ecclesiastical offices®.

The Propaganda Fide unanimously advanced the Theatine father
Clemente Galano CR (1611-1666) as a head of the future Armenian
College. His candidacy wasalso supported by his missionary experience
in Armenia and his excellent theological background”®. Furthermore,
the father Galano was fluent in contemporary spoken Armenian, as
well as he had learnt Grabar, the Old (Classical) Armenian language
used in the liturgy, and had extensively studied the history, teaching
and theology of the Armenian Apostolic Church.

48 APF Acta SC. Vol. 33. Fol. 149/r.—v.

49 APF SOCG. Vol. 225. Fol. 100r.

so Francesco Antonio Vezzosi, Scrittori dei chierici regolari detti teatini, Vol. 1.,
Roma, 1780, 378-383; Xalikean, Haykakan gaftavayreré, 253-254; Simonetta
Pelusi, “Un Codice Marciano Armeno-Polacco e l'unione degli armeni di
Leopoli con la Santa Sede”, in Humanistica Marciniana. Saggi offerti a Marino
Zorzi, a cura di: Simonetta Pelusi, Alessandro Scarsella, Milano, 2008,
142-143; Simonetta Pelusi, “Quel libro che vale un tesoro.” Le circolazione dei
manoscritti slavi a Venezia dalle bibliothece religiose alla Pubblica Libreria”,
in Venecija i Slovenske Knjizevnosti. Zbornik radova, pr. Dejan Ajdaci¢, Persida
Lazarevi¢ Di Dakomo, Beograd, 2011, 133-139.

st APF Acta SC. Vol. 30. Fol. 93r.-99/v.; APF SOCG. Vol. 121. Fol. 322/r.-v;
Petrowicz, Lunione, 152-154; Blazejovskyj, Ukrainian and Armenian Pontifical,
116-117; Petrowicz, La chiesa armena in Polonia, 3; Pelusi, Quel libro, 142-143.
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Galano would soon accept the nomination”. As he saw i,
education, along with the necessary logistical background, was
initially to be provided for twenty seminarians, and the concomitant
expenses would be covered partly by the Propaganda Fide and party
by the Archbishopric. Apart from this, Galano deemed the creation
of an Armenian Rite conforming to the Catholic (Latin) liturgy to
be imperative. In fact, he was completely opposed to the idea of the
students studying exclusively according to the Latin Rite, arguing that
insistence on such an arrangement could substantially undermine a
fragile ecclesiastical union in Lviv and in the territory of the Polish-
Lithuanian Commonwealth®.

Archbishop Torosowicz made a building adjacent to the
Archiepiscopal Palace available to the Seminary to be created. To
oversee its maintenance and management, he appointed one of his
men but stipulated that the costs would have to be financed not by
him but by the Propaganda Fide, while reserving the right of control
over the institution to himself*. This, however, was vehemently
disapproved by Nuncio Pignatelli. In his report sent to Rome, he
recommended that the Propaganda Fide exercise direct control over
the Armenian College. Although this would entail greater expenses,
the Archbishop’s influence was to be suppressed in this area as well”.

'The Propaganda Fide discussed the question of the foundation of
the Armenian College of Lviv on 2 April 1663. In the general session
(Congregazione Generale), the cardinals present endorsed Pignatelli’s
observations with one accord. Thus, the future educational institution
was to be placed directly under the jurisdiction of the Propaganda Fide.

s2 Blazejovskyj, Ukrainian and Armenian Pontifical, 110.

53 APF CP. Vol. 22. Fol. 150r.

s4 APF SOCG. Vol. 225. Fol. 122r., Fol. 132r.; APF CP. Vol. 22. Fol. 150r.;
Dawrizec’i, Patmut’iwn, 38s5; Petrowicz, Lunione, 165; Schiitz, An Armenian-
Kipchak, 30s.

ss APF CP. Vol. 22. Fol. 151/r.-v.
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In addition, based on previous negotiations, a final decision was also
made about requesting the aforementioned Theatine father, Clemente
Galano, to found the Seminary of Lviv, develop its training system and
manage it"®. Once the Italian Theatine father accepted the request, he
sought permission from the Propaganda Fide to take with him a young
and talented fellow member of his order, Father Louis Marie Pidoux
de Saint-Olon (1637-1717) CR, a Frenchman of aristocratic descent,
who also had an excellent command of an Armenian language. His
request was also accepted and approved by the Propaganda Fide
shortly afterwards”. At the same time, the Propaganda Fide also asked
Galano to keep an eye on the untrustworthy Archbishop and notify
them of every step of his*.

After a few months of preparation, the Theatine fathers departed
for Lviv in September 1663. They spent the winter of 1663 and 1664
in the Theatine Religious House of Our Lady and Saint Cajetan
in Munich. When the winter was over, Father Galano and his
companions arrived in the city of Lviv on 1 May 1664®. They met
Archbishop Torosowicz on the same day and immediately came into
conflict with him. Galano described the Armenian Archbishop as a
selfish, unbearable and aggressive figure. At the time of their talks,
it became obvious that they could hope for no moral or financial
support from the Archbishop, and they would need to pay for all
other expenses themselves®.

56 APF Acta SC. Vol. 32. Fol. 68r.-69/v.

57 'The two were accompanied by Bonaventura Accostacci CR, an Italian Theatine
monk, who also spoke good Armenian. Francesco Antonio Vezzosi, Serittori
dei chierici regolari detti teatini, Vol. 2., Roma, 1780, 182-185; Blazejovskyj,
Ukrainian and Armenian Pontifical, 111; Schiitz, An Armenian-Kipchak, 303.

s8 APF SOCG. Vol. 225. Fol. 122r., Fol. 132r.; On this subject in brief, see also:
Petrowicz, Lunione, 1950. 165; Schiitz, An Armenian-Kipchak, 30s.

59 Petrowicz, Lunione, 163-165, 171-172; Blazejovskyj, Ukrainian and Armenian
Pontifical, 112.

60 APF Acta SC. Vol. 33. Fol. 150r.
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Furthermore, in his report, Galano recorded that, during the talks,
Torosowicz did nothing to hide his extravagant life style from them,
conducting himself not as an archbishop but like a temporal prince in
the city. He would always travel in ornate coaches and was spendthrift
with the money of the Church. He did not spurn delicious food or
select beverages, either. With his entourage, he would regularly hold
revelries and use the services of local girls. It was an open secret
that, outside the city walls, he harboured a young maid, who was
effectively his lover. At any rate, Galano expressed his doubts to
the Propaganda Fide, citing the fact that the Armenian community
was not supportive of Torosowicz but did not have the courage to
rebel against him overtly because he was still backed by the Polish
Court and the aristocracy. Even though the Archbishop professed
to be a believer of the Catholic Church to Galano, the monastic
missionary was not convinced of this. Actually, Galano considered
the Archbishop unsuitable to perform his official duties and refused
to call the Diocese Uniate even with the best of intentions. At the end
of his report, he remarked that Archbishop Torosowicz did not care
about the Church at all but was preoccupied only with his own career
and economic interests, causing previous declarations of adherence
to the Catholic faith to further not church-union but his own selfish
interests instead®.

The Theatine monk also described the miserable conditions
obtaining in the Diocese. As indicated, as many as thirty priests served
in the territory of the Archbishopric, who were as a matter of fact not
Uniate, for they celebrated the liturgy according to the old Apostolic
traditions. Nearly all of the Armenian priests and monks concerned
were married or had lovers®. As Galano notes, the Armenian priests

61 APF Acta SC. Vol. 33. Fol. 152/r.-v.
62 APF SOCG. Vol. 225. Fol. 76/r.-v., Fol. 166r.; MAMAT MS. No. 1004. Fol.
194r.; Petrowicz, Lunione 173; Schiitz, An Armenian-Kipchak, 311-312.
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had no idea as to what church-union or ecclesiastical discipline meant
in reality, or what being Uniate or Catholic involved®. For all this, he
blamed Archbishop Torosowicz, who utterly neglected his Diocese.
In the territory of the Archbishopric, Galano found but only two
Armenian clerics who were cognisant of church-union and candidly
embraced the faith of Rome, observing church-discipline, though
they fell out of favour with Archbishop Torosowicz for this reason®.

At the same time, Torosowicz did not conceal his displeasure
with the Theatine fathers: He regarded them as troublemakers and
even fanatics. The reason for the Archbishop’s reservations was that
he was in fact afraid of Galano®. He thought that, in his person,
the Apostolic Holy See and the Propaganda Fide had delegated not
merely a rival but a potential archiepiscopal candidate to Lviv, who
could over time deprive him of his archiepiscopal office ensuring high
revenues and great power®.

In addition, the conflict of the two would be further exacerbated.
Father Galano threatened the Archbishop with disclosing even the
smallest details of his not really Christian way of life, as well as of his
murky finances to the Polish Royal Court and Pope Alexander VII
(1655-1667)%". The real reason behind this move was the fact that the
Theatine fathers could count on the full support of the Propaganda
Fide, and, in such a situation, it did not matter that they were only
‘ordinary’ priests or monks. Their views carried considerable weight
in the eyes of the authorities of the Apostolic Holy See, and they

63 Petrowicz, L'unione, 179-180.

64 APF Acta SC. Vol. 33. Fol. 150/v.; APF SOCG. Vol. 228. Fol. sr., Fol. 122/r.-v.

65 Brni Miut’iwn Hayoc’ Lehastani énd  eketecwoyn Hrovmay Zamanakic’
Yisatakarank’, a$x. Karapet Ezean, Sankt—Petersburg, 1884, 18; Petrowicz,
Lunione, 179-180.

66 APF Acta SC. Vol. 33. Fol. 150r.; Petrowicz, L'unione, 166; Schiitz, An Armenian-
Kipchak, 311-312.

67 Brni Miut’iwn, 31, 36-38, 164; Kamenic’, 213; Schiitz, An Armenian-Kipchak,
314.
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could positively devastate the Archbishop’s respectability®. It was
typical of the tense relations between the two parties that, for their
accommodation, Archbishop Torosowicz deliberately provided a
dilapidated and derelict property without furniture or heating to the
three Theatine monks arriving in Lviv. The necessary items (furniture,
bedlinen, etc.) were purchased by Galano himself at the market in
the city of Lviv from the Propaganda Fide's money®. Torosowicz’s
subsequent step proved to be telling: He pronounced the Theatine
fathers as personae non gratae and sought to have them expelled from
the territory of the country by the secular authorities™.

Moreover, another conflict also erupted between Galano and
Torosowicz because the Theatine father endeavoured to admit as many
Armenian youth as possible to the institute. Torosowicz, however,
feared that Galano intended to ‘recruit’ students from his own
followers or their families, seeking to weaken his positions in Lviv7.
The Archbishop’s apprehension was indeed not unfounded as, in the
September of 1664, teaching began with twelve young seminarians,
all from Torosowicz’s environment, who, under Galano’s and Pidoux’s
influence, would over time come to oppose the Archbishop though?.

In the first place, the Theatine fathers taught the seminarians Latin,
Italian and Armenian. They put a particularly great emphasis on the
acquisition of spoken and written Armenian (i.e. Grabar/ Classical
or Old Armenian) because, based on their experience, (partly for
historical reasons) Armenians in Poland had since the 15th century
communicated among themselves not in their mother tongue but in

the Crimean Kipchak (or the so-called Armeno-Kipchak) language,

68 APF Acta SC. Vol. 33. Fol. 153r.

69 APF CP. Vol. 22. Fol. 207/r.-v.

70 Blazejovskyj, Ukrainian and Armenian Pontifical, 113.

71 APF CP. Vol. 68. Fol. 25r.; APF SC Fondo Armeni. Vol. 2. Fol. so/r.-v., Fol.
s1/r.—-v.

72 APF Acta SC. Vol. 33. Fol. Fol. 153/v.-154r.
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for the writing of which they would use the Armenian script.
Armenian was spoken only by ecclesiastics, but they lacked native
speaker competence. In other words, even their Armenian language
skills were imperfect”.

In the course of the training, Galano and Pidoux, as well as
their fellow monks, came to the realisation that the denominational
unifications associated with Archbishop Torosowicz’s name could
not be considered ecclesiastical union. Declarations of adherence to
the Catholic faith made by the Archbishop were merely confined to
recognition of the primacy of the Pope in Rome. Unlike the 1596
Ruthenian church-union in Brest, these did not cover issues such
as the remuneration of Uniate Armenian priests or the betterment
of their social status. The church-unions involving Torosowicz even
hereafter failed to resolve numerous important questions concerning
the liturgy and doctrine such as the endorsement of the Fourth
Ecumenical Council of Chalcedon and of the Filiogue procedit prayer
(ew yOrdwoyn bixi), the rejection of the improper way of singing the
Trisagiuml Trisagion Hymn, the usage of the old Armenian calendar,
the Eucharist or the use of a liturgical language. Galano and his
associates would persist in their putatively well-founded objection
that, despite the ecclesiastical unions, Archbishop Torosowicz and
his followers continued to engage in the old schismatic customs
and teachings. Therefore, Galano thought that, by founding the
Armenian College, they would provide an institutional framework for
the continuous education of well-trained Armenian Uniate priests™.

73 Following the occupation of the city of Kaffa by the Ottoman Turks in 1475, a
large number of Armenian refugees speaking the language of the Tartars but
using the Armenian script for writing it came to Poland from Crimea. APF
CP. Vol. 64. Fol. 41r.—47/v.; APF CP. Vol. 133. Fol. 270r.-310/v.; Blazejovsky,
Ukrainian and Armenian Pontifical, 114; Nagy, Az erdélyi srmények, ss.

74 APF SOCG. Vol. 225. Fol. 76r., Fol. 166/v.-167r.; Petrowicz, L'unione, 66-69, 172,
182; Schiitz, An Armenian-Kipchak, 311-3125 Nagy, Az erdélyi rmények, s4-ss.
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Besides, Galano was to face other problems as well. In fact, funds
for the overheads had been depleted in the meantime, and Galano
requested additional financial aid from the Propaganda Fide. In
response, the institution of the Apostolic Holy See decided to allocate
400 scudi in the form of early assistance. Furthermore, in light of the
reports received, the Cardinals of the Propaganda Fide also determined
that direct control over the Armenian College would be exercised by
the Latin Archbishop in Lviv and the incumbent Apostolic Nuncio
in Warsaw on their behalf, for, as they argued, it was impermissible
that the Armenian Archbishop should gain any influence on matters
relative to the Seminary, on account of his untrustworthiness”.

Soon afterwards, Nuncio Pignatelli proposed that Archbishop
Torosowicz be symbolically involved in matters of the Seminary
though. The corresponding letter ought, however, to be seen as
motivated not by a desire to attain reconciliation but rather by the
need to ensure that the Propaganda Fide would be able to keep an
even closer watch on the unreliable Archbishop. Moreover, Nuncio
Pignatelli made this recommendation because, as he pointed out, the
Armenian Archiepiscopate of Lviv would not always be headed by
Torosowicz, and thus it did not appear wise to exclude the incumbent
head of the Archbishopric from overseeing the issues of the Armenian
College permanently. However, the Propaganda Fide did not address
this suggestion substantively in any official form. The documents of
the unofficial sessions, i.e. the so-called congresses, of the missionary
institution revealed that the reason for their silence clearly had to do
with the fact that they had no confidence in Torosowicz and identified
the Archiepiscopate exclusively with his person and attitudes at that
time’®.

75 The Latin-rite Archbishop of Lviv was Jan Tarnowski (d. 1669) at the time.
APF Acta SC. Vol. 33. Fol. 156/r.-v.
76 APF SC Fondo Armeni. Vol. 2. Fol. 6s/r.-v., Fol. 75/r.-v.
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In 1665, the Armenian College continued to operate undisrupted,
a new generation of Armenian students were admitted, and another
decent amount of money was sent from Rome to cover the expenses.
In addition, after protracted debates, the Cardinals of the Propaganda
Fide also decided to take it upon themselves to meet all the costs of
maintaining the Armenian College, including funding the studies
of the students”. Thanks to this step, more new students could be
accepted. It was at this time that Deodatus Nersesowicz (1644-1709),
who would later have a noteworthy church career, also became a
student of the Armenian College”.

As part of the training, Galano and Pidoux involved the students
in the creation of the Armenian Uniate Rite”. The Theatine fathers
capitalised on their prior missionary experience®. Even the Propaganda

77 In 1665, Father Galano estimated the annual budget for one student to cost the
Apostolic Holy See approximately 40 scudi. APF Acta SC. Vol. 34. Fol. so/r.-v.,
Fol. 78r.-79/v., Fol. 147/r.-v.; APF SC Coll. Var. Vol. 2. Fol. 2r.-23/v.; AGT (=
Archivio Generale dei Teatini, Roma) CL (= Collegio di Leopoli). Portfolio 1.
(Without folio numbers).

78 Deodatus Nersesowicz (Astwacatur Nersésean), born in Krasnopol, was the son
of Nerses Nersesowicz (Nersés Nersésean), the Armenian Apostolic (Oriental)
parish priest of the town in Jazléwiec (now Yazlovets in Ukraine). Between
1683 and 1686, as well as 1698 and 1709, he was Coadjutor to the Armenian
Uniate Archbishop of Lviv and Titular Bishop of Traianopolis in Rhodope (in
partibus infidelium). APE Acta SC. Vol. s3. Fol. 248/r.—v.; APF SOCG. Vol. 488.
Fol. 273/r.—v., Fol. 275r.-276/v., Fol. 277r.-281r., Fol. 283r.-284/v., Fol. 286r.;
APF CP. Vol. 29. Fol. 159r.-160r.+Fol. 160/v., Fol. 165/r.-v., Fol. 166/v.; APF
SC Fondo Armeni. Vol. 3. Fol. 318r., Fol. 325r.; APF Lettere SC. Vol. 72. Fol.
69r., Fol. 199/v.-200r.; APF Lettere SC. Vol. 73. Fol. 69/r.-v., Fol. 72r.-73r.;
APF Fondo di Vienna. Vol. 42. Fol. 49/r.—v.; AGT CL. Portfolio 1. (Without
folio numbers); Petrowicz, Lunione, 176; Ro$k’ay, Zamanakagrut’iwn, 195;
Blazejovskyj, Ukrainian and Armenian Pontifical, 115; Petrowicz, La chiesa
armena in Polonia, 7-11; Nagy, Az erdélyi srmények, 94-96.

79 APF Lettere SC. Vol. 76. Fol. 136r.

80 Petrowicz, La chiesa armena in Polonia, 14.
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Fide assured them of its support for their ideas about the Armenian
Uniate Rite and, as a result, had an additional substantial amount
allocated to the Armenian College via the Nunciature in Warsaw®.
Consequently, the number of students significantly rose, entailing
continued resentment on Archbishop Torosowicz’s part in turn
as this diminished the number of his own followers®. Apart from
linguistic studies, considerable attention was paid to the cultivation
of logic, philosophy, rhetoric and history at the Armenian College.
A premium was also put on acquaintance with Armenian history and
its instruction. Within a short while, Father Galano and his fellow
monks created a well-functioning school in Lviv. Moreover, it is also
safe to say that, in Lviv, the Armenians had not only a seminary butalso
a scholarly workshop of note established, which, albeit confessionally,
was instrumental in laying the foundations of modern Armenology®.
At the same time, Father Galano could not accomplish his mission:
In the early spring of 1666, a cold caused him to fall ill, and he left for
Krakow for medical treatment. In his absence, his brethren continued
teaching in the institution. However, owing to complications of his
illness, Father Galano departed this life in Krakow on 14 May 1666*.
In accordance with the decision of Nuncio Pignatelli, as well as of
the Propaganda Fide, his position, i.e. the rectorship (prefecture) of
the Armenian College, was temporarily taken over by Father Louis
Pidoux®.

81 APF Acta SC. Vol. 34. Fol. 148r.-149r.

82 APF Acta SC. Vol. 34. Fol. 273r.

83 Blazejovskyj, Ukrainian and Armenian Pontifical, 115; Kornél Nagy, “Az
armenolégus Schiitz Odon”, in Keletkutatds (2016), Tavasz, 29-30.

84 Petrowicz, Lunione, 176-177; Ro$k’ay, Zamanakagrut’iwn8y Pelusi, Un
Codice Marciano Armeno-Polacco, 144.

85 APF Acta SC. Vol. 34. Fol. 224r., Fol. 246r.; APF Acta SC. Vol. 35. Fol. 136/
r.—v; AGT CL. Portfolio 1. (Without folio numbers); On this subject, see also:
Blazejovskyj, Ukrainian and Armenian Pontifical, 117-118; Xalikean, Haykakan
galtavayreré, 258.
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After Galano’s death, the Propaganda Fide sent two new Theatine
fathers educated in canon law and the Latin language to Lviv to help
Pidoux with his work®. Torosowicz was, however, not particularly
happy with this development. He believed that dispatching two more
monks would make the influence of the Theatines even stronger among
the Armenians. Increasingly more suspicious, the Archbishop saw
this move as a manifestation of Rome’s scheming, too. In addition, he
took every possible step with the secular authorities to ensure that the
Theatines would be expelled from the city of Lviv and thus from the
territory of the Polish-Lithuanian Commonwealth once and for all*.
An episode impacting this situation was the visit of the acting Rector
Pidoux, as well as of his fellow monks and Archbishop Torosowicz,
to Kamieniec-Podolski (now Kamianets-Podilskyi in Ukraine) one
year after Galano’s death, in 1667. Kameniec-Podolski was a town the
Armenian community of which had opposed the church-union from
the outset®. Nevertheless, the Armenian inhabitants of the town
gave a hearty welcome to the Theatine fathers but not to Archbishop
Torosowicz and his entourage, inflicting a major loss of respect on him.
Moreover, Pidoux was successful in converting local Armenians and
persuaded the Armenian Oriental parish priest, Step’an Step’anean-
Sargisean Rosk’ay (Stefan Stefanowicz-Sarkisowicz Roszka) (1631-1670),
into celebrating the Eucharist according to the Latin Rite®. At the

86 The two Theatine fathers were Francesco Davia CR and Angelo Peveratti CR
from the centre of the religious order (i.e. its principal monastery) next to the
Sant’ Andrea della Valle church in Rome. On this subject, see: APF Acta SC.
Vol. 35. Fol. 246r.; AGT CL. Portfolio 1. (Without folio numbers).

87 APF Acta SC. Vol. 35. Fol. 302r.-303/v., Fol. 329/r.-v.

88 Brni Miut’iwn 72, 89, 222; Xalikean, Haykakan gattavayreré, 247, 254-255,
258.

89 This Armenian Apostolic (Oriental) priest was the father of the Uniate
historiographer Step’an Step’anean Rask’ay. He died on 28 March 1670, a few
months before the birth of the Armenian Uniate priest and historiographer.
On this subject, see: Rosk’ay, Zamﬂnﬂkﬂgmt’iwn, 132.
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same time, the Armenians of Kameniec, including the parish priest,
did not officially pronounce church-union with Rome in concreto®*.
At any rate, the Apostolic Holy See interpreted this as a success and
emphasised Father Pidoux’s merits. However, Archbishop Torosowicz
blamed the father of French descent for his repeated humiliation and
failure?.

However, the Propaganda Fide did not take such innuendos
seriously and even intended to decide who Galano’s official successor
should be at the head of the Armenian College. Initially, an experienced
ecclesiastical scholar, the Italian Theatine father Giuseppe Caracciolo
CR, was selected as the new Rector of the Armenian College. The
Apostolic Holy See considered Louis Pidoux highly talented but
still too young for a leadership role”. In 1668, however, the Superior
General of the Theatines, Carlo Maria Danesi CR, raised an objection
to this position with the Propaganda Fide and convinced the leaders
of the institution that, notwithstanding his young age, Pidoux was
indeed eligible for heading the Armenian College in Lviv?. As a result,
in the course of the following year, the Cardinals of the Propaganda
Fide appointed Pidoux as the new Rector and they re-affirmed the
appointment in 1669+,

However, it must be noted that Pidoux’s succession at the head of
the Armenian College happened in a difficult period. Between 1669

90 APF SC Fondo Armeni. Vol. 3. Fol. 132/r.-v.; This conflict was also described
in detail by Pidoux himself in his work. For more detail on this subject, see:
Aloisius Pidoux, Compendiosa relatio unionis nationis Armeno—Poloniae Sancta
Ecclesia Romana ad annum Christi 1676, Romae, 1676, 87-109; Pelusi, Quel
libro, 143-144.

91 APF SOCG. Vol. 472. Fol. 492/r.-v; Petrowicz, Lunione, 219; Roskay,
Zamanakagrut’iwn, 182; Petrowicz, La chiesa armena in Polonia, 36-38.

92 Petrowicz, Lunione, 219, 231; Blazejovskyj, Ukrainian and Armenian Pontifical,
120-121; Nagy, Az erdélyi srmények, ss.

93 Pelusi, Un Codice Marciano Armeno-Polacco, 143-144.

94 APF Acta SC. Vol. 38. Fol. 404/-v.; APF SC Fondo Armeni. Vol. 2. Fol. 75/r.—v.
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and 1673, the teaching staff frequently fluctuated, not due to poor
leadership but because of the prevailing health conditions. A number
of instructors passed away from various diseases, while several monks
returned to Rome on account of their compromised health”.

Pidoux had clashes with the Archbishop virtually on a daily basis,
while he was to face the consequences of the Ottoman-Turkish attacks
of 1672 and 1673 as well. Podolia, along with the town of Kamieniec-
Podolski, came under the Sultan’s jurisdiction®. The Armenian
community of Podolia, regarded as a potential missionary target, was
scattered. The majority escaped to Russia or to Transylvania®”. For this
reason, the institution itself even suspended its educational activities
between 1672 and 1673. Together with their teachers, some of the
students fled to Krakow; the most talented ones were sent to Rome,
to the Seminary of the Propaganda Fide, the Collegium Urbanum,
to continue their studies. The other problem was that the instructors
were also dispersed: Many of them would return to Rome®.

Contemporaneously with the appointment of Pidoux, the
Apostolic Holy See summoned Archbishop Torosowicz to Rome. The
Archbishop was hesitant but, eventually, at the firm order of Galeazzo
Marescotti (1627-1726), Apostolic Nuncio in Warsaw, he left for
Rome in 1669”. He entrusted the governance of the Diocese to one

95 APF Acta SC. Vol. 39. Fol. 182/r.—v.; AGT CL. Portfolio 1. (Without folio
numbers).

96 Schiitz, An Armenian-Kipchak, 317.

97 APF SOCG. Vol. s72. Fol. 278r.-279/v.; APF SC Fondo Armeni. Vol. 1. Fol.
5351.-526/v., Fol. 6o2r.-610/v.; APF SC Fondo Moldavia. Vol. 1. Fol. 1551.-156/v.,
Fol. 168r.-169r., Fol. 233r.-236/v., Fol. 257r.-259/v., Fol. 358/r.-v.; APF SC Fondo
Moldavia. Fol. 2. Fol. 345r.-346r.; APF Fondo di Vienna. Vol. 8. Fol. 74r.-77/v.;
ELTE EEK (= University Library and Manuscript Collection, Edtvés Lordnd
University, Budapest). Coll. Hev. (= Collectio Hevenesiana). Cod. 16. Pag. 32.;
ELTE EKK. Coll. Hev. Cod. 21. Pag. 81.

98 APF Lettere SC. Vol. 61. Fol. 149/v.

99 Petrowicz, L'unione, 246-247; Schiitz, An Armenian-Kipchak, 30s.
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of his men, Jan Kieremowicz (Yovhannes Karmatanenc’) (1631-1678),
who, shortly after his departure, challenged the Archbishop™°.

In light of the incoming reports, the Propaganda Fide sought to try
Archbishop Torosowicz before a board of inquiry to testify about his
idiosyncratic leading style. At this point, the possibility of replacing
Torosowicz was also explicitly raised. Even the very appearance of
the Archbishop astonished the authorities of the Apostolic Holy See.
He arrived in Rome in a twelve-horse ornate carriage, accompanied
by a grandiose escort. As for his conduct, it felt as though not a senior
clergyman but a powerful secular ruler had appeared before them.
The Archbishop stayed in Rome for seven years and, throughout
the lengthy inquiries, he consistently denied reafhiliation with the
Armenian Apostolic Church. He even considered it downright
baseless hearsay that, in 1652, he had allegedly had a clandestine
meeting with the Head of the Armenian Apostolic Church in
Constantinople, repudiating ecclesiastical union in his presence. In
addition, he labelled the charge that he sought the demise of the
Armenian College of Lviv plain nonsense and insinuation™".

In the end, the Archbishop was not replaced. This was partly due
to the efforts of John III (Sobieski), King of Poland (1674-1696),
who, through his envoys, interceded with the Pope to ensure that
Toroszowicz would not be relieved of his church office. Actually, the
Polish Monarch asked the Propaganda Fide to send the Archbishop

100In co-operation with Pidoux, Kieremowicz had also invested a large amount
of effort into creating a uniform Armenian Uniate Missal. Subsequently, as
Titular Bishop of Hymeria, the Propaganda Fide intended to send him to
Moldavia in order to Catholicise the Armenians living there, but his attempt
failed in the absence of the necessary authorisations and money. APF SOCG.
Vol. 120. Fol. 322r.; APF SC Fondo Armeni. Vol. 2. Fol. 394tr., Fol. 630/r.-v., Fol.
631/r.-v.; AGT CL. Portfolio 1. (Without folio numbers); Petrowicz, Lunione,
247-248; Ro8K ay, Zamanakagrut’iwn, 182; Schiitz, An Armenian-Kipchak, 304;
Nagy, Az erdélyi srmények, 116.

101 Petrowicz, Lunione, 255-256.
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back to Poland so that he might be called to account over his
misconduct there instead™. The trust of the Apostolic Holy See in
him was irreparably eroded. Therefore, it was decided that, in 1675,
two Armenian Uniate priests capable of keeping him under control
would be assigned to Archbishop Torosowicz in episcopal rank.
However, the official justification from the Propaganda Fide was that
the elderly Archbishop was not to be overburdened on account of
his health issues’. One of them was Vardan Hunanean (1644-1715),
a native Uniate clergyman from the Armenian Motherland, while
the other was Theodor Wardanowicz (1652-1700) from Lviv. At the
same time, this step proved humiliating for Torosowicz. However,
as he had no choice, he could not but accept the decision. In fact, he
was to attend the event when Pope Clement X (1670-1676) himself
consecrated Hunanean as Titular Bishop of Epiphania in Syria™+.
Along with his two companions, the Archbishop finally returned to
Lviv in 1676™.

102 Petrowicz, L'unione, 266-270; Schiitz, An Armenian-Kipchak, 30s.

103 APF SOCG. Vol. 225. Fol. 37r.

104 Wardanowicz eventually failed to obtain episcopal appointment. APF Acta
SC. Vol. 39. Fol. 207r.; APF Acta SC. Vol. 47. Fol. 210r.; APF SOCG. Vol. 225.
Fol. 270r.; APF SOCG. Vol. 454. Fol. 53r.; APF SC Fondo Armeni. Vol. 2. Fol.
209r.-2111.; APF SC Fondo Moldavia. Vol. 1. Fol. 287/r.-v.; Petrowicz, L'unione,
295.; Hierarchia Catholica medii et recentioris aevi (eds. Remigius Ritzler OFM
Conv., Pirminius Sefrin OFM Conv.), Vol. 5, (1667-1730), Patavii, 1952, at
196, 243; Ro$K’ay, Zamanakagrut iwn, 183; Schiitz, An Armenian-Kipchak, 305;
Petrowicz, La chiesa armena in Polonia, 1; Kornél Nagy, “Vardan Hunanean
twowi unidle érsek levele 1686-bdl a lengyelorszdgi és az erdélyi 6rményekrdl”,
in Szdzadok 140 (2006), No. 4, 1010-1011; Pelusi, Un Codice Marciano Armeno-
Polacco, 145; Pelusi, Quel libro, 145-146.

105 According to Uniate Armenian historiographer Résk’ay, Vardan Hunanean
was ordained bishop by Archbishop Torosowicz himself, though this has been
controverted by latest research. APF CP. Vol. 22. Fol. 7r., Fol. 277r.; APF SC
Fondo Armeni. Vol. 2. Fol. 413r.; APF SC Fondo Armeni. Vol. 3. Fol. 199/r.-v.,
Fol. 200/r.-v.; Petrowicz, Lunione, 266, 297; R63k’ay, Zamanakagrut’iwn, 183.
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In the mid-1670s, Father Pidoux did everything to remedy the
situation arising as a result of the events of the years 1672 and 1673.
As the old teaching staff had disbanded, he requested new instructors
from the centre of the Theatine Order in Rome™¢. This had sparked
tensions with the centre of the Religious Order because they wished to
send inexperienced order members from Rome who did not meet the
high expectations of the time. Among the new instructors, the only
exception was Francesco Giambattista Bonesana CR (1649-1709),
born in Milan, who would before long become Pidoux’s deputy at
the Armenian College™”. The majority of the new instructors did not
speak Armenian, and their theological background also appeared
to be problematic in some cases, while new seminars arrived at the
educational institution'®. For this reason, Father Pidoux dispatched
several requests to the centre of the Religious Order in Rome, as well

106 Blazejovskyj, Ukrainian and Armenian Pontifical, 125-126.

107APF Acta SC. Vol. 44. Fol. 247/r.—v.; APF Acta SC. Vol. 45. Fol. 20/r.-v.; APF
Lettere SC. Vol. 64. Fol. 111/v.-112/v.; AGT CL. Portfolio 1. (Without folio
numbers).

108In 1675, the Armenian College welcomed among its students Oxendio
Stefanowicz Virziresco (1654-1715), a native of Moldavia with Polish-Armenian
roots, subsequently also holder of the title ‘Titular Bishop’, who would
continue his studies at the Collegium Urbanum in Rome three years later,
in 1678. In 1689, he would play a major role in achieving the church-union
of the Armenians in Transylvania. APF Acta SC. Vol. s1. Fol. 114/r.~v., Fol.
154/r.-v., Fol. 232/r.-v., Fol. 255/r.—v.; APF Acta SC. Vol. s4. Fol. 207/r.-v.; APF
Acta SC. Vol. s5. Fol. 60/r.—v.; APF SOCG. Vol. 490. Fol. 11or.; APF SOCG.
Vol. 491. Fol. 12/r.-v., Fol. 13/v. APF SOCG. Vol. 492. Fol. 310/v., Fol. 313/r.-v.;
APF SOCG. Vol. 493. Fol. 3or.+Fol. 31/v., Fol. 376/v.+Fol. 377/v.+Fol. 378/v.;
APF SOCG. Vol. 495B. Fol. 232r.-234/v.; APF SOCG. Vol. 497. Fol. 335/r.-v.;
APF Lettere SC. Vol. 7o. Fol. 53/r.-v., Fol. 54r.; APF Lettere SC. Vol. 72. Fol.
1/v.—2r.; APF Lettere SC. Vol. 73. Fol. 252/r.—v.; APF Lettere SC. Vol. 74. Fol.
19/-v.; APF SC Fondo Armeni. Vol. 3. Fol. 417r., Fol. 419r., Fol. 434/r.—v.+Fol.
435/v., Fol. 457r., Fol. 462/r.—v., Fol. 468r.-469/v., Fol. 488r., Fol. 490r., Fol.
498/r.-v.; APF Collegio Urbano (= Coll. Urb.). Vol. 1. Fol. 268r., Fol. 272/v.;
APF Coll. Urb. Vol. 3. Fol. 472/r.—v.; ARSI (= Archivum Romanum Societatis
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as to the Propaganda Fide, but his letters were met with silence or
rejection'”.

Meanwhile, seeing Pidoux’s predicament, Archbishop Torosowicz
also mounted attacks. He let the Rector know that he intended to
reclaim the building owned by the Archbishopric and loaned to the
Armenian College. Furthermore, Torosowicz also turned against
Bishop Vardan Hunanean, the new Archiepiscopal Coadjutor, who
had developed friendly ties with Pidoux. He estranged his supporters
from the Bishop and raised an objection to his person on grounds
that he was not in reality a descendant of an Armenian family native
to Lviv but he was from Armenia, and the Pope had appointed him
to be by his side only to spy on him and undermine his archiepiscopal
authority™. As for the other ecclesiastic who had been assigned to
Archbishop Torosowicz as Vicar in Rome, Theodor Wardanowicz
openly defied Hunanean and became a supporter of the Archbishop’s™.

The situation became so untenable for Bishop Hunanean in Lviv
that, in 1678, he left for Armenian territories for missionary work
via Constantinople™. He was also accompanied by Father Pidoux,
who had grown dissatisfied with the prevailing conditions in Lviv. In
fact, having had his requests repeatedly declined and with Torosowicz
aiming to render the Armenian College completely dysfunctional, he

Iesu, Roma) Fondo Austria. Historica. Vol. 155 Fol. 81/r.—v.; ELTE EKK Coll.
Hev. Cod. 21. Pag. 82.

109 APF SC Coll. Var. Vol. 2. Fol. 154r., Fol. 156r.; AGT CL. Portfolio 1. (Without
folio numbers).

110 Petrowicz, L'unione, 300-301; Schiitz, An Armenian-Kipchak, 30s.

111 APF SC Fondo Armeni. Vol. 2. Fol. 448/r.-v., Fol. 450/r.-v.; APF SC Fondo
Armeni. Vol. 3. Fol. 100/r.-v.; APF SC Fondo MPR (= Moscovia Polonia e
Ruthenia). Vol. 1. Fol. 660/r.-v.; Litterae episcoporum historiam Ucrainiae
illustrantes, Vol. 3., (1665-1690) (ed. Athanasius Welikyj), Romae, 1974, 165-167.

112 APF SC Fondo Armeni. Vol. 2. Fol. 413r.—417/v.; R68k’ay, Zamanakagrut iwn,
183; Petrowicz, La chiesa armena in Polonia, 1.
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resigned from his office as a Rector™. However, he failed to consult
the Propaganda Fide and sent the letter containing his resignation to
Rome from Constantinople™. The Propaganda Fide would make a
decision on his succession relatively rapidly. At the recommendation
of Francesco Martelli (1633-1717), Apostolic Nuncio in Warsaw
and Titular Archbishop of Corinth, Pidoux’s former deputy, Father
Francesco Giambattista Bonesana, was appointed as the new Rector
of the Armenian College in 1678".

The new Rector also had to face his predecessor’s problems: the
shortage of teaching staff at the Armenian College and the intriguing
of Archbishop Torosowicz. First of all, he had to tackle the shortage
of instructors as, apart from him, only one fellow monk of his was left.
Thus, between 1678 and 1680, Father Bonesana urged the Apostolic

113 APF Acta SC. Vol. 47. Fol. 225r.; APF SOCG. Vol. 471. Fol. 314r.; APF SC
Fondo Armeni. Vol. 2. Fol. s42/r.-v., Fol. ss56r., Fol. s571.; Petrowicz, Lunione,
306-312. Schiitz, An Armenian-Kipchak, 313.; Petrowicz, La chiesa armena in
Polonia, 68.; Father Pidoux spent as many as nine years as a missionary in
Armenian territories. In 1687, Pope Innocent XI (1676-1689) appointed him
Titular Bishop of Baghdad. He was ordained in Rome only in 1694 though.
Simultaneously, he was made head of the Theatine Missions in the Middle
East and Armenia as well. On this subject, see also: APF Lettere SC. Vol. 70.
Fol. 1or.-11r., Fol. 107/v.-1111.; APF Lettere SC. Vol. 72. Fol. 49/v.-s0r., Fol.
178/r.—v.; APF SC Fondo Armeni. Vol. 3. Fol. 19r.-23r.; APF Coll. Urb. Vol.
2. Fol. 9o/r.-v., Fol. 91/r.=v., Fol. 92r.; AAV ANV. Vol. 177. Fol. 8/v.+Fol. 9/v.;
AGT CL. Portfolio 1. (Without folio numbers); Hierarchia Catholica, 110.

114 APF Lettere SC. Vol. 67. Fol. 6/r.—v., Fol. 22/r.—v.; APF Coll. Urb. Vol. 2. Fol. 1r.

115 Father Bonesana was Rector of the Armenian College until 1691; subsequently,
he became Bishop of Caiazzo (from 1691 to 1695), as well as Bishop of Como
(from 1695 to 1709). In 1689, he was also interim Apostolic Nuncio in Warsaw
for a short period. For more detail on Bonesana, see also: APF Acta SC. Vol. s1.
Fol. 178/r.—v.; APF Acta SC. Vol. 61. Fol. 41/r.—v.; APF CP. Vol. 29. Fol. 332r,;
APF Lettere SC. Vol. 67. Fol. 78/r.-v.; APF SC Coll. Var. Vol. 2. Fol. 162/r.-v.;
AGT CL. Portfolio 1. (Without folio numbers); Hierarchia Catholica, 134, 166.;
Blazejovskyj, Ukrainian and Armenian Pontifical, 150, 152.
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Holy See repeatedly to send well-educated instructors to Lviv. At
first, the Rector received only evasive replies from Rome, but, later
instructors would be delegated to the institution slowly, one at a time".

All the while, Archbishop Torosowicz sought to take the building
housing the Armenian College in the city by force, arguing that he
had given it to the Theatines in 1664 only temporarily. Bonesana
would have many a row with the Archbishop, who still believed
that the Theatines were after his archiepiscopate and they purposely
incensed the students at the Armenian College against his person.
The ageing Archbishop Torosowicz persisted in his attempt to expel
the Theatines and to close the Armenian College™.

All along, Archbishop Torosowicz continued to say Mass according
to the old, Oriental traditions, instead of the Uniate ones. This is also
corroborated by Nuncio Francesco Martelli’s report dated to 1680,
the year immediately preceding his departure from office. As stated
therein, following his return from Rome, the ageing Archbishop
Torosowicz remained relentless in his ‘destructive’ activities. He
permitted the administration of the Sacraments to the faithful in
the traditional old Armenian way and did not really mind customs
labelled ‘heretic’ by the Latin Church so to speak, whereas previously
he had pledged to the Pope and the Cardinals of the Propaganda

Fide otherwise™. Finally, in 1680, his intent to disable the operation

116 It was during this period that, among others, Father Sebastiano Maria Accorsi
CR arrived, who would manage the Armenian College as Rector from 1691 to
1704. On this subject, see also: APF Acta SC. Vol. 49. Fol. 151/r.-v.; APF Acta
SC. Vol. so. Fol. 27r.-28r.; APF Acta SC. Vol. s1. Fol. 28/r.-v.; APF Acta SC.
Vol. s3. Fol. 196/r.-v.; APF Acta SC. Vol. 54. Fol. 153r.-155/v.; APF Acta SC.
Vol. ss. Fol. 1r.-2/v.; AGT CL. Portfolio 1. (Without folio numbers); AGT CL.
Portfolio 2. (Without folio numbers); Blazejovskyj, Ukrainian and Armenian
Pontifical, 151; Petrowicz, La chiesa armena in Polonia, 71-74.

117 APF Lettere SC. Vol. 70. Fol. 1or.

118 APF Acta SC. Vol. 47. Fol. 2251.; APF SOCG. Vol. 293. Fol. 225r.; Petrowicz,
Lunione, 307; Schiitz, An Armeno-Kipchak, 313.
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of the Armenian College was frustrated by the assertive intervention
of Nuncio Martelli stepping down at the time, as well as of Opizio
Pallavicini (1632-1700), Apostolic Nuncio in Warsaw and Titular
Archbishop of Ephesus, taking office subsequently™. Accordingly, the
Archbishop desisted from his original intention and gave his consent
for the building to be purchased by the Propaganda Fide from the
Archiepiscopacy™. The act was finalised in December 1681, Thus,
from 1681, under the leadership of Father Bonesana and his fellow
monks, teaching within the walls of the Armenian College could
continue undisrupted. Furthermore, the Propaganda Fide also
determined that it would permanently guarantee the operation of the
institution financially, thereby enabling full-scale development of the
ecclesiastical union in Lviv, as well as in the territory of the Polish-
Lithuanian Commonwealth, begun by the wayward and noisome
Archbishop™. In Rome, it was also decided that, from 1681, graduates
would be ordained in accordance with the Armenian Uniate Rite as
prescribed by Clemente Galano or according to the established Latin
Rite. The ceremony was conducted jointly by Konstanty Samuel
Lipski (1625-1698), the Latin-rite (Roman Catholic) Archbishop of
Lviv at the time, and Nuncio Pallavicini®*. Archbishop Torosowicz’s
machinations and intriguing against the Armenian College would
be conspicuously discontinued from the end of 1680, primarily due
to his increasingly deteriorating health condition. However, this also

119 APF Acta SC. Vol. 49. Fol. 27r.-28r.

120APF Acta SC. Vol. s2. Fol. 155r.-156r.; APF SOCG. Vol. 484. Fol. 286t
Petrowicz, Lunione, 323; Blazejovskyj, Ukrainian and Armenian Pontifical, 15s.

121 APF Acta SC. Vol. 52. Fol. 122/r.—-v.

122 APF SOCG. Vol. 477. Fol. 150r.

123 APF SC Coll. Var. Vol. 2. Fol. 176r.; AGT CL. Portfolio 1. (Without folio
numbers).

1241t is somewhat remarkable that this is only divulged in documents of Apostolic
Holy See dated to six years later, i.e. to the year 1687. On this subject, see: APF
Acta SC. Vol. s7. Fol. 126r.-127r.; APF Lettere SC. Vol. 76. Fol. 41r.
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coincided with the evaporation of the Propaganda Fide's enduring
patience.

During their respective tenures, Francesco Martelli and Opizio
Pallavicini, Apostolic Nuncios in Warsaw, clearly urged Torosowicz’s
removal. They would justify their position by suggesting that the
Archbishop’s health prevented him from discharging the duties
of his ecclesiastical office. Their other argument was that he had
expelled Bishop Hunanean from Lviv. A third reason had to do
with the claim that the Archbishop had done everything to banish
the Theatines and to ruin the Armenian College, inflicting severe
harm on the Church. The Propaganda Fide understood the Nuncios’
reports. Therefore, at the turn of 1680 and 1681, it decided to remove
the Archbishop permanently. As his successor, the aforementioned
Bishop Vardan Hunanean, who at the time engaged in converting his
own compatriots in Armenia, was named™. Torosowicz, however, did
not live to hear the decision. Prior to the arrival of the document with
his dismissal from Rome, on 21 March 1681, he died at the age of 78
and was laid to rest in the Archiepiscopal Cathedral the next day™*.
In an attempt to shirk accountability, his confidant, the troublesome

125 This was also communicated to Pidoux, who did not reside in Lviv then any
more. APF Lettere SC. Vol. 70. Fol. 1or.-11r., Fol. 107/v.-111r.; AGT CL.
Portfolio 1. (Without folio numbers).

126 Major works of church-history date the death of Archbishop Torosowicz to
October 1681, though he already passed away in March. The Propaganda Fide
would only conduct an extensive discussion on the Archbishop’s death and its
circumstances in August 1681, followed by another one in January 1682. APF
Lettere SC. Vol. 71. Fol. 6/v.—7r.; APF SC Fondo Armeni. Vol. 3. Fol. 287r., Fol.
347/t—v., Fol. 353r., Fol. 361r.-362/v.; According to Rosk’ay, Nikol Torosowicz
departed this life as a saintly archbishop of exemplary moral integrity, who was
to be credited with the founding of the Armenian Catholic Church. In the
light of the latest research findings, his assertions were unwarranted. On this
subject, see: Rosk’ay, Zamanakagrat’iwn, 184; Schiitz, An Armenian-Kipchak,
305, 313-314; Nagy, Az erdélyi srmények, 6.
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Theodor Wardanowicz, fled to Constantinople™. His death and its
circumstances, along with his malfeasance and the question of his
succession, were extensively discussed in the general sessions of the
Propaganda Fide on multiple occasions between 1681 and 16845, At
any rate, with the death of Archbishop Torosowicz, noisy conflicts
subsided by the year 1681, and, a few years later - by the late 1680s -

127 After his departure from Lviv, Wardanowicz would have a rather particular
career. It was not long before he renounced his Uniate faith and was appointed
and consecrated Armenian Apostolic Bishop of Transylvania and Moldavia by
the Armenian Catholicos Eleazar (Etiazar Ayntapc’i) (1682-1691). In the 1680s,
he made several attempts to take office but he was effectively thwarted in doing
so by the secular authorities and the Apostolic Holy See. Later, he changed his
mind and left for Rome, where he abjured his Oriental faith and declared his
adherence to Catholicism again. At the same time, he was made to relinquish
his ‘schismatic’ episcopal title. Wardanowicz died in 1700 as a parish priest
of the Armenian Uniate Church of Saint Mary of Egypt in Rome. APF Acta
SC. Vol. 59. Fol. 78r.-81/v.; APF Acta SC. Fol. 125r.-127/v.; APF SOCG. Vol.
507. Fol. 87r.-88/v., Fol. 93r.—94/v.; APF SOCG. Vol. 509. Fol. 112/r.-v.; APF
Lettere SC. 72. Fol. 5/v.-6/v., Fol. 176/v.-177r.; APF Lettere SC. Vol. 72. Fol.
177/v.-178r.; APF Lettere SC. Vol. 73. Fol. 98/v.-99/v.; APF Lettere SC. Vol. 79.
Fol. 129r.-1321.; APF SC Fondo Armeni. Vol. 3. Fol. 282r.; Fol. 310/r.—v., Fol.
434r., Fol. 469/v.; APF SC Fondo Armeni. Vol. 4. Fol. s51/r.-v., Fol. 69r., Fol.
70/r.-v., Fol. 71r.-72/v., Fol. 82r.-83/v., Fol. 86r.-87/v., Fol. 100r., Fol. 129r.,
Fol. 174r., Fol. sssr.; On this subject, see also: Kamenic’, 257; Petrowicz, La
chiesa armena in Polonia, 92-93; Nagy, Az erdélyi srmények, 126-130.

128 After Torosowicz’s death, the Armenian Apostolic Church appointed and
consecrated a new archbishop in the person of Jan (Yovhannés) Bernatowicz.
However, Nuncio Opizio Pallavicini and Rector Francesco Giambattista
Bonesana succeeded in preventing the Armenian hierarch of the Oriental
(Apostolic) faith from taking possession of his seat in Lviv. On this subject,
see: APF SOCG. Vol. 488. Fol. 274/r.-v., Fol. 285r.; APF CP. Vol. 29. Fol.
19r.-122r.+Fol. 122/v.; APF Lettere SC. Vol. 70. Fol. 70/v.-71r.; APF Lettere
SC. Vol. 72. Fol. 217/v.-218r., Fol. 223/r.-v., Fol. 226/v.-227r., Fol. 234/r.-v.;
APF Lettere SC. Vol. 73. Fol. 98/v.-99/v.; ASV ANV. Vol. 177. Fol. 144/r.—v.,
Fol. 146/v.; APF SC Fondo Armeni. Vol. 3. Fol. 375/r.-v.; Petrowicz, La chiesa
armena in Polonia, 3-5; Nagy, Az erdélyi srmények, 93-94.
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the documents of the Apostolic Holy See spoke of a well-functioning
and efficient educational institution™.

At the same time, Archbishop Torosowicz left behind an
archiepiscopacy, completely disintegrated and tattered in organisation
and authority, which could by no means be described as Uniate™.
Therefore, in no way may his person be seen as the founder of the
Armenian Catholic (Uniate) Church. Not long after his death, the
documents of the Apostolic Holy See continued to report chaotic
conditions in the Uniate Church®'. In 1681, Archbishop Torosowicz
was succeeded by the aforesaid Vardan Hunanean, who, owing to his
missionary work in Armenia, was able to take office as Archbishop
effectively only in 1686 and, during his nearly 30-year long tenure,
extended and consolidated the church-union of the Armenian
community in the territory of the Polish-Lithuanian Commonwealth
and the Armenian Catholic Church. In this endeavour, he could
always rely upon the leadership of the Armenian College as a partner
and supporter®.

129 APF Acta SC. Vol. 59. Fol. 83r.; APF SOCG. Vol. 487. Fol. 64/r.—v.+Fol. 70/v.;
APF Lettere SC. Vol. 77. Fol. 10r.; APF SC Fondo Armeni. Vol. 4. Fol. s3r., Fol.
sst.; Blazejovskyj, Ukrainian and Armenian Pontifical, 161; Petrowicz, La chiesa
armena in Polonia, 69-71.

130 APF CP. Vol. 29. Fol. 165/r.-v., Fol. 629/r.—v.; ASV ANV. Vol. 177. Fol. 161/v.—
162/v.

131 APF Lettere SC. Vol. 70. Fol. 59/v.-6or., Fol. 61/r.-v.

132 APF Acta SC. Vol. s3. Fol. 248/r.-v.; APF SOCG. Vol. 484. Fol. 282r.-283/v.,
Fol. 285/r.—v.; APF Lettere SC. Vol. 71. Fol. 6/v.-7r., Fol. 83/v.-84r.; APF
Lettere SC. Vol. 72. Fol. s7/r.—v.; APF Lettere SC. Fol. 123r.-124r.; APF SC
Fondo Armeni. Vol. 3. Fol. 318r.-319r., Fol. 371r.-372r., Fol. 378r.-381/v., Fol.
462r., Fol. 465/r.—v.; APF SC Fondo Moldavia. Vol. 2. Fol. 134r.-135r.; APF SC
Fondo MPR. Vol. 2. Fol. 179/r.-v.; AAV ANV. Vol. 177. Fol. 126/v.—128r., Fol.
129/v., Fol. 131r.; AAV Segretaria di Stato. Polonia. Vol. 18s. Fol. 6/v.-7r.; AGT
CL. Portfolio 2. (Without folio numbers).
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4. Summary

The foundation of this educational institution in 1664 undoubtedly
signalled a turning point in the consolidation of the Armenian church-
union in Lviv. Over time, the Armenian College came to be a steady
and predictable counterbalance to Archbishop Torosowicz’s erratic
ecclesiastical policies. With its activities, it helped to buttress church-
union and practically brought about the foundation of the Armenian
Catholic Church. Besides theology, the Theatine fathers teaching there
put a premium on the instruction of languages and history. Within
its walls, monks of wide learning, such as Clemente Galano, Louis
Marie Pidoux d’Olon or Francesco Giambattista Bonesana, taught
- individuals who were not only involved in founding and running
an educational institution but created a real scholarly workshop as
well: They would publish academic works on Armenian language,
history and culture, in line with the standards of their day™. The
foundation of the Armenian College would after a while also make
its positive impact felt. The institution became an important initiator
and supporter of Catholic missionary work commencing among the
Armenians in the Armenian Motherland, Crimea, Transylvania,
and Moldova®. In addition, the Armenian College contributed to
the foundation of the Uniate Mechitarist Order (also known as the
Armenian Benedictines), as well as to the creation of the Armenian
Catholic Catholicosate in the territory of the Ottoman Empire. In
the 17th and 18th centuries, the Armenian College of Lviv provided
a steady supply of the Armenian Uniate clergy in the territory of the
Polish-Lithuanian Commonwealth and in Transylvania and, from

133 Inter alia, see: Clemens Galanus, Conciliatio Ecclesine Armenae cum Romana,
Vol. 1-2, Romae, 1661-1690.

134 APF Lettere SC. Vol. 72. Fol. 1/v.-2r.; APF SC Fondo Armeni. Vol. 3. Fol.
370/r.-v., Fol. 378r.-381/v.
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1709, opened its doors to Greek Catholic Ruthenians, too™. Thus, it
also played a prominent part in educating new generations of Greek
Catholic priests in Galicia and Transcarpathia. Therefore, it is safe
to state that the Armenian College of Lviv not only became the
cradle of the Armenian Catholic Church or of modern Armenology

but stood firmly behind the Greek Catholic Church of Galicia and
Transcarpathia (Upper Hungary) as well.

135 Edward Tryjarski, “Ze studiéw nad rekopisami i dialektem kipczakim
Ormianpolskich IIT — Katalogi alumnéw Kolegium teatyns we Lwowie”, in

Rocznik Orientalistyczny 24 (1961), No. 1, 43-96.
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Lunita dell’'uomo in Gregorio di Nissa. La distinzione
corpo-anima nella dottrina della salvezza

Ilaria VIGORELLI

1. Introduzione 2. Immagine 3. Connaturalitd 3.1 Or cat V 3.2 Infant 3.3 An et res
4. Corpo 5. Conclusione

1. Introduzione

La proposta che avanzeremo sara quella di leggere la distinzione e
'unita dell’elemento corporeo con quello spirituale a partire da alcuni
aspetti rilevanti della cristologia di Gregorio di Nissa'.

1 Rimando pertanto solo ad alcuni cenni bibliografici sull’antropologia di
Gregorio degli ultimi anni, per collocare la nostra indagine nel piti ampio
dibattito degli studi specializzati: Francisco Bastitta Harriet, “Ser lo que
quieras: la libertad ontolégica en Plotino y Gregorio de Nisa”, in 7V 58/4
(2017), 473-487. Eddie A. Cochran, “The Imago Dei and Human Perfection:
The Significance of Christology for Gregory of Nyssa’s Understanding of the
Human Person”, in 7he Heythrop Journal sol3 (2009), 402-415. Kevin Corrigan,
Evagrius and Gregory: Mind, Soul and Body in 4" Century, Aldershot, 2009. Tina
Dolidze, “Der Inbegriff des Kinetischen in Menschen bei Gregor von Nyssa”,
in Phasis. Greek and Roman Studies 18 (2015), 66-87. Marta Przyszychowska, We
Were All in Adam, The Unity of Mankind in Adam in the Teaching of the Church
Fathers, Boston, 2018. Ilaria Ramelli, “Il logos umano in Origene e Gregorio
di Nissa: il dibattito con il neoplatonismo ‘pagano’, in I/ logos di Dio e il logos
dell’uomo. Concezioni antropologiche nel mondo antico e riflessi contemporanei
(ed. Anna Maria Mazzanti), Milano, 2014, 247-274. Joseph Rivera, “Human
Nature and the Limits of Plasticity: Revisiting the Debate Concerning the
Supernatural”, in NZ§7h 59/1 (2017), 34-53. Jerzy Swietochowski, “Paradoxe
cosmique et éthique eucharistique chez Grégoire de Nysse”, in Revue des
Sciences religieuses 91/3 (2017), 359-378.
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Ciod permette di scorgere due componenti, presenti e non
contrapposte, del modo di incedere speculativo proprio del Padre
cappadoce: se da una parte si evidenzia il suo legame con la tradizione
filosofica greca, propria del suo milieu culturale, si pud dall’altra,
notare una forte esigenza di uscire dagli schemi delle ontologie a lui
contemporanee per tenere il proprio ragionamento alla sequela di
Cristo e, quindi, attinente alla fede degli Apostoli.

E proprio questultima esigenza che porter? il Nisseno a rileggere la
struttura duale e oppositiva traanima e corpo, propria dell’antropologia
greca, per riformularla alla luce dell’economia divina della salvezza;
gli elementi oppositivi saranno infatti sostituiti con altri, poiché la
materia verrd posta nell’alveo della creazione, cristianamente intesa
come atto di amore di Dio per tutte le realtd, tanto corporee quanto
spirituali. Lopposizione propriamente antropologica sara, quindi, per
Gregorio quella tra la vita e la morte, cio¢ tra la vocazione alla vita
eterna e il peccato che, distogliendo 'uomo dalla relazione con Dio, lo
distoglie dall’accesso alla vita. Tale opposizione vedra il polo del bene
e della vita come quello infinitamente pit forte dell’altro, giacché
il primo ¢ divino e dunque infinito ed eterno, mentre il polo della
morte e del peccato ¢ inerente all’ambito del creato, e dunque ¢ finito
e temporale. Al contempo, le nuove opposizioni intra-antropologiche
che si potranno scorgere nella opposizione tra vitale e mortale
illumineranno sempre pit il mistero della liberta dell'uvomo e, nel
paradigma della creazione dell’essere che ¢ a immagine e somiglianza
del Creatore (Gn 1, 26-27), si potra discernere la traccia della creazione
in Cristo (Ef 2,10).

Tale operazione di ricomprensione delle polarita umane non
¢ compiuta da Gregorio a partire da una nuova impostazione
antropologica di marco speculativo, bensi dalla concretezza storica
delle dispute sviluppatesi con Eunomio di Cizico e Apollinare di
Laodicea. Esse produrranno nelle opere del Cappadoce lo sviluppo
di un’epistemologia che ¢ frutto della contemplazione meditata del
dato puntuale e singolare dell’incarnazione del Logos eterno del
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Padre, con il suo ingresso nella storia degli uomini, ed ¢ secondo la
vertente di questa cristiana capacita di visione che I'incedere riflessivo
di Gregorio di Nissa porta il pensiero speculativo ad una concezione
dell’essere umano capace di tenere insieme i due fatti piti sorprendenti
della storia dell'umanita, tramandati dagli Apostoli: (1) la verginita
della Madre di Gest, Maria di Nazaret e (2) la resurrezione del corpo
di Cristo®.

La considerazione di questi due luoghi della storia, che
denotano il dominio del Logos sulla natura umana nel fenomeno
dell’incarnazione, fa emergere delle novita interpretative dell’essere
umano e, per la prospettiva adottata in questa breve ricognizione,
potranno auspicabilmente costituire una luce per identificare quale
messaggio per la teologia pastorale si possa ereditare oggi dai Padri.

2. Immagine

Gregorio parla compiutamente della distinzione corpo-anima
nell’'vomo in varie opere, sottolineandone 'unica origine nel medesimo
atto creativo di Dio: si tratta del De hominis opificio (PG 44,236B e
282B e 276B); Antirrheticus, adversus Apollinarem (GNO 111/1,133,26-
28; 186,9 € 223,25); In Sanctam Pascham (GNO IX, 266,20); Refutatio
confessioni Eunomii (GNO 11,386,19); In Ecclesiasten (GNO V2811 e
389,8)°.

Questo pone Gregorio in una tradizione che interpreta la
differenza degli elementi che costituiscono I'umano diversamente da
quella di Origene, ma non ¢ su questo che ora vorremmo soffermare

2 Suentrambi si sofferma Gregorio, come vedremo, nella EpistulaI11: A Eustathia,
Ambrosia e Basilissa. Cf. Anna M. Silvas, Gregory of Nyssa: The Letters, Leiden,
2007, 123-132.

3 Cf. Giulio Maspero, “Antropologia”, in Gregorio di Nissa. Dizionario (eds.
Lucas F. Mateo-Seco — Giulio Maspero), Roma, 2007, 79-88.
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l'attenzione*. Centreremo infatti questa breve indagine su un altro
aspetto che ci pare di interesse.

Sia nella Epistula 111, come nell’Oratio catechetica magna (Or
cat.)’, 'unione di anima e corpo nell'uomo ¢ presa come elemento di
confronto per imparare a trattare I’incarnazione del Verbo.

Lesito sembrerebbe a prima vista scoraggiante, giacché Gregorio
pone proprio la difhicoltd che si incontra nel conoscere il modo
dell’'unione dell’elemento corporeo e dell’elemento immateriale
nell’'vomo a esemplificazione di come ci si debba mantenere in
una disposizione apofatica anche riguardo alle nostre possibilita di
conoscere il modo dell’'unione di divinita e umanita in Cristo.

Se ti domandi in che modo la divinita si congiunge all’'umanita, vedi
prima di cercare in che consiste 'unione dell’anima con la carne. [...]
Ma come nel primo caso abbiamo ritenuto che 'anima ¢ diversa dal
corpo per la ragione che la carne una volta separata dall’anima ¢ morta e
senza attivita, e noi non conosciamo il modo di quell’'unione; cosi anche
nel secondo caso riconosciamo che la natura divina differisce sul piano
di una piti eminente grandezza dalla natura mortale e peritura, senza
pero riuscire a comprendere il modo dell’unione fra Dio e 'uomo?’.

4 Der una rassegna sulle diverse concezioni relative all’'unione anima-corpo nel
pensiero patristico si veda, 7he Unity of Body and Soul in Patristic and Byzantine
Thought (eds. A. Usacheva, S. Bhayro, J. Ulrich ), Brill, Leipzig, 2021.

s Cf. Gregorii Nysseni, Epistulae (ed. G. Pasquali), Brill, Leiden, 1959 (GNO
VI11/2), 3-95. LEpistola I si trova alle pagine 25-26.

6 Cf. Gregorii Nysseni Oratio cathechetica. Opera dogmatica minora, pars IV (ed.
E. Miihlenberg), Brill, Leiden, 1996 (GNO 111/4), 5-106.

7 Ei 8¢ {nreig ndg xataxipvartal 0e6tng mpog 10 avOpodTvov, Hdpa 6ot TPO TOVTOL
ey ti Tpog v oapka Thg youxfg M cvpevia. [...] GAX domep dviaddo kai
£TEpOV £lvai TL TOPA TO GO THYV YUYV TEMGTEDKOUEY EK TOD Lovmbeicav THg
Yuyiig TNV olpKa vekpav e Kal avevépyntov yivesOat, kal TOV TG EVAcE®S 00K
EMYWVOGKOUEV TPOTOV, 0VT® KAKET SLOQEPEY PEV €L TO UEYOAOTPETEGTEPOV TIV
Osiov OOV TPOG TV BvnTNV Kol EMiKNPOV OLLOAOYODLLEV, TOV O€ TH|G AVOKPAGEDS
TpomoV 10D Bgiov Tpdg TOV EvOponov cuVIdElv oV ywpoduev. Or cat. X1, GNO
111/4,39,11-22. Tr. it. Naldini (a cura di), Gregorio di Nissa, La grande catechesi,
Citta Nuova, Roma, 1990, 78.
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Se dunque il fatto che il nostro intelletto non sia in grado di
esprimere compiutamente il mistero dell’'unione di divino e umano ¢
assunto come un’evidenza, Gregorio lascia intendere che quanto abbia
potuto dire precedentemente, al cap. V, in merito all’'unione corporeo—
spirituale nell'uomo, non ¢ che una descrizione della realta creaturale
in ordine all’iniziazione degli uomini sulla via della salvezza. Cio che,
infatti, interessa al Vescovo di Nissa ¢ di mostrare come la distinzione
degli elementi nella unione delle differenze comporti perd anche la
comunicazione delle proprieta, e la mancanza di una conoscenza
precisa del modo dell’'unione, non comporti invece di non poterne
partecipare.

Ma poiché l'essere umano ¢ duplice, composto cio¢ da anima e corpo, &
necessario che quanti sono oggetto della salvezza abbiano contatto me-
diante l'una e 'altro con Colui che conduce alla vita. Quando dunque
I'anima si ¢ congiunta a Lui con la fede, trova in Lui gli inizi della sal-
vezza (perché l'unione con la vita comporta di avere la comunione della
vita). Il corpo ¢ in grado di partecipare e di congiungersi con il Salvatore
in altro modo®.

Nel medesimo testo Gregorio afferma che 'uvomo puo rendersi
conto di come il divino sia unito al’'umano nel fare esperienza della
propria umanitd, quando nel suo corpo compie operazioni di tipo
spirituale:

Perché neppure nella nostra vita la natura intellettiva ¢ racchiusa den-
tro i limiti della carne. Mentre il volume del corpo ¢ circoscritto dalle
proprie parti, 'anima mediante i movimenti del pensiero a suo piacere
si estende a tutto il creato, si eleva fino ai cieli, penetra negli abissi, per-

8 AM Emedn Sumhodv 10 AvOpdOTIVOV, Yoyl T€ KOl COUATL GLYKEKPAUEVOV, OU
AUPOTEP®V AVAYKT TOD TPOC TNV {0NV Ko yovévoy Tovg cwlopévoug Epdnteciat.
0VKODV 1] Yuy1| HeV S T{oTEMS TPOG ADTOV dvakpadeica Tig dpopuag Evieddev
g cotnpiag Exer (1 yop mpog v Loy Evooig Ty tiig {of|g kowvaviay Exet), T0 08
cdpa £Tepov TpOTOV 8V petovoiq e kal dvakpicel 1od cmlovtog yivetat. Or cat.
GNO 111/4,93,4-8 (Naldini, 131, con varianti).
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corre tutta l'estensione della terra, scende con la sua attivita fino nelle
regioni sotterranee, e cosl giunge spesso a comprendere anche le meravi-

glie dei cieli per nulla appesantita dal bagaglio del corpo®.

Anche nel De hominis opificio™ Gregorio spiega come la dimensione

corporale possa partecipare delle operazioni spirituali, per esempio
amando. Dopo aver descritto gli attributi divini di Intelligenza e
Parola, infatti, aggiunge:

Non lontana da questi attributi ¢ la natura umana. Vedi in te stesso
la ragione e il pensiero, immagine dell’Intelligenza e della Parola per
essenza. Ancora, Dio ¢ carit: cosi dice il grande Giovanni che «’amore
¢ Dio e Dio ¢ amore» (1Gv 4,7-8). Colui che ha plasmato la nostra natu-
ra ha fatto nostro anche questo carattere: «conosceranno tutti che siete
miei discepoli, se vi amerete reciprocamente» (Gv 13,35). Non essendoci
I'amore si altera tutto il carattere dell’'immagine”.

In tal modo possiamo intendere che avremo la possibilita

di partecipare agli attributi dell’eterno, non soltanto in virth
dell’immagine ma, pili compiutamente, in virti dell’'unione del Verbo
all’'umanita intera.

9

I0

II

000¢ yop €mi Tig Npetépag (ofig EvTog KaTaKAEIETOL TAOV THG GOpKOG Op®V 1) VOEPQ
@OO1G. GAN O PEV OYKOG TOD GMUOTOG TOTG OIKELOIG LEPETT TEPLYPAPETAL, 1) OE WYLYT|
701G T1ig dravoing Kivipaot whot kot ééovoiov EpamiovTol T KTioet, Kol HEYPIS
ovpavdV aviodoa, kol TOV afvcowv EntPatedovoa, Kol T® TAATEL TG OIKOVUEVNG
Enepyopévn, Kol mpog T koataybovio did Thg TOALTPOYHOGUVIG €lgdhvovoa,
TOALAKIG € Kol TAV oVpaviov Bavpdtov €v mepvoig yivetatl, o0dEV Papuvouévn
0 £pohxi 10d sdparog. Or car. GNO I11/4,XXXX (tr. Naldini, 76, cap. XI).
Risuona in questo passo un richiamo a Plotino (Cf. Enneades IV,3,20).
Seguiremo per lo pit la traduzione italiana a cura di Bruno Salmona in:
Gregorio di Nissa, ['nomo, Citta Nuova, Roma, 2000.

OV ToPPp® T0VTOV Koi TO AvOpmdmTvov. Opdg v 6eanTd Kol Tov Adyov, Kol didvoiay,
pipmpe Tod dvimg vod T€ kol Adyov. Aydnn ndAv 6 Ogog, kai dydnng tnyn. Todto
yap onow Todvvng 6 péyog, 6t «Aydmn £k 100 Ogol;» kai, «O Oedg dydnn €o0Ti»
0070 Koi NUETEPOV TEMOIMNTUL TPOGOTOV O THG PVOEMS TAAGTNG. « Ev TovT®DY Yap,
PNG1, «YVOGOVTOL TAVTES, OTL padnToi pov €61E, £av dyandte AAARAoVc.» OVKODV
un wapovong tadtng, Grag 6 yapaktip th¢ eikovog petarnenointol. PG 44,137,31-
41 (Tr. it. Salmona, 38).
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Possiamo dunque osservare che Gregorio, pur assumendo gli
elementi antropologici descrittivi dalla filosofia greca tardo antica (da
Aristotele a Galeno, da Platone a Porfirio)?, I’ intentio dell’antropologia
del nisseno non pare essere di ordine noetico—gnoseologica, e neppure
etico-politica, bensi catechetica e pastorale.

Una domanda pare allora legittima: ¢ questa una strategia dovuta
al genere letterario delle orazioni e delle opere catechetiche, o si puod
affermare che sia invero un carattere epistemologico dell’antropologia
del nisseno a cui dare rilevanza?

3. Connaturalita

Per rispondere proveremo a mettere a confronto il capitolo V di Or
cat. con alcuni tra i testi pit speculativi dal punto di vista dell’indagine
antropologica del Nisseno: il trattato De opificio hominis (Op hom.),
il trattato De infantibus praemature abreptis (Infant.) e il dialogo De
anima et resurrectione (An et res.).

3.1 OrcatV

Nel V capitolo della Or cat., viene descritta la natura umana facendo
un esplicito riferimento al 7imeo di Platone (77m. 45b) ma cambiando
tutto 'impianto ontologico di riferimento: la conformazione dell’essere
umano ¢ infatti descritta non tanto nelle sue funzioni specifiche o in
riferimento alla distinzione intelletto-corpo, ma in riferimento alla
connaturalita con il divino ad esso affine in quanto essere umano.

Se dunque 'uomo viene alla luce per aver parte ai beni divini, deve avere
una costituzione che lo renda partecipe di quei beni®.

12 Cfr. Mario Naldini, /ntroduzione in M. Naldini (a cura di), Gregorio di Nissa,
La grande catechesi, 78.

13 &l Totvov &mi TovTOIC 6 BVOpOTOC £ic YEvesv Epyetal, £9’) Te PETOYOC TdY Oeinv
ayabdv yevécOat, dvaykoing toltodtog katackevaletal, g Emmndeimg mpog TV
6V dyoddv petovsiav Exewv. Or cat. V, GNO 111/4,17,7-11 (Naldini, 56).
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e poco oltre:

Cosi dunque anche 'uomo, creato per il godimento dei beni divini, do-
veva avere qualche affinita di natura con l'essere al quale partecipa. Per
questo fu dotato della vita, della ragione, della sapienza e di tutte le qua-
lita proprie di Dio, affinché ognuna di esse generasse in lui il desiderio
di tendere verso chi gli ¢ affine™.

Dunque, il corpo e 'anima sono concepiti come un’unica realta
umana creata a immagine di Dio in cui la somiglianza si esprime
nella connaturalitd all’eternita divina e si manifesta come desiderio
dell’eterno stesso.

Ora, ¢ importante tenere in conto che la creazione dell'uomo ¢
descritta da Gregorio come creazione per amore dell'uomo e non per
necessita, elemento che non soltanto cambia l’attenzione sull’unita
corpo anima (qui mai discussa) ma fornisce al desiderio dell'uomo la
conoscenza della sua origine:

Questo Verbo di Dio che ¢ sapienza e potenza, come ¢ dimostrato dalla
logica del nostro ragionamento, ¢ creatore della natura umana, non in-
dotto alla formazione dell'uomo da una qualche necessita, ma spinto alla
creazione di una tale creatura dalla sovrabbondanza dell’amore®.

Il desiderio dell’essere umano per cid che gli ¢ connaturale (Dio),
richiede in lui la presenza di elementi affini alla natura divina, come
la vita, la ragione e la sapienza, e in genere gli attributi di Dio; come
si nota, la distinzione ¢ quindi data dalla connaturalita con il divino,
richiesta dalla creazione per amore, a immagine e somiglianza

14 0bTeC 0OV Kol TOV dvOporov £nt Tf @V Osinv dyaddv dmoladcsl yevouevov £dst
TLGLYYEVEG €V Tf] PVOEL TTPOG TO LETEXOUEVOV EYELy. d10 ToDTO Kol {of] Kol AOy® Kol
cooig kKol Tdot Toig Oeonpenéoty dyaboig KatekoounOn, dg dv o' £KAoTOoV TOVT®V
npoc 10 oikeiov TV Embvpiay Exot. Or cat. V, GNO 111/4,17,20-25 (Naldini, 56).

Is  0vTOG Toivuv 6 BgdC AdYOC, 1) Gogio, 1 SVvayc, dnedeiydn Katd 1 dkdAovOOV TG
avOpomivng ehoe®g TOMTNG, 0VK AVAYKY TIVITPOG TV TOD AVOPOTOL KATAGKEVLT|V
gvoyOeic, AN Aydnng neplovsia tod toovTov {Hov dnuovpynoag thv yéveswv. Or
cat. V, GNO 111/4,17,1-4, (Naldini, ss).
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(Gn 1,26-27), ma cid che risulta sorprendente nell’antropologia qui
prospettata ¢ che il desiderio umano — di conoscenza, di piacere,
di vivere — divenga il criterio ermeneutico per interpretare il senso
della differenza tra gli elementi materiali e quelli immateriali che
costituiscono I'essere umano, non piu soltanto descritti, ma intesi
nella loro origine e nel loro dinamismo, come tensione della natura
creata verso quella increata, e in cui la dimensione pit bassa, quella
della percezione corporale, ¢ integrata in quella pit alta dello spirito,
capace di intendere e di amare.

3.2 Infant

Nel trattato De infantibus (Infant.), torna il tema della connaturalita
della vita intellettuale umana con la vita divina: Gregorio entra
nell’argomento antropologico a partire dall’eredita filosofica della
mescolanza con i caratteri divini, per unirla al dato teologico.
Lelemento della creazione kat’sikova 0god (Gn 1, 26) ¢ anche qui
sorprendente.

Gregorio introduce infatti un elemento per noi oggi estremamente
significativo, e cio¢ afferma che cio che dice la Scrittura ¢ per Iessere
umano la possibilita via per comprendere in che cosa consista il bene
che lo nutre, ossia il bene che gli da vita.

Non si tratta neppure qui di descrivere gli elementi costitutivi
dell’antropologia se non per identificare che cosa dia all’essere umano
la possibilita di vivere secondo il suo desiderio naturale.

Rimanendo nell’alveo della tradizione platonica e aristotelica
I'argomento Nisseno ¢ improntato sul desiderio della pienezza della vita,
tradizione che intende la contemplazione di Dio come quell’attivita
propria dell'uomo (1 8¢ 100 Prémewv mpog OV BedV Evépyern) che
altro non ¢ se non la vita corrispondente alla sua natura che ¢ “natura
mista”, dotata cio¢ di parte intellettuale (008&v dAho éotiv fj {wn T}

16 GNO II1/2,79,2.
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voegp QUoEL £0tkuid Te kol KotdAAnkog)”7, per cui si confa alla natura
intellegibile di Dio, oltre che di parte corporale.

La novitd dell’interpretazione del “composto” umano, sta
nell’osservazione che affinché un nutrimento possa dare vita ci deve
essere affinita (cvyyevég)® tra nutrimento e nutrito, giacché solo in tal
modo la vita puo passare da un elemento all’altro. Ora, per Gregorio
Iaffinitd con Dio ¢ proprio ci6 che fa si che la visione di Lui — come
affermato dal discorso dei filosofi — possa nutrire, cio¢ far passare la
Sua vita nell'uomo®, in senso proprio. Vediamo quindi nuovamente
che I’essere umano ¢ inteso nella sua composizione corporeo-spirituale
in relazione alla vita eterna, e non per significare la differenza corpo-
anima.

3.3 An et res

Nel An e res., Gregorio tratta dell’'unione corpo-anima citando lo
schema classico del Fedone di Platone, per cui 'anima sarebbe I'essenza
intelligibile e di natura opposta al corpo (An et res., PG 46,36A13-14)
e da cui verrebbe la necessita della separazione dei due elementi per
poter contemplare le Idee (An et res., PG 46, 88A4, 89C9-10). Ma la
coerenza platonica ¢ interrotta laddove Gregorio rifiuta la dottrina
della preesistenza delle anime, che sono create contemporaneamente
ai corpi (PG 46, 113D1-117C8; 125C1-128A10), ¢ della metempsicosi
(PG 46, 103B-121A).

Se anche compaiono elementi stoici in merito alla modalita
secondo la quale avverrebbe la riunificazione dell’anima con il corpo al
momento della resurrezione dei corpi, la parte piti originale dell’opera
in merito alla questione che ci interessa in questa sede viene con la
quarta parte del dialogo.

17 GNO II1/2,79,2-3.
18 GNO II1/2,79,15.
19 Cf. GNO I11/2,79,9ss.
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La questione che inaugura I'andamento di questultima parte
del dialogo tra Gregorio e Macrina ¢ se la facolta desiderativa verra
meno nello stato della fruizione del bene. Se infatti ¢ mediante il
desiderio (¢mBopia)*® che veniamo innalzati verso Dio, e la passione
(t0 émbountikov)* — che caratterizza il desiderio nei moti dell’anima
— ¢ cid che ci accomuna agli esseri irrazionali, verra meno anche il
desiderio dei beni (mpog v dpe&wv 1@V dyabdv)*>quando, mediante
la virtl, sara venuto meno ogni moto irrazionale (tfig Ghdyov mhong
KIVAoE®G)»?

Per rispondere, Macrina si addentra nello spiegare la relazione
dell’anima con il divino dopo la morte, utilizzando la terminologia
apparentemente platonica dell’'unione con il Bene. Anche in questo
caso ¢ possibile pero soffermarsi sulle differenze tra la matrice filosofica
e la matrice scritturistica del discorso del Nisseno, non avulso da
richiami platonici, ma al contempo profondamente cristiano e percio
latore di una nuova concezione dell’essere.

Il fulcro della risposta ¢ che “la perfetta assimilazione alla divinita
consiste realmente in questo: che la nostra anima, in qualche modo,
imiti la sostanza trascendente™*; o, come dird pilt sotto, che sia
“conformata secondo le proprieta della natura divina”.

Loccupazione nella fruizione dei beni scaccia dalla mente il ricordo, ed
essa, conformata come ¢ stata secondo le proprieta della natura divina
(toig idrdpaot Thg Oeing hoewg éupopewbeicn), imita la vita superiore
a tal punto che non le ¢ rimasto nulla delle altre se non la disposizione
all’'amore (tfig dyamntuchc Subécewc), che naturalmente aderisce a cio

20 GNO I11/3,65,14 (Ramelli, 437).

21 GNO 111/3,66,6 (Ramelli, 437).

22 GNO 111/3,66,7-8 (Ramelli, 437).

23 GNO 111/3,66,4 (Ramelli, 437).

24 AMOGC yap €v ToVTE EGTIV gimelv TV akpiBii Tpog TO Ociov elval OLLOIOGY, £V T@
wpeicOaol Tog v fuetépav {ony v drepkeipévny ovsiav. GNO 111/3,67,6-8
(Ramelli, 439).
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che ¢ bello e buono per natura. amore infatti ¢ questo: la disposizio-
ne interiore a relazionarsi a cid che sta a cuore (| TpoOg TO KOTAOOHIOV
gvdiabetog oyéoic)™.

I due termini dabeoig e oyéorg ricorrono lungo tutto il testo del
Nisseno con valore sinonimo, e Iespressione évdi60etog oyéotg, che
ricorre una volta anche nel commento al Cantico indica la relazione
interiore, potremmo dire spirituale, con I'amato®.

La risposta alla questione sollevata da Gregorio si trova in 1Cor 13,
quando PApostolo afferma che 'amore non avra mai fine”’, e Macrina
conduce il fratello a capire come la conformazione dell’anima “secondo
le proprieta della natura divina” sia causa del fatto che I'amore non
cessera e che dunque non verra meno il desiderio seppure I'anima
abbia abbracciato la pienezza e la beatitudine.

La spiegazione procede stringendo Il'argomentazione sulla
beatitudine divina e mostra in primo luogo il rischio di alcune
interpretazioni:

Quando dunque l'anima divenuta semplice e uniforme (GmAf xoi
povoedng) e perfettamente simile a Dio (Gkpipdg Oeoeikerog), abbia tro-
vato il Bene veramente semplice ¢ immateriale (GnAodv te kol ddrov),

25 1 0& mepl TV ATOAAVGIY TOV AyaddV AoyoAio TNV VANV EKKPOVEL TG dtavoiag:
kol obtew TNy Vmepéyovoov ppeitor (onv toig idiwpoact thg Oelag @Ooemg
Eupopembeica, mg Undev LmorelpPdival TOV GAA®V aOTH], TANV THG AyaumnTIKNG
dtobécems, PLOIKDG TM KAAG® TpocpLopévns. Todto yap €oTv 1| Aydmn, 1| TPOG TO
kotaddmov évdiadetog oyéors. GNO 111/3,69,10-16 pone delle varianti al testo
di PG 46,93,27-34 (Ramelli, 443).

26 Cf. Cant. 2 (GNO VL61,3). Si veda anche agapetiké schesis come diathesis
in Eccl. 8 (cfr. supra, 4.3.1. Mi si permetta di rinviare al mio “Ontology and
Existence: Schesis of the Soul in Gregory of Nyssa’s In Canticum canticorum”,
in Gregory of Nyssa: In Canticum Canticorum. Analytical and Supporting Studies.
Proceedings of the 13" International Colloguium on Gregory of Nyssa (Rome, 17-20
September 2014) (eds. Giulio Maspero — Miguel Brugarolas — Ilaria Vigorelli),
Leiden, 2018, 527-538.

27 1Cor 13,8.
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quello solo che ¢ veramente degno di essere diletto e amato (Gyamntov
Kai épdciiov), sia aderisce ad esso, sia vi si mescola, in virtlt del moto
e dell’azione dell’'amore (31t tfig dyomntiig Kivioeds e kai §vepysiag),
conformando se stessa a quello che ¢ continuamente colto e trovato,
e divenendo, grazie alla somiglianza con il bene (8w tfjg 10D dyaBod
opowdTnTog), cid che ¢ la natura di Quello che viene partecipato (1} T0d
HETEXOHEVOV UGG €6TiV); ora, poiché in quest'ultimo non c’¢ desiderio,
in quanto in esso non esiste nemmeno mancanza e bisogno di alcun
bene, ne conseguirebbe che pure I'anima, una volta venuta a trovarsi in
una condizione priva di mancanze e di bisogni, scaccia da se stessa anche
il moto e la disposizione del desiderio (tnv émbvpntiknv xivnoiv e kol
d1GBeov), che si ha soltanto nel caso in cui non sia presente l'oggetto
della brama?®.

I Nisseno mediante Macrina  raccoglie  I'incertezza
dell’interlocutore che intenda il desiderio ancora secondo l'accezione
dell’¢pog platonico, e non del Cristo. In Dio, infatti, non puo esserci
povertd e mancanza, percid la novitd specifica cristiana ¢ mostrata
a partire, sorprendentemente, dalla presenza della schesis nella stessa
divinita:

E infatti, la vita della natura trascendente ¢ amore, poiché cio che ¢ bello

e buono ¢ amabile sotto ogni rispetto per quanti lo conoscono: ora, la

divinitd conosce se stessa, e tale conoscenza diviene immediatamente

amore, poiché quello che viene conosciuto ¢ bello e buono per natura,

e a cid che ¢ veramente bello e buono non afferisce I'insolente sazieta (6

OPpLoTiG. .. KOpog), e poiché sazietd alcuna non interrompe la disposi-

28 "Otov 0DV 1] GmAf] Kol povostdng kol dicptpdg eosikedog 1) yoyn yvopév ebporto
aAnb&dg anrodv te kol GdAov ayodov, Ekelvo TO pOVOV TOWOV TL AyomnTov Kol
£€POCLLOV TPOGOVETAL TE DTG KO GVVAVOKIPVATOL S0 TG AYOTN TG KIVIGEDG TE KOl
évepyelag, Tpog To Gel KOTOAAUPAVOUEVOV TE KOl EDPLOKOUEVOV EAVTIV LOPPODGOL:
Kol T00T0 yvopévn did g 10D dyafod opotdTNTog, dTEP 1) TOD LETEXOUEVOD PVOIG
€07y, émbupiag €v €keive pn obong 61 TO UNdE TIVoG TV Ayaddv Evoelay £v aDT®
givat, dxolovBov dv i kol TV yoyv &v 1 dvevdest yvopévny EkBailey a@’
£auTig Kol TV Embuuntikny Kivnoiv te kol dtabecty, fj Tote yivetatl pdvov, dtav un
napfi 10 moBovuevov. GNO 111/3,69,16-70,3 (Ramelli, 443).
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zione ad amare cid che & bello e buono (k6pov 3¢ v dyomnTikny Tpdg O
KOAOV ooty o dtakomtovtog), la vita divina si attuera sempre attraverso
I'amore: essa ¢ sia bella e buona per natura, sia disposta per natura ad
amare il bello e il buono (kai dyamnTikdg TPOG TO KAAOV £K PhoEmG EYE),
e non ha sazietd dell’attivita secondo I'amore, poiché non si pud nem-
meno cogliere un termine del bello e buono, in modo che insieme con il
termine del bello e del buono cessi anche 'amore. Infatti soltanto cid che
¢ opposto al bello e buono ¢ circoscritto, mentre quel bene la cui natura
non ¢ suscettibile di male progredira verso I'illimitato e I'infinito®.

Macrina illustra a Gregorio la vita divina come amore infinito
immanente alla natura divina. Il fatto che utilizzi oyéoig proprio per
indicare la disposizione all’amore immanente non pare secondario,
perché ricorre l'espressione usata nel Contra Eunomium per indicare la
relazione che unisce Padre e Figlio nell’'unica sostanza divina.

La schesis trinitaria torna dunque a indicare, seppur in modo
apofatico, la ragione del fatto che 'amore non ha termine di sazieta
per la natura umana che si unisce al divino, poiché Dio ¢ infinito.
Si puo intendere allora che per la natura umana, essere simile a Dio,
secondo la Scrittura, non ¢ dato soltanto dall’anima immateriale,
né dal principio di autarchia, ma proprio dalla apertura della schesis
umana, che puo divenire a sua volta dyomntikn Tpog 0 KAAOV.

29 “H1eyap {on g dve pOoemg dydnn £0Tiv, £TE1T TO KAAOV AyumNnTOV TAVI®G 0TI
TOIG YIVOGKOVGT YIVOGKELSE 0D TO TO Oiov: 1] 0€ YV@G1G Aydmn yiveTat. Atd 10 KOAOV
£€0TL Tf] PVOEL TO YIVOGKOUEVOV, TOD & AANODS KaAoD O VRPLoTNG 0 TPOoghmTETAL
KOPOG: KOPOL O TNV AYORNTIKNV TPOG TO KAAOV GYXECY 0V SLOKOTTOVTOG, GEL M
Ogio Com OV dydmng évepynOnoertal, §| koA T Kotd @OV £0TI, KO AYOTNTIKDG
TPOG TO KOAOV EK @VGEMG EXEL, KOl OpoV TG KATA TNV Aydnny Evepyeiog ovk Eyel,
€meldn 000E T0D KAAOD TL TEPOG KATAAAUPAVETOL, OGS GUVOTOAMYEW T® TEPATL TOD
KaAOD TV GyammVv: Hove Yap @ Evavtio 10 Kolov mepotiodTar ob 88 1| UoIC
AVETIdeKTOC €0TL TOD YElPOVOG, TPOG TO AMEPAVTOV TE KOL AOPIGTOV TO Ayafov
npoghevoetar. GNO I11/3,70,20-71,11 pone delle varianti (Ramelli, 445).
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Larchetipo dell’anima umana ¢ quindi lo stesso essere relazionale
della natura eterna che caratterizza la relazione del Padre e del Figlio®.

Al termine di questa breve carrellata di testi, possiamo ancora
sostenere che U'intentio dell’antropologia del nisseno, specialmente
della considerazione della duplicita del composto corpo-anima,
non sia in Gregorio di ordine noetico—gnoseologica, e neppure
immediatamente etico—politica, bensi catechetica e pastorale? Ci
sembra proprio di si, ma abbiamo anche raccolto dei dati che paiono
suggerire come I’intento pastorale sia fondato su un’ontologia trinitaria
che la supporta e la indirizza.

Torniamo dunque a vedere il secondo termine dell’analogia raccolta
dall’ Oratio catechetica magna per il nostro incipit, e proviamo a
scorgere in che maniera l'unione del divino e dell'umano nel soggetto
Cristo corrispondano per Gregorio alla unione dell’anima con il
corpo per la natura umana.

4. Corpo

Sembra che I'elemento caratterizzante dell’analogia sia il fatto della
liberta.

Come, infatti, 'anima si manifesta di natura trascendente rispetto
alla natura materiale del corpo, ed ¢ capace di superarne i limiti e

30 Ci troviamo qui a sostenere una posizione un po’ differente da Ivanka, quando
richiama il platonismo di Gregorio in quanto alla conoscenza mistica: qui non
si nota pil solo il riferimento ad una ontologia discendente-degradante, né
alla natura umana come ricettacolo per il divino, bensi assisitiamo ad una
trasformazione importante dell’impianto platonico, giacché agapetike schesis
vuol dire essere nella posizione del Figlio che pud ricevere amore dal Padre
e a sua volta riamarLo. Il platonismo appare cosi pilt uno stile culturale di
riferimento, ma la descrizione della realtd umana si pud dire gid radicata
nella nuova teologia, ormai pienamente trinitaria. Cf. E. von Ivanka, Plato
christianus: la réception critique du platonisme chez les Péres de ’Eglise, Paris,

1990, 137-172.
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di attingere a cid che ¢ ad esso superiore; e come nell’'uomo anima
e corpo, pur essendo distinguibili e distinti dopo la morte, sono
uniti in modo inseparabile nella vita (sia temporale sia nell’eternita,
dopo la resurrezione dei corpi); e come la modalita propria dell’essere
del corpo, con il suo desiderio e i suoi movimenti, pone I'anima in
rapporto con gli altri e con le altre realta create — il mondo e gli altri
—, ma anche con Dio e i suoi attributi permettendo all’essere umano
di acquisire le virti che lo rassomigliano a Dio. Cosi in Cristo la
divinitd manifesta se stessa in quanto distinguibile dall'umanita per
la capacita di trascendere le leggi di natura, quanto lo manifestano la
nascita verginale e la morte senza corruzione; allo stesso modo pero
la stessa natura divina si sottomette alla condizione creaturale propria
dell'infante e poi dell'uvomo adulto e delle leggi della crescita, per
tutti gli attributi dati dall'umana esistenza e solo mediante la natura
umana la sua divinitd pud comunicare con il corpo e il linguaggio
degli uomini entrando in relazione con essi.

Luna e laltra trascendenza, dunque, manifestate dall’anima sul
corpo e dalla natura divina sulla natura umana, sono accomunate, e
allo stesso modo, risignificate dall’amore.

Per quanto riguarda l'unione dell’anima con il corpo, infatt, il
senso di tale unione ¢ inteso da Gregorio per giungere all’amore di
Dio come unico nutrimento definitivo della vita a cui P'umanita tutta
intera — anima e corpo — ¢ chiamata. Lanima, nella sua condizione
originaria di afhinita agli attributi divini, eleva con s¢ il corpo a quel
nutrimento che solo puo salvare dalla morte, e che ¢ la vita stessa di
Dio comunicata all’'umanita.

Per quanto riguarda l'unione del Verbo incarnato con la natura
umana, la vita divina viene riversata nella umana esistenza in modo
libero, andando a costituire una unita inseparabile, che neppure la
morte pil scinderd e né potra mai mai vincere.

Lamore espresso da tale liberta (philanthropia) & proprio cio che la
vita del Cristo manifesta e che dona all'uomo come nutrimento nel
suo corpo e nel suo sangue.
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Cio che ¢ pit sorprendente, dunque, e che deduciamo dallo studio
dell’analogia proposta da Gregorio e sviluppata dallo stesso Gregorio
nell’analisi comparata delle sue opere, ¢ che proprio la dimensione che
dell'umano deve essere “condotta in alto” al livello della composizione
corpo-anima, il corpo pesante, ¢ esattamente quella stessa dimensione
dell’'umano che nell’unione con il divino da la vita all'uomo.

La condizione piu elevata, che da la salvezza all’intera natura
umana ¢ infatti, nella prospettiva cristiana, non quella delle idee e
della conoscenza, bensi quella della carne e del sangue offerti da Cristo
nella libertd dell’amore. Gregorio lo indica nell’affetto di Cristo per
i suoi, dal momento che fu proprio il Figlio incarnato a manifestarlo
quando ha istituito ’Eucarestia:

Chi lo biasimera per aver detto: «desiderandovi ardentemente», espressio-
ne con la quale egli mostra la sua disposizione amorosa (tiv dyomntiknv
€vdeikvutal oyéow)!

Nell’antropologia trinitaria di Gregorio di Nissa, il Cristo ribalta
il valore della connaturalitd, e 'aflinita dell'uomo con Dio non passa
pitt eminentemente dalla via dello spirito, ma dalla via del corpo,
che significa storia, spazio, circoscrizione, limite, ma anche esistenza
concreta, vita spesa, dono di sé.

5. Conclusione

In apertura consideravamo che il concepimento verginale della
Madre e la mancata corruzione del corpo nel sepolcro sono stati
considerati da Gregorio come due elementi discriminanti la natura
umana del Verbo incarnato, e che denotano il dominio del Figlio di

31 Tig 8¢ Kpsl avToOV simdvta 611 Opsipopevol VUMY, S i AEEEMC TV Gyomn Tk
gvdeikvutar oyxéows (GNO 111/2,25,21). In illud: Tunc et ipse filius compare
in traduzione italiana nel volume Ilaria Ramelli (a cura di), Sull anima e La
Resurrezione, Milano, 2007, 687-731, qui 717.
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Dio sulla natura umana. Abbiamo visto anche come tale dominio si
manifesti in termini di liberta e offerta del corpo, e come tale offerta
di sé del Cristo spinga verso una reinterpretazione radicale del senso e
del valore della composizione corporeo-spirituale dell'umano.

Quale messaggio possiamo assumere da questi elementi per la
teologia pastorale odierna?

Un primo guadagno mi pare possa essere quello di recuperare la
domanda sulla finalitd del modo di darsi della vita umana.

Linteresse odierno per lo specifico umano che ¢ spesso ridotto alla
sua mente e alle sue prestazioni®?, rischia di perdere di vista la domanda
sul senso ultimo delle sue potenze e della loro configurazione.

Un secondo guadagno, unito al primo, ¢ quello della consapevolezza
del limite della conoscenza acquisibile riguardo al valore del corpo
umano. Quello che per Gregorio ¢ il limite apofatico sulla modalita
dell'unione di anima e corpo non sembra legato solo allo schema
interpretativo greco, ma si riflette su ogni antropologia che abbia
la consapevolezza di non poter ridurre un principio di operazioni
all’altro, di non poter risolvere lo spirituale nel materiale, ma
neppure il viceversa. La resistenza operata dal corpo alla completa
concettualizzazione delle relazioni (mentalizzate, virtualizzate), con i
suoi bisogni di cura e nutrimento, in ultima analisi di amore concreto
e materiale, ¢ ci0 che permette al soggetto contemporaneo di non
essere completamente travolto dal flusso delle informazioni codificate
e dunque manipolabili, dell’eta della IV rivoluzione industriale.

Una teologia pastorale che voglia essere incisiva sul senso e il valore
dell'umano, nella sua doppia vertente materiale e spirituale, potra
accogliere da Gregorio di Nissa un valido indirizzamento verso una
ontologia che tenga conto della relazione libera, e percid capace di
amore, senza la quale qualsiasi considerazione sulla vita e sulla morte
rimarrebbe immancabilmente appesa al filo della contingenza e della
ripetizione.

32 Cf. Byung-Chul Han, 7he Burn-out Society, Stanford, 2015.
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dell’Anastasis

Andris DoBos

1. Introduzione 2. Luso delle Beatitudini nel rito bizantino 3. Lorigine dell’impie-
go liturgico delle Beatitudini 4. Struttura e testo 5. I makarismi del venerdi santo
6. Lorigine dei tropari

1. Introduzione

Loggetto di questo breve lavoro ¢ una sequenza di tropari che
vengono cantati nell’'ufficio dell’orthros del venerdi santo, e sono
intercalati dai versetti delle Beatitudini (Mt 5,3-12a): Pertanto, sono
conosciuti con il nome makarismi, o, pill precisamente, tropari ai
makarismi.

La prima fonte che riporta tali tropari nell'ufhcio del venerdi
santo sembra essere il cosiddetto Typikon dell Anastasis. Questo testo,
risalente al 1122, in realta appare come un innario per la settimana
santa piuttosto che come un #ypikon classico, ma riflette usi liturgici
precedenti alle distruzioni provocate dall’invasione musulmana del
1009". Nello specifico, al suo interno viene descritto anche l'orzhros del
venerdi santo, in un ordine molto simile a quello che attualmente ¢ in
uso nelle Chiese di rito bizantino. Il #ypikon in parola indica anche i
luoghi dove le singole parti della celebrazione si svolge. Le Beatitudini
sono collocate dopo la lettura del VI° vangelo, e per l'esecuzione ¢

1 Cf. Daniel Galadza, Liturgy and Byzantinization in Jerusalem, Oxford, 2018,
81. Il testo fu pubblicato per la prima volta da Athanasios Papadopoulos-
Kerameus: Avdlexra Tepooolvuitikiic Ztayvoloyiog, t. 2, Ev Tletpovnddet, 1894.
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previsto il luogo detto dpparos, cio¢ “ombelico”, “in mezzo del sacro
giardino” presso il Calvario®.

2. L'uso delle Beatitudini nel rito bizantino

Michail Skaballanovi¢, illustre liturgista russo dell’inizio del
novecento, conclude il suo trattato sulle Beatitudini nella tradizione
bizantina affermando con un certo stupore: “E strano che la Chiesa
latina non abbia usato questo brano talmente artistico e istruttivo del
Vangelo™. In realtd, anche la Chiesa bizantina ebbe bisogno di un
lungo tempo per scoprire questo testo; esso risale sicuramente non
prima del secolo VIII.

Oggi le Beatitudini appaiono principalmente in sei luoghi
nel patrimonio liturgico delle Chiese di rito bizantino: due volte
nell’'orthros (giovedi della V* settimana — detto del Grande Canone
— e venerdi santo), nell'ufficio dei 7jpikd, nella Divina Liturgia,

2 Cf. Athanasios Papadopoulos-Kerameus, in Avdlexra, 133. Lombelico oppure
compas prima della ricostruzione crociata fu un luogo coperto da un’edicola o
ciborio, decorato da mosaici, con liscrizione: “La pianta del mio piede serve da
misura per il cielo e la terra”; cf. Osvaldo Garbarino, “The Holy Sepulchre of
Jerusalem. Historical background and documentary sources (IV-XII century)”,
in Jerusalem — The Holy Sepulchre. Research and investigations (2007-2011) (ed.
Grazia Tucci), Firenze, 2019, 83. Oggi come omphalos viene denominato il
luogo che si trova esattamente al di sotto della cupola del Catholicon, e viene
indicato da un emisfero marmoreo.

3 Michail Skaballanovi¢, Tonxoswui Tunuxon. Obvachumenvroe uznodcenue
Tunuxona ¢ ucmopuveckum eeedenuem, 11, Kues, 1915, 19. Laffermazione
del liturgista russo va precisata, in quanto alcune tradizioni occidentali
conoscevano e usavano il testo in questione. Secondo la testimonianza di
S. Ambrogio, le Beatitudini facevano parte della preghiera mattutina della
Chiesa di Milano, ed erano in uso anche nella tradizione mozarabica come
canto di comunione, cf Michel Huglo, “Le chant des béatitudes dans la liturgie
hispanique”, in Hispania Sacra 17 (1964), 135-140.
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nei funerali e nel rito del grande schimat. E chiaro che i makarismi
entrarono nella Liturgia bizantina dai 7jpika, o, meglio, questi ultimi
furono assorbiti nella Liturgia eucaristica’. I funerali si svilupparono
secondo il modello dell’orthros. In tal modo, secondo la provenienza,
le Beatitudini sono legate a due campi d’uso: o alla celebrazione
eucaristica, o al mattutino. A noi ci interessa innanzitutto quest'ultimo
impiego, con particolare riferimento ai makarismi cantati il venerdi
santo nel rito bizantino, tuttavia, non possiamo prescindere di fare
una previa analisi piti larga per poter chiarire — per quanto possibile
— le origini dell’uso liturgico del testo biblico in questione.

4 Cf. Aleksandra Nikiforova, “TIpazaununsie GnaxkeHHBI U3 Tpedeckux Muneit
IX-X1I BekoB GUOIMOTEKH MOHACTBIPS BEMMKOMYyUeHuIbl Exarepunsl na Cunae”,
in Bozocnosckuii coopnux (IlpaBocinaBHbI CBSITO-THXOHOBCKHH OOTrOCIOBCKUI
UHCTHUTYT), 10 (2002), I55.

s Per levoluzione del rito dei Tipika cf. Stefano Parenti, “The Harvard
Manuscript and the History of the Horologion of the Greek Liturgical Psalter”,
in A Byzantine monastic office, 1105 A.D. Houghton Library, MS gr. 3 (eds. Jeffrey
C. Anderson — S. Parenti), Washington D.C., 2016, 83; Juan Mateos, “Un
Horologion inédit de Saint-Sabas. Le Codex sinaitique grec 863 (IXe siecle)”,
in Mélanges Eugéne Tisserant, vol. 3, Studi e Testi 233, Citta del Vaticano 1964,
47-76; Robert F. Taft, The Communion, Thanksgiving, and Concluding Rites,
A History of the Liturgy of St. John Chrysostom, vol. V1, Orientalia Christiana
Analecta 281, Roma, 2008, 399-403; Stefanos Alexopoulos, 7he Presanctified
Liturgy in the Byzantine Rite, Leuven, 2009, 180-190.

6 Per I'evoluzione dei riti funebri cf. Elena Velkovska, “Funeral Rites according
to the Byzantine Liturgical Sources”, in Dumbarton Oaks Papers s5 (2001),
30.43. Nel pil antico testo di rito funebre, tramandato a noi — che rispecchia
una tradizione periferica dell’Italia meridionale — non si riscontrano le
Beatitudini. Per la prima volta appaiono in un codice della Palestina che risale
a cavallo tra il X e I'XI secolo, e da quel momento diventano elemento costante
dell’Ufhciatura dei funerali, cf. Peter Galadza, “The Evolution of Funerals for
Monks in the Byzantine Realm: From the Tenth to the Sixteenth Century”, in
Orientalia Christiana Periodica 70 (2004), 226-230.
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3. Lorigine dell’impiego liturgico delle Beatitudini

Secondo alcuni studiosi I'uso delle Beatitudini trae origine dalla
tradizione siro-palestinese. In questarea geografica appaiono nei
manoscritti, unitamente ad altri cantici biblici, gia nel V secolo”. Nel
mattutino domenicale della Chiesa siro-antiochena fino ad oggi essi
costituiscono un elemento permanente®. Sebastid Janeras suppone
che da qui sia entrato il cantico neotestamentario anche nella liturgia
bizantina. Egli, dopo aver analizzato una serie di manoscritti, sulla
base al posizionamento delle Beatitudini — le quali appaiono spesso
insieme al kontakion —, afferma che la loro funzione originaria fu
probabilmente quella di colmare con la preghiera il tempo fra il
notturno e il mattutino?®, due parti di diverse provenienze che insieme
costituiscono l'orthros odierno.

Aleksej Pentkovskij e Marija Jov¢eva al contrario, attribuiscono
alle Beatitudini un’origine prettamente eucaristica. Secondo la loro
ipotesi, nei monasteri palestinesi i versetti delle Beatitudini, alternati
con tropari, si adoperavano come rito di introduzione prima della
Liturgia Eucaristica®. In tal modo, il canto delle antifone nella

7 Cf. Anton Baumstark, Nocturna laus. Typen friihchristlicher Vigilienfeier
und ibr Fortleben vor allem im rimischen und monasterischen Ritus,
Liturgiewissenschaftliche Quellen und Forschungen 32, Aschendorff, 1957,
186-187; Alphonse Raes “Les deux composantes de l'office divin syrien”, in
L’Orient Syrien 1 (1956), 167-169.

8 Cf. Juan Mateos, “Les matines chaldéennes, maronites et syriennes”, Orientalia
Christiana Periodica 26 (1960), 64.

9 Cf. Sebastia Janeras, Le Vendredi-Saint dans la tradition liturgique byzantine:
structure et histoire de ses offices, Studia Anselmiana 99 (Analecta Liturgica 12),
Roma, 1988, 161-167.

10 Cf. Aleksej Pentkovskij — Marija Jovéeva, “TlpasnuudHble 1 BOCKpECHbIE
ONa’keHHBI B BU3AHTUIICKOM M cliaBsHCKoM Gorocnyxenun VIII-XIII BB.”, in
Paleobulgarica XXV (2001), 32-34. Per proporre tale teoria gli autori mettono in
evidenza che — eccetto le Beatitudini — tutti gli elementi del rito dei Typikd,
contenuto nel codice Sinaiticus Graecus 863, si riscontrano nella Liturgia di S.
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Chiesa di Costantinopoli e quello delle Beatitudini in Palestina si
mostrano essere un fenomeno parallelo, servivano cio¢ per ambedue
tradizioni come testi per accompagnare il radunarsi della comunita.
Quindi, dalla sinassi eucaristica le Beatitudini passarono anche nel
rito dei 7ipikd, e con il tempo, grazie alla riforma studita, apparvero
anche nella liturgia costantinopolitana, prima solo nel rito riformato
dei 7ipikd, e quindi anche come parte dell’enarxis, all’inizio della
Liturgia eucaristica”. Divenuto elemento della preghiera quotidiana
dei monaci, le Beatitudini persero il loro rapporto diretto con la
celebrazione eucaristica®.

Dato questa possibile dipendenza delle Beatitudini dalla Divina
Liturgia, come spiegare, dunque, la loro presenza nell'orthros del
venerdi santo? Pentkovskij mette in evidenza che le Beatitudini con i
makarismi appaiono nell’or#hros, cio¢ in un contesto insolito, proprio
nei giorni, in cui secondo il #ypikon agiopolita non era prevista né
la Liturgia eucaristica né quella Presantificata®. Anche questo ¢ un
indizio per l'origine palestinese.

Giacomo, come anche nella Liturgia dei Presantificati di S. Giacomo, la quale
¢ praticamente un’abbreviazione della Liturgia stessa. Visto tale dipendenza
strutturale del rito dei Tipika dalla Liturgia eucaristica, si pud arrivare alla
supposizione che nei monasteri della Palestina le Beatitudini, assieme ai
makarismi, costituissero una parte stabile della celebrazione eucaristica.

11 Cf. Pentkovskij — Jov¢eva, “Ilpasaandmbie 1 BOCKpECHbIE OIaKEHHbI , 40-41.

12 J. Mateos osserva che nel monastero Evergetis la Liturgia era prevista per ogni
giorno, ragione per cui il rito dei Typikd passd davanti alla divina Liturgia,
subentrando alle antifone (cf. “Un Horologion inédit”, 69-70).

13 Cf. Pentkovskij — Jovéeva, “Ilpasaunumsie u BOCKpecHble OnasxkeHHb! , 35-36. 11
typikon della Chiesa dell’Anastasis riporta le Beatitudini con tropari anche per
la domenica delle palme; le colloca, perd, non nell’orzhros, bensi subito prima
della divina Liturgia.
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4. Struttura e testo

Va notato che nella tradizione bizantina le Beatitudini sono
introdotte sempre da un versetto, ispirato alla supplica del buon ladrone
sulla croce: “Ev tfj Baciieig cov pvicntt Rudv, kopie, dtav EMOng év
7 Bacireig cov” — “Nel tuo regno ricordati di noi, Signore, quando
verrai nel tuo regno”. Cosi si legge il versetto oggi nel textus receptus in
greco e in slavo. In realtd, si tratta piuttosto di una parafrasi del sospiro
del buon ladrone, perché la citazione pili esatta sarebbe: “Incod,
wnebnti pov dtav EMOng eig v Paciieiov cov” — “Gesu, ricordati
di me quando verrai nel tuo regno” (Lc 23,42). Vi sono ovviamente
alcune varianti conservate anche nei manoscritti del vangelo di Luca,
tuttavia, nessuna di esse corrisponde alla formula liturgica™.

In un primo tempo questo versetto poteva fungere da ritornello,
comelo ¢ ancora nell’ufficio dei 7ipika durante i giorni della quaresima.
Piu tardi, al posto di questo primitivo refrain sono subentrati vari
tropari, ed esso ¢ rimasto solo all’inizio, come versetto introduttivo.
Questo sviluppo viene dimostrato anche dal fatto che di detti tropari
non vi ¢ riscontro nei manoscritti anteriori al IX secolo®.

La prassi di intercalare i versetti biblici con tropari si sviluppo nella
tradizione monastica palestinese. Nell’innografia risultarono due

14 Cf. Eberhard Nestle, Novum Testamentum Graece. Apparatus Criticus, Stuttgart,
2012*%, 284. Va notato che, mentre nei libri slavi usati oggi si legge la forma
esattamente corrispondente a quella greca (Bo Llapcteun TBoeM moMsIHE Hac,
Tocnioau, era npuuaeun, Bo Llapcrsuun Tsoewm), il testo precedente alla riforma
del patriarca Nikon contiene una variante pil breve: Bb uapcrsuu cu erna
npuuely, noMsuu Hach Locnonu (Yacosnux, Mocksa, 1640, 35). Anche la forma
contenuta nell’ horologion del manoscritto Harvard, risalente al 1105 e usato
probabilmente in un monastero di Consantinopoli, ¢ pili vicino alla variante
evangelica: pvioOnti pov, kopie, dtav EAONG eig Thv Basireiav cov: “Ricordati di
me, Signore, quando verrai nel tuo regno” (cf. Anderson — Parenti, A Byzantine
monastic office, 130).

15 Cf. Maura R. Miglietta, “I makarismi nella tradizione liturgico-musicale del
rito bizantino”, in Rivista internazionale di musica sacra 9/3 (1987), 305-306.
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terreni ideali per comporre dei tropari ai makarismi. Fu composto un
ciclo di tropari secondo 'okzoichos, cio¢ in ciascuno degli otto toni per
le domeniche e per i giorni feriali. Inoltre, in numerosi manoscritti
si sono conservati i makarismi per varie feste dell’anno liturgico;
questi erano contenuti nei minea, e piti tardi furono redatte anche
collezioni a sé stanti, detti makarismataria®. 11 typikon della Chiesa di
Costantinopoli non conosceva l'uso delle Beatitudini nella Liturgia;
al posto delle quali si cantavano le antifone. Le adoperava, invece,
la tradizione studita. Difatti, nel #ypikon del monastero Studion la
Liturgia eucaristica era introdotta sempre dal canto dei salmi dei
typikd: 102 e 145, nonché dalle Beatitudini evangeliche”. Mentre,
perd, la tradizione monastica della Palestina prevedeva i makarismi
anche per i giorni festivi, quella szudita nei giorni di festa impiegava i
tropari della IIT e del VI ode del canone, cantati all'orzhros. In alcune
tradizioni locali vi erano makarismi festivi, come dimostrano il zypikon
del monastero dell’Evergetis® e i manoscritti dell’Italia meridionale™;
tuttavia, il canto di makarismi speciali nelle feste non si ¢ stabilito nel
rito bizantino, e non ¢ presente nella prassi attuale di alcuna Chiesa
di rito bizantino.

5. I makarismi del venerdi santo

I versetti biblici e i #ropari intercalati si trovano nell’'or#hros bizantino
del venerdi santo, detto anche ufficio dei santi patimenti (diorov6io
10V ToddV), e sono collocati tra il VI e VII Vangelo. Nelle edizioni
stampate del 7riodion troviamo diverse varianti. I versetti biblici,
insieme alla supplica 'Ev t{j Bacireia cov e la dossologia finale (divisa
in due: “Gloria al Padre...” — “Ora e sempre...”) sono sempre tredici

16 Cf. Nikiforova, “TIpasauuunsie 6naxeHnHs!”, 155-157.

17 Cf. Pentkovskij — Jov¢eva, “Ilpasaandmbie 1 BOCKPECHBIE OIAKEHHBI , 40-41.
18 Cf. Pentkovskij — Jovéeva, “Ilpasaunumble 1 BOCKpeCHbIE OJIaKEHHDI, 43.

19 Cf. Pentkovskij — Jovéeva, “Ilpasaununbie 1 BOCKpecHbIe OJaKeHHb! , 46-49.
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(anche l'ultimo versetto ¢ suddiviso in due parti: “Beati voi quando vi
insulteranno...” — “Rallegratevi ed esultate...”), ma non sono seguiti
tutti necessariamente da tropari. Nel #7iodion edito a Roma nel 1879,
per esempio, all’antico ritornello (Ev 1f] Bacideio cov pvnotnty) e
alle prime due delle Beatitudini non si riallacciano tropari, esse si
recitano di continuo, senza sosta, quindi, tutto sommato vi sono dieci
tropari. In altri #7iodia, invece, risulta un altro ordine. Nell triodion
slavo, attualmente in uso nella Chiesa russa, i tropari cominciano
solo dal quarto versetto, e si ommette un tropario (O Vywbeig &v 1@
otawp®), quello che nel Triodion greco segue il versetto “Rallegratevi
ed esultate™.

Il primo libro a contenere i tropari ai makarismi per il venerdi santo
sembra essere il Typikon dell’Anastasis. Tale sequenza di inni non si
riscontra nel pitt antico tropologion conosciuto™, e non ne fa menzione
nemmeno lo ladgari antico giorgiano®. Nel Tjypikon dellAnastasis,
invece, figurano tredici tropari — piti che in qualsiasi libro stampato
—; e seguono ad ogni versetto. Sebbene questo libro tace sulla supplica
Ev 11j Bactkeig cov, e inizia subito con il primo tropario, possiamo
supporre, con grande probabilitd, che essa fosse anche prevista, poiché
quasi ciascun tropario riprende la sua tematica, o, perfino, finisce con
una sua parafrasi.

Janeras offre una tabella comparativa nella quale mette insieme i
tropari contenuti nel 77iodion edito a Roma nel 1879 e nel Typikon
dell’Anastasis*. Qui segue una tabella allargata con le varianti di altri

20 Cf. Tpicdrdrov Katavoktixdy, mepiéyov dmacay v éviikovoay abtd drolovdioy tijg
aytag koiueyalng Teooopaxootiig, €v Poun, 1879, 673-675.

21 Cf. Tpuoow nocmuas, MockBa, 1992, 441-443.

22 Cf. Aleksandra Nikiforova, M3 ucropun Munen B Buzantuu. Fumuorpaduueckue
namstauku VIII-XII BB. u3 cobpanuns monactsipst cesitoit Exatepunnt Ha Cunae,
MockBa, 2012, 211-215.

23 Cf. Elene Metreveli — al., Udzvelesi ladgari, Thilisi, 1980, 798-828.

24 Cf. Janeras, Le Vendredi-Saint, 171-172.
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due libri stampati: il 77iodion di Roma del 1738, il Triodion di Venezia
del 1586. Non siamo riusciti a verificare, ma supponiamo che l'ordine
dei tropari contenuti in questo ultimo corrisponda al primo Triodion
stampato in greco nel 1522 a Venezia®. In ogni caso, la stessa sequenza
si verifica anche nel Zriodion slavo, corretto e stampato a Mosca nel
1656, sotto il governo del patriarca Nikon*.

25 Ledizione del 1586 ¢ la terza ristampa dell’edizione del 1522. Cf. Majja Andreevna
Momina — Nikolaos Harmtmut Trunte, Triodion und Pentekostarion. Nach
slavischen Handschriften des 11.-14. Jahrhunderts. Teil I: Vorfastenzeit, Paderborn,
2004, *91-92.

26 Cf Ivan Karabinov, ITocmnas Tpuoos. Hecmopuueckuii 0630p, Canxt-TletepOypr,
1910, 238.
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Versetto Typikon Triodion Triodion Triodion
delle dell’ Roma 1879 | Roma Venezia 1586
Beatitudini | Anastasis (Grotta- e le edizioni
ferrata) 1738 | slave dopo la
riforma di
Nikon*
1 | Evti Tov tod — — _
Bacuieia Véuov
GOV mopTiv
pvnomrt
Hpdv
2 | Maxépior | Tév — — _
ol mtwyol Ocsoxtovov
0] 0 éoudc”
nvedpat

27 Le edizioni stampate prima della riforma di Nikon — praticamente ristampe

104 |

28

29

della prima edizione slava, pubblicata intorno al 1492 a Cracovia (Karabinov,
Iocmuas Tpuoos, 230) — riportano gli stessi tropari, con una piccola modifica
nella sequenza, e ne aggiungono uno in pil, prima del versetto “Gloria al
Padre..”: Bo3blleqs Ha KpecTb, M CMEPTHYIO JIEP/KaBy pasopHilb ecH, U Bo rpobh
TIONOKEHD OBICTh, TPABEIHNUKN BCS BOCKPECHNb eCH. BbLIb ecH nepBeHelb U3b
MepTBHIXb, KU3Hb Hozas Bhunyro. ThMike BOCTAHMEMb TH CIACIIECS, BOITHEMb
Te0b m3baBuTento lcyce: moMsHU Hach BO 1ApPCTBUU cu ([[semmuas mpuoos,
MockBa, 1630, 126%). Lo stesso tropario si trova nell’okzoichos di Cracovia del 1491
tra i tropari ai makarismi domenicali del 4° tono (fol. s57). Inoltre, nelle edizioni
slave prenikoniane del Triodion figura un diverso theotokion: Kagunuuuy 3nary,
KOBUEr'h M PYUKY M Tparesy, JbBo moem T4, 10%ke oT BchbXb Po0Bb N3BOpaHHYIo,
CIMHY 3K IUTENI0 CBoeMy. SIko Bb TeOh combsimacs shxe Boime yenorbka, orab 60
HOCHJIA €CH BCEro 60KecTBa MAaTH JIEBO, pajLyiics y60 COKPOBHILE JKUBOTY HAIIEMY
(Lsemnas mpuoos, Mocksa, 1630, 126°). Non abbiamo potuto identificare
loriginale greco di questo tropario.

Diamo anche i riferimenti nella raccolta degli incipit di Enrica Follieri: Initia
hymnorum ecclesiae graecae, IV, Studi e testi 214, Citta del Vaticano, 1963, 241.
Cf. Follieri, Initia, 1V, 346.
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3 | Moaxapot | ‘H — — —
ol Sonpdpog
nevbodvieg | cov

migvpa’’

4 | Maxéprot | Zravpoué- | Ao EOAov 6 | At EHAov 6 | —

ol TPQETS vov 6ov, Adbp Adbp
Xpioté’

s | Maxapior | Tov otavpov | Tov tod Tov Tod A Evhov 0
ot TOV TOD Vouov Vouov Adap
neEwdvTeg | Xpiotod® momTHY momTIY
Kol
dSwydvteg

6 | Moxkdapior | Eorav- Tav Tav Tov tod
ot paOng Osoxtévov 0 | Ocoktovoy 6 | véuov
Ehenuoveg | or’éus” éouog éouog TOoINTRY

7 | Makapror | IIpoon- ‘H ‘H Tov
ot kaBapol | A®ONG Td Sompdpos | Sonpdpos | Ocoxtdvov o
tfi kapdio | cTavpdy+ GOV TAEVPQ | 6OV TAEVPA | EGHOS

8 | Maxéapior | KaBopdoai | Eorav- ‘Eotav- ‘H
ot oe oTawpd” | pOONS paodns Congpdpos
gipnvomotoi orsué orsué 60V TAEVPO.

9 | Moxépiot | 'EvKpovid |Zravpoué- | Zravpoué- | Ectav-
ot 6edlmy- Vyo0elc® Yov 600, Yov 60v, ol S
pévot Xpioté Xpiote or'gué

30 Cf. Enrica Follieri, Initia hymnorum ecclesiae graecae, 11, Studi e testi 212, Citta
del Vaticano, 1961, 21.

31 Cf. Enrica Follieri, Initia hymnorum ecclesiae graecae, 111, Studi e testi 213, Citta
del Vaticano, 1962, 527.

32 Cf Follieri, Initia, 1V, 234.

33 Cf Enrica Follieri, Initia hymnorum ecclesiae graecae, 1, Studi e testi 211, Citta
del Vaticano, 1960, 538.

34 Cf. Follieri, Initia, 111, 361.

35 Cf. Follieri, Initia, 11, 249.

36 Cf. Follieri, Initia, 1, 446.
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10 | Maxéprot | Tig To To 2Tavpoué-
€0Tg, 0,Tov | otabeitng XEIPOYPAYOY | YEIPOYPAPOV | VOV GOV,
dxpatd’ Huov Huov Xpioté
11 | Xaipete kol | To ‘O vywbeig | Tov ctavpov | To
ayoAMdacOs | yeipoypapov | €v 1d OV 100 XEIPOYPAPOV
Huav* GTAVPQ Xpiotod HuUGY
12 | Ao&a Tov matépa | Tov matépa | Tov matépa | Tov matépa
Hotpl. Kail viov?® Kai viov Kai viov Kai viov
Tprodikov
13 | Kaivov. Avaptoope- | Tiv untépa | Ty uintépa | Trv untépa
®¢otokiov | vov otow- oov, Xp1oté | cov, Xpiote | cov, XploTé
pO*

In grassetto e corsivo sono gli inizi dei tropari che si trovano
sia nel Tjpikon dell’Anastasis, sia nel Triodion di Roma (1879), e
la sottolineatura designa l'unico tropario che si trova nel Zjpikon
dell’Anastasis, ma ¢ assente nel 77iodion pubblicato a Roma nel 1879,
lo contiene invece il 7riodion del 1738. Notiamo che dei tredici tropari
del Tjpikon dell’Anastasis solo sette si trovano nel Z7iodion romano
del 1879. Un altro viene riportato dal 77iodion romano del 1738.

Sorge la questione, se il resto dei tropari del Zjpikon dell’Anastasis
sono testi unici, o appaiono altrove? Non ¢ difficile identificare questi
tropari nelle diverse edizioni dell’oktoichos ovvero nel Paraklitiki,
proprio fra i tropari ai makarismi, sempre nel tono 4°. Nelle tabelle
seguenti mostriamo le coincidenze tra il Zjpikon dell’Anastasis, il
Triodion di Roma dal 1879 e la Paraklitiki, edita a Roma nel 188s.

37 Cf. Follieri, Initia, IV, 130-131.
38 Cf. Follieri, Initia, IV, 305.

39 Cf. Follieri, Initia, IV, 225.
40 Cf. Follieri, Initia, 1, 99.
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Inizia dei tropari propri del

Typikon dell Anastasis

Paraklitiki — Roma 1885

I[IpoonAdOng 1®d otavpd

Tono 4, mercoledi, 2° tropario ai
makarismi

Kabopdoai oe otompd

Tono 4, venerdi, 2° tropario ai makarismi

'Ev Kpavi® Oywbeic

Tono 4, venerdi, 3° tropario ai makarismi{

TTi¢ otabeitng axpatdg

Tono 4, mercoledi, 3° tropario ai
makarismi

AvVOpTOVEVOV GTAVPD

Tono 4, mercoledi, theotokion ai
makarismi

Inizia dei tropari propri del
Triodion — Roma 1879

Paraklitiki — Roma 1885

Awa EbLov 6 Adap

Tono 4, domenica, 1° tropario ai
makarismi

‘O vyobelg &v Td oTOVPD

Tono 4, domenica, 2° rropario ai
makarismi

Trv untépa cov, Xpioté,

Tropari comuni nel Zjpikon
dell Anastasis e Triodion —
Roma 1879

Paraklitiki — Roma 1885

Tov tod vopov momtnv

Tdv BeokTOVOV 0 EGLLOG

Ytavpoupévou cov, XploTté

‘H {onepopog cov mhevpa

‘Ectavpmdng dUgpué

To yepdypopov Hudv

Tono 4, domenica, 30 tropario ai
makarism{

Tov matépa kol vidv

Tono 4, domenica, 70 tropario ai
makarismi
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Possiamo osservare che tutti i tropari del Zypikon dell’Anastasis
che non figurano in altri libri nel contesto del venerdi santo si trovano
nell’oktoichos romano, tranne uno: “Tov 6Tavpdv 1OV T0d XpioTod...”.
Tuttavia, come ¢ stato gia notato, neancho questo troparion ¢ proprio
del Typikon dell’Anastasis, perché lo si trova nel 7riodion romano del
1738. Anzi, lo troviamo anche nelle edizioni moscovite dell’okzoichos,
stampate prima della riforma di Nikon*. Alcuni di questi tropari
sono presenti anche in un horologion di origine palestinese®, scritto in
siriaco. Nell’ horologion summenzionato, che rispecchia la tradizione
melkita e risale al secolo X1, una raccolta dei tropari ai makarismi &
collocata dopo la parte che descrive il mesonyktikon, 'ufficio notturno.
A quale scopo servivano questi tropari? L horologion non da alcuna
indicazione al riguardo. Secondo Black, editore del manoscritto,
i tropari erano inseriti nell’'ufficio dei Tipikd®. Comunge, lo stesso
horologion, nella descrizione di tale rito, non menziona nulla
sull’inserimento dei tropari**.

E degno di attenzione che, tranne il fypikon dell Anastasis, in
tutti i libri tra i tropari il primo posto ¢ occupato da quello che ha
Iincipit Awx Eodov 6 Adap. Nei cicli dei tropari ai makarismi di solito
il primo ha un ruolo simile all’irmos nei canoni®, cio¢ serve come
modello metrico per la poesia e come segnalazione del tono per
l'esecuzione musicale. Il tropario A E0kov 6 Addp compare come il

41 Kpecrs Xpucross BnoMsinurbuin Ben umyme— tono 4, domenica, 2° tropario
ai makarizmi; Oxmoux, Mocksa, 1594, 379"; OkToux, MockBa, 1631, 366. Non vi
¢, invece, il tropario nel primo oktoichos slavo, stampato a Cracovia nel 1491 (cf.
fol. 54-55).

42 A Christian Palestinian Syriac Horologion (Berlin MS. Or. Oct. 1019) (ed.
Matthew Black), Cambridge, 1954.

43 Cf. Black, Horologion, 6-7.

44 Cf. Black, Horologion, 81.

45 Nei manoscritti appare non di rado anche la denominazione irmos anche nel
caso dei makarizmi, e non solo dei canoni, cf A.A. Lukasevi¢, “Bnaxennn’,
Ilpasocrasuas Duyuknoneous, T. 5, MockBa, 2009, 347-350.
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primo tropario ai makarismi previsto per la domenica del 4° tono. 1l
Typikon dell Anastasis lo menziona nella rubrica: “Subito [seguono] i
makarismi, 4° tono: «Aw EHrov»”. Quindi, non lo fa cantare, solo lo

designa come modello per il canto.

In seguito saranno riferiti i tropari ai makarismi del venerdi santo: il

testo greco, preso dal Typikon dell’Anastasis, e una traduzione italiana.

Tov tod vopov [Tomtnv | €k pobntod
®VNIoavTo dvoplot

Kol OG TAPAVOLOV aVTOV | T@
IMikéarov Ppatt Eotnoav
KpowyalovTeg, “oTavpmcoV | Tov &v
EpAn® TovTOIC*® HovvadotoavTe’™
Nueic 8¢ Tov dikatov Anotnyv
ppumoopedo

niotel kpalopev | “pvnodntt kol
AUV | év TR Bactrieio cov”.

I trasgressori della legge
comperarono I'autore della legge
dal discepolo,

e lo condussero come un fuorilegge
davanti al foro di Pilato,

urlando: “Crocifiggi colui che nel
deserto donava manna a questi!”
Noi, invece, imitando il ladrone
giusto,

gridiamo con fede: Ricordati anche
di noi nel tuo regno!

Etiy: “Mokdprot ol TTyol Td
VeVt

Tav Ogoktovov 0 £610G, | Tovdaimv
£€0vog 10 Gvopov,

pog [Iikdtov Eupovac | avakpalov
Eleyev “otavpmcov Xpliotov

oV avaitov?: | Bapappav o6&
udilov odtol RricavIo”

Nueig 6¢ pBeylopeda | Anotod 0D
EVYVOLOVOG

TV GOVIV TPOG avTOV* | “uvicintt
Kol U@V | &v tfj factieio cov”.

Versetto: “Beati i poveri in
spirito...”

La turba deicida, il popolo
trasgressore dei giudei,

presso di Pilato infuriando
gridarono, dicendo: “Crocifiggi
Cristo” 'innocente. Costoro
chiedevano piuttosto Barraba.

Noi, invece, alla voce del buon
ladrone,

ci rammarichiamo a lui: “Ricordati
anche di noi nel tuo Regno!”

46 Nel Triodion 1879: Tovtoug.
47 Nel Triodion 1879: dvevduvov.
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Ytiy: “Maxdpiot oi tevbodvieg, Oti”.

‘H {omeopog cov mhevpd | dg €&
"Edép mnyn| avapfrolovca

Vv Exxinciov cov, Xpi1oté, | dg
Aoyucov motilel mapadeicov,
gvtedlev pepilovoa | eig dpybc,* eig
Téc00po. eVAyYEAMQL,

TOV KOGLOV GpdEVOVGA, | TNV KTioY
gvppaivovoa

Kol Ta E0vn ToTd | SitddcKkovoa
TPOCKLVELV | TNV Paciieiav cov.

Versetto: “Beati coloro che
piangono, perché...”

Il tuo costato, vivificante come un
fiume che scaturisce da Eden,
abbevera la tua chiesa, o Cristo,
come un paradiso spirituale,

da li diramandosi nei quattro
vangeli,

irriga il mondo, rallegra la
creazione

e insegna con fede alle genti a
prostrarsi al tuo regno.

Ztiy: “Maxkdprot ol Tpagic, 6Tt avtol
KANPOVOUNGOVGLY”.

Ztavpovpévou cov Xpioté, | Tdoa n
ktioig PAémovca Etpepie,

T Oepéha Tiig Y| | Stedoveito poPw
TOD KPATOVG GOV,

QOOTAPEG EKPVTTOVTO | KOl TOD
vooD £ppayn TO KOTATETUGHLOL,

T 6pn Erpopacay, | ai* méTpat
goyioOnoav,

0°° Aot 0 moTog | kpalet Yool
oLV MUY, | Zotp, TO pviodnTL.

Versetto: “Beati i miti, perché
erediteranno...”

Quando ti crocifissero, o Cristo,
la creazione, al vedere questo, i
tremo,

le fondamenta della terra si
scossero dalla paura della tua
potenza,

le luci si nascosero, e la tenda del
tempio si squarcio,

i monti sussultarono, le rocce si
schiantarono,

il ladrone credente grida insieme a
noi il “Ricordati”, o Salvatore!

48 Nel Triodion 1879:
49 Nel Triodion 1879:
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g €€ apyTic.
Kod.

Kad.
Kpowyalet.

so Nel Triodion 1879:
st Nel Triodion 1879:
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Ytiy. “Mokdplot ol TEWVOVTEG Koi
SYOVTESG TNV S1KalocHVNV”.

Tov otavpov 1ov tod Xpiotod | &v
dlovoig TAVTEG KOTEYOVTEG

tag tod Piov Ndovag | dmovekpdoot
TAVTEC GTOVOUCWOUEY,

VOOV TAG Yoyog MUV | Tod dyiov
TVEVLLLOTOG KatapTilovTeg,

QoVNV avopéirovteg | Anotod tod
EDYVAOUOVOG

01l T1oTol TPOG AV TOV” | ,,)LvNcOnTL
Kol NUAV | &v 1) Pactrieiq cov”.

Versetto. “Beati coloro che hanno
fame e sete di giustizia...”

Avendo in mente la Croce di
Cristo

cercheremo tutti di far perire i
piaceri della vita,

preparando le nostre anime come
tempio dello Spirito Santo,

e intonando la voce del buon
ladrone,

confidando in lui: “ricordati anche
di noi nel tuo regno”.

iy, “Moakapiot ot ELeNpoves”.

‘Ectavpmbng ot €ué, | iva éuol
Tnydong axadeiavs

EkevTnONg v mhevpdy, | iva
Kpovvovg (g avafivong pov

101G fiAolg TpoonAmaat, | iva £ym T®
wéher” 1@V TabnLdTOV GOV

70 Hyog Tod KPATOLG GOV |
TGTOVIEVOS KpAlm Gol,

“Cwodota Xpioté, | 66&a kal td
otavp®’* kol T® mébet Gov.”

Versetto: “Beati i misericordiosi...”

Sei stato crocifisso per me, per far
scaturire per me immortalita.

Sei stato trafitto al costato, per far
sgorgare per me le sorgenti della
vita.

Sei stato inchiodato, affinché io,
tramite il patimento delle tue
passioni,

rassicurato dell’altezza della tua
potenza, ti grida:

“O Cristo, datore di vita, gloria
alla tua Croce e alla tua passione!”

52 Nel Triodion 1879: thv dpeotv.
53 Nel Triodion 1879: Badet.
54 1l Triodion 1879 aggiunge: Sdtep.
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Ytiy. “Moakdptot ot kabapoi 1|
Kapdig”.

I[IpoonidOng 1@ otavpd | Sua
oA, Xploté, dyadotnto
€kevinOng v Tigvpay, | 500
KpoVuvovg TNyalmv ApEécems

M y1i 8¢ U pepovoa | kabopdv To
oMo EKvpaivetor
ol TETpat EPNYVLuVTO,
fiAog,

€caAgveTo Ta Opn Kol oi fovvol |
d0&n T® KPATEL GOV.

€oPévvuto 0

Versetto. “Beati i puri di cuore...”

Sei stato crocifisso, o Cristo, per la
tua grande bonta;

trafitto al fianco, effondi due
fiumi del perdono;

la terra non sopporto di vedere
Pardire e si scosse;

le rocce si spaccarono, il sole si
oscuro,

tremavano i monti e le colline;
gloria alla tua potenza.

Ztiy. “Mokdapiot ot gipovomoloi”.

KoaBopdaoai e otowpd | tetapévov,
péve pokpdobope,

ol SVVAELG OVPAVDY | dopoDoat
TPOU® E&loTOVTO,

N v1] éxvpaivero, | T@V pOOTHPOV
KaALOG EvamesPévvuTtor

Adap 6 KoThkpttog | adikmg,
ouavBpome,

KPWOUEVOD GOV | £81Ka0DTO DUVDY
TNV evomAayyviav Gov.

Versetto. “Beati gli operatori di
pace...”

Quando ti videro crocifisso, o
unico longanime,

le potenze celesti, sconvolte dal
timore, rimasero stupefatte,

la terra si scosse, la bellezza delle
stelle si offusco;

Adamo, che era stato condannato
per disubbidienza, tramite la tua
condanna,

si giustifico, cantando la tua
compassione.
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Xtiy. “Moakdplot ot dedtmypévor”.

‘Ev Kpavio dywbeic | tod £x0pod
TNV KAPOV GUVETPLYOG,

€mi E0A0VL 8€ Bavov | Tovg KopTovg
0D &0Aov t1ebvn&avtag

élomaoag, 6éomota, | Kol Topadeicov
moAitag £de&ag,

anavotmg do&alovtog | Ty onv
ayabdtnTa

kot kpalovtag | “pvnodntt kol nuédv
€v 11} Baoctieia cov™.

Versetto: Beati i perseguitati...

Innalzato sul Calvario hai
fratturato il capo del nemico,
morto sul legno hai vivificato
coloro che erano morti a causa del
frutto del legno, o Sovrano,

e hai dimostrato cittadini del
paradiso quelli

che incessantemente glorificano la
tua bonta

e gridano: Ricordati anche di noi
nel tuo regno!

iy, “Mokapiot £6T€, Htav”.

Tig otabeitng dxpatdg | Tpog TOV
EVvlov TaAOL THG YVOGE®MG

10D TPOTOTATOPOS YEPOGS | AvopODV,
Xpioté, 10 OMicOnua

£tavOng Belpatt | Kol Tag oG
NAoONG ¥Eipag, poakpdbvpe,

0 TAGGog ToV GvBpomov | xepl
dvdpetpov | ayabotnTar

“d0&a 1) bmep vodv gvemAayyvig

99

GOV .

Versetto: “Beati siete, quando...”

Il progenitore aveva steso le mani
temerariamente verso 'albero della
scienza,

e tu, o Ciristo, riparando la caduta,
per tua propria volonta ti sei
disteso, e ti sei inchiodato le mani,
o longanime,

tu che dalla tua bonta infinita
plasmasti 'uomo con la tua mano;
“gloria alla tua compassione!”
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Ytiy. “Xaipete kol dyaAldcbe, 6t 6
eog LUV,

To xepdypapov NUAV | €V IO
otavp®d Kol Adyym déppnéac’,
Kai AoyioBeig év toig vekpoig | TOV
€xeloe Topavvov Edncac,
puchpevog Gravtog | €K deopdv
Bovdtov 11| AvVaoTAGEL GOV,

U ¢ dpwticOnpey, | eAévOpome
Kopie,

Kol fodpév oot | “puviodnrtt koi
AUV’ v 11 Bacireio cov”.

Versetto: “Rallegratevi ed esultate,
g
perché la vostra ricompensa...”

Hai strappato il documento scritto
del nostro debito sulla croce con la
lancia,

e, annoverato fra i morti, 11 hai
incatenato il tiranno,

liberando tutti dal carcere della
Morte con la tua risurrezione,

per mezzo della quale siamo stati
illuminati, o Signore,

per questo ti esclamiamo:
,ricordati anche di noi nel tuo
regno’.

AOEa. TPLOdIKOV

Tov matépa kol vidv | kai 0 Tvedua
Thvtes 1O Gylov

OLOPPOVMG o1 TiaTol | do&oLoyETV
a&log evEoueba,

povada Bedtnrog | €v Tpioiv
VIAPYOVOAY VTOGTAGESLY,
acHyyvTov pévovoay, | AmAnv
adtlaipetov | kai arpdciTov,

8t fc Awtpovuedo’” 1od Topdg Tiig
KOAAGEWG,.

Gloria... Triadikon.

Preghiamo, fedeli, in modo degno,
per glorificare unanimemente il
Padre e il Figlio e lo Spirito,
I'unita della divinita che sussiste in
tre ipostasi

e rimane senza confusione,
semplice, indivisibile e
inaccessibile.

Per essa siamo stati riscattati dal
fuoco del castigo.

ss Nel Triodion 1879: &v 1 Ztavpd SiéppnEac Kopie.

56 1l Triodion 1879 aggiunge: Sdtep.
57 Nel Triodion 1879: éxAvtpodueba.
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Kai viv kai del kai gig Tovg: E ora e sempre e nei secoli...:
QOgotokiov. Theotokion.

Avoptovpevov otavpd O
€0elovcing PAémovaoa, dypave,
1OV i6V kod @by, O éxmAntropévn
KAaiovoa Eleyeg

»TTOG 0V T0 KAAALOG GOV O 100 100

Quando vedesti volontariamente
crocifisso, o Purissima,

il tuo Figlio e Dio, facendo
lamento dicesti:

navta, Kopie, kodldonicavtog; “come ¢ tramontata la tua

i TodTOo (’XX(’XPIG’L'OQ O anédwrev bCHCZZ&, o) Signore, Tu che hai

dfjudg oot abbellito 'universo?

avti v dyaddv; O Yuvd cov TV Cost ti ha ripagato il popolo

OEp vodv GyaBoTnTo” ingrato per i benefici ricevuti?
Inneggio la tua bonta, o
Incomprensibile.”

6. Lorigine dei tropari

Emerge la questione circa lorigine di questa serie di tropari.
Innanzitutto ci interessa , se sono stati stilati proprio per tale occasione,
cio¢ per il venerdi santo, oppure, sono stati scelti da altre ufficiature in
cui gia si adoperavano? Per quanto rigurada i makarismi festivi, tra i
versetti delle Beatitudini e i tropari intercalati non occorre cercare un
rapporto contenutistico. Infatti, di solito non appare alcun legame.
I tropari trattano la persona del santo o il mistero della festa. Questo
¢ il caso, ad esempio, nei makarismi che si cantano all’interno del
grande canone di SantAndrea di Creta. Nel nostro caso, invece, non ¢
cosi semplice trovare una risposta. Infatti, i tropari ai makarismi delle
domeniche e dei giorni dedicati alla Santa Croce, cio¢ il mercoledi
e il venerdi, il tema che ricorre solitamente — oltre a quello della
Croce — ¢ legato proprio al sospiro del buon ladrone. Solo che il
tema del buon ladrone potrebbe avere luogo per eccellenza proprio
nell’'ufficio del venerdi santo. Ecco perché crea un problema verificare
se la serie dei tropari in parola fu creata come unita letteraria per il
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venerdi santo, oppure venne composta da tropari che facevano parte
di cicli domenicali.

Semmai potessimo supporre un’unica opera, dovremmo pensare

certamente alla variante del Typikon dell Anastasis, e non a quella dei
vari Triodia, visto che questi ultimi non prevedono tropari a ciascun
versetto dei makarismi. Avremmo un compito piu facile, se potessimo
costatare un diretto legame di idee tra i versetti biblici e le susseguenti
strofe inniche. Qua e 1a sembra come se i tropari avessero qualche
pallida allusione al contenuto dei versetti precedenti. Sotto abbiamo
raccolto le possibili corrispondenze tematiche:
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Beati i poveri di spirito, perché di essi é il regno dei cieli. — 11 motivo del
regno si ripete nell’'ultima riga del tropario: “Ricordati anche di noi nel
tuo regno’.

Beati coloro che piangono, perché saranno consolati. — Nel tropario risuo-
na il tema della consolazione: il fiume dal costato di Cristo “rallegra la
creazione”.

Beati i miti, perché erediteranno la terra. — 11 tropario descrive la reazio-
ne delle creature al vedere la mitezza di Cristo, a cui viene contrapposto
implicitamente la crudelta dei suoi nemici.

Beati coloro che hanno fame e sete di giustizia, perché saranno saziati. —
La metafora del nutrimento potrebbe evocare I'invito del tropario all’a-
scesi: “cercheremo tutti di far perire i piaceri della vita”.

Beati i misericordiosi, perché troveranno misericordia. — Lunico tropario
che sta in prima persona singolare; mette in evidenza 'opera di Cristo
proprio per la salvezza dei singoli.

Beati i puri di cuore, perché vedranno Dio — il motivo del cuore si cela
nelle parole riferite a Cristo “trafitto al fianco”. Inoltre, la terra che non
sopportava pil vedere il Figlio di Dio soffrendo sulla croce puo allude-
re alla promessa di questo versetto delle Beatitudini: “perché vedranno
Dio”.

Beati gli operatori di pace, perché saranno chiamati figli di Dio — even-
tualmente si puo trovare un nesso fra la promessa e I'immagine di Ada-
mo, chiamato alla figliolanza divina, ottenuta tramite 'opera di Cristo.
Beati i perseguitati per amore della giustizia, perché loro é il regno dei cieli.
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— In linea con la persecuzione sta il “nemico”, il cui capo fu fratturato
da Ciristo. Alla promessa “perché loro ¢ il regno dei cieli” si accorda
I'immagine della cittadinanza celeste.

Beati siete, quando vi insulteranno, vi perseguiteranno, e mentendo, diran-
no ogni male contro di voi per causa mia. — La perseveranza a cui invita
Cristo trova eco nel tropario che lo intitola “longanime”.

Rallegratevi ed esultate, perché grande é la vostra ricompensa nei cieli. —
Come antinomia della ricompensa nel tropario figura il documento di
debito dell'umanita colpevole.

Il primo tropario non viene preceduto da alcun versetto, se non
dalla parafrasi del sospiro del ladrone: Ev tfj Bacikeia oov, il che,
tuttavia, non viene indicato nel Typikon del[Anastasis. Si suppone,
perd, che questo primo versetto non fosse mai omesso. In questo caso
nel primo tropario gli fa eco 'ultima riga: “Ricordati anche di noi nel
tuo regno!”.

E lungi dalla nostra intenzione voler affermare che le presunte
corrispondenze sopra elencate rappresentino il risultato di una
redazione consapevole. Le somiglianze possono apparire anche
forzate, comunque, siamo partiti dal presupposto che i tredici
tropari formano un ciclo innografico originale. Ora possiamo solo
costatare che dal punto di vista tematico non puo essere mossa alcuna
obiezione in merito all’ipotesi che i tropari in questione costituiscono
un'unita letteraria. Bisogna, pero, riconoscere che una correlazione
contenutistica non ¢ sufficiente per dimostrare la validita di tale
ipotesi. Come ulteriori argomenti menzioniamo ancora due fatti gia
citati. Il primo ¢ che insolitamente la serie dei tropari non racchiude
quello che serve da modello per le strofe: Awx &vhov. Se la serie fosse
una compilazione di diversi tropari che originariamente facevano
pare di altri cicli, perché il redattore avrebbe voluto escludere proprio
questo tropario che sarebbe del tutto conforme alla tematica del
venerdi santo? Il secondo argomento ¢ I'anzidetta tematica stessa. La
questione sul come sono entrati i makarismi nell’'orthros del venerdi
santo non ¢ ancora chiusa: la forza ispiratrice della supplica del buon
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ladrone, tuttavia, ¢ evidente quasi in ogni strofa. Occorre aggiungere,
comunque, che la pericope evangelica sul buon ladrone non ¢ la sesta
in ordine, cio¢ quella che precede i makarismi, bensi sta al decimo
posto dei dodici brani evangelici, che si proclamano durante Uorthros
del venerdi santo.

Un’analisi estesa anche sui manoscritti potrebbe condurre ad
una migliore comprensione dell’evoluzione dei tropari, e, in genere,
all'origine stessa dei makarismi nell’ufficio divino.

Eastern Theological Journal



La uerdvoia come elemento della preghiera del corpo
nell’Apophthegmata Patrum e nel Pratum spirituale

Atanasia Maria SMETANIAK

1. Introduzione; 2. Apophthegmata Patrum; 3. Giovanni Mosco; 4. Conclusione

1. Introduzione

Questo tema si basa sull’analisi della parola perdvoio usata dai
Padri della Chiesa e rappresenta due aspetti della petévoua: un lato
invisibile ed un altro visibile. La petévoia & un elemento chiave della
vita e della spiritualita cristiana. Nel greco classico il vocabolo denota
il “cambiamento” di mente o di pensiero, che negli autori cristiani si
attua non con la sola forza dell’individuo, ma “con” il Signore, come
effetto della sua grazia e con la sottomissione della volonta soggettiva
a quella divina. Tale “sottomissione” della volonta ¢, pertanto,
lobiettivo attuativo principale della petévoua: esso significa assumere
la capacita di vedere e riconoscere il peccato davanti a Dio e penetrare
attivamente nel proposito di non ripeterlo piti non all’interno di una
ottica progettuale, ma avviando un autentico processo di conversione
interiore.

I Padri del monachesimo sapevano bene che la ‘conversione’ non ¢
un evento compiuto una volta per sempre, ma ¢ un itinerario continuo,
di ogni giorno e di ogni momento, che si vive a stretto contatto con il
ricordo di Dio e del proprio peccato.

Composto dalla preposizione petd con il valore di “dopo”, “con”
e dal verbo voéw, che indica il “percepire”, il “pensare” o il risultato
stesso di tali azioni, il sostantivo petévora esprime dunque il “pensare
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in modo diverso dopo” un “dopo-pensiero”. La preposizione vi assume
un‘accezione intermedia tra il suo primario significato temporale e
la nozione di “cambiamento” che essa tradizionalmente conferisce
al vocabolo composto e che pud riassumersi nei valori semantici
del “dopo” e del “diverso”. La petdvown ¢, pertanto, la mens che
scaturisce e si differenzia da un giudizio e da un’attitudine mentale
ed etica antecedente; ¢ un piuttosto un cambiamento di mentalita
e, al tempo stesso, di condotta:’ ¢ il cambiamento della mente o del
cuore, normalmente tradotto nel contesto della letteratura spirituale e
monastica come “pentimento” e “rimpianto™.

Nell'ambito monastico o anche liturgico la petévoia viene usata
con il significato di un inchino davanti a Dio o davanti ad una
persona importante. La petdvoua diventa la preghiera che richiede non
soltanto il gesto fisico di una persona, ma coinvolge tutta la persona.
Nel questo tema ci limitiamo ad esaminare due opere dell’ambito
monastico Apophthegmata Patrum e Pratum spirituale, contenenti
preziosi esempi da seguire.

1 Cf Jirgen Goetzmann, ugtévoia, in DNTT, 1, 357-359: change of mind,
repentance, conversion; Geoffrey William Hugo Lampe, A Parristic Greek
Lexicon, Oxford — New York, 1961-1968, uctévoia, 855-858: 1. change of mind;
after thought. 11. repentance, penitence. 111. prostration; Thesaurus graecae
linguae, I-1X, Graz, 1934-1964: ThGL, V1, petdvoia, coll. 880-881: mutata mens,
sententia, alia mens quam antea; William F. Arndt — Felix Wilbur Gingrich
(eds.), A Greek-English Lexicon of the New Testament and Other Early Christian
Literature, Chicago - Cambridge 1957, uetdvoia, 513-514: a change of mind;
remorse; repentance, turning about, conversion.

2 Henry George Liddell — Robert Scott (eds.), A Greek-English Lexicon, Oxford,
1951, petavoua, 1115: L. change of mind ot heard, repentance, regret. 11. afterthought,
correction.
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2. Apophthegmata Patrum

La quiete ¢ fondamentale per la vita monastica e, facendone la
lode, I'autore dice che essa conduce al pentimento, o possiamo dire
con altre parole, che senza quiete non c’¢ pentimento:

O quiete, progresso dei solitari! O quiete, scala celeste! O quiete, via del
regno dei cieli! O quiete, madre di compuzione! O quiete, dispensatrice
di penitenza! O quiete, specchio dei peccati che mostri all’'uomo i suoi
sbagli! O quiete, che non frapponi ostacoli alle lacrime e ai gemiti! O
quiete, che illumini 'animaP

Ci sono sempre pitt buoni esempi di pentimento vivente, come
mostra il diacono, che ha guidato molti alla preghiera e al pentimento
e, quindi, ha edificato altri:

Udito cio, [tutti] restarono meravigliati e, andati, lo fecero uscire dal
luogo in cui si trovava. Egli prego e I’'acqua risali, e coloro che un tempo
erano rimasti scandalizzati furono molto piu edificati dalla sua peniten-
za e glorificarono Dio*.

Trattando delle passioni nella vita di monaco, l'autore insegna
che ognuna di esse si pud superare attraverso la penitenza, eccetto la
fornicazione:

3 Apophthegmata, 2,35, Luigi d’Ayala Valva (ed.), I Padri del deserto, Detti.
Collezione sistematica (Apophthegmata Patrum. Collectio systematica graeca),
Qiqajon, 2013, 103): Q Hovyia Tpokonn Lovaioviov: @ fovyic kKAipas ovpavia:
® nMovyia 0630¢ Pocireiag ovpavdy: & fNovyic KaTavOEEMG pATNPT ® Hovyio
petavoiog mpodfeve @ Movyio ECONTPOV AUAPTNUATOV 1) SEKVOOVGA AVOPMOTE
T0 TANPUEAHLOTO oDTOD” @ Niovyio 1) SdKpva Kol cTevaypovg p éumodilovca ®
novyia 1 Ty yoxiy Aaprpivovca. Jean-Claude Guy (ed.), Les apophtegmes des
Péres: collection systématique, I-111, Paris, 1993, 2003, 2005 (= SCh 387, 474, 499),
144.

4 Apophthegmata, 530 (d’Ayala Valva, 2013, 182): Kai dxovcavreg é0adpacay, ko
8EeMOVTEC EENYOYOV 0DTOV £K TOD TOTOL 00 fv. Kol niéato kai avéPn 10 Hdwp, kai
o1 okavoaMcOEvTeg TOTE TOAAQ PaAAOV ®PeAOncay €l Tf petavoig adTod, Kol
gd0&acav tov Oeov (Guy, I, 268).
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...cosi ¢ per il monaco: se ¢ negligente nei confronti delle altre passioni,
puo sperare di sconfiggerle attraverso la penitenza, ma se una sola volta
fa naufragio cadendo nella passione della fornicazione, arriva alla dispe-
razione, perché la sua nave ¢ colata a picco’.

In un altro passo, racconta della penitenza di due monaci. Lautore
sottolinea che il pentimento ha valore in sé stesso quando si compie, e
non dipende tanto dalle persone, quanto dalla grazia divina:

Allora gli anziani dissero: “La penitenza di entrambi ha lo stesso valore
davanti a Dio!™

Dio sempre accogle il pentimento, ma chiede all'vomo di fare
attenzione al suo comportamento:

Allora, dopo aver reso grazie a Dio, 'anziano disse al fratello: “Ecco,
Dio ha accolto la tua penitenza: d’ora in poi fa’ attenzione a te stesso!” E
rispondendo il fratello gli disse: “Ecco, da questo momento staro con te,
abba, finché non morird™.

Il pentimento ridona all'uomo la grazia che ha perso con il
peccato. Come testimoniano gli anziani, possiamo osservare che non
c’¢ peccato che Dio non abbia perdonato. Lunica cosa che si aspetta
dall'uomo ¢ passare il tempo nella penitenza, lasciare il vecchio
pensiero peccaminoso € non ritornare ai peccati passati:

Sbarrata la porta, egli piangeva come si piange per un morto, suppli-
cando Dio e vegliando con sincera penitenza. Il suo corpo ne fu sfi-

5 Apophthegmata, 5,34 (d’Ayala Valva, 2013, 184): obtog xai 6 povoayds, &iv
pabvunon gig ta dALo aOn, Tpocdord St TG peTavoiog TeptyevécHatl adTdV: E0v
8¢ amo& gic T0 mabog g mopVEiNG KOTATEGOY VOVAYNON, €1¢ ATdYVOGLY EpyeTat,
100 TAoiov kGt dreldovtog (ed. Guy, I, 274).

6 Apophthegmata, 5,39 (d’Ayala Valva, 2013, 187): Koi lnov oi yépovteg dtv Egiong
gotiv TdV 800 1 petdvota tpog 1oV Ocov (Guy, I, 280).

7 Apophthegmata, 5,43 (d’Ayala Valva, 2013, 190): Tote edyopiotioag 1@ Oed O
vépav eine Td Adele® 180V £3EaT0 6 OEOC THV PETAVOLAY GOV TO AOLTOV TPOGEYE
ceavtd. Kai dmokpideic 6 6dehpoc simev antd 1600 6o Tod viv Ecopal HETE Gov,
appa, £og 0b anodéve (Guy, I, 288).
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brato, senza che egli perd raggiungesse 'intima certezza di aver fatto
pienamente penitenza. E quando spesso i fratelli venivano a visitarlo
per propria edificazione e bussavano alla porta, egli diceva di non poter
aprire: “Ho dato la mia parola — diceva — di fare sincera penitenza per

778
un anno °.

La consapevolezza e 'accettazione del senso di colpa davanti a Dio
¢ la cosa pitt importante nella vita dell’eremita, percio essi facevano
tanta attenzione a questo aspetto, per vigilare sui peccati in futuro e
giungere al pentimento:

Si ¢ dissolto anche il mio corpo che ho contaminato ¢ non riesco pitt a
vivere, stretto come sono dal tuo timore, tanto piti che non sono sicuro
che la colpa mi sia stata perdonata grazie alla penitenza e cosi sono dop-
piamente disperato®.

Anche quando qualcuno vede il peccato di un altro, non lo puo
ritenere come ['unico peccatore, ma pensare a se Stesso come il pit
grande peccatore bisognoso di pentimento:

Un anziano disse: “Se qualcuno in qualunque modo pecca davanti a te,
tu non giudicarlo, ma ritieniti piti peccatore di lui: hai visto infatti il suo

P10

peccato, ma non ne hai visto il pentimento™.

8  Apophthegmata, 5,46 (d’Ayala Valva, 2013, 193): Avagpatag 8¢ v 00pav, dg Sel
KAaigw €ml vekp®, oUtmg Ekhote ikeTeEDOV TOV OOV KOl AypuvdV HETO AANO0DS
petavoiog. 'ElentivOn ¢ 1@ cdpatt TAnpopopiav petovoiog odmm Aafav. Tadv
3¢ adehp@®V TOAAAKIG TPOG ADTOV TOPUPAAAOVTIOV TPOG DPEAELOV E0VTMDY Kol
Kpovovimv Ty 0vpav, ovtog Eleye un dvvachar dvoiyev: Aédwka yap, onot,
Loyov Eva viautov yvnoieg petavoficat (Guy, 1, 296).

9 Apophthegmata, 5,46 (d’Ayala Valva, 2013, 194): 'Etdxn 88 koi 10 o®dud pov
émep gpiava, Kol oVKETL oYV Tod (v T 6® QOP® GVVEIMUUEVOS, GvE OV 0D
Oopp®d ovykeywpticboi pot d1d TG peTavoiog O TANUUEAN LA, SITATY Ex@v TNV
avermotiov (Guy, I, 298).

10 Apophthegmata, 9,19 (d’Ayala Valva, 2013, 277): Eine yépov: Kav 6nocdnnoté tig
AUapTn EVOTLOV 6oV, [N Kpivng adToV, GAAL EYE GEOVTOV AUOPTOALOTEPOV AOTOD
TV Y&p apaptiov eldeg, T 38 petdvolav ovk eideg (Guy, I, 442).
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La cosa importante ¢ incoraggiare le persone a non cadere nella
disperazione quando hanno peccato, ma aiutarle e mostrare loro la
via per il pentimento:

Abba Poimen disse: “Se un uomo ha peccato e non lo nega, dicendo: Ho
g

peccato!, tu non rimproverarlo, altrimenti gli mozzi il fervore. Se invece

gli dici: Non ti scoraggiare, fratello, e non disperare di te stesso, ma da

Ny

ora in poi sta’ attento, risvegli la sua anima al pentimento™.

Altrove, lautore insegna come [Iidentificazione dei pensieri
guarisca l’anima e il corpo, evitando i pericoli. Per coloro che ritornano
liberatamente a Dio, il pentimento ¢ preceduto dall’individuazione
dei pensieri. Lunico avvertimento che i Padri danno ¢ di discernere
bene a chi rivelare i propri pensieri, a persone esperte:

Udito cio, il fratello prese forza nell’anima, e ritrovata la speranza, gli
riveld anche cio che aveva fatto. Ma il padre, udito anche ci6 che aveva
fatto, come un buon medico gli curd I'anima a partire dalle divine Scrit-
ture [mostrandogli] che c’¢ possibilita di penitenza per coloro che con
coscienza ritornano a Dio™.

Spesso gli uomini disperati a causa del peccato non hanno speranza
nel pentimento, ma gli anziani ricordavano che Dio sempre perdona e
aspetta uomo con amore:

Un soldato chiese a un anziano se Dio accoglie la penitenza. Ma I'anzia-
no dopo averlo istruito con molti discorsi gli disse: “Dimmi, mio caro,

11 Apophthegmata, 10,68 (d’Ayala Valva, 2013, 301): Einev appd Mownv 'Eav
apaption Gvlpomoc Kai ovk dpviontot Aéyov: "Huoptov, pn EAEyENg avtov, €nel
€kKomTelg avtod v mpobvpiav. ‘Eav 8¢ einng adtd” Mn abvunong, ddeiee, unoe
apelmiong £avTod AALA EOAaENL GO TOD AowmoD, dleyeipelg adTod TNV WYuyMV €ig
petdvoa (Guy, 11, 60).

12 Apophthegmata, 10,100 (d’Ayala Valva 2013, 308): Axobdoag 82 0 4dehpog Kai
AaPov dOvapy &v i yoyT Kol eDEATIS YEVOUEVOS ATNYYEILEV ODTG Kol TNV TPa&v.
AkoVG0g 6€ Kol TV Tpa&v 6 ToTp O KOAOS 10TpOG KATETAAGEY aDTOD TNV YOV
€k 1@V Ogiov [paedv 611 0Tl petdvola toig £V YVOGOEL EMGTPEPOVGY TPOG TOV
Bcov (Guy, 11, 80).
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se ti si strappa la mantella, la getti via?” E quello disse: “No, ma la cucio
. . » . . bl . <« . . .
e poi la uso di nuovo”. Gli disse I'anziano: “Se dunque tu risparmi il
tuo abito, Dio non risparmiera molto di pili la sua creatura?” E quello,
riacquistata speranza, pieno di gioia fece ritorno a casa sua®.

Il pentimento dunque non dipende dal tempo o da qualcos’altro.
Esso ¢ dato all'uomo da Dio, e solo coinvolgendo tutto il proprio
essere, 'uomo pud cambiare il modo di pensare e cambiare vita,
rispondendo cosi alla grazia del pentimento, che pud durare o tutta la
vita o un breve momento:

Allora si alzo in piedi e andd a toccarla con il piede. Appena vide che
era morta, si gettd con la faccia a terra supplicando Dio, e udi una voce
che diceva: “Un’ora sola della sua penitenza ¢ stata gradita piti della pe-
nitenza di molti che passano molto tempo senza manifestare lopera di
una tale penitenza!™*

Alla domanda se il pentimento deve essere molto lungo, I'anziano
non rispondeva nulla, ma ha portato I'esempio di Giosu¢, un uomo
che si penti davanti a Dio. Cosi, I'anziano ha chiarito che il pentimento
deve essere presente nella vita cristiana, ma Dio appare a tutti al di [a
del tempo della penitenza:

Un fratello interrogd un anziano dicendo: “E bene fare molte metanie?”
Gli disse I'anziano: “Guardiamo a Giosue figlio di Nun: Dio gli apparve

13 Apophthegmata, 10,176 (d’Ayala Valva, 2013, 327): Hpotin yépov Omd
GTPATEVOREVOL &l d€xeTan 6 Oe0g petdvolay. ‘O d¢ yépwv petd 1o Katnyfoot ovTov
€v ToAAOIg AOYolg Aéyel avtd’ Eimé pot, dyonnté, éav ox1o0f] cov 10 yAavidiov
pintelg avto EE; O 8¢ Aéyer Ovyi, ALY PATTO Kol TAAWY YPpDOL 0VTO. AEYELTPOG
avtov 6 yépwv: Ei odv o 10D ipatiov cov @eidst, 00 ToA® pdrlov 6 Osdg oD
idiov TAdopatog eeioetal. ‘O 8¢ DEATIG YEVOUEVOG AVayDPNGEV HETA Y0P €1G TA
o (Guy, 11, 126.128).

14 Apophthegmata, 13,17 (d’Ayala Valva, 2013, 411): Avaoctig odv koi dmehdov
gvuEev anTV T@ Todl. Q¢ ovv £idev &1t amébavey, Eppryey £aVTOV SgdLEVOC TOD
Beod €l Tpodo®TOV, Kol fikovoe Vi Aeyovong dtr ‘H pia dpa tiig petavoiog
o0TiG TPocedEXON VIEp petavoing TOALDY xpoviLOVI®V Kol 1) EVOEIKVUUEVOV TO
gpyov tiig totovtng petavoiog (Guy, 11, 248).
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quando egli era disteso con la faccia di terra™.

Gli uomini spesso giudicano gli altri per le loro azioni. Ma gli

anziani dicevano che ¢ solo Dio colui che pud giudicare la persona,
perche solo Egli vede la profondita del cuore e il suo pentimento:

Spesso infatti molti che compiono molti mali davanti agli uomini si
sono pentiti in segreto davanti a Dio e sono stati accolti. Noi vediamo il
peccato, ma solo Dio conosce tutti gli altri beni che essi hanno compiu-
to, tanto pitt che spesso molti, dopo aver vissuto nel vizio per tutta la loro
vita, avvicinandosi alla morte e alla loro fine, hanno finito per pentirsi
e si sono salvati; e inoltre € successo anche che dei peccatori siano stati
accolti [da Dio] grazie alle preghiere dei santi. Per questo, un uomo non
deve assolutamente giudicare un altro uomo, neppure se lo vede con i
propri stessi occhi: uno solo ¢ il giudice, il Figlio di Dio!*

Parlando della preghiera, gli anziani insegnavano che essa puo

essere o benedetta o maledetta, a causa del pentimento o della sua
assenza:

Disse ancora: “Chi ruba o mente o compie qualche altro peccato, spesso,
subito dopo aver compiuto il peccato, geme, accusa sé stesso e giunge
al pentimento; ma chi serba rancore nell’anima, sia che mangi, sia che
beva, dorma o cammini, se lo porta sempre dentro come un veleno.
Non puo infatti separarsi dal suo peccato e la sua preghiera diventa per
lui una maledizione; e in breve, la sua fatica non conta nulla agli occhi

15 Apophthegmata, 15,75 (d’Ayala Valva, 2013, 451): Adehodg npdTnoe yépovta

Aéyov: Kaddv éotv motfjoat petavoiog moAldg; Aéyel advtd O yépov: Opduev
‘Incotv 1ov 100 Nawij 611 keéve avtd &nt npdsemov Hein adtd 6 Ocog (Guy,
1L, 334).

16 Apophthegmata, 15,122 (d’Ayala Valva, 2013, 466): Koi yap moldol morddxig
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EvOTov avOpdTmv ToAAd Kako Epyalopevol kputdg 1@ Oed peTevoncov Kol
npooedéynoay. Kol mv pév apoptiov fueig oidauey, to 6¢ dAla dyada Grep
Empaav povog 6 @goc émictatatr TANV 8¢ dtt ToAlol macav Ty {onv adTdV Kakdg
Moavteg moALaKiGg Tepl TOV BGvatov kal Ta TEAN a0TdV €ig petdvolav eDpedéveg
€ombnoav: ot 8¢ 6TL kai 8V gVyfig ayiwv dpoaptorol £3&xOnoav. At tobto ov xpn
K&V avToig Toi¢ 0pOuluoic avtod iy &vOpomog undaude kpivy &vlpwmov: Eig
gotv O Kprriv 6 viog tod Ogod (Guy, 11, 370-372).
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di Dio. Anche se versera il suo sangue per Cristo, la sua preghiera non
¢ accolta”.

Abbiamo gia detto che petdvoln spesso si usava per indicare un
inchino davanti ad una persona degna. Qui ¢ usata quando I'anziano
compie un segno di metanoia verso un suo discepolo, degno di
riceverlo a causa della sua umilea:

Un anziano aveva un discepolo provato e un giorno, per un moto di
insofferenza, lo caccio fuori. Il fratello rimase fuori seduto. E I'anziano,
aprendo, lo trovo e gli fece una metanoia dicendo: “Pietro, la tua umilta
e la tua pazienza hanno vinto la mia insofferenza. Vieni dentro: da ora
in poi sei tu 'anziano e il padre, io il giovane e il discepolo, perché con
le tue opere hai superato la mia anzianita®.

Molta attenzione era data dagli anziani al pentimento. Se una
persona si pentiva profondamente, I’anziano era disposto a ritenere
suo il peccato del fratello:

Gli disse I'anziano: “Ne sei pentito?” Gli disse il fratello: “Si, si”. Disse
'anziano: “lo porto con te la meta del peccato”. Disse allora il fratello:
“Adesso si che possiamo stare insieme!” E abitarono insieme fino alla
morte"”.

17 Apophthegmata, 15,124 (d’Ayala Valva, 2013, 467): Eine ndhv v O khéntov 1 0
WeLdOpUEVOC, f| 0 GAANV apoptiov ToidV ToALAKIG V0EmG T Teléoel Thig apapTiog
i otevalet fj pépeetar £antdv, Kol Epyetat €ig HETAVOLAV: O O& LVNOIKOKIOY KPaTdY
&v T yuyt eite tpdyet gite mivel glte kabebdel eite nepumatel Gomep 1OV TavTOTE
£liel Eowbev. Aydpiotov yop Vv apoptiov Eyet, kol 1 €0y adTOD Kotdpo avTd
yivetar, kai SAmg 6 komog odTod eic 00dEV Aoyiletan mopd @ Oed. Kdv o aipo ohtod
gkyvoet Sui tov Xprotov anpdodektds ot 1 mpoocevyn avtod (Guy, I, 372-374).

18 Apophthegmata, 16,26 (d’Ayala Valva, 2013, 498): Tépov 115 &ov doKiuov
pabnty, Koi anod ohyopiog tote EBakev adtov £€m. O 8¢ adelpog véuevey EE®
kadiuevoc. Kai dvoifog 6 yépov npev odtov kol EBodlev adtd petdvolav Adymv:
TIétpe, 1 Tomeivooig kol 1 poakpobupio cov €viknoe v Eunv oAtympiav. Agdpo
£0m, Ao Yap 00 VOV oL YEpV Kol mathp, Y0 0 vedTEPOG Kai pobntig, Tt €V @
gpyw cov VrepEPng 1o Euodv yipag (Guy, 11, 408).

19 Apophthegmata, 17,18 (d’Ayala Valva, 2013, 509): Aéyel 6 yépov: "Eott petdvoua;
Aéyer 6 adehedc Nai, vai. Eine 8¢ 6 yépov' 'Eyd Bootélm petd cod 10 oy
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La metanoia era un mezzo del ritrovare la pace tra i monaci. Clera

un gesto importante da compiere con il cuore puro:

Dopo tre giorni poi, rientrati in sé, tornarono al comportamento di
prima e, dopo essersi fatti I'un I’altro una metanoia, dichiararono ciod
che ciascuno di loro aveva pensato in cuor suo, cio¢ di fare la volonta
dell’altro. E riconosciuta la guerra del Nemico, rimasero insieme fino
alla morte in completa pace®.

Dio stesso perdona i peccati commessi e non li ricorda pili, quando

vede il cuore pentito:

Conoscendo dunque, o cristiani, dalle divine Scritture e dalle divine
rivelazioni qual ¢ la bonta che Dio mostra verso coloro che si rifugiano
sinceramente in lui e che attraverso la penitenza correggono i loro errori
passati, e sapendo che egli rende i beni promessi senza chiedere conto dei
peccati passati, non disperiamo della nostra salvezza®.

Lamore di Dio, dunque, diventa pit grande del peccato:

Sappi bene questo dunque: che nessun peccato umano vince 'amore di
Dio per 'uomo, purché uno abbandoni per mezzo della penitenza i mali
commessi in precedenza®.

Tiic auaptioc. Tote Aéyel 6 adedpdg dpTL Suvapueda sivor opod. Koi psvav pet’
AoV Eog Tiig Tedevtiic avtdv (Guy, 111, 22).

20 Apophthegmata, 1733 (d’Ayala Valva, 2013, 513): Metd tpeig odv fuépaig &ig

21 Apophthegmata, 18,26 (d’Ayala Valva, 2013, s35): TI'vdbokovteg toivov, ©

£00TOVG EAOOVTEG AvEVINYOVY €lg TO TPATOV KOTOPOMUN, KOl TOMGAVTIEG £0VTOIG
petévolov dpoldyovv Ekaotog O ELoyicavto v Tf) kapdig avTdV dote TO BN
moujoat tod £tépov. Kai yvovteg tov morepov tod £x0pod, puéypt Oavatov Euevav
opod petd nhong eipivng (Guy, 111, 32).

yxprotiavol, £k 1e @V Oeiov [papdv kol £k TV Oeiov drokaldyeog donv Exel 6
Be0¢ ayodoTnTo TPOG TOVG €I ODTOV YVNGIMG KATAPEHYOVTAG KOl Ol LETAVOLOG
0 TPOTEPOV 0VTOIG EmTaucpéve dtopOovpévong, kol Ot Amodidwot TAAY Td
Ennyyelpéva dyadd, ovk elGTPUTTOUEVOG dIKAG VITEP TOV TPOTEPMV AUEPTNUATOV,
un drelniompev i éavtdv cwtpiog (Guy 2005, 80).

22 Apophthegmata, 18,46 (d’Ayala Valva, 2013,547): Todto toivov 16t £idhg og
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000EV TOV AvOpoTivoy apoptnudtov vikd v 100 @god eliaviporiav, povov
av tiig petavoiog & mpdtepov fiuapté tig droreiyn kakd»(Guy, 111, 110).
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3. Giovanni Mosco

Giovanni Mosco, monaco vissuto tra il VI e il VII secolo, ¢ noto
per la sua opera Pratum, una raccolta di aneddoti edificanti, discorsi
istruttivi e brevi notizie biografiche di monaci o altre figure, offrendo
una rassegna della vita monastica di ambiente palestino-egiziano tra
la seconda meta del VI secolo e la prima meta del VII e, descrivendo
episodi da lui stesso visti o di cui ha sentito parlare. Cio costituisce
una raccolta di testimonianze di viaggio dell’autore, con descrizione
dei luoghi visti e delle persone incontrate.

Nel libro Pratum, 'autore usa spesso la parola petdvoro come un
sostantivo che indica un gesto, entrato nella terminologia liturgica,
col significato di fare il segno della Santa Croce, indicando la cintura
o la terra. La parola va di pari passo con il verbo ‘Bardiw.

Con linizio della vita monastica, il soggetto si avvia a una vita
nuova che spesso si identifica con la penitenza; e se anche la persona,
prima di cominciare la vita monastica, ha trascorso una vita nel
peccato, con la grazia di Dio ritrova il perdono e il ricordo del
perdono la rende capace di compiere una penitenza dura e profonda.
Il monaco, cosi, anche se ha compiuto un peccato grave, ritrova la
pace con Dio e con se stesso.

Figlioli, siate coscienti di quanto impegno ¢ necessario in questo mo-
mento. Cerchiamo di conoscere noi stessi nel raccoglimento e nel silen-
zio, perché adesso pitt che mai ¢ necessario un vero ravvedimento, in
modo da essere chiamati templi di Dio*.

Il diavolo, cercando di allontanare 'uvomo da Dio, fa cadere 'anima
nel peccato o nelle tentazioni:

23 loannes Moschus, Pratum, 69 (Ricardo Maisano, Giovanni Mosco, Il Prato,
Napoli, 20022, 106): Eiovteg, tékva, towvuv 10V kopdv, moiog épyaciag deita,
EMyvdpeV £€00TOVG d1d ThG Novyioc. 'Ev tovtm yap dvaykaiov ypricacdot Nuds tf
KaAf) petavoiq, dtmc vooi @cod ypnuaticopev (Ioannes Moschus, Asiucv, in PG
87/3, Parisiis, 1865, coll. 2843-3116: PG 87/3, col. 2020).
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“Padre mio”, diceva lei, “non fare cosi! Tu hai Cristo dentro di te! Pensa
al tuo dolore ed alla penitenza che dovrai compiere nella tua cella, pensa
ai lamenti, alle lacrime che dovrai versare!™.

Gli antichi padri sapevano bene che la penitenza non ¢ un’azione
che si compie una volta sola, ma ¢ il persistere ogni giorno e in ogni
momento nel pensiero di Dio e nel ricordo del proprio peccato. Per
questo, gli anziani ricordano che la necessita di compiere la penitenza
non ¢ soltanto per i giovani, ma accompagna I'individuo durante tutto
il suo percorso di vita. Le parole di abba Menas riferite da Giovanni
Mosco risultano, al riguardo, molto efficaci:

Ogni eta ha bisogno di fare penitenza, i giovani, come i vecchi, se si
vuole godere della vita eterna nella lode e nella gloria: i giovani curvando
la testa sotto il giogo della disciplina quando si desta la passione, i vecchi
in quanto possono cambiare le cattive tendenze cui si erano abituati da
molto tempo®.

Un momento determinante della vita monastica ¢ tenere il peccato
sempre davanti agli occhi, a ricordo della propria debolezza e, ancor
pitt, dell’amore di Dio nel perdonare. Per questa ragione i monaci
trascorrono tutta la vita nella continua penitenza che diventa vera e
propria compagna della loro esistenza. I Padri ricordavano, infatti,
che Dio da sempre tempo per la penitenza, come diceva abba Taleleo,
che ha vissuto sessant’anni da monaco senza mai smettere di piangere:

24 loannes Moschus, Pratum, 204 (Maisano 2002, 219): ‘H 8& §keyev adt@d M7
obtog, Iatep, Xpiotov &me wvicOnTt THG petavoiog, NG MEAAELS HETAVOELV
KaOUEVOG &V T® KEAAG Gov UviAGONTL TV GTEVOYL®Y Kal TOV dakpdmy, @V
péddeig moteiv (PG 87/3, coll. 3093-3096).

25 loannes Moschus, Pratum, 159 (Maisano, 2002, 175): ‘Hlkia mdico dgeilet
LETAVOETV VEMTEPOV TE KOl YEPOVTOV, OG {mTig alwviov dmolave petd mxaivov
Kol 80ENG TOAANG HéALovGar ol PEV VEoL, OTL &v akufi Tiig émbvpiag TOV EavtdV
avyévo V1o {uYov étagav: ol 6€ Yépovteg, OTL TNV EK TOALDVY Y pdvev E0ic0eicav
avToig Kaknv Tpdnyy petodeivar Sedvvnvroar (PG 87/3, col. 3028).
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Dio ci ha dato questo tempo per la penitenza, e noi dobbiamo metterci
tutto il nostro impegno®®.

non un pianto di scoraggiamento o di tristezza, ma lacrime di
ringraziamento a Dio che ha concesso la grazia della penitenza.

Spesso troviamo, sopratutto negli scritti monastici, I'uso della
parola petdvowr con un altro significato — fare metanoia ¢ un atto
di culto, di adorazione, ma anche segno di rispetto davanti a una
persona. Nella pratica monastica spesso si faceva un inchino davanti
I'igumeno o un altro confratello. Questo segno significava chiedere
perdono:

In un’altra occasione uno dei suoi diaconi offese il divino Alessandro
dinanzi a tutti i chierici, ma fu il patriarca a prosternarsi davanti a lui,
dicendo: “Perdonami, fratello mio!™”

Chiedere perdono significava anche chiedere una grazia o un
permesso:

Il monaco rientro in sé stesso e rinsavi. Usci dalla casa del contadino e se
ne ando al suo monastero, dove chiese perdono all’igumeno, pregandolo
di non farlo uscire mai pitt dal monastero. Tre mesi dopo se ne ando dal
Signore?®.

Giovanni Mosco, utilizza diverse volte l'espressione nel senso di
chiedere o una grazia o il perdono davanti a Dio, o anche come un

26 loannes Moschus, Pratum, 59 (Maisano 2002, p. 101): TV koupov todTov 86dmkev
0 ®cog, £ig petdvoray, koi Tavo Eyouev avtov tijcot (PG, 87/3, col. 292).

27 loannes Moschus, Pratum, 34 (Maisano, 2002, 83): 'AALote €i¢ THV dloKOVOV
ovToD, &ml mhvTemv TV KAnpk®v UPpilev tov Oclov AAéEavopov: O ¢ Oelog
ALEEavdpog EBarev adTd petdvolay, Adyov: Zuyxdpnoov pot, kopt adereé (PG
87/3, col. 2884).

28 loannes Moschus, Pratum, 39 (Maisano, 2002, 88): 'EAOGV ovv si¢ £00ToV 6
HOVo0G, Kol avaviyoag, EENADeV £k 10D yempyoD, kol anfjAbev &v 1@ povaotnpi®
ovtod, kol ERadev petdvolav T@ MYoupHéve iva Tod Aowtod pr £EEAOM €k TOD
povaotnpiov. Kai mowcog tpeig pufivag, tpoc Koplov ééedquncev (PG 87/3, col.
2892).
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segno di adorazione:

Lanziano ando alla nave da solo. Si prostro a Dio per tre volte, per tre
volte segno la nave col segno della croce nel nome del nostro Signore
Gesu Cristo®.

Quando si compiva un segno di prostrazione, questo indicava

rispettare una persona o considerarla pitt degna di sé:

Segno per tre volte la coppa col dito e disse: “Nel nome del Padre, del
Figlio e dello Spirito Santo io bevo questo calice”. Bevve davanti a tutti
e rimase incolume. Essi videro e si prosternarono davanti a lui®.

La parola petdvota ¢ usata anche nel senso di fare una penitenza

volontaria, quanto compiere 0 meno qualcosa:

Attraversammo il santo Giordano, poi Pietro mi disse: “Fratello Teo-
doro, facciamo tutti e due la penitenza di non mangiare fino al Sinai”.
C(A d' l LY d Ll . . « . d d- f‘ l "7

ire la verita, padre mio”, risposi, “questo non sono in grado di farlo!
La penitenza la fece da solo, e fino al Sinai non prese niente. Quando sul
Sinai ebbe ricevuto i santi misteri, allora prese anche del cibo®.

Spesso la metanoia si faceva con un inchino della testa o in

ginocchio:

29

30

31
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Ioannes Moschus, Pratum, 83 (Maisano, 2002, 19): AniiAOev 0DV Hoévog 6 Yépov
€lc 10 mAoiov: kol BarAel Tpeig petavoing T® Oed, kol cepayilel 10 Trolov Tpitov
) onueim 10 otavpod &mi td ovopatt Tod Kupiov Hudv mood Xpiotod (PG,
87/3, col. 2940).

Ioannes Moschus, Pratum, 94 (Maisano, 2002, 127): Koi cepoyicag tpitov 1o
TOTNPLOV T SOKTOA® 0vToD, Kol gimav, 'Ev ovopoatt tod [Totpog kai tod Yiod kol
o ayiov Ivedporog wive t0dT0 T0 TOTHPLOV, KOl EUTPOSHEY TAVTOV TV 0VTO
APrafnc Siépevey: kol id0vteg EBalov avtd petdvorav (PG 87/3, col. 2953).
Ioannes Moschus, Pratum, 100 (Maisano, 2002, 131): Q¢ odV &nepdcapey TOV
Gywov Topdavny, Aéyet pot 6 yépwv: Adelpe Oeddmpe, 0eDpo PAA®IEY LETAVOLOV
ivo €og Tod Ziva pndeig MUV edyn. Aédym avtd ‘Oviwg, Ildtep, T00T0 €YD OV
dvvapor rowjcot. Kai EBaiev 0 yépav petdvoiav, kol E0g Tod Ziva oV petélafév
Twvog. Metohafav 6¢ gig 10 Ziva TdV ayiov puotnpiov, Tote Kol Tpofis Letélapev
(PG 8713, col. 2960).
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Si allontano dalla via, tese verso il cielo la mano destra, che stringeva le
monete, poi si inginocchio al cospetto di Dio, poso a terra le monete e
se ne ando®.

Fare una metanoia significava anche chiedere a un padre o a un
anziano di pregare per qualcuno o qualcosa:

“Mi meraviglio che tu ti sia sobbarcato a tanta fatica, fratello, compien-
do un viaggio tanto lungo per venire da me povero peccatore, mentre
nella tua laura hai dei padri tanto grandi! Va’ da abba Andrea e suppli-
calo di pregare per te: lui ti guarira subito”. Il monaco torno a Raito e
supplico abba Andrea, come gli aveva detto Simeone: “Abba, prega per
me!” “Abba Simeone ha ottenuto la grazia di questa guarigione”, rispose
abba Andrea. Poi recitd una preghiera e subito il giovane fu purificato e
rese grazie a Dio®.

Il gesto di metanoia significava umilta dell’'uomo che la esercitava,
percio tale pratica era molto diffusa nella vita monastica:

Una volta, mentre mi trovavo al centro della citta, vidi il papa Gregorio
che stava per passarmi accanto. Pensai di andarlo a riverire. Quelli del
suo seguito, appena mi videro, cominciarono a dirmi, uno dopo I'altro:
“Padre, non ti prosternare!” Io non capivo perché mi dicevano questo:
mi parve comunque fuori luogo non rendergli omaggio. Quando il papa

32 loannes Moschus, Pratum, 111 (Maisano, 2002, 141): 'O 8& ¢ Ekapyey ThHv poumY,
gxteivel TNV xelpa avTod TV de&1av €ig TOV 0VpavOV, EXYOVcav Kol To POAEPD, EV®
€lc 10 Vyog, kai peta todto PdAhetl petdvolay @ Oed, Koi Ogic To Porepa €ig TNV
Yy, anfiA0ev (PG 87/3, col. 2976).

33 loannes Moschus, Pratum, 117 (Maisano, 2002, 145): @avpdlw, aderes, TOGOV
KOTOV DTEUEVAG, KOl ToGOOTNV 000V fivucog, va mtpdg pe ENOng, gig dvOpwmov
apapTAoV, Totovtovg atépag Exmv &v Tii Aadpg cov. “Yrayes odv Tpog OV APPav
Avdpéav, kol Bare avTd petdvolay, iva edEntal bgp 6o, kol eVEws Oepamevet. O
3¢ 4dehpog ameldoV eic Paifod, EPadev pnetdvoloy @ apPd Avopiq, Kabog simev
avtd 6 apPic Tvpsdviog, Aéymv: Evéon vnp Euod, appa. Adyst avtd O apPdg
Avdpéag "Elafev v ydpwv t1ic idoemg 6 apPac Zvpedviog. Kai momoavtog avtod
£0yMV, evbéwg Exabapichn 6 adedpog, koi noyapictnoey 1@ Ocd (PG 87/3, col.
2982).
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mi fu accanto, vide che mi accingevo a prosternarmi e — ve lo giuro
davanti a Dio, fratelli! — lui per primo si prostro fino a terra, e non si
rialzd prima di me! Mi salutd con molta umilta e di sua mano mi diede
tre monete d’oro, ordinando che mi si desse un mantello e tutto cio che
mi poteva servire. lo resi gloria a Dio che gli aveva fatto dono di tanta
umilta, caritd e amore per tutti gli uvomin#*.

Un segno di prostrazione spesso ¢ unito alla preghiera, quando

I'uomo confessa davanti a Dio la sua umilta e la grandezza di Dio:

34

35

36

Allora mi prosternai e rivolsi a Dio queste parole: “O nostro Salvatore,
Signore Iddio, salva il tuo servo!” Subito i tre saraceni diventarono inde-
moniati, snudarono le spade e si uccisero 'uno con I’altro®.

La metanoia ¢ gesto di pace nella comunita o tra confratelli:

Sentendo cio, lasciai la mia cella e andai dal mio confratello, mi in-
ginocchiai per chiedergli perdono e facemmo la pace. Al mio ritorno
trovai che il demone aveva distrutto il mio lavoro e la stuoia sulla quale
mi ero inginocchiato, invidioso perché avevamo fatto la pace®.

loannes Moschus, Pratum, 151 (Maisano, 2002, 169): Kai &v g, dg ictéuny &ig
10 Héoov g TOrems, Oewpd TOV Tamav I'pnydprov o’ €nod péAdovta maptévat.
"Eloyicéuny odv Bolelv avtd petdvorav. I86vteg 8¢ pe ol tod dyikiov avtod,
fip&avto 0 kabeic avtdv Aéyewv pov APPa, un Pare petdvolav. Eyod 8¢ yvoovv
Stati pot todto Aéyovotv. IIAv dromov eivat £vouca ur Batelv antd petdvotay.
‘Q¢ ovv Thnciov pov &yéveto 6 mamac, Oewpicog ST VYoV PaAelv LeETAVOLAY, (OC
Emi Kupi, adehpol’ mpdTog EPalev eig TNV YV peTdvolay, Kai 00 TPOTEPOV AVESTT,
g 00 &Y0 TpdTOC NYEPONV. Kai Aomocaevog pe LeTd TOAAC TATEVOPPOGHVIC,
TopECYEV oL dLi xEPOG vopicpata tpia, kelevoag 600fjval (ot Kol KoOvGGOVALY,
Kai Tag xpetoc pov ndoag. Ed6Eaca obv 1oV O£dv, TOV YapIGAUEVOV adTH TOLaHTNY
taneivooty mpdg Gmavtag, kol éenuocvvny, kol dydnnv (PG 87/3, coll. 3016-
3017).

loannes Moschus, Pratum, 155 (Maisano, 2002, 173): Tote BéArwv 8y petdvoray
6 Oed, Méyw Q Totmp Mudv, Kdpie 6 Odc, cdsoov 1oV 50DA6V cov. Kai endémg
ot Tpeig Tapaknvol dawpovichévieg, kal ta Elpn adtdv Eydpvocay, Kol AL A0VG
katéxoyov (PG 87/3, col. 3024).

Toannes Moschus, Pratum, 161 (Maisano, 2002,176): ‘Qg o0V fjkovca tadta &y,
€aoag t0 keAMov pov, anfAbov Tpog TOV AdeApOV, kal Efalov avTd petavolay,
Kai émomodumy &ydmny, Kol VTocTPEYog VPOV, HTL EKOVGEV TOV KOVOTI®VA, Kol
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La petavoia come elemento della preghiera del corpo

Nella vita monastica, spesso una persona non cerca la colpa negli
altri, ma giudica se stessa colpevole. Chiedere perdono non significa
necessariamente che il richiedente ¢ colpevole, ma testimonia I'umilta
del cuore:

Preso da questi pensieri, mi alzai e andai a chiedere perdono al diacono.
Volevo ringraziarlo, perché per mezzo suo avevo capito la mia colpa.
Non appena ebbi bussato alla sua porta, egli apri e per primo si proster-
no davanti a me, dicendo: “Perdonami! I demoni si sono presi gioco di
me e mi hanno indotto a sospettare di te per quell’azione! In verita, Dio
mi ha assicurato che tu non hai fatto nulla!™”.

4. Conclusione

Il pentimento ¢ uno strumento necessario per cambiamenti radicali
nella vita: il passaggio dall’autosufficienza dell’individuo, dallo stato
del peccato e dell’egoismo alla vita secondo i comandamenti di
Dio e 'amore per Dio. Questo non ¢ il frutto dei poteri spirituali
dell'uvomo, ma ¢ possibile solo attraverso la grazia di Dio. Dall'uomo
si aspetta soltanto di fare la werdvoia continua e questo diventa
possibile attraverso le pratiche ascetiche, cio¢ attraverso la “perdvora
visibile”. Si tratta soprattutto delle pratiche ascetiche che aiutano
a giungere all’integrita delluomo. Qui possiamo nominare la
preghiera, le lacrime, il digiuno e le pratiche ascetiche che aiutano
all’'vomo di non perdere quella humilitas interna che aiuta all'uvomo

70 y16010v, dmov TNV petdvolov EBaAlov, ouo TO eOovijoat avTOV Eml Tf NUETEPQY
ayamny (PG 87/3, col. 3029).

37 loannes Moschus, Pratum, 219 (Maisano, 2002, 230): AvacTéc oDV £V T010VTOIG
Loyiopoic, RABov petovoijcol T dlakdve, Kai dyaploTical adTd, Tl ST avTod
€yvav 10 oedipa pov. Kai og &kpovca gig v Ovpav avtod, dvoiag Pailet
LOL LETAVOLOY TPMTOG, AEYOV' Zuyy®PNoOV pot, Tl Aro dapdvav ExAevaciny,
Vovonoag mepi 6od €ig T0 mpdypa Ekeivo. 'Ev ainbeig yap EmAnpo@dpncév e 6
B¢cog, 611 00K Eyeig mpdypa (PG 87/3, col. 3112).
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di riconoscere la sua dipendenza da Dio e riconoscere che solo Egli
puo donare la ueravoio continua. Nella preghiera la ueravoia diventa
gesto dell’inchino davanti a Dio, nella vita quotidiana — davanti ad
una persona importante, che nel caso dei monaci ¢ un padre spirituale
o anche confratello. E questo gesto visibile rappresenta 'uomo intero
perché senza l'umiltd dell’anima non esiste l'umiltd del corpo e
dunque non puo essere l'unita dell'uvomo che ¢ possibile soltanto nel
rapporto continuo con Dio. Chi vive la vita nella uerdvoia, visibile
o invisibile, Dio stesso lo aiuta e giuda nella vita quotidiana fino a
ritrovare I’integritd umana.
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The role of the function of the servant (509A0¢c) as the
steward of the anégacig in the divine Liturgies of
Byzantine origin

Evariszt URBAN

1. Introduction: lifelong God visions; 2. The topicalness of the study; 3. The im-
portance of the manager service (3odog) function; 4. The advocating assignment
and impact of the surrounding reality of apophasis; 5. Apophatism in the Liturgy;
6. Conclusions on apophasis existing in the Liturgy

The present lecture does not long for focusing on the historical
considerations of the origin of the divine Liturgies (Byz-BAS, CHR,
JAS) ", but on a characteristic approach to the idealism of the sacred
ceremonies already in our hands, namely on apophatism, in the
correlation of the manager servant (0UA0g).

An out-of-common and specific reason for this is that several
Catholic and neo-Protestant studies seek to marginalize the
significance of the function of apophatism today, or at least reduce
its purpose both in theology and spirituality, especially in relation to
human-scale statements brought into play in positive theology, with
availing a particular emphasis on the former as though it regarded the
relationship between God and man in a more ponderous disjunctive
way.

In addition to this full many a time one-sided theological loquence,
I would even like to highlight in this concise liturgical lecture the

1 Byz-BAS: Byzantine Liturgy of Saint Basil the Great; CHR: Byzantine Liturgy
of Saint John Chrysostom; JAS: Greek Liturgy of Saint James.
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imposing and irresistible unifying power of apophatic vision in the
contact of the Creator and the liturgical minister as divine creation,
while also going quest of possible answers to whether the divine
Liturgy is a merely sublimating image or an ontological reality of the
mystical union generated by the two senseful paths of apophatism.

Furthermore, I also attempt to dwell on, in spite of the human
endeavour permanently wishes to split them, the ever-present and
continual fraction of the visible and invisible, otherwise inseparably
unified worlds. Unfortunately, one heaps of times applies this odd
process instead of shifting the apophatic experience of total ignorance
relived in the divine Liturgy into the place of contemplation, or rather
transfiguring the Byzantine-rooted worships into awareness of the
presence of the Unknown.

I Introduction: lifelong God visions

Guilelmus de Tocco (c. 1250-1323), a reliable biographer of Thomas
Aquinas, who lefta massive philosophical throwback, attentively noted
that the otherwise book- and study-rich medieval theologian, after
celebrating the Mass in the morning of the feast day of December 6,
1273, dedicated to Saint Nicholas the Archbishop of Mura, showed all
of a sudden an unprecedented behavior. When the monk Reginaldus,
the most attached fellow companion, asked his friend about the
harsh change in behavior and why he did not long for describing and
articulating any further scientific theological remarks in favor of the
Church since the ceremony, Thomas replied: “[...] I cannot continue,
for all that I describe seems like an empty quibbling compared to
what I have seen so far, and which has been revealed to me [...]™.

2 David Berger, Thomas von Aquin begegnen, Augsburg, 2002 (Hungarian trans.:
Taldlkozds Aquindi Szent Tamdssal, tr. E. Trauttwein, Budapest, 2008, 83).
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But Tocco did not really covet to resolve whether or not Thomas had
a direct experience of God at Mass because its reality was open-and-
shut to him, but rather yearned for asking what might have been so
shocking to a man who had invented such an intellectual inheritance
that in his brief statement about the vision, he specifically reflected
on the knowledge of God and insufhicient linguistic transferability
as welP.

2. The topicalness of the study

The subject of my survey closely related to the seemingly poignant
“epistemological” end of the Thomas event, which took place hundreds
of years earlier, for the topic of the title carries unusual current issues
in several ways regarding both the possibility of getting to know
the self-shown God in the pilgrim, therefore, variable world of the
Church, namely in the most sacred Liturgy, and the vital conduct of
the service provider (§ovAog).

I wish to record now that in this essay I do not focus on the
possible historical evolution of the Byzantine Liturgy as liturgical
historians, by applying chiseled way, investigating the development
of the Liturgy, but on the characteristic and unavoidable approach of
the anépaocig which tightly connected to the ideology of the already
mature Byzantine Liturgy, nowadays seen as standard, precisely from
the point of view of the service provider’s habitus (£&q).

As is the case with many treatises, this essay was rested on an
uncomplicated outline mulling over an irregular phenomenon, which
implied the following series of questions in the author of the study,
without setting up any pragmatic order: for example, why can you

3 But Tocco, as an almost contemporary biographer, was in all likelihood aware
that the Angelic Doctor had received many wonderful visions throughout his
life as a gracious result of the Trinity. Cf. Pius Cavanagh — Charles Anatole
Joyau, The life of St. Thomas Aquinas, London, 1890, 136-146.
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notice in clerical society the growing rejection of negative theology as
a method of cognition that is met with above-average skepticism and
a kind of denial laden with pessimism? The second question refers to
why is it possible for the divine minister to go through secularization
and a certain spiritual decline? Furthermore, remaining in this
specific group, why are there many who are outright indifferent to the
theoretical and practical side of knowing God? Another question can
also be asked: why can there be a fact that many people do not even
perceive the supportive effect of the Liturgy itself as a definitive way
of a dominant and, at the same time, possible path of spiritual life
in their conception when they openly let it wither? Moreover, why is
the following gospel sentence forgotten: “And eternal life is that they
may know thee the only true God, and Jesus Christ, whom thou hast
sent™. The succeeding question that arises is why a highly reducing
approach emerges towards the Liturgy among those who perform the
ceremony, that is, as if it were just the sacramental environment of the
Eucharist and nothing more, while the perception of union with God
becomes, for example, almost invisible and intangible amidst them?
Finally, why can both the prayer and the theologian and cleric come
to the conclusion that the divine Liturgy is merely an image of the
mystical union with God from a human point of view: in short, why
the Liturgy leading to unity is taken only as a rationalizing analogy,
that is, only a reasonable ascension to God?

4 Jni73.

5 Miklés Vassdnyi, in his own study on the liturgy commentary of Maximos the
Confessor, concluded that there was no real mystical union with man during
the most sacred ceremony, as evidenced by a thorough analysis of a pertinent
Maxim place. Despite this firm resolution, it is encouraging for me in the
teachings of Gregory of Nyssa and many patristic Fathers on this subject that
the “path” is always the goal itself, so that in the divine Liturgy the fullness of
everything really takes place, inasmuch as the sacrificial priest, in the prayer of
Ambo, prays precisely in order that God preserve the fullness of His Church,
which has already formed during the Liturgy (to nMpopa tfig ékkingiag cov
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All these warm and remarkable questions prompted me to examine
the potentiality of a mystical union generated by the rwo paths of
apophasis, namely, that the Divine Liturgy is really only a sublimating
image or ontological reality of union with God on earthly existence.

3. The importance of the manager service (5oviog) function

Without being able to give accurate answers to every question
asked, I will outline a possible solution that, I feel, can provide
some responses to these problematic questions. This path is about
the function of the ministers of the ceremonies and their inevitable
connection of the true apophasis in the Liturgy.

As we know, apophasis is primarily a denial according to
dictionaries, but also a statement and a special counter-response in
political terms. This essay, in terms of its subject, obviously seeks
not only to grasp the primary meaning, but also, as we shall see,
the second, conceived in a religious sense. For the servant, he also
totally expresses his habitus (£€1) during the Liturgy, which includes,
on the one hand, his prepared spirit, and, on the other hand, the
openness of his intellect to his divine reception, and even his bodily
manifestations. Professor Renczes, who has been teaching at the
Pontificia Universita Gregoriana for more than a decade, similarly sees
the Cappadocian Fathers’ teaching on this issue: “In questa accezione,
puo significare semplicemente ‘lo stato del corpo umano’ in senso
generale (o eventualmente riferito ad un’eta specifica che caratterizza
una condizione tipica del corpo) oppure, in modo pil particolare,

eorafov). In my reading, not only is it necessary to protect the Church by
God from possible deviating ruptures, but also to defend the mystical unity
established during the syntax, as the priest leading the worship front of the
Trinity requires additional divine care for the community of believers. Cf.
Vassényi Miklés, Hitvallé Szent Maximos teoldgidja. Ertelmezési kisérlet torténeti
dsszefiiggésben, Budapest, 2017, 222-234.
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puo riferirsi al fenomeno dei legami tra disposizioni dell’anima e del
corpo, [...]™.

At the forepart of the survey, it can be said almost as a thesis that
the minister must take upon himself zhe characteristic behavior of the
apophasis in order to meet God in the Liturgy and to know Him
in this experience. Furthermore, not only in his encounter with the
Trinity possesses a paramount importance for his own ascension, but
he is also able to visualize and communicate, through himself, this
experience to the believers entrusted to him’. Clearly, if the minister
does not sign up for the apophasis mediated by Liturgy, that is, the
possibility of participating in the supernatural and unknowable God,
he excludes, in a sense, not only himself but also the believers entrusted
to him from the loving reality of God’s self-communication.

6 Saint Basil, who, according to liturgical historians, was the brilliant inventor
of the basic structure of Byz-BAS as well as his younger brother Gregory
and the bishop of Nazianzos, made important remarks about &w. All of the
three often applied this term for the human body as a typical measure of its
state, but also, of course, for the structural relationship between the soul and
the body, expanding their concept all the way to describe the condition of a
particular person. At a higher level rested on Scripture, the Church Fathers of
Cappadocia meant primarily spiritual maturity: an advanced state (§£1) that
can be attained by a virtuous life that already goes beyond bodily perception.
The Cappadocians also pointed out that a virtuous life is necessary because the
consequence of the fall of Adam is a sort of change in the original condition of
man, namely the yoke of evil (&). In their view, in the difficult struggles of the
work of a virtuous life, it is the Holy Spirit, who, taking up dwelling in man,
consolidates the relationship between divine activity and the moral state already
developed in man. Cf. Philipp Renczes, Agire di Dio e liberti dell uomo: ricerche
sull antropologia teologica di san Massimo il Confessore, Roma, 2014, 227-237.

7 One of the central individuals in the sharing of experience between the
leader and the community is the allegorical figure of Old Testament Moses,
also elaborated by several eminent authors. Cf. Philo, De vita Mosis, I-I]
(introduction, traduction et notes par Roger Arnaldez), Paris, 1967; Grégoire de
Nysse, La vie de Moise ou traité de la perfection en matiére de vertu (introduction,
traduction et notes par Jean Daniélou), Paris, 195s.
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In addition, it can also be taken for granted that there are stout
barriers to step into apophasis from the side of the service provider.
Beside the physical circumstances, I would like to refer, firstly, to
the lack of the neat spiritual preparation of the minister, secondly to
the renunciation of all ascension, rooted in one’s own ideal, that is,
the ubiquitous presence of reductionist symbolism based strictly on
ration, which in reality sees only symbols in the sacred events of the
Liturgy®. Yet the consecrated cleric who can present the Liturgy has a
particularly enormous potential. The Jesuit theologian Jean Daniélou
in his pioneer monograph of Platonisme et théologie mystique; essai
sur la doctrine spirituelle de Saint Grégoire de Nysse, commenting on
the idea of the 4th century patristic author he examined, summed
up who is really the New Testament servant: the person who can
approach God with an uncovered face and confidence’. Moreover, the

8 By influential physical conditions I mean the war environment, the captivity
that results from it, the priest’s illness, and even the weather hardship. An
eclectic example of human-based conceptualization limited to “symbolize-
type” awareness is the identification of the candle with the ever-presiding role
of Saint John the Baptist when the light is carried around during the Little
Entrance before the Gospel Book which refers to Jesus Christ and His works
on earth, while this kind of theory categorically rejects any explanation based
on a more mystical reality.

9 It is worth recalling the followings from Father Daniélou’s book: “Parmi les
biens qui faisaient partie du patrimoine du premier Adam et que la grace du
Christ restitue & 'homme, il faut donner une place spéciale & cette réalité
que Grégoire appelle d’un mot difficile & traduire en francais, la ‘parrhésie’,
nappnota. On sait que cest le terme par lequel, dans le grec classique, on
désignait la liberté de prendre la parole & I'assemblée du peuple, le franc-parler
qui était le privilege du citoyen libre par opposition a 'esclave. Dans la langue
chrétienne il marque /assurance qui résulte pour ’homme, dans ses rapports
avec Dieu, de sa qualité de fils. Grace a elle, en effet, i/ peut lui parler avec une
certaine égalité — et non comme un esclave sadresse & son maitre”. Cf. Jean
Daniélou, Platonisme et théologie mystique; essai sur la doctrine spirituelle de
Saint Grégoire de Nysse, Paris, 1954, 104-105.
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repetition of this “slave” word in the Liturgy seeks to lay stress on
and, at the same time, keep in mind the person who has received the
sanctity of the ecclesiastical order, giving him the strength (§ovapug)
to move boldly toward God on the path of apophasis, an example of
which is the following prayer:

‘O 10.¢ KOWOG TAVTOG KOl GUUPOVOVS LAV YOPLCAUEVOS TPOGEVYAS, O Kol
dvol kal Tplol cLUE®VODGLY €l T OVOUATI GOV TOGC GUTNOELS TOPEYEWY
EMOYYEMAUEVOG, ODTOG Kol VOV 7@V 00DAwv gov TO aiThuoto mpog 1O
GUUPEPOV TANPOGOV, YOpT YDV MLV £V T® TOPOVTL 0DV TNV ENLYVOGY TG
ofi¢ aAnBeiag Kol &v @ péAlovtt onv aidviov yoptlopnevog™.

On the top of it all, the series of dialogues with the deacon explicitly
present in the Liturgy also support this authentic servant function
(mappnolaotikdg) when called the chief celebrity as a despot, that
is, a master in the event, for example, of the blessing of the chalice:
“EvAoynoov, déonota, 10 dytov IMotfprov™. This encouraging aspect
of the deacon is well-promoted by the passage of the famous liturgical
commentary of the Patriarch of Constantinople of Germanus (715-
730): “And the deacons, who represent angelic powers, surround

10 All the Greek liturgical quotations used in the study were taken from the
edition of H ®EIA AEITOYPI'IA TOY EN AT'IOX I[TATPOTX HMQN IQANNOY
TOY XPYXOZTOY published in Rome in 1950, while the Hungarian quotations
were taken from A GOROG SZERTARTASU KATHOLIKUS EGYHAZ
SZENT ES ISTENI LITURGIAJA published in Nyiregyhdza in 1920. The
words, which appear five times in CHR, emerge in the following silent priestly
prayers: the prayer of the 3rd antiphon, the prayer of the Trisagion Hymns,
the series of prayers called “Let us all say” ectenia in the Hungarian Greek
Catholic tradition, the prayer for the Catechumens, and finally the Nemo
digmus prayer. In Byz-BAS, the word “slave” occurs with four more forms:
during ectenia following the Great Entrance, twice in the Anaphora, and in
the Epiclesis. From these data is tangible the invention of the editor of the
Liturgy that he feels a need for keeping the minister in a state of apophasis
spanning the whole Liturgy.

11 H OEIA AEITOYPI'IA TOY EN AI'lOX [IATPOX HMOQN IQANNOY TOY
XPYXOXTOY, Rome, 1950, 1.
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them, like their wings, with an orarion made of thin linen, helping
the souls they are destined to serve™. The deacon’s patronizing
position in the Liturgy can be traced back to the neoplatonic feature
of the Greek world of ideas, which is tautly derived from the theory
that the eligible members of higher order serves as mediators for
the lower order to pass on the knowledge of becoming gods, while
luring the gods out of their aboriginal silence. This can rightly be
supplemented by the fact that the theory of the mobilization of divine
activity, generally known as theurgy, formulates an intent that the
praying service provider should cause God to function in the world.
In the ideal notion of Denis Areopagita, the theurgical activities
of God are accurately realized in the undertakings of Jesus Christ,
which can be applied especially with his mystical revelations in the
sacrament of the liturgical Eucharist. What is more, in one of his
comments on De Beatitudinibus, Gregory of Nyssa reports: “He who
is invisible by nature will be visible by his actions, and we see him in
some of the things around him™. I believe that it can be stated with
certainty that the Holy Liturgy between earthly beings is in any case
one of the things around God, since He is undoubtedly present in the
visible world despite His transcendence, because God pervades the
universe. The Liturgy is, by all means, in contact with God and takes
an uninsulated position in its relationship with the Unspeakable. As
a result, from the theurgical perspective, beings regain the ability to
participate in the forces of God with the help of the divine movement
that emerges from Himself in the direction of beings'.

12 PG 98,393 C: “Oi 8¢ didkovot gig TOmOV @V dryyelkdv Avvapemy taig Aemtaic tdv
AeTTOV Opapimv TTEPLELY, MG AEITVPYIKA TVEDUATA EIC dStoKoviay AmooTeAAOpEVA
npoTpéyovct .

13 PG 44,1269 A.

14 Jean Meyendorft, Le Christ dans la théologie byzantine, Paris, 1969 (Hungarian
trans.: Krisztus az ortodox teoldgidban, tr. T. Imrényi, Budapest, 2003, 151-179).
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[t is noticeable, then, that both the repeated use of the word servant
(8ovAog) and the communicative purpose of the deacon construct
the greatest honor from God, from which one can guess who this
minister really is and what glory he is meant to reward.

As a conclusion, the hindering realities at the human level can be
broken by God’s plan for fulfillment and control in the ascending
motion of the Liturgy if it is coupled with the will of the minister’s
open and thus broader world of ideas®.

4. The advocating assignment and impact of the surrounding reality
of apophasis

The conceptual “conversion” of the service provider is especially
facilitated by the accurate identification and appreciation of the
natural value of apophatism™. However, for the admiration evoked

15 At the same time, it should be noted that in church practice there is still the
possibility of a deacon’s wide-ranging ministry (such as the role of visiting
the patient and caring for the elderly or performing various functions in
educational institutions, or, in certain cases, having the position of sacrificial
office permitted in specific churches: CCEO can. 709. 1. §.) but it already has
less of a systemic character than it did centuries ago. (In the Roman Catholic
tradition, the administration of the sacramentals to the deacon is also provided
by the relevant ecclesiastical legislation.) It can be stated that the social mission
of the deacon service based both on the Byzantine model among believers
and the Holy Scripture (Cf. Acts 6,1-3) has been reduced, while the deacon’s
participation in the licurgies has been strengthened and increased, in my view,
due to the wider spread of the theurgical concept.

16 Pierre Hadot (1922-2010), a contemporary philosophical historian of French
descent, whose specialty was Neo-Platonism, discusses apophatism as a process
that needs to be treated only as a method. Ct. Pierre Hadot, Exercices spirituels et
philosophie antique, Paris, 2002, 239. However, I can only partially agree with
his thoughts expressed in the introduction. First, the word theology means
not only “speaking of God” to me, but “experiencing God (also) through
a transcended human intellect in the gloom of sober ecstasy”. The latter is
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by the accurate identification and appreciation of values, one must be
conscious of the real types of apophasis present in the Liturgy that
effectively endorse and aggrandize the ascension of the minister.

The one better known layer is squarely anchored in the peculiarity
of human language, the antonym word pairs: here is the point of a
grammatical formation in which we may be capable of articulating
God’s attributes in this shape turning to account of qualificative
markers constructed from noun or verbal phases conjoined tightly

another dimension in the encounter between God and man, as if it were merely
cognitive insight. In my view, as long as we take #he reality of mystical union
with God out of the concept of theology and preserve the meaning of the idea
only in the context of “talk about Him”, it will be impossible to present the
significance of apophasis in a balanced way, as it must be preceded by some
experience. Theology, then, is not only a speech about God, but at least so
much a non-speech when we are unable to tell the absolute Transcendence in
spite of the experience of the Presence. Second, when Hadot writes concretely
that theology, if “negative”, should even deny its object, that is, the concept
of divinity (and not the existence of God according to his article!), since it
is (just) a perceptible definiteness — thus it cannot be denied because that we
would run into a paradox - then, in my opinion, the extraordinary thinker is
wrong again. For negative theology never claimed that divinity is its object,
since divinity as an above-essential essence (ovoio) was always demonstrated as
ungraspable, whether it was approached and advanced on a real or conceptual
level. The theology, despite Hadot’s suggestion, always argued that God
himself as well as His inseparable concept, that is, divinity, is unknowable.
Moreover, the Byzantine tradition does not define God as a subject at the time
of the occurrence of the mystical union, according to the teachings of Denis
the Areopagita, because He is beyond all: therefore, it cannot be asserted with
testimony about Him that he is a subject at the level of human conception.
Furthermore, it is with this very study that I would like to proclaim that
apophatism is not only a methodological tool in the hands of theology, as it is
shown by Hadot, but an existential orientation on the part of man, one of the
most striking mediums of which is the divine Liturgy.
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with a privative suffix”. From a theological and liturgical point of
view, we perform this not only to draw attention to God’s actual
ignorance of His essence according to the decisive belief of the
Byzantine theological world of notion, but also to inspire the soul, by
employing atypical words to illustrate His impulsivity that uniquely
affects human creation, to admire and adore Him®.
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17 Of course, it seems impeccable on the part of the editors of the Liturgy to

18

make a far-reaching commitment to maintaining balance in the Anaphorical
prayer, which contains apophathic and cataphatic theological elements, when
they sought to address the Creator of the universe, the Father. Cf. Robert
Taft, Byzantine Rite. A Short History, Minnesota, 1992 (Hungarian trans.,
tr. F. Jeviczki, A bizdnci liturgia, Budapest, 2005, 431). It is definitely worth
recalling the privileged balance in the prayer as one of the thematic focuses
of the Liturgy from the point of view of dogma history: “A&wov kai dikaov 68
VUVELY, GE EDAOYELY, G€ aiVETV, GOl VYAPIOTELY, G€ TPOGKVVELV &V TOVTL TOTQ TG
deomotsiag cov. T yap &1 OOC AVEKPPATTOS, ATEPIVONTOS, GOPATOS, AKATAANTTOG,
del OV OoaNTOG GV 6L Kol 0 povoyevig cov Y1og kol to [Tvedpud cov 1o Aytov.
TV €k oD pny OvTog €ic TO sivon NUAG TOPNYAYEC KAl TOPOTEGOVTNG GVEGTNGOC
TOAWY Kol 00K ATEGTNG TAVTO OBV G NUAS €1G TOV 0VPAVOV AVIYAYES KOl TNV
Bactieiov cov €yapicm tnv péAhovoay. YREP TOVTOV ATAVI®OV EVYOPIGTODUEY
oot kai 7@ povoysvel cov Yip kai 1@ [vedpoti cov 1@ Ayip dmep mvimv OV
iopev kol GV 0Ok iGUEV, TOV Qavep®Y Kol GQovAV £DePYECILdVY, TOV €l MubC
yveyevnuévev. Evyopiotodpév cot kol vmep thig Astrtovpyiog tavng, fiv €k TV
YEPOV NUAV déEacbot Kotn&imoog, Kaitol 6ol TapeGTNKAGT YIAAOES Apy oy YEL®DV
Kol poptadeg ayyélmv, to XepovPeip kol ta Lepageip, EEumtépuya, moAOULATA,
petapota, ntepwtd’. Cf. H OFEIA AEITOYPI'IA TOY EN AT'IOX ITATPOX HMQN
IQANNOY TOY XPYXOXTOY, Rome, 1950, 47-48.

At the very start of the enarxial unity of the Liturgy, namely in the silent
priestly prayer of the first antiphon, God, addressed with apophathic markers
with a privative suflix, delivers to the minister the appeal of His own absolute
transcendence. This outstripping transcendence, as an ontological dependence
as well as plunging into the world experienced from man’s point of view, does
not remove dodro¢ from the Creator, but takes the form of creature admiration
evoked by prayer: “Kopie 6 @gdg qudv, ob 10 kpétog aveixactov koi 1| d6&a
arxardinmrog, ov 10 ELE0g duétpnrov Koi | prhavOpomia dpatog anTodc, AéomoTa,
KAt TV e0CTAayyviav cov, Emifleyov €@  MudS Kai &mi TOV dylov oikov TodToV
Kol oincov ped’ NUAV Kol TdV cuveLYopEVEOVY NUTY TAOVGLA TO EAEN GOV KOl TOVG
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The second mark of apophasis, which is progressively fading in one
of the theological horizons of Western culture (Roman Catholicism)
and almost perfectly outlandish in the other (Protestantism), is #he
existence-like constitutional attitude that implies that knowing God is
just the total unawareness of knowledge and, of course, its appalling
effect recognized by human soul®.

This two-layered approach of apophasis, or its practical reality,
pushes the minister into the privileged position of humility during
the performance of the Liturgy. Furthermore, the experience of
spirituality shows that in parallel with keeping the spirit of repentance
on the horizon, the creature humility, in ceremony, will be exalted by
the mystical self-communication of the Trinity. Thus, the objective
apophasis, present with both layers and consciously incorporated
into the Liturgy, implies a number of subjective results in the
service provider: this includes the gradual formation of divine figure
(Beoeiden), which comes to be a precondition for contemplation in
which God becomes known in a special way*°. Moreover, while the

oiktippovg cov”. Cf. H OEIA AEITOYPI'IA TOY EN AI'IOX [TATPOYX HMQN
IQANNOY TOY XPYXOXTOY, Rome, 1950, 24-25. Immediately as the initial
thrust of the mysterious union with the Trinity, the worshiper can begin to
delight and extol his Creator with a joyful heart. Just as in a mathematical
function the domain of interpretation defines the elements of a set of values
with a clear assignment, so God has specifically defined the imagery type of
man as a creature. The resulting ontological distance does not separate, but
connects, given the existential projection of the meaning of apophasis for man.
Exploring the world of thought of Gregory of Nyssa, von Balthasar, in his
in-depth study of didotnua through a subchapter, notices just that: by the
apophathic medium we move far away from the world rather than from God.
Cf. Hans Urs von Balthasar, Présence et pensée: essai sur la philosophie religieuse
de Grégoire de Nysse, Paris, 1988, 1-10.

19 Vladimir Lossky — Saulius Rumsas, Essai sur la théologie mystique de [’Eglise
d’Orient, Paris, 2006, 14-25.

20 It is a vision that no longer shines through the veil of existing things, but the
uncovered (drepucdivntog) God.
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divine obscurity illuminates the governing mind, the human soul in
the meantime longs to forget itself. However, in becoming familiar
with the presence of the Absolute, in union with the Trinity, factual
admiration and valid worship of God is established. As Lossky argues,
apophasis becomes a criterion for thinking in accordance with the

Truth?.

s. Apophatism in the Liturgy

The two typical species of apophasis mentioned above, that is,
progress through denials and existential attitudes on the part of man,
are present in the Liturgy at the same time: thus the head question of
my research is how the ordained service provider can progress towards
his mMpwpa blossomed out in the Liturgy™.

It is known that the basis of negative theology is considered
by scholars to be the Hellenic way of thinking, be it a diversified
cogitative structure rested on the Platonic oeuvre, an approach

21 Vladimir Lossky — Saulius Rumsas, Essai sur la théologie mystique de I’Eglise
d’Orient, 24.

22 As a matter of course, I am not emphasizing the quantitative aspect of the
word pleroma at this point, when one would mean the totality of something,
but perfection in the qualitative sense. The former 4th century bishop of Nyssa
descried that God created the whole world (x6cpog), and thus man in it,
with hidden abilities (Suvéauer) “in the beginning”, so he believed that the
pleroma of all creation was immediately took into shape. This pleroma will
then develop continuously according to a specific order (td&ic). This theory
of Gergely’s pleroma can also be demonstrated in the Holy Liturgy, because
just as his worldview sees the world as a cosmos, that is, an order in which a
beauty-making direction works (td€i), so there is an order (té&ic) in the divine
ceremony which unfolds in harmony with God the pleroma of the minister
acting in the order (koopog) of the Liturgy. Cf. Lucas Francisco Mateo-Seco —
Giulio Maspero, The Brill dictionary of Gregory of Nyssa, Leiden, 2010, 626-628.
(It is probable that this is why the ceremonies are called taxis in the Byzantine
tradition).
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derived from the orientation of the Aristotelian course, or a non-
contingent combination of these. Consequently, this form of
thinking, which marks out the nuances of apophatism and their
flourishing in the Liturgy, first of all instigated to pick up a quarrel
with the philosophical surroundings and, at the same time, loosen
the theological environment that had existed until then, entailing a
weird transformation in them?.

It is plain that the multifold milieu, later labelled as the Byzantine
world order, and the Christians in its territory certainly did not
initially incorporate this new set of concepts into liturgical gatherings
(in the 2nd and 3rd centuries) with the aim of reckoning them as
definitive and indissoluble elements in the construction of the liturgy
in the broadest sense, but, in contrast, they relied much more on the
cultured reality of the apostolic-biblical tradition in their region,
while in the fourth century, following the suggestive theological activity
of the Cappadocian Fathers, there was a turning point in this field.

This far-reaching modification meant that learning about God was
not an end in itself, as in philosophy, but exponentially @ means of
learning and practicing of the Christian life: as to the subject of my
survey, therefore, the primary purpose of the whole Divine Liturgy
is to form and perfect the Christian man. This, however, promptly
required the Liturgy to be progressively critical of the traditional
way of thinking, for the Liturgy yearned for breaking it from
ordinary, empirical knowledge as well as from the formal sense of
Greek philosophy in order to bestow a newfangled approach through
the more and more advancing apophasis. Apophasis, which takes
a proactive disposition and progresses through denials, gradually
led to a kind of demand for the stripping of human mind after the
Christians became aware of the key physical and spiritual role of

23 Vanyd Ldszlé — Téch Judit, Nisszai Szent Gergely teoldgiai antropoldgidia,
Budapest, 2010, 66-76.
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purification in their relationship with God (kaBdpoig). This unique
operation, in turn, involved not only a meaningful turn-away from
the otherwise beloved created reality, but from a recognition that was
always built on perception. In the formation of the stripping of the
cognitively operated mind, a view of the major theorists of Christians
changed, namely they did not covet God in an excessively material
and objective state in the process of cognition and, at the same time,
they began to abandon the importance of intellectual activity built on
the human reason, so that instead of perceiving their own subjectivity,
they would be led to cognition by a mystical revelation from God,
increasingly seen as authentic.

The discovery of the joy of non-knowledge (dyvwoia) became a
prerequisite for entering the mystical gloom, as they experienced that
knowing the supersensible things radiates the human intellect. These
observations with non-positive formulations had a repercussion on
the innovative narrative of actual theological experience. For this
reason, the personal encounter with the revelation of God intimately
highlighted the essential assisting duty of divine grace in human
apophatic learning.

In order for the now newly dreamed-up function to be fulfilled
by the Holy Liturgy, many of the ideas that crystallized from these
experiential processes also had to be planted in its core material.

One of these is the reasonable acceptance that the limit of human
empirical knowledge is the space-time constraint, as a result of which
the scope of knowledge can necessarily extend only to created things,
but not to divine action, so bridging units, capable of positioning
by the supporting apophasis, had to be implanted in the Liturgy to
keep the service provider’s attention vivid. Uncreated divine activity
was therefore emphatically accentuated in the structure of the Liturgy,
which is echoed in the Trisagion Hymn, at the beginning of the
Holy Anaphora, and in the prayer of the Bowing of Heads before the
glorious Body and Blood of Christ: “[...] who brought all things from
non-being into being; [...] You brought us from non-being, and when
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we fell you raised us up again, [...] who in your infinite power created
all things from non-being into being™*.

Both the producer of the core material of the Liturgy and their
supplements rested on the standpoints of developed dogmatic features
also perceived over the centuries that human cognition, in itself,
distorts visible and supernatural realities, for it is a finite process of the
acquisition of knowledge about man. This unavoidable deformation
of finitude also applies to self-mapping. Thus, it is by the Liturgy
which is capable of genuinely demolishing this kind of encircling
barrier by transmitting, fixed as a starting point, an unmistakable
knowledge of man himself, namely that he is a creature of God: “[...]
who created humanity in your image and likeness and adored them
with your every gift [...]™.

Furthermore, the divine message of being created, on the whole,
also establishes a kind of tension in man’s mind and soul, for he too
indefatigably craves after being like God, while he incessantly must
live the opposite, that is, he cannot be God himself in any sense.
The subsequent idea consciously inoculated in the Liturgy not only
alleviates the experience of this very crestfallen hunger, but also
conveys man straight out of himself in order to swing towards the
Cause that exists on the contrasted side of creation. Twelve times in the
CHR, the celebrant remembers the uplifting and indescribably joyful
attraction of the mystery of the altar, that the attitude founded on the
existential disposition from apophasis should be not only the chances
of the six-winged seraphim but also the chances of man living in the
tension of finality, prestigious examples of which are the following
parts of prayer: “We give thanks to you, Lord God of Powers, for
making us worthy to stand now at your holy altar [...]; and grant that

24 The Divine Liturgy, Sydney, 2005, 21.
25 Ibid.
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we may stand at your holy altar without guilt or condemnation™". It is
also exceedingly perceptible that the contact of this special scarcity
advances man in everyday life, and in the divine Liturgy, too. Until
he transcends the boundaries of present metaphysical deprivation
and existential destitution, he seeks to appeal true values through the
ritual and its promoting support, just as the minister has the believers
prayed, “Ta xodd koi cop@Epovta Taig Woyois NUAV Kol elpnvny @
KOou® mopd tod Kupiov aitnomuedo’™ .

The good and useful things for the human soul also conveyed to
the minister and the faithful by the apophasis working in the Liturgy
is the redemptive se/flessness experienced through divine activity, which
can also crack the firm layers of human thought that encourage his
ownership and non-release manner of all earthly creations: “[...] and
when we fall you raised us up again, and left nothing undone until you
brought us up to heaven and bestowed on us your kingdom to come™®.
Thus, this renunciation of God, stored in an unharmed pose, can
initiate in man the imitation of the Trinitarian emptiness to more and
more correspond to the reality of correct self-denial based on the idea
of penetrating apophasis.

Overall, through the acknowledgment and acceptance of this non-
knowledge, man is able 70 give thanks for invisible divine help through
liturgical prayer. Moreover, by solely taking an animated part in
renouncing human cognition in the scientific sense, one makes a
momentous decision in the process of growth before God, which is
well-illustrated by the phrase of the silent priestly prayer found in the
inclination of head®: “[...] Look from heaven, Master, upon those
who have bowed their heads to you; for they have not bowed to flesh

26 Ibid. 43.

27 H OFEIA AEITOYPI'IA TOY EN AI'lOX [IATPOX HMOQN IQANNOY TOY
XPYXOXTOY, Rome, 1950, 56.

28 The Divine Liturgy, Sydney, 2005, 71.

29 Vany6 — Téth, Niisszai Szent Gergely teoldgiai antropoldgidia, 66-76.
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and blood, but to you awesome God™°. The consequence of this is
that, on the one hand, he will see God in proportion to the power
received, and, on the other hand, this man will have the right insight
precisely communicated by divine koinonia: “The Body and Blood of
Christ is given to (name), for the forgiveness of sins and eternal life™".

The human insight restored in the Liturgy, which withdraw from
all creation in its renunciation of everything, lands at a state of heart
Sfunction (Evépyera g kapdiag), which is already free from all external
influences, imbued with heavenly happiness: “Christ our God [...] fi//
our hearts with joy and gladness, always, now, and always, forever and
ever and to the ages of ages. Amen™.

6. Conclusions on apophasis existing in the Liturgy

My essay was primarily put down, despite the approaches that
left dnoacig behind, to explore the function of this entity actually
present in the divine Liturgy in a two-layered way from the point of
view of the consecrated Christian service provider (8odAog) entrusted
with the leadership of believers gathering for synaxis.

Rather than contrasting opinions, which in many cases disagree
with the Byzantine view, I argue in my research that the significant
liturgical aspect of apophasis carries a unifying force for the minister
that does not ultimately isolate him from the Transcendent, but
connects with Him.

In my opinion, we must not sharply separate the coexistence of the
visible and invisible world in the shadow of the danger of not being
able to speak of the Liturgy in a balanced way. Hereat I see that the
Liturgy is not simply a rationalizing image of the encounter with God

30 The Divine Liturgy, Sydney, 2005, 89.
31 The Divine Liturgy, Sydney, 2005, 101
32 Ibid. 109.
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on the ground of apophasis, but the ontological reality of the mystical
union for man living in the obvious polar entity of body and soul.
The Liturgy, which transmits an apophathic experience, is a place of
delighted contemplation of the exact presence of the Holy Trinity,
which does not lead to a conceptual end of faith according to the
human imagination, but to its content-filled reality in the fullness of
faith according to the Holy Spirit (“Zéo1g niotemg, mAnpng IMvedpotog
Ayiov™).

33 H OFEIA AEITOYPI'IA TOY EN AI'lOX [IATPOX HMQN IQANNOY TOY
XPYXOXTOY, Rome, 1950, 60.
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