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Abstract

This thesis analyzes of the works of St. Dymytrii, Metropolitan of Rostov
(1651-1709) within the context of late seventeenth and early eighteenth-
century Orthodox Slavic religious philosophy, Christian post-Renaissance
religious thought and Early Modern rhetoric. The primary text is the author's
Spiritual Alphabet; secondary texts include his sermons, saints' lives and
dramatic works. The methodology employed is a synthesis of these texts that
demonstrates the author's application of the five principles of rhetoric—
invention, disposition, elocution, memory and pronunciation—to a sequential
and orderly program for the acquisition of spiritual knowledge. Chapter one
discusses the soul's inventiveness. Dymytrii's concept of spiritual inventiveness
is deeply rooted in Christian ethics, neo-Platonic philosophy and a
Renaissance humanist emphasis on philology and rhetoric. Chapter two
discusses the soul's disposition. The human being's happiness depends upon
the harmonious agreement of all his component parts: the body, the interior
soul, the exterior soul. Chapter three discusses the soul's elocution. Spiritual
elocution is the task of giving force to spiritual understanding through good
deeds and acts of charity. Good works constitute the power and eloquence that
accompany spiritual inventiveness and harmonious disposition. Chapter four
discusses the soul's memory. Spiritual memory entails sensibility and good
perception in the work of spiritual living. The senses may easily lead the
Christian astray if he does not possess the requisite mindfuiness that tempers
his perceptions and allows him to discern between truth and falsehood. Chapter
five discusses the soul's pronunciation. Spiritual pronunciation consists of the
human being's dialogue with God through prayer. It is a voluntary and

individual devotion that takes place in the interior chamber of the human heart.



This thesis proposes that neo-Platonic philosophy, rather than
Aristotelian, was dominant in Dymytrii's writing. In this respect it constitutes a
new interpretation of Dymytrii's theological thought and literary work, since
Aristotelianism is generally considered the dominant philosophical ground of
early eighteenth-century Russian and Ukrainian culture. The thesis
demonstrates that Dymytrii's rhetorical and neo-Platonic approach for the
acquisition of spiritual wisdom originated in his desire to conciliate Western

humanist intellectual tradition with the patristic sources of his Orthodox faith.



For my maternal grandmother,

Anne (née Bednarska) Zowtuk



Preface

Style

The style used is that of the MLA Handbook for Writers of Research Papers,
fourth edition (New York: MLA, 1995).

Transliteration
My principle of transiteration from Cyrillic is to render the transliterated text as
readable as possible, while at the same time allowing the reader to reconstruct
the original text with reasonable proximity:
1. Simplified Library of Congress in chapter text: no soft and hard signs;
surname ending -s'kyi is simplifed as -sky (e.g. Stefan lavorsky). No ligatures
are used.
2. Modified Library of Congress in footnote citations and bibliography: soft and
hard signs represented by (') and (") (e.g. Stefan lavors'kyi). Also used for
linguistic material in text. Nineteenth-century Russian titles are modernized: i.e.,
hard signs at the end of words are removed. No ligatures are used.
Thus:

According to Makhnovets (Makhnovets' 1: 374) . . .
3. Church Slavonic alphabet is transiiterated using a modified civil Cyrillic
alphabet. The jus characters A, X are replaced with 4 and 10. The theta 6, psi ¥
and izhitsa v characters are retained (e.g., Maveab, TvMnaHE).
Use of brackets and parentheses:
1. brackets are used as parentheses within parentheses;
2. brackets are used for my editorial insertions, explanations into quoted text;

3. parentheses are the author's own (i.e. my own, or the source cited)
parenthetical insertions.

Roman numerals and classical citations:

Roman numerals are everywhere transliterated as Arabic, except when they are
used in titles.

Hence:

Cicero, De Oratore, trans. H. Rackam (London: Cambridge UP, 1942)
H1.xx.76.



is given as:

Cicero, De Oratore. trans. H. Rackam (London: Cambridge UP, 1942)
3.20.76.

But:
John Donne, "Holy Sonnet V," The Divine Poems, ed. Helen Gardner
(Oxford: Oxford UP, 1952) 13.

Citations from classical authors will contain the customary book, section, and
line numbers. Corresponding volume and page numbers from the edition cited
will be given in parentheses.

Thus:
Cicero, De Oratore, trans. H. Rackam (London: Cambridge UP, 1942)
3.20.76 (2: 76).
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Introduction

The life of St. Dymytrii, Metropolitan of Rostov (Danylo Savych Tuptalo,
1651-1709) begins and ends with two profound changes in the course of
Ukrainian history: the period of the internal strife and warfare known as the
"Ruin" (1650-1670) and the movement of Ukrainian intellectual life to the
territory of Muscovy during the reign of Peter the Great.! These two events frame
the course of his development as a cleric and pastor and as a thinker. As a child
he witnessed the waste and destruction of his homeland at the hands of
foreigners and of his own people. As an adult he occupied himself in the task of
rebuilding his society from the "Ruin's" twenty-year legacy of physical and
spiritual destruction. As a man in his fifties he emigrated from Ukraine to
participate in Peter the Great's dramatic transformation of Russia from a
medieval society into a modern Western state. The paradoxes of human
nature—its self-destructiveness and evil on the one hand, and its spiritual and
intellectual nobility on the other—are always present in his thoughts and
writings. The restoration of the past and the exploration of the new are themes
that hold a special resonance for a man who was deeply involved in tasks of
cultural and spiritual renovation and innovation.

Dymytrii was born in 1651 in the village of Makariv, near Kyiv. His father
was Sava Hryhorovych Tuptalo, Cossack captain (sotnyk) of the Kyiv regiment.
His mother, Maria Mykhailivha, was also from a Cossack family. Dymytrii was
baptized with the name Danylo. Later, at the age of seventeen, he chose his

monastic name in memory of St. Demetrius of Thessalonica, on whose day he

1By far the definitive biography of Dymytrii remains lllia Shliapkin's extraordinary book Sviatyi
Dimitrii Rostovskii i ego vremia (St. Petersburg, 1891). Aiso useful are: Aleksandr Pypin, Istoriia
russkoi literatury (St. Petersburg, 1898) 2: 400-16; Ivan Ohienko (Metropolitan llarion), Sviatyi
Dymytrii Tuptalo (Winnipeg: Vira i Kul'tura, 1960); Viktor Askochenskii's Kiev s drevneishim ego
uchilishchem akademieiu (Kyiv, 1856) 1: 219-28.



received his monastic tonsure. Throughout his life he identified himself by his
monastic name Dymytrii and his patronymic Savych.2 The young Danylo spent
his childhood in Kyiv's merchant district, the Lower Town (Ukrainian podil ), an
area of the city that endured frequent military bombardments throughout the
"Ruin." His family's house was located between the still existing church of St.
Nicholas Prytysky and the Floriv Convent. Despite the regular fires and periodic
destruction, the Lower Town continued to serve as Kyiv's social and economic
center throughout Dymytrii's lifetime. As a child and as a youth he would have
been familiar with the Lower Town's numerous religious and educational
institutions—and with the numerous vices and evils typical of an urban district
inhabited by merchants, tradesmen and soldiers. Dymytrii's profound insight
into the human psyche, his understanding of human weakness, and his deep
compassion for others, reveal a man whose heart was well-acquainted with the
follies and passions of the human condition.

As a child Dymytrii studied at the Kyiv-Mohyla Collegium, attached to the
Theophany Confraternity Monastery located in Kyiv's Lower Town. The school's
pedogogical program was based on the best educational models available in
the seventeenth century, including humanist and Jesuit. For a total of three
years (1662-65) Dymytrii studied the liberal arts in accordance with the
Collegium's pedagogical sequence emphasizing grammar and rhetoric. His
education, however, was terminated prematurely due to Hetman Petro
Doroshenko's bombardment of the Lower Town in 1665, which left the

Confraternity Monastery and its school in ruins. Forced by these circumstances

2According to llia Shiiapkin the surname "Tuptalo® was never used by Dymytrii himself nor by any
family member other than his father. "Tuptalo" was Sava Tuptalo's own personal surname, derived
from the word tupaty (i.e. "to stamp one's feet"). The form "Savych"—in addition to being
Dymytrii's own patronymic—had also been in use as the family surname since the beginning of
the seventeenth century. Writing in 1891, Shliapkin explained that Dymytrii's relatives continue to
live in Kyiv and identify themselves by the surname Savych, not Tuptalo. See Shliapkin1.



to abandon the ruined Collegium, the fourteen-year old Danylo terminated his
formal education and never completed his studies.3 For this reason he never
completed the higher levels of the humanist trivium-quadrivium sequence,
namely the subjects of poetics and rhetoric and the limited instruction that was
offered in philosophy and theology.4 Instead, he became a self-taught
rhetorician and theologian, utilizing his large personal library collection, much
of which was obtained with the assistance of his later friend and spiritual
mentor, Varlaam lasynsky.5

Although never completed, Dymytrii's education at the Kyiv Collegium
was crucial for his intellectual development, for it was at this school that he
would have been nurtured in an educational system that drew upon the
pedagogical innovations of Erasmus and Loyola. The four basic elements that
constitute Erasmus' approach to teaching the art of Christian living are identical
to Dymytrii's own inventive sources:®

1. philology;

2. study of the classics;

3. study of scripture and of patristic literature;

4. inner devotion and the imitation of Christ;

3 Ohienko suggests that Dymytrii may have had private tutors following the closing of the school
(Ohienko, Sviatyi Dymytrii Tuptalo 23). Although this could be possible, Dymytrii himself makes no
mention of having received such instruction.

4According to Alexander Jabtonowski there was little or no academic activity at the Collegium
during the period 1665—69 (Jabtonowski, Akademia kijowsko-Mohilariska [Cracow, 1899—1900]
139-41). For more on the status of the Collegium during the period of the Hetmanate, see
George Gajecky, "The Kiev Mohyla Academy and the Hetmanate," Harvard Ukrainian Studies
8.1/2 (June, 1984): 81-92.

Slasynsky was hegumen of the Confraternity Monastery during the period 1665-73. However, the
Collegium's retum to a regular academic program was apparently slow—as late as 1673 one of the
monks of the monastery remarked, in Polish, "W szkotach porzadku i nauki mato" ("there is neither

much order nor teaching in the school"). See Jabtonowski 160.
6] have borrowed this list of four from Mary Giles, The Poetics of Love: Meditations with John of
the Cross (New York: P. Lang, 1986) 6.



The Kyiv Collegium borrowed its modern pedagogical methods from the
humanist and Jesuit models of Western Europe—particularly those of
seventeenth-century Poland. However, it was above all else an Orthodox
school created for the purpose of intellectually fortifying the Kyivan Orthodox
Church in the presence of a dynamic and revitalized post-Reformation Polish
Catholic Church. The Collegium's teaching methods were borrowed from the
West, but the program's emphasis on scriptures and the Church Fathers served
the goal of preserving and strengthening the Orthodox creed and the Eastern
liturgy on its historical territory among the East Slavs.

Thus, Dymytrii's education at the Kyiv Collegium gave him entry into a
community of Ukrainian and Belarusian clerics and scholars—all of whom
enjoyed social and intellectual ties based on their alma mater. They shared a
common humanist background in philology and classics, a common belief in
the Orthodox faith, and a common interest in ensuring that this faith continued to
flourish in its traditional homeland.

Following the school's closure, Dymytrii entered St. Cyril's Monastery on
the northern periphery of Kyiv. His family had close ties with this monastery: his
father, Sava Tuptalo, was one of the monastery's benefactors and was later
buried there. Dymytrii's three sisters, Pamfiliia, Fevroniia and Paraskeva,
received their monastic tonsure at the nearby St. Nicholas-lordansky convent. in
1668 Dymytrii was tonsured a monk at St. Cyril's Monastery and thus embarked
upon a life-long career in the church. Dymytrii remained there for six years, until
his ordination to the priesthood in 1675 at the Hustyn Monastery in the
Chernihiv eparchy. He received his priestly ordination at the hand of
Archbishop Lazar Baranovych of Chernihiv, who later exerted considerable
influence on Dymytrii's future career in the church. It was in the city of Chernihiv

itself—and the Archbishop's request—that Dymytrii immediately began his



career as a professional preacher (kaznodii ). It was also during this same
period, 167577, that he wrote his first published work, The Bedewed Fleece
(Runo oroshennoe), commemorating the miracle-working icon of the Virgin
Mary of the Chernihiv-St. Elias Monastery.

In the summer of 1677 Dymytrii embarked on an extended tour into Right-
Bank Ukraine and beyond. His fame as a preacher preceded him, and he was
invited to stay and preach at a number of locations, including Novyi Dvir (in
Volhynia), Vilnius (the capital of the Grand Duchy of Lithuania), Slutsk (in
Belarus) and Lublin (on the eastern border of contemporary Poland). He
returned to Left-Bank Ukraine in 1679, and at the request of the Ukrainian
Hetman Petro Doroshenko was called to serve as priest of the St. Nicholas-
Krupytsky Monastery in Baturyn. This was no minor clerical appointment:
throughout the latter part of the seventeenth century the town of Baturyn was the
center of political life in Ukraine. It was here that Hetmans Doroshenko,
Samoilovych and Mazepa successively held court, and the St. Nicholas
Monastery stood at the center of the court's religious life. Dymytrii enjoyed close
ties with all three of these hetmans, acknowledging them as his patrons and
benefactors. He served several appointments at the Baturyn monastery over the
next fifteen years, delivering sermons to an audience of influential courtiers and
political figures that regularly included the most powerful man in Ukraine
himself —the hetman. Dymytrii temporarily left Baturyn during the period 1681—
83, during which he served at the Transfiguration Monastery in Maksakivka. He
then returned to Baturyn, where he spent the winter of 1683-84.

In the spring of 1684, Metropolitan Varlaam lasynsky called Dymytrii to
Kyiv to receive a special commission, one that was to occupy Dymytrii's
intellectual and creative energies for most of his remaining life. lasynsky gave

Dymuytrii the task of researching and writing a complete Reading Menaea



(Slavonic: Cheti-Minei) or Lives of the Saints in Slavonic. The Reading
Menaea was to include all the saints on the Orthodox Church calendar. Such a
comprehensive project had never before been attempted in Ukraine and the
task was a daunting one. Dymytrii's commission was to produce a scholarly text
that embodied the most modern approaches to historical and hagiographic
research, involving exhaustive research of primary sources. Naturally, the
model that was emulated was the Acta Sanctorum of the Bollandist Brethren.
Although Dymytrii's finished work was considerably more modest than the
Bollandists' colossal effort (to this day the Bollandists have not yet completed
their enterprise), he did not complete it until over twenty years later, in 1705.

It was also in 1684 in Kyiv that Dymytrii first met Stefan lavorsky. The two
men formed a life-long friendship—twenty-five years later it was lavorsky who
would deliver Dymytrii's funeral oration and compose the verses that would
adorn his tomb.

In 1686 Dymytrii returned to Baturyn for the third time, and remained
there until 1694. In the summer of 1689 the first volume of Dymytrii's Reading
Menaea was published. However, in September of that year Dymuytrii travelled
to Moscow as part of Hetman Ivan Mazepa's entourage, and there he was
chastised by Patriarch loakim of Moscow for inciuding the Latin Fathers
Augustine and Jerome among the Orthodox saints. At this same time Dymytrii
requested the loan of a precious manuscript housed in the Kremlin's Dormition
Cathedral—the Slavonic Reading Menaea of Metropolitan Makarii, compiled
during the years 1530—54. Patriarch loakim declined, and offered Dymytrii an
icon of the Virgin Mary instead. It was not until after loakim's death that his
successor, Patriarch Adrian, approved the loan of this valuable manuscript to
Dymuytrii, crucial for his research in connection with the remaining volumes of

his Reading Menaea.



While in Moscow Dymytrii participated in a bitter dispute with religious
conservatives in Moscow, culminating in the execution of his colleague Silvestr
Medvedev for heresy.? The trial pitted traditionalists, such as Patriarch loakim
and the monk Evfimii Chudovsky, against Orthodox clerics influenced by
Counter-Reformation Western theology, represented by Medvedev and his
associates. The execution of Medvedev was politically motivated by the Tsar,
Peter, who had recently overthrown the regency of his half-sister, Sophia, and
was systematically purging the court of Sophia's supporters, including
Medvedev. The heresy charge concerned a minor question regarding the
appropriateness of kneeling at certain times during the consecration of the
bread and wine during the Divine Liturgy. Dymytrii did his best to calm this
situation, emphasizing Orthodox sacramentology and the teaching of the
Church Fathers that the precise time of the transubstantiation is a mystery
known only to God. Nevertheless, the conservative Muscovite party prevailed:
Medvedev was convicted of heresy and decapitated. The debate's emphasis on
purely formalistic gestures and its deviation from the spirit of the Church Fathers
left Dymytrii demoralized. Following the controversy he returned to Baturyn
much disturbed by the entire incident.

In 1694 Dymytrii left Baturyn to take up an appointment as hegumen
(abbot) of the St. Peter and St. Paul Monastery in Hlukhiv. He remained in
Hiukhiv until 1697, and during this period his energies were diverted to the
construction of a new masonry church for the monastery. While in Hiukhiv he
did manage to complete the second volume of the Reading Menaea, which was

published in 1695. Following the consecration of the Hlukhiv Monastery church

Dymytrii's role in this unhappy debate is described by Grigorii Mirkovich in his O vremeni
presushchestvieniia sviatykh darov. Spor byvshii v Moskve, vo vtoroi polovine XVIi-go veka (Opyt
istoricheskago izsledovaniia) (Vilnius, 1886). lllia Shiiapklin also covers this debate extensively
(Shliapkin176-266).



in the early spring of 1697, Dymytrii served four months at St. Cyril's Monastery
in Kyiv. In the summer of that same year, however, he was called back to
Chernihiv to serve as archimandrite of the Chernihiv-Eletsky Monastery, where
he served until the fall of 1699. In September, 1699 he left Chernihiv and took
up a new appointment at the Transfiguration Monastery in Novhorod-Siversky,
where he remained until 1701. During this period the third volume of his
Reading Menaea was published in Kyiv in the year 1700. That same year he
also published his Apologia, a pastoral treatise based on St. Paul's words
"Wherefore comfort yourselves together, and edify one another" (1 Thess.
5.11).8

in 1701 Dymytrii was summoned to Moscow by Peter the Great and
consecrated a bishop. Like many other clergymen educated in Kyiv he was
recruited as part of Peter's plan to modernize the Russian Orthodox Church.
Dymytrii was initially appointed to the Metropolitan see of Tobolsk and all
Siberia. However, he protested that his advancing years and poor health were
not suited to such a difficult posting. He spent the next nine months in Moscow,
preaching in various churches and monasteries. Finally he received a less
arduous posting, that of Metropolitan of Rostov, an ancient city located north-
east of Moscow.

The Rostov eparchy, although less physically demanding than Siberia,
was on the other hand much fragmented by religious dissent, intellectual
decline, and social backwardness. Old Ritualism dominated religious life,
leaving the official Orthodox Church in a precarious position. The Orthodox
clergy were for the most part illiterate and church discipline virtually non-

existent. Dymytrii commented on the appalling ignorance of his clergy, saying,

8See Leonid Makhnovets', Ukrains'ki pys'mennyky: Bio-bibliohrafichnyi slovnyk (Kyiv: Derzhavne
vydavnytstvo khudozhnoi literatury, 1960)1: 571.



"The sower fails to sow, and the land does not accept seeds. The priests do not
lead, and the people go astray. The priests do not teach, and the people remain
ignorant. The priests do not preach God's word, and the people neither listen
nor do they care to listen."® Dymytrii was particularly troubled by the poverty of
sacramental life throughout the eparchy—not only did priests neglect to give
Communion to the faithful, they even failed to partake of the sacrament
themselves while serving the Divine Liturgy.

As Metropolitan, Dymytrii quickly took steps to normalize religious life in
his eparchy. He established a Greek and Latin grammar school, attached to his
own residence at the Rostov Kremlin and funded by the State Chancellery for
Monasteries (Monastyrs'kyi prikaz ). All educational expenses were paid for by
the Chancellery, including the students' tuition, room, and board. When the
school opened in 1702, there were two hundred students registered.10 The
school foundered, however, due to insufficient funding from the Chancellery,
and by the beginning of 1706 the school ceased to function.1

The program that Dymytrii prepared for the Rostov school was based on
his own education at the Kyiv Collegium, and it reflected the Kyiv school's
humanist approach to learning, above all else emphasizing classical philology
and Orthodox doctrine. At the end of the nineteenth century, lllia Shliapkin
reconstructed the Rostov school program of 1702-1705, and proposed that the

following subjects were taught during this period:12

9«Charesp He ckeTb, a 3eMJsl He MpUHHMaeTb. lepen He 6peryTb, a JioAH
3a6/1yXKA20TCS. leped He yuaTb, a JOAKX HeBEXecTBYOTb. lepen cyoBa Boxist He
nponoBkAyOTb, a JoAW He C/AymalTb M CaymaTb He XoTsaTb»—E. Pcselianin,
Russkaia tserkov i russkie podvizhniki (St. Petersburg, 1905) 39.

10For details on the founding of the Rostov school, see Shliapkin 329-30.

11¢Ockynkpme y60 Bo BCEMb, OCKYMEXOMb U BO yueHisiXb»—noted Dymytrii in a letter
dated later that year on December 10, 1706. See Dymytrii's "Pisma k lovu" in Kafedral'nye
Chernigovskie monastyri: Il'inskii, Eletskii i Borisoglebskii s prilozheniem neskol'kikh neizdannykh
sochinenii Sviatitelia Dimitrii i mnogikh gramat (Cherihiv, 1861) 156.

12g5g@ Shliapkin 330ff.
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1. Reading in Slavonic taught first, followed by writing;

2. Music and singing, both sacred and secular;

3. Prayers;

4. The Decalogue;

5. Orthodox catechism;

6. Arithmetic;

7. Geography;

8. Greek;

9. Latin;

10. Polish.

According to Shliapkin, four grammar books were used at the Rostov school to
teach Greek: a Latin Rudimenta linguae graecae, and three Greek textbooks,
indentified as (1) Lascarius's grammar (2) a Greek grammar book published in
the Western Ukrainian city of L'viv (3) an anonymous third grammar book.

The course in Latin followed Emmanuel Alvarez's textbook, /nstitutiones
linguae latinae.13 Three years were devoted to grammar—essentially the
school's entire period of existence from the fall of 1702 to the winter of 1705. In
accordance with Alvarez's sequence, the first topic to be studied was grammar,
followed by syntax. Syntax was taught through the study of classical examples,
including Ovid's Actaeon and Pliny's Arachnae. Written exercises likewise
followed Alvarez's example and were divided into three types: (1) exercitia (2)
occupationes (3) compositiones. Translations from Slavonic into Latin were
assigned both as homework (compositiones domesticae) and as class work
(compositiones scholasticae). Three teachers were employed at the school—
two were from Ukraine and the third from Muscovy—and their tasks included the
marking the students' exercise books. Rarely did the teachers correct the
students' mistakes; instead, errors were marked in the exercise books and then

returned to the students to correct in their free time.

13For a complete bibliography of Alvarez see Augustin de Backer, ed., Bibliothéque de la
Compagnie de Jésus (Louvain: Editions de la Bibliothéque S. J., 1960) 1: 223-50.
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Shliapkin notes Dymytrii's particular affinity for music and the special role
that he accorded this subject at the school.14 Additionally, the Rostov school,
like all humanist schools, considered theatre an essential part of the curriculum.
Dymytrii composed several dramas for the Rostov school, including the well-
known Nativity Drama.1s

Throughout his tenure as Metropolitan of Rostov and during the
operation of the school Dymytrii continued to write despite his failing health and
an increasing fiscal crisis in his eparchy. To counter Old Ritualism, Dymytrii
wrote a treatise entitled Examination of the Schismatic Brynian Faith, in which
he pointed out the errors of the Old Ritualists and urged them to return to the
official church.18 In the year 1705 the fourth and final volume of Dymytrii's
Reading Menaea was printed. That same year he also published his
theological essay, "Deliberation Concerning God's Image and Likeness in
Man."17 Dymytri's final years were occupied with writing his historical work,
entitled Chronicle Briefly Relating Events from the Creation of the World to the
Birth of Christ.18 The Chronicle was above all else a religious history—a
description of events from the Old Testament intended for clerical use. In this
respect it reflected the author's humanist regard for history as a source for

rhetorical invention: clerics must know the events of biblical history in order to

143566 Shliapkin 331.

15¢«KoMmezisi Ha Poxaectso XpucToBos—published in Volodymyr Rezanov, Drama
ukrains'ka (Kyiv: Ukrains'ka akademiia nauk, 1927) (reprint: Disseldorff: Slavica, 1970) 4: 81-146.
The only other drama that has survived in its entirety is Dymytri's Dormition Drama (also
published in Rezanov 5:191-238).

16].0. «Po3BICK O packoJIHUUecKoit 6pbickoit BEpE»—In his lifetime this text existed only in
manuscript form; it was not published until 1745. See Makhnovets' 1: 572.

171 6. «PascyxaeHie o ofpast Boxin U nmoaobin B uenostut.» See Makhnovets' 1:
571.

18} o. «JleTONUCH MXE BO CBSTHIXb HXeE OTLUs Hamero [JAUMUTPisl, MHUTPOIMNOJIUTA
POCTOBCKOro, CKa3yllasi BKpaTUe AesiHUsl OT HauaJja MUPOGBITHSI A0 pOXZAeCTBa
XpuctoBa.» The Chronicle was not published until the year 1784. See Makhnovets't: 572.
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preach the faith. History as a discipline independent of theology and rhetoric
was unthinkable to Dymytrii.

Despite his ongoing productivity as a preacher and writer, the years
1706-9 saw Dymytrii's financial situation worsen. Early in the year 1706 it
became evident that there was not enough money for him to continue living in
Rostov. He moved to Moscow and spent the next year preaching in various
churches and monasteries in that city. !9 His audience was frequently made up
of courtiers, and on several occasions he preached before Tsar Peter himself.
This one year that Dymytrii spent in Moscow appears to have kept him solvent
during the period of fiscal crisis and he returned to Rostov in 1707. There he
spent the last two years of his life amid failing health and ongoing financial
problems.

Dymytrii passed away during the night of October 28, 1709 at the age of
58. During his final hours he requested singers to perform his "Spiritual Songs,"
a collection of his devotional poems set to his own musical arrangement.20
Dymytrii was buried in the small ancient church of the Conception of St. Anne at
the Holy Transfiguration-St. lakov Monastery in Rostov. The St. Anne church
had been in ruins when he arrived in Rostov in 1702, and the restoration of this
building was one of his personal projects. He requested several of his own
writings to be placed in his tomb. His life-long friend, Stefan lavorsky, at the time
Metropolitan of Riazan and locum tenens of the vacant patriarchal throne in
Moscow, delivered the funeral oration.

Dymytrii was canonized a saint of the Russian Orthodox Church in 1757,

although not without controversy. Metropolitan Arsenii Matseevich of Rostov

19Ghliapkin 409-410.

20The "Spiritual Songs" (Dukhovnye kanty) and their musical arrangement were published in
Aristarkh lzrailev, Psalmy, ili Dukhovnye kanty Sviatitelia Dimitriia, Mitropolita Rostovskago
(Moscow, 1891).
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and laroslav refused when asked to compose a Life for the new saint, probably
reflecting an attitude among ecclesiastical bureaucrats that Dymytrii's writing
posed a danger to Russian Imperial policy.2' Nevertheless, Dymytrii's
canonization took place, and he became one of only two saints to be canonized
by the Russian Orthodox Church following the suppression of the Moscow
Patriarchate and institution of the Holy Synod during the years 1721-1917. In
the nineteenth century considerable interest arose in Dymytrii as a writer, and
the majority of his manuscript works were tracked down in the various monastic
libraries and private collections where they were scattered and many published
for the first time.22 Dymytrii's Reading Menaea was and continues to be the
definitive hagiographic source throughout the Orthodox Slavic world, where it
continues to circulate in facsimiles and in excerpts published in theological
journals.

Dymytrii's biography reveals an individual who received limited formal
education but acquired broad erudition thanks to his own initiative and to the
efforts of certain influential clerics who took an interest in him—in particular
Lazar Baranovych, Varlaam lasynsky and Stefan lavorsky.23 An autodidact—in
Slavonic samouk—Dymytrii's intellectual development differed profoundly from
many of his colleagues in the Orthodox church hierarchy of Belarus and
Ukraine, the majority of whom at least completed the academic program in Kyiv,
and many of whom studied at universities abroad. Dymuytrii's self-taught
knowledge in the fields of rhetoric, philosophy and theology set him apart from

his contemporaries. Forced by circumstances to abandon the classroom, he

21Giovanna Brogi Bercoff, "The 'Letopisec' of Dimitrij Tuptalo, The Metropolitan of Rostov, in the

Context of Western European Culture," Ricerche Slavistiche 39-40/1 (1992-1993): 293.

22Fgr a complete bibliography see Makhnovets' 1:570-581.

23According to Shliapkin, Dymytrii's private living quarters in Rostov were adorned with the

g?lrlgranlf of3 fggr men: Sava Tuptalo, Lazar Baranovych, Varlaam lasynsky, and Stefan lavorsky. See
iapkin .
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came to rely on his own intellectual resources and on his own self-discipline. To
satisfy his intellectual curiosity he became an avid reader. With no professors to
guide him, Dymytrii turned directly to the scriptures and to the Church Fathers in
his search for knowledga. Over the course of his lifetime he stocked his
personal library with an abundance of Classical and Patristic sources, as well
as contemporary neo-Latin theological and philosophical commentaries,
Protestant and Catholic histories, and numerous books devoted to philology
and grammar.24

Dymytrii's appetite for books was satisfied through a number of fortunate
circumstances, including lasynsky's mentorship, Dymytrii's own personal
resources, and his travels throughout Ukraine, Belarus, Lithuania and Muscovy.
Throughout his lifetime he purchased books, ordering many of them from
Western Europe via book dealers operating out of Gdansk.25 Shliapkin notes
that a substantial portion of Dymytrii's library collection was purchased late in
his lifetime and transported to Rostov from the West via the northern Russian
port of Arkhangelsk.26

Dymytrii's personal library reflected its owner's linguistic versatility.2? He
possessed several hundred books written in a number of languages, including
Church Slavonic, Polish, Latin and Greek. Dymytrii's native language was the

lingua vulgara of seventeenth-century Kyiv.28 Eight of his sermons survive in

24The content of Dymytrii's library collection is discussed in depth throughout Giovanna Brogi
Bercoff's article. See also Max Okenfuss, The Rise and Fall of Latin Humanism in Early-Modern
Russia: Pagan Authors, Ukrainians, and the Resiliency of Muscovy (Leiden, New York, and Kéin:
E. J. Brill, 1995) 105-9.

25y his diary Dymytrii recorded his excitement at the arrival of the eighteen-volume Acta
Sanctorum, of the Bollandist Brethren, purchased from a book trader in Gdansk. See Dymytrii's
diary excerpts published in his Sochineniia sviatitelia Dimitriia, mitropolita Rostovskgo v 5-kh
chastiakh (Moscow, 1842)1: 457ff.

26ghljapkin 355.

27For a complete list of authors see Shiiapkin's appendix .

28The term "Ruthenian” is sometimes used to desribe the common spoken language of the East

Slavs of Belarus and Ukraine during the seventeenth century. See Bohdan Struminski's essay
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which this linguistic medium is largely used (along with a rich sprinkling of
Church Slavonic and Polish).2® His personal diary was written in Polish, Latin
and a Ukrainianized version of Church Slavonic. Most of Dymuytrii's private
letters were written in a mixture of lingua vulgara alternating with Latin, Polish
and Church Slavonic. Official letters to ecclesiastical authorities, of course, were
written in Church Slavonic. Dymytrii doubtless acquired knowledge of spoken
Russian during his years in Rostov and Moscow. The bulk of his writing,
however, survives in Church Slavonic, the lingua sacra of all Orthodox Slavs
during this era. A number of Dymytrii's own Slavonic works sit upon his library
shelves, including the manuscript copy of the Spiritual Alphabet, alongside the
various Slavonic Bibles and theological texts that constituted a substantial
portion of his collection.

Of the approximately three hundred books recorded by lllia Shliapkin,
two thirds are in Latin and Greek, reflecting the humanist reading habits that
Dymytrii acquired at the Kyiv Collegium and his life-long interest in classical
philology.30 He was fluent in Polish and Latin, both of which were taught at the
Kyiv Collegium. His knowledge of Greek and Hebrew, two languages that
received relatively little, if any, attention during his school days in Kyiv, was
doubtless self-taught. His self-taught knowledge of Greek was apparently good
enough to enable him to teach this subject in Rostov. In a letter to his friend lov

Novgorodsky during that period he emphasized the importance of this classical

"Pre-nineteenth-century Ukrainian” in Riccardo Picchio, ed. Aspects of the Slavic Language
Question (Columbus: Slavica, 1984) 2: 16ff.

29The language of these eight sermans deserves further study. The linguistic medium employed
in these texts is essentially Western Ukrainian with many borrowings from Polish. These sermons
are found in Dymytrii, Metropolitan of Rostov, Propovedi sviatitelia Dimitriia, Mitropolita
Rostovskago, na ukrainskom narechii, ed. and intro. Andrei Titov (Moscow, 1909).

30For a wider perspective on humanist library collections see Csaba Csapodi's essay "Les
bibliothéques humanistes” in Tibor Klaniczay, Eva Kushner and André Stegmann, eds.,
L'époque de la Renaissance 1400—1600 (Budapest: Akadémiai Kiad6, 1988) 1: 126-36.
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language in the Rostov school's philological program.3! Additionally he knew
enough Hebrew to discuss certain aspects of sacred philology in connection
with scriptures and patristic theology. In his sermons he sometimes deliberates
on differences in translation between Hebrew and Greek biblical texts and their
Slavonic translations. However, his library reveals that his knowledge of Greek
patristics was based primarily on Latin translations, with a smaller number of
patristic texts in Slavonic translation. Doubtless this was due to the scarcity of
Greek editions in Kyiv and Moscow compared to the more easily acquired Latin
and Slavonic translations.32

Dymytrii's philological interests, however, were secondary to his search
for spiritual truth through pastoral and didactic work. Hence, the bulk of
Dymytrii's library consisted of theology: Augustine, Thomas Aquinas, Luther and
Bonaventure stood side by side with John Chrysostom and Gregory of
Nazianzus. Jesuit authors are well represented in Dymytrii's collection: the
Bollandists' Acta Sanctorum, a complete set of Cornelius a Lapide's scriptural
commentaries and Caesar Baronius's History of the Church are ali noteworthy.
The scope of Dymytrii's reading interests extended well beyond the world of
religion: his library had a core of classical authors, and he had an extensive
collection of early-modern histories—primarily the works of German
historiographers, Protestant and Catholic.33 The very best authors and
intellectuals of seventeenth-century Europe, including Bacon and Descartes,

also took their place in his collection.

31¢YVyeHie, exe Hayano €CTb U HCTOUHMKb BceMy  Jio6oMyzpiio,
e/I/IMHOIpeUecKiil [JIaroJio si3bikb, OTb TOro 60 BCcsA NpeMyZpast yueHist BO BCsS
SI3bIKU NMpousbigoma»—Shliapkin 332. Dymytrii was obviously sincere about the high value he
accorded Greek—the numerous Gresk grammar books, dictionaries, and primary sources in his
personal library attest to his interest in this language.

32pymytrii's library is discussed in the context of his contemporaries' collections in Okenfuss, The
Rise and Fall of Latin Humanism in Early-Modern Russia 105-109.

33For a study of Dymytrii's collection of historical writings, and his use of these sources in his own
historiographic work and research, see Giovanna Brogi Bercoff's article (cited in fn. 20, above).
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Throughout his lifetime Dymytrii demonstrated an interest in world history
and in the political circumstances that unfolded in his contemporary world.
Dymytrii's sermons demonstrate this fascination of his: historical figures such as
Anthony and Cleopatra appear in his sermons.34 It has been suggested that in
his sermons he was not afraid to make political allusions to the court of Tsar
Peter 1.35 However, despite Max Okenfuss's suggestion that the Metropolitan of
Rostov was as much a courtier as a cleric,36 Dymytrii's spiritual writing reveals a
man who believed that earthly kingdoms are secondary to the invisible kingdom
of the human heart. His library, however, contained the best history books of this
time.37 His Spiritual Alphabet emphasizes that men and women should learn
as much as they can from the present world and apply this knowledge to their
salvation. These admonitions are not simply rhetorical devices; rather, the
Metropolitan of Rostov held a deep conviction that the primary purpose of all
knowledge is to draw the human being closer to God. In his Alphabet he
makes it clear that all of man's actions, especially the education of children,
must be directed to this goal.

A certain amount of mystery surrounds Dymytrii's own, practical
endeavors in the field of education. He never studied rhetoric, and he does not
appear ever to have taught it in any of the cities that he visited where this
subject was taught, including Kyiv, Chernihiv, Vilnius or Moscow. As for the

school that Dymytrii founded in Rostov, Shiiapkin has pointed out that this

34The story of Anthony and Cleopatra is narrated by Dymytrii in his "Sermon for the Sunday of the
Last Judgement" (Dymytrii, Metropolitan of Rostov, Sochineniia 2: 12—25). In this dissertation all
citiations from the Sochineniia are from the 1842 edition published in Moscow.

35Dymytrii's use of classical mythology to disguise his criticism of abuses at Peter I's court is
proposed by Ivan Ohienko (Ohienko, Sviatyi Dymytrii Tuptalo 65-68); Ohienko cites a sermon,
preached by Dymytrii in Moscow in 1708, in which the Roman gods Venus, Bacchus and Mars
personify the vices of Peter's court. See also Aleksander Pypin's Istoriia russkoi literatury (St.
Petersburg, 1907)) 392-93.

3650e Okenfuss, The Rise and Fall of Latin Humanism in Early-Modem Russia 105.

370nce again, | refer the reader to Giovanna Brogi Bercoff's article (see fn. 20, above).
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school existed for a period of three years only, from 1702 to 1705. As proof that
rhetoric was never taught in Rostov, Shliapkin offers the evidence that at least
one of Dymytrii's students, a youth by the name of loann, was sent to Moscow to
study rhetoric because this subject was not taught in Rostov.38

Despite the fact that Dymytrii received no formal training in Ciceronian
rhetoric, he was nevertheless a self-taught master of this art. His reputation as a
gifted preacher in his own lifetime and the substantial corpus of homiletic works
that he left behind bear eloquent testimony to his talent as an orator.3° Although
he himself received no formal instruction in rhetoric, he moved among clerics
who did, particularly his close friend Stefan lavorsky, author of the rhetorical
manual entitled The Rhetorical Hand in Five Parts.40 Dymytrii was also familiar
with Key of Understanding, a rhetorical manual written by loanykii Galiatovsky,
rector of the Kyiv Collegium during Dymytrii's brief student years.4!
Galiatovsky's work followed the Ciceronian model closely, and Dymytrii himself
commented that the Key of Understanding was essential to his work.42
Galiatovsky's Key of Understanding was modeled on Nicolai Caussini's De

Eloquentia Sacra et Humana, and it was doubtless through Galiatovsky's text

38ghliapkin 339.

39Dymuytrii's adherence to the Ciceronian model is the subject of my M.A. thesis ("Dymytrij
Tuptalo's Ukrainian Sermons: A Study in Kyivan Rhetoric” diss., University of Alberta, 1991). See
also my article, "Ex abundantia enim cordis os loquitur: Dymytrij Tuptalo's Ukrainian Sermons and
the Kievan Rhetoarical Model," Journal of Ukrainian Studies 17.1-2 (1992): 217-243.

40Max Okenfuss mistakenly attributes to Dymytrii the 1707 Ruka ritorisheskaia piatiiu chast'mi of
Stefan lavorsky, published in /zdanie Obshchestva Liubitelei Drevnei Pis'mennosti 20 (1878):
596-98 (Okenfuss, The Rise and Fall of Latin Humanism 105).

41See the scholarly edition: loanykii Galiatovs'kyi, Kliuch rozuminniia , ed. |. Chepiha (Kyiv:
Naukova Dumka, 1985).

42(|lia Shiapkin (Shliapkin127) quotes Dymytrii's request to a friend concerning this book,
recorded in one of his letters: «Ksloub pa3yMEHiss Bb JpOCJ/IaB/lM Xe CHHCKaJb, HO
HEMOJIHBIK U60 ZBa CyThb BbixoZa KiouoBb ThExb: nepsbiit [leuepckoit neuatd, TOH
HEMoOJIbHBIM, a Apyrii JIbBoBcKo# neuatu 6oake Ileuepckaro. Ame 6bl Jy4HJIOCh
YyecHOCTH TBoel y koro o6ptctu Kioub JIbBOBCKAro BbIXOJa, MOJI0 Ha MaJoe
BpeMsi MHE NMPUC/IATh: HYXWlla. MeHE Bb HeMb HEUTO MPiHCKaTb.»
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that Dymytrii became familiar with Caussini's humanist model for Ciceronian
rhetoric.43

The fact that Dymytrii's rhetoric foilows a neo-Latin, humanist model is
beyond doubt. Michael Berndt's doctoral thesis, published in 1975, placed
Dymytrii's homiletic works within the context of Early Modern rhetorical theory.44
The humanist sources and models of Dymytrii's Reading Menaea have been
thoroughly examined by A. Derzhavin, who demonstrated that Dymytrii used
' "astern Latin hagiographic works as his primary sources and models.45
Regarding Dymytrii's historiographic sources, valuable research has been done
by Giovanna Brogi Bercoff, who has pointed out the richness of Dymytrii's
Chronicle in regard to the author's sources and his strong sense of rhetorical
structure.46 The rich and diverse research projects of Berndt, Derzhavin and
Brogi Bercoff have succeeded in directing scholarly attention to Dymytrii's
actual texts and to the examination of these works within the context of a
Baroque literary system based on the sciences of philology, grammar and
rhetoric. Their work represents a positive step away from the biographic
approach of nineteenth and early twentieth-century Russian scholars, who
invariably regarded the author's "heavily decorated" Baroque style with distaste.

The efforts of these recent scholars—particularly Giovanna Brogi
Bercoff—have laid the groundwork for this present dissertation by their rigorous
examination of the fundamental philological and rhetorical system that serves

as the basis for Dymytrii's way of thinking and his way of writing. The purpose of

433506 Nikolai Petrov, "Iz istorii gomiletiki v staroi Kievskoi Dukhovnoi Akademii,” Trudy Kievskoi
Dukhovnoi Akademii (1886) 1: 92.

44Michael Berndt Die Predigt Dimitrij Tuptalos: Studien zur ukrainischen und russischen
Barockpredigt (Frankfurt: P. Lang, 1975).

45g5g¢ A. Derzhavin, "Chetii Minei sviatitelia Dimitriia, Mitropolita Rostovskogo kak
tserkovnoistoricheskii i literaturnyi pamiatnik" in Bogoslovskie trudy 15: 63—-145; 16: 46—141
(cited in Brogi Bercoff 361).

46Brogi Bercoff 293-364.
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this thesis, however, is to explore Dymytrii's rhetoric on a more abstract level
and find out what lies beneath the outward philological structures of Dymytrii's
writing. My reason for doing so is that the Metropolitan of Rostov was first and
foremost a pastor: his skill as a rhetorician was simply a tool that he employed
for the more important task of saving souls. In this regard he followed
Augustine's belief that in regard to Cicero's docere, delectare, movere triad, the
Christian orator must concern himself most of all with the didactic purpose of his
speech.47 Therefore, this dissertation attempts to examine the abstract
theological and philosophical truths that lie encoded within Dymytrii's rhetorical
system.

In researching this project, the question that | wished to address was that
of Dymytrii's primary concern as a pastor and the larger, philosophical and
theological concerns that moved him to write. His use of Ciceronian devices
was indeed conscious and deliberate but it were not of paramount interest to
him either as a writer or as a cleric. A humanist, he understood writing as a
sacred task, undertaken for the glory of God and the salvation of the human
being. A pastor of souls—in Slavonic, dushpastyr—Dymytrii's primary concern
was the invisible world of the soul. The human soul—its interior structure, its
interaction with the world that surrounds it, its relationship to the human body, its
desire and love for God—was the dominant subject of every text that Dymytrii
wrote.

It is for this reason that Dymytrii's Spiritual Alphabet has been chosen as
the subject for this dissertation. A concise work, the Alphabet articulates
Dymytrii's holistic approach to spiritual wisdom and understanding. What is

more, the Spiritual Alphabet demonstrates an application of rhetorical

47Augustine, "On Christian Doctrine,” trans. Marcus Dods, A Select Library of the Nicene and
Post-Nicene Fathers (Grand Rapids: Eerdmans, 1983) ser. 1, 2: 583.
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principles to a higher purpose, that of bringing order and understanding to the
human soul. It serves as a bridge between two worlds: the well-ordered and
highly disciplined world of the rhetorician on the one hand, and the mysterious,
paradoxical world of the human soul on the other. Hence, it provides scholars
with an encompassing window to the author's way of thinking and perceiving
the world around him. The principles outlined in the Alphabet serve as a key to
understanding Dymytrii's literary corpus as a complete entity.

The authorship of the Spiritual Alphabet has been the subject of
controversy since the late nineteenth century. Both Mikhail Stroev and Filaret
Gumilevsky cited several manuscripts that belonged to Dymytrii, upon which
was written the notation "The Spiritual Ladder of Godly Living, written by father
Isaia Kopytensky after he was Metropolitan."48 On the basis of this notation
several scholars assigned authorship of the Spiritual Alphabet to Isaia
Kopynsky (d. 1640), Metropolitan of Kyiv briefly in 1631.48 Aithough the first
publication of the Alphabet occurred one year after Dymytrii's death and was

clearly based on the Metropolitan of Rostov's own copy of the text,50 Stroev and

48 ¢JIscTBULIA. AYXOBHaro no bBost kuTesbACTBa HanucaHa oTuemb Hcaiew
KOmbITEHCKUMb, TMocakAu 6hiBIEMb MUTPOMNOJUTOMBb.» See: Mikhail Stroev,
Bibliologicheskii slovar' i chernovye k nemu materialy P. M. Stroeva, ed. A. Bychkov (St.
Petersburg, 1882) 120; Filaret Gumilevskii, Obzor russkoi dukhovnoi literatury. Kniga pervaia i
vioraia 862-1863 (St. Petersburg, 1884)183.
491 addition to Stroev and Gumilevsky, other scholars discounting Dymytrii's authorship on this
basis included Mykhailo Vozniak (Vozniak, Istoriia ukrains'koi literatury [L'viv: Prosvita, 1921] 2:
177) and lllia Shliapkin (quoted in Feodor Titov, "K istorii Kievskoi dukhovnoi akademii v XVII-XVIll
vv. |l. Sviatyi Dimitrii, mitropolit Rostovskii, byvshei uchenik Akademii [1651-1709]," Trudy
Kievskoi dukhovnoi adademii [1909] 10: 216).
50The Spiritual Alphabet was first published in 1710 (Makhnovets' 1: 373; Ohienko, Sviatyi
Dymytrii Tuptalo 169). In addition to being republished on its own throughout the eighteenth
century, it was also included in book one of the four volume collected works of Dymytrii, entitied
Sochineniia sviatitelia Dimitriia, mitropolita Rostovskgo v 4-kh chastiakh (Moscow , 1817-18). This
four-volume collected works was republished a number of times in the nineteenth century
(Moscow, 1842; Kyiv, 1880-81). A fifth volume was added to the 1842 and 188081 editions.
According to Makhnovets, the only works published by Dymytrii in Ukraine during his
lifetime were his Bedewead Fleece (Runo oroshennoe ), his Apologia , and his Reading Menaea.
Andrei Titov, based on his study of surviving manuscripts, concluded that with the exception of
the eight Ukrainian sermons edited by Titov, the majority of Dymytrii's surviving homiletic works
acquired their present form late in the author's lifetime. (See Dymytrii, Metropolitan of Rostov,
Propovedi i—ii.) From the year 1684 onward Dymytrii's greatest energies were directed to his
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Gumilevsky maintained that Dymytrii was only the translator of Kopynsky's work

into Church Slavonic, and not the author.

Other scholars, however, maintained that the manuscript notation above
referred to a different text entirely and not the Spiritual Alphabet Ivan Ohienko
(Metropolitan llarion) insisted that these were two different works, the Spiritual
Alphabet by Dymytrii of Rostov and a separate work, entitled the Spiritual
Ladder, by Kopynsky.5! Ohienko insisted that the attribution to Kopynsky was
clearly a mistake, and that the religious philosophy expressed in the Alphabet
could have come only from the hand of Dymytrii. Ohienko was not the first to
point out that these were two different works: as early as 1827 Evgenii
Bolkhovitnikov was aware that these two different texts had existed at some
point, and he ascribed authorship of the Spiritual Alphabet to Dymytrii of
Rostov, and the Spiritual Ladder to Isaia Kopynsky.52

| support the position that Dymytrii was indeed the author of the Spiritual
Alphabet. Far more evidence exists in favor of Dymytrii's authorship than
Kopynsky's. The only copy of the Alphabet ever published was from Dymytrii's
own manuscript. At the very least he was closely connected to this text—if not
the actual author, then the man who produced the text in the form that we know
it today. To date no one has provided concrete evidence that the Alphabet was
produced by Isaia Kopynsky—no manuscript of the text from the hand of
Kopynsky has ever appeared, and there is nothing other than the above-

mentioned notation to connect Kopynsky to this work.53

Reading Menaea, completed only in 1705. It is understandable that he had little time to work on
anything else during this twenty-one-year period.

510hienko, Sviatyi Dymytrii Tuptalo 169.

52gygenii Bolkhovitnikov, Slovar’ o russkikh pisateliakh greko-rossiiskoi tserkvi (St. Petersburg,
1827)1: 25, 212.

S3Makhnovets lists the Spiritual Alphabet's eighteenth-century publication history under his entry
for Isaia Kopynsky, but indicates that the work has only been atttibuted to Kopynsky
(Makhnovets' 1: 374). However, elsewhere in the same book Makhnovets includes the
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The conclusive evidence that the Spiritual Alphabet was not produced
by Kopynsky is, of course, the text itself. As mentioned above, Ohienko
underlined this work's sophisticated religious philosophy—something for which
Kopynsky was certainly not known. Kopynsky's authorship has only been
assigned to one other text: an anti-Catholic polemic entitied Apoleia Apologii.
This text is short—only 3 plus 9 folios—and it is essentially a brochure
describing the Church Council of Kyiv in 1628, which denounced the formerly
Orthodox zealot turned Uniate Archbishop Meletii Smotrytsky anc his
Apologiia5* To ascribe authorship of the Alphabet (over 200 folios in length) to
Kopynsky, whose only proven work was a small brochure against Catholics—
would assign a major literary work to a very minor author.

This question of literary context raises further doubts concerning
Kopynsky's attributed authorship. The clerical culture in which Kopynsky lived
and wrote was primarily concerned with polemical issues revolving around
Orthodox and Catholic struggles for religious domination in Ukraine and
Belarus.55 The Spiritual Alphabet 's emphasis on interior life, inward reflection,
and mystical prayer is hardly congruent with the stormy, confrontational
religious turmoil of Kyiv in the 1630s. If it had been written during that unsettied
period it would have indeed been an extraordinary work of religious
introspection and inward piety. Thus the text itself suggests that it must have
been written at a much later date.

In addition to Ohienko, other early twentieth-century scholars have also

supported Dymytrii's authorship of the Alphabet on the basis of textual

Alphabet's nineteenth-century publication under his entry for Dymytrii of Rostov, i.e. in volume
one of theSochineniia (Makhnovets' 1: 574).

S4Makhnovets' 1: 377.

55See the essay entitied "Religious Polemical Literature in the Ukrainian and Belarus' Lands in the
Sixteenth and Seventeenth Centuries” in [hor Sevéenko, Ukraine Between East and West
(Edmonton and Toronto: Canadian Institute of Ukrainian Studies P, 1996) 149-163.
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evidence. In 1909 Mikhail Popov pointed out that the author of the Alphabet
was extremely well-read in patristics, particularly the spiritual works of St.
Gregory of Nyssa.56 Again, this textual evidence is against Isaia Kopynsky's
authorship and in favor of Dymytrii's. In 1910 Nikolai Vasilenko included the
Alphabet among Dymytrii's works and commented both its profound religious
philosophy and the extraordinary beauty and strength of its language—clearly
suggesting that the author must have been someone of Dymytrii's literary
stature.>7

Additionally, when placed within the context of Dymytrii's other works, the
Spiritual Alphabet seems to fit within his world-view, his religious philosophy
and his way of writing. Although Shliapkin discounted Dymytrii's authorship of
the Alphabet, he did not deny Dymytrii's authorship of another treatise, "The
inner man in the chamber of his heart in solitude learns and prays in secret," a
work that in terms of structure and theme clearly reflects the Spiritual
Alphabet.58 Throughout this dissertation examples from Dymytrii's other works
will be cited to demonstrate the complex and complementary interrelationship
between the Alphabet and Dymytrii's other writings. Whether Dymytrii was the
author of this text or whether he was its translator, it is impossible to deny that
the ideas and rhetorical principles of Spiritual Alphabet fit comfortably within
the context of Dymytrii's literary corpus as a whole.

On the other hand, when we place the Spiritual Alphabet within the

context of East Slavic spiritual writing, we are immediately struck by the

56Mikhail Popov, Sviatital’ Dimitrii Rostovskii i ego trudy (St. Petersburg, 1910) 301.

57Nikolai Vasilenko, "Zasedanie 8-go noiabria 1909. Svedeniia 0 zasedaniiakh Istoricheskago
obshchestva Nestora Letopistsa s 27-go oktiabria 1909 g. do 2y-e oktiabria 1910 g. (Doklad na
temu Dimitrii Rostovskii i ego literaturnaia deiatel'nost’)" Chteniia v Istoricheskom obshchestve
Nestora Letopistsa 22 (1911) no. 3: 81.

584BHyTpeHHill uesoBEKb Bb KJIKTH CepAlla CBOEro yeAMHEHb MOYYalomcsl W
MoastmHcs BTaliHE»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 144-55. See chapter
five of this thesis, "Pronunciatio spiritualis.”
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uncommon, perhaps unique, position that this text occupies within Slavic
Orthodox religious literary culture. Seventeenth-century East Slavic literature is
dominated by the clerical culture that produced it. Polemical works are
abundantly represented: Belarusian and Ukrainian Orthodox against Roman
Catholic and Uniate at the beginning of the century; Russian Orthodox against
Old Ritualist at the end and at the beginning of the eighteenth. Sermons, Saints'
Lives, and historical chronicles that served a similar didactic, religious purpose
are also represented in the literary culture of the period.5® Dymytrii worked in all
these prose genres, and, like his contemporaries, he aiso produced a sizeable
number of religious dramas and poetic works, especially devotional poems. But
the Spiritual Alphabet stands alone in Dymytrii's literary corpus as a religious
philosophical text bearing a highly organized rhetorical structure incorporating
poetic verse within a predominantly prose, didactic narrative. At times the
Alphabet clearly resembles a sermon, while at other times it bears the features
of a devotional poem that borrows formal elements from the Orthodox liturgy.
Therefore, when we study Dymytrii's Spiritual Alphabet we must keep in mind
that this text is a truly unusual literary work.

Without further research it is difficult to determine whether any other
author of the period wrote, or was even capable of writing, a text similar to
Dymytrii's Spiritual Alphabet. The closest contemporary relative may be
perhaps the ascetical treatises of Havrylo Dometsky, archimandrite of the
Chudov Monastery in Moscow circa 1690. Dometsky's treatises, such as his

Road to Eternity (Put' k" vechnosti ), remain little-known, if not obscure,

59DmitrijTschizewskij remains the foremost authority on the history of East Slavic literature during
the Medieval and Early Modern periods. See: DmitrijTschizewskij, A History of Ukrainian Literature
from the 11th to the 19th Century, trans. Dolly Ferguson (Littleton: Ukrainian Acad. P, 1975);
Dmitrij Tschizewskij, A History of Russian Literature from the Eleventh Century to the End of the
Baroque ('s-Gravenhage: Mouton, 1960).
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works.60 To find a philosophical treatise comparable to the Spiritual Alphabet it
is necessary to look several generations ahead to the time of Hryhoryii
Skovoroda (1722-94), the foremost religious thinker of eighteenth-century
Ukraine. Skovoroda's Primary Door to Christian Virtue (Nachal'naia dver' ko
khrystiianskomu dobronraviiu) shares a common spirit with the Alphabet's
philological and philosophical approach to the acquisition of interior wisdom.
Although Skovoroda's Primary Door is written in the form of dialogues and the
Alphabet is not, it shares the Alphabets humanist concern with interior piety
"and proclaims the supremacy of faith and interior piety over laws and external
ritual."61 These two texts also share a conviction that pious behavior can be
imparted to the spiritual disciple in a systematic and orderly fashion. Doubtless
Skovoroda was well-acquainted with the Spiritual Alphabet, a text that had
been published and republished exactly twelve times in the decades leading up
to Skovoroda's death in 1794. Skovoroda even entitled one of his colloquies, A
Conversation Called "The Alphabet or The Primer of the World' (Razhovor,
nazyvaemyi Alfavit yly Bukvar' myra, 1775) and based it on the theme "Know
Thyself," a central idea in Dymytrii's own Alphabet. Thus, the Spiritual Alphabet
is situated on a literary and philosophical continuum beginning with the first
publication of this remarkable text only one year after Dymytrii's death, and
continuing into the life and work of Hryhorii Skovoroda.

As a devotional text, the Spiritual Alphabet shares a common spirit with
the devotio moderna practised by the Renaissance humanists and other early

modern religious thinkers, including the Jesuits. Such well-known texts as the

60Nothing was published in connection with Dometsky's works until well into the nineteenth
century (Makhnovets' 305-6). Dmitrij Tschizewskij, despite his enthusiasm for East Slavic
Baroque literature, showed little interest in Dometsky's treatises, even commenting that "their
content is traditionally ascetic and therefore of little interest" [!] (DmitrijTschizewskij, A History of
Ukrainian Literature 351) .

61Natalia Pylypiuk, "The Primary Door: At the Threshold of Skovoroda's Theology and Poetics” in
Adelphotes, a special issue of Harvard Ukrainian Studies 14 (1990): 563.
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Spiritual Exercises of Ignatius Loyola and the Imitatio Christi of Thomas a
Kempis are based on a common focus on the Incarnation and a concern for
good deeds and kindness toward others as an expression of interior piety.62
Book Two of Kempis' Imitatio Christi, "Concerning the Interior Life," is especially
noteworthy: Dymytrii's Alphabet shares Kempis' belief that the Christian must at
all times attend to the inward disposition of his soul, demonstrating his love for
Christ through good works and the fuliness of his interior prayer life.

The extraordinary position that Dymytrii's Spiritual Alphabet occupies in
late seventeenth-century East Slavic literature is especially puzzling given that
we know nothing about the circumstances in which the author produced this
work. In its present form it likely dates from the period of his tenure as
Metropolitan of Rostov (1702-9). It is derived, however, from his lifetime of work
as a pastor and preacher, and based above all else on his direct personal
experience in caring for the spiritual needs of others. Despite Bolkhovitnikov's
belief that the Spiritual Alphabet was written early in Dymytrii's lifetime, while
he was still living in Ukraine,&3 | suggest that this text was probably written later.
The alphabet letters used in published editions of the Spiritual Alphabet
suggest a Russian rather than Ukrainian pronunciation of Church Slavonic.64
This may have been Dymytrii's own adaptation to the local Rostovite
pronunciation, but without a close examination of extant faithful manuscripts of
the Alphabet this conclusion would be difficult to prove conclusively. After 1693

all printed works published in Ukraine and Russia conformed to "normalized"

62By far the largest study of the devotio moderna is R. R. Post, The Modern Devotion:
Confrontation with Reformation and Humanism (Leiden: E. J. Brill, 1968) (= Studies in Medieval
and Reformation Thought, ed. Heiko A. Oberman). See also: Albert Hyma, The Christian
Renaissance: A History of the Devotio Moderna (New York: Century,1965); William C. Creasy,
The Imitation of Christ by Thomas & Kempis: A New Reading (Macon: Mercer UP, 1989).

63Evgenii Bolkhovitnikov, Slovar' o russkikh pisateliakh greko-rossiiskoi tserkvi (St. Petersburg,
1827)1: 25.

64See appendix .
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Russian Church Slavonic. Therefore, the Russian Church Siavonic features of
the Alphabets printed editions may be attributed to this work's editors rather
than Dymytrii himself. Even if we did have a manuscript copy of the Spiritual
Alphabet written by Dymytrii himself or copied under his supervision this might
still not clearly establish this work's geographic provenance. Throughout his
entire life Dymytrii probably wrote Church Slavonic with Ukrainian
characteristics and any printed versions of his texts invariably required editorial
corrections to conform to Russian rules. Thus, it would be difficult to date the
Alphabet on the basis of language alone.

On the other hand, if we consider cultural factors, it is indeed appears
likely that the Alphabet was written during Dymytrii's Rostov period. The text
reflects the author's concern over outward, formalistic ritualism, a concern more
likely connected to the religious controversies that Dymytrii encountered later in
life in Moscow and Rostov. Although the Alphabet was not published until the
year after his death, the basic principles outlined in the Alphabet appear and
reappear throughout Dymytrii's writings, including his sermons, Saints' Lives
and various devotional works.

Thus, the ideas presented in the Alphabet result from the author's
lifelong study of spiritual wisdom and the need to impart this wisdom to
Christian believers. The concepts found in Dymytrii's text can be recognized
elsewhere in his other works, particularly his sermons and his saints' lives. This
dissertation will select and examine a number of Dymytrii's other works —many
of them written much earlier than the Alphabet—and place them within the
context of the Alphabet 's rhetorical program. These selections will include
various sermons for Sundays and feast-days, the Reading Menaea, the Nativity
Drama, and Dymytrii's treatise on prayer, entitled "The inner man in the

chamber of his heart in solitude iearns and prays in secret." These texts will
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demonstrate that the idea of spiritual wisdom as a rhetorical sequence is central
to all of Dymytrii's writings, including the Alphabet.

Dymytrii's Spiritual Alphabet represents something of a mystery as to its
purpose and its intended audience. The book's references to Aristotle, Cicero,
Plato presume an educated audience, as does the highly rhetorical structure of
the text. On a linguistic basis it appears that the Alphabet was written for a
Russian rather than a Ukrainian readership.65 The subject-matter of the
Alphabet, however, is universal. The main idea is wisdom and how it is to be
acquired. In connection with this goal several questions must be answered:
What are the sources of wisdom? What is the means by which it is imparted?
What are the various kinds of wisdom? How does the Christian discern between
false wisdom and truth? How does he ensure that once acquired, wisdom is not
lost? What are the ethical implications of wisdom? What are the cosmological
implications of wisdom? What is the human being's proper response to Divine
Wisdom?

Dymytrii's Alphabet speaks to people who pursue wisdom and
knowledge, and yet find themselves dissatisfied with what they find. The most
sincere attempts to acquire understanding are invariably met with confusion, he
writes, for whéh man approaches the kingdom of true wisdom he finds himself
unable to understand that which he sees before him. Dymytrii's task is to teach
his readers a special alphabet that will enable them to decipher indecipherable
mysteries before them, and to comprehend the incomprehensible world that
surrounds them. Dymytrii's alphabet—his Spiritual Alphabet—provides the
necessary characters and the required sequence and order to accomplish

these goals.

65See appendix.
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Dymytrii's Alphabet for Inward Wisdom: the Spiritual Alphabet

The basic idea behind Dymytrii's Alphabet is one that has concerned
philosophers since ancient times: how to educate the human being in pious
living. The concept of Christian paideia was not new at the time of Dymytrii.
What was new, however, was the belief that the goal of spiritual wisdom could
be achieved through a systematic approach. Champions of a new systematic
approach included Erasmus and Ignatius Loyola, who proposed an orderly and
sequential program for the education of children in the liberal arts. The four-fold
goals of this new approach to education were:

1. Material—after completing the sequence the student should be able

to earn his own living;

2. Social—the student should be ready to participate in civic life;

3. Cultural—the student should appreciate the fine arts, for such

refinement distinguishes human beings from animals;

4. Spiritual—the student's mind should be directed toward heaven.
Loyola revolutionized education by ordering the child's scholarly career as a
sequence of steps. His program was highly structured, in this respect differing
from the freer approach of medieval learning. Loyola transformed the scholastic
trivium-quadrivium from a medieval grouping of subjects to a modern sequential
structure in which the student begins at the primary level and then advances to
higher levels in an orderly and systematic fashion. His sequential approach
transformed Western education and continues to be the basic structure by

which school programs are organized to this day.66

665ee Ignatius of Loyola, The Constitutions of the Society of Jesus, trans. George Ganss (St.
Louis, 1970) 190-98. Book 2, document 3, part 4, chapter 6, entitied "The Means by which
scholastics will progress toward learning the aforementioned branches [i.e. the humane letters of
grammar and rhetoric] well” outiines Loyola’s basic educational principles, particularly his emphasis
on order and sequence.
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The Spiritual Alphabet follows a comparable systematic, modern
approach to learning. Above all else, Dymytrii argues that there must be order
and sequence in the education of the Christian soul. The pedagogical
principles that form the basis of Dymytrii's Alphabet and the application of these
principles in the author's lifetime represent the first attempt at creating a early
modern and systemic approach to Christian paideia among the Orthodox
Slavs.

When talking about the soul and its well-being, Dymytrii presents a
program for Christian living that is based primarily on scriptures and the Church
Fathers. The organization of this program, however, shares much with humanist
pedagogical practices common to post-Renaissance Europe. For Dymytrii, the
soul possesses its own alphabet, vocabulary, grammar, poetics and rhetoric. As
students are taught grammar and rhetoric in school, so also should the human
being be trained in the art of understanding the soul. Just as textbooks are
utilized in the learning of grammar, a hand-book is likewise beneficial for the
acquisition of spiritual understanding. Dymytrii's Spiritual Alphabet is such an
instruction book.

Dymytrii's Alphabet is first and foremost a book about Christian paideia:
the forming of a student's outlook that is conducive to Christian living. It involves
the desired goal, not of spiritual perfection—for such a desire is vanity—but
rather, the tempering of the unruly spirit. Harmony, balance, moderation, clarity,
concord—the guiding principles of grammar and rhetoric—are the standards by
which Christians are to measure spiritual life. The idea of Christian paideia is
not new, for the idea of nurturing the human soul in the practice of virtuous living
is as old as the Church Fathers, who themselves borrowed the ideal of pious
education from Plato, Aristotle and the Stoics. What clearly identifies Dymytrii as

an early modern Christian pedagogue, however, is the fact that his approach to
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Christian paideia is a systematic one: pious living is to be learned by
advancing through a sequence of exercises and steps in an orderly fashion.

Dymytrii conceives his idea of Christian paideia within the context of two
intellectual traditions: medieval Slavic Orthodoxy, and Renaissance humanism.
As with any other Orthodox cleric, his primary sources were liturgical texts, the
Bible, and the Church Fathers. As with any other Kyivan-educated cleric of his
generation, his secondary sources included a rich cornucopia of Western
European cultural property. Included in this category were the Protestant and
Catholic German history books, the Jesuit scriptural commentaries and
hagiographic works, and the substantial collection of philological texts that
formed the corpus of Dymytrii's personal library.

Regarding inner devotion and the imitation of Christ, the devotional life
advocated by Erasmus rested upon an important distinction between inner piety
and external devotion. The Catholic approach to pious living affirmed the
efficacy of the sacraments, the performance of good deeds, indulgences and
external devotions. Erasmus, without denying the efficacy of external devotions,
exhorted his students to pursue a life of inner piety within the sacramental life of
the Church: "Corporal works should not be condemned, but those that are
invisible are preferred. Visible worship is not condemned, but God is appeased
only by invisible piety."67 The two fundamental ideas upon which Erasmus built
his program for devotional life were: (1) the role of scripture in inspiring inner
piety and (2) the imitation of Christ as a model for Christian living. In this respect
Erasmus owed much to Thomas a Kempis and the devotio moderna of the late

Middle Ages and early Renaissance.®8 As Mary Giles has demonstrated,

67From Erasmus's The Handbook of the Christian Soldier, quoted in Léon-E. Halkin, Erasmus: A
Critical Biography, trans. John Tonkin (Oxford: Blackwell P, 1993) 57.

68For a wider perspective on devotio moderna and European Christian culture during the Early
Modem period see Léon-E. Halkin's essay "La Devotio moderna " in Klaniczay, L'époque de Ia
Renaissance 1400—1600 1: 261-268.
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Erasmus inspired a summons to inner spirituality that was to dominate the
devotional life of early modern Europe.59

The Spiritual alphabet makes this same crucial distinction between
outward piety and inward spiritual life. Like Erasmus, Dymytrii himself was
stepping on controversial ground when he advocated a prayer life based on
inward stillness and reflection. The religious controversies in which Dymytrii
found himself embroiled centered above all else on external rituals, placing the
formalistic aspect of Orthodox liturgy at the forefront of religious life. His
participation in the 1689 controversy in Moscow over the practice of kneeling
during the liturgy and his ongoing struggle against the Old Ritualists during his
tenure as Metropolitan of Rostov were controversies that in reality had nothing
to do with dogma and everything to do with ritual forms, and reflected the
Muscovite Church's preoccupation with the most minute details of liturgical
gestures. Indeed, in his treatise on prayer entitled "The inner man in the
chamber of his heart in solitude learns and prays in secret” he finds it necessary
to defend the practice of private devotional prayer against those who argue that
the only acceptable prayers are those that are prescribed in liturgical books.”°

The tendency to equate piety with external forms, of course, is common to
many religions, not just Christianity. Even within Dymytrii's own experience

there was a marked difference between the less formalistic religious culture of

69The inner piety of Erasmus borrowed much from late medieval spirituality, particularly the prayer
of recollection (as practised by the traditional Franciscans), the prayer of abandon (characteristic of
quietism), and the conviction that the divine spark within is the most reliable guide in divine love (a
conviction held by the Spanish alumbrados ). Against the background of the Protestant
Reformation, and later the Catholic Counter-Reformation, the emphasis on inner devotion that
Erasmus advocated was viewed with suspicion by the Catholic Church. In the years that followed,
the Inquisition feared that an emphasis on inner piety would promote quietism and individualism at
the expense of church authority. Hence, followers of the devotio moderna, including Teresa of
Avila and Juan de la Cruz, were suspect in the eyes of the Inquisition. See Mary Giles 6ff.
70«BHyTpeHHilM uesOBEKb Bb KJAETH CEpAlla CBOEro yeAWHEHb [MOyJalomcs M
MoJIsTmuMcst BTaltHE»—cf. chapter five of this thesis, "Pronunciatio spiritualis.”
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Kyiv and the very rigid formalism of Moscow's conservative clergy.7! Dymytrii
was born into a society where urban life reflected the rich diversity of its two
dominant cultures, Ukrainian Orthodox and Polish Catholic. In contrast the last
years of his life were spent in the less tolerant—even xenophobic—religious
culture of Muscovy. Against an ecclesiastical background that equated external
rituals with true Christian faith, Dymytrii's emphasis on inner devotion, pious
living and acts of charity, placed him at odds with the dominant Orthodox
religious culture of Moscow and Rostov.

Despite being surrounded by a formalistic religious culture that placed
great emphasis on what Christian rituals were supposed to look like, in his
Spiritual Alphabet Dymytrii advocated a program that gave equal, perhaps
greater, emphasis to the inner worid of the spirit and to the social
responsibilities requisite to Christian living. The result is a humanist and
modern approach to the practice of the Orthodox faith based on (1) an
adherence to the doctrines of the One Universal Church and the fullness of its
liturgical life, and (2) inner devotion and a life lived in imitation of Christ. These
concepts were drawn from an intellectual culture that drew essential elements
from the common spiritual soil of post-Renaissance Christian Europe. For
Dymytrii, the education of the inward Christian was to be based primarily on the
Bible and the Church Fathers. This education presupposed adherence to
Orthodox doctrine, participation in the sacraments of the Eastern Church,
obligatory participation in this church's liturgical life, and individual prayer and
devotional life on a voluntary basis. The structure of Dymytrii's program—its

arrangement or disposition—however, shared much in common with the ideas

71This is the subject of my forthcoming article, "East and West in the Theology of Dymytrij
Tuptalo” in The Influence of Orthodoxy and Western Christianity on Society: A Comparative
Approach (Paris: Maison des Sciences d'Homme, forthcoming).
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of Erasmus, Loyola, and the seventeenth-century Czech pedagogue and
theologian John Comenius (Jan Amos Komensky). For Dymytrii, Orthodox
Christian living is a humanist endeavor based on philology, the study of
scriptures and patristics and a systematic approach to knowledge acquisition.

Above all else it must be emphasized that Dymytrii's Spiritual Alphabet
is a rhetorical progamme deeply rooted in the Orthodox Church—its liturgical
services, its sacraments, its life of mystical prayer, and above all else its
doctrinal teachings derived from the Greek patristic tradition of scriptural
exegesis. The most striking example of this is Dymytrii's discussion of human
nature, in particular his understanding of Adam's first sin. Despite being well-
read in Counter-Reformation theology, Dymytrii emphatically rejects the Roman
Catholic doctrine of original sin. The Catholic Church, especially after the
Council of Trent (1545-63), assigned joint guilt to all human beings for the sin
of Adam, affirming that human nature bears the culpability of Adam's
transgression.’2 The Catholic doctrine of original sin was formulated on the
basis of the Latin translation of St. Paul's Epistle to the Romans concerning the
transgression of Adam "in whom all men have sinned (in quo omnes
peccaverunt )" (Rom. 5.12). The Council of Trent proclaimed that the "disease of
original sin" is transmitted though procreation and is proper to each human
person. Even after baptism there still remains a "concupiscence" or a sickness
of human nature. In accordance with the teachings of Augustine and Thomas
Aquinas the formal element of sin is removed by baptism while the material
element (i.e. the corrupt human nature) remains.

Orthodox theologians disagreed, insisting that the Latin text "in quo

omnes peccaverunt" mistranslated the original Greek "eph ho pantes

7256 the canons of the council's decree on original sin in Hubert Jedin, A History of the Council
of Trent, trans. Emest Graf (Edinburgh: Thomas Nelson and Sons, 1961) 150-51.
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hemarton."73 Byzantine theologians argued that the Latin translation was
gammatically impossible according to the Greek original, and instead
interpreted St. Paul's words to mean that "because of death all men have
sinned." Consequently, the Greek patristic tradition identified the inheritance of
the first sin as an inheritance of mortality rather than sinfulness, as sinfulness is

merely the consequence of mortality. As John Meyendorff explains:

The Eastern Fathers who read St. Paul in the original Greek never
attempted to prove the joint guilt of all the descendants of Adam
for the sin of their ancestor: they merely observed that all men
have inherited corruption and death by a process of inheritance
and that all have committed sins. They preferred to interpret the
state of affairs inherited from Adam as a slavery to the Devil, who
exercises a usurped, unjust, and deadly tyranny over mankind
since the sin of man's Progenitor.74

This approach to Adam's sin has wide theological implications. The sacrament
of baptism—particularly infant baptism —demonstrates this clearly. Unlike the
Christian West, which approaches this sacrament within the context of inherited
guilt and forgiveness, Orthodox sacramental theology regards baptism as the
liberation from death and the gift of new and immortal life. Mortal parents are
unable to give eternal life themselves, having inherited death from Adam. it is
for this reason that infant baptism in the Orthodox Church is performed as an
initiation into the life eternal only: infants and young children are not—and
cannot—be baptized for the remission of sins, for their sins are non-existent.”s
Dymytrii adheres to the teaching of the Greek Fathers that the ancestral

sin of Adam, like all transgressions, was an act of personal will and not of

73The two best-known defenders of the Orthodox position were Saints Cyril of Alexandria and
Theodoret. See John Meyendorff, "Eph ho chez Cyrille d'Alexandre et Theodoret" in Studia
Patristica 79 (1961): 157-61. On the opposite side of this debate stood the Latin Father Jerome.
See Joseph A. Fitzmeyer, The Jerome Biblical Commentary (Englewood Cliffs: Prentice-Hall,
1968) 2: 307-8.

74 Jjohn Meyendorff, The Orthodox Church: Its Past and Its Role in the World Today, trans. John
Chapin (New York: Pantheon, 1962)1948-99. See also Meyendorff's Byzantine Theology:
Historical Trends and Doctrinal Themes (New York: Fordham UP, 1974)143—46.

75Meyendorff, Byzantine Theology 145.
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nature; hence, inherited guilt is impossible. This belief has profound
implications for the Spiritual Alphabet 's discussion of human nature and the
role accorded to personal will in Dymytrii's Christian ethics. Throughout the
Alphabet Dymytrii affirms the natural goodness of human beings and this
natural inclination to virtuous living. Sin is a consequence of mortality and like
mortality it is not natural, for it is the unnatural result of willful disobedience.
Christian ethics becomes, therefore, a matter of restoring the human being's
natural inclination to goodness and virtue.

Theologically, Dymytrii represents an attempt by certain seventeenth-
century East Slavic intellectuals to embrace the fullness of European
intellectual life while at the same time remaining faithful to Orthodox doctrine.
Among his contemporaries we see an intellectual continuum represented, at
one end, by Grecophile traditionalists such as Patriarch loakim and Evfimii
Chudovsky, and at the other end, by Orthodox Westernizers such as Silvestr
Medvedev, Symeon Polotsky and Lazar Baranovych. In the middle of this
continuum we find such men as Dymytrii and his friend Stefan lavorsky.
Whereas Medvedev and Polotsky embraced Western interpretations of such
doctrines as purgatory, original sin, and the immaculate conception, Dymytrii
carefully stepped around these dogmas, always vigilant that his teachings
accord with Orthodox doctrine. It would be wrong to say that Dymytrii's theology
was completely free from Western influences: latinate tendencies did
occasionally creep into his theology, particularly during his younger years. We
need only look at the 1689 edition of the Reading Menaea, volume one, with its
inclusion of Augustine and Jerome among the Orthodox saints, as evidence of
this. Even in Dymytrii's other works we detect passages in which he appears

suspiciously close to Roman Catholic teachings on purgatory and the



38

immaculate conception.”6 At the same time, however, he never fully stepped
into a latinate theological interpretation as did Medvedev, Polotsky and
Baranovych. Although well-versed in Western theology, Dymytrii was careful
never to completely break with Orthodox doctrine.

Thus Dymytrii sincerely attempted—and, what is more, successfully
achieved—a harmonious reconciliation between his Orthodox faith with the
latest intellectual currents of his time. The uniqueness of Dymytrii's Spiritual
Alphabet lies in the author's faithful adherence to Orthodox dogma while at the
same time using the most modern philological and pedagogical models
available to him. The orderly sequence that Dymytrii advocates for spiritual
learning shares much in common with the revolutionary developments in the
field of education proposed by Loyola and Erasmus. Dymytrii's Alphabet
organizes the inward learning of the soul as an orderly and progressive
sequence. Beginning students must not be overwhelmed with tasks that are too
difficult. Following the completion cf simple tasks, students of inward learning
are given more challenging tasks to master as they proceed to a higher level. It
is the inter-relatedness of Dymytrii's program that marks his Alphabet as a
modern, pedagogically-based approach to spiritual understanding.

The Spiritual alphabet bears much in common with the pedagogical
theory of Jan Comenius (Jan Amos Komensky, 1592-1670). Comenius's
Labyrinth of the World and the Paradise of the Heart (Labirynt swéta a Rdj
Srdce, Amsterdam, 1631) relates the first-person narrative of a character
identified as "The Pilgrim." The Pilgrim seeks to find wisdom in the world and

does not find it, not even in the company of learned professors. At the end of the

76Dymytrii's teachings on these doctines is discussed in my forthcoming article, *East and West in
the Theology of Dymytrij Tuptalo.”
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book, Jesus Christ appears and explains to the Pilgrim why his search for
wisdom was fruitless among the learned:

Among the learned you have seen how they try to fathom all
things; let the summit of all your learning be to search for me in my
deeds to see how wonderfully | direct you as well as all else; here
you will find more material for your consideration, and that with
ineffable delight, than those scholars. Instead of all libraries, to
read which is but endless toil and small profit, often harm, always
weariness and sorrow, | give you this one book in which are
deposited all the liberal arts. Here your grammar will consist in the
contemplation of my words; your dialectics in the faith in them;
your rhetoric in prayers and sighs; your natural sciences, in the
examination of my works; your metaphysics in the delight in me
and in things eternal; your mathematics, in the counting, weighing,
and measuring of my blessings on the one hand, and of the
ungratefulness of the world on the other; your ethics, in my love
which is to be the rule of all your conduct both toward me and
toward your neighbors. But seek in all these arts not to be seen of
men, but rather to become closer to me. For the humbler you are,
the more proficient in the arts you will become. For my light
illumines none but the humble heart.”?

Like Comenius, Dymytrii sees a correlation between the outward knowledge of
the liberal arts and the inward knowledge of spiritual understanding. Comenius
is a pedagogue, Dymytrii a rhetorician. As grammarians both men recognize
that language is the principal means by which wisdom is imparted. If the
understanding of the world is transmitted by means of language, so too does
the understanding of the soul order itself according to philological principles
drawn from the subjects of grammar and rhetoric. The one book of Comenius is
the same one book of Dymytrii: the Bible. By taking the principles of language
education and applying them to the interior study of God's revelation, the
acquisition of spiritual wisdom may be facilitated and expedited.

Dymytrii's distinction between inward and outward wisdom, of course,

reflects his understanding of the anatomy of the soul itself. Like all things, the

77Comenius, The Labyrinth of the World and the Paradise of the Heart, trans. Matthew Spinka
(Ann Arbor: U of Michigan P, 1972) 106.
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human possesses an interior and an exterior, represented by its inward
conscience and its outward understanding. Throughout Dymytrii's writing we
see a neo-Platonic influence on his understanding of the human soul,
particularly in regard to the soul's tripartite nature.’8 Like Marsilio Ficino,
Dymytrii anatomizes the human soul into three parts corresponding to the
charioteer and his two horses in Plato's Phaedrus dialogue: the charioteer
represents the intellect, the worse horse is the vegetative power of the
imagination together with human nature, and the better horse is the rational
power.7® According to Ficino and the Florentine humanists, the human soul
operates according to three vehicles, each corresponding to one of the soul's
three parts:

1. The material and compound vehicle—life that dissolves when

the body dissolves;

2. The material and simple vehicie —long-lasting life;

3. The immaterial and simple vehicle—immortal life.80
Hence, the corresponding three parts of the soul:

1. The vegetative soul (Greek 2oe);

2. The animative, concupiscible or sensible soul (Greek psyche);

3. The reasoning soul (Greek pneuma).

78C1. Plotinus: "We must not, therefore, posit more than three hypostases, nor make superfluous
distinctions between intelligible realities which their nature will not admit. We must insist thers is
Intellect, unchangeably the same, not subject to decline, and to the best of its powers an image of
the Father; and that as to our soul, one part is for ever in contact with the Intelligible, one part
concerned with the world of sense, and a third part holds a mediate position"— The Neoplatonists,
trans. John Gregory (London: Kyle Cathie, 1991) 77.

79Allen, Michael J., trans., Marsilio Ficino and the Phaedran Charioteer (Berkeley: U of California
P, 1981) 98.

80Allen, Marsilio Ficino and the Phaedran Charioteer 234.




41

The vegetative soul is that of the natural appetite which draws nourishment, and
it is common to human beings, animals and plants.81 The animative soul is that
which possesses the faculty to know, the faculty to desire, and the faculty of
action. Hence it is shared by human beings and animals, but not by plants. The
reasoning soul is that which possesses the two principal powers of the
understanding and the will. This third and highest soul is shared by human
beings and angels.

The idea of a tripartite soul, of course, was not limited to Plato. Aristotle
likewise accepted the doctrine of the three souls—vegetative, sensible and
rational.82 Another well-known preacher of the seventeenth-century, John

Donne, underlined the Aristotelian point of view concerning this doctrine:

The entire philosophy of Aristotle, prince of philosophers, shows
the actions of the soul to be joined to those of the body, and those
of the body to the soul, mingled and united: like wax imprinted on
a seal, like sight in the eye's pupil, like matter and form, thus
making one thing alone do body and soul combine to forrn man.83

Whether we consider the doctrine of the tripartite soul to be Arisotelian or
neo-Platonic in origin, the important thing is that Dymytrii follows the premise
that order and harmony among the soul's three elements are required in order
for the human being to flourish. The basic idea at work in Dymytrii's Alphabet is
that a Christian can master the art of harmonious spiritual living in the same way
that a student learns the art of rhetoric. The methodology employed by Dymytrii
borrows from this academic subject, and it adheres to the five-fold sequence of

Classical rhetoric:

81See the chapter entitled, "Theories of Knowledge and Perception” in H. James Jensen's The
Muses Concord: Literature, Music, and the Visual Arts in the Baroque Age (Bloomington: Indiana
UP, 1976) 1-23.

82Rosalie Osmond, Mutual Accusation: Seventeenth-Century Body and Soul Dialogues in Their
Literary and Theological Context (Toronto: U of Toronto P, 1990) 121.

83ponald L. Guss, John Donne, Petrarchist (Detroit, 1966) 143. Cited in Rosalie Osmond, Mutual
Accusation 245.
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1. Inventio (Greek: heuresis );
2. Dispositio (taxis ),
3. Elocutio (lexis);
4. Memoria (mneme),
5. Pronuntiatio (ypokrisis).
If we synthesize the constituent elements of Dymytrii's Spiritual Alphabet into a
coherent system, we see that the author applies these rhetorical principles to
the inward life of the soul, arranging his spiritual program according to the five
components of rhetoric. For the soul to grow and flourish, attention must be
given to the following:
1. The soul's invention—the sources from which the soul draws spiritual
knowledge and understanding;
2. The soul's disposition—the manner in which the soul arranges itself;
3. The soul's elocution—the manner in which the soul and the body;
work together to obey God's commandments and to perform good
deeds;
4. The soul's memory—the mindfulness of God's benevolent love and
of his final judgement;
5. The soul's pronunciation—prayer.
When examining the five-fold rhetorical system that endows the Spiritual
Alphabet with its sequence and order, it is important to bear in mind that
Dymytrii's pedagogy operates according to a complex coherent spiritual
curriculum. The five components that constitute the soul's education do not form
a linear progression (i.e. one following the next) but are arranged as concentric
circles. Spiritual inventiveness may be the first subject and pronunciation the
fifth; however, these two elements of the curriculum must be introduced to the

learner simultaneously. As the learner acquires greater proficiency in each of
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the five subjects, he then proceeds to study them at a higher level. Here
Dymytrii follows the same pedagogical structure as Comenius, who insisted that
the same school subjects are to be taught at all age levels; hence, the program
consists of concentric circles rather than linear progressions. As the student
advances through the program, the circles of knowledge in each subject
become larger.84 In a similar way Dymytrii's program, although distinguishing
between the five fields of spiritual learning, does not separate the five from one
another, for they are complementary and interrelated elements of one coherent
curriculum.

The first rhetorical component of Dymytrii's program is the soul's
inventiveness—inventio spiritualis—discussed in chapter one of this thesis. In
the Spiritual Alphabet pedagogical sequences are the means by which the
interior human being is educated in the wisdom of the soul. Dymytrii's concept
of spiritual inventiveness is deeply rooted in his Christian ethics, his neo-
Platonic philosophy, and his humanist background in philology and rhetoric.
Inventio spiritualis requires the study of all things with the all-encompassing
knowledge and understanding of a Renaissance humanist. It is by means of
such invention that the Christian brings order and harmonious arrangement to
the interior world of his soul.

The second component of Dymytrii's program is the soul's
arrangement—dispositio spiritualis—discussed in chapter two. An Orthodox
pastor, Dymytrii believes in the natural goodness of human beings and their
natural inclination for order and harmony. A neo-Platonist, Dymytrii also affirms
that the inward arrangement of the human soul reflects the outward

arrangement of the cosmos. Like grammar, the human being's happiness

84gee the chapter entitied "The Concept of Coherent Curriculum” in Comenius, trans. John
Sadler (London: Collier-Macmillan, 1969) 75-81.
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depends upon the agreement of all his component parts: his body, his interior
soul, his exterior soul. When there is discord and dissent within the human
being, disaster results. Misunderstanding, confusion, doubt, despair and finally
sin and corruption afflict the human soul that is in a state of divisiveness and
imbalance. The troubled soul can be healed only through reason and pious
understanding. Once all things are clearly understood, then balance and
harmony return to the interior human.

The third rhetorical component of Dymytrii's program is the soul's
elocution—elocutio spiritualis—discussed in chapter three. Above all else the
Alphabet 's program is to be undertaken within a social context. Spiritual
elocution is the task of giving force to spiritual understanding through good
deeds and acts of charity. Without deeds, wisdom is senseless and dumb. God
has placed human beings in a social classroom where spiritual wisdom must be
fully articulated through good works. It is the individual Christian's good works
that constitute the power and eloquence that must accompany his spiritual
inventiveness and good disposition.

The fourth rhetorical component of Dymytrii's program is the soul's
memory—memoria spiritualis—discussed in chapter four. For Dymytrii the art of
spiritual memory entails sensibility and good perception in the work of spiritual
living. Man's sensibilities may easily lead him astray if he does not possess the
requisite mindfulness that can temper his perceptions and allow him to discern
between truth and falsehood. Spiritual mindfuiness must be nurtured and
allowed to flourish if the human being is to live his life in the fullness of wisdom
and interior understanding. If he applies his senses to the task of spiritual
perception, then memoria spiritualis will enable him to navigate through the sea

of spiritual dangers and temptations that surrounds him.
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The fifth and final component of Dymytrii's program is the soul's
pronunciation—pronunciatio spiritualis—discussed in chapter five. This last
component of the Alphabet 's rhetorical program consists of the human being's
loving and hopeful dialogue with God through prayer. As in all things, Dymytrii
believes that prayer has both an inward and an outward aspect. The outward
aspect of prayer is liturgy, consisting of dutiful attendance at divine services and
obligatory participation in communal worship. As Christians, however, the
Alphabet 's readers are also called to interior prayer: a voluntary and individual
devotion that takes place in the interior chamber of the human heart. Dymytrii's
pronunciatio spiritualis is based on the rhetorical ideals of modesty, economy,
and restraint in conjunction with attentiveness, zeal and love for the one who is
being addressed. The good order and disposition of the interior self, the
disciplining of the seif through obedience to God's commandments through acts
of love and kindness—all these things find fruition in the human being's
pronunciatio spiritualis expressed through a pious, interior prayer life.

In the final analysis the Spiritual Alphabet 's program for spiritual
wisdom—like all curriculums—is goal oriented. For the student of rhetoric the
promised goal is eloquent speech and the ability to persuade. For the student of
Dymytrii's Spiritual Alphabet the destination is spiritual and cosmological: he is
to strive for inward harmony, a peaceful and meaningful dialogue with the world
surrounding him, and, most of all, a loving and mutually responsive relationship
with God. The Alphabet calls upon Christians to become rhetoricians of their
souls, finding oneness with God and the universe by bringing order and good

arrangement to their interior selves.



Chapter One: Inventio Spiritualis

Like other European intellectuals of his day, Dymytrii was the product of a
humanist cuiture that accorded rhetoric a preeminent place in the intellectual
development of young people.85 As a preacher Dymytrii believed that of all the
liberal arts it is rhetoric that has the greatest power to persuade Christians and
to move them to an appropriate course of action. A rhetorician, Dymytrii
doubtless identified the first subject of the soul's program for spiritual
understanding with the first component of rhetoric—inventio. Hence, the first
subject that Dymytrii's Alphabet imparts to his reader is the soul's
inventiveness, its sources of spiritual wisdom.

Cicero identified rhetorical invention with prudenter, meaning “the wise
forecast of the whole" and defined inventio as "the discovery of valid or
seemingly valid arguments to render one's cause plausible."8 In connection
with this, Cicero emphasized the orator's need for a wide cultural background
and knowledge:

Eloquence is so potent a force that it embraces the origin and
operation and developments of all things, all the virtues and
duties, all the natural principles governing the morals and minds
and life of mankind, and also determined their customs and laws
and rights, and controls the government of the state, and
expresses everything that concerns whatever topic in a graceful
and flowing style.87

Hence, rhetorical invention consists of a prudent forecast of the task that lies
ahead, and it is based on the speaker's wide knowledge and his experience of
the world. It is at the beginning of his text that the rhetorician addresses the

question of inventio—the background to his work, his purpose in writing, and

85For a wider perspective on rhetoric's influence on European intellectuals during the Early
Modern period, see Pierre Jodogne's essay "La rhétorique dans la formation des intellectuels” in
Klaniczay, L'époque de la Renaissance 1400-1600 1:226-236.

86Charles Baldwin, Ancient Rhetoric and Poetic (Gloucester: Peter Smith, 1959) 42.

87Cicero, De Oratore, trans. H. Rackam (London: Cambridge UP, 1942) 3.20.76 (2: 76).
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the plan that he has worked out, and what his readers should expect to see in
the work that follows.

Dymytrii explains his reasons for writing the Alphabet in his "Foreword to
the gentle reader."88 Like Loyola's Constitutions, the Alphabet begins with a
warning against the dangers of intellectualizing faith.89 Intellectual speculation
is not the means by which inner wisdom is acquired; rather, obedience to God's
commandments is the path to spiritual understanding. As Dymytrii explains:

At the beginning of this little booklet, the Spiritual Alphabet, in the
place of the foreword, gentle reader, for the encouragement and
exhortation for others, | put this before you: for it is first necessary
to know the Alphabet well, before one can learn new words, and to
fulfill [them] and to prepare good deeds. This little booklet is above
all intended for the fulfillment of the Lord's commandments, and
not for philosophizing on insensate things, nor inscribing
superfluous things. Let us diligently fulfill [the commandments}.20

The excerpt above from the foreword presents three basic ideas upon which
Dymytrii constructs his Alphabet. First, the acquisition of spiritual understanding
requires a systematic approach, comparable to a child's learning of the
alphabet. Second, acquisition of the basic skills taught in the Alphabet will
enable the student to move on to a higher level of spiritual understanding—

specifically a correct way of thinking that manifests itself in the performance of

88 «[IpeaucsioBie Kb Jw6e3HOMy uMTaTeJo»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 288—-89.

895¢e George Ganss's English translation of Loyola, The Constitutions of the Society of Jesus
(cited in fn. 63, above).

904Mpexzae cest MaJblst KHWXHLbBI, AJ(aBUTbL [JyxXOBHBIM, BMECTO nNpeAUC/IOBis],
JIIOGE3HBII UYUTATE/0, Kb MOOMPEHil0 W HakKa3aHil0 KOMYXZAO caMmaro cebe,
HanpeAt [OJOXUXOMB. SIKO Ja npexae AadaBuTb A0OGPE M3BHIKIK Kb [MPOUiHXb
CJIOBECH M3BBbIUAHiI0O, M HCHOJHSITH Ta AbkJoMb yroroBuMcs. Cist 60 MaJsast
KHHD)KHLA, Ha MOompeHie Haumnaue, U HcrnoJiHeHie I'oCroAHUXDb 3anopkaen, a He
sIKO UTO BeJIeMyZPCTBywmMe O BemieXb 6e3MECTHbIXb, H U3JHMHHXb HauepTacs.
sIKO Za ycepAHE UcnoJiHsieMb si»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 288. All
English translations of Dymytrii's works are my own, unless otherwise credited. My English
translations are given in text above, the Slavonic originals are given in the footnotes below.
Translations that have been published elsewere are given in text with a footnote reference to the
published source: the Slavonic originals of these published translations are not given in the
footnotes.
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good deeds. Third, the intellectualizing of faith is an undesirable thing:
speculation on the nature of the invisible world is a superfluous and vain
endeavor. In this respect he is following the same pedagogical sequence
advocated in Jan Comenius's Pampaedia.®! Like his Czech counterpart,
Dymytrii affirms that the first step toward true knowledge consists in adherence
to God's commandments:

Therefore, by sampling from this book, let us willingly or
unwillingly awaken ourselves to the fulfillment of the Lord's
commandments, and let us compel ourselves to the purification of
our passions.92

In this passage we note that obedience to God's commandments can be
achieved in two ways: willingly or unwillingly, consciously or subconsciously.
Here Dymytrii acknowledges a fundamental principle of Loyola's program for
the education of children: that the learning process does not depend entirely on
the will or understanding of the student. Loyola defended the teaching of
philosophical and theological concepts by rote to very young children on the
basis that, even if the child does not yet understand these things, he will come
to understand them in time, if properly guided. Dymytrii, like Loyola, did not
discount the will of the student in the learning process, as student motivation is
crucial. However, Dymytrii does propose that human beings are able to acquire
knowledge both consciously (i.e., with active participation) and unconsciously
(i.e., independent of the individual's will).

Note also Dymytrii's use above of the first person plural: he breaks down

the distance between author and reader, teacher and student. On one level this

91Comenius places good deeds at the beginning of his philological sequence, insisting that piety
and good works come first, followed by good morals, and then finally attractive and pleasant
literature. See Comenius, Comenius's Pampaedia, trans. A. Dobbie (Dover: Buckiand
Publications, 1986) 98~-100.

924TEMb SIKO Za HaudacTme Cilo KHUXUILY UTYyIe, BOJIEK M HEBOJIEKW BO36YXAaTH
cebe KO ucnoJiHeHil ocnoauxb 3anopkAeil, U KO OUMIIEHiEMb CTpacTei
noHyx aaeMcsi» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 288.
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employment functions as a rhetorical device to engage the reader in an
intellectual exchange. On another level Dymytrii is acknowledging that he is as
much a student of Christian living as those whom he is addressing. And on
another level he is indicating that spiritual understanding is not an individual
pursuit, but a group effort. Ignatius Loyola emphasized the social context of
Christian education, both in the means by which children are educated and in
the goal of the educational program. Dymytrii likewise gives great importance to
society and to human relationships in his approach to spiritual development.
This emphasis on social context goes beyond educational methodology,
and extends into the field of rhetoric. Like education, rhetoric is a social activity
for it involves a speaker, his listeners, and a social context. As Thomas Conley

points out, this was the a concern that Erasmus addressed in his Ciceronianus:

Sensitivity to language and a clear view of the social dimensions
of eloquence are the main themes of another of Erasmus' works,
the Ciceronianus, a satiric dialogue lampooning the so-called
Ciceronians of his day. All of them, save Valla and Rudolf Agricola,
for whom Erasmus saves special commendation, are guilty of idle,
aimless, and pedantic posturing, posing as Ciceronians by using
only words and expressions found in Cicero. Such erudition,
Erasmus points out . . . misses the point of studying Cicero, for it
ignores decorum—appropriateness to the given situation—thus
sacrificing true eloquence for the sake of sounding good without
really being s0.93

Like Erasmus, Dymytrii holds nothing against the art of rhetoric; indeed, both
men were masters of the art of persuasion. Dymytrii furthermore insists that
rhetoric, like all kinds of outward learning, must be tempered by social context
and dedicated to the glory of God. Dymytrii is not adverse to erudition—truly he
was one of the most well-read and erudite men of his society. However, he

gives stern warnings against the pride and vanity that are often the product of

93Thomas M. Conley, Rhetoric in the European Tradition (Chicago: U of Chicago P, 1990) 121.
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an education. Hence social decorum is essential if a man is to be truly learned
in both outward and inward wisdom.

Despite his emphasis on the social context of spiritual learning, Dymytrii
never negates the value accorded to the individual human being in Christian
doctrine. The intrinsic value that Dymytrii gives to the individual is seen in the
emphasis he places on personal responsibility. In the passage cited above,
Dymytrii tells his readers that they must awaken and compel themselves to the
fulfilment of God's commandments and the purification of their passions. The
individual is responsible for his own behavior and must assume stewardship for
his own life. He must become self-aware through the awakening of his
conscience. He must motivate and compel himself to live his life in accordance
with God's commandments. This responsibility for one's own life goes hand-in-
hand with repentance; the individual must desire to change his unruly ways and
to strive for a more orderly and harmonious existence. The mortification of one's
passions—the tempering of one's soul—is a task that requires enormous self-
motivation and self-discipline.

However, the goal of Christian living, that is, the doing of good deeds for
one's neighbors, cannot be achieved outside a social context. Herein lies
Loyola's second principle of good education: it must prepare the student to
participate in public life and contribute to society. Dymytrii's introductory words,
“it is first necessary to know the Alphabet well, before one can learn new words,
and to fulfill them and to prepare good deeds," make it clear that mastery of the
Alphabet is only the first step toward the acquisition of inward knowledge. Once
the Alphabet is learned, its principles must be applied to real life in the form of
charitable deeds.

The primary purpose of Dymytrii's Alphabet is to instruct students in the

art of living. Christian living takes place on two levels, that is, in this world and in
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the world to come. Not only does the Alphabet instruct pupils in how to interact
with the world around them, it also serves to orient the mind and soul of the
student towards heaven. Dymytrii's subtitied this introductory section
"Concerning how to rejoice in the Lord alone, and not in the corruptible things of
this world."94 This subtitle recalls the book of Ecclesiastes (Eccles. 1.3) "What
profit hath a man of all his labour which he hath taken under the sun?" and is
comparable to Loyola's fourth, final, and most important requirement of
education: to direct the human being toward heaven. The student must be
taught to orient all his thoughts and deeds toward a higher purpose.

Concerning this need for the human being to orient himself toward God,
Dymytrii begins by introducing a theme taken from the Psalms and from the
Book of Tobit:

Joy of mine, deliver me from my assailants" (Ps. 31.7).
"Rejoice Tobit, may you have joy forever."9s

Tobit replies to the angel;

What kind of joy will this be of mine, for | sit in darkness and am
unable to see the light of the heavens?9

Dymytrii's voice continues where Tobit's ends:

Indeed, what sort of joy can the soul have, in this vale of tears, in
this darkness and in this antechamber of death, sitting in the mute
consequences [of ancestral sin], with nothing to hope for, only
death, only a breaking away from this worid, only an obscure
demise.97

94¢0 exe Touil o eaMHOMb ['ocnoak pagoBaTHcsl MOAO6AETb a HE O TIAEHHBIXb
Mipa cero pemexb»— Dymytrii, Metropolitan of Rostov, Sochineniia on pages1: 282-288.
95¢PaziocTe MOs, U36aRH Msl OT OGHIEAMHXb Msi» . . . «Pajyiicsi, Tosie, pajocTb
Te6k Bcerza Aa 6yaerb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 282. My
translation of the Biblical passage above is from Dymytrii's Slavonic original.

96¢Kasi pasiocTb MHE 6yzAeTb, siko BO TME cEXy, cBkETa Hefeca He BUXAYy»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 282.

97«10 y60 32 pajOCTb UMaTb GBITH AymM, BO yZAoAk ceMb NuaueBHEMBb [in the
1741 edition: O wAZOAH ceil nJaadeBHEIH], Bb TeMHbIXb U CEHH cMepTHEH, Bb
6e3c/IoOBECHBIXD HacakZisixb ckZsl, HUUTOXE HUHO HaAksICsl, TOUil0 CMEPTH, TOUilo
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To illustrate, Dymytrii gives a two-page list of good reasons not to be joyful,
demonstrating the inevitability of suffering, sickness, pain and death. Clearly,
the present world is a world of sorrows. Following his litany of unhappy things,
Dymytrii then answers Tobit's question regarding happiness:

For this reason, do not rejoice in this time, in this age of tears; on
the contrary, all that is within it is impermanent and false; all within
it is false and transient. But rather, if you wish to be comforted, seek
comfort in the Lord alone. If you wish to rejoice, rejoice in the Lord
alone. For the joy of the flesh quickly perishes, but joy in the Lord
endures forever.98

Dymytrii warns his readers of the dangers of false joy:

All joy, if it is not in the Lord, is a falsehood, a deception. All
comfort, if it is not in God, is a burden and a confusion of the
soul.9®

Here he raises a crucial idea: the ability to discern between false and true joy,
and between false and true comfort, is essential for the well-being of the soul.
Falsehood and deception result in burden and confusion, and this disorder has
a crippling effect on the soul. In Dymytrii's sermons, emotional disorder is
understood as a confusion of the soul, symptomatic of a breakdown in the
human being's ability to reason and understand. In Dymytrii's psychology,
healing the troubled mind consists of restoring the mind's ability to discern
between truth and falsehood, thereby returning harmony and order to the soul.

This idea of "confusion” is central to Dymytrii's ethics. For Dymytrii, sin is

OTCIOAY pa3JiydeHisi, Touilo 6e3BECTHBISI KOHUMHBI» —Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 282.

984Cero paaud He paayiicss HH O uYecoMmXe BpeMeHHOMb Bb BEUE ceMb
NJaueBHOMDb, [OHeXe BCe Bb HEMb HEMNOCTOSAHHO W MPEeBPAaTHO, BCE Bb HEMb
JIOXHO ecTb U npeMkHHO. Ho, ame xXomemu yTENUTHCS, O Tocnoat eanHoOMBb
yTEmaiicsi. Ame xomemu pazoBaTucs, o [ocnioat eAMHOMBb paaytcsi. Pagoctb 6o
nJoTckasi Bckopk norubaerb, o ['ocnoak Xe paAocTb Npe6biBaeTb BO BEKU»—
ngytrii, Metropolitan of Rostov, Sochineniia 1: 284.

994Bcsika 60 pajocTb, ame He o [ocroak, JIOXb €CTb, MpeJecTb ecTb. Besko
yTEmeHie, ame He o Bo3k, TsKeCTh ecTh, M CMymeHie Aymu»—Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 284. Here the author is clearly evoking the text of Ecclesiastes "Vanity
of vanities, saith the Preacher, vanity of vanities; all is vanity . . . " (Eccles. 1.2).
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nothing but spiritual confusion. The healthy spirit is able to exercise correct
judgement and thereby choose good over evil. The unhealthy spirit is literally a
"dis-ordered" one—one in which the natural, correct order has been disturbed.
This confusion of the soul resuits in a breakdown of good judgment. For
Dymytrii the concept of sin is not one of a corrupt human nature. In accordance
with Orthodox dogmatic theology he affirms that although sinful human beings
suffer the consequences of Adam's first transgression—i.e., death and
corruption—the sinful act itself is one of individual will and not of human nature.
The sinful human being suffers from a spiritual affliction that brings chaos to the
natural harmony that God has ordered in the human soul. Consequently, the

individual's ability to make correct choices is impaired, and he sins.

Dymytrii's Alphabet Sequence: The Verses

A good instructor always provides his students with a clear and orderly
syllabus at the commencement of academic study. Dymytrii likewise begins his
Spiritual Alphabet with an alphabetical outline for his readers. The letters of the
Slavonic alphabet are listed and each letter is accompanied by a verse
describing an essential concept that must be mastered by students of the
Alphabet's spiritual program.

Dymytrii's presents his alphabetical syllabus as presented below. The
numbers assigned to each verse for reference purposes are my additions.
Thirty-five alphabet characters are used.100 Numerical symbolism is obviously

at work here: thirty-five is the multiple of five times seven, five being the number

100The 1741 Kyiv edition of the Alphabet gives only 31 characters, and several of the verses are
rearranged accordingly. See the appendix for a comparison of the two editions, and a brief
discussion of the Alphabet's letters and their departure from the Slavonic alphabet's normative
order.
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of the senses and seven representing the seven virtues. Thus sensibility and

pious behavior are the principal ideas behind these alphabet verses.

1. Under the letter A:

|, of Adam's nature, advise you, also of Adam's nature, to be
humble. Being of Adam's nature, be humble, remembering the
righteous pronouncement that was proclaimed: "for dust thou art,
and unto dust thou shall return." 101

2. Under the letter B:
Know God and understand his good works. Walk according to his
commandments, so that you may inherit eternal goodness.102

3. Under the letter B:
Believe in God, and believe God. At all times have temperance in
all things. Always remember death and the passing of all things.
Do not be at all of this world.103

4. Under the letter I":
Beware of every sin, great and small. At all times keep your own

transgression before your eyes, so that each day you diligently
strive for repentance.104

1014A31, AzaMa ecTecTBa Chlif, TeBE 060ero Mosa ecrecTsa AJamJisi, COBETYIO:
cMUpeHb 6yAuU. AZaMJIsI €CTECTBa CblH, CMUpPeHb 6yAu, NMaMsATCTBYsl NpaBeAHAro
OCYXZEHisl CJOBO peueHHOoe: SIKO 3eMJsl eCH, U Bb 3eMJI0 MNakH MoHJemi»—
ngytrii, Metropolitan of Rostov, Sochineniia 1: 290.

1024Fora nosHaBail, 6JaroaksiHisi ero pasymkii, Bb 3aloBEZexXb ero xoa, zAa
gggn‘saﬂuxb 6yaemu BEuHbIXb 6Jarb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
103«Btpyit Bb Bora, pkpyit Bory, BosaepxaHie Bceraa Bb BceMb UMK, MPUCHO
NaMsITCTBY cMepTb, M BCcExb Bemen usMEHeHie, W HM €AWHbBIMb UHMb SITb
Gglzxemu Bb Mipk»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.

1044"pExa oT Masia Aaxke AO BesHKa Goaucsl, rpEXb TBOM Mpex ouWMMa Bcerza
uMEl, sIKO A3 ycepAHE Ha BCsIKb Ze€Hb NPH/IEXHIU nokasiHilo»— Dymytrii,
Metropolitan of Rostov, Sochingniia 1: 290.
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5. Under the letter a:
Day after day ascend the mountain of good deeds. Every day
apply zeal upon zeal, so that you always walk the pathways of
truth.105

6. Under the letter €:
For the virtuous man there is hope, and each man's labor and
struggle will be rewarded with eternal rest and happiness in the
age to come.106

7. Under the letter X:

At all times remember eternal life and the coming goodness, so
that you occupy your heart with this always.107

8. Under the letter S:

Be very careful and diligent in your position and in yourself, lest
you waste your life in vain.108

9. Under the letter 3:
Behold the created world, and marvel, and glorify the Creator of
the world. Do not place your sensibilities in the created world,
rather, direct your heart and soul to God the Creator.109

10. Under the letter H:

To him who has zeal for goodness, it shall be given, "but from him
that hath not shall be taken away even that which he hath" (Matt.
25.29).110

105¢/leny oT AHe kb ropt JAobpoakTesest Bocxoau, ycepAie KO ycepail
HENMpPEeCTaHHO Ha BCSIKb AeHb MNpuWJarad, Ja yTpasudmud Te6e BO BCsl CTE3H
npasbl»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.

1064¢EcTh 60 6/arMMb HaZIeXAa, M BCSKOMY TPyAY H NMOJBUIb BEUHOM ITOKOH H
BeceJlie, Bb rpsiiymemMb BELE Bo3Mezzie»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 290.

107 ¢ XuzHbp BEUHYW0, U rpsiaymasi 6Jarasi IPUCHO Ja MOMHHAENH, SIKO A2 Kb CHMb
BCErZla B3UMaeTTUCsI cepALue» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.
108¢3% 10 TMac/MBb M ycepAeHb BO TBOeMb 3BaHiM U cBoecTBE (in the 1741 edition:
AoJiKHOCTH] 6y M, SIKO Zla He BCye MSHYPsiemd TBOI XH3Hb» —Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 290.

10943ps1 TBapb, UyAuCs, U TBOpIly TBapH CJIABOCJ/IOBie MPHHOCH, HE Kb TBapH
npUJarait TBost uyBCcTBa, HO Kb Bory TBopuy Bckxb cepAue U Aymy BOIBOAW»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.

110«Hxe o 6aaroMb UMaTb ycepaie, AaCTCs eMy: a WXe He UMATb, H eXe MHHUTCS
UMiEsiit, BO3MeTCs1 oT Hero»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.
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11. Under the letter I:

Love truth, and beware of all kinds of iniquity, so that you escape
the words of the prophet: "Thou shalt destroy them that speak

iniquity" (Ps. 5.6).111
12. Under the letter K:

At all times unceasingly direct your mind and soul to God, and at
no time let him out of your heart and memory, so that always you
shall be as one with him.112

13. Under the letter JI:

Endeavor to love God with all your heart and with all your strength,
so that you come to know your salvation, and liberate yourself from

all earthly passions.113
14. Under the letter M:

Apply yourself to prayer without ceasing, for this is a treasure that
cannot be stolen; it is the ladder by which you ascend to God.114

15. Under the letter H:

Do not apply your heart to earthly things, lest you become like salt
that has lost its savor, lest you present yourself compietely
indecent. Instead, nail your heart and soul to God alone, so that
you are immovable in your love for him.115

111 ¢HcTHHY /I06M, BCSIKiSl /DKM 6JIOAWCS], Aa YGEXWIH MPOPOUECKAaro peueHis:
Nory6MmM BCSIKaro rJaroJiomaro Joky»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
291. Note that the two Slavonic characters I and H interchangeable; this likely reflects the
normalization of these alphabet characters to conform with Russian pronunciation.

112¢kp Bory Bcerza yMb TBOMH W Jymy HEMpecTaHHO BO3BOAM, U HHKOrZaXe ero
OT cepAlla W MaMsATH TBOEW HCIYyCKaii, sIKO Ja BCerAa Cb HHMb CO€AWHEHDb
6¥nemu»—0ymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

113 ¢JTio6uTH Bora oT Bcero cepAua TBOero, H OT Bcesi KpEMOCTH TBOes! MOTMMCS:
sIKO Ja u3BECTEHb CMAaceHisi TBoero GyAemH, U BCSIKAro MpHCTPACTisi 3eMHaro
cBo6oaumucsi» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

114 MoauTet HEmpecTaHHO NMPUAEXH, TO 60 €CTh HEeKpaZOMOe COKPOBHMIIE, €loXe
yZaobp, siko JakcTeulel, Kb bory B3biiiiemu»— Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 291.

115¢He npuJsiarait cepAla TBOEro Kb 3eMHBbIMb, Za He sIKO COJIb ofysiemu, U BeCh
HenoTpebeHb sIBUmMMCs, HO Kb bBory eAWHOMy cepAue H Jymy TBO
MPUrBOXAEHHY UMEN, SIKO Za HEMOABHXHMb Bb mobBU ero npebyzemu»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 291.
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16. Under the letter O:

For he is the one Lord, the source of all goodness, and the giver of
eternal life.116

17. Under the letter I1:

Always remember the Lord. At all times may his name be in your
heart and upon your lips. Aiways endeavor for repentance, and
every day bathe your soul in warm tears, that you should appear
whiter than snow, and not appear before the Lord with a face

covered in shame.117
18. Under the letter P:

As often as possible zealously raise your hands in prayer to God.
Finding your help in this, you shall defeat the mind's Amalek, that
is, the devil.118

19. Under the letter C:

Remembering death, beware of stinginess and parsimony. Let not
your faithlessness and stinginess accompany you at the time of
your passing, lest you shut yourself out from the doors of Divine
Mercy.119

20. Under the letter T:

Be meek, unassuming, and humble to all, so thus you shalil be
recognized as a true follower and disciple of Christ, without
blemish.120

11640Hb 60 ecTh e€AMHb [ocnoab, UCTOUHMKBL BCEXb 6J1arb M BEUHBISI XW3HH
nozaTeJsib»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

117 dlamsarcTByit o Iocnoak BbiHY, Bb cepAll M BO ycTEXb TBOMXb Ja
npe6blBaeTb WMs1 ero Bcerza. IlokasiHilo MPUCHO NpPUAtXH, W Ha BCSIKb A€Hb
tenat cJae3aMHd OMbIBall Aymy TBol, Ja y6kaumucss naye cHkra, M He
nocpaMJ/ieHb JulieMb npea ocrnozemb siBumucsi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 291.

”8«Pyut TBOM kb Bory HauuacTke Bb MOJUTBE BO3AkBal ycepaHE, OTTyay
nmoMomy Bcerzia B3bICKYS, Za MOOEAMIIM MBICJIEHHAro amaJiika, cHpkub,
ZAiasoJia» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

119¢CMepTb MaMATCTBYS,, CKYINOCTH W CTECHeHis1 6aoaucsi, Aa He HeBEpieMb U
CKYMOCTil0 siTb 6bIBIIM BO BpeMsl MCXoza, MuJjocepzist Boxiss Abepu cebk
3aTBOpHMmM»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

1204Tuxp, 6e3TmecsaBEHb H KPOTOKb KO BCEMb ObiBal, sIKO Ja HWCTHHEHDb
XpicTOBb moApaxaTesb H yUYeHHKb 6e3nopoka sisumucsi»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 291.
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21. Under the letter Y/Oov:

If you wish to gain anon the eternal treasure, then guard yourself
against languor and idleness.121

22. Under the letter y/ov:122

Be always zealous and warm unto the Lord, so that you may
participate in the life eternal.123

23. Under the letter @:

Struggle to drown the mind's Pharaoh in the water of your tears,
so that he does not forever assault you, persecuting you.124

24. Under the letter X:

Seek Christ only, so that you dwell with him in eternity. They that
seek him shall find great loving kindness, and they shall not want
for any good thing (Ps. 34.10).125

25. Under the letter OT:126

Know your father and mother, friends and kin; know God and know
yourself. For he is the beginning of life and the end of all that is
without end.127

121¢YHpiHisT U JEHOCTH 3BJIO XpaHWCS, alle XOMemMd BCKOpE CHHCKAaTH BEUHOe
cokposume»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

122Thg 1842 edition of the Alphabet gives the letter ¥ /0V twice. It is possible the author or the
translator may be playing with Pythagorean symbolic values. The Neo-Pythagoreans assigned to
the Roman letter Y the symbolic value of dualism and conflict; indeed the beginning words of the
Alphavet's two Vv verses are antonyms, languor (unyniia) and zeal (adj. userden”). For more on
Pythagorean alphabet symbolism, see Johanna Drucker, The Alphabetic Labyrinth: The Letters in
History and Imagination (London: Thames and Hudson, 1995).

128¢YcepaeHb U TenJb Kb Bory npucHo 6yau, Aa NMPUUACTHUKD Gyzemy BEUHBIS
WUsHU»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

124¢®apaocHa MbIC/JIEHHAO Bb BOAE CJIE3HOM MOTOMWTH TIHMCsI, Aa He Bcerja
pPaTyst FOHUTL Tsi» —Dymytril, Metropolitan of Rostov, Sochineniia 1: 292.

125«XpicTa eguHaro B3bICKYH, Ja Cb HUMb npefyzemd Bo BEKM. Basickylomiu 6o
ero obpsmyTb BeJilo MWUJAOCTb, U HE JIMIMATCS BCSIKaro 6saara»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 292.

1265gveral versions of the "Prayer of Constantine” use the superscript variant 0T rather than the
omega () variant. See the example in Kujo Kuev, Azbuchnata molitva v slavianskite literaturi
(Sofiia: Bulgarska akademiia na naukite, 1974) 206.

127¢0THa M MaTepb, APYrH M CpPoAHMKM, U Bora 6bITH ce6t 3Hail: oHb 60 ecThb
XH3HH Haualo, U KOHelb BCEMbL 6e3xoHeuHbIl»~Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 292.
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26. Under the letter 11:

May the Lord alone be your goal and your refuge. May his most
holy love be your hope and confidence.128

27. Under the letter 4:

Truly love purity and chastity, for the pure adhere themselves to
the pure One. Do not forget to repent reguiarly, lest you fail to
correct yourself at the appointed time. 129

28. Under the letter Im:

Let these six-winged virtues always be companion to your soul: (1)
diligence; (2) love of others; (3) patience; (4) the image of
goodness; (5) reasoning; (6) and love, so that by means of them it
should be proper that you raise yourself up to heaven.130

29. Under the letter In:

Be generous and kind to all, so that on the day of final judgement
you will present your soul to the Lord in kindness and goodness.
Keep this one thing in your memory at all times, so that you please
God always, and that you forever ascend to him in love. 131

30. Under the letter 10:

Cast out from yourself your youthful, desirous, passionate follies.
Rather, at all times zealously apply yourself to the Divine wisdom
of God.132

1284I1ksib TBOSI M NpHcTaHume [ocnoAb eAuHb Ja 6yAeTb, HaZexJa Xe H
ynosaHie, npecesiTasi ero Jo6osb»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 292.
129¢QycroTy ¥ uUkJOMyZpi€ HMCTHHHO BO3JI6M, A2 NOpUAENMIHCS UHCTE
YMCTOMY: M uYaChb OT 4Yaca [MOKasiHisi He OTJ/arail, Za He NOry6umu BpeMeHe
MCnpaBJIeHis1 Bcye BO BpeMst uaca»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 292.
130¢MMecTokpuiHu  gobpoakTenn, BOAPYXEHHH Bb AymlM TBOed BcerZa Ja
6yAyTb. cupkub, ycepaie, ApyroJw6ie, TepnkHie, o6pasb 6/1arb, pascyxkzeHie, H
J060Bb, UMXe yao6b Ha He6o BosBbiCHmMMCsI»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 292.

131qlllezpb M MHJIOCTHBB KO BCEMb 6yaAMd, Ja MMJIOCTHB2 M 6Gaaroytpo6Ha
Focnoza Bb A€Hb CTpamHaro cyza Ayms TeBoed obpsmmemu. EAWHO ce Bb MaMsiTv
cBoeil UMETU BbiHY, Za Bory eauMHOMY BCera yroxzaemu, U Kb HeMy JI06OBilo
IIPUCHO Aa BocxoAMmu»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.
132¢J0HOCTHOE NMOXOTHOE MJOTCKoe 6esymie oT cefe OTMeTall, NMpeMyApOCTH Xe
AyXOBHbIsT 0 Bosk Bceraa moyuaiics BceycepAHE»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 293.
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31. Under the letter 4:

Be very careful of rage, anger, and malediction, lest the eye of
your heart becomes obscured.133

32. Under the letter o:

Be very careful of gluttony and drunkenness, lest you completely
succumb to evil forever.134

33. Under the letter 0135

Do not forsake the instruction of your spiritual father, lest you
stumble along your paths.136

34. Under the letter ¥:

Glorify God in psalms and hymns without ceasing, may this always
be a comfort unto you.137

35. Under the letter 0:

Be very careful of pharisaic, conceited hypocrisy, lest you pay the
price for your vanity, instead of being rewarded for your
goodness.138

Dymytrii's decision to arrange the verses above alphabetically and visually
supply each verse with a corresponding letter imitates a pedagogical tool that
was quickly spreading throughout Russia at the very time of his writing: the
alphabet primer. It was only in the year 1679 that Symeon Polotsky published

the first Slavonic primer in Muscovy; however, by the 1690s major innovations

133¢pocTH, rHEBa M 3J/10C/0BisI 3510 6/I0ANCS, Ja HE MOMPAUUTTUCS CepAedHoe
oko»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 293.

134¢06s11eHisT M NistHCTBA 3kJ10 6/0AUCS], Aa HE BO BCS 3J1as1 BrnaJaemm»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 293.

135Note that in the 1842 alphabet the letter O is given twice (i.e., O and ), and long @ is also
given twice in the form of the Greek omega character and in the superscript variant 0T. Also, the
letter "ksi* (3) is missing, it normally preceeds W.

136¢0OTeueckaro AyXOBHAro Haka3aHisi He npeobuXal, Za He Bb CTE3SIXb TBOUXDb
npeTkHemucsi» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.

137 ¢lIcasmmMbl M TTECHBMH Bora 6e3npecTaHHO CJIABOCJIOBH, Aa NMPUCHO cie UMamu
cebt Bo yTkmeHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.
138¢apicerickaro TmecsaBHaro Jaduembpisi 3Eg0 6.104MCsI, Aa HE BOCNJAEHie
TBOUXD 6J1arb cebt Tmec/aBieMb 34E M34y BocnpidMemu»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 293.
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were already occurring in the field of Russian primary education and the use of
such books. Max Okenfuss proposes that the appearance of the first illustrated
primers in Russia in the 1690s—clearly intended for children and not adults—
marks the true discovery of childhood in Russia and an approach to education
that accounts for the differences in thinking between children and adults.139
Dymytrii was doubtless familiar with Karion Istomin (1640—1717) and the new
illustrated primer Istomin published in Moscow in 1696. Whereas [stomin's
illustrated primers provided children with visual examples for each letter of the
alphabet, Dymytrii's Alphabet provides the learner with invisible, abstract
concepts to be associated with each letter.

If we examine these abstract primer concepts, we see that Dymytrii's
alphabet sequence begins with the need to acknowledge one's human
weakness and to find humility in this: "Being of Adam's nature, be humble,
remembering the righteous pronouncement that was proclaimed: ‘for dust thou
art, and unto dust thou shall return." This theme of humility is connected to the
warning against vanity that concludes the alphabet sequence: "Be very careful
of pharisaic, conceited hypocrisy, lest you pay the price for your vanity." If
Christians fail to be vigilant of their conceit and hypocrisy, the cost for their
vanity will be paid in the life to come. Humility is the first and most important step
in avoiding this temptation. Dymytrii's sequence thus ends with a powerful idea:
those who study the Alphabet's sequence and master its principles must
beware of complacency. Those who become learned in matters secular and
spiritual may easily stumble on their own vanity. Hence, students who complete
the alphabetical sequence must maintain vigilance over their pride, and always

return to the first principle of inward knowledge: humility. In this regard the

139Max Okenfuss, The Discovery of Childhood in Russia: The Evidence of the Slavic Primer
(Newtonville: Oriental Research Partners, 1980) 22.
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Spiritual Alphabet is both a progressive learning sequence and a cycle of
spiritual awareness. Dymytrii's Alphabet is not an achievement-oriented
program for spiritual perfection, but rather a course in self-knowledge, self-
understanding, beginning and ending with the acknowledgement of one's
imperfection and weakness. The goal of the program is not personal fulfillment,
but union with God: "May the Lord alone be your goal and your refuge. May his
most holy love be your hope and confidence."140

The first letters of Dymytrii's alphabet reiterate the idea that true
happiness is to be found in God and not in the sensible world. The human
being's relationship to the sensible world, however, is not one of animosity.
Rather than fleeing from the material world, Christians are to employ it for
salvation. The created world is not evil: on the contrary, it serves a Divine
purpose, that of directing the human soul toward heaven. As Dymytrii explains
under the letter "3":

Behold the created world, and marvel, and glorify the Creator of
the world. Do not place your sensibilities in the created world,
rather, direct your heart and soul to God the Creator. 141

In his explanation, we see a soul-world relationship that is both neo-Platonic
and humanist. Dymytrii follows Plato's belief that knowledge is a kind of
perception or sensation. Plato presented the view that knowledge is equivalent
to seeing, hearing and so on.'42 Dymytrii similarly equates sensory experience
with outward understanding. Here then is the basic flaw of outward wisdom:

human beings are dependent upon their eyes and ears to inform them of the

140 (Jfkib TBOSI M npucTaHume [ocnoAb eAWHb Aa 6yZAeTb, HaZeXZAa Xe U

¥nosaﬂie, npecesitasi ero Jo6oeb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.
41¢3ps1 TBapb, uyaucsi, © TBoply TBapd CJ3BOCJOBie MPHHOCH, HE Kb TBapH

npuJaraili TBosl UyBCTBa, HO kb Bory TBoply BCEXb cepAue M Aymy BO3BOAH»—

Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.

1425¢¢: Pamela Huby, "Socrates and Plato" in A Critical History of Western Philosophy, ed. D.

O'Connor (London: Free Press, 1964) 26.



63

world. But the human senses are imperfect and cannot perceive the inward
nature of things. Hence, Dymuytrii cautions his readers to beware of the things
that they see and hear.

This distinction between exterior and interior sensibilities is one that
draws from Antiquity and from Medieval writings on the five senses. Dymytrii is
here adhering to a humanist understanding of the senses, as represented in the
Lectiones Antiquae of Caelius Rhodiginus.143 The exterior senses are the
messengers of the mind, comparable to the angels; the interior senses, those
faculties of the mind which adapt and judge the impressions communicated by
the exterior senses.144 Rhodiginus offers an image based on Plato's Phaedrus:
the five senses are the runaway horses; the mind, the charioteer who holds in
the reins of the rushing animals.145

The role of the five senses in the task of spiritual mindfulness will be
elaborated upon in chapter four of this thesis, "Memoria Spiritualis." However,
here it is important to note that as a humanist Dymytrii proposes a Christian
approach to dealing with the sensible illusions of this world: "Do not place your
sensibilities on the created world, rather, direct your heart and soul to God the
Creator." Like Ignatius Loyola's Constitutions, Dymytrii's Alphabet affirms that
the highest and most important goal of education is to direct the student's heart
and mind toward heaven. Dymytrii's teaching on sensibility may be compared
with Marcilo Ficino's belief that the proper use of the senses is to direct the

human being upward:

143 gge the chapter entitied "The Anatomy of the Senses and its Imagery” in Louise Vinge, The
Five Senses: Studies in a Literary Tradition (Lund: Liber Laromedel,1975) 74-77.

144Gited in Vinge 77. See: Caelius Rhodiginus, Lectiones Antiquae (Frankfurt, 1666) 13: 21, col.
100E.

145Cited in Vinge 77. See: Caelius Rhodiginus, Lectiones Anitiquae (Frankfurt, 1666) 13: 21, col.
102E.
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And so all love begins with sight. But the love of the contemplative
man ascends from sight into the mind; that of the voluptuous man
descends from sight into touch, and that of the practical man
remains in the form of sight.146

For Ficino, as for Dymytrii, the physical sensibilities of the flesh are not the
bearers of evil: rather, it is the intellect that is responsible for exercising good
judgement and turning the flesh away from evil. This is clear in Dymytrii's
"Sermon on the Sunday of Last Judgement." On Judgement Day the Body and
Soul argue over who is responsible for the sinful state into which they have
fallen.147 Although these two sinned together, Dymytrii argues that the Body
could not have done any of his sinful deeds without the approval and direction
of the Soul. The Soul possesses free will, understanding, reason and good
judgement. If she fails to exercise these appropriately, then together with the
Body she will perish. Thus the flesh is not evil by its nature, but rather it is the
soul's judgement that determines whether the human being will perform
virtuous deeds, or evil ones. As Louise Vinge explains:

Medieval ethics was very much preoccupied with the senses. They
were not regarded as evil in themselves, but open to good and
bad impulses, and therefore must be kept under constant guard.
They are messengers to the soul, or its gates, and the moral purity
of the soul therefore depends on how the senses withstand
temptations.148

Dymytrii agrees that it is not sensibility that must be shunned, but illusion. The
world itself has been created beautiful and good, and divine truths are inscribed
everywhere in God's Creation. It is deception and falsehood are the things that
Christians must beware of. In order to avoid these traps, he argues, God has

given us reason and understanding. To ensure good judgement and clarity of

146y/inge 72.

147For an analysis of this sermon within the context of Renaissance Body and Soul dialogues,
see this dissertation's third chapter, "Dispositio Spiritualis.” In my English translation of Dymytrii's
Body-Soul dialogue | have retained the feminine gender of the soul (Slavonic dusha ) found in the
original.

148yinge 78.
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their inward sensibilities, at all times Christians must direct their minds and
souls to God:

At all times unceasingly direct your mind and soul to God, and at
no time let him out of your heart and memory, so that always you
shall be as one with him.149

To maintain the good judgement necessary for virtuous living, mindfuiness is
required. Mindfulness must be continuous and uninterrupted, and it must be
internalized within the heart and the memory. This idea of mindfulness plays a
fundamental role in Dymytrii's teaching on the soul's Pronunciation through
prayer, and it forms the basis of his examination of the soul's Memory of God's
benevolence and his final judgement. These two subjects—the Pronunciation

and Memory of the soul—will be dealt with extensively in the last two chapters.

The Chapters of the Spiritual Alphabet

The thirty-five alphabetic verses that introduce the work are followed by
the actual chapters that constitute the larger part of the Spiritual Alphabet's text.
Dymytrii employs thirty-three chapters, each one corresponding to one year in
the life of Christ, representing the Incarnation of God's Son, through whom
humanity is redeemed. Cooperation with Divine will and union with God's Son
are the goal of Christian living. Hence the thirty-three years of Jesus' carnal life
on earth constitute the framework for the entire text of Dymuytrii's Spiritual
Alphabet.

The thirty three chapters are divided into three parts, made up of twelve,

ten, and eleven chapters respectively. They are titled as follows:

149¢K1 Bory Bcerza yMb TBOI M AymMY HENPECTAHHO BO3BOAM, M HHKOIZaXe ero
OT CepAla M MaMSTH TBOEN WCMYCKal, SKO Ja BCerda Cb HHMb COEAWHEHb
6y aem»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.
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Part One:

Chapter One: On how the principle cause of Adam's fall was his
misunderstanding and his utter self-ignorance.150

Chapter Two: On how is proper to act with reason, and to obey the Lord's
commandments. 151

Chapter Three: On how if a person does not act according to reason, and does
not purify his reason, then his reason is not right nor is it true. 152

Chapter Four: On how it is that spiritual labor is a burden and a struggle as long
as one does not enter into the enlightenment of the understanding.153

Chapter Five: On how in all things one should follow the path of understanding
and good judgement, and not that of the inarticulate flesh.154

Chapter Six: On how one should be inclined to fasting, and have temperance in
all things. 155

Chapter Seven: On how one should not be enslaved to the delightful passions
of the flesh, but always seek spiritual comfort in the Lord.156

Chapter Eight: On how at all times one should follow reason in all things, and
not dumb, carnal desire.157

Chapter Nine: On how one should not strike others, and not be enslaved to
carnal desire.158

15040 exe nepekiimasi BUHa 6bICTh AZaMJjlio NajeHilo, Hepa3yMie, U BCEKOHeuHoe
cebe HernosHaHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.

15140 exe akaaTH nojobaeTb pa3yMoMb, U XpaHHUTH [ocrnojHsi 3anoBEAH»—
Dg'mytrii, Metropolitan of Rostov, Sochineniia 1: 296.

15240 exe He Ak/1asil KTO pa3yMOMb, U He OUMImasiii ero, He NpaBb U HE HCTHUHEHD
ecTb pa3yMb» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 300.

15340 exe goTONE BB AkJaHIM AYXOBHOMb TPYZAb €CTb U MOJBHUIb, AOHAEXKE He
npiMAeTb KTO Bb NpocebkmeHie pasyMa» —Dymytrii, Metropolitan of Rostov, Sochineniia
1: 304.

15440 exxe Bo BceMb NMOCAEAOBATH pa3yMy M pascyxJeHilo, Hexe [1741 edition: a
He] 6e3csioBecHOi naoTH» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 308.

16540 exe npeanouMTaTH MocTb M UMETH BO BCEMb BO3JepXaHie»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 310.

156¢0 exe He mopabomaTHCs MJAOTCKUMH CJIaJOCTPACTbMM, HO JAYXOBHAaro
y'rt;neﬂisi Bb "'ocnoak B3bICKUBATH BbIHY»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 313.

157¢0 exe Bcerza BO BceMb MNoCAEAOBAaTH pa3syMy, He 6e3C/IoBECHBIMb
NJIOTCKKMb MoxXoTeMb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 317.

15840 exxe He ysBBJASAATUCA JAMLAMH, H He MOPaGomMaTUCS] MOXOTi0 MJIOTCKOK»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 321.
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Chapter Ten: On how one should not be enslaved to lascivious thoughts and
obscene desires. 159

Chapter Eleven: On how there is nothing natural about man's carnal desire, but
rather, this came into our nature as a consequence of Adam's
transgression. 160

Chapter Twelve: On how one should not give one's heart to present concerns,
and not seek refuge and comfort in earthly delights, but rather seek the
One Lord God at all times. 161

Part Two:
Chapter One: On how in all things one should avoid vain praise. 162

Chapter Two: On how one should not take great satisfaction in the honor and
glory of men, for these are an illusion. 163

Chapter Three: On how one should not take pride in anything of this time.164

Chapter Four: On how in all things and at all times one should be humbie
before God and before men. 165

Chapter Five: On how one should refrain from self-importance. 166

Chapter Six: On how one should not judge another person, but instead
examine one's own evil deeds.167

15940 exe He nopa6omaTucs 6yAHBIMU [TOMBICJAH U CKBEPHBIMH MOXOTbMH»—

Dymytrii, Metropolitan of Rostov, Sochineniia 1: 323.

16040 exe sikoO HECTbL CBOIMCTBEHHAa UeJOBEKY MJOTCKasi MOXOTb, HO OT

NpecTyMnJeHisi AZaMJsi poay HameMy MpHEsBmasi»—Dymytrii, Metropolitan of Rostov,

Sochineniia 1: 328.

16140 exe He NpUJaraTv cepAla CBOEro Kb HaCTOSMbIMb BemMeMb, H HE UCKATH Bb

3eMHBIXb CJ/aCTeéXb MOKOs1 W yTkmeHiss Touilw Bo eauHomb [ocroat bBosk

B3BICKMBATH BbIHY»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 334.

16240 exe 6acTHC BO BCEXb Bemexb CyeTHaro BeJiexBaJIeHisi»— Dymytrii,

Metropolitan of Rostov, Sochineniia 1: 339.

163¢0 exe He 3k/10 yTEMATHCS O MOUHTaHIl0 U c/aBk uenoskuecTti, npeJsiecra 6o

cyTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 344.

16440 exxe He ropAWTHCS HH €MHOIO Bemilo Bb BEUE ceMb»—Dymytrii, Metropolitan of

Rostov, Sochineniia 1: 348.

165¢0 exxe BO BCeMb BCErja CMHUpSTHCS NpeAb Boromb U uesioBEKH»—Dymytrii,

Metropolitan of Rostov, Sochineniia 1: 354.

;Z%o exe He MaJio uTo o cebt MHETH»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
9.

16740 exe He OCYXAATH KOO HHAro, Ho mnaue cBosi 3pETH 3Jasi»— Dymytrii,

Metropolitan of Rostov, Sochineniia 1: 364.
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Chapter Seven: On how one should avoid laughter, idle talk and blasphemy.168

Chapter Eight: On how at all times one should repent and weep for one's own
sins in this vale of tears.16°

Chapter Nine: On how at all times one should remember death, and not be
deceived by the corruptible things of this world. 170

Chapter Ten: On how there is no refuge in the things of this world; only in the
One Lord God is there eternal refuge. 171

Part Three:

Chapter One: On how one should not love money, but instead place one's hope
in God alone.172

Chapter Two: On how one should not envy another person, nor [covet] anything
of this world.173

Chapter Three: On how one should not become angry, nor hold resentments
towards others.174

Chapter Four: On how one should not suffer too much in one's sufferings.175

Chapter Five: On how all the saints spent their entire lives in grief and
sorrow. 176

Chapter Six: On how one should suffer everything valiantly. 177

16840 exe 6JmocTHCSI cMbxa NpasAHOC/OBiaZ Xe U KOMYHCTBb»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 368.
16940 exe Bceraa KasiTUCST M MJakaTH O corplmeHiMXb CBOUXb BO KJOJIHA CeH
nsaueBHEit»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 372.
17040 exe MaMsITCTBOBATU BCera CMeEpPTb, U He MNpeJbMaTHUCS TJAEHHbBIMU Cero
Mipa BemMi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 377.
171¢0 exe siko HECTb He BO €AMHOM Mipa Cero BemM MOKOsl, TOUil BO €AHHOMb
Tocnoxk Bosk BEuHBIT ecTb NokKoi»—Dymytrii, Metropalitan of Rostov, Sochineniia 1:
381.

17240 exe He cpeb6po/mob6CcTBOBaTH, HO Ha Bora Touilo eauWHaro  uUMETH

noBaHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 387.

7340 exe He 3aBUAETH KOMY HU BO €ZIMHOI0 Bemy cero Mipa»—Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 390.
17440 exe He rHEBaTHCS, U HE MaMSTO3JOGCTBOBATH Ha Koroxes»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 394.

175¢0 exe He 3kJ0 cKOp6ETH Bb CKOpP6HBIXb»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 397.
17640 exe sIKO BCHU CBSITiM Bb CKOp6exb U Meyajexb USHYpHUIIa BCK CBOIO
XU3Hb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 402.

17740 exe TepmETH BCst HAXOASAMAs nob6aectreHHO» —Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 408.
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Chapter Seven: On how one should not be idle, but instead discipline oneself
with godly deeds at all times.178

Chapter Eight: On how one should not be idle and languorous, but at all time
day and night be filled with zeal and inner warmth.179

Chapter Nine: On how one should stir up within oneself zeal and warmth for the
Lord at all times. 180

Chapter Ten: On how one should direct all one's desire to God, and to bond
unto him in love.181

Chapter Eleven: On how one is to love the one God, and to hold nothing in
higher esteem than his love. 182

Dymytrii's division of the thirty-three chapters into three groups of twelve, ten,
and eleven is a mystery—three equal groups of eleven would have made more
sense. It is possible that he may be playing with Pythagorean number and with
alphabet symbolism. The first letter of the Slavonic alphabet (a) bears the name
"Adam" in Dymytrii's preceding alphabet verse; hence, it is readily associated
with cosmology and human nature. The second part of Dymytrii's Alphabet
begins with the thirteenth chapter of the book. In his preceding alphabet verse
he assigned the name "love" to the thirteenth letter of his alphabet (s1). Thus he
may have wished to associate the second part of the Alphabet with the
individual's need to interact lovingly with God and with others. The third part of
Dymytrii's Alphabet begins with the twenty-third chapter of the book. In his
preceding alphabet verse he assigned the name "Pharaoh" to the twenty-third

letter of the alphabet (¢). Hence, it may be temptation and the need to live one's

17840 exe He JaEHUTHUCS, HO Tpe3BUTHUCST Bb AkaE Boxid BbIHYy»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 413.

17940 exxe He JEHUBY ObITH, HE YHBIBATH, HO BCErZla A€Hb M HOWMb YCEPACTBOBATH
U nemucs o ce6k»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 419.

18040 exe Bo3byxzaaTu cefe Bcerga KO YCepACTBOBaHil0O U TenJyoTk
Tocnio AHel»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 426.

18140 exe Bce XesaHie cBoe HMETH Kb bBory, U J/mo6oBilo Kb  HeMy
npuaknasitucsi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 428.

18240 exe ko eauHoMy Bory UMETH /H060OBb, U HUUTOXE IPeANOUUTATH Maue ero
mo6Be»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 430.
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life virtuously that he wished to represent symbolically by beginning the third
part of the Alphabet with the twenty-third chapter.183

Looking closer at the titles of the chapters above, we see Dymuytrii's
emphasis on spiritual servitude and obedience. For Dymytrii, such servitude
bears cosmological significance, for spiritual obedience means a return to the
state of goodness and harmony natural to the individual human being and to all
of God's creation. In such a state the human being acts in accordance with
God's will, and in this oneness of will and purpose finds union with God. To
achieve this, Dymytrii recommends a strategy employed by rhetoricians since

ancient times: the human soul must learn the art of invention:

Therefore, he who wishes to know himself, and to know God truly,
and to unite with him in love, let him first become knowledgeable
of the created world, visible and invisible, and know all its things,
and examine all the created world, for whom and for what sake
these things exist, in which there is nothing concealed, nor is there
anything that was not thoughtfully conceived, including one's self
and all the mysteries of one's self, and God, and all his ineffable
good deeds, and in this manner come to a completeness of all
knowledge. For it is proper to understand from a lower place
things that are higher up. For we do not ascend from a higher
place to a place that is lower, but rather, from the lower place to
the higher. For this reason, God has placed, before our eyes, all
the created world and all the worldly composition to serve as a
teaching place, or as a mirror (zertsalo), so that we should learn
how to ascend from lower levels to higher ones. If we do not
become knowledgeable of the lower things, how can we have
understanding of higher things?184

183in the 1741 edition of the Alphabet, however, the numbering and order of the preceding
alphabet verses is different, and so the names assigned to the numerical alphabet letters is not
the same as the 1841 edition found in the Sochineniia. In 1741 the values are 1="Adam";
13="Prayer"; 23="Goal" (see appendix). Different editions notwithstanding, | believe that the
important thing is that Dymytrii was consciously choosing how many chapters would constitute
each of the three parts, and this was likely done in accordance with the symbolic values that he
assigned to these alphabet letters and their corresponding numerical values.

184¢TEMxKe, ale KTO MCTHHHO XomeTb Mo3HaTH [ocnoaa, MosHaTH cefe, U Cb
HUMB J10060Bil0 COEAUHUTHUCSI, Aa [O3HaeTh nepske BCO TBapb, BUAUMYIO U
pasymkBaeMylo za yBkcTb BCkXb Bemel, H BCesl TBapy pa3CMOTpPEHie, W KOro, u
yeco pajH Cisi CyTb, Bb eXe HU €AWHOI BelMd yTaeHHEN U HeAoyMEHHEHA 6bITH OT
Hero, Taxe cebfe U Bce exe o cebk TauMHCTBO, TaXe bora, U BcsA ero
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For Dymuytrii, inventiveness is the first step along the path of spiritual wholeness.
As the rhetorician cannot contemplate the composing of a speech without a
proper background in all kinds of knowledge, so too the human being must
become well-learned in the world that surrounds him. Everything that exists in
the world serves a higher purpose, that of directing God's creation back to its
Creator. This spiritual invention plays a central part in Dymytrii's Life of St.
Barbara, as we shall see below in this chapter.

Fundamental to Dymytrii's program is his belief that spiritual knowledge
may be acquired by means of a pedagogical sequence. Just as Comenius
believed that a child's education develops according to a sequential order,185
Dymytrii likewise maintained that spiritual learning takes place in an orderly
progression. Children begin their studies by learning the things around them
that are most immediate and easiest to grasp. Likewise the soul begins its
education by observing the created world and the wisdom that God has
inscribed on his creation. As children through their school lessons advance
from simple concepts to more abstract and complex ones, so too does the soul
move from its understanding of the created world, to an understanding of the
Creator who ordered and arranged the created world in his wisdom.

Dymytrii's idea of spiritual ascent according to a proper sequence

presents nothing new. Compare Dymytrii's and Loyola's pedagogical

HeuspeueHHas1 6GJuaroaksiHisi, U Tako MPUXOAUMTbL Bb COBEpPIEHHOE BCero
nosHaHie. M60 mnoAoGaeTb AOJbHsIsI BCsl pasyMETH, Taxe ropHsisi. He 60 oT
rOpHUXb Ha HHXHSISI BOCXOZAWTU AOJDKHH €CMbI, HO OT AOJIbHbIXb H2 BbIMHSISI.
Toro 60 paJu BCiO TBapb, H BCe MipCKO€ yCTpoOeHie, sikoxXe HEKoe yuuJdme, Ui
3epuaJo, npeA oud Hamd Borb MOJIOXH, sIKO Ja ydamecsi, OT AOJIbHbIXD
BOCXOJAUMb Ha BbIMHsIsI. AmMe Xe JAOJIbHHXb He MO3HaBaéMb, TO KaKO TrOpH:s
pa3yMETH UMambi?»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 295.

1853ae John Sadler's translation Comenius. Note especially chapter 1, sections 6 "The Concept
of Growth" (34-36) and seven "The Concept of Order" (37-38).
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sequences to the four-rung sequence of St. John Climacus, the medieval
ascetic with whose Ladder of Divine Ascent Dymytrii was well-acquainted:

Some tame passions and become humble, others psalmodise,
that is, pray with their lips; yet others practise mental prayer; others
rise to contemplation. Those who undertake to climb by these
rungs do not begin with the top and then go down, but start from
the bottom and go upwards—stepping first on the first rung, then
on the second, then on the third and, finally, on the fourth. The
method by which he who wishes to raise himself off the earth and
rise to heaven is as follows; first he must wrestie with his mind and
tame his passions; second he must practise psalmody, that is, pray
with the lips, for, when passions are subdued, prayer quite
naturally brings sweetness and enjoyment even to the tongue and
is accepted by God as pleasing to him; third, he must pray
mentally; fourth, he must rise to contemplation. The first is
appropriate to beginners; the second, to those who have already
achieved some measure of success; the third to those drawing
nigh to the last rungs of achievement, and the fourth—to the
perfect.186

Like any other religious text that utilizes a sequential order, the Ladder of Divine
Ascent is essentially a spiritual variation on the basic idea of the rhetorical
period.187 Climacus' Ladder may indeed have served as an exemplum or
rhetorical model for Dymytrii's Spiritual Alphabet; at the very least it provided
Dymytrii with an example of a spiritual program that follows a periodic structure.
The idea of spiritual ascent as an orderly sequence, so essential to Climacus is
echoed by Dymytrii's notion that spiritual learning must proceed according to
the principles of order and sequence.

But a rhetorical model is never copied: a good rhetorician starts with the
exemplum as a primary source but then creates a new work through his own

inventiveness.188 Dymytrii retains the basic ideas of John's sequence: (1) the

186 Writings from the Philokalia on Prayer of the Heart, trans. E. Kadloubovsky and G. Palmer
(London and Boston: Faber and Faber, 1951) 159-160.

187we are speaking here of period in the rhetorical sense of a sequential unit: "There follows the
question of periodic structure, which involves two things in particular, first arrangement and then
rhythm and balance”—Cicero, De Oratore 3.43.171 (2:135).

188As Quintilian explains, "Imitation alone is not sufficient, if only for the reason that a sluggish
nature is only too ready to rest content with the inventions of others. For what would have
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subduing of the passions; (2) prayer with the lips; (3) prayer with the mind (4)
contemplation. In Dymytrii's approach there is a departure that reveals him to be
a modern thinker nurtured in the educational spirit of Erasmus, Comenius, and
Loyola. For John the spiritual struggle is against two enemies: the body and the
mind. For Dymytrii, however, the struggle is to bring order and harmony to the
flesh and to the spirit. For John the mind stands in opposition to the spirit (“first
he must wrestle with his mind"); for Dymytrii the soul is the dwelling place of the
intellect. The reasoning and understanding faculties of the human being exist
within the rational soul. The mind is not the enemy of the soul but the servant of
the soul. To struggle against the mind would be to struggle with the soul herself.
Like Marsilio Ficino, Dymytrii believes that the true struggle is not against the
mind but against the misunderstanding and doubt that undermine the soul's
reason. The true enemies of salvation are misunderstanding and doubt, and it is
the soul's reasoning faculties that restore and maintain the order and harmony
that is natural to the inward human being.

Another fundamental difference between Dymytrii and John is the
hierarchy established by John among those who pursue spiritual ascent: the
second rung, that of prayer with the lips, belongs to those who have achieved
some measure of spiritual success; the third rung, that of prayer with the mind,
to those approaching the last rungs of achievement; the fourth, that of
contemplation, belongs to the spiritually perfect. Such a hierarchy does not exist
in Dymytrii's sequence. For Dymytrii all prayer must take place with the lips and
with the mind. Prayer that takes place with the lips but without mindful activity
accomplishes nothing. The simplest of prayers must be prayed attentively. Here

Dymytrii is sharing a position taken by the Spanish Baroque mystic, Teresa of

happened in the days when models [exemplo] were not, if men had decided to do and think of
nothing that they did not know already"—Quintilian, Institutio Oratoria, trans. H. Butler
(London:Heinemann, 1922) 10.2.4 (4: 77).
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Avila. Teresa, like Dymytrii, eschews the medieval distinction between "vocal"
and "mental" prayer, maintaining that any prayer without mindful attentiveness
is not prayer at all:

| do not say mental prayer rather than vocal, for if it is prayer at all,
it must be accompanied by meditation. If a person does not think
whom he is addressing, and what he is asking for, and who it is
that is asking and of whom he is asking it, | do not consider that he
is praying at all even though he be constantly moving his lips.189

Like Teresa, Dymytrii does not reserve John's fourth rung—contemplation—for
the spiritually perfect alone. All men and women are called to direct their hearts
and minds to God at all times, and all Christians are called to meditate on God's
benevolence and to marvel and to take comfort in this.

Still another crucial difference between Dymytrii and John is the absence
of the social context in John's four-step sequence. Dymytrii shares Loyola's
belief that the human being must play an active and useful role in society.
John's four-step sequence unfolds within the private world of the inward person.
Dymytrii, along with Comenius and Loyola, emphasizes the importance of good
deeds and acts of charity for the spiritual development of the Christian. John's
sequence represents the ascetic's desire to free himself from the earth and rise
to heaven. Dymytrii's sequence, by contrast, does not permit the Christian to
forsake his social obligations on earth. For Dymytrii, as for Loyola and
Comenius, the work of salvation is to be done in the world and within a social
context. God, he asserts has placed human beings in the world so that his
creation can direct them to the path of spiritual wisdom: "God has placed, before
our eyes, all the created world and all the worldly composition to serve as a
teaching place, or as an exemplary model, so that we should learn how to

ascend from lower levels to higher ones." Unlike John's student, who is

189Teresa of Avila, The Interior Castle (The Mansions), trans. E. Allison Peers (London: Sheed
and Ward, 1974) 4.
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instructed to flee from the world, Dymytrii's student is told to embrace it and to
learn from it. And unlike John, who is addressing a medieval monastic
readership, Dymytrii is addressing Early Modern Christians, monastic and
secular, who seek inward understanding within a social context. Dymyztrii's own
life was based on this modern idea that spiritual life and civic responsibility go
hand-in-hand. Although Dymytrii's first loyalty was to God's Kingdom, he
nonetheless accepted the place that was accorded to him among the courtiers
of Baturyn and Moscow.

Here we see Dymytrii treating the created world as an exemplum or
rhetorical model (in Slavonic: zertsalo i.e., "mirror"). During the Classical period
Quintilian emphasized that the important thing is to understand how a model
works and to apply this understanding to one's own rhetorical work.190
Rhetorical models are everywhere in Dymytrii's sermons: in his Sermon on the
Descent of the Holy Spirit he explains that every artisan requires a model or a
pattern to follow. Likewise the pious Christian must also seek appropriate
models for behavior:

If one wishes to learn a certain art, he studies an example—he
follows a pattern or a form. The painter has his model, the architect
his plan.191

Dymytrii applies this concept to spiritual learning, explaining that the human
soul similarly requires a rhetorical model to follow, and God has provided one in

the created world.192 Specifically, it is the good arrangement and harmonious

190"we must consider the appropriateness with which these orators handle the circumstances
and persons involved in the various cases in which they were engaged, and observe the
judgement and powers of arrangement which they reveal, and the manner in which everything
they say"—Quintilian, Institutio Oratoria 10.2.27 (4: 89).

191¢XTO XOUueThb SKOBAaro HayUHMTHUCSI peMec/ia, CMOTPUTb Ha ofpaseub, Ha 3pasb
M Ha KHTaJaTb Toro Ab/aeTb: MaJjasipb MaeTb KyHHITb [MpeAb cobow, a
6y AoBUUHON — a6prch»—Dymytrii, Metropolitan of Rostov, Propovedi 13.

192| g, «Toro 60 paAH BCI TBapb, U BCe MipPCKOe YCTpOeHie, sikoxe HEKoe
yUMJIMIlE, HJIH 3eplaJjio, NMpeA oud HamK Borb MOJIOXH, SIKO [a ydyamecsi, oT
ZIOJIbHBIXb BOCXOAHMb Ha. BbiMHsisi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 295.
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order of the created world that reveals its Creator and at the same time directs
human beings along the path of goodness and virtuous living. Disorder, or sin,
belongs to the world in its fallen state. Like Adam's being placed in the garden
of Eden as the husbandman, later human beings are given the task of restoring
and maintaining the good order and harmony that are natural to the created
world. To accomplish this task each human being must become master of his
own inner world through the orderly sequence of understanding, humility, good
deeds, and prayer.

Order and sequence are fundamental to Dymytrii's Alphabet. A
grammarian and rhetorician, he understood clearly that children must be taught
in such a way that they are not discouraged by difficulties but at the same time
are encouraged for mastering assigned tasks.193 Loyola maintained that
pedagogical sequences ensure that children are given tasks to perform only
when they are ready for these challenges.194 By adhering to sequence, a
certain momentum is maintained whereby the child can advance to higher
levels of proficiency.

Loyola's combination of a highly structured sequential program with
certain allowances for each student's individual limitations finds certain
resonance in the pedagogical strategies Dymytrii employs for teaching the art of
spiritual wisdom to the human soul. Whether Dymytrii speaks of the outward
education of the world, or of the inward education of the soul, he sees
sequences as the fundamental building blocks of learning. Dymytrii describes

how this interior sequence works:

193Comenius discusses this problem of student motivation in the section entitled "To ensure that
men learn everything with pleasure" in his Pampaedia 89-90.

194( oyola discusses this concept in connection with the practise of spiritual exercises, explaining
the basic principle that exercises are not to be assigned indiscriminately, but in accordance with
the student's desire to be helped by them (i.e., motivation). See Loyola 203.
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From understanding and knowledge is born faith;

From faith is born obedience to God's commandments;

From obedience to God's commandments is born hope in God;

From hope in God is born divine love.

[Divine love] becoming muitiplied, [man's] union with God

becomes complete, and the law and the prophets become

fulfilled. 195
Thus, reason and understanding, endowed to all human beings at the moment
they are created, are the primary materials of spiritual living. Of all creatures, it is
man and the angels who possess the third and highest soul in the neo-Platonic
order—the soul of reason and understanding.196 The rational soul is given to
human beings so that the highest of all goals may be achieved: divine love. This
soul gives the human being understanding and knowledge, the two essential
ingredients for faith. Understanding and knowledge are acts of reason, faith an
act of the imagination. From the sensible and tangible world of reason, the
human being proceeds to the invisible and ineffable realm of faith. This step in
Dymytrii's sequence underlines the Platonic belief that the sensible world
serves only as a stepping stone to the unseen world of the imagination. The
tangible world of the senses primarily serves to direct human beings to the
invisible world of faith. At the same time, however, the imagination is also
dependent upon sensibility. Aristotle saw the soul and its different capacities as
intimately connected with and dependent on the body.197 In his introduction to
De Sensu he enumerated these dependent functions, including: sensation,

memory, reason, desire to satisfy hunger and thirst, feelings of pieasure and

pain, sleep and waking, youth and age, respiration and expiration. Aristotle

195407 pa3syma U nosHaHisz paxkAaercs Bkpa, oT BEpbl Xe 3anoptzert Boxiuxb
XpaHeHie. OT XpaHeHis1 xe 3anopkaeit Boxinxp ynosaHie Ha bora; oT ynoBaHisi
e Ha Bora BoxecTBeHHasl JIO6OBb. Cell Xe YMHOXeHHE! ObiBmelN, copepleHHoe
6blBaeTh Cb BOroMb coeAuHeHie, U HCIMOJIHEHIE 3aKOHA M MPOPOKOBb»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 295.

196Conceming the Neoplatonic tripartite soul in the context of seventeenth-century humanism,
see the chapter entitled, "Theories of Knowledge and Perception” in H. James Jensen 1-23.
197306 Vinge 16-21.
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states that it is clear that these phenomena are common to the soul and to the
body, "for all of them either are accompanied by sensation or result from it . . .
and that sensation is produced in the soul by way of the body can be proved,
and is indeed clear without proof."198 For Aristotle, the qualities of soul, life, and
sensory perception were integrally connected. The animate differs from the
inanimate by possessing life, and everything that is alive possess at least one of
the following qualities: reason, sense-perception, local movement and rest,
nutrition, decay and growth.199 At the same time, however, "being an animal
depends on having the quality of perception; even things that cannot move, but
have sense-perception, we describe as animals and not merely as living
things."200

An analysis of the five senses and their role in spiritual memory is
provided in the fourth chapter of this thesis. However, it is important to note here
that sensibility and perception are linked to yet another faculty of the soul: the
imagination. As a rhetorician, Dymytrii understands that imagination is the work
of memory: to imagine something is to recollect a previous experience.
However, people never imagine things in the exact same way that they
originally experienced them. Therefore, the soul's imagination must perceive
things differently from the body's senses. These are the eyes of the soul to
which Dymytrii refers constantly in his sermons and Saints' Lives. These eyes
are dependent upon the eyes of the body, and at the same time they perceive
those things the body cannot see on its own.

The imaginative work of the soul's eyes, ears, nose, tongue and hands is

crucial for salvation, for faith depends upon these sensibilities. The sensibility of

198As quoted in Vinge 16. See Aristotle, De Sensu 1, 436 b 1.
199vinge, p. 16.
200As quoted in Vinge 16. See Aristotle, Dg Anima 2 :2, 413 b 1.
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the created world affects the human being and his imagination brings him to the
recognition and knowledge of his Creator. In this respect, faith is a kind of
memory by which the believer recollects his divine origin at the hand of God,
and the sensibilities of the created world plays a crucial part in the work of faith.

Acquiring faith, in turn, does not release the Christian from his obligations
to the sensible world, according to Dymytrii. The next step of his sequence,
"from faith is born obedience to God's commandments,” underlines the social
and moral obligations that accompany true belief. Dymytrii, naturally, is
following St. Paul's teaching that faith without good works is nothing: "And
though | have all faith, so that | could move mountains, and have not charity, |
am nothing" (I Cor. 13.2). However, both Paul and Dymytrii share the conviction
that the vocation of Christian living is to be carried out in the present life, in the
world that surrounds human beings and the society in which they live. Hence,
good deeds and obedience to God's commandments are the natural sequence
that follows the imaginative work of believing.201

The next step in Dymytrii's sequence returns us to another imaginative
state, that of hope: "From obedience to God's commandments is born hope in
God; From hope in God is born divine love." Faith and hope are two different
things. Both, however, are dependent on the human being's sensibilities. Faith
depends on the individual's ability to understand and know the world around
him, and hope depends on his ability to interact with the world and with other
men in a spirit of love and charity, manifest through his good deeds and
obedience to God's commandments. Obedience gives the human being hope.
The opposite of hope is despair, which for Dymytrii is the emotional result of

disobedience—the absence of charity and love in one's dealings with the world.

2013g¢ chapter three, "Dispositio Spiritualis.”
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By living a kind and virtuous life the human being receives the gift of hope in
God. In turn, the gift of hope leads to the greatest gift of all, that of Divine love.
Love for other men through good deeds, through the medium of hope in God,
leads to the highest love of all. Divine love being multiplied, the individual finds

complete union with God, and the law and the prophets become fulfilled:

For as much as blossoms understanding,
so much flourishes faith.

For as much flourishes faith,

so much multiplies good deeds,

and so much is generated hope in God.
And for as much as a person hopes,

so much he loves God.

And for as much as he loves [God].

so much he unites with him.

And as much as he unites with God,

he enjoys the fruits of Divine glory.202

Good deeds play a central role in the sequence above. Understanding leads to
faith, and faith leads to good deeds. From good deeds is generated hope, and
from hope comes love. Dymytrii starts with the three "Divine Virtues" listed in St.
Paul's first Epistle to the Corinthians.203 He has placed understanding at the

threshold of the three "Divine Virtues" and inserted good deeds as the central

tie that holds faith, hope, and love together. Above all else Dymytrii's sequence

202410 enmky npouBkETaeTb pa3yMb,

Mo TOJIMKY BoO3pacTaeTh W BEpa,

U MO eNHKYy BO3pacTaeTb BEpa,

Mo TOJMKY YMHOXawTcsi Ao6poakTenH,

MO TOJIMKY paXZaeTcsl M yrnoBaHie Ha bora.

H no esuky KTO YNOBaeTh,

Mo ToJUKy U Bora o6uUTh,

M MO eJIUKY JIO6UTD,

O TOJIMKY H Cb BoroMb coeAUHSIETCH,

HacJaKalomucsl BoXecTBeHHbII ero cJjasbi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 295.

2034 Cor. 13.13. Paul himself is offering his own sequence in which the third, final, and greatest of
these three virtues is love. In Slavonic the text reads: «HbiHE Xe mnpe6biBaloTb, BEpa,
HaZiexa, Jilo6bl, Tpoe cie; 6o/bmu Xe CUXb, J6bi» In the Authorized (King James)
Version: "And now abideth faith, hope, charity, these three; but the greatest of these is charity."
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is founded on scripture, but it operates according to a humanist model, based
on intellectual understanding and embodied by corporal acts of charity.
Dymytrii's sequence agrees with Loyola's fundamental belief that an
educational program must motivate the student to contribute to society and to
participate fully in public life. Dymytrii's emphasis on good works underlines the
importance of the social context that Loyola considered essential for Christian
living. Acts of charity serve as the basis of Christian ethics, an so in Dymytrii's
Alphabet good works are situated at the very center of the sequence that moves
the student along the course of spiritual development.

As with all pedagogical sequences, however, the reverse sequence is
also possible. Dymytrii warns of this, and explains that just as understanding
and knowledge constitute the beginning of a fruitful and virtuous life,
misunderstanding produces the beginning of all unhappiness. As good deeds
move the Christian along the path of Divine love and hope, disobedience to the
Lord's commandments drives him to despair:

From misunderstanding is born doubt,

from doubt {is born] disobedience,

from disobedience [is born] all sin and transgression.

How can one believe, when he understands nothing? Not
believing, nor understanding anything, how can he keep the
Lord's commandments? Not keeping the Lord's commandments,
how can he have hope in God and love? In no way.204

The reverse sequence above has implications for Dymytrii's sermons on the

subject of spiritual healing.205 According to Dymytrii the unhappy, tormented

204¢0T GeayMisi paxzaaeTcsi HeBkpie,

oT HeBEpisl Xe npec/ymaHie,

OT Mpec/ymaHisi e BCSKb I'pEXb U NpecTynJeHie.

Kako KTO MOXeTb BEpoBaTH, HHUTOXe pasymEsiy; He BEpysit Xe, HHXe
pa3syMEsii HUUTOXE, KaKO MOXETb COXPaHsTH C'ocnioaHU 3anoBEAU,

He coxpaHsisiii xe 'ocroAHM 3amoBEAM, Kako MOXeTb UMETH Ha Bora ymnosaHie,
u Jo60Bb. Hukakoxes —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 296.

2053g6 chapter three, "Dispositio Spiritualis."



82

soul exists in a sinful state that is the direct consequence of a
misunderstanding. Knowing and recognizing that one has misunderstood
something is the first step to spiritual healing. Misunderstanding is a human
weakness, but, like all man's weaknesses, it may be overcome. The human
being is naturally endowed with reason, and in Dymytrii's sermons that deal
with the healing of the troubled soul, Jesus' healing restores the natural order
and understanding of the inward man or woman. By knowing that which has not
been understood, the human being's reason returns him to the path of faith,
good deeds, hope and Divine love:

For this reason, before all else, it is proper to learn, not just
outward labor, but the activity of the mind, understanding, and
knowledge. He who has learned understanding, and all the
knowledge of all things, is then ready to accept faith, and to keep
all the Lord's commandments, and to hope in God, and to love him
with all his heart, and to unite with him as one; within him
everything shall be as in God, and God in him. Such a man, before
the resurrection, will receive the resurrection of the soul, and
before life [eternal], he will inherit eternal life. The silence of death
is consumed in the understanding and knowledge of life. For it is
said, this is life eternal, to know the Lord; and this is death, to
understand him not.208

Dymytrii notes a five-step sequence to:
(1) Acquire knowledge and understanding of all things;
(2) Accept faith;

(3) Keep God's commandments;

2064 THEMKe mpexJe Bcero NoAoc6aeTb YUMTHCS], He TOUilo BHEMHEMY TPYyAy, HO U
AkJaaHilo yMHOMY, pasyMOMb U [O3aHil0, U HayuMBBLIFICS KTO pa3yMy, U BCEXDb
Bemel! Mo3HaHio, yAo6HE BceMy BEpYy emJeTb, coxpaHsieTb Bcs I[Nocrmoau
sanoskAM, ynoeaeTb Ha bora, Jwbutrb ero BckMb cepAueMb CBOWMb, W
coeZMHSIeTCSI Cb HUMb BO €JUHO, BO exe GbiTU eMy BceMy Bb bost, u Bory Bb
HeMb. CHMLIEBBIIT MpeXJe BOCKPECEHisl, BOCKpeCeHie AymMH MNpieMJeTb, U MNpexAe
XH3HU, XU3Hb BEuHyl0 HacAkAyeTb, BO exXe MNOXEepToH O6bITH 6e3c/oBeCis
CMEpPTH, pasyMa M [O3HaHisz XH3Hilo. ce 60, peue, eCTb XHBOTb BEUHBIA, Ja
noszHaeMb I"ocnoAa, ce Xe U cMepTb, He pa3yMETH o HeMb» —Dymytrii, Metropolitan of
Rostov, Sachineniia 1: 296.
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(4) Accept hope in God;

(5) Love God and Unite with him in eternal life.

These five steps reflect the active and passive learning processes that are
requisite to the soul's education; similarly, Ignatius Loyola recognized the roles
played by both active and passive learning processes in childhood
development. By passive learning he meant the child's ability to learn without
conscious effort, as compared to educational activities in which goals and
strategies are clearly pursued. Dymytrii's steps one and three—knowiedge
acquisition and good behavior—are activities that human beings must actively
pursue. To acquire knowledge of all things Christians must participate in some
sort of activity that teaches them about surrounding world. They do this either
through their own observation, or by learning from the experience of others
through books, lessons and the examples of others. Step three—obedience to
God's commandments—likewise requires active participation. Christians must
perform good deeds and refrain from evil ones—good behavior is a "hands-on"
learning experience. Acts of love and charity cannot be done through the
intellect alone.

The other type of learning, passive learning, is revealed in steps two and
four: the acceptance of faith and hope, respectively. Faith is a gift; Christians
cannot actively pursue it. They must pray for faith, and it is given to them
according to God's will. Likewise hope is elusive to those who seek it. In their
prayers, men and women must beseech God for the gift of hope, and it shall
given to them accordingly. Thus, in Dymytrii's five-step sequence, two crucial
steps in the soul's development come not from the Christian's own personal
resourcefulness, but from his willingness to accept that which God offers him. In

this respect the soul's reception of faith and hope is a passive process:



84

Christians must accept these gifts in the same way that a child accepts and
trusts the good judgement and benevolence of his elders.

The fifth step of the process—to love God and unite with him in faith—
represents the cooperative process in the soul's education. The act of love is
both active and passive: Christians must actively love God, and they must allow
themselves to be filled by God's love. It is by a loving, responsive relationship
with God that the silence of death is transformed into the knowledge of life. The
ignorance and misunderstanding of the human being's fallen state becomes
transformed into the wisdom and understanding of eternal life. In this manner,
interior wisdom is the final result of the sequence that began with the first step
of spiritual inventiveness.

As the rhetorician looks at all things as potential sources of invention,
Dymytrii likewise sees all things in the world as material for the soul to use in
the arrangement of a virtuous life:

Mindful activity, by which we draw near to the Lord and complete
our union with him, is the following: to know first all the created
world, visible and comprehensible, from whom and why it was
created, how it is ordered and composed, and to truly find faith in
this. And in the same manner, [to know] oneself, and all the
mysteries that are within oneself, and all of his [God's] good
deeds.207

Dymytrii emphasizes mindful activity: the passive mind falls away and becomes
alienated from God. Knowledge of God, knowledge of the universe, and
knowledge of the self are interrelated and must be actively pursued together.
These three kinds of knowledge —of God, of the world, and of the self— share a

common goal, that of moving the human being to faith. For this reason God did

207¢TknaHie yMHOE, HMXe  HMaMbl MNPHGJMXHTHUCS, U  COBEPMEHHO
npucoeAUHUTHCsT [ocnozeBH, Cieé ecTb: eXe [MO3HATH nepeke BCO TBapb
BHAUMYI0 U pa3yMEBaeMylo, OT KOro, U 4eco paAH COTBOpeHa ObICTb, U KaMoO
ABUXHUMaA, U obpamaeMa eCcTb, U YBEPUTHUCSI O CEMb MCTHHHO, TaXe cebe, U Bce
exe o cebk TaMHCTBO, TaXe H BCA ero 6GJaroakaHiss»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 299.
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not create the universe simply for man's pleasure, nor simply for his intellectual
delight, but so that human being should read the invisible mysteries inscribed
upon the universe, and having understood these mysteries in their souls, he
may unite himself with God in faith and love.

Knowledge of the universe is a two-step process, according to Dymytrii.

The first step is discovery, the second reflection:

Therefore, | say, understanding of rightness and truth are found in
this: the knowledge of all things in detail, such that not a single
thing is left concealed and not reflected upon, and to immerse
oneself in this for a long time, so that one may be with him as one
grown together, as one united.208

Again Dymytrii is following the rhetorician's need to reflect upon his knowledge
before selecting the various items that will be used to fashion his oration. Cicero
makes it clear that inventive sources are not to be pulled out haphazardly, but
with careful consideration and deliberate selection. As a good rhetorician
considers all things carefully and reflects upon them at length, so the student of
spiritual living requires time to examine the world, and to immerse himself in the
knowledge and reflection of all things. Once he has learned from the world, he
is then ready to know himself and to know God.

To this end Dymuytrii offers some practical advice regarding sources,
directing his readers to the "Sedmodnevnyk":

For this reason, if someone wishes to properly come to the
knowledge of the created world, and to the knowledge of his self,
and of the Lord, let him frequently read that little book, entitled
"The Seven Days (Sedmodnevnyk)" in which we have described
this fully.209

208¢0po, rs1aro.o, pasyMb Npasb U UCTHHEHb €CTb, MOBHATH BCSl Cisi MOAPOGHY,
BO eXe HU eUHOl BemM Bb Hero yTaeHHENH, U HeAOYMEHHER ObITH, U yraybutu
Xe Bb cebe JOJIrMMb BpeMeHeMb, BO eXe 6biTH eMy Cb CHMb, SIKO
eZVHOCpacJ/ieHy, H BO eJHHO coeAnHeHy»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 299.

209¢0faue xoTsit KTOo yaobHke MpiMTH Bb MO3HaHie TBApH, Bb MO3HaHie cebe,
taxe u [ocnoza, Aa uteTb HaluacTke KHWXHULY, HapeueHHy0 CeaMOAHEBHHKD,
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Dymytrii's reference to the seven days of the creation account reinforces his
fundamental belief that God's act of creating serves as the divine model upon
which the art of rhetoric is based. If Christians study the created world
attentively, they will acquire the understanding of such concepts as order,
sequence, division, proportion, balance—the fundamental principles that
constitute rhetorical dispositio. Having observed and understood these
principles in the visible world, they must then turn this knowledge inward, and
apply them to the invisible task of arranging their souls in a manner pleasing to
God. Only after they have cultivated the harmonious disposition of a loving and
faithful Christian are they able to know God truly.

Of course, Dymytrii makes clear that knowledge of the self is one kind of
knowledge, while knowledge of God is of a different sort. Knowledge of the
created world and of the self share a common nature in the object: human
beings themselves were created by the hand of God, just as the world that
surrounds them was. God, on the other hand, is uncreated and transcendent.
Knowledge of him is knowledge of the ineffable and unknowable. Knowledge of
the self, like all knowledge of created things, is a two-step process based on
examination and reflection. Knowledge of God, according to Dymytrii, results
from a three-step sequence:

1. knowledge of the created world (mosnanie TBapm)
2. knowledge of the self (nosHanie cebe)
3. knowledge of the Lord (nosHatie 'ocnoaa).

Bb HEMXe O ceMb MpocTpaHHte HauepTaxXoMb»—Dymytri, Metropolitan of Rostov,
Sochineniia 1: 299. The identity of the book in question, Sedmodnevnyk (literally, "Seven Days"),
can only be guessed. No such work is mentioned by Shliapkin in his list of Dymytri's library books,
nor does Dymytrii speak of it elsewhere. In Dymytrii's time the most widely read expositions
concerning the first week of Creation were the Exameron of St. Ambrose of Milan and the
Hexaemeron of St. Basil the Great. A connection between Ambrose's text and Cicero's De Natura
Deorum in regard to the role played by Divine providence in the arrangement of man and of the
universe has been suggested by Louise Vinge (Vinge 37).
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In this manner, the discipulus spiritualis moves in the correct pedagogical
order: he begins from the lower place (the knowledge that surrounds him); he
then moves to a higher place (the invisible knowledge within him); and finally
he moves to the highest and most desirable place: the utterly unknowable
knowledge of God.

Doubtless there are Christological and Trinitarian implications in
Dymytrii's use of the numbers two and three. An Orthodox Christian, Dymytrii
believed that Jesus Christ possessed two natures, human and divine. He also
believed that all human beings are composed of two elements, body and soul.
And the human soul bears the three-fold nature assigned to her initially by Plato
and later by Christian theologians, beginning with St. Paul's distinction between
soul and the spirit—the animative and reasoning faculties of the inward human
being, respectively.210Thus, the three-step sequence that leads to the
knowledge of God is a labor of mutual love and respect involving all three
aspects of the inward human being's existence: the physical, the animative and
the spiritual self.

Like that of St. Paul, Dymytrii's understanding of the lowest level of the
inward person—the vegetative soul—does not receive the attention that is given
to the two higher levels, the animative soul and reasoning spirit. Most likely
Dymytrii, like Paul, takes this lowest aspect of the inward person—the zoe of the
New Testament—as a given, since by definition all living things possess the

spirit of life.211 As in St. Paul's writing, the life principle is present everywhere in

210The vegetative soul, in Greek zoe is referred to throughout St. Paul's Epistles. The translation
of this word in the Authorized (King James) Version is "life.”
211gtrong gives the following, concise definition for the word psyche and its relationship to
pneuma:

psyche: from breath, i.e. (by implication) spirit, abstract or concrete (the animal sentient
principle only; thus distinguished from pneuma, which is the rational and immortal souf, and on the
other hand from zoe, which is mere vitality, even of plants: these terms thus exactly correspond
respectively to the Hebrew nephesh, radwach, and chay). From: James Strong, The Exhaustive
Concordance of the Bible (Nashville: Abingdon P, 1983) 79
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Dymytrii's work, for without life the spirit does not flourish. From the moment that
a child becomes animate in his mother's womb, the work of the soul begins.212
The human being's spiritual labor is completed in the world to come, after the
soul and body are restored to life on Judgement Day. Thus, for Dymytrii as for
any other Christian philosopher, the zoe principle is the beginning and the end
of all spiritual experience.

For Dymytrii the knowledge of the self, the knowledge of the surrounding
world, and the knowledge of God all take place according to a three-step
sequence involving all three aspects of the inward human being's existence:
the physical, the animative and the spiritual self. Spiritual knowledge requires
the engagement of the the soul's animative and reasoning faculties, and
appropriate action on the part of the body. A pedagogue, Dymytrii is keenly
interested in the processinvolved in the acquisition of wisdom—that is, it is the
steps that the spiritual learner must follow in order to succeed in his or her task
of spiritual invention. By briefly examining one his well-known narratives, his
Life of St. Barbara, we may see the role that these sequences play according to

Dymytrii in the enlightenment of the inward human being.
Dymytrii's Tale of Spiritual Inventiveness: the Life of St. Barbara
An illustration of spiritual inventiveness is found in Dymytrii's St. Barbara

story from his Reading Menaea. Barbara, a pagan girl, is secluded in a tower to

protect her innocence by her father, Dioscorus. It is her own ability to reason,

212The Slavonic equivalent for the Greek zoe used in the Ostroh Bible is zhyvot ("life"). For
example, the Slavonic text of 1 Tim. 4.8 «TE/ecHoe 60 obyueHie, Bb MaJat ecTh
noJieaHo, a 6Jarouecrtie, Ha BCe€ TIIOJIESBHO €CTb, ob6kToBaHie UMESI XHUBOTA
HUHEmMHSIro U rpsizymaro» ("For bodily exercise profiteth little: but godliness is profitable
unto all things, having promise of the life [zoe] that now is, and of that which is to come").
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however, that moves her to question her father's pagan beliefs and to seek her
own answers to the mysteries of life. But also essential to the Barbara story is
that the answers to her questions do not come from her own intellect but from
the faith of others. For Dymytrii reason and judgement are useful as instruments
along the path to spiritual understanding. True inward wisdom, however, comes
from the Holy Spirit. What is more, a social context is essential for Christian
living. Barbara lives alone in a cell, and it is only when she leaves her tower
and makes contact with other people that she receives wisdom. Her evolution
moves in three steps: (1) her reasoning leads to doubt and questioning; (2) the
Holy Spirit sets her afire with a desire to know God; (3) she receives the Gospel
from other Christians.

Dymytrii's own inventive sources must have included a combination of
Greek, Latin and Slavonic hagiographic works. One major source that Dymytrii
could not have used for this particular saint's life was the Bollandists' Acta
Sanctorum. The Bollandists published each monthly volume of their
hagiographic series according to the calendar year starting in January. Like
everyone else, Dymytrii could purchase volumes of the Acta Sanctorum only as
they became available on the book market. As St. Barbara's feast occurs on
December 4, and the Bollandists' volume for the month of December had not
yet been published during Dymytrii's lifetime (to this day it still awaits
completion), he never saw this particular version of St. Barbara's Life. One Latin
source that Dymytrii does appear to have consulted, however, is the Legenda
aurea of Jacobus de Voragine, noted below.

Like Voragine's version, Dymytrii's retelling of the St. Barbara story is
one of spiritual alchemy: that of a pagan becoming a Christian. In Dymytrii's re-
telling of this story, three things occur that effect this alchemy: (1) Barbara

observes the world around her; (2) she begins to reason, her reason leads to
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doubt, and her doubt moves her to seek answers; (3) a community of Christians
intervenes and provides her with spiritual direction.

At the beginning of Dymytrii's story one finds Barbara closed up in her
tower, at the order of her father, whose love has moved him to seclude her from
the gaze of crude men. Barbara's mother is deceased, and her father is often
away. She has no contact with others, save the servant woman, who is her

companion and attendant. In Barbara's tower, the following scene unfolds:

Once, as she was gazing at the heavens, and beholding the
sunshine, and the orbit of the moon, and the beauty of the stars,
she said to her governess and servant who lived with her: "Who
created this? And who created the earth's beauty: the delightful
fields and orchards, and the gardens, and the hills, and the
running waters"; she asked: "Whose hand created all this?" The
woman standing before her answered: "All these things were
created by the gods." Then the maiden asked: "Which gods?”
Replied the servant: "The very gods whom your father honors, and
keeps in his palace. He worships these gods of gold and silver
and wg%d. These gods created everything that you see with your
eyes."

This passage, and the one that immediately follows, compares to the beginning

section of Jacobus de Voragine's Life of St. Barbara in the Legenda aurea2'4In

213¢EauHoO0 Xe B3Wpalmu Ha He6o, W pa3cMOTpEBalOmMU COJIHEUHOe CisiHie,
TeueHie JyHHOe, W yKpameHie 3BE3ZHOe, peue Kb COXHTEJICTBYOMUMb ei
NECTYHHHLA U paBbiHsIMb: KTO Cisl COTBOPH TaKOXZJ€ Ha KPpacoTy 3¢MHYI0, Ha
3JIAUHBIM MOJSI U caZbl, U BepTorpaasl, Ha ropbl Xe U BOAbl BoOpEBMMH,
Bonpomaime: 4isi pyka co3ja Bcsl cisi. llpeacTtosmiisike el ptma: Bcsl Ta co3jama
6o3u. Bonpocu A&BuULa: KOpoThid 603M? Oretmama eif pabbiHk: 603M ThiH HXXKe
OTellb TBOI MOUUTAETb, U AEPXUTDb S Bb MOJATE CBOEH, 3/1aThisXe U cpebpsiHbIs,
U ZpEBsIHbIsI, U MOKJaHsIeTCSA UMb, TbiM 6031 coszama BCs s1 XK€ OUNMU 3pUMKH»—
D1ymy1rii, Metropolitan of Rostov, Cheti-Minei (Kyiv, 1695) 2: fol. 4b, verso.

214rErat autem beata Barbara ingeniosa et a tenera aetate vanas cogitationes relinquens coepit
divina cogitare. Cum enim semel templum intraret, videns simulacra parentibus suis ait: quid sibi
volunt hae similitudines hominum? Respondent parentes: taceas, non hominum, sed Deorum
sunt et volunt adorari per illud, quod nescitur et quod non videtur. Barbara dixit: fureunt quondam
homines, quos nunc colimus? Respondent: ita. Ex hoc beata Barbara die noctuque replicabat
tacita dicens: si homines fuerunt Dii nostri, ergo nati sunt ut homines, mortui sunt ut homines: si
Dii essent, nec nati fuissnet nec mortui, quia deitas, ut mihi videtur, nec coepit nec desinit esse.
Homo etiam habet originem terrae, quia terra est materia ejus, si ergo homo de terra est et homo
Deus est, ergo aliquid praecessit eum, quod ejus origo dicitur; sic aptius dicerem terram Deum.
Sed quia nec terra a se est nec coelum a se nec aér a se nec aqua a se, ex quibus quator
elementis constat homo sed creaturae sunt, necesse est his esse creatorem. Ecce quanta
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both hagiographic works the first step of Barbara's conversion is her
observation of the world around her. This first step is essentially a process of
rhetorical invention. The good rhetorician gathers as much information as
possible before beginning the task of actual composition. loanykii Galiatovsky,
rector of the Kyiv Collegium and professor of rhetoric during Dymytrii's own
student years, himself advised young rhetoricians to utilize a wide selection of
inventive resources before preparing a speech:

It is necessary to read the Bible, the Lives of the Saints. It is
necessary to read the Church teachers: Basil the Great, Gregory
the Theologian, John Chrysostom, Athanasius Theodorite, John
Damascene, Ephrem and other Church teachers who explain the
holy writings of the Bible. It is necessary to read histories and
chronicles about various domains and lands, about what
happened there and what today takes place there. It is necessary
to read books about animals, birds, serpents, fish, trees, flowers,
stones and the various waters, those that are found in the sea, in
rivers, in wells, and in other places. [It is necessary] to observe and
take note of their nature, their properties and effects, and to apply
them to the speech that you wish to compose.215

Flexibility in choosing sources of invention is also advocated by Dymytrii's own
close friend and colleague, Stefan lavorsky, in his manual for rhetoric, entitled

The Rhetorical Hand (Ritoricheskaia ruka).218 lavorsky explains that the first

finger of the rhetorical hand is the thumb, representing inventio (Slav:

sapienta in tam juvenili pueila"—Jacobus de Voragine, Jacobi a Voragine Legenda aurea vulgo
Historia lombardica dicta {Legenda aurea ] (Osnabruck: Otto Zeller, 1965) 898.

2154Tpe6a. uuTaTH 6HIGJTEI, XKWUBOTHl CBATHIXb, Tpefa UWTATH  YyUMWTEseH
LepKOBHbIXb— Bacuiisi Besmkaro, I'puropisi BorocsioBa, IoaHHa 3J1aTOyCTaro,

AeaHacia Beogoputa, loaHHa [laMackuHa, EjpemMa M HHIHXD yuUTEJeH
LLIEPKOBHbIXb, KOTOPbIH NMUCMO CBsiTo€ Bb 6HG/IM TOJIKYIOTDb, Tpeba uUMTATH
FMCTOPiH U KPOMHHUKM O PO3MAaMThIXb MAaHCTBAXb W CTOPOHaXb, MO Csi Bb HHXb
ALsiIo ¥ Tenepb Mo ¢ AkeTb, Tpe6a UMTATH KHHUIH O 3BEPOX, MTaxaxXb, rajaxb,
pbifaxb, AepeBaxb, 3k/aaxb, KaMbEHsSIXb M PO3MaMThIXb BOJaXb, KOTOPbIH Bb
MOpI0, Bb pEKaxb, Bb CTYAHSIXb K Ha MHIIMXb MECTLSAXDb 3HAHAYIOTCS], U YBaXaTH
HUXb HaTypy, BJIACHOCTH U CKYTKM M Toe co6t HOTOBATH W amrIEKOBATH AO CBOe
peuu, KoTopylo nopkzaTH xouemb»—loanykii Galiatovs'kyi, Kliuch razuminiia (Kyiv:

Naukova Dumka, 1985) 220.

216pyplished in Izdanie Obshchestva Liubitelei Drevnei Pis'mennosti (St. Petersburg, 1878) 20:
1-104.
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izobretenie). The rhetorical thumb of inventiveness possess a special property,
for it has the ability to bend.217 Hence, rhetorical invention depends on
intellectual flexibility and the ability to grasp new ideas. Like Dymytrii, lavorsky
also points out the two levels of rhetorical inventiveness, the first based on
outward knowledge, the second on inward knowledge.218

Like the God to whom she turns, Dymytrii's St. Barbara is a skillful
rhetorician. The text that she is arranging is her own soul. Barbara's source of
invention is the world around her; she finds her rhetorical sources in "reading”
the cosmos. In the Christian tradition the idea of the created world as the
equivalent of written text is not without precedent: St. Anthony of Egypt forsook
books and declared God's wisdom to be written on the desert hills. Dymytrii's
St. Barbara reads the world around her, and her reading leads her to an
awareness of the incongruity between the message given to her by the created
world and the pagan teachings of her father, communicated by the servant. This
awareness leads to doubt:

Upon hearing these words, the girl became filled with doubt, and
said to herself: "These gods that my father honors were created by
the hands of men. The goldsmith created the gold and silver ones,
the stonecutter created the stone ones, the woodworker created
the wooden ones. How is it possible that these created gods
created the most brilliant heavenly heights and this earthly beauty,
when they themselves are unable to walk with their feet, nor do
things with their hands?"

In this manner she absorbed herself in thought, day and
night often gazing into the heavens. And from the created world,
she began to know the Creator.218

217 ¢B putopruecTtM pyuk Bcu nepctu UMbioTb HEUTO ocobHoe. lepcThb BeJIMKON
MOXeETBb CKJIoK»—lavors'kyi 11.

218¢H306pkTeHie 6blBaeTb Cyry60 upe3b MECTa BHYTDEHHsIs M upesb MECTa
BHEMHSsIsT» —lavors'kyi 12.

219¢/TEBMIIA. Xe CJblMamM Thisl [Jarojbl HMxb, yCyMHEBailecsi, U caMa Bb ceBk
pEmame: 603M HXb Xe OTellb MOl NOYHUTAaETb, CO3ZaHbI CYTb PpyKaMH
yesoBkueckaMM: 3/aThisi U cCpebpsiHbiz CcO3/3a 3/aTapb, KaMEHHbIsI Cco34a
KaMeHockuelb, ApPeBsiHbisI cosZa ApeBoaksab. Kako y6o ThiM CO3ZaHHBIM 603U
BO3MOIoma CO3ZaTH TOJAUKYIo MpecBkETaAyl0 BbICOTY He6GecHylo, W CHULEBYIO
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Doubt plays a major role in Barbara's spiritual transformation. In Dymytrii's
Spiritual Alphabet doubt plays a pivotal role in another kind of alchemy, that of
understanding and virtue being transformed into disobedience and sin. But in
St. Barbara's story, the doubt that troubles Barbara, on the contrary, leads to her
spiritual rebirth. Her own reason leads her to conclude that the teachings ot her
father's religion cannot be true. Troubled by this realization, Barbara becomes
absorbed in her thoughts and returns to her cosmic reading. Like an
astronomer, she spends day and night gazing at the heavens, a close reading
of the text provided by the tangible world which moves her toward the most
important knowledge of all: her Creator.

Note Barbara's internal dialogue. Dymytrii's characters often speak to
themselves in a rhetorical apostrophe directed to the inward self. In his sermons
he frequently apostrophizes to the saints, engaging them in rhetorical
dialogues. The outward skill of the rhetorician addressing persons not present
in the room becomes an internalized skill in Dymytrii approach to spiritual
understanding. In the St. Barbara story, the hero speaks to her soul in an inward
apostrophe and engages her soul in an inward dialogue. Whether we speak of
outward apostrophe of the rhetorician, or the inward dialogue of the soul, the
result is the same: the one whom we address enters into our awareness.
Acquiring this kind of awareness through inward dialogue forms an essential
part of Dymytrii's Alphabet.

Spiritual understanding, however, cannot be acquired though one's own

intellect. For this acquisition to occur other minds must become involved via two

KPacoTy 3€eMHYI0, CaMH HeMoryme HH XOAWTH HOraMH, HH AEJaTH pykaMu? Tako
Bb CeBk MOMBIMJISIOMU, B3bIpalle YACTO Kb HE6eCH Bb AHU W Bb HOMH, U OTb
co3ZiaHist Cozaarenst ypEaaTu tmamecsi»—Dymytrii, Metropolitan of Rostov, Cheti-Minei
(Kyiv, 1695) 2: fol. 4b, verso.
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kinds of intervention: (1) divine intervention by God; (2) human intervention by
society. Both these elements, divine and human, are essential if the alchemy of
the soul is to occur. In Dymytrii's St. Barbara story, divine intervention indeed

marks the turning point of the hero's spiritual transformation:

On one occasion, having gazed at the heavens for a long time,
she was possessed with a great desire to know who created these
divinely beautiful heights and spheres and the heavenly light.
Suddenly in her heart there shone forth the light of Divine grace,
and the eyes of her mind were opened and she recognized the
one, invisible, ineffable, and unfathomable God who created
heaven and earth most wisely.220

The result of Barbara's extensive reading of the heavens is that she becomes
possessed with a desire for knowledge. Barbara's desire opens her up to God's
Spirit in an erotic interplay between the human soul and Divine wisdom: she
must first long for the knowledge of God before he can fill her with spiritual
understanding. Barbara must first desire God's wisdom before she can
surrender to it. By surrendering to God's grace, she allows herself to become a
receptacle of his divine wisdom.

The lengthy process by which Barbara studies the cosmos contrasts
sharply with the suddenness by which Divine grace enters her. Up to this point,
Barbara has been an active participant in her intellectual and spiritual journey.
God's grace, however, acts suddenly. Barbara no longer is the active
participant, but the passive one. For Dymytrii, wisdom is not to be found in
intellectual seeking but in the process of surrendering to Divine grace. Wisdom

is acquired through a change in dynamic from the outward seeking of the

220 ¢E quHOI0XKE eff A0Aro Ha Heb6o CMOTpsImel U XeJlaHieMb BeJiMMb OZAepPXXHMON
6biBIIEli, €XXe 3HATH KTO COTBOPH 6JaroNEMHYyI0 Ty BbICOTY, U NMPOCTPAHCTBO, H
cBETEHIie He6ecHoe: BHe3aamy BOCisi Bb cepAud est BoxecTtBeHHbis1 BJuaroaatu
CBkTb, U OTBep3e esi YMHbIsI oueca, KO [IO3HaHil0 eJWHAro HeBHAHMAro
HezopkzoMaro, M HeMocTbDKUMaro bBora, He6o W 3eMJ0 npemMyzapt
Coszzasmaro»—Dymytrii, Metropolitan of Rostov, Cheti-Minei 2: fol. 4b, verso.
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human intellect to the inward receptiveness of the soul to God's wisdom. Only
by surrendering to a passive role can the human soul become truly filled with
knowledge.

The internal dynamic of Barbara's spiritual transformation is reflected in
the language that Dymytrii uses to describe it. It is in her heart, not in her
intellect, that the light of Divine grace shines forth. Her intellect is changed: the
outward seeking of knowledge characterizing her earlier way of thinking is
changed into an inward perspective. Dymytrii uses the phrase "the eyes of her
mind" to describe Barbara's new awareness. The mind's eyes, naturally, are
invisible. The wisdom that Barbara now sees is likewise invisible: it is the
recognition of the one, invisible, ineffable and unfathomable God.

Having received inward cognition of the invisible and unfathomable,
Barbara resumes her inward dialogue:

And she said to herself: "There can be only one such God. The

human hand did not fashion him, but rather, he possess his own

creation, and with his own hand he fashioned everything. He
alone has created the spacious heavenly expanse, and the earthy
firmament, and himself illumines the universe with the rays of the

sun, and the shining of the moon, and the light of the stars. And

below he adorns the earth with trees and flowers of many kinds,

and gives forth the rivers and springs of water. There can only be

one such God who contains everything, who orders everything,
and gives everything life, and provides for all."221

In this passage Dymytrii describes how Barbara receives a sudden insight into

the nature of God, whose oneness is revealed to her. Also, Barbara comes to

221¢ . . U4 raarosame Bb ce6k: eAUHb UMATb 6bLITH TakoBblil Borb, eroxe
HE3WXZETb pyka ueJsioBkueckasi. HO OHb CaMb HWMAaTb 6biTie cBoe, U BCSI Pykolw
CBOEK CO3HAaeTb. EAMHDb HUMaTbh 6BITH WXe MpocTpe mUpoTy HefecHyw, oOCHoBa
TSMOTY 3€MHYI0, U NPOCBEMAaeTb CBHIMIE BCIO BCEJNEHHYIO JYUaMH COJIHEUHBIMH,
CisiHEMb JyHHbIMb, U 3BE3HbIMb CBETEHieMb: JosikXe yKpamaeTb 3€MJI0
ApeBecbl U UBETH pa3/IAUHBIMH, U HanasieTb 1 pEKaMH H UCTOUHWKH BOJHBIMH.
EavHb UMaTb 6bITH TakKOBBIH Borb, WXe BCsl COZAEPXWUTb, BCsl YCTpasieTb, BCS
OXMUBJIsIETH, U O BCEXb npombim/isieTb» —Dymytrii, Metropolitan of Rostov, Cheti-Minei 2:
fol. 4b, verso.
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understand God as a creator and arranger—a rhetorician—of the cosmos. As
the orator fashions his speech out of words, so God fashions the universe in an
orderly and delightful manner. The created world contains the two essential
qualities of good rhetoric: orderly disposition and pleasing adornment. For
Dymytrii, the art of rhetoric is but a reflection of the natural beauty and proper
arrangement of the created world.

This understanding of the physical world as a reflection of a higher order
originates in Plato. Dymytrii's neo-Platonism, however, is based on a Christian
understanding of Platonic forms. Material forms do not just passively represent
invisible realities; they in fact move the human being toward salvation.
Barbara's tower does not isolate her from the world; rather, it permits her a
vantage point from which she observes the universe. Here Dymytrii is not just
speaking of physical observation towers but of spiritual ones. Barbara's tower
metaphorically represents the need for perspicacity when seeking inward
wisdom. Rather than fleeing from the physical world, Barbara observes it closely
and intently, and she embraces the sublime lessons that the created world
offers. It is Barbara's intellectual vision, her acute discernment, that prepares
her soul to receive Divine love and wisdom.

The kindling of Divine love in Barbara's heart moves her with intense
desire to know God. Barbara's spiritual hunger is erotic in its desire to know
God completely. Like a woman longing for her lover, Barbara's heart burns hot
with desire. Day and night she longs for God. She knows no rest, and her mind
will not cease with her desire to know one thing only: the knowledge of her God

and creator:

In this way the young woman Barbara learned to know the Creator
by means of his creation. For upon her it was according to the
words of David: "I learned according to all Your deeds, according
to the works of Your hand | did learn" (Ps. 143.5). In this lesson of
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hers, the fire of Divine Love was ignited in her heart, and her soul
burned with the flame of desire for God, such a desire that day and
night she had no rest. She meditated upon this one thing only, she
desired this one thing: to consciously know the God and Creator of
all things. it was impossible for her to have had a teacher from
among men, a teacher to reveal to her all the mysteries of the holy
faith and to set her on the path of salvation. Impossible because
her father Dioscorus had placed her under a strict guard, allowing
no one to visit her other that the appointed servants. For this
reason, the most wise teacher and preceptor, the Holy Spirit
himself, according to his inner Grace, taught her unseen, by
means of mystical inspiration. And the knowledge of truth became
quick in her mind.222

Barbara's burning desire to know God can be fulfiled only through the
intervention of the Holy Spirit. As Dymytrii emphasizes in his Alphabet, the Holy

Spirit is the source of all wisdom, both outward and inward:

The Holy Spirit is the source of all wisdom and understanding, if
one receives him [the Holy Spirit], he will be able to understand
and know all things interior and exterior.223

Lacking a human teacher, Barbara receives her spiritual instruction
directly from the Holy Spirit himself. For Dymytrii the role of a teacher as an
intermediate one, connecting the individual student with the wisdom that

proceeds from God. Because instructors are only instruments of wisdom, and

2224Tako OTPOKOBHMLa BapBapa, OTb TBapu TROpLA MO3HABATH YUAmECsi, SIKO
cobHBaTHCSI Ha Hell cJjoBecamMb [JaBUAOBbIMB: [Toyuuxcst Bb Bekxb AkJexb
TBOUXb, Bb TBOPEHiIHXb PyKy TBoe€w noyuaxcst. Bb TOMBb [MOyueHiHM es,
pasropkcst Bb cepAly esi orHb Jlio6Be BoxecTBeHHbIss, U pacHaaud Aymy esi
NJaMEeHeMb XeJlaHiss Bora, siko HeUMETU ell NMOKOsI JleHb M HOmMb, O TOMb
€AHHOMDb MBIC/ISTIH, TOro eZWHaro xeJaalomy, ‘e yrEAaTH u3BkcTHo Bora u
CoakTenssi BcsiueckuxXb. Hemoxame Xe UMETH HUKOEro OTb 4YeJIOBEKb YUHTeJ s,
Wxe 6bl OTKPbIIb €l TaMHCTBa CBSITbisl BEpbl, U Ha NMyTb CMaceHisi HACTaBWUJIb:
HEBO3MOXHO 60 6% HHUKOMYyXe MPUXOJUTH Kb Hell KpoME NpUCTaBJIEHBIXb
pabbliHb, sIKO poAuTesib esi Hiockopb, KPENKyl O Hell UMb cTpaxy. Ofaue camb
pemyapthmii Yuuteab U HactraBHUKD [yxb CBsTBINM, TallHUMb BJarozatu
CBOes1 BHYTPb BAOXHOBEHi€Mb yuame 10 HEBUAOMO, U AkcTBOBame Bb yME es
nosHaHie IIpaBabi»—Dymytrii, Metropolitan of Rostov, Cheti-Minei 2: fol. 4b, recto. The
Authorized (King James) Version of Ps. 143.5 reads: "I meditate on all thy works; | muse on the
work of thy hands." Here Dymytrii is using a Slavonic Bible translation other than the Ostrih, as the
Ostrih Bible reads differently: «lloyunxcsi Bb Bckxb Ak/IeXb TBOHXb H B AkJeXb PyKy
TBOEI [MOYyUaXCsi.»

223¢/T]yxb CBATHII €CTb UCTOUHHKD BCSIKisi MPEMYAPOCTH U pa3syMa: [OJIyUMBBIH
€ro KTO, BCSI BHYTPEHHSI® U BHEMHSSI pasyMETH U MO3HATH MOXeTb»— Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 303.
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not the source of wisdom themselves, it is possible to acquire understanding
without them. The most wise teacher and preceptor of all is the Holy Spirit
himself, and all knowledge proceeds through him. Barbara's inward
understanding, like all understanding, is a gift bestowed according to the inner
grace of the Holy Spirit. The invisible third person of the Trinity teaches Barbara
unseen, by means of mystical inspiration. In this manner Barbara receives her
inward wisdom through the most direct manner possible, and the knowledge of
truth becomes quick in her mind.

The notion that mystical inspiration (Slavonic: tainym" vdokhnoveniem")
is the instrument by which the Holy Spirit's grace bestows wisdom reinforces
two ideas fundamental to Dymytrii's program for inward learning. First, wisdom
is above all else a mystery because its source, the Holy Trinity, is itself an
unknowable and unfathomable mystery. Second, the acquisition of
understanding depends upon a passive reception. Both the Latin-derived
English "inspiration" (from inspirare) and the Slavonic vdokhnoveniem are
etymologically based upon the word "to breathe." To acquire unknowable
wisdom it is necessary that the students open themselves up, and permit
themselves to be filled with God's Spirit. Those who actively seek wisdom will
not find it, for it cannot be sought after. True inward understanding can be
received only as a gift from God. According to Dymytrii wisdom is like the air that
human beings breathe, and to be filled with knowledge Christians need only
open their hearts and receive it. Another of Dymytrii's texts, "The inner man in
the chamber of his heart in solitude learns and prays in secret,"224 illustrates this

concept:

224 «BHyTpeHHi1 ueJsIOBEKb Bb KJAKTH cepAlla CBOEro yeAWHEeHb MOYYalomcst H
MoJismucst BraiiHE»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 144-55.
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And education is of a two-fold nature: outward education in books,
inward education in divine meditation; outward education in
philosophy, inward education in love of God; outward education in
eloquence, inward education in prayer; outward education in the
acumen of the mind, inward education in the warmness of the
spirit; outward education in artistry, inward education in
meditation; outward knowledge puffs one up (I Cor. 8.1), inward
wisdom makes one humble; outward knowledge inquires
diligently, attempting to understand all things; inward knowledge
reflects upon itself and desires to know nothing, only God. In the
Psalms of David is thus said to him: "[when thou saidst] Seek ye
my face; my heart said unto thee, Thy face, Lord, will | seek” (Ps.
27.8). And again: "As the deer desires the water springs, so does
my soul desire you, O God" (Ps. 42.1).225

Dymytrii's understanding of wisdom and truth is very much in the spirit of
Augustine's own rhetoric, based on the notion that "in silence is truth” (in silentio
veritas)226 and in the biblical injunction, "Be still, and know that | am God" (Ps.
46.10). Barbara's close observation of the world and her desire to know God
are not to be confused with the outward activity of the mind that distracts men
and women from true wisdom. Barbara acquires inward understanding by
accepting the Holy Spirit, thereby permitting the knowledge of truth to become
quick in her mind.

The final step in Barbara's process of spiritual alchemy takes place when

Barbara leaves her tower and interacts with society. Just as Barbara's tower

225 ¢Cyry6oe u obyueHie ecTb: BHEMHee W BHYTpEHHee: BHEMHee Bb KHHIaXb,
BHyTpeHHee Bb DoromMbimjieHid: BHEMHee Bb JaKWOOMyZpid, BHYTpEHHee Bb
BoroJo6iM: BHEMHee Bb BHTIMCTROBaHisIXb, BHYTPEHHEE Bb  MOJIEHisIXb:
BHEMHEee Bb OCTPOYMiH, BHyTpeHHee Bb TenJoTE AyxXa: BHEmDHee Bb
XYyAOXECTBAaXb, BHYTpeHHee Bb [IOMbIIJIEHisIXb: BHEMHIA pa3syMb KHUHWTD,
BHYTPEHHill Xe Bb CMHpsieTcs:: BHEmHil J06OMNBITCTBYETb XOTst BEAaTH BCs,
BHYTPEHHilt Xe ce6k BHHMaeTb M HWUTOXe HHO XeJaeTb BEAATH KpoMmE bBora.
HaBUACKM Kb HeMy rjaroJs:: Te6t peue cepaue Moe: 'ocmoaa B3bily, B3bICKA
tebe Jule Moe, Julla TBoero 'ocnoau B3pmy. U maku: FMxke o6pa3oMb XeNaeTb
eJleHb Ha MCTOUHMKHU BOZHBISI: CHLE XeJlaeThb Ayma Mosl Kb Te6k Boxe»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 146. The King James text of Ps. 27.28, with its use of
second person singular and plural, is easier to follow than any contemporary English translation.
The King James text of Ps. 42.1 reads, "As the hart panteth after the water brooks, so panteth my
soul after thee, O God."

226gg¢ Augustine's rhetorical program outlined in Book Four of his "On Christian Doctrine,"
translated by Marcus Dods in A Select Library of the Nicene and Post-Nicene Fathers (Grand
Rapids: Eerdmans, 1983) ser. 1, 2: 574-97.
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represents her intellectual perspective, her act of departing from the tower

represents the social dimension crucial to true knowledge and sailvation:

Following Dioscorus's departure on a faraway journey, Barbara,
having freedom to come and go from her home, and freedom to
engage in discussion with anyone with whom she wished to do so,
became friends with some Christian girls. From them she heard
the name of Jesus Christ, and suddenly her spirit rejoiced in this
name. She entreated the girls to tell her all about him. And they
told her everything about Christ, about his ineffable Divinity, and
his Incarnation by the Most Pure Virgin Mary, of his willing Passion
and Resurrection, of the coming judgment and the eternal
suffering of idolaters, and the never-ceasing joy and the heavenly
Kingdom that awaits Christian believers.227

Barbara responds suddenly to the uttering of Jesus' name: her spirit
immediately rejoices. Presumably Barbara, having spent her youth alone in a
tower attended by pagan servants, has never heard this name before, yet her
response to its utterance is dramatic. Her response is narrated in a way that
links her typologically with the biblical model of John the Baptist leaping in the
womb of Elizabeth in response to Mary's salutation. Like the unborn John
responding to Mary's word's, Barbara's soul responds to the name of Jesus with
instant recognition. For Dymytrii speech has a power that transcends the
analytic processes of the human intellect. Rather, it is the soul's intuition that
governs the act of comprehension. Here Dymytrii is indicating that Barbara's
soul possesses a certain unwritten, hidden knowledge that aliows her to

respond to the utterance of Jesus's name with immediate recognition and

227[lo otmecTBiM y6o JlioCKOpPOBOMDb Bb MyTb AaJjekb, JAkBulLa BapBapa, umymu
cBOGOHBIII BXOAb U HUCXOAb U3b JOMY CBOEro, U MOrymu HeBo36paHyl HUMETU
feckay Cb KHMb JH60O BOCXOMETb, COAPYXWUCsI Cb HEKHUMU AEBULIAMH
XpicTiaHCKMMH, W cJjbilia. oTb HUXb HMs Iucyca Xpicroso, U abie o IMeHH TOMb
BO3PaJOBAaCs] AYXOMb, U HCKalle OTb HUXb YBEAATH O TOMb U3BECTHEE. OHbI Xe
el ckazoBaxy Bcsi sixke o Xpictg, o HeuspeueHHOMb ero boxectst, o
BonsomeHin oTb Ipeuuctbis /[AEBbl Mapid, o BoJHO# CTpacTu ero u
BockpeceHiH, o 6yaymemMb xe Cyab H BEUHOM HAOJIONOKJIOHHHHOMB Myuk, H
HeKOHUaeMoil BEpbl XpicTiaHOMb paAOCTH Bb He6eCHOMB UAPCTBiW»—Dymytrii,
Metropolitan of Rostov, Cheti-Minei 2: fol. 4c, recto.
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gladness. In this respect the soul's language, unlike the outward language that
men and women use in their daily lives, is mysterious and intuitive. Whereas
children are introduced to new vocabulary though social conditioning (e.g. at
home and in school rooms), the soul's recognition is a response to the interior
wisdom that God has endowed human beings with at the moment of their
creation.

Dymytrii's St. Barbara story demonstrates that the art of speaking is as
much an act of divine mystery as it is one of intellectual reason. Speech and
language are at the heart of the rhetorica spiritualis outlined in the Spiritual
Alphabet for true spiritual knowledge requires the engagement of the the soul's
animative and reasoning faculties and must be followed by an appropriate
action on the part of the body, a process embodied in the act of speaking. If a
Christian wishes to master the art of language, he must become knowledgeable
of the inward, intuitive mysteries of his soul's alphabet, not just the outward
letters of intellectual reason. A neo-Platonist, Dymytrii believes that knowledge
of the surrounding world and of God takes place according to a three-step
sequence involving all three aspects of the inward human being's existence:
the physical, the animative and the spiritual self. Inventio spiritualis requires a
perceptiveness that transcends outward knowledge, directing the inward
reason and understanding toward the mysteries that lie hidden beneath the

world's outward sensibilities and moving the spiritual disciple to act accordingly.



Chapter Two: Dispositio Spiritualis

The second component of classical rhetoric—dispositio—has its spiritual
counterpart in Dymytrii's Spiritual Alphabet. While the rhetorician concerns
himself with the outward arrangement of language, the spiritual rhetorician
concerns himself with the inward arrangement of the soul. Eloquence requires
good judgement, order, balance and proportion; these same principles are
requisite for a full and spiritually satisfying life. The rhetorician's task is to strike
balance and harmony into the myriad of utterances that constitute language; the
spiritual rhetorician brings calm and order to the invisible chaos and
misunderstanding that troubles the soul in its sinful and unhappy state. For this
task, Dymytrii presents us with an anatomy of the human soul—an explanation
of its component parts. Equipped with Dymytrii's spiritual anatomy, his readers
may apply themselves to the work of banishing disorder and unhappiness from
their inward selves and allowing God's love and grace to dwell within them.

The Classical approach to arrangement—dispositio—involved the
manipulation of images, words and ideas to produce an effective sequence.
Arrangement is a rational task and it appeals above all else to the mind's
reasoning faculty. Quintilian explained that speech without arrangement is like

a pile of building materials with no skilled mason to arrange and place them:
It will merely form a confused heap unless arrangement be
employed to reduce it to order and to give it connection and
firmness of structure.228

He goes on to say, however, that arrangement is not sufficient on its own. The

additional element of cohesion is required for proper dispositio:

228Quintilian, Institutio oratoria 7. preface 1-3 (3: 3).
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And it is not enough merely to arrange the various parts: each
several part has its own economy according to which one thought
will come first, another second, another third, while we must
struggle not merely to place these thoughts in their proper order,
but to link them together and give them such cohesion that there
will be no trace of any structure: they must form a body, not a
congeries of limbs.229

Thus, dispositio concerns the rhetorician's ability to interconnect the various
units that constitute speech. Good arrangement enables the orator to move his
audience according to an orderly and progressive sequence; hence it is
arrangement that gives a speech direction and authority. Stefan lavorsky
explains that after the thumb of invention, the second finger of the rhetorical
hand is the index finger, representing dispositio (Slavonic: razpolozhenie). The
index finger of arrangement possesses the special property of providing
authority and direction during the course of a speech.230 Hence, the speaker's
authority and his ability to hold his audience's attention rests on his ability to
arrange his oration in an orderly fashion.

Dispositio, however, involves more than just the practical purpose of
keeping the audience mentally engaged in the orator's argument. The ideal of
balance and order was deeply imprinted on all the fine arts and on all fields of
intellectual study during the Baroque period. Throughout the Early Modern era
humanist rhetoricians affirmed that the harmonious arrangement of speech is a

reflection of the natural harmony of the cosmos:

The harmonious order which is cosmologically a product of God's
highest powers is communicated in all the arts by the artist's own
understanding and impresses itself on the highest part of the
receptor's mind or soul, teaching him what celestial harmony is
and giving him the highest kind of pleasure, a pleasure divorced
from discordant passion.231

229Quintilian, Institutio oratoria 7.10.16 (3: 171).
230¢JlepcTb yKasaTe/HbIM yKa3aeTb BEAEHi€ U MyTb KO 3Bk34aMb»—lavors'kyi 11.
231H, James Jensen 56-57
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Like other humanists of his day, Dymytrii affirms the celestial harmony of the
cosmos and the natural goodness of the inward human being as the work of
God's own hand. The task of spiritual dispositio involves not the ordering of
words, but the arranging of the interior world of the human soul. Theologically,
the rhetorical task of ordering the interior person is one of restoring the natural
goodness and rightness that was spoiled by the fall of Adam. The Christian has
received new life in the new Adam, Jesus Christ, and his spiritual vocation is to
restore his inward self to its original state of harmony. As proof that the natural
state of the human being is one of order and good judgement, Dymytrii reminds
his readers of their glorious and honorable origin: their creation in the image
and likeness of God. God has endowed human beings with reason,

understanding, immortality and self-government:

Rejoice in the Lord and bring him thanks; for he created you in his
image and likeness, from nonexistence into being did he bring
you, with glory and honor did he crown you: he did not create you
a wild animal, or a whale, or some other animal, but a man, an
understanding creature. He distinguished your soul with
immortality and self-government.232

From the above, we observe the soul's essential qualities: she is immortal and
she is self-governing (samoviasna). She transcends the boundaries of time and
she governs her own self. Whether she does good, or does evil, she does so
according to her own will. No one can force the soul into doing something that

she does not consent t0.233 This self-governing quality of the soul is central to

Dymytrii's understanding of spiritual wellness. Emotional dis-ease is caused by

2324pPasyiica o Tocnoak, W 6aarozapeHie €My NPHHOCH! SIKO COTBOPH TsI MO
obpazy 4 no noAobiw cBoeMy, oT He6biTisi Bb ObiTie mMpuBeAe Ts, CJaBOW H
yecTilo T1 BEHUA. He CcoOTBOpU Ts1 3BEpeMb, HH KHTOMb, HH HHLBIMb KOHMDb
*HBOTHBIMb, HO UEJIOBEKOMb Pa3yMHOK TBapilo, 6e3cMepTieMb H CaMOBJIACTieMb
AyIy TBoko nouTtes»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 285-6.

233An illustration of this is found in his Sermon on the Last Judgement. The soul is immortal, for
she rises on Judgement day. She is also self-governing, for she wills that her decayed body be
reunited with her, despite her initial horror and revulsion. See below.
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soul's participation in an activity that is against her nature. The troubled mind is
healed by removing the offence that goes against the soul's natural inclination.
Emotional and intellectual wellness can flourish only when the soul's need for
self-government is respected.234

Dymytrii's idea of inner harmony follows the rhetorician's concern for
arrangement and order. For Renaissance philologists, God himself is the
primary rhetorician: the Creation of the universe was itself an act of dispositio:
the dividing of light and darkness, the arrangement of the waters and the
firmament and finally, the disposition—the inner arrangement—of the human
being. In this regard, Dymytrii exhorts his readers to find joy and delight in God's

correct and loving arrangement of their inner selves:

Rejoice in the Lord and bring him thanks, for everything within you
he arranged rightly and mercifully; he provides for your soul
without ceasing.235

Good disposition is both the starting point and the final goal of the Christian's
spiritual development. Good arrangement is the original and proper state of the
human being. Inward confusion is unnatural to the soul, for the human being is
by nature inclined to harmonious disposition. This well-ordered state, however,
can easily become disordered: confusion arises and sin and disobedience
follow. The troubled sinner must learn how to restore and maintain the proper,
harmonious arrangement of his inner self. The art of Christian living consists in
directing the inward self along the path of order and harmony that is natural to
God's creation.

Because dispositio is the concern that is most central to Dymytrii's way of

thinking as a rhetorician, it is not surprising that the structure of his Alphabet

234gg¢ chapter three, "Elocutio Spiritualis."

2354panyiics o locnoak, W 6aaroaapeHie eMy MNPHHOCH SIKO BCSI O Te6k
npaBeAHE M MUJIOCEPAHE YCTPOM; HEMPECTAHHO MPOMBIIISIETb O AYMH TBOEN»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 286.
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itself adheres to the ideal of a harmonious and well-balanced arrangement.
Dymytrii arranges his text into alphabetical chapters and each chapter is in turn
arranged into alphabetical verses. In explaining his reason for doing so,
Dymytrii underlines a crucial point that explains why good order is necessary.

He says:

These chapters have been composed according to short verses to
enable a person to learn [them] by heart, for in the time of the
passionate struggle, he will not always have the time to look in this
little book itself.236

Rather than formal, aesthetic reasons for arrangement, Dymytrii gives the
practical explanation that a well-arranged and concise lesson is easier to grasp
and keep in mind (memoria). For the rhetorician, the ability of the audience to
follow and properly understand the speaker's words is crucial to the success or
failure of the communicative situation. Augustine insisted that it is the orator's
duty to ensure that his speech is clearly intelligible to everyone of his listeners:
"Two conditions are to be insisted upon, that our hearer or companion should
have an earnest desire to learn the truth and should have the capacity of mind
to receive it in whatever form it may be communicated, the teacher being not so
anxious about the eloquence as about the clearness of his teaching."237
Dymytrii understands that a well disposed instruction is both easier to
absorb and easier to remember. Rote-learning and memorization of the
individual verses of the Alphabet provide the student with a copia verborum
that he can call upon as he works his way through the task of Christian living.

Cicero similarly advised orators to develop the art of memorization to equip

236 ¢KpaTKUMM XXe CTiXOCJOraMH HalWcamacsl Cisl TJIAaBM3HBI, SIKO 22 BOSMOXETb
KTO YyZAO6b Hau3yCTb HaBBIKHYTH ce6k Bb TpeboBaHie CTpacTHaro
CONnpoTUROGOPLSI, He BcerZa WMEsIi BpeMsl B3HpPATH Bb CaMyi0  KHWXHLY»-—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 289.

237 aygustine 2: 581-82.
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themselves for rhetorical situations that require impromptu speech. Dymytrii
applies this concept to the more important art of spiritual living: a well disposed
mind, armed with spiritual wisdom, is the Christian's best defence in a world full
of temptation and spiritual confusion. Not only is harmonious arrangement the
student's intended destination, it is also the means by which Dymytrii teaches it.

Dymytrii's emphasis on cosmological order and harmony reveals an
approach to Christian philosophy that is markedly neo-Platonic, neo-
Pythagorean and humanist. The idea that God is the primordial rhetorician and
that human beings are to study the harmonious arrangement of the cosmos
and apply it to their daily lives, contrasts with the traditional dualism of medieval
Christianity—both Latin and Byzantine. lronically, neo-Platonism itself
originated as a pagan response to the dualistic tendencies of early Christianity,
as represented by such movements as Gnosticism and Manichaeism. It was
Marsilio Ficino's Latin translation of Plotinus's Enneades that revived neo-
Platonism during the Renaissance as part of the humanists' endeavor to
reconcile the pagan classics with Christian faith.

Dymytrii's choice of title for his work, The Spiritual Alphabet , is striking
when we place it against the intellectual currents of his time. It is the alphabet,
i.e., the letters that visually represent the patterns of human speech, that directs
human beings along the path of spiritual wisdom. For Dymytrii, as for any other
Early Modern grammarian and rhetorician, the letters of the alphabet were not
merely a practical medium to facilitate communication. Rather, each letter
carried profound symbolic value, hidden in its visual form—a concept dating
back to the classical period. The humanists revived the classical belief that

letters are the fundamental elements of the cosmos and the transmitters of all
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knowledge, human and divine.238 By arranging his work in alphabetical form,
Dymytrii is not simply opting for a practical solution to the everyday problem of
rhetorical dispositio. On a profound level he is stating his belief in a cosmic
order that lies hidden behind the visual forms of the alphabet. For Dymytrii there
are two alphabets, the outward one consisting of characters drawn on paper
and the inward alphabet of symbolic values that harmoniously order the
cosmos, including the micro-cosmos of the human soul. A Christian neo-
Platonist, Dymytrii reminds his readers that it is the art of interior letters that is
the highest and most noble object of intellectual enquiry.

it is also revealing that Dymytrii calls his work a spiritual (in Slavonic
dukhovnyi ) alphabet and not an alphabet of the soul (in Slavonic dushevnyi ).
The spirit is the reasoning faculty of the soul; the soul depends upon her reason
in order to perceive time, progress, logic and the other things that alert human
beings to the fact that they are awake, that is, in a state of consciousness. The
soul herself dwells in the subconscious; her realm is one of eternity, ritual and
mystery. The soul's reason—the understanding spirit—exists within this place of
mystery. The Spiritual Alphabet, like all alphabets, appeals to reason and logic,
but at the same time it exists within the soul's larger realm of mystery and
paradox.

Dymytrii's fascination with the alphabet and his fascination with numbers
reveal the Pythagorean influence that permeates neo-Platonic philosophy in
both its pagan and Christian variants. The link between neo-Platonism and neo-

Pythagoreanism during the Renaissance is a complex one, dating back to the

23850 Drucker 85-86. Alphabet symbolism was part of the "white magic" tendencies of learned
people of the Renaissance, including Ficino and the Florentine humanists —hence the Catholic
church regarded it with suspicion. See: Renaissance Magic, ed. Brian P. Levack (New York:
Garland, 1992).
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origins of these two movements during the first centuries of the Christian era. As
Johanna Drucker points out:

The links between Pythagoreanism and neo-Platonism in this
period [i.e., the third century C.E.] are complex, but certain figures,
such as Nicomachus of Gesara, made elaborate use of number
symbolism which was in turn appropriated by the neo-Platonists.
In neo-Pythagorean cosmology a general sympathy connected all
parts of the spheres of the cosmos, the so-called harmony of the
spheres. The structure of these harmonic relations was of course
mathematical and as the order of the material universe had
emerged, in Pythagorean belief systems, from the One, the
understanding of this cosmic harmony was a means of studying
and accessing the One. Such notions were readily assimilated
into a neo-Platonic belief that goodness and order were to be
found in form and harmony, measure and limit—rather than in the
dualistic struggles of Zoroastrianism, Gnosticism and
Christianity.239

For Dymytrii, the cosmos is the highly structured, rigidly hierarchical world of
humanist neo-Platonism.240 The material world is a manifestation of divine
mystery and power; hence, it is proper that men and women study the created
world and learn the divine mysteries that are inscribed upon it. Throughout
Dymytrii's sermons and Saints' lives, the created world repeatedly serves as a
book of divine revelation that leads men and women to the understanding of
God.241 The physical perceptions of the human senses—vision, hearing, smell,
taste and touch—are the gateways to soul's sensibilities. Dymytrii's Spiritual
Alphabet teaches its readers that sensibility—that is, the soul's perception of
the material world—is the means by which the human being comes to know and
understand God.

The idea that a cosmological world-view characteristic of Renaissance

humanism should find such resonance in the works of a seventeenth-century

2393g¢ the chapter entitled "The Alphabet in Classical History, Philosophy and Divination” in
Drucker 49-92.

240g5g¢ Drucker 159.

2415ee my discussion of the St. Barbara story in chapter one, "Inventio Spiritualis.”
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Orthodox cleric is not simply attributed to the importation of a Latinate
educational model to Ukraine and Belarus. Throughout the history of the
Christian church the cosmological beliefs of neo-Platonism have coexisted
alongside the anti-cosmological tendencies of such movements as Gnosticism
and Manichaeism.242 The dualist tendency to place the material world in
opposition to the spiritual world is well-represented in Orthodox thought,
particularly in monastic culture.243 At the same time, however, the patristic
tradition that denounced Manichaeism as a heresy and affirmed the early
Christian belief that God is one with the universe and that the material world
bears testimony to God's existence, has coexisted with this dualistic element
that flows throughout Christianity.244 Against this background Dymuytrii's
writings represent a shifting tide in Christian philosophy, away from the dualistic
tendencies of medieval Orthodox monasticism and a return to the cosmological
unity of the early Church. At the same time, however, he fully embodies
Renaissance humanism and its call to return to the ancient, primary sources of
the early Christian faith. Dymytrii's cosmological neo-Platonism is indeed a
legacy of humanism's influence on seventeenth-century European intellectual
life, but it also constitutes a return to the patristic tradition of Orthodox theology.
Like Comenius, Dymytrii understands that the child's true ability to learn

comes not from academic discipline, but exists naturally within him as a gift from

242g9¢ Jaroslav Pelikan, The Emergence of the Catholic Tradition (100~600) = The Christian
Tradition: A History of the Development of Doctrine 1 (Chicago: U of Chicago P, 1971) 83-94,
300-1.

243ggg: Christian Dualist Heresies in the Byzantine World, c. 650~c.1450: Selected Sources,
trans. Janet Hamilton and Bemard Hamilton (New York and Manchester: Manchester UP, 1998).
244The church father most well-known for his struggle against Manichaeism is Augustine and his
De moribus catholicae et de moribus manichaeorum. See Donald A. Gallagher and idella J.
Gallagher's English translation, The Catholic and Manichaean Ways of Life (Washington: Catholic
U of America P, 1966).
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heaven.245 Academic discipline exists only to facilitate and expedite that which
is already natural to the chiid. For Dymytrii the same principle applies to spiritual
learning, for the soul's ability to acquire spiritual understanding is likewise
intuitive to its nature. Hence, as with all other kinds of wisdom, book learning is
secondary and indeed may even be disposed of altogether:

Just as the smallest child does not need teaching in order to gaze
at the world with the eyes of his body (assuming that his vision is
not damaged), one does not need outward learning for spiritual
wisdom. For the uniting of the understanding with the Lord oniy
one thing is necessary: the purification and enlightenment of the
mind. There are many who received no education and who
remained most simple and yet they learned with a mind quick in
spiritual wisdom and with obedience to the Lord's commandments
and they entered into the great choir [of the saints]. Such for
example, were Anthony, Pachomius, the most simple Paul and
others.246

Dymuytrii's statement concerning vision is important. Healthy vision is needed if
a child is to perceive the world around him. If the senses are damaged, then the
child's sensibilities will be impaired. Likewise, the soul requires healthy
sensibilities if it is to correctly interpret the world and exercise correct
judgement.247 In Dymytrii's sermons devoted to the healing narratives of the
Gospels, the spiritual torments of unfortunate individuals are attributed to an
impairment of the soul's sensibilities. The soul of the sinner is blinded with an
infirmity and this blindness leads to sin. In Dymytrii's re-telling of these

narratives, Jesus' healing power restores the damaged sensibilities of the

245Comenius distinguished between three kinds of learning: (1) intuitive, based on the senses;
(2) comparative, or simple reasoning based on items in two's; (3) ideative, or complex reasoning
based on items in groups. See Comenius, Comenius's Pampaedia 100.

246¢qxoxe U Manbiimee oTpoua He TpebyeTb yueHist TEJECHbIMA OuuMa 3pETH
cBETb (ame He HeAyXHO ecTb 3pEHieMb) cHlle He TpebyeTb KTO U BHEMHSIO
YUeHis1 KO MNpeMyApoCTH ZAYXOBHEH, U COeAMHHEHil0 pa3yMoMb ["ocnozery,
TOUil OUMIeHisi U nNpocBEmMeHisT yMHaro. MHo3H 60 He Todilo BHENHSro yueHist
HEUCKYCHH HO U OTHIOAb NpenpocTH 6biBle, NPEMYAPOCTH AYXOBHbISI YMHbIMb
AkJaHieMb, coxpaHeHieMb ["ocnoAHWXb 3anoptAeil HayuuMmAacsl, U BEJHUKUMb
XOpOM MNpUUacTHUUBI 6bima, sikoXe AHTOHIM, Haxowmiill, [Tavesb npenpocTbiid, H
HHin»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 302-3.

2473ee chapter four, "Memoria Spiritualis.”
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troubled soul. Jesus restores the inward vision of the human being that is
essential for spiritual well-being.

An example is his story of the healing of the Gadarene demoniac (Luke
8.26-39) from his sermon for the feast of St. Michael, entitied "The Battle of the
Holy Archangel Michael, Commander of the Heavenly Hosts and his Angels
against the Seven-Headed Dragon." This sermon was preached in Kyiv, at the
Monastery of St. Michael of the Golden Domes, on November 8 (Old Style)
1697. The feast-day coincided with the Twenty-Third Sunday after Pentecost,
during which the story of the Gadarene demoniac is read during the Sunday
Gospel. In explaining this narrative Dymytrii quotes St. Gregory the Theologian
and St. Theophylact of Ochrid248 explaining that the legion of demons that
possessed the Gadarene were the seven deadly sins and associates each sin
with one kind of behavior demonstrated by the Gadarene:

1. "Crying out in the hills"—this indicates the first deadly sin: pride.
To tread the hill of lofty thinking, to endeavor to rise above others,
to think greatly of oneself and even more, to shout and praise and
glorify oneself vainly—this is a deadly sin. O fiend! Your lotis in
the abyss; in a fallen state you dwell, not shouting on the hill. Alas,
do you know not that it is written, "all loftiness is an abomination
unto God" 7249

2. "Dwelling in graves"—this indicates the second deadly sin: lust.
For the one who has estranged himself from God's grace, which
gives life to the soul of man, is like a dead body, stinking in a
grave. "My (spiritual) wounds stink and are corrupt"” (Ps. 38.5)250

248pymytrii's source is St. Theophylact's (fl. 1078) commentary on the Gospels. Dymytrii's library
contains a copy of the Moscow edition, published in 1649 under the title, Tolkovanie na
Evangeliie [Blagovestnik] .

249¢Fp ropaxp 6k BoMisA: TO 3HaKb mepBaro rpkxa CMepTHaro— ropAoCTH,
ropoio BBICOKOYMisl XOAWTH, HaAb BckXb msicTvcsl, MHoro o cebt pasymETH, a
elle BOMWUTH, XBaJUTHCS, THECJIABUTHCS], —TO IrpkExb cMepTHbIi. O BpaXkel a TBOsI
pkub Bb 6e3AHE, Bb MPOMAaCTH XWUTH, a He Ha ropy AepTucsil A 3acb He BEaaemb
MMCaHHAro: BCE BbICOKOE MEP3OCTHO ecTb Yy Bora?s—Dymytrii, Metropolitan of Rostov,
Propovedi 102.

250K uBsime BO rpo6Exb: TO 3HaKb BTOparo rptxa CMEpTHaro—HEUUCTOTbL Tasl
6oBEMDb, CTpaTUBMM JIacKy Boxilo, siko Aymy ue/oBtka OXHBJsOUYI0, NMOAOGHa
€CTb TPpyny MEPTBOMY, Bb rpo6t cMmepasmeMmy: Bo3cMepAblma W COrHuma
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3."Not clothing himself in garments"—this indicates the third
deadly sin: gluttony, indulgence, drunkenness, which even the
righteous Noah succumbed to. Is there anything else in the world
that leads a man to nakedness, poverty, destitution as does
gluttony and drunkenness. It is well said, "He who loves wine and
oil will not become wealthy, but naked.251

4. "No one was able to restrain his path"—this indicates the fourth
deadly sin: greed. For he spent his time in taverns, stealing and
assaulting. And who in this world is more excessive and more evil
in his greed than the thief? For he lives only to commit offences
against his neighbors, to destroy, to steal, to assault, to take away,
to snatch, in order to satisfy his insatiable greed. But greed is
difficult to satisty, for it is written: "Hell and destruction are never
full; so the eyes of man are never satisfied" (Prov. 27.20)252

5. "Tearing his iron shackles"—this indicates the fifth deadly sin:
anger, wrath, fury. Is there anything that can tear it, break it, or
crush it? In the presence of anger iron is but straw and chains are
but spider-webs.253

6. "Trampling on stone"—this indicates the sixth deadly sin:
jealously. For this one is like a stone of wicked words that is cast
against one's neighbor from afar—even if it is thrown from a
hundred miles away and into a foreign land it finds its target.
Striking him down before other men, judging and detracting his
good honor, at once turning to stone.254

AymeBHbIsS1 paHbl» —Dymytrii, Metropolitan of Rostov, Propovedi 102. Note that Dymytrii uses
the Ukrainian word nechystota i.e., "uncleanliness" rather than the Slavonic blud in this specific
reference to sexual transgression.

251«Bb pbBYy He O6JIaUaleCs:: TO 3HAKb TPETHSArO IPEXa CMEPTHAro—O6KHUPCTEA,
XapJ/IOUTBa, MisTHCTBa, KOTOpoe U MpaBeAHUKb HoeBb oO6HaxkaTH yMbEeTb; MOXb
6oBtMb Takb Ha CBETE uesioBEKa /0 HaroThl, 40O y6O3CTBa, HO HEA3H MPUBOIAUTD,
KO O6XHUPCTBO, NbSIHCTBO? He AapMO HaIllMCaHO: JIO6sIi BMHO M MacJO He
oboratteTb, Harb 6yaeTb»—Dymytrii, Metropolitan of Rostov, Propovedi 102.
252¢HuxkToXEe MOXalle MHHYTH MyTeMb TEMb: TO 3HaKb ueTBepTaro rphkxa
CMEPTHAaro—JIakOMCTB3; 60, Ha MOCTUHLAXb 3ackjaloul, pa36uBa/b, mapnagb. A
KOTOpPbl Xb Ha cBETE pasfofiHHKb U mWapratb ecTb 6OJbHMH M ropmHd HaJgb
J1aKOMCTBO? Toe a/Ib6OBEMb 3b TOrO THIJIKO M XHBETb, MO KPUBABI GJIMXKHUMD
UWHHUTH, pa3bUBaATH, KPacCTH, MapnaTH, OAEHMOBATH, BHIAUPATH, 6bl HECHITOE CBOE
HAaCBITUTH €CTb: aJb U MOrube/ib HEHacChlIMaeTCsy; CHLE U UEeNOBEUM OUM HECHITHI
cyTb»—Dymytrii, Metropolitan of Rostov, Propovedi 102-3.

253¢PacTepsast ys3bl Xesk3Hbish: TO 3HAKb MSITArO rpExa cMmepTHaro— ruksa,
SIPOCTH, JIIOTOCTH, KOTOPAsl UOTro Xb He [OPBETb, HE MOJIOMAEeThb, HE MOKPYMMHTDb?
M Xest30 eld, sIKO COJIOMa, U JIaHUYXH, sikb MNayTHHa»—Dymytrii, Metropolitan of
Rostov, Propovedi 103.

2544To/ua KaMeHieMb: TO 3HaKb rpkxa mecTaro CMEepTHaro— 3aBUCTH: Tasl
a/Ib6OBEMB, SIKO KaMeHieMb, 3JIbIMH CJIOBAMH Ha GJ/IXKHSMO KHAAeTb H3AAJEKa,
6bl M 32 CTO MHJIb M Bb UYXOMb Kpalo JOCSITHETb, ONaue NpeAb JIOAMH yZAalouM,
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7. "Not living in houses"—this indicates the seventh deadly sin:
indolence, that is, indifference to the praise of God. For he did not
frequent God's temples, not even but once a year, not even at the
end of the Divine Service, not even for the sake of just quickly
hearing the dismissal "Let us depart in peace."255

Aside from Dymytrii's added embellishments to the Gospel story, the passage
above reveals the highly ordered style of his sermon-writing. He starts by
organizing the Gadarene narrative into seven basic components and each
component is then associated with one of seven sins that torment the unhappy
man. Because the Gadarene is afflicted with seven vices, to heal him will
require seven antidotes: the seven virtues. Seven physicians appear to
administer the seven antidotes to the Gadarene and they are the seven

Archangels who decapitate the seven-headed dragon of the Apocalypse:

1. The Holy Archangel Michael, defender of God's honor and
glory, strikes that dragon-head with a vengeful, double-edged
sword. One edge is sharpened with the knowledge of God the
Creator and the second edge is sharpened with self-
knowiedge.256

2. The Holy Archangel Gabriel, the pure evangelist of the most
pure Virgin's most pure conception Emmanuel, stands against that
unclean head. He stands with light, that is the lantern (as is used
at night) that chases away obscurity and that stands up against
sin, facing it, shattering it, putting it to shame and giving
punishment. And at once there rises up a mirror, so that that

ocyXJaluH, Jo6pylo CJaBy YHMYIOUHM, npase kaMeHyeTb»—Dymytrii, Metropolitan of
Rostov, Propovedi 103.

2554Bn xpaMExXb He XHBsIMeE: TO 3HAKb ceAMaro rpkxa cMepTHaro— JEHMBCTBA, 2
AEHUBCTBA ZO XBaJibl Boxoit; Toe aibboBkEMb He pajo Ao XpaMoBb BOXiMXb
BUANATH, & XOLb KOJIM sIKb POKOBBII U NMOGLIBAETb, TO TECKHUTH Ha60XEHCTBOMD,
M paAb 6bl sIkb Haiickophil MOUyTH: CO MHUPOM H3blAeMb»—Dymytrii, Metropolitan of
Rostov Propovedi 103. Dymytrii is here playing with a double meaning of the word khram: in the
"Biblice:I context it denotes a house, while in his contemparary context it would have also meant
temple.*

256 ¢CBATBIM aPXUCTPATUIb MHUXaWJIb, YECTU U CJaBbi BOXOI OGOpPOHL2, TKHETb
Mo 3Miepoil Toit rJaBE OTMCTHTE/JHUMb MeueMb, O6OIAY OCTPUMDb, KOTOPbIA
eAHOI CTOPOHBI HaompeHb TNo3HaHieMb bBora TBopua cBoero, 3b JApyrou
CTOpPOHBI HaomMpeHb No3HaHieMb cebe»—Dymytrii, Metropolitan of Rostov, Propovedi
103.
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abominable head, like the treacherous basilisk beholding his
repulsiveness, dies from his own reflection.257

3. Against that insatiable third dragon-head the angel Raphael, the
server of divine healing, rises up with medicine. For along with
gluttony, drunkenness gives rise to the greatest number of
sicknesses, not only physical but spiritual. "And take heed to
yourselves, lest at any time your hearts be overcharged with
surfeiting and drunkenness and the cares of this life" (Luke 21.34).
For this reason a good physician with effective medicine is
necessary. And such a physician is St. Raphael, whose medicine
is effective poison to the dragon and effective healing to man. This
physician places the man's heart upon a burning coal, until out
flees the devil, for it is written in the book of Tobit: this smoke casts
out all kinds of demon from man and woman . . . .And by this
example he teaches each one of us, place your heart upon the
burning coal of God's love and your body's passionate appetite
will be dried up and your desire defeated by fasting. 258

4. The fourth angel, St. Uriel, the server of divine love, strikes that
head with a sword and flame: the sword wounds and Kills and the
flame burns it to ashes. For the sword and the flame indicate
divine love. He whose heart is wounded with the love of God like a
sword and whose heart burns with desire for God like a flame, of
him the Apostle says, "all these things—silver, gold, possessions
and all the wealth of the transient world—! would exchange that |
may win Christ (Phil. 3.8).25°

257¢CTaeTb MNPOTHBb TOM HEUMCTON [OJIOBbl CBSITbIM ['aBpiW/Tb, UMCTBIA
IpeunricToit kBBl npeuncraro 3auvatisi EMMaHyuJsieBa 6/1arOBECTHHKD, a CTaeTb
3b CBETJION (KO Bb HOUM) JIMXTApHEK, TMY BHETEUEHCTBA OTrOHSINMEN, a SIKOGbI
Ha rpExy 3acTtaloud, oO6/MUaloud, rpoMsiuM, 3aBCTHZAAIOUM, U KasHb HAHOCSUH,
Opasb U Cb NPE3OPUUCTHIMBb CTaeTb 3EpUAA/IOM, abbl Toe MKapeAHOe [OJIBUCKO,
sIKb 3PaJJIHBbIil 6a3kjlemekb CBOW Bb 3tpuaAst MAETHOCTP YBHAKBIM CaMO OTb
CBOero B3OpKy 3zo0xJio»—Dymytrii, Metropolitan of Rostov, Propovedi 104.

258 [IpoTHBbL TOIt HECHITON rOJIOBH 3Mi€Bbl TPeTiil arresb Padauab, cayxurenb
6oXeCTBEeHHbIXb UE/AB6L, 3acTaBJ/sieTCs1 3b JIEKApCTBOMb; 60 MOHEBaXb Cb
O6XUPCTBa, MisTHCTBa Hal6osbmb XOpo6b, HEe ThJIbKO TE/JIECHUXDb, aJie H
AYHMEBHUXb CsI POAWTBH, AJiIE TOIO U ocreperaiTb: 6moakTecsi, Aa He Koraa
OTSIrYaloTh CepAlla Bamla obbsiAeHieMb, U MisTHCTBOMb, U MEeYaJIbMH XHTEHCKHUMHU.
TyTb TeaAbl U JieKapsi Ao6paro 3b JE€KapCTBOMb CKyTeUHWMb Tpeba, a TOXb
TakOBbI Jiekapb— Pagauib CBSITHIH, KOTOparo JIEKapCTBO CKYTEUHOW €CThb
3MieMbl TPYTH3HO, a ueJoBkkOMb ckyTeuHow uE/b6ol. Kaazetb Tol J1ekapb
cepAle Ha XapUCTOoe yriie, aXb AiaBoJb 6EXUTb HU-063MPDL, 5IKO Bb TOBiUMHON
numeTcss KHU3E: AbIMb TOI MPOrOHUTbL BCSIKb POAb AEMOHCKDB HJIH OTb MYXa HJH
OTb JEHbI....A TbIM [OCTYNKOMb KOXAOIO YUHMTb: KJA3aJAH CepAle TBOE Ha
XapucTtoe yriJie Jobse Boxisl, a BUJAMOTHOCTb TEJ/a TBOEro CTPAaCTHY BhICYIb,
BbINaJTb BO3AepXaHieMb, mocToMbl»—Dymytrii, Metropolitan of Rostov, Propovedi 104.
2594YeTBepTHIit aITe,b CBSTHII YDiHdb, CJAYXHTENb GOXECTBEHHbist Jio6Be, Ha
TYI0 [OJIOBY AOGHIBAETH Meua a Opa3b M OrHsl, MeueMb abbl MOPa3UIb U YOUJD,
orHeMb abbl CMa/U/aIb Bb MOPOXb. H Meub U OrHb TO CyTb JllobBe 6OXKECTBEHHBIsI
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5. Against that dragon-head of anger rises up St. Salathiel, who at
all times prays to God on behalf of mankind. And his prayers are
like a river of flame and anger is engulfed by its fiery opponent.
And that head is wounded and slain as it were by strong arrows,
teaching each one of us not to be angry or wrathful to our
neighbor, remembering the words of David, "Cease from anger
and forsake wrath" (Ps. 37.8).260

6. The sixth angel, St. Jehudiel, punishes the sixth dragon-head of
jealousy with a black, three-headed scourge. Black is for harsh
punishment;. The first head of the three heads is separation from
God's grace, the second is eternal embitterment and the third is
darkness without end.261

7. St. Barakiel poisons and kills the dragon-head of the seventh
deadly sin of indolence with the fragrance of white roses that are
endowed with the blessings and Divine gifts given to man.

The following is known concerning the nature of the rose
flower: it is beneficial to the bees who gather honey from it and it is
poison to the beetles, who quickly die upon tasting this flower.

The spiritual flower of heavenly biessings and Divine gifts
(represented by the white roses of St. Barakiel) that we carry in our
bosoms is poison to the devil, for from it shines the grace of God,
routing the devil's power and giving life to man. For just as the
rose's fragrance entices the bee to collect honey, so does the
divine flower of gratitude motivate the human being to the tireless
work of struggles and endeavors, earning for ourselves the
sweetness of eternal blessing. "Come, ye blessed" (Matt.
25.34).262

3Hakn. KTo mkeTb cepAue cBoe Jwbosil boxiel ysisBJAE€HHOE, sAIKO MeUeMb, KTO
mEeTb cepaue cBoe XesJaHieMb bBora pacnasieHHoOe, $IKO OrHeMb, TOH 3b
aIOCTOJIOMb OT3UBaeTCsl: BCsl cisl, U cpebpo, U 3aaTOo, U HMEHia, W BCs
oraTecTBa cyeTHaro Mipa yMmeTbli BMEHUXb 6biTH, Za XpicTa npio6psmy»—
ngytrii. Metropolitan of Rostov, Propovedi 104-5.

260¢CTaeTh NMPOTHUBb TOHM 3Mi€BOI SIPOCTHOH [OJIOBBI CBSITHIH Cesaeiusb, BbIHY
kb Bory o poat uesopkuecTEMb MoJsficss, a MOJIMTBAMH CBOHMH 5IKO ptkow
OrHb, SIPOCTb OrHEMaJHYW BpaXil 3aTONJsIeTb, M SKO MOUHWMH crpEaaMu
roJIcBy Tyl ysi3BJAsieTb W y6HBaeTb, a Hacb GesrHkBiM Kb G/unkHEMY, He3/106is51
yuauH, YMOMHHAETb KOXZaro /JaBHACKH: MPeCTaHW Ha FHEBA, OCTaBU sSIpOCTb»—
Dg/my‘trii, Metropolitan of Rostov, Propovedi 105.

261¢MlfecTylo roJioBy 3MieBy 3aBHCTH MECTBIM arrejib CBATHIM Eryainb 6uueMb
TpeBEpBHbIMb UEPHHMB UBEUUTB: UEPHUMb,—TO €CTb CPOIMMb KapaHbEMb;
TpeBepBHHUMDb, — TO €CTb OTbsTieMb OTb Hero 6iarozat BoxXol— TO BEPBb
eZuHb; BEUHMMb OXecToyeHieMb— TO BepBb ApYrii; U 6e3KoHeUHHMb
nOoTEMHeHieMb—TO BEpBb TpeTil»—Dymytrii, Metropolitan of Rostov, Propovedi 105.
2624Cemy rosioBy 3MieBy ceaMaro rpkxa cmepTHaro JEHOCTH  CBSITBHIH
BapaXiu/sb 3amaxoMb poXb 6E/bIXb, KOTOPbIMM CYTb 6/1aroc/IOBEHCTBA U
AapoBaHiu Boxid ue/oOBEKOMB Upe€3b pyKH €ro MnoAaBaeMbIH, TbIMH  OHYIO
TPYUTDL U yOHUBaeTb.
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Dymuytrii's source of angelic invention is the Jesuit Cornelius a Lapide's
commentary on the book of Revelation. The names of these seven angels and
their descriptions are taken from the mosaics that originally adorned the
thermae of Diocletian's baths in Rome (restored by Michelangelo and now
known as the Church of Santa Maria degli Angeli) and that were later copied
onto the walls of the cathedral in Palermo, Sicily. The story of these images is
retold by Lapide in his own scriptural commentary.263

Psychologically, the healing of the Gadarene demonic consists of
restoring the balance and order that has gone awry in his soul. Firstly, the man
is tormented by his own pride and self-importance. To restore calmness and
humility, the man must acquire two kinds of knowledge: knowledge of God and
self-knowledge. Thus, pride is nothing but an undesirable state of ignorance
and self-alienation; its obverse, humility, is a desirable state of understanding
and self-awareness. The demoniac cannot be saved by his own initiative—St.
Michael must intervene. Likewise, if Christians wish to restore harmony to their
inward selves, they must seek Divine intervention through prayer. The work of
repentance is not a narcissistic task carried out by the individual, it requires

cooperation, that is, synergy between the human being and God.

O uBkTE pOXHOMB NOBEAAITbL E€CTECTBOCJIOBLELL, Xe SIKO NMueéJlaMb €eCTb
KOPHCTb, —MeZb 3b Hero 36HUpaioTb; Takb XpymoOMb AO3HaHasi TPYTWU3HA,—CKOpO
Toro uBkTa BKYCSITb, 3AbIXalOTh.

AyxoBHblit UBETH HebecHbIXb 6J/1aroC/AOBEHCTBb U AapoBaHil BoxXiuxb,
upesb 6kJ/IbIsI pOXH CBsIThIMb Bapaxin/sioMb Bb HEApPeXb HOCHMMbIH O6pa3syembixXb,
3aUCTE eCTb OTPYTOW JAisiBoJy,— uakxe 6o ocisieth 6saroaats boXisi, oTTyAy
MPOrOHUTCSI AiaBOJISI ChlJI2, a XUBOTb JaTe/lbHasl €CTb KOPUCTb ueJIoBEKY. Kb
6oBEMb pOXa 3allaXOMb CBOWUMB [MoBabJ/sieTb Mueay A0 36MpaHisi MeAy, Takb
AYXOBHBIII OHbIIi LUBETb BASIUHOCTIIO cBoelw nobyxaaeTb ueJoBEka z0
HeNEHOCTHBIXb Mpallb MOZBHIOBb W TPYZJAOBb, 3acayryioumxb cebt Bb Hebk
CJOAKOCTb BEUHArO 6JIaIrOCJIOBEHCTBA. OHAro: MpidAWTe 6/1aroc/I0BeHHbIU» —~
ngytrii, Metropolitan of Rostov, Propovedi 106.
263pymytrii's explanation is in his Propovedi 101-2. For more on Lapide's description of the
angels that adorned both Diocletian's baths and the Palermo church, see Theodor Klauser,
Reallexikon fir Antike und Christentum: Sachwérterbuch zur Auseinandersetzung des
Christentums mit der antiken Waelt (Leipzig: Hiersemann, 1950) 5: 208-31.
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This type of synergy is demonstrated in the angels' interventions.
lllumination and reflection—Gabriel's lantern and mirror—are the instruments
employed to heal the demoniac's lust. If human beings are to become spiritually
chaste it is their responsibility to avoid spiritual darkness, to seek light, and to
reflect upon their actions. Similarly the Archangel Raphael heals the
Gadarene's gluttony and drunkenness with the burning coal of God's love. Just
as a burning coal purifies whatever instrument is placed upon it, God's love
purifies the human heart that is offered unto him. In this, however, man's
cooperation is required, for Christians must fast in order to purify themselves
with the coal of God's love.

All of Dymytrii's angels bear some sort of instrument, either a sensible
object or an abstract one, such as prayer. The fourth angel, Uriel, bears the
sword of God's love and the flame of desire for God; Salathiel brings prayers of
flame; Jehudiel a black, three-headed scourge; and finally Barakiel carries
flowers. In Church Slavonic grammar the instrumental case is used to signify
tool, agent, means and manner—various types of attendant circumstance.2564
Spiritually the act of healing likewise requires some sort of additional agent,
such as prayer, fasting, reflection, mindfulness of God's love and grace. Just as
the philosopher's stone is essential for the alchemist to succeed in his alchemic
transformations, the troubled soul requires some sort of instrument to undergo
spiritual transformation.

Dymytrii's seventh angel illustrates that purity of heart is the difference
between spiritual life and death. The bees represent purity of intention and to
them the roses yield honey. The beetles in question, in Ukrainian khrushchi

(Latin Melolontha melolontha) are a large European beetle destructive to

264Hgrace G. Lunt, Oid Church Slavonic Grammar (The Hague and Paris: Mouton, 1974) 132.
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vegetation as an adult. The rose, however, poisons this unwelcome visitor.
Similarly, the heavenly blessings and Divine gifts represented by St. Barakiel's
roses are life and nourishment to man, but poison to the devil. The toxicity of
these roses consists of the good deeds that pious men and women offer to God
in gratitude.

The healing of the Gadarene demoniac commenced with the double-
edged sword of St. Michael: knowledge of God and self-knowledge are the
beginning of the man's path to physical and spiritual wholeness. Note that two
kinds of knowledge are mentioned and a third is not: St. Michael's sword is not
sharpened with the knowledge of the world. For Dymytrii, the art of spiritual
healing is one of restoring the inward harmony of the soul, not the outward
acumen of the intellect. The soul's knowledge is natural to the inward person
and is a gift from God, while outward knowledge is acquired by observing and
learning from the surrounding world. The soul's reasoning faculty —its mind —is
the source of all knowledge and its reason the source of all outward learning:

The mind is greater than all the outward learning of letters. It is not
from letters, from outward learning, that the mind learns to
comprehend and grows, but rather, it is from the mind that all these
things come about and flourish. The mind naturally is given to
every person from God, while the understanding of outward
wisdom comes from man. For this sake we must, above all else, be
diligent in the cleansing of our understanding.265

in Dymytrii's anatomy of the soul, it is the soul's reason that occupies the
highest position in the hierarchy of the inward human being. It is significant that

Dymytrii places the soul's reason—the mind or the intellect of the soul—as the

natural source of all knowledge. The intellect does not learn from books, but

265Jleppkitmiit ecTh YyMb Maue yueHisl BHEMHsAro nucMeHa. He 60 OoT NMHUCMEHe, U
yueHisi BHEmMHsiro o6pkTecst U BO3pacTe yMb: HO OT yMa BCsl Cisl poAWmAaCS U
BospacToma. BOrb €CTECTBEHHO yMb KOMYXJO Zafe, BHEHIHArO e YueHist
pasyMb OT 4eJsioptKb nmpu6bicTb. Toro pagu naue BCEXb AO/MKHU ecMbl UMETH
TmaHie o ouMmeHiu pa3yMa»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 304.
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rather, books are produced from the inward understanding of the soul. Thus, as
a pedagogue Dymytrii does not see the instructor's task as one of filling the
mind of the student, but rather, helping the student realize his own natural

inclination to wisdom and good judgement.

The Order of Speech: Language and Inward Disposition

Dymytrii entitles the third chapter of the Alphabet, "On how in all things one
should follow the path of understanding and good judgement and not that of the
inarticulate flesh."266 The title reveals much about Dymytrii's approach to
language and inward wisdom. The act of speaking is one that naturally bridges
the two worlds of flesh and spirit. Without understanding and good judgement,
the body is inarticulate. Human flesh is well-equipped with the tools required for
speech: tongue, lips, throat and so on. However, if there is no understanding,
the body remains speechless. Thus, for speech to occur, the body and the soul
must cooperate. The soul's intellect tempers the sounds made by the human
mouth and throat and endows these utterances with meaning.

Speechlessness in Biblical narratives is an attribute shared by a number
of characters: Zacharias the father of John the Baptist (Luke 1.20), the dumb
man possessed by a demon who is healed by Jesus (Matt. 9.32, Luke 11.14),
the blind and dumb man to whom Jesus gives sight and speech (Matt. 12.22)
and the deaf man with an impediment to his speech, whom Jesus heals by
touching his ears and tongue (Mark 7.32). Zacharias is struck with dumbness
because he does not believe the words of the Angel Gabriel. The dumb men of

Matthew and Luke's narrative's are possessed by demons. The Evangelist Mark

26640 exxe BO BCeMb MOCHEAOBATH pa3yMy U pasCyXZAEHilo, Hexe 6e3cJi0BEeCHON
nJsiotu»— Dymytrii, Metropolitan of Rostov, Sochineniia 1: 308.
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does not give the reason for his character's deafness and speech impediment.
However, this story shares the seventh chapter of his Gospel with the healing of
a Greek woman's daughter possessed by an unclean spirit (Mark 7.24-30) and
with Jesus' discourse with the Pharisees on defilement (Mark 7.1-23).

Speechlessness does not so much indicate a lack of understanding, but
rather the presence of misunderstanding. The human being who falls into a
state of dumbness indeed possesses a kind of understanding, for all human
being's contain the reasoning soul within them. Speechlessness is cau sed by a
disorder or an impairment of the understanding. In Dymytrii's re-tellings of
biblical narratives concerning dumbness, such as "Rachel's Lament" from the
Nativity Drama, speechlessness is caused by doubt and misunderstanding.267
A link exists between these two: the ethical consequence of misunderstanding
is sin and therefore sin is nothing but a lack of judgement. Similarly spiritual
doubt reveals an impairment—or a sickness—that afflicts the soul's
understanding and good judgement:

Just as the blind man walks not without mishap, nor can the
confused man be capable of doing good. For this reason do not
hold yourself to fleshly wants and desires, but instead only follow
in all things understanding and good judgement.268

Again we see the complex relationship between the body and soul that is at the
heart of Dymytrii's Christian philosophy. The soul is wedded to the body; she
cannot perform her good deeds and acts of charity without a body to work with.

At the same time, she must not be ruled by her flesh, but rather her

understanding and good judgement must direct the body along the path of

2675g6 chapter three, "Elocutio Spiritualis.”

2684xoxe He 6e36EAHO C/IEMbll MECTBYEeTb, CHLE HHXe 6e3yMHbIf UTO TBOPHTbH
6naro. Cero pagud He TMOBHHYWCS MJOTCTEMA MOXOTH H XeJaHilo, HO Touil BO
BCEXb Bemexb pa3syMy U pa3CyXZA€Hilo Bcerza nocakayi»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 308.
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virtuous living. Like a wedded couple, body and soul must cooperate with one
another. If they fail to do so, the results are catastrophic: both the soul and the
body will succumb to sin and together they will perish. it is imperative that the

soul's reason and understanding govern the body's desires:

No one can fall down and sin, if he follows understanding and

good judgement; nor can he do any good, if he does not have true

understanding. Just as confusion (and dumb ignorance of the self)

is the source and root of every sin, so are true understanding and

good judgement the source of every goodness.269
We see several parallel relationships in the text above. Every person who
possesses good judgement and reason will stand upright in the midst of
temptation. At the same time, every person who does not possess true
understanding remains incapable of virtuous living. The ethical consequences
of this are significant: people who behave virtuously, but do so in ignorance and
without understanding, do not possess true virtue. Medieval and Renaissance
philosophers explain that the eunuch is not to be commended for his sexual
chastity, for sexual desire is unknown to him. The truly virtuous person is the
one who is knowledgeable of temptations and who resists them despite his
passionate desires.

To resist temptation, all that is necessary is understanding and self-
knowledge, for reason and good judgement are the source of all virtue. Seven
decades later, the emphasis on self-knowledge in Dymytrii's Alphabet would
be mirrored in Skovoroda's colloquy A Conversation Called "The Alphabet or

The Primer of the World' based it on the theme of self-knowledge. Skovoroda

even inscribed the words "Know Thyself" in Latin, Greek and Hebrew at the

269¢HUKTOXE MOXETb MacTH U COrpkmMTH, pasyMy M pa3cyXJeHilo nocatays,

HiKe coabsTH uTo 6saro, He uUMEsili NpaBaro pasyma: sikOXe HauaJjlo U KOpEHb
BCsIKOMY IpEXb 6e3ymEe ecTb, U 6e3c/ioBeCHOe cebe HermosHaHie, CHLle M HauaJo
BCSIKOMY 6Jiary NpaBb pa3yMb W pascyxzeHie»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 309.
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beginning of his colloquy.270 Again, we detect a certain continuity between
Skovoroda's colloquies and Dymytrii's Alphabet. Dymytrii, like Skovoroda,
believed that without understanding the human being succumbs to confusion
and self-ignorance, and that this is the source and root of every evil. The task of
the spiritual student is to know the world around him, to know the world within
him and to exercise good judgement. Without self-understanding, the human
being makes his way through life like a blind man, feeling and touching many
things along the way, but seeing nothing. As Dymytrii explains:

A man who is blind in his physical eyes, walks along and feels his
way, touching things frequently and in many ways. in the same
manner, a man who does not have true understanding, nor follows
good judgement, will always walk in the darkness of confusion
and sin. If one knows himself and beholds the light of the mind,
then always and in everything he will be unscathed.271

Dymytrii's Christian ethics approaches the subject of sin with compassion and
an understanding of human weakness. Christian ascetics for centuries have
warned their disciples not to succumb to passionate desires. Dymytrii, however,
takes this to a psychological level, seeking to understand the inward forces that

push a human being to forsake good judgement and to choose sin over virtue:

What is sin? It is but the acting out of carnal desires. What is the
acting out of carnal desires? It is nothing more than confusion. No
one can sin, except in a state of misunderstanding and lack of
judgement. Likewise, no one can do good, except in a state of
understanding. Nor can he do anything evil, so long as he is not
confused.272

ZgoNatalia Pylypiuk, "The Primary Door: At the Threshold of Skovoroda's Theology and Postics"
4.

271 «Caknblit BHEMHUMAa OUMMA. BO BCEXb CTE3SIXb CBOMXb MHOTMAXAbl U pa3/IMUHO
NpeThIKaeTCH: CUlle U He UMESIIt nMpaBaro pasyMa, HHUXe nocatayst pascy’ AeHiio,
BO TME Hepa3yMist U rpkxa Bcerza mectByerTb. IIo3HaBbI Xe cebe, U 3psu
MBICJIEHHDBIN CBETDH, BCerZa. BO BCEMb HeNpeTKHOBEHDb eCTb»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 309.

2724910 ecTb rpkXb; TOUil0 MJOTCKisI Xe NOXOTH AkicTeie. IIIOTCKisAA Xe Moxotu
AkHCTBie UTO ecTh; HUUTOXE HHO, ToUilo 6e3yMie: U HUKTOXe corpblmM, TOuilo Bb
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Dymytrii is mindful of the hypocrisy that moves men and women to condemn
others for their perceived moral failings. Sin is not a simple question of
misbehavior but is a reflection of the human being's spiritual confusion and his
impaired judgement. The real issue is not the sinful act itself, but the spiritual
unhappiness and inward chaos that leads a person to make poor decisions in
life. Rather than the condemnation of sinners, Dymytrii offers compassion for
their inner turmoil and confusion. Fears of eternal torment and punishment in
the after-life will do nothing to heal the troubled soul. Instead, the rehabilitation
of the sinner can be done only by restoring the inner calm and spiritual peace

that are essential for the soul's well-being and happiness:

Misunderstanding always precedes every sin; likewise reason
precedes good deeds and good actions. Nothing can give the
confused man peace, nothing can give him full comfort, unless
understanding itself calms him and with its enlightenment gives
comfort to the man's soul. Just as the blind man does not know
peace until he sees the world, so too the confused man does not
know peace until he enters into understanding.273

For Dymytrii emotional iliness and sin are closely intertwined. The emotionally
troubled Gadarene suffers from a breakdown in his soul's understanding.
Subsequently he falls into a debilitating emotional state of despair and
confusion. At the moment of sin, the human being suffers from the disorder of
his natural inclinations to reason and good judgement. Something transpires in
his inward state that brings chaos and confusion to his soul's understanding.

The consequence of this may become manifest in mental iliness, or sin, or both.

6esyMil U Hepa3Cy>X/eHil: HWXe coakerb 4TO 6saaro, Touilo Bb pa3ymb, HHXeE
yTO 3J108€, ame He Bb 6e3yMins» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 309.
273,Bcsikaro rpkxa Bceraa npeasapsieTb 6Gesydie, aobpoakresn ke U
GraroaksiHis pa3syMb: He JapyeTb HHKorzaxe 6Gesymie yesioBEKY TMOKOsl, HHXe
coBepmeHHaro yThIeHisl, ame He CaMb pa3yMb YMNOKOHTDb, H npocetmeHieMb
cBoMMb yTENUTL Aymy. Akoxe 60 catnomy He MOMHO HAMETH Mnokosi, AoHeAE He
3puTb cBETa, culie HU 6e3yMHOMY, AOHJeXe He npivaeTr Bb pasymMb»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 309.
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The sinner is neither to judge himself nor judge others during these
moments of inward confusion. Rather, it is his task to recognize that inward
turmoil and misunderstanding are the forces that move him to inappropriate
behavior. The Christian's ethical task is to restore reason and understanding to
the troubled mind. When Dymytrii retells biblical narratives about the healing of
men and women possessed by demons, it is Jesus who restores peace and
calm to these troubled individuals by forgiving their sins. The act of forgiving is
one of mutual cooperation. The Gadarene tormented by the demon of lust is
able to understand himself clearly once God provides him with a lantern for his
ilumination and a mirror for his self-reflection. The Lord's act of forgiveness
consists in giving the gift of self-knowledge to the troubled person, thereby
restoring order and reason to the confused soul.

The idea that sin is the consequence of a failure to understand is
fundamental to Dymuytrii's approach to Christian ethics. Repentance and
forgiveness consist of understanding oneself and understanding one's offence.
In this respect sin exists in relation to the sinful man's failure to understand. It is
not so much the actual misdeed that is of concern but the spiritual state of the
sinner. Here Dymytrii follows an ethical tradition that dates back to the Desert
Fathers. When a brother's conscience is troubled by self-accusation, Abba
Poemen replies: "At the moment that a man goes astray, if he says, | have
sinned, immediately the sin ceases."274 Likewise in Dymytrii's sermons there is
not so much an emphasis on accusation and punishment for misdeeds, but on
the natural desire of human beings to understand themselves, to recognize their
mistakes and to correct themselves according to the reason, understanding,

good judgement and free will that God has given to all.

274The Sayings of the Desert Fathers, trans. Benedicta Ward (London and Oxford: Mowbray and
Cistercian Publications, 1975) 181.



126

In all of Dymytrii's healing sermons the role of language is central. The
act of speaking is fundamentally an ethical response by the reasoning soul in its
desire to establish meaning in the created world. The healthy soul uses good
judgement and understanding to order the world that surrounds it through
language. Poor judgement and misunderstanding bring chaos, disorder and sin
to the world. More importantly, human beings use language to order the
invisible world within them and the well-being of this interior space depends on
their ability to articulate the soul's desires and thoughts through prayer. Speech
without faith and without virtuous living, is nothing but outward dumbness and
confusion. Prayer without meaning and without mindful attentiveness is nothing
but inward dumbness and empty noise. Language is above all else an ethical
act of based on reason and correct judgement. and prayer is the highest and
most important use of language. The acquisition and use of language must go
hand in hand with the study of ethics, for if a man's judgement is clouded by sin,
then his speech likewise will be darkened by obscurity:

Before all things and in all things let true understanding and good
judgement always anticipate and walk before you: and at no time
will you be deceived, but rather you shall be delivered from all
kinds of deception. Just as external objects cannot be seen except
with the eyes, so too, the inner spiritual things cannot be
comprehended except with understanding and with intellectual
examination.275

The purpose of Dymytrii's Spiritual Alphabet is to guide his readers along the
path of spiritual perception and in this respect he is expressing a basic
philosophic concern that dates back to Plato's Republic. In the Republic Plato

warns his students that if they rely only on their physical perceptions, they will

275«[lpen BctMu BembMH M BO BCEXb Bemexb Aa MNpeABapsieTb M MNPeAXOAUTb
npeA Toboi Bcerja MpaBb pPa3syMb M pa3CyXAeHi€: M HHKOrZaxe HH Bb ueMb
npeJbCTHMHCS, HO naue Bckxb mnpeJsecreil npebpimme 6yzemd. Akoxe BHEMHIA
BCSI BEMH He MOryTb GbITH 3PUMBI, TOU{l0 OUMMA: CHLIE HHXE BHYTPEHHSSs
AYXOBHast Morytb 6biTH pa3syMEHHa, TOUil0 pPa3syMOMb M  yYMHbIMb
pa3cMoTpeHieMb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 308.
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lack wisdom and be unable to understand that which is truly before them.
Dymytrii likewise warns his readers that deception awaits all who are unable to
perceive inwardly using the eyes of understanding.

The acquisition of inward understanding and spiritual perception,
however, is no easy accomplishment. A Christian philosopher, Dymytrii
maintains that prayer is the only means by which true light and knowledge may
be acquired:

Do not commence anything, nor do anything, until you have united
with God in prayer. Think on this: only correct understanding and
good judgement together can make a man untouched and
unafraid in all things. "Meditate in all things that you do," says the
Lord to Joshua (Josh. 1.8)276

It is important to keep in mind that judgement is the essential quality that
governs the process of rhetorical dispositio. When arranging his speech, the
rhetorician must decide what to put in and what to leave out. Dymytrii reminds
his readers that they are all called to become good rhetoricians, or arrangers, of
their lives:

For this reason let all virtuous men honor understanding and good
judgement: these are the beginning and cause of every good
thing. Accordingly, a virtuous man cannot be virtuous unless good
judgement and understanding assist him and direct him in his
works.277

Thus, Dymytrii reminds his readers that the act of dispositio always carries

ethical implications: if human beings are to become virtuous, they must have

276¢/la He HauMHaemM, HWXe 4YTO KorZa Jakemu, AoHAexe Bory MOJIMTBOR
COEAMHSISINCS, Ppa3sCyAUlM: HUUTOXe 60 cHle BO BCEXb Bemexb HEMPETKHOBEHHA
M HEMNOMOJIBHOBEHHAa UesioBEKa TBOPHUTU oO6blue, sIKOXe [MpaBb pa3syMb MU
pascyxzeHie. [a cMmbicaumd o BCEXb, ke ame Akemu, peue ko Incycy HaBiHy
I"'ocnioab» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 308. The Authorized (King James)
Version of Josh. 1.8 is "Thou mayest prosper whithersoever thou goest.”

277¢«Timxe mnaue Bckxp AobpoakTesen Aa mnpeanouTreHH 6yAyTb, pa3syMb U
pascyxzaeHie: ce 60 ecTb HauaJoO U BMHa BceMy Gsaromy. Hu 60 aobpoatTtesib
AobpoatTedilo, siko noaobaerb, GbITH MOXETb, ame pasCcyXAeHie H PpasyMb
cnoMoratesieHb M MNpeBoAuTe]eHb Akay He 6yaerb»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 309—10.
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good judgement. Conversely, if they lack inward order and understanding, then
they are incapable of virtuous living. At the same time, virtue is something that
cannot be intellectualized, for it requires works and good deeds. Thus the
inward disposition of the soul is reflected in the outward disposition of men's
daily lives: if they are well-ordered and harmonious within, then they will interact
with others and the world around them in a manner that reflects their inward

calm and balance.

The Soul's Disposition and the World: The Five Senses

The interaction between the soul's inward disposition and the world that
surrounds it is an ethical task that requires intermediaries in order to accomplish
it. The five senses serve as portals through which the soul perceives the outside
world and through which the outside world's sensibilities leave their imprint
upon the soul. Dymytrii reminds his readers of the parallel relationship between
the outward sensibilities of the flesh senses and the inward sensibilities of the
soul:

Among all the natural sensibilities, sight is the most treasured and

the most joyful to the sighted, so too among the intellectual and

understandable [sensibilities], reason is the most honorable and

most comforting. This is eternal life and the other is a falling away
and a succumbing to languor.278

A humanist, Dymytrii is delighted to see hierarchy among man's sensibilities:
sight is most honorable and joyful of the outward sensibilities; reason is most

honorable and most comforting of the intellectual sensibilities The tradition of

278¢5koxe BCEXDb €CTECTBEHbIXb YYBCTBb uecTHEiillee U pajgocTHhilmee ecTh Bb
BHAHWMBIXDb 3pEHie, CHLUe U Bb MBICJAEHHbBIXb Ppa3syMEBaeMbIXb UecTHEHmMIN U
yTEmHEAmiA ecTb pasymMb, U BCEXb Bemel MoO3HaHie: ce 60 ecTb U XHBOTbL
BEUHBIH, ce Xe U OTnazieHie, U Mnpisitie ToMJeHist»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 310.
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giving sight the highest importance among the five senses is an ancient one,
going back to Aristotle, who explained that "sight is in its own nature more
valuable with a view to the necessities of life."279 Aristotle, however, also
believed that hearing is more conducive to knowledge. Dymytrii most likely
follows the Classical tradition of assigning man's ears the second position in the
hierarchy following the eyes, for hearing enables the human being to enter into
conversation with God through prayer. Just as Aristotle believed that hearing is
more conducive to knowledge, Dymytrii cites prayer—its words and its
sounds—as the sensible act that brings the human being into union with God.
Here Dymytrii echoes a tradition going back to early Christianity: Lactanius
exalted hearing as the sense that is conducive to faith, for it is the hearing that
receives spiritual instruction and accepts the Divine Word.280 Dymytrii,
however, accords hearing its high honor on account of its role in
communication: as a grammarian and rhetorician he is aware of this sense's
pivotal function in the act of speaking. The human being's outward hearing—
i.e., his ears—governs the art of exterior communication, language. The human
being's inward hearing—i.e., the sensibility that is possessed by the soul—
governs the art of inward dialogue, prayer.

Dymytrii, however, like all other neo-Platonists, advises caution when
dealing with the senses: if sight and hearing are the senses most vital to the
human being's inward sensibility, then he must be especially careful to maintain
vigilance over these gateways to his soul. The eyes can serve as conduits to
Divine truth, but they can also serve as entry points for sin—lust, greed, envy,
anger and so on. With his hearing the Christian may indeed enter into a

meaningful dialogue with God, but he may also fall into sinful conversation—

278%Vinge 18.
280vinge 128.
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words of false witness, slander and other evil sounds may be produced by his
tongue. Hence, emphasis must be placed on the soul's inward sensibilities, that
they not be subverted by sin. Man's inward eyes must be always on guard that
he does not allow evil to enter his vision. His inward ears must be attentive, at
all times censuring the sounds that come from his lips, so that these utterances
be good and virtuous and not evil.

The complex relationship between the five senses and the soul is the
subject of the fourth chapter of this thesis, "Memoria Spiritualis." But regarding
the soul's dispositio, it is important to keep in mind that the soul's relationship to
the five senses is part of the soul's larger and more complex relationship to the
body. The harmony and balance of the inward person and the peace and good
order of the individuals' relationship with the world surrounding him, are entirely
dependent on a much more fundamental relationship, that of the soul and the
body. For Dymytrii, the body-soul relationship is one of essential paradox and
mystery. The body and soul's love and mutual respect for one other, on the one
hand and their often stormy and difficult marriage, on the other, are a mystery
that constitutes the very paradox of human existence. To explore this mystery a
map of the soul—or an anatomy—is essential. Just as physicians use a medical
anatomy to map the order and arrangement of the physical body, Dymytrii, as
spiritual physician, maps out the human soul, its sensibility and its intimate

relationship with her companion in life, the body.

The Anatomy of the Soul: Dymytrii's Sermon on the Last Judgement

In the tradition of seventeenth-century thinkers, including John Donne,

Dymytrii provides his readers with an anatomy of the human soul. It is found in
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his "Sermon for the Fourth Sunday After Pascha: The Healing of the Paralytic."
The theme of this sermon is from John 5.14: "Behold, thou art made whole: sin
no more, lest a worse thing come unto thee." This sermon was preached on the
fourth week following Easter, and Dymytrii makes reference to the Lenten
period of fasting and penance preceding the Christian Pascha. The central idea
of the sermon is that of vigilance: having repented and confessed during the
Great Fast, the listener is reminded that although it is an evil thing to sin once or

twice, it is far more evil to return to the same sin after having repented of it.

It is evil to sin once or twice; it is indeed worse to repeat the same
guilty crime after having once repented of it. Often, a repeated
transgression does not just weaken the soul, but kills her. Not only
does she fall into an evil pit, but she is entirely buried. Not only is
she wounded, but she is slain. Not only is she harmed, but she is
destroyed.281

Thus Dymytrii begins his sermon with the ethical concern for the soul's well-
being. In the moral battle between sin and virtue the stakes are high indeed, for
it is the soul's very existence that is at stake: a repeated fall into sin and

transgression condemns the soul to spiritual death and obscurity:

Just as the human face becomes disfigured from any kind of
wound or deformity, in the same manner the understanding
becomes unintelligible when after repentance a man returns to his
sin. In this manner a man becomes a thoughtless beast, rather
than a understanding human being.282

A pastor, Dymytrii is not concerned with the sinful deed itself, but with the

emotional state that drives a person along the path of poor judgement and

2814310 ecTb, €Xe eAUHOWK, UM ABaXAbl COrpEMHUTH: ropmee Xe €CTb, €Xe BbIHY
M MO MNOKasIHIM TaspkAe AksATH: udacTE 60 MOBTOpPsieMbI IpEXb HE TOUIK
pa3caabisieTb Aymy, HO U YMOPSIETb 10: HE TOUil0 Bb sIMY JIIOTEHNYI0 MaZaeTb, HO
M MepCTiio OTYasiHisl 3acChlllaeTh: He TOUil0 SBBUTb, HO U y6WBaeTb: He ToOUilo
BpeAHUTDb, HO U nory6asieTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 2: 187.
282¢gxoxe JaMUe uesopkueckoe 6e3o6pa3yeTcst OT MPpisiThII Ha cefe KaKOBbIS
SI3BBI, WJIK MPOKa3bl: CUlle pa3syMb oO6e3pa3syMJ/IsieTCsi OT BO3BpalleHisl Ha rpExb
Mo MOKasiHiH U uesoBEKb coAkJ/ibiBaeTCss He UeJNIOBEKb pa3yMHbIH, HO CKOTb
HeMBbICJIEHHbBII» — Dymytrii, Metropolitan of Rostov, Sochineniia 2: 188—89.
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misunderstanding that is the cause of all sin. In terms of pastoral theology, it is
important to note that Dymytrii is not speaking about an occasional lapse in
judgement, but a habitual, compulsive choice of evil over good. It is the
compulsiveness of such spiritual disorders that indicates deeper, more troubling
emotional concerns that require spiritual diagnosis.

The diagnostician of the soul, like that of the body, requires an anatomy
to guide him in matters of internal arrangement. Hence, Dymytrii asks his

readers to turn their attention to the composition of the soul:

Our invisible soul has its exterior and it has its interior. The soul's
understanding is like a countenance visible to all. A man's wisdom
shines upon his face (Eccles. 8.1). An understanding man is
recognizable from his speech, his virtues, his deeds—this is the
exterior of the soul. The soul's conscience is its interior, visible to
no one. A man approaches, his heart is heavy and following
repentance the man returns to his previous iniquity and he falls
into such great evil that it impairs his sight, the exterior of his soul
and its interior, his understanding, | say and his conscience.283

This anatomy of the soul reveals the neo-Platonic sources of Dymytrii's spiritual
understanding. Just like the human body has an exterior and an interior, the
body's companion, the soul, also possesses an exterior and an interior. The
soul's exterior consists of its rational component—its understanding. The soul's
interior is its conscience. Always the good philologist, Dymytrii is quick to note

subject-verb agreement in all things spiritual. And indeed, a kind of grammatical

283¢/[yma  Hama HEBHAMMAasl KMaTb CBOW BHEMHOCTb, HMaTb CBOKW U
BHYTPEHHOCTb. Pa3ymMb Bb AymE ecTb sIKO JMlle BCEMH 3pHMOe, MyAPOCTb
yesioBkKa cisteTb Ha JUUE ero, nosHapaeTcsd 60 pa3syMHblil yesIoBEkb oT 6eckabl,
OT HpaBa, OT AksHil ero, To BHEMHOCTL AymeBHasi: COBECTb Xe Bb AymWE, €CTb TO
BHYTPEHHOCTDb €51, HUKMMXe 3puMasi. [IpecTynuTh uesioBkKb, U cepalle riay6oko,
BO3Bpamasificst e ueJIoBEKb MO MoKasiHid Ha MepBasi CBOsl 6e33aKOHisdA, Bb TOJb
BeJiie 3J10 BNaZaeTb, SIKO BpeAuTb Bb cebk okoe, U BHEMHOCTb AYyMEBHYIO, W
BHYTPEHHOCTb, pa3yMb, IJiarojio, H copkcTby»—Dymytrii, Metropolitan of Rostov,
Sochineniia 2: 188. The Authorized (King James) Version of Eccles. 8.1 reads: "Who is as the
wise man? and who knoweth the interpretation of a thing? a man's wisdom maketh his face to
shine and the boldness of his face shall be changed.”
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agreement exists between the soul's two components and the two types of
actions manifested by them: the exterior component (reason) governs outward
actions (good deeds), whereas the interior component (conscience) governs
inward actions (repentance).

A similar anatomy of the soul exists in another of Dymytrii's Sermons, for
the Thirteenth Sunday after Pentecost. In this sermon Dymytrii takes the parable
of the householder and the vineyard (Matt. 21.33—44), reduces it to its essential
elements and gives the following symbolic associations for each of the
components:

1. vineyard = the human soul;
2. fruit = fear of God,
3. winepress = the human heart that presses with loving kindness;
4. tower = the Cross commemorating Christ's suffering;
5. husbandmen = the soul's powers (Slavonic: dushevnyia sily);
a) memory;
b) understanding;
c) free will;
6. servants = the five senses;
7. son of the householder = Jesus Christ;284

We see here a further distinction of the soul's outward and inward properties.
Along with understanding, the soul's exterior husbandmen include the memory
and free will. A neo-Platonist, Dymytrii sees man's memory integrally connected
to his five senses; hence, it is proper that he assigns memory to the exterior of
the soul along with its understanding.285 Free will joins the understanding and
the memory as the third husbandman of the soul's exterior. Free will entails

choices between virtuous deeds and evil; therefore, it is dependent upon the

284,50 OCOBHOCTH Xe, BIiHOrPaJOMb €CTb BCsikasl Ayma  XpicTiaHCKasi
npasoskpHaro U 6/laroyecTHBaro uesiopkka: oOmJIoOTb, CTpaxb Boxiu: TOumJIO,
cepAlie, Touamee YMHJIEHie: CTOJMb, KPeCTb, BCerZamHee MNaMsITCTBOBaHie
cTtpadaHisi XpicToBa: AkJlaTes, AyMEBHbIS CUJIBL, NaMsITb, Pa3yMb W BOJISI: pabbl,
yyBCTBa: HaCAKAHUK Xe Toro BiHOrpaJa U Tofixke Xpictochb»—Dymytrii, Metropolitan
of Rostov, Sochineniia 2: 434.

285ggg chapter four, "Memoria Spiritualis.”
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soul's interaction with the world and is so accorded its place in the soul's
exterior.

Although they are separated into the two domains of the soul's exterior
and interior, understanding and conscience are clearly connected. In the
Gadarene narrative from the St. Michael Sermon the possessed man
demonstrates a lack of shame. The reason he is not ashamed of his sinful
behavior is that he does not understand. Reason has deserted his sick soul and
so he has no conscience. Hence the seven angels intervene to restore his
balance and reason and at the same moment the Gadarene changes his
behavior. Like Adam and Eve becoming ashamed only upon the awareness of
their nakedness, the soul's interior conscience depends upon its exterior

knowledge and understanding.

The Anatomy of a Disfigured Understanding: the Idol of Dagon

Having described the anatomy of the healthy soul, the sermon on the Healing of
the Paralytic continues its spiritual diagnosis by examining the unhealthy soul,
whose understanding is impaired and thereby driven to sin. For an inventive
source, Dymytrii turns to the biblical narrative concerning the idol of Dagon from

the first book of Samuel (1 Sam. 5.2—4). The original text is as follows:

When the Philistines took the ark of God, they brought it into the
house of Dagon and set it by Dagon.

And when they of Ashdod arose early on the morrow,
behold, Dagon was fallen upon his face to the earth before the ark
of the Lord. And they took Dagon and set him in his place again.

And when they arose early on the morrow morning, behold,
Dagon was fallen upon his face to the ground before the ark of the
Lord; and the head of Dagon and both the palms of his hands
were cut off upon the threshold; only the stump of Dagon was left
to him.
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In the Slavonic Bible and in Dymytrii's re-telling of this narrative, the reference is
not to Dagon's stump, but to his spine: "And only the spine of Dagon was left
standing in place" (2: 189: «toxMo xpefeTb JdaroHosb octa Ha MECTe cBoes). In
the Hebrew original, however, there is no mention of either the stump in the
King James version or the spine in the Slavonic Bible. Dymytrii is aware of this.
Always a good philologist, Dymytrii eschews the Slavonic text and instead

refers his readers directly to the Hebrew original:

Thus it is written in the scriptures: only the spine of Dagon was left
standing. The Hebrew Bible reads: only Dagon was left standing.
What does this mean: "only Dagon was left standing?" Dagon,
according to the explanation of certain people, was part fish: he
was an idol in the image of a fish with a human head and hands
and when, on his second fail, his head and hands were severed,
all that was left was the form of a fish.288

The "certain people" referred to above likely includes St. Jerome, the Church
Father who proposed the idea that Dagon was a fish god.287 Dymytrii explains
the spiritual and ethical implications of the Dagon narrative as follows:

Here begins our discussion: A man falls into a certain sin for the
first time. However, he has not been utterly broken, as long as
there is hope of getting up, as long as the Lord's hand guides him
and strengthens him, for as it is written in scriptures: "for though he
fall, he shall not be utterly cast down, for the Lord upholdeth him
with his hand" (Ps. 37.24) “for the Lord is able to make him stand"
(Rom. 14.4). Then, having stood himself up by means of holy
repentance, in his proper place, that is, before God's tabernacle,
before God's grace, the man falls again and again returns to his
earlier iniquity, then at that moment his fall becomes incomparably
more terrible, for he has lost his head: his healthy understanding;
and he is without the hands of understanding deeds and the face

2864To csi0BO Bb NMHCaHiU: TOKMO Xxpeberb [JaroHoBb ocTa. Espeiicka Bi6Jist
yteTb: TOKMO [laroH ocTta. UTOXe cie ecTb, TOKMO /[J[arOHb OCTa; [JaroHb, Mo
TOJIKOBaHil0 HEKIHXb, TOXZAE €CTb, eXe U pbiba: 6sume 6o izosb, peifE noao6eHsb,
umMEan rsaesy uesiopkuy U pyut, U eraa orckkomacsti eMy BTOPbIMb MajeXeMb
rnaBa U pyuk, ocra TOKMO mnozao6ie pbi6bi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 2: 189-90.

287gg¢ Frank Montalbano, "Canaanite Dagon: Origin, Nature," Catholic Biblical Quarterly 13
(1951): 394. It is quite possible that Jerome's interpretation came to Dymytrii via Cornelius a
Lapide's commentary on 1 Samuel.
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of his soul in numerous ways becomes disfigured before God and
men: his affliction not only angers God, but it is an offence to
people through his condemnation and derision of others and his
demeanor. He is without the former beauty of his good deeds, like
a face without beauty. Without his understanding of Divine
contemplation, he is like without a head. Without good deeds, he
is like without hands and he is unable to tear himself away from
sinful ways and in all ways he has become a slave and no longer
does as he wishes, but follows the desires of the sin that dwells
within him.288

Thus, following the example of Dagon, the sin and unhappiness that the human
being introduces into his life is a matter of losing his head figuratively. The
danger of repeated sin is in accordance with a pedagogical principle, the more
a person practises something the more adept he becomes at it.

Furthermore the example of Dagon's idol illustrates Dymytrii's emphasis
on the social context of virtuous living. Sin is not simply a personal matter
between man and God but an offence to society. The sinful man, like Dagon's
idol, may indeed be close to God and continually standing in his presence. He
may indeed be repentant of his transgression and possessing a firm intention to
stand himself up straight. All this, however, is of no avail unless he brings order

to his soul's understanding through acts of charity. To keep the soul's reason in

28843k Geckak Hamei U3sIBJEHie.

HazaeTrb uesoBkkb eaAuHOW Bb HEKIA TsKKil rpExb, eme HE BKOHEUb
COKPYIMJICSl, eXe €CTb HaJeXJa BOCTaHisl, eme pyka ['ocnogHs1 BO3ZABWUIHETD,
noZKpEMUTL ero, Mo MHCaHHOMY: ame W Majerb, He pa3biercsi, siko I'ocnozab
noAkpknjasierb pyKy ero: CujeHb 60 ectb Borb mnocraeuTu ero. IoTromMb
MMOCTaBJIeHb YyXe GbiBmili upe3 CBSITOE [OKasiHie Ha cBoeMb MECTE, sikoxe MpH
KiBoTk, npu nepeoi Boxien 6aaroaaTtH, erga nakd najeTb, erja Ha MepBoe NakHu
BOSBpATHTCS 6e33aKOHie, Torza yXe HeCcopaBHEHHO 6biBaeTb JnoTkimee ero To
nazeHie, 6o nory6ssieTb SAKO TIJlaBy, pa3yMb 3ApaBblii, U sIKO pyut aksHie
pa3syMa, U yXe AyHmEeBHOe ero JMLEe MonpeMHory 6esobpasyercst npea BoroMm u
yesioBkKHU: He Touilo 60 ropke nporHtBaeTh Bora, HO U Bb C06J/1a3Hb JIIOAEMb
6bIBaeTb, BO OCYyXJeHie Xe, Bb cMEXb, H Bb MOHomeEHie: U GbiBaeTb 6€3 MepBblst
cBoesi Job6poAkTe/bHbISI KpacoTbl, sIKO 6e3 KpacoTbl JMLa: 6e€3 pasyMma xe
60roMbIC/IEHHAro, siko 6e3 r/aBbi; a 6€3 A06pbiXb AK/Mb, siIKO 6€3 pyKb, HE MOrU
oTATUCsI pEXOBHOMY O6blualo, HO BCSIUECKHM MOpabomeHb €My, U yXe He exe
OHb XOmMeTb, Cie TBOPHUTb, HE eXe HE XoueThb, cie coakBaeTb, He OHb, HO XXUBBIN
Bb HeMb rpExb» —Dymytrii, Metropolitan of Rostov, Sochineniia 2: 190.
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order, it is necessary that the Christian occupy his hands with appropriate
deeds at all times, for if the constant flow between wisdom and good works is
disrupted, the soul's face—its understanding—becomes disfigured in a

multitude of ways before God and men.

Harmony and discord between soul and body: The Sermon on the

Last Judgement

Social decorum and good deeds, however, cannot be accomplished by
the soul on its own, for the soul requires a body in order to carry out these tasks.
Hence the soul's inward disposition between the understanding and the
conscience is dependent upon the outward harmony between the soul itself
and the body. If the union between body and soul is harmonious, together they
will yield the fruits of good deeds and virtue. If the union is discordant, then the
marriage between body and soul will be poisonous, bringing forth evil and vice.

Dymytrii's Sermon for the Sunday of Last Judgement contains a dramatic
dialogue between two characters named Body and Soul. The background to
this spoken dialogue is the Resurrection of the dead on judgement day. Angels

sound their trumpets and the souls of the dead are reunited with their bodies:

At his second earthly coming, Christ our God will come in glory.
The first thing that will be heard before his arrival will be the voice
of the archangels' trumpets, sounding throughout the worid,
calling all people to judgement and commanding all the dead to
rise from their graves. The trumpets trumpet, "and the dead rise,
never to die again” (I Cor. 15.52).289

289¢Bo BTOpOE CBOE Ha 3eMJli0 npumecTsie, XpicTy Bory HameMy C/JaBHO npiuTH
HMyNEeMY, BOIEPBbIXb YCJbIMMTCA MNpeAHAymMHMMb €MY T[Jacb  Tpy6bl
ApxarreJckiss, Mo BceJIeHHEA raacsmisi, BCEXb Ha cyZAb MNpH3bIBalOMisa, U
MEPTBBIXb OT 'PO6OBb BO3CTABJSAIMiIST, H MEPTBbIXb OT N'PO6OBb BO3CTAJIBSIIOMiS1:
Boctpy6ute 60, U MEPTBIM BO3TaHYTb HeT/JEHHH»—Dymytrii, Metropolitan of Rostov,
Sochineniia 2: 14.
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Note the sensibilities: "The first thing we hear is the voice that announces . . .
the voice of the archangels' trumpets, sounding . . . calling all people to
judgement . . . ." The body reacts to sound: the dead rise from the grave. Thus
Dymytrii reminds his readers that the body is entirely dependent upon its five
senses in order to respond to God's call.

Dymytrii's sermon presents a resurrection of the dead body and soul that
demonstrates the restoration of all three parts of the neo-Platonic tripartite soul.
On the first level we see the restoration of the vegetative soul in this process—
dead things are not alive and life is proper to the vegetative soul. On the second
level we see the restoration of the second Platonic element, the animative soul
that is restored to the dead body on judgement day. Just as life is proper to the
vegetative soul, quickness is proper to the animative soul. The bodies of the
dead become quick and move at the sound of the trumpets, thus demonstrating
the return of the vegetative and the animative principles to the human flesh.

At the same moment, another soul quality is restored to the human
being—the sensibility of emotion:

Here will be the first great terror of sinners, as the trumpet sounds,
sending each soul back to her body. To her body, a body reduced
to dust and soil, completely disintegrated. By the will of God she is
sent back to her former composition to reclaim her bodily
members.2%0

Here, Dymytrii reverses a wheat metaphor, following the biblical example of
John 12.24. Instead of using wheat to communicate the usual notions of wealth,

prosperity, abundance, he extends it in reverse and reminds his readers that

290435 BOMEpBbIXb CTPaxb BejiM 6yAeTb rpEmHLIMBb, erga rJacb TPYGHBI
MOBEJIUTb KoeXA0 AymE Bb CBOe BHUTH TEJO: Bb TEJIO, €Xe Bb IpaxXxb U Bb
nepctb BE ofpameHHO, U BeCMa YHUUTOXEHHO, a Toraa mnosejtHieMb BoxiuMb
Maky Bb CBOI NMEpPBOGLITHBI COCTaBb MPiHAETb CBOsI UJIeHbl BO3METb»— Dymytrii,
Metropolitan of Rostov, Sochineniia 2: 14.
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death and decay are necessary before the process of revitalization can take
place:

When a grain of wheat is planted in the earth it decays. And then,
in its time, it sends forth a stalk and then a spike and then yields
fruit according to our Lord's words: "A grain of wheat remains no
more than a single grain unless it is dropped into the ground and
dies. But when it dies, it produces much fruit." (John 12.24) In the
same manner, when the trumpets sound, the human body, after
lying dead and decaying in the earth, will suddenly feel the return
of life'zsé 1vigor. as its soul will returns to its former dwelling, making it
alive.

The vegetative and animative soul having been restored to the body, Dymytrii
then focuses on the sensibility that accompanies the return of the animative
principle to the human being:

At that moment, | declare, there will be terror unto the sinful soul,
as the body is reunited unto her, having been released from the
darkness of the earth and the bonds of death. But when she
approaches her body, she beholds that he is not as she knew him
in life, but changed. In life he was handsome, well-built, with a
beautiful face and delightful. But now he is deformed, ugly,
monstrous, corrupt, abominable and frightful—a veritable thing of
terror.2%2

Thus Dymytrii shows that the soul's response is one of sensibility: she perceives

the ugliness of the decayed body. The soul's emotional response to the sight of

291 ¢gkoxe 60 cEMsl, Bb 3eMJ0 MOCcEsIHHOe, ame H UCTEBaeTb: obaue Bb CBOE eMYy
BpeMsi npoasifaeTb, M Bo3pamaeTb Mepske TpaBy, Taxe KkJach, U MJOAb
IIPMHOCUTDB, MO cJioBecH ['OCMOAHIO: AME 3€pHO MmEHUWUHO MaAld Ha 3eMJI0 He
yMpeTb, TO €AWHO Npe6biBaeTb: ame XK€ YMPeTb, MHOI'b MJIOAb COTBOPHUTDL: CHIE
U TEJO uesioBkueckoe yMepmee M HcT/EBIlee U Bb Npaxb ObiBmee, eAWHHEMb
yacoMb OT rJaca TPy6bl NpiHMETb CUJy pallleHisl CBOero, U Bb MepBoO6LITiE CBOE
npiuZeTb, M AymeWw CBOEK OXHUBOTBOPHUTCsi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 2: 14-15.

292.Bp Toit BpeMsi 6GyaeTb, rJ/aro/w, CTpaxb Aymk rpEmMHON, OT TEMHMIb
aZoBbIXb U OT Y3b CMEpPTHbIXb Kb TEJy, €Xe COeAHHHTUCSI Cb HHMD,
ornymeHHo. Erza 60 NpUCTYNMUTb Kb TEJAY CBOoeMy, Y3PUTb TO HeE SIKOBO
npexzae Bb XU3HH cei 6%, HO oTMEHUTOe. Bb xusHu cett 6k JaENoTHO,
ZA06pO3payHoO, KpaCHOJMUHO, J6esHo: a TorAa 6yzerb 6e3obpasHo, Heskmo,
cKapeZHO, F'HYCHO, MEpP3OCTHO H YyXacCHO, aku HEkoe cTpamuavme»—Dymytrii,
Metropolitan of Rostov, Sochineniia 2: 15.
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this ugliness is terror. The sensibility of this response is two-fold. Firstly, the soul
looks at the body in the present moment and she sees that he appears ugly.
Secondly, on the sensible level of imagination, she recollects that the body
used to appear beautiful. Thus, two sensible responses, one of sight and the
second of the imagination (i.e., recollection of sight), bring the soul to a state of
distress. The ugliness of the sight of decayed flesh is doubly disturbing when
she remembers how beautiful the body used to be.

Dymytrii's Baroque fascination with the repulsiveness of decayed flesh at
the same time resonates with the eighth-century Byzantine anthem of St. John
of Damascus, sung at Orthodox funerals:

| weep and | wail when | think upon death and behold our beauty,
fashioned after the image of God, lying in the tomb disfigured,
dishonored, bereft of form. O marvel! What is this mystery which
doth befall us? Why have we been given over unto corruption and
why have we been wedded unto death?293

In Dymytrii's sermon death and decay are unnatural and the corrupt body's ugly
appearance disturbs the soul. Here we see Dymytrii's neo-Platonic
understanding of the soul's disposition. Seventeenth-century Europeans
considered emotion a sensible phenomenon—a psychological (i.e., the soul)
and physiological (i.e., the body) response to sensory information.294 Dymytrii's
soul on Judgement Day beholds the body's ugliness with her eyes; she is
revolted and desires to flee from his presence.

The idea that ugliness troubles the soul carries the reverse corollary that
beauty brings delight to the soul. Dymytrii's next sentence affirms that the living

flesh is a delight to look upon and that it is the soul that finds sensible delight in

293 sgrvice Book of the Holy Orthodox-Catholic Apostolic Church, trans. Isabel Hapgood
(Englewood: Antiochian Orthodox Archdiocese of North America, 1975) 386.

29454 the chapter entitled "Instruction and Delight in At in H. James Jensen, 24—46. Jensen
particularly underlines the distinction that seventeenth-century artists made between those
perceptions that give delight to the sensible soul and those that merely arouse passions and
appetites.
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physical beauty. And at this point Dymytrii moves his readers to another aspect
of the body-soul relationship—that the relationship between body and soul is
erotic, for it is proper that they should take delight in one another.

His face, that in the previous life was a delight to behold and well-
suited for flirting and enticing and exciting the passions of love, is
now charred by the fire and soot of hell. Wherever there is but a
little bit of blackened flesh still attached to his face, like freckles,
upon there sit the most evil and horrific toads, who unceasingly
and insufferably eat away at him. The handsome, arched eye-
brows, that were such a delight in moments of seduction and love
making, are now like the eyes of a dragon, swollen and popped
out from the fires of hell. The lips, that used to kiss the most
sensuous kisses, boils with a worm that does not sleep. The
tongue, that used to utter obscene words, is now like carbon, a
piece of iron charred by the fire. And all the decayed, rotting
wounds, all the blackened body, all the way up to his charred
head, bearing the evidence of his hellish sufferings, like a living
hell itself—is beheld by the sinful soul. She is alarmed and begins
to fear her former body, he is like a fiery punishment. She loathes
him and is disgusted by him: he has been transformed into an
unbearable abomination. She desires to flee from him.

Commanded by God's will, the soul returns to her revolting
and frightful body. At one time she did not want to leave him, for he
was her friend and companion from birth.295

295¢]Tunie, Bb XHM3HU ceil MUCaBMeecs Ha MpeJblieHie, TOrAa 6yAeTb CMOJIOK U
NeKkJoMb rOpsSUMb OUEPHEHHO: a uAkXe Ha Juuk 65Xy HEKisl UepHbIst Manbist
NJaCThIPH, [/1aroJieMbisl MYIMKH, Ha TEXb MECTEXDb CAAYTb CKapeAHblsl CTpPalHbIA
Xabbl, HeCTEepnMMO MW HEeMpecTaHHO rpbBymbisi. OuM  BBICOKOGpPOBiH, sike
UCMO/NHEHHIM 63Xy JBoAEsIHIA U MpeJecTH, TorAa GyAyTb akd OUM 3MiHHBL,
orHp Mcnymalomiy. Ycra 6ayzoJsiofsaTenbHasi  BOCKHISITH HeychblnaeMb
uepBieMb. A3bIKb CKBEPHOCJIOBHbI 6yZ€Tb TOrza sikO XapaTOKb WJM Xesk3o 6b
OrHE pa3XeHHO, H BCsI yZbl CKBEPHABbI, MEP3CKH, BCe THE/IO UEPHO, akKW [J/IaBHsI
OXCOKEHHO, MpeXZJe BBepXeHisl BO aJb yXe€ aJACKMXb MYKb HauaTKM HoOcsmee, !
aKH{ XHBbI aJb cymee, exe y3pkemd rphmHasl Ayma, HauHeTb yXacaTHcsl ThJa
CBOEro, sIKO OFHEHHAaro MYUWJ/IMma, U FHYMATHCsl, SIKO MEpP30CTH HECTEepPHHUMOH,
M TPENeTaTH, He XOTSIMU BHUTH Bb HE: obaue U HEXOTsIMasi BHUAETb.

Buuzers Ayma, BoxiuMmb BeJskHieMb y6kXJeHasi, Bb Mep3OCTHOE U
cTpamHoe cBoe TEJIO, OT Heroxe nepste pas/lyudTHCS He XOTsille, COeAUHUTHCS
Cb HUMb He sIKoxXe Mneppke Cb KYNMHOPOAHbIMb CBOHMb JAPYrOMb, HO $KO Cb
HEeHaBUJHMMBIMb BparoMb, Cb CMEpASIIHWUMb, YEepPBMH s/IOMbIMb [COMb, U Cb
3MiHHBIMb $1/]a. UCIIOJHEHBIMb TPYMNOMb: TOrZa HauHETb €JUHO JApYyroMy
AOCAaXZATH, €JUHO APYraro OKaeBaTH, NpOKAWHaTH»—Dymytrii, Metropolitan of
Rostov, Sochineniia 2: 15—16.
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In the corrupt state of death and sin, however, there is of course no delight
between the body and the soul, but antagonism. In this section we see how
Dymytrii draws up an inventory of the body's features—face, eyes, lips,
tongue—and elaborates upon each of them. This kind of inventory, of course, is
a standard device for Renaissance love poetry.296 Here Dymytrii reverses this
topos and instead creates an inventory of decayed body parts that distress the
soul's sensibilities.

Dymytrii is providing us with three important pieces of information here:
firstly, that the soul is sensible and takes delight in physical beauty; secondly,
that the relationship between body and soul should be a harmonious one: they
should be like lovers. But thirdly, he makes it clear that this harmonious union
between body and soul can be disturbed. And the effects of this disharmony,
are terrible and dismaying. The two lines that conclude this idea underline the
frightful discord that exists between the sinful soul and body on the day of
judgement:

But now he is a hated enemy, a stinking, worm-eaten dog, a worm-
eaten carcass. At this point the soul and the body become
annoyed with each other. And they start to revile and curse one
another.297

The soul's sensibilities having been fully restored and indeed being completely
alarmed by the ugliness of decomposed flesh, Dymytrii then focuses on the

highest principle of the soul—its reason and understanding. A dialogue unfolds,

in which two characters, named Body and Soul engage in what amounts to a

296The most well-known example in English literature is, of course, Shakespeare's Venus and
Adonis. See William Shakespeare, The Complete Works of William Shakespeare (London: Abbey
Library, 1977) 1041-52.

297¢ . .. HO SIKO Cb HEHABUAUMBIMb BParoMb, Cb CMEPASIIIHHMD, UE€PBMH SIIOMBIMb
ICOMb, U Cb 3MiHHBIMb $1Aa MCIMOJIHEHBIMb TPYMOMb: TOrZa Ha4YHETb €JWHO
ApYroMy JOCaKJAaTH, €AWHO Jpyraro OKaeBaTH, NpOKJAHHATU»— Dymytrii,
Metropolitan of Rostov, Sochineniia 2: 16.
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kind of forensic debate, attempting to determine who is to blame for the present
misfortune.
Says the soul to the body:

"Damn you, you cursed body! Your insatiable appetite for sinful
pleasures tempted me and your wicked lawlessness led me
astray."

Says the body to the soul:

"Damn you, you cursed soul of mine! You failed to control my
appetites. God gave you reason and understanding, like a bit and
bridle, with which you were to guide me. In all things you were
supposed to regulate me. If | participated in any sort of sin, it was
with your consent and participation. You and | together have
brought down the wrath of God our Creator."298

Note what has just happened: speech has been articulated. This is the first time
that the two principal characters release their tongues and speak. This is not
coincidental. Dymytrii has already moved his readers from the vegetative aspect
of the soul (i.e., the revitalization of the dead body), to the sensible aspect of the
soul (i.e., the soul's dismay—dismay, like all emotion, is a sensible thing) and
now to the third and highest level of the soul: reason and understanding. The
rational soul is the part of the soul that controls the act of speech, organizing
sounds into words, grammar and meaningful utterances. Dymytrii's characters.
named Body and Soul, are now endowed with speech. The soul moves from a

sensible, emotional state of dismay, to a rational state in which she seeks to

298¢PeyeTb Ayma Kb TkAYy: NPOKJSITO Thl, OKasiHHOe TKJO, SIKO JH0GOC/IaCTieMb
TBOUMb IPEXOBHBIMb NPEJICTHUJIO Msl €CH, U Bb 6€33aKOHisl JIIOTasl BBEJIO Msl €CH.
Peuetb ThEJO Kb AymE: MpoOKJsiTa Thl OKasiHHasl Ayme Mosl, sIKO Thbl 34k
yNPpaBJsifia Msl €CH, U Pa3yMOMb TBOMMb, OT Bora Te6t AaHHBIMb, aku 6po3zamu
M y3ZI010, OT 3JIbIXb AKJb He BO3ZEPXaJa Msl €CH, HO BO BCeMb MHE COM3BOJISLIA
ecH: M alle KOrZa BoO3XeJaXb Koero rpkxa, Thl COM3BOJIMJIA H COAECTBOBaJIa €CH:
H KynHo nporHtBaxoMb CoszaTesis1 Hamero Bora»—Dymytrii, Metropolitan of Rostov,
Sochineniia 2: 16.
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understand the present predicament in which she and her body now find
themselves.

it is significant that Dymytrii presents a dialogue of the soul and body and
not just a monologue of the soul. In order for speech to occur, body and soul
both have to participate. In Dymytrii's body-soul dialogue these two participants
are equal partners. The soul needs the body's tongue, lips, etc. in order to make
language. At the same time, the body needs the soul's reason and

understanding in order to organize the sounds that he makes into language.
Again, says the soul to the body:

"Damn you, you cursed body! You spent your days in gluttony and
drunkenness and for this God has damned me to a hellish fate.”

Again, says the body to the soul:

"Damn you, you cursed soul of mine! You were with me from the
start. Together we glutted and debauched ourselves. We both
stuffed ourselves from the same plate of food and together we
became drunk from the same cup of wine. You failed to instruct,
not only me, but yourself, in the art of self-control."

Still, the soul says to the body:

"Woe to you, O cursed body of mine! You offended your neighbor,
robbed, abducted strangers, stole and murdered!”

The body responds, saying:

"Woe to you, O cursed soul of mine! In all these things you were
my accomplice. You led me to anger and rage. It was on your
account that | become lazy and greedy. It was because of this that |
stole from and abducted strangers. In all these things you assisted
me. You were my accomplice, my mentor and my companion. All
the things | did, | could not have done without your help."

And so the two of them squabbled, each one flying into an furious
rage against the other, each one reproaching and cursing the
other, just as two dogs bound together attack each other.
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Until finally, the merciless angels appeared and led them from
their grave to the place of judgement, where each man's life is
judged according to his deeds.2%°

The unhappiness between these two characters is not one of natural animosity,
nor is it the Soul's sensibility that is troubled here—not once in this section is
her previous distress over the Body's appearance mentioned. Rather, these two
characters have become conscious of their own culpability, which drives them
to antagonism for one another.

This kind of antagonism based on culpability typifies Body-Soul
dialogues during the Baroque.300 What is remarkable about Dymytrii's dialogue,
however, is the equality between these two characters. In English literature of
the period the Body-Soul relationship mirrored that of husband and wife. The
soul, with its superior reason, was assigned the masculine part of the dialogue.
The body, with its fleshly temptations and desires, was assigned the feminine

part. Dymytrii's dialogue, by contrast, must assign the soul the feminine part

299 (JJaxu peueTh Ayma Kb TEJY CBOEMY: MPOKJSATO Thbl, OKasiHHOE THJO, sIKO
obsiieHieMb U MisSHCTBOMb Ha BCsIKb A€Hb OTSI'OMm[aJlOCsl €CH, U MEHe Bb 6e3aHy
ajcKkyio norpysuso ecu. [lakd oTstmaeTb TEJ/O: MPOKJATA H Thl AymMeE MOs
OKastHHasl, U60 Cb eAuWHaro U Toroxze 6/0Ja CO MHOW si/la €AW, Cb €AWHON U
TOSDKZAE Yalli CO MHOIO MHUBaJjIa eCH: MEHe Xe U cebe BO3AEPXKaHilo He MoyuuJa
€CH.

PeueTb W eme Ayma: rope Te6k okasiHHoe TEJO MoOe, SIKO O3JI06Js1/10 ecH
6MKHSATO, rpabuio, MOSHIAIO UyXAasi, KpaJo, MU y6usaso. TE/0 Xe NpOTHBY
rJaroserb: rope Te6k OKasHHasi Ayme Mosl, sIKO BO BCEMb TOMb Thl
criocnimecTBOBaJla MM €CH: Thl Ha THEBb M SIPOCTb MOJABHM3aJla Msi €CH, Aa
0310615110, 6i10 ¥ y6UBal0 GJIMXKHSIO: Thl Ha JIAKOMCTBO U Jlo6OoMHEHi€ BO3CTaBaJla
Msl ecH, Za rpabio U MOXHmAK UyXAasl: Thl BO BCEMb CIIOCO6CTBOBA/Ia MM €CH, BO
BceMb HACTaBHMKb U ApPYrb 6blla MM e€CH, U HUUTOXe 6e3 TeBe TBOPHUXb, exXe
TBOPUXDb

Tako o6oe Apyrb Cb JApPYromMb [penupaiomecsi, €AWMHO Ha Apyraro
sipsiecsl, U €AWHO Jpyraro yKopsiome W KJSIHYme, M akW MCbl sipbl KYMHO
CBsizaHbl Iphi3ymecsl M3bIAyTb, WM TNaue pemd, usBjaedeHn 6GyayTb
HEMHUJIOCTMBHbIMH arTeJlaMH OT rpoba Ha cyAb, MpisiTH MO AKJOMb CBOWMb
ocyxzaeHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 2:16-17.

300506 Rosalie Osmond's second chapter ("Renaissance views of Body and Soul") particularly
the two subsections concerning original sin and the roles of body and soul in actual sin (Osmond
27-33)
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because the word for soul in Slavonic possesses feminine gender (Slavonic:
dusha) and must therefore speak in the feminine voice.

Also remarkable in Dymytrii's dialogue is that the body and the soul are
inseparable, even before the gates of hell. Whereas medieval body-soul
dialogues, such as the Vision of Philibert the Hermit, conclude with the sinful
soul separated from the body and being dragged into Hellmouth,301 Dymytrii
refuses to separate the two, for theologically he adheres to the Orthodox
Church's doctrine that body and soul were created inseparable. The temporary
separation that occurs at death was never intended by God the Creator, for
death is the unnatural consequence of sin and disobedience. As Jesus Christ
has redeemed humanity from the bondage of sin, it is therefore proper that at
the end of time the body and the soul remain united according to the original
union that was given to them by God.

Herein lies the principal idea of Dymytrii's Last Judgement Sermon and
of his anatomical approach to the soul's outward and inward arrangement as
presented in the Spiritual Alphabet. In terms of outward arrangement the union
between body and soul is to be a harmonious arrangement of mutual love and
respect. He is careful to point out that sin, like virtue, is a joint action requiring
full cooperation between the soul's understanding and the body's senses.
Regarding inward arrangement, the soul is fully endowed with reason and
sensibility, and these two faculties of the soul must be in harmonious
agreement. Although the body brings sensible delight to the soul, the body's
passions also have the potential to destroy the soul and her understanding,

thereby sending her into darkness and obscurity.

3015gg the plates in Osmond 108~12.
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Dymytrii's Last Judgement Sermon demonstrates how the principle of
dispositio spiritualis is central to the author's psychology of the human being. At
all times the spiritual rhetorician must concern himself with the inward
arrangement of the human soul. The principles of good judgement, order,
balance and proportion in rhetorical disposition constitute the same principles
requisite for a full and spiritually satisfying life. The spiritual rhetorician's task is
to strike balance and harmony into the invisible chaos and misunderstanding
that troubles the soul in its sinful and unhappy state. Understanding the soul's
inward disposition—its tripartite structure and its desire for a loving, harmonious
union with the body—is essential to comprehending the mysterious hidden
dynamic that moves the interior self. By bringing calm and peace to their interior
selves and by allowing the soul and the body to unite with one another in a
marriage based on mutual respect and love, Christians open themselves up to

the fullness of God's love and grace.



Chapter Three: Elocutio Spiritualis

The third component of rhetoric— elocutio—has its spiritual equivalent in
good deeds and correct behavior. While the rhetorician concerns himself with
the practical, stylistic concerns of elocutio, the spiritual rhetorician occupies
himself in the soul's task of bringing forth fruit in the form of good works and
virtuous living. If rhetoric is limited to the subjects of invention and arrangement,
then it remains lifeless unless speech is produced through elocution. Likewise
interior knowledge without deeds remains empty and barren of fruits. Like all
forms of art, inward knowledge requires physical expression—the body must be
activated to produce something sensible. It is the individual Christian's good
works that constitute the power and eloquence that accompany his spiritual
inventiveness and good disposition.

To the rhetorician, the task of elocution involves taking his inventive
sources together with his orderly disposition and then addressing the practical,
stylistic concerns of producing the actual oration. The process is comparable to
the painter collecting his sources, then deciding upon the arrangement of his
painting and then finally beginning to paint. The act of producing the desired
object is the elocution.

Quintilian:

For the verb eloqui means the production and communication to
the audience of all that the speaker has conceived in his mind and
without this power all the preliminary accomplishments of oratory
are as useless as a sword that is kept permanently concealed
within its sheath. Therefore it is on this that teachers of rhetoric
concentrate their attention, since it cannot possibly be acquired
without the assistance of the rules of art; it is this which is the chiet
object of our study, the goal of all our exercises and all our efforts
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at imitation and it is to this that we devote the energies of a
lifetime.302

Stefan lavorsky explains that the third finger of the rhetorical hand is the
middle finger of elocutio (Slavonic: krasnoslovie). The middle finger of
elocution possesses the special property of holding the golden mean.303
Hence, elocution ensures that the orator's speech possesses the qualities of
fairess and balance. Rhetorically this entails knowledge of one's audience and
the ability to interact with them on an appropriate stylistic level. Eloquence is a
balancing act between the rhetorician's desire to speak and his audience's
ability and desire to accept his words. Hence there is a constant tension
between what the speaker has to say and what the listener is willing to listen to.

This idea of balance between the individual and those around him
through appropriate action is the basis of Dymytrii's rhetorical approach to
virtuous living. Under the alphabet verse for the letter "m" Dymytrii explains that
the soul's wisdom must be balanced with love for others:

Let these six-winged virtues always be companion to your soul: (1)

diligence; (2) love of others; (3) patience; (4) the image of

goodness; (5) reasoning; (6) and love, so that by means of them it
should be proper that you raise yourself up to heaven.304

The result of good behavior, "that you raise yourself up to heaven," does not just
mean the promise of a heavenly reward in the afterlife. Rather, Dymytrii
indicates that Christians should live in this world with their hearts and minds
already directed towards God. This is an important point that Dymytrii and other
Christian humanists make: that the human being is already called to live in the

world to come, even though his physical body is still in the world of the present.

302Quintilian, Institutio Oratoria 8. preface 15-16 (3: 85).

303¢llepcTh cpeaHid 3aToMy HayuaeTb cpeacTBy»—lavors'kyi 11.
304¢MMlecTokpuaHH  AO6pOAKTENM, BOAPYXKEHHH Bb AyNM TROE BCerga Ja
ByayTb. cupkub, ycepaie, apyroJebie, Tepnktie, obpa3b 6/arb, pascyxAeHie, u
Mo6oBb, UMXe ya06b Ha He6O BO3BBICHIMHUCS»— Dymuytrii, Metropolitan of Rostov,
Sochineniia 1: 292.
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In this respect, heaven is a state of mind: at all times and in all things, the
intellect must be directed to God.

The connection between understanding and pious behavior is crucial not
only to Dymytrii, but to all good rhetoricians. Throughout the Early Modern
period, Aristotle's Rhetoric was always published in tandem with his Ethics.305
For Aristotle and Cicero, it was paramount that orators be selected from among
the most virtuous of citizens. Erasmus continued this theme, arguing that the
study of eloquence must always be accompanied by the study of ethics.306 The
gift of eloquence must not be abused by unethical men. Knowledge and
understanding must go hand in hand with ethics.

For Dymytrii and other humanists, the link between understanding and
pious behavior went beyond Cicero's concern for order and harmony in civic
life. Throughout Christian history, the rhetorical principles of good order and
harmonious arrangement have served as models for virtuous living. The
presence of good order is manifested in pious behavior, while the lack of
harmony is manifested in evil. For example, in medieval European mysticism,
the ability to produce music and harmony is associated with virtue; the inability
to produce music is associated with evil.307 As Cassiodorus explained, "if we
perform the commandments of the creator and with proper minds obey the ruies
he has laid down, every word we speak, every pulsation of our veins, is related
by musical rhythms to the powers of harmony . . . .If we live virtuously, we are
constantly proved to be under its discipline, but when we commit injustice we

are without music."308 For the Christian humanist harmonious living, like music,

305gge Stephen Halliwell's essay, "The Challenge of Rhetoric to Political and Ethical Theory in
Aristotle” in: Amélie Oksenberg Rorty, ed. Essays on Aristotle’s Rhetoric (Berkeley: U of California
P, 1996) 175-205.

306Thomas M. Conley, Rhetoric in the European Tradition (Chicago: U of Chicago P, 1990) 121.
3073ee the introductory section, entitied "Aesthetics and Theology of Music" in Barbara Newman,
Saint Hildegard of Bingen: Symphonia (Ithaca: Cornell UP, 1988) 19.

308Barbara Newman 17-27.



151

carries theological and cosmological significance. Good deeds are a
fundamental part of bringing order and harmony into one's life and thereby
restoring the original, desirable state of God's creation.

In part one, chapter one of the Alphabet Dymytrii places the connection
between understanding and good behavior within the context of Adam's sin:

The first commandment was given to Adam in paradise: to act and

to obey, that is, to act with understanding, to understand well and

to keep the commandments and not to stray; he [Adam] however,

did not act with understanding and he did not keep the

commandment. It was due to the inactivity of Adam's mind that

disbelief for the first time flourished; for this reason he did not

believe the God who had spoken and commanded [him].309
For Dymytrii there is a fundamental connection between understanding and sin.
This connection is demonstrated in his healing sermons, particularly those
concerning the emotional sufferings of men and women possessed by demons.
The Gadarene lacks knowledge and self-awareness; therefore, the angel
Gabriel provides him with a light and a mirror to supply the necessary
illumination and reflection. However the healing of the soul goes hand in hand
with the healing of the body. Dymytrii's interpretation of stories in which Jesus
heals men and women of their physical infirmities reveals the importance of the
body-soul relationship for human wellness. The healing of the paralytic is one
example, for the paralysis stories of the Bible are not simply about the paralysis
of the body, but the paralysis of the mind. Mental dullness and inactivity lead to

mental disorder and mental disorder and confusion impair the mind's

309 ([lepptitmast AZlaMy Bb paH 6biCTb 3anoBEAb, €Xe AKJIaTH M XpaHWTH, cupkub,
AkJaTH pa3yMomb, exe pa3yMETH 206pE, M XpaHUTH 3anoBkzaHie exe
HerpecTynaTu. HO MOHeXe He AbkJjame pa3yMOMb, Cero paau He COXpaHM
sanoBtAaHisi. OT HegksaHist 60 yMHaro rnepste Bo3pacrte Bb Agamt HeBEpie, BO
exe He BkpoBaTu bBory, uxe pede U 3anoptza»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 293-94.
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judgement and lead to sin. Dymytrii reminds his readers that sin is nothing other
than a manifestation of misunderstanding and poor judgement.

Dymytrii, however, offers the solution to this spiritual, intellectual and
physical malady. If misunderstanding is cause of sin, then reason is the path by
which the human being returns to a virtuous life:

It was for no other reason that Adam fell away from God and his

grace, other than his misunderstanding; on this account, there is

no other way to return to him, except through reason. He who

knows truth, knows God; he who knows God, knows himself. He is

at one with God, he is esteemed on account of all his deeds and

labors; he enters into God's sanctuary and through his mind at all

times he offers to God a spiritual servitude.310
In these remarks we see that Dymytrii's remedy for the sinful state of the human
being consists of reason, understanding, self-knowledge and good deeds.
When a man's reason brings him to an understanding of truth, at the same time
he acquires knowledge of God. Knowledge of God is accompanied by
knowledge of one's self. In this respect, Dymytrii considers the sinful man to be
not only in a state of estrangement from God, but also estrangement from his
own self. When a man acts sinfully, he is truly "not being himself." For the "seif"
is the goodness and the order that God breathes into the human being at the
moment of creation. The tragic state of the sinful man is that he does not know
God, nor does he recognize his own natural goodness and value as a child of
God.

Dymytrii's emphasis on good works reveals much about the sources of

his Christian philosophy. In the pagan tradition of neo-Platonism and neo-

310¢dkoxe He HUHOW0 BHHOIO OTNaZe AZaMb OT Bora U ero 6JarozatH, TOuil
6esyMieMb. culle He HWHEMb UHMb MNaKH KTO [MPUCOEAHHUTHCHA €My, TOUuil
pasyMoMb, 4 BcEXb Bemel nosHaHieMb. [TO3HaBbIA 60 KTO MCTHHHOI ce6e, Mo3Ha
Bora, U nosHaBbllt Bora, nmosHa cebe. cb boroMb coOeAHHEHb €CTb, U IMOUMBDL OT
BcEXb AEJMb U TPYAOBb CBOUXb, BHHAE 60 cBATH/MEE Boxie, U nNpHHOCHTL Bory
BCErza yMHyI0 AyXa cayx6y»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 294.
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Pythagoreanism good works were essential to the individual's progress toward
mystical union with the One. As Johanna Drucker explains, ". . . both neo-
Platonism and neo-Pythagoreanism made use of the theories of cosmological
structure, harmony and symbolism which had emerged in the classical period.
They also were both theurgical practices, combining contemplation, ritual
magic, disciplined habits and good works in the formation of a route to divine
salvation."311 Of course, the neo-Platonists and Neo-Pythagoreans were not
the only classical philosophers to place emphasis on good works: the Stoics
and the Epicureans had similar concerns. Stoicism advocated a lifestyle based
on public service and good deeds for the benefit of society, and Cicero
advocated a philosophy of life based on politics and civic duty.312 Indeed, Stoic
influences, transmitted via the neo-Ciceronian models that dominated rhetoric
during the seventeenth century, doubtless played their role in Dymytrii's
intellectual development. But what marks Dymytrii's Christian philosophy as
neo-Platonic is his belief that good works speed the human being along the
path to salvation. Rather than a Ciceronian identification of good works with
civic duty, Dymytrii tells readers that a far more important prize is at hand: acts of
charity and kindness are requisite for union with God.

In this respect Dymytrii foliows a patristic tradition whereby man, as
image of God, is lord of creation and a microcosm that unites the intelligible and
sensible aspects of creation. God has given man "the task and function to make
this unity more perfect, especially after the Fall, when the forces of disintegration
and division are also actively at work in creation."313 Hence, the goodness and

harmonious order of the human being's natural disposition is manifested in his

311Drycker 85.

312gge: D. W. Hamlyn, "Greek Philosophy after Aristotle” in A Critical History of Western
Philosophy, ed. D. O'Connor (London: Free Press, 1964) 71-72.

313Meyendortf, Byzantine Theology 142.
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benevolent and virtuous interaction with the world around him. The individual
Christian's good works serve the cosmological purpose of restoring God's
creation to its intended state of beauty and good order.

It is important to keep in mind that this philosophical discussion of good
works was central to the Reformation movement throughout Europe. Emphasis
on good works was part of the Catholic response to Martin Luther's sola fide —
i.e., justification by faith alone. But Dymytrii's religious philosophy based on
charity and good deeds has little in common with the Roman Catholic practice
of indulgences. Unlike the legalistic definitions of post-Reformation Catholicism,
with its carefully defined categories of plenury and nonplenury indulgences
(with the benefit of these acts applied against temporal, purgatorial, eternal
punishments), Dymytrii's idea of good works is clearly in the spirit of early
Christianity with its strong sense of communal responsibility.314 Good works do
not alleviate punishment in the after-life, for it is God alone who will judge men
and he will reward or punish them accordingly. For Dymytrii, as for any other
Christian neo-Platonist, acts of charity are beneficial to spiritual growth, for they
draw human beings closer to God in a loving union.

For Dymytrii, union with God consists in a oneness of will. Christians act
as one with God by placing self-interest behind them and instead desiring the
will of the Father. Dymytrii's Sermon for the Seventh Sunday after Pascha on
the theme, "And This is life eternal, that they may know thee, the only true God,"
clarifies this point. The theme of the sermon is that of knowing God. To know
God is to unite with him, a union effected through good behavior. Dymytrii,

however, makes an important distinction between two kinds of good deeds.

314Fgr a comparative analysis of Eastern and Western teachings on this subject, see the section
entitled, "Faith and Good Works" in Frank Gavin, Some Aspects of Contemporary Greek Orthodox
Thought (New York: AMS Press, 231-36).
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There are good deeds motivated through self-interest, as demonstrated by the
story of Rahab the Harlot. Rahab helps Joshua's spies to escape from Jericho
and in return her house is saved from the destruction that follows. Dymytrii
explains that although Rahab's assistance to Joshua's men was a good deed
and she was in fact rewarded for this, it nevertheless remains a deed motivated
by self-interest (i.e., Rahab acted to save her house):

This woman eyed her private interests to ensure that her family
and possessions be saved.315

A nobler kind of good deed is demonstrated by the sinful woman in the house
of Simon the Pharisee. She anoints and washes the feet of Jesus and wipes

them with her hair, for no other reason than love for God:

This woman satisfied her heart with Divine love alone, "for she
loved much" (Luke 7.47). This then is true love, not for oneself, not
for one's property, but to love God only for God's sake for the
satisfaction of the heart through his divine love.316

When Dymytrii speaks of the soul's fruitfulness through good deeds, it is this
kind of good deed, done for the sake of God alone and not motivated by self-
interest to which he is referring. All spiritual wisdom must be practically applied
to this kind of good work, for seifless action brings human beings to the
knowledge of God. Without personal acts of charity and kindness, it is
impossible to know or understand God.

For Dymytrii, wisdom and good deeds must go hand in hand. The man
who possesses intellectual ability but fails to perform acts of charity, is no better
than the ignorant man who acts without understanding. He entitles the second

chapter of his Spiritual Alphabet, "On how it is proper to act with reason and to

315¢60 TaMb Tasl yCMOTpHBaJla CBOK MNPHBATy, abbl GaMUIEST U MaeTOKb 6blLIb
3aXOBaHb Bb L EJocTU»—Dymytrii, Metropolitan of Rostov, Propovedi 8.

316¢a csist abbl THUIKO J06OBiIK GOXECTREHHOW YC/A3JH/Aa CBOE CepAle, SIKO
Boa 06U MHoro. To To /mo6oBb NMpaBAUBasi, He /sl cebe, He A1 CBOeil SIKOBOM
NpUBaThHl, ajie AJIs1 caMoro Xb Toro Bora awbsiuass Bora, Aast ycJaXZAeHist
cepAua Jo6osilo ero 6oxecteeHHoio»—Dymytrii, Metropolitan of Rostov, Propovedi 8.
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obey the Lord's commandments."317 He begins this chapter with the story of the
disobedience of the first human being, Adam:

| said that the primary reason and cause of Adam's fall was his
misunderstanding. In the same way, good deeds are the
beginning of understanding. For this reason rightness and the
truth of understanding belong together: understanding is
agreeable to truth. Without understanding, truth is an outcast.
Rightness nurtures understanding and it is multiplied through
mindful deeds and through obedience to God's commandments.
This is why Adam was commanded to act and to obey. But instead,
[Adam] did not act with understanding, nor did he obey the
commandments.318

We see that Dymytrii presents human existence as a cycle based on
good deeds and understanding. Man is created good; he then suffers from
misunderstanding and commits transgression, and then he recovers his
understanding and his goodness through virtuous deeds. In this respect
Dymytrii presents a theology of ancestral sin that is in accordance with the
teachings of the Eastern Church fathers, who emphasized that sin is an act of
personal judgement and not of nature. In its response to the Augustinian
teaching that implicated human nature in the sin of Adam, the Eastern Church
maintained its position that sin is an act of individual will, not of human
nature.31® Dymytrii makes it clear that Adam's fall resulted from his personal
behavior, not of his nature, which is shared by all human beings. Therefore,

although Adam's children suffer the consequences of ancestral transgression,

31740 exe akaaTH noao6aeTb pa3yMOMb, U XpaHUTU ocrnoaHss 3amoBEAM»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 296.

318 ¢PekoxXoOMDb, sIKO MepBhiimasi BUHa M Hauasio 6bICTb AJaMJlo NMaJeHilo 6e3yMie,
6saroMy xe AkJlaHil0 €CTb HauHWHaHil0 pa3yMb. Obaue e MpaBb W HCTHHEHDb
pa3yMb, [JaroJno. pasyMb 60 CO HCTHHOIO MpisiTeHb €CTb, KPOME Xe HCTHHbBI
OTBepXeHb ecTb. l[paBb Xe pa3syMb BO3pacTaeTb M yMHOXaeTcsi OT ZAkJaHisi
yMHaro, 4 OT XpaHeHid DBoXuHUXb 3anoBtaeH, sikoxe U Bb pail Axamy
3anoBtZaHO 6bicTb AKJATH M XPaHUTHU. HO MOHEXe U AkJame pa3syMOMb, TOrO
paau He coxpaHMU 3alnoBkZaHisi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 296—
97.

318g¢g the brief discussion of original/ancestral sin in my introduction (34-35).
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they do not carry the blame for it. Adam, like all human beings, enters the world
sinless. But because Adam suffered from a misunderstanding, he foolishly
chose to disobey God's commandment, and thus death and corruption were
unnaturally introduced into the world.

Adam's fall from a state of virtue is reflected in man's moral weaknesses.
If the reason that human beings sin is that they do not understand, then
conversely, the path to restoring man's original state of grace and
understanding is constituted by good deeds. Just as misunderstanding leads to
disobedience, good behavior leads to understanding. In this respect Dymytrii
echo's Loyola's assertion that children need not understand why they must
follow certain lessons and exercises, because as pupils they accept such tasks
in good faith. For Loyola the important thing was not that children should
understand why they must perform certain exercises, but that they should obey
and fulfill the tasks assigned to them. All things, from social etiquette to the most
abstract theological formulas, can be inculcated into children's minds long
before they are capable of understanding what these things mean and why they
are necessary.

For Dymytrii, like Loyola, obedience comes first arid understanding later.
The reason for this is that understanding does not depend upon the human will
but is a gift received from God. It is a quality that does not proceed from within
the self, but is sent to the human being from heaven. For this reason it is
impossible for men and women to will themselves to understanding. On the
other hand, obedience depends upon personal will, and obedience to God's
commandments is the path to understanding. Obedience to God's
commandments is needed before Christians can receive the gifts of knowledge

and understanding from the Holy Spirit.
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The kind of behavior that leads to understanding is good behavior, and
for such behavior truth and rightness are required. Dymytrii describes the origin
of truth and rightness in a sequence of generative processes. First of all, mindful
action is united with obedience to God's commandments. The union of action
with obedience leads to a muitiplication of rightness: "Rightness is mulitiplied . . .
through mindful deeds and through obedience to God's commandments."320
Rightness is therefore the offspring of the marriage between attentive works and
obedience. Rightness having been generated, it is given the task of nurturing
the understanding: "rightness nurtures understanding . . . through mindful
deeds."321 Rightness and understanding are companions to one another, their
relationship is one of nurturing and of agreement. If there is no understanding,
then truth is forsaken. Thus, the harmonious friendship of these two is
fundamental to ethical living: "rightness and the truth of understanding belong
together: understanding is agreeable to truth. Without understanding, truth is an
outcast.”

A grammarian, Dymytrii is always delighted by agreement, and he further
elaborates upon this sequential union of rightness with the truth of
understanding:

That which is born of the flesh remains flesh; that which is born of
the spirit remains spirit, says the Lord (John 3.6). For this reason
flesh unites with flesh to give birth to flesh. In the same way,
rightness and the truth of understanding are co-joined in the
knowledge of all the things of God's understanding. In this manner
the spirit is conceived; and after a certain period of expectation,
during which one at all times endures numerous struggles, the
spirit is then born. It is written, because we fear you [o Lord], we
have been with child, we have been in pain and have brought
forth the spirit of salvation of the Lord's grace and his divine love,

320,Jpasb Xe pasyMb . . .yMHOXaeTCsl OT AEJaHisi yMHaro, 4 OT XpaHeHist
Boxuuxb 3anopteits—Dymytrii, Metropalitan of Rostov, Sochineniia 1:297.
321 ([IpaBb e pa3yMb BO3PACTAE€Tb . . . OT AkJaHisi yMHaro»—Dymytrii, Metropolitan

of Rostov, Sochineniia 1:2997.



159

so says the prophet (Isa. 26.18). If one does not have right
understanding, then one receives nothing.322

The sequence above is almost sexual in its description of the fruitful union of
rightness with the truth of understanding. Grammatically both words are
masculine; thus, the agreement is perfect. But despite the same-gender,
rightness and understanding possess the generative power of a husband and
wife. The two of them unite and the result is the conception of the spirit. Like an
unborn child in the womb of his mother, there then foliows a period of
expectation. Like a woman bearing a child, struggles and pain must be endured
before giving birth, but after the period of pain and struggle, the spirit is finally
born.

As pastor and pedagogue, Dymytrii offers the text above for the spiritual
fortification of those who read his Alphabet. Elsewhere—particularly in his
sermons—Dymytrii repeats this idea that spiritual pain and suffering indicates
that profound events are unfolding in the soul of the individual. Times of sorrow,
despair and unhappiness play a pivotal role in spiritual development. In
Dymytrii's re-tellings of Gospel narratives devoted to healing, he again and
again emphasizes that all physical and emotional suffering has a spiritual
origin. As the origins of pain are spiritual, the process of healing must deal with

the spiritual processes at work in the inner chamber of the human soul. Hence

322¢poxzaeHHOe OT MJOTH, NJOTb €CTb. POXZAEHHOEe Xe OT JAyxa, AYXb €cCTb,
raarosetb 'ocnozb [AnocTtosb—in the 1741 edition of the Alphabet !]. Ikoxe nJaoOThL
MJOTH COYETAsICSl, paXJaeTb [JIOTb. CHLiE U NpaBb U HCTHHEHb pPa3yMb,
COeAUHSIsICST Bb MMO3HaHiM BCEXb Bemel pa3yMy Boxilo, 3auMHaeTb HaYaTOKb
AyXa, H MO MOXJAaTeJbHOMb BpPEMEHH, Bb BOJAHUMbIXb MOABU3EXbL  BCEraa
npebbiBasiit, paxaaeTb Ayxb. CTpaxa 6o, peue, paau TBOero BO UpeBt MpisxoMb
U mno6oakxoMb, H pOAHXOMb AyXb claceHiss TlocrogHd 6aarozatd, H
BoxecTBeHHbIsI J106Be ero, rJaarojerb Npopokb. He UMEAR Xe npaBaro pasyma,
HUKOI'ZIaXe cero no/yuuTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 298. The
Authorized (King James) Version reads: "We have been with child, we have been in pain, we have
as it were brought forth wind." In Slavonic "dukh" may refer to both wind and spirit.
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the restoration of the Gadarene's spiritual calm and understanding depends
upon interior illumination and self-reflection. Rather than judging or
condemning those spiritually tormented, Dymytrii teaches that love and respect
are the qualities needed to heal the troubled soul.

From the perspective of pastoral theology, Dymytrii's explanation of sin
also demonstrates his faith in the goodness of human nature. Created by God,
the natural state of the human being is one of virtue and inward harmony. For
Dymytrii, sin is nothing more than a mistake caused by a misunderstanding. To
illustrate, he uses the example of an archer firing at a target:

When one does not aim right, the arrow misses the target by far. In

the same way, by not thinking right, one is left standing far from

God's understanding. For this reason many people wish to

approach him: many struggle and many do so with zeal, but at the

same time not all fire at the target with a straight and true aim.

Because of this, they fall far from the target and are left standing in

obscurity.323
It is not sufficient to have the desire to know God, nor is it sufficient to have the
tools by which human beings seek God: scriptures, the writings of the fathers
and so on. What is needed most of all is rightness in the way one thinks and
behaves. Dymytrii points out that there are many who zealously struggle to
know God and yet they fail. Faith alone is not enough. To know God, one must
live according to truth and rightness.

This partnership between right thinking and right behavior is the true path
to knowing God. The man who possesses knowledge but falls short on good
works will never know God. Activity and good deeds are requisite, for without

them all knowledge is barren:

323¢dkoxe cTphkJsiomiu HeMpaBo, AaJjeue norpkmanTb UbE/Aa, CULiE U HEMpaBo
MYZPCTBYOIiH JaJjieye OTCTOSITb pasyMa DBoxiss. H npubJikXeHisi ero MHO3H
XeJsaloTb, MHO3H pAaTSTCsl, MHO3H O CeMb TmaHie WMyTb, obaue He BCH PaBHO U
npaeo Bb WkJab HamMEpsiTb. Cero paau Aajeude ubJs, OTCTOSITb Bb 6e3BECTRiM»—
Dymytrii, Metropalitan of Rostov, Sochineniia 1: 298.
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For this reason, anyone who wishes to have right understanding
must also have mindful action at all times. Not to act according to
the reasoning mind, nor to find zeal in this (as should be natural) is
like the learned understanding of outward philosophers: it is of no
use; it is like gold hidden in the earth, neither mined nor tempered,
that is of little value. It is like a tree that is neither cared for nor
pruned nor transplanted and brings forth little of the sweetness of
its fruit. We see that the quantity of fruit and or emptiness [that is
produced] is thus according to one's deeds.324

Dymytrii does not oppose the study of philosophy; on the contrary, he likens
such wisdom to gold. What he is opposed to is the pursuit of philosophy in the
absence of good works. Unless accompanied by charitable deeds and correct
behavior, the wisdom of the philosopher possesses no value. Action is required
to bring forth fruit. Without acts of charity, intellectual endeavor remains barren
and fruitless. Rather than directing the learned man closer to God, philosophy
ensnares him in the traps of self-importance and erudition. Elsewhere in the
Alphabet Dymytrii cautions his readers: "Do not be trapped by self-importance
and lofty thinking."325 Like gold, wisdom must be tempered, and the elements
that temper wisdom are humility, obedience and acts or charity.

At the same time, good works themselves require an attentive mind.
Dymytrii's Alphabet advocates a path to spiritual understanding in which the
human being develops the fullness of his intellect at the same time that he
pursues a life of virtuous behavior. Intellect without good deeds is worthless.

Likewise, to live and act without an attentive mind brings a man no closer to

324«0faue ke, XOTsH KTO MMETH NpaBb pasyMb, AK/JaHiS yMHaro Bcerga
TpebyeTb, He Akaasiit 60 yMa pa3yMOMBb, HHXE THaiicss o ceéMb, ale U ecTh
€CTECTBEHHBIM, HJIM OT BHEMHHXb JIO6OMYyZpLUEBb YUMMBIl pasyMb, HHUTOXE
MTO/Ib3yeTb. SIKOXE 3J/IaTO Bb 3eMJIM cymee, HeAk/JIaHHOE Xe U HelmepexKeHHOoe,
Bb MaJsioii UEHE ecTb. HJ/IH sIKOXe APEBO He MCUMIMAEMO, He NpuuknJsieMo, He
npecaxzaeMo, MaJlb Xe€ He CJ3JIOKb [JIoAb NPHHOCHTb. EJIMKO Xe UMb KTO
Hafimaye AtJaTH 6yAeTb, TOJMKb MJIOAb U MPOCTPAaHCTBO Yy3pHUTb»— Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 298-99.

325«He 6yau yJoBasseMb caMOMHEHIEMb W BHICOKOMYApieM» —Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 389.
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God. For Dymytrii, the ideal state is one of intellectual fullness and mindful
action:

Mindful activity, by which we draw near to the Lord and complete
our union with him, is the following: to know first all the created
world, visible and comprehensible, from whom and why it was
created, how it is ordered and composed, and to truly find faith in
this. And in the same manner [to know] oneself and all the
mysteries that are within oneself and all of his [God's] good
deeds 326

The Purification of Reason and the Cleansing of the Understanding

through Labors and Struggles

The third chapter of the Spiritual Alphabet entitled "On how, if a person
does not act according to reason and does not purify his reason, then his
reason is not right nor is it true,"327 elaborates on the nature of the
understanding and the need to purify it. The acquisition of understanding is not
enough for the inward person to flourish: the understanding must be made
active, pure and well-tempered:

Understanding that is inactive and not cleansed for a long period
of time is an understanding that is incomprehensible. It is an
understanding that is not right and is untrue. As is the case with all
outward things, there are different kinds of understanding. There is
complete understanding—that of the spirit. There is intermediate
understanding—that of the soul. And there is absolutely thick
understanding —that of the flesh.328

326¢/TksaHie  yMHOE, HWMX€  HMMaMbl [PHUBJIMXHTUCS, W  COBEPIEHHO
npucoeauHuTcss [ocnozeBd, cie ecTb. eXxe Mo3HaTU Mepske BCO TBapb
BHAUMYI H pa3yMEBaeMyl, OT KOro, H 4eco pajJd COTBOpPEHa ObICTb, U KaMo
ABUXHMa, U obpamaeMa ecTb, U YBEPUTHCSI O ceMb HCTHUHHO, TaXe (ce)6e, U Bce
exe o ce6kE TaMHCTBO, TaXe U BCsl ero 6JjaroataHisi»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 299.

32740 exxe He Ak/IasI KTO Pa3yMOMb, U HE OUMIAslii ero, He NMpaBb H HE MCTHHEHDb
ecTb pa3yMb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 300.

3283284Pa3ymMb He akJlaHb WM JOJMMMb BpEMEHEMb He OUMIIEHb, Pa3syMb He
pa3yMeHb ecTb, He IpaBb U HE UCTHHEHb eCTh pa3yMb. ECTb Xe€ pa3yMb pa3Jiuduie,
sKoxe U Bckxb BHEmMHUXDL Bemel. Ectb 60 pa3yMb coBeplleHb, AYXOBEHb, €CTb
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For Dymytrii understanding (Slavonic razum) is an outward thing (as opposed
to conscience/sovist', which is an interior thing, as explained in his Sermon for
the Fourth Sunday after Pascha). The intellect of man is as much an external,
material and sensible entity as it is inward and reflective. The soul's
understanding is an intermediate understanding: it is balanced between the
flesh and the spirit. In this respect it plays the role of the charioteer—the
intellect—in Plato's Phaedrus.329

If we were to outline Dymytrii's three understandings according to the
Phaedrus paradigm, we would see that he ascribes to the understanding a
three-part nature reflecting the tripartite nature of the soul:

1. The understanding of the flesh (naoTtckiit pasyms);

2. The understanding of the soul (aymesHuit pasymsb);

3. The understanding of the spirit (ayxoBHuit pazymb).
These three understandings mirror the vegetative, sensible and reasoning
faculties ascribed to the soul by the neo-Platonists. Just as the master of the two
horses in Phaedrus must hold balance and order between his animals, the
reasoning man must master of the body's understanding, the soul's
understanding and the spirit's understanding. In his healing discourses Dymytrii
makes clear that if balance and order are not maintained among these three,
the effects are catastrophic. Before all else, the sinful and the spiritually ailing
person suffers from an inactive and ill-tempered understanding (i.e., an
understanding that is not right and untrue). The uncleansed understanding is
like a craftsman's instrument that has become twisted and malformed: not only

is it of no use to him, but it may in fact cause him injury.

Xe [MocpeaHill, AymeBeHb, €CTb Xe OTHWAb Ipy6b, MJAOTCKiM»— Dymuytrii,
Metropolitan of Rostov, Sochineniia 1: 300.

329piato, Phaedrus in Plato: The Collected Dialogues Including the Letters, ed. Edith Hamilton
and Huntington Caims (Princeton: Princeton UP, 1961) 500.
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To achieve inward balance and good temper, the human being must
acquire complete spiritual understanding through the cleansing of his mind. But
like any other learning activity, success does not always come immediately, and
Dymytrii makes clear that the cleansing of the understanding requires a long
period. The two elements of time and activity are required if the understanding
is to be properly tempered.

A wise teacher—and an understanding pastor, Dymytrii makes
allowances for human weaknesses. Occasional neglect and lack of diligence is
to be expected of students:

As is the case with any other outward learning, a person who is
learning some craft may neglect his study and labor. In a similar
manner when one is learning the complete spiritual understanding
and the purification of the mind, one does not always do so
diligently.330

Outward learning, according to Dymytrii, is a craft on the same level as painting,
carpentry, etc. Spiritual inward wisdom is on a higher level than philosophy or
any other outward artistry, deeper than either philosophy or even theology. Not
all students of theology acquire inward wisdom. Nor is spiritual wisdom limited
to the world of erudite scholars; it can flourish among the simplest and most
unschooled people.33! However, the important point is that similar pedagogical
strategies may be employed for the acquisition of both kinds of knowledge,
outward and inward. Hence, the outward strategies of humanist education can
be applied to a higher purpose, that of educating the inward human being.
Educating the mind and educating the soul are two different things, but common

pedagogical principles can be applied to both kinds of learning:

330¢dkoxe y6o BHEMHSNO ydeHisi, WM KOEro XyZAOXeCTBa HHKTOXE HaBbIKHETD,
He Bcerza O HeMb [Oyuasics MU MnoneueHie TBOPsSi! CHUE WU  COBepmeHHaro
AYXOBHAIO pa3yMa M OUMIMEHisSI yMHAaro KTO H3YYMTCs, He BCerza o cemMb
npuJrkxaHie TBopsi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 300.

331gge, in chapter two, the example of Anthony, Pachomius and Paul the Simple, as given by
Dymytrii.
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If one does not diligently follow the narrow path of the Gospels and

if he neglects to purify his mind, then all the outward wisdom that

he has acquired is but blindness to his soul: if he receives dead

writings and does not accept the life-giving spirit, he will be unable

to guide others or to guide himself in fullness.332
The idea of being filled or made complete (sovershennii ) occurs frequently in
Dymytrii's Alphabet and elsewhere in his writings, including his text on inward
prayer, "The inner man in the chamber of his heart in solitude learns and prays
in secret." The Slavonic sovershiti can carry several meanings, including "to
complete, to perfect, to finish, to top off." Dymytrii is not talking about spiritual
perfection, for the very idea of perfection is vanity. Rather it is the idea of
"wholeness" or "completeness" that he intends. Those who do not allow
themselves to be filled with spirit consequently suffer from lack of wholeness.

This understanding has implications for Dymytrii's approach to
psychology and has been discussed above in chapter two, "Dispositio
Spiritualis. In Dymytrii's re-telling of Gospel narratives, the healing of spiritually
troubled men and women is effected through good arrangement. The
rhetorician understands that if an essential element is missing from a
composition, then the work will not achieve the desired effect. A pastor, Dymytrii
understands that if an essential element is missing from a person's life, then that
person will be unable to function. The human soul desires wholeness and
completeness. This view is comparable to Plato's Symposium, where the
individual human being is but one half of a broken unit; consequently the

human being seeks to restore wholeness by finding a mate. Plato uses this

332¢He noTmaBbIficsi KTO MNPOUTH cO600 TECHBIT MYyTb €BAHIe/bCKil, M O
ouMIleHiH yMa BosHefperb, ame M BCIO BHEMHKO MyApPOCTb HU3BblUe, cAkNb ecTb
AyMelo. MMUCMa. TOUil0 y6UBaTe/NbHAIrC MPUAEPXUTCS, JAYyXa X€ OXHBJSKMAro He
npiemJyeTb, U He ToUil WHEXb, HO HHUXe ce6Ge COBEpPHEHHO HCHPAaBUTH
MoxkeTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 300.
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model to explain the human need to find a life partner. Dymytrii offers the same
dynamic, but applies it to a different kind of desire, that of the human soul
seeking to unite with God. Until the human being becomes filled with the life-
giving Spirit of God, his life is nothing but blindness and obscurity:

The understanding of this world is one thing, the understanding of
the spirit is another. Spiritual understanding was taught to the
saints by the Most Holy Spirit. Today, understanding is taught not
by the Holy Spirit, but from Aristotle, Cicero, Plato and the other
pagan philosophers, and for this reason [this kind of
understanding] remains completely blinded by lies and deceives
[men] from the true path of understanding. The saints learned the
commandments of Christ and [they acquired] mindful action.
Those other men learned only according to the words that they
uttered: the interior of their souls is darkness and obscurity, their
entire wisdom is but on their tongues (Matt. 15.8).333

Here we see Dymytrii's approach to Christian humanism. Along with Erasmus
and the humanists, he understands ancient wisdom within the context of the
Christian revelation. The ancient philosophers and rhetoricians were pagans
who lived in the darkness that preceded the light of Christ's Gospel. Their
wisdom was the exterior wisdom of the world, not the interior wisdom of the
spirit. The eloquence of the pagan's speech concealed the blindness of their

souls. As Erasmus explained:

What can Christ have in common with Aristotle? What have these
quibbling sophistries to do with the mysteries of eternal wisdom?
What is the purpose of these labyrinthine quaestiones, of which so
many are pointless, so many really harmful, if for no other reason,
as a source of strife and contention. . . . If laws must be laid down,
let it be done reverently and not in arrogance and in accordance

333¢HHL 60 ecTh pa3yMb Mipa Cero, MHb Xe €CTb AyXOBeHb: AyXoOBHaro 6o
pasyma oT IIpecsaTaro /[lyxa yuMmacsl BCU CBSITid, H MPOCBETUImMACS! 5IKO COJIHLE
Bb MipE. /IHecb Xe He oT [lyxa CBsiTa, HO OT Apicroreas, llinepoHa, ll1aToHa, U
MPOUMXb SI3BIUECKHXDb JI0GOMYZpLEBb pasyMa yuaTcs.. Cero pajud A0 KOHLA
ocaknoma JiKew, U MpeabCTHMAacss OT MNYTH MpaBaro Bb pa3yMk. CBATIK
3anopkzent XpicTOBbIXb, M yMHaro AbJaHisi yuumacs, Cid Xe TOUil CJ/IOBECH
HU3rJIaroJaHiu yuaTcsl. BHyTpb AYWMH Mpakb M TMa, Ha si3billE Xe BCS HUXb
npeMyapocTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 300-301.
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with the scriptures, not with the so-called reasoning thought up by
ordinary men.334

Dymytrii gives a similar warning to all students of rhetoric and philosophy. For a
man to have true wisdom, he must not look to the ancient philosophers, but to
the Gospel of Jesus Christ. Obedience to God's commandments teaches a man
wisdom. Eloquence and mental acumen may be acquired from studying the
ancients, but true wisdom comes from the Holy Spirit alone. Philosophy and
rhetoric are but blindness and deception, if untempered with Christian love and
obedience.

Dymytrii points out that a learned intellect devoid of the Spirit's fullness is
in reality a mindless and obscure thing. The erudite man who has not been
enlightened by the Holy Spirit suffers from intellectual paralysis, his mind truly
inactive like bread made without salt. Without the grace of the Holy Spirit. the

intellect sinks into mindlessness, ill temper and sinful thoughts and deeds:

Every inactive mind, unenlightened and unsaited by the salt of the
grace of the Most Holy Spirit, becomes mindless and stinks with
numerous passionate deeds and thoughts.335

Dymytrii's warning on eloquence and erudition is as old as the art of rhetoric
itself. During the classical era and well into the Early Modern period, Aristotle's
Rhetoric was taught in tandem with his Ethics.336 Dymytrii, like Aristotle, is
aware that eloquence can easily be misappropriated for evil purposes. In this
respect his admonition to students to beware of the ancients is doubly urgent,
for rnetoric does not lead astray the scholar alone Once he has fallen into lies

and deception, the learned man can lead others into darkness and obscurity.

334Quoted in Léon-E. Halkin 99.

335¢Bcsikb yMb He AkJlaHb, He [TPOCBEIMEHD, He OCOJIEHb GbIBIM COJIil 6JaroaTu
OpecBsitaro  [yxXa, O6E€3yMMTCSl, U Pa3/MUHbIMH CTPaCTHbIMK AEsIHMU U
MOMBIIJIEHMU BO3CMepAHUTCsI» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 302.
336Again, see Stephen Halliwell's "The Challenge of Rhetoric to Political and Ethical Theory in
Aristotle" 175-205.
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Through his eloquence he deceives other men from the path of true
understanding.

It is for this reason that all learned men must apply themselves to the
education of the spirit. Dymytrii tells his readers that erudition without spiritual
understanding is nothing but mindless labor:

He who acquires outward wisdom but neglects that of the spirit, is
like a man with one eye, or a man who stands on one leg. The
outward wisdom of this world is a bodily labor that is without
mindful activity: it is like paps that are dry, or a tree that is barren, it
is said. For this reason the saints did not stand on only one [leg] of
labor and learning, that of the exterior. Instead, they applied
themselves to learning that of the interior, that is, the purification of
the mind. If they only had studied outward learning and not that of
the Spirit, they would not have been saints, nor would the grace of
the Most Holy Spirit have dwelled in their souls.337

Dymytrii's image of the one-legged erudite who lacks spiritual understanding is
not in any way intended to derogate scholarship. On the contrary, a man's
outward education, be it formai or informal, is one of the legs upon which he
stands. But to hold himself up properly—indeed to balance himself—a man
requires the second leg of spiritual understanding. Only by standing upon both
these legs, of outward and inward wisdom, can the human being temper his
mind and enlighten his soul. Unless a man acquires inward wisdom, all the

wisdom of the world will be of no benefit to his soul:

337 «HaBbIKHYBBI KTO BHENHisi MyZAPOCTH, AYXOBHYIO Xe BO3HeSperb, MOAO6EHD
€CTb O eAWHOMb ouk, HJIH O eAHHON HO3t cymeMy. BHEmMHAs1 Mipa cero
MyApoCTb U TEJIECHBIA TpyAb, KpoME yMHaro AEJaHis, sIKO cOCUbl CYXH, SIKO
APEBO HEIJIOZOBHUTO, rJarojetb HEKTO, TOro paAu He IpecTaBaxy CBSITIM He
eJHHOMb BHEMHEMb TOUil TPYAb M YUEHiH, MOTIHAMACS HABBIKHYTH M
BHYTPEHHSIrO, CcUptub OUMMEHisI yMHaro. Ame 6bl Bo BHEMHEMB yueHid Todiio
6blIM YUUJIMCS,, Bb AYXOBHOMbL Xe€ HH, He 6blaH 6bl CBSITIH, HHMXe 6J1aroJaTb
Opecssitaro /lyxa mnpe6biBaJsa. 661 Bb Aymaxb Hxb»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 301-2.
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If one masters all the wisdom of this world but does not purify his
mind nor enlighten his soul, then it is impossible for him to unite
with God.338

The purpose of a Christian life is to become a dwelling-place of the Holy
Spirit. For this reason Dymytrii exhorts his readers to follow the example of the
saints. By applying themselves to the pursuit of inward wisdom and by
tempering their intellects with spiritual understanding, they may become vessels
of Divine Grace:

A man's understanding is naturally bestowed from God. For this

reason, if a man does not activate [his understanding], it becomes

dark and obscure. Activity brightens it and brings it to complete
enlightenment.339

It is possible to live without book learning and still receive spiritual
wisdom. The first leg that a man stands on is his outward wisdom and illiterate
men and women acquire knowledge in the things of this world. The most
important thing is to live virtuously and in accordance with God's
commandments, and to accomplish this a formal education is not necessary.
The second leg, however, that of inward wisdom, is needed by all people.
Dymytrii does not disdain scholarly pursuits; rather, he puts them in their proper
place. It is possible to live a virtuous life without erudition, but it is impossible to
live virtuously without inward understanding. Prayer and obedience carry a
higher value than rhetoric and philosophy. The important thing is to spiritually
educate one's understanding, a kind of wisdom greater than Aristotle, Plato and

Cicero.

338¢Ame KTO MU BCIO MyAPOCTb Mipa CEro U3BbIKHETb, HE OUMCTUTDB X€ yMa, HUXe
npocekTHUTCA Ayme, bory COeAUHUTUCS He Bo3MoXeTb»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 302.

339 (PazymMb 60 KOMYXAO E€CTECTBEHHO OT l'ocnoga BCaXJeHb ecTb, obaue He
AEJaasiii KTO UMb, MoMpauaeTcss M noreMHbEBaeTb. AkJasiit XKe ysiCHsieTcsl, U Bb
coBepmeHHoe mpocekmeHie NpUxoAuTb»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 302.
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This idea, of course, is deeply rooted in Christian thought, particularly St.
Paul's injunction:

Let no man deceive himself. If any man among you seemeth to be
wise in this world, let him become a fool, that he may be wise. For
the wisdom of this world is foolishness with God. For it is written,
he taketh the wise in their own craftiness. And again, The Lord
knoweth the thoughts of the wise, that they are vain (I Cor. 3.18—
20)

Dymytrii is one of a long line of Christian thinkers who approach academic
study with caution in accordance with St. Paul's injunction, "Beware lest any
man spoil you through philosophy and vain deceit, after the tradition of men,
after the rudiments of the world and not after Christ" (Col. 2.8). Leaders in the
field of education during the Early Modern period, including Comenius and
Loyola, disliked and distrusted contemporary universities: in his Constitutions
Loyola even expressed scorn for his own graduate studies at the University of
Paris. Like Comenius and Loyola, Dymytrii does not base his distrust of the
academy on a dislike of intellectual life, but on the belief that academic
knowledge is artificial, not true knowledge. Like all other tasks, knowledge of
the world must be put to use for a higher purpose, that is to serve God. If
education is not directed to this end, then it is a vain task, according to
Ecclesiastes: "The work that is wrought under the sun is grievous unto me: for

all is vanity and vexation of spirit" (Eccles. 2.17).

Elocution and the Resolution of Conflict: Rachel's Lament

Spiritual elocution depends upon spiritual wellness, for the human being's
inward state governs his ability to perform good works. Throughout his Alphabet
Dymytrii makes clear that sin is a kind of sickness: it is not natural to the human

spirit and does not belong in the well-ordered microcosmos of the soul. It is
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disorder, an inability to exercise good judgement. Healing the troubled soul
forms an integral part of spiritual elocution: the disorder and chaos of sin must
be dispelled first to ensure that human beings choose to perform good deeds.

Dymytrii's Drama on the Nativity of Christillustrates this belief. Scene
Ten of the drama consists of a monologue by a dramatic character named
Rachel's Lament. Following King Herod's orders to slay all the infant males in
Bethiehem, the character of Rachel's Lament appears on stage to comment on
this tragic event.

Dymytrii consciously plays with a rhetorical concept here. Rachel's
Lament is the name of the dramatic character. The character is an act of
speech—a lament—and what she does on stage is to talk about the act of
communication. Paradoxically, she speaks to inform us that her tongue cannot
speak, for she is overcome with grief. But her reason will not allow her to remain
silent. Her understanding will force her tongue to speak and sound her lament
so that others may hear.

Rachel's Lament recites her soliloquy in a series of couplets made up of
one thirteen-syllable line and a second eleven-syllable line. In her very first
couplet she presents the fundamental problem of communication and the will's
reluctance:

Shall | force my tongue to speak, or utter no reply

When | hear you question me, from where and who am [?340
First we observe a conflict of will between the will of the body and that of the
soul. The tongue, by its nature, is something that must be forced into an

appropriate response—either speech or silence. Both alternatives are valid

340This translation of "Rachel's Lament” is by Mary Ann Szporiuk, and has been published in:
Mary Ann Szporluk and I. R. Titunik, "Ukrainian Baroque Drama in Translation," Jounal of Ukrainian
Studies 24 (1988):12—16. As this is Szporluk's own published translation, | will not supply the
original Slavonic in my footnote text. The original Slavonic can be found in Rezanov 4:128-32.
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choices. However, a decision must be made between the two—judgement must
be exercised. Hence, this couplet presents a question of reasonable choice.
Secondly, it also presents this communicative dilemma as a question of identity.
For this character's identity to be determined, a question must be posed ("from
where and who am [?") and a response either given or not given. If Rachel's
Lament chooses the option of silence rather than speech, then her identity will
not materialize—she will remain in obscurity. Materialize is the operative word
here, for the expression of identity requires a sensible form. The tongue must
produce audible words, or the hand must produce written characters on paper,
or some other kind of sensible response must be produced in order to reveal an
identity. A disembodied identity cannot exist, for identity depends upon
sensibility. it follows then that silence is the equivalent of failing to give form to
identity. To Renaissance grammarians and rhetoricians, failure to articulate is a
kind of betrayal of oneself, or failing to give substance to one's identity.

This silence of non-speaking/non-identity is related to the silence of

death. In the Spiritual Alphabet Dymytrii says:

He who has learned understanding and all the knowledge of all
things . . . will receive the resurrection of the soul, and before life
[eternal] he will inherit eternal life. The silence of death is
consumed in the understanding and knowledge of life. For it is
said, this is life eternal, to know the Lord; and this is death, to
understand him not.341

Thus, death is silent: it neither speaks nor does it understand. Therefore, life

entails eloquence and understanding. Rachel's Lament's inability to articulate

341¢. . . ¥ HAYUMBBIFCSI KTO pa3yMy, U BCEXb Bemeil MosHaHilo . . . . CHUEBBINA
npex/Je BOCKPECEHisl, BOCKpeCeHie AYymMU MpieMJieTb, U MPeXAe XWU3HU, XU3Hb
BEUHYl0 HacakAyeTb, BO exXe MoxepToh 6bTH 6Ge3csioBecist CMEPTH, pasyMa WU
NMO3HaHis1 XW3Hilo. ce 60, peue, ecTb XHUBOTb BEUHBIH, Ja Mo3HaeMb ["ocnoza, ce
Xe U cMepTb, HEe pa3yMETU O HeMb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
296.
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reveals that she is in a precarious state of spiritual crisis, one in which she
languishes in a state of non-identity and obscurity.

Rachel's Lament is a character presented with two difficult choices: she
may either remain silent, thereby depriving herself of life, or she may speak and
thereby take on the risks that accompany the act of articulating. Clearly,
Dymytrii, the author, has already indicated which of the two possibilities the
audience desires—to hear her speak and identify herself. But this desire does
not exclude a seventeenth-century audience's awareness of the danger that
accompanies the act of speaking. The dramatic tension at the beginning of this
scene relies on an awareness of the creative and destructive forces that are
unleashed when one speaks and articulates one's identity.

The second couplet of Rachel's Lament presents a Renaissance
understanding of the character's communicative disorder. The impairment of

speech is a consequence of emotional turmoil:

Lamentation hinders me from speaking forth my tale;

Often sobs well up in me and cause my words to fail.342
This character is in a state of emotional distress, whose cause is not yet
identified, but whose consequences are revealed. Sorrow hinders speech from
occurring. Grief causes language to fail. The connection between soul and
language is exemplified here. The soul's response to sorrow is sensible: sobs,
which consist of visible tears and mournful sounds. The soul itself is sensible,
and emotion is one of the soul's sensibilities. Renaissance thinkers viewed
emotion as a something belonging to the sensible realm. Sorrow and grief, like
all emotions, are sensations that are felt physically in the human flesh. Sorrow

is sensible—it consists of moist tears, painful cries, physical gestures. This

34252poriuk 12.
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approach to psychology contrasts sharply with the later, modern view of human
emotions as inner workings of the mind. During the Renaissance, the inner
workings of the mind were reason and understanding. Emotion, on the other
hand, was a sensible, irrational thing. It was rooted in the body's response to
external stimuli, i.e., Rachel sees with her spiritual eyes the bodies of dead
children; and wet tears flow from her eyes and mournful sobs emit from her
breast.

Rachel's Lament presents us with a moment of sorrow, and we behold
the response of the sensible soul to grief. As a consequence of the soul's
sensible response of sorrow, language fails to find sensible articulation. Words
must be spoken—they must be given a sensible form. But in a state of distress
either choking silence or inarticulate sobs replace the sounds of intelligible
language. Thus, the failure of language is a consequence of spiritual malaise or
weakness of the soul. It represents a universal dynamic in which formlessness
exists as the primordial stuff from which reason and understanuing must create.
Compare this to the Genesis creation narrative, where God creates out of
formlessness, nothingness and darkness.

The third couplet of Rachel's Lament supplies a dramatic turning point—

the decision to articulate and the desire to create meaningful utterance:

Yet | cannot be silent; my heart is seized with pain
And my soul full wounded is, great grief it does sustain.343

The will overcomes the body's reluctance to speak. The body—the flesh of the
heart—is seized with pain. To the Renaissance physiologist the human heart
was the fleshly center of the human being's emotional life. This was obvious, for

in moments of joy the heart races; in moments of despair it becomes heavy and

3433zporiuk 12.
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falls. During the seventeenth century emotion was understood as a kind of
physical movement: during fear man's viscera tremble; during anger his blood
runs quickly and becomes hot.

These ideas are at the core of Robert Burton's The Anatomy of Melacholy
(1621). As H. James Jenson explains:

The good affection is joy, which dilates the heart and preserves
the body. The bad affections are simple and mixed. The simple are
emotions like sorrow and fear. Sorrow, for example, constricts the
heart, macerates the soul, causes melancholy and even death.
The mixed affections are such passions as anger, revenge, hatred
(inveterate anger), zeal (against one who hurts what you have
loved), joy at another's bad luck, pride, self-love and envy. They
are mixed because a little of each is necessary for health and
stability. They are bad when they overcome the reason and are
used for bad purposes.344

The body of the character identified as Rachel's Lament sees the slaughter of
the Bethlehem children. The sensibilities of Rachel's soul being affected, her
heart reacts with pain. Hence, the sensation of emotion corresponds to the
movere of Cicero's stylistic triad of docere, movere, and delectare. The act of
moving, whether it be the heart that is moved by emotion, or the audience that is
moved by eloquence, depends upon the interaction between the body's senses
and the soul's sensibilities.

To Dymytrii's audience the connection between Rachel's flesh and her
emotions would have been immediately sensed. For seventeenth-century men
and women emotions were physical, sensible realities, having their origins in
the soul's sensibilities. But they are also determined by the soul's reason:
Rachel's Lament has to understand what it is that she has seen before her eyes
in Bethlehem. Of course Dymytrii is referring to the prophetic eyes of Rachel, not

her living eyes, for in her lifetime none of her own children were slain. But

344 James Jensen 87.
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prophetic eyes are better, because prophecy is a special gift from God. The
heartache that accompanies Rachel's prophetic gaze is not a modern metaphor
for a psychological state, it is the seventeenth-century's understanding of a real
physiological and spiritual pain that is felt in Rachel's heart.

Rachel's heart "is seized with pain" and her soul "full wounded is." The
soul's sensibility is here exemplified by the physical ache of the heart that goes
hand in hand with the wounding of her soul. The order of this sentence is
interesting and says much about the dynamic involving speech, sensibility and
the soul. If we were to break up the sentence, retaining Dymytrii's order, we

would see the following sequence:
1. | cannot be silent;

2. my heart is seized with pain ;
3. and my soul full wounded is, great grief it does sustain.

In other words:

1. Resolution to speak;

2. physiological sensation;

3. accompanied by the soul's sensible response to the presence of grief.
Unlike the second couplet, which presents inability to speak in the presence of
sorrow alone, the third couplet presents a third element: the soul and its
sensibility. Unlike the second, in which speech is hindered, the third couplet
gives a resolution to speak. Thus, it is suggested that the will to articulate
proceeds from the soul. The wounded body in couplet two falls into dumbness
and inarticulateness; by contrast, the wounded soul in couplet three drives
Rachel's Lament to speak.

Dymytrii's belief that the decision whether to articulate or not depends
upon the psychological and spiritual state of the heart is confirmed in the fourth
couplet. In this couplet, Rachel's Lament presents arguments in favor of

articulating:



177

How can a fire be hidden that rages in the breast?
How can | conceal the pain of spirit so distressed?345

These rhetorical questions proceed from the soul's reason. A raging fire cannot
be hidden, nor can distress and pain be concealed. The fire that is felt in
Rachel's breast—in her heart—and the pain that distresses the spirit do not
tolerate muteness. Again, it is the spirit or the soul that moves the will to
articulate. Sorrow can hinder speech (as in couplet two), but the soul, with its
will to speak, transcends the tongue's inclination to silence.

In the fifth couplet, we indeed hear a voice cry out—the voice of the spirit
of Rachel's Lament:

From out of my soul's affliction, my spirit's voice proclaims
The great grief alive within it and "Woe, o Woe!" exclaims.346

The relationship between the soul and the spirit here is noteworthy. The spirit,
driven by the soul's affliction, is moved to exclaim, "Woe, o Woe!" This couplet
raises the question of soul and spirit and the meaning of these two words.
Doubtless, Dymytrii's understanding of soul and spirit would have been
primarily based on St. Paul's distinction between these two, explained in the
Epistles to the Hebrews and to the Thessalonians. In Hebrews, Paul writes that
“the word of God is quick and powerful and sharper than any two-edged sword,
piercing even to the dividing asunder of soul and spirit and of the joints and
marrow and is a discerner of the thoughts and intents of the heart" (Heb. 4.12).
In 1 Thessalonians, Paul writes, "Your whole spirit and soul and body be
preserved blameless unto the coming of our Lord Jesus Christ (1 Thess. 5.23).
A number of Church Fathers, drawing from St. Paul, made a distinction between

spirit and soul, among them Justin Martyr, Tatian, Irenaeus, Tertullian, Clement

3453zporluk 12.
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of Alexandria, Gregory of Nyssa and Ephrem the Syrian.347 In the passage to
the Hebrews, the spirit was understood by the Fathers not as a substance
separate and independent from the soul (Apollinarius taught that the human
being had three natures: body, soul and spirit) but as the inward and most
hidden side of the soul. The passage from 1 Thessalonians was interpreted to
mean that the spirit represented a higher harmony of the hidden part of the soul,
formed through the grace of the Holy Spirit in a Christian. What Dymytrii is
referring to in Rachel's Lament is most likely in accordance with St. Paul's
passage to the Hebrews: i.e., that the spirit represents a higher life of the human
soul. Neo-Platonists called it the rational soul, thereby harmonizing Plato's
Phaedrus with St. Paul's Epistle to the Hebrews.

The fifth couplet of Rachel's lament tells us that it is the spirit—the rational
part of the soul—that governs language. In this respect, Dymytrii's notion of
spirit fits squarely with the neo-Platonic idea of the rational soul. To the
Florentine humanists, it was the rational soul that governed language; for
Dymytrii, it is the rational part of the soul as it is described by St. Paul—the
spirit—that performs this same function.

The sixth and seventh couplets complete the communicative act. The
voice announces her identity, and the audience's desire to know what they

behold with their eyes, is addressed:

Thus do | announce to all who fix their gaze on me,
Desiring to be apprised of what this is they see:

| am Rachel's mournful wail, | am her sad lament,

And truly many sorrows to Rachel's heart were sent.348

347Michael Pomazansky,Orthodox Dogmatic Theology: A Concise Exposition, trans. Seraphim
Rose (Platina: St. Herman of Alaska Brotherhood, 1984) 135.
3485zporiuk 12.
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Thus we see Rachel's Lament as a complex sequence involving speaker and
audience and within each participant a series of sequences involving body and
soul and within the soul, the interaction between the sensible and the rational.
As Rachel's Lament elaborates upon the Gospel text that is the source of
her identity, she underlines the incongruity of the Gospel passage with the book
of Genesis, where no mention is made of Rachel's children being slain.
Matthew's text is a paraphrasing of Jer. 31.15; Dymytrii's paraphrasing of the
Matthew text (and indirectly of the Jeremiah passage from which Matthew's was

derived) may be compared with scriptures:
Jeremiah's text:

Thus saith the Lord: A voice was heard in Ramah, lamentation and
bitter weeping; Rachel weeping for her children refused to be
comforted for her children because they were not. (Jer. 31.15)

Matthew's text:

In Rama was there a voice heard, lamentation and weeping and
great mourning, Rachel weeping for her children and would not be
comforted, because they are not. (Matt. 2.18)

Finally, Dymytrii's version:

A voice was heard in Ramah, loud tears did Rachel shed
For her beloved children, children dearly perished,

Who at the hands of evil, pitiless men perished.
Thenceforth Rachel would refuse to be consoled again,
Having seen the dreadful sight of all her children slain. 34

We observe the added sensibilities of Dymytrii's Rachel in this passage. Her
tears are loud, the sight she sees dreadful. The tears of Jeremiah's Rahel are

bitter, while those of Dymytrii's are loud—a truly Baroque juxtaposition of

sensiblities . Dymytrii adds the information that Rachel's children met their end

349g7poriuk 12.
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at the hands of evil, pitiless men. This detail serves to explair: why Rachel’s grief
is inconsolable, for her children were slain in a most dreadful manner.
But here Dymytrii throws a twist into Rachel's monologue. The voice of

Rachel's Lament gives sound to another voice, who objects to her story:

But may not someone gainsay: "Few fruits did Rachel bear;

for long her womb was barren, then two sons did appear:

Joseph, a youth most handsome and Benjamin her last;

After Rachel bore these two, her time on earth had passed.33°
The voice points out the incongruity of Rachel's Lament with the circumstances
of her life, as known from scriptures (Gen. 29-35). How could Rachel mourn for
the death of her sons, when these offspring outlived her? The critical voice

reiterates this apparent contradiction and demands an explanation:

Yet her sons lived a long while; here children both were sound,
They multiplied their people and both great tribes did found:
Over whom, then, | wonder, grieves this mother forlorn?

Over whom does she sorrow? What infant does she mourn?351

Here we see exemplified the conflict of the sensible world and in particular the
conflict inherent in the sensibility of language. We hear one thing from Rachel's
Lament—that she is weeping for her children. We hear another thing from the
unidentified voice that contradicts her. Jeremiah and Matthew support the first
statement., the book of Genesis supports the second. Hence we have
incongruity between what our eyes have seen read in the books of Jeremiah
and Matthew and what our ears have heard Rachel's Lament say to us.

At this point Dymytrii adds an element to his version of the Genesis
narrative, one that allows us to figure our way out of the textual labyrinth. He

explains that, with the birth of Joseph, Rachel received the spirit of a prophet

3505zporluk 12.
351Szporiuk 12.
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and foresaw the sufferings of Joseph, of the descendents of her second son
Benjamin. Having seen the vision of Joseph sold into slavery, of the
Benjaminites, many of them slain by the Assyrians and the remainder taken into
captivity in Babylon, the prophetic Rachel wept bitterly.

But Dymytrii adds that "for none of these children did Rachel lament
more" than for the innocents slain in Bethlehem by King Herod. Dymytrii's
imagination invents a voice for Rachel crying from her tomb in Bethiehem, and

here for a second time he retells and elaborates upon Matthew's Gospel text:

Just as the evangelist wrote down for men to see:

"A voice is heard in Ramah; most woeful come its moans

From the town of Bethlehem, whose dirge it now intones.
Rachel's weeping voice is heard and with more pain it sounds
Than did her first lament, in grief it so abounds.

For then the cry of mourning from one lone throat was born,
And from a single pair of eyes tears issued forth forlorn;

But now for every infant, for each whose blood is shed,

A mother's voice is howling in mourning for her dead."352

Note the interplay between imagination and reason in Dymytrii's version of this
story. Reason dictates that because Rachel died giving birth to her second born
Benjamin and was therefore outlived by her children, she could not then be
weeping for her children in her own lifetime. The imagination offers two
possibilities: either Rachel weeps in her own lifetime over the future sufferings
of Joseph and of Benjamin's descendents, or she weeps from her grave over
the slaughter of the children of Bethlehem. Both are reasonable, and they
complement each other.

Thus, reason initially points out the impossibility presented by the Biblical
texts. Then the imagination steps in and suggests possible alternatives. Finally,

the understanding makes a judgement, based on the information received from

352g5zporiuk 12.
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the eyes, the ears and the imagination. For the imagination is sensible. We can
imagine that Rachel has the gift of prophecy because we have seen and heard
elsewhere in scripture that such things occur: with our own eyes we can read
the story of Joseph and see it written that Rachel's son was himself a prophet.
Rachel's Lament demonstrates the symbiotic relationship between the
sensible body and the reasonable soul. This dramatic character overcomes her
tongue's reluctance to speak by force of will, thereby forcing the soul's
governance upon the reluctant body. This character butresses the Spiritual
Alphabet's rhetorical principle that the soul's arrangement—its disposition—is
intimately connected to the act of spiritual elocution. A harmonious relationship
between sensibility and reason must be maintained; otherwise the act of
communication itself will be hindered and impaired. For Dymytrii, physical and
spiritual wellness is tied to language and its ability to move the soul and to
discipline the body through appropriate action. In this manner, the soul's
elocution through good works depends upon a harmonious accord between the
soul's will, its understanding and its sensibility. The spiritual rhetorician must
occupy himself in the soul's task of elocutio by bringing forth good works and
virtuous living, for interior knowledge without deeds is empty and barren. Like
eloquence, inward knowledge must be given the force of expression, for it is
acts of love and kindness that fortify the Christian with the power of elocutio

spiritualis.



Chapter Four: Memoria Spiritualis

The fourth component of Classical rhetoric, known as memoria, has its spiritual
counterpart presented in the last chapters of Dymytrii's Alphabet. Memoria is
the art of mindfulness, and just as the rhetorician must learn to improvise on the
basis of memory, so too must the soul learn to correctly perceive the world
around it and to act accordingly by means of its spiritual mindfulness. The role
that the five senses play in the process of spiritual memoria is central, for they
are the windows by which the soul perceives the world around it; the
impressions that the senses communicate to the soul's understanding form the
basis of its memoria. At all times Christians must be mindful of God's presence,
since it is through such mindfulness that they are able to navigate the spiritual
dangers surrounding them.

The Alphabet ends with a collection of five poems, corresponding to the
five senses of the human body. Dymytrii instructs his reader that these poems
are to be read sensibly, that is, he must engage his five senses together as he
proceeds through these texts. Here Dymytrii is referring to the five senses in
their neo-Platonic understanding whereby they function as windows or portals
to man's interior world. Man's eyes, ears, nose, tongue and his sense of touch
enable him to advance through all visible and comprehensibie things, thereby
opening up the higher part of his understanding. His higher understanding
being opened up, he then immerses himself in inner knowledge and mystery.
In his mindfulness of the ineffable and unknowable presence of God, he unites
with him in love. Hence the five senses are the secret passages to the interior
memory of the soul, and it is though the soul's sensibilities that the human being
enters into a state of constant mindfulness of Divine presence, love and

mystery.
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Dymytrii explains it thus:

At this point conclude the 33 chapters. For it is this many years that
the Lord lived in the flesh, and the preceding chapters were
arranged in the same number so that the reader will endeavor to
put aside child-like thinking and instead come forward and acquire
the complete understanding of a perfect man, unto the measure of
the stature of the fuliness of Christ. The chapters that follow at the
end are arranged in the number of "five" for such are the five
senses of the human being's head; the reason for this is that a
person should read these every day with his five senses together
and at all times directing himself to God. By advancing through all
visible and understandable things, the higher part of his mind wil
be opened up. For it is in this deeper, inner understanding and
mystical knowledge that a person must immerse himself, and it is
with the unspeakable and unknowable invisible mystery that he
must be united as one and with his heart and mind, at all times
without ceasing, sing these warm poems, saying, "l will love you, O
Lord, my strength" (Ps. 18.1) and so on.3%4

The Psalm verse "I will love you, O Lord, my strength," begins the first of the five
poems that follow.

it would be tempting to propose a one-to-one correspondence between
each of the five senses and the five poems that follow. However, Dymytrii's
instruction, "that a person should read these every day with his five senses
together and at all times directing himself to God," suggests that a one-to-one

correspondence is not necessarily intended. The five senses are clearly to work

together at all times, for to follow the sensibility of one of the five senses, without

354410 34k TPUAECATUMDb WU TpieMb IVlaBaMb CKOHYaHie. Bo esiMKa JkTa Mo NJaoTH
6bicTh ['OoCnOAb, Bb TOJIMKAaSsI UHCJA U NMpeAUAylibisl r/iaBbl COCTaBJIEHBI CYyTb, Aa
NpOYMTAasii KTO MOTIIUTUCS, OCTaBJ/b MJIAZEHUECKast MYyZAPOBaHisl, NPIATH U
AOCTHFHYTH Bb MYXa COBeplleHHa, Bb MEpY BO3pacTa HCNoJHeHis1 XpicToBa. Cis
XKe MocakAyombiss MNSITUUYBCTBEHHBbISI rJlaBbl ocobbl BHE uMcaa Bb KOHUEK
MOJIOXEHbI, TOrO PajAH, Aa Ha BCSIKb A€Hb [POUHTASIA KTO  MATOUMCJIEHHAs!
cyrybasi UyBCTB2, Kb Bory Bcerzja. BO3BOAWTb, U BCS1 BUAWUMAsi W pasymbBaeMas
npesosmeAb BbICNPb YMOMb BOCKPH/MBCS, 60 BHYTPEHHIOIO Xe r/iy6HHY pasyMa
M MO3HaHisl TAMHCTBEHAro MorpyXeHb GbIBb KTOMY Heu3peueHHE W HeAoBEAOME
HEBUAMMOMY Bb TallHEMb COeAWHEHiIM COeAWHEHDb Cblil, 6e3npecTaHH, cepAueMb
M yMOMDb, BCeria Cist CTiXocJ/oBisi TemJk BO3OMieTb [JIAroJisi: BO3JIOGJK0 Tsi
Focnioau kpEnocte Mosi, U npouasi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
433.




185

heeding the other four, may lead the human being into error and confusion. A
Christian neo-Platonist, Dymytrii is aware that the five senses often relate
conflicting messages to the mind, and it is the task of man's reason and
understanding to exercise judgement and determine what is correct.

Thus, when reading the five poems, the essential concern is not which
of the five senses correspond to a given poem, but the interaction of the five
sensibilities working together, the manner in which these perceptions are
related to the soul and how understanding and reason direct the human being
along the path of goodness in the midst of sensible confusion. According to its
nature, confusion is indeed sensible, for it is in a confusing state that human
beings perceive the world around them and the mind must sort out the
conflicting messages relayed by the senses.

The idea that the five senses serve as the soul's windows was well-
developed during the Classical period.355 Cicero believed that it is not with
eyes and ears that men see or hear, but with the soul. It is the soul that sees
ard hears, while the eyes and ears function as windows though which the soul
perceives the world around it. Cicero saw the five senses as a kind of citadel,
the highest point being occupied by the eyes. The most important of the soul's
three parts, that is, the soul's reason, likewise dwelled in the highest part of the
citadel, the head. The Platonic thinking behind Cicero's imagery is obvious,
Cicero himself acknowledging Plato's Timaeus as his source.356

The question of the five senses and their role in spiritual perception was
further developed under the influence of Christianity. The Church Fathers
pursued this idea in connection with the Gospel injunction, "The eye of the body

is the eye: if therefore thine eye be single, they whole body shall be full of light.

355vinge 31-39.
356Cited in Vinge 33. See Cicero, Tusculan Disputations 1: 20
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But if thine eye be evil, thy whole body shall be full of darkness. If therefore the
light that is in thee be darkness, how great is that darkness" (Matt. 6.22—-23). Of
all the Church Fathers, St. Augustine exerted the greatest influence on the
Christian understanding of the five senses and their role in spiritual
perception.357 Augustine believed that the senses play a fundamental role in
acquisition of knowledge, because the knowledge of God is attained through
the perception of the material world. Again, the neo-Platonic influence is
undeniable, and it may have entered Augustine's thought via Cicero and other
interpretors of Plato.358 In his Confessions Augustine uses the five senses not
only as a rhetorical device around which to structure his writing, but also to
describe the phenomenon of sensation as a whole and its relation to the interior
world of the soul.

The association of the five senses with memoria dates back to the
classical period. Quintillian considered memoria the treasure house of oratory,
for "our whole education depends on memory and we shall receive instruction
all in vain if all we hear slips from us, while it is the power of memory alone that
brings before us all the store of precedents, laws, rulings, sayings and facts
which the orator must possess in abundance and which he must always hold
ready for immediate use."35° Cicero considered the memory a mnemotechnical
system based on visual images and dependent upon the sense of sight for
retention:

It has been sagaciously discerned by Simonides or else
discovered by some other person, that the most complete pictures
are formed in our minds of the things that have been conveyed to
them and imprinted on them by the senses, but that the keenest of

357vinge 39—46.

358George Howie examines the Platonic foundations of Augustine's educational theory in his
monograph Educational Theory and Practice in Augustine (London: Routledge and K. Paul,
1969). See especially chapter four, "Intellect and the Quest for Truth” (39-138).

359Quintillian, Institutio oratoria 11.2.1 (3: 213).
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all our senses is the sense of sight and that consequently
perceptions received by the ears, or by reflection, can be most
easily retained in the mind if they are also conveyed to our minds
by the mediation of the eyes, with the result that things not seen
and not lying in the field of visual discernment are earmarked by a
sort of outline and shape that we keep hold of as it were by an act
of sight things that we can scarcely embrace by an act of
thought.360

On the question of how the soul comes to understand God, Augustine
associated the five senses with man's ability to store conceptions of all that he
has experienced of the world. All conceptions enter the human being through
his five senses; they are then retained in the memory and are be brought
forward at a later date provided, of course, they have not been forgotten. This
inward library of conceptions comprises everything that the human being has
been and perceived, and serves as the basic material with which he moves
toward his understanding of God. The organization of man's memory is
therefore fundamentally based upon his five senses. Augustine explained that
in the rooms of memory everything is arranged in five categories corresponding
to the five senses that function as the sensible world's doorways to the inward
person.361 Memory is the process of recalling one's sense-impressions, and it is
not images but sensibility itself that is stored in the memory and recalled. Thus
sense impressions may be perceived directly through the five senses, or they
may be stored in the memory and recailed without requiring the senses to

perform their initial receptive function. As Augustine explained:

For | have run through all the doors of my flesh and | do not find
through which of them they entered. For my eyes say: "if they are
coloured, we announced them"; my ears say: "if they sounded, we
have disclosed them"; the nose says: "if they smelt, they passed in
by me"; even the sense of taste says: "if it is not a taste, do not ask

360Cicero, De Oratore 2.87.355 (1: 467).
361Quoted in Vinge 41. See Augustine, Confessions 10: 8.
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me"; touch says: "if it is not a body, | did not handle it and if | did not
handle it, | did not disclose it."362

Like Augustine's Confessions, Dymytrii's Alphabet uses the five fields of
perception not simply as a rhetorical device, but to communicate the deeper
concept of man's spiritual perception as a whole. Like Augustine, Dymytrii
believes that man's power of understanding God depends upon his five senses.
Dymytrii's conviction that advancement through the visible and understandable
world of the senses permits the higher part of the mind to be opened up does
indeed suggest common ground with the ideas of Cicero and Augustine, either
from original sources or through later commentaries.363

The numerical significance of the number "five" in Dymytrii's Five-Sense
Poems becomes even more complex—and more clear—when one examines
the five-fold numerical symbolism reflected in Dymytrii's own devotional life.
Dymytrii taught his students to say the Lord's Prayer five times in
commemoration of the the five wounds of Jesus.364 He also arranged his
devotional poem "A Divine Meditation on the Most Holy Passion of Our Lord
Jesus Christ" (BoroMbic/ieHHOe pa3MbllljieHie 0 MPEecBsITBIXb CTpacTexb ['ocrioza
Hamero Iucyca Xpucrta) on the basis of a five-fold structure similar to a Roman
Catholic rosary.365 In Dymytrii's Passion works, the five wounds of Jesus are the

doors by which the Christian enters into physical and spiritual communion with

362pymytrii was well acquainted with Augustine's life and work and cited him in his sermons,
including the Sermon on the Dormition (Dymytrii, Metropolitan of Rostov, Propovedi 66) and the
Sermon on the Nativity of Christ (Dymytrii, Metropolitan of Rostov, Propovedi 89). Dymytrii also
included Augustine in the 1689 edition of his Reading Menaea , despite the fact that the
Orthodox Church has never conferred sainthood upon this Latin Church Father. Dymytrii was
censured for this by Patriarch loakim of Moscow. See Shiliapkin, 238ff.

363Quoted in Vinge 42. See Augustine, Confessions 10: 10.

364N, Makkaveiskii, "Sviatyi Dimitrii, mitropolit Rostovski, kak pastyr i pastrolog,” Trudy Kievskoi
dukhovnoi akademii (1910) 1: 47.

3650n a rosary there are five groups of ten beads and each group is separated by a single bead.
Whereas a rosary consists of five groups of "Hail Mary's", Dymytrii's poem is structured according
to five groups of "Our Father's." For the text of the above-mentioned poem see: Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 139—48.
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God's Son.366 The common idea at work in Dymytrii's five-fold symbolism is that
of five entry points to the interior person: the eyes, ears, nose, mouth and
tongue (representing the two related senses of taste and touch) are portals to
the soul, just as Jesus' five wounds are portals by which the Christian enters
into him and becomes one with him. When Dymytrii speaks of the five senses,
he is bestowing upon them a personification as windows or doors to the soul
that originated in Classical philosophy.367 For Dymytrii, as for other neo-
Platonic humanists, the senses are portals to the interior world of the human
soul. Like any other doors, they may permit both desirable and undesirable
occupants to enter the space within. In this respect man's senses are capable of
allowing both virtues and vices to penetrate his interior being. Therefore it is
imperative that men and women be vigilant at all times and ensure that their
senses do not succumb to the evils that besiege them in all directions. At the
same time, however, it is necessary that these doors remain open to ensure that
goodness and virtue permeate the inward self. Thus, paradoxically, the senses
have the capability of leading the human being to his own destruction through
sin and vice; at the same time they also serve as doorways to his interior world
of spiritual knowledge and understanding.

The number five, furthermore, bears rhetorical significance. The five
subjects of Ciceronian rhetoric, inventio, dispositio, elocutio, pronunciatio,
memoria, are ever present in Dymytrii's way of thinking and writing. His
recommendation that "a person should read these every day with his five
senses together" reveals a complex system of interrelations that constitute his

rhetorical theory. The five senses must work together in the task of spiritual

366596 my article, "Blood and Tears, Love and Death: Seventeenth-century Devotional
Homoeroticism and Tuptalo's 'Verses on the Lord's Passion'," Canadian Slavonic Papers 38
(1996) nos. 1-2: 61-92.

367 For more on the allegory of the soul as beseiged city and the five senses as its portals, see
Vinge 63—-68.
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perception, just as the five subjects of rhetoric complement each other and
cannot be separated from one another. A rhetorician, Dymytrii is well aware
that the rhetorical components of inventio, dispositio, elocutio, pronunciatio and
memoria cannot exist independent of one another. For each of these subjects to
be what it is, it must do so in the context of its relationship to the other four. The
five-fold unity of the body's senses mirrors the mutual respect and wholeness
enjoyed by the five subjects of rhetoric.

Dymytrii says, "a person should read these every day with his five senses
together." But how is this to be accomplished? Eyes and ears are one thing. But
how can we read with our smell? Our taste? Our touch? Clearly Dymytrii is
speaking of the five senses as not just physiological, but symbolical entities.
Since the Classical era sight has traditionally been accorded the first and
highest position among the five senses. Dymytrii's own observation that "among
all the natural sensibilities, sight is the most treasured and the most joyful to the
sighted"368 suggests that he, too, is following a classical model. But in Medieval
times Christian philosophers often praised hearing as the sense of faith and
belief: the ears hear God's truth proclaimed and they direct the mind toward
faith. Touch has long been associated with sexual intercourse, and Christian
philosophers have often associated touch with the act of communion, both in
the carnal and in the spiritual sense. Other associations involving the five
senses, such as the nose with wind and spirit, abound both in Classical thought
and in Christian philosophy. They frequently change and adapt themselves
throughout history, testifying to the arbitrary nature of these allegories in
Western thought. In the case of Dymytrii such allegories are indeed at work in

his poems dedicated to the five senses, some of them easily recognizable,

3684dkoxe BCEXb €CTECTBEeHBIXb UYBCTBb UecTHEiimee W pajocTHEiimee ecTb Bb
BUAUMBIXDb 3pkHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 310.
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others less so. As a rhetorician he was indeed conscious of the fact that he is
working within an arbitrary system, for rhetoric is by its nature an art of shifting
position, of constant change and of adaptation to the needs of the audience.
Dymytrii entitles his five poems "Verse-Discourses of the Chapter of Five-
fold Sensibility" (crixocsoBist nssTuuyBcTBeHHBIs1 r1aBbl). Each poem consists of
a number of verses, and at the beginning of each verse Dymytrii instructs his
readers to perform a communicative act and these instructions are repeated
throughout the work. Over the course of Dymytrii's five poems the reader
appeals to God, he converses with God, he exclaims to him, he says to him, he
makes a supplication to him, he cries out to him, he prays to him and he gives
thanksgiving to him. In this manner all the verses are to be articulated, or given
voice, as the reader proceeds through them. In this way Dymytrii indicates that
the soul's sensibility is inextricably linked to the soul's communicative act of
prayer. The five-fold sequence ends with the final poem of thanksgiving,
"Eucharist" in the original Greek meaning of this word. Thus, the five poems
present memoria as the task of spiritual perception with the five senses
cooperating in a mystical dialogue with the Divine, culminating in the act of

Eucharist—the mystery of man's oneness with God.

The First Verse-Discourse: The Soul's Loving Appeal to God

Dymytrii's first verse-discourse (stikhosloviia) of five-fold sensibility is
entitled "The First Verse-Discourse, That of a loving Appeal to God"
(Ctixocnogisi nepeasi: fo6esHaro Kb Bory B3biBaHist). It consists of ten individual
verses, each numbered with a corresponding numerical letter from the Slavonic
alphabet. This first discourse consists entirely of Dymytrii's selection and

arrangement of Psalm verses, and not a single piece of original text is
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composed by the author. It is an act of rhetorical dispositio in its purest and most
Baroque sense, for the seventeenth-century rhetorician believed that a work of
art is above all else to be judged according to its arrangement. Or, as H. James
Jensen explains, "The most important issues in the relationship between mind
and art in the Baroque era concern the way in which the mind can impose
rational form on the seeming chaos of the worlds of nature and imagination."369
Inventiveness--the twentieth-century's obsession with original authorship—is
secondary to the art of arrangement during the Baroque. As a writer born in the
middle of the seventeenth-century, Dymytrii would no doubt hold this to be true.
And even more importantly, as demonstrated by the tragic death of Silvestr
Medvedev in 1689, Dymytrii was familiar with the risks that accompanied
innovation in the conservative religious atmosphere of late seventeenth-century
Russia,.

Under the letter A Dymytrii begins by placing here the first three verses of
Psalm 18:

| will love you, O Lord, my strength. The Lord is my firmament and
my refuge and my deliverer. My God, my helper, in whom 1 will
hope; my buckler and the horn of my salvation and my protector. |
will call unto the Lord so shall | be saved from mine enemies (Ps.
18.1-3).370

Under the letter B Dymytrii places the first two verses of Psalm 84:

369H, James Jensen 2.

370«Boasmoba0 T ocnoau kpknocre Mosi: ['ocnoAb yTeepXieHie Moe, U
npubtxume Moe, U usbasBuTesb MOH. Borb MOMH, MOMOMHHUKDL MOMH, H YINOBAal0 Ha
HEro: 3aHTUTEJIb MO, U porb CIMACEHisi MOEro, M 3aCTYNMHUKb MoOK. XBass
npuzoBy ['ocnoza, U oT Gparb MOMXb crnacycsi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 434. The above translation is from the Slavonic orginal. The Authorized (King
James) Version reads as follows: "1 will love you, O Lord, my strength. The Lord is my rock and my
fortress and my deliverer. My God, my strength, in whom | will trust; my buckler and the horn of my
salvation and my high tower. | will call unto the Lord . . . so shall | be saved from mine enemies."
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How beloved are your dwelling-places, O Lord of hosts! My soul
longs and even perishes, for the courts of the Lord; my heart and
my flesh are overcome with joy for the living God (Ps. 84.1-2).371

Dymytrii's reason for placing these Psalm verses at the beginning of his Five-
Sense Poems becomes clear if we remember that the five senses are occupied
with the task of perception. The act of perceiving, like all other transitive verbs,
requires a direct object, and the selected texts from Psalms 18 and 84 remind
the reader that the proper object of man's sensibilities is God. Firmament and
refuge are found in the Lord, not in the ephemeral and transient things of the
world. Not only does the soul long for and even perish with desire for the Lord,
but the heart and the flesh are overcome with joy for the living God. Dymytrii's
choice of Psalm verses is not haphazard; rather, he selects these texts carefully
to underline the principle idea at work in his Five-Sense Poems. The soul, the
heart and the body—that is, all the exterior and interior sensibilities of the
individual human being—are to be directed toward a loving dialogue with God.
Under the letter ' Dymytrii adds an instrumental element to the
grammaiical subject-predicate-object sequence of the human being, his
perception and God. An additional instrument is required to ensure that men

perceive God properly, and that instrument is the Lord's commandments:

How | love thy law, O Lord! It is my meditation all the day. How
sweet are thy words unto my taste! yea sweeter than honey to my
mouth. For this reason | hate every false way. Thy word is a lamp
unto my feet and a light unto my path (Ps. 119.98, 103, 128,
105).372

371¢Koap BO3/MOB/IEHHA ceJieHiss TBosi [ocroan cuibl XeJsaeTb H CKOHUWBAETCS
Ayma Mosi BO ABopbl ["ocrioZHU: cepAue Moe W MJOTb MOsI BO3P3aAOBacTacsl O
Bo3t xurk»—1: 434. The above translation is from the Slavonic orginal. The Authorized (King
James) Version reads: "How amiable are thy tabernacles, O Lord of hosts! My soul longeth, yea,
even fainteth for the courts of the Lord; my heart and my flesh crieth out for the living God."

372¢KoJb BO3/M06HXD 3aKOHBb TBOH ['ocnoau, Becb AeHb MoyueHie Moe ecTb. Koab
cJlaZIka. FTOPTaHH MOEMY CJIOBECHI TBOsl, Maue MeJZa yCTOMb MOWMb. Cero pajau
BO3HEHaBUAKXDb BCsKb MNyTb Hemnpaszbl. CBETHJAbHHKD HOMaMb MOMMAa 3aKOHb
TBOM, U CBETBb cTe3siMb MOHMb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 434-35.
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The sweet-tasting commandments that Christians receive from God are the
object of their daily meditation. With sweetness the commandments delight the
tongue of the spirit and ensure that the inward human being is mindful of the
Lord's law all day long. God's commandments serve as the instrument by which
men and women are able to clearly perceive the path to which heaven has
called them. In this manner Dymytrii explains how meditation on the Divine law
moves the Christian from the taste perception of sweetness to the visual
perception of light. The initial delight of the soul's tongue to the taste of the
Lord's commandments proceeds to a higher sensibility by which these laws
iluminate the spiritual path upon which the human being's invisible feet must
travel.

The illumination of man's spiritual path is followed by another visual

image when the face of God appears, under the letter 1:

How good is the Lord of Israel to those of true heart. How manifold
is your goodness, which you have laid up for them that fear you;
which you have wrought for them that trust in you before the sons
of men. You shall hide them in the secret of your countenance
from the passions of man (Ps. 73.1; Ps. 31.19-20). My soul
confesses unto the Lord and from this is my endurance.373

Dymytrii is playing with a double meaning that does not exist in any English
translation of Psalm 31. The Slavonic "litso" literally means "face, countenance";
it also means "person, character." Hence the Authorized (King James) Version's

"Thou shalt hide them in the secret of thy presence from the pride of man"

373¢Koab 6sarbp Borb Ispan/ieBb MpaBbiMb cepAleMb. Kojb MHOroe MHOXECTBO
6s1arocTH TBOesi ["ocnoAM, 1oXe CKpblJIb ecH GosmeiMcst Tebe, coakAa b ecH
YNOBaKWIMbIMb Ha. TS, NpeAb CbIHbl UEJIOBEUECKUMH: CKpbieIH HXb Bb TalHE JaHLA
TBOEro OT MsiTeXa ueJjoBkuecka. O6aue BoroBM NOBHHUCS Ayme MOS: SIKO OT
Tol TeprnkHie Moe»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 435. The above
translation is from the Slavonic orginal. The Authorized (King James) Version reads: "Truly the
Lord is good to Israel, even to such as are of a clean heart . Oh how great is thy goodness, which
thou hast laid up for them that fear thee; which thou hast wrought for them that trust in thee before
the sons of men. Thou shalt hide them in the secret of thy presence from the pride of man."
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compares with the translation from Slavonic, "You shall hide them in the secret
of your countenance from the passions of man."374

A collector of dictionaries and a student of lexicography, Dymytrii is well
aware of the double meaning. But the important message is that Christians
must be mindful at all times of God's presence, for it is through such
mindfulness that they are able to navigate the spiritual dangers surrounding
them. Even more important is Dymytrii's message that behind the face/presence
of God there exists a hiding place cloaked in mystery, for as the Psalmist says,
“You shall hide them in the secret of your countenance." Those whom God
hides in this secret place all share in the quality of true heart. The human heart,
which everywhere in Dymytrii's writing is deeply invested with abundant
physiological properties and metaphysical possibilities, possesses the key of
trueness by which the inward person gains entry into the place of mystery that
exists behind God's countenance.

For Dymytrii, the heart is the bridal chamber of the body and the soul.
Goodness and trueness are the adornments of this chamber, and it is in the
interior chamber of the heart where the body and the soul are joined in love and
where the human being burns with love and desire for God. The Song of
Solomon's erotic imagery of a bride and bridegroom becoming one flesh on
their wedding night is frequently used by Dymytrii to express his soul's desire

for an intimate union with God. As he wrote in a letter to a friend named Feoloh:

In my heart | have been aroused with such a great love for Christ—
like a bridegroom desiring union in one flesh with his bride, having
such warm love for her. How much more should a man desire to

374This double meaning of "“face/presence” appears throughout the Slavonic Bible. For example,
the Prophet Jonah flees from the presence of God; the same word "litso" also indicates that he
flees from the countenance of God: <l BbcTaBE [OoHa sikoxe 6%xaTH Bb Oapcuck or
Juua I‘'ocnoaHsi.»
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unite with the Lord Christ in a spiritual union—one in spirit with the
Lord—and how he should love him warmly.375

The erotic sensibilities of Dymytrii's devotional life naturally raise the question of
his own sexuality and his relations, or lack of relations, with women. We assume
that Dymytrii, a monk, was celibate. His only contacts with women were in a
pastoral context: he preached to women in his sermons and ministered to their
sacramental and pastoral needs as a priest. Other contacts with women, even
his own family members, were evidently non-existent: Sophia Senyk has
pointed out that Dymytrii's own sister, Paraskeva, was illiterate;376 hence,
Dymuytrii likely had little correspondence, if any, with his female relations. In his
own literary works, the female reader is never directly addressed: she is either
non-existent, or she is simply included in the category of "men" i.e., "human
beings" to whom Dymytrii speaks.

Typical of many seventeenth-century intellectuals, Dymytrii lived and
worked in an exclusively homosocial network of male friends, colleagues and
companions. His monastic lifestyle, on the one hand, demanded strict
abstinence from sexual activity, but on the other hand, it allowed him to develop
close, intimate friendships with companions of his own sex.377 Given that in the

seventeenth century a man's emotional loyalties were far more important than
P

375 «/Ti060Bb XK€ MOEJMKY BO3MOXKHO Bb cepAuk CBOeMb KO XPHCTY MpieMJIEMOMY
BO36YXJaTH: SIKO Xe 60 XeHUXb, XOTsil coeAUHUTHCSI HeBECTE cBo€it Bb MJIOTh
eAWHy, UMaTb Kb Heil JioGOBb TeMNJylo: KOJbMU Maue XOTsIli COoeqUHUTHCS
JAYXOBHBIMb coeAuHeHiemb Xpucty I'ocnoay, BO eauHb AyXb Cb TocnozeMb,
JOJKEHb €CTb TOro Tenak BosJibHTH»—Dymytrii, Metropolitan of Rostov, Sochineniia
Kafedral'nye Chernigovskie monastyri: ll'inskii, Eletskii i Borisoglebskii, s prilozheniem nieskol'kikh
neizdannykh sochinenii Sv. Dimitriia i mnogikh gramat (editor unknown) (Chernihiv, 1861)147.
37630phia Senyk, Women's Monasteries in Ukraine and Belorussia to the Period of Suppressions
(Rome: Orientalia Christiana, 1983) 168.

3775ee my discussion of Dymytrii's sexuality and his homosociality in Bednarsky, "Blood and
Tears, Love and Death: Seventeenth-century Devotional Homoeroticism and Tuptalo's Verses
on the Lord's Passion',* Canadian Slavonic Papers 38 (1996) nos. 1-2: 61-92.




197

his sexual loyalties, the homosocial, perhaps homoerotic, sensibilities of
Dymytrii's personal and devotional life should not be discounted.378

Whether Dymytrii's devotional sensibilities are hetero- or homoerotic is of
secondary interest: the far more important idea presented in the Alphabet is
that the body and soul desire one another, and together as mystical lovers they
yearn for and desire the God who created them. As he writes under the letter s:

O God, thou art my God; early will I seek thee; my soul thirsteth for

thee, my flesh longeth for thee in a dry and thirsty land, where no

water is; To see thy power and thy glory, so as | have seen thee in

the sanctuary. Because thy loving kindness is better than life, my

lips shall praise thee. Thus will | bless thee while | live: | will lift up

my hands in thy name. My soul followeth hard after thee; thy right
hand upholdeth me (Ps. 63.2—4, 8).37°

Thus Dymytrii indicates that the human being's desire for God is not a purely
spiritual one, nor is it purely intellectual: it is both carnal and spiritual at once.
The soul and the flesh together burn with man's longing for God. Man's eyes
rejoice upon the sight of God in his sanctuary, his lips speak praise to the Lord
and his hands raise themselves in the name of God. Dymytrii's references to the
eyes, lips and hands of man are not simply metaphorical, as he is referring to
these body parts in a sense that is both physiological and spiritual. The natural
state of the human being is one of union and harmony between body and soul.
The happy coexistence of these two elements is essential to spiritual well-
being, for these two must cooperate as one in the divinely appointed task of

directing the human being to heaven. Dymytrii is consciously selecting and

3780n the subject of homosoacial loyalties in Early Modern Europe see Bruce R. Smith,
Homosexual Desire in Shakespeare's England: A Cultural Poetics (Chicago: University of
Chicago Press, 1994) 32.

379.Boxe, Boxe Moi1, kKb Te6k yTpeHol: BO3Xaja Tefe Ayma MOsl, KOJb
MHOXHIEIO Te6E MIOTh MOs], Bb 3eMJd nycTt U HenpexoAHt u 6e3BoaHE. Tako BO
cBSITEMBb sIBUXCSt Te6k, BMAKTH CHJAy TBOIO M CJaBy TBOI0. KO Jydma MHJIOCTb
TBOSI Maue XWUBOTb: YCTHE MOHW MOXBaJUTDb TS: TaKO 6JIarOC/OBJIO TSI Bb XHBOTE
MOeMb: W MMeHU TBoeMb Bo3xkXy pyuts Mou. IpunJje ayma mosi mo Te6k: MeHe
Xe NpisiTb AecHHLa TBost» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 435.
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arranging the Psalm verses above to demonstrate the role that the five senses
play in directing human beings, in their spiritual and carnal fullness, to the
knowledge and understanding of God.

Continuing with the theme of sensible fullness, Dymytrii places the
sensibility of taste under the letter 3:

As the deer desires the water springs, so does my soul desire you,

O God. My soul thirsts for the mighty living God: when shall | come

and appear before the face of God? My prayer unto the God of my

life. | will say unto God: you are my protector, why have you

forgotten me? Why go [ all lamenting while the enemy offends?
(Ps. 42.1-2, 8-9.)380

Again, we see that the senses work together and complement one another in
the task of directing the world to God. The tongue of a deer desiring water
conceals a deeper meaning, that of the soul's thirst for the living God.381 The
soul of man thirsts and the human being desires to stand before the face of God.

The spiritual tongue that thirsts, the spiritual feet that carry the inward person,

380 ¢JiMke O6pasoMb XeJlaeTb esleHb Ha UCTOUHHMKM BOZHBIS: CULIE XeJaeTb Ayma
MOos1 Kb Tebk Boxe: Bosxaza Ayma Mosi Kb Bory KpENKOMY XHBOMY: Korja
npivay U siBjiocss Jauuy bBoxiw; MoauteBa Bory xusota Moero. Peky bory:
3aCTYNMHHKD MOIl ecH, nouTo Msi 3a6bls1b ecH; U BeKyw CETysl Xoxay, BHerza
ockop6asieTb Bparb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 435. The above
translation is from the Slavonic orginal. The Authorized (King James) Version reads: "Like a hart
panteth after the water brooks, so panteth my soul after thee, O God. My soul thirsteth for God, for
the living God: when shall | come and appear before God? Yet the Lord will command his loving
kindness in the daytime and in the night his song shil be with me and my prayer unto the God of
my life. | will say unto God my rock, why has thou forgotten me? why go | mouming because of the
oppression of the enemy?"
381The deer image from Ps. 42.1 was especially popular in Renaissance emblem books and
epigrams. Huston Diehl gives an example from Andrew Willet's Sacrorum emblematum centuria
una in which this emblem is accompanied by an epigram comparing a man to a deer as follows:

1. as the deer chews cud, the man thinks of God's law;

2. as the deer leaps, the man joys in heaven;

3. as the deer runs swiftly, the man shuns evil;

4. as the deer seeks water, the man seeks faith.
See Huston Diehl, An Index of Icons in English Emblem Books 1500—-1700 (Norman and
London: U of Oklahoma P, 1986) 74. For more on emblem books and their influence on Early
Modern literary cuiture see: Yves Giraud, L'Embléme a la Renaissance (Paris: Société d'Edition
d'Enseignement Supérieur, 1982); Peter M. Daly, The English Emblem and the Continental
Tradition (New York: AMS Press, 1988); Janusz Pelc, Obraz-sfowo-znak: Studium o
emblematach w literaturze staropolskiej (Warsaw: Polska Akademia Nauk, 1973).
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the spiritual eyes that gaze upon God's countenance, the spiritual lips that
speak to God, the spiritual ears that listen for God's loving dialogue with the
interior self—the five senses cooperate with one another, working as one
invisible body engaged in the joyful task of seeking the Lord and loving him.

It is possible that Dymytrii indeed saw a relationship between the five
senses and the five-fold division of rhetoric; it is also possible that he may not
have intended to communicate such a relationship to the readers of his
Alphabet. However, in the above we see the relationship between the sense of
taste and man's desire for God. If memoria spiritualis, or mindfulness, is the
state of constant desire and love for God, the importance of the tongue in this
rhetorical discipline is obvious. The tongue thirsts and the element that it
desires is water. Water is associated with the Holy Spirit, present in this element
during the sacrament of Baptism and during the blessing of waters on the feast
of the Epiphany. Thus the image of the deer thirsting water resounds with
Christian imagery surrounding the soul imbibing God's Spirit.

If we pursue further the idea that the sense of taste plays a special part in
man's loving and desirous relationship with God, we must observe the central
role that the tongue plays in the most loving and intimate act possible between
the Christian and God: the sacrament of Communion. To the Early Modern mind
the complex interplay between the fleshly organ of the tongue and the spirit
contained within, and the solid and liquid elements of bread and wine that
contain God's flesh and blood, represented an abundance of neo-Platonic
associations demonstrating the ideal of perfect union between the material and
spiritual worlds. Hence, the soul's state of mindfulness is one of constant love
and communion with the Divine, the sense of taste playing a particularly

symbolic role in this branch of the soul's rhetoric.
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Elsewhere, the text of the five-sense poems further suggests the
possibility of a corresponding relationship between the five-fold division of
rhetoric and the five planes of sensory experience. Under the letter © we see
the combination of two of these elements, the sense of sight and the rhetorical
work of invention:

The Lord is my light and my salvation: whom shall | fear? the Lord
is the strength of my life; of whom shall | be afraid. One thing have |
desired of the Lord, that will | seek after; that | may dwell in the
house of the Lord all the days of my life, to behold the beauty of
the Lord and to inquire in his temple. When thou saidst, Seek ye
my face: my heart said unto thee, Thy face, Lord, will | seek (Ps.
27.1,4, 8).382

Dymytrii arranges here three verses from Psalm 27 to indicate a progressive
sequence between sensibility, spiritual inquiry and knowledge of God.
Sensibility is represented by the light that dispels man's fear and the beauty that
compels him to seek the Lord. The crucial step that comes next is the Christan's
act of spiritual inquiry, and the rhetorician immediately recognizes this act as
one of inventiveness. The fruit of man's inquiry is that he finally beholds the
countenance of the God that he seeks.

We are here reminded of Dymytrii's earlier injunction, at the beginning of
the Alphabet, "Behold the created world and marvel and glorify the Creator of
the world. Do not place your sensibilities in the created world, rather, direct your
heart and soul to God the Creator."383 A neo-Platonist, Dymytrii sees beauty
operating on different—but not opposing—levels of cosmological hierarchy.

There is the visible beauty of God's Creation and there is the invisible beauty of

382¢"ocnoap npocetmeHie Moe W CracuTesab Mo#, Koro y6oiwcs; T'ocnoab
3aMUTUTE b XKUBOTA MOEro, oT Koro ycrpamycst; EauHo npocuxb ot 'ocnoaa, To
B3BIIY: €Xe XUTH MH Bb AoMy [ocnoAHM BCsl AHH XHBOTa Moero, 3pETH MU
KpacoTy [ocnogHio, U nockmaTH XpamMb CBSITBI €ro. B3abicka TebGe JHUEe MOe,
auna Teoero 'ocnoau B3bmy»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 435.
383¢3ps1 TBapb, uyAMCsi, H TBOpLY TBapH CJABOC/IOBi€ MPHHOCH, He Kb TBapH
npuJarait TBOss UyBCTBa, HO Kb Bory Teopuy BCEXb cepaue W Aymy BOSBOAW»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.
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God within himself.384 Theologically, God's immanence in his creation and his
transcendence within himself are two aspects of one dynamic process, for
"immanence, God's presence in nature, leads man to transcendence, God's
presence above and outside earthly things."385

As Dymytrii explains under the letter I

O Lord, you are my strength. Ignite my inward self and my heart,
for your loving kindness is before my eyes. Send down your light
and your truth. Teach me and guide me to your holy Mount, to your
dwelling place. And | shall go unto God's table of sacrifice, my
youth rejoicing in God. | confess unto you with psaltries O God,
God of mine. Why are you sorely vexed, O my soul? Why do you
trouble me? Place your hope in God, for | have confessed unto
him, the salvation of my person and my God. (Ps. 27.1, 4, 8)386

Dymytrii selects these Psalm verses to highlight the interplay between the
perception of sight and the element of fire. Until the twentieth century,
illumination normally required the presence of fire, either in the form of the
burning, gaseous sun, or candles, oil lamps, etc. In Christian imagery flames
are associated with the Holy Spirit's descent at Pentecost, enlightening the
twelve apostles gathered in the upper room. Again, we see how Dymytrii selects
and arranges excerpts from the Psalms to convey these rich symbolic
associations that communicate the Platonic ideal of perfect union between the
material and spiritual worlds. Fire is necessary for illumination, visible fire for

outward perception and the invisible fire of the Holy Spirit for inward perception.

384This idea of a cosmological hierarchy is also typical of Byzantine thought and it has parallels in
the Old Rus' narrative concerning St. Volodymyr of Kyiv's conversion. See the essay "Religious
Missions Seen from Byzantium" in SevEenko 41.

3850smond 124.

3864Thl ecu Boxe AepXaBa. MOsl, pa3X3H yTPOGbl MOsST U CEpALIe MOe, SIKO MHJIOCTb
TBOSI mnpej ounMa MOUMBb ecTb. oc/au cBETb TBOM H HUCTHHY TBOK: Ta Ms
HaCTaBMCTa, M BBEJOCTA Msl Bb ropy CBSITYI0 TBOIO, H Bb CeJIEHis1 TBosi. U BHUAY
Kb XepTBeHHUKY Boxio, kb Bory BecejsimeMy WHOCTb MoOW: ucnoskMmcst te6k Bb
rycsiexp Boxe, Boxe Moil. Bckylo npUckopbHa ecH Ayme MOs; BCKY0 CMYymaemu
Msl: YnoBall Ha Bora, siko ucnopEMcst eMy, criaceHie JiMLa Moero, U borb Mol»—
Dymytrii, Metropolitan of Rostov, Saochineniia 1: 435.
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The soul that is troubled and vexed remedies its spiritual unhappiness with its
tongue, confessing its hope and trust in God in whom the human being finds
salvation. Therefore, a certain harmony between man's inward and outward
sensibilities is required if he is to acquire both physical and spiritual wholeness.

The distinction between outward and inward sensibility in Dymytrii's
Alphabet suggests even further similarities with Augustine. According to
George Howie, Augustine saw interior sense as a middle player in the task of

relating the body's perceptions to the mind:

The interior sense is seen as an intermediary between the several
senses and the reason. When we reach back from the senses to
the interior sense, we have passed the boundary of the physical
world. The senses are physical and belong to the body; the interior
sense on the other hand is immaterial and belongs to the soul.
The interior sense, however, differs from reason in that its
perception falls short of knowledge, which is the province of
reason alone:

"Unless the information conveyed to us by the senses of the body
goes beyond that sense (the interior sense), it cannot become
knowledge" (Augustine, The Free Will 2: 9).387

Dymytrii's Five-Sense Poems remind his readers that at all times the senses of
the body and the senses of the soul must cooperate in the task of spiritual
perception. [f not, the human being will suffer the consequences of a spiritually
inattentive mind. To acquire spiritual mindfulness the Christian must maintain
good judgement and clarity of his inward sensibilities, and at all times direct his
heart and memory to God. As Dymytrii said at the very beginning of his
Alphabet.

387Howie 76-77.
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At all times unceasingly direct your mind and soul to God; and at
no time let him out of your heart and memory so that always you
shall be as one with him.388

The Second Verse-Discourse: The Soul's Loving Conversation with

God

Dymuytrii's second poem of five-fold sensibility is entitled "The Second
Verse-Discourse, That of a loving conversation with God" (Ctixoc/osist BTOpasi:
mobesHaro kb Bory 6eckaosanisi). The second poem introduces a ten-part
alphabetical structure that will be repeated in poems three and four. In Slavic
literature the composition of verse in alphabetic form is an ancient practice
derived from medieval sources.38% Dymytrii's Baroque version follows the
syllabic structure universally accepted by Ukrainian and Russian poets at the
end of the seventeenth and beginning of the eighteenth centuries.2%0 The
syllabic versification employed by Dymytrii and his contemporaries was based
on a Polish model developed during the sixteenth century. According to this
model there are either an equal number of syllables in every line of a poem, or
a regular appearance of lines of equal length. The lines are connected by
rhyme, normally in two consecutive lines. Like the Polish model, Ukrainian and
Russian syllabic verse employed feminine rhymes exclusively: one accented

followed by one unaccented syllabic line. In long lines (thirteen syllables or

3884Kb Bory Bcerza yMb TBOW W Aylly HEMpPECTaHHO BO3BOAW, W HHUKOrJaXe ero
OT cepAla M NMaMsATH TBOEH MCNYCKal, sIKO Za BcerZa Cb HWMMb CO€AHMHEHDb
Gglaemu»—Dymytrii. Metropolitan of Rostov, Sochineniia 1:291.

3895eg Kuev, Azbuchna molitva v slavianskite literaturi.

3905ee Dmitrij Tschizewskij, A History of Russian Literature from the Eleventh Century to the End
of the Baroque ('s-Gravenhage: Mouton, 1960) 350-51. Also helpful are: Halyna Sydorenko,
Virshuvannia v ukrainskii literaturi (Kyiv: Naukova Dumka, 1962) 23-96; V. Kholshevnikov, ed.,
Teoriia stikha (Leningrad: Nauka, 1968), particularly the three essays on syllabic verse by V.
Kholshevnikov (24-58), A. Panchenko (280-93) and P. Berkov (294-316). On the origin of
Polish syllabic verse see Maria Diuska, Studia z historii i teorii wersyfikacji polskiej (Warsaw:
Polska Akademia Nauk, 1978) 2: 177-239.
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more) a caesura is used to help support the rhythmic structure. In long lines the
end of a word must always follow after a certain syllable to ensure these lines
are consistently broken into shorter units. Syllabic poetry allowed the use of
multiple stanzas, and especially popular was the "Sapphic stanza" consisting of
three eleven-syllable and one five-syllable lines, the eleven syllable line having
a caesura after the fifth syllable.

Dymytrii's use of a ten-part structure in his verse-discourses numbers
two, three and four raises many symbolic possibilities derived from neo-
Pythagorean numerical symbolism. A humanist, Dymytrii considered the
boundaries between philosophy, theology and the natural sciences as
permeable; hence, the division of his verses into decimal units of ten makes
sense both in the context of arithmetic and of prosody. No seventeenth-century
rhetorician would have overlooked the symbiotic relationship between the
natural sciences and theology. All the numbers in the universe can be
organized into groups of tens, and all things visible and invisible are arranged
numerically. Even the title of Dymytrii's book, the Spiritual Alphabet, bears
mathematical consideration when we remember that the Slavonic alphabet is
used not only for spelling, but also for counting. When a child learns this
alphabet, he also acquires the ability not only to arrange sounds into
meaningful words and sentences, but also to express numbers and to arrange
them into mathematical equations. As arithmetic reveals God's sense of order
and proportion, so also the natural sciences affirm that the created world
represents the ideal model! of rhetorical dispositio.

The second poem markedly differs from the first poem in that the first
poem bears the description "a loving appeal to God" and consists of Psalm
verses only, with no original text being introduced by the author. The second

poem is described as a conversation (besedovaniia) with God, and this
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description signals to us that a different kind of communicative function is about
to take place. An appeal is a one-way communicative act: aithough an appeal
requires a recipient, the words and the actions taken are those of the one
making the appeal. A conversation, by contrast, is a two-way communicative act
involving the sense of physical perception that is most essential to the art of
communicating: hearing.

Assuming that Dymytrii follows the Classical order of the five senses (i.e.,
sight, hearing, smell, taste, touch), the second of the Five-Sense Poems does
indeed reveal the special role that hearing plays in task of spiritual perception.
The second poem is the first in which Dymytrii places a communicative
instruction at the beginning of each numbered stanza. The resuiting structure
resembles the liturgical exclamation "Again and again let us pray . . . " that

precedes each minor litany in Orthodox worship:

(a) "Fervently exclaim to Christ, saying . . . " (Ycepant ko Xpucry
BO3OIMil rJaroJsi);

(8) "Again, lovingly say to God . . . " (Haku xb Bory /o6esnt
rJarosu);

(r) "Again, warmly exclaim to God . . . " (Daku kb Bory Temak
BOMiH);

(z) "Again, fervently appeal to God . . . " (axu ycepant kb Bory
B3bIBAJA);

(e) "Again, attentively pray to the Lord . . . " (Taxu mnpuaEXKHO
Tocnoza MOJH);

(3) "Again, make a supplication to God . . . " (aku kb Bory Mo/b6y
COTBOpPH);

(u) "Again, warmly say to the Lord . . . " (lakxu Tenst ko I'ocnoay
pLbI);

(e) "Again, without silence cry outto God . . . " (Daku kb Bory

HEMOJIUHO BOCKJIMLIAM);
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(i) "Again, attentively make a supplication to God . . . " (Haku kb
Bory npu/JkXHO MOJbGY COTBODH).

Of special significance is Dymytrii's instruction under the letter e (= numerical
9), "without silencecry out to God." As we have seen in chapter three, Dymytrii
typically associates dumbness—that, is lack of speech—with spiritual
paralysis.391 Conversely, spiritual quickness is associated with the act of
speaking, i.e., making meaningful sounds with one's mouth.

To the Early Modern rhetorician, speech is like alchemy, whereby one
element is changed to another, for in the act of speaking silence is changed into
meaningful utterance. But to effect an alchemic change, a third substance is
required—the philosopher's stone (lapis philosphicus). In the second Five-
Sense Poem we see the fundamental role that sound plays in the alchemy of
spiritual perception. Prayer must be given voice: man's tongue and lips
articulate the sounds of faithful supplication audible to his ears. The element
that carries sound is air, thus just as fire provides the illumination that transforms
spiritual darkness into light in Dymytrii's first poem, air carries the speech that
transforms silence into loving conversation with the Divine.

The loving conversation described in the title of the second Five-Sense
Poem is, of course, a two-way auditory exchange between the believer and
heaven. God himself and his saints and angels hear the prayers of men and
women. But in Dymytrii's poem, the imperative instructions ("exclaim”; "say";
"appeal"; "pray"; "make a supplication”; "cry out") are exclusively concerned with
the active voice of the believer in the spiritual dialogue. Dymytrii never gives the
instruction "listen!" in the imperative commands that precede each of the poem's
stanzas. Presumably, however, if the reader has properly digested the

instructions from the first poem ("How | love thy law, O Lord! It is my meditation

3913ee my discussion of Rachel's Lament in chapter three.
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all the day. How sweet are thy words unto my taste!") he should in fact already
be attending to God's words, as given in the commandments. Thus, the second
Five-Sense Poem is concerned with one side of the communicative equation,
that of the believer giving voice to one's faith. The act of arranging words into
prayers and delivering them to God is a sensible demonstration of faith, for if the
Christian did not believe in God he would not engage in this exercise. In this
respect Dymytrii calls his readers to become rhetoricians of spiritual dialogue,
engaging their lips and tongues in the articulation of their faith.

Hearing, however, is only one of the senses. And Dymytrii is aware that
hearing cannot be relied upon alone, for the other four senses must also be
consulted in the task of spiritual perception. Hence, aithough the second poem
does indeed assign a special role to the hearing in spiritual sensibility, it does
adhere to Dymytrii‘'s instruction that the five poems are to be read with all the
five senses together.

We see the five senses at work in the three prayers that constitute four of
the ten alphabetic stanzas of the second poem. Dymytrii's prayers merit special
consideration, for prayer is the soul's act of speaking and as a Latin-schooled
philologist Dymytrii is doubtless aware of the double meaning assigned to the
Latin verb orare, meaning both "to speak" and "to pray."

Dymytrii composes the second poem'’s first prayer and places it under the
letter €:

Ignite my inward self and my heart, for your loving kindness is
before my eyes. Ignite my inward seif and my heart, O God of my
life. Ignite and soften my soul, let all these things languish and
pour themselves before you, O Lord. Let me be entirely in you and
you in me, O my giver of Grace. Let me be united with you, my God
and never estranged from you and your divine love.392

3924Pa3uau yTpobbl MOst U CepAUEe MOe, SIKO MUJIOCTb TBOSI NMPeAb OUMMA MOUMa
ecTb. Pazxan yTpo6bl MOsl M cepaue Moe, Boxe XHBOTa MOero, pasisu U yMsiruu
Aymy MOIo, IKO ZIa BCSI HCTaeTb, U M3JieTcsl npeAb ToRol ['ocnoawu, Aa sech 6yay
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In this prayer we see Dymuytrii's continuity with the Psalm verses that he
arranged in the first poem. The fire imagery of Psalm 27, introduced at the end
of the first poem as symbolic of the soul's desire for God, reappears in this
prayer. However, the second poem is about spiritual dialogue and Dymytrii
uses the element of fire here to represent more than just the soul's desire for
God, but the consummation of this desire of man's union with the Divine. Hence,
like a verbal dialogue, the role of the two players is essential. Whereas the first
poem focused on the believer's perception of God through the Lord's
commandments, the second poem emphasizes the reciprocal nature of man's
relationship with God. The Lord is not a passive recipient of man's desire, he is
responsive to this desire, thereby emphasizing the mutual love and respect
existing between the believer and God.

Dymytrii's use of erotic imagery ("Let me be entirely in you and you in me,
O my giver of Grace. Let me be united with you, my God and never estranged
from you and your divine love") is in keeping with his devotional writing. The
idea of an erotic union with God has long been a tradition in Christianity, both
Eastern and Western, and it is central to Dymytrii's devotional life.393 Memoria
spiritualis is an erotic intercourse between the soul and God. Like any erotic
relationship, it is reciprocal: God offers himself to man and man offers himself to
God in return.

The erotic element in Dymytrii's approach to memoria is not surprising,

considering that Stefan lavorsky's Rhetorical Hand associates the fourth

Bb Teb6k, Thl Xe Bo MHE BJaarozgaresio Moil. [la cuue cb Tobow, BoroMb MoHUMBb
coeZlUHeHb 6biBb, HHKOrzaxxe or Te6e U BoXeCTBEHHbIsI TBOSI YCTPaHSIOCSI»—
ngytrii, Metropolitan of Rostov, Sochineniia 1: 438.

393The erotic element of Dymytrii's devotional life and its context within Early Modern religious
literature is the subject of my article, "Blood and Tears, Love and Death." See especially the
theoretical model proposed on pages 61-70.
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rhetorical subject memoria (Slavonic: pamiat') with the fourth finger—the finger
that wears the wedding band. As lavorsky explains, the “ring finger by means of
a ring betroths wisdom."394 Thus spiritual mindfulness is not an act of individual
will, for it requires that the speaker bind himself unto the spouse of eloquence,
wisdom.

Note the sensibility that accompanies Dymytrii's use of erotic imagery.
The fire imagery used in the first poem reappears in the second. However, the
erotic sensibilities of the second poem play on the sense of touch. The fire in the
above prayer is not just an illuminating fire, but it also a warming fire that softens
the soul. Since Classical times the sense of touch has been associated with
sexual intercourse and in Dymytrii's five-sense poems this particular plane of
sensory experience holds special significance for the soul's erotic union with
God.

The opposite of union is estrangement and spiritual estrangement is
accompanied by the dumbness and obscurity that torments the unfortunate soul
that does not know God. The consequences of such estrangement are made

clear when Dymytrii continues his prayer, under the letter s:

O where does my soul find certainty from death, where does my
mind find refuge, where does my heart find constant stiliness and
rest, if not with you, O Lord, if you yourself do not give my soul rest
and grant me eternal comfort. For all the joy of this world is but
mourning; all its comfort is but grief and suffering; all the earth's
delights are but sorrow and a burden to the soul; all love of the
flesh is but falsehood and hypocrisy. Not a single delight of this
world is natural and familiar to my soul; you alone are my joy, my
happiness and my eternal delight unto all ages.395

3%44IlepcTb MEPCTHEBBIM MEepCTHEMb obpyuaeTb NMpeMyApocTb»—lavors'kyi, 11.

39516 60 Moeil Aymd HMaTb 6biTH HenpeMEHHOEe OT [MouMBaHie; I'ak yMmy
npucrasvme; at cepAuy HeNpesioXXHHasl THIIMHA M MOKOMH, ame He Bb Tebk
TF'ocnioau, ame He Thl CaMb AYyIMY MO0 YIIOKOWIIHM, W NpPHCHOCYmMHoOE yTkmeHie
Aapyemy; Besika 60 Mipa cero pafoctb, NMJaub €CTh: BCSIKO yTEmeEHie ero, ckoptb
U MeyaJb: BCAKO HacJ/aaXeHie 3eMHoe, OpecTb H TSIXKECTb AYWMU: BCsIKa JIK6OBb
MJIOTCKasl JIOXb eCTb H Juuemkpie: HECTh CBOMCTBEHHa M M3BECTHa Aymd Moeit
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Confusion is the result when man's sensibilities and perceptions depend upon
the material world. The conflicting messages of the world bring distress to the
inward person: the soul fears death, the mind is afflicted, the heart finds never-
ending chaos and affliction. We must remember, however, that here the author
is speaking of false joy, false comfort, false delight and faise love. True joy,
comfort, delight and love are gifts from heaven, but to discern them the human
being requires perception, judgement and understanding.

In the above passage the soul-mind-heart triad that constitutes the
interior person is especially noteworthy. This triad is in accordance with Jesus'
commandment "Thou shalt love the Lord thy God with all thy heart and with all
thy soul and with all thy mind" (Matt. 22.37). In Dymytrii's soul-mind-heart triad
we also discern certain features common to the neo-Platonic tripartite soul. The
soul and mind of Dymuytrii's triad readily correspond to the animative soul and
reasoning soul of neo-Platonism. The soul and the mind are invisible—our five
senses are unable to perceive their presence directly. Only through the
mediation of reason and understanding can the perceptions lead one to
conclude, for example, that "this man is animate" or "this person possesses
intellect." By contrast, the third member of Dymytrii's interior triad —the heart—
can be immediately perceived by man's hearing and touch. The heart
possesses flesh and blood and the human being's ears and sense of touch
directly perceive its beating.

For this reason Dymytrii assigns the heart a special position in the interior
life of the human being. This organ exists in both worlds—it is a fleshly member

that dwells at the core of the human body and it is a spiritual entity that plays a

HU eJMHA Mipa Cero CJaaJoCTb: HO Thl €AWHb Aa 6yAemy MU PaZOCTb U BeceJie U
BEUHOe MPUCHOCYIMHOe HacJaxXAeHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
438-39.
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central role in the invisible world of the interior person. Because the heart exists
at the intersection of the body and the soul, it is the precise location where the
physical and spiritual meet one another. Like a bridal chamber, the heart serves
as the interior location wherein the body and the soul harmoniously unite with
one another in a setting of love and mutual respect. Like any other religious
mystic of the Baroque, Dymytrii considers the human heart's physiology
inseparable from its spiritual attributes. The heart is indeed a fleshly, bloody
mass of muscle and tissue and at the same time it is the dwelling place of the
spirit. Rhetorically the heart embodies—in the carnal and in the figurative sense
of embodiment—the very idea of paradox.

Dymuytrii's next prayer takes these two ideas—man's erotic union with
God and the central role of the human heart in man's interior life—and he

connects them as one. Under the letter 3 he writes:

May | not in my heart commit adultery with the created world
against you, O Lord, but instead, may bond unto you the creator of
all creation with my heart. May | not honor anyone higher than you.
May | not love anyone, other than you, my Lord, the source of life.
May | not love the glory of this world and its transient wealth, nor its
corruptible beauty, nor the temporal delights of the flesh. Rather,
may you alone be my glory and honor, my wealth and treasure, my
nourishment and drink and my eternal comfort.39

In the above we see that the relationship between the inward human being and
God is a monogamous one: to bond oneself with the world is spiritual adultery.
In this respect the soul's relationship to God is theologically based on the model

of Christ's relationship to his Church—there is one Divine Bridegroom and one

396«/la He s06oaECTBYI0 Bb cepAut Moemb oT Tebe 'ocrnoga Moero cb TBapiio,
HO Za. BckEMb cepAleMb MOUMb MNpuatnisiocst Tebk, Bclo TBapb coTBopmeMmy. [a
HUUTOXe npeAnouurTalo rnaue teée. a HUUTOXe Bo3 w60, KpoME Te6e 'ocnoza
MO€Ero, HCTOUHMKa XH3HMU. [la He Bo3o6J/0 cJjaBbl Mipa cero, ¥ 6orarcrba
HCUE3HOBEHHAro, HH KpacoTbl TJAEHHBISI, HU HaCJaXZEHisl MJOTCKaro
BpEMEHHAro: HO Tbl €AUHb Ja 6yaemyd MOsi CJlaBa M [TOXBaJia, 60raTcTtBO W
OKOpBHIle, NMUMa H MNUTie, U NMpUCHOcymHoe yTkmeHie»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 439.
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all-pure bride. Therefore the erotic nature of this relationship goes hand-in-
hand with the dignity and chastity accorded to it by virtue of its divine origin.

We also see that the human heart is the location—indeed the bed
chamber—wherein the soul offers herself unto God. Conversely, the heart is
also the place wherein spiritual adultery is committed. Dymytrii's reason for
assigning the heart this special function is doubtless theological: if the human
heart is the embodiment of the two elements of body and spirit that compose
man, it is the proper location for man's complete union with God in a responsive
personal relationship based on mutual love and respect. The unfaithful soul
betrays its spousal responsibility and rather than serving as a pure bed
chamber of divine love, the heart becomes soiled with worldly vanity.

Concerning spiritual adultery we must consider the identity of the third
party involved in the soul's adulterous liaison: the created world. The created
world is the work of God's hand and it was created to give service and glory
unto the Lord. The soul that commits aduitery with the world is not committing
this offence with an enemy of God, but with God's own servant. Hence, the
impropriety of this act bears cosmological significance. Just as a bride brings
disorder into her home by abandoning marital chastity and committing adultery
with her husband's servant, so too does the faithless soul bring chaos and strife
into the world when she fails to honor the sacred bond that unites her unto God.

We also observe Dymytrii's return to the sensibility of taste in this prayer:
"may you alone be my glory and honor, my wealth and treasure, my
nourishment and drink." Like in the first poem, Dymytrii's references to taste in
the second poem does not overtly refer to the sacrament of Communion.
However, Dymytrii's readers would have immediately recognized Jesus' words
of institution ("Take, eat; this is my body . . . Drink ye all of it; for this is my

blood" —Matt. 26.26—-27) in these references to nourishment and drink. Hence
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alongside the Classical association of erotic intercourse with the sense of touch,
Dymytrii's rhetoric also delights in the possibilities offered by the sensibility of
taste to symbolize man's union with God.

The second poem ends with a final prayer:

lllumine me with the light of your understanding, O God of mine!
Enlighten my darkened soul, inflame and ignite my heart and my
inward self, like a fire for your Divine love, O my Creator. May | at
all times glorify, magnify and sing unto your most holy name and
your ineffable love of humanity, for you are always merciful and
benevolent and protective of those who place their hope and trust
in you. For unto you is due all glory, honor and worship with your
eternal Father and with your most holy, good and life-giving Spirit,
now and forever and unto the ages of ages. Amen.397

At the beginning of the second verse-discourse Dymytrii identified this poem as
a conversation (besedovaniia). Therefore the final prayer provides closure to a
communicative act of spiritual dialogue. We observe that this prayer consists of
two parts: supplication followed by doxology. In this manner the two-way
dynamic of interior dialogue is underlined: the Christian beseeches God with
his supplications and in return he offers unto God due glory, honor and worship.
In this manner men and women are always mindful of their obligations to God
and of his benevolent love. As always, the body's senses play a central role in
this memoria of the soul. God's understanding is light that illuminates the
darkened soul, directs it away from the obscurity and falseness of the transient
world and shows the inward man the eternal joys and comforts of heaven. The

enlightened soul responds sensibly as the cold heart is ignited and inflamed

397 ¢Boacisiii MM CBETb TBOoero pasyMa, O Boxe Mol IpocRETH MpauHylo MH
Aymy, pacrnajd MW pa3xsd cepAle Moe M ypTobel MOs, SIKO OrHb Kb
BoxecTBEHHOI TBOelt Jo6BM, 0 cosAaresio Mol [la BbIHY CJaBJIIO, BEJHUal0, H
BocrEBal0 TBOE MPECBSITOE HUMs, U HeuspeueHoe ueJioBkKoJwbGie: siko Tl Hach
NPUCHO MHJYemH, ymMeApsiely, U 3amHaend yrnoBAoMHXDb H HaAkMHUXCS Ha TS,
dko Tebk nojobaeThb BCSKasl CJAaBa, UECTb M IMOKJOHEHie co 6Ge3HauabHbIMb TH
OTlEeMb U MPECBATHIMb U 6J1arMMb H XHBOTBOPSIMHMMb TBOWUMB AyxoMb, HbIHE U
IPUCHO, U BO BEKH BEKOBD, aMuHb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 440.



214

with Divine love. Words of glory, praise are articulated by the lips and tongue
and man's breath brings forth song that is audible, meaningful and pleasing to

God.

The Third Verse-Discourse: The Soul's Zealous Exclamation to God

Dymytrii's third verse-discourse of five-fold sensibility is entitled "The
Third Verse-Discourse, That of a zealous exclamation to God" (Crixocsaosis
TpeTist: paunTe/bHAaro kb Bory somienisi). It repeats the ten-part structure of the
second poem and each of the ten individual verses is also preceded by an

imperative instruction to perform a communicative act:

(a) "Fervently exclaim to Christ, saying . . . " (Vcepant ko Xpucry
Bo3oMniit rJaaroJs) (same as 2a);

(B) "Again, warmly exclaim to God . . . " (Iaku kb Bory TenJt sortiii)
(same as 2r);

(r) "Again, fervently appeal to Christ . . . " (Daku ko Xpucry

ycepaHt B3bIBalt);

(a) "Again, without silence cry out to the Lord . . . " (laku kb
CocrnoAy HEMOJIUHO BOCKJMLIAM);

(¢) "Again, warmly exclaim to God . . . " (Taku kb Bory Ten.t Bomniti)
(same as 2r and 3g);

(s) "Again, warmly say to the Lord . . . " (Taku Tenat ko Focnoay
pubi) (same as 2u);

(3) "Again, warmly exclaim to God . . . " (laku kb Bory Tenuk Borift)
(same as 2r and 3s and 3e¢);

(u) "Again, lovingly say to God . . . " (lakn kb Bory Jo6esHt
raarosu) (same as 2s);

(e) "Again, fervently appeal to God . . . " (laku ycepaut kb Bory
B3biBait) (Same as 2xa);
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(i) "Again, attentively pray to the Lord ... " (laku npuakKHO
Cocnoza MoaM) (same as 2¢).

Like the second poem, the third poem concludes with a prayer that

consists of a supplication followed by a doxology:

For thus shall | entreaty your inward goodness, O my Creator and
Lord! Accept me with your holy love and enlighten my soul.
Brighten my understanding, O my Giver of Grace. Let my soul be
wounded with your Divine love and let my heart be punctured, let
me be firmly bound and held captive entirely by your Divine love
and desire. Let all the parts of my entire soul be pierced and
penetrated, so that not a single part, not a single chamber of my
soul be left untouched. Let all the locks of my soul be opened, let
all my senses be enlightened, let my soul be affirmed and
comforted, let my entire self exist in you and you in me. Let me
praise, sing and magnify your most holy name with your eternal
Father and with your most holy, good and life-giving Spirit, now
and forever and unto the ages of ages. Amen.3%8

Whereas the second poem's doxology offered glory, honor, worship, this third
poem's doxology offers praise, singing and laudation. Dymytrii describes the
third poem as "that of a zealous exclamation to God."3%® The second poem's
doxology ("For unto you is due all glory, honor and worship with your eternal
Father and with your most holy, good and life-giving Spirit, now and forever and
unto the ages of ages") is identical to those that conclude the Great Litany at the

beginning of the Divine Liturgy of St. John Chrysostom and the Litany of the

398¢Ho y60 Moo TBOe 6aaroyTpobie, O Coszaresmo Mo I'ocriogul IIpiuMU Msi Bb
J060Bb TBOIO CBSITYI0, IPOCBETH MO0 Aymy. YSICHU MOt pazymMb, O BJuarozaareJo
Moit. [la ypaHUTMHCSI TBoel BoxecTBeHHOW J/wboBilo Ayma, Aa ysI3BEHHO 6yaetb
MOe cepAle, Aa CBSIKETCS € kptnuk, ¥ nakHeHHa 6yzeTb BCA Bb TBOE€
BoxecTBeHHOe XeJaHie U JboBb. /[a MPOH3ETb U MPOHHWUETH BCIO Aymy MOIO,
BckXb yacTell Ja HA eAuHa YacTb, HU eZHHa KJAETh AYmM MOel OCTaHETb KpoME
es1. Jla oTBeps3elld BCS 3aKJIeNbl Ay MOes], Aa NPOCBETUIIN BCs1 MOsI UYBCTBa, A2
yTBEPAHIIH K YITOKOWIH Cisl Bb AymE MOeH, Aa BeCb 6yAay Bb Tebk, Thl )Xe BO MHE.
Ja TBOe MNpecBSTOe HWMsl CJaBJo, BocnkBaio M BeJsnuain. Co 6Ge3sHaua IbHbIMDb
TBOMMBb OTLEMb U MPECBATHIMb U 6JIarMMb H XXHBOTBOPSIIHMb TBOWMBb /IyXOMD,
HbIHE M MpPHCHO, U BO BEKM BEKOBb, aMHHb»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 446.

399¢ . . pauuTesbHAro Kb Bory BomnieHisis—Dymytri, Metropolitan of Rostov, Sochineniia
1: 441.



216

Catechumens.400 The third poem's doxology ("Let me praise, sing and magnify
your most holy name with your eternal Father and with your most holy, good
and life-giving Spirit, now and forever and unto the ages of ages")40lis
comparable to the doxology that concludes the Eucharistic Anaphora of this
same Liturgy ("And grant that with one voice and one heart we may glorify and
praise thine most honorable and majestic name . . . ").402 Whereas the second
poem's doxology is in the third person singular the third poem's doxology is in
the first person singular. Thus, grammatically, the focus of the third poem is on
the individual believer's personal exclamation to God, in contrast to the second
poem's focus on dialogue.

Regarding the sensibility of zealous exclamation, Dymytrii repeats the
light imagery that has been constant throughout the poems: "Accept me with
your holy love and enlighten my soul. Brighten my understanding, O my Giver of
Grace." And once again, just as Dymytrii associates vision with spiritual
understanding, he at the same time associates the sense of touch with

communion, both carnal and spiritual:

Let my soul be wounded with your Divine love and let my heart be
punctured, let me be firmly bound and held captive entirely by your
Divine love and desire. Let all the parts of my entire soul be
pierced and penetrated, so that not a single part, not a single
chamber of my soul be left untouched. Let all the locks of my soul
be opened, let all my senses be enlightened, let my soul be
afﬁr4rg§3d and comforted, let my entire self exist in you and you in
me.

400¢9x0o Te6k nomobaeTnb BCSKas CJlaBa, UeCTb H NOKJIOHeHie»—Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 440. This doxology occurs elsewhers, including the Great Litanies at
Vespers and Matins. it also concludes several of the prayers that the priest reads silently during
the Divine Liturgy, Vespers and Matins.

401¢/la. TBOE MpecBsITOe MMsI CJaBJIO, BOCHEBale U BeJMuaio»—Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 446.

4024{ faxxab HaMb eAMHEMHM YCTbI H €AUHEMDb CepAlLEMb CJaBUTH U BOCHEBATH
npeuecTHoe M BeJHKoJEnoe UMs TBoe . . . »—.John Krashkevich, ed., The Orthodox
Prayer Book , 3rd ed. (South Canaan: St. Tikhon's P, 1975) 245.

403¢/Ta. ypaHUTMHCSI TBoeKw BOXeCTBEHHOIO JIO6GOBII0 Ayma, Za YSI3BEHHO 6yieTb
Moe cepAaue, Aa cBsikeTcsi ew Kpbknuk, U nakHeHHa 6yaeTb BCsSi Bb TBOe
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The above passage provides us with several extraordinary insights into
Dymytrii's psychology of the human soul. Firstly, we see that it is proper and
desirable that the soul should suffer for the love of God. What Dymytrii is
speaking of here is not suffering as a form of punishment, but as
accompaniment to love. As a lover is pained with desire for his beloved, so too
does the soul painfully long for union with God. Painful wounded love for the
sake of God is characteristic of Dymytrii's devotional life and it is particularly
vivid in his devotional poetry on the subject of the Lord's Passion. Dymytrii does
not write from the perspective of a religious masochist, but from that of a man
sincerely moved by God's love and filled with the desire to be consumed in
God's love. This kind of desire is so strong—indeed overwhelming—that it
brings an interior suffering that is both painful and delightful to the individual
from whom it flows.

Secondly, Dymytrii's repeated use of imagery related to puncturing,
piercing and penetrating reveals both the process by which the soul is wounded
and also the physical properties of the soul that allow it to be opened up in this
manner. The imagery is highly erotic for Dymytrii depicts the soul as a bride
desiring her bridegroom on her wedding night—an image obviously taken from
the Song of Solomon.

The erotic dynamic of the soul's interaction with God furthermore reveals
the physical properties enjoyed by the soul. Like the bride on her wedding
night, she desires union with her Divine Bridegroom. The soul is the recipient of

Divine grace and love, just as seventeenth-century physiology believed the

BoxecTBeHHOe XeJaHie M JoboBb. /[la NpOH3eTb W MPOHHUETh BCHO Aymy MOIo,
BcEXb uacTell Aa HU eZMHA UacTh, HH eAWHa KJIETb AymH MOeH OCTaHeTb KpoME
es1. [la oTBep3emy BCsl 3aKJ/IeNbl AymMH MOest, Za npocBETUIM BCsI MOsI UYBCTBa, Aa
YTBEPAUMH W YMOKOWIH Cisl Bb Aymk MOeH, Aa BeCb 6yay Bb TebE, Thl Xe BO
MHE» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 446.
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woman to be a fertile ground into which her husband's seed is planted. The
soul is penetrable and accommodating to God's love and desire and she
provides a comfortable dwelling for Divine grace.

Not only is the soul wounded, but so too is the heart punctured and
indeed, the entire person is firmly bound and held captive by Divine love and
desire. Thus the dynamic of the soul's erotic interaction with God spreads
throughout the entire person, both inward and outward. In this respect the heart,
the soul and the body are inextricably linked as an organic unit—that which is
felt in the heart is felt in the soul and throughout the entire body. The weliness of
the individual human being depends upon the weliness of his component parts:
if the heart is not sound and pure, nor can the mind and body.

Bondage and captivity, of course, are the opposite of emancipation and
liberty. Herein lies the essential paradox of Dymytrii's Christian psychology and
wherever there is paradox, Dymytrii knows that spiritual wisdom is invariably
found. By accepting divine love, the Christian exchanges one form of bondage
for another: rather than being subject to the world, he instead accepts captivity
in the love of God. Theologically, Dymytrii's is here echoing St. Paul's
injunction, "wives, submit yourselves unto your own husbands, as unto the
Lord" (Eph. 5.22) Just as the Divine Bridegroom offers himself to his All-Pure
Bride, the Church and she responds accordingly with obedience and servitude,
so too does God offer himself to men and women and it is proper that they
render service unto him, for they are bonded and held captive by his love.

Another extraordinary feature of the above prayer is Dymytrii's reference
to the multiple parts of the soul. His plea, "let . . . not a single chamber of my soul
be left untouched" begs comparison with his words concerning the inward
chamber of the human heart, discussed in the previous chapter of this thesis.

Clearly the heart and the soul are not only linked, but they also share the



219

characteristic of being multi-chambered structures. Naturally, if the heart is to be
the joining place of the body and soul, it must accommodate the soul in a
comfortable manner; hence, the heart's multiple chambers mirror those of the
soul.

Chambers, of course, require doors and doors require locks. Dymytrii's
entreaty, "Let all the locks of my soul be opened" again underlines the highly
erotic nature of the soul's desire for God. The act of opening up, or physical
penetration—like a key opening a lock—is characteristic of seventeenth-century
devotional poetry and its ability to express spiritual desire with the use of carnal
imagery.404 At the same time, however, Dymytrii also reveals that the soul's
chambers possess entry points that cannot be opened unless the appropriate
key is employed to unlock these doors. The locks of the soul are its spiritual
barriers and throughout Dymytrii's sermons he reminds his readers that the
greatest obstacles to spiritual happiness are the ones that lie within. The keys
to man's inward locks are held by God, for it is the Lord to whom Dymytrii directs
his entreaty. To unlock the chambers of the soul all that is required is faith. If
Christians turn to God in faith, they are assured that the interior locks that
prohibit entry into their inward selves will be opened up, allowing self-
knowledge and the fullness of Divine grace to enter.

In Dymytrii's prayer the unlocking of the soul's chambers is accompanied
by three other events: 1) the enlightenment of all the senses; 2) the affirmation
and comfort of the soul; 3) the existence of the self in God and of God in the self.
By permitting God to enter the chambers of the soul, the Christian at the same

time effects the enlightening of his sensibilities. Concurrently, the act of

404g5g¢ Richard Rambuss's essay, "Pleasure and Devotion: The Body of Jesus and
Seventeenth-Century Religious Lyric" in Queering the Renaissance, ed. Jonathan Goldberg
(Durham: Duke UP, 1994) 253-79.
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unlocking provides the soul with affirmation and comfort. Conversely, it follows
that the soul whose chambers remain steadfastly shut is afflicted with doubt and
unhappiness.

The opening up of the soul's chambers entails a kind of kenosis, or
emptying of oneself. Theologically, Dymytrii is once again modeling the soul's
relationship to God on the sacrament of marriage.4%5 In Dymytrii's prayer the
soul's locks function as containers of the self and these containers must be
broken if the self is to surrender to God's love. Individuality must be sacrificed
and the self must be both immersed in God and filled with God's presence.
Dymytrii understands that for the human being to be truly whole one's
individuality must die and one's personhood must be born in a community of

Divine love.

The Fourth Verse-Discourse: The Soul's Desirous Crying out to

God

Dymytrii's fourth poem of five-fold sensibility is entitled "The Fourth
Verse-Discourse, That of a desirous crying out to God" (Crixoc/sioBist ueTseprasi:
xeJjaTeabHaro Kb Bory Bocksuuaisz). The poem thus is presented as a
communicative act motivated by desire. The fourth poem bears the same
arrangement as the second poem, that is ten stanzas preceded by a

communicative injuction in the imperative:

405The Orthodox rite of matrimony confers upon the wedded couple the dignity of holy martyrs,
for the act of marriage entails a sacrificial love in which the spouses become God's martyrs for each
other. Orthodox theologians speak of marriage as the death of individuality and the discovery of
personhood. See John Chrysostom's "Homily XX on Ephesians 5.22-33" in St John
Chrysostom On Marriage and Family Life, trans. Catharine Roth and David Anderson (Crestwood:
St. Viadimir's Seminary P, 1986) 43-64. See also John Meyendorif, Marriage: An Orthodox
Perspective (Crestwood: St. Viadimir's Seminary P, 1975).
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(2) [not preceeded by an instruction]

() "Again, without silence cry out to the Lord . . . " (Haku kb
T'ocrnoAy HeMOJIUHO BockJMLai) (same as 2e c.f. 3a);

(r) "Again, warmly exclaim to God . . . " (laku kb Bory Ten.it Bomik)
(same as 2r and 3s and 3¢ and 33);

(a) "Again, lovingly say to God . . . " (Jaku kb Bory .o6esHt
raaroau) (same as 28 and 3u);

(¢) "Again, fervently appeal to God . . . " (Haku ycepaHt kb Bory
B3biBalt) (Same as 2a and 3e);

(s) "Again, warmly say to the Lord . . . " (laxu Tenst ko I'ocnioay
pust) (same as 2u and 3s),

(3) "Again, attentively pray to the Lord . . . " (Daku npuakXHO
Cocnoza MoOaH);

(u) "Again, warmly exclaim to God . . . " (Daxu kb Bory Tenuk
sonii) (same as 2r and 3s and 3e and 33 and 4r);

(o) "Again, without silence cry out to the Lord . . . " (Daku kb
TocrnoAy HEMOJIUHO BOCK/MLai) (Same as 2e c.f. 3a and 4s);

(1) "Again, fervently appeal to God . . . " (aku ycepaut kb Bory
B3biBait) (Same as 24 and 3e and 4e).

Again we see how Dymytrii imitates a liturgical structure familiar to him and to
his readers. First of all, this may be simply a question of rhetorical invention—to
construct a devotional work Dymytrii would have required a model and the
liturgy readily provided him with one. But by doing so, he also succeeded in
reaching his audience through a rhetorical structure that was familiar to them in
the liturgy. For Dymuytrii the most important concern is that the students of his
Alphabet should pray, for without the exercise of prayer, the theoretical and
pedagogical concepts of his rhetorical program mean nothing. In his attempt to

move his students to do this, it is only natural that he should imitate liturgical
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formulas that facilitate his audience's understanding, thereby ensuring that his
message is as persuasive as possible.

Unlike the previous verse-discourse, the third one's prayer occurs not at
the end of the discourse but in the middle, under the letter 3 where the reader
receives the instruction to pray to the Lord attentively (Taxu npuatxkto 'ocnoaa
mo.um). In Slavonic the letter 3 has the numerical value of "seven." Symbolically
this number represents the seven sacraments and the sacramental action of the
Holy Spirt is indeed invoked twice in this prayer that constitutes the seventh

verse:

O God of mine, fill my soul with your Divine love! Pour your most
holy lovingkindess upon me, bedew [me] with the water of your
most Holy Spirit. Give me the water of your most holy grace, O
Lord, "give me this water, that | thirst not" (John 4.15), nor enter
into the corruption of this well of delight, this cursed well of Jacob:
for all who drink from this water of earthly delights shall thirst
again. But whosoever drinks from the water of your grace, that
which you give yourself, shall never thirst. For in him shall be a
spring of water flowing for life eternal, that is, the Holy Spirit. Let
me partake of the Divine water of your Grace, for "I shall be
satisfied when | awake, with thy glory" (Ps. 17.15).406

On the subject of spiritual alchemy, we see that Dymytrii again employs
the element of water as the medium of desire. In Classical order the fourth of the

five senses is taste and accordingly Dymytrii's fourth poem highlights this plane

408 ¢HcrioniHU BoXecTBeHHbIsI TBoes Jiobse Aymy Mok, O Boxe Moill Hzseit Ha Mst
NPECBATY® TBOW MHJOCTb, opocH BoAay IIpecesitaro TBoero /[lyxa, AaXzAb MH
BOAZY MpecBsIThi TBoesl 6iarozaTy, AaXJb MU BoAy cilo 'ocnoau, Aa KToOMy He
BOBXaXAY, HH MPUXOXAY Kb TJAEHHBISI Cesl CJAAOCTU KJAASIBI0, Kb CTYAEHLY
KJASITBEHHOMY JakoB/o: BCskb 60 Misiii OT BOAbI Cesl 3eMHBIXb CJIACTEWH,
BO3XKAXKJETCsI MaKW, a WXe MieTb OT BoAbl TBOes! 6JlaroZjaTH, I0Xe Tbl CaMb JaelH,
He BosXaxzeTca Bo BEKkH, HO 6yJeTb Bb HEMb HCTOUHHKbL BOAbI TEKymisl Bb
¥XHUBOTb BEuUHBIH, sKke ecTb [yxb CBsiThI: JAa  BOXECTBEHHBISI  TBOesl
BJ/1aroZaTHeis BOAbI MPHUACTHUKb 6biBb, COBepHmIEHHE HachMyCsi, BHerzaa
SABUTMHCS cJiaBa TBOsI»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 449. The
Authorized (King James) Version of Ps. 17.15 reads: "l shall be satisfied when | awake, with thy
likeness” (Ps. 17.15).
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of sensibility. Note the alchemic transformations that occur in the above prayer:
vapor becomes liquid in the form of dew, an image that is highly appropriate for
the water that that is received from the Holy Spirit. Bodily satisfaction becomes
thirst, while spiritual thirst becomes spiritual satisfaction. In this manner spiritual
perceptiveness allows the Christian to distinguish between true, spiritual
satisfaction and the passing delights of the flesh.

Transitions from one state to another are central to Dymytrii's rhetoric and
the prayer's spiritual alchemy is reflected in the imperative command that is
repeated under stanzas B and e: "Again, without silence cry out to the Lord . . . "
Like alchemy, spiritual mindfulness requires activity: if base metals remain
unchanged, then the alchemist's work is of no value; and if the human soul
remains unmoved, then the Christian has failed in his calling to become
alchemist of his interior state. Dymytrii's emphasis on activity is reflected in the
urgency of his instructions: he uses the imperative mood for the communicative
action that precedes each stanza, thereby connecting spiritual perceptiveness
with language. Language itself is dependent on the body's senses and is also
the medium by which spiritual mindfulness finds expression in words of love

and praise to God.

The Fifth Verse-Discourse: The Soul's Desirous Thanksgiving to

God

Dymytrii's fifth and final poem of five-fold sensibility is entitied "The Fifth
Poem, That of a most desirous thanksgiving to God for his gracious actions"
(CrixocsoBist nsiTas: npexeJsarteJibHaro Kb Bory 6J/1aroaapeHist o
6s1aroaksiHisixno ero). Unlike the second, third and fourth poems, which consist

of ten verses each, the fifth poem consists of six stanzas only. Each of the six
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stanzas is preceded by an instruction to give thanks to the Lord and in each
case a different reason to be thankful is given:

(a) Give thanks to the Lord for he created you (Baaroaapu
r ocnoa, siKO COTBOPHJIb TiA eC’I‘b);

() Give thanks to the Lord because it was for your sake that all
was brought from non-being into being (Baaroaapu 'ocnoaa, siko
BCs Te6e paau OT HeGBITisI Bb 6biTie NpHBe/b €CTh),;

(r) Give thanks to Lord for he arranged all within you by means of
right judgement (Bonarogapu I'ocnoza, siko Bcsi Te6k npaBegHBIMb
CYyZIOMb YCTPOH);

(a) Give thanks to the Lord because it was for your sake that he
came down to earth and took our human flesh upon himself
(Baarogapu I'ocrozia, siko Tefe pagd Ha 3eMJII0 CHHAE, M B3SITb
MJOTb HAMY Ha Csi);

(e) Give thanks to the Lord because it was for your sake that he
suffered all evil (Bsaaroaapu Tocnoza, siko Te6e pagu BcsT 3.as
npertepnt);

(s) Give thanks to the Lord, for he at all times accepts you in your
repentance (Baarozapu I'ocnoaa, sikO Bcerza Kamomarocsl Tsi
npieMJseTh).
In Christian theology the idea of thankfulness is primarily associated with the
Eucharist, indeed the word eucharistos in Greek means "to be grateful." The
six stanzas that constitute Dymytrii's fifth poem not only conclude the Five-
Sense Poems (and indeed the entire Spiritual Alphabet that precedes it), they
also provide a Eucharistic prayer in which the nature of the human being's
relationship to God is summarized and praise is given to God accordingly.
Observe the sequence presented in Dymytrii's six stanzas: (1) the
creation of the human person; (2) the creation of the cosmos; (3) the good
disposition of the inward person; (4) the incarnation of the Lord; (5) the passion
and sacrifice of the Lord on the cross; (6) the repentance of the sinner. Dymytrii

begins his poem of thanksgiving with the individual human person, not with the
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cosmos and not with God's sacrifice. He is here following his own principle that
"it is proper to understand from a lower place things that are higher up.407
Before any other knowledge may be acquired, self-knowledge must first be
learned. In this Dymytrii is following the seventeenth-century understanding of
the human being as a microcosmos of the universe.408 He insists that only by
first knowing themselves can men and women hope to approach the mysteries
of the cosmos and of God's revelation.

Under the first stanza, "Give thanks to the Lord for he created you"
Dymytrii reminds his readers of the spiritual purpose bestowed on all men and
women at the moment of creation:

| thank you my Lord, my giver of most abundant grace, for you
created me in your image and likeness, you brought me from
nonexistence into being and you crowned me with glory and
honor. You did not create me a wild animal, or a beast, or some
other animal, but a man, an understanding creature. You
distinguished my soul with immortality and self-government. And it
| should depart from this age of flesh, my immortal soul will exist
not for a thousand years, nor for two or three thousand, but for all
eternity without end. For just as a person is grateful and indebted
to the physician who heals him from a certain iliness, how much
more so am |, O Lord, for you have created me whole, active, alive,
healthy. For you brought me from nonexistence into being and you
arranged me in all eternity without end.409

407<He 60 OT FOPHHXb Ha HUXHSIST BOCKOAUTH JAOJIKHH €CMBI, HO OT JOJ/IbHBIXD Ha
BBIMHsIsi»— Dymytrii, Metropolitan of Rostov, Sochineniia 1: 295.

4080ne well-known example of this micracosmology is John Donne's “Holy Sonnet V" with its
references to "new lands" "new sphears” and "new seas” of the interior man. See John Donne,
The Divine Poems, ed. Helen Gardner (Oxford: Oxford UP, 1952) 13.

409«Baarozapio Te6e I'ocnoaa Moero, 6aarozatesist npemeaAparo, Ko COTBOPHJTb
Msl €CH Mo ofpa3y CBOEMY U 10 MOAOGII, U OT HEGHITisI Bb 6bITie NPUBEJb Ms ecH,
CJIaBOK U yecTilo BEHUa/ b ecd. He COTBOpPUJIL Ms1 ecu 3BEpeMb, HU CKOTOMb, HU
UHEMB KOMMB >XHWBOTHBIMb, HO 4eJIOBEKOMB, pa3yMHOI0 TBapiw: 6e3cMepTieMb U
CaMOBJIACTieMb AYyMY MOI0 MOUTHJIb €CH. Ame 60 M pa3ydaeMcsl BPEMEHHO
MJOTiIO, HO Ha Jyumee NpecesieHie MNpeXo UMb, AymeEl Xe 6e3cMepTHE
npe6oiBaeMb BO BEKM He Ha Thicsmy JaETb, HA Ha ABE, WM TPU THICSIM, HO BO
BEKM BEUHble KOHUA HeuMymie. Ame 60 KTO 6JlarofjapeHb M BHUHOBEHbL 6bIBAETD
BpaueMb 3a MaJloe TOouilo HEKOe Heayra BpaueBaHie, KOJIMKO a3b naye, [ocnoau,
Wxe Ms1 Bcero uksa, AENCTBEHHa, XHBa, 3JpaBa OT He6bITiA Bb 6bITie ApUBEJb
€cH, U BO BEKH 6€3KOHEUHbIe YCTPOUJb Msl ecH»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 453.
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Stylistically, Dymytrii is repeating the very words that began his Spiritual
Alphabet410 Rhetorically, he is following the Ciceronian model of disposition
whereby the concluding section (peroratio ) must include the enumeration of the
main ideas that were presented during the course of the speech.411  Dymytrii
reaffirms that the starting point of spiritual wisdom lies within the human person,
for it is founded on the free will and the understanding that adorn the immortal
human soul. Heaven bestows life to men and women so that they may exercise
freedom of will and actively seek wisdom. Correct choices and wise judgement
are imperative if human beings are to acquire the wholeness and completeness
of life that God intended for them.

Under the third stanza, "Give thanks to the Lord for he arranged all within
you by means of right judgement," Dymytrii reminds his readers that the interior
disposition of the human being is naturally inclined to goodness and
understanding:

| thank you my Lord, my giver of most abundant grace, for you
arranged everything within me rightly and mercifully and you
provide for my soul without ceasing. You defend me, preserve me,
protect me and preserve my soul. You give me strength and health
and you give me life. You give me understanding and you
enlighten me. You teach and help me, guiding me and directing
me towards all good deeds. You have arranged my inward self all-
rightly and all-mercifully.412

Again, we see Dymytrii's enumeratio of the principal ideas introduced at the

beginning of his Alphabet. The ordering of the human psyche is the most

41050¢ chapter one.

411Cicero, De inventione, trans. H. M. Hubbell (London, 1949) 1.52.98 (= 149).
412¢Bnarogapo Te6e I'ocnoaa Moero, 6/arojatesisi nNpemeAparo, siko BCsi 0 MHE
npaBeAHE U MUJIOCEPAHE YCTPOW/Ib €CH, W HEMPEeCTaHHO MPOMBINISIENU O AYMH
Moell: 3aMMmaemld Msl, COXpaHsield Msl, MOKPbIBAEWH, 3aCTyNaemu Aymy MO,
Aapyemyu MU KpEIOCTb, 34paBie, XHBUIM Msl, BPa3yMJIsIelld MsI U NpocREmaemy,
Noco6CBTYEMU U MOMOraemy MH, PYKOBOACTBYEIIM M HACTAB/SICMM Msi Ha BCSIKASI
Atna. 6aaras: Bcsi npaBeAHE, MmujocepaHt U 6uaroytpobHt o MHE ycTpousb
ecu»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 453.
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worthy of all rhetorical acts: good disposition and correct judgement are
essential for spiritual life and the arrangement of the inward person is the most
important act of rhetorical dispositio. Dymytrii reaffirms his belief in the natural
goodness of the human being, for all men and women are the work of God's
hand. A rhetorician, he sees the Divine arrangement of the inward person as a
expression of God's merciful love and as a mark of the honor and dignity that is
accorded to the human person.

Honor and dignity, however, come with moral responsibility and the
obligation to serve God in obedience. Dymytrii reminds his readers of this in the
sixth stanza, entitled "Give thanks to the Lord, for he at all times accepts you in
your repentance:”

| thank you my Lord, my giver of most abundant grace, for you
delivered me from the lies and the passions of this world and you
have brought me into the fold of your sheep endowed with
language. You have taken me into your service, you have made
me your servant even though | am unworthy. You have abundantly
multiplied your grace upon me, you have abundantly spread your
grace upon me. You have covered me entirely, you have placed
eve%hing before my eyes and you have left nothing hidden from
me.

This stanza is the concluding word of the fifth poem and of the entire Spiritual
Alphabet. Dymytrii's last words echo the theology of the four last things to be
remembered: death, judgment, heaven and hell. Repentance and God's

forgiveness are the final things that Christians must be mindful of. Rhetorically

the Spiritual Alphabet follows a cyclical structure that reflects the life of

413¢Baaronapio Tebe Tocnoga Moero, 6/1arofaresisi NpemeAparo,  sKo
HCTOPIrHyJ/JIb Msl €CH OT MOJIBb U MSTEXb Mipa Ce€ro, U MNpPHBEJb MsI €CH BO
OorpaZly CJ/IOBECHbIXb OBEllb TBOMXb, U U36pab Msi ecH cebk Bb CJyXeHie,

cayxarenisi MeHe cebt coabJsasb ecH, ame H HEeAOCTOUHb €CMb. O6UJIbHO

6J/1aroZjaTb TBOK HaZAC MHOI0 YMHOXHJb €CH, OBUJIbHO 6JaroZaTb TBOIO HaJo
MHOI0 MPOCTEPJIb e€cH, yAOGEeHb NMyTbhb KO crnaceHiio MHE Moka3asb ecu. Becst MHE
OTKPbIIb ecH; Best nmpes oud MOU NMpeAJIoXUJIb €CU, HUUTOXE OT MEeHe YTaeHO
OCTaBHJIb ecU»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 455.
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repentance to which all believers are called. Men and women repent of their
misdeeds only to stumble again, followed by further repentance.

Dymytrii reminds his readers that they are God's sheep possessing a
special gift, that of language. Human beings are unique among God's
creatures, for they alone possess both bodies of flesh and the ability to produce
intelligible speech. Language is spoken by God and the angels (including the
fallen angels) but not by the inarticulate, fleshly beasts of the earth. Man is a
unique creature, for his fleshly body contains a reasoning soul and with his
reasoning and his understanding he is able to formulate meaningful
utterances. It is language that marks human beings as having both a special
dignity above all the creatures of the earth and a special moral obligation that
accompanies this honor.

Dymytrii's final words, "You have covered me entirely, you have placed
everything before my eyes and you have left nothing hidden from me," tie
together the Alphabet's themes of God's benevolence, man's spiritual
sensibility and the completeness of wisdom that heaven has placed before the
human being. Memoria is the art of mindfulness and just as the rhetorician must
learn to improvise using his memory, so too must the soul learn to correctly
perceive the world around it and to act accordingly by means of its spiritual
mindfulness. Memoria spiritualis is a skill that requires perception,
understanding and obedience to God's will. Just as rhetoricians must
strengthen their powers of memory in order to adapt and survive the quickly
changing circumstances of public oratory, so too must the soul cultivate spiritual
mindfulness in order to live and flourish amidst the traps and dangers of the
world. Both kinds of memoria—the practical memory of the rhetorician and the
inward mindfulness of the soul—are dependent and at the mercy of the five

senses. The five senses are the windows by which the soul perceives the world
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around it and through which the world leaves its impressions upon the soul. ltis
through the senses that men and women become mindful of God's presence
and it is by means of memoria spiritualis that they can navigate the spiritual

dangers that surround them.



Chapter Five: Pronunciatio Spiritualis

The fiftth component of Classical rhetoric—pronunciatio—has its spiritual
equivalent in the act of prayer. The rhetorical principles outlined in the Spiritual
Alphabet bring order and harmony to the unruly soul and direct the human
being toward a meaningful dialogue with God, based on mutual love and
responsiveness. The discipulus spiritualis must learn the art of prayer to ensure
that his supplications are delivered to heaven in a manner that is proper and
good. Pronunciatio spiritualis is a dialogue through prayer that expresses the
mutual respect and loving reciprocity governing the relationship between the
human being and God. The sincerity and purity of prayer is reflected in the
rhetorical ideals of simplicity, modesty and attentiveness that govern the art of
this invisible, interior dialogue.

For rhetoricians the subject of pronunciatio deals primarily with voice
quality and physical movement in regard to the delivery of an oration. The use
of the voice and the body, however, was not simply a matter of learning
theatrical gestures and voice projection—indeed Cicero denounced orators
who employed techniques of delivery borrowed from the theatre. For Cicero
rhetoric served the ethical and political purpose of moving society to correct
behavior; it shared nothing in common with the theatre's world of illusion and
false effects. At the same time, however, because rhetoric is concerned with
reality and not imitation, the rhetorician must ensure that his delivery employs

the tone of voice and gestures proper to the subject of his speech:

And there can be no doubt that reality beats imitation in
everything; and if reality unaided were sufficiently effective in
presentation, we should have no need at all for art. But because
emotion, which mostly has to be displayed or else counterfeited by
action, is often so confused as to be obscured and almost
smothered out of sight, we have to dispel the things that obscure it
and take up its prominent and striking points. For nature has
assigned to every emotion a particular look and tone of voice and
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bearing of its own; and the whole of a person's frame and every
look on his face and utterance of his voice are like the strings of a
harp and sound according as they are struck by each successive
emotion.414

Cicero underlines the role that the emotions play in rhetorical pronunciation,
"For delivery is wholly the concern of the feelings and these are mirrored by the
face and expressed by the eyes, for this is the only part of the body capable of
producing as many indicators and variations as there are emotions and there is
nobody who can produce the same effect with the eyes shut."415 Stefan
lavorsky's Rhetorical Hand associates pronunciatio (Slavonic: proiznoshenie)
with the little finger, known in Slavonic as the ear-finger (ushesnik). The ear-
finger of rhetoric—delivery—possesses the special property of clearing the ears
of the listeners and enticing them to listen.416

In the task of spiritual understanding, prayer is the soul's equivalent of
pronunciatio, or delivery, for it is the art of enticing God to listen, for as the
Psalmist entreats, "Let my prayer come before thee: incline thine ear unto my
cry" (Ps. 88.2). Just as the rhetorician uses the ear-finger of delivery to ensure
that his speech is communicated properly, the spiritual rhetorician must learn
the art of prayer to ensure that his supplications are delivered to heaven in a
proper manner. Like pronunciatio, prayer is a dialogue based on mutual respect
and reciprocity. As the soul's delivery, prayer is an essential player in the soul's
work of leading the Christian from the outward knowledge of the world and
directing him to the interior knowledge of the man's interior kingdom. Like all
endeavors, the pursuit of light and knowledge is impossible unless men and

women first commend themselves to prayer:

414Cicaro, De Oratore 3.57.215-16 (2:171-72).

415Cicero, De Oratore 3.59.221 (2:177).

416¢MimrHeb WM YMECHHKb YIEca OTHPaeTb U OTBEP3aeTb KO CJIbIMAaHio»—
lavor'skyi 11.
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Do not commence anything, nor do anything, until you have united
with God in prayer. Think on this: only correct understanding and
good judgement together can make a man untouched and
unafraid in all things. "Meditate in all things that you do," says the
Lord to Joshua (Josh. 1.8).417

Dymytrii's Alphabet has profound spiritual implications for intellectual life
since it integrally connects knowledge with prayer. For books and learning to
flourish, it is first necessary that man's spiritual needs be attended to. Part one,
chapter four of the Alphabet, entitied "On how it is that spiritual labor is a burden
and a struggle as long as one does not enter into the enlightenment of the
understanding"418 begins by explaining the sources of outward and inward
education and the role of prayer in spiritual understanding:

In order to understand the outward, human things of this world, it is
necessary to have outward, human education. Inner spiritual
understanding does not come from human education. Instead it is
necessary to seek Divine education from the Lord himself. For the
first kind of understanding the daskalia of man is proper; for the
second, that of God. Just as a man learns human wisdom from
another man, so then it is proper that he learn divine wisdom from
God. He who does not learn human things from a man, cannot, as
it is proper, understand these human things. And so it is with one
who does not learn God's things from God. It is by means of
mindful activity and prayer and the loving kindness of tears that the
soul learns the Divine understanding.419

417¢/Ja He HauuHaemH, HUXE UTO KorZa aAkemu, AOHAEXe Bory M™oJHTBOIO
COeIMHSISANCS, Pa3CyAMIIH: HUUTOXe 60 cHle BO BCEXb BeMexb HENnpeTKHOBEHHA
M HEMOMOJIBHOBEHHA UeJIoOBEKAa TBOPHUTH oO6bIUE, SIKOXe MpaBb pa3syMb U
pascyxzeHie. /[la cMbic/HIH O BCEXDb, siXe ame Akemu, peue ko Incycy HasiHy
Tocnoab» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 308. The Authorized (King James)
Version of Joshua 1:8 is "Thou mayest prosper whithersoever thou goest."

41840 exe poToat Bb AE/aHIM AYXOBHOMb TPYAb €CTb U MNOABHUIb, ACHIEXKE He
npivZerp KTo Bb npocBtmeHie pasyMa»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 303.

419«BukmHiii uesoBkueckiil Mipa cero pasymb, uesioBkueckaro BHEMHSIO
yueHisi TpebyeTb. JAYXOBHBIM Xe BHYTPEeHHiIH He uyejoBkueckaro, Ho
BoxecTBeHHaro yueHisi oT caMaro I'ocroaa JZa B3bicKyeTb. HHa  JackaJist
yesiorkuyeckast, MHa Xe DBoxisz. fkoxe ueyioEKkb yueHisi uyesioBkyeckaro or
yesioBkka yuMTCsl, CHUE U OT Bora BoxecTBeHHaro mnofo6aeTb yuuTHCs. He
YUMBBIMCSI KTO OT 4eJIoBEKa uesIoBEUECKUXb, HE MOXETb, SIKO MoAo6aerb,

pasyMETH uesioBEUECKHXDb, cHLE HU OT Bbora BoxXinxb, upe3 AkJaHie ke yMHoe,
U Upe3 MOJIHTBY U YMUJIEHie cJie3Hoe BoXeCTBEHHAaro pa3syMa YUUTCsl Aymas—
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Outward wisdom is learned from men, while inward wisdom proceeds from God.
In this respect all learning shares a common nature with its source. Human—
indeed humanist—education is the work of men, and it remains human in all its
qualities: the flaws and imperfections of men are naturally present in this kind of
learning. Divine education, by contrast, is the work of God and shares the
Divine attributes of its source: truth and perfection are natural to this wisdom.

Dymytrii reminds his readers that they must understand the flawed and
imperfect nature of the ars humanitas —the humanities— if they are to put this
learning in its proper place. Dymytrii considers humanist education a sinful
thing in the sense that that it is not perfect. Since the men who created the
world's knowledge were sinners, what they created is a reflection of their own
flawed and imperfect nature. For this reason, secular learning cannot be
expected to impart inward wisdom to scholars. Humanist education can teach
students about the world and about themselves; these things are necessary for
a people to live, but they are not enough to acquire salvation. In order to acquire
deeper wisdom, the mind must be cleansed and purified through prayer.
Dymytrii emphasizes that if the mind is not continually cleansed through
zealous prayer, it will not be a friend and companion to the soul, but a mortal
enemy:

As often as possible zealously raise your hands in prayer to God.
Finding your help in this, you shall defeat the mind's Amalek, that
is, the devil.420

Dymuytrii, Metropolitan of Rostov, Sochineniia 1: 303. Dymytrii uses the Grecism daskalia meaning
“teaching, instruction” (GK didaskalia, derived from didaskalos i.e., "teacher"). The most well-
known use of this term in scripture is St. Paul's "Having then gifts differing according to the grace
that is given to us, whether prophecy, let us prophesy according to the proportion of faith . . . or
he that teacheth, on teaching (didaskalia )* (Rom. 12.6-7). In patristic literature the term is used to
indicate both education in general and theological education in particular: the theological school
of Alexandria, founded by Origen and Clement of Alexandria, bore the name Didaskaleion.
4204Pyut TROM Kb Bory HavuacTke Bb MOJIMTBE BO3AkBail ycepAHk, OTTyAy
MOMOIMM BCerza B3bICKYsl, JAa Mo6EAWmMM MBICJIEHHaro amaJikika, cHpkub,
ZAiaBoJia» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.
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For this cleansing of the understanding three things are necessary:
mindfulness, prayer and loving kindness ("It is by means of mindful activity and
prayer and the loving kindness of tears that the soul learns the Divine
understanding"). Unlike the material textbooks and exercises employed in
schools, the slates and scribblers of the soul's education are invisible.
Nonetheless, they are essential. Unless the student of the soul directs his mind
to heaven through prayer and unless he sheds the tears of love, he will never
acquire complete wisdom. He will become master of one wisdom only, that of
the world and of his body. To know more than just this, he must turn to God's
daskalia:

For this reason, a man acquires knowledge of Divine things from

God, just as he acquires knowledge of all things human by means

of human learning. However, if he does not acquire knowledge of

Divine things from God, he will understand little of these Divine

things. He will know only the bodily things of man. The Holy Spirit

is the source of all wisdom and understanding, if one receives him

one will be able to understand and know all things interior and
exterior.421

Important in the above is that the Holy Spirit is the source of all wisdom, both
inward and outward. All skills—music, geometry, etc. —come from heaven. Here
we may perceive a contradiction with Dymytrii's earlier assertion that the
erudition of this world proceeds from men. But the erudite man is the physical

product of his education. Though wisdom proceeds from the Holy Spirit, [earned

men and the things that they do cannot be anything but sinful. In this same

421¢06aue e HayuMBbIiics KTO OT Bora BoXeCTBeHHbIXb, BO3MOXETb M KpoME
yueHisi uesiorkueckaro pasyMETHU Bcsl ueJjiortueckasi: oT bora xe He yUWBbIICS
BoxeCcTBEeHHBIXb, HH MaJIO MOXeETb pa3yMETH BoXeCTBEeHHbIXb, TOUil MJIOTCKas
yeJjiorkueckasi. lyxb CBSITHII €CTb MCTOUHHKL BCSIKisl MPEMYAPOCTHU W pa3yMa:
MOJIYUUBBIH €rc KTO, BCsl BHYTPEHHsIsi W BHEMHsIsI pasyMETH M MO3HAaTH
MoxeTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 303.
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respect, the Apostles received and became filled with the Holy Spirit on
Pentecost, yet they remained sinful men:

It was not from men that the apostles learned to speak in other
languages, but it was by the descent of the Most Holy Spirit that
they began to speak in many languages, as the Spirit had given
them. And the Lord did not send his disciples to learn from a book,
but rather, he opened their understanding, that they might
understand the scriptures (Luke 24.45). For this reason it is only by
zeal and zealous struggle that we receive and accept grace,
everything, we receive accordingly and are able to have, only we
must diligently struggle for this: all learning and every thing for
which zeal is proper requires fervent diligence.422

important to Dymytrii's understanding of prayer is the divine source of
language. For Dymytrii grammar and rhetoric operate according to the same
principles of order and agreement. When human beings speak, they practice
the art of dispositio by arranging sounds into meaningful sentences. As God the
Creator is the primordial rhetorician and master of arrangement, the act of
language is a divinely ordered one. The dispositional nature of language and
its ethical requirement are apparent in the Biblical narratives that serve as
Dymytrii's inventive sources: the descent of the Holy Spirit at Pentecost and its
shadow narrative concerning the Tower of Babel. The Pentecost narrative
concerns obedient submission to the Holy Spirit, the story of the Tower of Babel
is about sinful pride. In the New Testament narrative obedience leads to
meaningful utterance, while in the Old Testament story sin leads to linguistic

chaos. Prayer is the most proper and the most dignified use of language, for it is

422¢AnocToiM He OT uYeJoBEKb yudmacsl MWHEMM [/1arJIaTH  SI3BIKM, HO
HamecTRieMb IIpecesaTaro lyxa BHe3aNy pPa3J/IMUHbIMU SI3bIKU IJIaroJaxy, sIKOXe
Ayxb Aasime uMb. H "'ocrioAb HE KHUrY YUEHHKOMb Bb HayueHie pa3rHy, HO yMb
OTBEP3H UMBb pa3syMETH mnHUcaHisl. Cero paJd Todilo TMaHiss W MOABUIA CO
TmMaHieMb notpeba ecTtb, Aa MpiMMeMb U NOJAYyUUMb 6jarozaTtb [in 1741 edition of
the Alphabet: 1a npiuMeTp U NOOJyuUTb 6Gsarozarb], BCsi, sIXe CyTb HaMb
KJouuMasi, yaobb obpsimeMb, U UMETH 6yzeMb, Touilo Aa MPUAKXKHO neueMcs:
BCsSIKO 60 yueHie M BCsiKa BeMlb Ha TMAaHiU s1 Ha NPUAEXaHUIH ycepAHOMb
3a1exTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 303—4. In the Authorized (King
James) Version: Luke 24.45, "Then opened he their understanding, that they might understand
the scriptures.”
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done in the fuliness of the Holy Spirit and is presented as a pure offering before
God's throne.

Thus, Dymytrii's art of prayer integrally connects to his understanding of
language. It is important to remember the order in which understanding and
language appear: first God must open a person's understanding, for only then
can a meaningful utterance occur. The grammatical order of the individual and
the scriptures is that of subject and object: "The Lord did not send his disciples
to learn from a book, but rather, he opened their understanding, that they might
understand the scriptures." The Bible does not give wisdom to man; it is God's
wisdom given to man that enables him to know the scriptures. And at every step
of the way, this task of spiritual understanding goes hand-in-hand with the task

of spiritual delivery through prayer.

The Spiritual Struggle: Cooperation and Reciprocity between the

Human Being and God

Although God's wisdom is a gift, it requires labor and diligence on the
part of the recipient: "All learning and every thing for which zeal is proper
requires fervent diligence." This idea of cooperation between man and God—
synergy—is fundamental to Dymytrii's Christian ethics and highlights the
importance of personal responsibility to the acquisition of knowledge.
Significant also is the reciprocal nature of this relationship between
responsibility and knowledge. Dymytrii explains that grace and knowledge are
bestowed to Christians in proportion to the effort and struggle that they make in
their personal lives. At the heart of this struggle and of this reciprocal

relationship between the human being and God, is prayer.
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This idea of reciprocity between effort and achievement is fundamental to
pedagogical theory. According to Loyola, the child's efforts must be reinforced
through reward and encouragement. As Dymytrii indicates, God's Spirit is the
divine teacher of all things. And, as divine teacher, the Holy Spirit does not let
man's efforts at spiritual learning go unrewarded. For Dymytrii, mastering the
Spiritual Alphabet requires learning the various lessons and exercises God's
Spirit has prepared for believers. Having fulfilled these tasks, they are promised
the abundance of grace in proportion to their efforts:

Outward learning is divided into various exercises and steps. In
the same manner spiritual learning is divided into spiritual steps
and exercises. After a measure of diligent struggle and exercise,
enlightenment is given to the understanding. The Lord's grace is
bestowed according to the measure of enlightenment of the
understanding. To the degree that one struggles, then to the same
degree one exercises the understanding, a man is enlightened
and unites himself with the Lord. Having succeeded [in this] and
having enlightened his soul and having united his understanding
with the Lord, the individual's salvation is certain. Prior to the
resurrection of his body, he will have the resurrection of his soul
and he will live forever in the Lord.423

The fact that grace is bestowed to man in proportion to his spiritual struggles
shows how Dymuytrii's way of thinking is fundamentally that of a grammarian,
rhetorician and educator. Loyola understood that motivation is crucial if children
are to learn. Hence, rewards that children receive for fulfilling their lessons must
be appropriate to the effort expended in achieving these goals. If they receive

nothing, then they will cease to apply themseives to their studies. If rewards are

423 ¢qkoxe BO BHEMHEMb yYeHid CYThb pa3/iMuHasl npecntsiHisi U CTeNeHH, cUlle U
Bb AYXOBHOMb AyXOBHasi: U mo MEpPE TmaTe/bHaro MOABWra K MNpecmksHisg,
nozjaercsi npocehmeHie pasyMa: Takoxae U no MEpE mpocehmeHist pasyMa,
noaaetrcst N'ocnoaHst 6aaroaatb. ENMko 60 KTO Haunaue MOABHU32ETCsl, TOJHUKO U
npecrnkBaeTb, TOJMHKO M mnpocskmaeTrcsi, TO/HKO H COEAWHSETCS T'ocnozesy.
IOpeycrkBblit Xe, W MNpOoCRETHBLINCS Aymew, W COEAWHUBHIHCS pa3yMOMb
CocroAeBH, CclaceHist cBoero HM3BECTEHb €CTb, U NpeXAe BOCKPeCeHiss MJOTH
BOCKpece Aymew, W XHBETb Bceraa T'ocnozesu»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 304.
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too great or too small, then they will not apply themselves to the fullness of their
ability. Likewise, Dymytrii reminds his reader that God has prepared various
exercises to develop his spiritual knowledge. Upon fulfillment of these lessons,
rewards await that will encourage him to apply himself further to the task of
perfect understanding.

The first exercise that God has prepared for the discipulus spiritualis is
humility:

To the degree that one acts with understanding, then to a
corresponding degree he recognizes his weakness. To the degree
that one recognizes his weakness, then to a corresponding
degree he is enlightened through understanding and he acquires
humility and loving kindness. No one can recognize his own
weakness, unless he, after a long period of time and with many
temptations, fully acquaints himself with his inabilities and
recognizes the very thing that he cannot have of himself.424

Again, proportion serves as the underlining principle in Dymytrii's rhetoric.
When the human being concerns himself with the inward arrangement of his
character—literally, his disposition—there develops a proportional relationship
between his humility and understanding. The truly wise person is aware of his
moral failings. The more wisdom he acquires, the more he understands his
weaknesses.

But the proportional relationship between humility and understanding is
a reciprocal one. On the one hand, wisdom leads to an awareness of one's own
faults. On the other hand, the amount of humility that a man finds in his heart
leads him to enlightenment and wisdom. And in turn, this wisdom leads him to

complete humility and loving kindness.

424,Jlo enuKy KTO AEJa€Tb Pa3yMOMb, MO TOJIMKY MO3HaBaeTh CBOI HEMOMmb, H
No eJIMKy [O3HaBaeThb CBOK HEMOIMb, MO TOJHKY NpocetmaeTcst Bb pa3yME, no
TOJIMKY H MpeycrnkBaeTb BO CMHUPEHIM M yMHJIeHiIHN. He NMosHaeTb Xe HUKTOXe
cBoesl HEMOIMH, TOUil0 AOJIHMb BpeMEeHeMb, U MHOIMMMb HCKYCCTBOMb, AOHAEXe
coBepmeHHE OTBCIOAY YBECTb CBOe HEMOXEHie, U CaMOIl0 Belil0 MO3HAaeTb, SIKO
HHUTOXe OT cebe MMaTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 304-5.
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Such principles of proportion, balance and reciprocity serve as a kind of
alchemy for the human soul. Like grain being beaten on a thrashing-room floor,
a man must be subjected to and broken by temptations if he is to grow
spiritually. In Dymytrii's Christian philosophy, all things serve a higher purpose,
including human transgression. Acknowledgement of one's weakness

constitutes the path to self-understanding and humility:

If one does not first acknowledge his weakness, as long as he is
not thrashed and broken by the various temptations placed before
him, as long as all these things have not been tested on him, then
he will be unable to come to a complete understanding of himself
and his weakness, he will not have humility.425

Note that Dymytrii refers to the complete understanding of the self. Those who
have not been tempted and broken through sin and who have not
acknowledged their weakness possess a self-understanding that is incomplete.
In Dymytrii's sermons this impairment to one's self-perception leads to further
misjudgment and transgression, in particular the sin of pride. The struggle with
the self and with one's weaknesses is crucial if one is to have a complete and
clear self-understanding rather than an incomplete, distorted one. Humility
consists of the understanding of the self and of one's weaknesses. To this end,
much labor and hardship is necessary. Dymytrii iillustrates this with an
agricultural metaphor:

Grass, say flax or hemp, unless it is thrashed and torn with the
wooden instruments that are made for these purposes, cannot be
made into something useful, neither rope, nor thread, nor cloth,
nor any thing to serve our needs. In the same way, unless the soul
is shaken and softened by various temptations, it cannot come to a
complete understanding of its weakness, it cannot know humility.

425.He neppke Xe KTO MO3HAETb CBOKW HEMOMb, AOHAEXE He 6yJeThb COTPeHb U
C/IOMJIEHb Pa3/IMUHBIMU UCKYIIEHis MONYMEeHMH: U AOHAeXe BCEXb CHXb Ha cebt
HE HCKYCUTb, HE MOXeTb COBEpNIEHHO MPIUTH Bb no3HaHie cebe, U cBoest
HEMOMMU, ¥ 65ITH cMHpeHb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 305.
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To this end are needed many labors and struggles and constant
activity of the mind, so that one can know his self and his
weaknesses and forever be in humility.426

Dymytrii thus compares the untested soul with ordinary grass, and the broken
and tempted soul with useful materials such as rope, thread and fabric. This
idea that the human soul must be made into something useful, that is, it must be
used for virtuous living and the working of good deeds, is fundamental to
Dymytrii's ethics. Like a woman transforming flax and hemp into fabric, the
discipulus spiritualis must seek to transform his soul into something that is of
moral value. In effect, a spiritual alchemy must take place, where the base
materials of human nature are transformed into the precious materials of human
virtue:

Having changed dumbness into knowledge and the
enlightenment of understanding, rage and anger into meekness,
the delights and appetites of the dumb flesh into Divine desire and
love, you will then live in peace and rest, you will acquire joy and
stiliness always. You will then behold your soul threefold in the
depths of passionlessness, immersed in the enlightenment of
understanding. Like a timpani your mortified flesh will sing with
spirit, rejoicing and singing to the Lord a song of victory.427

Christian living is understood as a spiritual alchemy bearing the fruits of

knowledge, the enlightenment of understanding, meekness, Divine desire and

4264gxoxe 6bljie, ryiarojieMoe JeHb, UM KOHOIMJb, ame He 6yAyTb COTpPEeHHa U
CJ/IOMJIEHHA. Bb APEBSIHHBIXb HAa TO YUHWHEHHBIXb OPYAisiXb, HUUTOXE COAEATH OT
HUXDb KTO MOXEeTb, HA BEPBM, HH HUTH, HH MJaTHA, HU HHaro Koerosmbo aksa Bb
TpefoBaHie: cHlle U Aylla He COTPEHa, U He yMsirueHa pa3/IMUHbIMU HCKYyIEeHMH,
He BO3MOXeTb NpPIiUTH Bb COBEPIIEHHOE CBOEsI HEMOMMU MO3HaHie U cMupeHie. Cist
e BCSt MHOraro TpyZa W MoZBura TpebyioTb, U yMHaro BCErJamHsiro AbJaHis,
AOHZEXe KTO MO3HaeTb caMaro ce6e M CBOKW HeMmomb, WU npebyAeTb Bcerzaa
cMHpsisiiicsi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 306.

427 (JIpemkHUBbI 6e3c/iOBecie Ha MO3HaHie M MpocBhmeHie pa3yMa, sIpOCTb U
rHEBb NMPETBOPHBBIN HA KPOTOCTb, C/IACTb U MOXOTh MJOTCKYK 6€3C/IOBECHYI0 Ha
BOXeCTBEeHHOe XeJlaHie W JiboBb, Bb MHUpPE W MOKOU ByaemH, Bb PaAOCTH U
THMWHE Bcerza obpsmemucsi. Toraa TpuuacTHoe AymH Bo ray6uHE GescTpactis,
M npocekmeHiss pasymMa [MOTOMJEHO BUALBNM, KO Bb TvMmaHk 6o
yMEpIBJEHHOMb TEJECH BOCIOEmM AyXOMb, pazysicsi, ocnozeBu mno&taxoe
BocmkBaHue»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 306.
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love. In this respect, Dymytrii is following a kind of ethical poetics—poetics
being the alchemy of the word—whereby meaning is evoked through a process
of transfiguration. The base qualities of human existence—man's sinful desires,
his anger and rage, his pride—are without meaning and constitute nothing but
mute dumbness. Like the poet who gives life and meaning to dumb words, the
spiritual learner must master the art of imbuing meaningfulness to the act of
living though prayer:

This image of the Christian learner as alchemist-poet is crucial to
following Dymytrii's ethics. The base element of life—the flesh—is not destroyed
in the process, but transformed, just as the alchemist does not destroy matter
but changes it into something else. And the poet's word's retain their physical
integrity —i.e., their spoken sounds and the visual shapes of their letters—and
yet they become transformed into something more precious: ideas, thoughts,
images. The craftsman respects the physical material with which he works, he
seeks not to destroy it, but to change it. And so Dymytrii calls his readers to
become similar artisans of their lives, neither resigning themselves to their
material existence, nor seeking to destroy it, but purifying it completely and
becoming transformed in flesh, soul and spirit.

Here Dymytrii indicates that the work of the soul takes place on three
levels. It is a three-part immersing of the soul in the depths of passioniessness
in the enlightenment of the understanding bestows Christians with the gifts of
peace and rest, joy and eternal serenity. Like the three-fold immersion in the
sacrament of Baptism, the soul's work must attend to the vegetative, sensible
and understanding facuities of the inward human being. In baptism there is a
living person who receives the sacrament, there is the material of water that
touches the flesh of the new Christian and there is understanding in the words

of the priest.
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Likewise, when Dymytrii speaks of the three-part ferment of the soul
through the knowledge and enlightenment of the understanding and the
cleansing of the passions, he is operating within the intellectual framework of a
Christian neo-Platonist. Passion is connected to the sensible soul,
enlightenment of the understanding to the rational soul. The always-present
Zoe—the vegetative soul—needs no mention, for she is present in all living
things. The human soul, however, is unique in its balance of sensibility and
reason. The animal kingdom is the kingdom of sensibility: speechless animals
lack the reasoning soul of man. Conversely, the angelic world possesses
reason without passionate sensibilities. The human being alone in God's
creation possess all three souls—vegetative, sensible and rational. The human
being alone is called to the three-fold immersion of his passions and reason in
the light of God's wisdom and understanding.

Dymytrii's call to inward transfiguration, however, is not just a matter of
theological speculation but a real and urgent task to which all men and women
must attend. If they do not attend to this work, they will remain tormented by this
world. Dymytrii's offers the following promise to those who seek the answer to
Tobit's question ("What kind of joy will this be of mine, for | sit in darkness and
am unable to see the light of the heavens?428):

Until then, you cannot be without sorrow, until then you cannot be

without pain, until then you cannot be without fear and trembling;

as long as you have not come to know yourself completely, as

long as you have not completely fermented your soul in three

parts, through knowledge and the enlightenment of understanding

and the cleansing of the passions; as long as you are not

reconciled with God, as long as you do not unite with him in one

spirit. When you unite with him and when you love him with all
your heart, then you will be always without fear and pain: you will

4284Kas1 pasocTh MHE 6yZeTb, siko Bo T™ME ckXy, cBkTa He6eca He BHXAy»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 282.
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be as one spirit with God, always rejoicing and glad for the ages of
ageS.429
Like all endeavors, the task of divine ascent through prayer requires a work-
space. The rhetorician's pronunciatio is delivered from church pulpits and in
auditoriums: the rhetorician of the soul delivers his spiritual pronunciatio from a

hidden, inward space: the human heart.

The Art of Prayer: the Inward Chamber of the Heart

Dymytrii's Alphabet constantly reminds his readers that the task of
spiritual understanding must be accompanied by a zealous prayer life. To find
true wisdom Christians must pray without ceasing, for this is the only means by

which they may unite themselves with God:

Apply yourself to prayer without ceasing, for this is a treasure that
cannot be stolen: it is the ladder by which you ascend to God.430

On the subject of divine ladders, of course, Dymytrii doubtless recognized John
Climacus as the leading authority. Indeed, as pointed out in chapter one of this
thesis, Dymytrii's Alphabet does share certain rhetorical features in common
with Climacus's Ladder of Divine Ascent. In his Ladder, Climacus outlined the

four essential steps by which the human being raises himself to heaven:

429 ¢ ToTork He Moxemu 6bITH 6e3 cKOopbH, AOTONE HE MOXemH 6bITH 6e3 nmeuanm,
AoToNE He MoXemM 6bITH 6e3 cTpaxa W 60s3HU: noHent cebe copepmeHHO He
No3Haemy, AoHea At COBepmMEeHHO Heé BCKHCHETb TPUUACTHOE Ayma, Bb MO3HaHIH U
npocekmeHid pasyma, U OUMmMeEHiM CTpacTeHd, ACHeaE Cb BoroMb He NPUMHPEHb
6ysnemy, AoHent cb HHUMb BO €AWHb AyXb HE COeAMHHIIMCS. Eraa xe
COeMHUMMCS, U erja ero BcEMb cepAueMb BosuwbumM, Torza 6es 60sI3HH H
neyaau Bcerga 6yzemu: o Bosk eauHoMb 6yZemM AyXOoMb BCerza paaysicsi U
BeceJisicsl Bo BEkM BEuHbie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 306—7.

430 eMoUTRE HEMPECTaHHO MPUIEXH, TO 60 eCTb HEKPaZOMOE COKpOBMIE, €ioXe
yAobb, ko JaECTBHULE, Kb Bory B3biziemu» —Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 291.
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The method by which he who wishes to raise himself off the earth

and rise to heaven is as follows; first he must wrestle with his mind

and tame his passions; second he must practise psalmody, that is,

pray with the lips, for, when passions are subdued, prayer quite

naturally brings sweetness and enjoyment even to the tongue and

is accepted by God as pleasing to him; third, he must pray

mentally; fourth, he must rise to contemplation.431
Climacus's "wrestling of the mind" and his “"taming of the passions" share a
certain resonance with Dymytrii's emphasis on the purification of man's
understanding and his concern for virtuous living. Like Climacus, Dymytrii
readily associates these two goals with prayer.

To understand fully Dymytrii's approach to prayer—the soul's
pronunciatio—it is helpful to examine his treatise devoted entirely to this
subject, entitled "The Inner Man in the Chamber of his Heart in Solitude Learns
and Prays in Secret."432 This treatise shares the same principle idea presented
at the beginning of the Spiritual Alphabet. distinction between outward wisdom
and inward wisdom. In the prayer treatise, "The Inner Man in the Chamber of his
Heart" Dymytrii demonstrates the practical application of this neo-Platonic idea
to the art of prayer, distinguishing between outward prayer and inward prayer.
In this regard Dymytrii follows Erasmus's distinction between inward piety and
outward piety in prayer life: "It is not a loud noise coming from the lips but the
ardent desire of the mind that like some piercing sound strikes the ears of
God."433

A rhetorician, Dymytrii knows (and was likely taught to do so at the Kyiv
Collegium by his former teacher loanykii Galiatovsky) that the task of building

any piece of writing always commences with the selection of a theme that will

431Cited in Writings from the Philokalia on Prayer of the Heart 159—160.

432¢BHyTpeHHiﬁ yesioBEkb Bb KJAKTH cepAlia CBOero yeAuHeHb Moyudalomcs U
MoJsmucst BTalHE»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 144-55.

433From Erasmus's The Handbook of the Christian Soldier, quoted in Léon-E. Halkin 58.
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serve as a foundation for the entire work.434 At the beginning of his prayer
treatise Dymytrii selects a theme that underlines the human heart's role in
man's zealous dialogue with God in prayer: "My heart burned within me, while |
was learning the fire burned" (Ps. 38.4)435

In his foreword to the reader Dymytrii explains his reason for writing this
work:

Among us there are many who do not know "what is the inner
man?" nor do they understand "what is divine meditation?" and
they do not know how to pray prayers that are created in the mind
and they hold that it is only proper to pray prayers that are written
in ecclesiastical books. They are altogether ignorant of how to
converse with God in the secret place of one's heart and are
unaware of the benefits that come from this, and they have never
tasted this spiritual sweetness and are like men born blind who
have only heard about the shining of the sun, but do not really
know what this shining is. Similarly there are many who who have
at times heard about the knowledge acquired through divine
meditation and prayer but do not understand how to do this and
and remain ignorant of its many spiritual gifts and are bereft of the
zeal of the good deeds that lead one to fullness in that which is
pleasing to God. It is for this reason that follows here a certain little
lesson concerning the inner man and his edification in the prayer
of divine meditation. [This lesson] is for the sake of ordinary
people. Let our self-edification now begin—if you please—bit by
bit, hastening ourselves unto the Lord.436

434¢KT0 xOueTb Ka3aHbe YUBIHUTH, Hajiepme MaeTb [OJIOXUTU 3b NOUCMA
CBAITOro eeMy, KOTopasl eCTb {yHAaMEHTOMb BCEro KasaHsi»—loanykii Galiatovs'kyi
211.

435¢Corpksicsi cepAue Moe BO MHE, U Bb MOYyUY€Hid MOEMb DasropUTCsl OrHb.» In
the King James version: "My heart was hot within me, while | was musing the fire burned"—Ps.
38.4.

436(JloHexxe MHO3M CYTb Bb HaCb HeBEAYmMiM, UTO ecTb BHyTpEHHee uesoBkka,
HHXE UYTO eCTb DBOroMbiC/eHHOCTb, pasyMEwmiH, HH O TBOPHUMOH YMOMb
MOJIMTBE UTO 3HAIOMiil, HO MHSMiK, sAKO TEMH TOKMO MOJIMTBAMM  MoJo6aeTb
MOJIUTHCSI, sDKe HaIlMCaHa CYTb Bb LEPKOBHbIXb KHUIaXb, 3 O TaHHOMb Bb
cepausl ¢cb BoroMb GeckaoBaHiM U O MNpOMCXOAsIMEH OTTYAY MNOJb3E OTHIOAbL
HEe3HaMiKM, HWXXe BKYCHBHIIM KOrAa JAYXOBHbISI TOSI CJaJAOCTH, H sIKOXe
caEMOpOXA€eHbIl O COJHEUHOMDb CislHIH TOKMO CJIbIIIHUTDH, KaKOBO Xe€ €CTb CisiHie,
Toro He BECTbh. CHlle MblH O BOroMbiC/ieHHOMb MOYY€HiH U MOJHUTBE pa3sk
cAbmaTb, pasyMETH Xe He pa3yMEioTb, W JIMIMAIOTCS HEBEXECTBOMb CBOHMDb
MHOTHMXb 6Jarb AYXOBHBIXb, M OCTaloTcs mnpecntsHisi ZobpoakTreabHaro, Ha
coBepmeHHoe bBoroyroxzeHie BO3BOASIMAro: TOro paAW MpeaJaralrcst 3Aak
MaJsasi HEKasl KO BHYTPeHHeMy ob6yueHilo, U Kb BOroMsiC/IeHHOM! MoJIUTRE
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Dymytrii distinguishes two groups of people: those who are indifferent to prayer
that is created in the mind, and those who know of such prayer but are opposed
to it, arguing that the only prayer that is acceptable is that which is written in
Church books. Dymytrii argues that books and rituals contain only outward
knowledge. If this is all that one has, then one's faith is underdeveloped, for the
gifts that accompany inner prayer are missing. These gifts are spiritual wisdom
and obedience to God's commandments.

Here we see a hint of Dymytrii's life-long struggle with religious
formalism, typified by the trial and tragic death of Silvestr Medvedev in Moscow
in 1689 and later by his conflict with the Old Ritualists in Rostov. Like the
Medvedev affair, the Old Ritualists' schism was based on a narrow focus on
externals in religious matters, typical of Muscovite Orthodoxy at the time. Ever
the kind pastor, Dymytrii holds that the source of their spiritual poverty is not due
to some moral failing, but to simple ignorance, for "they are altogether ignorant
of how to converse with God in the secret place of one's heart and are unaware
of the benefits that come from this." Like Plato's cave-dwellers they have never
seen the interior sunlight of the heart's prayer-chamber and consequently are
blind to its existence.

This idea of spiritual blindness is central to Dymytrii's approach to
religious dissenters, particularly the Old Ritualists. It is striking that the only
dissenting religious group to which Dymytrii pays attention is the Old Believers.
Islam, Roman Catholicism, Judaism—he is well-informed of these different
faiths but devotes little attention to them in his writings. Even during the

Medvedev affair his discussion of the transubstantiation was limited to the

HaCTaBJ/IEHisI MPOCThIXb pPaJH, Ja U3BOJSIIH HauHETb [MOMaJy HAaCTaBJATHCS,
Tocnoay mocnkmecTBylomy»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 144—45.
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Orthodox, patristic teachings concerning this doctrine.437 He understood the
Roman Catholic teaching and he summarized it for his audience, but his
defense consisted primarily in describing and explaining the Orthodox position.
That throughout Dymytrii's written works he has little to say about non-Orthodox
religious groups is expiained by the fact that as a preacher and pastor his
primary concern was for his own audience. The Orthodox preacher has no need
to defend the Orthodox faith when his audience is made up exclusively of men
and women who have already accepted the fullness of that faith. Under these
circumstances other religious groups were simply not a part of the rhetorical
situation in which Dymytrii spoke.

When dealing with Old Ritualists, however, Dymytrii's rhetorical situation
was different and he adjusted his rhetoric accordingly. The one text that he
wrote in response to the Old Ritualists' schism, Examination of the Schismatic
Brynian Faith, is remarkable for the didactic, pastoral approach that he uses to
defend the official Orthodox Church.438 As a religious polemic this work is
extraordinary for the patience, love and respect that the author demonstrates for
his opponents: no hints of sarcasm, bitterness or irony can be detected
anywhere in this text. Rather, Dymytrii adopts a pedagogical approach,
believing that religious dissenters are like confused children. If they are simply
helped to see the errors of their teaching, then their misunderstanding and error
will be readily dispelled and they will rejoin the Orthodox Church. The
Examination uses four steps to point out the errors of the Old Ritualists and to
encourage them to return to the official Church: (1) the teachings that they have

been taught are wrong; (2) the actions to which these incorrect teachings have

4373ge both the text of Dymytrii's defense and Grigorii Mirkovich's introductory essay in Dymytrii,
Metropolitan of Rostov, "Razsuzhdenie o presushchestvienii sviateishei evkharistii.” See also my
essay "East and West in the Theology of Dymytrij Tuptalo."

4385ge Dymytrii, Metropolitan of Rostov, Rozysk o raskolnicheskoi brynskoi vere (Kyiv, 1748).
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directed them are wrong and sinful; (3) the faith to which they ascribe is not true;
(4) these false teachings are harmful to their souls. Thus, for Dymytrii incorrect
teaching and misunderstanding of all dissent and division in the church.

For this reason Dymytrii begins his treatise on prayer by defending
himself against those who are ignorant of inward prayer. Because these people
do not understand interior prayer, they are opposed to it and deprive
themselves of its benefits. In addition to this first group, Dymytrii also identifies a
second group: those who know of its existence, but do not know how to apply
themselves to divine meditation and prayer. A pedagogue, Dymytrii
understands that these individuals need a methodology, or a practical lesson in
how to achieve the goal of inward stillness and prayer. Therefore he adds “a
certain little lesson concerning the inner man and his edification in the prayer of
divine meditation . . . for the sake of ordinary people."

Dymytrii's lesson draws his readers' attention from the outward practices
of religion and instead directs them to the inward source of faith: the human
heart. Dymytrii's emphasis on the human heart fits squarely within the Eastern
patristic tradition, particularly the belief that the center of human consciousness
and of divine presence in man occurs not in the intellect or mind, but in the
human heart. As Pseudo-Macarius explained:

The heart is master and king of the whole bodily organism, and
when grace takes possession of the pasture-land of the heart, it
rules over all its members and all its thought; for it is in the heart
that the mind dwells, and there dwell all the soul's thoughts; it finds
all its goods in the heart. That is why grace penetrates all the
members of the body.43¢

In Byzantine theology, particularly the hesychastic tradition of Gregory Palamas,
the human heart was considered the dwelling place of God's Spirit, where the

fullness of divine grace in man is manifested through an interior prayer life. As

439Meyendortf, The Byzantine Legacy in the Orthodox Church 170.
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Meyendorff explains, "the goal of prayer is not the disincarnation of the mind but
a transfiguration of the entire person—soul and body—through the presence of
the incarnate God, who is accessible to the conscious 'certitude of the heart'."440
Thus it is not surprising that for Dymytrii the task of acquiring interior prayer
begins by directing the spiritual learner to the invisible space of his own heart,
where this kind of learning takes place.

Just as the rhetorician must begin each speech with a clear introduction
that informs his listeners of what exactly to expect, a good instructor must begin
each lesson by telling his students what they should expect to accomplish. The
treatise demonstrates Dymytrii's approach to the planning of a spiritual lesson:
(1) the lesson should be little; (2) it should concern the inner man and his
edification in the prayer of divine meditation; (3) it should serve the needs of
ordinary people; that is, everyone should benefit from it. Note also Dymuytrii's
pedagogical premise concerning the advancement of students: they will hasten,
but they will do so "bit by bit." Small steps will take them where they want to go.
Learning to pray, like all kinds of learning, requires that students continually
push forward, but they must do so at a pace that is not discouraging. Big strides
will tire them out and they will then fail to reach their destination.

Dymytrii's idea of the human heart as an interior chamber of wisdom
carries resonance with the fascination of Early Modern writers and mystics with
this particular part of the human anatomy. Teresa of Avila's Castillo Interior is
the best known example of Baroque fascination with the human heart and the
invisible chambers contained within.441 Closer to Dymytrii's own cultural and

geographic space and published in a language that he could perhaps

440Meyendorff, The Byzantine Legacy in the Orthodox Church 170.
44159 the English translation: Teresa of Avila, The Interior Castle (The Mansions), trans. E.
Allison Peers (London: Sheed and Ward, 1974).



250

understand, is John Comenius' The Labyrinth of the World and the Paradise of
the Heart. In his attempt to find wisdom in the world the book's narrator,
identified as "The Pilgrim," is driven to despair. At that moment the voice of God
is calls out, commanding him to enter into his heart.442 The pilgrim observes that
his heart is filled with broken things of the world—ladders, pulleys, ropes,
plucked wings, clock-wheels, bent cylinders, teeth and rods—scattered in all
directions. He finds that the wisdom he has learned in the world is useless in
the task of understanding the purpose of these items and restoring them to
working order.443

Like Comenius, Dymytrii sees the inward chamber of the heart as a silent
refuge from the clatter and distraction of the world. What is more, he believes
that wisdom begins with the act of shutting oneself into this chamber in
accordance with the scriptures:

The spiritual education of the inner man begins with the following
words of Christ: "When you pray, go into your chamber and having
closed your door, pray to your Father in secret" (Matt. 6.6).444

442vThe voice called a third time: ‘Return to the place whence you came, to the home of your
heart; and shut the door behind you!

| obeyed this counsel as | understood it and | did exceedingly well to have thus obeyed
God who was counselling me, but even that was his gift. Collecting my thoughts as well as | could
and shutting my eyes, ears, mouth and nostrils and all other outward passages, | entered into the
inner recesses of my heart and lo! it was dark"—Comenius, The Labyrinth of the World and the
Paradise of the Heart 103.
4437 wondered what the purpose of these various instruments was and how and by whom they
had been damaged; and how they could be repaired. But looking and considering | could think of
nothing; nevertheless, | began to hope that he who had led me into this chamber by his call—
whoever he might be—would make himself heard again and direct me what else to do. For | began
to be pleased with the beginnings of what | saw; the chamber did not have the offensive stench of
those other places | had visited in the world, neither did | hear the nose and clatter, the din and
crash, the disquiet and whirl, the tugging and violence, (of which the world was full) for all was
guiet here"—Comenius, The Labyrinth of the World and the Paradise of the Heart 103.

44 BHyTpeHHsiro ueJioBkka JAyXOBHOe oOfyueHie HauMHaeTCsi OT CJIOBECh
XpicTOBBIXb CHXb: Erza MOJMmMHCS, BHHAW BB KAETb TBOK, U 3aTBOPUBBL ABEpHb
TBOIO, MOMOJIMCs1 OTILy TBOeMy BTalHE»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
145. In he King James Bible: "But thou, when thou prayest, enter into thy closet and when thou
hast shut thy door, pray to thy Father which is in secret”"—Matt. 6.6.
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This connection between wisdom and the heart is reflected in the title of the first
chapter: "On the two-fold nature of man, education, prayers and chambers"445
In this chapter, Dymytrii reiterates the principal idea that connects this treatise to
the Spiritual Alphabet, that it is necessary to discern between the outward
knowledge of the world and the interior knowledge of the heart. He begins by

reminding his readers of the two-fold nature of the human being:

The nature of man is two-fold: outward and inward, fleshly and
spiritual. The outward, fleshly nature is visible, the inward spiritual
nature is invisible. Rather (according to the apostle Peter) "the
hidden man of the heart, in that which is not corruptible, of a meek
and quiet spirit" (1 Peter 3.4). And St. Paul explains the two-fold
nature of man, saying, "but though the outward man perish, yet the
inward man is renewed"(2 Cor. 4.16). The apostle clearly speaks
of this outward and inward nature of man. The outward man is
composed of numerous body parts; the inward man enters into
completeness through his mind, his self-awareness, his fear of the
Lord and Divine grace. The outer man is revealed through his
deeds. The actions of the spirit, however, are invisible: according
to the Psalmist, "A man approaches and his heart is deep” (Ps.
64.6). And the apostle says, "For what man knoweth the things of a
man, save the spirit of man which is in him?" (1 Cor. 2.11)—this
alone can test the heart and man's innermost part and know all the
secrets of the inward person. 446

44540 cyry6erek uesioBkKa, obyueHisi, MOJAUTBBI U KJAETU»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 145.

446¢Cyry6b ecTb ueJoBEKb, BHEMHIA W BHYTPEHHili, MJOTAHb U AyXOBEHb.
BHEmMHIl, NJOTSIHbI BHAHMEBIA €CTb, BHYTPEHHiM Xe AYXOBHbI HeBHAMMbBIA. Ho
(Mo cJioBecH cCBsiTaro amnocroJa IleTpa) MOTaeHHBI cepAula ueJIoBEKb Bb
HEUCTJAEHIt KpOTKaro W MoJuaJjuBaro Ayxa. H Iasesa cBATeIA cyry6cTBo
yesiopkueckoe HU3SIBJSIETb, ViaroJisi: Ame BHEmMHIA Hamb yesoBEKb U TaAEETb, HO
BHYTPEHHiit o6HOBJsieTcsi. Ce BHENHSrO M BHYTPEHHSIro ueJioBtka 6piTU sBE
cKazyeTb anocToJb. BHEmHIAN y60 uenoBEkb OT MHOMMXb UJ/IEHOBDL
COCTaBJSIETCsi: BHYTPEHHii Xe yYMOMb, BHHMaHieMb cebt, CTPaxoOMb
CocroAHUMb, U 6Jsarozatiio Boxielo Bb COBEpPHNIEHCTBO MPUXOAWTb. BHEmMHAro
yesiopkKka Akna sIBE 6bIBal0Th: BHYTPEHHSINO Xe ueJioBEka HeAoBEAOMa CYTb, MO
W2 IOMHUKY: MPHCTYNHTb UeJoBEKb, U cepaue riay6oko. H anoctosb riaaro/ero:

Kro BECTb OT ueJIoBEKD, shKe CyTb Bb uesioBELE, TOUi AyXb ue/IOBEKa XHUBYMiiA
Bb HeMb: EAMHb TOKMO WCIBbITYsIH cepAua M yTpo6bl BECTb BCsl TafiHbl
BHYTPEHHsiro 4eJioBtKa»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 145-46. The
Slavonic text of Ps. 64.6—7 reads «npUCTynuUTb ueJOBEKb, U cepAaue rayboko, u
Bb3HeceTcsl Borb cTpkJbl MJaeHelb 6bims sI3BBIXb» (A man approaches, his heart is
deep,and God raises up arrows and they are wounded); in the King James Bible, "[They search
out iniquities; they accomplish a diligent search: both the inward thought of every one of them]
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Of particular significance is Dymytrii's presentation of the human being's mind,
self-awareness and fear of the Lord as bodily parts of the spirit that brings him
into the completeness of Divine Grace. Just as the body uses its hands, feet and
other members to accomplish the tasks of the flesh, man's spirit utilizes his
mind, his self-knowledge and his fear and knowledge of the Lord to accomplish
all the invisible tasks of the spirit.

This two-fold, visible and invisible nature of the human being, of course,
is mirrored by the two different kinds of wisdom and the two different kinds of

education that are accorded to these different kinds of wisdom:

And education is of a two-fold nature: outward education in books,
inward education in divine meditation; outward education in
philosophy, inward education in the love of God; outward
education in eloquence, inward education in prayer; outward
education in the acumen of the mind, inward education in the
warmness of the spirit; outward education in artistry, inward
education in meditation; outward knowledge puffs one up (1 Cor.
8.1), inward wisdom makes one humble; outward knowledge
inquires diligently, attempting to understand all things; inward
knowledge reflects upon itself and desires to know nothing, only
God. In the Psalms of David is thus said to him: "[when thou saidst]
Seek ye my face; my heart said unto thee, Thy face, Lord, will |
seek" (Ps. 27.8). And again: "As the deer long for the water
streams, so longs my soul for you, O God" (Ps. 42.1).447

and the heart is deep. But God shall shoot at them with an arrow; suddenly they shall be
wounded.”

447 ¢Cyry6oe u obyueHie ecTb: BHEmHee M BHyTpeHHee: BHEMHeEE Bb KHHWraxb,
BHYTpEeHHee Bb bBoroMbimJieHiy: BHEmMHee Bb JI0O6OMyZApiH, BHYTpeHHee Bb
Boroaw6id: BHEmMHee Bb BHUTIUCTBOBaHisSIXb, BHYTpEHHEe Bb  MOJIEHISIXb:
BHEMHee Bb OCTpPOyMiH, BHyTpeHHee Bb TenJoTk Ayxa: BHEmMHee Bb
XYZAOXECTBaXb, BHYTpeHHee Bb [TOMbBIIJIEHisSIXb: BHEHIHIA Ppa3syMb KHUMTD,
BHYTPEHHIl Xe Bb CMHUpsieTcsl: BHEMHil J/o6ONbITCTBYeTb XOTsI BEAATH BCs,
BHYTPEHHilt Xe ce6k BHHUMaeTb U HHUTOXE HHO XejaeTb BEAaTH KpomE Bora.
JaBHACKHM Kb HeMy rJaroJqsi: Te6t peue cepaue Moe: I'ocnoza B3pmmy, B3bICKA
Tebe JHLe Moe, Julia Teoero 'ocnoau e3pmy. H maku: HMxe obpasoMb XesaeThb
eJIeHb Ha MCTOUYHMKHU BOZHBISI: CHLE XeJiaeTb AylMa Mosl Kb Te6k Boxe»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 146. The King James text of Ps. 27.28, with its second
person singular and plural is easier to follow than any contemporary English translation. The King
James text of Ps. 42.1 reads, "As the hart panteth after the water brooks, so panteth my soul after

thes, O God.”



253

As in the first part of the Spiritual Alphabet Dymytrii is not arguing against
education and learning.448 What he is arguing against is the intellectualizing of
faith and a failure to temper erudition with humility, selflessness, good deeds
and charity. Education in itself is not evil, but without the tempering of the spirit,
the sharpening of the mind makes a man proud and vain.

The two-fold nature of wisdom and Dymytrii's conviction that inward,
invisible understanding is just as important as the outward understanding of the
world, leads to the two-fold nature of prayer :

And prayer is two-fold: outward and inward: that which is done
visibly and that which is done in secret; that which is done
communally and that which is done in solitude; that which is
obligatory and that which is voluntary. Communal prayer—
nocturne, matins, the hours, liturgy, vespers, compline—is done
visibly and is obligatory according to church law. It has its
accorded time when the bells call people to prayer. Communal
prayer is obligatory, for it is proper to give this offering unto the
heavenly king each day.44°

Dymytrii's distinction between outward prayer and inward prayer also bears a
certain resonance with Climacus's Ladder, in which distinctions are drawn
between psalmody, mental prayer and contemplation. For Dymytrii, outward
prayer—worship—is easily identified according to its communal, visible,
audible, temporal (i.e., it occurs at an appointed time) and obligatory nature.
Notably, it shares all these features in common with the outward learning of the
school classroom. Rhetorically, outward prayer is a model of good arrangement,

or dispositio, for communal worship is highly structured and divided into

448gg¢ chapter one.

4494Cyry6ast M MOJMUTBa, BHEMHsIsI H BHYTPEHHss: siBE TBOpHMasi, U Bb TalHE:
cobopHasi, U HaeAWUHE 6bIBaeMasi: JO/DKHAsI, U MPOM3BOJIbHASL. TBOpHMas siBE, mo
yCTaBy LEPKOBHOMY JOJDKHasl, COGOpHast MOJIMTBA MMATb CBOsl BpEMEHa:
nmoJiyHomie, YTpeHIo, 4achl, JiTyprio, BeUepH, nopeuepie, Ha KOTOpasli MOJIeHist
M 3BOHOMDb [PU3LIBAITCS JIoZie: AO/MKHU 60 Ta, siko nogob6atomyio AaHb Ifapio
He6ecHOMY Ha BCSIKb JeHb BO3ZaBaTW»—Dymytri, Metropolitan of Rostov, Sochineniia 1:
146-47.
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liturgical services consisting of appointed litanies, prayers, psalms and hymns.
In contrast, inward prayer is of a completely different nature:

Done in secret, the voluntary prayer takes place not at an
appointed time, but when a person desires it. There is nothing that
calls a person to this prayer, only the spirit that rises up within.
Ecclesiastical prayer has its number of appointed psalms,
troparions, canons and various hymns and priestly actions. Secret
and voluntary prayer, just as it is without appointed time, has no
such number [of psalms, troparions, etc.] that orders it, for it is
prayed as one desires it—sometimes briefly, sometimes longer.
For [communal prayer] is pronounced with the mouth and its
sound is audible; [secret prayer] is done only with the mind. One
is done standing; the other is done not only when standing or
walking, but also sitting and when resting on one's bed,
whensoever one happens to raise one's mind up to God.
Communal prayer is done in the Lord's temple, in church, or, if it
so happens, in some sort of house, in which it is possible for
certain people to gather. Solitary prayer is made complete in one's
closed chamber, according to the Lord's words: "When you pray,
go into your chamber and having closed your door, pray to your
Father in secret."450

Thus, the inward prayer of the heart possesses a nature that is personal,
invisible, inaudible, nontemporal (i.e., it is not governed by time), not governed
by space and circumstances, and voluntary. Rhetorically inward prayer
possesses a freedom that transcends the highly organized dispositio of
outward prayer. Thus, rhetorically, invisible prayer shares more in common with

memoria, for just as memory is the requisite mindful state that enables the

450 ¢TBOpUMasi e BTaiiHE, MpOH3BOJIbHas MOJWTBAa 6biBaeTb U 6Ge3BpEeMEHHO,
KOrZla KTO BOCXOMETb, HHUKOMXE 30ByHly, TOKMO CaMOMy MNOZABHXYWMY AYXY.
OHasi LIEPKOBHasi MOJIMTBA HMAaThb UMCJ/IO MOJIOXEHHBIXb YPaJMOBb, Tponapew, W

KaHOHOBb, U MNpouHxXb NEHII i ALACTBD iepeHCKHXb: cist Xe (TalHast U
NPOH3BOJIbHASI) sIKOXe 6e3BpeMeHHa, CHLle U UYHCJ/IOMb HeonpeAakJsieMa €CTb,
e/MKO 60 KTO XOMeTb, MOJIUTCS,, OBOrAa KpaTKo, OBOrja npoAoJ/ixeHHE. OHas
YCTHAMM M I/IaCOMb BCJYXb [JIaroJIeTCsl, Cisl X€ YMOMBb TOKMO. OHast CTOs
akeTcs, cisl )Xe He TOKMO CTOsI HJIH XOAsl, HO U cEAs1 U Ha oApt MouHBasi, sIkOXe
KOrZla CJYUMTCS BO3BECTH yMb CBOit kb Bory. OHasi co6opHasi TBOPMUTCSI Bb
xpamt [ocniogeHb, Bb LepkBk, WAM MO cjAyuyalw Bb KOoeMb AOME, a MOXe Ha TO
HEUBIM coBepyTcsi: Cisl Xe yeAUHEeHHasl COBEpmAaeTCsl Bb 3aTBOPEHHON o cebk
kakTH, no cJjosecu [ocnoaHio: Eraa MOJMIKCS, BHHUAW Bb KJAETb TBOW, H
3aTBOPUBD JBEPb TBOIW, NMoMoJucs OTiy TBoeMy BTaiHE»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 147.
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rhetorician to improvise and to speak impromptu, inward prayer is a state of
mindfulness whereby one's thoughts are continually raised up to God. In terms
of pronunciatio, inward prayer also demonstrates great freedom of outward
delivery, for it may be done in any outward location and using any body
position. At the same time, however, it is highly restricted with regard to inward
delivery, for it can be done in one location only—the invisible chamber of the
human heart.

Next, concerning chambers, Dymytrii's explains:

And the chamber is two-fold, outward and inward; material, | say
and spiritual. The material chamber is made of wood or stone,
while the spiritual chamber is the heart, or the mind, or (according
to St. Theophylact) the mystic thought. All these are the same
thing. The material chamber stands in one place, while the
spiritual chamber is carried everywhere by the person.
Wheresoever a man is, there is at all times the interior of his heart
(Matt. 6.16), within which his mind and his collected thoughts are
to be secluded, to pray secretly to God, even when he is among
other people and conversing with many men. For the inward
prayer (cannot one achieve this in the spirit even in the midst of
other people?) has no need of lips, nor does it seek books, nor
does it require the movement of the tongue, nor the throaty voice
(for it comes to one in solitude); rather, it only requires the directing
of the mind toward God and the absorption of oneself in him. Thus,
it can be performed in every location. 451

Important is Dymytrii's idea of interior solitude. The titie of his treatise, "The inner

man in the chamber of his heart in solitude learns and prays in secret," does not

451¢Cyry6ast ¥ KIETb €CTb, BHEMHSISI U BHYTPEHHsISI: BEMECTBEHHAsl, r/1arojio, U
AYXOBHasi: BElleCTBEHHasl OT ApeBa WMJM KaMeHe, AYyXOBHasl Xe KJaETb cepAue,
WJH YMb, WJH (MO cBSITOMY 6eodvakTy) MbIC/Ib TaliHasi. Bce ke TO eJHHO eCTb.
OHast y60 BemecTBeHHasl KAKTb Ha e€AMHOMb CTOUTB MECTE, cist Xe Bcioay cb
yenoBkEkoMb O6HOCHTCS, rAt JIMKO ueJIoBEKb €CTb, BCerza BHYTpb €ro cepjue
ero, Bb HEMXe MOXeTb YMOMb CBOHMb, [OMBIMJIEHiIS CBOS cobpaBb
3aTBOPHUTHUCS], U MOJIMTHCs BTaiHE Kb Bory, ame v nocpeat Jiozent cymu, U co
MHOrUMH 6Gectaylomu: BHYTPEHHsIs1 60 MOJIUTBA (CJAYUMTCS M KOMY mnocpeak
Jozeil cymy Kb Helt MOABUIHYTHCSI AYXOMBb) HHM YCTEHb TpebyeTb, HHM KHUIH
UIMeTb, HU ZIBU3aHisi sI3blKa. ynoTpeb/isieTb, HU MOPTaHHAro rJjaca (ame U Bb TO Ha
yeAUHEHiU T[POHCXOAWTb) HO caMaro TOUil0 BO3BeAeHiss yMa Kb Bory u
yriay6JeHisi Bb OHb, €Xe Ha BCsikoMb MECTE AbJ/IaTH BO3IMOXHO»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 147.
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refer to outward solitude of a physical chamber but to the inward solitude of the
heart. In this passage and in those that immediately follow, Dymytrii speaks of
an inner stillness that allows people to function within society. He explains that
it is inner quiet and solitude that are necessary, not the outward seclusion of the
monastic cell. It is not the shutting out of the world that brings spiritual wisdom,
but the stiliness of the heart.

In the context of inward prayer, Dymytrii identifies the heart and the mind
as the same thing ("the spiritual chamber is the heart, or the mind").
Furthermore, Dymytrii adds that the invisible chamber of the heart/mind is the
same thing that St. Theophylact identifies as the "mystical thought." Here, the
question arises whether or not Dymytrii is adhering to the notion of the spirit as
the reasoning element of the human soul, in accordance with St. Paul's Epistie
to the Eph.esians.

This discrepancy between spirit and mind is addressed elsewhere in
Dymytrii's treatise. In the chapter entitled "How prayer that is spoken with lips,
but not attended to in the mind, is nothing,"452 Dymytrii draws our attention to the
discrepancies between St. Paul's Epistle to the Ephesians and his Epistle to the
Corinthians:

In his Epistle to the Ephesians, the holy apostie Paul advises us to

pray with the spirit: "praying always with all prayer and

supplication in the Spirit' (Eph. 6.18). That same apostle says in

his Epistle to the Corinthians: "my spirit prayeth, but my

understanding is unfruitful" (1 Cor. 14.14). How can this be, that a
man prays in the spirit but his understanding remains fruitiess?43

452¢9K0 MOJIMTBA YCTHAMH IJIaroJieMast, YMOMb HEBHHMAaeMasi, HHUTOXeE eCTb»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 150.

453,Bb nocnaaHiu Kb EdeceoMb cBsTHIA anocToqb MMavesb COBETYETb MOJMMTHUCS
AyXoMb: Bcsikow (peue) MOJIMTBOIO U MOJIEHIEMb MOJISIECs] Ha BCsIKOE BpeMsi
AyxoMb. Tolike anocToJb Bb MocJaHid kKb KOpiHOsIHOMb rjaroserb: lyxb Mou
MOJIMTCS, & YMb MOI 6€3M/0Ja €cTb: Kako y6o TO 6blBaeTb, SIKO MOJISINYCsi
uesoBEKYy AYyXOMb, a YMB OCTaeTb 6esnJiofeHb»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 150-51.
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As a philologist, Dymytrii seeks to explain Paul's words in the knowledge of
sacred philology:

Response: This word "spirit" is understood in numerous ways
according to the Holy Scriptures. Sometimes it is understood to
mean "breath": sometimes it refers to the soul itself; sometimes it
refers to a desire or intention, either good or evil; and [sometimes]
it refers to some inner virtue or a vice, such as the following: "spirit
of humility” or "spirit of love" or "spirit of mercy" and so on. And the
opposite: "spirit of pride" or "spirit of anger" or "spirit of avarice"
and so on. Sometimes "spirit" refers to a gift of the Holy Spirit, such
as "spirit of wisdom" or "spirit of understanding" or "spirit of
perspicacity" and so on. Sometimes it is understood to mean the
mind itself, for this same apostle writes: "And be renewed in the
spirit of your mind" (Eph. 4.23).454

Like a lexicographer, Dymytrii supplies the requisite definitions, gives examples
for each and then documents his source. Philological study, however, is only

the first step. The next step is to interpret:

When the apostle advises the Ephesians to pray in the spirit, it is
understood that here “spirit" refers to the mind itself. The praying
man should direct it [the mind] towards God. When St. Paul writes,
saying that one prays in the spirit but the understanding remains
unfruitful, it is here understood that "spirit" refers to man's breath
and voice.455

454 40TBETh: TO peueHie, AyXb OT CBSITaro MNHCaHisi pa3/iWuHE pasymEeTcss Bb
uenobtuk: oBorza 60 noJaraercst BMECTO JbiXaHisi, oBorZia BMECTO CaMbist
AyNU, OBOrZa BMECTO KaKOBaro XeJsaHisi 4 HamEpeHist zo6paro uiau 3/aro, u
BMECTO BHYTpeHHis1 Koesi go6poakTenu, WaM HeAo6poALTe I, sIKOXe cie: AyXb
cMHpeHisl, AyXb Jio6Be, AyxXb MuJoCepZAisi, U npouast. H CONPOTHBHO: AyXb
ropAvHH, AYXb HEHAaBHCTH, AyXb cpeboJiwbis, U npouasi. OBorza mnoJaraercsi
Ayxb BMECTO Koero AapoBaHisi [lyxa CBsiTaro, sikoxe AyxXb NPeMyZApOCTH, AyXb
pasyMa, AyXb NMpPO3OPJMBCTBA, M npouasi. OBoraa ke emJercss BMECTo camaro
yMa, SIKOX€ Bb TOMXeE anocToJE MumeTcsl: O6HOBJISINTECS], peue, AYXOMb yMa
Bamerox» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 151.

455«Erzaa y6o coBkTyeTb anoctoab EfecsHOMb ZJa MOJSITCS AYXOMb: MOJaraerb
TaMoO AyXa BMECTO CaMaro yma, €roxe MOJISIACsl uesoBtkb BMNepUTH Bb bora.
Eraa y6o u KopiHesiHOMb MHIIsT CKa3yeTb AyXa MoJsmacsi, yMb Xe 6esnJozna
npe6biBawiia, MoJsiaraeTb Ha MECTE Zyxa BMECTO JbiXaHist uesoBkueckaro
ryiaca»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 151. The original text contains a
typesetting error that renders the last sentence meaningless: «Erzga y6o u KopiHesiHOMb
MUIMsT CKa3yeTb AyXa MOJISIMACs, yMa Xe GesnJioZa npebblBaloma, MoJaraeTb Ha
MECTE yMb Ayxa BMECTO AbiXaHisi uejlopkueckaroc U rJjaca.»
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In connection with the passage concerning St. Theophylact, Dymytrii is likely
approaching the mind-spirit relationship within the context of that author's

exegesis concerning Matt. 6.6. The original text of Theophylact is as follows:

Explanation: When one is not praying in church but (the more so
and very exceedingly) when one, in the correct state of mind, is
praying not in the presence of men (given that the location does
not spoil this), thought, understanding and action (for the sake of
human weakness) create a chamber—that is, a mystic thought.456

Thus for St. Theophylact the mystic thought consists of three ingredients:
thought, understanding and actio, all three being dependent upon the reason.
For Dymytrii the chamber of the heart is the place where the mind collects its
thoughts in order to be secluded and to pray secretly to God. Thus inward
prayer occurs in the heart, but it proceeds from the rational element of the
soul—the mind. Dymytrii makes it clear that inward prayer has no need of flesh,
nor does it require the study of books: rather, it requires only the directing of the
mind toward God and the absorption of oneself in Divine presence. As Dymytrii
explains:

In a man's material chamber he can withdraw into silence. In a
man's spiritual chamber he carries within himself God and all the
heavenly kingdom, for thus did Christ himself say in the Gospels:
"The kingdom of God is within you" (Luke 17.21). In the words of
St. Macarius of Egypt this is explained thus: the heart is a small
container, but within it are found all things: therein is God, therein
are the angels, therein is life and the kingdom, therein are the
heavenly cities, therein is the depository of grace.457

456¢ToskoBaHie: 9TO0 y60, €Za JIM Bb LEPKBM HEMOMOJIOCS, Mauye U 3540 HO
MpaBoOl MbIC/i0, $IKO He SBJSTHCA UeJoOBEKOMb, TMNOHeXe 60 MECTO
HEMOBpPeX/aeTb, HO MBbIC/Hb, H pa3yMb, U AkJ0, MHO3U 60 BTaliHE MoasiImecss, Ha
yesoBkkoyrozie cieé TBOPATH KJETb Xe, MbIC/Ab TaliHass ecTb»—Theophylact
Tolkovanie na Evangeliie [Blagovestnik] (Moscow, 1649) fol. 28.

457 «BemecTBeHHas1 KJIETb €AWHAro UeoBkKa Bb HEH 6GE3MOJIBCTBYOMAro
3aTBOpsieTb, BHYTPEHHsIsI Xe AyXOBHasi BMEmaeTb Bb cebk bBora u Bce He6GecHoe
LIapCTBO, caMOMY XpiCTy BO €vaHreJiil ruaroJsiomy: IfapctBo Boxie BHyTpb Bach
ectb. ExXe Bb cJlOBecaxb cBsATaro Makapia Ervnerckaro U3siCHSIETCS CHXb:
Cepaue cocyab MaJib €cTb, HO Bb HEMb BMENmaeMbl GbIBaTb BCSI BemMH, TaMoO
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Hence, all the outward wisdom of books and of the world is superfluous to the
heart's wisdom. Dymytrii reminds his reader that the truly wise man, rather than
absorbing himself in books, will instead seek the unwritten wisdom that is

inscribed upon the invisible chamber of his heart:

It is within the inward chamber of the heart that it is more important
for a man to frequently seclude himself, more so than within the
confinement of walls. Collecting all his thoughts and placing his
mind before God and in secret praying to him, with the warmth of
his spirit and his living faith together learning in divine meditation
he can then flourish into a complete man.458

Those who shun interior silence will not flourish as complete human beings, for
it is in the heart where mind, spirit and faith are collected and pressed together
to yield the fruits of divine meditation. Elsewhere, in his Sermon on the
Thirteenth Sunday after Pentecost, Dymytrii uses the winepress from the
parable of the vineyard (Matt. 21.33—44) to symbolize the human heart's work
as the wine-press of the soul that presses with loving kindness (Slavonic:
umilenie ).45°

Love is indeed the force that moves the spiritual winepress of the heart.
The second chapter of Dymytrii's "The Inner Man in the Chamber of his Heart" is
entitted "On prayer that inspires a man to unite with God in love."460 The
purpose of prayer is to unite with God, a union which cannot take place uniess

men and women desire it with the purest and most sincere love:

Borb, TaMO aITeJd, TaMO XHBOTb M LapCTBO, TaMO HeGecHbIM IpajoBe, TaMoO
cokposuma 6s1arozati» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 147.

4584Bp Toil y6o BHyTpeHHEI cepAeuHOM KJIETH Mnaue, Hexe MeXAy CTEHaMH
3aTBOpSITHCS uacTo» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 147.

459,50 o0OCOBHOCTH Xe, BiHOrpaJOMb €CTb BCslKasi Ayma  XpicTiaHcKast
npapoBkpHaro W 6JarouecTHBaro ueJsopkka: OMJIOTh, CTPaxb BOXiH: TOUMJIO,
cepJle, Touamee yMHJIEHie: CTOJMDb, KPeCTb, BCerjamHee MaMsSITCTBOBaHie
crpazaHisi XpicroBa: AkJaTe M, AyWMEBHbIsT CHJIbI, MaMsiTh, pa3yMb WU BOJIS: pabbi,
yyBCTBa: HACHAEAHUK € TOro BiHOrpaAa W TOXKe Xpictocb»—Dymytrii, Metropolitan
of Rostov, Sochineniia 2: 434.

46040 MosuTBE, corpkBaiomert uejqoBtkka U Bb JwWHOBb Cb BoroMb
coeauHsomeli» —Dymuytrii, Metropolitan of Rostov, Sochineniia 1: 148.
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Union with God cannot be achieved with anything but extremely
sincere love. It was for this reason that the sinful woman of the
Gospels received from him a great mercy for the remission of sins
and a firm union with him, for she loved much (Luke 7.47). He
loves those who love him (Prov. 8.17) and those who bind
themselves unto him are bound and those that seek him shall find
him and those who desire his love shall receive his abundant
sweetness.461

However, even if a man's heart is sincerely moved by Divine love and even if he
possesses a sincere and warm desire to unite with God, this is not enough.
Discipline must be applied to the seeking of this union and to this effect the

Chistian must apply himself to the: act of prayer as frequently as possible:

Thus, for a man to enable himself to stir up within his heart the
Divine love, through which he unites himself unto God and binds
himself unto him with an unbreakable union, it is necessary to pray
frequently, directing his mind to God. Just as wood that is
frequently cast [on the fire] multiplies the flames, in the same
manner, prayer with the frequent immersion of the mind in God,
stirs up the heart to Divine love and becomes a flame. All the
inward man burns and is enlightened and acquires knowledge
and the ineffable and secret wisdom is revealed to him and he
becomes like a flaming seraph, at all times standing before God in
his spirit and gazing at him with his mind and partaking of the
spiritual sweetness.462

4614CoeMHUTUCS Xe Cb HHUMb He HHBIMb UMMb KTO CHIE MOXETDb, SIKOXE
KpaiiHelo cepeuHon Jobosio. H60 u Evanresbckasi rpklHasl XeHa cero paju
MOMYyUHd y HEro BeJiilo [PEXOMPOCTHTE/IBHYI MHJIOCT, M KpENkoe Cb HHUMDb
coeZUHeHie, Ko BO3J6H MHoro. OHb 60 JO6smbist €ro JbuTb, U
npuaknsionbiMcsi eMy MpUALNJseTcs, H UMymMbIMb €ro cebe npeAcTaBJIsIETb, U
KealombIMb HACAAAUTUCS JIK6BE ero HEOCKyJHO MOJ4eTb CJIAAOCTb»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 149.

462¢/la BoBMOXETb e uesJoBEKb TaKoByl Bb cepAUuE CBOeMb BO3GYAWUTU
BoxecTBEHHYK0 J06OBb, €loXe 6bl eMy Cb BOoroMb COEAMHMTHUCS, U CBSI3aTHUCS
Hepa3/lyUHbIMb J06BEe COKN3OMb, Tpe6k UacTO MOJIMTUCS, BOSBOASIMH yMb CBOW
kb Bory, sikoxe 60 ApOBa OrHI0 UaCTO MPHJaraeMbist yMHOX2KOTb [JIaMEHb, CHIle
MO/IMTBA, CO yray6/ieHieMb Bb Bosk yMa u4acTo TBOpUMAasl BO3GyXJaeTb Bb
cepaut Jo60Bb BoXecTBEHHyIo, sKe erJa BOCMJAMEHUTCs], BCEro BHYTPEHHSIO
yenoskka corpkerb, U NpOCBETUTD, H HAYUUTD, 6espkcTHast U TaliHasi
NpeMyApOCTH CBOEs SIBUTb €My, M COTPOBHTb €ro, ak [MJIAMEHHOOrHeHa
cepadima, BoIHy Bory npeicTosma AyXOMb, U yMOMb HaHb B3Wpaioma, U OTTyAy
AyXOBHyI0 Mouepnawma cJagocTb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
149-50.
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Thus, just like children must immerse themselves in their lessons, drilis and
exercises, so too must the human heart be exercised in the task of prayer
ceaselessly and diligently. Just as frequent practice enables children to acquire
the outward skills and knowledge that is the purpose of their education, frequent
prayer enables the inward person to burn with the ineffable and secret wisdom
of heaven and to unite with God in spirit and in mind.

Dymytrii emphasizes this point in his final chapter of the treatise, entitled
"How prayer that is short and frequently done is more beneficial than that which
is more drawn out."463 Not only must prayer be as frequent as possible, it should
also be as short and simple as possible:

Learn from those who are skillful in Divine meditation and in the
prayer of the heart that is created in the mind: short and frequent
[prayer] is warmer and more beneficial than that which is
prolonged. (However, prolonged prayer is not without benefit, but
this is only for those who are experienced, not for those who are
novices) During prolonged prayer, the mind (but not for the man
that is accustomed to this) cannot stand before God for an
extended period, for usually inconstancy prevails due to fatigue
and one becomes distracted by outward things and the warmth of
the spirit quickly grows cold. Such a prayer is not prayer, but a
confusion of the mind with thoughts and the things that come of
them. This happens in the communal singing in church and in the
many observances done in private. Short and frequent prayer is
more constant, for then the mind immerses itself in God for a short
period, warmly enabling it to fulfill itself.464

463¢Jko KpaTKasl, YaCTO e TBOPUMasl MOJIMTBA, MNOJE3HEMMa ecTb Mauye
npoAoJ/nKeHHbIsI»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 152.

464,ypkzacst OT HMCKYCHBIXb Bb BOroMbIC/iH H O TBOPHUMOE YMOMb OT CepAla
MoauTek, siko TenJakima H nojae3Hkiima 6biBaeTb Ta, siKe BKpauk, 4acTto Xe
AkeTcsi maye MNpPOAOJIKEHHOM: (ame W MpOAOJ/DKEHHast He 6e3 MHOrisi MOJIb3bl
6bIBa€Thb, HO TO Bb COBEpPHIEHHbIXb:) Bb MPOAO/IXEHHON 60 MOJUTBE yMb (He y
O6BIKIIAIO Bb TOMBb UeJIoBEKa) He MOXeTb AOJIo npeacroaTd Bory, HO of6bluHOI
HENOCTOSIHCTBA. HeMomiln Mo6EXAasiCsi, BOCXHMIMAETCST KO BHEMHUMDbL, U TeIJOTa
AyXa BCKOpE Bb HeMb ycTyAkBaeTb, U 6biBaeTb TaKOBasl MOJIMTBA HE MOJIMTBA,
HO yMa CMyIleHie MOoMbllJIeHisIMb CEMO U OBaMH TOro BJIEKYMbIMb, exe AkeTcss W
Bb LEPKOBHBIXb COGOpHbIXb MEHisIXb, H Bb KeJeHHBIXb MHOIOUTOMBIXb
NpaBHJ/IaXb: KpaTKasl Xe a YacTHasl MOJIUTBa MOCTosiTesibHEe, BceMy 60 yMy Ha
MaJslb Yacb yray6usmycsi Bb bBost, Tenake coBepmaTUCst MoXeTb»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 152-53.
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Dymytrii's advice on prayer is comparable to the way we teach children, or any
other learner. Short, frequent and easily mastered exercises are most
beneficial. Too difficult an exercise will tire the unaccustomed mind. Dymytrii
also distinguishes between those who are experienced in the art of prayer and
those who are novices. Like any other learning task, the learning of prayer must
be carried out in accordance with the student's own level of ability. To those
who are advanced, prolonged prayer is indeed possible. But, Dymytrii is writing
his treatise for readers who are not yet advanced but wish to learn; therefore, he
recommends that they make short prayers and make them as frequently as
possible.

As a spiritual pedagogue Dymytrii is mindful of the importance of
sources. If believers wish to learn about prayer, they should seek the expertise
of those who are masters in this art. For, as any educator knows, the students
will model themselves according to the example of their teacher. To this end,
Dymytrii enlists the help of St. John Climacus:

For this reason the Lord said: "When you pray, do not speak
vainly, for you shall not be heard for your many utterances" (Matt.
6.7). And St. John Climacus teaches: Do not start making many-
fold utterances—so that your mind does rush out in all directions
with the making words. [t was by one word that the publican
received mercy, it was one word that saved the faithful thief.
Abundant wordiness causes the mind to be preoccupied with
many things spilling out. A single word allows the mind to collect
itself. It is thus according to Climacus.465

465,4eco paad M [ocnozp peue: MoJssmecs He JMmme rJarosiure: He 6o
MHOrorjaroJsiadii 6o ycJjbimaHbl 6yzere. H cBsiTbii [0aHHb JIECTBUUHHKD
noyyaeTb: He MHOIMOCJ/IOBUTH HauWHai, Aa HE KO B3bICK2Hil0 CJIOBECH pa3blAeTCs]
yMb. EAMHO CJIOBO MBITapeBoO Bora yMWJIOCTUBH, U eAWHb [Jarojb BEpPEHb
pa36oitHHKa. cnace: MHorocJioBie y6o MHoraxzabl Bb MOJUTBE yMb BO3MEUTa H
pas3Jjisi, eAUHOC/IOBie e MHOXWULEK YyMb cobpatu Bo3Moxe. [Jlo 34
JitcTBUUHMKB> —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 153. Dymytrii cites St. John
Climacus, "Discourse on Prayer, Number 28." The King James translation of Matt. 6.7 reads: "But
when ye pray, use not vain repetitions, as the heathen do: for they think that they shall be heard
for their much speaking.”
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Dymytrii clearly disapproves of those who associate piety with the length of their
prayers and devotions (no doubt he is referring to the conservative element of
Moscow's Orthodox clergy).466 To emphasize his point, Dymytrii employs the
teachings of Church Fathers, such as Theophylact, who recommend modesty
and restraint in the art of prayer:

Dymytrii's emphasis on economy of prayer—on the modesty and restraint
that one should exercise in one's supplications to God—is very much a
statement concerning his own theory of rhetoric. Rhetoric is the art of words,
prayer the highest use to which language can be applied. Like prayer, the
learned man's speech should be modest, restrained. Above all eise he should
refrain from abundant wordiness—from meaningless wind and noise—instead
applying himself to attentive and thoughtful economy of speech. The prayers of
the saints, their humility and their wise restraint, are examples that all good
rhetoricians should espouse.

The final word, of course, belongs to Dymytrii. "The Inner Man in the
Chamber of his Heart" ends by reaffirming the modest simplicity and the sincere
love that govern the soul's pronunciatio spiritualis:

Prayer is the directing of the mind and the thoughts toward God.

To pray means to stand before God with one's mind and to

attentively gaze at him in one's thoughts and to converse with him
in pious fear and hope.

Therefore, gather together all your thoughts and having put aside
all your outer worldly cares, place your mind before God and
behold him.467

466visiting Moscow during Holy Week of 1655, Paul of Aleppo remarked, "Having stood from
early dawn until now, we did not leave the church tili the chiming of the eleventh hour and were
cursing our very souls from fatigue. God grant us His special aid to get through the whole of this
present week"—Paul of Aleppo, The Travels of Macarius, 1652—60, trans. Laura Ridding (New
York: Amo, 1971) 46.

467¢4T0 eCTb MOJIMTBA: MOJIMTBA €CTb O6pameHid ymMa W MOMBIIJIEHIM Kb Bory.
MOJIUTHCST €CTh MPEeACTOSITH YMOMb CBOMMb bory, U 3pETH HaHb MbIC/iL
HEYKJOHHOI0 M 6ectaoBaTH Kb HeMy co 6JlarorokiHbiMb  CTPaXOMb U
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In these words we see the final product of Dymytrii's rhetorical program for
spiritual understanding: attentive mindfulness of God's love and kindness
expressed through the dialogue of prayer. The principles outlined in the
Spiritual Alphabet bring order and harmony to the unruly soul and direct
human beings toward a meaningful dialogue with God based on mutual love
and responsiveness. The spiritual rhetorician must learn the art of prayer to
ensure that his supplications are delivered to heaven in a manner conducive to
interior reflection and spiritual living. Pronunciatio spiritualis is a dialogue of
prayer based on mutual respect and reciprocity between Christians and God,
and it is governed by the rhetorical ideals of simplicity, modesty and
attentiveness. As the soul's eloquent delivery, prayer is essential in the soul's
work of leading Christians amid the outward things of the world and directing

them toward the interior knowledge of their own inward kingdoms.

yrnoBaHieMb. Co6epu y60 BCsl NMOMBIMJIEHisI TBOSi, U BCS BHEMHsisl >XHUTEMNCKas
MoneueHisi OTJIOXWBb, MNpeAcTaBU yMb TBOHM bBory, U 3pu HaHb»— Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 155.



Conclusion

In the Introduction, a number of questions were raised: What were Dymytrii's
paramount concerns as a writer and a pastor? How did the philological
principles of grammar and rhetoric govern his approach to human psychology
and Christian ethics? What were the larger, philosophical and theological
systems that govern his way of thinking and writing? And, especially, how does
the Spiritual Alphabet represent the pedagogical sequences for the acquisition
of inward wisdom, a concern that was of primary importance to every spiritual
text that Dymytrii wrote?

The question concerning Dymytrii's purpose in writing—indeed the
purpose behind everything he did—is answered in our knowledge of who he
was as a man. First and foremost he was a Christian who throughout his lifetime
faithfully rendered his religious loyalties to the Orthodox Church and
sacramental life. Secondly he was the product of a unique social and
educational milieu that flourished in seventeenth-century Kyiv, that of an
Orthodox clerical and secular elite schooled in the philological principles of
neo-Latin humanist education. These two factors—Dymytrii's Orthodox faith and
his philological background—are the key to understanding everything that he
wrote.

As an Orthodox Christian Dymytrii belonged to a community united in
one faith, one creed and one sacramental life. He was conscious of this and
conscious of the diversity that existed within this one community: Orthodox Kyiv
and Orthodox Moscow shared the same faith, but at the same time they existed
in two vastly divided intellectual and cultural landscapes.

As a philologist, Dymytrii was conscious of his own membership in an

international community of Latin-speaking humanists. His library reveals the
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extent of his humanist loyalties: the very best writers and intellectuals of
sixteenth and seventeenth-century Europe—Luther, Bacon, Descartes, to
mention only a few—are represented on his library shelves. Raised in the
trilingual atmosphere of Kyiv's Orthodox clerical and secular elite—speaking
Ukrainian, Polish and Latin fluently—Dymytrii grew up confident in the
Orthodoxy of his own faith and at the same time fluent in the intellectual systems
of Early Modern Europe.

A humanist, Dymytrii perceived the bigger landscape of Christianity as a
whole and he did so clearly from the perspective of an Orthodox theologian and
pastor. The Greek New Testament and the Greek Fathers were indeed part of
Erasmus and Loyola's spiritual heritage, but they also constituted Dymytrii's
own intimate connection to his ancestral faith and its Byzantine origins. Like all
theorists of Christian paedeia—be they Catholic, Protestant or Orthodox—
Dymytrii understood that the primary task of the Christian author is to lead
others along the path of virtuous living and spiritual understanding. Like all
mystics of the Baroque, Dymytrii distinguished between the outward prayer of
worship and the inward prayer of private devotion. For Dymytrii the real
division—the real crisis—that existed within Christianity was not so much the
outward division between religious confessions, but the interior disorder and
disharmony of the individual human soul. It was not the animosity between
Orthodox, Catholic and Protestant that troubled him most, but rather the
divisiveness within the human being that drives men and women into spiritual
despondency, alienation from themselves, from one another and from God.

This, above all else, was Dymytrii's paramount concern as a writer: to
bring peace, order and harmony to the interior world of the troubled human
soul. This was the primary purpose of his sermons, his Reading Menaea, his

dramatic works, his treatises on theology and prayer and especially his Spiritual
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Alphabet. To deal with this concern, he adopted the humanist, philological
approach to problem-solving and created a rhetorical program for the human
soul, one by which the inward human being may acquire competency in the
requisite subjects for harmonious living.

The first rhetorical component of Dymytrii's program —inventio spiritualis
(chapter one)—manifests the Orthodox and philological basis of this approach
to spiritual learning. Dymytrii demonstrates how pedagogical sequences are the
means by which the interior human being is educated in the wisdom of the soul.
Humility and obedience to God's will are at the core of the learning sequence,
and around this core are structured the requisite subjects of virtuous living:
good works, prayer, the ability to distinguish between outward and inward
knowledge. God has endowed the human being with free will, understanding
and reason, gifts which entail a responsibility to use these resources wisely and
virtuously. In return for their learning efforts, men and women receive gifts of
knowledge and wisdom, faith and hope and an eternal union with God in love.

In the Alphabet 's approach to spiritual inventiveness, we see how neo-
Platonism and rhetoric shaped Dymytrii's view of the world surrounding him and
the manner in which he interacted with it. For Dymytrii the material world does
not stand in opposition to the world of the spirit, because it was created by God
and serves as the rhetorical model by which the interior human being acquires
knowledge of all things visible and invisible. Specifically, it is the good
arrangement and harmonious order of the created world—its hierarchies and its
natural laws—that serve as the exemplum for spiritual living. Hence, Dymytrii's
rhetorical approach to Christian ethics is based on a cosmological, neo-Platonic
understanding of the world in which human beings live. Rather than resisting
the material world, Christians are to examine it with understanding and direct

their sensibilities to the invisible truths that are revealed in God's creation.
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Knowledge of the created world leads to knowledge of the self, and self-
knowledge brings one to the knowledge of God. Reason and understanding
allow men and women good judgement and free will permits them to act
accordingly and direct themselves to heaven. The task of the discipulus
spiritualis is to study all things—to acquire the universal knowledge and
understanding of the Renaissance humanist—and to bring order and
harmonious arrangement to the interior world of his soul.

The second rhetorical component—dispositio spiritualis (chapter two)—
demonstrates Dymytrii's belief in the natural goodness of human beings and
their natural desire for order and harmony. A neo-Platonist, Dymytrii affirms that
the inward arrangement of the human soul reflects the outward arrangement of
the cosmos. All things have an exterior and an interior; the soul's exterior is its
reason, its interior its conscience. Like grammar, the human being's happiness
depends upon the agreement of all his component parts: his body, his interior
soul, his exterior soul—these three must be in full cooperation with one another.
When there is discord and dissent within the human being, disaster results.
Misunderstanding, confusion, doubt, despair and finally sin and corruption afflict
the human soul that lives in a state of divisiveness and imbalance.

Dymytrii's anatomy of the human soul demonstrates the connection
between ethics and psychology. The act of sin is nothing other than chaos and
confusion of the inward person. The human being was created good and
naturally inclined to virtue, evil and corruption being an aberration from the
human being's true nature based on a misunderstanding. Therefore, Christian
ethics requires mental balance, perception and good judgement. The troubled
and sinful soul is healed through understanding. Once all things are clearly
understood, then faith, hope and virtuous living will follow. Dymytrii's emphasis

on the natural goodness of the human being identifies him as a writer squarely
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within the Eastern patristic tradition. Though doubtless well-read in Counter-
Reformation theology, Dymytrii rejects the Western doctrine of the original sin.
As an Orthodox theologian he affirms his belief that sin is an aberrant act of
personal will and not of human nature. Hence, the task of dispositio spiritualis
is simply a matter of restoring the human being's natural inclination toward
goodness and virtue.

The third rhetorical component—elocutio spiritualis (chapter three)—
demonstrates the social context within which the Alphabet's program is
pursued. Pedagogical theory requires practice; rhetorical inventiveness and
arrangement require the force of elocution. Hence, spiritual knowledge requires
that Christians apply their understanding to good deeds and acts of charity. To
this effect, God has placed human beings in a social classroom where the task
of spiritual elocution is to be fully articulated. It is the individual Christian's good
works that constitute the power and eloquence that must accompany his
spiritual inventiveness and good disposition.

Dymytrii's emphasis on good works goes deeper than the dutiful
fulfiliment of social and civic obligation advocated by Cicero and the Stoics.
More importantly, acts of charity bring the human being closer to Divine
presence by uniting the human being's will with that of God. Good deeds are
not simply a matter of civic duty: they are requisite if the Christian is to succeed
in a loving and mutually responsive relationship with God. The partnership
between right thinking and right behavior is the true path to knowing God. The
individual who possess knowledge but falls short on good works will never
know God. Active pursuit of spiritual understanding through the elocutio of good
works is requisite, for without deeds all knowledge is barren and devoid of true

meaning.
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The fourth rhetorical component—memoria spiritualis (chapter four)—
demonstrates the connection that Dymytrii makes between sensibility and
perception in the art of spiritual living. Though the material world is not evil, the
sensibilities may easily lead men and women astray if they do not possess the
requisite mindfulness that tempers their perceptions and allows them to clearly
discern between truth and falsehood. The sensibility of the body is on one level;
the sensibility of the soul, however, is on a higher level. It is spiritual perception
that must be nurtured and allowed to flourish if the human being is to live his life
in the fullness of wisdom and spiritual understanding.

For Dymytrii the role of the five senses in the art of spiritual memoria is
crucial, for the senses are the windows by which the soul perceives the world
and through which the world leaves its impressions upon the soul. The
sensibility of the body is given to the human being at birth; the sensibility of the
soul, however, must be cultivated through obedience to God's will, good works
and prayer. If Christians apply their five senses to the task of spiritual
perception, then their mindfulness of God's love and benevolence—memoria
spiritualis—will enable them to navigate through the sea of spiritual dangers
and temptations that surround them.

The fifth rhetorical component—pronunciatio spiritualis (chapter five) —
demonstrates the practical application of the Alphabef's rhetorical program to
the most important communicative act of all: the human being's loving and
hopeful dialogue with his God through prayer. As in all things, Dymytrii reminds
his readers that prayer has both an inward and an outward aspect. The outward
aspect of prayer is liturgy and its requires dutiful attendance at divine services
and obligatory participation in communal worship. At the same time, however,
Christians are also called to an interior prayer life—a voluntary and individual

devotion that takes place not in public, but in the interior chamber of the human
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heart. Like Dymuytrii's rhetoric, his idea of pronunciatio spiritualis is based on
modesty, economy and restraint in conjunction with attentiveness, zeal and
warm love for the one who is being addressed. If a person is sincerely moved
by Divine love, he will retreat to the invisible chamber of his heart as frequently
as possible and gaze upon God's presence with his thoughts and conversing
with him in pious fear, hope and love. Interior prayer is thus the highest
application of Dymytrii's program for spiritual wisdom. The good order and
disposition of the interior self, the disciplining of the self through obedience to
God's commandments and though acts of love and kindness, these things find
their fruition in the human being's meaningful and responsive dialogue with
God —pronunciatio spiritualis—though an interior prayer life based on mutual
love and respect.

Dymytrii's Spiritual Alphabet serves as a key to understanding the
author as an Early Modern pastor, philologist and pedagogue. Most importantly,
Dymytrii's rhetorica spiritualis provides an Orthodox program for spiritual
understanding. Although modeled on pedagogical theories originating in the
Christian West, particularly those of the humanists and of the Jesuits, Dymytrii's
Alphabet is intimately tied to the spirit of the Christian East—its prayer life, its
sense of continuity with the Greek Fathers, the Slavonic Bible and Liturgy, its
emphasis on the Holy Spirit and its fulfilment in the sacramental life of the
Eastern Church. It was Dymytrii's unique ability to intellectually harmonize
Western humanism with Eastern theology that mark him as one of the most
extraordinary theologians and philologists of his time. Neither resisting the West
(as did his opponents Evfimii Chudovsky and Patriarch loakim) nor permitting its
Counter-Reformation theology to affect the teaching of Orthodox doctrine (as did
Symeon Polotsky and Lazar Baranovych), Dymytrii steered a middle course, in

which he borrowed the best intellectual systems of the Christian West and
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applied them to a sound teaching of Orthodox dogma based on original patristic
and scriptural sources.

The Spiritual Alphabet reveals the seminal role that humanist education
played in Dymytrii's intellectual development. Ignatius Loyola's educational
model, based on a systematic, orderly and sequential approach to the teaching
of children, is reflected in Dymytrii's own belief that the human soul, too,
requires an well-organized and highly disciplined program of spiritual learning
in order to grow and flourish.The Jesuit belief that a good education must impart
a sense of public duty to the child and at the same time instill an inward piety
that directs the him to heaven, is mirrored in the Spiritual Alphabet's emphasis
on good works and interior prayer life. Dymytrii follows in Loyola's belief that a
Christian's inward disposition should be reflected in his harmonious and
benevolent interaction with the world around him.

Not only for Loyola, but for Erasmus and Teresa of Avila this distinction
between inward and outward piety was central to their Early Modern
sensibilities. For Dymytrii, however, this distinction was even more critical due to
the religious circumstances of his own life. His life's path took him away from the
cosmopolitan diversity of Kyiv and into the formalist, rigid conservatism of
Muscovy, where even the desire for a private devotional life made a cleric
suspect in the eyes of his coreligionists. Dymytrii's lifelong conflict with religious
conservatism was due to his ability to distinguish clearly between interior and
outward forms of devotion, while his opponents either could not, or would not.

The Spiritual Alphabet, with its emphasis on inward piety and good
works, radically deviated from the dominant religious culture of Muscovy at the
dawn of the eighteenth century. The dominant concern of church life in Rostov
was the Old Ritualists' schism: the number of fingers used to make the sign of

the cross and the use of certain spellings in prayer books and in inscriptions on
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icons were the main topics of religious debate. Although Dymytrii capably
responded to these issues and affirmed the status of the official Orthodox
Church over Old Ritualism, his deepest concerns were always with the interior
human being, the wellness of the human soul and the Christian obligation to
love one another in an atmosphere of kindness and mutual respect.

Within the context of Early Modern East Slavic literature, the Spiritual
Alphabet is an extraordinary work of spiritual writing unlike anything that
appeared prior to it. To find a substantial, similar philosophical text devoted to
the subject of interior piety, it is necessary to turn to a writer born more than sixty
years after Dymuytrii's death: Hryhorii Skovoroda. The connection between these
two writers cannot be overlooked, given the extraordinary publication history
and circulation of the Spiritual Alphabet throughout the eighteenth century, and
the fact that Skovoroda even titled one of his colloquies, The Alphabet or The
Primer of the World. Dymytrii's Alphabet doubtless had a profound effect on
Ukrainian and Russian intellectual life during the course of the eighteenth
century.

In many ways Dymytri's Alphabet continues to challenge Christian
believers, both Orthodox and non-Orthodox, by reminding them of the social
responsibility that accompanies true faith. The elocutio spiritualis of good works
and the pronunciatio spiritualis of interior prayer, are easily neglected in the
midst of outward, formal ritualism. The Spiritual Alphabet, with its simple and
orderly approach to the subject of interior wisdom, provides a key to all readers
who wish to understand the Metropolitan of Rostov, his way of thinking and his
way of writing. His spiritual pedagogy is one to which men and women who
seek inward peace and understanding may readily turn. [n the final analysis,

Dymytrii is among the finest of rhetoricians, for he leaves his readers with a
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profound message that is persuasive, uplifting, spiritually delightful and readily

understood by those who desire to listen.
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Appendix

A. The alphabet according to the 1842 Collected Works:

1. Under the letter A:

I, of Adam's nature, advise you, also of Adam's nature, to be
humble. Being of Adam's nature, be humble, remembering the
righteous pronouncement that was proclaimed: "for dust thou art,
and unto dust thou shall return." 468

2. Under the letter B:

Know God and understand his good works. Walk according to his
commandments, so that you may inherit eternal goodness.469

3. Under the letter B:
Believe in God, and believe God. At all times have temperance in
all things. Always remember death and the passing of all things.
Do not be at all of this world.470

4. Under the letter I':
Beware of every sin, great and small. At all times keep your own

transgression before your eyes, so that each day you diligently
strive for repentance.471

468¢A31,, AZaMa ecTecTBa. Chiii, TeBE ofoero moJia ecrecTsa AZaMJjsl, COBETYyIo:
cMHpeHb 6yau. AfaMJist ecTecTBa Cbil, CMUpeHb 6yAH, MaMsITCTBYsl MpaBeAHaro
OCYKZEHisl CJIOBO peuUeHHOe: sIKO 3eMJs1 eCH, U Bb 3eMJII0 [aK{ Monzem»—
ngylrii, Metropolitan of Rostov, Sochineniia 1: 280.

469¢Bora. nosHaBail, 6saroaksiHisi ero pasymEl, Bb 3anoskaexb ero XoJW, Aa
gaguknﬂuxb 6yaemu BEUHBIXL Gs1arb»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
90.

470Btpyit Bb Bora, BEpy# Bory, BozZepXaHie Bcerza Bb BCeMb HMEM, MPHCHO
NaMsITCTBYH cMepTb, W BckXb Bemeild W3MEHEHie, H HH €AWHBIMb UYHUMb SITb
Gyz(emu Bb MipE»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 230.

4M1«'ptxa OoT MaJsla Zaxe O BeJsHKa G.moAWcst, rPEXb TBOW MpeA ouHMa BCera
uMElN, siko Aa ycepAHE Ha BCsikb JieHb MNPUJIEXHUIM [NOKasiHilo»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 290.
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5. Under the letter A:
Day after day ascend the mountain of good deeds. Every day
apply zeal upon zeal, so that you always walk the pathways of
truth.472

6. Under the letter €:
For the virtuous man there is hope, and each man's labor and
struggle will be rewarded with eternal rest and happiness in the
age to come.473

7. Under the letter X:

At all times remember eternal life and the coming goodness, so
that you occupy your heart with this always.474

8. Under the letter S:

Be very careful and diligent in your position and in yourself, lest
you waste your life in vain.475

9. Under the letter 3:

Behold the created world, and marvel, and glorify the Creator of
the world. Do not place your sensibilities in the created world,
rather, direct your heart and soul to God the Creator.476

10. Under the letter H:
To him who has zeal for goodness, it shall be given, "but from him

that hath not shall be taken away even that which he hath" (Matt.
25.29).477

472¢Jlenb OT aHe Kb ropk JgobpoakTeselt BOCXOAM, ycepAie KO ycepail
HEMpPEeCTaHHO Ha BCSIKb AeHb [pWJaraii, Aa yTpasdmd TeGe BO BCsl CTE3M
npasbi»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 290.

473¢EcTh 60 6JlarMMb HaJeXJa, M BCSIKOMY TpyAy W MOABUrb BEUHOM MOKOM U
BeceJiie, Bb rpsaaymeMb BkuE Bo3mesaie»—Dymytrii, Metropolitan of Rostov, Sochineniia
1: 290.

474 KusHb BEUHYI0, U rpsijymast 6Jarasi NPUCHO Ja NMOMHHaemH, sIKO Ja Kb CHMb
BCerzia B3UMaeTTHCsI cepaues» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.
4754310 TMAC/AMBD M ycepJeHb BO TBOEMb 3BaHiM U cBoecTBE [in the 1741 edition:
JAOJDKHOCTH] 6y M, SIKO Zla He BCye U3HYPsielld TBOI XH3Hb» —Dymytrii, Metropolitan
of Rostov, Sochineniia 1: 290.

476¢3ps1 TBapb, UyAucs, U TBopily TBapH CJIABOCJIOBie NMPHHOCH, HE Kb TBapH
npuJaraii TRosi 4yBCTBa, HO Kb Bory Tsopuy Bckxb cepaue v Aymy BOSBOAU»—
Dymytrii, Metropolitan of Rostov, Sochineniia 1: 280.

477¢Hxe o 61aroMb MMaTh ycepjie, JacTCS eMy: a MXe HEe UMaTb, H eXe MHUTCS
uMEsiii, BosMeTcsi OT Hero»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 290.
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11. Under the letter I.

Love truth, and beware of all kinds of iniquity, so that escape the
words of the prophet: "Thou shalt destroy them that speak iniquity"
(Ps. 5.6).478

12. Under the letter K:

At all times unceasingly direct your mind and soul to God, and at
no time let him out of your heart and memory, so that always you
shall be as one with him.47°

13. Under the letter JI:

Endeavor to love God with all your heart and with all your strength,
so that you come to know your salvation, and liberate yourself from
all earthly passions.480

14. Under the letter M:

Apply yourself to prayer without ceasing, for this is a treasure that
cannot be stolen: it is the ladder by which you ascend to God.481

15. Under the letter H:

Do not apply your heart to earthly things, lest you become like salt
that has lost its savor, lest you present yourself completely
indecent. Instead, nail your heart and soul to God alone, so that
you are immovable in your love for him.482

478 HcTHHY Mo6M, BCSIKisl /DKW 6oAucs, Aa yGEXUMM MNPOPOUECKAro peueis:
MOry6UIIM BCSIKArO rViaroJomaro JpKy»—Dymytrii, Metropolitan of Rostov, Sochineniia 1:
291. Note that in Dymytrii's alphabet the two Slavonic characters I and H are interchangeable
being assigned the corresponding words “izhe” and "istina” This may reflect the normalization of
these alphabet characters to conform with Russian pronunciation.

4794K1, Bory BCeraa yMb TBOH U Aylly HEMPECTAHHO BOBBOAHM, U HHUKOTAaXe ero
OT cepAlla M IMaMsITH TROEH HCIYyCKal, sIKO Ja Bceraa Cb HHMb COEAHHEHDb
6y nemus»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

O«/Tio6uTH Bora oT BCEro cepAla TBOEro, U OT Bcest KpENocTH TBOesi MOTMHCS:
KO fAa u3BECTEeHb craceHis TBoero 6yzAemu, W BCSIKAro MPUCTPACTist 3eMHaro
cBo6oaumucsi» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

481 ¢qMonuTBE HEMpPeCTaHHO NPUJIEXH, TO 60 ecTb HEKPaAOMOE COKDOBHIIE, €loXe
yaobb, siko JkcTeulel, Kb bory e3biiiAemu»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 291.

482,He npuJaraii cepAua TBOEro Kb 3eMHBIMb, Za He SIKO COJb ofysiemu, 1 Becb
HenoTpebeHb sBUMHCSA, HO Kb bBory eadHOMy cepAle W Aymy TBOWL
NMPUIrBOXAEHHY UMEH, sIKO fa HENMOABHXHMb Bb JwbBU ero npebyaemu»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 291. .
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16. Under the letter 0

For he is the one Lord, the source of all goodness, and the giver of
eternal life.483

17. Under the letter II:

Always remember the Lord. At all times may his name be in your
heart and upon your lips. Always endeavor for repentance, and
every day bathe your soul in warm tears, that you should appear
whiter than snow, and not appear before the Lord with a face
covered in shame.484

18. Under the letter P:

As often as possible zealously raise your hands in prayer to God.
Finding your help in this, you shall defeat the mind's Amalek, that
is, the devil.485

19. Under the letter C:

Remembering death, beware of stinginess and parsimony. Let not
your faithlessness and stinginess accompany you at the time of
your passing, lest you shut yourself out from the doors of Divine
Mercy.486

20. Under the letter T:

Be meek, unassuming, and humble to all, so thus you shall be
recognized as a true follower and disciple of Christ, without
blemish.487

48340Hb 60 ecTb eAWHb ['ocnoib, MCTOUHUKDb BCEXb 6/1arb WU BEUHbBISA XHU3HHU
nozaTeb» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

484,TamsaTeTByit o0 locmogk BbhHY, Bb cepaAul M BO yCcTEXb TBOMXb JZa
npe6piBaeTh WMsl ero Bcerga. [IOKasiHil0 MPUCHC MPUJIEXH, W Ha BCsSKb A€Hb
tenak caesaMud OMbIBaii Aymy TBo, Ja yb6kaumucst maue cHkra, M He
nocpaMJieHb JuueMb npea ['ocnozemb sisumMcsi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 291.

485.pyut TeOM kb Bory HauuacTke Bb MOJUTBE BO3AEBait ycepAHE, OTTYyAy
NOMOMM BCErza B3bICKYsl, Za MOGEAVIM  MBICJEHHArO aMaJMKa, CUpEub,
AiaBoJia» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 291.

486¢CMmepTb MaMSITCTBYSI, CKYMOCTH M cTECHEHisi 6JoAucs:, Za. He HeBEpieMb U
CKYMOCTii0 sITb G6bIBIIM BO BpeMsi HCXOZa, MHJIOCEpAisi Boxist nbepu cebk
saTBOpUmH»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 291.

487 ¢Tuxb, 6GesTmecJslaBeHb M KPOTOKb KO BCEMb 6blBal, $IKO Ja HCTHHEHb
XpicTOBb MozpaXaTesib M yUueHUKb 6e3nopoka siBUmUCsI»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 291.
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21. Under the letter Y/OV:

If you wish to gain anon the eternal treasure, then guard yourself
against languor and idleness.48

22. Under the letter y/ov:48°

Be always zealous and warm unto the Lord, so that you may
participate in the life eternal 490

23. Under the letter ©.

Struggle to drown the mind's Pharaoh in the water of your tears,
so that he does not forever assault you, persecuting you.4°1

24. Under the letter X:

Seek Christ only, so that you dwell with him in eternity. They that
seek him shall find great loving kindness, and they shall not want
for any good thing (Ps. 34.10).492

25. Under the letter 0T:493

Know your father and mother, friends and kin; know God and know
yourself. For he is the beginning of life and the end of all that is
without end. 494

26. Under the letter 1I:

May the Lord alone be your goal and your refuge. May his most
holy love be your hope and confidence.495

4884V HbiHisT W JEHOCTH 3KJO XpaHWMCs, ame Xomemu BCKOpE CHMCKaTU BEuHoe
coxkposHme»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

489The 1842 edition of the Alphabet gives the letter ¥/0V twice. As proposed in fn. 122 above, it
is possible that the author may have been playing withPythagorean symboalic values.

490y cepzeHb W TeNJIb Kb Bory mpUcHo 6yAH, Aa NPUUaCTHHKDL 6yzemu BEUHbIS
¥u3HU»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

491 ¢QapacHa MbIC/JEHHaro Bb BoAE CJ/Ie3HOH MNOTOMUTH THHCS, Aa He BCerza
paTyst FOHUTB Tsi»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

492¢XpicTa eauHaro B3bICKYH, Za Cb HUMb npebyaemu BO BEKH. B3bickywomin 6o
ero ofpsmyTb BeJil0® MWJIOCTb, U He JIHMIATCSI BCsIKaro 6aara»— Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 292.

493gaveral versions of the "Prayer of Constantine” use the superscript variant 0T rather than the
omega ( variant. See the example in Kujo Kuev, Azbuchnata molitva v slavianskite literaturi 206

49440THa M MaTepb, APYrH U CpoZHMKM, U Bora 6biTv ce6k 3Hail: oHb 60 ecTb
XWU3HU Haua/o, U KOHelUb BCEMb 6eskoHeuHbIi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 292.

495 [Tk TBOS M NpucTaHume locnoAp eAWHb JAa. 6yAeTb, HaJexAa Xe H
yroBaHie, npecesiTasi ero Jio6osb»—Dymytrii, Metropalitan of Rostov, Sochineniia 1: 292.
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27. Under the letter 4:

Truly love purity and chastity, for the pure adhere themselves to
the pure One. Do not forget to repent regularly, lest you fail to
correct yourself at the appointed time.4%6

28. Under the letter I :

Let these six-winged virtues always be companion to your soul: (1)
diligence, (2) love of others, (3) patience, (4) the image of
goodness, (5) reasoning, (6) and love, so that by means of them it
should be proper that you raise yourself up to heaven.497

29. Under the letter 11 :

Be generous and kind to all, so that on the day of final judgement
you will present your soul to the Lord in kindness and goodness.
Keep this one thing in your memory at all times, so that you please
God always, and that you forever ascend to him in love.498

30. Under the letter 10:

Cast out from yourself your youthful, desirous, passionate follies.
Rather, at all times zealously apply yourself to the Divine wisdom
of God.4%°

31. Under the letter 4:

Be very careful of rage, anger, and malediction, lest the eye of
your heart becomes obscured.5%0

496 Qycrory M UKJIOMYyZApi€ HCTHHHO BO3/MO6GHM, JAa NPUAENHmMUCS YUCTE
YUCTOMY: U 4aCh OT uaca [OKasHis He OTJarai, Ja He noryéumu BpemeHe
MCnpasJieHis1 Bcye BO BpeMsl uacas—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.
497 «MlecTrokpuiHKU Ao6poAkTes M, BOAPYXEHHM Bb AymM TBOeH Bcerza Ja
6yaAyTb. cupkub, ycepaie, ApyroJobie, TepnkHie, obpasb 6/1arb, pa3cyxJeHie, U
Mo6oBb, UMXe yA06b Ha He6o BoaBbhicHmMCsi»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 292.

498(llez;ppr M MUJIOCTUBL KO BCEMb 6yaH, Za MHUJOCTMBa W 6uaroyTpobHa
T'ocnoAa. Bb A€Hb CTpallHAaro cyza AymE TBoel obpsimmemu. EAMHO ce Bb MNaMATH
cBoeit UMETH BbIHY, Aa Bory eaMHoMy Bcerja yroxzaemu, U Kb HeMy JloGOBiio
npHUcHO Aa Bocxoaumu»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

499 (J0HOCTHOE MOXOTHOE IMJIOTCKOe BesyMie OT cebe oTMeTai, MpeMyApPOCTH Xe
AyxXOBHBIsT 0 Bosk Bcerza nmoyuaiicss BceycepAHE»—Dymytrii, Metropolitan of Rostov,
Sochineniia 1: 293.

500¢gpocTH, rHEBa U 3J10C/ORIS 350 6/MOANUCS, Aa HE NMOMPAUUTTHCS cepAeuHoe
oko»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.
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32. Under the letter m:

Be very careful of gluttony and drunkenness, lest you completely
succumb to evil forever.501

33. Under the letter §:502

Do not forsake the instruction of your spiritual father, lest you
stumble along your paths.503

34. Under the letter ¥:

Glorify God in psalms and hymns without ceasing, may this always
be a comfort unto you.504

35. Under the letter O:

Be very careful of pharisaic, conceited hypocrisy, lest you pay the
price for your vanity, instead of being rewarded for your
goodness.505

B. The alphabet according to the 1741 Kyiv edition:

1. Under the letter A:

I, of Adam's nature, advise you, also of Adam's nature, to be
humble. Being of Adam's nature, be humble, remembering the
righteous pronouncement that was proclaimed: "for dust thou art,
and unto dust thou shall return." 506

501¢06saeHisT U MisTHCTBA. 30 6M0AMCs, Aa He BO BCs 3/1asi Blajaemu»—Dymytrii,
Metropolitan of Rostov, Sochineniia 1: 293.

502Note that in the 1842 alphabet the letter O is given twice (i.e. O and 0), and long ® is also
given twice in the form of the Greek omega character and in the superscript variant oT. This
compares with the four O characters in Ivan Fedorov's Bukvar [Primer] (L'viv,1574) and in K.
Istomin's Bukvar [Primer] (Moscow, 1696) (see below). Also, in the 1842 alphabet the letter "ksi"
(3) is missing, it normally preceeds .

503¢0OTeueckaro JyxOBHaro Haka3saHisi He nmpeo6uKaii, Za He Bb CTe3sIXb TBOUXDb
npetkHemucsi» —Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.

5044Jlcanmbl U mEcHbMU Bora. 6e3npecTaHHO CJ/IAaBOCJIOBM, Aa [IPUCHO cie HMamH
cebt Bo yTkmeHie»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 293.
505¢@apiceiickaro TmecJaBHaro JuueMbpist 3870 6/oAWcsi, Aa He BOCIJamMeHie
TBOUXD 6Js1arb ce6f TmecJsaBieMb 34k M3y BocnpinMemu»—Dymytrii, Metropolitan of
Rostov, Sochineniia 1: 293.

506¢A3n, AZaMa eCTECTBa Chlif, Tepk o6oero moJsia ecrectsa AAamJisl, coBETYIo:
CMHpeHb 6yAW. AAaMJIsI €CTeCTBa. Chil, CMUpeHb 6yZAH, MaMsITCTBYsl MpaBeAHAro
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2. Under the letter B:

Know God and understand His good works. Walk according to His
commandments, so that you may inherit eternal goodness.507

3. Under the letter B:
Believe in God, and believe God. At all times have temperance in

all things. Always remember death and the passing of all things.
Do not be at all of this world.508

4. Under the letter I':
Beware of every sin, great and small. At all times keep your own
transgression before your eyes, so that each day you diligently
strive for repentance.509

5. Under the letter Aa:
Day after day ascend the mountain of good deeds. Every day
apply zeal upon zeal, so that you always walk the pathways of
truth 510

6. Under the letter €:

For the virtuous man there is hope, and each man's labor and
struggle will be rewarded with eternal rest and happiness in the
age to come.511

OCYXZEHisl CJIOBO PEUEHHOe: SIKO 3eMJIsT €CH, M Bb 3eMJI0 MaKU MNoHAemU»—
[ngytrii, Metropolitan of Rostov], Affavit dukhovnyi (Kyiv, 1751), fol. 15r.

507 ¢Bora nosHaBail, 6saroaksiHisz ero pasymEi, Bb 3anoBkAexb ero xoJd, Aa
Hac/aEAHUKD 6yZemd BEUHBIXb 6.arb»—[Dymytrii, Metropolitan of Rostov], Alfavit
dukhovnyi fol. 15r.

508¢Btpyit Bb Bora, BEpyit Bory, BozAepxkaHie Bcerja Bb BCeMb MMEMH, MPHUCHO
MaMATCTBY! cMepTb, U BCEXb BemeH usMEHeHie, U HU eAUHbIMb UHUMb SITb
ngemu Bb Mipt»—[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 15r.

509"pkxa oT Masia Aaxe AO BeJHKa Goaucsl, rpExXb TBOM MpeA oulMa BCerza
umEll, sIKO Za ycepAHE Ha BCsIKb ZeHb MNPUAEXMIM  MOKasiHilo»—[Dymytrii,
Metropolitan of Rostov], Alfavit dukhovnyi fol. 15v.

510¢/lenb oT AHe Kb ropk JobBpoakTeseit BOcxoAd, ycepAie Ko ycepailo
HEMpeCTaHHO Ha BCSIKb JAeHb MpuJarai, Aa yTpaBdmu Tebe BO BCsT CTE3M
npaBbi»—[Dymytrii, Metropolitan of Rostov] Affavit dukhovnyi fol. 15v.

511¢EcTh 60 6/arMMb HaZeXZa, U BCSIKOMY TPYAY U NOoJBUrb BEUHOH MOKOH H
BeceJie, Bb rpsiaymeMb Bhut Bosmeszie»—[Dymytrii, Metropolitan of Rostov], Alfavit
dukhovnyi fol. 15v.
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7. Under the letter X:

At all times remember eternal life and the coming goodness, so
that you occupy your heart with this always.>12

8. Under the letter S:

Be very careful and diligent in your position and in yourself, lest
you waste your life in vain.513

9. Under the letter 3:

Behold the created world, and marvel, and glorify the Creator of
the world. Do not place your sensibilities in the created world,
rather, direct your heart and soul to God the Creator.514

10. Under the letter H:

To him who has zeal for goodness, it shall be given, "but from him
that hath not shall be taken away even that which he hath” (Matt.
25.29).

Love truth, and beware of all kinds of iniquity, so that escape the
words of the prophet: "Thou shalt destroy them that speak iniquity”
(Ps. 5.6).515

11. Under the letter K:
At all times unceasingly direct your mind and soul to God, and at

no time let Him out of your heart and memory, so that always you
shall be as one with Him.516

512¢Ku3Hb BEUHYI0, U rpsiAymasi 6/arasi MpUCHO a2 MOMHHAEemH, sIKO Z1a Kb CHMb
BCerza B3MMaeTTHUCST cepAue»—[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol.
16r.
513¢3%/10 TMACAMBDL W yCEpAEHb BO TBOEMb 3BaHiM M JOJIKHOCTH 6yaH, sIKo Aa He
BCye H3Hypsielld TBOI0 XH3Hb»—([Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol.
16r.
514¢3ps1 TBapb, uyarcsi, 1 Teoply TBapHu CJ/aBOCJ/IOBi€ MPHHOCH, He Kb TBapH
npusaraii TBOsl UyBCTBa, HO Kb Bory TBoplly BCEXb cepAue U Aymy BO3BOAU»—
[ngytn"l, Metropolitan of Rostov], Alfavit dukhovnyi fol. 16r.
515¢Hxe o 6/aroMb UMaTb ycepaie, AaCTCsI eMy: a HXe He MMaTb, U eXe MHHUTCS
uMEsili, BOBMETCS OT HEro

HeTuHy J/o6M, BCsIKisA Joku 6J0AMCs], Aa y6EXHUMM NPOPOUECKAro pedeHis:
mory6uMmu BCsIKaro rJaroJiomaro JoKy»—{Dymytrii, Metropolitan of Rostov], Alfavit
dukhovnyi  fol. 16v. Whereas the1842 version considers the two characters Iand H
interchangeable, the 1741 version discards the character entirely. Again, this may reflect the
normatlization of the alphabet characters to conform with Russian pronunciation.
516¢KH Bory Bceraa yMb TBOW M AymYy HENpPeCTaHHO BO3BOAW, M HHKOTZlaXe €ro
OT cepAla M MaMsITU TBOeH HCMYCKai, KO Ja Bcera Cb HHMb COE€AWHEHD
6y Aemu»—[Dymytrii, Metropolitan of Rostov], Affavit dukhovnyi fal. 16v.
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12. Under the letter J:

Endeavor to love God with all your heart and with all your strength,
so that you come to know your salvation, and liberate yourself from
all earthly passions.517

13. Under the letter M:

Apply yourself to prayer without ceasing, for this is a treasure that
cannot be stolen: it is the ladder by which you ascend to God.518

14. Under the letter H:

Do not apply your heart to earthly things, lest you become like sait
that has lost its savor, lest you present yourself completely
indecent. Instead, nail your heart and soul to God alone, so that
you are immovable in your love for Him.519

15. Under the letter O:

For He is the one Lord, the source of all goodness, and the giver of
eternal life.520

16. Under the letter II.

Always remember the Lord. At all times may His name be in your
heart and upon your lips. Always endeavor for repentance, and
every day bathe your soul in warm tears, that you should appear
whiter than snow, and not appear before the Lord with a face
covered in shame.521

517 ¢ Tio6uTH Bora oT Bcero cepAua TBOero, U OT Bcesi KpENOCTH TBOEsI MOTIIMCS:
sIKO /a3 u3BkECTEHb CnaceHisi TBoero GyZemd, U BCSIKAro MPUCTPAacCTist 3€MHAro
cBoboaumucsi» —[Dymytrii, Metropolitan of Rostov], Affavit dukhovnyi fol. 16v.

518 «MosmmTRE HenpecTaHHO MPUJTEXH, TO 60 eCTb HEKpaJOMOE COKpDOBHIIE, €loXke
yAao6bb, siko akcTBULED, Kb Bory B3bligemm»—[Dymytrii, Metropolitan of Rostov], Alfavit
dukhovnyi fol. 17r.

519¢He mpu/araii cepzua TBOEro Kb 3eMHbIMb, A2 HE SIKO COJb ObysiellH, U BECh
HermoTpebeHb sIBUmMMCS, HO Kb bory eauHoMmy cepzaue W Aymy TBOK
MPUrBOXAEHHY HMEH, $KO Aa HENOABHXWMb Bb A6BU ero npebyaemu»—
[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 17r.

52040Hb 60 e€cTb eAuHb [OcrnoAb, HCTOUHHKBL BCEXb 6Jlarb M BEUHBIST XH3HH
nozaTteb» —|[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 17r.

521 lamarcTteyit o locnoat BbiHY, Bb cepauk u BO ycTExp TBOUXBb Aa
npe6biBaeTb UMs1 ero BcerZa. [lokasiHilo MPHCHO npuakxu, U Ha BCSIKb JeHb
renak cJe3aMM  OMbIBail Aymy TBolo, Aa y6kiaumucst naue cHkra, 1 He
rnocpaMJ/ieHb JHleMb nped 'ocnioaemb apamucsi»—[Dymytrii, Metropolitan of Rostov],
Alfavit dukhovnyi fol. 17v.
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17. Under the letter P:

As often as possible zealously raise your hands in prayer to God.
Finding your help in this, you shall defeat the mind's Amalek, that
is, the devil.522

18. Under the letter C:

Remembering death, beware of stinginess and parsimony. Let not
your faithlessness and stinginess accompany you at the time of
your passing, lest you shut yourself out from the doors of Divine
Mercy.523

19. Under the letter T:

Be meek, unassuming, and humble to all, so thus you shall be
recognized as a true follower and disciple of Christ, without
blemish.524

20. Under the letter Y/ov:

If you wish to gain anon the eternal treasure, then guard yourself
against languor and idleness.

Be always zealous and warm unto the Lord, so that you may
participate in the life eternal.525

21. Under the letter @:

Struggle to drown the mind's Pharaoh in the water of your tears,
so that he does not forever assault you, persecuting you.

522¢Pyut TBOM Kb Bory HauuacTke Bb MOJMTBE BO3ALBail ycepaAHE, OTTyAy
NMOMOMM Bcerza B3bICKys, Ja nobkaumu MbICJE€HHAro  aMaJihka, cHpkub,
ZiaBoJia» —[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 17v.
523¢CMmepTb MaMSITCTBYS, CKYNOCTH M CTECHEHist 6moaucsd, Aa He HeBEpieMb U
CKYIOCTiI0 sITb ObIBIIM BO BpeMsl HCXoAa, Musocepaisi Boxisi a6epu ce6E
3aTBOpUmM»—[Dymytrii, Metropolitan of Rostov] Affavit dukhovnyi fol. 17v.
524 4Tuxn, 6esTmec/aBeHb H KPOTOKb KO BCEMb 6bIBall, sIKO Ja HWCTUHEHDb
XpicToBb MoZpaKaTejlb U YUeHHUKb 6e3rtopoka sisUmUcsi»—[Dymytrii, Metropolitan of
Rostov] Aifavit dukhovnyi fol. 18r.
525¢VHbiHisE M JEHOCTH 3EJO XpaHMCsl, amle Xomemd Bckopk CHUCKaTH BEuHOe
COKpOBHIIE.

YcepaeHb M TelJab MPUCHO Kb Bory 6yau, Aa MpHUUaCTHHUKDB 6yaemu
BEUHBIS XH3HH» —[Dymytrii, Metropolitan of Rostov] Aifavit dukhovnyi fol. 18r.
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Be very careful of pharisaic, conceited hypocrisy, lest you pay the
price for your vanity, instead of being rewarded for your
goodness.526

22. Under the letter X:

Seek Christ only, so that you dwell with him in eternity. They that
seek Him shall find great loving kindness, and they shall not want
for any good thing (Ps. 34.10).527

23. Under the letter 11:

May the Lord alone be your goal and your refuge. May His most
holy love be your hope and confidence.528

24. Under the letter 9.

Truly love purity and chastity, for the pure adhere themselves to
the pure One. Do not forget to repent regularly, lest you fail to
correct yourself at the appointed time.529

25. Under the letter mI:

Let these six-winged virtues always be companion to your soul: (1)
diligence, (2) love of others, (3) patience, (4) the image of
goodness, (5) reasoning, (6) and love, so that by means of them it
should be proper that you raise yourself up to heaven.530

526 ¢papaoHa MbIC/IEHHaro Bb BOAK CJ/E3HON MOTOMNMTH THMMCS, Aa He Bcerza
paTyst FOHUTDb Ts.

dapicelfickaro  TmecJaBHaro Juuemkpiss  3kj0  6iwadcsa, Za  He
BOCHJIaMeHie TBOUXb 6uarb ce6k TmecsaaBieMb 34F M34y BOCHpPiUMEMH»—
[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 18r—-18v.
527 «XpicTa eaMHaro B3bICKYH, A2 Cb HUMb npefyzemu Bo BEKH. Bapickylomin 60
ero of6psmyTb BeJil MHJIOCTb, W He Jaumarcsi Bcsikaro 6Guara»—[Dymytrii,
Metropolitan of Rostov] Alfavit dukhovnyi fol. 18v.
528 (ITkab TBOM [sic] M npucTaHume [ocnoAb eAWHb Aa 6yAeTb, HaZeXJa Xe W
yl;loaa.uie, npecesitast ero Jw6osb» —[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi
fol. 18v.
5294qycroTry M UkJAOMyZpie UCTHHHO BO3J/OM, JZa npuaknumucss 4vHCTE
uuctoMy. Jach OT uaca MOKasiHis He OTJarad, Aa He nory6umy BpeMeHe
MCrpaBJieHisl Bcye BO BpeMsi uaca»—[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi
fol. 19r.
530¢MlecTokpu/Hbl  AO6poAkTEe/ M, BOAPYXEHHM Bb JAymH TBOEH Bcerza Ja
6yAyTb. cupkub, ycepaie, ApyroJiobie, TeprntHie, o6pasb 6Jiarb, pascyxAeHie, u
Jo60Bb, MMXe yAo6b Ha He6o BoaBbicHmMcsi»—[Dymytrii, Metropolitan of Rostov] Alfavit
dukhovnyi fol. 19r.
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26. Under the letter II:

Be generous and kind to all, so that on the day of final judgement
you will present your soul to the Lord in kindness and goodness.
Keep this one thing in your memory at all times, so that you please
God always, and that you forever ascend to Him in love.531

27. Under the letter 10:

Cast out from yourself your youthful, desirous, passionate follies.
Rather, at all times zealously apply yourself to the Divine Wisdom
of God.532

28. Under the letter 4:

Be very careful of rage, anger, and malediction, lest the eye of
your heart becomes obscured.533

29. Under the letter o:

Be very careful of gluttony and drunkenness, lest you completely
succumb to evil forever.534

30. Under the letter 0:535

Know your father and mother, friends and kin; know God and know
yourself. For He is the beginning of life and the end of all that is
without end.

Do not forsake the instruction of your spiritual father, lest you
stumble along your paths.536

531(lleApb U MWJOCTHBb KO BCEMb 6yAM, Aa MHJ/OCTHBA H 6saroyTpobHa
Cocrioza. Bb AeHb CTpallHaro cyAa Aymk TBoed ofpsmemy. EAMHO ce Bb NMaMsiTH
cBoelt UMETH BblHY, Aa Bory eaMHOMY BCerza yroxzjaemw, U Kb HEMy Mo6OBiI0
IPHCHO A3 Bocxoaumu»—(Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 19r.
532 (JOHOCTHOE MOXOTHOE MJOTCKoe Besymie OT cebe oTMeTai, MPEeMYyApPOCTH Xe
AyxoBHbI1 0 Bost Bcerza moydancsi BceycepAHE»—[Dymytrii, Metropolitan of Rostov]
Alfavit dukhovnyi fol. 19v.
533 ¢pocTH, rHEBa U 3J/0C/I0Bis 35J0 GmoaucCs, Aa He NOMPAUYUTTUCSI CEpAeUHOe
oko»—[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 19r.
534,06s11€Hig U nissHCTBA 3kJ0 6/I0AUCS, Aa HE BO BCst 3/1a5 Brnagaemu»—[Dymytrii,
Metropolitan of Rostov] Affavit dukhovnyi fol. 19r. .
535Note that in the 1741 the letter O is given three times (i.e. 0, O and @ ). Compare this with
the four O characters in Fedorov's Primer and Istomin's (see below). As in the 1842 version, the
letter "ksi" (3) in 1741 is also missing.
536¢0TIa M MaTepb, APYrH U CPOAHWKM, W Bora 6pITH ce6t 3HaH: OHb 6o ecTb
XHU3HH HaudaJo, H KOHelb BCEMb 6e3KOHEeUHbIN,

OTeueckaro AyXOBHaro Haka3aHisi He npeo6uxan, Aa HE Bb CTE3AXDb
TBOUXDb NpeTKHemKcst» —[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 19v.
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31. Under the letter ¥:

Glorify God in psalms and hymns without ceasing, may this always
be a comfort unto you.537

C. The alphabet according to lvan Fedorov's Primer (Bukvar , L'viv:
1574):

a 6 B r pi | €
X s z 3 U i
K A M H o n
c Yy oy ¢
T 1L y m i
b BI b £ € 0
- ~\
a o A o
P 3 X
=) v

D. The alphabet According to K. Istomin's Primer (Bukvar, Moscow:
1696):538

a 6 B r I € b 4 s
3 z u i K a M H
o n p c T oy ¢

" T I y m b

BI b £ € ) P 3 &

a ® A 5 ) e v

537 «[IcasiMbi ¥ MECHBMU Bora 6€3MpecTaHHO CJ/IABOCJIOBH, A2 MPUCHO cie UMallH
ce6t Bo yThmeHie»—[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 19v.
5380kenfuss, plate V-3.
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The 1842 and 1741 editions of Dymytri's Alphabet compare with both
FedoroVv's Primer and Istomin's. Although in these editions several characters
are omited (the jus characters A and X, the ligature «, and the "ksi" character 3)
the 0 character is repeated four times (0) (w) (0T) and (0), comparable to the
four characters supplied by Fedorov and Istomin (0) (@) (wT) and (@)/(&). The
irregularities found in the Alphabet may be the result of either Dymuytrii (or this
work's later editors) discarding characters not required for eighteenth-century
Russian Church Slavonic pronunciation (the jus characters Aand X, and the
ligature I€; instead the characters 4, 10, and € sufficed). This normalization is
evident in the 1842 edition, where the Slavonic character o is assigned its
Russian pronunciation [f] rather than the Latinate [t] used in Kyiv during the
seventeenth and eighteenth centuries. Additionally, in both the 1842 and 1741
editions the characters ¥ and I are not distinguished (the initial sounds of the
words "izhe" and ‘"istina" respectively), likely to conform with Russian
pronunciation.

Other irregularities of the Alphabet, however, are not so easily explained.
The ksi character (3) is easily replaced by [kc], and may indeed have been
discarded in order to simplify the alphabet. However, Dymytrii's (or the later
editors') simplification of the alphabet through the omission of this character
does not entirely make sense. If the only motivation was to simplify, the
characters ¥ and e could have been likewise discarded, as they are easily
replaced by Icand ©.

What we see in the published editions of the Spiritual Alphabetis
probably three things: (1) on one level, the normalization of the Church
Slavonic alphabet to conform with eighteenth-century Russian orthography and
pronunciation; (2) on a middie level, this alphabet may be a conscious

refashioning of the alphabet to suit the needs of the educational sequence that
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follows; (3) and on another level, the author may be acknowledging the
symbolic value accorded to these characters by seventeenth-century
humanists, whose views on language were heavily influenced by neo-
Pythagorean numerical and alphabetical symbolism.539

For example, in the 1842 edition the single character "uk" (OV) is
replaced with the "izhitsa" (V') character twice, this is comparable to Istomin's
two characters (0V) and (v). If indeed this was Dymytrii's original intention (and
not a modification by the texts' later editors) it is possible that he may have been
playing with the symbolic associations accorded to the character "Y" by the neo-
Pythagoreans. The two branches of the "Y" symbolized opposition: good and
evil, virtue and temptation, etc. The two alphabet verses that accompany the
double "izhitsa" entry begin with oppositional forces: languor and idleness
begin the first "izhitsa" entry;540 zeal and warmth begin the second.541

The symbolic value of a letter is also detected in the word values, i.e. the
names assigned to each letter at the beginning of each alphabet letter's
accompanying verse. Symbolic words have been assigned to each letter of the
Slavonic alphabet since medieval times. Dymytrii's alphabet borrows some of
these symbolic words from the normative Slavonic alphabet ("nash " = "ours";
"slovo " = "word"); some from the well-known "Alphabet Prayer of Constantine
the Philosopher'542 ("Bog " = "God"; "Faraon " = "Pharoah”); and some are

evidently his own creations ("verui " = "believe"; "istina " = "truth”; "liubov " =

539For more on Neo-Pythagorean numerical and alphabetical symbolism see chapter four
"Gnosticism, Hermetism, Neo-Platonism and Neo-Pythagoreanism: The Alphabet in the
Hellenestic and Early Christian Era" in Johanna Drucker, The Alphabetic Labyrinth: The Letters in
History and Imagination 72-92.

540¢YHpIHISI U JEHOCTH 3KJO XpaHHCs], amle Xomemu Bckopt cHHcKaTH BEuHOE
cokposumes»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

541 ¢YcepaeHb U Tenab Kb Bory npucHo 6yAH, Za NpUYaCTHHKD 6yaemy BEUHBIS
wi3HU»—Dymytrii, Metropolitan of Rostov, Sochineniia 1: 292.

542By Dymytrii's time this prayer existed in many variants. See the proposed reconstruction in
Kujo Kuev, Azbuchnata molitva 170—72.
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"love"). Whatever Dymytrii's inventive sources may be, these alphabet
characters likely reflect the Pythagorean symbolism that lies concealed beneath
the text of the Spiritual Alphabet itself.

Thus, Dymytrii's approach to the alphabet is pedagogically practical,
rhetorically organized and philosophically based. The letters of the alphabet
themselves may serve as inventive material that the artist is free to rearrange.
Thus the Spiritual Alphabet demonstrates that the Slavonic alphabet itself may
be subject to rhetorical dispositio. Not only does the alphabet serve as the
means by which the author organizes his book, it may also serve as an

instrument of the writer's good arrangement and persuasive intent .
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