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FroMm THE EDITORS

The present monograph contains the first results of a linguistic study of Service
or Monthly Menaia conducted by a team of Polish and Russian linguists with
the support of the National Research Centre of the Republic of Poland (Grant
Ne 2011/01/B/HS2/03346). The project is implemented by faculty members of
the Warmian-Masurian University in Olsztyn and researchers from the Centre
for Church Slavonic Studies of the V.V. Vinogradov Institute for Russian Lan-
guage of the Russian Academy of Sciences.

Service or Monthly Menaia are among the principal books of the Or-
thodox Church and are essential for performing daily liturgical services. The
name of these service books derives from the Greek root u#v ‘month; unviaiog
‘monthly, one-month’, 'lasting a month'. The Menaia cycle for the entire eccle-
siastical year, which begins on September 1 (old style), consists of twelve vol-
umes containing so-called "posledovaniya” or “sluzhby”(services).

Containing the texts of daily services to saints, Christian feast days, glo-
rified icons and relics, and important events of Christian history, modern Me-
naia were compiled over more than a thosand years. Menaia services include
festive poetic hymns and kontakia (long poems composed along the model
invented by Romanos the Melodist (Greek Pwuavés o MeAwddg) in the 6th
century). Russian Service Menaia not only reproduce old texts that were trans-
lated from Greek and other languages but are also constantly expanded with
new hymns. Any present-day church service may contain 9th-century hymns
as well as modern texts that were written in recent times. By studying different
editions of church services, one can trace changes in the consciousness of the
faithful that took place over the centuries and that found their expression in
the language of hymnographic works incorporated into the Menaia.

The authors of this book tried to find common trends in the develop-
ment of two different traditions of Russian church lore (Old Believer and post-
reform movements) that scholars had believed to be irreconcilable up until
now. The authors analysed the process of the revision of texts of the Service
Menaia, because the editors’ changes affected all levels of the linguistic system,
including morphology, syntax, vocabulary, phraseology, graphics and orthog-
raphy. Moreover, one tried to study how the content of services changed, what
new ideas and symbols appeared in texts, and what influence they had on the
worldview of Orthodox Christians.

The methodology of the studies is based on a confrontational panchron-
ic approach to the description of linguistic phenomena at all levels from mor-
pheme to text. The use of a panchronic approach for describing the material is
explained by the impossibility of dating most texts precisely and the desire to
create a homogeneous model for the process of the revision of liturgical texts.
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The book consists of two independent sections or studies that are con-
nected by a common theme figuring in the monographss title. The first section,
written by Alexander Kravetsky and Alexandra Pletneva, analyses the genesis
of modern Service Menaia that are in use in the Russian Orthodox Church.
Of all liturgical books, the Menaia are particularly open to the influence of
modernity, and so the incorporation of new services into the Menaia is exam-
ined in the context of Russian ecclesiastical and secular history from the 17th
to the 20th centuries. Modern Russian has had a considerable impact on the
language of the Service Menaia. The most interesting influences are changes
in semantics and stable metaphors. Expressions revised under the influence of
the Russian language sound natural for Russian speakers while their habitual
meanings are perceived with a lot more difficulty. Kravetsky and Pletneva re-
count the very interesting history of the penetration of the notion of "Holy
Russia” or "Holy Rus”, which is of great importance for Orthodox Russians,
into liturgical texts.

The second section presents some of the work of the research team from
the Department of Slavic Linguistics of the Warmian-Masurian University in
Olsztyn. This part of the monograph addresses different problems of the mo-
dus operandi of liturgical texts among priestless Old Believers living in Poland,
including the determination of the protograph for texts included in Old Be-
liever editions of the Menaia. The first chapter, written by Joanna Orzechows-
ka and Helena A. Pociechina, describes the history of the book collection of
the Wojnowo Monastery. Chapter 2 contains a systematic analysis of graphic,
grammatical, semantic, and logical principles that were used both by editors
of pre-reform Menaia in the first half of the 17th century and by Old Believers
for reproducing and/or editing hymnographic texts of Menaia services that
were incorporated into canons published by Old Believer typographies in the
second half of the 19th century and the early 20th century. The analysis focuses
on theotokia that are frequently chanted during services. The third chapter,
written by Alla A. Kamalowa, contains an analysis of hagioanthroponyms and
vocatives in a number of liturgical services and identifies general principles for
such constructions. In Chapter 4, J. Orzechowska examines the gender aspect
of hymnographic nomination and evaluates the possible impact of Menaia
texts on the everyday life of Old Believers. Chapter 5, written by H. Pociechina,
contains several preliminary conclusions about the evolution of the relation
between book culture and worldview of Polish Old Believers that passed from
Fedoseyan to Pomorian creeds.

The authors believe that the publication of these research results will
promote the scholarly study of the history, culture, language and philosophi-
cal and dogmatic traditions not only of Orthodoxy but also of Christianity
as a whole and also encourage the development of interdisciplinary studies
in culture and religion. The international exchange of information between



scholars will intensify cooperation, while the continuing study of the culture of
Masurian Old Believers will contribute to a deeper and broader awareness of
the history and traditions of East Prussia, which is essential for preserving the
cultural heritage of this region for future Polish generations.

Helena Pociechina
Alexander Kravetsky
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Development of the Modern Service Menaia

from the 18th to the early 21st Centuries

1. Indroduction: Menaia Texts up to the Mid-18th and First
Half of the 19th Centuries

The history of menaia services of the Early Modern Period goes back to
the Nikonian and post-Nikonian revisions. During these revisions, a con-
siderable number of services to saints, and especially Russian saints, were
excluded from the Typikon and Menaia [Nikol'sky 1896, Mansvetov 1883,
Mansvetov 1884, Krylov 2009]. In this chapter, we will speak about the re-
verse process which led to the extensive russification of Service Menaia by
the early 21st century.

New services were introduced into the Menaia very rarely during the
18th and 19th centuries. Furthermore, the few services incorporated into
the Menaia during this period were largely secular rather than ecclesiastical
in nature. The best known such text is the Service to the Victory at Poltava
(CaSRRA RAaropdpeTReHHAA Ki¥, Kz Tk TOR cAdRHMOMY, O KEAHKO
Riomz pagoRannoi nokkatk napz ckrkfckHMZ KOPOAEMZ KApOAOMZ KTOPRIME
HAAECATR H ROHHCTEOMZ @rw, topkanHofl nopz noardkon, Bz akro ©
KOMAOWIEHIA TAHA #aV,8, ‘Thanksgiving Service to God Glorified in the Holy
Trinity for the Great God-Given Victory over the Swedish King Charles XII
and His Army at Poltava in the Year of Our Lord 1709") that had been com-
piled by Theophylact Lopatinsky at the order of Peter the Great and personally
edited by the latter [Zhivov i Uspensky 1987: 77]. This service uses extensive
allusions to the Holy Scripture for glorifying Peter the Great and condemning
his enemies. For example, the author of the service characterizes Mazepa as
follows:

(1) D kpdiinarw HedeToReTRA i SACKR! WEpkTeca nuindk nocakaSioyrin oaf ngefnaSyemy
iSak, Wrpkmreea wropntit €34, pARZ A AbcTENZ, WRPKTECA (WHZ NOrHREARHWIL, ATAROAZ
HPAROMEZ, 4 HE MEAOREKZ, TPRRAATRIT DeTSIHNKZ MABENA, FsKe WOTARHEZ XPTA TAHA, A
A Raaropkmeaa ckoero, i npnaknica Kz ¥noeram¥, cokkyldA ROZAATH SAdA F4 KAArAA,
34 BAaroprkAnie Sa0pEACTRO, 34 MHAOLTH HEHAKHOTR: K% PKE ROZAAAE KTOpoMY FAKOKE H
negom¥ i€k no prkawmz fixz [M_kab._iyun’: 399].

‘O extreme madness and rancour! A wicked follower of the first Judas has now appeared. A
second Judas, a slave and liar, has appeared. Mazepa, the son of death, a devil rather than a
human being in temper, and a thrice-cursed apostate, has appeared. He abandoned the Mes-
siah of the Lord, his Lord and Protector, and joined the devil, scheming to return evil for good,
wickedness for benefaction, and hatred for mercy. God has given him his just deserts just as to
the first Judas.
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This service was the first to call the tsar "Christ” — a reference that became
common in 18th-century panegyric works (a play on words based on the fact
that the word ”Christ” denoted anointed” in Hebrew, while the Russian tsar
was anointed during the coronation). The correctness of this usage was de-
fended by Theophan Prokopovich in 1718 in his speech On the Power and
Honour of the Tsar” [Zhivov i Uspensky 1987: 77]. The introduction of such
usage into liturgical texts verges on the point of blasphemy:

(2) He KOI’I;!OUJAH npoee, ARAE, rak ($Th mAAweTH rinm Ap@KHIA, AMHIRE KAAACA @:rrh
orru,g_:m,s rmumlm,s, wkp-eroxom,s KO A BZ HOKOA hAAFOAA’FH (,pr'L’l‘O)(OMA H RO AHE)(A
rmumx,s rrmm,u MHAWETH TAHH Ap@nnm Ha no/mx,s nommumnx,s, GI"M CHHAE K% HAMEZ TAh
EHAZ HA IOMOLIA, i WOMOAYHEA HA Kparwu namnx,s CHARHRIK, R CM¥TH AX%, TROpA MHAOLTH
xpierY ekoemY nerp¥, i CKOF KPTOMZ coxpaHAM Kg¥EHHOE TomY sHTEAneTEO [M kab. iyun’:
399]

‘Do not ask, David, where is the ancient mercy of the Lord, which you promised to our fathers.
We have received it with new grace. In our days, we have received on the battlefields of Poltava a
mercy similar the Lord’s former mercy: the Lord of Sabaoth came to help us and attacked our strong
enemies, disconcerting them and according mercy to His anointed Peter and preserving with the
Cross the people that He entrusted to him.

Naturally, the odious Service to the Victory at Poltava is a unique phenom-
enon. The other services that were introduced at the initiative of secular
powers are a lot more traditional and fit much better into the Menaia con-
text. For example, the Thanksgiving Service to God Glorified in the Trin-
ity in Recollection of the Peace Concluded between the Russian Empire
and the Swedish Kingdom” (1721) that had been compiled by Archbishop
Gabriel Buzhinsky at the personal order of Peter the Great is a lot more
traditional [Spassky 2008: 64-67]. Similarly, the ”Service to Saints Zachary
and Elizabeth” (September 5) does not seem to be politically engaged at
all, although it was introduced into liturgical practice and into the Service
Menaia during the reign of Empress Elizabeth. Previously, the "Service to
the Holy Prophet Zachary, Father of St. John the Forerunner” that had been
translated from the Greek had been celebrated on this day [Spassky 2008:
60-62]. The ”Service to Saints Zachary and Elizabeth” became a natural
part of the liturgical cycle, and its text is not associated with the name of
the Russian empress.

We should note, without going into detail, that the introduction of
new services was more the exception than the rule in the 18th and the first
half of the 19th centuries. The situation began to change radically only in the
last quarter of the 19th century. The starting point was the introduction of a
service to Saints Cyril and Methodius, the inventors of the Slavic alphabet.
By the time book printing appeared, the "First Enlighteners of the Slavs” had
long ceased to be venerated, and so their services were not included in the
printed Menaia.



2. The Cyril and Methodius Festivities and the Introduction of
New Services into the Menaia

Interest in Cyril and Methodius reappeared in the mid-19th century when the
names of the ”First Enlighteners of the Slavs” became a symbol of the self-
determination of Slavic cultures. Tellingly enough, the first Cyril and Metho-
dius Festivities took place in Plovdiv on May 11, 1858. The Greeks did not
participate in the celebration, despite the fact that the Bulgarian Church was
subject to the jurisdiction of the Patriarch of Constantinople. The Plovdiv Cyr-
il and Methodius Festivities became an important milestone on the way to the
slavicization of the Bulgarian Church [PE V: 630-631]. They continued to be
viewed as a political demonstration for a long time to come. It is not surprising
that the Greeks refused to participate in the 1885 Festivities, too, claiming that
the latter were political in nature [Troitsky 1886: 19].

The celebration of the thousandth anniversary of the mission of Cyril
and Methodius was covered by Russian church periodicals. For example, an
unsigned article published in Dukhovnaya Beseda contained a fairly detailed
report on how Catholic Slavs living on the territory of the Austro-Hungarian
Empire celebrated the jubilee of the First Enlighteners of the Slavs and how the
Lutherans followed their example. "During the current year,” reported Duk-
hovnaya Beseda, “that has been called the Year of the Slavic Jubilee by the
Roman Church, special prayers and chants in honour of the Enlighteners of
the Slavs will be performed at all services in all Roman Catholic and Lutheran
churches. Some Lutherans have even written special Slavic liturgies for this
occasion that try to imitate our liturgy as much as possible and have com-
piled a special cycle of sermons for the people. <...> Although the Orthodox
Church in Austria has not yet published any decree in response to the general
appeal to the Slavs to celebrate this 1,000th anniversary, it will certainly not re-
main a simple bystander to these festivities that are being celebrated by Roman
Catholics and Lutherans, as otherwise people may begin to think that the faith
brought by Cyril and Methodius was Roman Catholic rather than Orthodox”
[Slavyanskiye dela 1863: 89-90]. This article of December 26, 1862, was indi-
rectly addressed to Orthodox Christians that had not yet begun to prepare for
the celebration of the Cyril and Methodius Jubilee.

Appeals to reintroduce the names of Cyril and Methodius into church
services were fairly frequent in Russian church periodicals of the time. "Giv-
en that our church daily commemorates John Chrysostom, the author of the
Liturgy,” wrote I. Belyayev, "why could it not commemorate alongside John
Chrysostom Cyril and Methodius that translated the Liturgy and other church
services into our native Slavic language?” [Belyayev 1862: 363]

The first practical steps to reviving the liturgical veneration of the First
Enlighteners of the Slavs were taken by Anthony (Amfiteatrov), Bishop of
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Smolensk. In the summer of 1861, he submitted a report to the Chief Procura-
tor of the Synod in which he noted that there is no service to Cyril and Metho-
dius in the Menaia on May 11 nor any troparion or kontakion to them in the
menologium. In other words, no special service celebrated the First Enlighten-
ers of the Slavs in the liturgical practice of countries employing liturgical books
printed in Russia (Serbia, Bulgaria and Russia). It was necessary to compile
this service and introduce it into liturgical practice.

Archbishop Anthony’s proposal was supported by Metropolitan Phil-
aret (Drozdov). The latter wrote in his review, "It would be appropriate in the
present case to compile a canon with three stanzas in each ode, one in glory
of the Most Holy Trinity or Christ the Saviour, another in honour of Cyril and
Methodius, and a third in honour of the Theotokos and to have this canon
clearly read at the Moleben after Liturgy between the singing of the irmoi”
[Popov 2013: 305-306]. Metropolitan Philaret himself composed an ode for
the canon; its fate will be described shortly. During the discussion of the newly
written service, doubts were voiced whether the First Enlighteners of the Slavs
should be called “equal to the apostles” Archbishop Philaret wrote a special
note in which he argued in favour of the correctness of such usage. The Synod
approved the text, and the service was printed and later introduced into the
1889 Festal Menaion.

In 1863, the names of Cyril and Methodius were included in service
books. Let us cite the corresponding decree of the Synod:

“In commemoration of the 1,000th anniversary of the first sanctification of our na-
tive language with the Gospel and the faith of Christ, the Most Holy Governing Synod
ordains: 1. Beginning with the current year of 1863, to establish on May 11 an annual
church celebration of Venerable Cyril and Methodius with an All-Night Vigil, Liturgy and
Moleben to the Saints; 2. After being printed, the service to the Saints shall be sent <...>
to eparchial hierarchs for distribution <...> to all churches in their jurisdiction for the
purpose described in Item 1.

Thus the revival of the church commemoration of Sts Cyril and Methodius was
one of the main events surrounding the celebration in 1863 of the 1,000th an-
niversary of the Moravian mission. Two years after these festivities, the Cyril
and Methodius Anthology (Kirillo-Mefodiyevsky sbornik) was published by
M. Pogodin [KMS 1865]. This anthology contained a considerable number of
sources linked with the activities of Cyril and Methodius, including old servic-
es to the First Enlighteners of the Slavs. It also contained articles that empha-
sized the political aspects of the Cyril and Methodius Festivities. Pogodin him-
self wrote the "Encyclical Letter to Slavs” for the anthology. In it, he decried the
mutual hostility between Slavic peoples ("Poles hate Russians, Czechs do not
get along with Moravians, Croatians are jealous of Serbs, and Bosnians avoid
Bulgarians” ) and called on Russians to bring the Slavs together. According to
M. Pogodin, the unity of Slavs lay in their language. The idea that language was



the foundation of unity was shared by the other contributors to the anthology.
E Buslayev wrote that the unity of the church language is the foundation of the
unity of East Slavs. "The native tradition that was put by the Enlighteners of
the Slavs at the foundation of the harmony of Slavic tribes became a source of
political might for our country and of the strong and unanimous development
of the entire Russian people.” P. Bessonov [1865] affirmed that the study of the
heritage of Cyril and Methodius was the only undertaking common to all Slavs
and that it cast light on the unity of Slavic history. I. Aksakov considered the
revival of the church commemoration of Cyril and Methodius to be evidence
that the ”idea of Slavism has emerged in our public consciousness” ”These
festivities,” he continued, "are a pledge for the future spiritual unification of
all Slavs and a link that connects dispersed brethren” A. Gorsky [1865] noted
that, on May 11, the day when the Russian Church commemorates Methodius
and Cyril, the Greek Church commemorates the “renewal of Constantinople”
”Is this a coincidence,” exclaims Gorsky, “or an interpretation of history, which
sees in the conversion of Slavic tribes to the Eastern Church the spiritual re-
newal of Constantinople? Or is it also a prophecy about the future?”

Thus the revival of the liturgical commemoration of the First Enlighten-
ers of the Slavs went hand-in-hand with the movement that led to Cyril and
Methodius being viewed as key figures of Slavic culture. Over the following
150 years, services to Cyril and Methodius took up ever more space in the
Service Menaia. We will subsequently see that the version of the Menaia that
was published in 1978-1988 contains as many as three different feasts to the
First Enlighteners of the Slavs and that a different service is provided for each
of these days.

The next jubilee was the 1,000th anniversary of the death of Methodius,
which was commemorated in 1885. In January of that year, Pyotr Giltebrandt,
Chief Corrector at the St. Petersburg Synodal Typography (he is primarily
known for his New Testament and Psalter dictionaries today), submitted to K.
Pobedonostsev a note entitled "How should the Most Holy Synod commemo-
rate the 1,000th anniversary of Methodius Day?” This document contained a
publishing programme that P. Giltebrandt tried to implement over the remain-
der of his career at the St. Petersburg Typography. Giltebrandt proposed pub-
lishing a series of parallel texts in Church Slavonic, Greek, and modern Slavic
languages. Moreover, it was planned to publish a series of different materials
dedicated to Cyril and Methodius.

Let us cite several passages from this document that relate to our present
theme:

1) In 1863, by Decree 733 of the Most Holy Synod, an annual church celebration on
May 11 of Venerable Cyril and Methodius with an All-Night Vigil, Liturgy and Moleben
according to a specially compiled service to the Saints was established in commemora-
tion of the 1,000th anniversary of the first sanctification of our native language with the
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Gospel and the faith of Christ. This service was last printed in 1869 in St. Petersburg. It
should be immediately reprinted.

2) When reprinting this service, one should keep in mind the proposal by the Alba-
nian monk Arsenius of publishing services to Spiridon, Charalampus, Cyril and Metho-
dius, and Athanasius and Cyril, Patriarchs of Alexandria, in one volume. One should get
this manuscript collection of services from Father Arsenius.

3) As far as I know, there is no akathist to the First Enlighteners of the Slavs. If this
is indeed the case, their lives, published in the Menaion Reader for May 11, should give
excellent liturgical material for this akathist. One should hope that some hierarchs of
the Russian Church will want to write this akathist, as such works are always the result
of personal effort and inspiration. < It would be my heartfelt desire to undertake such a
project, yet I feel that I am too unworthy for this task and too beleaguered by different
work, cares and sorrows. Nevertheless, if the need arises, I am ready to make corrections
in Church Slavonic vocabulary and syntax as far as I am able.>

At Giltebrandts initiative, the Collected Services, Lives, Eulogies and Akathist
to the Holy Enlighteners of the Slavs Methodius and Cyril (Izbornik. Sluzhby,
zhitiya, slovesa pokhvaly i akafist svyatym uchitelyam slovenskim Mefodiyu
i Kirillu) was published in 1886. It contained a large corpus of liturgical texts
dedicated to the Saints. As we will see below, many of the services printed here
were included in the 1978-1988 editions of the Service Menaia.

Above we spoke exclusively about the activities of the St. Petersburg
Synodal Typography. Nevertheless, liturgical books were mostly published by
the Moscow Synodal Typography rather than in St. Petersburg. The two ma-
jor Russian church publishing houses closely followed each other’s activities.
Heated debates periodically arose between the typographies; they concerned
not only organizational issues of church book publishing but also issues of
textology and orthography and the principles of the morphological unifica-
tion of Church Slavonic texts (cf. [Kravetsky 2008; Kravetsky 2010; Balashov
2001: 190-192, 209-217]). P. Giltebrandt’s project apparently led to a project
of expanding the Typikon and Menaia with services to Russian saints that had
been removed from the church statute during the Nikonian revisions. This
document was compiled by M. Nikolsky, Chief Corrector of the Moscow Syn-
odal Typography and an eternal opponent of Giltebrandt. In 1891, Nikolsky
sent the report to the Synod, leading the latter to launch once again the revi-
sion of the Typikon. This work did not have any practical results. However,
this project is interesting for us insofar as it clearly shows the overall trend. In
the course of a single decade, the two main church publishing houses began
to speak about the necessity of expanding the Monthly Menaia. Very impor-
tantly, these projects were proposed not by men of letters or theologians but by
publishers that were working in the field and that were well familiar with the
difficulties and pitfalls of such projects. Their stances are thus very significant.

In the previous section, we spoke about services that were incorporated
into the Service Menaia in the 18th and first half of the 19th centuries and not-



ed that these additions were made in the context of secular rather than church
policy. However, the situation changed radically in the wake of the Cyril and
Methodius Festivities. In 1890, a service to Equal-to-the-Apostles Methodius
and Cyril was included in the Festal Menaion. In 1889, at the order of the
Synod, services to Demetrius of Rostov, Mitrophan of Voronezh, Innocent of
Irkutsk, and Tikhon of Zadonsk were included in the Service Menaia (they
were first published in the 1894-1895 editions of the Menaia) [Churilovsky
1909: 2441-2442]. This was the start of the process of introducing new services
into the Menaia.

People quickly forgot about the fact that the church commemoration
of Cyril and Methodius had begun only a short time back. The Clergyman’s
Handbook (NastoI'naya kniga svyashchennosluzhitelya), which was published
in 1913, declared that "the ancient services were reprinted” in 1863 [Bulgakov
1913: 181-182]. In other words, the services to the First Enlighteners of the
Slavs that had been compiled only fifty years before seemed to date from hoary
antiquity by the early 20th century.

3. ”Legalization” of the Popular Veneration of Saints

During the reign of Nicolas II, one paid a lot of attention to the veneration of
saints and, especially, Russian saints. We shall not discuss the causes of this
phenomenon here; let us simply note that, out of the 10 church-wide canon-
izations during the Synodal Period, 5 took place during the reign of Nicolas
IT [Tarasov 1995: 240-241]. The interest in Russian saints called for a histori-
cal understanding of this phenomenon. General works about Russian saints
began to appear at the turn of the 20th century. They included, above all, the
well-known work by Archimandrite Leonid (Kavelin) entitled Holy Russia or
Information about All Saints and Ascetics of Piety in Russia (Svyataya Rus)
ili svedeniya o vsekh svyatykh i podvizhnikakh blagochestiya na Rusi) [Leo-
nid 1891], as well as the Menologium by Archbishop Demetrius (Sambikin)
published in 1897-1902 [Dimitry I-XII]. The interest in iconographic depic-
tions of Russian saints also grew markedly during this period [Tarasov 1995:
236-289].

In May 1900, the Synod ordained the preparation of a Russian transla-
tion of the Lives of the Saints by Demetrius of Rostov, which was published
in 1903-1908. At the same time, the True Menologium of All Russian Saints
That Are Venerated Church-Wide and Locally through Molebens and Festive
Liturgies: Compiled from Reports to the Most Holy Synod by the Bishops of
All Eparchies in 1901-1902 (Verny mesyatseslov vsekh russkikh svyatykh,
chtimykh molebnami i torzhestvennymi liturgiyami obshchetserkovno i
mestno, sostavlenny po doneseniyam Svyateyshemy Sinodu preosvyash-
chennykh vsekh yeparkhy v 1901-1902 godakh) has a special place among
all the hagiographic works published at the turn of the century. Although the
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name of the editor is not mentioned, we know that this book was compiled
by Sergius (Spassky), Archbishop of Vladimir and Suzdal. The uniqueness
of this work lies in the fact that, for the first time since the start of the Syn-
odal Period, one consistently tried to record cases of the real veneration of
saints rather than imposing such veneration from above. This menologium
was meant to address the problem that church calendars and other popular
handbooks contained the names of ascetics that had never been canonized.
This was due to the fact that there was no reliable and generally accepted list
of all Russian saints. The True Menologium was meant to serve as a norma-
tive handbook on which all compilers of calendars and censors could rely.
Nevertheless, the approach taken by the editor was quite unexpected. The
True Menologium is not a list of saints whose acts of canonization were
found in the archives but the result of an opinion poll of sorts. Archbishop
Sergius collected and systematized the opinions of eparchial hierarchs as to
which saints were venerated in their eparchies:

"By a decree of August 10, 1901, the Most Holy Synod ordained that the bishops of
all eparchies report to it about saints in whose honour molebens and festive liturgies are
served in their eparchies. The present True Menologium of Russian Saints That Are Can-
onized and Venerated by Molebens and Festive Liturgies was compiled on the basis of
these reports by bishops. <...> The present True Menologium of All Russian Saints shall
impose on spiritual censors not to allow the names of non-canonized venerated defunct
Russian ascetics that are not listed in the present Menologium to get into calendars and
popular menologia. They previously had an excuse in their ignorance, yet the boundaries
between canonized saints and non-canonized ascetics are now clear. The publishers of
large works about saints that are compiled in a scholarly fashion must now also distin-
guish between clearly canonized saints and non-canonized ascetics, and censors must
monitor this.” [Verny mesyatseslov 1903: 57-58]

Thus, the Synod recognized, to all intents and purposes, that popular venera-
tion provided sufficient grounds for considering an ascetic to be canonized
and gave the list of Russian saints compiled on the basis of this criterion the
status of a normative document.

It is clear that, given such an approach, the Menologium necessarily in-
cluded saints that were more the object of popular veneration than church
worship. For example, it lists on June 24 the names of "Holy Righteous Youths
Jacob and John of Meniugi on the Meniugi River of the Novgorod Governor-
ship, T ca. 1566-1569 in the time of Holy Metropolitan Philip” [Verny mesy-
atseslov 1903: 21].

Without discussing the purely folk tradition of their veneration
(cf. A. Panchenko’s recent monograph [Panchenko 2012]), let us note that
their presence on the official list of Russian saints led them to be included in
the Service Menaion published in the 1980s as well. Still, a troparion is the only
text to Jacob and John in the Menaion [M_iyun’ II: 311].



4. ’Non-Menaia” Circulation of Menaia Services

The lack of a service in the printed Menaia does not necessarily imply that a saint
is not the object of church veneration. Certain services circulated in notebooks
and could be celebrated (with or without the permission of the church authorities)
in places where a saint was traditionally venerated. In the 19th century, church
authorities condoned the use by churches and monasteries of liturgical texts that
had not been approved by the Synod. When a request was submitted to the Synod
to print a service, petitioners often stated that this service had been celebrated for
several years already. This provided additional grounds for approving a new ser-
vice. For example, the abbess of the Dormition Convent in Vladimir petitioned the
Synod in 1874 to print a service to Martyr Abraham of Bulgaria and noted that the
manuscript of this service had long been used at the Dormition Monastery. As a
result of such petitions, some services were published as booklets (as was the case
with the service to Martyr Abraham of Bulgaria), while others were included in
standard Menaia. The history of the approval (or rejection) of services for church
use is very interesting. A book by Bishop Herman (Veynberg) that discusses such
issues in great detail will soon be published (cf. p. 43-44 of the present book).

5. Supplementary Menaion

The first large-scale inclusion of new services into the Menaia took place in the
early 20th century. In 1909, the Supplementary Menaion was published; it con-
tained 16 services that were lacking in the edition of the Service Menaia. This
book, printed in the standard format of Service Menaia, was meant to serve
as a supplement to the latter before being included in subsequent editions of
the Menaia. However, on account of the Revolution, the Monthly Menaia were
reedited only 70 years later.

The Supplementary Menaion was published at the initiative of Anthony
(Khrapovitsky), Archbishop of Volhynia. Already in the autumn of 1905, he
had drawn the Synod’s attention to the fact that a number of saints for whom a
Polyeleos was indicated lacked services in the Menaia. By Decision Ne 1701 of
March 4 / April 14, 1908, the Synod ordained to

”1. Include t.he feast days of Venerable Job of Pochaev in the church calendar.

2. Print a Supplementary Menaion with nine services as a separate book in the same
format and font as existing monthly Menaia in the necessary number of copies, no matter
whether these services are also included in monthly Menaia, and send them after printing
to all monasteries and parish churches for a price of at most one rouble and free of charge
<...> to poor churches.

3. Commission Archbishop Anthony of Volhynia to edit the aforementioned nine ser-
vices before publication in order to bring them into line with other analogous services of
the monthly Menaia and the requirements of the Church Statute”
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Archbishop Anthony proposed that a number of other services be included
in the book, which brought the total number of services to sixteen instead of
nine. By June 1908, Archbishop Anthony had finished editing the texts of the
services. He wrote that “the correction of the text mostly consisted in put-
ting words in sentences into the correct order, correcting grammatical forms,
abridging cumbersome phrases written in bureaucratic language, and, only
in the service to St John the Warrior, removing inappropriate thoughts” The
“inappropriate thoughts” mentioned by Archbishop Anthony included a refer-
ence to St John’s assistance in catching runaway slaves.

A review by N. Churilovsky appeared simultaneously with the pub-
lication of the Supplementary Menaion. This review gave, on the one hand,
a detailed description of the compilation and correction of all services that
were included in the Menaion (violating the traditional anonymity of liturgi-
cal books) and, secondly, gave a list of 69 services that could be subsequently
included in the Menaion.

The publication of the Supplementary Menaion set an important prec-
edent. The idea of publishing anthologies of church services that had not been
included in the Service Menaia up until then yet would be included in the
future continued to be implemented in the publishing practice of the Russian
Church subsequently. A Supplementary Menaion to Russian Saints was com-
piled in the 1950s by Bishop Athanasius (Sakharov) in exile. This book was
not published and has come down to us only in manuscript copies. During
the post-Soviet period, two different Supplementary Menaia were published,
each in two different editions [MD 2005, 2006, 2008, 2008a]. The services in
both of these Menaia editions are lacking in the standard Service Menaia and
are printed in church [MD 2006, 2008] and civil script [MD 2005, 2008]. Such
intermediate publication of services before their inclusion in monthly Menaia
turned out to be very convenient, and thus one can expect new editions of this
liturgical anthology to appear.

6. Programme for Incorporating New Services into Liturgical
Books

The question of including new services to saints was discussed during the
preparation of the convocation of the All-Russian Local Council. For example,
the Commission for Elaborating the Agenda for the Local Council chaired by
Hieronymus (Ekzemplyarsky), Bishop of the Vistula Territories, declared that
“the commemoration of Russian saints is quite edifying and useful for reviv-
ing the self-awareness of the Russian people. One should ordain that Russian
saints be commemorated in all churches on the dates set down in the True
Menologium of Russian Saints that was published by the Most Holy Synod in
1903” (cited from [Kravetsky 1998: 345]).



M. Skaballanovich delivered a speech at the 6th Section of the Precon-
ciliar Committee, whose jurisdiction included, among others, "affairs of faith
and liturgy”. Let us cite a fragment of the protocol that contains information
on this report:

We listened to the oral report of Professor M. N. Skaballanovich about the national-
ization of the liturgical menologium to the following effect:

"The liturgical menologium of the Orthodox Church is sometimes accused of a Greek
bias, meaning that it primarily contains services to Greek saints. This reproach is not en-
tirely fair. In addition to Greek saints, our statute ordains services to the most important
saints of all nationalities from all over the world: Roman (even such late saints as Vener-
able Benedict), Syrian, Armenian, Persian, Georgian, Scythian, Slavic, Indian, etc. Nev-
ertheless, there is a grain of truth in this reproach: it is strange, for example, not to have
services to such saints as Hieromartyr Cyprian of Carthage, St Hilary, and St Irenaeus of
Lyon. As it arose and took its final shape in Greece, the liturgical menologium naturally
has a local colour. When the Russian Church adopted this menologium, its task was to
moderate this colouring and give the menologium its own hue. This had to happen, as the
Russian Church has so many saints of its own. They were included, and continue to be
included, in the menologium. Yet how are they included? Anyone who has taken a look
at the Typikon and the Menaia must needs be upset by the sad state of Russian saints
there. There are services (including festive services with all-night vigils) to many of them.
However, these services come after services to ancient saints and are clearly intended to be
served locally “where there is a church or relics of a saint”. In practice, these services are
virtually not celebrated at all with the exception of a few prominent saints such as Vener-
able Sergius of Radonezh or Alexander Nevsky. However, the selection of such saints is
up to the choice (whim) of each clergyman. Moreover, if a service to a Russian saint is
celebrated, it takes place with a Polyeleos, and the service to the ancient saint is omitted
altogether or (in monasteries) shifted to Compline.

However, this goes too far. There are too many services with Polyeleos in our statute
already (in the second half of the 18th century alone, services to each of the 12 apostles
were transformed from services with a Great Doxology to services with a Polyeleos by
our statute); it also unfitting to omit services to ancient saints or shift them to Compline.

For this reason, it is very important to combine services to Russian saints with services
to ancient saints without violating the everyday nature of the service (and print such ser-
vices in future editions of the Menaia and the Typikon). This has already been done with
the service to Equal-to-the-Apostles Olga after the jubilee celebration to Saint Viadimir (to
whom an all-night vigil has been justly introduced with the transfer of the service to Mar-
tyrs Quiricus and Julietta to July 14 yet not to Compline!). Moreover, services to certain
Russian saints still have to be compiled (for example, to Venerable Sergius and Herman of
Valaam), while others have to be musically edited (all stichera and sedalens must be set to
prosomoia, while the troparia and irmoi of canons must be metrically homogeneous).

This will lead to the nationalization of the liturgical menologium of the Russian Or-
thodox Church”

After a short discussion, the committee ruled that the theses of this report be deemed
acceptable and that they should be presented to the Council for discussion during the
review of our liturgical statute and its adaption to the conditions of modern life [DSS I:
696-697].
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At the All-Russian Local Council of 1917-1918, issues relating to the veneration
of Russian saints were examined at the Council Section "On Liturgy, Preaching,
and the Temple”. At the Section, one discussed, among others, the procedures
for new canonizations, the question of reinstating the Feast Day of All Saints
Who Have Shone Forth in the Russian Land, and the inclusion of services to all
Russian saints in the Menologium. At the 35th session of this Section, Hiero-
monk Athanasius (Sakharov) made the report "On the Inclusion of Services to
All Russian Saints in the Church Menologium”. Father Athanasius deplored that
there are only 72 services to Russian saints in the Service Menaia, while another
300 services are not known to laypeople or clergy. At the same time, the True
Menologium, about which we spoke above, did not solve the problem of compil-
ing a generally accepted list of Russian saints. Although the Synod sent copies
of this book to all churches, it did not come into general use. The publishers of
church calendars did not follow the norm set down by the True Menologium.
To bring this aspect of liturgical practice into order, Father Athanasius proposed
introducing into all menologia in liturgical books the feast days of all Russian
saints, whether generally or locally glorified. Moreover, the feast days of icons of
the Theotokos should also be marked in the menologia.

Together with the inclusion of the feast days of all Russian saints in the
church Menologium, one discussed the question of publishing services to them.
In this regard, Father Athanasius proposed drawing upon the experience of the
Serbian Church, which had a special anthology called the Serblyak with "liturgi-
cal services to Serbian saints” Each new edition of the Serblyak was expanded
through the addition of new services. It was recommended that anthologies of
services to Russian saints should also contain services to locally glorified saints,
which could be found in churches where they continued to be venerated.

Publishing services also required editing them, because "the Church
must not allow that faulty or sometimes even meaningless prayers be pro-
nounced even in a single church” (cited from [Kravetsky 1998: 360]). Father
Athanasius recommended publishing all available printed and handwritten
Russian services to saints and icons of the Theotokos in the form of special
monthly Menaia. He also proposed reviving the ancient practice of introduc-
ing into Service Menaia synaxaria or brief lives of the saints that had formerly
been read after the sixth ode of the canon. Here he referred once again to the
example of the Serblyak, which contained synaxaria. At the same time, Father
Athanasius proposed publishing illustrated catalogues of Russian saints, i.e.,
collections of their icons.

On the basis of this report, the following draft council decision was
elaborated:

1. One should publish a full Menologium with a precise indication of all feast days in
honour of icons of the Theotokos and all saints, whether universal or Russian, whether
generally or locally venerated, with troparia and kontakia, with brief information about



the holy icons and excerpts from the saints’ lives and with an indication of the places
where they are venerated. This Menologium must be sent to all churches.

2. The names of saints venerated by the entire Russian Church shall be included in the
Menologium in all liturgical books containing a Menologium.

3. All existing services to Russian saints and in honour of icons of the Theotokos must
be collected, corrected, supplemented with synaxaria and printed (in the case of services
in honour of icons to the Theotokos and to church-wide saints) in monthly Menaia; ser-
vices in honour of holy icons and local saints should be printed in Supplementary Menaia.

4. One must publish complete illustrated catalogues of universal and Russian saints
and icons of the Theotokos.

5. In each eparchy, lists of saints venerated in the eparchy must be compiled, and their
names must be recited during the litiya petition “Save, o God, your people” and the prayer
"Most merciful Lord” in the order that is specially set down by the eparchial authorities.
The eparchial authorities must also determine where and to which saints festive services
shall be held on feast days.

6. It would be best if the required information be collected in time for the Third Ses-
sion of the Council, so that at least an exact Menologium, if possible, be submitted to the
Liturgical Section for approval during the 3rd session and then published with the blessing
of the Holy Council. Thus, the Section requests the Holy Synod, first of all, to ordain that the
dossier of the publication in 1903 of the True Menologium of All Russian Saints be sent to
the Section and, secondly, to call upon eparchial hierarchs to collect in their eparchies and
present to the Holy Synod no later than August 1 of the current year 1918 exact informa-
tion about (a) all icons of the Theotokos venerated in their eparchies with an indication of
the time and circumstances of their appearance, place of veneration and all feast days and
with the attachment (if available) of printed lives, services, and depictions and descriptions
of monasteries and temples where the relics of saints lie. If a service is available in manu-
script only, its copy should be presented. If only a troparion and a kontakion rather than an
entire service are available, they should be attached, and it should be noted what service is
celebrated and how at the place of veneration of the holy icon or saint.

Moreover, it is necessary to write about the collection of these materials requested
by the Section in the upcoming issue of the Tserkovnyye vedomosti with a request from
the Section to the superiors of monasteries and senior priests of churches to help in these
activities and to present the materials as quickly as possible through eparchial hierarchs
to the Holy Synod without waiting for directives from the eparchial authorities.”

This programme was approved by the Conciliar Committee and then the Coun-
cil itself. The compilation of the Menologium was entrusted to a commission
consisting of B. Turayev, S. Glagolev, Hieromonk Athanasius (Sakharov) and Ar-
chimandrite Neophyte (Osipov). The Commission was unable to begin work for
a number of different reasons. Only in the 1950s and 1960s did Bishop Athana-
sius (Sakharov) resume work on the preparation of Russian Menaia.

7. Liturgical Samizdat during the Soviet Period

The situation changed radically after the Revolution. Church authorities no
longer had any publishing houses or the possibility of censoring liturgical texts.
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Typewritten and handwritten copies became the principal means of distribut-
ing new liturgical texts. In contrast, books that included all the basic services
of the year were quite big and were seemingly not copied in this fashion. In
addition, the shortage of basic liturgical books was met by books from closed
churches.

The disappearance of control over liturgical texts that circulated among
the faithful was accompanied by harsh state pressure on the Church. The ac-
cess to the printing press became increasingly difficult. In 1918-1919, church
authorities managed with great difficult to publish several liturgical texts in
the form of leaflets and small brochures (Service to All Saints That Have Shone
Forth in the Russian Land, Moleben for the Salvation of the Russian Land and
the Appeasement of Strife and Discord in It, a short Akathist to the Most Holy
Theotokos Derzhavnaya that was edited (as stated on the title page) by Patri-
arch Tikhon [Tsaritsa 2007: 491-497], and a Prayer before the Derzhavnaya
Icon [Tsaritsa 2007: 459-460]). After the requisition of church typographies,
liturgical texts that had received the approval of the supreme church authori-
ties could circulate only privately. Ecclesiastical sanction ceased to be a condi-
tion for the publication of a text by a press.

Typewritten and handwritten copies became the most common means
of the circulation of texts, including texts that were approved by church au-
thorities. Some manuscripts that circulated among the faithful contained not
only the text of the service or akathist but also a written blessing. The authors
of the present chapter possess an Akathist to Hieromartyr Blaise that is written
in a school quadrille notebook and that has a handwritten resolution in the end
by Bishop Macarius (Opotsky) that the akathist is permitted for liturgical use:

The akathist quite suitable for liturgical use.

Bishop Macarius (Opotsky)

1930, September 3

As a fellow countryman who served as a censer-lighter during my childhood in the altar
of the Church of Holy Great-Martyr Blaise, I was asked to read and review this akathist
before my departure from Novgorod the Great. I read with spiritual consolation these
akathist praises written by the pious monk Acacius. After having hastily corrected and
adjusted (sic!) several passages in it, I find it acceptable for reading at divine service. The
final approval for liturgical use is up to your bishop.

Tikhon <(Rozhdenstvensky)>, Bishop of Velikiye Luki, Vicar of the Smolensk Eparchy,
who visited his homeland Novgorod the Great on September 5/18, 1930.

Blessed for use in the Church of Holy Hieromartyr Blaise.

Archbishop Alexius <(Simansky)>. N. Novgorod. 1930 October 26 / November 8 [Kra-
vetsky 2012a: 87-88].

Let us repeat once more: this postscript was made in a chance copy written in
a school notebook. The first liturgical texts devoted to the realities of contem-
porary history circulated in the form of such “samizdat”. We are referring first
and foremost to texts that try to describe the feats of new martyrs.



The beginning of the church commemoration of new martyrs dates
back to April 1918 when the All-Russian Local Council adopted the resolu-
tion On measures in response to the current persecution of the Orthodox
Church”. This resolution fixed January 25 as the day of the commemoration of
new martyrs and confessors (the day when Metropolitan Vladimir [Bogoyav-
lensky] was killed). A day was also fixed for religious processions in parishes
where there had been new martyrs: Monday of the second week after Easter
[Sobraniye opredeleny III: 55]. The Council elaborated a mechanism for re-
cording acts of violence against the Church and the faithful. These materials
were used for compiling a leaflet with a sermon by Protopriest Pavel Lakhost-
sky entitled ”New Hieromartyrs” and a list of "Servants of God killed for faith
and the Orthodox Church” (17 names).

The next stage in the history of veneration of new martyrs is connected
with the names of Professor B. Turayev and Bishop Athanasius (Sakharov).
who compiled the Service to All Saints That Have Shone Forth in the Russian
Land. The authors included in the service several chants to martyrs that had
suffered at the hands of the Bolsheviks:

(1) ) noumx,s trrpmrrorrepnu,m,s' HOAKH[‘A nporrnKX’ SACKKI OfEW npirrspn'LLuA, wrkp¥ xprrom(
KW umrr,s npeA% OVIEHTH MIgA CEFW AgeRALIE, R Hamz ORpagz Tegnknia /i SaocTpapdnia
AOLTONHW AKAARLIE.

‘O new passion-bearers! You were steadfast your feat against evil, you held up the faith of Christ
as a shield before the teachings of this world, and you became a worthy model of suffering and
endurance for us’

o rmpAo:rrn A MEPRECTEA MOAKA MIHHKZ )(prrmmxz, 34 xprm oRiEnHmIxa! TiH O UKOKR
npmommm{n ow(pamum A &z eTpanrk CROEH KpWEH koA, KW rkma gilipnt adun i kSnno
co Kekmn cTKIMH poeTolinw a4 oA,

‘O resolution and courage of the regiment of Christ’s martyrs killed for Christ! They adorned the
Orthodox Church and gave their blood to their country as a seed of faith. Let them be worthily
honoured together with all saints!’

(3) & Eeariupin wAH OTUR AMEHATIH | RESHMENHTH, AEABMHTH A HEABAEHHTH, HEHATW
fiwna poerTHrrin, A cadk¥ mnor © ki nginmuiin, oprkiienie nimz Bz ckopn eSyinmz
Aengocire, erpany HAWY MAAIS KOCCTAKHTE H AWAH JACTOMEHHWIA COREPHTE, (O HALZ FAKW
Aoz ekenn RAroaagenia npicmaroie.

‘O our great fathers whose names we know or not, who have been revealed to us or not, who have
reached the Heavenly Zion and received great glory from God! Ask Him to console us who are
in sorrow, to restore our fallen country and to gather the scattered people, receiving our song of

thanksgiving as a gift.

AKW g VMmiamz
HEFHAEMBIA, H

=

(4) & wjue npecitaal Tginmn, @sKe pwetia NPHICEHTE TH FAKW HAYATKH,
ASRPAHHKI, KCA OYTOAHRLUKIA A MPEPRAE H NOtAksRAe B% HEH, FHAEMBIA
MATRAMH HXZ (0 KLAKAMW KpEAA CiR0 COXpANH.

‘O Most Holy Trinity! Accept those that Russia presents to you like the first fruit and like choice
incense: the saints, whether known or not, who lived in it over its history. Protect it from all harm
through their prayers. [Sluzhba 1930: 26-27]

=
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Thus, the expression new passion-bearers (HOBbIe cTpacTOTepmibl) al-
ready appeared in 1918 in liturgical poetry. The expression new martyrs
(noBomyuennku) does not figure here for the moment, yet the aforementioned
sermon by Protopriest Pavel Lakhostsky contained the words new hieromar-
tyrs (HoBbIe cBsAeHHOMY4eHuKn). Strikingly enough, the above troparia were
written in 1918 when no one imagined the scope of future persecutions yet.

The Service to All Saints That Have Shone Forth in the Russian Land
was not the only liturgical text that mentioned the events of the Revolution
and Civil War. Another group of texts is connected with the Derzhavnaya Icon
of the Theotokos, which was found on the day when Nicolas II abdicated from
the throne. In the "Prayer before the Derzhavnaya Icon”, which was printed as
a separate leaflet in 1918, the Revolutionary Period was described as "the days
of our shame and disgrace” and "the days of destruction and desecration of all
that is sacred by insane people” [Tsaritsa 2007: 459].

The new liturgical texts were discussed at meetings of the Synod and
recommended for liturgical use and publication, although, as we mentioned
above, it was no longer technically possible to publish these texts. For example,
the Service to Venerable Cyril, Wonderworker of Chelmo-Gora was approved
for publication and liturgical use by Edict Ne 1,051 of the Patriarch and Synod
of October 29 / November 11, 1918. The same year, the Synod approved several
akathists for liturgical use.

The Soviet age, which was an age of persecution, was undoubtedly also an
age of akathists, because laypeople can read akathists without a priest. Akathists
are small and hence easily copied, and many of them are written in a Russified
version of Church Slavonic, which is easy to understand orally. Whereas the
publication of new akathists was somewhat curtailed by censorship before the
Revolution, akathists were written and distributed in typewritten copies very
actively in the 20th century.



Revival of Church Publishing

1. Introduction

After the Moscow Patriarchate got access (be it limited) to publishing once
again, texts that had been distributed in typewritten copies stood a chance of
being printed. In the years immediately following World War II, some hierarchs
were able to print texts in local typographies from time to time. In 1948, under
pressure from the government, the Synod ordained that "appeals, akathists and
other texts shall not be printed in local typographies without prior approval by
the Holy Synod” The Synod’s decree suggests that attempts were made to publish
akathists in certain places. However, we know of only one church service that
was published in this manner: a service to St John, Metropolitan of Tobolsk, who
had been canonized in 1916. This service was printed in 1947 in Novosibirsk.

2. First Menaia Text Published by the Moscow Patriarchate

The first liturgical text published by the Moscow Patriarchate after the thaw
in church-state relations was the Service to All Saints That Have Shone Forth
in the Russian Land. The first version of this service had been compiled in the
early 16th century by Monk Gregory of the Saviour Monastery of St Euthym-
ius in Suzdal. It was printed in Grodno in 1786. This service did not circulate
widely and had been forgotten by the early 20th century.

In the late 19th and early 20th centuries, the idea of reviving this feast
appeared due to the interest in Russian saints. During the Local Council of
1917-1918, Professor B. Turayev drafted the following document, which got
the approval of the Council Section "On Liturgy, Preaching and the Temple™:

The Russian Church formerly commemorated “All Holy New Russian Wonder-
workers”.

The service for this feast day was compiled by the humble monk Gregory in the Mon-
astery of St Euthymius of Suzdal. Two editions of this service are known to us: the second
edition by the Grodno Stauropegia, which reedited the first edition printed in Cracow in
7294 and by the Suprasl Stauropegia. Thus, the service that had been compiled in Great
Russia was particularly widespread in the periphery of the Russian Church on its West-
ern frontier and even beyond its boundaries. That was a time of the division of Russia,
and the loss of national and political unity was particularly apparent. If we take into
account that the saints mentioned in this service (which is compiled along the model of
the Service to All the Venerable Fathers of Cheesefare Saturday with direct borrowings
from it - for example, the sedalen after the first kathisma) are mostly from Great Russia,
this will become all the more apparent. In our woeful times when united Russia has been
divided, when our sinful generation has trampled the fruits of Saints that performed feats
in the Kievan caves, Moscow, the Northern Thebaide, and Western Russia for the creation
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of a single Orthodox Russian Church, it seems high time to revive this forgotten feast.
Let it remind us and our detached brothers from generation to generation of the United
Orthodox Russian Church and let it be a small tribute of our sinful generation and a
small expiation of our sins. As the service was apparently compiled in the 16th century,
it should be expanded to include newly glorified Saints as well as, in some general form,
not yet canonized Saints that have either been venerated for a long time or have died for
Christ’s faith, including the hieromartyrs and martyrs that have suffered in our woeful
times during the present persecutions against the Church. The service could be expanded
through a second canon, say. The printed text indicates that the service should be cel-
ebrated on July 17 yet gives no explanation for this. It seems more expedient to follow the
example of Mount Athos, which celebrates all its glorified ascetics together on the first
Sunday of the Apostles’ Fast, i.e., the Sunday following the Sunday of All Saints.

In August 1918, the Council adopted a resolution reviving the feast day of All
Saints That Have Shone Forth in the Russian Land:

1. The feast day commemorating All Russian Saints that have lived in the
Russian Church is reinstated.

2. It shall be celebrated on the first Sunday of the Apostles’ Fast [Sobraniye
opredeleny IV: 27].

Even after the text was published, work on the service continued. B.
Turayev died in 1920, and his coauthor Hieromonk (and, from 1921, Bishop)
Athanasius (Sakharov) continued to work on it alone. Systematic work began
in the autumn of 1922 when Bishop Athanasius met, in a cell of the Vladimir
Prison, several proponents of the feast day of All Russian Saints. Conversa-
tions in the prison cell, during which concrete wishes and recommendations
were voiced, convinced him to continue this project. Here one voiced the idea
that the service should be expanded in such a way that it could be celebrated
not only on the second Sunday after Pentecost but also, if one wished, at other
times and not necessarily on a Sunday. This service was celebrated for the first
time on a day other than Sunday on October 28, 1922, in a cell of the Vladimir
Prison. Bishop Athanasius wanted to incorporate this service into the Menaia
cycle and fix the celebration of All Russian Saints on July 16, the next day after
the feast day of Equal-to-the-Apostles Prince Vladimir, the Baptiser of Rus-
sia. Bishop Athanasius worked on the text of the service independently from
official structures of the church. When the Moscow Patriarchate reedited this
service in 1946, the additions and changes made by Bishop Athanasius were
not included.

One should say a few words about the circumstances surrounding the
publication of this edition. After the war, the Moscow Patriarchate strove to
revive the publication of liturgical works. In a speech to the Local Council of



1945, P. Smirnov, Executive Secretary of the Editorial Board of the Journal
of the Moscow Patriarchate, said ”We get requests from eparchies to print li-
turgical books, liturgical and chant anthologies, and absolution prayers and
paper bands; to prepare new antiminses; and so on. In an attempt to meet this
demand, the Patriarchal Locum Tenens has drafted a special petition and sub-
mitted it to the government. It is still under consideration for the time being,
yet we hope that all of these urgent needs of the Church will be met.” The first
church service published by the Patriarchate was the Service to All Saints That
Have Shone Forth in the Russian Land. The choice may seem quite unexpected
and even extravagant. It would be difficult to find a more inopportune text
from the standpoint of censorship. After all, this service was first published
by the Council of 1917-1918, which the Soviet government considered to be
counter-revolutionary. One of its authors (Bishop Athanasius Sakharov) was
in a labour camp, while the text included prayers about the "new passion-bear-
ers’, which was unthinkable for a censured publication. At the same time, the
faithful had much greater need for services to great feasts without speaking of
the Psalter, Horologion or Prayer Book.

The choice of the Service to All Saints That Have Shone Forth in the
Russian Land is most likely due to the Patriarchate’s striving to take advantage
of the interest in the national tradition that characterised the Soviet establish-
ment after the war. The veneration of Russian saints fitted in very well with
this. It may have seemed easier to revive the publication of liturgical texts on
this patriotic note [Kravetsky i Pletneva 2001: 231-232]. When the Service was
prepared for publication, all mention of the persecutions of the 20th century
was naturally omitted.

Bishop Athanasius (Sakharov) was extremely displeased with this edi-
tion and continued to work on his own version of the service. At the end of the
1950s, he sent typewritten copies of his own version to different ecclesiastics.
For this reason, his text was more or less known. When the 1,000th anniver-
sary of the Baptism of Russia was celebrated, after which the relations between
church and state greatly improved, the festive service was based upon Bishop
Athanasius’ text. His version was also used in the first Soviet edition of the
Service Menaia, which we will discuss below. Strictly speaking, this service
belongs to the Triodion cycle and not to the Menaia. Nevertheless, it is printed
in the Menaia rather than the Triodion.

3. First Post-Revolutionary Edition of the Service Menaia

The Service Menaia published in 1978-1989 (popularly known as the "Green
Menaia” [M_zel _sent-avg]) have a special place in the history of liturgical
editions. These Menaia included a huge number of liturgical texts that had
previously not appeared in the principal cycle of liturgical books. The Menaia
of 1978-1989 incorporated an enormous number of liturgical works that had
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circulated in manuscript up until then. In the scope of its conception, this edi-
tion can be compared with the famous Great Menologium of Metropolitan
Macarius that incorporated hagiographic works that had been read in Russia
in the 16th century.

Before speaking about this edition, we should say a few words about
the typewritten Supplementary Menaion to Russian Saints that had been com-
piled by Bishop Athanasius (Sakharov). In 1955, after being liberated from
the labour camps, he continued to collect and systematize services to Russian
saints. Bishop Athanasius sent many letters to the clergy of different church-
es and monasteries (a considerable number of them have come down to us),
asking them to send him unpublished services celebrated in different parts of
the country. He minutely edited the manuscripts he received, giving them lin-
guistic and stylistic unity. He used these materials to prepare Supplementary
Menaia with services to Russian saints that were not included in standard pre-
Revolutionary Menaia.

There was no possibility of printing these texts during Bishop Athana-
sius’ lifetime. Later, when the Publishing House of the Moscow Patriarchate
began to publish the Service Menaia, Bishop Athanasius’ materials and, even
more importantly, his very idea of expanding the Service Menaia were used.

In his review of the September and October volumes of the new Me-
naia, project director Hegumen Innocent (Prosvirnin) noted that this edition
was the implementation of the decisions of the Council of 1917-1918 and was
based on the materials of Bishop Athanasius (Sakharov):

The Liturgical and Calendrical Commission <...>, implementing the
desire of the Liturgical Section of the Local Council of 1917-1918 and
at the commission of Most Holy Patriarch Alexius, posed the question
of the necessity of combining services to Russian saints with services to
saints of Local Orthodox Churches to avoid violating the Statute of the
entire Eastern Church. It also took account of the liturgical practice and
rich hagiology of the Russian Church. Bishop Athanasius (Sakharov),
Chairman of the Commission and participant of the Local Council of
1917-1918, has given the necessary solution to this complicated liturgi-
cal question in the Liturgical Notes for 1957 and 1958. He edited the
texts of all the Menaia in order to make the linguistic forms of Church
Slavonic more comprehensible to contemporaries. He also devoted a lot
of effort to collecting separately published services [Innokenty 1980].

It should be said that the Menaia published by the Patriarchy was a totally in-
dependent project. Bishop Athanasius’ Supplementary Russian Menaion was
only one of many sources used by the editors. The idea of the new edition of
the Menaia was, to a large extent, the implementation of the resolution of the
Local Council of 1917-1918 "On the inclusion of all Russian services in the
church menologium’, as the following table (Table 1.) clearly shows:



Table 1.

Let us try to make a general list of sources used by the editors of the Green

Menaia:

Report by the Section on
Liturgy, Preaching and the
Temple "On the Inclusion
of All Russian Feast Days in
the Church Menologium”

Green Menaia

The report speaks about the
necessity of publishing a
complete Menologium that
would precisely indicate all
feast days in honour of icons
of the Theotokos and all
saints (universal and Rus-
sian that are venerated by
the entire Church or locally)
with troparia, kontakia and
brief lives.

The Table of Contents of
the Menaia is such a me-
nologium to all intents and
purposes. In cases when one
was unable to find a service
or even a troparion and a
kontakion, the saints’ names
are mentioned in the Table
of Contents all the same.
Brief lives are placed after
the services.

The report called for in-
cluding all services to Rus-
sian saints into the monthly
Menaia and editing them.
Services to locally vener-
ated saints should have been
published in Supplementary
Menaia.

The demand to include all
available services to Russian
saints has been fully real-
ized. Supplementary local
menaia were not published.

It was planned to publish a
complete illustrated cata-
logue of universal and Rus-
sian saints and icons of the
Theotokos.

Drawings of icons are
placed next to the services,
while colour illustrations
are placed at the end of the
volumes.

The report stipulated that, in
each eparchy, lists of saints
connected with the eparchy
should be compiled.

A considerable number of
services to synaxes of saints
of different eparchies are in-
cluded in the Menaia.

Printed sources:

1. Pre-Revolutionary Service Menaia
2. Supplementary Menaion, St. Petersburg, 1909

3.

N

The anthology Prayers Read at Molebens [Molitvy 1915], from which
troparia, kontakia and prayers to individual saints were taken

Printed pre-Revolutionary editions of different services

Early printed liturgical books

Editions of different services published outside of Russia (especially
in Poland)
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7. Editions of Slavic Orthodox Churches (services to Bulgarian, Serbian
and others saints were taken from these editions)

8. Scholarly editions of medieval liturgical manuscripts

9. Editions of non-Slavic Orthodox Churches (services to Georgian,
Greek and other saints were taken from them)

Manuscripts:

1. Supplementary Russian Menaia and individual services collected and
edited by Bishop Athanasius (Sakharov)

2. Manuscripts received by the editors in response to requests that they
sent to different temples and monasteries

3. Manuscripts stored in state archives and libraries

This work resulted in an anthology with highly diverse texts written between an-
tiquity and the 20th century. It bears the marks of a conscious opposition to the
philhellenist revision of the Menaia of the late 17th century. The new edition con-
tains a great number of services to Russian and Slavic saints. The fate of menaia
services to Cyril and Methodius about which we spoke earlier are a case in point.
Whereas there were no services to the Enlighteners of the Slavs in pre-Revolution-
ary Menaia, the 1978-1988 Menaia include three feast days to them. Besides the
service of May 11, there is also a service to "Holy Equal-to-the-Apostles Cyril the
Philosopher, Teacher of the Slavic Language” (February 14). This text had been
published by Grigorovich in the Cyril and Methodius Anthology [Grigorovich
1865: 243-250] from a 12th-century manuscript. A service to "Holy Equal-to-
the-Apostles Methodius, Enlightener of the Slavs and Archbishop of Moravia” is
printed for April 6. This text had also appeared in the Cyril and Methodius An-
thology. Judging from the references in the preparatory materials for this edition,
the editors made use of the edition published in Sofia in 1958 and other later
editions. Moreover, an ode of the canon written by Metropolitan Philaret (Dro-
zdov) was included the service of May 11. Thus, whereas Cyril and Methodius
had no feast days before 1862, the Menaia of the last quarter of the 20th cen-
tury indicate three feast days for them. Moreover, in all three cases, the service
to the First Enlighteners of the Slavs comes first among the services of the day.

Along with the growth of the church veneration of Sts Cyril and Metho-
dius, secular culture began to take an increasing interest in them. The names
of the Enlighteners of the Slavs also began to appear on the calendar of civil
holidays. From 1985 on, the Day of Slavic Literature began to be held on their
church feast day. The first such celebrations became major cultural events. The
idea that the Slavs had obtained their alphabet thanks to Christian preachers
was something new for Soviet citizens. The Days of Slavic Literature were one
of the first secular events in which the Orthodox Church took an active part.
Thus the new edition of the Service Menaia belonged to a movement that was
part of both religious and secular culture.



The services to Cyril and Methodius were not the only example of the
new Menaia reflecting processes that were taking place both in sacral and in
secular culture. This was also the case to a considerable extent of the concept
of Holy Rus that became important once again in Russian culture during the
last quarter of the 20th century. In the Service to All Saints That Have Shone
Forth in the Russian Land, the editors of the new Menaia included for the first
time the famous sticheron "Hoss1it nome EBdpacdos, ynene n3bpannsiit, Pyco
CasTas, XpaH! Bepy IPaBOC/IABHYIO, B Helbke Tebe yrBepxzeHme  (‘New
House of the Ephraths, select appanage, Holy Rus, preserve the Orthodox
faith, which is the source of your strength’). This sticheron did not appear in
any of the earlier versions of the Service. We cannot say for sure whether Bish-
op Athanasius (Sakharov) or someone else was the author of this sticheron. All
in all, this is not so important. What matters for us is not its authorship but the
fact that this text corresponded ideally to the feelings of the 1970s and 1980s.

The discovery of a different (non-Soviet) Russia, whether rural, peasant
or traditional, was a major theme in Soviet culture of the 1960s-1980s. The
interest in services to Russian saints and in Russian sainthood in general was
preceded by the fashion for voyages to the Russian North, the prose of villa-
geois writers and the publication of a series of guidebooks to the Russian prov-
inces called Roads to the Beautiful (Dorogi k prekrasnumu, 1967-1995). These
small pocket books that described ruined temples and monasteries, often lo-
cated in hard-to-reach places, made "voyages back to Medieval Russia” very
popular. Simultaneously and often independently, secular and church culture
discovered the same new spaces. These parallels are often clearly visible. For
example, services to Cyril of Chelma-Gora [M_zel_dekabr’ I: 299-313] and
Nicodemus of Kozhozero [M_zel_iyul’ I: 196-225] were incorporated into the
Menaia soon after the publication of books about the Kargopol region, which
included a description of Chelma-Gora where St Cyril formerly lived [Gunn
1984: 50-54] and the ruined Kozheozersky Monastery of the Epiphany [Gunn
1984: 157-176]. Of course, the guidebooks did not influence the contents of
the Menaia (as one recalls, the idea of including services to Russian saints is
quite old) but simply contributed to changing the social mentality.

In addition to reintroducing services excluded during the Nikonian and
post-Nikonian revisions back into the Menaia, the editors of the new edition
of the Menaia added an enormous number of new texts, some of which were
quite exotic. A good example is the Service to Boris and Gleb of May 2. A ser-
vice for this day figured in early printed Menaia and, along with other services
to Russian saints, was excluded during the revision of Menaia in 1689-1691
[Nikolsky 1896: 33-34]. The editors of the new version of the Menaia did not
simply reprint the service but, using several manuscripts, compiled a new ver-
sion of the text. It includes, among others, a non-Biblical paroemia in honour
of Boris and Gleb. In the manuscripts, this paroemia consisted of three parts,
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each of which was entitled "Lection from the Book of Genesis”. Nevertheless,
the paroemia consisted not of a Biblical text but of a story about the events of
Russian history involving Boris and Gleb [Cf. Uspensky 2000: 8-29; Kravetsky
1991]. This paroemia had never been included in printed books. The editors
of the new Menaia decided to use these texts as lections at Matins. Given that
the text of the paroemia clearly had no relation to the Bible, the title "Reading
from the Book of Genesis” was replaced by "Reading from the Life” [Mineya
may 1987 I: 100-104]. Judging from the preparatory materials, a manuscript
from the Tikhomirov Collection (from the edition [Tikhomirov 1968: 163—
165]) was taken as the source. Curiously, the editors of the new Menaia used a
published version of this lection that they had had at hand instead of the criti-
cal edition [Abramovich 1916: 113-121].

The new edition of the Menaia also included texts relating to the Soviet
period of church history. The publication of these texts was possible only be-
cause Soviet censors had a poor understanding of liturgical texts. This made
it possible to include in the censored edition of the Menaia a series of texts
whose publication was unthinkable in the USSR. The most vivid example was
the publication of a service to the Derzhavnaya Icon of the Theotokos that
had been discovered on March 2, 1917, on the day when Nicolas II abdicated
from the throne. The service and akathist to this icon were approved by Patri-
arch Tikhon. In the 1920s, copies of the Derzhavnaya Icon of the Theotokos
appeared in many Moscow temples. Nevertheless, everything connected with
this icon belonged to unofficial culture, so to say. The appearance of the text
of this service in the edition of the Moscow Patriarchate together with a his-
torical note that the Derzhavnaya Icon of the Theotokos was discovered on
March 2, 1917 (the reader himself had to recall what took place on this day in
Russian history) seems totally incredible. In all likelihood, the censors did not
realize that the date of the discovery of the icon coincided with the day when
the last Russian emperor abdicated from the throne. Curiously enough, while
the March Menaion, which included the service to the Derzhavnaya Icon, was
being prepared for press in Moscow, the Russian Orthodox Church Abroad
was preparing the akathist to this icon for publication. The afterword to the
brochure said that " Today, the service and akathist to the Derzhavnaya Icon of
the Theotokos are celebrated in Soviet Russia only by the Catacomb Church,
as the official Soviet church prohibits these prayers in deference to the atheistic
government.” [Akafist 1984: 40] The authors of the afterword could not have
imagined that the service to the Derzhavnaya Icon had already passed Soviet
censorship and was being printed in the USSR.

It goes without saying that such cat-and-mouse games with the censors
were possible only if one avoided harsh words about the Bolshevist Revolution.
A considerable fragment was excluded from the prayer to the Derzhavnaya
Icon, too:



Table 2.

Version of 1984 [M_zel_mart I: 41]

Version of 1917}
Brmarogapum  Ta 3a  Heu3peveHHOe
munocepaue  TBoe, sKo  6rnaroBomuia

ecy SIBUTKM HaM, TPEIIHBIM, CHUI CBATYIO
YyJOTBOpPHYI0 MKOHY TBOl0 BO pmHUM cun
JIyKaB])Ie n JIKTbIE, AKO B]/[Xp]), AKO 6ypﬂ
BeTpeHHaﬂ Haniegmnme Ha CTpaHy Ha]l[y, JTHI
CpaMa HaIIero ¥ Io30pa, BO JHU PasopeHIs
Y TIOPYTaHMs CBATBIHb HAIUWX OT JIOEN
Ge3yMHBIX, VDKe He TOYMIO Cephlie, HO U
S3BIKOM M YCTHAMM [E€P30CTHO IJIATOJIIOT:
“Hecth Bor!” m BO Bcex fenax cBOUX cue
6esboxne mokasyioT. brarogapum T, sko
HpI/IspeHa €C C BBICOTBI CBATBIA CBOH
Ha CKOpOb U rope 4Yaj IPaBOCIABHBIX, I,
SIKO COJIHIIE CBET/IOE, YBecensielly HbIHE,
M3HEMOTIIME OT IeYaal, odYeca HaIla
[PeCTafiOCTHBIM ~ 3peHNeM  HepXKaBHAro
obpasa TBoero!

"We thank You for Your ineffable mercy, for
You gave to us sinners this holy wonderworking
icon of Yours in these evil and terrible days that
descended on our country like a whirlwind or
storm, the days of our shame and disgrace and
the days of destruction and desecration of all
that is sacred by insane people that impudently
say “There is no God!” not only in their hearts
but also with their tongues and lips and show
this atheism in all their actions. We thank You
for having seen the grief and sorrow of Your
Orthodox children from Your holy heights and,
like the bright sun, You bring joy to our eyes,
weary of grief, with the very sweet sight of your
stately (Oepacasruiit) icon!”

Brarogapum T, sIko Ipy3peria ecu ¢ BBICOTbI
cBsaTbisi CBOesl Ha 4Yaj HPaBOC/IABHBIX, I,
AKO COJHI|e CBETIO€, YBeCe/sellN HbIHe
MBHEMOTIIMSL OT Iledamu odeca Halla
[IPeCTafioCTHBIM ~ 3PEHUEM  JIeP)KaBHAro
ob6pasa Tsoero!

‘We thank You for having seen the grief
and sorrow of Your Orthodox children from
Your holy heights and, like the bright sun, You
bring joy to our eyes, weary of grief, with the
very sweet sight of your stately (Oepscaenoiii)
icon!’

Thus an edition of the Menaia that was approximately three times as big as pre-
ceding Menaia editions was published in Moscow in 1978-1989. An enormous
number of church services taken from manuscripts from state and private col-
lections were published here for the first time. The introduction of a huge num-
ber of new services into liturgical practice should have become a major event
in church and cultural life. Nevertheless, it was overlooked by secular culture.
The external reasons for this are quite clear. The last volume of the Menaia ap-
peared in 1989 when literary, historical and philosophical works that had been

! Beut nanedarad B 1917 1. B Buje oraenbHO# JmcroBku. [IpuBoaurest mo n3ganuto Lapuma 2007:

459.
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unavailable up until then began to be published in enormous print runs. The
inclusion of dozens of new texts into the liturgical cycle passed unnoticed in
these circumstances. Nevertheless, there were internal reasons as well. There
was no tradition of reading liturgical poetry as literature. The aesthetic value of
these texts is only beginning to be understood. There were virtually no people
who could assess the innovative nature of the new edition of Service Menaia.

4. Post-Soviet Menaia Editions

Several more editions of the Service Menaia appeared in the 1990s and 2000s.
Three expanded editions of the corrected edition of the Service Menaia of
1978-1989 were published. In 1996-2000, the Menaia were reedited with the
addition of services to several newly glorified saints. Expanded editions were
published in 2002-2003 [Medvedeva 2012: 145] and 2007-2008 [Medvedeva
2012: 151]. Thus four editions of the new version of the Service Menaia are
available in the Church. These editions are published in civil script (in all four
editions, the Church Slavonic text is printed in civil script) and are approxi-
mately 2.5 times as big as pre-Revolutionary editions. In 2005 and 2008, the 1st
edition of the Supplementary Menaion [MD 2005 and 2008a] was published in
civil script; it includes newly compiled services to saints that were canonized
during the post-Soviet period.

Another version closer to the pre-Revolutionary Menaia was also pub-
lished at the same time as the new Service Menaia. In 1995, the Pskovo-Pech-
ersky Monastery and the Moscow Sretensky Monastery reedited pre-Revolu-
tionary large-format Menaia (1894-1895, Moscow and St. Petersburg Synodal
Typographies). Although they were called reprint editions, prayers for the
emperor were removed from all texts. In 1996-1997, the same monasteries
reprinted small-format Menaia (from the 1893 edition by the Kiev Pechersk
Lavra) with an addendum containing a number of new services [Lyudogovsky
2003: 503-504]. In 2008, a Supplementary Menaion [MD 2008] was published
in the same format as the small-format Menaia. A digital version of the small-
format Menaia and the Supplementary Menaion was included in the Church
Slavonic subcorpus of the National Corpus of the Russian Language (http://
ruscorpora.ru/) [Dobrushina i Polyakov 2003]. Thus the Menaia exist in two
textual versions in contemporary liturgical practice.

Finally, the General Menaion to the New Martyrs and Confessors of
Russia (dunéa ORYlaA HOROMIHKWMEZ A AenokEpAHKWMEZ pwecliiciknmz [MO
2011]) appeared in 2011. It includes a Service to the Synaxis of the New Mar-
tyrs and Confessors of Russia as well as general services to saints that suffered
during Soviet persecutions. In the second part of this chapter, we will examine
the specific features of the poetics and metaphorics of the texts in Menaia pub-
lished in the 20th and early 21st centuries. [cf. 46-96].



5. Attempts to Write a History of Russian Liturgical
Hymnography

Interest in Orthodox hymnography and its history and poetics has begun to
grow only in recent times. This is no surprise. A similar thing happened to
hymnographic texts at the turn of the 21st century as to icons a century earlier.
Something that had seemed outdated and uninteresting only a short while be-
fore suddenly became closely related to contemporary artistic life. To explain
what we mean, let us make a short historical aside.

As one knows, the interest of antiquarians in Russian icons arose dur-
ing the reign of Nicolas I and was largely stimulated by the "theory of official
nationality”. The icon perfectly filled the niche of national Orthodox art that
was required for the new ideology. At that time, one began to restore icons and
publish albums with their reproductions. Previously, one had associated old
icons with a mute colour palette. There had even existed the practice of artifi-
cially "darkening” icons painted for Old Believers. Only in the second half of
the 19th century after medieval Russian icons and frescoes had been restored,
copied, studied and published did people realize that medieval painters had
worked with bright and pure colours. This led avant-garde artists to take an
interest in icons.

This interest stemmed from the fact that, as it turned out, medieval icon
painters had already used many techniques that painters of the late 19th and
early 20th centuries believed that they had discovered. Many Russian avant-
garde artists were influenced by medieval Russian painting. In the early 20th
century, medieval Russian icons were often shown at "new art” exhibits. The
best-known such exhibit was the Exhibition of Iconographic Originals and
Popular Prints organized by Mikhail Larionov in the spring of 1913 [Russky
futurism 2000: 486]. The word "icon” began to be used actively in the artistic
jargon of the time, though not always appropriately (for example, Malevich
called his Black Square the "icon of its time”).

The works of philosophers of the Silver Age were also inspired by this
interest in icons. Yevgeny Trubetskoy published his Theology in Colours and
Two Worlds in Medieval Russian Icon Painting in 1916, while Father Pavel
Florensky wrote Reverse Perspective in 1919-1922 and Iconostasis in 1922.
In 1931, S. Bulgakov published his article Icon, Its Content and Limits”. Thus,
the interest in icons that first appeared among antiquarians was taken over by
avant-garde artists and then interpreted by religious philosophers.

We have made this aside to show the similarities between the interest
that secular culture began to take in church hymnography and the process in
which secular culture assimilated medieval Russian painting a century ear-
lier. The first editions of hymnographic texts appeared in the 19th century.
They were published as linguistic rather than literary works, however. No
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one saw any aesthetic value in them. An unusual though quite telling con-
firmation of this fact was Gorky’s speech at the Second Congress of Militant
Atheists (1929):

”Undoubtedly, many are returning to religion for aesthetic reasons, be-
cause one sings well in church. Indeed, Russian church music has something
profoundly valuable about it: it is truly good music. For some reason, no one
has had the idea of writing good and beautiful words to this music, which one
could enjoy not as vespers, liturgy or an all-night vigil but whenever and wher-
ever one wanted. Why shouldn’t we do so? The value of this music is undis-
puted, while we’ll never have any difficulties finding words.” [Gorky 1953: 35]

Thus, Gorky recognized the aesthetic value of church music yet did not
view liturgical texts as works of literature.

The situation started to change only in the last quarter of the 20th cen-
tury. Linguistic editions of liturgical texts began to offer profuse commentar-
ies explaining allusions and poetic features. S. Averintsev’s Poetics of Early
Byzantine Literature, published in 1977, became an intellectual bestseller. The
contemporary situation greatly resembles what took place with the icon in
the early 20th century. The contemporary development of literature, which is
rapidly spreading into electronic media, is facilitating, strange though it may
seem, the reader’s access to the works of church hymnography.

A book prescribes the way it is read. In a normal situation, one reads it
from beginning to end. When writing a text, the author assumes that it will be
read in this way. Every analysis of the composition of a literary work presup-
poses that a book is read from the first page to the last. Otherwise, it would be
impossible to speak about the logic of development of the plot and composi-
tion. If he reads a book in bits and pieces and not in the order assumed by the
author, the reader destroys the latter’s conception.

Computer texts are read in a totally different way. Reading a text with
hyperlinks is completely different from reading a traditional book. Reading
turns into a trip along hyperlinks. It is impossible to predict where the hyper-
links will lead. Authors of "paper” books are also beginning to use this habit of
nonlinear reading. A classic example is Milorad Pavic’s Dictionary of the Kha-
zars — a “paper” book that allows the reader to select his own “reading route”.
As the novel is divided into dictionary entries with a system of cross-links, the
reader has many different possibilities of arranging the text that he will read.
This habit of the contemporary reader, as well as the habit of identifying allu-
sions and symbols, makes medieval literature more understandable. Returning
to the topic at hand, one can say that hymnographic texts are closer to the con-
temporary reader than to the reader of the recent past who was brought up on
classical literature. However paradoxical it may seem, readers of Joyce, Pavic
and Eco perceive liturgical poetry more organically than readers of Dickens,
Tolstoy and Chekhov.



Nevertheless, when one studies Church Slavonic hymnography of the
Early Modern and Modern Periods, major problems with sources arise. For
hundreds of liturgical texts studied by scholars, there is no information about
the time and circumstances of their composition and their editing history.
Whereas scholars (including I. Zabelin, D. Rovinsky and others) began to
work on attributing icons already in the mid-19th century, such studies ap-
peared a lot later for hymnographic texts.

The pioneer in this field is considered to be Aleksey Popov (1856-1909),
Professor at the Kazan Theological Academy, who published the book Orthodox
Russian Akathists in 1903. In his work on the history of akathists, Popov made
use of the fact that the Synod was a bureaucratic organisation. Thus, the approval
(or rejection) of a liturgical text for church use (or publication) was accompanied
by correspondence, which can help a historian to identify the texts author (in
some cases) and the hierarch who presented this text to the Synod, to analyze the
remarks of reviewers and responses to them, to determine the names of the cen-
sors and their reaction to the text, etc. Thus, the Synodal Archive contains virtu-
ally complete information on the history of the creation and editing of liturgical
texts. Popov’s methodology is applicable not only to akathists but also to other
liturgical texts, including services for fixed feasts.

Such work was partially done in 1916 when Hieromonk Herman (Veyn-
berg) defended a thesis entitled Services to Russian Saints Which Appeared
during the Synodal Period of Russian Church Life at the Petrograd Theological
Academy. This manuscript (about 840 pages in length) contains the history of
the compilation, editing and approval for publication of over a hundred services
to Russian saints which appeared during the Synodal period. In this work, Hi-
eromonk Herman used the methods developed by A. Popov during his work
on the history of akathists. The author emphasises this line of succession. The
book is very sound. On the basis of the study of manuscripts, the author makes
a very detailed description of editing and linguistic correction while carrying
out the most difficult and unrewarding work with sources. As the dissertation
was finished a year before the Revolution in 1916, Hieromonk Herman, without
realizing it, summed up the results of the history of Russian liturgical literature
over this period. The dissertation only omits the last canonization of the Synodal
period - the canonization of St John of Tobolsk. This is due to the fact that Hi-
eromonk Herman submitted the finished text of the dissertation to the Council
of the Academy on February 29, 1916, while the official canonization of St John
took place on June 10, 1916. Father Herman does not write anything about the
service to St Joasaph of Belgorod who was canonized in 1911, either, because
this file had been removed by someone from the Synodal Archive. This archival
file was discovered only in 2009 [Proslaveniye Ioasafa 2011: 6]. Thus, we have at
our disposal publication-ready materials on the history of virtually all services
to Russian saints that were compiled between the 18th and early 20th centuries.
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The dissertation of Hieromonk Herman was an attempt to understand
the process (from the standpoint of source studies) that eventually led to
the revival of the Feast of All Saints That Have Shone Forth in the Russian
Land and then to the inclusion of an enormous number of new services in
the monthly Menaia. Father Herman’s manuscript is currently being prepared
for publication. His description of the history of each service shall be supple-
mented with notes that trace the ulterior fate of these services. This will solve
(at least, in part) the problem of compiling a source-study handbook on late
Russian hymnography.

The dissertation of Hieromonk Herman has been discovered fairly re-
cently, and there are no references to it in scholarly works. Let us mention
three earlier attempts to solve the same problem that are totally independent
of Father Herman’s work. The earliest attempt was by Boris Sove (1899-1962).
His archive contains a bulky pack of notes with the title "History of Hymnog-
raphy in the Russian Church” Unfortunately, this is not a finished work but
a collection of bibliographical references and notes about services compiled
in Russia from the Middle Ages to the mid-20th century. As these materials
were gathered in Paris and Helsinki, there was no question of working in the
archives. These are citations exclusively from printed sources: monographs, di-
aries, memoirs, and periodicals. The materials collected by Sove are undoubt-
edly interesting yet do not attain the goals set by the author.

The only published cumulative work on Russian hymnography was also
written in emigration. We are referring to the well-known book by Feodosy
Spassky (1897-1979) entitled Russian Liturgical Literature (Russkoye litur-
gicheskoye tvorchestvo) (the first edition appeared in Paris in 1951 and the
second in Moscow in 2008). This book contains an enormous number of very
interesting remarks about the influence of services on each other, sources of
borrowing, etc. Nevertheless, Spassky did not have access to the Synodal ar-
chives, either, and it is impossible to make a full-fledged history of Russian
hymnography exclusively on the basis of printed sources. For this reason, the
historical information contained in this book is fairly scant.

In 1967, Protopriest Rostislav Lozinsky finished his book Russian Li-
turgical Texts: Paths of Historical Development and Analysis of Theological
Content (Russkaya liturgicheskaya pismennost. Puti istoricheskogo razvitiya i
analiz bogoslovskogo soderzhaniya). This book is a compilation from several
sources. The history of pre-Revolutionary services is taken from E Spassky’s
work, whose errors are corrected and certain details are made more precise.
The chapters about services written in the 20th century are particularly inter-
esting. These chapters were written on the basis of oral and written accounts
that were not accessible to historians working outside the USSR. Nevertheless,
Protopriest Lozinsky did not work in the archives and does not say anything
profoundly new about the services written before the Revolution.



Language and Poetics of New Services

1. Introduction

In this section, we will consider certain features of the language and poetics
of hymnographic texts dedicated to 20th-century saints and thus written in
the late 20th and early 21st centuries. We have chosen such a relatively narrow
time period for two reasons. First of all, services to new martyrs and confessors
are a fact of modern culture. These texts can be described in the same way as
modern texts. There is no boundary here between the linguistic consciousness
of the hymnographer and the linguistic consciousness of the scholar. Such a
situation is totally unique for a historical study. Secondly, we have the pos-
sibility here of limiting the volume of studied material in a proper fashion.
Our object of study is services to 20th-century saints that have been approved
by church authorities [MO 2011, MD 2008]. These texts have become part of
church-wide practice and will consequently serve as models for the creation of
new texts. Thirdly, whereas attempts have been made to describe the poetics of
hymnographic texts of the Synodal and earlier periods [Spassky 2008, Lozin-
sky 1967], no scholar has ever worked on post-Soviet liturgical texts.

2. Hymnographic Depiction of Biographical Facts

Hymnographic texts are poetic works. Nevertheless, they are always based on
hagiographic texts and, to a greater or lesser extent, the biographical facts of
the saint. Let us see to what extent and in which words biographical facts are
cited in the following four services: Service to the Holy Royal Passion-Bearers
[MO 2011: 183-203], Service to Hieromartyr Vladimir, Metropolitan of Kiev
[MD 2008: 255-273], Service to St Tikhon, Patriarch of Moscow and All Rus-
sia [MD 2008: 30-50] and Service to Hieromartyr Hilarion, Archbishop of
Vereya [MD 2008: 154-176].

Before beginning our analysis, let us note that biographical/hagiograph-
ical material is present in different amounts in new services. For example, there
is a lot of such material in the service to Patriarch Tikhon. Indeed, his biogra-
phy is recounted twice in the service (a separate story about Patriarch Tikhon’s
life is presented in the canon at Matins). In the service to Hilarion (Troitsky),
there is a lot less biographical information, while the service to Vladimir (Bo-
goyavlensky), Metropolitan of Kiev, has very few biographical facts, indeed.
A sign of the richness of a service in biographical material is the presence of
toponyms and anthroponyms that point to places where the saint lived and the
people that he met during his life.
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3. Toponyms in Liturgical Texts

The service to Patriarch Tikhon contains a significant number of toponyms.
The text indicates precisely his place of birth and where he lived, studied, and
served. The future Patriarch was born in the village of Klin in the Toropetsky
District of the Pskov Governorate:

(1) ZEMAN MEKOREKAA MPOLAARHEA, FAKW R% MAAEMZ CEAEHTH KAtk (O RATOMECTHRAIW KOpEHE
MAOAZ RATOKpAteHZ npoRARE [MD 2008: 30]

‘the Land of Pskov was glorified, for a good and beautiful fruit grew out of a pious root in the small
village of Klin'.

It is mentioned that his family moved to Toropets:

(2) Bo rpapk woponurk, Bo xpamek EiRin, AprRe poAHTEAR TEOM cASIRALIE, RArOMECTiN KZ
pnnixz kg no¥Mdaca @en, crimearn [MD 2008: 34]

as a young boy, you, o Hierarch, learned piety in the church in the city of Toropets where your
father served'.

The future Patriarch began to teach at Pskov Theological Seminary in 1888 and
was appointed Rector of Kazan Seminary in 1892:

(3) KAKA TAk .. HavdAwHHKA B2 Reprorpiakxz ASKOKHMXZ NEKOEA R KASAHH nOCTARHTH
TA RAAFOROAN, Ad MPAROLAARHAIA OTPOKH Erom¥agit i Kpridnciom¥ RArowfcTit masiHin,
RAsRenne [MD 2008: 39]

Lord God. ... put you in charge of the spiritual orchards of Pskov and Kazan so that you could teach
Orthodox youths divine wisdom and Christian piety, o Blessed’.

In October 1897, Tikhon was ordained Bishop of Lyublin, Vicar of the Eparchy
of Chelm and Warsaw:

(4) NOCTARAENZ ERIETh FAEMZ KO ér?mm REman xoamekia [MD 2008: 34]
‘you were made Bishop of the Chelm territory by the Lord.

(5) xoamexSro nicrry AOKgrh oynpARHTH NPHZRA TA BAKA pToex [MD 2008: 39]
‘Lord Christ called upon you to govern the Chelm congregation well’.

The American period of the future Patriarch’s service began in 1898:

(6) REMAH AAALHIA AMEGHISAHCKIA AOCTHEAZ @en [MD 2008: 40]
‘you reached the far-away American lands’.

At his recommendation, the archbishop’s cathedra was transferred from San
Francisco to New York, while the first Orthodox monastery was established in

Pennsylvania. The service contains the toponyms “Pennsylvania’, “California”
and “Florida” and the generic name "American Land” (3emns1 AMepukaHnckas):



(7) pA(AX'Flrru/.\ f EEIEAI’G‘THA, Krf;prw.\ 12M ujl(m pwm’ﬁmh, HRE B% nm:mlhm’n'l‘n,
|4Mu4>opum cpAopHArk H nnmxz FEMAAKZ AMEpHKAHrKH)(Z Sutan, CTHTEAR KO TVXWHZ HElhk
NPEACTOHTZ A MOAHTEA W siicenwn A%z nawngz [MD 2008: 40]

‘Be glad and rejoice, devout children of the Russian Church that are in Pennsylvania, California,
Florida and other American lands. Patriarch Tikhon now stands in front and prays for the salva-
tion of our souls’;

(8) K% KAArOLAOKH A WIKATH A, FEMAE AMEPHISANCKAA, TIJAROLAARHKIME KO AHAEMZ TROHME,
o Wrpapk pweeiiickia ufkee cSymmz, BAKEHHANO TVXWHA @k Aapk [MD 2008: 35]

‘O American Land, God has blessed and made you holy, for He has given Blessed Bishop Tikhon to
your Orthodox people in the confines of the Russian Church’.

In 1907, Archbishop Tikhon was transferred to the Yaroslavl and Rostov Ca-
thedra, which is also mentioned in the service:

(9) ¢TiH KEH FEMAH MAPOLAABLKIA, corhTaiiTe TegapKa AORpA, TVXWHA KAsKEHHATO [MD 2008: 35]
All the saints of the Land of Yaroslavl, meet the good hierarch, Blessed Tikhor.

In 1913, the future Patriarch was transferred to Vilnius. The Lithuanian period
of Tikhon’s service is reflected in the service:

(10) 3EMAA AHTOKCKAA MPOLAARHEA TPHLIECTRIEMZ TROHMZ [MD 2008: 35],
“The Lithuanian Land won renown on account of your stay’.

(11) Wnoavenite parree of ez rpiaa BHasHo cToAY, ULAKKOHWIHRIA MOYIH CTHIKZ
MEI@HIKZ ... A3 ORHTEAN ¢Tarw ASKa Rirorrdlipnw Agnecaz gen, crimearw [MD 2008: 41]
‘when the enemy army stood before the walls of the city of Vilnius, you, o Hierarch, piously took the
therapeutic relics of the holy martyrs ... out of the monastery of the Holy Spirit’.

The service to St Hilarion (Troitsky) contains few toponyms that provide infor-
mation about the concrete places where the saint lived. It only mentions that,
in the early 1920s, he was Abbot of the Moscow Sretensky Monastery, where
his relics are today. Both Moscow and the Sretensky Monastery appear in the
service:

(12) nginAtTe, Al mockogeTin, oijienHominky faagion¥ krlignw nokaonnmea [MD 2008: 158]
come, people of Moscow, let us faithfully venerate Hieromartyr Hilarion’

(13) AHECh MOHAXWEZ MHOPKEETEA HACTAKHHKA A REAHMAWTZ, CTHTEAW [AAGIWOHE, HAHMAME
Re finount ORATEAn cprreneiia, KpKNKArW MOAHTREHHHIA Al NPEAZ KFOMZ TENAATO KOAATAA
AmSuyte Ta [MD 2008: 163]

“Today, a host of monks glorifies you as a teacher, Archbishop Hilarion, and especially the monks
of Sretensky Monastery for whom you are a man of fervent prayer and an ardent intercessor before
God..

During several periods in 1924-1929, he was interred in the Solovki Special
Purpose Camp, as a result of which he is included in the Synaxis of New Mar-
tyrs and Confessors of Solovki. The latter are also mentioned in the service:
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(14) Kpac ;vomu,mz.\ nop‘z{mna ERIETH! HO THI, Apxupm iR, miggormh FanSerknia Bz 6iro
miforo nperkopiaz @eit, AereWHm EkoKeKiA nporonaa [MD 2008: 155]

“The beauty of the Solovki was desecrated! Yet you, o divine hierarch, transformed the abomination
of desolation into a holy place, driving away legions of demons’;

(15) npem$apniil HACTARHHYE NACTHIPER, KZ COAOKELKHKZ MpAZTRXZ MACTRIPEKH NOABHZAALA G
[MD 2008: 156]
‘O most wise teacher of pastors, you fulfilled a pastor’s mission in the bitter cold of the Solovki’.

These are all the toponyms contained in the text.

4. Anthroponyms in Liturgical Texts

Whereas the services to Hilarion and Vladimir hardly mention the names of
any of their contemporaries, the latter abound in the service to Patriarch Tik-
hon. The names of the parents of the future Patriarch are given:

(1) RAdrovMecTHERI Teg TWANNZ, OTEUZ TEOH, GTHTEAW, OTKIOKEHIA AHBHAMW CMIOACKHLA
[MD 2008: 30]
Pious priest John, your father, had a wonderful revelation, o Patriarch’;

(2) pOAHTEAEI RAACOMECTHRRIKZ, [EgEA IWAHNHA A AHHAL, ERBZ ©pacan npepHRHAA [MD 2008: 38]
You were the wonderful offspring of pious parents, Priest John and Anna’.

It is known that Patriarch Tikhon admired Father John of Kronstadt. There is a
story that, after a long conversation, Father John got up from his chair and said,
”Now, Your Eminence, take my place, and I'll go and have a rest”” Father John
then left, predicting that Rev. Tikhon would take the place of him who is vener-
ated by all of Russia. Patriarch Tikhon was a member of the Society for Perpetu-
ating the Memory of Father John of Kronstadt and, according to some accounts,
had begun preparing his canonization already in the 1920s. [Sursky 2008: 232].
The Service to Patriarch Tikhon mentions his meeting with John of Kronstadt:

(3) |<por|Lurm,A,rrmarw I'lM"l'hlpA IOEEI"[;AHHKZ RKITH CMOAORHACA @CH, RAMREHHE, QUIE CRIf
@nnnz rpap mpot/\m/\/.\, H rron T™H mspwummos m:rrmp:rmo npeASikagd. mEmeRe (i neinrk oz
HAMZ nprro/n{ ERit ﬂpEAtTOA, MOAH CETHEA ,AXUJAMZ Hatwwmz [MD 2008: 40]

You, o Blessed, had the honour of speaking with the Kronstadt pastor while you were still Bishop of
the city of Yaroslavl. He predicted that you would be pastor of all of Russia. Now standing with him
before the throne of God, pray for the salvation of our souls’.

During the celebration of the 300th anniversary of the House of Romanov in
the Dormition Cathedral in Yaroslavl, the future Patriarch met the imperial
family, which is also reflected in the service:

(4) CTHTEAR rrvxumz K% mpomamrrrkmz prMrl; WENEHIA TEOEMW rAgA HIKO/\AA KW
ACTHHHATW nomagmﬂmm RiRia cpfme A RATOAAPCTKEHHKIA MOARTEW KK¥Mk ¢z HHMZ
aer¥nacnin Sretecria nawerw etk A ¥ TroemS npunece [MD 2008: 40-41]



‘In the Yaroslavl Church of Your Dormition, Bishop Tikhon met Tsar Nicolas as a true anointed of
the Lord and prayed together with him to You and Your son in gratitude for the protection of our
fatherland’.

Besides the names of contemporaries, the service to Patriarch Tikhon men-
tions the names of Anthony, John and Eustathius, martyrs of Vilnius, whose
relics Archbishop Tikhon took away to Moscow in the summer of 1915 when
the German troops were approaching Vilnius:

(5) Wnoatenit Bpameck¥ o eTrknz rpapa BHARHO cTOAYY, ITKAKROHWEHKIA MWYIH CTHIKZ
MIHKZ AHTWHIA, Twdnna  @veragia 13 ORATEAN TArw AXa Rirorowkiinw Agnecaz @en,
crrTea, A ko rpaak morkgl O nop¥rania AHOZEMHRIKZ HEKpEARMBI cOXpannAZ Gch [MD
2008: 41]

‘when the enemy army stood before the walls of the city of Vilnius, you, o Hierarch, piously took
the therapeutic relics of the holy martyrs Anthony, John and Eustathius out of the monastery of the
Holy Spirit and put them in the city of Moscow to protect them from being profaned by foreigners’.

Over his lifetime, the last Russian emperor met an enormous number of peo-
ple that played an important role in the Russian Church. However, the service
to the Royal Passion-Bearers does not mention any of their contemporaries.
An exception may be St Seraphim of Sarov, who was not a contemporary of the
imperial family yet played a major role in its life. As one knows, the imperial
family believed that the birth of Prince Alexis was a result of the Empress bath-
ing in the holy source in Sarov, which took place in 1903 during the canoniza-
tion of Venerable Seraphim. When the service speaks about Prince Alexis, it
also mentions St Seraphim of Sarov:

(6) NAGA% KATOLAAKENZ MATKZ CAPOKLKAIW ¥AOTROPUA H MAEMAIA HACAEAHHKE UAPCTREHNRIKS
JOAMTEAEN RKIKZ, HAAERAA, CAAKA A OVIIOKAHIE pWECIH KZ pAAOETH AWAEMZ [PAKOLAARHKIME
RKHALA GEH, CTRIT uAgeknyY aaesie [MO 2011: 184-185]

as the blessed fruit of the prayers of the Sarov Wonderworker and the long-awaited successor of
your royal parents, you became the hope, glory and expectation of Russia to the joy of the Ortho-
dox, o Holy Prince Alexis’.

The text also refers to the prophecy of Venerable Seraphim, who said that he
who would initiate the process of his glorification would be glorified himself.
The imperial family, as one knows, played a major part in the festivities dedi-
cated to the opening of the relics and the establishment of the veneration of
Venerable Seraphim, which is the subject of the first ode of the canon:

(7) upinrk npogeNEHTE  CAPOKCKATW CTAPUA, FAKW MPOLAAKABLIATO MA MPOLAAKHThE Ri%,
ACNGAHHEA, NMPOLAIRH KO UfKORK SECKAA UApETRHIArO prpromépnua [MO 2011: 194]

‘Now the prophecy of the Elder of Sarov has been fulfilled: just as the Lord glorifies anyone who
glorifies Him, the Russian Church has glorified the Royal Passion-Bearer’.
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5. Hagiography and Hymnography

Services to Russian new martyrs and confessors often mention specific events
from the lives of the glorified saints.

There are quite a few such references in the service to Patriarch Tikhon.
They relate, first of all, to the story of his election as Patriarch of the Russian
Church. As one knows, the election of the Patriarch took place as follows: three
candidates were chosen by a vote (of the three candidates, Metropolitan Tikhon of
Moscow got the smallest number of votes). The final choice was made by lot. The
service describes the election as a choice that was not only human but also divine:

(1) sRpeRTEMZ BPRTHMZ ASEPAHHATO KCEQLOCCILIKATY NATPIAGKA TVXWHA KorxBAanmz [MD 2008: 35]
‘let us glorify Tikhon the all-Russian patriarch who was elected by divine lot’.

One of the troparia of the canon describes the procedure of the final selection
quite precisely. As one knows, three bulletins with the names of the candidates
were put into a box, after which the oldest member of the Council, Alexis (So-
lovyev), elder of Zosimova Hermitage, drew one of them:

(2) NSETRIHHOMRATEAR CTAGEUZ, NPEA WRIAZOMEZ RATLAI OVEEGAHO MOAMEA, PRPERTH [O TPEMETOME
A3 KORMERUA HBBAEME, HA HEMIKE RMA TKOE MKW EFOMZ HZEPAHHATW MEJROLTHTEAA HAMEPTAHO
gk [MD 2008: 42]

‘the elder-hermit, praying fervently before the icon of the Theotokos, tremulously drew out of the
box the lot on which your name as the God-elected patriarch was written’.

The enthronement of the Patriarch took place on the feast of the Presentation
of the Theotokos:

(3) Pap¥rorea A AnStomz ARATE pCCIRCTIH, NPHEHOAKO, BREAEHIE TROE KO Kpam% 11pagAHSHLIE,
A BOSKEAEHIE CFHTEAA TVKWHA KZ [ATPIAPKA PUWCCIACKANO BZ CEH PKE AFHL RAAropdphrk
RocromuHatote [MD 2008: 42]

“The Russian people are glad and rejoicing, celebrating Your presentation to the temple, o Ever-
Virgin, and gratefully recalling the election of Tikhon as Patriarch of Russia on the same day’;

(4) parSitea, Ha NPecTOAZ NATPIApLITA ARECTE AKTZ NXCTORARKI, K% AfHh RREAFHIA KO KpAMZ
NpecThIA Kiia KoFuEA [MD 2008: 42]

‘Rejoice, you who were elected to the patriarchal throne, which had stood empty for two hundred
years, on the day of the presentation of the Most Holy Theotokos to the temple’.

Another fact of Patriarch Tikhon’s biography is the appearance of the Renova-
tionist Schism that was inspired by the Soviet regime. This is also mentioned
in the service:

(5) fepapen &0 A cijiennnunt nokunin Ha oregre (AR NpEAATEAA CTYNHEWIE, A HENPAKEAHW
BAACTH BZ UJKEH KOLKHTHEILE, SAOKSAWMRHAA ARKAHIA (ROA FAKW WEHOBAGHIA EAATAA
Hagerkowa [MD 2008: 46]



‘Certain hierarchs and priests who embarked upon the path of Judas the traitor and unlawfully
assumed power in the Church pretended that their evil deeds were good renovation’.

It is noteworthy that the text refers to the Renovationists indirectly and in a
descriptive fashion yet nevertheless uses the word obnovleniye ‘renovation.

In the service to Hieromartyr Vladimir of Kiev, real historic events
are mentioned a lot less frequently. Let us only note the reference to the last
minutes of the life of Metropolitan Vladimir when armed people burst into
his room and took him outside of the monastery. His body with numerous
wounds was later discovered outside the walls of the Kiev Pechersk Lavra:

(6) @raa awmin o\[mml,m, cMEprm NEEAATH TA xorrmus, Bk CTRIKZ RpATZ REAOLLIA TA,
kockraAz ¢ @m, CTHTEAD: TAR MHTE npﬂer;mmm fi giaa [MD 2008: 266]

‘when the fierce murderers who wanted to kill you took you outside of the Holy Gate, you sang, o
Metropolitan, “The Lord is my haven and strength”.

There is also little mention of real historic events in the service to Archbishop
Hilarion (Troitsky). One example is the allusion to his famous speech about
the restoration of the Patriarch, which he delivered at the 29th Session of the
Local Council of 1917-1918. In particular, he said,

We have already sinned by not restoring the patriarchate two months
ago when we came to Moscow and met each other for the first time in the
Great Dormition Cathedral. Could you resist crying at the sight of the empty
patriarch’s throne? Wasn't it painful to see the Metropolitan of Moscow stand-
ing somewhere below the tribune at the All-Night Vigil before the Feast of the
Dormition? Didn't you feel bitter seeing a dirty plaque instead of the patriarch
on the historical patriarch’s throne? And, when we kissed the holy relics of
the Moscow wonderworkers and Russian patriarchs, didn’t we hear their re-
proaches for the fact that there has been no patriarch in our country for the
past two hundred years? [Deyaniya II: 383]

The service mentions this speech in the following words:

(7) wwi ngn3Ka Axz oro narpidpuee mekero kz croprk ofenéncrhmz n¥ero ne WeragnTH [MD
2008: 170]
‘you called upon them not to leave vacant the holy patriarch’s throne in the Dormition Cathedral’.

We can sum up as follows the results of our analysis of the elements of biog-
raphy/hagiography in hymnographic works. The service to Patriarch Tikhon
constantly mentions details from his real biography. It includes a considerable
number of names of historical figures and references to real events and re-
counts the Patriarch’s life fairly meticulously. The text of this service can even
lead one to pose the question of the maximum acceptable amount of historical
material in a hymnographic text (its overabundance can make a poetic text
look prosaic).
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In the services to Vladimir and Hilarion, there is no systematic account
of their lives and service. These texts have a better poetic structure yet are
marked by the opposite extreme. Many troparia are very general in content: if
one considers them by themselves, it is often difficult to say to whom they are
dedicated.

In the service to the royal passion-bearers, there is no biographical ma-
terial at all about the reign and life of the imperial family. The service only
mentions prophecies about the last tsar, such as the above prophecy by St Sera-
phim of Sarov. The main emphasis here is not on “rule” but on “passion” The
theme of the voluntary acceptance of martyrdom is presented in a very de-
tailed manner.

6. Names of New Realities

The authors of hymnographic texts dedicated to 20th-century saints were
faced by the necessity of giving names to realities that are known from histori-
cal works and memoirs but that have never been described in Church Slavonic
liturgical texts before. It is interesting to see how the services call concrete
historical events, individuals, establishments, social institutes, etc.

6.1. Hymnographic Names for Historical Events

As 20th-century saints lived during World War I and the Russian Civil War, it
is interesting to see how these events are called in Church Slavonic. In the ser-
vices analysed above, there are two references to these wars. In both cases, one
uses expressions that are widespread in hymnography. World War I is called
the ‘invasion of foreign tribes’ (HamrecTBue nHOMNIEMeHHBIX) — for example, in
the service to Patriarch Tikhon:

(1 ) @raa no rp'waMA HALUHMZ HALLIECTEIE nnomsmmnmxa CA NONSETH f FEMAA 9wummm
|<pomro Wrarghea, Th cTHTEAl ... Kpknuk croAmn 34 wkpY npakoradkn¥h ... NPHZKIEAAL
& [MD 2008: 41]

‘when God allowed the invasion of foreign tribes as a result of our sins and the Russian Land was
stained with blood, you, o Patriarch, called upon people to stand firm for the Orthodox faith’.

The Civil War is called ‘fratricide’ (6paroybuiictBo) and 'intestine strife'
(MexxpoycobHast 6paHb):

(2) nonSeTh rAk BATOSKIACTEY i MERAONCWRHMME KfAHEMZ KZ FEmAn puoccifierhii Ruimh
[MD 2008: 45]
‘God let fratricide and intestine strife come into the Russian Land’.

At the same time, we see a certain shift in the meaning of the word
oparoyouiictso ‘fratricide’ Whereas earlier hymnographic texts saw fratricide



as an inexpiable sin that was comparable with the sin of Cain who killed his
brother Abel or the sin of Svyatopolk who killed his brothers Boris and Gleb,
the situation is different in contemporary texts. Although fratricide during the
Civil War was a national calamity, it did not necessarily mean that the world
could be divided into righteous men and sinners. Fratricide ceased to be seen
as Cain’s mark, and one could now pray for those who killed their compatriots:

(3) A4 pAASETEA BEMAA MOLKOREKAA, MPOLAABAAKLIH KFOMEApAro CTHTEAA KAAAHMIpA, TOH KO KO
AHR pACgeR A HECTOEHIH ... O corpRiLNKILINKZ RpaTOXRIACTROMZ KoAATAA EKIKZ [MD 2008: 256]
‘Let the Muscovite Land rejoice, glorifying the wise-in-God hierarch Vladimir, who, in the days of
strife and commotion, ... was an intercessor for those who committed the sin of fratricide’.

The abundance of historical events that serve as a backdrop to the life of glori-
fied saints often leads to the necessity of citing only the most general names
without going into the details. For example, in the Service to the Royal Passion-
Bearers, the February Revolution is simply called the "period of tribulations™:

(4) @rad na it pNen TAKKANW ACNWTANIA BPEMA HACTA, TOCAX THI, ETPTOTEPNYE LTI
HiKOAE, moataca @i O cilcénin @A, A 6 AEHEA TKWHA ZACTSIHHUKN AFPPRABHKIA, FAKW
Fuamenie ngiATIA Kadern wa ngeirkn pSuk wiius A A (410 2011: 183]

‘When the period of tribulations began in Holy Rus, then you, Holy Passion-Bearer Nicolas, prayed
for its salvation, and the Derzhavnaya Icon of the Theotokos was found as a sign that the Queen
and Lady has taken power into Her immaculate hands’.

The abdication of Nicolas II is also denoted periphrastically:

(5) GFM MHOZH mgyﬁwnnnu,m H KW?RAH ANAITIH gorxorka gorraTh na wikp¥, u,ApA f
orre‘mrmo, TOrpAA Thi, KimSApe trrprrorrspn‘u HIKOAAE, LOA'LSHOISAAA gtn W Hapopk TEOEME
A KAIHOBA RpaToSRINCTEA BZ AfpRAkk ckofl AgRkn¥rn xora, sadern emnSi, cadk¥ #
NOMECTh WeTARHAZ @ei [MO 2011: 183-184]

‘when many leaders and wicked people decided to revolt against the faith, the tsar, and the father-
land, then you, wise-in-God Passion-Bearer Nicolas, had pity on your people and rejected worldly
power, glory and honour so as to avoid Cain's fratricide in your kingdon’.

The reasons for not denoting it directly are clear from the context. The canon-
ization of the imperial family was preceded by a heated emotional debate. One
of the main arguments of the opponents of canonization was the mystical na-
ture of the royal power from which Nicolas II abdicated. The tsar was anoint-
ed during coronation, and the rejection of royal anointment was blasphemy
against the Holy Spirit. In the context of this debate, the expression "abdication
from the throne” was seen as a negative characteristic, and so the authors of
the service preferred an expression that was as vague as possible. At the same
time, orpedenne ‘abdication, rejection’ and other etymologically related words
do not have negative connotations in liturgical texts. One finds orpedenne or
rpexa ‘rejection of sin, orpedenne ot 6orarcTsa ‘rejection of wealth, and even
oTpedeHue OT cataHbl rejection of Satan’ (in the rite of Baptism).
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A separate issue is how the services refer to Renovationists. Different possibili-
ties exist here. The most precise denotation of the Renovationists is found in a
fragment of the service to Patriarch Tikhon that was cited above:

(6) Tepdpen ko A cijiennnun wkumn Ha oTegR (SAM NPEAATEAA CTSIHRLIE, H HENPAKEAHW
BAACTh KZ UJKEH KOCKHTHRIUE, SAOKSAWRHAA AKAHIA CROA MKW WKHORAGHIA RAATAA
Hagesota [MD 2008: 46]

‘Certain hierarchs and priests who embarked upon the path of Judas the traitor and unlawfully
assumed power in the Church pretended that their evil deeds were good renovation’.

This description is absolutely correct from the historical standpoint. Indeed,
the government-inspired Renovationist Movement fought for power and only
spoke about the ideas of church renovation without trying to implement these
declarations. Another way of denoting Renovationism is found in a sticheron
to Hieromartyr Benjamin (Kazansky):

(7) Gwmnomwms mnmmnm, UPKKE ;(prromﬂ ACTHHHA CRINE A RATOCTOAHIA @A o\(umnhm
pmnnrrs/m nporrma?{ A?REHACThIpEH, TUYIHKEA ACKHTHTH 0TAAO TEOE, MSRecTRenwk criaz
@eH, A HE OVROALA MpenyIenifi A Askecknpkreaneriz m¥yamreaei [MO 2011: 6]

‘Hieromartyr Benjamin, a true son of Christ’s Church and its ardent champion against false shep-
herds that tried to scatter the flock, stood courageously and was not daunted by the threats and false
testimony of tormentors’.

Here the Renovationists are described as ordinary schismatics or false shep-
herds that ravaged the herd. Only the words /oxecBunérenbcTsb My4nlTeneit
'false testimony of tormentors' remind us about the unseemly behaviour of
Renovationists during Metropolitan Benjamin's trial, which resulted in a death
sentence. In the service to Hilarion (Troitsky), the Renovationist Schism is de-
scribed with the help of the metaphor of the sea as something troubled and
dangerous that leads to ruin:

(8) WATAHIA A KoAHGHIA tAXyIdLLIA UFKOKK K3Kito
‘impudence and troubles perturbed God’s Church’

and

(9) KWAHK GPECE UFIKORK RiRit0 THIALIALA NOTONHTH
‘waves of heresies tried to sink God’s Church’ [MD 2008: 154].

Nevertheless, this general metaphor is, in fact, highly concrete. An engrav-
ing entitled A Ship Symbolizing the Militant Church Persecuted by Heretics
on Earth” has been known at least since the mid-18th century [Rovinsky Ne
795]. It depicts a ship with righteous men and saints that is being attacked
from all sides by enemies of the Church. The names of the enemies are written
over their heads: Uniate, Origen, Epicure, Libertine, Pole, Calvin, Arius, Mo-
hammed, and Savely [Rovinsky III: 178-179]. In the 1990s, this motif began



to appear widely in books that were directed against true and alleged church
reforms. And a new figure appeared among the attackers of the Ship of the
Church: the "Evil Renovationist” Thus the waves of heresy that try to sub-
merge God’s Church are not a general metaphor but an indirect reference to
church debates that were familiar to the service’s author.

6.2. How Hymnographers Call the Age of Persecution
of the Church

The age of persecution of the Church is a fairly long historical period, for
which precise chronological indications are not always appropriate. The main
expressions used by the authors of the texts under consideration are phrases
beginning with the words B roguny ‘in the year, in the time’ and Bo guu ‘in the
days’ As a rule, these phrases refer to difficult times:

(1) BZ E¥peHWCHRIA AHA MATERA A HECTPOEHIA KeATA [MD 2008: 43]
‘in the stormy days of rebellion and great commotion’;

(2) &z AT roann¥ [MD 2008: 44]
‘in the terrible time;

(3) Ko AHi paengeit A HECTPORHTH AXZ MaTeERNAI KEika cer WRan [MD 2008: 256]
‘you denounced the rebellious spirit of this age in the days of strife and commotion’;

(4) RO AHA TOHENTA ATarw [MD 2008: 261]
‘in the days of fierce persecution’;

(5) &% ropuny angoakmifi [MD 2008: 266]
‘in the time of troubles’;

(6) @rad NpIHAE FOAHHA ARTAA A ORAACTH TEMHAA WRATZ FEMAt puocciiicsSio [d10 2011: 189]
‘when the terrible time began and a sinister government ruled over the Russian land’ ;

(7) &% ropnny kegRowiA [M02011: 31]

‘in the time of atheism’;

(8) @raa nginpe ronenie © RegrOmHKIKZ [d10 2011: 33]
‘when the persecutions by atheists began’;

(9) 8% ropnny RegRORIA Ko OmTetecTrk Haemz [MO 2011: 41]
‘in the time of atheism in our fatherland’;

B% ARTAA RPEMENA FEMAH HALIEA [MO 2011: 5]
‘in the terrible times of our land’;

(10) ko Anfi Wer¥nacnia © wkpnt cpopnnswRE Hawnxz [HO 2011: 41]
‘in the days of the apostasy of our countrymen’.
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This time is more rarely described as the time of saints — the time of the testing
of faith and of suffering for Christ:

(11) Bo Anf Acnwrrania &lpnt [MD 2008: 42
‘in the days when our faith was tested'];

(12) &% ropin¥ TAKKHKZ AenwiTaniin [MD 2008: 265];
‘in the time of ordeals’

(13) &z roprny ergapdnifi 3a xpra [d10 2011: 200]
‘in the time of suffering for Christ’.

6.3. Description of the Causes and Spiritual Meaning
of Persecutions

The authors of liturgical texts do not try to recount historical events coher-
ently. It is much more important for them to uncover the spiritual meaning of
the latter. The authors of hymnographic texts interpret the Revolution to be the
result of the loss of faith and the depletion of love. These spiritual errors were
the reason why God allowed the calamities to occur:

(1) wliprk 8% aatkxz Gek¥AERIIER, AWKKH ACTOWIHKILIEAEA, HAAERAH HBCAKHSKLLER, non¥eTH
Ah MOPE MRECTOKZ, ROAEZHA A rAdAZ HA AAH OTEECTRA HAwerw [MD 2008: 47]

on account of the decline of faith among people, the dwindling of love, and the disappearance of
hope, the Lord let terrible death, illness and hunger descend on our fatherland’;

(2) awgnt A gilpa Wes¥pkerk, A npepania Or@veckan Farkena kuina [MD 2008: 154]
‘love and faith dwindled and the traditions of our forefathers were forgotten’.

The rejection of God (the Heavenly King) is related to the events of the Febru-
ary Revolution or the rejection of the worldly king:

(3) mHogH @ cpwOpAHHKE HAHKZ OerS¥ndwa © &4, ORpATHILIALA KRiHKZ anokkAed A
KOCTALLIA HA TAA A noMAZAHNHKA ¢rw [MO 2011: 195]

‘many of our countrymen rejected God, abandoned God’s commandments and rebelled against the
Lord and His anointed one’;

(4) cKOpRitY WRAEPPRHMZ RKICTh, KRKHUEHOLNME HiKOAAE, BpA Weaknafuie Hapopa TROEMW,
Wpekiarwea © ufa HEHArW, TAKOWAE i gemudrw [MO 2011: 196]

‘you were filled with sorrow, Tsar Nicolas, when you saw the blindness of your people who re-
nounced the Heavenly King along with the worldly one’.

It should be said that the attitude towards tsarist power remains a difficult issue
in the church life of post-Soviet Russia. In the services considered here, this
theme is discussed in a fairly restrained manner.



The authors of the service characterize the revolutionary events as a di-
vine reaction to people’s abandonment of faith, i.e., as divine wrath. The ex-
pressions exes boxcuii 'divine wrath', denw enesa 'day of wrath', etc., are typical
of both Russian and Church Slavonic. For this reason, the rhetorical struc-
ture of the corresponding Church Slavonic texts is easily understood from the
standpoint of contemporary Russian:

©) Torpa rikR% KARIf HA FEmare pf(rm?{ro np'l'r'l,:,s, . ngoA'in'\m KpOKh spa'rr'l'r“l rm'Lunx,s, parrrowrimam
Anws pweciiieTin no geem§ AmJ,X SEM/IH, KPAMH HALLIH nop?{mmw npu,aumm, CAAAH, HALIGCTRIA
AHOMAEM@HHHIS% NOCTHIOWIA HKl, R KRKoMZ K% notmrkanie mgnikomz [MO 2011: 195]

‘then divine wrath descended upon the Russian land, ... the blood of our brothers was shed, Russian
people were dispersed all over the world, our churches were desecrated, hunger and foreign inva-
sions broke out, and we became the laughing-stock of all nations’.

One can say the same thing about the description of the Civil War as Iocnoonezo
nonywerus 'allowed by God":

(6) nonSemh rik no rprkxWmMz HALKME BpaTOSKIETRO, rongiia i kg xprorm nopSrinie
‘the Lord let fratricide, persecution, and the profanation of Christ’s faith descend upon us on ac-
count of our sins’ [MO 2011: 32].

6.4. Services to New Martyrs about the Situation of Christians
in the Age of Persecution

Many Christians were killed as a result of the persecution of the Church. The
sorrow of the Church over killed righteous people is described using the Bibli-
cal expression 1wrau u peigaHne ‘weeping and great mourning’ (cf. "weeping
and great mourning, Rachel weeping for her children and refusing to be com-
forted, because they are no more” Matthew 2: 18):

(1) MALEMZ H pm,a,am@mz SEM/M\ PWECIAEKAA WIAACHEA, KPORR CTKINZ MIHKZ H ALNORHRAHHKE
KPTORKIXZ MOTOKH Mo HEM AZAiAca [MD 2008: 46]

‘weeping and great mourning resounded throughout the Russian land, and streams of blood of holy
martyrs and confessors of Christ flowed through it’.

Nevertheless, the authors of the services consider the death of innocent people
and children to be a sacrifice to God and the acceptance of divine providence:

(2) BRIHMZ RE MPOMBILIAEHIMZ MHWITA CKWPRH | HEASTH AZMAApA RegponoTHw Tepndiaz
@etl, A FAKW ArHeuZ HeNogouHmLil, oVRiEHTE O SAoMECTHRMKZ Npiaaz g [MO 2011: 185]

‘by divine providence, you endured many sorrows and illnesses from your childhood on without
complaining and, like an innocent lamb, you were killed by wicked people’ (about Prince Alexis).

The Church considers the glorified martyrs, confessors and passion-bearers to
be intercessors before God, who will hear their prayers:
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(3) ® KiRdpHRIKZ tmégTh A nogSranie Thafcz ngiAwa A AEgZHORENTE KO rAY Bz MATEk
ova¥unia (40 2011: 191]

‘you suffered death and your bodies were profaned by atheists, giving you audacity in your prayers
to the Lord’.

One should speak separately about how the authors of services describe labour
camps and prisons. Naturally, services to 20th-century martyrs and confessors
often speak about persecutors imprisoning Christians:

(4) XPTOAMRAERIA AWAH EZ TEMHALK FakAkHWA @ oym$ana [MO 2011: 18]
‘you put Christians in prisons and tortured them’.

To denote the forced labour of prisoners, one uses the expression roppkue
paborsl ‘bitter labour, which is widely found in the services:

(5) @rad FEMAA PLLCIACKAA ThMOK KEIROKIA H KATHOKKIMZ WSAORAEHTEM% WEATA RKICTh, TOIAA
MHOZH KPTOANRHEIH ARATE HA FUOPKIKIA JARWTII AZCHANH EKILLA R TAAAZ, MGARZ, BHOH A CAVEPTH
e mEereerrennch ngeregnekig, gilipore sRe, HApERAE A AEOKIN torokSnAsHH, A0rTOMNY I
woenrkrdx¥ neficin: RArOLAOKHTE raa p¥th GTAA i npesOZHOEHTZ @ro Ko mekikn [d10 2011: 19]
‘when the Russian land was covered by the darkness of atheism and Cain’s rancour, then many
Christians were forced to perform bitter labour and courageously endured hunger, cold, heat and
terrible death. United by faith, hope and love, they sang the worthy song, “let Holy Rus bless the
Lord and extol Him for ages”.

This expression is not found in the Bible but stems from hymnographic texts,
especially the irmos in tone 1:

(6) rOphKIA AROTHI AZRARABLA [HAR, HEMPOKOAHMOE MpofiAe MKW (S¥, Kpard FpA
noronaaema, mkenn Akw raropdmear noerz k'Y, 1¥popkroiiem¥ MKILIED KhIEOKOK, FAKW
npocadguea [TTs 1992: 256v.]

After having escaped bitter labour, crossed the untraversable sea like dry land, and seen its enemy
drown, Israel sings a song to God its protector who works miracles with great power, for He has
won glory’.

It should be said that the expression copvxue pabomu: bitter labour' is also
used in Russian texts to describe life in labour camps. For example, the text
Dates and Stages of My Life by Bishop Athanasius (Sakharov) contains the
words, "June 27 (old style), 1954, marked 33 years of my ordainment as bishop.
During this time, I served at my eparchy for 2 years, 9 months and 2 days.
I was at liberty yet not at my post for 2 years, 8 months and 2 days. I was in
exile for 6 years, 7 months and 24 days. I was in confinement and bitter labour
for 21 years, 11 months and 12 days.” [Afanasy 2000: 25] From the standpoint
of modern Russian language, the Slavism eopvkue pabomu: may be understood
as “difficult work, whereas it is a question of “slave labour” here. After all, in
Church Slavonic the word pa6ota is an antonym of the word cBo6opa 'free-
dom' [Pletneva i Kravetsky 2009: 184-187].



6.5. Depredation of Churches in the Description
of Hymnographers

The theme of the closure and depredation of churches and monasteries and the
transformation of temples into cinemas and warehouses and of monasteries
into prisons plays an important role in services:

(1) Xpdmbl K3RiIH WCKKEPHALIACA H nonpanite ngeadiaca [MD 2008: 46]
‘God’s churches were desecrated and depredated’;

(2) Kpacd cOAOREUKAA NOPSTANA ERICTh ... MEgROCTh FanSerenia [MD 2008: 155]
‘the beauty of the Solovki was desecrated ... the abomination of desolation’;

(3) ofBWl HAMZ, VKR, KOMIAKY ACIOKEAHHUA pOCCETIH, KHAAUE MKW REIEMHIH KIROpUKI
CGTRIHH ZEMAH HALLEA pABOPHILIA, ORATEAH FAKW OVZHAHLIA TEMHINHAA tOAEALLIA, KpAMl BIRIA K%
CKEEPHAA R OBWOgHLIHAA Mrkerd WORGATHLLIA A IKpOKR XPTiANESTo KZ MK npodiawa [d102011: 18]
“Alas, alas,” cried Russian confessors when they saw atheists like madmen depredating the relics
and holy places of our land, making prisons out of monasteries, turning God'’s churches into mean
and disgraceful places, and shedding Christian blood in them’;

4) Esgsomﬂm KAIHWERKI KHX'U,M CTRIHH UPIKWEHALA nopXMHm A Orire npeMLuA, osﬂrr@/m
pAgopmuA, XpAmb kW ORWYIHAA KpanAanyia coaEALLIA, KPTOAWKAKKA ARAH KZ TEMHALA
FaKkArNHILA A oymSHIa [410 2011: 18]

‘Cain’s atheistic grandsons desecrated and burned churches and holy objects, depredated monaster-
ies, turned churches into shacks, and imprisoned and tortured Christians’.

Let us examine more closely two Biblical expressions that occur in this text:
mep3ocmov 3anycmenus 'abomination of desolation' and osowsnoe xpanunuue
'shack’. The expression mMep3ocTb 3amyctenus 'abomination of desolation' is
found in the Church Slavonic Bible (for example, Gra ofEo 0y 3gHTE MEPOLTH
an¥ernia, petenn¥to AaHiHAOMZ nfpoKkomz ... Torpd Sipin Ko IXAFH A4
krhsRaTZ HA rOgI1 ‘So when you see standing in the holy place “the abomination
that causes desolation,” spoken of through the prophet Daniel - let the reader
understand - then let those who are in Judea flee to the mountains.” (Matthew
24: 15-16)). It should be said that the expression Mmep3ocTb 3amycrenus also
figures in the Russian translation of the Holy Scripture. It has made its way into
the Russian language and is found in dictionaries of idioms.

The expression osousHoe xpanunuuje 'shack' is no innovation, either.
It is found on several occasions in the Bible and corresponds to the Greek
onwpopuiaxiov ‘a guardhouse, a shack in which the guard of a garden lives.
Osouyroe xparnunuuje is most often used in rhetoric constructions to denote
the nothingness or rubble into which large flourishing cities and lands will turn:
”O God, the nations have invaded your inheritance; they have defiled your holy
temple, they have reduced Jerusalem to rubble (evo omwpoduvArakiov). They
have left the dead bodies of your servants as food for the birds of the sky, the
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flesh of your own people for the animals of the wild” [Psalms 79: 1-2]; *There-
fore I will make Samaria a heap of rubble (e.o0 omwpoduAiaxiov)” [Micah 1:
6]; "Therefore because of you, Zion will be ploughed like a field, Jerusalem will
become a heap of rubble (wo omwpopuiakiov)” [Micah 3: 12]; "The earth
reels like a drunkard, it sways like a hut (wo omwpodvAakiov) in the wind;
so heavy upon it is the guilt of its rebellion that it falls—never to rise again”
[Isaiah 24: 20]. All of these examples describe the catastrophe or downfall of
a flourishing city or land and the transformation of its former luxury into a
shack beside a vineyard. For the Russian speaker, the expression osouHoe
xpanunuue is associated with osowsexpanunuuem — a vegetable storehouse.
Insofar as closed temples were indeed transformed into warehouses and veg-
etable storerooms, the old expression acquired a totally new meaning.

6.6. Denotation of Religious Persecutors

Modern hymnography lacks a stable denotation of religious persecutors. The
authors of services do not stress the party affiliation of persecutors. They are
mostly described with the help of negative constructions. They are character-
ized as 6esbosxHuie 'not knowing God, atheistic', 6e3saxonnovie not obeying the
law, impious', and so on:

(1) eméprn © REIBAKOHHKIKZ NpEAANZ KRIKZ [MD 2008: 263]
‘you were killed by impious men’;

(2) AMEKATEAKCTEA RESRWIRHKKZ KoZHeHaRHAkAZ @en [MD 2008: 155]
‘you rejected the cajoleries of atheists’;

(3) REBROPKHRIXZ MSIHTEAEH KArotAdkAAA [MD 2008: 268]
‘blessing the atheistic tormentors’;

(4) rezgaronnin HerSnnnum [MD 2008: 268]
‘impious apostates’;

(5) RegROKHIN atheists’ [MO 2011: 34], etc.

In addition, they are sometimes called conumenamu 'persecutors’, spacamu ‘en-
emies, myuumenamu 'torturers', youiiyamu 'murderers’, etc.:

(6) BparwWmz XgTWERMEZ npoTHEOLTA [MD 2008: 155]
‘you opposed Christ’s enemies’;

(7) AéorTh ronHTEAE TROHXZ OREpru¥R% [MD 2008: 165]
‘having rejected the flattery of your persecutors’;

(8) KiRopuml m¥unTeaic [MO 2011: 192]
atheistic tormentors’



(9) awrrin oyRifm [MD 2008: 266]
cruel murderers’. 61
Sometimes, persecutors are denoted with the name of their inspirator, the en-

emy of the human race (Bpar popa 4eoBeueckoro):

(10) Bparz popa veaokrkda na crpanS pweeifics¥to WONOANHEA, UFKEH KRIA cokp¥LIAAA A AWAH
pSeeria ReTperaaai [MD 2008: 158]

‘the enemy of the human race attacked the Russian land, destroying God’s churches and killing
Russian people’.

In some cases, persecutors are called Antichrists:

(11) AwTHXgicTRL MHOBH NpiHASILA KZ Mipz [MD 2008: 167]
‘many Antichrists came into the world’.

The word Antichrist is used here with the meaning ‘one who is against Christ,
as it is also used in earlier hymnography. However, the numerous apocalyptic
connotations with the atheistic period of Russian history bring to mind con-
notations with the End of the World and the Second Coming.

The persecutors are often denoted with traditional names for sinners.
These include, first and foremost, the comparison between the sinner and the
fratricide Cain, as we saw in the troparion of the sixth ode of the Canon to the
Synaxis of New Martyrs and Confessors of Russia in the preceding section:

(12) ReZROPKRHIH KATHWER KNSRI GTRIH IPRWEHKIA nog¥ratite A Orir ngepdina ... [MO 2011: 18]
‘Cain’s atheistic grandsons desecrated and burned churches and holy objects’.

The denotation Kannoser BHy1p! ‘Cain’s grandsons’ apparently occurs for the
first time in hymnographic texts here, while the name Cain was regularly used
in liturgical poetry. Hymnographic texts compare killers of the righteous as
well as sinners in general with Cain. The oldest example that is not translated
from Greek texts is found in the service to Boris and Gleb (May 2). Svyatopolk,
who killed the saintly brothers, is not only compared with Cain but is even
called a new Cain:

(13) Yipe A FeMHATW  UAPOTRIA HOKKWI  KAINZ KFOHEHARHOTHHKZ H  KPATOHEHAKHCTHAIA
ORICTRENIE AHIIN RACZ, XPTOLZ PRE HEMPEKOAALIEE W REKOHEIHOE UJTEO KAMZ AAJOEI
#1_kab_iyul: 428]

‘while the new Cain, hater of God and fellow men, murderously stripped you of the worldly king-
dom, Christ gave you the eternal and imperishable kingdom’ [.

Thus, the reference itself to the name of Cain is quite traditional in Russian
hymnography.

The use of the word “grandsons” is also interesting here. The phrase
“grandsons of (someone)” is quite traditional in hymnography. For example,
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the holy youths in Babylon are sometimes called the "grandsons of Abraham”
(in the service of December 17 to Ananias, Azarias and Misael:

(14) orpaxomz oyisprknaAemn KRiHMZ ARpadmokit BHEUK, nHYY npereg3akonnY HpHn¥iua
ACRAEETRENIE, A RARTRENHAMZ THTAOLIECA FREASHTEME RAATONEETIA, K& REAHMARILIEN BIALIALA
caasrk [d1_kab_dek: 278]

Strengthened by the fear of God and having valorously rejected impious food and found nourish-
ment in the divine desire of piety, Abraham’s grandsons were elevated to great glory’,

and sometimes the “grandsons of David” (in the service of December 11 to
Daniel the Stylite:

(15) RHOLIECKH MOTACHKLLIE PACMAAHMYH MEYIh, H ARKWEKZ S@ANCTH SATPARALLE AKAWER
&HSunL, oKk paproipeca nowrs A maroydmean [M_kab_dek: 196]

‘having extinguished the red-hot furnace with youthful zeal and shut the mouths of lions, David’s
grandsons now joyfully sing to You, their Protector’.

The Maccabean Martyrs are also called the "grandsons of Abraham” (feast day
on August 1:

(16) cin ko KpknopaSwnin dspadmerin knSum cSipe, Blprk MOPEKHOKAKILE CKOEMW A TUA
ABpaama [d1_kab_avg: 7]
‘As grandsons of Abraham in courage, they emulated the faith of their forefather Abrahany’.

In the service to Metropolitan Peter of Moscow, the Muslims are called the
“grandsons of Hagar” (instead of the more common denotation arapsze
‘Hagarians’):

(17) TEOHMH MOAHTEAMH NOKkeRAAEMH drdprnin BHEUw
‘Hagar’s grandsons, defeated by your prayers’.

In all these contexts, the expression “grandsons of (someone)” refers not to genetic
ties but to spiritual kinship and is a synonym of the phrase "new Cain’, which
regularly occurs in hymnographic texts. Thus, the metaphor constructed along a
traditional model turns out to be innovative.

6.7. How the New Services Speak about the Feats
of New Martyrs

The persecutions of the 20th century differ from the religious persecutions
of all preceding eras in their unprecedented scale. Thus the habitual images
stemming from the age of Emperor Diocletian often turn out to be inappropri-
ate here. Nevertheless, they are sometimes used. For example, the Service to
the Synaxis of New Martyrs and Confessors of Russia speaks of death by the
sword:



(1) oygificTROMZ MEd oympowa ‘you died from the sword’ [MO 2011: 21].

It is clear that swords were not used as weapons or executioners’ implements
in 20th-century Russia and that it would have been a lot more appropriate to
speak of firearms. Still, hymnographers often try to give a more precise de-
scription of what happened to Christians in the atheist state:

(2) AKkw Wrperie Mmig¥ BRiLA (TIH HokomSHUK [410 2011: 21]
‘the holy new martyrs were like the dregs of the world’;

(3) AKW naknunum A HasH, rondmn Gmnl, © mfera na mforo vAeTW npegorALE |
RARAYTRAANIE KZ BepTenrkxz A ropaxz (410 2011: 5]

‘for we are driven as naked prisoners, constantly going from place to place and erring in caves and
mountains’.

The realities of the Soviet anti-religious campaign are described by hymnogra-
phers as tribulations that one had to overcome to become united with Christ.
Such texts have a two-part structure: they describe what people overcame and
in the name of what they did it:

(4) meeTWRaA rASMAGHTA, nOg¥rANia i CMEpTH HE KogMoOrowa HasTH TA © AwEERE
XpToBAl [MD 2008: 267]
cruel derision, abuses, and death could not separate you from the love of Christ’;

(5) MHOTHMH AHAMH OV ASRAEHHOE HECTHOE THAO TROE, KPOKiH AETEKLLIEE, FAKW (RHAKTEARCTRO
ANREE PREGTRENHAIA KO KprS FRHAZ Gen [MD 2008: 267]

‘your honourable body, covered with wounds and exsanguinated, was testimony of your self-sacri-
ficing love for Christ’;

(6) @rad HACTA TOHENTE, FATOMENTE H MOHOLLEHTE, Torad TREgAXk ®ikp¥, Haperkp¥ HA Kia
anerhiinSio Awkokn, Tegnekiie e i Beengoyinie nokagdere [0 2011: 184]

‘when persecutions, imprisonments, and disparagement began, you showed adamant faith, hope in
God, pure love, fortitude and all-forgiveness’.

The qualities of the glorified new martyrs are said to be fidelity, courage, and
fearlessness:

(7) Bhl KO, MOAALIELA WO M¥MHTEAEKZ, KAERETS, of3nl A ARrHAHiE, ra¥macnie, Hacavkanic i
WRoAraHie, oyRieHie A mhacez nogSranic mSerecrrennk nperepnikan Gore [MO 2011: 184]

‘for you courageously endured slander, imprisonment, exile, derision, disparagement, lies, death
and the profanation of your bodies while praying for your tormentors’;

(8) wikipenz K'Y A UJKRH KRIAZ @H AasRe A0 caéprh [MO 2011: 28]
‘you were faithful to God and the Church even unto death’;

(9) #i srecTWKIA MSKH AARE 4O CAEPTH HEROARHEHHW ngeTepnikBiLa [MD 2008: 259]
and you fearlessly endured cruel torments even unto death’;
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(10) m¥MHTEAR npeyienia He oROABLA [MD 2008: 261]
‘you were not daunted by the threats of the tormentors’;

(11) m¥mecTRo i TREPASK Bl AKHRZ, REZRWAZHENHW 34 rAd ASWY CROR NpadAz Gen
[MD 2008: 265]
Showing courage and adamant faith, you fearlessly gave up your soul for God’;

(12) eadraw nowrimz cegmeptin® wTHSh UAPOTRENHMKZ CTPTOTENEUZ ... TiH KO, 0f3% A
CTPAAAHTI MHOTOPABAHIHRIKZ HE OVEOARLUECA [40 2011: 191]

‘Let us splendidly honour the seven worthy Royal Passion-Bearers ... for they were not daunted by
captivity and suffering of all kinds’.

The contemporary Church sees the feats of new martyrs to be the foundation on
which the Church revived during the post-Soviet period. The authors of the ser-
vices describe the present-day life of the Church, on the one hand, as a possibility
to live without persecution and, on the other hand, as a heyday that was made
possible by the blood of the new martyrs:

(13) norrou,m |4pom MIHKZ n3u.\|4oma, nakuenia O KAACTH REZREOMRHKIKZ C(ROKOAHKOMEA,
NONMPAHNHTH XpAMABl KPRIH KOSETARAAKTEA [MD 2008: 48]

‘the streams of blood of martyrs have dried, we have become liberated from the atheistic govern-
ment, and desecrated churches are being restored’;

(14) KpOBh CTKINZ MUHKZ NgoAiAta, ORME cmorplniemz wRinmz ia okma QA A3
HEMW?KE (IPOSAKE EAArOCKHHOAHCTRENHOE AgeRO p¥EH MpakoradBHA [MD 2008: 48]

“The blood of holy martyrs was shed: a seed sown by divine providence so that the shady tree of
Orthodox Rus would grow from it’.

It should be said that the emphasis on the present-day flourishing of the
“worldly homeland” is not characteristic of ancient hymnography.

A number of texts describe the spiritual meaning of the feats of the new
martyrs (overcoming the devil), which is a lot more traditional:

(15) ssgsomumxz |4w3rm :onp}{mm\z @i, mjmnomwms AMKzZ, A KA pagorsR@HinlA orplian
AYKARArW ofraciaz e pnTomz Bilgal npagorAdRHbIA [HO 2011: 34]

‘you overcame the intrigues of atheists, o Hieromartyr [name], and extinguished all the burning
arrows of the devil with the shield of Orthodox faith'’.

7. Denotation of Saints

Traditional metaphors predominate among the recurring denotations of new
martyrs and confessors: ceaemunvruk 'light', cmonn 'pillar', ykpawenue 'dec-
oration', etc. for example, Metropolitan Vladimir is the tkrkraannnikz grlpi
Tight of faith' [MD 2008: 260], while a hieromartyr (in the general service) is
the eToanz nenokoaerHMmuii p¥reKia ugkke ‘unshakeable pillar of the Russian
Church' [MO 2011: 28]. The latter service also contains such metaphoric deno-
tations of hieromartyrs as crnasa 'glory' and yxpawenue 'decoration:



(1) UKEBE PLLCIREKIA tAdKO i OTEMECTRA HALLIETW OVISPALLIENTE, cijintominye fatkz [410 2011: 26]
‘Hieromartyr [name], glory of the Russian Church and decoration of our fatherland’.

Nevertheless, traditional denotations sometimes acquire new connotations
under the influence of the contemporary Russian language. A case in point is
the apparently traditional denotation xpacroe npossbenue 'beautiful offshoot":

(2) BOLKBAAHMZ ... MPAROLAARIA MOROPHHKA H KATOMECTIA PERHHTEAM, SEMAH pSLCkia 1KpAcHoE
npogARenic [d10 2011: 35]
‘Tet us glorify ... the defender of Orthodoxy, zealot of piety and beautiful offshoot of the Russian land.

This image is traditional and is found in many translated menaia texts, such as
the service to Martyr Eleutherius, Bishop of Illyria (2nd century):

3) npou,larkrrz, npogAsAz éet MAZ KpACEHZ M‘z{‘isﬂm ehdrAOEThAM, MSHEHHIKWEZ AORIOTO,
ik paa ugTH QRACTECA, EPRTREHHO KAATOKOHTE Aen¥ijtatouye gekersenivk [d1_kab_dekabr'; 272]
out of you, o blossoming adornment of martyrs, grew a wonderful garden of luminous martyrs that
are now flowers in Paradise, divinely emitting heavenly perfume’.

However, in texts written in the late 20th and early 21st centuries, the word
KpacHbIit comes to be associated not with its Church Slavonic meaning ‘beau-
tiful, wonderful’ (kalog, wpaiog) but with its Russian meaning 'red’. In the
context of martyrdom and of the testimony of faith by shedding one's blood,
'red’ becomes the predominant meaning of the word xpacnuii. The epithet
kpacnouti already occurs in the very first text dedicated to new martyrs. We are
referring to troparia included in the 1918 edition of the Service to All Saints
That Have Shone Forth in the Russian Land:

(4) FAKOPRE nAo,A,z |<pammr| rmosrw CTACHTEARHATO CEAHIA, BEMAA POLCILKAA npnnomrrz TH,
FAH, m/.\ (TRIA, KZ TON npon/.\lsmhm, milixz markamn &% mipk ra¥eouk ugiiors A crpany
naw¥ Kiigt CORAWAH, MHOromHAorTHRE [Sluzhba 1930: 7]

as a beautiful fruit that You planted for its salvation, the Russian land offers to you, o Lord, all
the saints that have shone forth in it. Preserve our Church and country in profound peace, o Most
Merciful, through their prayers and the prayers of the Theotokos’.

This is clearly a play on words on the line between the Slavonic and Russian
meanings of the word kpacnuwiii. Kpacnoe npossberue means, on the one hand,
'beautiful, wonderful offshoot’; on the other, it is impossible to avoid the as-
sociation with the Russian meaning 'red’, which is the colour of blood. Thus
KpacHoe npossbenue is also 'growth on shed blood'. Thus both meanings are
present in services to new saints. One of them is dictated by the traditional
context, and the other by the Russian language. This is a fact of contemporary
linguistic consciousness, and it would not be entirely correct to speak about
a misunderstanding here. The association with the 'colour of blood' has also
emerged in Russian texts that cite Church Slavonic expressions with the word
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kpacnuoui. A classic example is Ilacxa kpacuas 'Beautiful/Red Pascha' - the
name of a book (and numerous publications in the media) about the murder of
the Optina monks Basil, Trophimus, and Therapont that took place on Easter
1991. The expression is taken from John Damascene's Paschal Canon:

(5) NALXA KpdEHAA, TAEKA, CAHA MACKA, NACKA KEEMECTHAA HAMZ KOZCiA. MALKA, papocity pgSra
ApSra WEHmemz. ED ndexa! [TTs 1992: 8]

‘Beautiful Pascha, Pascha, the Lord’s Pascha, all-venerable Pascha has dawned upon us. Pascha,
with joy let us embrace one another. O Pascha!’

It is interesting to examine the epithet mperuxuii ‘very meek’ that is used to
describe Patriarch Tikhon:

(6) nawgiapue npeTHXiA A npeASKpRif [MD 2008: 43]
‘very meek and kind Patriarch’

The authors of the service play on the phonetic similarity between the name
Tuxon and the adjective muxuii 'meek'. Playing on the etymology of names is a
common hymnographic technique. However, in all materials that we know of,
texts play on the etymology of Greek rather than Slavic names. For example,
Euthymius the Great (April 1) is called the namesake of good spirits:

(7) NOCTPEKAEME BAMHEW ANKOKiW, WCTAKHAZ GEH KIA AWARHAA, R Tom¥ nocafporanz Gen,
HA pAMO firo AfrKkoe Kgemz mEeRecikn, RaaropaSiia megonmennme [M_kab_aprel’: 23]

spurred on by the love for God, you left behind all worldly things and followed Him, courageously
taking the light burden upon your shoulders, o Namesake of good spirits!” (E080pi0¢ means 'in
good spirits’).

Different services play on the name Theodore (@eddwpog means 'God's gift'):

(8) GwrkrHARHHYE m'eroga'pns, KPRiA M’pA rrsgonmmrirrs, RKFociannoe kA0, mm‘u’pmm
3ApA, AoapoA-ermm MVPOHOAOPKHH‘iE f mnpsmomru CTOANZ MOHALUECTESWUIHKZ, CTAAO
TKOE HZRAKH MOAHTKAMH TROHMH ( BeAKkia tkogin [d_kab_aprel: 175]

‘O bright lamp and namesake of God’s gift, unending dawn, teacher of virtues to the world,
and unshakeable pillar of monks, save your flock from all sorrows with your prayers’ (April 20,
St Theodore Trichinas);

(9) AapWKZ EARTEEHHKIXZ TEOHMENHTZ, [ TAHHHHKZ KJTORZ, MOCTHHKWEZ AOKOT,
CRALIEHHHIKWERZ  KpALOTA, M¥AECZ HOTOMHHKZ, NECTHAA MVPONOAOIKRHHUA AXA, HKIHE A4
ROCXKAAHTLA 4 FOAWPZ REAHKIH [M_kab_aprel’: 194]

‘Namesake of divine gifts and friend of Christ, adornment of fasters, beauty of priests, source of
miracles, and honourable teacher of the Spirit to the world, let Theodore the Great be praised now!’
(Theodore the Sykeote, April 22).

In the case of Patriarch Tikhon, it would have been possible to play on the
Greek meaning of the name, as the Greek TOxn 'fate, opportunity’ recalls the
drawing of lots that was used to choose the patriarch. However, the authors of



the service took a different path and preferred to use the connotations that the
name Tikhon evokes for a Russian speaker.

8. Traditional Poetic Elements

Although the new services speak about new historical material, they are quite tra-
ditional hymnographic works. They contain an elaborate system of references to
the Holy Scripture and other important Christian texts and make use of general
Christian symbols as a universal symbolic language.

In this section, we shall examine certain elements of traditional poetics (direct
citations woven into the fabric of the text; system of metaphors and similes
founded in large part on Biblical parallels; etc.) in texts dedicated to new Rus-
sian martyrs and confessors.

8.1. With Whom Are the Newly Glorified Saints Compared?

Hymnography regularly emphasises the prefiguration of the New Testament
by the Old. Hundreds of hymns point out how the Old Testament predicts the
birth, death on the Cross, and resurrection of Christ. There is also a broader
system of references to the Bible. Hymnographers relate human life to the fig-
ures of sacred history. An enormous number of church hymns make use of
”Biblical language”, i.e., the language of allusions to the Scripture.

From the standpoint of poetics, one can say that many of the names
found in the menologium (Adam, Moses, Jonah, Daniel, etc.) implicitly point
to certain pious feats and/or personality traits. It is interesting to consider which
Biblical motifs are used by the authors of services to 20th-century martyrs and
confessors. For example, Patriarch Tikhon, who resisted the anti-Church poli-
cies of the government, is compared with Prophet Elias, who denounced King
Ahab for having compelled his people to venerate Baal (cf. 1 Kings 16-19; 2
Kings 1-2):

(1) npopom( MEKHEMX nAm, Kshlmgroujg HE npnqunhmnxz Kwakna npel Kadaomsz, no,A,pAmMz
@eH, MEPROCTHTEA, AA KZRILIELUH AWAH, HRE HE MPEKAOHHLLIA BRI AORHTEARCTRY KEZROMRHAIKE
[MD 2008: 44]

‘Emulating the ancient prophet Elijah, who looked for people who refused to venerate Baal, you,
o Patriarch, tried to find people that avoided the snares of the atheists’.

Nicolas II, who lost his throne, is compared with Job. Generally speaking, such com-
parisons are not rare in liturgical poetry. Many ascetics are compared with Job, the
paragon of patience. A case in point is a sticheron to Daniel the Stylite (December 11):

(2) wepreknia croanz KRlAZ em, PERHORAKMII npaorru,emz, ngfisne, WY Ko tTpAtTEXZ,
|wm45§§ KO mlf;?(uumn)(z, H EsgnAorrnhl)(z PRHTEARCTRY, ChIfl KZ TRAEcH, AdHiHAE, OYE HALIZ,
MOAH XgTA Kia, cnacTHea aASiuams nawmmz [d1_kab_dekabr': 176]
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You were the pillar of endurance and emulated the forefathers, o Venerable: Job in suffering, Joseph
in temptations, and angels in your lifestyle, although you had a body. Our Father Daniel, pray to
Christ the Lord to save our souls’.

Here is another example from the service to Prince Vsevolod (February 11):

(3) k¥ npms,\,uomx’ nopmnomm, Ko ReKYLUEHiH H3|‘HAH|A HENOKOAERHMA I'lpERl\lAZ @m,
AKW oToANZ HEHOAKHPKHMI\, UFKORHOE KOLMHTHiE, RATOMECTIA MOKOPHHKZ, R OVTKEPIRAEHIE
C)’l'E‘i@LI(HMZ npstemz [M_kab_fevr: 245

‘Emulating Righteous Job, you remained unflinching like an immovable pillar despite the temp-
tation of exile, o teacher of the Church, zealot of piety, and consolidator of the traditions of the
forefathers’].

In the service to the Royal Passion-Bearers, the last Russian emperor is repeat-
edly called Job the Long-Suftering:

(4) parSiicA, AP HIKOAAE ... FAKOPRE [WKZ MHOTOCTPAAAARHAIA, MPAREAHOLTh KZ CTPAAAHIH
RARHEKIA [d10 2011: 190]
‘Rejoice, o Tsar Nicolas... for you showed righteousness in suffering like Job the Long-Suffering’;

(5) rAb RE AENWTYA TA, MKW TWEL MHOTOETgAAAARHATO, monXerh wewk nonownia,
CKWPRH TWOphKIA, AZ3MENY, NPEAATEARCTRO, RAHMRHHKZ OI¥PRAEHTE A BZ AXIIEKHRIKE MS1KAK%
FEMHATW UAPETEA WeTakAENTE [d10 2011: 203]

“Testing you like Job the Long-Suffering, the Lord let derision, bitter suffering, treachery, perfidy, sep-
aration with family, and the renunciation of the worldly kingdom with inner torment come over you’.

One can conjecture that the comparison between the last emperor and Job is
linked to the popularity of the motif of Job in Russian culture.

In another passage, Nicolas II is compared with Prophet Jeremiah, who
prayed with tears for sinful people:

( ) nog¥ranie A pagopsms SEM/\H koA ngnomnmxz KHAA, RATOMECTHRRKIF 1APH, MAAKACA
A3 rASKHHKI CEPAFHRIA, FAIKW NFpOKZ (Egemia, ropurk cTenA A MOAALA B4 AAH corprhiIHELINIA
[d10 2011: 195]

Seeing the profanation and depredation of your land by atheists, o pious Tsar, you wept from the
depth of your heart like Prophet Jeremiah, moaning bitterly and praying for the sinning people’.

The new services also contain the quasi-traditional comparison of martyrs
with Abel, who was killed by his brother Cain:

(7) KpOKh TROA MKW ARKEAEKA, (0 FEMAH HALLEA ROMIETZ HEMOAMHW [HO 2011: 26]
‘your blood, like Abels, is crying incessantly from our land’.

We should recall that the services to 20th-century saints call the Civil War
“fratricide” and the persecutors "Cain’s grandsons”. Thus the Biblical story of
Cain killing Abel became a recurrent metaphor for the events in post-Revolu-
tionary Russia.



However, the history of mankind after the coming of Christ includes not
only the Old Testament but also the New. Services to new martyrs and confes-
sors contain references to the New Testament, though they are a lot rarer than
references to the Old Testament. For example, the Princesses are compared
with the Wise Virgins (Matthew 25: 1-13), who prepared a sufficient amount
of oil for their lamps while waiting for the bridegroom:

(8) Aluipﬂ UAPERKI ... BRI KW MgAphM\ é\T‘Ahm'l'/.\ A'T:ISI:I, Gafii MAgpia Kz AXLUA'XA NpHEHW
KPAHALINA, CTPAPRASYINME, HHYINMZ A KOAALIKIMZ OVEEPAHW NotaYsRHAH Gore [d10 2011: 185]
daughters of the Tsar ... like the wise virgins of the Gospel, you permanently kept the oil of charity
in your souls, devoutly serving suffering, poor and ill people’.

The new martyrs are not only compared with Biblical figures but also with
other saints of different ages. One sometimes finds a very general comparison
or a declaration of the common nature of martyrdom across the centuries:

(9) |<pommn CTHIKZ MYHKZ UKOKR xprrom AFEKAE OVTKEMHM\, rrmom,:,s i Ko AHH TEOA,
CTHTEAL TVKWHE, KO OTEIECTEE HAEMZ FAKW MOTOUA KOAHIH, KgOKh CTHIKZ MIHKZ
ngodiaca [MD 2008: 48]

‘the Church of Christ was consolidated by the blood of holy martyrs in ancient times; in the same
way, the blood of holy martyrs flowed like streams of water in our fatherland in your day, o Patri-
arch Tikhon'.

The reluctance to deal with atheists is compared with the refusal of Early
Christian martyrs to make sacrifices to false gods:

(10) e worxorkaz @i npearewk ANTHKPICTORY NMOKAOHHTHEA, FAKOPKE MIHUKL CTIH  HE
BogeReAdilA REPTRY Tawanek¥to ngnnecrh [MD 2008: 167]

‘you refused to worship the precursor of the Antichrist, just like holy martyrs had refused to sacri-
fice to idols’.

In a number of cases, 20th-century martyrs are compared with concrete saints
of past ages. Vladimir (Bogoyavlensky), Metropolitan of Kiev, was the first hi-
erarch killed for his faith. His contemporaries considered his death to be the
beginning of the age of martyrdom and persecutions. The murder of Metro-
politan Vladimir led to the Local Council of 1917-1918 to adopt a series of
measures for perpetuating the memory of the victims of persecution. Material
about persecutions began to be collected. The phrase "new passion-bearers”
appeared at that time. Thus Metropolitan Vladimir played the same role for
the 20th-century Russian Church as Archdeacon Stephen had played for the
Ancient Church:

(11) ctfieHHOMIHHYE BAAAHMIgE, FAKW MEPROMINNKZ CTEDANZ, WRHEANYILME TA PEKAZ @C:
FAL A4 NPOCTHTZ KAtz [MD 2008: 261]

0 Hieromartyr Vladimir, you said to your executioners like Protomartyr Stephen, “may God for-
give you™,;
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(12) HORArO MEPROMIHIA CTHTEAA KasAHMIpa nificnimn KFoaknnamn gorxganmz [MD 2008: 263]
Let us praise in beautiful songs the new protomartyr Metropolitan Viadimir’.

Metropolitan Vladimir is also compared with Prince Vladimir, the Baptiser of
Russia. In addition to their common name and place of activity (Kiev), they had
a similar zeal for the faith, according to the hymnographer:

(13) wegonmeniromy TH ARHOANTOAY KZ ERHOETH MO K3k OVMIOAOKAAALA NALTEY TEOR
&% npagoradkirkit gk ofTREgrRAAAZ EEH, CTHTEAL, A, FAKW HOKOE KgALHOE COAHILE, HA FOPAKZ
KIEKCKHKZ Kogriaaz @i [MD 2008: 266]

‘Emulating your equal-to-the-apostles namesake in your zeal for God, you strengthened your flock
in Orthodox faith, o Hierarch, and, like a new beautiful sun, shined on the Kievan hills’;

(14) PSeh TdA, BOAAMH ISPELIEHIA WMKITAA, cBETOMZ xsrro'm oaEHTA pAKHOAI?ITI'OAthIMZ
KHAZEMZ BAdpHMipomz ngorkrkiIEniaA A KpORile CTPACTOTEINGUZ H HOROMNHIA CTHTEAA
RA4AHMIpa Wporientaa, xpann k¥ nparoradkn¥i, Kz neiiore merrk oyrregRAHie [MD 2008: 266]
Purified by the waters of Baptism, enlightened by the light of Christ’s teaching through Equal-to-
the-Apostles Prince Vladimir, and sprinkled with the blood of passion-bearers and the new martyr
Metropolitan Vladimir, Holy Rus, keep the Orthodox faith, which is your strength.

The new saints are naturally compared with other Russian saints. National
themes are widespread in the new services. This is particularly apparent in the
service to the royal passion-bearers, because passion-bearers as a separate type
of saints appeared in Russia with the glorification of Princes Boris and Gleb. In
addition to the latter, the service to the Royal Passion-Bearers mentions the pas-
sion-bearer Prince Andrei Bogolyubsky, who was killed by conspirators in 1174:

(15) pA,A,XmA, ETPTOTERINE Hmo/m, MKO?RE GFiN pTpTOTEnM A MAnuw Rogrez, rakRz A
Angeit, O RAHIRHHKZ TROHXZ NPEAANZ EWIKZ [d10 2011: 190]

‘Rejoice, Passion-Bearer Nicolas, for you were betrayed by those around you just like the Holy
Passion-Bearers and Martyrs Boris, Gleb and Andrei’;

(16) ndcaanz Ewlerh TRk, uagn Hikoase, Kporrom¥ A cmupennom¥ cepAlEMZ, KhnEuz
MIHNECKTH, FAKOMRE CTRIMZ RopHeY, raek¥ A dnpgete [MO 2011: 192]

“Isar Nicolas, meek and humble of heart, you were given a martyr’s wreath just like Saints Boris,
Gleb and Andprer’.

It is interesting to note the comparison between Nicolas II and Emperor Jus-
tinian:

(17) &3 iBhkHIAHHRA UAPH HIKOAAE, CAABHRIT £AXTO CTRIA UJKRE, XPAHHTEA GA A BAUIHTHTEAL,
AZEPAHNAIT KFoMZ @A MOKJORHTEAN, KEAHKAMW [SCTHHIAHA noaokHHye [0 2011: 201]

‘O crowned-by-God Tsar Nicolas, glorious servant of the Holy Church, its keeper and protector, and
its God-chosen mentot, similar to the great Justinian’.

Justinian has not been canonized, and the comparison with him is quite un-
expected. The National Corpus of the Russian Language mentions only one



occurrence of the name of Justinian in liturgical texts: in the service of the
Sunday of Orthodoxy, he is mentioned as one of the pious Byzantine emperors.
The above example is the first case of the use of the name of Justinian in such
a context. The role of Justinian in consolidating Orthodoxy and renovating
pilgrimage sites in the Christian East is well known. Justinian’s Novels figure
in the Slavic Nomocanon alongside the decrees of the Ecumenical Councils.
Nevertheless, authors of hymnographic texts rarely refer to Justinian, and we
cannot provide a clear interpretation for the present occurence.

We should separately consider comparisons that refer less to the source
of citation than to a certain tradition of interpreting this source. Let us give an
example. Prophetic texts connected with the imperial family and the Revolu-
tion circulated widely among Russian emigrants and, from the 1980s on, in
Russia itself. Although the veracity of most of these texts is dubious, they are
frequently printed in para-ecclesiastical and sometimes in ecclesiastical publi-
cations. The Service to the Royal Passion-Bearers contains a reference to such
prophecies:

(18) @rad oyrWAHHIAL KPRiH MPEAEKOLLIA KamZ NETh MAHYECKIA, FAKORE nAva¥ NfpoKz Ardkz
[410 2011: 199]
‘when holy people predicted martyrdom to you, just as the prophet Agabus to Paul’.

What is it alluding to? First and foremost, it refers to the prophecy of Blessed
Pasha of Sarov (1903), who told Nicolas II about the impending catastro-
phe. One should also recall the legendary prophecy of Monk Abel (Vasilyev,
1757(55?)-1841), according to which the last Russian emperor Nicolas II "will
be a redeemer who will sacrifice himself for his people, similarly to the blood-
less sacrifice” [Zhitiye Avelya 1995: 42, cited from Kaverin 2005: 4]. Abel’s
prophecy cast the foundations for the so-called Tsarebozhiye (Tsar-as-God)
Movement, whose adepts believe that the last Russian tsar atoned for the sins
of the Russian people with his death. We won’t examine the debates around the
veneration of Nicolas II here. Curiously enough, we find echoes of these views
in the Service to the Royal Passion-Bearers:

(19) ca¥sRHTEATE REZBAKOHIA TAAHATW, KRHEUZ TEPHOKKMI CHAETILE, KOSAORHILIA HA TA,
UAPCTREHHAA rAdRo [d10 2011: 197]
adepts of secret wickedness wove a crown of thorns and placed upon you, o Royal Head'.

We are interested in the expression meproswiti serey, ‘crown of thorns’ that
occurs here. On the one hand, the expression "to place a crown of thorns on
(somebody’s) head” is a fixed phrase that occurs frequently in literature, too.
Nevertheless, in religious discourse, crown of thorns is an attribute of the Pas-
sion of the Saviour, and the influence of secular literature is unlikely here. For
this reason, the expression "to put a crown of thorns on” introduces a com-
parison between the suffering and death of Jesus Christ and the death of the
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Tsar. The existence of a tradition of such comparison, though rejected by the
Church, makes it possible to interpret this troparion in such a way.

8.2. Citations from the Holy Scripture and Other Sources

Christian culture and hymnography is based, among others, on Holy Scrip-
ture. In the previous section, we examined cases when 20th-century saints are
compared with Biblical figures. Here we will speak of citations and cases when
citations are a key that contains the purport of the text. Let us give an example
from the service to Hieromartyr Hilarion:

(1) :oaonpommm ASKARKIA wnpompmz @eh, fprany npmommm o\,'rmspm,a,m.\ m,rk npemSap%,
rAr[; Kirsnnez, rak corongoennikz &Kka cerw; cadkomz W Kprh TR notgamiaz Gen mEppocTh
miga [MD 2008: 157]

You debunked the wily philosophers, asserting the truth of Orthodoxy. Where is the wise person?
Where is the teacher of the law? Where is the philosopher of this age? You brought the wisdom of
the world to shame’.

This sticheron shows that, with his life, Hieromartyr Hilarion realized the
words of Apostle Paul, "For it is written: ‘T will destroy the wisdom of the wise;
the intelligence of the intelligent I will frustrate! Where is the wise person?
Where is the teacher of the law? Where is the philosopher of this age? Has not
God made foolish the wisdom of the world?” (1 Corinthians 1: 19-20). Anoth-
er example of the description of the feats of new martyrs as the realization of
Biblical commandments is found in the Service to the Royal Passion-Bearers:

(2) £z roAHHX t'FpAAAHlH 34 XpTA zoprHHLuA Awkokk A klprocTh @m¥ Ag¥rz pApSta TAroTH
HOLALHE R TAKW REMOAHAKLIE B4KoHZ @rw [H0 2011: 200-201]

In the period of suffering for Christ, you preserved love and fidelity to Him, carrying each other’s
burdens and in this way fulfilling the law of Christ’.

Here the glorified saints heed Apostle Pauls appeal, "Carry each other’s burdens,
and in this way you will fulfil the law of Christ” (Galatians 6: 1-2)

The citation about the blood of the innocent Abel that cries out to God
is found twice in the text of the service to the Russian hieromartyr:

(3) Aa e AepgatoTZ PSRN pepih: TR EOTh K% KALIZ; KPORh KO HOROMIHKWEZ U FEMAH
Hatea Komierz [M0 2011: 33]
‘Nations, do not dare say, ”Where is your God?”, for the blood of new martyrs cries out from our land’;

(4) KpOKh TROA MKW ARKEAEKA, (0 FEMAH HALLEA ROMIETZ HEMOAHW [HMO 2011: 26]
‘your blood, just like Abels, cries out incessantly from our land’.

As we see, both hymns contain a direct citation from the Book of Genesis:
”The Lord said, “What have you done? Listen! Your brother’s blood cries out to



me from the ground.” (Genesis 4:10). The description of the fratricidal Civil
War (see p. 72 above) and the shedding of fraternal blood clearly relates to this
Biblical motif.

One should focus separately on the citation of Apostle Paul’s words
about temporary suffering and future glory: ”Who shall separate us from the
love of Christ? Shall trouble or hardship or persecution or famine or naked-
ness or danger or sword? As it is written: ‘For your sake we face death all day
long; we are considered as sheep to be slaughtered’ No, in all these things we
are more than conquerors through him who loved us. For I am convinced
that neither death nor life, neither angels nor demons, neither the present nor
the future, nor any powers, neither height nor depth, nor anything else in all
creation, will be able to separate us from the love of God that is in Christ Jesus
our Lord” (Romans 8: 35-39). In the service to the Russian hieromartyr, this
theme occurs twice: in the 1st sticheron on ”Lord, I have cried”

(5) nn TemuHUA AZnYpHAA EOTh, HH TAAAZ OVMOPH, HH WZAORAGHIA A gAHKI CMATOLIA, KO
GRE pASANMHTH TA © AVKKE KFRIA H KFOAAPOKAHHKA DACTERL [d10 2011: 25]

‘neither prison wore you out, nor hunger killed you, nor persecutions and wounds dismayed you to
separate you from the love of God and your God-given flock’,

and in one of the troparia of Ode 6 of the Canon

(6) nuwTome KOSMO?RE pAgAX‘mrrn TA, I,rnpmrrm, © AwRKE XPTORKL: HH tKOphh, HH TONEHiE,
HH CMEPTh, KEA KO CiA CHAOKW KOZAWRARLLIAIW TA A4 MpenokkAHAZ Ger, CiEHHOMYHE
[d10 2011: 35]

‘nothing could separate you, o God-inspired, from the love of Christ: neither trouble nor per-
secution nor death, for you overcame all of this through the force of God who loved you,
o Hieromartyr’.

Each of the hymns brings out a new meaning in the citation from the Epistle
to the Romans. The first hymn emphasizes the inseparable and indestructible
tie with God, on the one hand, and with the flock, on the other. The second
hymn focuses on the theme of God’s love from which the hieromartyr cannot
be separated and that is the source of his victory.

In a number of cases, the citation of psalms serves to turn Soviet Russia
into a sacral space to which the psalms’ words relate. Real history acquires the
status of sacred history. For example, the service to the Russian hieromartyr
contains the following passage:

(7) A, TAL HAWZ, FAKW $$AH0 HMa TEOE Mo Kefi pSeerhkin geman [A10 2011: 33]
‘Lord, our Lord, how majestic is your name in all the Russian land!’

that is based on the psalm text "Lord, our Lord, how majestic is your name in
all the earth! You have set your glory in the heavens.” (Psalms 8:1). As we see,
the hymn specifies that the psalmic words "how majestic is your name in all
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the earth!” apply to the Russian land. The same technique is used in the tropar-
ion of the ninth ode of the Canon of the Service to the Royal Passion-Bearers:

(8) Ad BotKpHETZ (Sth CTAA MATEAMH UAGOTKENHKIY CTPTOTENEUZ 0 HOROMIHKZ TEOHKZ
CAH, F Ad PAETONATEA KR BAH GA Kekopk, i (6 AHUA @A A4 BHoRATZ KCH HENABHAALITH 1
® nunk 1 po wilika [#02011:200]

‘May Holy Rus arise through the prayers of the Royal Passion-Bearers and your new martyrs, o
Lord, and may all its enemies be scattered soon and may all its foes flee before it from now and to
the ages’.

This text is based on the following fragment of Psalm 68: "May God arise, may his
enemies be scattered; may his foes flee before him” (Psalms 68: 1). The hymnog-
rapher once again compares the events of sacred history with Holy Rus, giving the
national idea a theological meaning.

The verse from Psalm 42 "As the deer pants for streams of water, so
my soul pants for you, my God” (Psalms 42:1) undergoes a more complicated
transformation. In the text of the general service to a hieromartyr, the image
of the soul longing for God transforms into the image of a soul longing for
voluntary suffering. In this way, suffering for Christ turns into the streams of
water for which the soul longs:

(9) fimee thAgOMA PREAAETE @AEHK HA RETOMHHKH [KOAHKIA, CHUE Thi, ETPTOTEPINE HAMKE,
K% "RHROHWEHKME CTPAAAHIGMZ 34 xprm npHTekaz @en [d10 2011: 33]

As the deer pants for streams of water, so you, Hieromartyr [name], were drawn to life-giving suf-
fering for Christ’.

A vivid example of a hymnographer formulating his main idea with a citation
from the Scripture is found in a sticheron after "Lord, I have cried” in the gen-
eral service to a hieromartyr:

(10) BeexBAARHE tLuEHHOM‘lH‘IE mvuu, (] LpArrm no naomH trrpAMnm A0 Kpom npsrrspn-LmA,
&% ek MOMBILLIARAZ @eH FAKW A4 MAH OVMEpLuKAAEMH @:Mhl A wkers Hawa hpAHh nporrms?(
NAGTH A IPORH, HO KZ Migoaegrrimeaty Thammi Bria cer. wilmere xpr¥, e, moarica
AMJOBATH EMAN HALUIEH MHPZ R KAl maTh [d10 2011: 25]

‘O all-praised Hieromartyr [name], enduring suffering to death from your countrymen, you said to
yourself that we are killed for God and that our struggle is not against flesh and blood but against
the ruler of darkness of this world. Pray to Christ, o Saint, for peace and great mercy to descend
upon our land’.

The essence of the feat of new martyrs does not lie in the struggle with politi-
cal enemies but in the opposition to the devil. In this way, the sacrifice of the
new martyrs turns out to be a means of fighting against the devil rather than
against erring and fallen man. The service formulates this idea with the words
of Apostle Paul: "For our struggle is not against flesh and blood, but against
the rulers, against the authorities, against the powers of this dark world and
against the spiritual forces of evil in the heavenly realms” (Ephesians 6:12).



One should say a few words about the use of Biblical citations in texts
dedicated to the Royal Passion-Bearers. Citations from the Scripture are made
here to confirm the thought about the tsar’s special charisma:

(11) He npnisacafimeea nomagmumm,s MOHMZ, FAATOAETE TAh KtEAEpPKHTE/\h Lronporrmsnnu,m
RE RIORRHYAHHATO LAgA OVRHIIA A HE HacAKAOKALLIA SEMAW RAMHXZ, HO OfAXMHILA CMEQTH
RegKOHEHYt [d10 2011: 189]

I3

Do not touch my anointed ones,” says God the Almighty. Atheists killed the God-anointed Tsar
and did not inherit the promised land yet got eternal death’.

This passage contains a reference to Psalm 105: "He allowed no one to oppress
them; for their sake he rebuked kings: ‘Do not touch my anointed ones; do my
prophets no harm.” (Psalms 105: 14-15; cf. 1 Chronicles 16:22). It should be
said that the words Do not touch my anointed ones” are frequently cited in
texts describing the mystical nature of royal power. Thus the citation from the
Psalms is simultaneously a reference to these works. A citation from the Book
of Proverbs has a similar function:

(12) Cépaue uagéso Kz gk KERiEA, FAAPGAETZ rAh. TKI PKe, HETHHNAIA NOMAAHHHYE A £AXTO
rAih, RArororrdink pécaz Ge: ne TOKMW KAZHK MOA, 1o O NSTIE CTPAHK PLEEIfiEKiA K%
oSk eanei c§rn [0 2011: 194]

“The Lord says, “The king’s heart is in God’s hand. You, the true anointed and servant of the Lord,
piously said, "not only my life but also the paths of Russia are in the Lord’s hand”.

The original text goes as follows: "In the Lord’s hand the kings heart is a stream of
water that he channels toward all who please him” (Proverbs 21: 1).

The texts of the services examined here make citations not only from the
Holy Scripture but also from liturgical texts. For example, a sticheron at “Lord,
I have cried” in the Service to the Royal Passion-Bearers has Nicolas II say the
following words from the Coronation Rite:

(13) émﬁ HA u,A'psrrKo pwm'ﬁmm K'Ln*m'uum, noma’gmnme H'|'|4o'/m, rror,a,) OVLEPAHLD MOAHALA
@eH: KAKO A rAH Mon, HACTARH MA KZ A'LA'L HA HEPRE 10CAAAZ MA 6‘“7 Ad hXAETA 0 MHOW
anMXApo:rrh rmom, A pASX’M-Lm, 4o @crrh WTOAHO TIgEs ONHMA TEOHMA, A KZ AFHK £Xp4
TROEMO HENOLTHIAHW KOZAAMZ TERR caoko [40 2011: 183]

‘When you were crowned Tsar of Russia, o anointed Nicolas, you fervently prayed, "Lord God, in-
struct me in the task that you committed to me, so that Your wisdom be with me and I understand
what pleases You and will answer you unashamedly on Judgment Day”.

The authors included this text in the service alongside citations from the Scrip-
ture apparently because they wanted to emphasize the tsar’s anointment and
give it a certain historical concreteness.
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8.3. Figures of Speech Connected with General Christian
Symbols

Christian art possesses an arsenal of symbols, whose meaning and modalities
of use have virtually remained unchanged over the centuries. They include,
say, the Biblical motif of the Good Shepherd, who, in contrast to hired hands,
lays his life down for his sheep and defends them from wolves and thieves
(John 10: 1-18). Christ is portrayed as the Good Shepherd not only in hymns
but also on icons. Similarly, the pair shepherd - sheep is actively used in texts
that speak about a priest and his flock [Kravetsky 1997_2: 95]. Such symbols
are used on numerous occasions in services to new martyrs:

(1) MKW ACKPKIA MACThIgh, HEROAZHENHW BZ NOAKHZ'E TKOEMZ WECTEYA, FaRASIRALIAA
ropoXiytnaa  OBYATA  ORPAYIELIH, TAThMH NOXHYIGHHAA KO AKOp%  ORNI  NAKH
Ko3EpaTHIIH [MD 2008: 36]

‘Like a good shepherd, you fearlessly performed your work, converting lost sheep erring in the
mountains and abducted by thieves and returning them to the sheepfold’;

(2) npemSppnIi HAETARHHYE MACTIGER ... KPTWRK ORIW § KOAKA MKILAEHHATW ciicaz Gen
[MD 2008: 156]
“The very wise teacher of shepherds ... saved Christ’s sheep from the spiritual wolf’.

Such figures of speech also include the comparison of "old man” Adam (and,
correspondingly, any man) with the new God-man Christ [Kravetsky 1995_1:
102-103]:

(3) Béryarw “eaokrdica gz cerrk pacnAaz gen i xpr¥ Bz cépaurk neRnEATH Adaz G [MD 2008: 162]
‘you crucified the old man within yourself and let Christ live in your heart’.

It should be said that universal metaphors play a greater role in general ser-
vices. By their very nature, general services do not contain any concrete in-
formation about the life of a saint: after all, they must apply to all new martyrs
and confessors. In general services, standard metaphors replace concrete his-
torical facts.

Let us consider a few examples. The recurring reference to Christ as
the “sun of truth” serves as a basis for the construction of a well-developed
metaphor in which the saint is a ray of sun that dissipates the darkness of
atheism. Ode 5 of the Canon in the General Service to a Hieromartyr con-
tains the lines:

(4) AKW A%k CAHUA NPABAK ARHACA @CH CI[IEHHOMYNHYE AMKZ, A CTPANAHKMH TROHMH Mra¥
REZROKIA Hag OTEeEcTROME HAwnmz pagekaaz @en [410 2011: 34]

‘O Hieromartyr [name], you appeared as a ray of the sun of truth and dispelled the darkness of
atheism over our fatherland with your suffering’.



The same ode mentions a lamp, which is yet another source of light that refers
to the New Testament proverb of the lit lamp that is placed on its stand rather
than being covered by a bowl (Matthew 5: 15-16; Mark 4: 21-25; Luke 11: 33):

(5) pSeekia ugKKe cRETHARHHYE clfiennnii AMKZ  KPOKRMH  MYHMECKHMH  HESTACHMW
cerkrafl [MO 2011: 34]
‘O [name], holy lamp of the Russian Church, shining inextinguishably with martyr blood'.

Both of these troparia, which play on the theme of light, relate to the irmos that
sets this theme forth:

(6) T, ran moi, crdrz Kz migr npmnéaz Gen, ez TR, WRpAYAAT A MpdiHa
neiarkiia kifipor gocrkraropina A [d10 2011: 34]

You, My Lord, came as light into the world, holy light that saves from dark ignorance those who
sing to You'.

Another example is the image of the storm that symbolises persecution and
suffering. This image, which remounts to antiquity, is connected with anoth-
er symbol of Christian culture: the image of human life as a ship crossing a
stormy sea. In the General Menaion to New Martyrs, this image is used in dif-
ferent ways. In some cases, it occurs in a very general form:

(7) @rad bb’pm FOHEHTH u,plqom; pX’:mX’ro wAsfmALuE, Thi, AMKZ BAPREHHE OT‘IE, AKW I'IM’l'hlph
HtTHHHhIH, oyrrmpm,:,mls A nomolth (0 raa NIEM%Z, KOAHKL MHOTOMATERHAIA HEKPEAHMW
newieaz @en [d19 2011: 49]

‘when the storm of persecution descended upon the Russian Church, you, Blessed Father [name],
safely crossed the greatly troubled waves’.

The second part of the troparion after the words "you, Blessed Father” could
have just as well occurred in texts dedicated to early Christian martyrs. Anoth-
er troparion contains facts from Russian life, making the text more concrete:

(8) érad KSpa HEvECTIA Ha u,pmoml pXuKXro KOSAKH?KEC/.\, Bhl, CTIH nonomwu,u, CTPAAAHRMH
RALUHMH £O TUIAHIEMZ OVKpOTHETE 10 H MWARHIH KALLIHMH MPAROLAAKIE oy TRegAHETE [d10 2011: 14]
‘when the storm of impiety descended upon the Russian Church, you, holy new martyrs, assidu-
ously calmed it with your suffering and consolidated Orthodoxy with your feats’.

Through suffering, new martyrs triumphed over the storm of impiety and
consolidated Orthodoxy. These specifications create an effect that is no longer
commonplace.

In principle, the use of traditional images in services to 20th-century
saints is quite normal. Nevertheless, the overindulgence in standard images
may seem out-of-place for a service to a specific saint whose biography is
known in detail. Let us cite just one example from the service to Metropolitan
Vladimir:
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(9) imkia peknooThn W cadwek RIRiER, CTHTEAW BAAAHMigE, BEA TP¥ARl TKOA NMOAAAZ GeH
KO EArO UJKEE, FRe Eorh nerdiora KPToRA, TOA giAH A KFZ NpOCAAKH TA A AAfORA TH
AEPBHOKENTE REATE MOAHTHEA W ¥z T8 namaTh Trorw [MD 2008: 260]

‘with your zeal for the glory of God, o Metropolitan Vladimir, you directed all your efforts at fur-
thering the weal of the Church, the Bride of Christ. For this reason, God glorified you and gave you
great audacity to pray for those who celebrate your holy memory’.

Such a text could occur in any service to a hierarch, no matter when he lived, what
talents he had, whether he was a martyr, missionary or other, etc.

9. General Services to 20th-Century Saints and the Mentality of
Contemporary Russian Orthodox Christianity

General services provide very interesting material that helps us to understand
the age in which they were written. They show what aspects of a saint’s life were
particularly important for the time when the service was written. A compari-
son of general services to a hieromartyr (from the standard General Menaion)
and to a 20th-century Russian hieromartyr, whether priest or hierarch (from
the General Menaion to the New Martyrs and Confessors of Russia) uncovers
a number of differences. The most important difference is that the authors of
the new services are concerned not only with the tragedy of martyrdom but
also with the already apparent triumph of the worldly Church. For example,
ordinary theotokia are read instead of stavrotheotokia at Vespers of the service
to a Russian hieromartyr. In other words, one reads prayers glorifying the The-
otokos instead recalling the Theotokos’ lament at the Cross. Such texts are a lot
less tragic. Moreover, the theotokia of the new services contain a lot of prayers
about Russia:

(1) Weknn pSen npakorAd&HYS 10 MOKPOKOMZ TKOEA Karormh [d10 2011: 30]
cover Orthodox Russia with the veil of your mercy’.

The theotokia emphasize that Russia is an appanage of the Theotokos:

(2) dTH KRiA, AOMZ TROI, (TAA p¥th, MOAHTZ Ta [d1O 2011: 32]
‘O Theotokos, Holy Rus, Your home, prays to you’;

(3) & geewkraa ARo, TA EEmu nokporz Feman Seekia [H0 2011: 30]
‘O All-Hymned Virgin, we know You to be the Intercessor of the Russian land’;

(4) GTEHA HEWROPHMAA R MOKPOKZ KLEMOLINKIA pWECTHEKHME HOROMIHKWMZ AKHAALA GIH,
npecTAA AKo [d10 2011: 34]

You showed Yourself to be an invincible wall and all-mighty intercessor of Russian new martyrs,
o0 Most Holy Virgin'.

There are also a lot of prayers about the Church as an institution, which are
read instead of prayers about the salvation of the souls of the congregation. For



example, the general service to a hieromartyr (in the stichera at "Lord, I have
cried”, the troparion, and the exaltation) contains a petition to save the soul
of the worshipper, while the stichera in the service to a 20th-century Russian
hieromartyr contain different petitions, including petitions about the Church,
the Russian land, and the people living in it. In other words, the first-person
pronouns in crnacyu Hac ‘save us and crmacu Ay Hamm ‘save our souls’ are
replaced by nouns that do not refer simply to the worshippers: cacu semmio
poccmiickyto ‘save the Russian land;, cmacu miopu ‘save the people, etc. The
object of divine mercy becomes the country or state that has acquired reli-
gious significance rather than the petitioners themselves. The meaning of these
prayers is not entirely clear. Orthodox theology explains what the salvation
of the soul is. However, the meaning of saving a country that is not subject to
enemy attack or natural disaster is harder to understand.

According to the new services, the feats of 20th-century new martyrs
and confessors belong less to individual worshippers than to the Russian
Church as a whole. The object of prayers is the salvation of the Church as an
institution. Furthermore, many of the chants are written from the stance of a
victor (s. Table 3.). As we see, 20th and 21st-century hymnographers see the
personal feat of a saint from the standpoint of Russia as a whole. The saint not
only dies for Christ but also saves the Russian land and consolidates Ortho-
doxy in it.

Table 3.

General Menaia [MO 2011]

A ek muadca  pagokdrn  aSUIAmZ

wfimeke  xprS,  (TE, MOAHLA  AAPORATH
HALLIHMZ MHp% A REAi) MATH 1

UJKKH HALUER MHpZ A Kédiw maTh [MO

2011: 25]

And now pray that God grants our souls
peace and great mercy’ ‘Thus pray to Christ, o Saint, to grant our

Church peace and great mercy’

Grome (m.e. Xpnera) moan & nowyunxz TA | whmese xpr¥, e, MoAHLA  AAgORATH
[EMAH HAWER MHpZ | BEAie maTh [d1O
¢ . . 2011:2

Pray to Him (i.e., Christ) about those who 0 3l
sing your praises’ “Thus pray to Christ, o Saint, to grant our

country peace and great mercy’

(% HHMHKE (¢ BOHHETROM MEMEHHIKOK)
MOAHEA AAJORATH AXLIAMZ HALLIHMEZ MHpZ
A BEATH0 MATh

‘Pray with them (with the host of martyrs)
that God grant our souls peace and great
mercy’

A oneik xpr¥, oTe, MOAHIA AAPOKATH
ARAEMZ PWECTHEKHMZ MHPZ H KEATH MATH
[d10 2011: 25]

And now pray to Christ, o Saint, to grant
Russian people peace and great mercy’
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— — — \ T o\ -
CIEHHOMYHNE  HANVJEKZ  MOAH  KpTA  Kia
cieTHEA ASLIAMEZ HALLIHMZ

XPTA PAAH MOCTPAAARKIL AAPRE AO KOKE,
@rOsKE MOAH OVLEFAHW, MKW HAMAAKHHKA

” ’ - ¥, —
H  COREPLUATEAA  cilcénia, pStn T8k
OTREGAHTH BZ MPAKOLAARTH A0 CIKOHMAHIA
grkica [d19 2011: 29]

‘Having suffered for Christ even to the point
of death, pray ardently to Him, as the begin-
ning and end of salvation, to maintain Holy
Rus in Orthodoxy to the end of time’

‘Hieromartyr [name], pray to Christ the Lord
for the salvation of our souls’

REAHYAEMZ  'TA,  CUHEHHOMYHYE  AALPERZ
A aremz TS0 MAMATR TROR: Thl RO
MOAHLLH 34 HALZ XPTA KA HALLIEFO.

REAHAAEMZ  TA, cijiennominde  AMKZ A
GTHMZ NTHAA CTPAAMIA TKOA, MKE 3
XPTA KO OVTREGRAFHTE HA §XEN MPAROCAAKIA
npereprebiaz @en [MO 2011: 30]

‘We extol you, Hieromartyr [name], and
venerate your suffering that you have en-
dured for Christ so as to maintain Rus in
Orthodoxy’

‘We extol you, Hieromartyr [name], and ven-
erate your holy memory, for you are praying
to Christ the Lord for us’

In this new situation, the sticheron to all saints that have shone forth in the
Russian land (Pycp Cssras, xpauu Bepy npasocnasayto ~Holy Rus, preserve
the Orthodox faith”) acquires a totally different meaning. This text began to be
used by the Church in the atheist Soviet state. At that time, the preservation of
Orthodox faith meant the opposition to the atheist state and a call to the feat
of confession. However, the situation had changed greatly by the early 21st
century. According to the just remark by the Church writer S. Chapnin, this
is "the only citation from liturgical texts that has become a clich¢” [Chapnin
2013: 32]. Indeed, these words have appeared on the dashboards of trucks,
labels, tee-shirts, and bags. One clearly understands these words differently
today than at the time when they were written. Whereas these words were as-
sociated with a persecuted minority a few decades ago, they have become the
motto of the majority today.

10. Russia and Rus in Modern Hymnography

With regard to the role of national themes in Church services written in the
late 20th and early 21st centuries, one should examine the toponyms that are
used to denote Russia and, in particular, the relative frequency of the words
Pycv 'Rus' (and the adjective pycckmit) and Poccust ‘Russia’ (and the adjec-
tive poccuiicknmit), as well as the history of the appearance of the expression
Ceamas Pyco 'Holy Rus' in liturgical texts.

We will only examine here the use of the words Pycw (pycckuii) u Poccust
(poccutickuii) in liturgical texts and in the literary and folk tradition that had
an impact on liturgical texts. We will not consider official state names and



documents here, as this is the subject of a recent monograph by B. Kloss [Kloss
2012]. Let us simply note that the ethnonym Poccus (in its variant Pocust)
has Greek roots and was first used to denote the Russian Metropolis that was
established in the 10th century. For a long time, this word was only used in
Greek texts. The first Slavic occurrence of the name Pocusa dates to 1387. In
the course of subsequent centuries, Pocus/Poccus replaced the variant Pyco in
the official domain.

The Church Slavonic sub-corpus of the National Corpus of the Russian
Language contains 1,248 words with the root pocc- and only 176 with the word
pyc-. Moreover, most of the words with the root pyc- are found in 20th-century
texts. This root occurs in only a handful of old services. Several cases of pyc-
are found in the Service to Boris and Gleb (May 2):

(1) fimuske xproez npocsrdrn wero erpand €eekNio, Anfch emar pSeekan kimn el
KW COAHILE

“The land of Rus is shining like the sun thanks to you, through whom Christ enlightened all of Rus’
[M_kab_may: 525], etc.

Several services contain a single occurrence of this root: Joseph Volotsky (Sep-
tember 9):

(2) nginpAHTE oWRAASKAMEZ ... ckkrHannnia pSeckaro [M_kab_sent: 201]
‘Come and extol ... the light of Rus’,

Alexis of Moscow (February 12):

(3) ufpen pSeekia, negronpecToAnnkIi Tegaptue [M_kab_fevr: 277]
‘Leading Hierarch of the Church of Rus’

and Alexander Nevsky (November 23):

(4) pap¥itea, suazen pSecsnxz noxgaso [M_kab_noyabr’: 448]
‘Rejoice, praise of the princes of Rus’.

The appearance of the words pyccxuii/Pyco in 19th and 20th-century hymnog-
raphy was largely a result of processes taking place in secular culture. The notion
of Holy Rus became important in the first half of the 19th century. The origin
of this expression is not entirely clear. In all likelihood, it derives from folklore.

(5) Boixooun Eeopuii Ha cesimyio Pyco.
3asuoden Ezopuii ceemy 6benoeo,
Yenviuan 3601y K0n0konvHO20,
Ob6ozpeno ezo connye KpacHoe.
W nowen Ezopuii no Cesmoii Pycu,
ITo Cesimoti Pycu, no coipoit 3emrne
Ko momy epady Mepycanumy [Golubinaya kniga 1991: 54]
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‘Yegory went out to Holy Rus.

Yegory saw the wide world

And heard bells ringing.

The beautiful sun warmed him up.
Yegory went through Holy Rus,
Through Holy Rus, along damp earth
To the city of Jerusalem.

As folklore was recorded throughout the 18th and 19th centuries, it is difficult
to judge about the age of this expression. In her study of the expression Holy
Rus”, I. Buseva-Davydova connected it with the canonizations of Metropolitan
Macarius in 1547 and 1549: "One could not fail to compare the unprecedented
expansion of sainthood in the Russian state with the situation in other coun-
tries, where sainthood mostly ‘declined’ (due to the destruction by non-Chris-
tians of relics, some of which came to Russia)” [Buseva-Davydova 2007: 37].
This conjecture does not seem convincing to us, as the expression "Holy Rus”
appeared in hymnography only in the 20th century and not in the 16th. It is
difficult to imagine that an innovation that was inspired by canonization (and
the accompanying new services) was not reflected in services or saints’ lives.

In folk traditions, Holy Rus (in the adjectival form cBaropycckmit ‘of
Holy Rus’) is found already in the earliest recorded texts. For example, one of
the songs recorded in 1619-1620 for the English pastor Richard James con-
tains the lines:

(6) 3padosanocs yapcmso Mockosckoe
W 6cs semns ceamopycckas <...>
W 0ati, Tocnodu, 300poss 6vin NPaoCcnasHbLE Uapo,
kHs3b senukuti Muxatino Pedoposuus,
a emy 30epiamu yapcmeo MOCKOBCKoe
u 8¢t semnst Cessmopycckas [Pesni Dzhemsa 1987: 538-539]

“The Muscovite Kingdom rejoiced

Along with the entire Holy Russian land <...>
Lord, let the Orthodox tsar be healthy,

Grand Prince Michael Fedorovich,

And let him rule the Muscovite Kingdom
And the entire Holy Russian Land.

The Dictionary of the Russian Language of the 11th-17th Centuries states that
the expression “Holy Rus” (Csarasa Pycp) first occurred in the "Tale of the
Siege of Azov” (Povest’ ob azovskom osadnom sidenii), which, as one knows,
was greatly influenced by the folk tradition: Tonepe mui, 6edrvie, pocmasaemcs
€ BAUUMU UKOHBL HYOOMBOPHBIMU U CO BCEMU XPUCIUAHDL NPABOCTABHLIMU: He
6vieamv yi Hamv Ha Ceamoii Pycu! A cmepmo Hawia epeuuHUYbs 8 NYCMbIHAX
30 8aUIU UKOHVL HYOOMBOPHDYLA, U 34 1Py XPUCMUAHCKY10, U 3d UMS UAPCKOe,
u 3a ece yapcmeo Mockosckoe 'Now, poor us, we are parting from your won-



derworking icons and all Orthodox Christians: we'll never see Holy Rus again!
We, sinners, will die in the wastelands for your wonderworking icons and the
Christian faith and the name of the tsar and the entire Muscovite Kingdom'
[Azovskoye sideniye 1988: 151]. The same text contains the following word
form: He Bipsim 1u etie BbI Ha Pycu 6orareipu cBeTopycckme? ‘Do you, mighty
Holy Russian warriors, still exist in Rus?' [Azovskoye sideniye 1988: 141]

In modern Russian literature, this expression begins to be actively used
after the Napoleonic War. In M. Zagoskin’s novel Yuri Miloslavsky or Russians
in 1612 (1829), the expression "Holy Rus” occurs 22 times and another 7 times
in his next novel Roslavlev or Russians in 1812 (1830). This expression is also
used by the poet V. Odoyevsky:

(7) Yro 3a KOUEBbsI YEPHEIOTCS

Cpedv nownarouiux ozHeti -

Hoym nood sameopvr monoouyut
3a Ceamyio Pyco.

3a Cesmytro Pycv Hesons u kasHu -
Padocmo u cnasa!

Beceno naxcem xuevie
3a Ceamyio Pycv. [Odoyevsky 1958: 135]

‘What dark nomads’ camps are visible
Among the burning fires?
Warriors are going to prison
For Holy Rus.
Prison and executions,
Joy and glory for Holy Rus!
We will gladly die
For Holy Rus’

Such examples abound. Let us only cite here V. Zhukovsky’s programmatic text
”On the Poem: Holy Rus (Letter to Prince P. Vyazemsky)”:

The expression "Holy Rus” is as old as Christian Russia itself. It was given to it, as
your poems say, during its Baptism, and it will never lose its profound meaning, although
it has become a cliché (lieu commun). <...> The word "Holy Rus” has been repeated a
lot and for a long time; we have become used to it; and many even employ it with irony.
Nevertheless, when it is uttered now, does it not express for us with new conviction and
in a single sound all that our faith, love and hope has become over the centuries? Does
it not depict more clearly our special union with God, as a result of which his wonderful
name “God of Rus” (Pycckoii boz) (not “God of Russia” (Poccuiickuii boe), as Ozerov
would have it at the end of his Dimitry Donskoy) has come down to us from our fore-
fathers. Apparently no European nation has such names for God and the fatherland as
“God of Rus” and "Holy Rus”. All of our unique history resounds in the expression "Holy
Rus”. Russia got this name from its Baptizer, yet the name acquired its profound meaning
when Russia splintered into appanages and when a single chief Grand Prince stood over
all the different subordinated princes. When there was a multitude of small principalities
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that depended on a grand principality and when all of this constituted a single entity — not
Russia but Rus, i.e., not a state but a family in which everyone had the same fatherland,
faith, language, recollections, and traditions. This is why a common, living and indivisible
Holy Rus existed for everyone even during the bloodiest intestine conflicts when Russia
had not emerged yet and when appanage princes constantly fought each other for its re-
gions. Everyone united to defend it against invasions and the plundering of non-Orthodox
enemies. The sad times of Mamai gave particular power to this word: it became a uniting
national war cry for us; it was used by our Church to console us; it was uttered by our
princes when they risked their lives going to the Golden Horde for the sake of their father-
land; it resounded on Kulikovo Field; and it was given a remarkable meaning by the Great
Ivan III, who put an end to Tatar slavery and suddenly became the absolute ruler of All of
Russia. From that time on, Russia became a state ruled by a tsar, while Holy Rus remained
a tradition and the joint treasure of the tsar and the people [Zhukovsky I: 121-122].

This letter by V. Zhukovsky is important for us insofar as it points out the op-
position between Holy Rus (a spiritual, if not mystical, phenomenon) and the
Russian Empire (a state).

Although we do not know for sure from where early 19th-century Rus-
sian literature took this expression, folklore is the most likely source. G. Fedo-
tov, who took a special interest in the role of "Holy Rus” in spiritual poetry
[Fedotov 1991: 95-96], noted that the word "Church” seldom occurs in spiri-
tual poetry, where its place is taken by "Holy Rus”.

The expression "Holy Rus” began to occur more frequently in church
texts in connection with the celebration of the 300th anniversary of the
House of the Romanov. Sermons delivered on this occasion often contain
this expression. Let us give only a few examples. A sermon by Father Mikhail
Slutsky [Slutsky 1913] contains the following passages: "about the holy cel-
ebration in Holy Rus” [Slutsky 1913: 4], "our poor suffering fatherland, Holy
Rus” [Slutsky 1913: 8], "thousands of hearts of Holy Rus responded” [Slutsky
1913: 12], "popular celebration of the liberation of Holy Rus from the ene-
mies”, "when Holy Rus was purged of its enemies” [Slutsky 1913: 17], "prayers
that the tsar of Holy Rus be elected by God’s will”, ”Patriarch Hermogenes, In-
tercessor for Holy Rus” [Slutsky 1913: 17], "Holy Rus became stronger, grew
and expanded under the scepter of the blessed House of Romanov” [Slutsky
1913: 20], "eternal memory to the mighty warrior of Holy Rus” [Slutsky 1913:
21] (Slutsky is speaking about Peter the Great here), “"great leader that saved
Holy Rus from Napoleon” [Slutsky 1913: 22], "may God help Him (Nicolas
II) to triumphantly lead Holy Rus and the great Russian people to greatness
and happiness” [Slutsky 1913: 23], etc. A lot of such sermons were given in
1913. It is noteworthy that, in a number of cases, the expression "Holy Rus”
is used to denote the Russian state and even the Russian Empire.

The expression "Holy Rus” first occurred in a hymnographic text shortly
before the Revolution. It first appeared in a service to Hermogenes of Moscow
that was written between 1913 and 1917:



(8) B HAwiemY TOROK cAdRA, TeRt Re, cijiennomine Gpmorene, AoRAKETZ pAAOKATHEA KO
ek AHUA @r A HENPECTAHHW MOAHTHEA, AA HE MOTHEHETZ €tk CT4A....

‘Glory to God through you; for you, Hieromartyr Hermogenes, it will suffice to rejoice in the light
of His face and constantly pray to Him to save Holy Rus from perdition’.

This expression is not uncommon in hymnography of the second half of the
20th century thanks to the sticheron at stichoi from the Service to All Saints
That Shone Forth in the Russian Land that we have cited numerous times al-
ready:

(9) Hogmit pome @vdppasorz, ovakas AgRpannmit, p€en Tda, Kpann &dp¥ ngagocadknSn, Kz
neiizre Tertk opTRegrRAeHie [M_kab_iyun’: 519]

‘New House of the Ephraths, select appanage, Holy Rus, preserve the Orthodox faith, which is the
source of your strength’

It is also found in the General Menaion:

(10) ﬁr,s,a SEMM-\ pwmmnm rm,moro ssgsomm\ f I(AIHOKI;IMZ wgmmsmsmz WEATA smrm,,
rrom,a MHOZH XPTOAWEHRIH ABATE HA WOPRKIA JARWOTHI ngﬂaun BKILIA A [‘AAAZ, MPARZ, HOI
A caneprh awTSio mEerecrrennk npfrrspnrkLua, Krl;poro KE, HA,A,E?R,A,EW A AWRORit coROKSMAEHH,
roecroitn¥te gornkrAxY mekcin: A4 KArOLAoKHTZ raa 8tk traa [MO 2011:19]

‘when the Russian land was covered by the darkness of atheism and Cain’s rancour, then many
Christians were forced to perform bitter labour and courageously endured hunger, cold, heat and
terrible death. United by faith, hope and love, they sang the worthy song, “let Holy Rus bless the
Lord and extol Him for ages”.

Nevertheless, the opposition between the Russian Land that is overcome by ran-
cour and Holy Rus does not occur regularly in the General Menaion.

As far as we can tell, the increased usage of the words Pycwv/pycckuii at
the expense of Poccusi/poccutickuti was the result of the influence of the Rus-
sian literary language on Church Slavonic. This is vividly shown by the bro-
chure 300th Anniversary of a Great Remembrance, which opens with a prayer
dedicated to the 300th anniversary of the House of the Romanov. In this prayer,
the forms Pycwv/pycckuti do not occur at all, while the word poccuiicknit is
used 9 times. At the same time, in the Russian-language sermons that follow it,
Pycv/pyccuii is used 52 times, while Poccus/poccutickuii occurs only 15 times.
In other words, the form Pycp/pycckuit was considered inacceptable in the
Church Slavonic text, while it was preponderant in the Russian text.

The official organisational name IIpasocnasnas Poccutickas Llepkoéo
'Orthodox Russian Church' hindered the replacement of the word poccutickuii
by the word pyccxuii. Nevertheless, the vernacular expression was Pycckas
Lepxosy.

In their discussions, the members of the Local Council of 1917-1918
preferred the expression Pycckas Llepkoswv, while the official Council rul-
ings mostly employ Poccuiickas Llepkosv. In the 1920s, the name Pycckas
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IIpasocnasnas Llepkosv began to predominate. This was partly due to the fact
that the Renovationist church organisation began to call itself Poccutickas
Ilpasocnasnas ILlepkosv. For example, the resolution of the Renovationist
Great Pre-Council Assembly (June 10-18, 1924) demanded that one “rec-
ognise the Holy Synod ... as the only canonically lawful supreme executive
body of the Russian Orthodox Church (Poccutickas IIpasocnasnas Llepkosv)”
[Rezolyutsii 1924: 35]. During the same period, Patriarch Tikhon began to
call himself the head of the Orthodox Church of Rus (Pyccxas IIpasocnasnas
Lleprosv) [APT: 322]. Nevertheless, this title does not become preponderant.
The name Pycckas Llepxosv completely supplemented the former name only
during World War II in the documents of Metropolitan Sergius (Stragorod-
sky). After the legalisation of the Moscow Patriarchy, Pycckas Lepxosv became
the exclusive name of the Church in Russia. In the publications of the Moscow
Patriarchy, this name is also used for the past, i.e., for a time when the Church
was called ITpasocnasnas Poccuiickas Llepkosv.

Subsequently, the name Pycckas Ilpasocnasnas Llepkosv became of-
ficial, which evidently influenced the texts of hymnographers working after
WWIL. The word pyccxuii was increasingly used in liturgical poetry. We see it
in services to Ambrose of Optina (October 10)

(11) WRaphaz gen kero Femare p€ee¥o [M_kab_okt: 612]
‘you lit up the entire land of Rus’;

Macarius of Moscow (December 30)

(12) Kpoke npoanrie A pagakacnie Ieman pSeeKia
‘bloodshed and division of the land of Rus’;

(13) toropz CTRIKZ pSECKHKZ, APRE TIIAHIEMZ TROHMZ, CTHTEAK, AHRHW MPOCAAKAEHZ KRICTh

[M_kab_dek: 664]
‘the synaxis of saints of Rus, which was wonderfully glorified through your efforts, o Hierarch’;

and Innocent, Metropolitan of Moscow,
(14) urosn pSeckan &z Feman Ameprisanerhit Kageap¥ CTHTEARCKS 10 oy pesRpdeTZ [M_kab_

sent: 773]
‘the Church of Rus established a bishop’s cathedra in the American land’.

The service to John of Kronstadt contains the acrostic

(15) ewkriannnye geman pSeesia [M_kab_dek: 645]
‘light of the land of Rus’.

Let us now take a look at the distribution of the words poccuiickuii/pyccxuii in
the General Menaion. The collocations Hosomyueruk poccutickuii 'new martyr



of Russia', ncnopeguuk poccuiickuii 'confessor of Russia', and crpacrorepmery
poccumitcTnit 'passion-bearer of Russia' are regular and apparently exclusive
forms. With regard to the Church, the word pycckmit is used more often:

(16) Kpa nevecTia Ha ugrokn pSeesSio kKogARHREA [MO 2011: 15]
a storm of impiety descended upon the Church of Rus’

(17) noTontTh Koparak ugkke pSeekia [MO 2011: 17]
sink the ship of the Church of Rus’;

(18) K¥pa ronenifi upKokn p¥ee¥t WargrrAlE [MO 2011: 49]
‘the storm of persecution descended upon the Church of Rus’;

(19) &% ropnny ronenifn na ugrokk pSees¥i [MO 2011: 52, 54]
‘in the time of persecutions against the Church of Rus’;

(20) figrakH ugKorh p¥eekSt [MO 2011: 61]
save the Church of Rus’;

(21) BparspSroynyxs nporaky ugkke pSeeia [MO 2011: 62]
enemies of the Church of Rus’;

(22) KO AHR PKE TOHENTH HA ufKOBR p¥ee¥i [MO 2011: 63]
during the days of persecutions against the Church of Rus’, etc.

Nevertheless, Poccuiickas nepkoss also occurs:

(23) AgRpAHNNA Kiomz © ufkke pweeiiickia [MO 2011: 57]
Selected by God from the Russian Church’;

(24) oroanz WASWERAEHHKIA UPKKE poceliickia [MO 2011: 61]
Tiving pillar of the Russian Church’.

As we mentioned above, Poccuiickas uepxosv was virtually the only acceptable
variant in pre-Revolutionary service books. The replacement of the adjective
poccuiickuii by the adjective pycckwuit is quite natural. The association of Rus and
sainthood goes hand in hand here with the official name Pycckas IIpasocnasHas
I]epxosv. The form Poccutickas Llepxosv is supported only by tradition.

Another pair of competing collocations is semns pyccxas 'the Land of
Rus' u semns poccuiickas 'the Land of Russia'. The collocation semns pyccxas
may occur somewhat more frequently yet not by much:

(25) wekxz orRixz geman pweeificsia [MO 2011: 55]
all saints of the Russian land’;

(26) @raa Wer¥pk wilipa Kz Feman pweciiioTeki ... A4 HE NOTHRHETZ FEMAA pwrciiickaa [MO
2011: 56]
‘when faith diminishes in the Russian land, ... may the Russian land not perish’.
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Examples of the second collocation include:

(27) noekmi rin géman pSee¥in [MO 2011: 50]
‘God visited to the land of Rus’;

(28) a4 KirotaokHTZ Fimaa pSccian raa [MO 2011: 50]
‘may the land of Rus bless the Lord’;

(29) corAwAR rAk BEMAk pScckSio K% ngakocadkin [MO 2011:58]
‘may the Lord maintain Orthodoxy in the land of Rus’;

(30) WeTHea Zeman pSeckan nWTK noeTHriecknmu [MO 2011:60]
‘the land of Rus was sanctified by the efforts of fasters’;

(31) KpokhMH MIHMECKHMH WEiTHAZ Gen Remate ¢8ees¥to [MO 2011: 61]
‘you sanctified the land of Rus with martyr’s blood’.

One can see no differences in meaning between the words pycckuii and
poccuiickuti in the texts of the General Menaion.

Liturgical texts of the late 20th century begin to call Kiev once again the
“mother of cities of Rus” (mamv eopodos pycckux). The sticheron to Hieromar-
tyr Vladimir of Kiev contains the following words:

(32) MKW cijiennan sREpTRA © KIEKA, MATEPE TpAAWRZ pSeeisnyz, K'Y npnuecasca gen [MO 2011: 6]
‘you were brought to God like a holy sacrifice from Kiev, the mother of cities of Rus’.

The use of the expression ”Kiev, the mother of cities of Rus” is quite significant.
It is first recorded in the Primary Chronicle for the year 882:

(33) Rz aBTO 6390 (882) ... M chue Onerb KHsKa Bb Kness, n gede Oaerz: “Ge k¥AH maTh
rpapomz g¥eainmz” [PVL 1978: 38]

In the year of 6390 (882) ... Oleg began to rule in Kiev, and Oleg said, "You shall be the mother
of cities of Rus”.

This expression appears in the Service to Equal-to-the-Apostles Prince Vladi-
mir (July 15):

(34) na Bwieomk oroar chaA MATERE rpaAURZ, KFocnacdemarw Kiega [M_kab_iyul: 540]
sitting on the high throne of God-saved Kiev, the mother of the cities of Rus’

and

(35) dMiTn kelixz rpapwWBZ KOHETHHNY, UAPETRA TROEMW rpaA% AKHEA Kiekz [M_kab_iyul’: 298]
‘Kiev, the city of your rule, was truly the mother of all cities’.

It also occurs in the Service to Mikhail of Kiev (September 30):



(36) AHECh TOPPRECTRSETZ MAMATH TROK, CTHTEAN, MATH FPAAMURE NgecAokSyiifi KIEkZ, A
ARATE PCCTRCTIH KBAAAMH NOMHTANTZ, BZ BE4n¥i :RHZHL TROE npecTagAénic [M_kab_sent:
604]

“Today Kiev, the famous mother of cities, is celebrating your memory, o Hierarch, and Russian
people are singing the praises of your entry into eternal life’
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The expression then stopped being used, apparently because Kiev ceased to
be considered the center of Russia. In the services to Russian saints, different
epithets are used for Kiev:

(37) npecrrkraniii rpapz kiegz [M_kab_iyun’: 199]
‘the most-luminous city of Kiev’,

(38) @ c¥r¥RW CIIEHHATW TpAAA ISTEKA [M_kab_iyun’: 469]
‘from the most holy city of Kiev’,

(39) ® upTESioyArw rpipa Kiesa
‘from the royal city of Kiev’,

and

(40)  ApEBHATW rpapa Kiega [M_kab_noyabr’]
‘from the ancient city of Kiev’.

This archaic expression reappears once again in services to new martyrs.

11. Development or Corruption of Language? Conclusions

The services examined here are fairly correctly written from the standpoint
of Church Slavonic grammar. Nevertheless, they contain a certain number of
neologisms whose appearance was motivated by the Russian literary language.
It is fairly difficult to assess such cases. They can be considered to be examples
of the corruption of language or examples of the historical development of the
linguistic norm. Let us give some examples from the domain of vocabulary.

We are referring to such words as ocyemumucs 'to go about vainly’,
pewumocmyp 'determination’, nodseperymu (xoro, 4emy) 'to subject (someone
to something)' and so on:

(1) rpa BarKixomz, 6% Adakyxz wiwngz Weserigomea [MD 2008: 46]
‘we forgot the Lord and vainly went about our affairs’;

(2) Aa nopdeTz HAMZ pRIHMOCTH eTARATH RKadroveeTie Olj@Rz nawmgz [MD 2008: 49]

‘may He give us the resolution to attain the piety of our fathers’;

(3) ra¥magnia A nog¥rania, HMIKE NOAREITOLLIA TA ronHTeAie [MD 2008: 267]
derision and abuse that persecutors inflicted upon you’.
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These words do not appear in the traditional cycle of service books.

One should separately say a few words about the forms noernruuifi ‘at-
taining', kogK®keTHRLWI 'announcing’, notpamuELif ‘putting to shame', and
nokkAHRLWI 'triumphing’ that occur in the Service to Hieromartyr Hilarion.
Strictly speaking, a participle ending in -swuuii (in the nominative and vocative
cases) cannot be called a Russianism. Nevertheless, it is undoubtedly a devia-
tion from Church Slavonic grammar and is a Russianism to a certain extent,
as this form exists in the Russian literary language, while the form ending in
-BbIit does not.

% ok %

In the 19th and 20th centuries, the history of Church Slavonic texts continued.
New texts continued to be written, while old texts were edited. The history of
Church Slavonic texts relates to the events of political and cultural life. Un-
der the influence of these events, services to some saints went out of use and
were forgotten, while services to other saints were revived after many years of
oblivion. A case in point was the feast day of Cyril and Methodius, which was
revived in the second half of the 19th century in connection with the ideas of
the unity of Slavic culture. In Russia, the revival of the feast day of Cyril and
Methodius stimulated the interest in Russian saints and their services. This
interest led to ideas of "nationalizing the Typikon’, i.e., introducing services to
Russian saints into the Church statute.

These two themes (the veneration of the First Enlighteners of the Slavs
and the veneration of Russian saints) were developed in the second half of the
20th and in the 21st centuries. A new edition of the Service Menaia was pub-
lished towards the end of the Soviet period: it represented a grandiose project
for the collection and introduction into church use of services that had either
been in limited circulation or had not been used at all for various reasons. Al-
though this process belonged to church culture, it took place in parallel with
a mass interest in Medieval Russia ("Rus”) and its art, culture and everyday
life. The concept of "Holy Rus” was used by both church and unofhicial secular
culture at the time. After the fall of the Soviet regime, the relations between
secular and church culture changed. The ideas of "Holy Rus” began to be ac-
tively used in ideological texts of the 21st century. This could not help but
influence the reception of this concept. A vivid example is the fate of the chant
“Holy Rus, preserve the Orthodox faith”. The prayer for the salvation of the
persecuted Church has become a church and state motto today.

The canonization of the martyrs and confessors of the Soviet period
implied the creation of new services. As the realities faced by 20th-century
Christians greatly differed from the realities described in classical services to
martyrs, the authors of the new services had to find names denoting these new
realities. Insofar as the Church Slavonic language does not have any special



means for describing the realities of Soviet Russia, hymnographers had to use
traditional words and images. Still, the new context has led to some semantic
shifts, as a result of which habitual words and expressions acquired new mean-
ings. These changes are due to the influence of the semantics of modern Rus-
sian. Nevertheless, the new texts employ traditional grammar.
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Old Belivers In Masuria

1. History of Research

The study of Old Believers in Poland began in the mid-20th century. Up until
the end of World War II, the Masurian territory was part of East Prussia, and
so the earliest accounts of the migration of Old Believers to the territory of
modern Poland stem from German sources. In their works, Wiktor Jakubows-
ki and Emilia Sukertowa-Biedrawina refer to the studies of Franz Tetzner, Emil
Titius, August Ambrassat, Raimund Kaindl, Elisabeth Lemke, Max Toeppen
and others [Jakubowski 1961: 102-103; Sukertowa-Biedrawina 1961: 41].

In his book The Slavs in Germany (Die Slawen in Deutschland, Braun-
schweig, 1902), which includes a 36-page-long chapter (pp. 212-248) about
Old Believers living in Masuria, Franz Tetzner made use, in turn, of informa-
tion that he got from an eyewitness of the migration of Old Believers to Mas-
uria: Martin Gerf3 (Marcin Giersz), a teacher from Mikolajka. Following Gerf3
and others, Tetzner erroneously calls Masurian Old Believers ”Philippons’, a
name that is still found in German-language guides to Masuria. Sukertowa-
Biedrawina writes about Tetzner’s treatment of Gerfs:

Martin Gerf8 <...> worked continuously from 1828 to 1835. His research
resulted in a vast work consisting of 38 chapters or 450 finely handwrit-
ten pages that Gerf3 gave to the Leipzig professor Dr. Franz Tetzner. No
publisher agreed to publish the unabridged manuscript on account of the
detailed descriptions, yet Tetzner refused to make cuts. Different sections
of the work were published in different journals. <...> Prof. Dr. Franz
Tetzner used the materials that he got from Gerf3 in an article that was pub-
lished in the journal Globus without mentioning Gerf3. In 1912, he used
once again the results of GerfS’ long-term work in a 36-page article, only
citing bibliographical sources in the introduction and mentioning that
Gerf manuscript was in his possession [Sukertowa-Biedrawina 1961:41].

Jakubowski writes that GerfY manuscript disappeared without a trace yet
notes that some of its sections were published after the author’s death by Franz
Tetzner [Jakubowski 1961:87-88].

German scholars were interested in Old Believers as an ethnographic
phenomenon, and their works do not contain any information about the life of
the Saviour-Trinity Monastery in Wojnowo or its history. They do not mention
the name of its abbot, Paul of Prussia, either. Information about this excep-
tional individual can be found in Russian texts, including the works of Subbo-
tin (1896), Kolosov (1985), Berensky (1899), and Kelsiyev (1923; 1941), which
were used by Polish scholars.



96

The research of Polish scholars in the second half of the 20th century
aimed, first and foremost, at the reconstruction of the history of the Wojnowo
Monastery and its famous abbot. A separate object of study is the Pisz Ty-
pography of the Fedoseevtsy. Jakubowski wrote in 1961 that nuns from the
Wojnowo Monastery were spreading rumours about a typography that had
purportedly existed in Pisz (Johannisburg) and that these unfounded rumours
were reproduced by I. Grek-Pabisowa in her articles [Jakubowski 1961: 98].
Nevertheless, Eugeniusz Iwaniec was subsequently able in 1977 to confirm the
existence of the typography and found and published photographs of pages of
books and journals printed in Pisz.

2. Migration of Old Believers to Masuria

The history of Old Believers in Masuria is recounted in the greatest detail by
E. Iwaniec, who writes that about 380 families (about 1,213 people) came to
the Masurian lakes in the Pisz Forest in 1830 from the Kingdom of Poland and
the Rezhitsa Uyezd of the Vitebsk Governorship of the Russian Empire. These
Old Believers belonged to the Fedoseyan rather than the Philippian creed and
therefore were not "Philippons”. Although both creeds belonged to the Po-
morian community of Old Believer creeds, had common origins and held the
same dogmas, the Old Believers that came to Masuria did not call themselves
“Philippons.” Fedoseyans tried to avoid the official registration of marriages
and births as well as army service [Iwaniec 1977: 108], while Russian authori-
ties compelled them to do so. Old Believers migrated to the territory of mod-
ern Poland in three waves: 1770, 1815 and 1830 [Grek-Pabisowa 1999: 37].

Prussian authorities had a favourable attitude towards the migrants, pri-
marily for economic reasons [Iwaniec 1977: 108]. In a decree of December 5,
1825, King Friedrich Wilhelm III of Prussia exempted the first generation of
“Philippons” from army service on the condition of tilling the soil on which
their families settled [Sukertowa-Biedrawina 1961: 46]. The lands sold to the
Old Believers were not fertile and were surrounded by dense and impenetrable
forests and marshes.

Over 10 small Old Believer villages appeared in Masuria: Onufriewo
(1930), Wojnowo (1931), Zamieczec, Galkowo, Mostiski, Swignaino (1832),
Paski, Kadzidlowo, Osinak, Petrowo, and Iwanowo (1940). According to the
accounts of different scholars, between 790 and 1,277 Old Believers lived in the
10 villages (not counting Iwanowo) in 1830-1942.

In the spring of 1833, a special commission consisting of the treasurer
Schulz from Johannisburg, the doctor Schloss, and the rector Schrag inspected
the Russian colony. The commission established that the Old Believers that
came to the wild forest had made dugouts, covered them with roofs, parceled
the territories, sawed down trees, uprooted stumps, tilled fields, and sowed
spring crops. Shoots of corn appeared on hundreds of hectares of land, while



the Old Believers began to clear the adjoining plots and, in the process, pre-
pare timber and boards for building houses. They were good builders who
constructed comfortable houses. A bathhouse was built next to each house,
astounding the members of the commission [Sukertowa-Biedrawina 1961:
40-41; Iwaniec 1977: 114]. The German authorities kept close track of mi-
grants’ work, and a lot of documents about this process have been preserved in
the archives. On August 27, 1832, an official of the Prussian administration in
Gumbinnen reported to the Minister of Finances in Berlin that the individuals
that had migrated to Prussia were not a band of fugitives but a close-knit group
of people that were deeply religious, organised and hard-working. They were
good farmers, fishermen and craftsmen. One particularly noted that the Old
Believers were very industrial. The German officials were surprised to learn
that Old Believers neither smoked nor drank. In 1833, Pastor Schulz wrote in
the journal PreufSische Provinzial-Blitter that “the diligence and sobriety of
the colonists could have a positive impact on local inhabitants”, i.e., on Ger-
man Evangelists and Polish Protestants [Sukertowa-Biedrawina 1961: 40-41;
Iwaniec 1977: 114].

Agriculture was the main activity of Old Believers in the Masurian lake
region and the Suwalki territory in the 19th and early 20th centuries. The Rus-
sian settlers quickly refuted the views of local Germans that Masurian land was
unfertile and unattractive. They were also considered to be good carpenters
and (with regard to the poorer members of the community) good hired hands.
German landowners willingly hired Russians, because the Old Believers were
a lot more hard-working, honest, and sober than local inhabitants. Old Be-
liever brigades quickly supplanted local Germans in road-building work, lay-
ing roads in East Prussia and the northern part of the Kingdom of Poland. The
Russians leased all the gardens and orchards in the area, and the Old Believers
soon became the best fruit and vegetable growers in East Prussia. In addi-
tion, they were good fishermen, wheelwrights, and merchants. On June 16,
1838, the Prussian crown prince and future king Friedrich Wilhelm IV visited
Wojnowo, the centre of the Russian colony. The Old Believers made an excel-
lent impression upon him, and the king subsequently refused to believe any
complaints against them. Their jealous German neighbours complained that
the Old Believers had fished out all the fish and crayfish in the lakes and rivers
and sold them in Poland. One also heard complaints from those who could
not make any money on the Old Believers: doctors, druggists, and alcohol and
tobacco vendors [Sukertowa-Biedrawina 1961: 52].

The centre of the Old Believer colony was the village of Wojnowo, which
had a population of about 400 by the year 1872. The village of Wojnowo ("Eck-
ertsdorf” in German) was founded on December 2, 1831, by the brothers Sidor
and Yefim Borisov on the bank of the Krutynia River near Lake Dus. A prayer
house was built there in 1840 [Iwaniec 1977: 111].
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Nevertheless, everything did not turn out the way the migrants wanted.
The Fedoseevtsy, who refused to obey the state and were accustomed to lead-
ing a covert life, were not sinless angels, and the German police uncovered
cases of banditism among the new inhabitants of Masuria from time to time.
In addition, some of the Old Believers engaged in illegal trafficking and sold
fake passports to fugitives from Russia, including Poles. These circumstances
and the necessity of performing public duties, including paying taxes, led lo-
cal authorities, upon an order from Konigsberg, to conduct a census of the
population, to which end the Fedoseevtsy were obliged to take last names such
as Zayats (‘hare’), Lebed (‘swan’), Kusnezh, Slovik (‘nightingale’ in Polish), etc.
During an inspection two years later, it turned out that the inhabitants had
forgotten what names they had been given, and the officials had to invent new
ones. As a result, inhabitants with surnames Makarowski, Krassowski, Sad-
owski, Malinka, Dembowski, Shlyakhtsits, Filipkowski, Slowikow, Pogozhels-
ki, Lisowski, Kroll, etc., appeared in Wojnowo and the surrounding villages.
Patronymics were soon abandoned, as they were not used. From 1842 on, the
police office in Ukta begin to issue passports to all local Old Believers and keep
a detailed registry of births and deaths. The compulsory registration and the
necessity of getting a residence permit in East Prussia, which was issued ex-
clusively to holders of Russian passports, closed the door to cheap labour that
came from Russia illegally. Moreover, the Prussian government introduced
mandatory military service for male Old Believers in 1843. These circum-
stances along with a number of other reasons led to the massive emigration of
Old Believers from Masuria. According to Tetzner, only 442 ”Philippons” lived
in Masuria in 1899, which accounted to only 20% of the population of all the
villages that they had founded (Tetzner 1902: 217).

After World War I, the former prisoner-of-war Alexander Avayev
(a lieutenant of the guard according to some accounts and a grenadier cap-
tain according to others), who had been ordained priest in Optina Monas-
tery, settled in Wojnowo and built an Orthodox church on the donations of
Russian emigrants. Its parishioners became former Old Believers that had
joined the Edinovertsy. The Orthodox monastery of the Dormition of the
Mother of God was founded next to the church. It was the second monastery
in the village.

In July 1930, the Russian colony in East Prussia celebrated its 100th an-
niversary. A festive procession in the village’s main street was headed by two
German policemen on bicycles. They were followed by a wind ensemble car-
rying German and Prussian flags and a series of carts bearing proud workmen
in working clothes. These workmen represented different professions that were
common in the local Russian colony: farmers, fishermen, weavers, road build-
ers, etc. They carried green flags, which symbolised healthy vital forces accord-
ing to the organisers of the celebration. Extant photographs show acrobatic



pyramids on the carts. A memorial sign was consecrated at the end of festival:
a huge boulder next to the road leading to the church with the engraved dates
”1830-1930".

All male Old Believers were mobilised during World War II. Many died,
and some remained in West Germany after the war. After the arrival of the
Soviet Army in East Prussia, the Old Believers suffered another wave of perse-
cutions: not for their loyalty to their religious doctrine this time but for hav-
ing betrayed their motherland. In January 1945, the inhabitants of Wojnowo,
Galkowo, and other villages, mostly women, children, and old people, were
arrested and convoyed to Pisz (people had to go 30 kilometres by foot in the
bitter cold), from where few of them returned. Among them was the mother
of mrs R. D., who lives in Galkowo today, who had four small children at the
time. Many Old Believers were deported to Russia, along with the inhabitants
of Old Believer villages that found themselves on the territory of the Soviet re-
publics of Lithuania and Latvia after the war. According to Renata Danowska,
the arrival of the Polish Army in Masuria, which was ceded to Poland by the
terms of the Yalta Treaty, brought salvation to the Old Believers: the starving
people were treated with empathy and given food from field kitchens.

Professor Wiktor Jakubowski of Jagellonian University in Cracow studied
the culture and everyday life of Masurian Old Believers after the war and noted
that the Masurian “Philippons” were reluctant to speak with outsiders and con-
sidered them with mistrust, in contrast to Suwalki and Augostow Old Believers
[Jakubowski 1961: 101]. Today, the opposite is the case: the Old Believers remaining
in Masuria are a lot more open to scholars than their counterparts in Suwalki and
Gabowe Grady. Representatives of the Supreme Council of Old Believers in Poland
told us that they would not show us their books (at least, not for the next ten years).

The number of Old Believers living in Wojnowo and its environs is quite
small today: there are only 42 people on the elder’s list. These are mostly old
people. Anna Shlyakhtsits (born 1919) and Anna Krassowskaya (born 1923)
died recently. Usually, only 8-10 people assist at Sunday services in the sum-
mer, including visitors that are descendants of Masurian Old Believers that
emigrated to Germany in the 1970s. In the 1960s, W. Jakubowski asserted that
Masurian Old Believers were destined to total assimilation and that the group’s
existence depended on the awareness of its members of their ties with the Rus-
sian people and Russian culture [Jakubowski 1961: 102]. Things look different
today, and Jakubowski’s words apply more to the diaspora in Suwalki and Au-
gustow. The hybrid (Polish-Russian) nature of the disappearing Russian lan-
guage of the inhabitants of the villages of Gabowe Grady and Bur in Augustow
County is described in works by S. Grzybowsky, D. Pasko and M. Glushkowsky
[see, for example, Grzybowsky/Glushkowsky 2008; Pasko 2007]. Assimilation
no longer threatens Wojnowo Old Believers: there will not remain any more
Old Believers after the death of the eldest generation in Masuria.
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3. History of the Wojnowo Monastery

3.1. The beginnings

The Old Believer families migrating to Masuria were followed by monks, who
came in order to accord spiritual guidance to members of the community and
provide them with the necessary religious objects, including books.

As a priestless Old Believer creed, the Fedoseevtsy have no church hier-
archy. Occasional offices are performed by laypeople that are versed in Scrip-
ture and rites: the elders (nastavniki) and service masters (ustavshchiki), which
the faithful address by the title of "Father”. Of the seven sacraments, Fedo-
seevtsy recognise only two: baptism and confession. Elders baptise children
and perform funeral services for the defunct, as these offices can be performed
by laypeople according to the church statute. However, the same church statute
specifies that laypeople cannot conclude marriages. Fedoseevtsy believed that
a marriage that was not concluded by a priest was sinful concubinage, which
led to their name of "unmarrieds”. Naturally, most Old Believers lived in fami-
lies, yet, insofar as this was “sinful”, married people stood in the rear during
services as a sign of their "interdiction”. The Old Pomorian creed was the larg-
est priestless creed in Russia, and its spiritual centre was located in Moscow on
Preobrazhenskoye Cemetery.

Several Old Believer monasteries, both male and female, were estab-
lished in Masuria. The Wojnowo Monastery was built on the shore of Lake Dus
on the site of Grigorichev Skete — a hermitage where the former elder Lavrenty
Grigoryevich Rastropin (1762-1851) had lived from 1836 to 1851 [Iwaniec
1977:121]. The solitary life of the old and almost blind monk led the officials of
Preobrazhenskoye Cemetery to hold talks with Prussian authorities about the
purchase of the Skete for the construction of a monastery. The directors of the
Old Pomorian community wanted to have a place abroad where they could flee
if the Preobrazhenskoye Cemetery was disbanded. The Wojnowo Monastery
was intended to be such a place [Jakubowski 1961: 97; Iwaniec 2001: 36-37].

Preparatory work began in 1845 in Wojnowo: the site was bought,
building materials were brought, and the skete was turned into a small wood-
en monastery. Finished in 1847, the monastery was called the Saviour-Trinity
Monastery [Jakubowski 1961: 97]. At the order of Semyon Kuzmich, Head
Abbot of Preobrazhenskoye Cemetery, two monks (Antony and Pyotr Lednev)
and the new elder Alexius Mikheyev Kovylin (texts call him Alexius Mikheyev
or Mikheich) came to Masuria with books and icons that were needed for the
life of the monastery [Iwaniec 1977:123; Iwaniec 2001:37-38; Priest Nikolai A.
Kolosov].



3.2. Paul of Prussia (1818-1895)

Pyotr Lednev was to play an outstanding role in the life of the monastery. He
was born in January 1821 in an Old Believer family and was familiar from early
on with the views of both priested creeds (to which his maternal grandfather
belonged) and priestless creeds (to which his father belonged). He began to
live as a hermit at the age of eighteen and joined the Fedoseyan creed.

In the autumn of 1846, Pyotr moved to Moscow in the hope of becom-
ing a monk in the monastery at Preobrazhenskoye Cemetery. In the spring of
1847, he got acquainted with two monks (the brothers Thomas and Gerasimus
Mironov), who lived in the village of Klimouts (present-day Romania) and
wrote for them the pamphlet Shield of Faith (Illut Bepsr) about the illegal-
ity of the new spiritual hierarchy that arose in Belaya Krinitsa (present-day
Ukraine). The meeting with the Mironov brothers, who were preparing to dis-
pute with priested Old Believers, was Pyotr Lednev's first direct contact with
the priested movement.

In 1850, Pyotr Lednev was tonsured and given the name Paul [Jakubows-
ki 1961: 97-98; Iwaniec 2000: 37]. The same year, he visited Wojnowo Monas-
tery for the first time. He did not stay at the Saviour-Trinity Monastery for long:
after a falling-out with Alexius Mikheyev, he went to visit the Mironov broth-
ers in Bukovina in Austria-Hungary, and settled in the village of Klimouts, two
kilometers away from Belaya Krinitsa, the centre of the Austrian hierarchy. He
was followed by Antony, who was also unable to live with Mikheyev, either,
and then by Mikheyev himself, who was severely reprimanded by Moscow
for his high-handedness. At Mikheyev’s request, Paul returned to Wojnowo in
February 1852 and became abbot of the monastery and its undisputed master
[Iwaniec 1977: 124].

In the space of fifteen years (1852-1867), Father Paul made the monas-
tery flourish. Nevertheless, his main concern was the enlightenment and mor-
al improvement of his disciples and other Old Believers. The children of rich
Old Believers from Russia lived and studied at the monastery [Iwaniec 1977:
124-125]. Father Paul bought books, and a rich book collection was gradually
amassed by the monastery. It became a library that was used not only by monks
but also by laypeople from the village. Old Believers from Poland, Lithuania
and other countries visited the monastery. The abbot was also held in esteem
by non-Old Believers and was personally introduced to the Prussian crown
prince. Father Paul also engaged in missionary activities, sending about 60 of
his disciples to Russia, where they served as elders in prayer houses, many of
which were built at his initiative [Iwaniec 1977: 125; 2000: 42].

Paul willingly conversed with Old Believers in an effort to inculcate
moral principles. Thanks to his exceptional personality, he became an au-
thority for young people in the village. At first, Paul determinedly and cat-
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egorically opposed marriage (in keeping with Fedoseyan doctrine) and ex-
cluded married men and women from common prayers and meals [Iwaniec
2000: 39-40].

With the financial support of the Preobrazhenskoye Cemetery, Father
Paul built a number of cells and the tower of the prayer house. He put a dome
with a cross on the tower and an iconostasis in the prayer house. The monas-
tery land was surrounded by a stone wall, and various auxiliary buildings were
constructed inside. At the initiative of Paul of Prussia, a women’s monastery
was built in the village of Pupy, 15 kilometres from Wojnowo; about 20 nuns
lived there [Iwaniec 1977: 125].

Paul of Prussia’s views on marriage changed with time, and he began to
have doubts about the correctness of Fedoseyan doctrine. The Fedoseyan in-
sistence on celibacy was not compatible with the everyday life of lay members
of the community that lived in families and had children. Coming to the con-
clusion that negating the sacrament of marriage meant negating all the other
sacraments, Paul of Prussia decided that the True Church has existed, exists
and will always exist and that there is a true (though invisible) clergy in it. For
this reason, he organised prayers in the monastery for the revival of a true non-
Nikonian clergy [Iwaniec 1977: 126].

To promote his new ideas, Paul founded the Slavic Typography in Johan-
nisburg (present-day Pisz) in 1859 using monastic funds. The underground
Old Believer typography was established under the front of the existing ty-
pography of Antony Aloise Gonserowsky (1821 — ca. 1888). Paul of Prussia
sent his best disciple Konstantin Golubov as an assistant to the owner of the
typography in order to learn printing; Golubov soon became the true director
of the typography. He not only worked as a typesetter, printer and corrector
but also wrote many of the published works, including polemical articles in the
journal Istina (Truth).

E. Iwaniec has written a monograph [Iwaniec 2000] about the life, pub-
lishing activities and evolution of views of Konstantin Golubov, who joined the
Edinovertsy together with his mentor.

Paul of Prussias changing views led to a conflict with the authorities of
Preobrazhenskoye Cemetery. In the autumn of 1858, he openly expressed in
Moscow his conviction that marriage without a priest was a sacrament. Just
before Easter of 1859, he allowed married people to participate in confession
and common prayers. After giving the matter a lot of thought in an effort to
find the right answer and after speaking with supporters and opponents in
Wojnowo and Moscow, Paul came to the conclusion that the only true Church
shining in the Universe” and not condemned by any church council was the
Greek-Russian Church. It was the true Church of Christ [Iwaniec 2000: 47].

Expelled from the monastery, Paul handed over all the deeds to monas-
tic land and property to the monks Simon and Bartholomew. Leaving behind



all his possessions and books and taking 60 rubles for the road, he bid farewell
to village inhabitants and left Wojnowo forever on January 27, 1867 [Iwaniec
2000: 49].

Paul became Abbot of St Nicholas Monastery in Moscow on Preo-
brazhenskoye Cemetery, which had been confiscated from the Fedoseevtsy by
the government in 1866, and stayed at this post until his death. Paul along with
15 monks from the Wojnowo Monastery officially converted to Edinoverie on
February 25, 1868, in St Nicholas Monastery. Dozens of Old Believers in Prus-
sia, Russia and other countries followed his example [Iwaniec 1977: 133-134].

3.3. Wojnowo Monastery after the Departure of Paul of
Prussia

Information about life in the monastery after Paul of Prussias departure is
fragmentary. It is known that the monastery lost its former spiritual signifi-
cance after that time yet began to flourish materially.

As W. Jakubowski relates, discontinuation of support from Preobrazhen-
skoye Cemetery led to the growing influence of the faction of the Pomorian
creed that accepted marriage (New Pomortsy). The monastery was financed
by the well-known Pomorian millionaire Vasily Kokorev (1817-1889). A new
stone temple was built in the monastery with his donations. This explains why
the Wojnowo Monastery is still preserved in our day, while all other wooden
monastic buildings in Masuria have burnt down [Jakubowski 1961: 99].

In the late 1870s, the monastery began to experience financial difficul-
ties, fell into decline, and closed in 1884. Monk Macarius, to whom Paul of
Prussia had handed over all monastic property, cast off his monastic habit,
took all the valuable books and icons, and went to Russia. All of his property
was seemingly confiscated by the Russian customs service at the border in the
village of Graewo [Jakubowski 1961: 100].

Some scholars believe that Macarius sold the monastic land to nuns
from another monastery [Sukertowa-Biedrawina 1961: 63-64], while oth-
ers assert that all of the property passed into the hands of a creditor, the rich
Wojnowo Old Believer Ulyan Slowikow (1847 - ca. 1923) [Jakubowski 1961:
100; Iwaniec 1977: 137; Jaroszewicz-Pierestawcew 1995: 46].

3.4. Activities of Yelena Dikopolskaya (1863-1943)

Shortly before the last monk left the Wojnowo Monastery, the female monas-
tery in Pupy (Spykhovo) burned down. The nuns temporarily settled in nearby
villages in the houses of Old Believers. However, in 1895, the young nun Eu-
praxia (lay name Yelena Petrovna Dikopolskaya, 1863-1943) came to Masuria
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and bought the monastic buildings and lands for 40,000 marks. (Nevertheless,
Tetzner writes that the nuns inherited the Wojnowo Monastery [Tetzner 1902:
227].) Nuns from Pupy as well as newly arrived nuns from Russia settled in the
monastery [Jakubowski 1961: 100]. This opened a new page in the history of
the Wojnowo Monastery, which now became a female convent.

Around 1905, Eupraxia became the abbess of the monastery and held
this post until 1928 [Jakubowski 1961: 100-101]. When Franz Tetzner visited
the Wojnowo Monastery in 1897, 8 nuns and 25 novices along with old people
and cripples lived there.

Freedom of religion was officially promulgated in Russia on April 20,
1905. This meant that any citizen of the Russian Empire could freely convert
from one religion to another. All legal restrictions were removed from mem-
bers of "noxious” religions, including Old Believers. On October 17, 1906,
Nicholas ratified the "Rules for Communities” that allowed religious minori-
ties to pursue their activities more or less freely. This had a direct influence on
the life of the monastery. Its overall state improved. After freedom of religion
was declared in Russia, donations, old icons, and books began to come to the
monastery. New novices also arrived, including two daughters of the rich mer-
chant Tikhonkin from Kazan. The merchant’s dowry to his daughters included
a wonderful silver-plated chandelier (which still hangs in the prayer room) and
4 bells cast in Yaroslavl. In addition, he gave money for the construction of a
block of cells in the monastery. Thanks to personal contacts between the abbess
and different Old Believer centres that supported foreign communities, not
only money but also food and clothing came to Wojnowo [Iwaniec 1982: 237].

Information about the life of the monastery and the number of people
living there is found in books by E Tetzner, W. Jakubowski, E. Iwaniec, and Z.
Jaroszewicz-Pierestawcew. Iwaniec writes that between 40 and 46 nuns lived
in the monastery in 1909 [Iwaniec 1977:140], besides the elders Stepan Laptev
(Father Sergius) and Fathers Cyprian and Macarius [Iwaniec 1982: 239]. He
also recounts the events of World War I, on the eve of which (in 1914) there
were 65 people living in the monastery, including nuns, novices, servants, el-
ders and orphans (14 in all, including 6 from Russia). After the war began,
nuns with Russian citizenship were arrested and detained for two weeks in Ol-
styn. In 1915, they were arrested for the second time and deported to Zint near
Konigsberg [Iwaniec 1982: 239-240]. The remaining nuns managed to secure
their liberation when Hindenburg and the crown prince visited the monastery
[Jakubowski 1961: 102].

The political situation was complicated in the 1920s and 1930s. On ac-
count of the Revolution and Civil War in Russia, the economic crisis in Eu-
rope, and the change of political system in Germany, the flow of donations
to the monastery ceased, and its inhabitants had to support themselves. By
1925, only 12 nuns (including 2 local women) and 12 novices, servants, elders



and orphans remained in the monastery. The nuns sold fruit that they grew
in the monastery’s orchard, yet the fruit trees died during the cold winter of
1928-1929, and the orchard was never revived [Jakubowski 1961: 102]. The
nuns also fished and reared cattle (cows and horses). They sold milk as well as
cloth that they spun for their own needs.

In June 1935, Melchior Wankowicz, a well-known Polish writer and
journalist, visited the monastery during a voyage in Masuria with his young-
er daughter Martha. In his travel notes, he wrote about the inhabitants of
Wojnowo, the monastery, and its abbess. Wankowicz wrote that the abbess
looked Slavic and that two black braids with red bows were visible beneath
her veil. The abbess recalled her defunct mother with whom she had arrived
there 30 years previously and mentioned that she came from a merchant fam-
ily in Chistopol. She said that her mother had bought the land and founded
a monastery there. Her mother was a very pious woman who owned a won-
derworking weeping icon that was known throughout Chistopol. Although
Wankowicz does not cite the name of his interlocutor in the book, everything
points to the fact that he spoke with Eupraxia rather than Antonina. Thus
Iwaniec’ information (that he got from Jakubowski) that Antonina became ab-
bess in 1928 is apparently incorrect [Jakubowski 1961: 100-101; Iwaniec 1982:
241-245]. The abbess complained that only 9 of the 20 women living in the
monastery were able-bodied and that German tourists were greatly disturb-
ing their work. (Guidebooks had given the monastery a star and the mention
beriihmt ‘well-known, famous) and so refusing visitors access would have been
tantamount to disobeying local authorities.) She also complained about the
lack of novices in the monastery and invited Wankowicz’ daughter to stay in
the monastery, promising to teach her how to do all the domestic work and
said that she would send her back home if she didn't like it in the monastery
[Wankowicz 1988: 78-80].

Although tourists disrupted the quiet monastic life, they were a source of
income for the impecunious women living there (as M. Wankowicz wrote, "they
live poorly, mostly eating porridge”). Nevertheless, the decision to collect a fee
from people wanting to see nuns working in their cells provoked the indigna-
tion of tourists, who submitted an official complaint to the NSDAP in Mrong-
owo on June 3, 1936 [Sukertowa-Biedrawina 1961:39-40; Iwaniec 1982: 242].

Old Believers from other centres also visited the monastery. Ivan Za-
voloko, a well-known scholar of Old Believer culture, came there [http://www.
starover-pomorec.eu/starover/docs/zavoloko/]. During his trip, he studied the
Masurian lakes, on whose shores and islands Old Believers lived. He wrote
down the melodies of old chants and studied the everyday life of the monas-
tery and its book collection. In Wojnowo, Ivan Zavoloko recorded the poems
”On the Soul Parting from the Body” (O pascraBanum gyum ¢ Tenom”) and
”On the Bird” ("O nramke”) [Mech dukhovny 2005, Ne 17: 1]. According to
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some sources, Ivan Zavoloko visited Wojnowo in 1936 and 1938. E. Iwaniec,
citing Russian sources, dates Zavoloko's first visit to the monastery to 1932
and his second visit to 1936 [Iwaniec 1982: 242]. Zavoloko himself mentioned
another set of dates: an inscription on a Torzhestvennik presented to Mother
Eupraxia on her name day is dated July 25, 1938, while an inscription on popu-
lar prints depicting the bird Sirin and the bird Alkonost is dated January 1939.
Thus, Zavoloko may have come to Masuria more than twice.

On January 21, 1937, Dikopolskaya wrote a will, specifying that the
property of the monastery, which existed as a private estate, should pass to
Antonina Kondratyeva (1890-1972) and Elena Lidia Polents - a cripple that
had been abandoned next to the monastery as a baby.

Antonina (lay name Natalya), daughter of Ivan and Fevronia Vlasov, was
born on June 10, 1890, in an orthodox family in Kazan. She came to Wojnowo
from Alekseyevsk on the Volga after being persuaded by Dikopolskaya. She
took the veil at the age of 17 with the name of Antonina, which figures in of-
ficial documents. Although she did not get a good education, she could read
and write and stood out through her beauty and organizational talent. She was
active and energetic: she first became warden and then abbess. During World
War I, Antonina kept a diary, which was subsequently published by E. Iwaniec
[Iwaniec 1982: 235-262].

In the 20th century, the monastery had an insignificant impact on the life
of the village community. It remained a bulwark of Fedoseevtsy that preached
celibacy, while elders in the village allowed married people to attend common
prayers and, already in 1897, the elder Nikifor Borisovich himself was married.
Members of the village congregation mostly went to the village prayer house,
while virtually only nuns attended the monastery prayer house. In 1939, only
7 nuns and 10 novices remained in the monastery.

The monastery did not suffer during World War II. The Soviet troops
that entered Wojnowo on January 27, 1945, did not persecute the nuns and
only kept them under surveillance [Iwaniec 1982: 240-243].

After the war, the monastery gradually fell into decline, as no new peo-
ple entered it. Nevertheless, Polish authorities saw to the needs of the remain-
ing nuns and novices. In 1959, the monastery was electrified. The nuns knew
that the monastery would eventually become a museum, and the abbess told
W. Jakubowski in a conversation that she would prefer putting the monastery
on fire and burning along with it than letting it pass into the hands of non-Old
Believers [Iwaniec 1977: 145]. During Mother Antoninass lifetime, 7 nuns lived
in the monastery (not counting the abbess herself): Anna Ilyushkina, Anna
Medvedova, Martha Shanina, Praskoviya Vavilova, Anna (Anisya) Gurkovska,
Afimiya Kuschmierz and Helena Stopka.

Antonina Kondratyeva died on July 24, 1972, and was buried on the
monastic cemetery. Before her death, she transferred her functions to Pras-



koviya Vavilova, the last nun from Russia [Iwaniec 1982: 24]. Before her death,
Mother Antonina made a will dividing the monastery’s property into three
parts, which she bequeathed to two old nuns living at the monastery (Fima,
a Wojnowo native inhabitant who had been at the monastery since 1929, and
Lena, a native of Masuria who had been at the monastery since 1939) and to
the Catholic Pole Leon Ludwikowski, who lived in Mikolajki. Ludwikowski
had assisted the monastery for many years and promised Mother Antonina to
support the two remaining nuns to their very death, which was subsequently
done by his widow Galina and their son.

L. Ludwikowski died on May 14, 2002, and all the rights to the monastic
property passed to his son Krzysztof, a former Warsaw lawyer who had come
to live in Wojnowo and who turned the monastic ensemble into an agritourist
estate. Krzysztof himself died in 2010. Today, the official owner of the monas-
tery is Tomasz Ludwikowski, Leon’s grandson and Krzysztof’s son.

4. Monastery Book Collection

The history of the book collection of the Wojnowo Monastery has not been
fully described in scholarly works so far. Today, a team of scholars from the
Warmian-Masurian University in Olsztyn is working on the creation of a vir-
tual library of Wojnowo books with the support of a grant from the Polish
National Research Centre (Grant Ne 2011/01/B/HS2/03201).

The Wojnowo books were apparently destined to travel around the
world just as their owners. As far as one can tell, the foundations of the book
collection were laid by Paul of Prussia. If one posits that most of his books
disappeared after having been confiscated by Russian customs agents from the
monk Macarius at the Prussian-Russian border, it would appear that all the
books (at least, all the early printed books and old manuscripts) came to the
prayer house together with the newly arrived nuns. Nevertheless, this is not
entirely the case: books published by the Pisz Typography have remained in
the monastery since the time of Paul of Prussia (two copies of the Statute of
Christian Life [Yemas 060epiHazo xpucmuarckazo sxumenvcmea] and a Me-
nologium [Cesmuypi] are still in the prayer house). Moreover, there remained
a large number of unbound copies of different publications, which gradually
disappeared, and issues of the newspaper Istina, which L. Ludwikowski gave
to E. Iwaniec. The unbound books most likely included copies of the anthol-
ogy On Marriages [O 6paxaxs], two of which are at the Pisz Regional Studies
Museum today.

Without a doubt, part of the book collection came to the monastery
only in the 20th century: the 12 volumes of the pre-Nikonian Service Menaia
were most likely brought by Y. Dikopolskaya along with her from Russia. In
1936, she got the Torzhestvennik as a gift from the Riga Circle of Antiquity
Lovers. At the same time, part of the collection was given to Ivan Zavoloko,
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who came to Wojnowo on several occasions. He gave a lot of the materials
from Wojnowo to the Pushkin House in St. Petersburg in the 1960s and 1970s.

In the 1970s, some of the icons and books in the monastic prayer house
(including an old manuscript of Pomorian Answers [Ilomopckue oTBeTbI])
were bought by the Museum of Warmia and Masuria in Olsztyn. Several books
got into the Polish National Library in Warsaw. Krzysztof asserted that public
officials had forced his father to sell the most valuable books and icons, paying
a fraction of their true price, and planned to return the lost valuables to the
monastery through a judicial process.

In 1995, Prof. Zoya Jaroszewicz-Pierestawcew published in his PhD dis-
sertation a list of manuscripts and printed books in the Wojnowo Monastery
[Jaroszewicz-Pierestawcew 1994: 182-187]. The list contains 55 books. Nev-
ertheless, a recent inspection of the Wojnowo book collection showed that Ja-
roszewicz’s list differs substantially from the list compiled in 2006 by faculty
members of the Chair of Slavic Linguistics of Warmian-Masurian University in
Olsztyn. The list (rechecked in 2010) was published in Joanna Orzechowska’s
book Wojnowo Synodic [Orzechowska 2012: 333-340] and contains 73 items.
The author notes that the lists differ not only in the number of books but also
in their titles: only 33 items are common to both lists [Ibid.: 37]. Moreover,
there are 11 manuscripts of different dates and with different contents in the
Wojnowo prayer house. They include an anthology of apocrypha such as the
“Conversation of Three Hierarchs” ("becena Tpex cBarutreneir”), the ”Word
about the Life-Giving Cross” ("CnoBo o >xuBoTBOpsileM Kpecrte”) attributed
to Gregory of Nazianzus, John Damascene's Logic (/loeuka), the treatise On
Istinnorechnoye Chant (O nenuu ucmunnopeurom, a primer for learning zna-
mena notation), Rite of Confession, an anthology of spiritual poetry, a canon to
John the Forerunner, etc.

The following chapters of the present monograph will analyse the content
and language of Old Believer books from the Wojnowo Monastery collection.



Theotokia In Pre-Nikonian Menaia And Old
Beliver Publications: Problems Of Determi-

ning The Protograph

1. Introduction

The study of the language of Old Believer liturgical books and manuscripts is
complicated by the fact that the history of the Church Slavonic language of the
19th and 20th centuries is still mostly unstudied. The interest in Church Sla-
vonic that emerged in the 19th and 19th centuries was tied to the appearance
of a new research method called comparative historical linguistics. Linguists
began to study the oldest extant Old Slavonic texts in order to reconstruct the
Proto-Slavic language with the help of a comparative grammatical analysis of
Slavic languages. Phonetics and the inflection system were the best studied at
that time. In contrast, vocabulary and semantics as well as syntax have begun
to be studied only recently. The history of late Church Slavonic was not studied
at theological academies, either [Kravetsky/Pletneva 2001]. Authors repeated
the assertion that, after the revision of texts during the time of Patriarch Nikon
and his successors, the language and text of service books remained constant.
B. Uspensky has argued that both the “concept of the ‘Church Slavonic lan-
guage” and the concept of the "Russian language” have changed meaning in
the process of historical evolution [Uspensky 1995: 80].

In his book History and Structure of Slavic Literary Languages, N. Tolstoy
has written that the study of the history of Slavic literary languages and especially
East and South Slavic languages is greatly complicated by our poor knowledge of
the old literary Slavic language, i.e., Old Church Slavonic and Church Slavonic
[Tolstoy 1988: 34]. S. Kotkov, the founder of Russian linguistic source studies,
wrote that advances in language history studies “largely depend on the use of
new <...> diverse sources, especially manuscripts” not only of North and Great
Russian but also of South Russian origin, as the "manuscript heritage of South
and Great Russian origin has been totally forgotten by historians of the Russian
language” [Kotkov 1980: 4]. Thus, turning to the linguistic description of the
language of Old Believer books, we run up against the problem of sources.

Proposing her own periodization of the history of Russian Cyrillic book
printing, I. Pochinskaya, a specialist in Old Believer books, singles out three
main periods in addition to a “new line” of development connected with the
continuation of Patriarch Joseph’s programme of reforming book publishing.
She describes the three main periods of development of Cyrillic printing in
Russia as follows:
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1. The first period from the mid-16th century to 1619 is the time of the
emergence of printing. The "last years of the period are marked by the
reorganization of the system of managing book publishing that was
undertaken by Patriarch Philaret.”

2. 'The second period from 1620 to the end of the 17th century ended
with the abolishment of the Patriarchate as a result of the church pol-
icy of Peter the Great and the introduction of major changes in the
administration and financing of the Moscow Typography.

3. 'The third period covered the entire 18th century according to Po-
chinskaya and was marked by the “adaption of official Cyrillic book
printing to the conditions of the accelerated transition of society from
traditionalism to modernism.”

The 18th century also heralded the beginning of Old Believer book printing,
which has a periodicization of its own [Pochinskaya 2012: 12]. One should add
that the literary language that took shape among Old Believer bookmen, print-
ers, lectors and elders differs from the Russian literary language.

Old Believer printed books and manuscripts have traditionally been an-
alysed with the historical literary method and the entire toolkit of book stud-
ies. The latter includes paleography, paper studies, printed book studies and
other research tools as well as the study of the structure and content of books.
In the present article, we will make use of linguistic research methods.

2. Research Goals and Targets. Research Material

Among the multitude of publications on Slavic hymnography [see, for exam-
ple, Krivko 2004], there are few works that undertake a systematic analysis of
the linguistic features of pre-Nikonian services that have been included in the
printed edition of monthly menaia. We are referring to editions of the first
half of the 17th century, some of which served as protographs of Old Believer
menaia.

The present study attempts to systematize the graphic, grammatical, se-
mantic, and logical principles that were used by Old Believers (including the
Fedoseevtsy) in reproducing and/or editing menaia services, canons and other
liturgical books in their manuscripts and printed works. Theotokia texts in a
number of pre-Nikonian and post-Nikonian editions of service menaia were
taken as the research material. These texts were compared with similar texts in
Old Believer editions.

A. Voznesensky, comparing different editions of the Psalter, notes that
its text constantly changed (during the pre-Nikonian period as well) "because



issues relating to the revision of the text of service books had a particular im-
portance in the tradition of Moscow printing”. Just as other service books pub-
lished by the Moscow Printing Yard, the Psalter underwent revisions; its text

By the early 1640s, after the appearance of the Festive Menaion (first in
1637-1638 in an expanded version with the name Trephologion and
then in 1638 together with the General Menaion), the publication of
the full cycle of service books was complete. People were aware of the
imminence of this event already in the second half of the 1630s [Vozne-
sensky 2008].

At the same time, one knows that the texts of services were constantly revised
not only with regard to form (ways of writing words and word forms, accentua-
tion, inflection, and the expression of the syntactic relations of equality and sub-
ordination) but also with regard to its lexical content (including morphology):

The services that are preserved in our menaia have undergone a double
censorship: the old non-written censorship and an organized state cen-
sorship from the 18th century on [Spassky 2008: 3].

Changes in the organization of book publishing and its management system
show the major place and role that were allotted to it by the government in the
state structure [Pochinskaya 2013: 4]. Nevertheless, one can conjecture that
the revision of service texts with regard to formal grammar during the pre-
Nikonian period was most likely done intuitively, and the only criterion in
the vast choice of possible sources was the individual experience of the type-
setter and censor (for example, Patriarch Philaret). We should note that the
Grammar of Meletius Smotrytsky was published in Moscow only in 1648 after
the publication of the entire set of “Joseph” Menaia. In all, four complete and
four unfinished editions of service menaia were published in the 17th century
[Krylov 2008: 131]. Thus 18th-century Old Believer printers theoretically had
at their disposal an enormous number of versions of every text included in a
given service. However, if we look at things practically and recall the condi-
tions in which Old Believers existed, we see that their choice was most likely
limited by what was available at hand and was made either on the basis of the
date of publication of the book or in accordance with oral tradition.

The object of study is texts of theotokia that are frequently used in the
liturgy and placed, for this reason, at the back of each volume of the monthly
menaia. We began by analyzing texts included in the twelve volumes of pre-
Nikonian menaia that are located in the prayer house of the former Saviour-
Trinity Old Believer Monastery in Wojnowo. We will refer to them below as
the "Wojnowo Menaia” or WM for short. 97 full texts are presented in the
addenda to each monthly menaion, with the exception of the August and No-
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vember volumes that have 82 texts each (without counting a group of texts
that were used in various services on different days of the week and were not
printed in their entirety but only with an indication of the first few words). The
books were used during daily services by nuns at the monastery, as shown by
the large number of bookmarks in the form of pieces of cloth, calendar pages,
and postcards. In all likelihood, the menaia appeared in Wojnowo after the
arrival of Yelena Petrovna Dikopolskaya, the owner of the monastic lands and
the abbess of the monastery. Two books were donated by Dikopolskaya’s coun-
trywoman, the millionaire Yekaterina Vasilyevna Chelysheva, as shown by an
inscription made by the abbess.

The Wojnowo Service Menaia do not make up a single cycle: the books
were printed at different times and come from different sets. The following
table presents the books arranged in the order of their date of publication. As
the table shows, the menaia for May and June come from the cycle of so-called
“Philaret” Menaia; most of the menaia (for January, March, December, No-
vember, February, August, April and July) are part of the "Joseph” cycle; and
two volumes stand apart: one of the four volumes published by Ivan Timofeyev
Andronikov in 1609 and the Service Menaion for September by Vasily Burtsov
of 1636. Our research makes it possible to identify a chronological pattern in
which the revisions were made to the texts in question, as we will describe
below. In the text of the article, references to and citations from the Wojnowo
Menaia indicate the month (with a Roman numeral) and folio.

Table 4. Volumes of the Wojnowo Menaia in Chronological Order

Service Month Location of Press Year of Publication
(Printer) (Names of Tsar and Patriarch)
October (X) Ivan Timofeyev An- (7118) 1609; Vasily, Hermogenes
dronikov
May (V) Moscow, Print Yard (7135) 1627; Michael, Philaret
June (VI) Moscow, Print Yard (7135/6) 1627/8; Michael, Philaret
September (IX) | Vasily Fedorov Burtsov (7144) 1635; Michael, Joasaphus
January (I) Moscow, Print Yard (7152) 1644; Michael, Joseph
March (III) Moscow, Print Yard (7153) 1645; Michael, Joseph
December (XII) Moscow, Print Yard (7153) 1645; Michael, Joseph
November (XI) Moscow, Print Yard (7154) 1646; Alexis, Joseph
February (II) Moscow, Print Yard (7154) 1646; Alexis, Joseph
August (VIII) Moscow, Print Yard (7154) 1646; Alexis, Joseph
April (IV) Moscow, Print Yard (7153/54) 1646; Alexis, Joseph
July (VII) Moscow, Print Yard (7154) 1646; Alexis, Joseph




The texts of theotokia from these books were compared with texts in differ-
ent selected service menaia published after the reform: for example, the 1666
September Menaion ([Krylov 2008: 132] describes it as an intermediary work
between Old Believer and New Believer books) and the so-called "Brown”
Menaia. Moreover, the content and order of the texts was compared with the
electronic texts of menaia posted on the Russian National Library website. The
comparison with texts of theotokia published in 19th-century Sinodal editions
is explained by the fact that "Polish” Old Believers widely used available publi-
cations of the second half of the 19th century and the early 20th century. Thus
the theotokia texts could also stem from post-reform editions [Jaroszewicz-
Pierestawcew 1995; Iwaniec 2001; Orzechowska 2012].

3. Composition of Texts

The theotokia placed at the end of each menaion book are divided into several
collections (types or groups) in accordance with the day of the week when they
are sung and the type of service to which they belong. In the Joseph Menaia
(1645-1646), four different collections of theotokia are printed separately and
arranged in the following order:

1. FrOpOAHNHAL  ROCKPHAI, HAWEMb FAACWRZ. AXKE FAEMZ  nowporaghixz, cadga, itk
NPARAHYEMBIMZ CTHIMZ

‘Resurrectional theotokia in eight tones that we sing after troparia, “Glory...”, "Both now...” to the
saints of the day’

— ’ » o ’ - ’ ) — — ’
2. FropOAHMHKI, H KPTOKTOPOAHHKI, HA H TAACWEKZ, AKRE raemz norgonaplxz ez, taika,
Hiiitk
“Theotokia and stavrotheotokia in eight tones that we sing after troparia to saints, "Glory...”, "Both

B

now...

3. FrogoAHAHI ROCKPHLL, HA Hi FAACWORZ, NOFMBIA KEMEPZ, HA TAH BOZRAKZ. H HA CTHKWRHAKZ.
fioke (© 444 ABHTZ
‘Resurrectional theotokia in eight tones sung at Vespers at "Lord, I have cried” and at stichi in
alphabetical order’

4. BropopAHNHLI SEMH TAACWRZ, NMOEMZ HKZ, erAd ForTh caiga cTom¥ Emunkn, aniih no raic¥
CHA KTOPOAHNAI MOEM%

“Theotokia in eight tones that we sing when there is a doxastikon to the saint in the menaion; they
are sung after "Both now...” in the same tone’

This order is not respected in all Wojnowo Menaia. In the October and No-
vember Menaia (Zernova I, 179), the collections are arranged in order 4-1-2.
These books lack the theotokia of the 3rd group (Resurrectional theotokia in
eight tones sung at Vespers at “Lord, I have cried” and at stichi in alphabeti-
cal order). However, these differences are the subject of liturgical rather than
philological study. Archpriest Krylov cites in his monograph the names of cor-
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rectors working on service texts (using Mansvetov’s data and his own studies
of archival materials) and notes that, in contrast to “Philaret” revisions, the
Joseph Menaia cycle was not studied by 19th-century scholars, while recent
studies examine only a few isolated issues. We should also note in this regard
that the theotokia texts in the November Menaion are closer, from the formal
linguistic standpoint, to the Nevezha texts than to texts found in other books
of the same “Joseph” cycle and, from the lexical standpoint, to texts published
in post-reform menaia.

In post-reform menaia, the theotokia collections are arranged in a dif-
ferent order that differs both from the most common order T1-T2-T3-T4 and
from the order T4-T1-T2 found in some books. The addendum to monthly
menaia in contemporary editions opens with a collection of Resurrectional
theotokia ”in the eight tones of the whole year” that correspond to the theoto-
kia of the 3rd type (T3). In this collection, the texts of two theotokia (in tone
3 at ”Lord, I have cried” and in tone 7 at the stichi) are replaced by newer and
longer hymns. They are followed by theotokia of the 4th type (sung when there
is a doxastikon to a saint in the menaion), after which come the "Resurrection-
al dismissal theotokia in eight tones” that correspond to theotokia of the 1st
type in pre-reform menaia. The last (fourth) group of theotokia in post-reform
editions of service menaia are the "Dismissal theotokia after troparia to saints
sung all year round at Vespers, at "God is the Lord..., at Matins and once again
at the end of Matins” (M 2002, X, 909). In this group of theotokia, only 10 out
of 60 or more texts (theotokia and stavrotheotokia) were published as addenda
to pre-reform menaia (T2). The make-up of texts in this group is the same in
the September menaia of 1666, 1893 and 2002. This means that the most fre-
quently used theotokia texts were reviewed during the reform; some of them
began to be used less often and others stopped being employed altogether.

4. Comparative Analysis of the Linguistic Characteristics of
Texts

4.1. Graphics and Orthography (General Remarks)

An in-depth comparative paleographic description of pre-Nikonian and post-
Nikonian liturgical books would require a separate study. Here we will make
only the most general remarks that can be used for comparing Old Believer
editions which, as one knows, differ first and foremost in the typesetting meth-
od and the appearance of fonts. The theotokia texts differ from the standpoint
of orthography not only in different cycles but also in editions of one and the
same cycle. Moreover, for one and the same edition, addenda with theotokia
were sometimes published separately and sometimes together with the text of



the entire book (the foliation could be separate or continuous). Nevertheless,
it is visually clear that they were typeset for each book anew.

The variants of writing vowels traditionally include the following: print-
ers chose between y and oy, 0 and w, n and 1, and also write 1 or b1, y or 10 after
11, X, 4. The accentuation is unified on the whole, although diacritics some-
times vary: for example, the shift of the acute accent in the short form of the
pronoun with a preposition [maus! (V, VL, IX)/ mans (I, 111, XII, 11, VIII, VII)],
which follows a chronological pattern [cf. Uspensky 2002: 440]. (The letter i is
used systematically in the oldest menaion of 1609 by Ivan Timofeyev Androni-
kov, sporadically in the Philaret Menaia, and not at all in the Joseph Menaia.
Thus the choice between u and i in adjective endings is not a reliable criterion
for dating the protograph to before or after the reforms [for a different view,
see Uspensky 2002: 442].

The phonetic spelling of prepositions and prefixes with 3/c (u3re6e/
nérebe, NCXOANTD/U3XOMUTD) is more common in the older menaia, while the
etymological spelling of prefixes tends to be used (moreover, with separately
written prepositions) in post-reform publications and in 19th-century Old Be-
liever texts. Sandhis at morphemic boundaries are also present in older texts
(e.g., the October Menaion of 1609). Both a single and a double 1 are used in
early printed menaia in such words as BovicTuny/sovictunny (Bomiems) (only
the double H is used in post-reform texts).

The spelling of words with titla also differs. In later editions, such spell-
ing is used only for special words [Uspensky 2002: 314]. This rule is true of
both "New Believer” and Old Believer texts.

4.1.1. Differences in Spelling Stemming from Historical
Trends

The texts of pre-reform menaia contain different versions of reflexes of the
Proto-Slavic consonant clusters *jb, and *dj and the vocalization of the impera-
tive suffix *€.

Different reflexes*jb occur in the root of the verb umems (*jpmati):

(1) (ApxdrT"AA rARgiNAA TAACE) Boengieminn (puemz) (WM, IV 239) / (Ap)(A'rTM PAKINAA TAACE)
goenginmin (puemz) (WM, X 64)

(2) (agxarracioe caoko) ngittmun (WM, X 309; XI 522) / (agxarraciot caoko) ngiemiun (in other
Wojnowo Menaia texts). However: ngiemaers

Such fluctuations in the realization of b in the position under the accent are
also found in early Old Church Slavonic texts [Tseytlin/Vecherka/Blagova
1999: 516-517]. The form ngnem- is used for the past participle in the Zog-
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raphensis, Marianus and Assemanius Codices and certain other texts, while
the form ngimziua is used in Sava’s Book [Ibid.: 517]. The form nginamuun is
found in the 1666 September Menaion, while the participle form is replaced by
the perfect ngiaaa e in the Brown” Menaia.

It is well known that Old Believers, in contrast to "Nikonians”, prefer
the form poxecmso to the form with the South Slavic 0. Nevertheless, it is
impossible to determine which form predominated in pre-Nikonian menaia,
as this word, as a liturgical term, was mostly written with a titlo. At the same
time, one can say for sure that fluctuations between the East Slavic and South
Slavic vocalization were possible in the realization of Proto-Slavic reflexes of
consonant clusters with*j, at least before the reform:

(3) Beemiipn¥io caikS veaortkicz npogariuSio , i KAKY gomAnLINt, HEHKI0 AKEPh KOLMOEMEZ Mjito
ARUY. <> Tiko HEHEA HEO A KN RARETKEHAA. TA npsrpmu,éms Kpam,m pagpgujrimun,
:ansms msw, H u,prmo DKEPRE. TOA RO Hmoyite KEPHOE O TREgRENTE, MOROPHHKA AMAMMI,
ASHEA POIRARLLIATOLA raa <...> (T3 tone 1, WM, XII, 473).

For determining the origin of the text, one can also use the form of the first
person plural of the imperative mood of the verb Bocnéry, cf. the pre-reform
Bocrioémsb and the post-reform Bocrniorim®.

4.1.2. Homonyms mngz1 and mnpz2

An orthographic feature of Old Believer publications is the semantically non-
differentiated spelling of the homonyms mngz 1 'world, universe, cosmos' and
MmHpz 2 'peace, quiet, lack of war' [cf. Uspensky 2002: 330]. The authors of the
first Slavic grammars do not use orthographic distinctions for differentiating
between the meanings; Zizany and Smotritsky recommend writing n instead
of 1 before consonants. [Kuzminova 2000: 112, 524]. Compare

(1) A3 femn keemoy mugoy kg, Kigun femn keemoy mugoy (Ivan Fyodorov, Primer, 1574;
cited in Yaskevich 1996: 96);

(2) ESAeTZ TOrAL KOpRh KEAIA MKOKAsKE HkeTh Khad Onavaaa miga poteak (Meletius
Smotrytsky; cited in Kuzminova 2000: 442).

In his interpretation of the Lord’s Prayer, Laurentius Zizany identifies another
meaning of the lexeme mup (mipz!) that is based on the opposition of the spiri-
tual and the corporal. Commenting the verse "/ e 86edu Hac 60 uckyuienue,
HO u3basu Hac om n1ykaeoeo”, Zizany writes,

@3 ) MpSTo™ THMH CAOKAMH H3RARH Ha Wa¥iisoro. Hesrdaa Wrde npémmo, fmmxmo ROAHH
Ehl/lﬂ Orck¥Enii 16 ABK Ham E}ZAXWHMZ EHHY KT% Nomardaz. i Wwardna A Tkaa 4 miga
Ha BOpoHHAZ. Thin Kokkm ¥ Bogoroke nawrk. naor, mipz, A AnAkoaz (cited in Kuzminova
2000: 112).



He employs the word cBhiTb to denote ;world, universe, cosmos’: Zu;hT% MORCEM%
tkrfrh KOAA Bro CTAA BRIMOAHAAALA; MAHCTEA TOrOCKETHIH; HECTAAOE KO-
rarerko mrkgefioro ckikra Toro, etc.

In post-reform texts, the word mipz begins to be spelled with i when it
means ‘world, universe, cosmos. Cf., in the ode tone 5, the irmos Mripz Mﬁpoml
noadsk Ak (IX, 13v.) — mHpz migokH noparsAk (M 1666, 4v.). The difference in
the spelling of the homonyms is set down in N. Grech's Practical Russian Gram-
mar [Grech 1827: 524] and A. Vostokov’s Russian Grammar [Vostokov 1831:
333]. It is also mentioned in V. Dal’s dictionary [Dal 1955/2: 328, 330-331]
but not in the dictionary of I. Sreznevsky [Sreznevsky 1902, II: 146-154]. The
Dictionary of the Russian Language of the 18th Century gives different spellings
of the word with an indication of their frequency (and with the remark ”18th-
century orthographic norm”): "mip, rarely mup” for mup I and "mup, more rarely
mip” for mup 2. M. Lomonosov gives no indications as to the spelling of these
homonyms (cf. Section 123 of his Russian Grammar [Lomonosov 1952: 434]).
Taking into account the above excerpt from the 1666 September Menaion that
orthographically reflects the difference in the meanings of the homonyms, it
becomes clear that the orthographic norm in question already appeared in the
mid-17th century. Thus phrase mHpz MmigoRH nMopazkAk in the irmos of ode 5
in the Bolshoy kanonnik does not correspond to Old Believer orthographic
canons.

4.2. Inflection

The various texts have different variants of grammatical forms. The lexical
makeup of theotokia determines their part-of-speech makeup. The texts most-
ly contain nouns and pronouns. We will examine the variants of grammatical
forms that can be used for determining the origin of the text from which the
material was reprinted.

4.2.1. Inflection of nouns

The choice of a given variant of a noun case cannot serve as a reliable
criterion for the text’s origin in our view. Nevertheless, a certain chronologi-
cal pattern can be seen in changes in some endings: for example, the form of
the genitive case of the noun with a consonant stem ¢fma looked the same
in older editions as in modern Russian: ng'ﬂfxmmn (WM X, 63) and was re-
vised in the Joseph Menaia in keeping with the South Slavic norm: regekmetie
(the same is true of the forms of the nouns naama and maTk). The second
form is employed in contemporary Church Slavonic as well. There are also
fluctuations in the form of the locative case of the noun 4¥a0/4np0, although

117



118

no chronological pattern has been found in the variants: o sroaec (WM'V, VI,
IX, I, XIL, VIII) / o wrepece (WM IIL, 11, IV, VII; M 1666; M 1893).

Early printed menaia contain variants of the use of the nominative
and vocative cases for addressing someone: PapXiica thiik; gaA0CTH, AKEfh,
npAKo:AAKHMMZ noxm/m (WM X, 309) (vocatlve/nomlnatlve) — Par¥HCA
oRHE, gAAOCTE, AREJE, MPAROLAAKHAIM MOKRAAO. In the October Menaion, in
contrast to later editions, the forms of the vocative case are used irregularly.
For example, the theotokion tone 4 with eleven chairetismoi that is sung
on Sunday at Vespers contains both forms in the vocative case (masculine
and feminine nouns with *0 and *a-stem declensions) and in the nominative
case (feminine nouns with the *i-stem declension): PaaXiica ckrima WRAavE

S papSiea p¥aKko KHefzRe manna .l paaXiica ropo omaa .l papXAca AKEph

TARHAA. pﬁAXﬁm kekmz pz,M,OFI'h (WM, X, 61v.). In pre-Nikonian texts, we
find forms of the accusative plural after verbs, similar to what we know from
dialectal materials: MoAH cmACTHERA ALLA/A HALLIA/A; in post-Nikonian texts:
AB’LUZW\Z HALLIHMZ. At the same time, the form of the genitive plural with the
ending okz is not found: parwgz. In post-Nikonian texts, there is a difference
between genitive and accusative forms: MoAHTERI pAEz rmonxz — MOAEH|A
TROHKZ paRWEZ (cf. also M 1893, 6). However: Ha TRKOA ARKI 0fMHAOLEPAHEA
(M 1893, 1). At the same time, this ending is not appended to multi-syllable
nouns, which are used without an ending both in pre-Nikonian and in post-
reform texts [cf. Uspensky 2002: 450-451]. The frequency of occurrence of
the noun muy in the inflection of the *li-stem declension (mag¥ / mngogH)
requires further study. The use of a given form of this noun is connected with
the tradition of performance of the theotokion: for example, in the theoto-
kion of the 1st tone sung on Monday at Vespers (T4), the dative form mup¥ is
used: mupz fengocrh KeemS mig¥. In the text of the same theotokion print-
ed in the 1666 September Menaion and in the 1893 "Brown” Menaion for
September, we find: mHpz HengociiTn Migogn with the omission of keemS and
the addition fi KAl mHAOLTH. At the same time, in the theotokion of the 6th
tone sung at Wednesday Vespers, the same dative form of the *0-declension
is used both in pre-Nikonian and post-Nikonian texts: trai t§AHT chz TEOH
mip¥ (WM X, 63v.; M 1893, 12). See also 4.3.1.

In addition to the aforementioned variants in case forms, one also finds
fluctuations in the use of singular and plural forms: Terrk Foremz coarreaomz
gronertkero (WM X, 309v;; I11, 303v., I, 600v,; XII, 480v.; X, 522v;; I1, 327v.; IV,
238v.) — Terrk SOK,EMZ COArTEAN Kronekrkemo (WM 111, 460v.; VI, 352v.; IX,
490v.; VII, 394v.) (T4 tone 7 at Sunday Vespers).



4.2.2. Inflection of Adjectives

It is fairly difficult to identify systematic differences between the use of ad-
jective forms in pre-reform and post-reform texts, although short forms may
have occurred more frequently in pre-reform and long forms in post-reform
texts: TRegAw # AZEEeTHW Scnordnie Amamisl (WM IV, 233; etc.) / TRegp0E
i Agrkorios opTRegRenie dmamm (M 1666, 467) / TRegpor h AgRrETHOE
Oy TREPRAEHTE Amamit (M 1893, 3). This also applies to short and long parti-
ciple forms: for example, uneTomdw Fanevaradkuna (WM 111, 294) / sneromd
Sanevarakunei (M 1666, 470) / anerork ganevarannon (M 1983, 15). About
the different use of collocations of the type "adjective + noun” or adnouns in
possessive clauses with government, see 3.3.2.3 and 3.3.4.1 below.

4.2.3. Pronoun Forms

Pre-reform texts are marked by the more frequent use of short forms of per-
sonal pronouns. Characteristic of South Slavic languages, short forms of per-
sonal pronouns with a possessive function are gradually replaced by possessive
pronouns after the reform:

1. T4 tone 6 sung at Wednesday Vespers

(1) He npelpn MAaoe mH BoZAkIxAHiE (WM; M 1966)

(2) HE NPERPH MAAATW MOEMO BOZABIKAHIA

2. T4 tone 7 sung at Monday Vespers:

(3) Mignnen cn maTsor ne Wek¥aki moadca ngeiran (WM, XI, 522v.)

(4) MiTgunen TEOf mAaTEOK HE WekSAER moanThea ngevraa (4l 1666; 41 1893).

The gradual specialization of demonstrative pronouns to match the
communicational situation led the replacement of forms of the pronoun mom
by forms of the pronoun ceil: ma” nA MPErpAsR A EHTE KpA?RAhI pASpXLunmun
TARO fiA RO AKHCIA HEO; TOA cito oyRo nmSute grlighl oyrregsrpnie (IV, 231v,;
M 1666, 467; M 1893, 1).

The October Menaion of Ivan Timofeyev Andronikov employs a con-
struction with the 1st person personal pronoun in the dative case with a pos-
sessive function, while a possessive pronoun is used in other Wojnowo Menaia:

(5) THIBO Een enacenie namz (X 306);

(6) T Eo Een cncenie nawe (IV 235v., etc.).
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The word order is different in the 1666 September Menaion and the "Brown”
Menaia:

(7) i Bo Eeh nawe cnacenie (M 1666, 461; M 1893, 7).

The phenomenon of the replacement of the forms of the 3rd person posses-
sive pronoun csoii by the forms of the 2nd person pronoun masoii requires a
separate study. This substitution had a functional purpose: thanks to it, the
communicational nature of the text changed, and the narrative turned into
a dialogue. The use of the 2nd person pronoun instead of the corresponding
reflexive pronoun creates a “speech situation in which the speaker and the ad-
dressee are well-defined individuals that are connected by the unity of time
and place” [Knyazev 2008: 365]. Such replacement of pronouns already began
during the Nikonian reform, though in a sporadic manner, as the text of the
1666 September Menaion shows.
Cf. the following excerpts from the service to Simeon the Stylite:

(8) toxpanAA tRot UFKER Keecnane (WM, X, 10v.)

(9) toxpanAA TROK KKK Keecane (M 1666, 3v.);

(10) frKE MANE YAKA EAFOAATH ROLEKOW yToRY ngiemiu¥i (WM, X, 11v.)
(11) fisRe nave YAKA RAPTH Korkot STporY ngiemwo (M 1666, 5v.)

(12) nave veaorikica Raaropan Ko TRot oy TporY ngieanXie (d1 1893, 17).

At the same time, besides general language development trends, another rea-
son for the replacement of the forms of the possessive reflexive pronoun csoii
lies in the Greek originals of theotokia and in the corresponding texts of the
West Russian tradition [cf. also Uspensky 2002: 459-461]. Cf. the translation
of the following excerpt from the Book of Leviticus (Lev. 26: 3-4):

(13) AAMZ BAMZ AORAL KO Kgemm tkoe (M 1666, 1v.);
(14) n pamz BAMZ AOKAR KO Kpema erw (M 1893, 17).

In the latter example, it is clearly not a case of relations between speaker and address-
ee: the 3rd person pronoun plays the role of the possessive pronoun, similar to the
way in which the category of reflexivity is expressed in certain Western European
languages (e.g., Germanic languages).



4.2.4. Verb Forms

The main changes in verb inflection concern verb tenses. One finds the aor-
ist replaced by the perfect and vice-versa: CMOACKHEA > CNOAOKHAACA ECH,
HSRAKHAZ torn (WM, 111, 294) > HSRAKH nacz (M 1666, 470; M 1893, 15). The
present tense of verbs could be replaced by the aorist in pre-reform editions,
t00: KO peRO BMEcTHEA (WM XT, 500) / BOMgeko Kmetaerea (other WMs).

Pre-reform and post-reform texts write reflexive verbs differently. The
same text in editions of different periods can contain different reflexive and
non-reflexive verb forms: moar <...> Wkopmn A cnacn ma (WM) — moarca
(M 1666, 468v.; M 1893, 10); MOAHMZ — MOAHMEA.

One should note the gradual disappearance of the mobility of the reflex-
ive particle ta: cpaa¥imemnca (WM) > cpap¥itreca mnrk (M 1666, 470). Cf. also
the following excerpts from the theotokion from services to saints tone 3 that
is sung at Sunday Vespers:

(1) Kiie nomouttnug Kekmz moaAuIHMTHEA, HATERECA HApEkmZ, ATOROKEA XBAaHMZ (in the
Wojnowo Menaia except for the November Menaion);

A , v ’ ’ ’ ” ’ ’ .
(2) Gl nomounnue Kekmz MOAAUIHMZ TH A, TOROKW AEPRAE", H TOROK KkAan“ta (in the
November Menaion f. 519v.);

(3) RA%UE MPEACTATEANHIE KOEMZ MOAALILMTHEA, TOROK AEPRAEMZ, H TOROK XkAAHMLA (in
the 1666 Menaia f. 467v.);

(4) Biie npepcrareantnue Bekxz moaauingea Teard, TOROKW AfpRAEMZ, H TOROK KEiAHmeA (in
the "Brown” Menaia p. 9).

4.3. Morphological Variants

A comparison of texts with different dates of publication has shown the exis-
tence of a large number of morphological variants: suffixal variants for nouns
and prefixal variants for verbs.

4.3.1. Morphology of Nouns

A clear novelty was the suffixal form of the word daposanue, formed from the
noun dap. The collocation ngiemaeTz pagoranie appears in the November Me-
naion (one of the latest Joseph Menaia), while the other volumes in the cycle
retain npiemaerz papz (T4, Monday Vespers, 6th tone). This variant is used in
the 1666 Menaia and becomes commonly accepted, figuring in the 1893 Me-
naia. The same lexeme in the plural appears in the "Brown” Menaia in the fol-
lowing theotokion of the same tone that is sung at Tuesday Matins: ReaHKnKz

121



122

AAPORAHIf, ITAA AKO KFOMATH, Thi £NOACKHAALA Echi <...>. Here it reflects the
contemporary government of the verb cnodo6umucs + genitive noun. In pre-
reform menaia, as well as in the 1666 Menaion (f. 469), the verb cnogo6urbcsa
is followed by the noun in the dative: cnoAGKHAALA REAHKHMZ AAJOMZ.

The prefixal variants can be seen in comparing the stavrotheotokion of
the 6th tone that is sung in post-reform menaia at Tuesday Vespers and on
Wednesday at bz I'0v:

~ v - ’ , — — ,
(1) 1 mipa O AECTH CKOROPRAKLLIATO XA M4 HALLIETO;

’ - ’ ’ — — ’
(2) 1 mipz (ONPEAECTH CEOROPKAKLLIATO XA ErA HALLIETO.

One should also note the form of the noun mup, which is employed in these
pre-reform texts in the genitive case.

(3) FISRAKHAZ BOTH HACG ﬁgz neradinia (WM 111, 294);
(4) ngEABN nacz © Tan (M 1666; M 1893).

The "Brown” Menaia retain the adverb regekmenno, which apparently ap-
peared for the first time in the 1666 Menaia and replaced the more concrete
noun gegekmene in the dogmatic formula posraniun 5t gReekmene:

, , , , - - N iy , .
(5) BAHHA MHOTAA R HEMOPOMHAA AKO, pOPKARILH KT4 Re3erkmene, moan WalliAKZ HAwHXZ (in
the Wojnowo Menaia);

v -~ El = — ~ — ’ AY ’ —
(6) BAHHA WTaA H NEEITAA AKO, RKE KT4 REFOEMEHHO pOPRALIAA, MOAH CMACTHEA ALAMZ
4 . .
HawHMm (in the 1666 Menaia);

’ -~ k] = — -~ — s’ \ ’
(7) GpHHA MTaA R MPENTaA ARO, FMARE KT4 REFCEMENHO POMRALLIAA, MOAH trACTHEA AXLIAMZ
, . » » .
Hawkimz (in the "Brown” Menaia).

4.3.2. Morphology of Adjectives

The texts of theotokia also differ in the use of relative (possessive relative)
pronouns and the corresponding nouns. The texts of pre-Nikonian menaia
are marked by a particular semantic syncretism of adjectives. In post-reform
texts, the syncretic adjective is replaced by a syntactic structure: rgoRHMMZ —
eXiynmz ko rporxz, emnnimz — c¥ynmz na geman (T1, tone 4).

Let us cite a few more examples:



(1) np'l'EMAm'z AAPOBAHIE K% I'IO/\IESHOMB’ npomém—m (WM, X, 522) — I'Ip'I'/EM/lE'FZ AApZ Hané/lg,b’
(moanz¥) npowenia (other WM)

- Se A , = w = o~ " = ~
(2) ciiz TROM H KTZ HAWZ KprnXk ngiemz erprh / Bpromz goenginmz erprn (A7)

A feature that can be used as a criterion for differentiating between pre-Niko-
nian and post-Nikonian editions is the frequency of occurrence of posses-
sive adjectives [cf. Uspensky 2002: 451]. When comparing texts, one should
pay attention to the use of constructions with a possessive genitive noun
and constructions with the corresponding possessive adjective: paa¥uea
ENOAOKARLUIAALA EWITH MTH Xpra KTa (all WM) / kelrn mitn ks (M 1666,
473; M 1893, 27). One finds other types of variants — for example, prefixes:
npevkran > keenrkraa; npoTHENKXZ > tonpoTHENKXE < tokEThl pagoph>. The
first stems from the Nevezha Menaia (X, 60v.), while the latter is found in all
the other pre-reform menaias considered in the present monograph as well as
in the 1666 Menaia (f. 461) and the "Brown” Menaia (p. 7).

4.3.3. Morphology of Verbs and Participles

The appearance of morphological variants of verbs is primarily connected
with the creation of morphologlcal variants: NgiEMZ TPTh / Kompmmz crrprrh
(M 1666); WpacTh TERE NAOAA swugoTHAro (WM; M 1666, 468) / A3ACTH
(M 1893, 7), ng?ﬁsmam Apaxma (WM; M 1666, 470) / NOTHELLIAA  ApAKMa
(M 1893, 16); aonecn — nputeck; ngogerpakin (WM) — geypagin (M 1983,
15). Participle forms also differ in suffixes: ganevaradknna / ganenarannoii /
BANEIATETRWKAHHAA.

4.4. Synonymity of Syntactic Constructions

Comparisons of texts of pre-reform and post-reform services show differences
in their syntactic structures at the level both of collocations and of complex
sentences.

4.4.1. Syntax of Collocations

Speaking about the structure of collocations, one should keep in mind well-
known differences in verb government. The systematic replacement of nouns
and pronouns in the dative case in substantive and verbal collocations with
a possessive meaning in pre-reform editions by forms in the genitive case in
post-Nikonian texts is well known [Uspensky 2002: 452-458]. For the purpos-
es of comparison, we cite the text of a theotokion (T4) that is sung on Wednes-
day afternoon:
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, , ne " , PR , , .
(1) PapSHeA, paporTe npAArl;AwM', AMAWMZ H MOYMEHHIKWMZ RECEAIE, H MOIKJORZ HAMZ, AKO,
TROHMZ pAl;LdMZ (Wojnowo Menaia IV, 234);

L , e A L. L -
(2) Paa%itea, piporme npapkAwMz, ANAWMZ, H MIHKWMZ KECEATE, H NOKPOKZ HAMZ, AKO,
TROHMZ paRWMZ (1666 September Menaion);

Lo , a . L a L ~
(3) Papiica, parormh npapkAWEZ, ANAWKZ, H MEUEHHKWEE KECEATE, H MOKPORZ HACZ, AKO,
TROHXZ pARWEZ (1893 September Menaion).

One should study separately the problem of contextual synonymity that comes
to the fore during comparisons of texts from different time periods and that
can derive both from the use of different earlier sources and from new transla-
tions. The latter apparently occurred when correctors did not limit themselves
to choosing synonyms but introduced absolutely new meanings:

(4) Gracnnnt & nanaerei nenmSymxz nomonyn (WM, X, 60v.) / Griacht nacz  rkpz nomouinnue
ne po¥mrkemnimz (WM, XI, 519v.; BM, IV, 235v.; BM, IX, 411v.; M 1666, 468; M 1893, 7).

Cf. also:

(5) Paa¥uea EAuna cniacenie pinz Hawnxz (WM 1V, 236v.) / pap¥iica FAHHA WENACEHTH ALK
nawngz (WM, X, 306)

(6) :oxpmﬁ MA no,A,'Kpo&omz tkonmz (WM, IV, 236) — :oxpmm\?\m KO CROEMZLH |<:Apowk (WM,
X, 61)

(7) oynioRanie Moe Ha TA Rogaaratr (WM, IV, 236) — oynoganic moe Krerth kogaaraw (WM,
X, 308)

In the structure of verbal collocations with government, the change of the noun
form leads to the appearance of new object relations instead of goal relations
(8O ypero KmecTHeA (WM, X1, 500)) or spatial relations ko “gekrk KmecTHea
(M 1666, 469).

4.4.2. Predicative Units in a Complex Sentence

Post-reform texts are marked by a more transparent predicative structure.
One sees the disappearance both of coordinating and of correlative con-
Junctlons u, nu (unu), a and others for equal sentence parts (§pTocz i rik
> xproez ran). Recall that the removal of the conjunction a in the Creed
("poxxpenHa, a He coTBopeHHa”) evoked great indignation among propo-
nents of old rites, going as far as the desire to die for a single "a” (this expres-
sion is attributed to Protopope Avvakum). Cf. the texts of the Resurrectional
theotokion of tone 3:



(1) Tere xoMrrmu,X CMACEHiA poM rmmsrw, KOCI’I'LKAEMA bu,s AKO nAoTit KO EI0PRE HETERE
npoums,z, tiiz TROH H KT% HAIZ KpTHSio ngiemz eTprh. i ARRAKHAZ E0Th Hacz H3% Aerakhia,
KW erokrkisoarkens (Wojnowo March Menaion, f. 294);

2) Ta xoMrmmrmommuXro CIACENTE 90M HALLIETW, KOtﬂ'LKAEMA bu,f ,uso nAoTit Ko O rrsu
Kompmrrow, Giiz TROi, H Kz HALLZ Hprrom,s RoLMpinms :rrprrh, HSI;AKH HAcZ (O TAH, AKW
1AI<0ANhEu£ (1666 September Menaion, f. 470);

(3) Ta ;(oMrmmrmommuXro cnacenie poM HALLErW Kom'LMEMA bu,f ,uso naoin ko © rrsu
Kompmrrom Ciiz TROH, H KT% HALUZ, KPTOMZ KOLMPIHMEZ CTPTh, HZRAKH HACZ (0 TAH, MKW
YaKoankelz (1893 Menaia, p. 15).

In these texts, we see the disappearance of the conjunction u and the replace-
ment of the relative clause ewske HOTERE ngoLLE% by the participle KotngiaTot,
simplifying sentence structure.

Participles with a predicative function in clauses were replaced by per-
sonal verb forms, promoting the formation of new logical and semantic rela-
tions between the different clauses of a complex sentence. As an example, we
cite the text of a theotokion tone 6 from daily services to saints that is sung at
Monday Matins:

(4) ApKArTARCKOE cAOKO ngiemin, A Kep¥BRHMZLKIH NMPTOAZ NOKARALA, AHAPYKY HOLHAA Ech
HAAERAY Alliamz nawwmz (WM, 1, f. 600);

(5) ApKAITARCKOE LAOKO MpiHMIIH, A XEpXKHMCKIH NPToAZ nokagaca, H Ha XKy HOCHAA EcH
HaAERAY Alllamz nawnmz (WM, XI, £, 522);

(6) ApxArtacikor cadko ngiimiun, i XepSEHMEKIH MPTOAZ NOKAZALA, f Ha ¢8KS HocHAA Ech Rile
HAAERAY AlilAMZ HAWkmZ (1666 Menaion f. 469);

(7) ApKArTAKLIKOE £AOKO MgiaAd EoH, H KEPXKHMEKIH NPTOA% NOKAZAAALA EcH, H HA p¥KE HOLHAA
Een, R, HapeRa¥ a¥z nawngz ("Brown” Menaia 1893).

4.5. Differences in the Lexical Content of Texts

Despite the canonic nature of the texts and their frequent use at daily services
(or, perhaps, precisely for this reason), the texts of theotokia are marked by
lexical differences. These differences seem quite significant for such small texts
as the theotokia. Cf. the texts of the theotokion tone 4 that is sung on Monday
at Vespers. In the 1666 September Menaia, this theotokion is also performed
on Wednesday at Vespers.

125



126

Table 5. Texts of T4 tone 4 sung on Monday at Vespers

WM M 1666, 458v. M 1893,9
On Monday On Wednesday
Agkikn  naez | Hgrign Hacz | A3RARH it | AgkAKH HAL%
Orbiaz  na | © webigz nawny, O nSwpAZz Ha- | W w¥RAZ  HA
"z, "z, "z,

MTH KpTa Rra,

Al X?prm fira,

dirn X;rra fira,

MTH XpTA Er4,

§O MMARIAA | porRpkiaA  Kexz | poraniiaa  Bekxz | poskphiaa Bekxz
gefmz TROpUA, | TROpUA, TROfILA, TROfILA,

M BCH ROMIEMZ | AA KCH ROMIEMZ 'TH | A4 KCH BOKEMZ TH | A4 KCH  BOKEMZ
TH TH

pAASHEA  EAHHA | paASHEA EAHHA | pAASHEA EAHHO | papXHEA EAHHO
CriAcEniE NFECTATEANHIE NFECTATEACTRO MPEALTATEARCTRO

A% HaWHKZ | AXIUZ HALIHKZ AUZ HALUHXZ ASII% HALLIHKR

The last chairetismos appears in three variants in the Wojnowo Menaia: one
of them is given in the table and is found in most editions considered here;
the second appears only in the Joseph November Menaion (pap¥Hea epHHA
NECTATEAHHLLE Atnamz nawnmz (X1, 499v.)); and the third i in the October Me-
naion of Ivan Timofeyev Andronikov (paASHeA erfHA Wenagenin Al HALIHY
(X, 62)).

Using the revisions made in the service texts, one can get an idea of the
way in which synonymic relations formed within the text:

(1) RpasRiE Kgamoaw neoyRonmea (WM, X, 309) — mpasingz Havkmz e orronamea (WM, IV,
236v.- 237);

(2) enacht nacz Oediaz (WM, X, 306) — cnachnnl O nandereii (WM, IV, 235v.);

(3) figrisn nacz Wedrz (WM) — AgEisn nal © n¥maz (M 1666, 458v.);
(4) Senokanie (WM, IV, 235v.) — oyrkegeRaenie (M 1893, 3);

(5) gacr¥naenie (WM, 1V, 235v.) — np};rrﬁrm\:rmo (M 1666, 458v.) / nps,A,:rPZtrrEAurrEo
(M 1893, 3) and others.

Post-reform menaia texts are marked by the broader use of the lexeme xpamaz.
In contexts where the lexeme 1pkoBb was used in pre-Nikonian menaia (in
six texts of the WM) such as the epithet upKkan gReTkenaa for the Theoto-
kos, later texts (already in the 1666 September Menaion) employ only the lex-
eme Xpamb: XgAMZ KeRTRA (M 1666, 467; M 1893, 1). B. Uspensky [2002: 315],
among others, writes about this. Compare:



1. At the stichos tone 1:

doanTrz usorlxz pAR%, KO TROEH UPKRH npnﬂommmxz TH HE l'lpESpH (WM, 1V, 233v.) —
MOAEHIA TROHXZ JARWRZ, K% TROEMZ Xpamek npnnochman werk, ne npe3pn (A 1893, 1).

2. At the stichos tone 5:

jsokn b ABeph eci (WM, IV, 233v.) — xpamz 1 ABegh echi (d1 1893, 3).

3. At the apolytikion tone 2 on Sunday evening:

G4 UJKEH TROA AHRHA KNgARAY (WM, IV, 235V.) — (RATZ KfAMZ TROM, AHRENZ KZ npasAtk
(411893, 6).

The synonymity of the participle forms gane4aradkinna with the meaning 'closed
with a seal' (WM, 1V, 229v.), wnerord ganetaraknnei (M 1666, 470), wnerork
Ranesarannoi (M 1893, 15) as well as ganeuarerRwRantaa (Bpara) (Ibid., 7)
results from the synonymity of the verbs ganesararn and ganesarakirn in Old
Russian [cf. Sreznevsky 1893, I, 933-934]. The second meaning of the verb
3aneuamsnemy 'corroborate, substantiate; secure, mark' led to the metaphorical
meaning 'depict, embody; recreate' [Slovar’ russkogo yazyka XVIII v.], resulting
in the formation of a paronym. Nevertheless, compare in WM: maiino 3HAMEHAHA
(ABEgK) — TAfHW FANEIATETRWERAHHAA (BpaTa) (about the Theotokos).

Historical dictionaries show that the Slavic words xgpamz and xpammuna
were primarily employed in OCS texts with the meaning 'house, building'
[Tseytlin/Vecherka/Blagova 1999: 765], 'room' [Tseytlin/Vecherka/Blagova
1999: 765; Sreznevsky III: 1396-98] and 'receptacle’ [Sreznevsky III: 1396-98].
In the works of the Church Fathers (Sreznevsky gives examples from Antio-
chus' Pandect and Gregory of Nazianzus), this word occurs with the meaning
'building for religious services'. The lexeme ungint (1igKKEn) was borrowed from
the Greek as a special term denoting a building designed for Christian reli-
gious services and the activities of the Christian community, while the Slavic
lexeme Xpamz acquired this meaning thanks to a metaphorical shift. Thus the
use of the word xpamz in Old Believer publications may indicate that the text
was taken from a post-Nikonian original.

One should also mention the replacement in the text of a theotokion 4 tone
2 sung on Monday at Vespers of the noun Agfgh as an epithet for the Theotokos
(WM) by the noun &gaTa (M 1893, 7). This replacement is not found in the texts
of pre-Nikonian theotokia considered here.

4.6. Omissions and Insertions

Texts from different periods can differ in the number of words. Taking a chron-
ological approach, we will speak of "omissions” if separate words or fragments
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are lacking in later editions. If an earlier text turns out to be shorter than a later
version, we will speak of "insertions”.

Quantitative differences in the texts of a given theotokion are also found
in pre-Nikonian editions:

(1) Wrgipokantian regibreerian (X 64) — Wrpaporanaa mrn gegibrecran (IV 239);

(2) Moxe nesmkeriimaro ngieainn (X 310) — Eleke nesmrkerimaro ngiemwn (XI523) — Ffirke

¥anna negmkerimaro ngiemwn (in other volumes) (T4 on Friday evening tone 7).

Sometimes differences between pre-Nikonian and post-Nikonian editions are
considerable: cf. the text of a theotokion 4 that is sung at Tuesday Matins:

(3) Reariknmz Mpuﬁmz WA AKO, EAHHA MITH EPRIA CNOAOKHAALA ECH CTIOAOKHEA, HIKO po,a,r‘l nAOTit
EAfHArO (DT, KPTA SRHBHOAAKLA R KT4, KO crACeHie Alilamz naunmz (from the Wojnowo Me-
naia - in parentheses: a variant of the aorist form from volumes X 309; XI 480)

(4) REAHKHMZ AAPWMZ CMIOAORHAACLA ECH EAHHA MPENTARA AKO MTH KSRIA: FAKO JOAHAA ECH HAMZ

EAfHOrO (OTlAI, XPTA SRHSHOAMKIA. KO craceHie AlIAMZ nAwmMmz (from the 1666 Menaia, f. 469);

(5) Emmmx,s Mpomnm, aTaR ,uso H‘OMA’[‘H, ThI mvoaan BeH, MKW pOAHAA ECH NACTII
EAfHACO D THUKI KpTa PRHFHOAAKLA, KO cnALEHiE ALAMZ HAnMz (from the ”Brown” Menaia).

In the latest version of the text (printed in the "Green” Menaia in Russian
type), the repetition EAHHA — EAHHArO is omitted and the lexeme naowit, which
had been removed from the 1666 text, is reinserted. Moreover, the determi-
nation of Christ as God is shortened (cf. Xpra ssngHOAARUA A KTa and Xpra
*RHZHOAAKILA), probably in order to eliminate repetition once again (miH
RRiA, KTOMATH, SRHZHOAARLA H KT4).

5. Conclusion

In conclusion, we can say that the comparison between theotokia texts in pre-
reform editions of service menaia and texts from the transition period (1666
September Menaion) and later points to typological regularities. Changes in
the grammatical and semantic characteristics of the language of the texts that
were introduced by correctors show what characteristic features distinguish
pre-reform and post-reform texts. Pre and post-reform editions of liturgical
texts can be distinguished by studying the following features:

1. Makeup and order of collections of theotokia printed as addenda after
daily services in the different volumes of monthly menaia

2. Ways of writing words under titla;



3. Number of phonetic spellings as well as certain special orthographic
characteristics such as the spelling nonama instead of the later nanama;

4. Number of short and long personal pronoun forms (rn - Terk, Ta -
TERA);

5. Number of long and short adjective forms;

6. Relation of possessive adjectives to collocations "noun + noun in geni-
tive case” for expressing a possessive meaning;

7. Presence of dative or genitive nouns in collocations with a possessive
meaning;

8. Use of forms with personal possessive pronouns instead of forms with
the reflexive possessive pronoun cBoif;

9. Use of the noun xpama instead of the noun yepxosv; spama instead of
dsepv; opeso instead of xkpecmo; etc.;

10. The structure of the simple sentence, the ways of connecting words,
and predicative units within the sentence;

11. The structure of the complex sentence, the predicative units within it,
and the means of connecting its elements.

These characteristic elements of the language of pre and post-reform liturgi-
cal texts can serve as a basis for studying a broader range of texts in service
menaia. For example, on the basis of the above comparison of the texts of the
dismissal Resurrectional theotokion tone 1 in editions from different peri-
ods, one can assert that, when typesetting the text included in the troparion
to Gregory the Theologian printed in the Bolshoi kannonik and published by
the Preobrazhensky Almshouse Typography in 1909, the printer used not only
pre-Nikonian but also post-reform editions:

(1) Pre-Nikonian edition

l'usplrm}( nporrkupagws’ T ko, R pM}(nm Heoraacomz  Ronaonaeea Kekxz Kika,
B meek oThmz KHEOTR, BKOMRE ENE MPAKEAHKIN ABAZ. AKHEA npotrrvzinn'l,num HEC%
MOHOLHBLLIN SH?KAHTEAA GROGTO. cAAKA KCEARILIEMYEA BTA. CAARKA MOLUEAIIEMY HBTERE. CAARA
CROKOAHRLLIEMY HALK pmrmom,s GROHY (WM V, 451).

(2) 1666 September Menaion and 1893 Menaia (variants from the 1893 edition
are indicated in parantheses)
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Tagpina¥ Erf;uj;imu?s’ merR(,) ,A,Ko, papSiica.(,) o raicomz KonAouJAmst/.\ mrkxz gAKA() Bz Terth
erkmz KigwTk, AKokE pE‘iE NPAREAHKIN() ABAZ, m&mam un LHALLIAA HECZ nonommun(e)
SHFKAH'TMA TROGIO.(:) cAdRa mm( )UJEMX:A RZ TA. () cAdBa ngowepem¥ NI TeRe (HFZ
TERE). () £AABA CROROAHEILEMY HACZ pPRTROMZ (josspecTEOMZ) TEOHMA.

(3) Old Believer Bolshoi kanonnik, 1909

Tagpina¥ npokdyraginy ,A,Ko, eRe pA,AXmA, H [0 raacoms EOHAOLpAmECA gekixz Biaka,
K% rm;rl; oTrhmz  KHWOTE, FAKOKE PEdE MPAREAHKIH AKAZ, MKH:A npoerpantrknin HEI!Z
NOHOCHELLIH FURAHTEAA GROGIO: AlKA BeEAWILEMNEA KZ TA, CAARA NpOLIEALIEMY HBTERE,
CAABA CROROAHBLIEMY HACZ p;:rmémz TROHME.

The text of this theotokion clearly dates from the post-reform period on ac-
count of the use of a possessive 2nd-person pronoun instead of the reflexive-
possessive pronoun.

The present study shows the need for compiling a methodological hand-
book for differentiating the language of pre-Nikonian and post-Nikonian litur-
gical texts. Such a handbook could be compiled by making a comparative de-
scription of the language of stably occurring or frequently repeating fragments
of services that are also included in canons (theotokia, prosomoia, troparia,
and irmosi) using the principles of analysis set forth in this chapter of the pres-
ent monograph.

The patterns identified through such research would facilitate the subse-
quent study of the language of Old Believer texts and help to develop a meth-
odology for analyzing original works by Old Believers. Their religious language
developed in parallel to the Russian literary language and in constant contact
with its different dialects. Old Believers also contributed to the emergence of
social jargons in Russia.

Given that the history of Old Believers is simultaneously a history of the
peregrinations of fairly large populations, the literary language of the Old Be-
lievers absorbed elements of the languages and dialects with which they came
in contact. The language of polemic works, spiritual poems, apocrypha, and
other Old Believer texts are sometimes called "Church Slavonic” for the sim-
ple reason that their manuscripts and printed books make use of the ancient
Half-Uncial Cyrillic book hand [Jaroszewicz 1989: 465]. For this reason, it is
very important to determine the role of old and new written traditions as well
as written and oral (conversational and folkloric) traditions in extant texts as
well as mechanisms of adapting Biblical texts, psalm fragments and prayers in
manuscripts, as the “mosaic” nature of these texts requires a “special approach
that may be called textual microsurgery” [Alpatov 2004, 127-128].



Depiction of Saints in Menaia Texts

1. Introduction

The choice of material analysed in this chapter of the present monograph is
determined by the latter’s overall theme and is dedicated to the study of the
hymnography to saints or hagiographic hymnography. A leading specialist in
hymnography, Prof. Y. Yevdokimova of the Gnesiny Russian Academy of Mu-
sic has said in an interview that this type of spiritual poetry is the “core” of
the services of the annual liturgical cycle. As a "school of individual spiritual
experience’, hymnography aims "not only to extol the memory of a given saint
but also show man the paths of spiritual progress and the means of overcoming
obstacles of different sorts” [Yevdokimova 2009].

The first printed editions of Greek menaia that began to appear in the
16th century included not only canons, stichera, etc., but also concise saints’
lives taken from the Synaxarium, lections and liturgical instructions (Typikon).

On the whole, a saint’s life is less a description of his life (a biography)
than a description of his path to salvation and his type of sanctity. Thus
the set of standard motifs is less a result of literary techniques of com-
posing a biography than of the dynamics of salvation, i.e., the path to the
Kingdom of Heaven that was frayed by the given saint. The life abstracts
this path to salvation, which explains why saints’ lives are general and
typological [Zhivov 1994].

The goal of our study is to identify the characteristics of the notion of “sanc-
tity” that are emphasised in the menaia. To this end, we examine the character-
istic aspects of sanctity as a basic notion of Christian dogma. We then model
the notion of “sanctity” along the pattern of the article in V. Zhivov’s Con-
cise Dictionary of Hagiographic Terms (Kpamxkuii cnosapv asuozpaguueckux
mepmunos). We identify the main meanings that are characteristic of the no-
tion of a saint as an individual who partakes of God. To be a saint means

1. To be a Christian, for ”... Christians, following Christ, partake
in His Divinity by grace and become saints... The entry into
sanctity takes place through Christ: But just as he who called
you is holy, so be holy in all you do; for it is written: “Be holy,
because I am holy” (1 Peter 1: 15-16).”

2. To be a member of a church congregation that participates
in divine services and the Eucharist, receiving the Body and
Blood of Christ
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3. To perform feats to the Glory of God, including

4. Serving God and the Church. Saints are individuals whose
closeness to God “has been manifested to the Church as an
indisputable fact” such as in the case of apostles and Old Testa-
ment prophets and patriarchs

5. Martyrdom. The feats performed by a saint are seen to be less
the accomplishment of the saint himself than an effect of Di-
vine Grace and a manifestation of Divine Providence

6. Ascetic life and constant prayer
7. To acquire love, joy, and peace as the fruits of the Spirits

8. To acquire the gift of thaumaturgy as evidence of the closeness
to God [Zhivov 1994]

In accordance with their feats, saints are identified with a certain type
of sanctity: prophets, apostles, enlighteners, holy hierarchs, martyrs and
great martyrs, confessors, passion-bearers, venerable monks, fools for
Christ, pious princes, and holy unmercenaries.

In her doctoral dissertation, I. Bugayeva analyses the definition of the
word nodsue 'feat’ in Church Slavonic and modern Russian languages and its
meanings in religious texts. Referring to G. Sklyarevskaya's Dictionary of Ortho-
dox Church Culture (Cnosapv IIpasocnasHoti uepkosHoii kynvmyput), Bugayeva
defines a feat as an effort made by man to approach God, as an inner movement
of the soul, and as actions performed for God and for Christ [Bugayeva 2010].
According to V. Kolesov, two types of feats are characteristic of the Russian men-
tality: heroism and sanctity. A hero is the embodiment of honour; his marks are
fearlessness and a disdain for death. A saint is the embodiment of conscience; his
marks are indifference to death and dispassion [Kolesov 2004: 150-151].

In the present study, we will examine the ways in which menaia texts
depict saints. The study makes use of contexts, i.e., fragments of a text that
contain epithets given to a saint.

2. History of Research

The scholarly experience of describing the etymologization and symbolization
of proper names in sacral texts is linked, as a rule, with the names of Christ and
the Theotokos. For example, Putyata’s Menaion contains the following symbols
of the name of Christ: resurrection, sun, fruit, and ear of grain, as well as the
evangelical symbols lamb, light, and word [Turtsova 2007; 2007a].



A number of studies examine names in religious texts. A case in point is
works on the sacral onomasticon and the history of canonical names [Uspen-
sky 1969; Suprun 1996; Bugayeva 2006; Bugayeva 2010a; Vereshchagin 2012;
Litvintseva 2012].

The study of the sacral onomasticon yields rich and diverse information
about the religion, history and culture of a people [Bugayeva 2010a].

Following V. Neroznak, I. Bugayeva asserts that all the encyclopaedic infor-
mation contained in a name is linguistically and culturally significant [Ibid.].
The sacral onomasticon has been studied only fragmentarily up to now. Most
studies focus on sacral toponymics (M. Gorbanevsky, V. Deryagin, A. Minkin,
I. Mullonen, N. Terebikhin, and others) or, more narrowly, on saints’ names
(B. Uspensky, V. Suprun and A. Yudin).

We should start by determining the terminological status of proper
names. The term anthroponym has come to stand for the unique name or
the totality of names identifying a person. However, anthroponyms contain
proper names with different functions, which make it possible to classify the
names into categories: the name given to an individual at birth, the patro-
nymic (name from the father or grandfather), the surname (clan or family
name), the mononym (the full name without patronymic and surname), the
nickname, the pseudonym, the cryptonym, and the ethnonym. A person may
have several names: civil name, Christian name, monastic name, and schema
name.

According to V. Suprun, saints’ names contain a sacral seme [Suprun
2000: 28-29]. Such an approach is based on the theory of the "semantics of
the onym”. Although the question of the meaning of the proper name has been
discussed by many authors, it remains open. Without describing in detail the
problem of the meaning of anthroponyms, let us describe M. Rut’s approach,
which directly bears on the matter at hand:

An anthroponym has two faces: it exists by itself and as the personal
name of a specific person. In itself, an anthroponym does not have real
meaning: a personal name has a denotation within a specific social group
and a connotation within the social group. In itself, an anthroponym
absorbs cultural connotations, which leads to the emergence of phan-
tom lexical meanings that turn it into an intermediary form between an
onom and an appellative connotonym <...>. The personal name varies
in a social group, taking on different variants and doublets to realize
most fully the denotative and connotative content of the semantics of
the name. An anthroponym exists in a language, and its functioning is
determined by linguistic laws. The personal name exists in a sociolect,
and the narrower the social group, the more explicitly the name func-
tions. The semantics of the anthroponym is determined by the general
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cultural connotations of an ethnic group. The semantics of the personal
name is determined by its attachment to a specific member of the social
group [Rut 2001].

Functioning in religious texts of different genres, popular plays and myths, the
names of saints acquire a denotative and connotative content, which is reflected
in the terminological classification. For example, N. Podolskaya denotes a saint’s
name as a hagionym [Podolskaya 1978], while I. Bugayeva uses the even more
specific term hagioanthroponym, where the second part of the term (-onym) re-
fers to a proper name in general. "Hagioanthroponym” refers to a vocative and
anthroponymic set of words serving to denote Christian saints. A characteristic
feature of a hagioanthroponym is its bipartite or multipartite structure, which dif-
ferentiates it from an anthroponym [Bugayeva 2006]. The bipartite structure of a
hagioanthroponym includes the type of sanctity and the saint’s name. The type of
sanctity is always present, leading to bipartite or multipartite hagioanthroponyms.

Bipartite hagioanthroponyms are fairly rare and "mostly denote Old and
New Testament individuals and saints glorified during the early centuries of
Christianity”. More common are tri or quadripartite structures including the type
of sanctity + name + differentiator. The latter may include nominators, descrip-
tors, localizers, agnomens, cognomens, titles, and ethnonyms [Bugayeva 2006].

We will analyse saints’ name in the services of the first two days of Au-
gust in the Wojnowo Menaion for August. The latter contains three services to
saints: the service of August 1 to the Holy Maccabees, the service to the Trans-
lation of the Relics of Holy Protomartyr and Archdeacon Stephen of August
2, and the service to Holy Basil the Blessed of Moscow of August 3. Thus the
object of study will be the names of saints that lived during different periods
of the history of the Orthodox Church. The study will take the following form:
brief historical information about the saint’s feat; a selection of hagioanthrop-
onyms from menaia texts; their structural and semantic classification; and an
interpretation of the research material. The research material consists of col-
locations and lexical series of bipartite and multipartite hagioanthroponyms
as well as collocations (syntagmas) containing a symbolical characterization
of the saint. The semantic classification of saints includes the type of sanctity
based on the nature of the saint’s Christian feats.

A ”lexical series” is a stylistic term. The first hallmark of a lexical series
as a stylistic term is that it does not exist apart from a text. Secondly, this term
is based on a broad understanding of the notion of "lexical”. A lexical series is
a series of linguistic units of different semantic levels. A third feature of a lexi-
cal series is that it is not necessarily a continuous series of constituent units.
Fourthly, the linguistic units making up a lexical series are united by general
characteristics. Thus lexical series can be based on different characteristics yet
must relate to a specific sphere of language use and a specific technique of tex-
tual composition [Gorshkov 2001: 155-156].



3. Service to the Holy Maccabees
The service bears the following title in the Menaion:

(1) eTm) MYHKZ CEAMH RATIH MONAOTH MAKKARER, H OVMHTEAA FXZ EAEAZApA, H MITpE Fixz
£LOAOMWHIH

“To the holy seven martyrs Maccabees, brothers by blood, and their teacher Eleazar and their moth-
er Solomonid’.

God gave martyrs’ laurels to confessors of faith long before the coming of the
Saviour. Such confessors included the Maccabee brothers, their mother Solo-
monia and their teacher Eleazar. "Maccabee” is a Hebrew word that means
”Who besides You, o God”. This was the proper name of members of the Has-
monean Dynasty who were the leaders and rulers of Judea from 167 BC to
37 AD. Nevertheless, Christian history has preserved only the names of the
martyrs for faith. According to tradition, the 90-year-old Eleazar and his dis-
ciples — the seven Maccabee brothers and their mother Solomonia - were
tortured and killed "by the impious Syrian king Antiochus Epiphanes” for
their refusal to eat sacrificial meat. The brothers are particularly venerated for
having endured sophisticated torments and, despite their young age, having
courageously stood firm unto death, rejecting the false promises of the Syrian
king. This story is described in the Second Book of Maccabees. P. Yungerov
writes about its authenticity:

It would be quite unjust to reject all the stories in the book as being
untrue. There are many authentic accounts in it, too. For example, the
martyrdom of Eleazar, the seven brothers, and their mother Solomonia
(6:18-7: 42), which has been celebrated by the Orthodox Church for ages,
should be recognized as being historically accurate [Yungerov 2013].

In Eastern Slavic folk culture, the name "Maccabee” has become associated
with poppy seed (max) that ripens at this time. In honour of the feast day of the
saints, which coincides with the beginning of the Dormition Fast, one serves
food with poppy seed or honey. The feast day has acquired the folk name of
”Saviour of the Honey” or ”Wet Maccabee”

The spiritual feats of the Maccabees have been extolled in homilies and
chants by Gregory the Theologian, Gregory of Nyssa, John Chrysostom, Au-
gustine, John Damascene, and Cosmas of Maiuma. There are Russian icons
depicting the martyrdom of the Maccabee brothers, their teacher Eleazar
and their mother Solomonia. The relics of the Holy Maccabee Martyrs are at
St. Andrew’s Church in Cologne (Germany), while the relics of Solomonia are
in the Church of St. George in Istanbul.

The hagioanthroponyms of this service are related to different concrete
individuals. Eleazar is the "most holy and wise priest™:
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Here Eleazar is the first martyr before Christ (just as Stephen is the first
martyr after Christ), a priest and elder, hoary in hair and hoary in wis-
dom, who had previously prayed and made sacrifices for the people and
who now brings himself to God as a perfect sacrifice to atone for the
entire people [Zhitiya svyatykh 2003-2004: 6].

Solomonia is a wise-in-God mother:

There, a vigorous and courageous mother, who loves both her children
and God, suffers in her motherly heart torments of an incredible kind. She
does not pity her suffering sons but is worried by the thought that her sons
would not suffer; she does not sorrow for those who have died but desires
that the rest join them; she is more concerned about the latter than about
those who have died. After all, the dead are already in safety while the oth-
ers still have a difficult way before them. She has already entrusted the for-
mer to God, while she worries about how God will accept the latter. What
a courageous soul in a woman’s body! [Zhitiya svyatykh 2003-2004: 7]

The bulk of the text is devoted to the brothers, whose feat is recreated in a re-
alistic and vivid manner by the Menaion.

The choice of hagioanthroponyms and vocatives for the Maccabee
brothers appears in the following lexical series (the fragments are cited in the
same order as they appear in the service):

Cesimote myuenuxu 'holy martyrs', 6pamost no kposu 'brothers in blood’, sepHoix
Moucetickum npedanusm xpanumenu 'protectors of those who are true to the traditions
of Moses', dobpeu ompouu 'good children’, npemyopuie wonowu 'wise youths', cesmuoie
Maxxaseu 'holy Maccabees', kpenxodywnuie Aspaamcmuu enyyu ‘stout-hearted grand-
sons of Abraham', ceomouucnennvie cmpadanvyvl 'seven sufferers’, 6Goixcecmeentivie
Maxxaseu 'divine Maccabees', soucmury dobneu Maxxaseu 'truly courageous Mac-
cabees’, npexsanteu myuenuypl 'most-praiseworthy martyrs’, Maxxaeeu écemyopoiu
‘all-wise Maccabees’, npexde myuenux eenuybiu myuenuupl 'great martyrs before
martyrs', ompoyu myopu 'wise children’, sakony nobopuuywt ‘upholders of the law’,
omuy nocnywHuywl ‘disciples of your father', maxkaseu kpenxodywnuu ‘stout-heart-
ed Maccabees'’, cmpacmomepnypt xpucmosvt 'passion-bearers of Christ’, mHoeu myxku
cmpadanvywt ‘sufferers of many torments’, mysxeckum ymom Maxxaseu 'Maccabees with
a courageous mind', Mmyvenuxu céameu myueHuypl ‘martyrs, o holy martyrs', Eneasapa
Oemu 'children of Eleazar', scexeannuu myuenuypt ‘all-praised martyrs', monumeenuyvt
Oobnuu ‘courageous men of prayer’, nuxs ceomouucnerviy 'group of seven'.

As we see, most of the hagioanthroponyms are bipartite (19 vocatives out of
26), which is in keeping with what we have said above about the structure of
hagioanthroponyms of Old Testament saints.

The hagioanthroponyms are then classified according to the semantics
of their components. The name of the saints makes use of the family name
”Maccabee”, which appears in five collocations. The type of sanctity appears in
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9 collocations with the words "martyrs”, "torments’, “sufferers”, and “passion-
bearers” According to V. Zhivov’s Concise Dictionary of Hagiographic Terms,
”A martyr (Greek uaptvg, Latin martyr) is a very early type of saint that is
glorified by the Church for having died in torments for faith” and "Passion-
bearer: a name for Christian martyrs. In principle, this name can be applied to
all martyrs that endured suffering (passion, Greek nafog, maOnua, Latin pas-
sio) for Christ. At the same time, this name is mostly applied to saints that were
martyred not by persecutors of Christianity but by fellow Christians through
malevolence, guile, and conspiracy. This name emphasises the special nature of
their feat: lack of enmity and non-resistance to enemies” [Zhivov 1994].

God gave martyr’s laurels to confessors of faith long before the coming
of the Saviour. Although the Maccabees’ martyrdom for faith took place before
Christ, the brothers are characterised in accordance with traditional Ortho-
dox hymnography. The hagioanthroponym ”passion-bearer” emphasises the
nature of their feat: non-resistance and lack of enmity. Although all the world’s
religions have notions of sanctity, these notions differ considerably from re-
ligion to reigion (cf. [Svyatost’ i svyatyye]). For example, the entire people is
holy in Judaism, yet it must obey the divine laws of sanctity, preserving its
moral and ritual purity. Ritual desecration through impure food was consid-
ered to be moral desecration and a violation of divine law. Although the Mac-
cabee brothers, their mother Solomonia and their teacher Eleazar were not
Christians, they have been canonized by the Christian Church for venerating
the laws of their religion and for striving to preserve the purity of their souls:

(2) HevéoTie WORAHYHELIE [OPAATW AHTHOKA HHNTOMKE MPEAANIONETILE KPEMEHHAIA $RHZHH
gEaHRIA paAH

‘having denounced the impiety of the proud Antiochus and not having preferred anything of tem-
poral life to eternal life’.

The age of the young Maccabees is emphasised by the lexemes “children”
(ompoxu) and “youths” (3 collocations): "good children”, "most-wise youths”,
“wise children”. Their ancestry is expressed by the lexemes “brothers” and
“grandsons”: “brothers in blood” and “stout-hearted grandsons of Abraham”.
The lexemes “children” (demu) and “father” are used in a metaphorical man-
ner in the sense of “spiritual children, disciples” and “spiritual father, teacher”:
“disciples of your father” and “children of Eleazar”. Another characteristic re-
lates to the Maccabees' attitude towards the faith: upholders of the law” and
“courageous men of prayer”. The chapter by A. Kravetsky and A. Pletneva in
the present monograph contains a detailed discussion of the meaning and us-
age of the word “grandsons” in menaia texts.

Thus hagioanthroponyms characterise the saints’ belonging to a par-
ticular people, family, age group and ancestry, emphasise their attitude to the
faith and spiritual kinship and also contain evaluative characteristics about
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the brothers’ stoutness of heart and courage ("stout-hearted” and “truly cou-
rageous’) and wisdom and goodness (“most-wise”, “all-wise” and “beauti-
ful in courageous mind”). Finally, their main characteristic is "holy, saintly”
(ceamute): the definition "holy martyrs” opens the above lexical series.
Hagioanthroponyms and vocatives figuring in the service to the Holy
Maccabees reflect several layers of content: historical, hagiographical, and
metaphorical/symbolical layers (the latter is represented by the word/symbol
”blood” and the numerical symbolism of the number seven) and a layer deriv-

ing from exegesis and uniting themes of the Old and New Testament.

4. Service to Holy Protomartyr Stephen of August 2
This service bears the following title in the Menaion:

(1) TpeHECEHTA MOLIER CTATW MEPKOMINHKA R APKHATAKOHA CTEdaia
“Translation of the relics of Holy Protomartyr and Archdeacon Stephen’.

St Stephen is venerated as the first Christian martyr and an archdeacon and
apostle. He was brought to trial by the Sanhedrin on the charges of blasphemy
against the temple and the law and stoned to death (33-36 AD). An account
of his service and feats is found in the Acts of the Apostles (6: 8-15; 7: 1-60).

Stephen began to be mentioned by the Church Fathers with particular
frequency in the 4th century, and the veneration of his relics began to spread
from the early 5th century. St Stephen’ relics are found in several Orthodox
monasteries: Athonite monasteries, the Kiev Pechersk Lavra and the Trinity
Lavra of St Sergius. There are three feast days celebrating St Stephen in the
Orthodox calendar: December 27 (death of Protomartyr and Archdeacon Ste-
phen), September 15 (uncovering of his relics), and August 2 (translation of
his relics from Jerusalem to Constantinople ca. 428). The latter event is the
subject of the service considered here.

The following lexical series contains the hagioanthroponyms and voca-
tives denoting St Stephen in the August Menaion:

IIpecnasroe utodo 'Most glorious miracle’, Cmedpare myuenuxom nepsocmpaoante
‘Stephen, first to suffer among martyrs’, cnysumenem ocnosanue 'model for clergy’,
anocmonom usbpannoiu ‘elected by the apostles’, seney, 6nazooameti ‘wreath of graces’,
myuenux Xpucmos 'martyr of Christ', seney, cyujemy wecmen 'worthy wreath of all be-
ings', Cmegpane ceuecmue ‘all-honourable Stephen’, nepsuiii 6 myuenuyex first among
martyrs', senyenocue Cmegane ‘wreath-bearing Stephen’, nepsomyuenux 'protomar-
tyr', scexsanvre Cmepane 'all-praised Stephen’, cmpadanvuems nauano first to suffer’,
dsepv cmpancoyrouums 'door for those who suffer’, Ilodsuzononosxnux first to perform
feats', 6ozos6nenuk 'witness to God's revelations', cnasne Cmedane 'glorious Stephen'.

As we see, bipartite hagioanthroponyms predominate here. They can be fur-
ther classified in several semantic groups.



The words of the first semantic group ("elected by the apostles” and
“model for clergy”) reflect Stephen’s activities as a member of the Christian
community. According to the Acts of the Apostles, he and six other Christians
were elected by the apostles to serve as deacons (responsible for keeping or-
der). He also preached God’s word, for which he was brought to trial.

In his dictionary, G. Dyachenko defines the epithet 60z0s671eHHUK as
meaning 'one who has been witness to God's revelations or manifestations'
[Dyachenko 2007: 54]. As it is written in the Acts of the Apostles, Stephen ex-
perienced a theophany during the trial: >Look; he said, ‘I see heaven open and
the Son of Man standing at the right hand of God™ (Acts 7: 56).

The fact that Stephen comes first in the history of Christian saints and of
their feats is expressed in the epithets ”Stephen, first to suffer among martyrs’,
“first to perform feats”, "protomartyr’, “first to suffer’, and “first among martyrs”.

The hagioanthroponym “martyr of Christ” points to the type of sanctity.
”With the spread of persecutions against Christians, the gift of testimony pre-
dominantly became the domain of martyrs who testified, through voluntary
death, about the power of grace that was accorded to them and that turned
their suffering into joy. In this way, they testified about Christ’s victory over
death and about their union with Christ” In addition, being a martyr means
following the path frayed by Christ, repeating his passion and bringing a pro-
pitiatory sacrifice [Zhivov 1994].

The vocative "O, most glorious miracle” is not only a laudatory exclama-
tion that is characteristic of the genre of hymnography but also a reflection of
spiritual and corporal changes that took place with Stephen, i.e., of a miracle:
”All who were sitting in the Sanhedrin looked intently at Stephen, and they saw
that his face was like the face of an angel” (Acts 6:15).

The epithets "wreath of grace”, "worthy wreath of all beings” and
“wreath-bearing Stephen” speak about the wreath of the martyr and saint,
yet one should also recall that the Greek name "Stephen” (Zrépavog) means
‘wreath, crown, garland'. In this context, the word "wreath” can be understood
as a symbol of Stephen's spiritual victory over enemies and a symbol of power
over those who became obedient to the faith (Acts 6: 7).

The collocation "door for those who suffer” contains the word/symbol
“door”, which is often used in Orthodox hymnography with regard to the The-
otokos and saints and symbolises the entry into a new space of being. In the
Gospel According to John, Christ says about Himself: ”I am the gate; whoever
enters through Me will be saved. They will come in and go out, and find pas-
ture” (John 10: 9). In the Menaion text, the evangelical symbol acquires a new
meaning when applied to Stephen: Stephen’s feat serves as a model for the
spiritual path of a Christian. noKagatA KEeCThin CTEGAHE MOYTh KO KhICTh
CTRIMZ A MHOTH TAKH MPHREAZ Ecl m3HIsH 'You showed, o most holy Stephen,
the path to sainthood and brought many martyrs to the Lord'.
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The panegyrics “all-praised Stephen” and “glorious Stephen” reflect the
hymnographic text’s function of glorifying a saint’s feat:

(2) Kpacénz n RHpA AI‘I‘EAh[KM'O, H npsmo\mpo:rrn H K'l;pm HENOAHK. H RPRECTKEHRIA 3Apn 179N
AXMAMH. H EFOTAACHRIMH o\/trrm, RForaaroaaaz ket mio prkicd, RRECTRend RHTOVA, RKILLIHEE
Hacakple KEORAAPRENHE 0yAXNHAZ ECH

‘Beautiful and with the face of an angel and full of wisdom and faith. Shining with the rays of the
divine dawn, you preached God with God-inspired words, speaking divinely like a river, and at-
tained the highest heritage, o blessed-in-God”

Agioanthroponyms and vocatives perform several functions here: first of all,
they describe Stephen’s feats; secondly, they speak about the first instance of
Christian martyrdom; thirdly, they tell about Stephen’s service; and, fourthly,
they describe the recognition of his sanctity. These meanings are reflected in
the saint’s generally accepted anthroponym (Protomartyr and Archdeacon Ste-
phen), which includes the type of sanctity + title + name.

Hagioanthroponyms and vocatives reflect the hagiographic layer of the
text’s content, which sets down the main stages of the saint’s spiritual path;
the historical layer; and the metaphorical/symbolical layer, which is realized
through the symbols "wreath”, "door” and ”blood” (*The flow of your blood
opens heavenly doors”). The metaphorical/symbolical content is also enriched
through comparisons: @AKo Kpacen, Ko §Tpo, MHPORH AKHEA LAARHE CTE(ANE
‘o glorious Stephen, you appeared to the world beautiful as the morning’ The
element of exegesis appears in the comparison between St Stephen and Adam:
HOKZ AMAMZ 34 MEPRATO Tkl KhleTh You were the first, o New Adam’

5. Service to Holy Basil the Blessed of Moscow of August 2

In the Menaion, the service is entitled

CAOPREA CTAMW KAPKEHHATW KACHATA OPOAHRATW XPTA AAH MOLKOREKAIY HHAOTKOPLA
Service to Holy Blessed Basil, Fool for Christ, Moscow Wonderworker’.

The forerunners of fools for Christ were many prophets of the Old Testament.
In his dictionary, V. Zhivov writes about Byzantine sources that speak about
“people of God” that took the guise of madmen, going about naked and wear-
ing fetters, and were greatly venerated by Byzantine people. Nevertheless, the
veneration of fools for Christ as saints was not sanctioned by the Byzantine
Church [Zhivov 1994]. In contrast to Byzantium, the veneration of fools for
Christ was very widespread in Russia.

Listing the most venerated Russian fools for Christ, Zhivov notes the
same types of ascetic feats that were characteristic of Byzantine counterparts:
external insanity, gift of prophecy, temptation as a principle of behaviour (in-
verted piety), denunciation of sinners, etc. At the same time, fools for Christ



performed a social function in Muscovite Russia: the denunciation of unjust
government. This function of fools for Christ is described in classical Russian
literature. A stereotyped image of the fool for Christ is found in the following
excerpt from Alexander Pushkin’s tragedy Boris Godunov [cited in the transla-
tion by Alfred Hayes, http://www.fullbooks.com/Boris-Godunov2.html]:

IDIOT. Boris, Boris! The boys are hurting Nick.
TSAR. Give him alms! What is he crying for?

IDIOT. The boys are hurting me...Give orders to slay
them, as thou slewest the little tsarevich.

BOYARS. Go away, fool! Seize the fool!
TSAR. Leave him alone. Pray thou for me, Nick.
(Exit.)

IDIOT. (To himself.) No, no! It is impossible to pray for
tsar Herod; the Mother of God forbids it.

Pushkin’s fool for Christ denounces the tsar, calling him the "killer of the tsar-
evich” and "tsar Herod”. Basil the Blessed is apparently the best known fool for
Christ in the history of Muscovite Russia, who was fearless and blunt enough
to tell Ivan the Terrible the unpleasant truth about him [Kuznetsov 1900: 26].

The information about Basil the Blesseds life is scant and unreliable.
Hagiographic texts speak about his gift of clairvoyance and the miracles that
took place during the saint’s life and after his death.

The lexical series (a selection of hagioanthroponyms and vocatives from
the service of August 2) contains the following collocations:

IIpecnastoe uiooo 'Most-glorious miracle', npebnascenne Bacunue (MHo20KpamHo)
‘most-blessed Basil' (numerous occurrences), 6ozo6naxcerne Bacunue 'God-blessed Basil',
60200yxHnosente Bacunue 'God-inspired Basil', dom wucmomor uyonee Bacunue ‘won-
derful Basil, house of purity’, dom 0yxy cesamomy 'house of the Holy Spirit', 6ozomyope
Bacunue 'wise-in-God Basil', uenoseue 6oxcuu 'God's man', mys#e xenanuti 0yxoeHvix
'man of spiritual desires', uapcmeue nacnednuue 'inheritor of the Kingdom', dyxom
6oxcuum Hacmasnsemulii 6ozobnancennviti Bacunue 'God-blessed Basil, guided by the
Divine Spirit', Pyccxoii 3emnu céemuno eenuxoe great light of the Russian land', dom
6oscuu u scunuue céssmozo 0yxa 'house of God and abode of the Holy Spirit', 6naxcenmee
Bacunue 'blessed Basil', npemyope Bacunue 'most-wise Basil', uyonouii scumuem u myopee
Bacunue pasymom 'Basil of wonderful life and wise reason’.

First of all, let us note the type of sanctity: “blessed”. In Russia, the title
blessed” was used for holy fools for Christ. The Orthodox Church employs
the term “fools for Christ” to denote religious ascetics and wandering monks
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that feigned insanity to denounce worldly values, hide their virtues, and make
themselves the objects of abuse.

The word 6naxcennuii ‘blessed’ served as a basis for the construction of
the words 6oco6nasnennuii ‘God-blessed’ and npebnancennvii 'most-blessed'.
According to the Dictionary of the Russian Language of the 18th Century
("Cnosapro pycckoro si3pika XVIII Beka”), the word 6ozo67axennuiii had two
meanings: (1) Slavonic. Glorified, exalted by God (about the Theotokos and
saints) and (2) Pleasing to God; righteous [Slovar' russkogo yazyka XVIII veka].
Both characteristics apply to Basil the Blessed. The word npe6nascennuii 'most-
blessed' is a term of etiquette in addressing many saints, including St Nicho-
las, Archbishop of Myra in Lycia, and Simeon the God-Receiver ("Rejoice, you
who have pleased God with all your life. Rejoice, o Simeon, righteous elder,
most-blessed God-receiver” Akathist, kontakion 2). This term also figures
in the prayer to Xenia of St. Petersburg (O Mother Xenia the most-blessed,
pray to Lord Jesus Christ and to our mother the Theotokos for us sinners”).

The noun 4ydo 'miracle, wonder' and its adjective uyonwui 'wonderful'
express the corresponding attitude and emotions about the saint's life and his
reception of the Holy Spirit. The saint's lifestyle, wisdom and clairvoyance all
inspire wonder: "Basil of wonderful life and wise reason”.

The saint’s symbolic names include the words “house” and "light”. The
meaning of the symbol is made manifest by the syntagmas “house of purity”,
“house of the Holy Spirit”, and “house of God and abode of the Holy Spir-
it”, where the symbol "house” and words with the meaning “abode”, just as
the word “abode” itself, are traditionally used for the Theotokos and saints in
Greek and Russian liturgical texts [Turtsova 2007a]. The epithet "light” derives
from the word/symbol "light” that symbolizes Christ according to His own
words, I am the light of the world. Whoever follows me will never walk in
darkness, but will have the light of life” (John 8: 12). Light is also the symbol of
immortality, eternity, Heaven, purity, revelation and wisdom. The meaning of
the symbol is realised in the syntagma “great light of the Russian land”.

The spiritual achievements of Basil of Blessed are described metaphori—
cally: Basil is compared with a deer (° Ko EAEHh PRAPRAL HA HETOMHHIGH RO
PRHBKIA NOTEKAZ ECH H HAMHTARAA Alfit XpToKote AkoKit 'And like a deer,
you went to the sources of living water, panting and nourishing your soul with
the love of Christ') and with a date and a cedar (npakepHHKZ FAKO pHHHKZ
npoukkTeTz A Ko KEApZ HRe Kankank oymnossnTea ‘the righteous will
flower like a date and grow like a cedar in Lebanon’).

The saint’s hagioanthroponym ”Blessed Bail, Fool for Christ, Moscow
Wonderworker) includes the type of sanctity + name + type of sanctity + local-
izer + nominator, where "Moscow” is the localizer and "wonderworker” (the
epithet of saints that have been glorified through the gift of thaumaturgy and
intercession) serves as the nominator.



6. Conclusion

The texts of the Service Menaia provide interesting material for the study of the
symbolical and metaphorical level of hymnography and are also rich in factual
content. The semantic analysis of hagioanthroponyms and vocatives uncovers
a personified understanding of sanctity. The personality of the saint, his feats
and consequently his type of sanctity are important for the faithful, and thus
the hymnographic text draws upon the content of the saint’s life. The analysis
of hagioanthroponyms and vocatives also uncovers the historical and meta-
phorical/symbolical layers of the text’s content. One finds syntagmas, compari-
sons and symbols that point to meanings that relate to exegesis.

143






Gender Aspects Of Sanctity

1. Introduction

This section of the monograph is dedicated to the gender analysis of texts from
early printed 17th-century menaia from the library of the former Saviour-
Trinity Old Believer Monastery in Wojnowo.

1.1. Gender Studies in Linguistics

Sociological gender studies have become extremely popular in recent decades.
These studies are interdisciplinary in nature, and their results are used for ana-
lyzing social phenomena and trends. The gender sphere is studied by sociolo-
gists, social psychologists, and cultural studies scholars as well as by linguists.
The concept of gender was introduced into scholarly research by the American
psychologist and sexologist John Money [Money 1955: 264-266]. Today, "gen-
der” has become a key term of social science in many countries and languages
[Dugin 2010].

Gender studies in linguistics are closely tied to research in the field of
cultural linguistics, as they are linked with the notion of the language world
view. The study of gender stereotypes in speech analyzes the role of different
levels of the language system (from individual words to entire texts) as explicit
instruments of social determination and stratification. Similar to the study of
notions about class, ethnic, confessional, and other social groups, the linguistic
interpretation of gender problems brings to light the dependence of important
present-day social issues (power, aggression, self-perception and freedom) on
gender status. Gender studies analyze the problems of human existence and
the meaning and goal of life in connection with the social gender role of each
individual and with the hierarchy that exists in every society and creates a pre-
disposition to discrimination on the basis of gender.

1.2. Opposition of Male/Female as a Driving Force of Cultural
Development

The gender approach assumes that all types of societies are marked by a dualist
perception and image of the world stemming from the gender antinomy. The
antinomy of male/female as a primordial opposition can be studied not only
with respect to the members of society themselves but also to the artifacts they
create and the relations they establish, including interpretations of natural and
socio-cultural phenomena. The gender antinomy provides an exemplary cul-
tural code for all possible types of dual combinations and oppositions. Some
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scholars believe that the dichotomy man/woman engenders all other antino-
mies such as earth/sky, fire/water, is/isn’t, day/night, yes/no, etc. [Ivanov/Topo-
rov 1965; Dugin 2010].

In the structure of society, gender is a factor that has an impact on an
individual’s existence throughout his or her entire life. Men and women are
accorded profoundly different statuses and roles, while the dualism of gen-
der status in society is most often manifested through the structured inequal-
ity of functions. In the social (cultural, ethnic, etc.) structure, man is a social
maximum, while woman is a social minimum. Man is maximally social, while
woman is minimally social [Dugin 2010]. In this case, one speaks about the
existence of a gender asymmetry [Ryabov 1999: 5-7].

The images of the valorous man and of the woman incapable of heroism
lie at the foundation of the gender typology of Gilbert Durand [cited in Dugin
2010]. Durand identifies behavioural and psychological traits that constitute a
set of social and psychological properties that are found (in different degrees
and different combinations) in highly diverse aspects of culture and nature,
determining two basic types: the masculinoid and the feminoid types.

The masculinoid embodies activity, his behavior is determined by
willpower, and he creates vertical matches and oppositions in his activities
through the application of force. In society, this type corresponds to the
masculine gender as the fundamental norm, example, standard and paragon
after which all social structures are patterned. In terms of psychology, this
type is characterized by rapidity, orderliness, composure, incisive willpower,
structured desire, and the striving to rule and organize [Dugin 2010]. A man
as a masculinoid can be a participant in the active aggressive offensive activi-
ties of his ethnic group, a priest of the cult of the sun and skies, a transformer
of chaos into order who rigorously separates them, the creator of a nation
out of an ethnic group, the builder of an empire, the bearer of the will to
power, the consolidator of self-identity and the separator of the objects of
the outside world, and the creator of telluric culture who is devoted to logos
and logic [Ibid.]. The man of the masculinoid type can independently assess
good and evil, choose to fight for his faith, and undertake specific actions for
attaining his goals.

The feminoid type appears in different societies in two forms: motherly
and dramatic [Dugin 2010]. Although these female subtypes may exist under
different names in different cultures, they are always present:

The female image is extremely antinomic in all cultures: one half of the
female persona, as B. Friedan wrote, consists of the image of a decent
and pure woman that is worthy of adoration and the other half of the
image of a fallen woman with carnal desires. Each culture contains both
“dark” and "light” female personae [Ryabov 1999: 18].



The motherly feminoid (feminoid I) is marked by the following properties:
indivisibility, gentleness, plasticity, and contentment. This type of femininity
is connected with childbearing and rearing, domesticity, the home, and the
family. It is associated with the harvest, peace, friendship, equality, and minia-
turization. The representatives of this feminoid type are more often found in
the masses and lower classes than among elites.

Feminoid II (sometimes called the "dramatic nocturne”) is the beloved,
mistress, bride or, in the register of courtly notions, ladylove [Evola 1996: 290—
-292]. The second female type tries to develop masculinity within her, and
thus the relations between this type and masculinoid individuals are marked
by asymmetry: either the male predominates and the female is subjugated or
the female totally subordinates the male, who submits and yields. The femi-
ninity of the feminoid II type is neither subjugated nor victorious; man is de-
pendent on it, sometimes getting the upper hand and sometimes being van-
quished by it [Dugin 2010]. Feminoid II is a woman with an erotic desire for
the other sex, a flirt engaging in amorous intrigues, and a frivolous personality
with a love for celebrations, laughter, gaiety, alcohol and light drugs. This type
realizes itself in art (especially in music and poetry) and voyages and is active
in different spheres of life. The feminoid II type is characterized by frequent
changes of residence, inventiveness, deceitfulness, unreliability, cunning and
guile [Dugin 2010]. Representatives of the feminoid II type are more often
found among elites than in the masses. The contemporary American sociolo-
gist Yuri Slezkine called it the "Mercurian type” [Slezkine 2005].

2.Outline of the Gender Approach to the Study of Hymnographic
Texts

The social status of women is reflected in different written works and texts
of different genres and in their language. We believe that religious texts are
particularly interesting in this regard, as they contain ideological imperatives
and serve as sources of the religious system of values. These texts set down
important meanings used by the faithful try to organize their own lives. An
interesting undertaking is the study of the texts of hymns and services to saints
from the gender standpoint. These hymns and services were written not only
to acquaint readers with the lives of real people but also to glorify their holy
feats. The texts of hymns and entire services sum up saints’ lives, explain the
meaning of their feats, and highlight the most important aspects of their lives.
One of the consummate examples of ecclesiastical hymnographic works are
menaia service books, whose extensive size allows the creation of full-fledged
works that belong to the canon of the Orthodox church.

In religious texts, especially hymns and saints’ lives, one finds the afore-
mentioned masculinoid and feminoid types. Christian ideology emphasizes
the different ontological status of the male and the female [Evola 1996: 270].
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Christian religion describes two types of feminoids: Maria, Mother of the Sav-
iour, corresponds to the first type and Eve, the perdition of mankind, to the
second type. We will try to analyze how the language of the hymns reflects the
interaction between gender status and the striving for sanctity.

In Old Believer communities, women historically had a different place
and carried out somewhat different functions than in social groups belong-
ing to the mainstream church [Andreyev 1870; Kerov 2006; Tikas 2011]. It is
well known that girls learned to read and write alongside boys in Old Believ-
er communities (the parish school existed until the late 1930s in Wojnowo),
while Pomorian women church elders and readers can lead services in orato-
ries together with men or in their absence [oral account of Father Vladimir
Shamarin, head of the St. Petersburg Pomorian Community]. A. Kamalova
and L. Savelova have described the particularities of female culture in the Rus-
sian North (which is traditionally Old Believer) and the special role of women,
who are independent and self-sufficient members of the peasant community
[Kamalova/Savelova 2007: 128-129]. Assessing the role of women in Old Be-
liever communities in the historic past and today, we pose the following re-
search problem: to analyze whether the present-day social status of women
in Old Believer communities is determined by the ideology of the Christian
Sacred Tradition. To this end, we will try to compare the social status and feats
of women and men canonized by the Orthodox Church.

3. Male and Female Feats as Depicted in Hymns

The present study began with a numerical analysis of saints whose names are
cited in menaia texts. For example, the service to Hieromartyr Patrick, Bishop
of Prusa, and his companions Presbyters Acacius, Menander, and Polyenus
is treated as a service to four saints (V, 19). We did not count saints that the
menaia mention without citing their names: say, the Seven Virgin-Martyrs (V,
18). The preliminary numerical analysis of services showed that the number of
feast days of male saints is considerably higher than the number of feast days of
female saints. The number of services to male and female saints differs corre-
spondingly. Thus the first manifestation of the inferior social status of women
in menaia is the considerably greater number of services to male saints.

Table 1 presents the resulting quantitative data. The number of services
to female saints in menaia ranges from 2% to 21% of the total number of ser-
vices, depending on the month. There is, on average, only one service to a
woman for every ten services to men.

Why did the Church canonize men more often than women? Does the
notion of male feats differ from the notion of female feats in Christianity? Do
the hymns dedicated to saints reflect the opposition of men and women that
traditionally exists in society? According to stereotypical notions of gender



differences, men have personality traits that allow them to perform feats (in-
cluding religious feats), while the role of the warrior is not typical for women
(everyone knows that Joan of Arc ended her life on the stake and was canon-
ized only in 1904).

Table 6. Number of Saints in Monthly Menaia
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Month Total Number Male Saints Female Saints
of Saints

January (I) 110 106 (96%) 4 (4%)
February (II) 42 40 (95%) 2 (5%)
March (III) 52 49 (94%) 3 (6%)
April (IV) 70 66 (94%) 4 (6%)
May (V) 70 63 (90%) 7 (10%)
June (VI) 67 59 (88%) 8 (12%)
July (VII) 62 52 (84%) 10 (16%)
August (VIII) 55 52 (94.5%) 3(5.5%)
September (IX) 61 48 (79%) 13 (21%)
October (X) 72 62 (86%) 10 (14%)
November (XI) 82 76 (93%) 6 (7%)
December (XII) 73 65 (89%) 8 (11%)
Total 816 738 (90.5%) 78 (9.5%)

3.1. Semantics of Male Feats

The description of male saints is accompanied by the word my>xecTBo 'man-
liness, courage', whose form leaves no doubts about which sex has such traits
as daring, courage, bravery, and belligerence in the social consciousness. In
his Church Slavonic dictionary, Grigory Dyachenko lists words derived from
the word myx®b ‘manly person, husband’ Their meaning in his interpreta-
tion includes the semantic keynote of manliness and courage [Dyachenko
1993: 319]:

1) m¥eraTHeA ‘to behave manfully’
2) m¥sRepORAecTTE ‘manliness, fearlessness'
3) m¥eremSppennan like a wise man’

4) m¥erem¥ppenno 'with prudent manliness'
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5) m¥rRenoAokHki ‘resolute like a man'

6) m¥erecikn 'manfully’

7) m¥rRecTRO 'feat, glorious deed, victory'

8) m¥recTRYH0 'to be manly or courageous, to oppose someone manfully’
9) m¥rRe¥muno 'with a wisdom that is proper to men'’

10) m¥ereSmnniii 'having a male or perfect mind'

11) Bm¥eRATHEA ‘to be manly, to fight manfully, to take heart, to perk up’ [Dy-
achenko 1993: 80]

The menaia describe the character and traits of youths differently using de-
rivatives of the word wnoma 'youth', such as ©Homecku 'with youthful verve,
manfully' [Dyachenko 1993: 845].

Menaia use these words to describe the valorous feats of male saints both
statically and dynamically. The static depiction of manliness includes the de-
scription of the saint’s personality traits, behaviour, merits, and virtues. In such
a description, manliness stands alongside other aspects of the saint’s behaviour.

The meaning of the word myxecmeo 'manliness’ is often augmented
and emphasized in the text with the help of the synonyms noosue 'feat’ and
dobnecmp ‘valour’. In the dynamic description, manliness is a means and a
necessary condition for performing feats. In the menaia texts, the words
myxecmeo and noodsue often occur side-by-side, as in the following examples:

(1) £ MOyMEHHYECKIA KLUEAZ MOVIRECKH MOAKHIH
‘Having risen manfully into martyr feats’ (Martyr Agathonicos, VIIL, 22, 368v.);

(2) NOAKHIOMZ MOVMEHHE KZRIAE MOVIRECIH
‘Through feats, o Martyr, you rose manfully’ (VIIL, 22, 369v.);

(3) MYPRBEKHMH MOABHTH AORAECTREHHO CHAIOLIE
Shining manfully through valorous feats’ (Martyrs Terence and Neonilla, X, 28, 4).

The courage of saints is also emphasized by the synonym do6necmpv ‘valour’:

(4) & wroemoy mSmecTRy @ Atk ACKAECTH cAdKHE
‘Glorious through your manliness and your spiritual valour’ (Hieromartyr Eleutherius, XII, 15, 168);

(5) doyrkamz SRAAUK HE MOKPKILLIA, MOVIRECTRO TRKOE MIHYE H AORAECTH
“The cloud of suffering did not obscure your manliness and valour, o Martyr’ (Hieromartyr Ch-
aralampus, II, 10,143).



Sometimes mysxecmeo 'manliness' and mydpocme 'wisdom' (pasym ‘reason,
cmoicn ‘understanding, reason’, ym ‘mind, intellect’) are a saint’s two main per-
sonality traits:

(6) dloyPRECTROMZ R MOV AOLTiH MORHEZ MPNKHE
‘Having lived with manliness and wisdom, o venerable’ (Martyr Ignatius the God-Bearer, I, 29, 452);

(7) OYMZ HA BparH MYPRKCKH ROWPYRHKLLIE
‘Having manfully armed your mind against enemies’ (Martyrs Sergius and Bacchus, X, 7, 62);

(8) IAZKKI MHOTOWRPAZHKI A PACTEIAHIA NPETEPNKAZ ECH CRATHIH, MOVPRECTREHMMEZ pAZEMOMEZ
You endured different wounds and lacerations, o Saint, with a manly mind’ (Martyr Sabinas, III,
16, 118);

(9) dloysRecTROMZ pABEMA TIENOALANZ R% MPECAA TAPACiE
‘With your loins girt with the manliness of mind, o Tarasius’ (St Tarasius, II, 25, 298v.);

(10) M¥eRecKHM R TREPAKIMZ CIAA CMBILAOMZ. 'Thi PABKPALIEHTA HEMECTHERL 1 OMOAMEHIA
nokkatAz Een

Shining with a manly and steadfast mind, you overcame the snares and attacks of the wicked’
(Martyr Acacius, V, 7, 78v.);

(11) MOVIRECKHMZ Y MOMZ, HEMOUIUAHKZ MAOTh
‘With a manly mind, you did not spare your flesh’ (Martyrs Adrian and Natalia, VIII, 26, 401).

Manliness can be the manifestation of the saint’s personality or temper (1pas):

(12) RoakgHn TAKKIA R HECTEMHMIA pAHKL, MOVIRECKHMEZ HpAKOMZ TgeTeprrkiiia
You have endured with manly temper strong pains and intolerable wounds’ (Martyrs Thyrsus,
Leucius, Philemon, Apollonius, Arianus, and Callinicus, XII, 14, 159v.);

(13) 3aKOHHO NOCTPAAARZ MYiINE, MYIRREKHME HPAROMZ ALLIA. KTA REZIAKOHHSIOUIN NOCPAMHAZ
ten cokrkTL.

You rightfully suffered, o Martyr, with your manly temper. You put to shame all the plans of the
wicked’ (Martyr Longinus the Centurion, X, 16, 154).

The menaia also speak about the manliness of the male soul:

(14) doysRecrromz ASIIH KeRECTRENE KoWp¥eRHEZEA, A HengecTAnnYk MOAHTEY [AIKO KOMNiE
npiEmz AeprRARHW, pARArkIAZ Gen AEMONKCIKAA KOHHKETEA

‘Having armed yourself with the manliness of soul and truly received incessant prayer like a spear,
you scattered, o Saint, the demonic armies’ (Venerable Dius, VII, 19, 238v.).

The textual static image of manliness employs pairs of expressively connoted
nouns: manliness - feat, manliness — valour, manliness — temper, manliness —
wisdom, manliness - mind, manliness — reason, and manliness — soul.

The dynamic picture of manliness presents an image of the saint’s strug-
gle against demons, which are the representatives of evil on earth, or against
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his own weakness. Thanks to manliness, the saint gives his actions decisive
strength and resolution:

(15) Brad  SAOHMEHHTHIN  KpArZ. TUIALUECA AACKAHRMH  OVKPACTH TEOR MbitAh, TOMAA
MOVIRECTROMZ OV AORJAEMZ, COMPOTHRHEA TREJATK

‘When the evil enemy tried to steal your thought with caresses, you, adorned with manliness, re-
sisted firmly’ (Martyr Myron, VIII, 17, 299).

In the dynamic image, the word manliness is paired with verbs that have the
semantics of victory and the end of struggle:

1) To dare (dep3rymu):
doyrRecTRa ORPABE IABARLA, HACOHMHUIH AEPSHOVAZ GCH NOANTH CERE EXAHIIY CTPAAINIA

‘Being the image of manliness, you dared to deliver yourself to suffering at the trial (Martyr An-
drew, VIII, 19, 320);

1) To destroy (noey6umv):

MOVIRECIKH XPARPORA £O KpArOMZ EHAEATZLA H CEO NOr¥EHAZ GeH
You manfully and courageously fought with the enemy and destroyed him’ (Martyr Andrew, VIII,
19, 320);

2) To defeat (no6eoumns):

MSoRECKHM | TREGAMME CIAA CMBILAOMZ. Th PABRPAYIEHTA HEMECTHERI 1 SMOAMEHTA NOK'kAHAZ
Een

‘Shining through your manly and stout mind, you defeated the snares and attacks of the wicked’
(Martyr Acacius, V, 7, 78V.);

AOVSRECTRORAR%, MOKkAHAZ GLH CTPACTHAA RZSRICPAHIA REA
You manfully defeated all passionate desires’ (Venerable Nikon, XI, 17, 249);

3) To resist (conpomusnsamocs):

Mevemz /i 3rin, A M¥NEHRIMZ COr¥AOM%, MIHYE (KTIPOTHRHALA MEPRECKH
You resisted manfully the sword, the fire and the instruments of torture, o Martyr’ (Hieromartyr
Mocius, V, 11, 156v.);

4) To subdue, enslave (nonyoumv, nopabomumy):
MEPRECKH KO @ETECTRO MOHYAHKZ, H MAOTh MOPAROTHTH AXY

‘Having manfully subdued your nature and enslaved your body to your spirit’ (Venerable Paph-
nutius, V, 1, 7);

5) To fight (nodsusamuvcs):



HSPRECKH MOAKHBALA HAAECTR
You manfully fought against cunning’ (Martyr Christopher, V, 9, 128v.);

6) To crush (cokpywamn):

EEpE/.\MH mmrksﬂmmu, POAEHH COKPSLUIAEMH, CTPACTOTENNILAL FAHH. HEYECTIA Koo Teprrknia
REJEAMH, H MOVIRECTROMZ KoHeTHHY coKp¥neTE

‘With their legs crushed by iron chains, the Lord’s martyrs truly crushed the bones of impiety with
the chains of patience and manliness’ (Martyrs Adrian and Natalia, VIII, 26, 401);

7) To extinguish (noeacumv):

AAOARCKYt0 PRE MOTACHAZ ECH NPEAECTH M¥PRECKH, Atraro Krfica
You manfully extinguished idolatrous delusion, that ferocious demon’ (Martyr Christopher, V, 9,
130).

The semantic space of the text is fashioned by noun-verb pairs: manliness —
to dare, manliness — to destroy, manliness — to resist, manliness - to subdue,
manliness - to enslave, manliness - to fight, manliness - to crush, etc.

Thus our semantic analysis shows that men that have performed feats
of faith and been extolled in menaia correspond to the masculinoid type, the
active fighter, commander, organizer, creator, and transformer [Dugin 2010].

3.2. Semantics of Female Feats

The aforementioned behavioral traits are not characteristic for the two femi-
noid types described above. Women belonging to the motherly type are peace-
able, love calm, and seek outer and inner harmony. Women of the second
("dramatic”) type strive to take pleasure in life. Neither the first nor the second
type belongs to the sphere of social activity necessary for feats of faith. Never-
theless, some women have performed feats and have been canonized. To this
end, they have had to acquire personality traits that do not belong to the ste-
reotype of female gender and to perform other social functions. The feminoid
personality had to acquire masculine traits, i.e., effectuate the transition from
imperfection to perfection, from the corporal to the spiritual, and from chaos
to order [Ryabov 1999: 8-12].

The analysis of hymns has shown that the stereotypes set down in lan-
guage turn out to be so strong that a woman’s change of gender functions is
not reflected in language. Language has no special words for describing female
saintly feats. The bravery and daring of women, just as the bravery and daring
of men, are described only from the standpoint of the male sex: as manliness”.
Young men (youths) perform manly deeds ronomecku (0Homecko) ‘youthful-
ly, and young women and girls also do it 10HOMmIecKM (10HOMmECKO). The lack of a
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special word denoting the ‘manliness of women’ shows that there was no such
phenomenon in the cultural and social space of the Early Christian Period.
Although Dyachenko’s dictionary contains the word >xéHcTBo, yet it is not the
antonym of M}/’>KCCTBY, as it denotes 'female sex/, 'female trait', and 'menstrua-
tion' [Dyachenko 1993: 181].

Women that perform feats of faith behave manfully (mys#ecmeenno,
myxcecku, mysecmeyrom) or 'like a youth' (ronowecxu), i.e., they come to re-
semble men. Martyr Bassa behaved manfully (mys#ecku) during her ordeals:

(1) He oyerpatrica no Reakiin KOrOMEGLISHKE, CTPAKOMEZ FAHHMEZ WrgaAiHaA TH ALilA, KigHin
pagannnixz (0 wkaz. mEMoRe moysreckn AgpgHovaa e

Your soul, shielded by the fear of God, was not daunted by the impious orders, beatings, and ca-
lamities. In so doing, you dared manfully’ (VIIL, 21, 344v.).

Martyr Matrona IJHomcko mokasa Tepnénie 'demonstrated youthful forti-
tude' (II1, 27, 252v.). Great-Martyr Euphemia demonstrated male fearlessness
during torture:

2 ) i ¥ Koaeen npmmgaema, f 3K'Lphmn mrrspg,uma, A Wruemz f KOAON wbotrrpnnumm
NPOMBIEAOM RIRIA AXA . TMKI KHAZA TEMEHIH KpOKHRMH, MEPRACKH OV AAKHAA ECH

‘Tied to the wheel and torn apart by animals and strengthened by fire and water by the providence
of the Holy Spirit, you manfully defeated the prince of darkness at the bloody spectacle’ (IX, 16,
211).

Holy Protomartyr and Equal-to-the-Apostles Thecla manfully opposed her
tormentor:

(3) Mgecrra mrreasko Keaiie, NPErGFAOE. HA HEFORO. A PREHKI KArONTHO & Xk MEPRLCTRORALLIA
“The tormenter’s haughty will ceased. The pious women had manfully opposed him for the sake of
Christ’ (IX, 24, 310).

Martyr Charitina suffered with prudent manliness:

(4) BATTR necTAro AXA TA OAAPOKARLUH, RArOARTHRIMH OfKpaCH TAETEHMH A pAAOLTH
grkanStoXo nacaepin oyicprhnn, M¥sREMYAPEHO MOLTPAAARLLING

“The grace of the Holy Spirit enriched you, adorning you with the ornaments of virtue, and fortified
you, who suffered with prudent manliness, to inherit eternal joy’ (X, 5, 47v.).

Thanks to her manliness, Martyr Glyceria was able to withstand wild animals:
3Bépu mobaxmaromm Myxeckn 'defeating animals manfully' (V; 13, 170).

The description of female feats in the menaia does not differ from the
description of feats performed by men. Manliness is simultaneously a woman’s
personality trait and her feat or concrete action.

The static characteristics of womens manliness are described by the
same noun pairs that were used to describe male feats:



1) Manliness — feat (noodsue): 155

Mperepnekaa Gei moysRECKH MOAKHIZ
‘Manfully endured the ordeal’ (Great-Martyr Marina, VII, 17, 223);

2) Manliness - temper (Hpas):

MSIRREKIH PHALLIA HPAKZ
“Took on a manly temper’ (Martyrs Menodora, Metrodora, and Nymphodora, IX, 10, 144);

3) Manliness — wisdom (mydpocmv):

A m¥ekemSageno ngerepnkiaa kch RiEnia, A pacroprania ctaro n wikaech
You endured beating and dismemberment of your holy body with prudent manliness’ (Martyr
Aquilina, VI, 13, 146v.);

4) Manliness — mind (ym):

oymomz & M¥PRecKHMZ ATKAHTEMZ ROCTEYE, OVTIOAORARLLIHEA KArOAATit0
‘Elevating your mind to manly deeds, in which you participated through grace’ (Venerable Euge-
nia, XII, 24, 341);

5) Manliness — valour (0o6necmv):

pap¥iica fiore KeRennerhmz mrkak m¥PRACKH AORAECTRORARLLIH
‘Rejoice, you who showed valour like a man in a woman’s body’ (Venerable Euphrosyne of Alex-
andria, IX, 25, 316);

6) Manliness — reason (pasym):

MERECKHMZ pAg¥momZ i SEpAgOMZ
‘With male reason and likeness’ (Holy Protomartyr and Equal-to-the-Apostles Thecla, IX, 24,
311-311v.);

MYIRENOACKHMIMEZ  pAZ¥mom adinug, 0 Kpknoorn Aenoannaz Forn; MSRECKHMZ CAABHAA
pag¥momz

‘O Martyr, you were full of male reason and strength and glorious in manly reason’ (Martyr Irene,
V, 5, 68v.-69);

7) Manliness - soul (0ywa):

Hrea na eSaaym M¥eRnesYt ALY HotAljH
You came to the trial with a manly soul’ (Great-Martyr Euphemia, IX, 16, 214).

In the oppositions manliness — wisdom and manliness - reason, the composite
words m¥rRenopokHaa ‘resolute like a man’ and m¥erem¥pgeno 'with prudent
manliness' are used, pointing to the medieval belief of the imperfection of the
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female mind. Intelligence and prudence were considered to be the attributes
of men, and these qualities were taken to be exemplary [Ryabov 1999: 8-12].
However, even a woman that manages to attain male wisdom cannot com-
pare with a man, who attains higher levels of sanctity. Whereas Martyr Ma-
trona's virtue is male wisdom (Aragfickomy waranit n naraomy c¥poKeTRY,
NOMBILAOMZ CONPOTHRARILIHEA MYrREMoVApeHaA ‘like a wise man, you resisted
in thought to Jewish pride and insolent arrogance’ (III, 27, 250v.)), Saint Aca-
cius’ virtue is divine reason: PAZ¥MOMZ ERTEEHWIMZ, A MPEMYAPOMTIN
CLAOROMZ OVISPALLIENZ. MYAPEUEMZ MAETEHIA HEPAZXMHAA pagOpHA Ecn ‘Adorned
with divine reason and wisdom and eloquence, you destroyed the foolish casu-
istry of wise men’ (V, 7, 79v.).

Women are capable of active behaviour that is described dynamically in
the menaia:

1) Manliness - to dare (dep3rympv):

trrpaxom,s I‘AHHMA Wrpapenan TH Aliia, wignin pagainngz 0 sz . mhaime moyereccn

AEpHOVAA @EH
‘With your soul protected by the fear of God from various torments and ordeals, you dared man-
fully’ (Martyr Bassa, VIII, 21, 344v.);

2) Manliness - to kill (ydasumpv):

K Koaecn npﬂm.\gmvm, A Sﬁrkpl,mn parwpgasma, A WOrnemz KOAON wso:rrpnﬁmm/.\
MPOMBILAOM ERIA AXA . TAMBI KHAZA TEEHIH KPOKHRMH, MEPRRCKH O AARHAA ECH .

‘Tied to the wheel and torn apart by animals and strengthened by fire and water by the providence
of the Holy Spirit, you manfully killed the prince of darkness at the bloody spectacle’ (Great-martyr
Euphemia, IX, 16, 211);

3) Manliness - to defeat (no6edumv):

(1) serkipn nowsheradton m¥rReckn
‘Defeating animals manfully’ (Martyr Glyceria, V, 13, 170); ;

(2) m¥NATEAER TomAEHTA noRthAHAL GeH MOVIRECKH
You manfully defeated the torments of torturers’ (Martyr Christina, VII, 24, 293v.);

4) Manliness - to overcome (paspasumpv):

KAKO MYSRRCTRENKIMZ CHABTEHTEMZ, BPATA HEKHAHMATO gAZPAZHAA ECH
You overcame the invisible enemy in manly combat’ (Martyr Parasceva, X, 28, 23).

In the menaia, similar static and dynamic constructions are used to describe
male and female feats. This means that men and women were subject to the
same torments, demonstrated the same character traits, and suffered similarly.



Nevertheless, female feats do not stem from female nature but are always ori-
ented at the example of male behavior, require male guidance, and aim to over-
come the imperfect female nature and transcend it.

While descriptions of male feats do not include semantics of the op-
position of male and female, female feats take shape in the collision between
female corporality and male spirit [Ryabov 1999: 8-9]. Whereas manliness is
connected with intelligence, temper, and feats, the female nature is connected
with corporality and weakness. The static image of femininity is based on the
following pairs:

1. Femininity — weakness (cra6ocmv):

(1) Hu firo pAKOTHOE, HH CAAKOLTh PREHREKAA, HH TAAAZ HH pAHK BANALLA TA
‘Neither hard work nor female weakness nor hunger nor wounds stopped you’ (Martyr Matrona,
111, 27, 250v.);

(2) m¥eKen¥ KpknorT npHEMIIK, & KeHkSt0 HEMOLIL OREPIILIN ATAKoAa nokthan
‘Receiving male strength and rejecting female weakness, you defeated the devil’ (Martyr Parasceva,
X, 28, 14).

2. Femininity - lust or passion (noxomv):

TpeaiporTh BRIA NPERAE W TERk HAMHEAAL GOTh. tH GIH ACEAA MOA H MPEKPACHAA, H NOKOTH
meneia nliorn Kmrestk

Divine Wisdom wrote about you in advance: you are my good and beautiful [woman] and have
no female lust in you’ (Blessed Princess Olga, VII, 11, 150v.).

3. Femininity - body (meno) (corrupt, imperfect):

(1) eméprh 1ot TegnALE A Renheknmz TEiomz Imia GerSnnnka corp¥wdrnyie.
‘Enduring bitter death and defeating the apostate serpent with your female body’ (Martyrs Meno-
dora, Metrodora, and Nymphodora, IX, 10, 145);

(2) Bz skenneThmz mrkaech, M¥PRRCKIA KOENIEMILIE MW AKHTH
You performed male feats in a female body’ (150);

(3) HecZREQLUEHHWIMH 0RO TTRAECKL H CZREPLLIEHOME OV MOMEZ
‘With imperfect bodies and perfect mind’ (141v.).

In the menaia, the female sex is simply designated as non-male, and the word
HeMmy»ecTBeHa ‘non-male’ is used instead of the word >xenuHa ‘woman’:

(4) HKHea Ha cSaHpn M¥RRekY0 ALY HOLALIH, A Kpara FAKo HEMSPRECTRENA NORTkAHAA Ecr
You appeared at the trial with a manly soul and, although you were non-male, defeated the enemy’
(Great-Martyr Euphemia, IX, 16, 214).
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3.3. The Woman’s Path to Sainthood: Becoming a Man

What is the path to sainthood of women extolled in the menaia?

The path of a woman towards the ideal involves subordinating herself to
a man, obeying his precepts, and taking him as an example. Medieval philoso-
phers believed that a woman is unreasonable and incapable of self-control and
therefore has need of guidance. For a woman, the model of behaviour should
be her husband, because the man is the image and likeness of God [Ryabov
1999: 8-25]. Thus, following the guidance of her husband, imitating her hus-
band, and acting together with her husband, a woman behaves like a man. The
menaia mention numerous married couples in which the wife emulates her
husband and fights courageously and manfully at his side:

(1) erpromégnun Minus K4 na cSAdyn M¥eRecKkn nponokripacme
‘Passion-bearer martyrs manfully professed Christ at the trial’ (Martyrs Timothy and Maura, V,
3, 40v.);

(2) CRAZAEMH MIHUA KA BASAHIA BpAKiA, MY¥PRECKH pAZOPHOTE
“The bound martyrs manfully destroyed all the snares of the enemy’ (Martyrs Timothy and Maura,
V, 3, 43);

(3) Bepeamn sreakgunamn, roAeHn COKPSIIAEMH, CTPACTOTEINM TAHH. HESECTIA KOOTH
TeprkHiA REgEAMH, H MOVIRECTROMZ KOHOTHHY cOKpYILIHCTE

‘With your knees crushed by iron chains, the Lord’s passion-bearers truly crushed the bones of
impiety with the chains of patience and manliness’ (Martyrs Adrian and Natalia, VIII, 26, 401);

(4) K% MHPOAEPPRHTEAEMZ COMPOTHRHOTECA, H CHKZ AXKAKCTRO, MYPRACKH MORTEsRAKLLIE
You opposed rulers and manfully defeated their cunning’ (Martyrs Eulampius and Eulampia, X,
10, 79v.);

(5) MHOroWRpASHMME MYKAME, MYIRBEKH MPHEAHRBLIECA
You manfully approached the different torments’ (Martyrs Terence and Neonilla, X, 28, 1);

(6) MSPRAEKHMH NOARHTH AGRAECTREHHO CHAIOL|IE
‘Valorously shining through manly feats’ (Martyrs Terence and Neonilla, X, 28, 4).

The path of a woman to sainthood requires displaying male virtues and over-
coming female nature. The text frequently reflects the change of status of the
female sex. The woman is socially unworthy to carry out “male” functions and
incapable of “male” actions and therefore must pass over to the zone of the op-
posite sex, i.e., become a social man. A series of steps leads to the feat of faith:
woman -> man -> feat > sainthood. A woman cannot attain sainthood without
passing through the intermediary level of manliness.

The first stage of the transition to the opposite sex is external masculinization,
i.e., donning male clothing. This was the start of the feat of faith of Venerable



Theodora (Rz m¥meck¥i Saerp¥ WRAeKineA ‘Donning male clothes, IX,
11, 155v.), Venerable Pelagia (KMYRHEZ ¢ *REHKCTKO KgAra Momnpa H ¢TpACTH
oyrach Thatcnma Fighting manfully, the female sex defeated the enemy and
extinguished corporal passions, X, 8, 65) and many other female saints. Male
clothing hides the woman’s flaw: her body

(7) HeeBepLUEHHBIMH RO TThAGCKl H CZKEQLUEHOMZ OVMOMEZ, KETKATO SMIA FAOHAMAAHATO,
nortkAHETE CAAKHTH cHAOK AXOKHOW, A HEmoOymY Toro KeknorTh noKagaeTe

TImperfect in body and perfect in mind, the glorious [martyrs] defeated the ancient serpent, the
source of evil, with the force of the spirit and showed its power to be impotent’ (Martyrs Menodora,
Metrodora, and Nymphodora, IX, 10, 141v.).

A woman who takes the step of external masculinization acts reasonably and
makes the Lord rejoice:

(8) KmSeknerrikio sménneTro Mgk ofispnigiin; paaSica fiske Kerennerhmz mlak mSrRnekn
AOKAECTEOKARLLIH

You wisely covered your femininity with manliness; rejoice, you who performed manly feats in a
female body’ (Venerable Euphrosyne, IX, 25, 315v.);

(9) ménnekSh cadRorTh ovipknHELLN, HEHMMNH HAAERAAMK. nocpeatk Beeadiea nec¥mennon
Muicaito, M¥PREH KFOAOKHOREH T

Strengthening your female weakness with heavenly hopes, you joined the ranks of God-inspired
men thanks to an unflinching mind’ (IX, 25, 317v.);

(10) Bagite RFReCTREHWKE ARAHIH KO KAMEHK RZMAPArAZ, WTaA KHAkHA BhieTh nocgedtk
MErRh, METRECKAA BOPEHTA NOKAZSI0LIH ARECEAALIN Ta

Shining through divine actions like an emerald, you were seen to be pure among men, showing
manful resistance and making the Lord rejoice’ (IX, 25, 318v.).

A woman can also hide her femininity from her own self, i.e., forget about it.
This is what the Nun-Martyr Eugenia did on her path to sainthood:

(11) *REHKCKOE @ETECTRO BARKIKLLIH, 0y MOMZ EMYPRECKHMZ ATRAHIEMZ KOLTEME, OFIOAOKARLLIHEA
EArOAATIH

‘Forgetting female nature, your mind sought manly feats, which you attained with the help of grace
“(XII, 24, 340.).

Another stage of the transformation of the woman into a masculinoid is to live
with men like a man, most often in a male monastery. This step was taken by
Venerable Theodora after her transvestment:

(12) AISRKeH NOARHTH ROZAEPPRANIA MPETEPERILIN, HHZAOPRHAA ECH MHOTOKOZHENATO, EPRE
cmSPRH PRHZHK MORHRLLIH

‘Manfully performing feats of abstinence, you defeated the cunning enemy, having lived with men’
(IX, 11, 156v.);

(13) o wend mkaomz nocpeprk mSeRn sRATH
‘Live in body like a woman among men’ (IX, 11, 160).
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External transformation promotes inner change: the awareness of the weak-
ness of the female body and the imperfection of the female mind and their
rejection allow a woman to rise to the highest rung of the social ladder:

(14) GaakorTh srennekY, mSerhekn AZ3mkna, 3RAHi kofierHnY, A HOROMY 3RpazY
You manfully transformed female weakness in keeping with your standing and new image’ (Vener-
able Euphrosyne, IX, 25, 156).

Venerable Euphrosyne of Alexandria and Saint Thecla went down this path of
masculinization:

(15) nocgeprk m¥PR% REEALLHEA, COREPLUEHHMME pAS¥MOMZ. KAKO OVTAH REHKCKKH HEMOL|IK,
orkprknaAEMa REROTREHON CHAOK

Settling among men with perfect minds, how did you hide your female weakness, strengthened by
divine power?’ (IX, 25, 315v.);

(16) mSerecknmz pag¥momz # SRpagomz
‘With male intelligence and likeness’ (IX, 24, 311-311v.).

As a result of external transformation, women acquire male qualities: male
intelligence, strength, and character. The change of female status to male status
is accompanied by the rejection of the former. This involves not the acquisition
of male traits in addition to female characteristics but the total loss of femi-
ninity and the emergence of a masculine personality. Martyr Parasceva went
down this path of sainthood:

(17) ¥ nopknrwmz Bmrkeriea, MYPRACKHME CMBICAOMZ. PREHKCKYH CAAROCTH (DREFCILIN
‘Rising to feats with male intelligence, you cast away female weakness’ (X, 28, 10);

(18) m¥eker¥re Kpknorrh npnEamiun, i srere¥io nemotyin WREFIIH ATAROAL OKkAH
Assuming male strength and rejecting female weakness, you defeated the devil’ (X, 28, 14);

(19) negrhero RFRiA MY¥PREOTMHAA
‘Bride of God with a manly mind’ (X, 28, 18);

(20) BARKIKILH PREHKCKS 0 HEMOLIK, MYPRECTRENO OV KprtknHRWIHEA TEprtkHHEMZ
‘Forgetting female weakness, you manfully armed yourself with patience’ (X, 28, 20.);

(21) HHBAOPRHAA ECH ILIATAHHE TPEAECTH RERRORHKIA, CHAOK IKPTHOK, MYPRACTKEHKME
paz¥momz

You cast down the arrogance of godless delusion through the power of the Cross and a manly mind’
(X, 28, 22v.).

Martyr Irene had male intelligence and strength:

(22) Tre mupz wertk noMK/iAn, anoﬁmmrirrm MripA pAAH OLORKTRS YIS TA KHAA,
MngHOAOI:HhIMA 943XM0M sznu,s, i kpknocrn Acndannaz Fork; Hp-LnKnM,s O\ﬂEpAIEMA,
NPERBHIAE FRENKCKSt0 HEMOUIK NPERATRENHAN; AIXIRECKHMEZ cAdKHAA pagSmomz, K4 KTa Bekxz



fAcno AenoBEAALLE. CASKOMERE TREGAMME, (¥TIPOTHRZOROPLA CTPACTOTENHLE NOLPAMHAL ECH
‘Giving peace to you, the namesake of peace, and seeing your struggle for peace, Martyr, He filled
you with manlike intelligence and strength; with intense effort, you surpassed female weakness, o
most blessed; glorious through manly intelligence, you clearly professed Christ, God of all, and put
the adversary to shame with your resolute words, o passion-bearer’ (V, 4, 68v.-69).

Martyr Aquilina managed to bear the ordeals only thanks to male wisdom and
strength:

(23) I[omrkAomrrn x&mmz CAAKHBIMZ KOPRAE/\"‘}AA ECH, oTpapdniEmZ AKo. A m¥eRem¥ppeno
npereprebiaa el KiEnia, A pacToprania cTaro wH Tikaeck

“You strove to emulate Christ’s glorious suffering, o Virgin, and, with manful wisdom, endured
beating and dismemberment of your holy body’ (V1, 13, 146v.).

A male intelligence helped Venerable Xenia to take decisive steps:

(24) MmugeiSio NPEAECTR, A NAOTHEKATO WRAHHKA WRPEYIHEA NONSAH O MOME MOVIRECKHME
‘thanks to your manly mind, you rejected worldly delusion and a corporal suitor’ (1, 24, 403).

A woman’s acquisition of male qualities allows her to engage in struggle and
perform feats like a man:

(25) K Eomfsgmﬂom?( ROZAEPRAHII, KE Me\[?ﬁEtKHMZ EOpEHiEMEZ nporrmi?{ BATA (OMOANEHiD,
Banenwaro gerecTro veaokkkomz, Wa¥HAacA @i urkadun eTpacTH

‘Having devoted yourself to painful abstinence and manly struggle against the enemy who cor-
rupted the nature of mankind, you heal passions’ (Venerable Martha, VII, 4, 22-23).

A male body and mind are perfect and identical to God’s:

(26) Pag¥momz En?ﬂrmmumz, H npsMXApozrr'iro H CAOKOMZ o\}lqpémmz MYAPEUEMZ TIAETEHTA
Hspa3§{mmz.\ pazoptia Boh,  MYPRECKHM R TREGARIMZ CIAA CMKILAOMZ. Thi  JABBRPALIEHIA
HEMECTHRRI 1 Snoatenia nokkpaz Een

Adorned with divine reason and wisdom and eloquence, you destroyed the foolish casuistry of wise
men; shining with manly and resolute intelligence, you defeated the contortions and attacks of the
wicked’ (Martyr Acacius, V, 7, 78V.).

The female body and mind are corrupt and must be improved and enlightened
in order to attain a male (divine) level:

(27) Mgoerrkiytenin ofmoms, Kro HavaAHKMH FapamH. mra¥ faoanckSto SMepHHETE
‘Enlightened by reason and divine illumination, you vilified idolatrous darkness’ (Martyrs Meno-
dora, Metrodora, and Nymphodora, IX, 10, 149).

Martyrs Menodora, Metrodora, and Nymphodora did not reject the female
body but changed their personalities and minds, which allowed them to per-
form male feats in a female body:

(28) MSPRKEKIH MPHALLA HPAKZ
Assuming a manly temper’ (IX, 10, 144);
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(29) Mgocwrhipenin oy momz, Kro Haviannimn Zapamu. mra¥ fiaoanck¥ SvepnrieTe
‘Enlightened by reason and divine illumination, you vilified idolatrous darkness’ (IX, 10, 149);

(30) 3200 TpHKILEEA AWKOKIK TKOPUA, NPHTYMHETE KAd IMiHHAM. K% RenbeThmz mhaecn,
MEIRREKIA KOLNGIEMILIE MWAKHIH

Aroused by the love of the Creator, you blunted the serpent’s tooth, having performed manly feats
in a female body’ (IX, 10, 150);

(31) eaméprn rog¥e TENALE A oReHhekHMZ TRaomz Fmia WerSnunka cokp¥iuatoe
‘Enduring bitter death and defeating the apostate serpent with your female body’ (IX, 10, 145).

The masculinity of the former woman is preserved after her death. For ex-
ample, Great-Martyr Euphemia appears before her Creator with a male soul:

(32) IdgHeA Ha e¥pHyim M¥PRKCES 10 ALY HOLALIH, H RpArA EAKO HEMSIRECTKEHA NORkAHAA ECH
You came to the judgment bearing a male soul and defeated the enemy being a non-man’ (IX, 16, 214);

(33) paaSiicA KIEXKAARHAA, IATRE PREHKCKOE ECTECTKO, K MYIRECIKOF MPEAOIRHRILIH OMOAMEHiE
‘Rejoice, o all-praised, who transformed female nature into male power’ (IX, 16, 221v.).

The image of a woman that attains perfection by turning into a man appeared
in the course of medieval disputes, whose echoes are present in the works of
Maxim the Greek. The latter argued that the female sex was initially created in
male guise and that its appearance was tied with original sin. During the resur-
rection of the dead, the female sex will rise in its initial male guise and image
[Ryabov 1999: 11-13].

3.4. Sainthood without the Rejection of Femininity

Nevertheless, it is also possible to attain sainthood without rejecting feminin-
ity. A special path to sainthood is presented in the service to Blessed Princess
Olga. She managed to combine in her personality all three gender types: the
masculine and both feminine types. After all, she was a wife, mother and ruler.
Such transcendence of gender structures is strange for the medieval cultural
space. This may be the reason why the authors of the menaion tried to justify
and correct this situation, denying the saint’s female nature:

(1) Mgeaipormn BRia nperkpAe w Terrk HanHeAAs @oTh. tH GCH ACEPAA MOA H MPEKpACHAA, R
noxorH sKenekia wkiern Kmert

‘Divine Wisdom wrote about you in advance: you are my good and beautiful [woman] and have
no female lust in you “(VII, 11, 150v.);

(2) Eenoy N0 ECTECTROY HAPHUAEMZ TA, HO TAME CHARI PREHCKIA MOAKHIRECA
‘We call you a woman by nature, yet you performed feats that were beyond a woman’s power’ (V1I,
11, 151v.).



The asymmetry of the gender status of men and women brings to mind the
possibility of overcoming the antinomy of the male and the female and the ex-
istence of a third sex” that would be neutral in another discourse and another
social space. This idea is clearly expressed in New Testament texts, continuing
the tradition stemming from Apostle Paul, who urged overcoming gender in
his vision of the Christian community: " There is neither Jew nor Greek, there
is neither slave nor free, there is no male and female, for you are all one in
Christ Jesus.”

One way to overcome gender limitations is to take an oath of chastity.
Such vows are taken both by men and women, as well as married couples:

(3) Henogarotptenn¥ coRANAZ GEH ALK CROK CTPACTRMH H CAACTRMH TrRAECHRIMH
You kept your soul from being enslaved to passions and carnal lust’ (Venerable Stephen, VII, 13,
171v.);

(4) TTOE NTOTK CROEA LOKPORHIIE RECTOPOKA (0 M¥PRZ COKpANHAA ECR
You preserved the pure treasure of your chastity without blemish from men’ (Venerable Euphro-
syne, IX, 25, 315v.).

In the life of Venerable Andronicus and his wife Athanasia, the path to saint-
hood passed through the rejection of nuptial life. In the process, Athanasia
rejected femininity in the aforementioned way: she dressed up as a man:

(5) Mpemenrsiun Wpkanie toreerrY mai. mhmy nee¥menno n¥h cnacenia npowaa Ecn
You changed your clothing secretly. Thereby you wholeheartedly travelled down the path of salva-
tion’ (X, 9, 72v.).

Many saints and married couples rejected their sexuality, which "was viewed
in Christian culture as a distortion of the image and likeness of God and as
something that is unworthy of man and is connected with animal or satanic
nature” [Ryabov 1999: 8-12].

The only case of the attainment of sainthood by a feminine personal-
ity of the first type (the mother) is the example of Saint Anna, mother of the
Theotokos (naturally, with the exception of the Theotokos herself, who has
a special status among women in Christianity). In the works of Maxim the
Greek, the woman is considered to be an assistant in the reproduction and
continuation of the human species, which is her only virtue [Ryabov 1999:
8-35]. However, this virtue rarely led to sainthood in the Middle Ages. It may
well be that women, who had less pronounced characters and were less indi-
vidualistic than men, were not considered to be subjects in their own right
[Ryabov 1999: 8-25]. Even if a woman became a respected mother, this was
not her merit or the result of her determined activities, but the consequence
of purely biological processes that took place outside and independently of the
female consciousness. In the hymn to Saint Anna, the idea of the non-subjec-
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tivity of the motherly feminoid is clearly expressed through the extolment of
genitals that are intended for childbearing rather than of the woman herself as
an individual:

(6) RAAPKEHHA AOPRECHA TROA AHHO, MKO MTPZ PKRHKOTA HALLEFO MPOBARAA FCH, RAAPKEHHAA
COLUA AMAPRE KOSAOHAA ECH MAEKOMZ NHTAKLLIX

‘Blessed are your loins, Anna, for they gave birth to the Mother of our life. Blessed are your breasts
that gave milk to Her who feeds’ (IX, 9, 111).

4. Conclusions

The results of the above analysis showed that the texts of menaia services con-
tain the traditional medieval views of the division of the sexes in society, their
functions, and their social status. The asymmetry of male and female natures
is seen to lie in the following:

1. The man is a perfect being, while the woman is an imperfect being
2. The only behavioural model for a woman is the behaviour of man

3. The woman should be subordinated to the man and imitate him in every-
thing

4. To attain perfection, the woman should behave like a man (dress in male
clothes, live in a male monastery)

5. External changes in a woman’s appearance promote the development of
male virtues (especially intelligence)

6. A woman on the path to sainthood must reject her sex, her corporality, and
her femininity

7. Menaia texts rarely contain cases of the combination of different gender
structures in one female individual (exception: Princess Olga)

8. The attainment of sainthood by women-mothers is also rare

The image of women in menaia services preserves and develops the traditions
of the Holy Scripture and the Sacred Tradition that are present in the works of
the Church Fathers. The analysis of the texts of services showed that, even in
those cases when a woman acquires masculine personality traits and becomes
capable of functioning in the male gender space, she attains this property not
as a woman but as a likeness of man with the exclusive aim of implementing an
extreme task: becoming a saint.



Thus the source of the higher social status of women in Old Believer
communities is not connected with Eastern Christian ideology as it is ex-
pressed in church hymns that have been incorporated into daily church ser-
vices. Most likely, this status is conditioned by the historical conditions of ex-
istence of Old Believer communities, in which the tradition of knowledge was
passed on to each of its members in accordance with the behest of Apostle Paul
and under threat of extinction. Today, sociologists speak about the activation
of women in all spheres of public life (administration, science, business, etc.),
and so the leadership of women in the spiritual domain, including religion, is
nothing exceptional today.
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On The Problem Of The Preservation Of
Old Believer Book Culture And Confessio-
nal Self-Awareness

A lot of stereotypes have been created over the many years of research on Old
Believers, their culture, life and worldview. The attitude towards Old Believ-
ers has ranged from derogatory and disparaging to reverent and admiring. As
A. Kartashev wrote as far back as 1924,

[Scholars] have passed from an official polemic or abstract theological
attitude towards Old Believers through all kinds of new methodological
approaches in historiography to a totally objective and even rapturous
depiction [Kartashev 2013].

Scholars must take an objective attitude towards their object of study. The de-
velopment of an objective scientific approach requires the rejection of the axi-
ological aspects that are implicitly present in most works on Old Believers that
we know of. The general public has a favourable notion of the fidelity of Old
Believers to tradition, which they consider to be infallible, and to their faith,
language and culture [Durnovo 1969: 42; Spassky 2008: 3]. Scholars support
such a view of Old Believers. In the introduction to her book, S. Nikitina writes
that she was lucky to observe in the course of archeographic expeditions

[how] people continue to harbour notions of a turning-point in Russian
history that took place in the mid-17th century during the age of church
schism: notions that determine the attitude towards life, church books
and cultural texts living in the oral and written traditions, in church
and secular songs and, of course, in the language, which is the heart of
culture [Nikitina 1993].

In his book History of the Russian Literary Language from the 11th to the 17th
Centuries (Mcmopus pycckoeo numepamyprozo sisvika XI-XVII 6s.), B. Us-
pensky writes that “the church pronunciation of Muscovite Russia has been
tully preserved in the reading practice of priestless Old Believers” [3rd edition,
Uspensky 2002: 126]. Nevertheless, Uspensky is not entirely coherent in his
views: he first says that medieval Russian book scribes were simultaneously
editors and even, to a certain extent, co-authors of books and then asserts
that, when dealing with 11th-century works that have come down to us in
14th-century manuscripts, we “can only make conclusions about the language
of the 14th century and not at all about the language of the 11th century”
[Ibid.: 89].
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Our notions of public consciousness in 17th-century Russia (whether
before the schism or after) are fragmentary and incomplete. We do not know
for sure which worldviews were typical of the inhabitants of Moscow, Smo-
lensk and Novgorod, what attitude they had towards books and "cultural” texts
and whether they differentiated between texts that lived in oral and written
traditions, considering language abstractly as a cultural phenomenon. After
all, a person that has neither the experience of a reader nor any specialised
education can objectively analyse the particularities of texts that are important
for his milieu only if he has a special mentality. For example, it is doubtful that,
lacking the methodological and factological framework that is at the disposal
of a modern scholar of Old Believer texts, a member of an Old Believer com-
munity could determine the age of a given artifact even approximately. Before
the Schism, the ability to write and speak Church Slavonic was the privilege of
the clergy [Uspensky 2002: 90]; after the Schism, the study of Church Slavonic
became a mass phenomenon in Old Believer communities (today, we connect
the world information revolution with the democratization of language). Al-
though Old Believer printing houses reedited liturgical books that had been
published before 1666, a lot of texts circulated in manuscripts:

Old Believers not only tried to give the manuscripts that they copied
an outer resemblance to printed books but also began (from 1667 on)
to call manuscript anthologies "books’, striving to make readers treat
them in the same way as official publications. Nevertheless, books were
copied not only by professional scribes (in particular, at the commission
of clients) but also by the readers themselves, which led to the appear-
ance of a large number of artless manuscripts that were often written in
primitive semi-ustav script [Beloborodov 2000].

As one knows, one of the external criteria that Old Believers used for de-
termining the origins of a book was the presence of clasps (cf. the word
6eszacmexcroiii 'without clasps': ”Schismatics derogatorily call all civil books
‘claspless’ [6e3sacmesnrvimu]”, wrote Vladimir Dal [1955, I: 63]). The origin
and functioning of popular fragments of liturgical texts in the form of charms
that were “sewn into hats” have been studied by folklorists [Alpatov 2004: 124].

Although O. Bakhtina and Y. Dutchak assert that ”a reader is a meta-
phorical image of Old Believer culture” [Bakhtina/Dutchak 2008: 286], it
should be said that this image is totally non-historic and characterises Old Be-
lievers only in a very general fashion. Old Believer book and everyday culture
is anything but homogeneous. Even if one agrees with the assertion that Polish
Old Believers came to the Great Duchy of Lithuania from ethnic Russian ter-
ritories (although the latter term does not have an objective historical meaning
in this context, in our opinion), it would be profoundly mistaken to say that
all the territories of the Muscovite Principality were homogeneous in culture



and language in the 17th century. Without a doubt, the isolation of each group
of Old Believers led to its consolidation and the emergence of its own holis-
tic worldview. Nevertheless, it is difficult to believe in the preservation of the
latter over a period of over 300 years in the conditions of geographical dis-
semination and of constantly aggravating ideological differences between Old
Believer groups.

This can be seen from the following remarks by Avvakum (Ava-
kum) Komissarov, a bookman of the Saviour’s confession and author of an
800-page treatise entitled Eternal Truth (Beunas npasoa), which may well be
the most extensive and comprehensive description of the ideological and dog-
matic foundations of the Old Believer movement after the Pomorian Answers
(ITomopcxue omeemvt). The reasons leading Avvakum Komissarov to write
the treatise are set forth in the Preface. On December 13, 1893, in the village
of Gramotina of the Sofronovskaya Volost of the Poshekhonsky Uyezd of the
Yaroslavl Governorship, a public discussion took place between schismatics
and Nikolai Kasatkin (Kosatkin), a missionary of the Yaroslavl Eparchy and
(incidentally) a former Old Believer. The "district dean Priest V. Alferov” and
five parish priests were also present at the discussion "before a crowd of peo-
ple”. Kasatkin asked the villagers eight questions about the foundations of the
organisation of the Old-Orthodox Church and about the concrete principles of
operation of Saviour’s religious communities. Komissarov’s polemical treatise
consists of detailed answers to these eight questions. In the preface to his work,
Komissarov, addressing Kasatkin directly, explains the reasons for his "long
silence” and describes the different circumstances that prevented him from
giving a written answer to his opponent immediately. Komissarov cites the ab-
sence of state, church or other types of public libraries in his rural district (yet
what Old Believer books could he have found in these libraries?!) and the lack
of mutual assistance and support in the Old Believer milieu, where no person
with ideas or written materials gave him ”a helping hand” [Vechnaya pravda:
Predisloviye 2]. It should be said that Komissarov takes his descriptions of the
persecution of schismatics not only from his confessional and personal experi-
ence [Vechnaya pravda: 205ff.] but also from generally available works on the
history of the schism that had been published by state presses. On ff. 214-216,
he cites G. Yesipov’s book Schismatic Affairs in the 18th Century (PackonvHuuvu
dena XVIII cmonemus, St. Petersburg, 1861) and paraphrases materials from
destroyed files of the Preobrazhensky Prikaz and the Secret Chancellery of In-
vestigative Inquiries and articles from the newspaper Golos (Ne 180, 1880) and
Russkaya tserkovnaya zhizn’ (especially G. Suvorin’s article "Russian Press” in
issue Ne 348 of 1893). These facts indirectly point to the lack of unity in Old
Believer communities, to the different educational and ideological levels of
their members, and to the differing attitudes to community affairs. They also
confirm the lack of reliable recorded book traditions and of a collective con-
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fessional memory, which Komissarov had to recreate with the help of external
”Nikonian” sources. Wojnowo inhabitants were unfamiliar with Komissarov’s
treatise, although notes written in pencil in the margins show that nuns at the
monastery had read it [Pociechina 2013: in press].

The unwillingness of Old Believers to speak with outsiders frequently
led to misunderstandings. E. Sukertowa-Biedrawina wrote,

When I visited a senile 82-year-old man in 1949 (he died in the spring of
1951), I asked him about the differences between the Old Faith and Or-
thodoxy. The old man raised two fingers (the fore and middle fingers) in
the air and pressed the others to his palm so as to say that the sign of the
cross was purportedly the principle difference. <...> A few days earlier,
a student from the Sociology Department of Warsaw University visited
the old man <...> to collect material for her master’s thesis. When she
asked him the same question, he was so taken aback that he did not
know what to say and asked her to come again the following day. When
the student returned, the old man was lying sick in bed [Sukertowa-
Biedrawina 1961: 58-59].

The evaluative tone of this passage ("a senile 82-year-old man”, "purportedly
the principle difference”, and "he did not know what to say”) shows the author’s
critical attitude towards the ignorance of Old Believers that do not understand
anything about their own faith. Scholars may be unaware that the unwilling-
ness of Old Believers to speak with outsiders can lead to an erroneous inter-
pretation of facts. I. Grek-Pabisowa critically assessed the conclusions (calling
them “hasty”) of the aforementioned student, who claimed that historical and
cultural traditions were lacking among Old Believers and asserted that they
did not know anything about their origins [Grek-Pabisowa 1999: 305-306].
Many centuries of persecution have taught Old Believers to be cautious,
to be wary of outsiders and not to trust them. This has led to the traditional Rus-
sian stereotype of Old Believers who would not even give a glass of water to an
outsider. For this reason, they are not ready to invite unknown people to their
home or tell them about their life and faith. One can imagine the extent to which
Masurian Old Believers trusted the teacher Martin Gerf$ (1808-1895) if they
allowed him to spend time together with them and to enter the prayer house
during services and showed him their books [Sukertowa-Biedrawina 1961: 44,
56]. Martin Gerf3 said that they did not allow him to touch the books and, when
he looked at them, an Old Believer ("Philippon”) turned the pages, as non-Old
Believers are never allowed to take the books into their hands. Moreover, Ger{3
reported that the Old Believers "revere their books, teach their children to re-
vere them, and always make the sign of the cross and bless the books before
picking them up. They do the same thing after reading. Married persons or
individuals that drink alcohol are now allowed to touch the books” [Ibid.: 61].



When we were on a field trip in Wojnowo with students, we carefully
asked the Wojnowo elder G. N. (born in 1928 in Gabowe Grady) about the
liturgical books that he had at home. Here is fragment of the dialogue:

— Na co paniom potrzebne te nasze stare ksigzki?
— Przeciez to sq zabytki!
— Ale teraz juz sq lepsze, nowe!"

Nowikow immediately showed his new editions of the Potrebnik (Euchologion)
and Psalter published by the Riga Grebenshchikov Community. Naturally, his
words show that books continue to be valuable for Old Believers. Last year, N’s
wife, an ustavshchitsa or service master (born in Wojnowo in 1940) showed us a
manuscript in quarto with at least 700 leaves that she had gotten as a gift from rela-
tives in Germany. Nevertheless, changing living conditions (including a growing
standard of living) have inevitably altered the attitude of Old Believers towards
books. The appearance of the contemporary technologies of photocopying and
computer word processing has made it obsolete to copy books by hand, just as the
technology of audio recording allows people to learn tone melodies aurally with-
out spending a lot of time studying kryuki notation or memorizing the znamena.

Our own experience of talking with Old Believers in rural areas suggests
that Old Believers have no concrete temporal reference points.

An old woman from Vetka, at whose house we lived as students during a
dialectological expedition in 1982, recalled how the communists burned down
a prayer house in Popsuevka during the period of collectivization and how she
took icons out of the fire with her bare hands. She had 16 icons in all at her
house. We do not know whether these were the icons that she had saved as a
young girl. Naive intellectuals, we tried to find out when these icons were painted:

”What century does your icon date from, Granny?”
What century? It dates from the beginning of creation
(ckanamupuas®)!”

The old woman believed that her icons had always existed. Today, after thirty
years of experience dealing with Polish Old Believers and with scholars of their
culture, seeing icons of “south-western” Old Believers, scrutinizing them and
holding them in my hands, and speaking with Professor Grazyna Kobrzeniec-
ka-Sikorska, a specialist in Old Believer icons, I suppose that the big icon with
vivid colours and new gilding that we saw and that the old woman recom-

! - Why do you ask about these old books of ours?
- But they're historical artifacts!
- Yet we have better newer books!
2 Cf. the words “skonivechny” and “iskonivechny” (Slovar’ russkoho yazyka XI-XVII vv., vol. 24, Mos-
cow, 2000, p. 226).
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mended wiping every day with a wet cloth was most likely painted in Vetka
quite recently.

In our conversations, the old woman did not identify herself with Old
Believers; like most of her fellow villagers, she said, ”We’re Russians (mockanu)”.
Did this manner of self-identification emerge as a result of many centuries of
persecution and the recollection of being repeatedly expelled from Vetka? Al-
though the theme of religion was taboo during the Soviet era, the old woman
spoke out fearlessly. She told us about the outrageous practices in the kolkhoz
and about how people killed all the birds in the fields and woods with fertil-
izers and herbicides. She did not say a word about religion, however. Did she
pray? Did she repeat the "daily prayer-rope for those in power”? The village
was tended by a "dyak” (rather than a priest!). He served an office for the dead
in the house next door, and we students were invited afterwards to commemo-
rate the defunct. Our hostess had neither books nor time to read them. It was
no accident that a plaque with the words "House in Exemplary Condition”
hung on her hut.

Two weeks of field work studying the "Russian dialects of Belorussia”
left an indelible impression upon us. Nevertheless, when the materials that we
collected were processed at the laboratory headed by Prof. A. Manaenkowa,
there arose doubts about the scientific validity of what we were doing. The un-
trained ears of students had difficulty identifying phonetic differences between
the pronunciation of Russians and Belorussians. Unable to fill out the long
questionnaires, some of the students wrote answers at random, while others
were more creative.

At the request of Prof. I. Semenenko-Basin, I asked Pomorian elders
whether they prayed for the tsar. A. Zhilko, Elder of the Riga Grebenshchikov
Community, declared that Pomortsy have never prayed for the tsar. Perhaps he
meant that they have never prayed for the tsar by name. Nevertheless, the Stat-
ute of Household Prayer (OveTakz pomainia moanTkn) or “Red Statute” pre-
scribes the traditional daily repetltlon with prayer | beads of a prayer for "those
in power and all people” (W ngeAegzRApIen BadeTH, B W Rekxa vaurkgz) [f 131].
The Wojnowo ustavshchitsa (service master) I. N. confirmed that a daily prayer
was recited for “those in power”. The Fedoseyan "Rite of Confession” prescribes
that the penitent be asked, "do you honour the all-merciful ruler of the father-
land?” (WOTENECTRIt IAgA KEEMHAOLTHEArO TELIARAH, f. 36V.). The contempo-
rary website of the Old Pomortsy-Fedoseevtsy contains the following text:

The state and the atheistic society are considered to be the servants of
the Antichrist. It is not the government that governs but the Antichrist
that is incarnated in each ruler in turn, with each ruler worse than his
predecessor. The notion of the government as a “servant of the Anti-
christ” means that praying for the government is tantamount to praying
for the triumph of the Kingdom of the Antichrist. If the government is



an “image of the Antichrist’, then everything that stems from the gov-
ernment also bears the mark of the Antichrist. Every code of civil or
criminal law is "a deceitful and anti-spiritual book hated by God”; gov-
ernment officials are the servants of the Antichrist; the heretical church
is the ”Jewish sanhedrin”; the supreme government is the Council of
the Antichrist”; and legal proceedings are a "Nikonian atheistic trial”

The world believes in the trinity, yet the latter is an impure and corporal
trinity, a most-impious trinity: civil society as the Serpent Devil; false
prophets in the guise of the false-doctrinal and impious church; and the
government of the Antichrist [http://www.staropomor.ru/index.html].

It is not known for sure when Wojnowo Fedoseyan Old Believers officially joined
the Pomorian creed. This may have taken place after World War I and the Rus-
sian Revolution when ties with Russia were cut and the community began to
work closely with the Riga Grebenshchikov Community. G. Potashenko identi-
fies three periods in the development of relations between priestless factions in
the Baltic States and Poland: the Fedoseyan period, the transitional Fedoseyan-
Pomorian period (from 1831), and the Pomorian period proper. As he writes,

By the early 20th century, most Old Believer communities in Lithuania
had become Pomorian. By the 1920s, all Old Believer communities in
Poland (together with the Vilnius Region) and Lithuania had apparently
become Pomorian. In Latvia, the absolute majority of Old Believer com-
munities had joined the Pomortsy by 1964 when the Rezekne Cemetery
Community became Pomorian. In Estonia, this process was apparently
complete by the mid-20th century, although there are 10 Pomorian and
one Fedoseyan community (in Raja) there today [Potashenko 2013].

The struggle of Paul of Prussia for the moral purity of the Wojnowo
Unmarried Fedoseevtsy, which led him to join the Edinovertsy, has left no
trace in the minds of present-day Wojnowo inhabitants. The question of the at-
titude towards marriage provokes their perplexity. E. Iwaniec searched for over
twenty years for information about the typography of Konstantin Golubov in
Pisz (Johannisburg) [Iwaniec 2001]. Nothing remains of the typography, while
the books that were printed in Pisz, including the Collection of Works about
Marrzage by Various Fervent Men (CROJHHIZ COMHHEHIN WO RpAKAKZ PASHKIKZ
PERHOCTHRIKZ MY?KEI), have become bibliographic rarities (no local inhabitants
have any today). The Potrebnik (Euchologion) published by the Publishing
House of the Riga Grebenshchikov Community in 2002 includes the "Rite of
Confession” in an abridged and generalised version. In contrast to this gen-
eralised rite, the Wojnowo manuscrlpt contains a number of 1deolog1cal tem-
poral indicators, such as HEWNPABAJELLIAH HEM MOMOUORZ, HAH HOKOREHOKZ
‘Do you exonerate Pomortsy or new-marrieds in any way?' Their inclusion in
contemporary texts would not be considered politically correct.
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Wojnowo Old Believers do not remember a lot about the nuns of the
monastery. No recollections about Yelena Dikopolskaya (Mother Eupraxia)
have come down to us, and we can only tenuously identify her on a photo-
graph. More information is available about Mother Antonina (Kondratyeva).
O. L., whose house stands next to the monastery, recalls that Mother Antonina
was strict yet gave children apples from the monastic garden. Mother of O. L.
told her that Mother Antonina was very pretty and, when she went to town,
she put on a fashionable dress and a hat with a veil, for which she was con-
demned by local inhabitants when they happened to meet her in the train.

R. D., an inhabitant of Galkowo, who comes from a traditional Old Be-
liever family, does not know Church Slavonic, although she has a university
degree in Russian Philology from the University of Warsaw. Although she
takes no special interest in the history of Old Believers and their ideology,
she told us about her early childhood and the entry of Soviet troops into East
Prussia.

In answer to my question about which liturgical books are used by el-
ders of Pomorian communities today elder of the Pomorian community of
Old Believers in St. Petersburg, wrote, "Pomorian Old Believers celebrate all
the services indicated in the menaia. As services are celebrated virtually only
on Sundays and feast days in most communities, a menaia service is celebrated
only if it falls on a Sunday. In addition to the menaia, one celebrates select ser-
vices to the Theotokos: the Pskov Icon (from the Trefoloy or Festal Menaion),
the St. Theodore Icon, the Tikhvin Icon, and the Icon ”Joy of All Who Sorrow”
(from a printed anthology), and the Korsun Icon (from a manuscript). A can-
on to Paisius the Great is also read from manuscript during occasional offices
(we do not do it in our community). One celebrates a service to Martyr Isidore
of Yuriev in Estonia, and one may also read canons to saints from manuscript
in certain places.” This letter suggests that services occur in prayer houses only
on Sundays and feast days and thus, the elder’s claims notwithstanding, far
from all menaia services are celebrated. Pomortsy complain about the lack of
educated elders that not only understand the content of hymnographic and
Biblical texts but are also familiar with the basics of Demestvenny chant. In
2006, the Grebenshchikov Old Believer Seminary reopened in Riga.

A study of the services that we transcribed in Wojnowo shows that only
a relatively small number of liturgical texts are used during services in the
Wojnowo prayer house. The same troparia and irmoi are repeated numerous
times during the service; they can be learned by heart, and thus one does not
always need to know how to read Church Slavonic. We have seen the eldest
inhabitant of Galkowo, Anna Krassowskaya, reciting by heart the text of the
Pascha Service instead of reading it from the Chasovnik (Horologion), which
she had opened at random. Not all members of the Wojnowo community are
able to read Church Slavonic. Young members of the Suwalki community



told me about their difficulties with reading Church Slavonic texts. With the
death of people who were born in the first few decades of the 20th century,
the knowledge of Kryuki notation has largely disappeared. I. N., ustavshchitsa
of the Wojnowo community, does not know the znamena: she sings chants by
heart after listening to tape recordings. Still, this year at Pascha, young Old Be-
lievers that had come from Berlin, Germany, to visit their relatives sung parts
of the Paschal Canon of John Damascene with books in their hands. At first,
N. did not understand our question about the use of the Synodik in Wojnowo
houses. Although the elder had two printed editions of the book at home (the
1989 Moscow edition in the Old Believer Prayer Book and the 1991 Riga edi-
tion), and its text is also found in the aforementioned manuscript anthology,
the word “synodik” was unfamiliar to the ustavshchitsa. When she understood
what I was talking about, N. called it the "universal” (scenerckas) book after
the titles of the articles.

Elder at Gabowe Grady and Chairman of the Head Council of the Old-
Orthodox Pomorian Church in the Republic of Poland published the text-
book Old Church Slavonic without Secrets (Starostowianski bez tajemnic) in
Bialystok in 2009. The textbook aims to assist "Old Believers living in Poland”
in the study of “the Old Church Slavonic alphabet”. It contains such traditional
texts as the "Tale of the Prayer Rope According to the Statute” and Dream of
the Theotokos”. Calling upon people to study “this wonderful and mysterious
language”, the author furnishes the texts printed in semi-ustav with a simplified
transcription in Latin characters. Moreover, some of the texts are rewritten in
civil Cyrillic, while the interpretations and commentaries are given in Russian
and Polish. Thus handbook provides clear evidence that not only oral speech
but also the textual tradition of Polish Old Believers reflects a somewhat differ-
ent nature of the process of the "interaction between man and book/religious
text” [Bakhtina/Dutchak 2008: 286] than one commonly believes.

Polish Old Believers were divided into two groups in the first half of
the 19th century (on July 20, 1930, the inhabitants of Wojnowo celebrated the
100th anniversary of the migration of a group of Old Believers to East Prussia)
and, over less than 200 years, the consciousness of the two groups has diverged
so much that Suwalki-Sejny and Augustéw Old Believers identify themselves
with Lithuanian and Latvian Old Believers, while Masurian Old Believers con-
sider themselves to be ethnically related to Germans. As Anna Zelinska writes,

Old Believers are a type of minority brought together by religion and
language. Nevertheless, if they are deeply aware of their religious and
linguistic distinctness, they do not attach a lot of importance to their
ethnicity. The historical knowledge of their origins is not important for
them. No accounts of the migration patterns and homeland of Polish
Old Believers circulate apart from the legend "About the Belomors (Po-
mors)” in the Augustéw community. The external group to which they
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relate themselves are the more numerous and better organised Old Be-
liever communities in Lithuania and Latvia rather than the Russian state
or the Russian people [Zielinska 1996, 46].

The Old Believers that live in Masuria and that were born and grew up in
Wojnowo, Galkowo, and other villages have a good knowledge of German.
At the same time, even if they begin a conversation in Russian, they switch
after an elementary phrase or two to Polish. An everyday conversation looks
approximately as follows. In 2006, after the funeral of Afimia Kuschmerz that
died a few days before Palm Sunday, the author of the present chapter was wit-
ness to the following dialogue between I. N. and O. L.. One of them reminded
the other about the festive service in the prayer house:

N.: — B BockpeceHbe, B BOCKpeceHbe!
L.: — Jo-jo, Palmsontag!
N.: — No to do widzenia!

Anna Krassowskaya, who willingly agreed to perform a Russian song at a meet-
ing with the members of a field trip, sung the German national hymn and then
“From the Island to Mid-River”, also in German, saying that she had learned
this song in school (German school). In reply to our question of whether she
knew any spiritual poetry (such as ITo denom nawum ‘For Our Sins, Mocag u
kamenv 'Toasaph and the Rock, etc.), she said that her grandfather (!) had sung
poetry. When we asked O. L. (born 1939), a Wojnowo Old Believer, to show
how spiritual poetry was sung, she performed the post-revolution soviet song
ITozabvim-nosabpouter ("Forgotten and Abandoned”) with a lot of feeling and
began to cry.

As far back as the mid-20th century, Prof. Wiktor Jakubowski of Jagiel-
lonian University wrote that Masurian Old Believers have not preserved their
folksongs, dances or rites in contrast to Old Believers living in the Biatystok
Voivodeship (today, the Podlaskie Voivodeship). Nevertheless, I. Grek-Pabisowa
managed to write down several fairy tales [of apocryphal origin — H.P.] in 1959.
All of this was most likely lost long ago. It is noteworthy that Martin Gerf3 writes
nothing about the folklore of the Old Believers (*Philippons”) [Jakubowski 1961:
95]. Nevertheless, Jakubowski argued that the further existence of Masurian Old
Believers as a distinct ethnic and religious group depends on their awareness of
their ties with the Russian people and its culture or, more precisely, on their abil-
ity to establish and support such ties [Ibid.: 102].

As far as we have observed, Polish Old Believers are more open and
less traditional than their Lithuanian and Latvian counterparts. Only 20
years ago, journalists from State Polish Television that were making a film
about Old Believer culture were not allowed to attend a service at the Saint
Nicholas prayer house in Suwalki, while members of the Ryabina Folk En-



semble were penanced for having performed the Russian song "Katinka” be-
fore a TV camera [according to Zoya Yaroshevich-Pereslavtsev]. In 2012,
all Polish scholars studying Old Believers were invited to a festive prayer
and a scholarly conference dedicated to the 100th anniversary of the Suwalki
prayer house. Nevertheless, the members of the Supreme Council of Old Be-
lievers of Poland refused to show us their liturgical books. The Old Believers
themselves, both from priested and priestless creeds, have begun to attend
and participate regularly in conferences on Old Believers that have been fre-
quently held in recent years.

In private conversations, one hears ecumenical phrases about the uni-
ty of all Christians, although a Fedoseyan would have been penanced (with
a thousand prostrations) at the beginning of the century for considering all
Christians to be equal or for eating or praying with them [Rite of Confes-
sion]. There is a sign in German and Polish on the doors of the prayer house in
Wojnowo asking visitors for donations. In his leaflet ”What a Christian Should
Know When Visiting Services in an Old-Orthodox Temple’, elder asks cell
phone owners to turn them off before entering a temple.

G. Potashenko’s research has shown that Lithuanian Old Believers were
mostly farmers [Potashenko 2006; Potashenko 2010: 36]. As to Polish Old
Believers that belonged to the Fedoseyan and later the Pomorian creed, they
also engaged exclusively in agriculture. This is also shown by our own study
of the Wojnowo manuscript "Rite of Confession”. Thus sociolinguistic studies
of Old Believers should take into account the model of the agricultural con-
sciousness. We believe that Bakhtina and Dutchak’s call to supplement "classi-
cal archeographical studies with socio-archeographical research so as to raise
them eventually to the socio-anthropological level” is also very pertinent for
the study of the language and culture of contemporary Polish Old Believers.
Fully agreeing with their assertion that systemic analysis is the only scholarly
method of working with social objects whose properties are conditioned by
the tenets, values and experience of different historical periods, we find the au-
thors’ "Rough List of Questions for Surveying Local Communities in Centres
of Traditional Book Culture” to be extremely interesting and useful [Bakhtina/
Dutchak 2008: 293]. The questions on the list represent four research aspects
and make it possible to study the origin, everyday life, worldview, and social
structures of Old Believer communities systematically. Using the survey meth-
odology developed by these scholars in Tomsk, one can compare survey results
and make conclusions about similarities and differences between Old Believer
communities in different countries. It should be said the description of the Old
Believer micro-society in the village of Nenoksa of the Arkhangelsk Region in
A. Kamalova and L. Savelova’s book Linguistic and Culturological Description of
a Northern Russian Village (JIunzeoxynomyponozuueckoe onucarue ceéepHoti
pycckoii depesru) follows a similar pattern [Kamalova/Savelova 2007].

177



178

The post-Perestroika period in Russia has witnessed people that have
been brought up in the ideology of atheism returning to God and the Church.
The specialised Orthodox term “churching” (souepxosnenue) has acquired a
new secular meaning in recent years: the preparation of adult members of Rus-
sian society for life in a church community. Whereas there is a clear secularist
trend in Polish society, especially among young people, that is also affecting
the Old Believer communities of Suwalki and Augustéw, the reverse is tak-
ing place in Russia and the former Soviet republics that are part of the Pol-
ish-Lithuanian Commonwealth: the number and population of Old Believer
communities is growing. In the conditions of the radioactive contamination of
part of the Vetka district, new Old Believer congregations have been registered
in Gomel. Old Believer councils actively use the Internet for publishing not
only information about the current state of affairs in their communities but
also, and more importantly, historical materials: digital versions of books and
manuscripts and scholarly works. Thus the religious consciousness of modern
Old Believers is developing before our very eyes. To determine the impact of
religious texts on the consciousness of modern Old Believers, one should de-
velop a special method for studying the reception of such texts and the under-
standing of their content.



References

Abramovich 1916 - A6pamosuy, . V., JKnutus cBatsix mydeHukoB bopuca u Ilmeba
u cmyx6s1 uM. [Terporpap.

Afanasy 1995 - Adanacnit (Caxapos), ermuckor. O npasgunke Beex cBaTbIX B 3emie
Pycckoit mpocusBIIMX U O CIy>k0e Ha ceil pasgHuK. In: YdeHble 3ammckn
Mockosckoro ITpaBocnasHoro Yausepcurera. Ne 1. Mocksa 1995. 118-131.

Afanasy 2000 - MonnTBa Bcex Bac cIraceT. Marepyasibl K )KU3HEOIICAHUIO CBATUTEA
Adanacus, emnckora Koposckoro. Mocksato\.

Akafist 1984 - Axaduct [Ipecssreit boroponuie siBleHus pagy 4ySOTBOPHBIA e
uKoHbI Jlep>kaBHBLA, [I>KOPAaHBUIIID.

Aksakov 1865 — Axkcaxos, V. C., 11 mas B Mockse. V3 nmucbma. In: KMS, 534-
-538.

Alpatov 2004 — Anmaros, C. B., BepecTsiHble rpaMOThl B KOHTeKCTe (ONBKIOPHOI U
nuTeparypHoit Tpagunun. In: [IpeBuaa Pych. Bompocel MenmeBucTukm. Ne 4
(18). 123-128.

Andreyev 1870 - Angpees, B. B., Packon 1 ero sHaueHume B HapOFHON PYCCKOI
uctopun. Mocksa.

APT - Iy6ounun, M. E. (coct.), AkTel Csrerintero Tuxona, ITarpuapxa MockoBcKoro
n Bcea Poccun, mospgHeiie JOKYMEHTBI M IIepeNNcKa O KaHOHMYIECKOM
IIpeeMCTBe BbICIIelt IIepKOBHOI BMacTu 1917-1943. Mocksa, 1994.

Azovskoye sideniye 1988 - IToBecTb 06 A30BCKOM OCafHOM CUAEHMM HOHCKUX
kasakoB. [TogrotoBka Tekcra H. B. Ilonbipko. In: [TaMATHUKM TuTepaTyphl
Hpesneit Pycu. XVII Bex. Kaura 1. Mocksa, 1988.

Bakhtina/Dutchak 2008 - Baxtuna, O. H./[Iytuak, E. JI., OT "kHurn unraemoir” K
ye/I0BeKY YMUTAIOLIEMY : U3 OIIbITa pabOTHI apXeorpaduaecKoit IKCIIeRNIIN
Tomckoro yHuBepcurera (1986-2006 rr.), In: TpaguumonHas KHura u
Ky/bTYypa HO3JHEr0 PycCKOro cpefHeBeKoBbs, U. 1, Kupmmindeckas kaura
B PYCCKOI1 UCTOPUM U KyIbType, pocmasib. 285-299.

Balashov 2001 - ITpot. Hukonait banamos. Ha myTu K muTypruieckoMmy Bo3poXKie-
Huio. Mocksa, 2001.

Beloborodov 2000 — bero6opopos, C. A., Crapoobpsifueckas pykonycHas Kuura In:
Ouepkn ncTopuu cTapoobpsAadecTBa Ypaaa U CONpefieNbHbIX TeppPUTOPHIl
/ C. A. Beno6opopos, 0. B. Kimtokusa, I1. V1. Manrunes, V1. B. IlounHckast.
Exatepun6ypr, 2000. JocTynHo B MHTepHeTe 1O afgpecy: <http://virlib.eun-
net.net/books/oldb3>.

Belyayev 1862 - VB. Benses. Casarple Koncrautun (Hapedennsiit Kupuan) n Me-
¢dopuit yumremu cmoBeHckme In: JlymienonesHoe uTeHMe, eXeMeCAYHOe
U3[jaHue OOIIeNOHATHBIX COYMHEHMIT TyXOBHOTO cofep>kannms. [on 3, yacTb
2. Mockaa, 1862. 331-363.

Bessonov 1865 -becconos, I1. A., B mamaATh nepBoyunteneil cnaBaacTsa. In: KMS,
449-109.

Bugayeva 2006 - byraesa, JI. B., ArMOHMMBI B OHOMAacTMY€CKOM IIPOCTPAaHCTBE
pycckoro si3pika. In: VsBectust Ha Hayuen nentsp ”Cs. Jacuit [lopoctoncku™
Cunucrpa kbM Pycenckn yuusep-curet ”Anren Kpnues” Ku. 1. Cunnctpa
2006.



180

Bugayeva 2010 - DByraesa, V. B., fI3pix mpaBocnaBHOW cdepbl: COBpeMeHHOe
COCTOsIHIE, TEHAEHIUM PasBUTIA. ABTOpedepar AUccepTaIy Ha COMUCK. Y.
CTeIleHU IOKTOpa GUIo/. HayK. Mockaa.

Bulgakov 1913 - Bynrakos, C. B., HacronbHass KHura mjs CBSIIEHHO-IEPKOBHO-
coyxureneit (COOpHMK CBelleHMII, KacaloI[UXCSA IPEVMYIeCTBEHHO
IIPAKTUYECKOIl HesATEeNbHOCTM OTE€YeCTBEHHOTO NyxoBeHcTBa). Kues, 1913
[Penpunt. Mocksa, 1993]

Buseva-Davydova 2007 -bycesa-[laBbigoBa, V. JI., "Cesaras Pycp”: x Bompocy o
copiep>kaHmy HoHATHA In: BecTHUK McTOpuy, MuTepaTypsl u UCKyccTBa. Tom
4. Mockaa.

Buslayev 1865 - Bycnaes, ®. I., ITo nosopy mamsatu c¢B. Kupumiia u Medopus. In:
KMS, 510-525.

Chapnin 2013 - Cepreit Yanuus. IlepkoBb B ocTcoBeTcKoi Poccuu: Bo3poxeHue,
KayecTBO Bephl, fyuanor ¢ obmiectBoM. CyObeKTVMBHBIE PasMbILIIEHNA O
HacTosAmeM 1 6ymyieM. Mocksa.

Chin ispovedaniyu - YuH ucnosegmanuro. Pykomucp u3 cobpanusa BoitHOBcKOro
MOHACTBIPSI.

Churilovsky 1909 - Yypunosckuii, H. ®., HoBas 6orocnyxebnas kuura: Munua
pononHuTenpHas — [Ipnbasnenns k LepkoBHbIM BeoMocTsM 1909, Ne 51—
52, 2441-2447.

Dal 1955 - lans, B. 1., TonkoBslii CTOBapb >KMBOTO BEMUKOPYCCKOTrO sA3bIKa. MOCKBa.

Deyaniya I-XI - [lesnnsa Cpsmennoro Co6opa ITpaBocnasHoit Poccurickoii Llepksu
1917-1918 rr. Mocksa, 1994-2000. T. 1-11.

Dimitry I-XII - Jumwnrpuit (Cam6bukmh), apxumern. MecsiecioB CBATBIX, BCEIO
Pyccxoro LlepkoBuio uny MeCTHOYTUMBIX, U yKa3aTe/lb IPa3[HECTB B YeCTb
ukoH boxxueit Matepu u CBATHIX yTOGHUKOB BoXXMMx B HallleM oTeuecTse.
Kamenen-ITogonbck, 1892-1895. Bpim. 1-4: CeHTA6pb-mexabpn; Tseps,
1897-19022. Boin. 5-12: fIHBapb—aBTyCT.

Dobrushina/Polyakov 2003 - J[o6bpyumnua, E. P./Ilomakos, A. E., Kopmyc
IIepKOBHOCTIABAHCKOTO  SI3bIKAa:  BO3MOXXHOCTM, METO[Bl  CO3JAHu4,
nepcriekTusel In: Bectuuk IICTTY. ®unonorus. III: 1 (31) Mocksa, 2003.
32-44.

Dostoyevsky I-XII - HocroeBckmit, @. M., CobpaHyue cOYMHeHMII B [BEHa[LATH
ToMax. Mocksa, 1982.

DSS I-1I - Hoxymentsr Casamennoro Cobopa IlpaBocmasuoit Poccuiickoit Llepksu
1917-1918 ropos. T. 1 (Ku. 1-2). IlpencobopHras padota 1917 roga. AKTbI,
oIpefe/IsABILIE IOPSIOK co3bIBa U mpoBefenus Cobopa. Mocksa, 2012.

Dugin 2010 - [Jyrumn, A. I, (2010), CrpykrypHas coumonorus, Mocksa:
AxazeMM4ecKuii IpoeKT. DIeKTPOHHbI pecypc. Pesxxnm foctyna: [9.06.2013]
<http://konservatizm. org/konservatizm /sociology/180509172730.xhtml>

Durnovo 1969 - [lypuoso, H. H, Beefienne B ncTopuio pycckoro sA3bika, MockBa.

Dutchak 2007 - Oyruak, E. E., VI3 "BaBunona” B “BenoBonbe”: afjanTaiiOHHbIE
BO3MOXHOCTM ~ TaeXHBIX OOIIMH CTapOBEPOB-CTPAHHMKOB  (BTOpas
nonouHa XIX — gagano XX B.). ToMck.

Dyachenko 2007 - [Ips4enxo, I, ITonHbI IIepKOBHOCIABSAHCKMII CTIOBapb. MockBa.

Evola 1996 - 9Bona, 0., (1996), Meradusuka mona, Mocksa.



Fedotov 1991 —-®epnotos, I, Cruxn nyxoBHble. Pycckas HapogHas Bepa [0 YXOBHBIM
cTuxaM. Mockaa.

Firsov 2011 - ®upcos, C. JI., Ha Becax Bepbl: OT KOMMYHUCTUYECKON PEIUTUN K
HOBBIM ~CBATBIM IOCTKOMMYHUCcTIYecKoit Poccun. Cankt-IletepOypr.

German PSTGU - IepmaHn (Beitn6epr) In: HoBomyueHuky, ncrnoBefHuKy, 3a Xpucra
HOCTpajjaBllle B Tofibl ToHeHMit Ha Pycckyio IIpaBocnaBuyio IlepkoBb B
XX B. OnexrpoHHblit pecypc: http://kuz3.pstbi.ru/bin/code.exe/frames/m/
ind_oem.html/ans.

Golubev 1913 - Tony6es, Brmapumup, TpexcoTmeTue BeIMKOrO BOCIIOMUHAHUA.
Mockaa.

Golubinaya kniga 1991 - Tony6unas kuura. Pycckue HapogHble fyxoBHbIe cTyxu XI-
XIX Bekos. / CocT., BCTynuT. ctaTbs u npumedanus JI. ®. Comomenxko u IO.
C. IIpoxmnHoit. Mocksa.

Gorky 1953 — Makcum Toppkuit. Peus Ha orkpbiTuu II Beecorosnoro Coespna Corosa
Bonnctayromux bes6oxunkos In: M. Toppkuit. Cobpanne counnenuit 8 30
1T. Tom 25. MockBa.

Gorchskov 2001 - Topiukos, A. V., Pycckas ctunuctuka. Mocksa.

Gorsky 1865 — Topckuii, A. B., CnoBo Ha genp namsatu cB. Kupnnna u Medopys. In:
KMS, 441-448.

Grech 1827 - Ipey, H. U, IlpakTudeckas pycckas rpaMMaTHKa, u3ganHas Hukomaem
Ipeuyem. Cankr-IletepOypr.

Grek-Pabisowa 1999 - Grek-Pabisowa, L., Staroobrzedowcy. Szkice z historii, jezyka,
obyczajow. Warszawa.

Grigorovich 1865 - Ipuroposuy, B. V., [IpeBHecaBAHCKMII MTAMATHUK, TOTOHSIOLINI
JKUTYIE CTIABAHCKIIX AIlOCTONOB, CBAThIX Kuputy 1 Medonyo. In: KMS, 235-270.

Grzybowski/Gluszkowski 2008 - Ixuboscknmit, C./Tmymxosckmit, M. (2008),
ColVONMHIBUCTNYECKAs CUTyallMsA CTapooOpsAnLeB B HepeBHAX labose
Ipoupsr u Byp (ITonbura). In: Pycckue cTapooOpsAALBL: A3BIK, KYIbTYPa,
ucropus. Coopuuk crareit K XIV MexayHapOfHOMY Che3Ry CIaBUCTOB.
Pen. JI. JI. Kacatkuu. MockBa. 200-214.

Gunn 1984 - I'ynn, I I1., Kaprononbcknit osepHbIii kpait, Mocksa.

Ilf/Petrov 1975 - Vinbsa Vined, Eerennii Ilerpos, 3omoToit TeneHok. Mockaa.

Il'ina kniga 2006 - VipunHa KHura. [peBHeuIMil CIaBAHCKUIT OGOromy>KeOHDII
coopuuk. PaxkcUMUIbHOE BOCIPOM3BEJEHNE pYKOIMCH. DunmHeapHo-
Crlapatuyeckoe — M3JlaHME  MCTOYHMKA € (UIOIOro-60rocIoBCKUM
KoMMeHTapueM, [logrorosun E. M. Bepemarnn. Mocksa.

Innokenty 1980 — MunoxenTtuii (ITpocBupuuH), urymesn. K ro6mnero Pycckoii Ilepksu.
In: ’Kypnan Mockosckoit ITarpuapxun 1980, Ne 9.

Ivanov/Toporov 1965 - VBanos, Bau. Bc./Tonopos, B. H., CraBsaHcKue A3bIKOBbIE
MOJieNMpYIOIyie CeMUOTUYECKIe CUCTeMBbl. Mockaa.

Iwaniec 1977 - E. Iwaniec, Z dziejow staroobrzedowcédw na ziemiach polskich XVII-
-XX wiek, Warszawa.

Iwaniec 2001 - Iwaniec, E., Droga Konstantyna Gotlubowa od starowierstwa do pra-
woslawia, Bialystok.

Jakubowski 1961 - Jakubowski, W., Z historii kolonij rosyjskich na Mazurach, "Slavia
Orientalis”, R. 10:, nr 1, 81-103.

181



182

Jaroszewicz 1989 - Jaroszewicz, Z., Zbiorek wierszy z zenskiego klasztoru staroobrze-
dowego w Wojnowie na Mazurach. In: Slavia Orientalis. XXXVIII. Nr 3-4.
1989. 463-475.

Jaroszewicz-Pierestawcew 1994 — Jaroszewicz-Pierestawcew, Z., Starowiercy w Polsce
iich ksiegi. Olsztyn.

Kamalova/Savelova 2007 — Kamanosa, A. A./Casenosa JI. A., JINHTBOKY/IBTYPOJIOTH-
JyecKoe OIMCaHUe CeBEPHOII PYCCKOI lepeBHM. APXaHTebCK.

Kartashev 2013 - Kaprames, A. B., CMmbIcn cTapooOpsndecTBa. IIEeKTPOHHDII
pokyMeHT. JoctymeH B VIHTepHeTe 10 appecy: <http://www.golubinski.ru/
ecclesia/kartashev/staroobrjad.htm>. [Jara gocryma: 2.06.2013.

Kaverin 2005 -Kasepun, H. [TpaBocnaBuas Mudonorna XX Beka. In: brarogarubiit
oroub, Ne 13. Mockaa, 2005. 3-10.

KchM (Korichnevyye minei — Brown Menaia) - Munes. T. 1-12 Mocksa, 1996-
-2000.

Knyazev 2008 - Kusses, [O. I1., AnpecatHoe 1 060011eHHO-TMYHOE 3HaYeHNs HOpM
2-ro muua. In: Tunammndeckue mopenu: Cnoso. [pennoxenne. Texct: C6. cT.
B decTb E. B. ITagydesoit. MockBa: fI3bIkn caBAHCKUX KyIbTYP. C. 364-379.

Kloss 2012 - Knocc, b. M., O npoucxoxpgennu HasBauusa ~Poccus’”. Mocksa.

KMS 1895 - Kupumno-MedopyeBckuit cOOpPHMK B HaMATb O COBEPIIMBIIEMCS
TBHICAYENETUN CTABAHCKOJ IMCbMEHHOCTM ¥ XpUCTMaHCTBa B Poccum,
U3[JaHHBII, TI0 oIpefeneHNo MoCKOBCKOTro 00IecTBa M0ONTeNell PyccKoil
cnoBecHocTH, M. ITorogmusiM. MockBa, 186510

Kerov 2005 - Kepos, B. B., MecTo >XeHIIUHBI B CTApOOOPASIECKOM 00IecTBe U
npennpuHuMarenvctse. In: JKenmuHa B cTapoobpsgyecTse: MaTepuars
MeXAyHapOgHOJ HayH.-IIPaKT. KOHQ., mocB. 300-meTuio ocHoBaHus Jlek-
CMHCKOU cTapoobpsmdeckoit obutemi. — IlerposaBonck: VMsg-po IlerpIV.

14-23.

Kolesov 2004 - Konecos, B. B., Ctoso u geno: VI3 ucropuu pycckux cnos. CaHKT-
[Tetp6ypr.

Koroleva 2006 - Koponesa, B. B., Iepman (Beitn6epr). In: IIpaBocnaBHas

suukionenus. Tom XI. Mocksa. 245-246.

Kotkov 1980 - Korkos, C. /., JIMHIBUCTNYIECKOE VICTOYHUKOBEHECHNE M MCTOPUs
pycckoro Asbika. Mocksa.

Kravetsky 1991 - Kpasenknii, A. I, M3 ucropuu Ilapemeitnoro yrenns bopucy u
[ne6y. In: Tpaguium fpeBHeliIIeil CIaBAHCKON MMCbMEHOCTDb M A3BIKOBAs
KYZIbTypa BOCTOYHBIX C/TaBAH. MockBa. 42-52.

Kravetsky 1995 1 - 1997_5 - Kpasenxuit A. I. OnbiT coBaps MUTYprUdecKux
cumBoOnoB. // CnaBssHOBeneHme. 1995. Ne 3, ¢. 97-104; Ne 4, c. 96-105; 1996 Ne
2,¢.87-97; 1997 Ne 2, c. 84-102; Ne 5, c. 108-112

Kravetsky 1996 - Kpasenkuit. A. I., bopuc VBanosnu Cose. In: YueHble 3ammckn
Poccuiickoro npaBocnaBHoro yHuBepcurera am. VMoanna borocnosa. Boim.
2. Mockaa. 21-30.

Kravetsky 1998 — Cpsmenubiit Co6op IIpaBocnasnoit Poccuiickoit Llepksu. V13 mate-
puanos Otjena o 6orocmy>xeHny, nponosefHdecTse 1 xpame. [logroroska
tekcTa ¥ koMMeHTapun A I. Kpasenxoro. In: Borocnosckue tpypnsr. C6. 34,
Mockga, 1998, 202-388.



Kravetsky 2008 - Kpaseukmit, A. I, Kourposepsa Mocksa-Cankr-Iletep6ypr B
3epKaJie IlepKOBHOCTaBAHCKOI opdorpadym. In: [IpuknagHa miHreicTuka Ta
JIHrBMUCTMYHI TexHOMorii. Megaling 2007. Kuis, 2008, c. 177-185.

Kravetsky 2010 - KpaBenjknit, A. I, JIMHIBUCTU9eCKIIE ¥ TEKCTOIOIMYECKIe CTaHAPThI
crHOpanbHbIX Tunorpaduit. In: JIMHrBUCTMYECKOE MCTOYHMKOBENEHME 1
UCTOPUSA PYCCKOTO NUTepaTypHoro sA3bika 2006-2009. Mocksa, 2010. 470-
502

Kravetsky 2012a — Kpaseuxmit, A. I, JIutyprudeckuit cammuspat XX Beka: A3bIKOBBIE
ocobeHHOCTN U Hpobrmemsl penenuuu. In: Latopisy Akademii Supraskie;j.
Vol. 3. Jezyk naszej modlitvy — dawnej I dzi$. Pod redakcja Urszuli Pawlu-
czuk. Bialystok 2012. 85-94.

Kravetsky 2012b - Kpasenknii, A. I, IlepkoBHast MucCHs B 310Xy HepeMeH (MeXAy
mpornosezplo 1 ayanorom), Hayunsi pegaxrop mpot. H. Banamnios, Mocksa.

Kravetsky 2013 — Kpasenxmit, A. I, [TerepOyprckue nomurnors! konna XIX Beka. In:
JIMHrBUCTIYECKO@ MICTOYHMKOBEIEHVE U UCTOPHSA PYCCKOTO TUTEPATYPHOIO
Aspika 2012-2013. Mocksa. 240-259.

Kravetsky/Pletneva 2001 - Kpaseukmit, A. [I./Ilnernea, A. A., Vcropua
LIepKOBHOCTIaBAHCKOTO s13bIKa B Poccyn (XIX-XX BB.). MockBa.

Krivko 2005 - Kpusko, P. H., YTouneHue naTupoBKu ipeBHETIIIETo CIIMCKa CTaBAHCKOI
CTyKe6HOI MMHenm 3a aBrycT. In: JIMHTBUCTMYecKas repMeHeBTHMKA 1.
C6opHuk B yectb 70-nmetus npodeccopa I. I. [Jobponomosa. Mocksa 2005,
90-110.

Krivko 2010 - Kpusko, P. H., K IMHIBMCTMYECKOMY MCTOYHMKOBELEHUIO
CTaBSHCKUX CITY)KeOHBIX MUHell Ha aBTYCT: JaHHble aPOHCKUX PYKOMMCEIL.
In: Karapmunxuit 0. B., MonpmoBan A. M. (pen.) JImHrBucTiMdeckoe
ucrtouyHukopenenne. 2006-2010. Mocksa 2010, 38-57.

Krylov 2009 - Kpsunos, I., mpot., KumwkHaas cnpasa XVII Bexa. BorocmyxeOubie
Munen. Mocksa.

Kuznetsov 1900 - Kysuenos, /. V., Ilokposckuiit (cB. Bacums Braxennoro) co6op
B Mockse; Jlo6Hoe Mmecto : CBarble Bacwmmit u Voann, Xpucra pagu
ropopusble / Cocr. cam. V. V1. Kysnenos. Mocksa : K. A. @uep.

Kuzminova 2000 — KyspmunoBa, E. A., Ipammaruxu JI. 3usanna u M. CmoTpuixoro.
Cocr. E. A. Kyspmunosa. Mocksa.

Labyntsev/Shavinskaya 1999 -Jla6bianes, 10. A./ IllaBunckas, JI. JI., Bemopyccko-
YKPaMHCKO-PYyCCKas IIpaBOCTABHAsA KHIDKHOCTb MeXBOeHHOI [lombuim.
Hccnenoanus u my6nmkanyu. MockBsa.

Leonid 1891 - Jleonng (Kasenuu), apxum. Cpstas Pych nnm cBefieHMs 0 BCEX CBATBIX
U HOABIDKHUKaX 6rarodectus Ha Pycu (mo XVIII B.), o61je- 1 MeCTHOYTH-
MBIX, MI37I0KEHHBIX B Tab/MM1ax, ¢ KapToo Poccyy u mranoM KneBckux me-
mep: Cripas. KH. 110 pyc. arnorpaduu. Caukt-IletepOypr.

Litvinceva 2012 - JIutBmunesa, K. B., Hommuauus, turynoBanue u obpaleHue
B penuruosHoMm pauckypce. In: Jlormueckmit aHanmmus Asplka: Afpecanmys
muckypca. Mocksa. 165-176.

Lomonosov 1952 - Jlomonocos, M. B. (1952), Poccumiickas rpammarukaioo In: M. B.
JlomoHocoB, IlonmHoe cobpanme coumHenuir, T. 7, Tpymsl mo dumonorun
1739-1758. Mocksa-Jlennnrpaz. 389-579.

183



Lozinsky 1967 - Ilpor. P. P. Jlosunckuit. Pycckass nmuTyprudeckas IUCbMEHHOCTD
(ITlyTn MCTOPMYECKOTO PasBUTUA U aHAMN3 OOTOCIOBCKOTO COfIepXKaHUA).
Koctpoma. (Pykomncs 6ubnmorexn MIIA).

Lyudogovsky 2003 - JIromorosckmit, . b., CoBpeMeHHBDIT 1}epKOBHOCIABIHCKUI
MUHeVHBI Kopryc. In: JIMHIBUCTHMYECKOE MCTOYHUKOBEJIEHNE U MCTOPUs
pycckoro sAspika. 2002-2003. MockBa.

M_kab - Munmus. Kues: Tunorpadus Kneso-Ileuepcxkoii mapsr, 1893 (Penpunr: M.:
MockoBckuit CpeTeHckmil MOHAcTBIPD; I1paBuiio Bepsr, 1996 — 1997)

M_zel _sent-avg — Musnes. Cents6pb-aBryct. Mocksa, 1978-1989

Mansvetov 1883 — Mancseros V. Kak y Hac mpaBunnch LiepkoBHbIe KHUTH. Martepu-
an i uctopuy KHykHot cripasbl B XVII crometnn. (ITo 6ymaram apxusa
tunorpadckoit 6ubmorexu B Mockse). Mocksa, 1883

Mansvetov 1884 — Mancseros V. Kak y Hac npasmwmich Tummk u Mmyaen. O4epk us
ucropuu KHkHoI cripaBbl B XVII cronetnn. Mocksa, 1884

Manuil II - Die Russischen Orthodoxen Bischéfe von 1893 bis 1965. Bio-Bibliogra-
phie von Metropolit Manuil (Lemesevskij). Teil. II. Erlangen, 1981.

MD 2005 - MuHes gononHuTenbHas. Beim. 1. Mocksa, 2005

MD 2006 - MuHes gononHuTenbHasg. Mocksa, 2006

MD 2008 - MuHes gononauTenbHas. Beim. 1. MockBa, 2008

MD 2008a — MuHes gononauTenbHas. Mocksa, 2008

Medvedeva 2012 - Mensenesa JI.I1. Kuuronspganue pycckoii IlpaBociasnoit Llepxsu:
1945-2009 ([Jyccepranys Ha cCOMCKaHVe YYEHOI CTelleH) KaHANAATa YICTO-
PUYECKUX HayK.)

Money 1955 - Money J., Linguistic resources and psychodynamic theory, ”British
Journal of Medical Sexology”, vol. 20. 264-266.

Naumov 1996 ~Naumow, A., Wiara i Historia. Krakow.

Nechunayeva 2000 ~Heuynaesa, H., MuHes Kak TUII C/IaBSHO-TPEYECKOTO TEKCTa.
Tannun.

Nikiforova 2012 - Hwukndoposa, A. 0., V3 wucropum Mwunen B Busanrum.
Immuorpaduyeckne mamsatHuky VIII-XII BB. M3 coOpaHus MOHACTHIPA
Caaroit Exatepunst Ha Cunae. MockBa.

Nikitina 1993 ~-HukntnHa, C. E., YcTHas HapofiHas KyIbTypa U A3bIKOBOE CO3HAHIUE.
Mockaa.

Nikolsky 1896 - Huxombckmit, K., Marepuansl fas MCTOPUM WCIPABIEHMS
6orocnyxeOHBIX KHNI, 00 WCIIpaBIeHMM YCTaBa I[epKOBHOTO B 1682
rony n Mecaunbix MuHeil B 1689-1691 ropy. In: ITamaTHukM fgpesHeit
mucpMeHHOCTH, T. CXV, Cankr-Iletep6ypr, 1896.

Odoyevsky 1958 — OpoeBckuit, A. V1., ITonHoe cobpaHye CTUXOTBOpeHMIt. JIeHuHTpag,.

Orzechowska 2012 - Orzechowska, I, BoitHOBCKMIT CUHOIVK.
JInHrBOKYNBTYpONOrMYecKoe onucanme. Olsztyn.

Panchenko 2012 -ITanvenko, A., ViBaH 1 SIKoB — HeOOBIYHBIE CBATbIE 113 OONMOTHUCTON
MecTHOCTH. Mockaa.

Pasko 2007 - Pasko, D., Jezyk staroobrzedowcow z Gabowych Gradéw i Boru — ro-
syjska gwara wyspowa czy polsko-rosyjska hybryda jezykowa? In: Literatury
i jezyki wschodniostowianskie z perspektywy poczatku XXI wieku, Red. A.
Ksenicz, B. Tichoniuk, Zielona Géra. 319-324.



Pesni Dzhemsa 1987 - Ilechu, 3amucanuble s Pudapma xemca B 1619-1620
rr. (ITogroroBka tekcra I. M. Ilpoxoposa). In: IlamMATHUKYM nuTepaTypbl
Hpesneit Pycu. Konen XVI - nayano XVII Bexos. MockBa.

Pletneva 2013 - ITnetHeBa. A. A.. Jlybounas bubnus: TekcT u untarens. Mocksa.

Pletneva/Kravetsky 2009 - Kpasenxwit, A. I/ Ilnernera, A. A., CJIY)KBA,
I[TPOMBICEJI, PABOTA: x wuctopmm cnoB u mnoHAtwmit. In: Ouepkn
MCTOPMYECKON CeMaHTMKM PYCCKOTO A3blka paHHero Hosoro spemeHm.
Mocxksa. 102-200.

Pochinskaya 2012 - ITounnckas, V1. B., Kuuromneyaranre MoCKOBCKOTO rOCyfapcTBa
Bropoii monmoBuHbl XVI - Hauama XVII BekoB B 0Te4eCTBEHHOI
ucropuorpaduu: KOHIEIINY, TpobIeMbl, TUIoTe3bl. EkaTepnHOYpL.

Pociechina 2013 - ITorexuHa, E., Viaganue "Beunoit IIpaBasr” ABBakyma Komnccaposa
u3 cobpaHysA BoITHOBCKOTO MOHACTBIPSA: CMBICT 3aMETOK Ha IOJIAX: in press.

Pogodin 1862 - IToromus, M. I1., Oxpy»HOe mocnanue K cnaBsiHaM, 1862 roga, MapTa
25 B menp binarosemenus. In: KMS. 542-549.

Popov 2013 - ITomnos, A. B., [TpaBocnaBHble pycckue akapucTbl. Mocksa.

Potashenko 2006 - IToramenxo, I. B., Craposepue B JIutse. Bropas nonosuna XII -
Havano XIX BB. VIcTopusi, [OKYMEHTbI U MaTepuansl, Vilnius.

Potashenko 2010 - Iloramenko, I. B., Craposepst B JlutBe (1918-1940). In:
Staroobrzedowcy za granica, Torun.

Potashenko 2013 - IToramenxo, I. B., Puxckas dpenoceeBckast oOmmHa 1 IpUHATHE
6pako B XIX B. JoctynHo B VHTepHeTe mo ampecy http://samstar-biblio.
ucoz.ru/publ/95-1-0-112. Joctym 8. 07.2013.

Pravda o religii 1942 - IIpaBzna o penuruu B Poccuu. Mockosckas Ilarpuapxus.
Proslaveniye loasafa 2011 - ITpocnaBnenne Caarurens Voacada Bernropopckoro.
Joxymentsl, Coct. mport. Oner Kobeu, A. H. Kpynenkos. benropog.
Pushkin - Iyuxus, A. C., bopuc Togynos. In: A. C. Ilymkun, [TonrHoe cobpanne
courHenmit: B 10 T. — Jleannrpag. 1977-1979. T. 5. Eerenuit Onerun. JJpa-

MaTudeckue rnpoussegennd. 1978, 187-285.

PVL 1978 - IloBecTb BpeMeHHbIX 7eT. In: [TamaTHuky nurepatypsl [pesneit Pycn.
Hauano pyccxoit murepatypsl. XI-XII Beka. Mocksa.

Rezolyutsii 1924 - Pesomonmu IIpegco6opHoro cosemanus 1924 r. // llepkosHoe
o6HOB/IeHNe, 1924, Ne 7-8.

Rovinsky I-V - PoBunckuit, [I. A., Pycckue Hapopusie kaptuaku. T. I-V. Canxr-Ile-
TepOypr, 1881.

Rudi 2011 - Pygu, T. P, VI3 ucropuu pycckoit armomoruy Hadana XX B.. M3HaHue
“BepHOro Mecslec/oBa BCeX PYCcCKMX cBATBIX. In: Pycckas armorpadms:
Viccnenoanus. Marepuanst. [Ty6mmxarym. CankT-Iletep6ypr. T. 2. 309-318.

Russky futurism 2000 - Pycckwit ¢yrypusm. Teopus. Ilpaxtmka. Kpurwmka.
Bocriomuanus, Cocr. B. H. Tepexuna u A. I1. 3umenkos, Mocksa.

Ryabov 1999 - Ps6os, O. B, Pycckas ¢punocodus xencrsenHoctn (XI-XX Bexa),
ViBanoBo, Mspatenbckuii nentp “HOHoHA”

Semenenko-Basin 2010 - Cemenenko-bacun, VM. B., CBATOCTD B pycCKoil
IpaBOCTaBHOM KynbType. Vicropusa nepconndukanum. Mocksa.

Shkola 1997 - IlIkona 1jepKOBHOJ cMYTBHI. 117106 OOHOB/IEHYECKOI ~KaTeXmM3ayn .
Mockaa, 1997.

185



186

Slavyanskiye dela 1863 - CnapsHckue fena (IMCbMO PYCCKOTO B pemakuuio). In:
IyxoBHas 6ecena. Cankt-IletepOypr, 1863. T. 17, Ne 3. 88-96.

Slutsky 1913. - Cnyuxwuit, M. 1., 300-71etue apcTBoBaHmsA 671arocnopeHHoro JJoma
PomaHnoBbIx. CaHkT-IleTepOypr.

Slezkin 2005 — CrnesxuH, 10., Opa Mepkypusi. EBpen B coBpemenHoM mupe, Mocksa.

Sluzhba 1930 - Crny>x6a Bcem cBATBIM B 3eMyie PoccuiicTeit mpocusaBiyM. ITapmx.

Sluzhba Yermogenu 1917 - Cny>x6a csatutento u yygorsopuy Epmoreny. Vspanne
MockoBckoro bonbinoro ycrenckoro Co6opa. Mocksa, 1917.

Sobraniye opredeleny I-IV - Cpsamennsiit Cobop IIpaBocmaBHoit Poccmiickoir
Llepxsu. CobpaHye ompepeneHMii X OCTaHOBIeHMII. Boim. 1-4. Mocksa,
1918. [Penpunt: MockBa, 1994].

Sovremennoye obnovlenchestvo 1996 - CoBpeMeHHOe OOHOBIEHYECTBO -—
IIPOTECTAaHTM3M ~BOCTOYHOro o6psiza”. Mocksa, 1996

Spassky 2008 — Criacckuii, . I, Pycckoe muryprideckoe TBopyecTBo. Mocksa.

Sreznevsky 1902 - Cpesnenckuii, V. M. (1893-1912), Matepuansl s croBaps
IPeBHEPYCCKAro A3bIKa MO NMUCbMEHHBIM IaMATHMKaM. B 3-x TT. CaHKT-
[TetepOypr.

Sukertowa-Biedrawina 1961 - Sukertowa-Biedrawina, E., Filiponi na ziemi Mazur-
skiej. In: Komunikaty Mazursko-Warminskie, nr 1. 39-67.

Suprun 1996 - Cynpys, B. ., Xpuctranusanusa pycckoro uMmeHHuka. Mocksa. 53-58.

Suprun 2001 - Cynpyn, B. V., AHTpOIIOHMMBI B BOKAaTMBHOM YIOTpPeOTIeHMN.
In: MsBecta YpanbcKoro ro-cyfapCcTBeHHOro YyHmBepcureTa. Ne 20.
ExaTepuno6ypr.

Sursky 2008 - Cypcknit, V. K., Oter; Moann Kponmragrckuit. Mocksa.

Tarasov 1995 - Tapacos, O. I0., Vikona 1 6narogectre. O4epKkyt UCTOPUY KOHHOTO
lena B mMIiepatopckoit Poccun. Mocksa.

Tetzner 1902 -Tetzner, E, Die Slawen in Deutschland, Braunschweig.

Tikas 2011 - Tuxac, Y. O., JKenmmHa B O6eCIOIOBCKOM CTapOOOPARYECKOM
coobecTBe Bo BTopoit monosyHe XIX — Havyane XX BB., aBTOped. Ayc. Ha
COMCKaHMe Y4. CT. KaHJ. UCT. HayK, CaHKT-IleTepOypr.

Tikhomirov 1968 - Tuxomupos, M. H., Pycckas kynsrypa X-XVIII Bekos. Mocksa.

Tolstoy 1988 — Toncroit, H. V., Victopus u cTpyKTypa CIaBSHCKUX JTUTEPaTypHBIX
A3BIKOB. MocKBa.

Troitsky 1886 — <J1.Tpounxuit>. [IpaBocnaBublil BocTok B MunyB1IeM rogy. MockBa
LlepkoBHBIT BeCTHMK, M3aaBaeMbplit ipy CaHKT-IleTepOyprckoii ByXoBHOI
akapemun 3a 1886 r. Ne 2. Cankr-Iletep6ypr. 19-20.

Tsaritsa 2007 — Llapuia HebecHas — [ep>xaBHas [IpaBurenpuuna 3emmu Pycckoii.
Cocr. C. B. ®omun, Mocksa.

Tseytlin/Vecherka/Blagova 1999 - Ileittinn, PM./Beuepka, P./bnarosa, 3., Crapo-
craBsAHCKUIT cnoBapb (1o pykomncsam X-XI Bexos). ITox pepn. P. M. Lleittns,
P. Beuepxu n 3. brarosoii. 2-e usp. Mocksa.

Tsvetayeva 1971 — Mapuna LBetaesa. Jle6egunnlit ctas. [Tepexorn. ITaproxk.

TTs 1992 - Tpuopb nBeTHasA. MockBa.

Turtsova 2007 - Typumosa E. JI. CuMBommyeckyue HauMeHOBaHME JIUIl B TEKCTe
“ITyrarunoit munen”. In: IlpaBocimaBHbIT cobecenuuk, Ne 1 (14) 2007 (a).
109-116.



Uspensky 1969 - Ycnenckuit, b. A., V13 ucTopun kaHOHMYeCKUX MMeH. MockBa.

Uspensky 1989 —Ycnenckuit, b. A., SI3bikoBas cuTyanus u sA3bIKOBOE CO3HaHUE B
MockoBckoit Pycu: BocnipusaTIe 11epKOBHOCTABAHCKOTO M PYCCKOTO A3bIKa
[ucropms Lepksnu]. In: Busantus u Pycs. Mocksa. 206-226.

Uspensky 1995 - b. A. Ycnenckuit. VicTopust pyccKoro MuTepaTypHOTO sA3bIKa Kak
MeXXCIaBAHCKaA aucuuiviHa. In: Bonpocs! A3bikosHaHuA. 1995, Ne 1. 5-14.

Uspensky 2000 — Ycnenckuit, B. A., bopuc u [ne6: Bocnipuarye ucropuu B [IpesHeit
Pycu. Mockaa.

Uspensky 2002 — Ycnenckuit, B. A. (2002), McTopus pycckoro IuTepaTypHOTo s3bIKa
(XI-XVII BB.). Mspanne 3-e ucrnpasieHHOe ¥ JOIIONHEHHOE, MOCKBa.

Vechnaya prawda — Beunas npaspa. V3ganue ctapoo6psgueckoit tunorpaduu, 1895
r. (2).

Vereshchagin 1980 - Bepemarun E. M. JIMHrBOCTpaHOBe#4ecKas TeOpys CTIOBa.
Mockaa.

Vereshchagin 2012 - Bepewarus E. M. (Tlepe)ocMbiciieHne MMeHM CaKpanibHOTO ML
Kak cTparerns (anbTepHa-TUBHOI) afipecaliiy B PeINTUMO3HBIX TeKCTaxX. In:
Jlormdeckuit aHanus sA3bika: Agpecanus guckypca. Mocksa. C. 151-164.

Verny mesyatseslov 1903 — BepHBbIil MecsALeCTIOB BCeX PYCCKMX CBATBIX, YTMMbIX
MOJIeOHAMM ¥ TOP>KECTBEHHBIMM JIUTYPIMAMY OOIIELIepKOBHO ¥ MECTHO,
COCTaBJIEHHBI 110 loHeceHnAM CBATeIIeMy CMHOMY TPEOCBAIIeHHBIX BCeX
emapxuit B 1901-1902 rogax. Mocksa.

Voloshin I - Maxkcummumnan Bomomnn. Cobpanme coumHeHnmii. ToM mepBblil.
CruxoTBopeHus u noamul 1899-1926. Mockaa.

Voznesensky 1996 - Bosuecenckuii, A. B., Crapoobpspueckue uspanus XVIII -
Havana XIX Bexa. BBenenue B usyuenue. Cankt-IletepOypr, 1996.

Voznesensky 2008 - Bosnecenckmit, A. B. (2008), Vctopus cmaBsHCKOJ IIe4aTHON
ncantupu: Mockobckas Tpagunua XVI-XVII Bexos: mpocTas ncanaTupb.
ApropedepaT Ha COUCKaHMe YYEHOI CTeNleHM NOKTOpa (UIONOTHMYEeCKUX
Hayk. CaukT-ITetepOypr.

Vzdornov 1986 - Bspopuos, I. V., VicTopusa OTKpbITMA M USY4eHMs PYCCKOI
cpenHeBekoBoil xxuBonucu. XIX Bex. Mockba.

Yagich 1886 - fruy, V. B., Cny>xeOHble MIUHeN 3a CeHTAOPDb, OKTAOPh U HOAOPH B
LIEPKOBHOC/IAaBAHCKOM Ile-peBOfie II0 pycckuMm pykonmcsaMm 1095-1097 r.
Canxr-ITetep6ypr.

Yevdokimova 2009 - Espoxmmona 0. K. ImMHorpadus - “LBeT fpeBa >XU3HU
Lepksu Xpucrosoir”. MnTepspio 12 suBapsa 2009. http://www.bogoslov.ru/
text/370167.html.

Yungerov 2013 - IOnrepos, I1. A., Beenenne B Betxmit 3aBer.

Yusov 2009 - IOcos, E. E., Immuorpapus mnpasguuka Iloxposa IlpecssToi
boropopniibl Kak MCTOYHMK M3Y4eHUs PYCCKOTO JMUTEPATYypPHOTO A3bIKA.
ApropedepaT ayccepTalMy Ha COMCKaHME yde-HOU CTelleHV KaHAujaTa
¢dunon. Hayk. Mocksa.

Zhitiya Svyatykh 2003-2004 — JKnuTus cBATBIX 10 M3TOXXEHUIO CBATUTENA [JMUTPUS
mutpononura Pocrosckoro. Mecsar asryct. bapnayn, 2003-2004.

Zhitiye Avelya 1995 - JKutue mpemopob6roro Aserns mpopuuarens. Vsp. Cssaro-
Tpounikoro Hoso-TomyTBrHa MOHACTBIPSL.

187



Zhivov/Uspensky 1987 - JKusos, B. M./Ycnenckmit, b. A., ITaps u bor. CemnoTndeckne
aCIeKThl CaKkpammsanuu MoHapxa B Poccum. In: f3bikm KynmbrTypel 1
po6ieMsl TepeBoAuMocTi. MockBa. 47-153.

Zhivov 1994 - JKusos, B. M., Cssarocts. Kparkmit crnoBapp armorpaguyeckux
TepMMHOB. Mockaa.

Zhukovsky I - ITonnoe cobpanue counnennit B. A. XKykosckoro B 12 Tomax. Ilox
pemakuyeit A. C. Apxanrenbckoro. T. 1. Mocksa, 1902.

Zielinska 1996 - Zielinska, A., Wielojezyczno$¢ staroobrzedowcow, mieszkajacych
w Polsce. Warszawa.



