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Abstract 

This thesis analyzes of the works of St. Dymytrii, Metropoiitan of Rostov 

(1651-1709) within the context of late seventeenth and early eighteenth- 

century Orthodox Slavic religious philosophy, Christian post-Renaissance 

religious thought and Early Modem rhetoric. The primary text is the author's 

Spiritual Alphabet; secondary texts include his sermons, saints' lives and 

dramatic works. The methodology employed is a synthesis of these texts that 

dernonstrates the author's application of the five principles of rhetoric- 

invention, disposition, elocution, memory and pronunciation 40 a sequential 

and orderly program for the acquisition of spiritual knowledge. Chapter one 

discusses the souk inventivenesç. Dymytrii's concept of spiritual inventiveness 

is deeply rooted in Christian ethics, neo-Platonic philosophy and a 

Renaissance humanist emphasis on philology and rhetoric. Chapter two 

discusses the soul's disposition. The human being's happiness depends upon 

the harrnonious agreement of al1 his component parts: the body, the interior 

soul, the exterior soul. Chapter three discusses the souk elocution. Spiritual 

elocution is the task of giving force to spiritual understanding through good 

deeds and acts of charity. Good works constitute the power and eioquence that 

accompany spiritual inventiveness and harmonious disposition. Chapter four 

discusses the souk memory. Spiritual rnernory entails sensibility and good 

perception in the work of spiritual living. The senses may easily lead the 

Christian astray if he does not possess the requisite mindfulness that tempers 

his perceptions and allows him to discern between truth and falsehood. Chapter 

five discusses the soul's pronunciation. Spiritual pronunciation consists of the 

human being's dialogue with God through prayer. It is a voluntary and 

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



This thesis proposes that neo-Platonic philosophy, rather than 

Aristotelian, was dominant in Dym ytrii's writing . In this respect it constitutes a 

new interpretation of Dymytrii's theological thought and literary work, since 

Aristotelianisrn is generally considered the dominant philosophical ground of 

early eighteenth-century Russian and Ukrainian culture. The thesis 

demonstrates that Dymytrii's rhetorical and neo-Platonic approach for the 

acquisition of spiritual wisdom originated in his desire to conciliate Western 

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



For my maternai grandmather. 

Anne (née Bednarska) Zowtuk 



Preface 

Style 

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

Transliterat ion 

My principle of transiteration from Cyrillic is to render the transliterated text as 
readable as possible, while at the same tirne allowing the reader to reconstruct 
the original text with reasonable proximity: 

1. Simplified Library of Congress in chapter text: no soft and hard signs; 
surname ending -sfkyi is simplifed as -sky (e.g. Stefan lavorsky). No ligatures 
are used. 

2. Modified Library of Congres in footnote citations and bibliography: soft and 
hard signs represented by (') and (") (e.g. Stefan lavors'kyi). Also used for 
linguistic material in text. Nineteenth-century Russian titles are modernized: i.e., 
hard signs at the end of words are removed. No ligatures are used. 

According to Makhnovets (Makhnovets' 1 : 374) . . . 

3. Church Slavonic alphabet is transliterated using a modified civil Cyrillic 
alphabet. The jus characters A. x are replaced with a and m. The theta e, psi Y? 
and izhitsa v characters are retained (e.g., Iiaverm, n ~ n a n % ) .  

Use of brackets and parentheses: 

1. brackets are used as parentheses within parentheses; 

2. brackets are used for my editorial insertions, explanations into quoted text; 

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

Roman numerals and classical citations: 

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

Hence: 

Cicero, De Oratore, Vans. H. Rackam (London: Cambridge UP, 1942) 
Il l .xx.76. 



is given as: 

Cicero, De Oratore; t ram H. Rackam (London: Cambridge UP, 1942) 
3.20-76. 

But: 
John Donne, "Holy Sonnet V," The Divine Poems, ed. Helen Gardner 

(Oxford: Oxford UP, 1952) 13. 

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

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

3.20.76 (2: 76). 
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Introduction 

The Iife of St. Dymytrii, Metropolitan of Rostov (Danylo Savych Tuptalo, 

1651-1709) begins and ends with two profound changes in the course of 

Ukrainian history: the period of the internai strife and warfare known as the 

"Ruin" (1650-1670) and the movement of Ukrainian intellectual life to the 

territory of Muscovy during the reign of Peter the Great.' These two events frame 

the course of his development as a cleric and pastor and as a thinker. As a child 

he witnessed the waste and destruction of his homeland at the hands of 

foreigners and of his own people. As an adult he occupied himself in the task of 

rebuilding his society from the "Ruin's" twenty-year legacy of physical and 

spiritual destruction. As a man in his fifties he emigrated from Ukraine to 

participate in Peter the Great's dramatic transformation of Russia from a 

medieval society into a modern Western state. The paradoxes of human 

nature-Îts self-destructiveness and evil on the one hand, and its spiritual and 

intellectual nobility on the other-are always present in his thoughts and 

writings. The restoration of the past and the exploration of the new are themes 

that hold a special resonance for a man who was deeply involved in tasks of 

cultural and spiritual renovation and innovation. 

Dymytrii was born in 1651 in the village of Makariv, near Kyiv. His father 

was Sava Hryhorovych Tuptalo, Cossack captain (sotnyk) of the Kyiv regiment. 

His mother, Maria Mykhailivna, was also from a Cossack family. Dymytrii was 

baptized with the name Danylo. Later, at the age of seventeen, he chose his 

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

- 

By far the definitive biography of Dymytrii remains lllia Shliapkin's extraordinary book Sviatyi 
Dimitni Rostovskii i ego m m i a  (St. Petersburg, 1891 ). Also useful are: Aleksandr Pypin, lstoriia 
russkoi lileratury (St. Petersburg, 1898) 2: 400-1 6; Ivan Ohienko (Metropolitan Ilarion), Sviatyi 
Dymytrii Tuptalo (Winnipeg: Vira i KulYura, 1960); Vildor Askochenskii's ffiev s drevneishim ego 
udiilishchem akademieiu (Kyiv, 1 856) 1 : 21 9-28, 



received his monastic tonsure. Throughout his life he identified himself by his 

monastic name Dymytrii and his patronymic Savych? The young Danylo spent 

his childhood in Kyiv's merchant district, the Lower Town (Ukrainian podil ), an 

area of the city that endured frequent military bombardments throughout the 

"Ruin." His family's house was located between the still existing church of St. 

Nicholas Prytysky and the Floriv Convent. Despite the regular fires and periodic 

destruction, the Lower Town continued to serve as Kyiv's social and economic 

center throughout Dymytrii's Iifetime. As a child and as a youth he would have 

been familiar with the Lower Town's numerous religious and educational 

institutions-and with the numerous vices a ~ d  evils typical of an urban district 

inhabited by merchants, tradesmen and soldiers. Dymytrii's profound insight 

into the human psyche. his understanding of human weakness, and his deep 

compassion for others. reveal a man whose heart was well-acquainted with the 

follies and passions of the human condition. 

As a child Dymytrii studied at the Kyiv-Mohyla Collegium, attached to the 

Theophany Confraternity Monastery located in Kyiv's Lower Town. The school's 

pedogogical program was based on the best educational models available in 

the seventeenth century, including humanist and Jesuit. For a total of three 

years (1662-65) Dymytrii studied the liberal arts in accordance with the 

Collegium's pedagog ical sequence em phasizing grammar and rhetoric. His 

education, however, was terminated prematurely due to Hetman Petro 

Doroshenko's bornbardment of the Lower Town in 1665, which left the 

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

2~ccording to lllia Shliapkin the surname Tuptalon was never used by Dyrnytrii himself nor by any 
family member other than his father. TuptJon was Sava Tuptalo's own personal surnarne, denved 
from the word tupaty (Le. "to stamp one's feet"). The form "Savychn-in addition to being 
Dyrnytrii's own patronyrnic-had also been in use as the farniIy surname since the beginning of 
the seventeenth century, Writing in 1891, Shliapkin explained that Dyrnytrii's relatives continue to 
live in Kyiv and identify themsetves by the sumame Savych, not Tuptalo. See Shliapknil. 



to abandon the ruined Collegium, the fourteen-year old Danylo terminated his 

formal education and never completed his studies.3 For this reason he never 

completed the higher levels of the hurnanist trivium-quadrivium sequence, 

namely the subjects of poetics and rhetoric and the limited instruction that was 

offered in philosophy and theology.4 Instead. he became a self-taught 

rhetorician and theologian, utilizing his large personal Iibrary collection, much 

of which was obtained with the assistance of his later friend and spiritual 

mentor, Varlaam lasynsky.5 

Although never corn pleted, Dymytrii's education at the Kyiv Colleg ium 

was crucial for his intellectual development, for it wa3 at this school that he 

would have been nurtured in an educational system that drew upon the 

pedagogical innovations of Erasmus and Loyola. The four basic elements that 

constitute Erasmus' approach to teaching the art of Christian living are identical 

to Dyrn ytrii's own inventive çources:6 

1 . philology; 

2. study of the ciassics; 

3. study of scripture and of patristic literature; 

4. inner devotion and the imitation of Christ; 

Ohienko suggests that Dymytrii may have had private tutors following the closing of the school 
(Ohienko, Sviatyi Dymytnï Tuptdo 23). Although this could be possible, Dymytrii himself makes no 
mention of having received such instruction. 
4~ccording to Alexander Jablonowski there was littk or no academic activity at the Collegium 
dunng the pen'od 1 665-69 (JaMonowski, Akademia krj'o wsko-Mohilanska [Craww, 1899-1 9001 
139-41). For more on the status of the Collegium during the period of the Hetrnanate, see 
George Gajecky, The Kiev Mohyla Academy and the Hetmanate," Harvard Ukrainian Studies 
8.1/2 (June, 1984): 81-92. 
51asynsky was hegumen of the Confratemity Monastery during the period 1665-73. However, the 
Collegium's retum to a regular acadernic program was apparently slow-as late as 1673 one of the 
monks of the monastery remarked, in Polish, "W szkdach porzqdku i nauki ma40w ("there is neither 
much order nor teaching in the school"). See Jablonowski 160. 
61 have bonowed this list of four from Mary Giles, The Poetics of Love: Meditations with John of 
the C m  (New York: P. Lang, 1986) 6. 



The Kyiv Collegium borrowed its modern pedagogical methods from the 

hurnanist and Jesuit models of Western Europe-particularly t hose of 

seventeenth-century Poland. However, it was above al1 else an Orthodox 

school created for the purpose of intellectually fortifying the Kyivan Orthodox 

Church in the presence of a dynarnic and revitalized post-Reformation Polish 

Catholic Church. The Collegium's teaching methods were borrowed from the 

West, but the program's emphasis on scriptures and the Church Fathers served 

the goal of preserving and strengthening the Orthodox creed and the Eastern 

liturgy on its historical territory among the East Slavs. 

Thus, Dymytrii's education at the Kyiv Collegium gave him entry into a 

community of Ukrainian and Belarusian clerics and scholars-al1 of whom 

enjoyed social and intellectual ties based on their alma mater. They shared a 

common humanist background in philology and classics, a common belief in 

the Orthodox faith, and a common interest in ensuring that this faith continued to 

flourish in its traditional homeland. 

Following the school's closure, Dymytrii entered St. Cyril's Monastery on 

the northern periphery of Kyiv. His family had close ties with this monastery: his 

father, Sava Tuptalo, was one of the monastery's benefactors and was later 

buried there. Dymytrii's three sisters, Pamfiliia, Fevroniia and Paraskeva, 

received their monastic tonsure at the nearby St. Nicholas-lordansky convent. In 

1668 Dymytrii was tonsured a monk at St. Cyril's Monastery and thus embarked 

upon a life-long career in the church. Dymytrii rernained there for six years, until 

his ordination to the priesthood in 1675 at the Hustyn Monastery in the 

Chernihiv eparchy. He received his priestly ordination at the hand of 

Archbishop Laar  Baranovych of Chernihiv, who later exerted considerable 

influence on Dymytrii's future career in the church. It was in the city of Chernihiv 

itself -and the Arch bishop's request-that Dymytrii imrnediately began his 



career as a professional preacher (kaznodii ). It was alço during this same 

period. 1675-77, that he wrote his first published work. The Bedewed Fleece 

(Runo oroshennoe), commemorating the miracle-working icon of the Virgin 

Mary of the Chernihiv-St. Elias Monastery. 

In the summer of 1677 Dymytrii embarked on an extended tour into Right- 

Bank Ukraine and beyond. His fame as a preacher preceded him, and he was 

invited to stay and preach at a number of locations, including Novyi Dvir (in 

Volhynia), Vilnius (the capital of the Grand Duchy of Lithuania), Slutsk (in 

Belarus) and Lublin (on the eastern border of contemporary Poland). He 

returned to Left-Bank Ukraine in 1679, and at the request of the Ukrainian 

Hetman Petro Doroshenko was called to serve as priest of the St. Nicholas- 

Krupytsky Monastery in Baturyn. This was no minor clerical appointment: 

throughout the latter part of the seventeenth century the town of Baturyn was the 

center of political life in Ukraine. It was here that Hetmans Doroshenko. 

Samoilovych and Mazepa successively held court, and the St. Nicholas 

Monastery stood at the center of the court's religious life. Dymytrii enjoyed close 

ties with ail three of these hetmans, acknowledging thern as his patrons and 

benefactors. He served several appointrnents at the Baturyn monastery over the 

next fifteen years, delivering sermons to an audience of influential courtiers and 

political figures that regularly included the most powerful man in Ukraine 

himself -the hetrnan. Dymytrii temporarily left Baturyn during the period 1681 - 
83, during which he served at the Transfiguration Monastery in Maksakivka. He 

then returned to Baturyn. where he spent the winter of 1683-84. 

In the spring of 1 684, Metropolitan Varlaam lasynsky called Dymytrii to 

Kyiv to receive a special commission. one that was to occupy Dymytrii's 

intellectual and creative energies for most of his remaining life. lasynsky gave 

Dymytrii the task of researching and writing a complete Reading Menaea 



(Slavonic: Cheti-Minei) or Lives of the Saints in Slavonic. The Reading 

Menaea was to include al1 the saints on the Orthodox Church calendar. Such a 

comprehensive project had never before been attempted in Ukraine and the 

task was a daunting one. Dymytrii's commission was to produce a scholarly text 

that embadied the most modern approaches to historical and hagiographic 

research, involving exhaustive research of prirnary sources. N aturall y, the 

rnodel that was emulated was the Acta Sanctorum of the Bollandist Brethren, 

Although Dymytrii's finished work was considerably more modest than the 

Bollandists' colossal effort (to this day the Bollandists have not yet cornpleted 

their enterprise), he did not complete it until over twenty years later, in 1705. 

It was alço in 1684 in Kyiv that Dymytrii first met Stefan lavorsky. The two 

men formed a life-long friendship-twenty-five years later it was lavorsky who 

would deliver Dymytrii's funeral oration and compose the verses that would 

adorn his tom b. 

In 1686 Dymytrii returned to Baturyn for the third tirne. and rernained 

there until 1694. In the summer of 1689 the first volume of Dymytrii's Reading 

Menaea was published. However, in September of that year Dyrnytrii travelled 

to Moscow as part of Hetman Ivan Mazepa's entourage, and there he was 

chastised by Patriarch loakim of Moscow for including the Latin Fathers 

Augustine and Jerome among the Orthodox saints. At this same time Dymytrii 

requested the loan of a precious manuscript housed in the Kremlin's Dormition 

Cathedra1 -the Slavonic Reading Menaea of Metropolitan Makarii, compiled 

during the years 1530-54. Patriarch loakim declined, and offered Dymytrii an 

icon of the Virgin Mary instead. It was not until after loakim's death that his 

successor, Patriarch Adrian, approved the loan of this valuable manuscript to 

Dymytrii. crucial for his research in connection with the remaining volumes of 

his Reading Menaea. 



While in Moscow Dymytrii participated in a bitter dispute with religious 

conservatives in Moscow, culminating in the execution of his colleague Silvestr 

Medvedev for heresy.7 The trial pitted traditionalists, such as Patriarch loakim 

and the monk Evfirnii Chudovsky, against Orthodox clerics influenced by 

Counter-Reformation Western theology, represented by Medvedev and his 

associates. The execution of Medvedev was politically motivated by the Tsar, 

Peter. who had recently overthrown the regency of his half-sister. Sophia, and 

was systematically purging the court of Sophia's supporters. including 

Medvedev. The heresy charge concerned a minor question regarding the 

appropriateness of kneeling at certain times during the consecration of the 

bread and wine during the Divine Liturgy. Dymytrii did his best to calm this 

situation, emphasizing Orthodox sacramentology and the teaching of the 

Church Fathers that the precise time of the transubstantiation is a mystery 

known only to God. Nevertheless, the conservative Muscovite party prevailed : 

Medvedev was convicted of heresy and decapitated. The debate's emphasis on 

purely formalistic gestures and its deviation from the spirit of the Church Fathers 

left Dymytrii demoralized. Following the controversy he returned to Baturyn 

much disturbed by the entire incident. 

In 1694 Dymytrii left Baturyn to take up an appointment as hegumen 

(abbot) of the St. Peter and St. Paul Monastery in Hlukhiv. He remained in 

Hlukhiv until 1697, and during this period his energies were diverted to the 

construction of a new masonry church for the monastery. While in Hlukhiv he 

did manage to complete the second volume of the Reading Menaea, which was 

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

7~ymytrii's role in this unhappy debate is desaibed by Grigorii Mirkovich in his O vremeni 
presushchestvteniia sviatykh darov, Spor byvshii v Moskve, vo vtoroi polovhe XVII-go veka (Opyt 
istoricheskago izsIedovaniia) (Vilnius, 1886). l llia Shliap klin also covers t his debate extensively 
(ShIiapkinl7&266). 



in the early spring of 1697, Dymytrii served four months at St. Cyril's Monastery 

in Kyiv. In the summer of that same year, however, he was called back to 

Chernihiv to serve as archimandrite of the Chernihiv-Eletsky Monastery, where 

he served until the fall of 1699. In September. 1699 he left Chernihiv and took 

up a new appointment at the Transfiguration Monastery in Novhorod-Siversky, 

where he remained until 1701. During this period the third volume of his 

Reading Menaea was published in Kyiv in the year IiOO. That sarne year he 

also published his Apologia, a pastoral treatise based on St. Paul's words 

"Wherefore comfort yourselves together, and edify one another" (1 T hess. 

5.1 1).8 

In 1701 Dymytrii was summoned to Moscow by Peter the Great and 

consecrated a bishop. Like many other clergymen educated in Kyiv he was 

recruited as part of Peter's plan to modernize the Russian Orthodox Church. 

Dymytrii was initially appointed to the Metropolitan see of Tobolsk and al1 

Siberia. However, he protested that his advancing years and poor health were 

not suited to such a difficult posting. He spent the next nine months in Moscow, 

preaching in various churches and monasteries. Finally he received a less 

arduous posting, that of Metropolitan of Rostov, an ancient city located north- 

east of Moscow. 

The Rostov eparchy, although less physically demanding than Siberia, 

was on the other hand much fragmented by religious dissent. intellectual 

decline, and social backwardness. Old Ritualism dominated religious life, 

leaving the official Orthodox Church in a precarious position. The Orthodox 

clergy were for the most part illiterate and church discipline virtually non- 

existent. Dym ytrii CO mm ented on the appalling ignorance of his clerg y, saying , 

8 ~ e e  Leonid Makhnovets', Ukrains'ki pys'mennyky: Bio-bibliuhrafichnyi slovnyk (Kyiv: D erzhavne 
vydavnytstvo khudozhnoi literatury, 196û) 1 : 571. 



"The sower fails to sow, and the land does not accept seeds. The priests do not 

lead, and the people go astray. The priests do not teach, and the people remain 

ignorant. The priests do not preach God's word, and the people neither listen 

nor do they care to listen."g Dymytrii was particularly troubled by the poverty of 

sacramental life throughout the eparchy-not only did priests neglect to give 

Communion to the faithful, they even failed to partake of the sacrament 

themselves while serving the Divine Liturgy. 

As Metropolitan, Dymytrii quickly took steps to normalize religious life in 

his eparchy. He established a Greek and Latin grammar school. attached to his 

own residence at the Rostov Kremlin and funded by the State Chancellery for 

Monasteries ( M o n a s t y ~ ' ~  prikaz ). All educational expenses were paid for by 

the Chancellery, including the students' tuition, room, and board. When the 

school opened in 1702, there were two hundred students registered.10 The 

school foundered, however, due to insufficient funding from the Chancellery, 

and by the beginning of 1706 the school ceased to f u n ~ t i o n . ~ ~  

The program that Dymytrii prepared for the Rostov school was based on 

his own education at the Kyiv Collegiurn, and it reflected the Kyiv schooi's 

humanist approach to learning , above al1 else em phasizing classical philology 

and Orthodox doctrine. At tne end of the nineteenth century, lllia Shliapkin 

reconstructed the Rostov school program of 1702-1705, and proposed that the 

following subjects were taught during this period:12 

ge~tirrrenb ne ctiem, a 3 e ~ n s  H e  npunmaeis. Iepeu ne operym, a nmsu 
3a6nyx~m~cs.  I e p e ~  H e  yqam, a nioAtr H ~ B - ~ X ~ C T B Y K ) ~ .  I e p e ~  cnosa Eioxin He 
npono~$nyio?a, a rrlo~u H e  cAyma.mm u cnymam ne xo~rrla~-E. Pcselianin, 
Russkaa tserkov i tz~sskr'e podvizhniki (St. Petersburg, 1 905) 39. 
l 0 ~ o r  details on the founding of the Rostov schdiool. see Shliapkin 329-30. 
l a ~ c ~ y n $ ~ m e  y60 BO BC$M~, O C K Y ~ B X O M ~  u BO yi~e~i~xhs-noted Dyrnytrii in a letter 

dated later that year on December 10, 1706. See Dymytrii's "Pisma k lovu" in Kafedral'nye 
Chemigovskie monastyn: //7nskii, Eletskii' i Borisogleskii s prilozheniem neskollkiW, neidannykh 
sochineni Svr'atitelia Dimitn'i i mnogikh gramat (Cherihiv, 1 861 ) 1 56. 
12see Shliapkin 330ff. 



1. Reading in Slavonic taught first, followed by writing; 
2. Music and singing, both sacred and secular; 
3. Prayers; 
4. The Decalogue; 
5. Orthodox catechisrn; 
6. Arithmetic; 
7. Geography; 
8. Greek; 
9. Latin; 
1 0. Polish. 

According to Shliapkin, four grammar books were used at the Rostov schoof to 

teach Greek: a Latin Rudimenta linguae graecae, and three Greek textbooks, 

indentified as ( 1 )  Lascarius's grarnmar (2) a Greek gramrnar book published in 

the Western Ukrainian city of Cviv (3) an anonymous third grammar book. 

The course in Latin followed Emmanuel Alvarez's textboo k, lnstitutiones 

linguae latinae.13 Three years were devoted to grammar-essentially the 

school's entire period of existence from the fall of 1702 to the winter of 1705. In 

accordance with Alvarez's sequence, the first topic to be studied was grarnmar, 

followed by syntax. Syntax was taught through the study of classical examples, 

including Ovid's Actaeon and Pliny's Arachnae. Written exercises likewise 

followed Alvarez's example and were divided into three types: ( 1 )  exercitia (2) 

occupationes (3)  compositiones. Translations from Slavonic into Latin were 

assigned both as homework (compositiones domesticae) and as class work 

(compositiones scholasticae). Three teachers were employed at the school- 

two were from Ukraine and the third from Muscovy-and their tasks included the 

marking the students' exercise books. Rarely did the teachers correct the 

students' mistakes; instead, errors were marked in the exercise books and then 

returned to the students to correct in their free tirne. 

1 3 ~ o r  a complete bibliography of Alvarez see Augustin de Backer, ed., Bibliothdque de la 
Compagnie de JBsus (Louvain: Éditions de la Biblioth6que S. J., 1 960) 1 : 223-50. 



Shliapkin notes Dyrnytrii's particular affinity for music and the special role 

that he accorded this subject at the school.14 Additionally, the Rostov school, 

like al1 humanist schools, considered theatre an essential part of the curriculum. 

Dymytrii cornposed several dramas for the Rostov school, including the well- 

known Nativity Drama.15 

Throughout his tenure as Metropolitan of Rostov and during the 

operation of the school Dyrnytrii continued to write despite his failing health and 

an increasing fiscal crisis in his eparchy. To counter Old Ritualisrn, Dymytrii 

wrote a treatise entitled &aminafion of the Schismatic Brynian Faith, in which 

he pointed out the errors of the Old Ritualists and urged them to return to the 

officia1 church.16 In the year 1705 the fourth and final volume of Dymytrii's 

Reading Menaea was printed. That same year he also published his 

theological essay, "Deliberation Concerning God's Image and Likeness in 

Man."j7 Dymytrii's final years were occupied with writing his historical work, 

entitled Chronicle Briefly Relating Events from the Creaiim of the World to the 

Birfh of Christ.18 The Chronicle was above al1 else a religious history-a 

description of events from the OId Testament intended for clerical use. In this 

respect it reflected the author's humanist regard for history as a source for 

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

14see Shliaplàn 331. 
50%o~eain na Poxcaec~~o X~HCTOBOS-pubîished in Volodymyr Rezanov, Drama 

ukrains'ka (Kyiv: Ukrains'ka akademiia nauk, 1927) (reprint: DUsseldorff: Slavica, I W O )  4: 81 -1 46. 
The only other drama that has survived in its entirety is Dyrnytrii's Dormition Drama (also 
published in Rezanov 5:191-238). 
9.e. (PQÎLICK O ~ ~ C K O A H U ~ ~ C K O ~ ~  6pblc~oti skpks-tn his iifetime this text existed only in 
manuscript form; it was not published until 1745. See Makhnovets' 1 : 572. 
171.e. d h x y x ~ e n i e  O 06pa36 Boxiii H nono6in B senoskuks See Makhnovets' 1 : 
571. 
18~.û- d e ~ o n ~ c b  Hxe BO CBriTbKb wxe OTqH Haï iErO AAMHTP~R, MfiTpOiiOJiUTa 
POCTOBCKO~O, CKa3yloiQâH BKpaTqe AeriHtin OT Hauâna M U P O ~ ~ I T H S ?  A0 POXAeCTBa 
X P H C T O B ~ . ~  The Chronide was not published until the year 1784. See Makhnovets'l : 572. 



preach the faith. History as a discipline independent of theology and rhetoric 

was unthin kable to Dym ytrii. 

Despite his ongoing productivity as a preacher and writer, the years 

1706-9 saw Dymytrii's financial situation worsen. Early in the year 1706 it 

became evident that there was not enough money for him to continue living in 

Rostov. He moved to Moscow and spent the next year preaching in various 

churches and monasteries in that city.19 His audience was frequently made up 

of courtiers, and on several occasions he preached before Tsar Peter himself. 

This one year that Dymytrii spent in Moscow appears to have kept hirn solvent 

during the period of fiscal crisis and he returned to Rostov in 1707. There he 

spent the last two years of his life amid failing health and ongoing financial 

problems. 

Dymytrii passed away during the night of October 28, 1709 at the age of 

58. During his final hours he requested singers to perform his "Spiritual Songs," 

a collection of his devotional poems set to his own musical arrangement.** 

Dymytrii was buried in the srnaIl ancient church of the Conception of St. Anne at 

the Holy Transfiguration-St. lakov Monastery in Rostov. The St. Anne church 

had been in ruins when he arrived in Rostov in 1702, and the restoration of this 

building was one of his personal projects. He requested several of his own 

writings to be placed in his tomb. His life-long friend, Stefan lavorsky, at the time 

Metropolitan of Riazan and locum tenens of the vacant patriarchal throne in 

Moscow, delivered the funeral oration. 

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

although not without controversy. Metropolitan Arsenii Matseevich of Rostov 

l g~hliapkin 40941 0. 
2 0 ~ h e  'Spiritual Songsm (Dukhovnye kanty) and their musical arrangement were published in 
Aristarkh Izrailev, Psalmy, ili Dukhovnye kanty Sviatitelia Dirnitriia, Mitropolita Rostovskago 
(Moscow, 1891 ). 



and Iaroslav refused when asked to compose a Life for the new saint. probably 

reflecting an attitude among ecclesiastical bureaucrats that Dymytrii's writing 

posed a danger to Russian Imperia1 policy? Nevertheless, Dym ytrii's 

canonization took place. and he became one of only two saints to be canonized 

by the Russian Orthodox Church following the suppression of the Moscow 

Patriarchate and institution of the Holy Synod during the years 1721-1917. In 

the nineteenth century considerable interest arose in Dymytrii as a writer, and 

the majority of his manuscript works were tracked down in the various monastic 

libraries and private collections where they were scattered and many published 

for the first t i m e .  Dymytrii's Reading Menaea was and continues to be the 

definitive hagiographic source throughout the Orthodox Slavic world, where it 

continues to circulate in facsimiles and in excerpts published in theological 

journals. 

Dymytrii's biography reveals an individual who received limited formal 

education but acquired braad erudition thanks to his own initiative and to the 

efforts of certain influential clerics who took an interest in him -in particular 

Lazar Baranovych, Varlaam lasynsky and Stefan lavorsky.23 An autodidact-in 

Slavonic samouk-Dymytrii's intellectual development differed profoundly from 

many of his colleagues in the Orthodox church hierarchy of Belarus and 

Ukraine, the majority of whom at least completed the academic program in Kyiv, 

and rnany of whom studied at universities abroad. D ym yt rii's self-taug ht 

knowledge in the fields of rhetoric, philosophy and theology set him apart from 

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

2'~iovanna Brogi Bercoff. "The 'Letopisec' of Dimitrij Tuptalo, The Metropolitan of Rostov, in the 
Context of Western European Culture," RÏcercCie SlawMiiYw 39-4û/1 (1 992-1 993): 293. 
22~or a complete bibliography see Makhnovets' 1 :570-581. 
23~cmrding to Shliaplgn, Dymytrii's private living quarters in Rostov were adorned with the 
portraits of four men: Sava Tuptaio, Lazar Baranovych, Variaam lasynsky, and Stefan lavorsky. See 
Shliapkin 355. 



came to rely on his own intellectual resources and on his own self-discipline. To 

satisfy his intellectual curîosity he became an avid reader. With no professors to 

guide him, Dymytrii turned directly to the scriptures and to the Church Fathers in 

his search for knowledge. Over the course of his lifetime he stocked his 

personal library with an abundance of Classical and Patristic sources, as weH 

as contemporary neo-Latin theological and philosophical commentaries, 

Protestant and Catholic histories, and numerous books devoted to philology 

and grammar.24 

Dymytrii's appetite for books was satisfied through a number of fortunate 

circumstances, including lasynsky's mentorship, Dymytrii's own personal 

resources, and his travels throug hout Ukraine, Belarus, Lithuania and Muscovy. 

Throughout his lifetime he purchased books, ordering rnany of them from 

Western Europe via book dealers operating out of Gdansk.25 Shliapkin notes 

that a substantial portion of Dymytrii's library collection was purchased late in 

his lifetime and transporteci to Rostov from the West via the northern Russian 

port of Arkhangelsk.26 

Dymytrii's personal library reflected its owner's linguistic versatility.27 He 

possessed several hundred books written in a num ber of languages. including 

Church Slavonie, Polish, Latin and Greek. Dymytrii's native language was the 

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

24~he content of Dyrnytrii's library colledion is discussed in depth throughout Giovanna Brogi 
Bercoff's article. See aiso Max Okenfuss, 7he Rise and Fall of Latin Humanism in Early-Modem 
Russia: Pagan Authors, Ukrarnians, and the Resiliency of Muscovy (Leiden, New York, and K6ln: 
E. J. BM, 1995) 105-9. 
251n his diary Dymytrii recorded his excitement at the arrivai of the eighteen-volume Acta 
Sanctorum, of the BoHandist Brethren, purchased from a book trader in Gdansk. See Dyrnytrii's 
diary exce rpts pu blk hed in his Sochineniia sviatitelia Dimitriia, mitropdita Rostovskgo v 5-kh 
chastiakh (Moscow , 1 842) 1 : 457ff. 
26~hliapkin 355. 
27~or a mmplete list of authors see Shliaplon's appendix . 
28The term "Ruthenian" is sometimes used to desribe the cornmon spoken language of the East 
Slaw of Belarus and Ukraine during the seventeenth century. See Bohdan Struminski's essay 



which this linguistic medium is largely used (along with a rich sprinkling of 

Church Slavonic and Polish).*g His persona1 diary was written in Polish, Latin 

and a Ukrainianized version of Church Slavonic. Most of Dymytrii's private 

letters were written in a mixture of lingua vulgara alternating with Latin, Polish 

arid Church Slavonic. Official letters to ecclesiastical authorities, of course, were 

written in Church Slavonic. Dyrnytrii doubtless acquired knowledge of spoken 

Russian during his years in Rostov and Moscow. The bulk of his writing. 

however, survives in Church Slavonic, the lingua sacra of al1 Orthodox Slavs 

during this era. A number of Dymytrii's own Slavonic works sit upon his library 

shelves, including the manuscript copy of the Spiritual Alphabet, alongside the 

various Slavonic Bibles and theological texts that constituted a substantial 

portion of his collection. 

Of the approximately three hundred books recorded by lllia Shliapkin, 

two thirds are in Latin and Greek, reflecting the humanist reading habits that 

Dymytrii acquired at the Kyiv Collegiurn and his life-long interest in classical 

philology.30 He was fluent in Polish and Latin. both of which were taught at the 

Kyiv Collegiurn. His knowledge of Greek and Hebrew, two langtiages that 

received relatively little, if any, attention during his school days in Kyiv, was 

doubtfess self-taught. His self-taught knowledge of Greek was apparently good 

enough to enable him to teach this subject in Rostov. In a letter to his friend lov 

Novgorodsky during that period he emphasized the importance of this classical 

"Pre-nineteenth-century Ukrainian" in Riccardo Picchio, ed. Aspects of the Slavic Language 
Question (Columbus: Slavica, 1984) 2: 16ff. 
%e language of these eight sermons deserves further study. The linguistic medium employed 
in these texts is essentiaify Western Ukrainian with many borrowings from Polish. These semons 
are found in Dymytrii, Metropolitan of Rostov, Propovedi sviatitelia Dimitriia, Mitropolita 
Rostovskago, na ukranskom niu8Chil ed. and intro. Andrei TÏÏov (Moscow, 1 909). 
3 o ~ o r  a wider perspective on humanist library collections see Csaba Csapodi's essay "Les 
bibliotheques humanistes" in Tibor Klaniczay, Eva Kushner and Andr6 Stegmann, eds., 
L'epoque de la Renaissance 1400-1600 (Budapest: Akadhiai Kiad6, 1988) 1 : 126-36. 



language in the Rostov school's philological program.31 Additionally he knew 

enough Hebrew to discuss certain aspects of sacred philology in connection 

with scriptures and patristic theology. In his sermons he çometimes deliberates 

on differences in translation between Hebrew and Greek biblical texts and their 

Slavonic translations. However, his library reveals that his knowledge of Greek 

patristics was based primarily on Latin translations, with a smaller number of 

patristic texts in Slavonic translation. Doubtless this was due to the scarcity of 

Greek editions in Kyiv and Moscow cornpared to the more easily acquired Latin 

and Slavonic translations.32 

Dymytrii's philological interests, however, were secondary to his search 

for spiritual truth through pastoral and didactic work. Hence, the bulk of 

Dym ytrii's library consisted of theo logy : Augustine, Thomas Aquinas, Luther and 

Bonaventure stood side by side with John Chrysostom and Gregory of 

Nazianzus. Jesuit authors are well represented in Dymytrii's collection: the 

Bollandists' Acta Sanctorum, a complete set of Cornelius a Lapide's scriptural 

commentaries and Caesar Barmius's History of the Church are al1 noteworthy. 

The scope of Dymytrii's reading interests extended well beyond the world of 

religion: his library had a core of classical authors, and he had an extensive 

collection of early-modern histories-primarily the works of German 

historiographers, Protestant and Catholic.33 The very best authors and 

intellectuals of seventeenth-century Europe, including Bacon and Descartes, 

also took their place in his collection. 

3 exe H a r i a n o  ecm u ucros~um sceuy nw6o~y~pi r0 ,  
e n n ~ ~ o r p e ~ e c ~ i f i  rnaronw B ~ I K ~ ,  o n  T O ~  60  BCR npeMyApaSI yqenirir BO BCSI 
SB~IKU npombr&omi~-shiiapkh 332. Dymytrii was obviously sincere about the high value he 
accorded Greek-the numerous Greek grammar books, dictionaries, and primary sources in his 
personal Iibrary attest to his interest in this language. 
32~ymytrii's library is discussed in the context of his contemporaries' collections in Okenfuss, The 
R h  and Fall of La th Hu&sm in Early-Modem Russia 1 05-1 09. 
a3f=or a study of Dyrnytrii's collection of histoncal wntings, and his use of these sources in his own 
historiographie work and research, see Giovanna Brogi Bercoff s article (cited in fn. 20, above). 



Throughout his lifetirne Dymytrii demonstrated an interest in world history 

and in the political circumstances that unfolded in his contemporary world. 

Dymytrii's sermons demonstrate this fascination of his: historical figures such as 

Anthony and Cleopatra appear in hiç sermons.34 It has been suggested that in 

his sermons he was not afraid to make political allusions to the court of Tsar 

Peter 1-35 However, despite Max Okenfuss's suggestion that the Metropolitan of 

Rostov was as much a courtier as a c ler ic.~ Dymytrii's spiritual writing reveals a 

man who believed that earthly kingdoms are secondary to the invisible kingdorn 

of the human heart. His library, however, contained the best history books of this 

time.37 His Spiritual Aiphabet emphasizes that men and women should learn 

as much as they can from the present world and apply this knowledge to their 

salvation. These adrnonitions are not simply rhetorical devices; rather, the 

Metropolitan of Rostov held a deep conviction that the primary purpose of al1 

knowledge is to draw the human being closer to God. In his Alphabet he 

makes it clear that al1 of man's actions, especially the education of children. 

must be directed to this goal. 

A certain amount of mystery surrounds Dymytrii's own, practical 

endeavors in the field of education. He never studied rhetoric, and he does not 

appear ever to have taught it in any of the cities that he visited where this 

subject was taught, including Kyiv, Chernihiv, Vilnius or Moscow. As for the 

school that Dymytrii founded in Rostov. Shliapkin has pointed out that this 

a4~he story of Anthony and Cleopatra is nanated by Dymytrii in his "Sermon for the Sunday of the 
Cast Judgement" (Dymytrii, Metropolitan of Rostov, Sochineniia 2: 12-25). In this dissertation al1 
citiations frorn the Sochïneniia are from the 1842 edition published in Moscow. 
35~ymytrii's use of classical rnythology to disguise his criticism of abuses at Peter 1's court is 
proposed by Ivan Ohienko (Ohienko, Sviatyi Dymytrii Tuptalo 65-68); Ohienko cites a semon, 
preached by Dymytrii in Moscow in 1708, in which the Roman gods Venus, Bacchus and Mars 
personify the vices of Peter's court. See also Aleksander Pypin's lstoriia russkoi ljteratury (St. 
Petersburg, 1907)) 392-93. 
36See O kenfuss. The Rke and Fdl of Latin iiumanism in Eady-Modem Russia 105. 
370nce again, 1 refer the reader to Giovanna Brogi 8ercoff1s artide (see fn. 20, above). 



school existed for a period of three years only, frorn 1702 to 1705. As proof that 

rhetoric was never taught in Rostov. Shliapkin offers the evidence that at least 

one of Dymytrii's students, a youth by the name of loann. was sent to Moçcow to 

study rhetoric because this subject was not taught in Rostov.38 

Despite the fact that Dyrnytrii received no formal training in Ciceronian 

rhetoric. he was nevertheles a self-taught master of this art. His reputation as a 

gifted preacher in his own lifetime and the substantial corpus of homiletic works 

that he left behind bear eloquent testimony to his talent as an orator.39 Although 

he himself received no formal instruction in rhetoric, he moved among clerics 

who did, particularly his close friend Stefan lavorsky, author of the rhetorical 

manual entitled The Rhetorical Hand in Five Pafls.40 Dymytrii was also familiar 

with Key of Understanding. a rhetorical manual written by loanykii Galiatovsky, 

rector of the Kyiv Collegium during Dymytrii's brief student years.41 

Galiatovsky's work followed the Ciceronian model closely, and Dymytrii himself 

commented that the Key of Understanding was essential to his work-42 

Galiatovsky's Key of Understanding was rnodeled on Nicolai Caussini's De 

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

38~hliap kin 339. 
39~yrnytrii's adherenca to the Ciceronian mode1 is the subject of my M.A. thesis ("Dymytrij 
Tuptaio's Ukrainian Semons: A Study in Kyivan Rhetoric" diss., University of Alberta, 1991). See 
aIso my article, "Ex abundantia enim cordis os ioquitur: Dymytrij Tuptaio's Ukrainian Sermons and 
the Kievan Rhetorical Model, " Journal of Ukrainian Studies 1 7.1-2 (1 992) : 21 7-243. 

Okenfuss mistakenly attributes to Dymytrii the 1707 Ruka ritorisheskaia piatiiu chast'mi of 
Stefan lavorsky, pu biished in Izdanie Obshchestva Liubitelei Drevnei Pis'mennosti 20 (1 878) : 
59698 (Okenfuss, 738 Rise and Fdl of Latin Humanism 105). 
41 See the scholatly edition: loanykii Galiatovs'kyi. Kliuch rozuminniia , ed. 1. Chepiha (Kyiv: 
Naukova Dum ka, 1985). 
42111ia Shiapkin (Shliap kinl27) quotes Dymytrii's request to a friend concerning this boo k, 
recorded in one of his letters: Gnmrla pa3y~tnia sb Rpocnasnw x e  C H U C K ~ ,  HO 
H e n o n n b r u  u60 Asa C Y T ~  BbIxoAa K A I O ~ I O B ~  T$xb: nep~bta IIeuepc~oR nertaTtr, TOU 



that Dymytrii became familiar with Caussini's humanist model for Ciceronian 

rhetoric.43 

The fact that Dymytrii's metoric foilows a neo-Latin, humanist model is 

beyond doubt. Michael Berndt's doctoral thesis. published in 1975. placed 

Dymytrii's homiletic works within the context of Early Modem rhetorical theory.44 

The humanist sources and models of Dymytn's Reading Menaea have been 

thoroughly examined by A. Derzhavin, who demonstrated that Dymytrii used 

\. 'istern Latin hagiographie works as his primary sources and rn0dels.~5 

Regarding Dymytrii's historiographie sources, valuable research has been done 

by Giovanna Brogi Bercoff, who has pointed out the richness of Dymytrii's 

Chronicle in regard to the author's sources and his strong sense of rhetorical 

structure.46 The rich and diverse research projects of Berndt, Derzhavin and 

Brogi Bercoff have succeeded in directing scholarly attention to Dymytrii's 

actual texts and to the examination of these works within the context of a 

Baroque literary system based on the sciences of philology, gram mar and 

rhetoric. Their work represents a positive step away from the biographic 

approach of nineteenth and early twentieth-century Russian scholars, who 

invariably regarded the author's "heavily decorated" Baroque style with distaste. 

The efforts of these recent scholars-particularly Giovanna Brogi 

Bercoff-have laid the groundwork for this present dissertation by their rigorous 

examination of the fundamental philological and rhetorical system that serves 

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

"Sec Nikolai Petrov, "Ir istoni gomiletiki v staroi Kievskoi DuWovnoi Akademii." Tmdy Kievskoi 
Dukhovnoi Akademii' (1 886) 1 : 92. 
44~ichael Berndt Die Predigt Dimitrv Tuptalos: Studien zur ukrainischen und russischen 
Barockpredigt ( Fran kfurt: P. Lang, 1 975). 
4 5 ~ e e  A. Derzhavin. "Chetii Minei sviatitelia Dimitriia, Mitropolita Rostovskogo kak 
tserkovnoistoricheskii i literatumyi parniatnik" in Bogoslovskie trudy 15: 63-145; 16: 46-141 
(cited in Brogi Bercoff 361 ). 
46~rogi Bercoff 293-364. 



this thesis, however, is to explore Dymytrii's rhetoric on a more abstract level 

and find out what lies beneath the outward philological structures of Dymytrii's 

writing. My reaçon for doing sa is that the Metropditan of Rostov was first and 

foremost a pastor: his skill as a rhetorician was simply a tool that he employed 

for the more important task of saving souk. In this regard he followed 

Augustine's belief that in regard to Cicero's docere, delectare, movere triad, the 

Christian orator must concern himself most of all with the didactic purpose of his 

speech? Therefore, this dissertation attempts to examine the abstract 

theological and philosophical truths that lie encoded within Dymytrii's rhetorical 

system. 

In researching this project, the question that I wished to address was that 

of DymytA1s primary concern as a pastor and the larger, philosophical and 

theological concerns that moved him to write. His use of Ciceronian devices 

was indeed conscious and deliberate but it were not of paramount interest to 

him either as a writer or as a cleric. A humanist, he understood writing as a 

sacred task, undertaken for the glory of God and the salvation of the human 

being. A pastor of souk-in Slavonic. dushpastyr-Dymytrii's primary concern 

was the invisible world of the soul. The human soul-its interior structure, its 

interaction with the world that surrounds it, its relationship to the human body, its 

desire and love for God-was the dominant subject of every text that Dymytrii 

wrote. 

It is for this reasan that Dymytrii's Spiritual Alphabet has been chosen as 

the subject for this dissertation. A concise work, the Alphabet articulates 

Dymytrii's holistic approach to spiritual wisdom and understanding. What is 

more, the Spiritual Alphabet demonstrates an application of rhetorical 

47~ugustine, "On Christian Doctrine," trans. Marcus Dods, A Select Library of the Nicene and 
Po&-Nicene Falhers (Grand Rapids: Eerdmans, 1983) ser. 1,2: 583. 



principles to a higher purpose, that of bringing order and understanding to the 

human soul. It serves as a bridge between two worlds: the well-ordered and 

highly disciplined world of the rhetorician on the one hand, and the mysterious, 

paradoxical world of the human sou1 on the other. Hence, it provides scholars 

with an encornpassing window to the author's way of thinking and perceiving 

the world around him. The principles outlined in the Alphabet serve as a key to 

understanding Dymytrii's literary corpus as a complete entity. 

The authorship of the Spiritual Alphabet has been the subject of 

controversy since the late nineteenth century. Both Mikhail Stroev and Filaret 

Gumilevsky cited several manuscripts that belonged to Dym ytrii, upon which 

was written the notation "The Spiritual Ladder of Godly Living, written by father 

lsaia Kopytensky after he was Metropolitan."48 On the basis of this notation 

several scholars assigned authorship of the Spiritual Alphabet to lsaia 

Kopynsky (d. 1640)' Metropolitan of Kyiv briefly in 1631 -49 Although the first 

publication of the Alphabet occurred one year after Dymytrii's death and was 

clearly based on the Metropolitan of Rostov's own copy of the text,5* Stroev and 

K O I T ~ I T ~ H C K M M ~ ,  ~OCJI$AH 6br~mehd-b MWTPOi'ïOJïWTOMb.~ S88: Mikhail Stroev, 
Bibliologicheskii slovar' i chernovye k nemu materialy P. M. Stroeva, ed. A. Bych kov (St. 
Petersburg , 1 882) 1 20; Filaret Gumilevs kii, Obzor msskoi dukhovnoi literatury. Knïga pervaia i 
vtoraia 862-1863 (St. Petersburg, l884)l83. 
4% addition to Stroev and Gumilevsky, other scholars discounting Dymytrii's authorship on this 
basis included My khailo Vozniak (Vozniak, Istonia ukrains'koi literatury [L'viv: Prosvita, 1 921 ] 2: 
in) and lllia Shliapkin (quoted in Feodor Trtov, "K istorii Kievs koi dukhovnoi akademii v XVI 1-XVI 1 I 
W. II- Sviatyi Dimitni, mitropolit Rostovskii, byvshei uchenik Akademii (1 65 1-1 7093, " Trudy 
Kievskoi duWlomoi adadernfi (1 9091 1 0:  21 6). 

Spirituai Alphabet was first published in 1710 (Makhnovets' 1 : 373; Ohienko, Sviatyi 
Dymytrii Tuptalo 169). In addition to being republished on its own throughout the eighteenth 
century, it was also included in book one of the four volume collected works of Dymytrii, entitled 
Sochineniia sviatitelia Dimitriia, mifropolita Rostovskgo v 4-kh chastiakh (Moscow , 181 7-1 8)- This 
four-volume collected works was republished a number of times in the nineteenth century 
(Moscow, 1842; Kyiv, 1880-81). A fifth volume was added to the 1842 and 1880-81 editions. 

According to Makhnovets, the only works published by Dymytrii in Ukraine during his 
lifetirne were his Bedewed mece (Runo oroshennoe ), his Apologia , and his Reading Menaea. 
Andrei Tiiov, based on his study of surviving rnanuscripts, concluded that with the exception of 
the eight Ukrainian sermons edited by Titov, the majority of Dymytrii's surviving homiletic workç 
acquired their present form late in the author's lifetime. (Se8 Dymytrii, Metropolitan of Rostov, 
Propovedi Hi.) From the year 1684 onward Dyrnytrii's greatest energies were directed to his 



Gurnilevsky maintained that Dymytrii was only the translater of Kopynsky's work 

into Church Slavonie, and not the author. 

ûther scholars, however, maintained that the manuscript notation above 

referred to a different text entirely and not the Spiritual Alphabet Ivan Ohienko 

(Metropolitan Ilarion) insisted that these were two different works, the Spiritual 

Alphabet by Dymytrii of Rostov and a separate work. entitled the Spiritual 

Ladder, by Kopynsky.51 Ohienko insisted that the attribution to Kopynsky was 

clearly a mistake, and that the religious philosophy expressed in the Alphabet 

could have come only from the hand of Dymytrii. Ohienko was not the first to 

point out that these were two different works: as early as 1827 Evgenii 

Bolkhovitnikov was aware that these two different texts had existed at some 

point, and he ascribed authorship of the Spiritual Alphabet to Dymytrii of 

Rostov, and the Spiritual Ladder to Içaia Kopynsky.S2 

I support the position that Dymytrii was indeed the author of the Spiritual 

Alphabet. Far more evidence exists in favor of Dymytrii's authorship than 

Kopynsky's. The only copy of the Alphabet ever published was from Dymytrii's 

own manuscript. At the very least he was closely connected to this text-if not 

the actual author, then the man who produced the text in the form that we know 

it today. To date no one has provided concrete evidence that the Abhabet was 

produced by Isaia Kopynsky-no manuscript of the text from the hand of 

Kopynsky has ever appeared, and there is nothing other than the above- 

mentioned notation to connect Kopynsky to this work? 

Reading Menaea, completed only in 1705. It is understandabte that he had Iittle tirne to work on 
anything else during this twenty-one-year pend. 
510hienko, SMaryi Dymytn7 Tuptalo 169. 
= * ~ v ~ e n i i  Bol khovitni kov, Slovar' O msskikh pisateliakh greko-rossiiskoi tserkvi (St. Petersburg, 
l827)l: 25, 212. 
%lakhnovets lists the Spiriual Alphabet's eighteenthcentury publication history under his entw 
for lsaia Kopynsky, but indicates that the work has only been atttibuted to Kopynsky 
(Makhnovets' 1: 374). However, elsewhere in the same book Makhnovets includes the 



The conclusive evidence that the Spiritual Alphabet was not produced 

by Kopynsky is, of course, the text itself. As mentioned above, Ohienko 

underlined this work's çophisticated religious philosophy-something for which 

Kopynsky was certainly not known. Kopynsky's authorship has only been 

assigned to one other text: an anti-Catholic polemic entitled Apoleia Apologii. 

This text is short-only 3 plus 9 folios-and it is essentially a brochure 

describing the Church Council of Kyiv in 1628, which denounced the formerly 

Orthodox zealot turned Uniate Archbishop Meletii Smotrytsky anc: his 

ApologiiaM To ascribe authorship of the Alphabet (over 200 folios in length) to 

Kopynsky, whose only proven work was a small brochure against Catholics- 

would assign a major literary work to a very minor author. 

This question of literary context raises further doubts concerning 

Kopynsky's attributed authorship. The clerical culture in which Kopynsky lived 

and wrote was primarily concerned with polemical issues revolving around 

Orthodox and Catholic struggles for religious domination in Ukraine and 

Belarus.5s The Spiritoal Alphabet 's emphasis on interior life, inward reflection, 

and mystical prayer is hardly congruent with the storrny. confrontational 

religious turmoil of Kyiv in the 1630s. If it had been written during that unsettled 

period it would have indeed been an extraordinary work of religious 

introspection and inward piety. Thus the text itself suggests that it must have 

been written at a much later date. 

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

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

- - 

Alphabets nineteenth-century publication under his entry for Dymytrii of Rostov, i.0. in volume 
one of theSochjneniia (Makfinovets' 1 : 574). 
%lakhnovets' 1 : 377. 
5 5 ~ e e  the essay entitled "Religious Polemical Literature in the Ukrainian and Belanis' Lands in the 
Sixteenth and Seventeenth Centuries" in lhor Sev~enko, Ukraine Between East and West 
(Edmonton and Toronto: Canadian Institute of Ukrainian Studies Pl 1996) 149-1 63. 



evidence. In 1909 Mikhail Popov pointed out that the author of the Alphabet 

was extremely well-read in patristics, particularly the spiritual works of St. 

Gregory of Nyssa.56 Again, this textual evidence is against lsaia Kopynsky's 

authorship and in favor of Dymytrii's. In 1910 Nikolai Vasilenko included the 

Alphabet among Dymytrii's works and commented both its profound religious 

philosophy and the extraordinary beauty and strength of its language-clearly 

suggesting that the author rnust have been someone of Dymytrii's literary 

stature37 

Additionally, when placed within the context of Dymytrii's other works, the 

Spiritual Alphabet seems to fit within his world-view, his religious philosophy 

and his way of writing. Although Shliapkin discounted Dymytrii's authorship of 

the Alphabet, he did not deny Dymytrii's authorship of another treatise, "The 

inner man in the chamber of his heart in solitude learns and prays in secret." a 

work that in terrns of structure and theme clearly reflects the Spiritual 

Alphabet.58 Throughout this dissertation examples frorn Dymytrii's other works 

will be cited to demonstrate the corn plex and com plementary interrelationship 

between the Alphabet and Dym ytrii's other writings. Whether Dymytrii was the 

author of this text or whether he was its translator, it is impossible to deny that 

the ideas and rhetorical principles of Spiritual Alphabet fit comfortably within 

the context of Dymytrii's literary corpus as a whole. 

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

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

- - 

56~ildiail Popov, Sviatitel' Dimitni Rostovsldi i ego trudy (St. Petersburg. 191 0) 30 1. 
5 7 ~ i  kola Vasilenko. "Zasedanie 8-go noiabria 1909. Svedeniia O zasedaniiakh lstoricheskago 
obshchestva Nestora Letopistsa s 27-90 oktiabria 1909 g. do 2y-e oktiabria 1910 g. (Dokfad na 
temu Dimitrii Rostovskii i ego Iiteratumaia deiatel'nost')" Chteniia v IstonCheskom obshchestve 
Nestora Letopistsa 22 (1 9 1 1 ) no. 3: 81. 
5 8 a ~ ~ y ~ p e n n i ~  senos$= B B ~  K ~ ~ T N  cepava csoero yenirnem noysaiorqcn u 
~onmq~crr BT@H~-Dymytrii, Metropditan of Rostov, Sochineniia 1 : 144-55. See chapter 
five of t his t hesis, " Pronunciatio spiritualis.." 



uncornmon, perhaps unique. position that this text occupies within Slavic 

Orthodox religious literary culture. Seventeenth-century East Slavic literature is 

dominated by the clerical culture that produced it. Polemical works are 

abundantly represented: Belarusian and Ukrainian Orthodox against Roman 

Catholic and Uniate at the beginning of the century; Russian Orthodox against 

Old Ritualist at the end and at the beginning of the eighteenth. Sermons, Saints' 

Lives, and historical chronicles that served a similar didactic, religious purpose 

are also represented in the Iiterary culture of the period.59 Dymytrii worked in al1 

these prose genres, and. like his contemporaries, he also produced a sizeable 

number of religious dramas and poetic works, especially devotional poems. But 

the Spiritual Alphabet stands alone in Dymytrii's Iiterary corpus as a religious 

philosophical text bearing a highly organized rhetorical structure incorporating 

poetic verse within a predominantly prose, didactic narrative. At times the 

Alphabet clearly resembles a sermon, while at other times it bears the features 

of a devotional poem that borrows formal elements from the Orthodox liturgy. 

Therefore. when we study Dymytrii's Spiritual Alphabet we must keep in mind 

that this text is a truly unusual literary work. 

Without further research it is difficult to determine whether any other 

author of the period wrote, or was even capable of writing. a text similar to 

Dymytrii's Spiritual Alphabet. The closest contemporary relative may be 

perhaps the ascetical treatises of Havrylo Dometsky, archimandrite of the 

Chudov Monastery in Moscow circa 1690. Dometsky's treatises, such as his 

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

59~mitrij~schizewskij remains the foremost authority on the history of East Slavic literature during 
the Medieval and Early Modem periods. See: Dmitrijjschizewskij, A History of Ukralnian Literature 
from the 11th to the 7 9 t h  Century, tram. DoIIy Ferguson (Littleton: Ukrainian Acad. P, 1975); 
Drnilrij Tschizews kij, A History of Russian Literafure from the Reventh Century to the End of the 
Baroque ('s-Gravenhage: Mouton, 1960). 



works.60 To find a philosophical treatise comparable to the Spiritual Alphabet it 

is necessary to look several generations ahead to the time of Hryhoryii 

Skovoroda (1722-94), the foremost religious thinker of eighteenth-century 

Ukraine. S kovoroda's Prfmary Door to Christian Vïrtue (Nachal'naia dver' ko 

khrystianskomu dobronraviiu) shares a common spirit with the Alphabets 

philolog ical and philosophical approach to the acquisition of interior wisdom. 

Although Skovoroda's Primary Door is written in the form of dialogues and the 

Alphabet is not. it shares the Alphabets humanist concern with interior piety 

"and proclaims the supremacy of faith and interior piety over laws and external 

ritual."61 These two texts also share a conviction that pious behavior can be 

imparted to the spiritual disciple in a systematic and orderly fashion. Doubtless 

Skovoroda was well-acquainted with the Spiritual Alphabet, a text that had 

been published and republished exactly twelve times in the decades leading up 

to Skovoroda's death in 1794. Skovoroda even entitled one of his colloquies, A 

Conversation Called "The Alphabet or The Primer of the World' (Razhovor, 

nazyvaemyi Alfavit yly Bukvar' myra, 1775) and based it on the theme "Know 

Thyself," a central idea in Dymytrii's own Alphabet. Thus, the Spiritual Alphabet 

is situated on a literary and philosophical continuum beginning with the first 

publication of this remarkable text only one year after Dyrnytrii's death, and 

continuing into the life and work of Hryhorii Skovoroda. 

As a devotional text. the Spintual Alphabet shares a common spirit with 

the devotio moderna practised by the Renaissance humanists and other early 

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

60~othing was published in connection with Dometsky's works until well into the nineteenth 
century (Makhnovets' 305-6). Drnitrij Tschizewskij, despite his enthusiasm for East Slavic 
Baroque literature, showed little intetest in Dometsky's treatises, even commenting that Yheir 
content is tradiiionally ascetic and there fore of little interest" [!] (DrnitrijTschizews kij, A History of 
ilkrillhian Literature 351 ) . 
61 Natalia Pylypiuk, "The Primary Door: At the Threshold of Skovoroda's Theology and Poetics" in 
Adelphot- a special issue of Harvard Ukranian Studr'es 14 (1990): 563. 



Spiritual Exercises of Ignatius Loyola and the lmitatio Christi of Thomas a 

Kempis are based on a common focus on the Incarnation and a concern for 

good deeds and kindness toward others as an expression of interior piety.62 

Book Two of Kempis' lmitatio Christi, "Concerning the lnterior Life," is especially 

noteworthy: Dymytrii's Alphabet shares Kempis' belief that the Christian mu& at 

al1 times attend to the inward disposition of his soul, demonstrating his love for 

Christ through good works and the fullness of his interior prayer life. 

The extraordinary position that Dyrnytrii's Spiritual Alphabet occupies in 

late seventeenth-century East Slavic literature is especially puuling given that 

we know nothing about the circumstances in which the author produced this 

work. In its present form it likely dates from the period of his tenure as 

Metropolitan of Rostov (1 702-9). It is derived, however, from his lifetime of work 

as a pastor and preacher, and based above al1 else on his direct persona1 

experience in caring for the spiritual needs of others. Despite Bolkhovitnikov's 

belief that the Spiritual Alphabet was written early in Dyrnytrii's lifetime, while 

he was still living in Ukraine," I suggest that this text was probably written later. 

The alphabet letters used in published editions of the Spiritual Alphabet 

suggest a Russian rather than Ukrainian pronunciation of Church Slavonic.64 

This may have been Dyrnytrii's own adaptation to the local Rostovite 

pronunciation, but without a close examination of extant faithful manuscripts of 

the Alphabet this conclusion would be difficult to prove conclusively. After 1693 

al1 printed works published in Ukraine and Russia conformed to "normalized" 

6 * ~ y  far the largesî study of the devotio moderna is R. R. Post, The Modern Devotion: 
Confrontation with Reformation and Humanism (Leiden: E. J. Brill, 1968) (= Studies in Medieval 
and Reformation Thought, ed. Heiko A. Oberman). See also: Albert Hyma, The Christian 
Renaissance: A History of the Devoiio Modarna (New York: Century, 1965); William C. Creasy. 
The Imitation of Christ by Thomas Li Kempk: A New Readhg (Macon: Mercer UP, 1989). 
63Evgenii Bolkhovitni kov, Slovar' O msskiW, pisateliakh greko-rossiskoi tserkvi (St. Petersburg , 
1827)l: 25. 
6%- appendix . 



Russian Church Slavonic. Therefore, the Russian Church Slavonic features of 

the Alphabets printed editions may be attributed to this work's editors rather 

than Dymytrii hirnself. Even if we did have a manuscript copy of the Spiritual 

Alphabet written by Dymytrii hirnself or copied under his supervision this might 

still not clearly establish this work's geographic provenance. Throughout his 

entire Iife Dymytrii probably wrote Church Slavonic with Ukrainian 

characteristics and any printed versions of his texts invariably required editorial 

corrections to conform to Russian rules. Thus, it would be difficult to date the 

Alphabet on the basis of language alone. 

On the other hand. if we consider cultural factors, it is indeed appears 

likely that the Alphabet was written during Dymytrii's Rostov period. The text 

reflects the author's concern over outward, formalistic ritualism, a concern more 

likely connected to the religious controversies that Dymytrii encountered later in 

Iife in Moscow and Rostov. Although the Alphabet was not published until the 

year after his death. the basic principles outlined in the Alphabet appear and 

reappear throughout Dymytrii's writings. including his sermons. Saints' Lives 

and various devotional works. 

Thus, the ideas presented in the Alphabet result from the author's 

lifelong study of spiritual wisdom and the need to impart this wisdom to 

Christian believers. The concepts found in Dymytrii's text can be recognized 

elsewhere in his other works, particularly his sermons and his saints' lives. This 

dissertation will select and examine a number of Dymytrii's other works-many 

of them written much earlier than the Alphabet-and place them within the 

context of the Alphabet 's rhetorical program. These selections will include 

various sermons for Sundays and feast-days, the Reading Menaea, the Nativity 

Drama, and Dymytrii's treatise on prayer, entitled "The inner man in the 

chamber of his heart in solitude learns and prays in secret." These texts will 



demonstrate that the idea of spiritual wisdorn as a rhetorical sequence is central 

to al1 of Dym ytrii's writings, including the Alphabet. 

Dymytrii's Spiritual Alphabet represents something of a mystery as to its 

purpose and its intended audience. The book's references to Aristotle, Cicero, 

Plata presurne an educated audience, as does the highly rhetorical structure of 

the text. On a linguistic basis it appears that the Alphabet was written for a 

Russian rather than a Ukrainian readership.65 The subject-matter of the 

Alphabet, however, is universal. The main idea is wisdom and how it is to be 

acquired. In connection with this goal several questions must be answered: 

What are the sources of wisdom? What is the means by which it is imparted? 

What are the various kinds of wisdom? How does the Christian discern between 

false wisdom and truth? How does he ensure that once acquired, wisdorn is not 

lost? What are the ethical implications of wisdom? What are the cosrnological 

implications of wisdom? What is the human being's proper response to Divine 

Wisdom? 

Dymytrii's Alphabet speaks to people who pursue wisdom and 

knowledge, and yet find themselves dissatisfied with what they find. The most 

sincere attempts to acquire understanding are invariably met with confusion, he 
- .  

writes, for when man approaches the kingdom of true wisdom he finds himself 

unable to understand that which he sees before him. Dymytrii's task is to teach 

his readers a special alphabet that will enable them to decipher indecipherable 

mysteries before them, and to comprehend the incomprehensible world that 

surrounds them. Dymytrii's alphabet - his Spiritual Alphabet- provides the 

necessary characters and the required sequence and order to accomplish 

these goals. 

65see appendix. 



Dymytriifs Alphabet for lnward Wisdom: the Spiritual Alphabet 

The basic idea behind Dymytrii's Alphabet is one that has concerned 

philoçophers since ancient times: how to educate the human being in pious 

living. The concept of Christian paideia was not new at the tirne of Dymytrii. 

What was new, however. was the belief that the goal of spiritual wisdom could 

be achieved through a systematic approach. Champions of a new systematic 

approach included Erasmus and Ignatius Loyola. who proposed an orderly and 

sequential program for the education of children in the liberal arts. The four-fold 

goals of this new approach to education were: 

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

to earn his own living; 

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

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

refinement disting uishes human beings from animals; 

4. Spiritual-the student's mind should be directed toward heaven. 

Loyola revolutionized education by ordering the child's scholarly career as a 

sequence of steps. His program was highly structured, in this respect differing 

from the freer approach of medieval learning. Loyola transformed the scholastic 

trivium-quadrivium from a medieval grouping of subjects to a modern sequential 

structure in which the student begins at the primary level and then advances to 

higher levels in an orderly and systematic fashion. His sequential approach 

transformed Western education and continues to be the basic structure by 

which school programs are organized to this day.66 

66see lgnatius of Loyola, The Constitutions of the Soclety of Jesus, trans. George Ganss (St. 
Louis, 1970) 190-98. Book 2, document 3. part 4, chapter 6, entitled The Means by which 
scholastics will progress toward leaming the aforementioned branches [Le. the hurnane letters of 
grarnmar and rhetoricj well" artlines Loyola's basic educational principles, particularly his emphasis 
on order and sequence. 



The Spiritual Alphabet follows a comparable systematic, modern 

approach to learning. Above ail else, Dymytrii argues that there must be order 

and sequence in the education of the Christian soul. The pedagogical 

principles that forrn the basis of Dymytrii's Alphabet and the application of these 

principles in the author's Metirne represent the first atternpt at creating a early 

modern and systemic approach to Christian paideia among the Orthodox 

Slavs. 

When talking about the sou1 and its well-being, Dymytrii presents a 

program for Christian living that is based prirnarily on scriptures and the Church 

Fathers. The organization of this program, however, shares much with humanist 

pedagogical practices common to post-Renaissance Europe. For Dymytrii, the 

soul possesses its own alphabet. vocabulary, grammar, poetics and rhetoric. As 

students are taught grarnmar and rhetoric in school, sa also should the human 

being be trained in the art of understanding the soul. Just as textbooks are 

utilized in the learning of grammar, a hand-book is likewise beneficial for the 

acquisition of spiritual understanding. Dymytrii's Spiritual Alphabet is such an 

instruction book. 

Dymytrii's Alphabet is first and foremost a book about Christian paideia: 

the forming of a student's outlook that is conducive to Christian living. It involves 

the desired goal, not of spiritual perfection-for such a desire is vanity-but 

rather, the tempering of the unruly spirit. Harmony, balance, moderation, clarity, 

concord -the guiding principles of grammar and rhetoric-are the standards by 

which Christians are to measure spiritual life. The idea of Christian paideia is 

not new, for the idea of nurturing the human çoul in the practice of virtuous living 

is as old as the Church Fathers, who themselves borrowed the ideal of pious 

education from Plato, Aristotle and the Stoics. What cl early identifies Dyrn ytrii as 

an early modern Christian pedagogue, however, is the fact that bis approach to 



Christian paideia is a systematic one: pious living is to be learned by 

advancing through a sequence of exercises and steps in an orderly fashion. 

Dymytrii conceives his idea of Christian paideia within the context of two 

intellectual traditions: medieval Slavic Orthodoxy, and Renaissance humanism. 

As with any other Orthodox cleric, his primary sources were liturgical texts, the 

Bible, and the Church Fathers. As with any other Kyivan-educated cleric of his 

generation, his secondary sources included a rich cornucopia of Western 

European cultural property. lncluded in this category were the Protestant and 

Catholic German history books, the Jesuit scriptural commentaries and 

hagiographie works, and the su bstantial collection of p hilolog ical texts that 

formed the corpus of Dym ytrii's persona1 library. 

Regarding inner devotion and the imitation of Christ, the devotional life 

advocated by Erasmus rested upon an important distinction between inner piety 

and external devotion. The Catholic approach to pious living affirmed the 

efficacy of the sacraments, the performance of good deeds, indulgences and 

external devotions. Erasmus, without denying the efficacy of external devotions, 

exhorted his students to pursue a life of inner piety within the sacramental life of 

the Church: "Corporal works should not be condemned, but those that are 

invisible are preferred. Visible worship is not condemned, but God is appeased 

only by invisible piety."67 The two fundamental ideas upon which Erasmus built 

his program for devotional life were: (1) the role of scripture in inspiring inner 

piety and (2) the imitation of Christ as a model for Christian living. In this respect 

Erasmus owed much to Thomas à Kempis and the devotio moderna of the late 

Middle Ages and early ~enaissance.68 As Mary Giles has demonstrated, 
-- - 

"~rom Erasmus's The Handbook of the Chmtian Wdier, quoted in LBon-E. Hal kin. Erasmus: A 
Critical Bbgraphy, trans. John Tonkin (Oxford: ûiackwell P, 1993) 57. 
6 8 ~ o r  a wider perspective on devotio moderna and European Christian culture during the Eady 
Modern period see LBon-E. Halkin's essay "La Devotju modema " in Klaniczay, L'époque de la 
Renaissance 140&1600 1 : 261-268. 



Erasmus inspired a summons to inner spirituality that was to dominate the 

devotional life of early modern Europe.69 

The Spiritual alphabet makes this same crucial distinction between 

outward piety and inward spiritual life. Like Erasmus. Dymytrii himself was 

stepping on controversial ground when he advocated a prayer life based on 

inward stillness and reflection. The religious controversies in which Dyrnytrii 

found himseif ernbroiled centered above al1 else on external rituals. placing the 

formalistic aspect of Orthodox Iiturgy at the forefront of religious life. His 

participation in the 1689 controversy in Moscow over the practice of kneeling 

during the liturgy and his ongoing struggle against the Old Ritualists during his 

tenure as Metropditan of Rostov were controversies that in reality had nothing 

to do with dogma and everything to do with ritual forms. and reflected the 

Muscovite Church's preoccupation with the most minute details of liturgical 

gestures. Indeed, in his treatise on prayer entitled "The inner man in the 

chamber of his heart in solitude learns and prays in secret" he finds it necessary 

to defend the practice of private devotional prayer against those who argue that 

the only acceptable prayers are those that are prescribed in liturgical books.70 

The tendency to equate piety with external forms, of course, is cornmon to 

many religions, not just Christianity. Even with in Dymytrii's ow n experience 

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

6%e inner piety of Erasmus borrowed much from late medieval spirituality, particularly the prayer 
of reoollection (as practised by the traditional Franciscans), the prayer of abandon (characteristic of 
quietism), and the conviction that the divine spark within is the most re!iable guide in divine love (a 
conviction held by the Spanish alumbrados ). Against the background of the Protestant 
Reformation, and later the Catholic Counter-Reformation, the ernphasis on inner devotion that 
Erasmus advocated was viewed with suspicion by the Catholic Church. In the years that followed, 
the Inquisition feared that an emphasis on inner piety would promote quietism and individualism at 
the expense of church authority. Hence, followers of the devotio modema, including Teresa of 
Avila and Juan de la Cruz, were suspect in the eyes of the Inquisit!on. See Mary Giles 6ff. 
~ O C B H ~ T ~ ~ H H ~ R  renoe-kicb ~b KAZ~TH cepalla ceoero yeawriem noyqaiorqcs FI 

M O A ~ ~ M C S I  ~~aBntis-cf. chapter five of this thesis, " Pronunciatio sprnluaiis. " 



Kyiv and the very rigid formalism of Moscow's conservative clergy? Dymytrii 

was born into a society where urban life reflected the rich diversity of its two 

dominant cultures, Ukrainian Orthodox and Polish Catholic. I n contrast the last 

years of his life were spent in the l e s  tolerant-even xenophobic-religious 

culture of Muscovy. Against an ecclesiastical background that equated external 

rituals with true Christian faith, Dymytrii's emphasis on inner devotion. pious 

living and acts of charity, placed him at odds with the dominant Orthodox 

religious culture of Moscow and Rostov. 

Despite being surrounded by a formalistic religious culture that placed 

great emphasis on what Christian rituals were supposed to look like, in his 

Spiritual Alphabet Dymytrii advocated a program that gave equal. perhaps 

greater. emphasis to the inner world of the spirit and to the social 

responçibilities requisite to Christian living. The result is a humanist and 

modern approach to the practice of the Orthodox faith based on (1) an 

adherence to the doctrines of the One Universal Church and the fullness of its 

liturgical life. and (2) inner devotion and a life lived in imitation of Christ. These 

concepts were drawn from an intellectual culture that drew essential elements 

from the common spiritual soi1 of post-Renaissance Christian Europe. For 

Dymytrii. the education of the inward Christian was to be based primarily on the 

Bible and the Church Fathers. This education presupposed adherence to 

Orthodox doctrine, participation in the sacraments of the Eastern Church, 

obligatory participation in this church's liturgical life, and individual prayer and 

devotional life on a voluntary basis. The structure of Dymytrii's program-its 

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

- -  - 

' l ~h i s  is the subject of rny forthcoming article. "East and West in the Theology of Dymytrij 
Tuptalo" in 7% Influence of OriClodoxy and Western Chnstianity on Society: A Comparative 
Approach (Paris: Maison des Sciences d'Homme, forthcoming). 



of Erasmus, Loyola, and the seventeenth-century Czech pedagogue and 

theologian John Comenius (Jan Amos Komensky). For Dymytrii, Orthodox 

Christian living is a humanist endeavor based on philology, the study of 

scriptures and patristics and a systematic approach to knowledge acquisition. 

Above al1 else it must be ernphasized that Dymytrii's Spiritual Alphabet 

is a rhetorical progamme deeply rooted in the Orthodox Church-its liturgical 

services, its sacraments, its life of mystical prayer, and above al1 else its 

doctrinal teachings derived from the Greek patristic tradition of scriptural 

exegesis. The most striking example of this is Dymytrii's discussion of human 

nature, in particular his understanding of Adam's first sin. Despite being well- 

read in Counter-Reformation theology, Dymytrii emphatically rejects the Roman 

Catholic doctrine of original sin. The Catholic Church, especially after the 

Council of Trent (1545-63), assigned joint guilt to al1 human beings for the sin 

of Adam, affirming that human nature bears the culpability of Adam's 

transgression.72 The Catholic doctrine of original sin was formulated on the 

basis of the Latin translation of St. Paul's Epistle to the Romans concerning the 

transgression of Adam "in whom al1 men have sinned (in quo omnes 

peccaverunt )" (Rom. 5.1 2). The Council of Trent proclaimed that the "disease of 

original sin" is transrnitted though procreation and is proper to each human 

person. Even after baptism there still remains a "concupiscence" or a sickness 

of human nature. In accordance with the teachings of Augustine and Thomas 

Aquinas the formal element of sin is removed by baptism while the material 

element (Le. the corrupt human nature) remains. 

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

omnes peccaverunt" mistranslated the original Greek "eph ho pantes 

72~ee  the canons of the council's decree on original sin in Hubert Jedin, A History of the Counci/ 
of Trent, trans. Ernest Graf (Edinburgh: Thomas Nelson and Sons, 1961 ) 150-51. 



hemarton."73 Byzantine theologians argued that the Latin translation was 

gamrnatically impossible according to the Greek original, and instead 

interpreted St. Paul's words to mean that "because of death all men have 

sinned." Consequently. the Greek patristic tradition identified the inheritance of 

the first sin as an inheritance of mortality rather than sinfulness, as sinfulness is 

merely the consequence of mortality. As John Meyendorff explains: 

The Eastern Fathers who read St. Paul in the original Greek never 
atternpted to prove the joint gui» of al1 the descendants of Adam 
for the sin of their ancestor: they merely observed that al1 men 
have inherited corruption and death by a process of inheritance 
and that al1 have committed sins. They preferred to interpret the 
state of affairs inherited from Adam as a slavery to the Devil, who 
exercises a usurped, unjust, and deadly tyranny over mankind 
since the sin of man's Progenitor.74 

This approach to Adam's sin has wide theological implications. The sacrament 

of baptism-particularly infant baptism-demonstrates this clearly. Unlike the 

Christian West. which approaches this sacrament within the context of inherited 

gu ilt and forgiveness, Ort hodox sacramental theology regards baptism as the 

liberation from death and the gift of new and immortal life. Mortal parents are 

unable to give eternal life themselves. having inherited death from Adam. It is 

for this reason that infant baptism in the Orthodox Church is performed as an 

initiation into the life eternal only: infants and young children are not-and 

cannot-be baptized for the remission of sins. for their sins are non-existent.75 

Dymytrii adheres to the teaching of the Greek Fathers that the ancestral 

sin of Adam, like al1 transgressions. was an act of personal will and not of 

7 ~ e  two best-known defenders of the Orthodox position were Saints Cyril of Alexandria and 
Theodoret. See John Meyendorff, "Eph ho chez Cyrille d'Alexandre et Theodoret" in Studia 
Patristjca 79 (1961): 157-61. On the opposite side of this debate stood the Latin Father Jerome. 
See Joseph A. ïitzmeyer, me Jerome Bibiical Commentary (Englewood Cliffs: Prentice-Hall, 
1968) 2: 307-8. 
74~ohn Meyendorff, The Orlhodow Church: Its Past and Its Rule in the World Today. tram. John 
Chapin (New York: Pantheon, 1962)1948-99. See also Meyendorff's Byzantine Theology: 
Histori'l Tmnds and Doctrinal Themes (New York: Fordham UP, 1974) 143-46. 
75~eyendorff, Byzantine Theology 145. 



nature; hence, inherited guilt is impossible. This belief has profound 

implications for the Spirituai Alphabet 's discussion of human nature and the 

role accorded to personal will in Dymytrii's Christian ethics. Throughout the 

Alphabet Dymytrii affirms the natural goodness of human beings and this 

natural inclination to virtuous living. Sin is a consequence of rnortality and like 

rnortality it is not natural, for it is the unnatural result of willful disobedience. 

Christian ethics becomes. therefore. a matter of restoring the human being's 

natural inclination to goodness and virtue. 

Theologically, Dymytrii represents an attempt by certain seventeenth- 

century East Slavic intellectuals to embrace the fullness of European 

intellectual life while at the sarne time remaining faithful to Orthodox doctrine. 

Among his contemporaries we see an intellectual continuum represented. at 

one end. by Grecophile traditionalists such as Patriarch loakim and Evfimii 

Chudovsky, and at the other end. by Orthodox Westernizers such as Silvestr 

Medvedev, Symeon Polotsky and Lazar Baranovych. In the middle of this 

continuum we find such men as Dymytrii and his friend Stefan lavorsky. 

Whereas Medvedev and Polotsky embraced Western interpretations of such 

doctrines as purgatoiy, original sin. and the im maculate conception. Dym ytrii 

carefully stepped around these dogmas, always vigilant that his teachings 

accord with Orthodox doctrine. It would be wrong to Say that Dymytrii's theology 

was completely free from Western influences: latinate tendencies did 

occasionally creep into his theology, particuiarly during his younger years. We 

need only look at the 1689 edition of the Reading Menaea, volume one, with its 

inclusion of Augustine and Jerome among the Orthodox saints, as evidence of 

this. Even in Dymytrii's other works we detect passages in which he appears 

suspiciousiy close to Roman Catholic teachings on purgatory and the 



immaculate conception.76 At the same time, however, he never fully stepped 

into a latinate theological interpretation as did Medvedev, Polotsky and 

Baranovych. Although well-versed in Western theology, Dymytrii was careful 

never to wmpletely break with Orthodox doctrine. 

Thus Dymytrii sincerely attem pted -and, what is more. successfully 

achieved -a harmonious reconciliation between his Ort hodox faith with the 

latest intellectual currents of his time. The uniqueness of Dymytrii's Spiritual 

Alphabet lies in the author's faithful adherence to Orthodox dogma while at the 

same time using the most modern philological and pedagogical models 

available to him. The orderly sequence that Dymytrii advocates for spiritual 

learning shares much in comrnon with the revolutionary developments in the 

field of education proposed by Loyola and Erasmus. Dymytrii's Alphabet 

organizes the inward learning of the sou1 as an orderly and progressive 

sequence. Beginning students must not be overwhelmed with tasks that are too 

difficult. Following the completion c? simple tasks, students of inward learning 

are given more challenging tasks to master as they proceed to a higher level. It 

is the inter-relatedness of Dymytrii's program that marks his Alphabet as a 

modern, pedagogically-based approach to spiritual understanding. 

The Spiritual alphabet bears much in cornmon with the pedagogical 

theory of Jan Comenius (Jan Amos Komensky, 1592-1 670). Comenius's 

Labyrinth of the World and the Paradise of the Heart (Labirynt swëta a Raj 

Srdce, Amsterdam, 1631) relates the first-person narrative of a character 

identified as "The Pilgrim." The Pilgrim seeks to find wisdom in the world and 

does not find it, not even in the Company of learned professurs. At the end of the 

76~yrnytni's teadiings on these dociines is discussed in my forthcoming artide, 'East and West in 
the Theology of Dyrnytrij Tuptalo." 



book, Jesus Christ appears and explains to the Pilgrim why his search for 

wisdom was fruitles among the learned: 

Among the learned you have seen how they try to fathom al1 
things; let the summit of al1 your learning be to search for me in my 
deeds to see how wonderfully I direct you as well as al1 else; here 
you will find more material for your consideration, and that with 
ineffable delight, than those scholars. lnstead of al1 libraries, to 
read which is but endless toi1 and small profit, often harm, always 
weariness and sorrow, 1 give you this one book in which are 
deposited al1 the liberal arts. Here your grammar will consist in the 
contemplation of my words; your dialectics in the faith in them; 
your rhetoric in prayers and sighs; your natural sciences, in the 
examination of my works; your metaphysics in the delight in me 
and in things eternal; your mathematics, in the counting. weighing, 
and measuring of my blessings on the one hand. and of the 
ungratefulness of the world on the other; your ethics, in my love 
which is to be the rule of al1 your conduct both toward me and 
toward your neighbors. But seek in al1 these arts not to be seen of 
men. but rather to become closer to me. For the humbler you are. 
the more proficient in the arts you will become. For my light 
illumines none but the humble heart.77 

Like Comenius, Dymytrii sees a correlation between the outward knowledge of 

the liberal arts and the inward knowledge of spiritual understanding. Comenius 

is a pedagogue, Dymytrii a rhetorician. As grammarians both men recognize 

that language is the principal means by which wisdom is imparted. If the 

understanding of the world is transmitted by means of language, so too does 

the understanding of the sou1 order itself according to philological principles 

drawn frorn the subjects of grammar and rhetoric. The one book of Comenius is 

the same one book of Dymytrii: the Bible. By taking the principles of language 

education and applying thern to the interior study of God's revelation, the 

acquisition of spiritual wisdom may be facilitated and expedited. 

Dym ytrii's distinction between inward and outward wisdom, of course, 

reflects his understanding of the anatomy of the sou1 itself. Like al1 things, the 

77~omenius, The Labyrhth of the World and the Paradise of the Heart. trans. Matthew Spinka 
(Ann Arbor: U of Michigan P, 1972) 106. 



human possesses an interior and an exterior, represented by its inward 

conscience and its outward understanding. Throughout Dymytrii's writing we 

see a neo-Platonic influence on his understanding of the human soul, 

particularly in regard to the soul's tripartite nature? Like Marsilio Ficino, 

Dyrnytrii anatomizes the human sou1 into three parts corresponding to the 

charioteer and his two horses in Plato's Phaedrus dialogue: the charioteer 

represents the intellect, the worse horse is the vegetative power of the 

imagination together with human nature, and the better horse is the rational 

power.79 According to Ficino and the Florentine hurnanists. the human sou1 

operates according to three vehicles, each corresponding to one of the soul's 

three parts: 

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

the body dissolves; 

2. The material and simple vehicle-long-lasting life; 

3. The immaterial and simple vehicle-imrnortal life.80 

Hence, the corresponding three parts of the soul: 

1. The vegetative sou1 (Greek zoe); 

2. The animative, concupiscible or sensible sou1 (Greek psyche); 

3. The reaçoning sou1 (Greek pneuma). 

78Cf. Plotinus: "We must not, therefore. posit more than three hypostases, nor rnake superfluous 
distinctions between intelligible realities which their nature will not admit. We must insist thera is 
Intellect, unchangeably the same, not subject to decline, and to the best of its powers an image of 
the Father; and that as to out soul, one part is for ever in contact with the Intelligible, one part 
concened with the worid of sense, and a third part holds a mediate position"- The Neoplatonists, 
trans. John Gregory (London: Kyie Cathie, 1991) 7ï. 
79Allen, Midiael J., trans., Marsilio ficino and the Phaedran Charioteer (Berkeley: U of California 
P. 1981) 98. 
*oAllen, Marsr'io Rcim and the Phaedran Charbteer 234. 



The vegetative sou1 is that of the natural appetite which draws nourishment, and 

it is common to human beings, animals and plants.81 The animative sou1 is that 

which possesses the faculty to know, the faculty to desire, and the faculty of 

action. Hence it is shared by human beings and animals, but not by plants. The 

reasoning soul is that which possesses the two principal powers of the 

understanding and the will- This third and highest sou1 is shared by human 

beings and angels. 

The idea of a tripartite soul, of course, was not limited to Plato. Aristotle 

likewise accepted the doctrine of the three souk-vegetative, sensible and 

rational.82 Another well-known preacher of the seventeenth-century, John 

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

The entire philosophy of Aristotle, prince of philoçophers. shows 
the actions of the soul to be joined to those of the body, and those 
of the body to the soul, rningled and united: like wax imprinted on 
a seal, like sight in the eye's pupil, like matter and form, thus 
making one thing alone do body and sou1 combine to forrn man.83 

Whether we consider the doctrine of the tripartite sou1 to be Ariçotelian or 

neo-Platonic in origin. the important thing is that Dymytrii follows the premise 

that order and harrnony among the soul's three elements are required in order 

for the human being to flourish. The basic idea at work in Dymytrii's Alphabet is 

that a Christian can master the art of harmonious spiritual living in the same way 

that a student learns the art of rhetoric. The methodology employed by Dymytrii 

borrows from this academic subject, and it adheres to the five-fold sequence of 

Cl assical rhetoric: 

81See the chapter entitled, Theodes of Knowledge and Perception" in H. James Jensen's The 
Muses Concord: Literature, Music, and the Visual Arts in the Baroque Age (Bloornington: Indiana 
UP, 1976) 1-23. 
82Rosalie Osmond, Mutual Accusation: Seventeenfh-Century Body and Sou1 Dialogues in Their 
Literary and Theological Context (Toronto: U of Toronto P, 1 990) 1 21 . 
83~onald L Guss, John Donne, Petrarchist (Detroit, 1966) 143. Cited in Rosalie Osmond, Mutual 
Accusa fion 245. 



1 . lnventio (Greek: heuresis ) ; 

2. Dispositio (taxis ) ; 

3. Elocutio (lexis ); 

4. Memoria (mneme ); 

5. Pronuntiatio (ypokrisis). 

If we synthesize the constituent elements of Dymytrii's Spiritual Alphabet into a 

coherent system, we see that the author applies these rhetorical principles to 

the inward life of the soul, arranging his spiritual program according to the five 

components of rhetoric. For the sou1 to grow and flourish, attention must be 

given to the following: 

1. The souk invention-the sources from which the sou1 draws spiritual 

knowledge and understanding; 

2. The souk disposition-the manner in which the sou1 arranges itself; 

3. The soul's elocution-the manner in which the sou1 and the body; 

work together to obey God's commandments and to perform good 

deeds; 

4. The soul's memory-the mindfulness of God's benevolent love and 

of his final judgernent; 

5. The soul's pronunciation -prayer. 

When examining the five-fold rhetorical system that endows the Spiritual 

Alphabet with its sequence and order, it is important to bear in mind that 

Dymytrii's pedagogy operates according to a complex coherent spiritual 

curriculum. The five components that constitute the soul's education do not forrn 

a linear progression (i.e. one following the next) but are arranged as concentric 

circles. Spiritual inventiveness may be the first subject and pronunciation the 

fifth; however, these two elements of the curriculum rnust be introduced to the 

learner sirnultaneously. As the learner acquires greater proficiency in each of 



the five subjects, he then proceeds to study them at a higher level. Here 

Dymytrii follows the same pedagogical structure as Comenius. who insisted that 

the sarne school subjects are to be taught at al1 age levels; hence. the program 

consists of concentric circles rather than linear progressions. As the student 

advances through the prograrn, the circles of knowledge in each subject 

become larger.84 In a sirnilar way Dymytrii's program, although distinguishing 

between the five fields of spiritual learning, does not separate the five from one 

another, for they are complementary and interrelated elements of one coherent 

curriculum. 

The first rhetorical component of Dymytrii's program is the soul's 

inventiveness - inventio spiritualis-discussed in chapter one of this thesis. In 

the Spiritual Alphabet pedagogical sequences are the rneans by which the 

interior human being is educated in the wisdorn of the soul. Dymytrii's concept 

of spiritual inventiveness is deeply rooted in his Christian ethics, his neo- 

Platonic philosophy, and his humanist background in philology and rhetoric. 

lnventio spiritualis requires the study of al1 things with the all-encom passing 

knowledge and understanding of a Renaissance humanist. It is by rneans of 

such invention that the Christian brings order and harmonious arrangement to 

the interior world of his soul. 

The second component of Dymytrii's program is the soul's 

arrangement -dispositio spiritualis-discussed in chapter two. An Orthodox 

pastor, Dymytrii believes in the natural goodness of hurnan beings and their 

natural inclination for order and harmony. A neo-Platonist. Dymytrii also affirms 

that the inward arrangement of the human sou1 reflects the outward 

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

8 4 ~ e e  the chapter entitled The Concept of Coherent Curriculum" in Comenius. trans. John 
Sadler (London: Collier-Macmillan, 1969) 754 1. 



depends upon the agreement of al1 his component parts: his body, his interior 

soul, his exterior soul. When there is discord and dissent within the human 

being, disaster results. Misunderstanding, confusion, doubt. despair and finally 

sin and corruption afflict the human sou1 that is in a state of divisiveness and 

imbalance. The troubled sou1 can be healed only through reason and pious 

understanding. Once al1 things are clearly understood, then  balance and 

harmony return to the interior human. 

The third rhetorical component of Dymytrii's program is the soul's 

elocution -elocutio spintualis-discussed in chapter three. Above al! else the 

Alphabet 's program is to be undertaken within a social context. Spiritual 

elocution is the task of giving force to spiritual understanding through good 

deeds and acts of charity. Wthout deeds. wisdom is senseless and dumb. God 

has placed human beings in a social classroom where spiritual widom must be 

fully articulated through good works. It is the individual Christian's good works 

that constitute the power and eloquence that must accompany his spiritual 

inventiveness and good disposition. 

The fourth rhetorical componen? of Dymytrii's program is the soul's 

memory-memoria spiritualis-discussed in chapter four. For Dymytrii the art of 

spiritual memory entails sensibility and good perception in the work of spiritual 

living. Man's sensibilities may easily lead him astray if he does not possess the 

requisite rnindfulness that can temper his perceptions and allow him to discern 

between truth and falsehood. Spiritual mindfulness must be nurtured and 

allowed to flourish if the human being is to Iive his Iife in the fullness of wisdom 

and interior understanding. If he applies his senses to the task of spirituai 

perception, then memoria spiritualis will enable him to navigate through the ses 

of spiritual dangers and temptations that surrounds him. 



The fifth and final component of Dymytrii's program is the soul's 

pronunciation -pronunciatio spiritualis-discussed in chapter five. This last 

component of the Alphabet's rhetorical program consists of the human being's 

loving and hopeful dialogue with God through prayer. As in al1 things, Dymytrii 

believes that prayer has both an inward and an outward aspect. The outward 

aspect of prayer is liturgy, consisting of dutiful attendance at divine services and 

oblig atory participation in communal worship. As Christians, however, the 

Alphabet's readers are also called to interior prayer: a voluntary and individual 

devotion that takes place in the interior chamber of the human heart. Dymytrii's 

pronunciatio spiritualis is based on the rhetorical ideals of modesty, economy, 

and restraint in conjunction with attentiveness, zeal and love for the one who is 

being addressed. The good order and disposition of the interior self, the 

disciplining of the self through obedience to God's commandments through acts 

of love and kindness-al1 these things find fruition in the human being's 

pronunciatio spiritualis expressed through a pious, interior prayer l i fe 

In the final analysis the Spiritual Alphabet 's program for spiritual 

wiçdorn -like al1 curriculums-is goal oriented. For the student of rhetoric the 

promised goal is eloquent speech and the ability to persuade. For the student of 

Dymytrii's Spiritual Alphabet the destination is spiritual and cosmological: he is 

to strive for inward harmony, a peaceful and meaningful dialogue with the world 

surrounding him, and. most of all, a loving and mutually responsive relationship 

with God. The Alphabet calls upon Christians to become rhetoricians of their 

souls, finding oneness with God and the universe by bringing order and good 

arrangement to their interior selves. 



Chapter One: lnventio Spiritualis 

Like other European intellectuals of his day, Dymytrii was the product of a 

hurnanist culture that accorded rhetoric a preeminent place in the intellectual 

development of young people.85 As a preacher Dymytrii believed that of al1 the 

liberal arts it is rhetoric that has the greatest power to persuade Christians and 

to move them to an appropriate course of action. A rhetorician. Dymytrii 

doubtless identified the first subject of the soul's program for spiritual 

understanding with the first component of rhetoric-inventio. Hence, the first 

subject that Dymytrii's Alphabet imparts to his reader is the soul's 

inventiveness, its sources of spiritual wisdom. 

Cicero identified rhetorical invention with prudenter, meaning '4he wise 

forecast of the whole" and defined inventio as "the discovery of valid or 

seemingly valid arguments to render one's cause plausible."66 In connection 

with this. Cicero emphasized the orator's need for a wide cultural background 

and knowledge: 

Eloquence is so potent a force that it embraces the origin and 
operation and developments of al1 things, al1 the virtues and 
duties, al1 the natural principles governing the morals and minds 
and Iife of mankind, and also deterrnined their customs and laws 
and rights. and controls the government of the state, and 
expresses everything that concerns whatever topic in a graceful 
and flowing style.*' 

Hence. rhetorical invention consists of a prudent forecast of the task that lies 

ahead, and it is based on the speaker's wide knowledge and his experience of 

the world. It is at the beginning of his text that the rhetorician addresses the 

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

as~or a wider perspective on rhetoric's influence on European intellectuals during the Early 
Modem period, see Pierre Jodogne's essay "La rh6torique dans la formation des intellectuels" in 
Klaniczay, L'époque de la Renaissance 1400-1600 1 : 226236. 
wharles Baldwin, Ancient Rhetoric and Poetic (Gloucester: Peter Smith. 1959) 42. 
87~icero. De Oratom, trans. H. Rackam (London: Cambridge UP, 1942) 3.20.76 (2: 76). 



the plan that he has worked out, and what his readers should expect to see in 

the work that follows. 

Dyrnytrii explains his reasons for writing the Alphabet in his "Foreword to 

the gentle reader."*B Like Loyola's Constitutians, the Alphabet begins with a 

warning against the dangers of intellectualizing faith.89 lntellectual speculation 

is not the means by which inner wisdom is acquired; rather. obedience to God's 

commandments is the path to spiritual understanding. As Dymytrii explains: 

At the beginning of this little booklet. the Spiritual Alphabet, in the 
place of the foreword, gentle reader, for the encouragement and 
exhortation for others, 1 put this before you: for it is first necessat'y 
to know the Alphabet well. before one can learn new words, and to 
fulfill [them] and to prepare good deeds. This little booklet is above 
al1 intended for the fulfillment of the Lord's commandments, and 
not for philosophizing on insensate things, nor inscribing 
superfluous things. Let us diligently fulfill [the commandrnents].g0 

The excerpt above frorn the foreword presents three basic ideas upon which 

Dymytrii constructs his Alphabet. First, the acquisition of spiritual understanding 

requires a systematic approach, comparable to a child's learning of the 

alphabet. Second, acquisition of the basic skills taught in the Alphabet will 

enable the student to rnove on to a higher level of spiritual understanding- 

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

8hIIpeaucno~ie ~a nro6emo~y w ~ a ~ e n m -  Dymytrii. Metropolitan of Rostov, 
Sochinenia 1 : 288439. 
8 9 ~ e e  George Ganss's English translation of Loyola. The Constitutions of the Society of Jesus 
(cited in fn. 63, above). 
90a11pex~e ces ~anbix K H M X M ~ ~ I ,  Anwura flyxos~b1~1. B M ~ C T O  n p e ~ u c n o ~ i ~ ,  
1rm6e3ribrfi sma-remo, ~b nooape~im M ~ a ~ a 3 m i m  KOMYXAO cwaro ce6e, 
~anpea-k noiroxwxon: RKO Aa npexae An@asu.ra ~ o 6 p $  M ~ B ~ I K ~ H  ~b npor~i~x-b 
cnosem msb~saniro, M CicnonHsmtI Ta   n nom yrorosuucs. Ciri. 60 M ~ J I ~  
K H H > K I . I ~ ~ ,  Ha nooqpenie Hamaqe, u ucnorrne~ie rocno,q~uxb sano~k~ei3,  a ne 
SKO rlTO BeAeMYAPCTBYK)m[e O BeiIleXb 6e3~'k~~FiblXb, M K43AHiüHHXb HaqepTaCS: 
IIKO fia ycepfinB Iicnonnirem sis-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 288. ALI 
English translations of Dymytrii's works are my own, unless otherwise credited. My English 
translations are given in text above, the Slavonic originals are given in the footnotes below. 
Translations that have been published elsewere are given in text with a footnote reference to the 
published source: the Slavonic originals of these published translations are not given in the 
footnotes. 



good deeds. Third, the intellectualizing of faith is an undesirable thing: 

speculation on the nature of the invisible world is a superfluous and vain 

endeavor. In this respect he is following the same pedagogical sequence 

advocated in Jan Comenius's Pampaedia.91 Like his Czech counterpart, 

Dymytrii affirms that the first step toward true knowledge consists in adherence 

to God's commandments: 

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

In this passage we note that obedience to God's commandments can be 

achieved in two ways: willingly or unwillingly, consciously or subconsciously. 

Here Dymytrii acknowledges a fundamental principle of Loyola's program for 

the education of children: that the learning process does not depend entirely on 

the will or understanding of the student. Loyola defended the teaching of 

philosophical and theological concepts by rote to very young children on the 

basis that, even if the child does not yet understand these things, he wiil corne 

to understand thern in time, if properly guided. Dymytrii, like Loyola. did not 

discount the will of the çtudent in the learning process, as student motivation is 

crucial. However, Dymytrii does propose that human beings are able to acquire 

knowledge both consciously (Le., with active participation) and unconsciously 

(i. e., independent of the individual's will). 

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

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

gl~ornenius places good deeds at the beginning of his philological sequence. insisting that piety 
and good works corne first, followed by good mords, and then finally attractive and pleasant 
literature. See Comenius, Comenius's Pampaedia, trans. A. Dobbie (Dover: Buckland 
Publications, 1986) 98-1 00. 
Q 2 a ~ B m  RKO A a  nariacme cim K H H ~ M W  s-rme, Bonem PI Hesonem so36yxaa~u 
ce6e KO M C ~ O A H ~ H ~ K )  ~ O C ~ O A U X ~  3ano~B,qeti, tr KO osmenieha cTpac~eZt 
no~yx,qae~cae -Dymy?rii, Metroptitan of Rostov, Suchineniia 1 : 288. 



employment functions as a rhetorical device to engage the reader in an 

intellectual exchange. On another level Dyrnytrii is acknowledging that he is as 

much a student of Christian living as those whom he is addressing. And on 

another level he is indicating that spiritual understanding is not an individual 

pursuit, but a group effort. lynatius Loyola emphasized the social context of 

Christian education, both in the means by which children are educated and in 

the goal of the educational program. Dyrnytrii likewise gives great importance to 

Society and to hurnan relationships in his approach to spiritual development. 

This emphasis on social context goes beyond educational rnethodology, 

and extends into the field of rhetoric. Like education, rhetoric is a social activity 

for it involves a speaker, his listeners, and a social context. As Thomas Conley 

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

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

Like Erasmus, Dymytrii holds nothing against the art of rhetoric; indeed, both 

men were masters of the art of persuasion. Dymytrii furthermore insists that 

rhetoric, like al1 kinds of outward learning, must be tempered by social context 

and dedicated to the glory of God. Dyrnytrii is not adverse to erudition-truly he 

was one of the most well-read and erudite men of his Society. However, he 

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

- 

93~homas M. Conley, Rhetoric in the European Tradition (Chicago: U of Chicago P. 1990) 121. 



an education. Hence social decorum is essential if a man is tu be truly learned 

in both outward and inward wisdom. 

Despite his emphasis on the social context of spiritual learning, Dymytrii 

never negates the value accorded to the individual human being in Christian 

doctrine. The intrinsic value that Dymytrii gives to the individual is seen in the 

emphasis he places on personal responsibility. In the passage cited above. 

Dymytrii tells his readers that they must awaken and compel themselves to the 

fulfillment of God's commandments and the purification of their passions. The 

individual is responsible for his own behavior and must assume stewardship for 

his own life. He must become self-aware through the awakening of his 

conscience. He must motivate and compel himself to live his life in accordance 

with God's commandments. This responsibility for one's own life goes hand-in- 

hand with repentance; the individual must desire to change his unruly ways and 

to strive for a more orderly and harmonious existence. The mortification of one's 

passions-the tempering of one's soul-is a task that requires enormous self- 

motivation and self-discipline. 

However, the goal of Christian living, that is, the doing of good deeds for 

one's neighbors, cannot be achieved outside a social context. Herein lies 

Loyola's second principle of good education: it must prepare the student to 

participate in public life and contribute to society. Dymytrii's introductory words, 

"it is first necessary to know the Alphabet well, before one can learn new words, 

and to fulfill them and to prepare good deeds," make it clear that mastery of the 

Alphabet is only the first step toward the acquisition of inward knowledge. Once 

the Alphabet is learned, its principles must be applied to real life in the form of 

charitable deeds. 

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

art of living. Christian living takes place on two levels, that is, in this world and in 



the world to corne. Not only does the Alphabet instruct pupils in how to interact 

with the world around them, it also serves to orient the mind and sou1 of the 

student towards heaven. Dymytrii's subtitled this introductory section 

"Conceming how to rejoice in the Lord alone, and not in the corruptible things of 

this world."94 This subtitle recalls the book of Ecclesiastes (Eccles. 1.3) "What 

profit hath a man of al1 his labour which he hath taken under the sun?" and is 

comparable to Loyola's fourth, final, and most important requirement of 

education: to direct the human being toward heaven. The student must be 

taught to orient al1 his thoughts ana deeds toward a higher purpose. 

Concerning this need for the human being to orient himself toward God, 

Dymytrii begins by introducing a theme taken from the Psalms and from the 

Bo0 k of Tobit: 

Joy of mine, deliver me from rny assailants" (Ps. 31 -7). 
"Rejoice Tobit, may you have joy forever."gJ 

Tobit replies to the angel; 

What kind of joy will this be of mine, for I sit in darkness and am 
unable to see the light of the heavens?96 

Dyrnytrii's voice continues where Tobit's ends: 

Indeed, what sort of joy can the sou1 have, in this vale of tears, in 
this darkness and in this antechamber of death, sitting in the mute 
consequences [of ancestral sin], with nothing to hope for, only 
death, only a breaking away from this world, only an obscure 
demi~e.~f 

94a0 exe ~ o u i ~ 1  O e,qmum T O C ~ O A ~  pa4oBaTmg no~o6ae~b a He O ~ n . t i n n b r x b  
~ i p a  cero serqems-Dymytri i ,  Metropolitan of Rostov ,  Sochineniia o n  pages1 : 282-288. 
9 5 @ ~ o c ~ e  Moa, ~36aaw MII OT O ~ ~ I X W , ~ I I ~ ~ ~ Z ( X ~  MZIV . . . OP~AYRCR, Tosie, pa,qoc~b 
~ e 6 %  Bceraa A a  6 y a e r a s - D y m y t r i i ,  Metropolitan of R o s t o v ,  Sochineniia 1 : 282. My 
translation of t h e  BiMicd passage above is from Dyrnytnï's Slavonic original. 
96&a5f pwoc~b MHB 6y,qen. m o  BO r ~ t  c'kxy, cs--kTa ne6eca H e  B U X A ~ B -  
Dyrnytrii, Metropolitan of Rostov ,  Sochineniia 1 : 282. 
%¶TO y60 3a pwoc~b miam ~ ~ I T U  ~ymil. BO y,qon$ cem nnauesn-bm [in the 
1741 edition: BO IoAOJiti cefi n J I a t l e B ~ k R ] ,  B b  TeMHbIXb M C ~ H H  C M ~ P T H $ ~ ,  Bb 
6e3cnosec~b1xb ~ a c J I ' k ~ i I I x b  C$AH, HMrlTOXe UHO H & ~ $ ~ I c ~ I ,  T O ~ ~ H )  CMePTM, TOU~K'  



To illustrate, Dymytrii gives a two-page list of good 

demonstrating the inevitability of suffering, sickness, 

reasons not to be joyful, 

pain and death. Clearly. 

the present world is a world of sorrows. Following his litany of unhappy things, 

Dym ytrii then answers Tobit's question regarding happiness : 

For this reason. do not rejoice in this time, in this age of tears; on 
the contrary, al1 that is within it is impermanent and false; al1 within 
it is false and transient. But rather, if you wish to be cornforted, seek 
comfort in the Lord alone. If you wish to rejoice, rejoice in the Lord 
alone. For the joy of the flesh quickly perishes, but joy in the Lord 
endures forever.98 

Dymytrii warns his readers of the dangers of false joy: 

All joy, if it is not in the Lord, is a falsehood, a deception. Al1 
comfort, if it is not in God, is a burden and a confusion of the 
~ 0 ~ 1 . 9 9  

Here he raises a crucial idea: the ability to discern between false and true joy, 

and between false and true comfort, is essential for the well-being of the soul. 

Falsehood and deception result in burden and confusion, and this disorder has 

a crippling effect on the soul. In Dymytrii's sermons, emotional disorder is 

understood as a confusion of the soul, symptomatic of a breakdown in the 

human being's ability to reason and understand. In Dymytrii's psychology, 

healing the troubled mind consists of restoring the mind's ability to discern 

between truth and falsehood, thereby returning harmony and order to the soul. 

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

o ~ c w y  p a 3 n y ~ e n i z ,  T O ~ ~ H )  ~ ~ ~ B ~ C T H ~ I S  ~~~r l~ i~b~~-Dymyt r i i ,  Metropolitan of Rostov, 
Sochïneniia 1 : 282. 
gsa~ero p ~ u  ne puyïicn ne O seCoMme BpeMeHnoMb ~b B$U$ ce- 
IIAarIeBHOMb, i ï O H e X e  BCe Bb H e m  HeiIOCTOflHHO CI RpeBpaTHO, BCe Bb HeMb 
n o m n o  ecrb H n p e ~ i s n ~ o .  H o ,  anle xotqemM y ~ i s r n m m s ,  O rocno~k eauHom 
Y T $ ~ ~ $ ~ c s .  me xoQerntr  p&ZtOBaTUCS, O ~ o c I I o A ' ~  eAUHOMb p ~ y k ~ .  Pa,qoc~b 60 
n n o - r c i t m  BCKOP$ nom6ae~b, O rocno~e xce P U O C T ~  npe6brsael-b ao B $ K I ~ I ~ -  
D ytrii, Metropolitan of Rostov, Sochineniia 1 : 284. 8" 9 ~ C I K ~  60 p ~ f f o c ~ b ,  aige ne o i'ocnogk, n o m  ecm, npenecm ecrb. BCSIKO 
y ~ a r n e ~ i e ,  aqe He O Ea$, T s x e c T b  ecn, ~.i c ~ m e ~ i e  ~ymws-Dymytrii, Metropolitan 
of Rostov, Sochineniia 1 : 284. Here the author is clearly evoking the te* of Ecclesiastes "Vanity 
of vanities, saith the Preacher, vanity of vanities; ail is vanity . . . " (Ecdes. 1 -2). 



nothing but spiritual confusion. The healthy spirit is able to exercise correct 

judgement and thereby choose good over evil. The unhealthy spirit is literally a 

"dis-ordered" one-one in which the natural, correct order has been disturbed. 

This confusion of the soul results in a breakdown of good judgment. For 

Dymytrii the concept of sin is not one of a corrupt human nature. In accordance 

with Orthodox dogrnatic theology he affirrns that although sinful hurnan beings 

suffer the consequences of Adam's first transgression-Le., death and 

corruption-the sinful act itself is one of individual wili and not of human nature. 

The sinful human being suffers from a spiritual affliction that brings chaos to the 

natural harmony that God has ordered in the human soul. Consequently, the 

individual's ability to rnake correct choices is irnpaired, and he sins. 

Dymytrii's Alphabet Sequence: The Verses 

A good inçtructor always provides his students with a clear and orderly 

syllabus at the commencement of academic study. Dymytrii likewise begins his 

Spiritual Alphabet with an alphabetical outline for his readers. The letters of the 

Siavonic alphabet are listed and each letter is accompanied by a verse 

describing an essential concept that must be mastered by students of the 

Alphabet 's spiritual program. 

Dymytrii's presents his alphabetical syllabus as presented below. The 

numbers assigned to each verse for reference purposes are rny additions. 

Thirty-five alphabet characters are used.loo Numerical symbolism is obviously 

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

1741 Kyiv edïtion of the Ahhabet gives only 31 characters, and several of the verses are 
reananged accordingly. See the appendix for a cornparison of the two editions, and a brief 
discussion of the Alphabers letters and their departure from the Slavonic alphabet's normative 
order. 



of the senses and seven representing the seven virtues. Thus sensibility and 

pious behavior are the principal ideas behind these alphabet verses. 

1. Under the letter A: 

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

2. Under the letter 5: 

Know God and understand his good works. Walk according to his 
comrnandments, so that you may inherit eternal g0odness.1~2 

3. Under the Ietter 8: 

Believe in God, and believe God. At ail times have temperance in 
al1 things. Always remember death and the passing of al1 things. 
Do not be at al1 of this worId.103 

4. Under the letter r: 

Beware of every sin, great and small. At al1 times keep your own 
transgression before your eyes, so that each day you diligently 
strive for repentance.104 

'O1  a, A ~ m a  ecTecTsa cb~fi, T ~ B *  o6oero IïOJia eCTeCTBa AA~MJIR, COBBTYKI: 
cMwpeHa 6y~u.  AA~MJIS ecTecTsa c b ~ n ,  CMupem 6y,qri, II~MXTCTB~S npaseAnaro 
ocyxaeni~ cno~o peuemoe: RKQ 3 e ~ n ~  ecti, u ~b 3 e ~ n 1 0  naKH noii~emwo- 
D ytn'i, Metropolitan of Rostov, Sochrneniia 1 : 290. 6 2 ~ o r a  ~ I W H ~ B ~ R ,  6~1aro~Bnniri ero pa3y~aq ~b 3 a n o ~ ~ ~ e ~ b  ero X O ~ ,  Aa 

n a c n $ ~ ~ u ~ b  6y~emtr B$~ IH~ IX~  6nar~-Dymytrii, Metropolitan of Rostov, Sochineniia 1: 
290. 
103&6pyn Ba  Bora, ~'kpyfi Bory, ~03~epXCaHie BCerAa Bh BCeMb HMM, IïpHCHO 
I I~MSTCTBY~~  CMePTb, U B C ~ X ~  seqek I43~$~eHie, H HM eJWiHbIMb rIHh4b RTb 
6 AemH ~b ~ipb-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 290. r "pkxa aT Mma &uce AO Benma 6nw~wcs1, rpBxb T B O ~  npen osma Bcerna 
~ ~ $ 2 5 ,  aKo A a  ycepfl~k na B C R K ~  A e m  npunkxurnti n o ~ a r r ~ i m -  D ym yt rii, 
Metropo titan of Rostov, S0chineni.a 1 : 290. 



5. Under the letter A: 

Day after day ascend the mountain of good deeds. Every day 
apply zeal upon zeal, so that you always walk the pathways of 
tnith.105 

6. Under the letter e: 

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

7. Under the letter x: 

At al1 times remember etemal life and the coming goodness. so 
that you occupy your heart with this always.107 

8. Under the letter s: 

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

9. Under the letter 3: 

Behold the created world, and marvel, and glorify the Creator of 
the world. Do not place your sensibilities in the created world, 
rather, direct your heart and sou1 to God the Creator.log 

10. Under the letter a: 

To him who has zeal for goodness, it shall be given, "but from hirn 
that hath not shall be taken away even that which he hath" (Matt. 
25-29) ."O 

HenpeCTâHHO Ha BCSIKb AeHb CIpkiJIârfl, Aa yTpaBWIIM ~ e 6 e  BO %CS CTe3tr 

n asbrs- Dymytrii, Metropoiitan of Rostov, Sochineniia 1 : 290. 8 'UECT~ 60 6 n m m  ~a~ex ,qa ,  M BCSIKOMY ~pyny  i( n o ~ ~ i r b  BIWHOR ~ O K O U  ir 

seceaie, ~a rpsAyIqeiclra B B ~ $  ~03~e3Aie~-ûyrnytri i, Metropolifan of Rostov, Sochineniia 
1: 290. 
107a~mnb etsnym, u rprrAyrqaR 6narm npwno na nokmnaemu. aKo na ~a C U M ~  

BcerAa mtlMaeTwc9 cepAqes -Dyrnytni, Metropoiiian of Rostov, Sochineniia 1 : 290. 
lo8a36no Tqacnmb u ycepnem BO m o e m  ssaniu u csoec~sk [in the 1741 edition: 
AOJMHOCT~~~ ~YAH, HKO A a  H e  BCye M3HypflemH TBOW XW3~b~-Dymyffli, Metropolitan 
of Rostov, Sochinenija 1 : 290. 
lo94dpSI TBûpb, syAirCSI, H T ~ o p ~ y  TBapU C A ~ B O C A O B ~ ~  IIpUHOCM, He Kb TBâpiI 
npunarai4 T B O ~  YYBCTB~, HO n Eory T~opuy BC$= cepaqe tr Aymy B ~ B O A U S -  
Dymytrii. Metropolitan of Rostov, Smhineniia 1 : 290. 
" O d x e  O 6 n m m  m a T b  ycepnie, aacTcs eMy: a trxe He uMaTa, tr exe MHHTCH 

UM&SIR, B ~ ~ M ~ T C H  OT ~er0~-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 290. 



1 1. Under the letter 1: 

Love truth. and beware of al1 kinds of iniquity, so that you escape 
the words of the prophet: "Thou shalt destroy them that speak 
iniquity" (Ps. 5.6).11 

12. Under the letter K: 

At al1 times unceasingly direct your mind and sou1 to God. and at 
no time let him out of your heart and memory. so that always you 
shall be as one with him. * 

13. Under the letter n: 

Endeavor to love God with al1 your heart and with al1 your strength, 
so that you corne to know your salvation, and liberate yourself from 
al1 eaNily passions. '13 

14. Under the letter M: 

Apply yourself to prayer without ceasing, for this is a treasure that 
cannot be stolen; it is the ladder by which you ascend to G0d.114 

15. Under the letter H: 

Do not apply your heart to earthly things. lest you become like salt 
that has lost its savor, lest you present yourself completely 
indecent. Instead, nail your heart and sou1 to God alone, so that 
you are irnmovable in your love for him. l1 

l d c ~ u n y  nio6u, BCIIK~SI nxu 6nroa~cfl. A a  y6&xirmir npoposecswo perieniri: 
n o r y 6 ~ m ~  ~ c s ~ a r o  rnaronmqaro nxyx-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 
291. Note that the two Slavonic characters 1 and Ei: interchangeable; this likely reflects the 
normaiization of these aiphabet characters to c o n f m  with Russian pronunciation. 
12&b 50iy BCerAa Y M b  TBOR W Ayüiy HeilpeCTâHHO BOÛBOJlM, H HNKOï'Aa>Ke eTO 

OT cepAqa M n u m u  TBO& ucnycnati, f l ~ o  A a  BcerAa cb HM= coeAmiem 
6 r[ernm-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 291. Y 3 ~ 6 ~ ~ a  Bora OT Bcem cepnua Teoero. u OT Bcea ~ p + i n o c ~ ~  TBoeri no.rrsircii: 
SIKO aa W B $ C T ~ ~  cnacenirr TBoero 6y~emu, w ~ c s r ~ a r o  n p m ~ p a c ~ i s  3e~~a1-O 
c~060~1rmuca~-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 291. 
1 1 4 & ~ n ~ ~ ~ $  HenpeCTa.HHO lIpi<JI'k~i<u, TO 60 eCTb HeKpWOMOe COKpOB~e, eioxe 
y~06b, SIKO ~rtic~sw~ero, Eory ~3brG~em~-Dyrnytrii, Metropolitan of Rostov, 
Sochineniia 1 : 291. 
"5a~e npirnaraR cepAua moem ~b B ~ M W ~ I ~ ,  Aa ne nKo conb 06yriemir, A secb 
~ e n o ~ p e 6 e m  srsumucn, HO ~a Eory enuHoMy cepAue u Aymy TBOK) 

n p U I W l X ~ e H H y  HM%$~, SKO Ba HenOABHXMMb Bb A I O ~ B H  e ï 0  npe6y~em~~-Dymytrii ,  
Metropolitan of Rostov, Sochineniia 1 : 291. 



16- Under the letter O: 

For he is the one Lord, the source of al1 goodness, and the giver of 
eternal life. 1 

17. Under the letter II: 

Always rernernber the Lord. A t  all times may his name be in your 
heart and upon your lips. Always endeavor for repentance, and 
every day bathe your çoul in warm tears, that you should appear 
whiter than snow, and not appear before the Lord with a face 
covered in shame. l7 

18. Under the letter P: 

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

19, Under the letter c: 

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

20. Under the Ietter T: 

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

116a0n 60 eCTb eaum rocnoab, CfCPO11HUKb B C $ X ~  6 ~ 1 m  Cf B$~H~IZI  XiDHu 
noaa~enbs- Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 291. 
' " ~ ~ M S I T C T B ~ R  O ~ O C ~ O A $  BbIHy, Bb C ~ P A ~ *  U BO Y C T ~ X ~  TBOHXb Aâ 
npe6b1~ae~b mis ero BcerAa. I~OK~~FIH~H) npMcHo npcrnkxu, ci Ha B C ~ K ~  d e m  
 en/^$ cne3aMti OMMB& ~ymy TBOH), Aa y6knum~csr naue cngra, M H e  
nocpmnem mue- npeA rocnonem ns~rrntics~-Dymytrii, Metropolitan of Rostov, 
Sochineniia 1 : 291 - 
11*a~yq$ TBOH ~b ~ o r y  namac~te ~a M O A I ~ T B ~  ~<xraksa ycepnnk, o ~ ~ y ~ y  
noMoqu BcerAa B3biCKyg, Aa no6.t;~timu MbiCJieHHWO ar*caJ'ïUK& CMPBW, 
~imona, -Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 291. 
119a~uep~b n n a ~ ~ ~ c ~ s y s ,  cKynocru w c~%cne~ir i  6nw>~(irci1. Ra ne neskpiem ii 
c~ynoc~iro 517% 6 b 1 ~ m ~  BO s p e M R  ucxoAa, Munocep,qis Goxia ~6ep1.i ce6k 
3a~sop~frnu~-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 291. 
1 2 0 a ~ ~ x b ,  6e3~1qecnasem Z( KpOTOKb KO B C ~ M ~  6brsati. HKO aa HCTMHeHh 

X P ~ C T O B ~  noApaxaTenb u yvenmb 6e3nopo~a n~~mwca~-Dymytrii, Metropolitan of 
Rostov, Sochineniia 1 : 291. 



21 - Under the letter Y~OV: 

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

22. Under the letter Y / o v : ~ ~ ~  

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

23. Under the letter 0: 

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

24. Under the letter X: 

Seek Christ only, so that you dwell with him in eternity. They that 
seek hirn shall find great loving kindness, and they shall not want 
for any good thing (Ps. 34.1 0) -125 

25. Under the letter 0T:1*6 

Know your father and mother, friends and kin; know God and know 
yourself. For he is the beginning of life and the end of al1 that is 
without end. 'z7 

1 2 1 f l ~ b 1 ~ i r i  H A$HOCTH 36no XpaHUCil, W e  XOiQeiJIM BCKOP~ CHiiCKaTM B B ~ ~ H o ~  
co~posraqes- Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 292. 
12-e 1842 edRion of the Alphabet gives the letter Y ~ O V  twice. It is possible the author or the 
translater may be playing with Pythagorean symbolic values. The Neo-Pythagoreans assigned to 
the Roman letter Y the symbolic value of dualism and conflict; indeed the beginning words of the 
Alphavefs two vverses are antonyms, languor (unynira) and zeal (adj. userden"). For more on 
Pythagorean alphabet symbolism, see Johanna Drucker, The Abhabetic Labyniith: The Letters in 
Histow and Imagination (London: Thames and Hudson, 1995). 
1 2 3 ~ ~ e p a e H b  bï TeiïJTb Kb 501y iipbïCH0 6~815 A a  IIpIrlraCïHHKb 6 y ~ e m i r  ~'kWib1il 
X ~ H M B -  Dymytrii, Metroplitan of Rostov, Sochineniia 1 : 292. 
124aoapaona ~ b ~ c n e n n a r o  ~b  BO^* cm3noti noTontrTtr mues, na ne Bceraa 
paTysr romm TSS-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 292. 
' 2 5 a ~ p i c ~ a  e A i i n a r o  B ~ ~ I C K Y Z L ,  Aa cb ~itm npe6yaem~ BO B$KK BÛ~ICK~IOI~~H 60 
ero 0 6 p a y ~ b  ~ e n i m  M M ~ O C T ~ ,  H ne mimaTcsi BcsrKaro 6narâ;o- D y rn yt r i i l  
Metro poiiian of Rostov, Sochineniia 1 : 292. 
126~everal versions of the "Prayer of Constantinen use the superscript variant oT rather than the 
omega O variant. See the example in Kujo Kuev, Azbuchnata molitva v slavianskite Iiteraturi 
(Sofiia: Bulgars ka akademiia na naukite, 1 974) 206- 
' * ' U O T ~ ~  CI MaTepb, APYïH H CPOAHMU, U Bora 6 b 1 ~ ~  ce643 3 ~ a :  OEib 60 eCTb 
Xbi3HU nauano, tr KOHeuh Bc'khAb 6e3~0~eq~b1n~-Dymytri i ,  Metropolitan of Rostov, 
Sochineniia 1 : 292. 



26. Under the ietter 4: 

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

27. Under the letter s: 

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

28. Under the letter m: 

Let these six-winged virtues always be companion to your soul: (1) 
diligence; (2) love of others; (3) patience; (4) the image of 
goodness; (5) reaçoning; (6) and love. so that by means of them it 
should be proper that you raise yourself up to heavenJ30 

29. Under the letter 14: 

Be generous and kind to all, so that on the day of final judgement 
you will present your sou1 to the Lord in kindness and goodness. 
Keep this one thing in your memory at al1 times, so that you please 
God always, and that you forever ascend to him in love.131 

30. Under the letter m: 

Cast out from yourself your youthful. desirous, passionate follies. 
Rather, at al1 times zealously apply yourself to the Divine wisdom 
of ~0d.132 

1289enb TBOI H nptrcTanme rocnoab e,qutm Ba 6yaertr. na,qexaa me ii 
yno~ariie, npecsmarr: ero n106osb~-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 292. 
129a¶ac~o~y u ~ + s ~ o ~ y ~ p i e  HCTHHHO B O ~ ~ I O ~ U ,  aa npunknumiicil ~ I H C T ~  

UMCTOMY: M rlacb OT qaca no~arrnis He o~naraii, A a  He nory6mtr BpeMeHe 
t~cnpa.weriis Bcye BO BpeMa qaca-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 292, 
3 0 d k ~ ~ ~ ~ p ~ J I ~ F i  ~06po~'k~eJIic, BO&Q3yXeHHtr B b  JlyUrmU TBO& BCeïaa aa 

6 y ~ y ~ b :  cup$rlb, ycep~ie, ~pyronio6ie. ~ e p n k ~ i e ,  o6pm 6 n m ,  pa3cyx~etiie, H 
m06osb, urne y~o6b  Ha ne60 sm~brc~rn~cris-Dymytrii, Metropolitan of Rostov. 
Sochineniia 1 : 292. 
1 3 1  aü&enpb ir MItnOCTHBb KO B C B ~  6ya~i, A a  MUAOCTUBa U 6mroy~po6na 
rocno~a ~a A e m  cTpamHaro cyAa ~ y m B  r~oeti 06psuqernu. Eauno ce ~b CI~MHTM 

c~oeB UM$TU B ~ I H Y ,  Aa Eory eAtinoMy scerAa yroxrraemtr, ti ~a HeMy n106osi10 
n MCHO aa B O C X O A ~ ~ ~ U B - D ~ T I ~ ~ ~ ' ~ ,  Metropolitan of Rostov, Sochineniia 1 : 292. 8 2 & h ~ ~ ~ ~ ~ e  nOXOTHOe nJIOTCKOe 6e3y~ie OT œ6e O T M ~ T ~ ,  npeMy~pOCTN x e  
,qyxo~nbm O E03$ BcerAa noytiaZicg ~ceycep~nb-Dymytrii, Metropolitan of Rostov, 
Sochineniia 1 : 293. 



31. Under the ietter rZ: 

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

32. Under the letter o: 

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

33. Under the letter $135 

Do not forsake the instruction of your spiritual father. les1 
stumble along your paths.136 

34. Under the tetter Y: 

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

35. Under the letter 0: 

: you 

ways 

Be very careful of pharisaic, conceited hypocrisy, lest you pay the 
price for your vanity, instead of being rewarded for your 
g o o d n e s ~ . ~ ~ ~  

Dyrnytrii's decision to arrange the verses above alphabetically and visually 

supply each verse with a corresponding letter irnitates a pedagogical tool that 

was quickly spreading throughout Russia at the very time of his writing: the 

alphabet primer. It was only in the year 1679 that Syrneon Polotsky published 

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

13361poc~~, me~a H 3nocnosia 3kno 6nio~ucrr. ,qa ne noMpawrrucsi cepaeqnoe 
o ~ o ~ - D y m y t f l i ,  Metropolitan of Rostov, Sochrneniïa 1 : 293. 
134a~6s,qe~in w nisncT~a 3lino 6n1o~ucs, A a  ne BO Bcn 3nan snwaem~3-Dymytrii, 
Metropoiïïan of Rostov, Sochineniia 1 : 293. 
13=~ote that in the 1842 alphabet the letter O is given twice (Le., O and 6). and long W is also 
given twice in the form of the Greek ornega character and in the superscript variant O*. Also, the 
letter "ksi" (3) is rnissing, it normally preceeds \V. 
136~0~eqec~a . r~  A y x o a n a m  nartaxuiia se npeo6uxaZi, Ba ne ~b c ~ e m n  T S O H X ~  

n e ~ ~ ~ e m t i c n ~  - Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 293. r ' 7 ~ ~ a ~ ~ b ~  W ~ % C H ~ M A  E0I'a 6e3npec~anno CJïaBOCJIOBU, L(a i Ipc iCH0 c k  HMmM 

ce6.6 BO y~$me~ie*ûyrnytrii, Metropolitan of Rostov, SocMnaniia 1 : 293. 
138dapiceftc~aro mqecnmnaro nwue~4ïpirr 34x10 6nm~iicsr. Ba ne ~ocnn-enie 
TBOUX~ 6nam ce6-k ~nqecnmiem 3 ~ $  ~ 3 a y  ~ocnpiw~em~~-~yrnflr i i ,  Metropolitan of 
Rostov, Sochineniia 1 : 293. 



were already occurring in the field of Russian primary education and the use of 

such books. Max Okenfuss proposes that the appearance of the first illustrated 

primers in Russia in the 1690s-clearly intended for children and not adults- 

marks the true discovery of childhood in Russia and an approach to education 

that accounts for the differences in thinking between children and adults.139 

Dymytrii was dou btless familiar with Karion Istomin (1 64Wlil7) and the new 

illustrated primer lstomin published in Moscow in 1696. Whereas Istomin's 

illustrated primers provided children with visual examples for each letter of the 

alphabet, Dyrnytrii's Alphabet provides the learner with invisible, abstract 

concepts to be açsociated with each letter. 

If we exam in e these abstract primer CO ncepts, we see t hat D ym ytrii's 

alphabet sequence begins with the need to acknowledge one's human 

weakness and to find humility in this: "Being of Adam's nature, be humble, 

remembering the righteous pronouncement that was proclaimed: 'for dust thou 

art, and unto dust thou shall return."' This theme of humility is connscted to the 

warning against vanity that concludes the alphabet sequence: "Be very careful 

of pharisaic, conceited hypocrisy, lest you pay the price for your vanity." If 

Christians fail to be vigilant of their conceit and hypocrisy, the cost for their 

vanity will be paid in the life to corne. Humility is the first and most important step 

in avoiding this temptation. Dyrnytrii's sequence thus ends with a powerful idea: 

those who study the Alphabet's sequence and master its principles must 

beware of complacency. Those who become learned in matters secular and 

spiritual may easily stumble on their own vanity. Hence, students who cornplete 

the alphabetical sequence must maintain vigilance over their pride, and always 

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

1 3 9 ~ a x  Okenfuss. The Discovery of Childhood in Russia: The Evidence of the Slavic Primer 
(Newtonville: Oriental Research Partners, 1980) 22. 



Spiritual Alphabet is both a progressive learning sequence and a cycle of 

spi ritual awareness. Dymytrii's Alphabet is not an achievement-oriented 

prograrn for spiritual perfection, but rather a course in self-knowledge, self- 

understanding, beginning and ending with the acknowledgement of one's 

imperfection and weakness. The goal of the program is not persona1 fulfillment, 

but union with God: "May the Lord alone be your goal and your refuge. May his 

most holy love be your hope and confidence."140 

The first letters of Dymytrii's alphabet reiterate the idea that true 

happiness is to be found in God and not in the sensible world. The human 

being's relationship to the sensible world, however, is not one of animosity. 

Rather than fleeing from the material world, Christians are to employ it for 

salvation. The created world is not evil: on the contrary, it serves a Divine 

purpose, that of directing the human sou1 toward heaven. As Dymytrii explains 

under the letter "3": 

Behold the created world, and marvel, and glorify the Creator of 
the world. Do not place your sensibilities in the created world, 
rather, direct your heart and sou1 to God the Creator.141 

In his explanation, we see a soul-world relationship that is both neo-Platonic 

and humanist. Dymytrii follows Plato's belief that knowledge is a kind of 

perception or sensation. Plato presented the view that knowledge is equivalent 

to seeing, hearing and so on.142 Dyrnytrii similarly equates sensory experience 

with outward understanding. Here then is the basic flaw of outward wisdom: 

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

l409*nb TBOP w n p w c T a n m q e  rocnoab eaHm Aa 6 y ~ e n .  Haexna x e  u 
nosmie, n p e c s m u  ero n1o60sb~-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1: 292. 

y41 dpir ~sapb,  sygecq H T ~ o p ~ y  rsapir cnaeocnosie npirnocir, ~e ~b T B ~ P H  
nptiaara2i TBOS U ~ B C T B ~ ,  HO ~a Eory T~opqy  sc%n cepAue 13 A y m y  B ~ B O A M D -  
Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 290. 
42~ee  : Pamela Hu b y, "Socrates and Platon in A Critical History of Western Philosophy. ed. D. 

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



world. But the human senses are imperfect and cannot perceive the inward 

nature of things. Hence, Dymytrii cautions his readers to beware of the things 

that they see and hear. 

This distinction between exterior and interior sensibilities is one that 

draws from Antiquity and from Medieval writings on the five senses. Dyrnytrii is 

here adhering to a humanist understanding of the senses, as represented in the 

Lectiones Antiquae of Caelius Rhodiginus.143 The exterior senses are the 

messengers of the mind, comparable to the angels; the interior senses, those 

faculties of the mind which adapt and judge the impressions communicated by 

the exterior senses.1" Rhodiginus offers an image based on Plato's Phaedrus: 

the five senses are the runaway horses; the mind, the charioteer who holds in 

the reins of the rushing animals.145 

The role of the five senses in the task of spiritual mindfulness will be 

elaborated upon in chapter four of this thesis, "Mernoria Spiritualis." However, 

here it is important to note that as a humanist Dyrnytrii proposes a Christian 

approach to dealing with the sensible illusions of this world: "Do not place your 

sensibilities on the created world, rather, direct your heart and sou1 to God the 

Creator." Like lgnatius Loyola's Constitutions, Dymytrii's Alphabet affirms that 

the highest and most important goal of education is to direct the student's heart 

and mind toward heaven. Dymytrii's teaching on sensibility may be compared 

with Marcilo Ficino's belief that the proper use of the sençes is to direct the 

human being upward: 

See the chapter entitled "The Anatomy of the Senses and its Imagery" in Louise Vinge, The 
Rve Senses: Studies in a Literary Tradition (Lund: Liber Laromedel, 1975) 7447- 
"%iied in Vinge TI. See: Caelius Rhodiginus, Lectiones Antiquae (Frankfurt, 1666) 13: 21, col. 
1 OOE. 
145Ciied in Vinge 7ï. See: Caelius Rhodiginus, Lectiones Anitiquae (Frankfurt. 1666) 13: 21, col. 
102E. 



And ço al1 love begins with sight. But the love of the contemplative 
man ascends from sight into the mind; that of the voluptuous man 
descends from sight into touch, and that of the practical man 
remains in the forrn of sight-le 

For Ficino, as for Dymytrii, the physical sensibilities of the flesh are not the 

bearers of evil; rather, it is the intellect that is responsible for exercising good 

judgement and turning the flesh away from evil. This is clear in Dymytrii's 

"Senon on the Sunday of Last Judgement." On Judgement Day the Body and 

Soul argue over who is responsible for the sinful state into which they have 

fallen.i47 Although these two sinned together, Dymytrii argues that the Body 

could not have done any of his sinful deeds without the approval and direction 

of the Soul. The Soul possesses free will, understanding, reason and good 

judgement. If she fails to exercise these appropriately, then together with the 

Body she will perish. Thus the flesh is not evil by its nature, but rather it is the 

soul's judgement that determines whether the human being will perform 

virtuous deeds, or evil ones. As Louise Vinge explains: 

Medieval ethics was very much preoccupied with the senses. They 
were not regarded as evil in themselves, but open to good and 
bad impulses, and therefore mua be kept under constant guard. 
They are messengers to the çoul, or its gates, and the moral purity 
of the sou1 therefore depends on how the senses withstand 
tem ptations. 148 

Dyrnytrii agrees that it is not sensibility that must be shunned, but illusion. The 

world itself has been created beautiful and good, and divine truths are inscribed 

everywhere in God's Creation. It is deception and falsehood are the things that 

Christians must beware of. In order to avoid these traps, he argues, God has 

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

l w n g e  72. 
147~or an analysis of this sennon within the context of Renaissance Body and Soul dialogues, 
see this dissertation's third chapter, "Disposifio Sprntualis." In my English translation of Dyrnytrii's 
Body-Soul dialogue I have retained the ferninine gender of the sou1 (Slavonie dusha ) found in the 
original. 
48~inge 78. 



their inward sensibilities, at al1 times Christians must direct their minds and 

souk to God: 

At al1 times unceasingly direct your mind and sou1 to God, and at 
no time let him out of your heart and memory, so that always you 
shall be as one with him.149 

To maintain the good judgement necessary for virtuous living. rnindfulness is 

required. Mindfulness must be continuous and uninterrupted, and it must be 

internalized within the heart and the memory. This idea of mindfulness plays a 

fundamental role in Dyrnytrii's teaching on the souk Pronunciation through 

prayer, and it forms the basis of his examination of the souk Memory of God's 

benevolence and his final judgement. These two subjects-the Pronunciation 

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

The Chapters of the Spiritual Alphabet 

The thirty-five alphabetic verses that introduce the work are followed by 

the actual chapters that constitute the larger part of the Spiritual Alphabet's text. 

Dymytrii employs thirty-three chapters, each one corresponding to one year in 

the life of Christ, representing the Incarnation of God's Son. through whom 

humanity is redeemed. Cooperation with Divine will and union with God's Son 

are the goal of Christian living. Hence the thirty-three years of Jesus' carnal Iife 

on earth constitute the framework for the entire text of Dymytrii's Spiritual 

Alphabet 

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

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

1 4 9 a - b  Bory sceraa y ~ b  TBOU ii nymy HenpecTamo BWBOAU. H HwKorAaxe ero 
OT cep,qua H n a M m x  T B O ~ ~  ucnyc~ai2, SKO Aa scerAa ca HM- CoeAmem 
6yqe111~s- Dymytrii, Metropolitan of Rostov, Sochrneniia 1 : 291. 



Part One: 

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

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

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

Chapter Four: On how it is that spiritual labor is a burden and a struggle as long 
as one does not enter into the enlightenment of the ~nderstanding.~53 

Chapter Five: On how in al1 things one should follow the path of understanding 
and good judgement, and not that of the inarticulate f 1 e ~ h . l ~ ~  

Chapter Six: On how one should be inclined to fasting, and have temperance in 
al1 things. 155 

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

Chapter Eight: On how at al1 times one should follow reason in al1 things, and 
not dum b, carnal desire.157 

Chapter Nine: On how one should not strike others. and not be enslaved to 
carnal desire.lS8 

1 5 0 ~ 0  exe nep~~imari siina fib~c~b AA~MJIIO numiro, nepiuy~ie, ii BceKoHerrHoe 
ce6e ~enm~anien  - Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 293. 
1 5 1 ~ 0  e x e  aena~w n o ~ o 6 a e ~ b  p m y ~ o ~ b ,  u xpamrii rocno~nsl 3anosk~w- 
D ytrii, Metropolitan of Rostov, Sochineniia 1 : 296. 5" GO exe  ne ~~nanft KTO P ~ ~ Y M O M ~ ,  H ne osmqmu ero, ne npaf3-b ir ~e H C T H H ~ ~  

e c m  pa3y-s-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 300. 
1 5 3 d  exe A O T O A ~ ~  BS ,qtinaniu ,qyxoenom ~ p y m  ecm H nog~um,  Aowexe ne 
n p i ~ ~ e m  KTO BE npocshqeeie p & y ~ â ,  -~ymitri i ,  Metropolitan of Rostov. Sochineniia 
1 : 304. 
154.0 exe BO Bcem R O C ~ ~ ~ A O B ~ T H  pa3y~y H pa3cyx~enim. Hexe [1741 edition: a 
ne] 6e3cno~ecnoR nnorm-Dyrnytrii. Metropolitan of Rostov. Sochineniia 1 : 308. 
1 5 5 ~ 0  exe npeAnosmaTIi nocn u UM~ITU BO Bcem ~03,qepxa~ies- D ym ytrii, 
Metropolitan of Rostov, Sochinenia 1 : 310. 
56d eXe He nopa6oiqa~uc~ iIJïOTCKMMH CJïWOCTpaCTbMH, HO AyXOBHarO 

y~$menirr ~b rocma$ Emb[cKuBaTu Bbl~y*-Dymytrii, MetropoIitan of Rostov, Sochriteniia 
1: 313. 
l57e0 exe BcerAa BO Bcem nocn~~oearir p m y ~ y ,  ne 6e3c~osecna1m 
nnOTCKHMb ~OXOT~M~S-Dymytrii, Metropolitan of Rostov, Sochineniia i : 31 7. 
158a0 exe ne YFE~BARTHCR nuqaMy u He nopa6o~a~iicn noxoîiio nnoTcKom- 
Dymytn'i, Metropolitan of Rostov, Sochrneniia 1 : 321. 



Chapter Ten: On how one 
obscene desires. 159 

should not be enslaved to lascivious thoughts and 

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

Chapter Twelve: On how one should not give one's heart to present concerns, 
and not seek refuge and comfort in earthly delights, but rather seek the 
One Lord God at al1 times.161 

Part Two: 

Chapter One: On how in al1 things one should avoid vain praise. 162 

Chapter Two: On how one should not take great satisfaction in the honor and 
glory of men, for these are an illusion. le3 

Chapter Three: On how one should not take pride in anything of this tirne.ls4 

Chapter Four: On how in al1 things and at al1 times one should be humble 
before God and before men.165 

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

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

1 5 9 a ~  eXe He nopa601qa~ircri 6 n y ~ ~ b l ~ k i  ïIOMbICJïU Li CKBepHbIMir iïOXOTbMHB- 
Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 323. 
160<0 eXe BK0 nBc~b C B O ~ T B ~ H H ~  U ~ A O B ~ K Y  RJIOTCKaJI IlOXOTb, HO OT 

npec~ynnenir A ~ a ~ n s  pony nameMy np%i6bi~m&>-~~m~tni. Metropolitan of ~ostov,  
Sochheniia 1 : 328. 
1 6 1 ~ 0  e x e  ~e npnnararir cepaqa csoero ~b H ~ C T O ~ ~ ~ I M ~  Berqem, ii ne ucKaTIi ~a 
m~nsrxr= cnac~exb n o ~ o i  u yrtmeriis ~oitiro BO e ~ i i n o m  roc no^% ~ o 3 - i ~  
B ~ ~ I C K H B ~ T H  sbr~ym-Dyrnytrii, Metropolitan of Rostov, Sochriieniia 1 : 334. 
1 6 2 ~ 0  exe 6nioc~~crr BO B C ~ X L  ~eqexb  cyemaro ~enexsanenin* D ymytrii, 
Metropolitan of Rostov, Sochriieniia 1 : 339. 
1 6 3 ~ 0  exe ne skno y ~ ~ m a r u c ~  O noriu~aniw, H criai wnoekrrecrbU, npenecTa 60 
c ~b»-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 344. i 4a0 exe ne r o p ~ ~ ~ u c i r  HH e~enom seuim ~b B ~ U *  cemx-~ymytrii, Metropolitan of 
Rostov, Sochineniia 1 : 348. 
1 6 5 ~ 0  exe  BO Bcem Bceraa CMHPIITHCSI npem Borom u qeno~'k~i r~-ûyrnytr i i ,  
Metropolitan of Rostov, Sochineniia 1 : 354. 
66a0 exe ne M ~ A O  trro O ce6k ~n$r~m-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 

359. 
1 6 7 ~ 0  e x e  He ocyxaam Koro unaro, HO narie csos 3pe~ti 3 n m ~ - ~ y m y t r i i ,  
Metropolitan of Rostov, Sochinenia 1 : 364. 



Chapter Seven: On how one should avoid laughter, idle talk and blaspherny.1~ 

Chapter Eight: On how at al1 times one should repent and weep for one's own 
sins in this vale of tears. mg 

Chapter Nine: On how at al1 times one should remember death, and not be 
deceived by the corruptible things of this world. 

Chapter Ten: On how there is no refuge in the things of this world; only in the 
One Lord God is there eternal refuge. I7l 

Part Three: 

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

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

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

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

Chapter Five: On how al1 the saints spent their entire lives in grief and 
sorrow. 176 

Chapter Six: On how one should suffer everything ~al iant ly .1~~ 

1 6 8 ~ 0  exe ~ n l o c ~ u c ~  c ~ e x a  npm~nocnos i a  Xe cr K O ~ ~ Y H C T B ~ S -  D ymyt rii , 
Metropolitan of Rostov, Sochineniia 1 : 368. 
1 6 9 ~ 0  e x e  sceraa K ~ T H C H  u nnaKam O corp4meni~x-b C B O W X ~  BO KIAOJIW  ce^ 
n~rase~~kh-Dyrnytri i ,  Metropolitan of Rostov, Sochineniia 1 : 372. 
1 7 0 ~ ~  .Xe naMilTCTB0BaTH BCerAâ  CMePTb, U H e  lipeJlbQaTHCS TJI%HH~IMH CerO 
~ i p a  B~I~MHB-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 377. 
1 7 1 ~ 0  e x e  ,O H ~ C T ~  m BO enunotl ~ i p a  cero semu noKoir, ~ o r l i m  BO e a u n o m  
r o c n o ~ k  E03k ~ k s n b ~ f i  ecTb no~oCts-Dymytrii, Metropolitan of Rostov, Sochineniia 1: 
381. 
17*u0 e x e  ~e C ~ ~ ~ ~ O ~ I O ~ C T B O B ~ T H ,  HO H a  60ra ~ 0 s i I û  ë A I i H a r 0  r ruk~ir  

nosmiem-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 387. 
y73a0 exe H e  ~ ~ B U A ~ T I I  KoMy Ht( B o  emnow, semu cero ~ipm-Dyrnytrii, Metropolitan 
of Rostov, Sodiineniia 1 : 390. ' 7 4 ~ ~  eXe He n i k ~ a ~ i i c i i ,  ir H e  I I ~ M ~ I T O ~ J I O ~ C T B O B ~ T R  H a  K O ~ O X ~ S -  D ym yt rii, 
Metropolitan of Rostov, Sochinenka 1 : 394. 
1 7 5 u ~  exe ne 3eno C K O P ~ ~ S T U  ~b c~op6~b1~b~-ûymytr i i ,  Metropolitan of Rostov, 
Suchineniia 1 : 397. 
1 7 6 ~ 0  e x e  SKO BCH CBST~M ~ - b  C K O P ~ ~ X ~  u n e s a e n  ri3nypHma BCD csow, 
xm~b>-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 402. 
1 7 7 ~ ~  exe ~ e p n k ~ i r  BCR HaXOAmaSI ,qo6~1ec~~e~~o~-Dyrnytr i i ,  Metropolitan of Rostov, 
Sudiineniia 1 : 408. 



Chapter Seven: On how one should not be idle. but instead discipline oneself 
with godly deeds at al1 times. 178 

Chapter Eight: On how one should not be idle and languorous. but at al1 time 
day and night be filled with zeal and inner warmth. '79 

Chapter Nine: On how one should stir up within oneself zeal and warmth for the 
Lord at al1 times-180 

Chapter Ten: On how one should direct ail one's desire to God. and to bond 
unto him in loveJ81 

Chapter Eleven: On how one is to love the one God. and to hoid nothing in 
higher esteem than his loveJ82 

Dymytrii's division of the thirty-three chapters into three groups of twelve, ten, 

and eleven is a mystery-three equal groups of eleven would have made more 

sense. It is possible that he may be playing with Pythagorean number and with 

alphabet sym bolism. The first letter of the Slavonic alphabet (a) bears the n a m e  

"Adam" in Dymytrii's preceding alphabet verse; hence, it is readily assaciated 

with cosmology and human nature. The second part of Dymytrii's Alphabet 

begins with the thirteenth chapter of the book. In his preceding alphabet verse 

he assigned the name "love" to the thirteenth letter of his alphabet (n). Thus he 

may have wished to associate the second part of the Alphabet with the 

individual's need to interact lovingly with God and with others. The third part of 

Dymytrii's Alphabet begins with the twenty-third chapter of the book. In his 

preceding alphabet verse he assigned the name "Pharaoh" to the twenty-third 

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

78x0  exe ne ntinu~ilcil, HO T~~~BIITIICFI BE ABAB Boxiw B ~ I H ~ D -  D ym yt rii, 
Metropolitan of Rostov, Sochineniia 1 : 41 3. 
1 7 9 a ~  eXe He nki r~r~y ~ ~ I T W ,  H e  YHbIBaTki. HO BCei'Aa aeHb ci HOqb yCepACTBOBaTtr 
u newmri O ce6ks-Dyrnytrii, Metropolit an of Rostov, Sochineniia 1 : 41 9. 
l * O a ~  exe ~ 0 3 6 ~ ~ ~ a ~ 1 - i  ce6e Bcerna KO ycepacrso~aniwi ir ~ e n n o ~ t  
rocno~neh-Dyrnytrii, Metropditan of Rostov, Sochineniia 1 : 426. 
'81 a0 exe sce xenanie csoe CIM%TH K% Bory. u nio6osim ~b neMy 
n MA$ n JMTUCSIB- D yrn ytn'i, Metropolit an of Rostov, Sochinenia 1 : 428. 8 ' 2 a ~  eXe KO eAMHOMY Bory HM~~TH JIIO~OB~, U HH'ITOXe nPeAX7OqUTaTH ï ïarIe e m  
~rro6ses- Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 430. 



life virtuously that he wished to represent symbolically by beginning the third 

part of the Alphabet with the twenty-third chapter-lm 

Looking doser at the titles of the chapters above, we see Dymytrii's 

emphasis on spiritual servitude and obedience. For Dymytrii, such servitude 

bears cosmological significance, for spiritual obedience means a return to the 

state of goodness and harmony natural to the individual human being and to al1 

of God's creation. In such a state the human being acts in accordance with 

God's will, and in this oneness of will and purpose finds union with God. To 

achieve this, Dymytrii recommends a strategy employed by rhetoricians since 

ancient times: the human sou1 must learn the art of invention: 

Therefore, he who wishes to know himself. and to know God truly. 
and to unite with him in love, let him first become knowledgeable 
of the created world, visible and invisible, and know al1 its things, 
and examine alt the created world, for whom and for what sake 
these things exist, in which there is nothing concealed, nor is there 
anything that was not thoughtfully conceived, including one's self 
and al1 the mysteries of one's self, and God, and al1 his ineffable 
good deeds, and in this manner corne to a completeness of al1 
knowledge. For it is proper to understand from a lower place 
things that are higher up. For we do not ascend from a higher 
place to a place that is lower, but rather, from the lower place to 
the higher. For this reason, God has placed, before our eyes, al1 
the created world and al1 the worldly composition to serve as a 
teaching place, or as a mirror (zertsalo), so that we should learn 
how to ascend from lower levels to higher ones. If we do not 
become knowledgeable of the lower things, how can we have 
understanding of higher things?la4 

le3h the 1741 edition of the Alphabet, however, the numbering and order of the preceding 
alphabet verses is different, and so the names assigned to the numerical alphabet letters is not 
the same as the 1841 edition found in the Sochineniia. In 1741 the values are l="Adamn; 
13="Prayer"; 23="Goaln (see appendix). Different editions notwithstanding, 1 believe that the 
important thing is that Dymytrii was consciously choosing how rnany chapters would constitute 
each of the three parts, and this was likely done in accordance with the symbolic values that he 
assigned to these alphabet letters and their correçponding numerical values. 
1 8 4 a ~ ~ ~ e ,  aae KTO UCTUHHO xouem noanaTIr  rocnofia, n o m a T u  ce6e. H cb 
HtiMa nm60~im COeAWHUTMCSi, A a  ïiO3HaeTb n e p ~ % e  BCïû TBapb,  BMaWMYK> M 
pasy~ksae~yro fia Y B ~ C T ~  B C ~ X ~  Be~qeCi, w scesi: T s a p u  p a x ~ o ~ p e ~ i e ,  H ~oro ,  H 
UeCO p w H  C ~ S  CYTb, Bb eXe Hu  AMH HO^ BeUti Y T ~ ~ H H $ ~  U H ~ A O Y M * H H $ ~ ~  6 b 1 ~ k i  OT 
H e m ,  T a x e  ce6e M B c e  exe  O ce6t T~HHCTBO, T a x e  Eora, M BCII ero 



For Dymytrii, inventiveness is the first step along the path of spiritual wholeness. 

As the rhetorician cannot contemplate the composing of a speech without a 

proper background in al1 kinds of knowledge, so too the human being must 

become well-learned in the world that surrounds him. Everything that exists in 

the world serves a higher purpose, that of directing God's creation back to its 

Creator. This spiritual invention plays a central part in Dymytrii's Life of St. 

Barbara, as we shall see below in this chapter. 

Fundamental to Dymytrii's program is his belief that spiritual knowledge 

may be acquired by means of a pedagogical sequence. Just as Comenius 

believed that a child's education develops according to a sequential order,l8s 

Dymytrii likewise maintained that spiritual learning takes place in an orderly 

progression. Children begin their studies by learning the things around them 

that are most immediate and easiest to grasp. Likewise the sou1 begins its 

education by observing the created world and the wisdom that God has 

inscribed on his creation. As children through their school lessons advance 

from simple concepts to more abstract and complex ones, so too does the sou1 

move from its understanding of the created world, to an understanding of the 

Creator who ordered and arranged the created world in his wisdorn. 

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

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

H e m p e s e H H a s  6naro~$anisr, u TUO npuxoA;H.ra ~a c o s e p m e H H o e  B c e r o  
nananie. H6o nofio6ae1-b ~ o n b ~ s r r  BCS P ~ ~ Y M ~ T W ,  T a x e  ropnsis. He 60 OT 
rOPHHXb H a  HUXHHR FIOCXOAUTU AOJIXHH eCMbl, HO OT AOJIbHbIXb Ha BbIIIIHSIR. 
T o m  60 pa,qu BCK) ~ ~ a p b ,  H B c e  ~ i p c ~ o e  yc~poe~ie ,  moxe H $ K O ~  y w m m q e ,  MAU 
s e p u r n o ,  npea OUM H ~ U  60m ~OIIOXM, RKO aa ysameca, OT A o n b H a I x b  
BOCXOAWMb Ha BbliiïHRII. Arne Xe AOAbHWXb H e  ï I03 i i aBaeMb,  TO KaKO rOPHR5i 
p a 3 y ~ B ~ ~  u~ahfbr?a-Dymytrii,  Metropolitan of Rostov, Sochheniia 1 : 295. 
'as~ee John Sadler's translation Comenius. Note especially chapter 1, sections 6 "The Concept 
of Growth" (34-36) and seven "The Concept of Order" (37-38). 



sequences to the four-rung sequence of St. John Climacus, the medieval 

ascetic with whose Ladder of Divine Ascent Dymytrii was well-acquainted : 

Some tame passions and become humble, others psalmodise, 
that is, pray with their lips; yet others practise mental prayer; others 
rise to contemplation. Those who undertake to clirnb by these 
rungs do not begin with the top and then go down, but start from 
the bottorn and go upwards-stepping first on the first rung, then 
on the second, then on the third and, finally, on the fourth. The 
method by which he who wishes to raise himself off the earth and 
rise to heaven is as follows; first he must wrestle with his mind and 
tame his passions; second he must practise psalmody, that is, pray 
with the lips, for, when passions are subdued, prayer quite 
naturally brings sweetness and enjoyment even to the tongue and 
is accepted by  God as pleasing to hirn; third, he must pray 
mentally; fourth, he must rise to contemplation. The first is 
appropnate to beginners; the second, to those who have already 
achieved some measure of success; the third to those drawing 
nigh to the last rungs of achievement, and the fourth-to the 
perfect. le6 

Like any other religious text that utilizes a sequential order, the Ladder of Divine 

Ascen t is essentially a spiritual variation on the basic idea of the rhetorical 

period.187 Climacus' Ladder may indeed have served as an exernplum or 

rhetorical model for Dymytrii's Spiritual Alphabet; at the very least it provided 

Dymytrii with an example of a spiritual program that follows a periodic structure. 

The idea of spiritual ascent as an orderly sequence, so essential to Climacus is 

echoed by Dymytrii's notion that spiritual learning must proceed according to 

the principles of order and sequence. 

But a rhetorical model is never copied: a good rhetorician starts with the 

exemplum as a primary source but then creates a new work through his own 

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

-- - - -- -- ' 86 Wrifings from the Philokalia on Prayer of the Heart, tram. E. Kadlou bovsky and G. Palmer 
(London and Boston: Faber and Faber, 1951) 159-160. 
Ie7we are speaking here of pend in the rhetorical sense of a sequential unit: "There follows the 
question of periodic structure, which involves two things in particular, first arrangement and then 
rhythm and balancew-Cicero, De Oratore 3.43.1 71 (2:135). 
188~s Quintilian explains, "Imitation aione is not sufficient, if only for the reason that a sluggish 
nature is only too ready to rest content with the inventions of others. For what woutd have 



subduing of the passions; (2) prayer with the Iips; (3) prayer with the rnind (4) 

contemplation. In Dymytrii's approach there is a departure that reveals him to be 

a modem thinker nurtured in the educational spirit of Erasmus. Comenius, and 

Loyola. For John the spiritual struggle is against two enemies: the body and the 

mind. For Dymytrii, however, the struggle is to bring order and harmony to the 

flesh and to the spirit. For John the mind stands in opposition to the spirit ("first 

he must wrestle with his rnind"); for Dymytrii the sou1 is the dwelling place of the 

intellect. The reaçoning and understanding faculties of the human being exist 

within the rational çoul. The mind is not the enemy of the sou1 but the servant of 

the sou!. To struggle against the mind would be to struggle with the wu1 herself. 

Like Marsilio Ficino, Dymytrii believes that the true struggle is not against the 

rnind but against the misunderstanding and doubt that undermine the soul's 

reaçon. The Vue enemies of salvation are misunderstanding and doubt, and it is 

the soul's reasoning faculties that restore and maintain the order and harmony 

that is natural to the inward human being. 

Another fundamental difference between Dymytrii and John is the 

hierarchy established by John among those who pursue spiritual ascent: the 

second rung, that of prayer with the lips, belongs to those who have achieved 

çome measure of spiritual success; the third rung, that of prayer with the mind, 

to those approaching the last rungs of achievement; the fourth, that of 

contemplation, belongs to the spiritually perfect. Such a hierarchy does not exist 

in Dymytrii's sequence. For Dymytrii al1 prayer must take place with the lips and 

with the rnind. Prayer that takes place with the lips but without mindful activity 

accomplishes nothing. The simplest of prayers must be prayed attentively. Here 

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

happened in the days when models [exemple] were not, if men had decided to do and think of 
nothing that they did not know aIreadyn-Quintilian, lnstitutio Oratoria, trans. H.  Butler 
(London:Heinemann, 1922) 10.2.4 (4: 77). 



Avila Teresa, like Dym ytrii, eschews the medieval distinction between "vocal" 

and "mental" prayer, maintaining that any prayer without mindful attentiveness 

is not prayer at all: 

I do not Say mental prayer rather than vocal, for if it is prayer at all, 
it must be accompanied by meditation. If a person does not think 
whom he is addressing, and what he is asking for, and who it is 
that is asking and of whom he is asking it, I do not consider that he 
is praying at al1 even though he be constantly moving his lips.1a9 

Like Teresa, Dymytrii does not reserve John's fourth rung -contemplation-for 

the spiritually perfect alone. All men and womeri are called to direct their hearts 

and minds to God at al1 times, and al1 Christians are called to meditate on God's 

benevolence and to mawel and to take comfort in this. 

Still another crucial difference between Dymytrii and John is the absence 

of the social context in John's four-step sequence. Dymytrii shares Loyola's 

belief that the human being must play an active and useful role in society. 

John's four-step sequence unfolds within the private world of the inward person. 

Dymytrîi, along with Comenius and Loyola. emphasizes the importance of good 

deeds and acts of charity for the spiritual development of the Christian. John's 

sequence represents the ascetic's desire to free himself from the earth and rise 

to heaven. Dymytrii's sequence, by contrast. does not permit the Christian to 

forsake his social obligations on earth. For Dymytrii, as for Loyola and 

Comenius, the work of salvation is to be done in the world and within a social 

context. God, he asserts has placed human beings in the world so that his 

creation can direct them to the path of spiritual wiçdom: "God has placed, before 

Our eyes, al1 the created world and al1 the worldly composition to serve as a 

teaching place, or as an exemplary model. so that we should learn how to 

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

18%resa of Avila. The Interior Castle (The MansMns), tram. E. Allison Peers (London: Sheed 
and Ward. 1974) 4. 



instructed to flee from the world. Dymytrii's student is told to embrace it and to 

learn from it. And unlike John, who is addressing a medieval monastic 

readership, Dymytrii is addressing Early Modern Christians, monastic and 

secular, who seek inward understanding within a social context. Dyrn$riits own 

I%e was based on this modern idea that spiritual life and civic responsibility go 

hand-in-hand. Althoug h Dymytrii's first loyalty was to God's Kingdom, he 

nonetheless accepted the place that was accorded to him among the courtiers 

of Baturyn and Moscow. 

Here we see Dymytrii treating the created world as an exemplum or 

rhetorical model (in Slavonie: zertsalo Le., "mirror"). During the Classical period 

Quintilian emphasized that the important thing is to understand how a model 

works and to apply this understanding to one's own rhetorical work.190 

Rhetorical models are everywhere in Dymytrii's sermons: in his Sermon on the 

Descent of the Holy Spirit he explains that every artisan requires a model or a 

pattern to follow. Likewise the pious Christian must also seek appropriate 

models for behavior: 

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

Dymytrii applies this concept to spiritual learning, explaining that the human 

sou1 similarly requires a rhetorical model to follow, and God has provided one in 

the created world.'92 Specifically, it is the good arrangement and harmonious 

1 9 0 7 ~ 8  must consider the appropnateness with which these orators handle the circumstances 
and prsons involved in the various cases in which they were engaged, and observe the 
judgement and powers of arrangement which they reveal, and the manner in which everything 
they sayn -Quintilian, Institulio Oratona 1 0.2.27 (4: 89). 
1 9 1 . ~ 1 ~ 0  xoqen RKOB~IY) HayumuCs peuecna, CMOTPHTI, na 06pa3e4b. Ha op- 
M Ha KmTUTb TOiW ~kJIaeTb: M â J I 9 p b  MaeTb KyHmTb ï i p e f f b  CO~OIO,  a 
6y~os~nnoR-a6pucaw-Dymyt~i, Metropolitan of Rostov, Propovedi 13. 
1921.e.. aTom 60 paqu BCK) TBapb, H Bce ~ i p c ~ o e  y c ~ p o e ~ i e ,  morne n g ~ o e  
yuunme, un~i  3ep~an0, npeA osu namw Eom nonomi, RKO A a  yr iantecs i ,  OT 

A o n b H b I x b  BOCXOAWM~ Ha B ~ I I I I H S I R B - D ~ Y ~ ~ ~ ,  Metropolitan of Rostov, Sochrileniia 1 : 295. 



order of the created world that reveals its Creator and at the same time directs 

human beings along the path of goodness and virtuous living. Disorder, or sin, 

belongs to the world in its fallen state. Like Adam's being placed in the garden 

of Eden as the husbandman, later human beings are given the task of restoring 

and rnaintaining the good order and harrnony that are natural to the created 

world. To accomplish this task each human being must become master of his 

own inner world through the orderly sequence of understanding, hurnility, good 

deeds, and prayer. 

Order and sequence are fundamental to Dymytrii's Alphabet. A 

grammarian and rhetorician, he understood clearly that children must be taught 

in such a way that they are not discouraged by difficulties but at the same time 

are encouraged for mastering assigned tasks.'gJ Loyola maintained that 

pedagogical sequences ensure that children are given tasks to perform only 

when they are ready for these challenges.194 By adhering to sequence, a 

certain momentum is maintained whereby the child can advance to higher 

levels of proficiency. 

Loyola's combination of a highly structured sequential program with 

certain allowances for each student's individual limitations finds certain 

resonance in the pedagogical strategies Dymytrii employs for teaching the art of 

spiritual wisdom to the human soul. Whether Dyrnytrii speaks of the outward 

education of the world, or of the inward education of the soul, he sees 

sequences as the fundamental building blocks of learning. Dymytrii describes 

how this interior sequence works: 

193~ornenius diswsses this problem of student motivation in the section entitled 'To ensure that 
men leam everything with pleasuren in his Pampaedia 89-90. 
194loyola diseusses this concept in connection with the practise of spiritual exercises, explaining 
the basic principle that exercises are not to be assigned indiscriminately, but in accordance with 
the student's desire to be helped by them (Le., motivation). See Loyola 203. 



From understanding and knowledge is born faith; 
From faith is born obedience to God's commandrnents; 
From obedience to God's commandments is born hope in God; 
From hope in God is born divine love. 
[Divine love] becom ing multiplied, [man's] union with God 
becomes complete. and the law and the prophets become 
fulfilled. 195 

Thus, reason and understanding, endowed to al1 human beings at the moment 

they are created, are the primary materials of spiritual living. Of al1 creatures, it is 

man and the angels who possess the third and highest sou1 in the neoPlatonic 

order-the sou1 of reason and understanding.196 The rational sou1 is given to 

human beings so that the highest of all goals may be achieved: divine love. This 

sou1 gives the human being understanding and knowledge. the two essential 

ingredients for faith. Understanding and knowledge are acts of reaçon. faith an 

act of the imagination. From the sensible and tangible world of reason, the 

human being proceeds to the invisible and ineffable realrn of faith. This step in 

Dymytrii's sequence underlines the Platonic belief that the sensible world 

serves only as a stepping stone to the unseen world of the imagination. The 

tangible world of the senses primarily serves to direct human beings to the 

invisible world of faith. At the same time, however, the imagination is also 

dependent upon sensibility. Aristotle saw the sou1 and its different capacities as 

intimately connected with and dependent on the body.197 In his introduction to 

De Sensu he enumerated these dependent functions. including : sensation, 

memory, reason. desire to satisfy hunger and thirst, 

pain, sleep and waking, youth and age, respiration 

feelings of pleasure and 

and expiration. Aristotle 

xpweni-e: OT xpanenis me s i n o s k ~ e ~  Boxinxb yno~anie  na Bora; OT ynosaniri 
Xe Ha Bora EOX~CTB~HHM nm60sb: ceR Xe YMHOX~HH~Ü 6br~mei2, coBepmenHoe 
6br~ae1-b ~ r b  Eomm c o e ~ ~ ~ e ~ i e ,  C( wcnon~e~ie 3aKOHa ti i p ~ p ~ ~ o ~ b ~ - ~ y m y t r i i ~  
Mettopolitan of Rostov. Sochineniia 1 : 295. 
196Concerning the Neoplatonic tripartite sou1 in the context of seventeenth-csntury humanisrn, 
see the chapter entitled, Theories of Knowledge and Perceptionn in H. James Jensen 1-23. 
197see Vinge 1 &21. 



States that it is clear that these phenomena are common to the sou1 and to the 

body, "for al1 of thern either are accompanied by sensation or result from it . . . 

and that sensation is produced in the soul by way of the body can be proved, 

and is indeed clear without proof."'Q8 For Aristotle, the qualities of soul, life, and 

sensory perception were integrally connected. The animate differs from the 

inanimate by possessing life, and everything that is alive p o s e s  at least one of 

the following qualities: reason, sense-perception, local movement and rest. 

nutrition, decay and growth.199 At the same time, however, "being an animal 

depends on having the quality of perception; even things that cannot move, but 

have sense-perception, we describe as animais and not merely as living 

things."2oo 

An analysis of the five senses and their role in spiritual rnemory is 

provided in the fourth chapter of this thesis. However, it is important to note here 

that sensibility and perception are linked to yet another faculty of the soul: the 

imagination. As a rhetorician, Dymytrii understands that imagination is the work 

of rnemory: to imagine something is to recollect a previous experience. 

However, people never imagine things in the exact same way that they 

originaily experienced them. Therefore, the soul's imagination m ust perceive 

things differently frorn the body's senses. These are the eyes of the sou1 to 

which Dymytrii refers constantly in his sermons and Saints' Lives. These eyes 

are dependent upon the eyes of the body, and at the same time they perceive 

those things the body cannot see on its own. 

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

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

l g 8 ~ s  quoted in Vinge 16. Aristot!e, De Sensu 1, 436 b 1. 
lgg/inge, p. 16. 
**AS quoted in Vinge 16. See Aristotle, De Anima 2 :2 413 b 1. 



the created world affects the human being and his imagination brings him to the 

recognition and knowledge of his Creator. In this respect, faith is a kind of 

memory by which the believer recollects his divine origin at the hand of God, 

and the sensibilities of the created world plays a crucial part in the work of faith. 

Acquinng faith, in turn, does not release the Christian from his obligations 

to the sensible world, according to Dymytrii. The next step of his sequence. 

"from faith is born obedience to God's commandments," underlines the social 

and moral obligations that accompany true belief. Dymytrii. naturally, is 

following St. Paul's teaching that faith without good works is nothing: "And 

though I have al1 faith, so that I could rnove mountains, and have not charity, I 

am nothing" (1 Cor. 13.2). However, both Paul and Dymytrii share the conviction 

that the vocation of Christian living is to be canied out in the present life, in the 

world that surrounds human beings and the society in which they live. Hence, 

good deeds and obedience to God's cornmandments are the natural sequence 

that follows the imaginative work of believing.201 

The next step in Dymytrii's sequence returns us to another imaginative 

state, that of hope: "From obedience to God's commandments is born hope in 

God; From hope in God is born divine love." Faith and hope are two different 

things. Both, however, are dependent on the hurnan being's sensibilities. Faith 

depends on the individual's ability to understand and know the world around 

him, and hope depends on his ability to interact with the world and with other 

men in a spirit of love and charity, rnanifest through his good deeds and 

obedience to God's commandments. Obedience g ives the hu man being hope. 

The opposite of hope is despair, which for Dymytrii is the emotional result of 

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

mi See chapter three. 'Dispositio Spintua/lis.." 



By living a kind and virtuous life the human being receives the gift of hope in 

God. In tum, the gift of hope leads to the greatest gift of all, that of Divine love. 

Love for other men through good deeds, through the medium of hope in God, 

leads to the highest love of all. Divine love being multiplied. the individual finds 

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

For as much as blossoms understanding, 
so much flourishes faith. 
For as much flourishes faith, 
so much multiplies good deeds, 
and so much is generated hope in God. 
And for as much as a person hopes, 
so much he loves God. 
And for as much as he loves [God]. 
so much he unites with him. 
And as much as he unites with God, 
he enjoys the fruits of Divine glory.202 

Good deeds play a central role in the sequence above. Understanding leads to 

faith, and faith leads to good deeds. From good deeds is generated hope, and 

from hope cornes love. Dymytrii starts with the three "Divine Virtues" listed in St. 

Paul's first Epistle to the Corinthians.203 He has placed understanding at the 

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

tie that holds faith, hope, and love together. Above al1 else Dymytrii's sequence 

"*do enmy npoqskraen pa3ym. 
no T o n w c y  BmpacTaem u s%pa, 
M no enmy scnpac~aem ~ k p a ,  
il0 TonIrKy YMHOXWTC5i A O ~ P O A ~ T W I W ,  
no T o n u u y  paxaaeTcs M y n o ~ a ~ i i e  fia 6or.a. 
H no e a u K y  KTO y n o B a e m ,  
no TOnUKY Eora J I I O ~ U T ~ ,  
ki no eAMKy J U O ~ U ~ ,  
no TOJitiKy M Cb E O ~ O M ~  COeAWH9eTC9, 
riacn~xamqwcrr E ~ O X ~ C T B ~ H H ~ I ~ I  ero cnasbr=-Dyrnytrii. Metropolitan of Rostov, 
Sochineniia 1 : 295. 
2031 Cor. 13.13. Paul himself is offering his own sequence in which the third, final. and greatest of 
these three virtues is love. In Slavonic the text reads: &IH% xe  n p e B b r s a r o n ,  ~$pa,  
H w e x a ,  ~ r o 6 b 1 ,  T p o e  cie; 6onbmu Xe CM=, nm6b1w In the Authorized (King James) 
Version: "And now abideth faith, hope, charity, these three; but the greatest of these is charity." 



is founded on scripture, but it operates according to a hurnanist model, based 

on intellectual understanding and embodied by corporal acts of charity. 

Dymytrii's sequence agrees with Loyola's fundamental belief that an 

educational program must motivate the student to contribute to society and to 

participate fully in public life. Dyrnytrii's emphasis on good works underlines the 

importance of the social context that Loyola considered essential for Christian 

living. Acts of charity serve as the basis of Christian ethics, an so in Dymytrii's 

Alphabet good works are situated at the very center of the sequence that moves 

the student along the course of spiritual development. 

As with ail pedagogical sequences, however, the reverse sequence is 

also possible. Dymytrii warns of this, and explains that just as understanding 

and knowledge constitute the beginning of a fruitful and virtuous life, 

misunderstanding produces the beginning of ail unhappiness. As good deeds 

move the Christian along the path of Divine love and hope, disobedience to the 

Lord's commandments drives him to despair: 

From misunderstanding is born doubt, 
from doubt [is born] disobedience, 
from disobedience [is born] al1 sin and transgression. 
How can one believe, when he understands nothing? Not 
believing, nor understanding anything. how can he keep the 
Lord's commandments? Not keeping the Lord's commandments, 
how can he have hope in God and love? In no way.204 

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

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

- - - -- - - -- - - - - 

204a0~ 6e3y~iri p a x A a e T c i i  nese pie. 
OT ~eslspix x e  npec~ymariie, 
OT npecnymanisr x e  B c n m  r p $ n  ~i npec~ynne~ie.  
Km0 KT0 M O X e T b  B ~ P O B ~ T U ,  HHqTOXe ~ M Y M $ H ~ ~ ;  He SBPYRR Xe, HMXe 
pâ.3y~'k~fi H i N T O X e ,  K U 0  M O X e T b  COXpaHiiTH ~OCIIOAHH ~ U I O B $ ~ H ;  

He coxpmn~fi x e  P o c n o ~ ~ u  ~ a n o ~ $ a ~ r ,  K ~ K O  Moxem U M B T ~  Ha Eora ynosanie, 
w nm6osa: HGi~a~oxes-Dyrnytrii, Metropditan of Rostov, Sochineniia 1 : 296. 
205See chap ter th reg, " Dispasiio Spintualis. " 



sou1 exists in a sinful state that is the direct consequence of a 

misunderstanding. Knowing and recognizing that one has m isunderstood 

something is the first step to spiritual healing. Misunderstanding is a human 

weakness, but. like al1 man's weaknesses, it may be overcome. The human 

being is naturally endowed with reason, and in Dymytrii's sermons that deal 

with the healing of the troubled soul, Jesus' healing restores the natural order 

and understanding of the inward man or woman. By knowing that which has not 

been understood, the human being's reaçon returns him to the path of faith, 

good deeds, hope and Divine love: 

For this reason, before al1 else. it is proper to learn. not just 
outward labor, but the activity of the mind, understanding, and 
knowledge. He who has learned understanding, and al1 the 
knowledge of al1 things, is then ready to accept faith, and to keep 
al1 the Lord's commandments, and to hope in God, and to love him 
with al1 his heart, and to unite with him as one; within hirn 
everything shall be as in God, and God in him. Such a man. before 
the resurrection, will receive the resurrection of the soul, and 
before life [eternal], he will inherit eternal life. The silence of death 
is consumed in the understanding and knowledge of life. For it is 
said, this is life eternal, to know the Lord; and this is death, to 
understand hirn not.206 

Dymytrii notes a five-step sequence to: 

(1) Acquire knowledge and understanding of al1 things; 

(2) Accept faith; 

(3) Keep God's commandments; 

* 0 6 a ~ - k ~ x e  npexge Bcero no~06ae-m yquriicn, ne ~ o q i a  B ~ % r n n e ~ y  ~ p y ~ y ,  HO H 
a$rranim YMHOMY, p a 3 y ~ o m  H n m i m ,  u ~ays tr~b~Zfc~  KTO pa3y~y ,  u B C $ X ~  
~erqeZi n o a i m i r o ,  y ~ o 6 n - k  B c e M y  ~ k p y  emen,  coxpamen BCS rocno~tr 
~ ~ ~ o B $ A u ,  ynoBaem na Eora, n106crm ero ~ c k m  cepAue- C B O M M ~ ,  H 
COeAUHSETC5? Cb HHMb BO eaMHO, BO eXe 6b1~1.i  eMy BCeMy B b  E03$, U E o ~  B k  
H e m .  C w q e s b ~ f i  npexAe ~ o c ~ p e c e ~ i q  soc~pece~ie Aymu n p i e ~ n e m ,  u npexge 
X ~ H W ,  xmnb B $ ~ H Y H )  ~ a c ~ l i ~ y e m ,  BO exe noxep~on 6 b 1 ~ i i  6 e x r r o s e c i r r :  
CMepTu, pmyhia u n o 3 ~ a r i i n  xm~iio: ce 60, peue, ecTb X W B O T ~  B $ ~ I H ~ I ~ ,  Aa 
nmnaem rocnoaa., ce xe u cMepTb, He p a 3 y ~ k r ~  O ~ e ~ b ~ - D y m f l r i i ,  Metroplitan of 
Rostov, Sochineniia 1 : 296. 



(4) Accept hope in God; 

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

These five steps reflect the active and passive learning processes that are 

requisite to the souk education; similarly. Ignatius Loyola recognized the roles 

played by both active and passive learning processes in childhood 

development. By passive learning he meant the child's ability to learn without 

conscious effort. as compared to educational activities in which goals and 

strateg ies are clearly pursued. Dymytrii's steps one and three- knowledge 

acquisition and good be havior-are activities that human beings must actively 

pursue. To acquire knowledge of al1 things Christians must participate in some 

sort of activity that teaches them about surrounding world. They do this either 

through their own observation. or by learning from the experience of others 

through books. lessons and the examples of others. Step three-obedience to 

God's commandments-likewise requires active participation. Christians rn ust 

perforrn good deeds and refrain from evil ones-good behavior is a "hands-on" 

learning experience. Acts of love and charity cannot be done through the 

intellect alone. 

The other type of learning. passive learning, is revealed in steps two and 

four: the acceptance of faith and hope. respectively. Faith is a gift; Christians 

cannot actively pursue it. They must pray for faith. and it is given to them 

according to God's will. Likewise hope is elusive to those who seek it. In their 

prayers, men and women must beseech God for the gift of hope, and it shall 

given to them accordingly. Thus, in Dymytrii's five-step sequence, two crucial 

steps in the soul's development corne not from the Christian's own personal 

resourcefulness, but from his willingness to accept that which God offers him. In 

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



Christians must accept these gifts in the same way that a child accepts and 

trusts the good judgement and benevolence of his elders. 

The fifth Sep of the process-to love God and unite with him in faith- 

represents the cooperative process in the soul's education. The act of love is 

both active and passive: Christians must actively love God, and they must allow 

themselves to be filled by God's love. It is by a loving. responsive relationship 

with God that the silence of death is transformed into the knowledge of life. The 

ignorance and misunderstanding of the human being's fallen state becomes 

transformed into the wiçdorn and understanding of eternal life. In this manner. 

interior wiçdom is the final result of the sequence that began with the first step 

of spiritual inventiveness. 

As the rhetorician looks at al1 things as potential sources of invention, 

Dymytrii likewise sees al1 things in the world as material for the sou1 to use in 

the arrangement of a virtuous Iife: 

Mindful activity, by which we draw near to the Lord and complete 
our union with him, is the following: to know first al1 the created 
world, visible and comprehensible, from whom and why it was 
created, how it is ordered and cornposed, and to truly find faith in 
this. And in the same manner, [to know] oneself, and al1 the 
mysteries that are within oneself. and al1 of his [God's] good 
deeds 307 

Dymytrii emphasizes mindful activity: the passive mind falls away and becomes 

alienated from God. Knowledge of God, knowledge of the universe, and 

knowledge of the self are interrelated and must be actively pursued together. 

These three kinds of knowledge-of God, of the world, and of the self- share a 

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

**7a~~ l$na~ ie  YMHOe, H M m e  UMaMbI n p u 6 n u x 1 1 ~ u c q  H COBepTEHHO 
ïipUCOeAUHI1TUCsI ~ O C I I O A ~ B U ,  cie eCTb: eXe ilO3HaTIr nepsBe BCiû T B a P b  

s n ~ i i ~ y m  H pa3y~$sae~yio, OT K o r o ,  PI seco pa,qu comopena B ~ I c T ~ ,  u K ~ M O  
ABtrXIrMa, Ir 06pa1qae~a eCTb, i4 ~ R $ ~ H T ~ C S  O CeMb UCTUHHO, T a X e  ce6e, H Bce 
exe o ce6$ T~MHCTBO, T a x e  M BCH ero 6fiaro~Banirr~-Dymytrii, Metropolitan of 
Rostov, Sochjneniia 1 : 299. 



not create the universe simply for man's pleasure, nor simply for his intellectual 

delight, but so that human being should read the invisible mysteries inscribed 

upon the universe. and having understood these mysteries in their souls, he 

may unite hirnself with God in faith and love. 

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

The first step is discovery, the second reflection: 

Therefore, I Say, understanding of rightness and truth are found in 
this: the knowledge of al1 things in detail, such that not a single 
thing is left concealed and not reflected upon, and to immerse 
oneself in this for a long time, so that one may be with him as one 
grown together, as one united.208 

Again Dymytrii is following the rhetorician's need to reflect upon his knowledge 

before selecting the various items that will be used to fashion his oration. Cicero 

makes it clear that inventive sources are not to be pulled out haphazardly, but 

with careful consideration and deliberate selection. As a good rhetorician 

considers al1 things carefully and reflects upon them at length, ço the student of 

spiritual living requires time to examine the world, and to imrnerse himself in the 

knowledge and reflection of al1 things. Once he has learned from the world, he 

is then ready to know himself and to know God. 

To this end Dymytrii offers some practical advice regarding sources, 

directing his readers to the "Sedmodnevnyk": 

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

2 0 8 ~ ~ ~ 0 ,  rAaMJïiû, P a 3 Y M b  IïpâBb Pi HCTHHeHb €%Tb, ilO3HaTH BCil ci5i ~ O A ~ O ~ H Y ,  
BO exe HU egunoR seaw ~a Hero y ~ a e ~ ~ k k ,  14 ~ e ~ o y h 4 k ~ n k R  ~ ~ I T M ,  14 yrny6tr~tr 
x e  BI, ce6e ~ o n m ~ b  apeuenem, BO exe 6bi~u e M y  cb C M ~ ,  ~ I K O  
eaHHocpacrieHy, H BO enmo c o e ~ u ~ e n y s - D y r n y t r i i ,  Metropolitan of Rostov, Sochineniia 
1 : 299. 
209u06aue XOTRR KTO y a 0 6 ~ ' k e  n p i ~ m  ~b n a n a n i e  mapu. ab nmnanie ce6q 
T a x e  M rocno~a, A a  w e n  naBuac~$e KHUXUYY, H a p e q e n w y m  C ~ A M O A H ~ B H M K ~ ,  



Dyrnytrii's reference to the seven days of the creation account reinforces his 

fundamental belief that God's act of creating serves as the divine rnodel upon 

which the art of rhetoric is based. If Christians study the created world 

attentively, they will acquire the understanding of such concepts as order, 

sequence. division, proportion, balance-the fundamental principles that 

constitute rhetorical dispositio. Having O bserved and understood these 

principles in the visible world, they mu& then turn this knowledge inward, and 

apply them to the invisible task of arranging their souls in a manner pleasing to 

God. Only after they have cultivated the harmonious disposition of a loving and 

faithful Christian are they able to know God truly. 

Of course. Dymytrii makes clear that knowledge of the self is one kind of 

knowledge, while knowledge of God is of a different sort. Knowledge of the 

created world and of the self share a common nature in the object: human 

beings themselves were created by the hand of God. just as the world that 

surrounds them was. God, on the other hand, is uncreated and transcendent. 

Knowledge of him is knowledge of the ineffable and unknowable. Knowledge of 

the self, like ail knowledge of created things, is a two-step process based on 

examination and reflection. Knowledge of God, according to Dymytrii, results 

from a three-step sequence: 

1. knowledge of the created world (no3nmie T B ~ ~ H )  

2. knowledge of the self (no3nanie ce6e) 
3. knowledge of the Lord (nomanie rocnona). 

~ ' b  H e M x e  O C e r n  n p o c ~ p ; i ~ ~ % e  naqep~axom*-Dymytrii, Metropolitan of Rostov, 
Sochineniia 1 : 299. The identity of the book in question, Sedmodnemyk (Iiterally, "Seven Daysn), 
c m  only be guessed. No such work is mentioned by Shliaplon in his list of Dymytrii's iibrary books, 
nor daes Dymytrii speak of it elsewhere. In Dyrnytrii's time the most widely read expositions 
conceming the first week of Creation were the Exameron of St. Ambrose of Milan and the 
Hexaemeron of St. Basil the Great. A connection between Ambrose's text and Cicero's De Natura 
Deorum in regard to the roIe played by Divine providence in the arrangement of man and of the 
universe has been suggested by Louise Vinge (Vinge 37). 



In this manner, the discipulus spiritualis rnoves in the correct pedagogical 

order: he begins from the lower place (the knowledge that surrounds him); he 

then moves to a higher place (the invisible knowledge within him); and finally 

he moves to the highest and most desirable place: the utterly unknowable 

knowledge of God. 

Doubtless there are Christological and Trinitarian implications in 

Dymytrii's use of the numbers two and three. An Orthodox Christian, Dymytrii 

believed that Jesus Christ possessed two natures, human and divine. He alço 

believed that al1 human beings are composed of two elements, body and souk 

And the human sou1 bears the three-fold nature assigned to her initially by Plato 

and later by Christian theologians. begin ning with St. Paul's distinction between 

sou1 and the spirit-the animative and reasoning faculties of the inward human 

being, respectively.*1o Thus, the three-step sequence that leads to the 

knowledge of God is a labor of mutual love and respect involving al1 three 

aspects of the inward hu man being's existence: the ph ysical, the animative and 

the spiritual self. 

Like that of St. Paul, Dymytrii's understanding of the lowest level of the 

inward person-the vegetative soul-does not receive the attention that is given 

to the two higher levels, the animative sou1 and reasoning spirit. Most likely 

Dymytrii, Iike Paul, takes this lowest aspect of the inward person-the zoe of the 

New Testament-as a given, since by definition al1 living things possess the 

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

2r-he vegetative soul, in Greek zoe is refened to throughout St. Paul's Epistles. The translation 
of this word in the Authorized (King James) Version is "life." 
z1 lstrong gives the following, concise definition for the word psyche and its relationship to 
pneuma: 

psyche: from breath, i.e. (by implication) spirit, abstract or concrete (the animal sentient 
principle only; thus distinguished from pneuma, which is the rational and immortal souk and on the 
other hand from zoe , which is mere vitdify~ even of plants: these terrns thus exactly correspond 
respectively to the Hebrew nephesh, rOwach, and chay). From: James Strong, The Exhaustive 
Concordance of the Bible (Nashville: Abingdon P, 1983) 79 



Dymytrii's work, for without life the spirit does not flourish. From the moment that 

a child becomes animate in his mother's womb, the work of the sou1 begins.212 

The human being's spiritual labor is completed in the world to corne, after the 

sou1 and body are reçtored to life on Judgement Day. Thus, for Dymytrii as for 

any other Christian philosopher, the zoe principle is the beginning and the end 

of al1 spiritual experience. 

For Dymytrii the knowledge of the self, the knowledge of the surrounding 

world, and the knowledge of God al1 take place according to a three-step 

sequence involving all three aspects of the inward human being's existence: 

the physical, the animative and the spiritual self. Spiritual knowledge requires 

the engagement of the the soul's animative and reasoning faculties, and 

appropriate action on the part of the body. A pedagogue, Dymytrii is keenly 

interested in the processinvolved in the acquisition of wisdom-that is, it is the 

steps that the spiritual learner must follow in order to succeed in his or her task 

of spiritual invention. By briefly examining one his well-known narratives, his 

Life of St. Barbara, we may see the role that these sequences play according to 

Dymytrii in the enlightenment of the inward human being. 

Dymytriirs Tale of Spiritual Inventiveness: the Life of St. Barbara 

An illustration of spiritual inventiveness is found in Dymytrii's St. Barbara 

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

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

212~he Slavonic equivalent for the Greek me used in the Ostroh Bible is zhyvot ("life"). For 
example, the Slavonic text of 1 fim. 4.8 c ~ 8 n e c ~ o e  60 0 6 y ~ e ~ i e ,  B% ~ a n B  ecTb 
none3~0, a 6narouec~ie, Ha Bce none3~o ecm, 06ti~o~anie U M ~ S I  XUB O T ~  
~ u ~ lm~rrro w rpaAyn[aroB ("For bodily exercise profiteth Iittle: but godliness is profitable 
unto ail things, having promise of the life [zoe] that now is, and of that which is to corne"). 



however, that moves her to question her father's pagan beliefs and to seek her 

own answers to the mysteries of life. But al- essential to the Barbara story is 

that the answers to her questions do not come from her own intellect but from 

the faith of others. For Dymytrii reaçon and judgement are useful as instruments 

along the path to spiritual understanding. True inward wisdom, however, comes 

from the Holy Spirit. What is more, a social context is essential for Christian 

living. Barbara lives alone in a cell, and it is only when she leaves her tower 

and makes contact with other people that she receives wisdom. Her evolution 

moves in three steps: (1) her reasoning leads to doubt and questioning ; (2) the 

Holy Spirit sets her afire with a desire to know God; (3) she receives the Gospel 

from other Christians. 

Dymytrii's own inventive sources must have included a combination of 

Greek. Latin and Slavonic hagiographic works. One major source that Dymytrii 

could not have used for this particular saint's life was the Bollandists' Acta 

Sanctorum. The Bollandists published each monthly volume of their 

hagiographic series according to the calendar year starting in January. Li ke 

everyone else, Dymytrii could purchase volumes of the Acta Sanctorum only as 

they became available on the book market. As St. Barbara's feast occurs on 

Decem ber 4, and the Bollandists' volume for the month of Decem ber had not 

yet been published during Dymytrii's lifetime (to this day it still awaits 

completion), he never saw this particular version of St. Barbara's Life. One Latin 

source that Dymytrii does appear to have consulted, however, is the Legenda 

aurea of Jacobus de Voragine. noted below. 

Like Voragine's version, Dymytrii's retelling of the St. Barbara story is 

one of spiritual alchemy: that of a pagan becoming a Christian. In Dymytrii's re- 

telling of this story, three things occur that effect this alchemy: (1 ) Barbara 

observes the world around her; (2) she begins to reason. her reason leads to 



doubt, and her doubt moves her to  seek answers; (3) a community of  Christians 

intervenes and provides her with spiritual direction. 

At the beginning o f  Dymytrii's story one f inds Barbara closed up in her 

tower, at the order of her father, whose love has moved him to seclude her from 

the gaze of crude men. Barbara's mother is deceased, and her father is often 

away. She has no contact with others, Save the  servant woman, who is her 

cornpanion and attendant. In Barbara's tower, the  following xene unfolds: 

Once, as she was gazing at the heavens, and beholding the 
sunshine, and the orbit of the moon, and the beauty of the stars, 
she said t o  her governess and servant who lived with her: "Who 
created this? And who  created the earth's beauty: the delighfful 
fields and orchards, and the  gardens, and the hills, and the 
running waters"; she asked: "Whose hand created al1 this?" The  
woman standing before her answered: "Al1 these things were  
created by the  gods.' Then the maiden asked: "Which gods?" 
Replied the servant: "The very gods whorn your father honors, and 
keeps in his palace. He worships these gods of gold and si lver 
and wood. These gods created everything that you see with your 
eyes.1121 3 

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

section of Jacobus de Voragine's Life of St. Barbara in the  Legenda aurea.214 in 

213a~~unom x e  ~ ~ p a r o w i i  Ha ne60, cr pa3c~o~p~earo1qu connewioe cisinie, 
c eue nie nymioe, u y~pame~ie  ~ E & ~ A ; H O ~ ,  peqe ~b CoxuTencTBywnlWm eü 
~ ' ~ C T Y H H H Q ~  U pa6blHS~b: K T 0  COTBOPH TaKOXAe Ha KpaCOTy 3eMHyi0, Ha 
3JIaUHbItr n0JM Li C-bl, U BepTOrpwbI, Ha rOPbI Xe M BOAbl BOP$B[IIMU, 
Bonpomme: sisl pyxa c-aa BCS cirr. lIpe,qc~osiqisxe eü pkma: BCS Ta co3~ama 
6031.4. Bonpoc~ A$BHu~: KOPOT~IC~ 6-14? O~~kqama eB pa6brn.t;: 6-14 T ~ I W  uxxe 

TB& norImaem, u aepxum 2 ~b nona~li csoeü, sna~brclxe u cpe6prrnb1~1, 
M Apesmbrrr, M noitnangeTcrr um,  T ~ I H  603u ca3Aarna BCS II xe OWMU ~ ~ C I I I I U S -  
D ytrii, Metropolitan of Rostov, Cheti-Minei (Kyiv, 1695) 2: fol. 4b, verso. r" 2  rat autem beata Barbara ingeniosa et a tenera aetate vanas cogitationes reiinquens coepit 
divina cogitare. Curn enim semel templum intraret, videns simulacra parentibus suis ait: quid sibi 
volunt hae similitudines hominum? Respondent parentes: taceas, non hominum, sed Deonirn 
sunt et volunt adorari per illud, quod nescitur et quod non videtur. Barbara dixit: fureunt quondam 
homines, quos nunc colimus? Respondent: ita. Ex hoc beata Barbara die noctuque repiicabat 
tacita dicens: si hornines fuerunt Dii nostri, ergo nati sunt ut homines, mortui sunt ut homines: si 
Dii essent, nec nati fuissnet nec mortui, quia deitas, ut mihi videtur, nec coepit nec desinit esse. 
Homo etiarn habet onginem terrae, quia terra est materia ejus, si ergo homo de terra est et homo 
Deus est, ergo aliquid praecessit eum, quod ejus origo dicitur; sic aptius dicerem terrarn Deum, 
Sed quia nec tena a se est nec coelum a se nec aër a se nec aqua a se, ex quibus quator 
elementis constat homo sed creaturae sunt, necesse est his esse creatorern. Ecce quanta 



both hagiographic works the first step of Barbara's conversion is her 

observation of the world around her. This first step is essentially a process of 

rhetorical invention. The good rhetorician gathers as much information as 

possible before beginning the task of actual composition. loanykii Galiatovsky, 

rector of the Kyiv Collegium and professor of rhetoric during Dymytrii's own 

student years, himself advised young rhetoricians to utilize a wide selection of 

inventive resources before preparing a speech: 

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

Flexibility in choosing sources of invention is also advocated by Dymytrii's own 

close friend and colleague, Stefan lavorsky, in his manual for rhetoric, entitled 

The Rhetorical Hand (Ritoricheskaia ruka) .216 1 avorsky explains that the f irst 

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

sapienta in tam juvenili pueIlam-Jacobus de Voragine, Jacobi a Voragine Legenda aurea vulgo 
Historia lombardica dkta [Legenda aurea ] (Osnabruck: Otto Zeller, 1 965) 898. 
21 5a~pe6a WiTaTU 6bi6n$m, XHBOTbI CBWfblXb, ~pe6a  WiTaTii  y r l ~ ~ e ~ e t i  
~ e p ~ o ~ ~ b ~ x b -  Bacmis Benu~aro, r p ~ r o p i s ~  E O ~ C J O B ~ ,  Toafi~a 3na~oyc~ar0, 
Aeanacia Beo~opu~a,  Ioanna A W ~ C K H H ~ ,  E@pe~a u u H m r i x a  y s u ~ e / r e i 4  
~epKOBHbIXb,  KOTOpbIU iïUCM0 CBsITOe Bb 6 ~ 6 ~ 1 i u  TOAKYiûTb, ~ p e 6 a  WiTaTU 
rtic~opiti H K ~ O R H G ~ K ~ ~  O P03MMTbIXb iiâHCTBaXb ii CTOPOHâXb, QO Ca Bb H U X b  
&mo M Tenepb qo CR  lien, ~ p e 6 a  s u T a T u  K H U ~  O ~ B ~ P O X ,  nTaxa-, ra,qaxb, 
pb16axb ,  A e p e B a x b ,  38naxb, K U ~ H R X ~  W P03MUfTbIXb BOJlüXb, KOTOPbIH Bb 
MOPK), Bb p'k~axb, Bb CTyAHSXb U Ha UHJiiWXb M ~ C T U S X ~  ~H&AYH)TcSI, U yBa>i<aTU 
UXb HaTYPY, BAaCHOCTU U CKYTKM U TOe ~06'k  HOTOBaTM U ~ ~ T ~ A ' ~ K O B ~ T W  A 0  CBOe 
pesu, ~o~opyro  n o s k ~ a ~ ~  xosema3- loany kii Galiatovs'kyi, Kliuch razuminiia (Ky iv: 
Naukova Dumka, 1985) 220. 

6~ub~ished in lzdanie Obshchestva Liubfieiei Drevnei Pis'mennosti (St. Petersburg, 1878) 20: 
1-1 04. 



izobrefenie). The rhetorical thumb of inventiveness possess a special property, 

for it has the ability to bend.217 Hence. rhetorical invention depends on 

intellectual flexibility and the ability to grasp new ideas. Like Dymytrii, lavorsky 

also points out the two levels of rhetorical inventiveness, the first based on 

outward knowledge, the second on inward knowledge.218 

Like the God to whom she turns, Dymytrii's St. Barbara is a skillful 

rhetorician. The text that she is arranging iç her own soul. Barbara's source of 

invention is the world around her; she finds her rhetorical sources in "reading" 

the cosmos. In the Christian tradition the idea of the created world as the 

equivalent of written text is not without precedent: St. Anthony of Egypt forçook 

books and declared God's wisdom to be written on the desert hills. Dymytrii's 

St. Barbara reads the world around her, and her reading leads her to an 

awareness of the incongruity between the message given to her by the created 

world and the pagan teachings of her father, communicated by the servant. This 

awareness leads to doubt: 

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

In this manner she absorbed herself in thought, day and 
night often gazing into the heavens. And from the created world, 
she began to know the Creator.219 



Doubt plays a major role in Barbara's spiritual transformation. In Dymytrii's 

Spiritual Alphabet doubt plays a pivotal role in another kind of alchemy. that of 

understanding and virtue being transfoned into disobedience and sin. But in 

St. Barbara's story, the doubt that troubles Barbara, on the contrary, leads to her 

spiritual rebirth. Her own reason leads her to conclude that the teachings of her 

father's religion cannot be true. Trou bled by this realization, Barbara becomes 

absorbed in her thoughts and returns to her cosmic reading. Like an 

astronorner. she spends day and night gazing at the heavens, a close reading 

of the text provided by the tangible world which moves her toward the most 

important knowledge of al1 : her Creator. 

Note Barbara's interna1 dialogue. Dymytrii's characters often speak to 

thernselves in a rhetorical apostrophe directed to the inward self. In his sermons 

he f requently apostrophizes to the saints, engag ing them in rhetorical 

dialogues. The outward skill of the rhetorician addressing persons not present 

in the room becomes an internalized skill in Dymytrii approach to spiritual 

understanding. In the St. Barbara story, the hero speaks to her sou1 in an inward 

apostrophe and engages her sou1 in an inward dialogue. Whether we speak of 

outward apostrophe of the rhetorician, or the inward dialogue of the soul, the 

result is the same: the one whom we address enters into Our awareness. 

Acquiring this kind of awareness through inward dialogue forms an essential 

part of Dyrnytrii's Alphabet. 

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

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

KpaCOTy BeMHYiû, CaMki H e M O m e  HU XOAHTir HOrakiir, HU A ' ~ I ~ T H  p y ~ a ~ u ?  Ta0 
Bb ces$ IiOMbIiiiARIoQti, B3bIpaliIe q a C T 0  Kb ffe6ecu Bb AHW W B b  HOQU, U OTb 
co3flani~ C o ~ l ( a ~ e n i r  Y B $ ~ ~ T U  nqamecas-Dymytrii, Metropolitan of Rostov. Cheti-Minei 
(Kyiv, 1695) 2: fol. 4b, verso. 



kinds of intervention: (1) divine intervention by God; (2) human intervention by 

Society. Both these elements. divine and human. are essential if the alchemy of 

the sou1 is to occur. In Dymytrii's St. Barbara story. divine intervention indeed 

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

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

The result of Barbara's extensive reading of the heavens is that she becornes 

possessed with a desire for knowledge. Barbara's desire opens her up to God's 

Spirit in an erotic interplay between the human sou1 and Divine wisdom: she 

must first long for the knowledge of God before he can fiIl her with spiritual 

understanding. Barbara must first desire God's wisdom before she can 

surrender to it. By surrendering to God's grace, she allows herself to becorne a 

receptacle of his divine wisdom. 

The lengthy process by which Barbara studies the cosmos contrasts 

sharply with the suddenness by which Divine grace enters her. Up to this point. 

Barbara has been an active participant in her intellectual and spiritual journey. 

God's grace. however, acts suddenly. Barbara no longer is the active 

participant, but the passive one. For Dymytrii, wisdom is not to be found in 

intellectual seeking but in the process of surrendering to Divine grace. Wisdom 

is acquired through a change in dynamic from the outward seeking of the 
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human intellect to the inward receptiveness of the çoul to God's wisdom. Only 

by surrendering to a passive role can the human sou1 become truly filled with 

knowledge. 

The internai dynamic of Barbara's spiritual transformation is reflected in 

the language that Dymytrii uses to describe it. It is in her heart, not in her 

intellect, that the light of Divine grace shines forth. Her intellect is changed: the 

outward seeking of knowledge characterizing her earlier way of thinking is 

changed into an inward perspective. Dymytrii uses the phrase "the eyes of her 

mind" to describe Barbara's new awareness. The mind's eyes, naturally, are 

invisible. The wisdom that Barbara now sees is Iikewise invisible: it is the 

recognition of the one. invisible. ineffable and unfathomable God. 

Having received inward cognition of the invisible and unfathomable, 

Barbara resumes her inward dialogue: 

And she said ta herself: "There can be only one such God. The 
human hand did not fashion him, but rather. he possess his own 
creation, and with his own hand he fashioned everything. He 
alone has created the spacious heavenly expanse, and the earthy 
firmament, and himself illumines the universe with the rays of the 
Sun, and the shining of the moon, and the light of the stars. And 
below he adorns the earth with trees and flowers of many kinds, 
and gives forth the rivers and springs of water. There can only be 
one such God who contains everything, who orders everything, 
and gives everything life, and provides for all."221 

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

the nature of God, whose oneness is revealed to her. Also, Barbara cornes to 
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understand God as a creator and arranger-a rhetorician-of the cosmos. As 

the orator fashions his speech out of words, so God fashions the universe in an 

orderly and delighfful manner. The created world contains the two essential 

qualities of good rhetoric: orderly disposition and pleasing adornment. For 

Dymytrii, the art of rhetoric is but a reflection of the natural beauty and proper 

arrangement of the created world. 

This understanding of the physical world as a reflection of a higher order 

originates in Plato. Dym ytrii's neo-Platonisrn, however . is based on a Christian 

understanding of Platonic forms. Material forms do not just passively represent 

invisible realities; they in fact move the human being toward salvation. 

Barbara's tower does not isolate her from the world; rather. it permits her a 

vantage point from which she observes the universe. Here Dymytrii is not just 

speaking of physical observation towers but of spiritual ones. Barbara's tower 

metaphorically represents the need for perspicacity when seeking inward 

wiçdom. Rather than fleeing from the physical world, Barbara observes it closely 

and intently, and she embraces the sublime lessons that the created world 

offers. It is Barbara's intellectual vision, her acute discernment. that prepares 

her sou1 to receive Divine love and wisdom. 

The kindling of Divine love in Barbara's heart moves her with intense 

desire to know God. Barbara's spiritual hunger is erotic in its desire to know 

God completeiy. Like a woman longing for her lover, Barbara's heart burns hot 

with desire. Day and night she longs for God. She knows no rest, and her mind 

will not cease with her desire to know one thing only: the knowledge of her God 

and creator: 

In this way the young woman Barbara learned to know the Creator 
by means of his creation. For upon her it was according to the 
words of David: " 1  learned according to all Your deeds, according 
to the works of Your hand I did learn" (Ps. 143.5). In this lesson of 



hers, the fire of Divine Love was ignited in her heart. and her sou1 
burned with the flame of desire for God. such a desire that day and 
night she had no rest. She meditated upon this one thing only, she 
desired this one thing: to consciously know the God and Creator of 
al1 things. It was impossible for her to have had a teacher from 
among men. a teacher to reveal to her al1 the mysteries of the holy 
faith and to set her on the path of salvation. Impossible because 
her father Dioscorus had placed her under a strict guard. allowing 
no one to visit her other that the appointed servants. For this 
reason. the most wise teacher and preceptor. the Holy Spirit 
himself, according to his inner Grace, taught her unseen, by 
means of mystical inspiration. And the knowledge of truth became 
quick in her mind.222 

Barbara's burning desire to know God can be fulfilled only through the 

intervention of the Holy Spirit. As Dymytrii emphasizes in his Alphabet. the Holy 

Spirit is the source of al1 wisdom, both outward and inward: 

The Holy Spirit is the source of al1 wisdom and understanding, if 
one receives him [the Holy Spirit], he will be able to understand 
and know all things interior and exterior.*3 

Lacking a human teacher, Barbara receives her spiritual instruction 

directly from the Holy Spirit himself. For Dymytrii the role of a teacher as an 

intermediate one, connecting the individual student with the wisdom that 

proceeds from God. Because instructors are only instruments of wisdom. and 
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not the source of wisdom themselves, it is possible to acquire understanding 

without them. The most wise teacher and preceptor of al1 is the Holy Spirit 

himself, and al1 knowledge proceeds through him. Barbara's inward 

understanding, like al1 understanding, is a gift bestowed according to the inner 

grace of the Holy Spirit. The invisible third person of the Trinity teaches Barbara 

unseen, by means of rnystical inspiration. In this manner Barbara receives her 

inward wisdom through the most direct rnanner possible, and the knowledge of 

truth becomes quick in her mind. 

The notion that mystical inspiration (Slavonic: tainym" vdokhnoveniem") 

is the instrument by which the Holy Spirit's grace bestows wisdom reinforces 

two ideas fundamental to Dymytrii's program for inward learning. First. wisdorn 

is above al1 else a mystery because its source, the Holy Trinity, is itself an 

unknowable and unfathomable mystery. Second, the acquisition of 

understanding depends upon a passive reception. Both the Latin-derived 

English "inspiration" (frorn inspirare) and the Slavonic vdokhnoveniem are 

etymologically based upon the word "to breathe." To acquire un knowable 

wisdom it is necessary that the students open themselves up, and permit 

themselves to be filled with God's Spirit. Those who actively seek wisdom will 

not find it, for it cannot be sought after. True inward understanding can be 

received only as a gift from God. According to Dymytrii wisdom is like the air that 

human beings breathe, and to be filled with knowledge Christians need only 

open their hearts and receive it. Another of Dymytrii's texts, The inner man in 

the chamber of his heart in solitude learns and prays in secret,"*4 illustrates this 

concept : 
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And education is of a two-fold nature: outward education in books, 
inward education in divine meditation; outward education in 
philoçophy, inward education in love of God; outward education in 
eloquence, inward education in prayer; outward education in the 
acumen of the mind, inward education in the warmness of the 
spirit; outward education in artistry, inward education in 
meditation; outward knowledge puffs one up ( 1  Cor. 8.1), inward 
wisdom makes one humble; outward knowledge inquires 
diligently, attempting to understand al1 things; inward knowledge 
reflects upon itself and desires to know nothing, only God. In the 
Psalms of David is thus said to him: "[when thou çaidst] Seek ye 
rny face; my heart said unto thee, Thy face, Lord, will I seek" (Ps. 
27.8). And again: "As the deer desires the water springs, so does 
my sou1 desire you, O God" (Ps. 42.1 )?5 

Dymytrii's understanding of wisdom and truth is very much in the spirit of 

Augustine's own rhetoric, based on the notion that "in silence is truth" (in silentio 

veritas)226 and in the biblical injunction, "Be still, and know that I am God" (Ps. 

46.10). Barbara's close observation of the world and her desire to know God 

are not to be confused with the outward activity of the mind that distracts men 

and women from true wisdom. Barbara acquires inward understanding by 

accepting the Holy Spirit, thereby permitting the knowledge of truth to become 

quick in her mind. 

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

Barbara leaves her tower and interacts with society. Just as Barbara's tower 
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represents her intellectual perspective, her act of departing from the tower 

represents the social dimension crucial to true knowledge and salvation: 

Following Dioscorus's departure on a faraway journey, Barbara, 
having freedom to come and go from her home, and freedom to 
engage in discussion with anyone with whom she wished to do so, 
became friends with some Christian girls. From them she heard 
the name of Jesus Christ, and suddenly her spirit rejoiced in this 
name. She entreated the girls to tell her al1 about him. And they 
told her everything about Christ, about his ineffable Divinity, and 
his Incarnation by the Most Pure Virgin Mary. of his willing Passion 
and Resurrection, of the coming judgment and the eternal 
suffering of idolaters, and the never-ceasing joy and the heavenly 
Kingdom that awaits Christian believers.227 

Barbara responds suddenly to the uttering of Jesus' name: her spirit 

immediately rejoices. Presumably Barbara, having spent her youth alone in a 

tower attended by pagan servants, has never heard this name before. yet her 

response to its utterance is dramatic. Her response is narrated in a way that 

links her typologically with the biblical model of John the Baptist leaping in the 

womb of Elizabeth in response to Mary's salutation. Like the unborn John 

responding to Mary's word's, Barbara's sou1 responds to the name of Jesus with 

instant recognition. For Dymytrii speech has a power that transcends the 

analytic processes of the hurnan intellect. Rather, it is the soul's intuition that 

governs the act of comprehension. Here Dymytrii is indicating that Barbara's 

sou1 possesses a certain unwritten, hidden knowledge that allows her to 

respond to the utterance of Jesus's name with immediate recognition and 
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gladness. In this respect the soul's language, unlike the outward language that 

men and women use in their daily lives, is mysterious and intuitive. Whereas 

children are introduced to new vocabulary though social conditioning (e-g. at 

home and in school rooms), the soul's recognition is a response to the interior 

wisdom that God has endowed human beings with at the moment of their 

creation. 

Dymytrii's St. Barbara story demonstrates that the art of speaking is as 

much an act of divine mystery as it is one of intellectual reason. Speech and 

language are at the heart of the rhetorica spiritualis outlined in the Spiritual 

Alphabet for true spiritual knowledge requires the engagement of the the soul's 

animative and reasoning faculties and must be followed by an appropriate 

action on the part of the body. a process ernbodied in the act of speaking. If a 

Christian wishes to master the art of language. he must become knowledgeable 

of the inward, intuitive mysteries of his soul's alphabet, not just the outward 

letters of intellectual reason. A neo-Platonist, Dymytrii believes that knowledge 

of the surrounding world and of God takes place according to a three-step 

sequence involving al1 three aspects of the inward human being's existence: 

the physical. the animative and the spiritual self. lnventio spiritualis requires a 

perceptiveness that transcends outward knowledge, directing the inward 

reason and understanding toward the mysteries that lie hidden beneath the 

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



Chapter Two : Dispositio Spiritualis 

The second component of classical rhetoric-dispositio-has its spiritual 

counterpart in Dymytrii's Spiritual Alphabet. While the rhetorician concerns 

himself with the outward arrangement of language, the spiritual rhetorician 

concerns himself with the inward arrangement of the soul. Eloquence requires 

good judgement, order, balance and proportion; these same principles are 

requisite for a full and spiritually satisfying life. The rhetorician's task is to strike 

balance and harmony into the myriad of utterances that constitute ianguage; the 

spiritual rhetorician brings calm and order ta the invisible chaos and 

misunderstanding that troubles the sou1 in its sinful and unhappy state. For this 

task. Dymytrii presents us with an anatomy of the human soul-an explanation 

of its corn ponent parts. Equipped with Dymytrii's spiritual anatomy , his readers 

may apply themselves to the work of banishing disorder and unhappiness from 

their inward selves and allowing God's love and grace to dwell within them. 

The Classical approach to arrangement-dispositio-involved the 

manipulation of images, words and ideas to produce an effective sequence. 

Arrangement is a rational task and it appeals above al1 else to the mind's 

reasoning faculty. Quintilian explained that speech without arrangement is like 

a pile of building materials with no skilled mason to arrange and place them: 

It will merely form a confused heap unless arrangement be 
employed to reduce it to order and to give it connection and 
firmness of structure.228 

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

additional element of cohesion is required for proper djspositio: 



And it is not enough merely to arrange the various parts: each 
several part has its own economy according to which one thought 
will corne first, another second, another third, while we must 
struggle not rnerely to place these thoughts in their proper order, 
but to Iink them together and give them such cohesion that there 
will be no trace of any structure: they must form a body, not a 
congeries of Iim bs.229 

Thus, dispositio CO ncems the rhetorician's ability to iiiterconnect the various 

units that constitute speech. Good arrangement enables the orator to move his 

audience according to an orderly and progressive sequence; hence it is 

arrangement that gives a speech direction and authority. Stefan lavorsky 

explains that after the thumb of invention, the second finger of the rhetorical 

hand is the index finger, representing dispositio (Slavonie: razpolozhenie). The 

index finger of arrangement possesses the special property of providing 

authority and direction during the course of a speech.230 Hence, the speaker's 

authority and his ability to hold his audience's attention rests on his ability to 

arrange his oration in an orderly fashion. 

Dispositio, however, involves more than just the practical purpose of 

keeping the audience rnentally engaged in the orator's argument. The ideal of 

balance and order was deeply imprinted on al1 the fine arts and on al1 fields of 

intellectual study during the Baroque period. Throughout the Early Modern era 

humanist rhetoricians affirmed that the harrnonious arrangement of speech is a 

reflection of the natural hamony of the cosmos: 

The harmonious order which is cosrnologically a product of God's 
highest powerç is communicated in al1 the arts by the artist's own 
understanding and impresses itself on the highest part of the 
receptor's mind or soul, teaching him what celestial harmony is 
and giving him the highest kind of pleasure, a pleasure divorced 
from discordant passion.23' 
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Like other humanists of his day, Dymytrii affirms the celestial harmony of the 

cosmos and the natural goodness of the inward human being as the work of 

God's own hand. The task of spiritual dispositio involves not the ordering of 

words, but the arranging of the interior world of the human soul. Theologically, 

the rhetorical task of ordering the interior person is one of restoring the natural 

goodness and rightness that was spoiled by the fall of Adam. The Christian has 

received new life in the new Adam, Jesus Christ, and his spiritual vocation is to 

restore his inward self to its original date of harmony. As proof that the natural 

state of the human being is one of order and good judgement, Dymytrii reminds 

his readers of their glorious and honorable origin: their creation in the image 

and likeness of God. God has endowed human beings with reason. 

understanding, immortality and self-government: 

Rejoice in the Lord and bring hirn thanks; for he created you in his 
image and Iikeness. from nonexistence into being did he bring 
you, with glory and honor did he crown you: he did not create you 
a wild animal, or a whale, or some other animal, but a man, an 
understanding creature. He distinguished your sou1 with 
immortality and self-government.232 

From the above, we observe the souk essential qualities: she is immortal and 

she is self-governing (samovlasna). She transcends the boundaries of time and 

she governs her own self. Whether she does good. or does evil. she does so 

according to her own will. No one can force the sou1 into doing something that 

she does not consent to.233 This self-governing quality of the sou1 is central to 

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

232d?aytrcg O Tocnoa6, u bnaro~apenie e M y  npwnocit: nKo c o ~ ~ o p w  TX no 
o6pa3y M no nono6iro c B o e M y ,  OT ~ e 6 b i ~ i s f  ~a 6 b r ~ i e  nprmeue TZI, carnom M 
sec~im TR B$HU& He COTBOPU TS 3 ~ k p e ~ b ,  HH KWTOM~, HM timrMa K O W ~  

X U B O T H ~ I ~ ,  HO r1eA0~'k~OhA-b P ~ ~ Y M H O K )  T ~ a p i ~ ) ,  6 e 3 c ~ e p ~ i e ~ b  u c a ~ O B n a c ~ i e ~ b  
A m y  T B O ~  nou~e>-Dymytni, Metropolitan of Rostov, Sochineniia 1 : 285-6. Y 3 ~ n  illustration of this is found in his Sermon on the Last Judgement. The sou1 is immortal, for 
she rises on Judgement day. She is also self-governing, for she wills that her decayed body be 
reunited with her, despite her initial horror and revulsion. See below. 



çoul's participation in an activity that is against her nature. The troubled mind is 

healed by removing the offence that goes ag ainst the soul's natural inclination. 

Emotional and intellectual wellness can flourish only when the soul's need for 

self-government is respected.234 

Dymytrii's idea of inner harmony follows the rhetorician's concern for 

arrangement and order. For Renaissance philologists, God himself is the 

primary rhetorician: the Creation of the universe was itself an act of dispositio: 

the dividing of light and darkness. the arrangement of the waters and the 

firmament and finally, the disposition -the inner arrangement -of the human 

being. In this regard. Dymytrii exhorts his readers to find joy and delight in God's 

correct and loving arrangement of their inner selves: 

Rejoice in the Lord and bring him thanks, for everything within you 
he arranged rightly and mercifully; he provides for your sou1 
without ceasing. 235 

Good disposition is both the starting point and the final goal of the Christian's 

spiritual development. Good arrangement is the original and proper state of the 

human being. lnward confusion is unnatural to the soul, for the human being is 

by nature inclined to harmonious disposition. This well-ordered state, however, 

can easily become disordered: confusion arises and sin and disobedience 

follow. The troubled sinner must learn how to restore and rnaintain the proper. 

harmonious arrangement of his inner self. The art of Christian living consists in 

directing the inward self along the path of order and harmony that is natural to 

God's creation . 

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

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

234~ee chapter three, "Elocutio Spiritualis" 
2 3 5 i P ~ y ~ c a  O rocnoa*, u 6 ~ a r o n a p e ~ i e  e M y  npcinocrr HKO BCS O re6k 
n p a M ? ~ H *  II M W I O C ~ P A H ~  YCTPOM; HenpeCTaHHO IlpOMbImASieTb O AyiüH T B O ~ ~ ~ B -  
Dymytrii, Mettopolitan of Rostov, Sochinenrïa 1 : 286. 



itself adheres to the ideal of a harmonious and well-balanced arrangement. 

Dymytrii arranges his text into alphabetical chapters and each chapter is in turn 

arranged into alphabetical verses. In explaining his reason for doing so, 

Dymytrii underlines a crucial point that explains why good order is necessary. 

He says: 

These chapters have been cornposed according to short verses to 
enable a person to learn [them] by heart, for in the time of the 
passionate struggle, he will not always have the time to look in this 
little book itself -2% 

Rather than formal. aesthetic reasons for arrangement. Dymytrii gives the 

practical explanation that a well-arranged and concise lesson is easier to grasp 

and keep in mind (mernoria). For the rhetorician, the ability of the audience to 

follow and properly understand the speaker's words is crucial to the success or 

failure of the communicative situation. Augustine insisted that it is the orator's 

duty tu ensure that his speech is clearly intelligible to everyone of his listeners: 

"Two conditions are to be insisted upon, that our hearer or companion should 

have an earnest desire to learn the truth and should have the capacity of mind 

to receive it in whatever form it may be communicated, the teacher being not so 

anxious about the eloquence as about the clearness of his teaching."237 

Dym ytrii understands that a well disposed instruction is both easier to 

absorb and easier to remember. Rote-learning and memorization of the 

individual verses of the Alphabet provide the student with a copia verborum 

that he can cal1 upun as he works his way through the task of Christian living. 

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

2 3 6 a K p a ~ ~ m m  x e  c~ixocnorarm naniicamacs cia rnasmnb~, s ~ o  A a  mmoxem 
K T 0  y~06b H M Y C T b  HiFBbIKHYTM ce6-k Bb ~ p e 6 o ~ a ~ i e  CTpaCTHarO 
C O ~ ~ O T U B O ~ O ~ Q S ,  He BCerAa t i ~ $ f i B  BpeMsl B3HpaTW B b  CâMYK) KHI.I>KU~y>- 
D yrn ytrii, Metropolitan of Rostov, Sochîneniîa 1 : 289. 
237~ugustine 2: 58142. 



themselves for rhetorical situations that require impromptu speech. Dym ytrii 

applies this concept to the more important art of spiritual living: a well disposed 

mind, armed with spiritual wisdom. is the Christian's best defence in a world full 

of temptation and spiritual confusion. Not only is harmonious arrangement the 

student's intended destination, R is also the means by which Dymytrii teaches it. 

Dymytrii's em phasis on cosmolog ical order and harmony reveals an 

approach to Christian philosophy that is markedly neo-Platonic. neo- 

Pythagorean and humanist. The idea that God is the primordial rhetorician and 

that human beings are to study the harmonious arrangement of the cosmos 

and apply R to their daily lives, contrasts with the traditional dualism of medieval 

Christianity-both Latin and Byzantine. Ironically, neo-Platonism itself 

originated as a pagan response to the dualistic tendencies of early Christianity, 

as represented by such movements as Gnosticism and Manichaeism. It was 

Marsilio Ficino's Latin translation of Plotinus's Enneades that revived neo- 

Platonism during the Renaissance as part of the humanists' endeavor to 

reconcile the pagan classics with Christian faith. 

Dymytrii's choice of title for his work, The Spiritual Alphabet, is striking 

when we place it against the intellectual currents of his tirne. It is the alphabet, 

Le., the letters that visually represent the patterns of human speech, that directs 

human beings along the path of spiritual wisdom. For Dymytrii. as for any other 

Early Modern grammarian and rhetorician. the letters of the alphabet were not 

merely a practical medium to facilitate communication. Rather, each letter 

carried profound symbolic value, hidden in its visual form-a concept dating 

back to the classical period. The humanists revived the classical belief that 

fetters are the fundamentai elements of the cosmos and the transmitters of al1 



knowledge, human and divine? By arranging his work in alphabetical form. 

Dymytrii is not simply opting for a practical solution to the everyday problem of 

rhetorical dispositio. On a profound level he is stating his belief in a cosmic 

order that lies hidden behind the visual forms of the alphabet. For Dymytrii there 

are two alphabets, the outward one consisting of characters drawn on paper 

and the inward alphabet of symbolic values that harmoniously order the 

cosmos, including the micro-cosmos of the human soul. A Christian neo- 

Platonist, Dymytrii reminds his readers that it is the art of interior letters that is 

the highest and most noble object of intellectual enquiry. 

It is also revealing that Dymytrii calls his work a spiritual (in Slavonic 

dukhovnyi ) alphabet and not an alphabet of the sou1 (in Slavonic dushevnyi ). 

The spirit is the reaçoning faculty of the soul; the sou1 depends upon her reason 

in order to perceive time, progress, logic and the other things that alert human 

beings to the fact that they are awake, that is, in a state of consciousness. The 

sou1 herself dwells in the subconxious; her realrn is one of eternity, ritual and 

mystery. The souk reason-the understanding spirit-exists within this place of 

mystery. The Spirituai Alphabet, like al1 alphabets, appeals to reason and logic, 

but at the same time it exists within the soul's larger realrn of mystery and 

paradox. 

Dymytrii's fascination with the alphabet and his fascination with numbers 

reveal the Pythagorean influence that permeates neo-Platonic philosophy in 

both its pagan and Christian variants. The link between neo-Platonism and neo- 

Pythagoreanisrn during the Renaissance is a complex one. dating back to the 

238~ee Drucker 8546. Alphabet syrnbolism was part of the "white magic" tendencies of leamed 
people of the Renaissance, including Ficino and the Florentine humanists-hence the Catholic 
church regarded it with suspicion. See: Renaissance Magic, ed. Brian P. Levack (New York: 
Garland, 1992). 



origins of these two movements during the first centuries of the Christian era. As 

Johanna Drucker points out: 

The links between Pythagoreanism and neo-Platonism in this 
period [Le., the third century C.E.] are cornplex, but certain figures. 
such as Nicomachus of Gesara, made elaborate use of number 
symbolism which was in turn appropriated by the neo-Platonists. 
In neo-Pythagorean cosmology a general sympathy connected al1 
parts of the spheres of the cosmos. the ço-called harmony of the 
spheres. The structure of these harrnonic relations was of course 
mathematical and as the order of the material universe had 
emerged, in Pythagorean belief systems, from the One, the 
understanding of this cosmic harmony was a means of studying 
and accessing the One. Such notions were readily assimilated 
into a neoPlatonic belief that goodness and order were to be 
found in form and harmony, measure and limit-rather than in the 
dualistic struggles of Zoroastrianism, Gnosticism a n d 
Christianity.239 

For Dymytrii, the cosmos is the highly structured, rigidly hierarchical world of 

humanist neo-Platonism.240 The material world is a manifestation of divine 

mystery and power; hence, it is proper that men and women study the created 

world and learn the divine mysteries that are inscribed upon it. Throughout 

Dymytrii's sermons and Saints' Iives, the created world repeatedly serves as a 

book of divine revelation that leads men and women to the understanding of 

The physical perceptions of the human senses-vision, hearing, smell, 

taste and touch-are the gateways to soul's sensibilities. Dymytrii's Spiritual 

Alphabet teaches its readers that sensibility-that is, the souk perception of 

the material world-is the means by which the human being comes to know and 

understand God. 

The idea that a cosmological world-view characteristic of Renaissance 

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

239~ee the chapter entitled 'The Alphabet in Classical History. Philosophy and Divinationn in 
Drucker 49-92. 
Z4OSee Druc ker 1 59. 
24r See my discussion of the St  Barbara story in chapter one, "Inventio Spiritualis." 



Orthodox cleric is not simply attributed to the importation of a Latinate 

educational model to Ukraine and Belarus. Throughout the history of the 

Christian church the cosmological beliefs of neo-Platonism have coexisted 

alongside the anti-cosmological tendencies of such movernents as Gnosticism 

and Manichaeism.242 The dualist tendency to place the material world in 

opposition to the spiritual world is well-represented in Orthodox thought. 

particularly in monastic culture.243 At the same time, however, the patristic 

tradition that denounced Manichaeism as a heresy and affirmed the early 

Christian belief that God is one with the universe and that the material world 

bears testimony to God's existence. has coexisted with this dualistic element 

that flows throug hout Christianity.244 Against this background Dymytrii's 

writings represent a shifting tide in Christian philoçophy. away from the dualistic 

tendencies of medieval Orthodox monasticism and a return to the cosrnological 

unity of the early Church. At the same time, however, he fully embodies 

Renaissance humanism and its cal1 to return to the ancient, primary sources of 

the early Christian faith. Dyrnytrii's cosmological neo-Platonisrn is indeed a 

legacy of humanism's influence on seventeenth-century European intellectual 

life, but it also constitutes a return to the patristic tradition of Orthodox theology. 

Like Comenius, Dymytrii understands that the child's true ability to learn 

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

242See Jaroslav Peli km. The Emergence of the Catholic Tradition (100-600) = The Christian 
Tradition: A History of the ~evelopment of Doctrine 1 (Chicago: U of ~hicago P. 1971 ) 83-94, 
300-1. 
243~ee:  Christian Dualist Heresies in the Byzantine World. c. f555c. 1450: Selected Sources. 
tram Janet Hamilton and Bernard Hamitton (New York and Manchester: Manchester UP, 1998). 
2*~he church father most well-known for his struggle against Manichaeism is Augustine and his 
De moribus catholicae et de moribus manr'chaeorum. See Donald A. Gallagher and ldetla J. 
Gallagher's English translation. The Catholic and Manichaean Ways of Life (Washington: Catholic 
U of America P, 1966). 



heaven.245 Acadernic discipline exists only to facilitate and expedite that which 

is already natural to the child. For Dymytrii the same principle applies to spiritual 

learning, for the soul's ability to acquire spiritual understanding is likewise 

intuitive to its nature. Hence, as with al1 other kinds of wisdom, book learning is 

secondary and indeed may even be disposed of altogether: 

Just as the smallest child does not need teaching in order to gaze 
at the world with the eyes of his body (assuming that his vision is 
not darnaged), one does not need outward learning for spiritual 
wisdom. For the uniting of the understanding with the Lord only 
one thing is necessary: the purification and enlightenment of the 
mind. There are many who received no education and who 
rernained most simple and yet they learned with a mind quick in 
spiritual wisdom and with obedience to the Lord's comrnandments 
and they entered into the great choir [of the saints]. Such for 
example, were Anthony, Pachomius, the most simple Paul and 
0thers.2~ 

Dym ytrii's statement concerning vision is important. Healthy vision is needed if 

a child is to perceive the world around him. If the senses are damaged, then the 

ch ild's sensi bilities will be irn paired. Likewise, the sou1 requires healthy 

sensibilities if it is to correctly interpret the world and exercise correct 

judgement.247 In Dymytrii's sermons devoted to the healing narratives of the 

Gospels, the spiritual tormenis of unfortunate individuals are attributed to an 

impairment of the soul's sensibilities. The sou1 of the sinner is blinded with an 

infirmity and this blindness leads to sin. In Dymytrii's re-telling of these 

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

245Cornenius distinguished between three kinds of learning: (1) intuitive. based on the senses; 
(2) comparative, or simple reasoning based on items in two's; (3) ideative, or cornplex reasoning 
based on items in groups. See Comenius, Comenius's Pampaedia 100. 
2 4 6 a ~ ~ o x e  M ~antRmee oTposa ne ~ p e 6 y e n  yuenin ~$necnbiua owMa ~ P $ T U  
C B $ T ~  ( a e  ne HeAymo ecTb 3 p l ï ~ i e ~ b )  csiue He ~ p e 6 y e n  KTO u sn8rnnmo 
y q e ~ i s ~  KO npeMy,qpocTH ~YXOBHW~, ti coe~ t l~ne~ i rn  pa3yuom r o c n o a e ~ y  
 osi in, orirmqe~irr u npoc~$n(e~ i s  y ~ ~ a r o .  M H O ~ M  60 He ~orlim B H $ ~ H ~ O  yqenis~ 
HeMCKyCHH HO Ir OTHlû,4b iIpeiipOCTi4 6bi~me, ïipeMyApOCTIr ,ZlY?COBHbIS YMHbIMb 
~knaniem,  coxpme~iern  r o c n o ~ ~ u x b  3ano~Is~eZI nayumuacil, u B e m K H m  
XOpOM iIPMYaCTHWUb1 6b11~â, RKOXe A H T O H ~ ~  IIaxouiR, UaveJI'b npenp~c~bifi, ï4 

u~iwa-Dyrnytrii, Metropotitan of Rostov, Sochineniia 1 : 3024. 
247See chapter four. 'Mernona Spiriualk" 



troubled soul. Jesus restores the inward vision of the human being that is 

essential for spiritual well-being. 

An example is his story of the healing of the Gadarene demoniac (Luke 

8-26-39) from his sermon for the feast of St. Michael. entitled "The Battle of the 

Holy Archangel Michael, Commander of the Heavenly Hosts and his Angels 

against the Seven-Headed Dragon." This sermon was preached in Kyiv, at the 

Monastery of St. Michael of the Golden Domes, on November 8 (Old Style) 

1697. The feast-day coincided with the Twenty-Third Sunday after Pentecost, 

during which the story of the Gadarene demoniac is read during the Sunday 

Gospel. In explaining this narrative Dymytrii quotes St. Gregory the Theolog ian 

and St. Theophylact of Ochridz" explaining that the legion of demons that 

possessed the Gadarene were the seven deadly sins and associates each sin 

with one kind of behavior demonstrated by the Gadarene: 

1. "Crying out in the bills"-this indicates the first deadly sin: pride. 
To tread the hill of lofty thinking, to endeavor to rise above others, 
to think greatly of oneself and even more, to shout and praise and 
glorify oneself vainly-this is a deadly sin. O fiend! Your lot is in 
the abyss; in a fallen state you dwell, not shouting on the hill. Alas, 
do ÿou know not that it is written, "al1 loftiness is an abomination 
unto GodW?249 

2. "Dwelling in gravesM-this indicates the second deadly sin: lust. 
For the one who has estranged himself from God's grace. which 
gives life to the sou1 of man, is like a dead body, stinking in a 
grave. "My (spiritual) wounds stink and are corrupt" (Ps. 38-5)250 

2%yrnytrii's source is St. Theophyiact's (fl. 1078) cornmentary on the Gospels. Dymytrii's library 
contains a copy of the Moscow edition, published in 1649 under the title, Tolkovanie na 
Evangeliie [Blagovestnik] . 
2 4 9 a ~ 5  m p a n  6k son ir i :  TO s n a ~ s  nepearo rptxa c M e p r H a r o -  m p ~ o c ~ u ,  
ïOPOiû B M C O K O Y M ~ ~ ~  XOAWTU, Fi- BC$= ïWCTWCII, MHOrO O ce6-k ~ ~ ~ Y M $ T M ,  a 
efqe s o n m u ,  x s a n m t r c 9 ,  n q e c n a s u - r t i c q  -TO rp l i~b C M ~ ~ T H ~ I ~ .  O ~ p a x e !  a TBOS 

pkvb ~a 6e3~n-k. 6-b nponacm xuru, a ne na ropy ~ e p ~ t r c r r !  A 3acb H e  s.1;Aaema 
i iLiCaHHaï0: B C e  BbICOKOe MeP30CTHO eCTb Y Eora?]o-Dymykii, Metropolitan of Rostov, 
P ropovedi 1 02. 
2 5 0 ~ ~ ~ ~ i i m e  BO ~ 0 6 e ~ b :  TO 3HaKb BTOPBK> ip'kxa CMepTHarO-HeWlCTOTb~ Taii  
6 o ~ k h n b ,  CTpaTmrnH nacKy E o x i m ,  s ~ o  Aymy uenosk~a o x u s n n m s y m ,  nono6~a 
eCTb T p y i i y  MePTBOMY, B b  rpo66 C M e p A m e M y :  ~03c~ep~'kIUa Pi COIWkiIIIa 



3."Not clothing himself in garments" -this indicates the third 
deadly sin: gluttony, indulgence, drunkenness, which even the 
righteous Noah succumbed to. Is there anything else in the world 
that leads a man to nakedness, poverty, destitution as does 
gluttony and drunkenness. It is well said, "He who loves wine and 
oil will not become wealthy, but naked.251 

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

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

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

A y m e s n b r s  pmbc, -Dymytrii, Metropolitan of Rostov, Propovedi 102. Note that Dymytrii uses 
the Ukrainian word nechystota i.e., "undeanlinessn rather than the Slavonic blud in this specific 
reference to sexu al transgression. 
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060ra~kert>, ~arb 6y~emib- Dymytrii, Metropolitan of Rostov, Propovedi 1 02. 
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7. "Not living in houses"-this indicates the seventh deadly sin: 
indolence, that is, indifference to the praise of God. For he did not 
frequent God's temples, not even but once a year, not even at the 
end of the Divine Service, not even for the sake of just quickly 
hearing the dismissal "Let us depart in peace."255 

Aside from Dymytrii's added embellishments to the Gospel story, the passage 

above reveals the highly ordered style of his sermon-writing. He starts by 

organizing the Gadarene narrative into seven basic components and each 

component is then asçociated with one of seven sins that torment the unhappy 

man. Because the Gadarene is afflicted with seven vices, to heal him will 

require seven antidotes: the seven virtues. Seven physicians appear to 

administer the seven antidotes to the Gadarene and they are the seven 

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

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

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

o c y x ~ a r o r i u ,  ao6pym cnaBy yti~yrow, npaee ~ m e ~ y e m s - D y m y t r i i ,  Metropolitan of 
Rostov, Propovedi 103. 
2 5 5 a ~ b  xpa~trxb ne mesime: TO 31-1aic-b c e ~ ~ a 1 - 0  rpZixa c M e p r n a r o - n $ n c r ~ c ~ s a ,  a 
JI$HUBCTB~ A 0  X B U b I  EOXO~; TOe ~ J I ~ ~ O B & M ~  H e  p u 0  A 0  XpaMOBb E o x ~ u X ~  
BUmaTki ,  a X O u h  KOnM aK'b P O K O B ~ I ~ ~  ti n 0 6 b 1 ~ a e T b ,  TO TeCKHUTb H ~ ~ O X ~ H C T B O M ~ ,  
M p w  6b1 g ~ b  na2ic~opt2i nor iyTu:  CO MUPOM s+im~ems-Dymytrii,  Metropolitan of 
Rostov Propovedi 103. Dymytrii is here playing with a double meaning of the word khram: in the 
Biblical context it denotes a house, while in his contemporary context it would have also meant 
"temple." 
2 5 6 a ~ ~ 5 i ~ b i I r  apXHCTpaTIrï'b M k i ~ a ~ J b ,  qeCTH H CAaBbI BoxoZi O ~ O P O H Q ~ .  TKHeTb 
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c T o p o n b r  HaoWpeHb n03~mielrcb ce6e~-Dymytrii, Metropolitan of Rostov, Propovedi 
103. 



abominable head, like the treacherous basilisk beholding 
repulsiveness, dies from his own refle~tion.2~~ 

3. Against that insatiable third dragon-head the angel Raphael, 

Il5 

h is 

the 
server of divine healing, rises up with medicine.-For along with 
gluttony, drunkenness gives rise to the greatest number of 
sicknesses, not only physical but spiritual. "And take heed to 
yoursel~es~ lest at any time your hearts be overcharged with 
surfeiting and d m  kenness and the cares of this life" (Luke 21.34). 
For this reason a good physician with effective rnedicine i s  
necessary. And such a physician is St. Raphael, whose medicine 
is effective poison to the dragon and effective healing to man. This 
physician places the man's heart upon a burning coal, until out 
flees the devil, for it is written in the book of Tobit: this srnoke casts 
out al1 kinds of demon from man and woman . . . .And by this 
example he teaches each one of us. place your heart upon the 
burning coal of God's love and your body's passionate appetite 
will be dried up and your desire defeated by fasting. 258 

4. The fourth angel. St. Uriel, the server of divine love. strikes that 
head with a sword and flame: the sword wounds and kills and the 
flame burns it to ashes. For the sword and the flame indicate 
divine love. He whose heart is wounded with the love of God like a 
sword and whose heart burns with desire for God like a flame, of 
him the Apostle says, "al1 these things- silver. gold, possessions 
and al1 the wealth of the transient world-l would exchange that I 
may win Christ (Phil. 3.8).*59 



5. Against that dragon-head of anger rises up St. Salathiel, who at 
al1 times prays to God on behalf of mankind. And his prayers are 
like a river of flarne and anger is engulfed by its fiery opponent. 
And that head is wounded and slain as it were by strong arrows, 
teaching each one of us not to be angry or wrathful to Our 
neighbor, remernberïng the words of David, "Cease frorn anger 
and forsake wrath" (Ps. 37.8).2" 

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

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

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

The spiritual flower of heavenly blessings and Divine gifts 
(represented by the white roses of St. Barakiel) that we carry in Our 
boçoms is poison to the devii, for from it shines the grace of God, 
routing the devil's power and giving life to man. For just as the 
rose's fragrance entices the bee ?O collect honey, so does the 
divine flower of gratitude motivate the human being to the tireless 
work of struggles and endeavors, earning for ourselves the 
sweetness of eternal blessing. "Come, ye blessed" (Matt. 
25.34) .*a2 
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Dymytrii's source of angelic invention is the Jesuit Cornelius a Lapide's 

commentary on the book of Revelation. The names of these seven angels and 

their descriptions are taken from the mosaics that originally adorned the 

thermae of Diocletian's baths in Rome (restored by Michelangelo and now 

known as the Church of Santa Maria degli Angeli) and that were later copied 

ont0 the walls of the cathedra1 in Paleno, Sicily. The story of these images is 

retold by Lapide in his own scriptural comrnentary.263 

Psychologically, the healing of the Gadarene demonic consists of 

restoring the balance and order that has gone awry in his soul. Firstly, the man 

is tormented by his own pride and self-importance. To restore calmness and 

humility, the man must acquire two kinds of knowledge: knowledge of God and 

self-knowledge. Thus, pride is nothing but an undesirable state of ignorance 

and self-alienation; its obverse, humility, is a desirable state of understanding 

and self-awareness. The demoniac cannot be saved by his own initiative-St. 

Michael must intervene. Likewise, if Chrjçtians wish to restore harmony to their 

inward selves, they must seek Divine intervention through prayer. The work of 

repentance is not a narcissistic task carried out by the individual, it requires 

cooperation, that is, synergy between the human being and God. 
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This type of synergy is demonstrated in the angels' interventions. 

Illumination and reflection -Gabriel's lantern and mirror-are the instruments 

employed to heal the demoniac's lust. If human beings are to become spiritually 

chaste it is their responsibility to avoid spiritual darkness, to seek light, and to 

reflect upon their actions. Similarly the Archange1 Raphael heals the 

Gadarene's gluttony and drunkenness with the burning coal of God's love. Just 

as a burning coal purifies whatever instrument is placed upon it. God's love 

purifies the human heart that is offered unto him. In this, however, man's 

cooperation is required, for Christians must fast in order to purify themselves 

with the coal of God's love. 

Al1 of Dymytrii's angels bear some sort of instrument. either a sensible 

object or an abstract one, such as prayer. The fourth angel, Uriel. bears the 

sword of God's love and the flame of desire for God; Salathiel brings prayers of 

flame; Jehudiel a black. three-headed scourge; and finally Barakiel carries 

flowers. In Church Slavonic grammar the instrumental case is used to signify 

tool, agent, means and manner-various types of attendant circurnstance.*64 

Spiritually the act of healing likewise requires some sort of additional agent, 

such as prayer. fasting, reflection, mindfulness of God's love and grace. Just as 

the philosopher's stone is essential for the alchemist to succeed in his alchemic 

transformations, the troubled sou1 requires some sort of instrument to undergo 

spiritual transformation. 

Dymytrii's seventh angel illustrates that purity of heart is the difference 

between spiritual life and death. The bees represent purity of intention and to 

them the roses yield honey. The beetles in question, in Ukrainian khrushchi 

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

*&tioraœ G. Lunt, OU Church Slavonic Grammar (The Hague and Paris: Mouton. 1974) 132. 



vegetation as an adult. The rose. however, poisons this unwelcome visitor. 

Sirnilarly, the heavenly blessings and Divine gins represented by St. Barakiel's 

roses are Iife and nourishment to man, but poison to the devil. The toxicity of 

these roses consists of the good deeds that pious men and women offer to God 

in gratitude. 

The healing of the Gadarene dernoniac cornmenced with the double 

edged sword of St. Michael: knowledge of God and self-knowledge are the 

beginning of the man's path to physical and spiritual wholeness. Note that two 

kinds of knowledge are mentioned and a third is not: St. Michael's sword is not 

sharpened with the knowledge of the world. For Dymytrii, the art of spiritual 

healing is one of reçtoring the inward harmony of the soul. not the outward 

acumen of the intellect. The soul's knowledge is natural to the inward person 

and is a gift from God, while outward knowledge is acquired by observing and 

learning from the surrounding world. The soul's reasoning faculty -its m ind -is 

the source of al1 knowledge and its reason the source of al1 outward learning: 

The mind is greater than al1 the outward learning of letters. lt is not 
from letters, from outward learning, that the mind learns to 
cornprehend and grows, but rather, it is from the mind that al1 these 
things corne about and flourish. The mind naturally is given to 
every person from God, while the understanding of outward 
wisdom cornes from man. For this sake we must, above ail else, be 
diligent in the cleansing of our understanding.265 

In Dymytrii's anatomy of the soul, it is the soul's reason that occupies the 

highest position in the hierarchy of the inward human being. It is significant that 

Dymytrii places the souk reaçon-the mind or the intellect of the soul-as the 

natural source of al1 knowledge. The intellect does not learn from books, but 
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rather. books are produced from the inward understanding of the soul. Thus, as 

a pedagogue Dymytrii does not see the instructor's task as one of filling the 

mind of the student, but rather, helping the student realize his own natural 

inclination to wisdom and good judgement. 

The Order of Speech: Language and lnward Disposition 

Dymytrii entitles the third chapter of the Alphabet, "On how in al1 things one 

should follow the path of understanding and good judgement and not that of the 

inarticulate flesh."*66 The title reveals much about Dymytrii's approach to 

language and inward wisdom. The act of speaking is one that naturally bridges 

the two worlds of flesh and spirit. Without understanding and good judgement. 

the body is inarticulate. Human flesh is well-equipped with the tools required for 

speech: tongue, lips, throat and so on. However, if there is no understanding, 

the body remains speechless. Thus, for speech to occur, the body and the sou1 

must cooperate. The soul's intellect tempers the sounds made by the human 

mouth and throat and endows these utterances with meaning. 

Speechlessness in Biblical narratives is an attribute shared by a number 

of characters: Zacharias the father of John the Baptist (Luke 1-20), the dumb 

man possessed by a demon who is healed by Jesus (Matt. 9.32. Luke 11.14). 

the blind and dumb man to whom Jesus gives sight and speech (Matt. 12.22) 

and the deaf man with an impediment to his speech, whom Jesus heals by 

touching his ears and tongue (Mark 7.32). Zacharias is struck with dumbness 

because he does not believe the words of the Angel Gabriel. The durnb men of 

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

2 6 6 ~ 0  exe BO Bcem ~ O C A $ A O B ~ T I I  piuy~y  H pa3cyx~e~i10, nexe 6e3cnoeecnoR 
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does not give the reason for his character's deafness and speech impediment. 

However, this story shares the seventh chapter of his Gospel with the healing of 

a Greek wornan's daughter possessed by an unclean spirit (Mark 7.24-30) and 

with Jesus' discourse with the Pharisees on defilement (Mark 7.1-23). 

Speechlessness does not so much indicate a lack of understanding, but 

rather the presence of misunderstanding. The human being who falls into a 

state of dumbness indeed possesses a kind of understanding, for al1 human 

being's contain the reaçoning çoul within them. Speechlessness is caused by a 

disorder or an impairment of the understanding. In Dymytrii'ç re-tellings of 

biblical narratives concerning dumbness. such as "Rachel's Lament" from the 

Nativity Drarna, speechlesmess is caused by doubt and misunderstanding.267 

A link exists between these two: the ethical consequence of misunderstanding 

is sin and therefore sin is nothing but a lack of judgement. Similarly spiritual 

doubt reveals an impairment-or a sickness-that afflicts the soul's 

understanding and good judgement: 

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

Again we see the corn plex relationship between the body and çoul that is at the 

heart of Dymytrii's Christian philosophy. The sou1 is wedded to the body; she 

cannot perform her good deeds and acts of charity without a body to work with. 

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

understanding and good judgement must direct the body along the path of 
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virtuous living. Like a wedded couple. body and sou1 must cooperate with one 

another. If they fail to do sol the results are catastrophic: both the sou1 and the 

body will succumb to sin and together they will perish. It iç imperative that the 

souk reason and understanding govern the body's desires: 

No one can fall down and sin. if he follows understanding and 
good judgement; nor can he do any good, if he does not have true 
understanding. Just as confusion (and dumb ignorance of the self) 
is the source and root of every sin, ço are true understanding and 
good judgement the source of every goodness.269 

We see several parallel relationships in the text above. Every person who 

possesses good judgement and reason will stand upright in the midst of 

temptation. At the same time, every person who does not possess true 

understanding remains incapable of virtuous living. The ethical consequences 

of this are significant: people who behave virtuously, but do so in ignorance and 

without understanding. do not possess true virtue. Medieval and Renaissance 

philosophers explain that the eunuch is not to be commended for his sexual 

chastity, for sexual desire is unknown to him. The truly virtuous person is the 

one who is knowledgeable of temptations and who resists them despite his 

passionate desires. 

To resist temptation. al1 that is necessary is understanding and self- 

knowledge, for reason and good judgement are the source of all virtue. Seven 

decades later, the emphasis on self-knowledge in Dymytrii's Alphabet would 

be mirrored in Skovoroda's colloquy A Conversation Called "The Alphabet or 

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

even inscribed the words "Know Thyself" in Latin, Greek and Hebrew at the 
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beginning of his colloquy.270 Again, we detect a certain continuity between 

Skovoroda's colloquies and Dym ytrii's Alphabet. Dym ytrii, li ke Skovoroda, 

believed that without understanding the human being succumbs to confusion 

and self-ignorance, and that this is the source and root of every evil. The task of 

the spiritual student is to know the world around him, to know the world within 

him and to exercise good judgement. Without self-understanding, the h urn an 

being makes his way through life like a blind man, feeling and touching many 

things along the way, but seeing nothing. As Dymytrii explains: 

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

Dymytrii's Christian ethics approaches the subject of sin with compassion and 

an understanding of human weakness. Christian ascetics for centuries have 

warned their disciples not to succumb to passionate desires. Dymytrii, however, 

takes this to a psychological level, seeking tu understand the inward forces that 

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

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

270~atalia Pylypiuk, The Primary Door: At the Threshold of Skovoroda's Theology and Poeücs" 
564. 
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Dymytrii is mindful of the hypocrisy that moves men and women to condemn 

others for their perceived moral failings. Sin is not a simple question of 

misbehavior but is a reflection of the human being's spiritual confusion and his 

impaired judgement. The real issue is not the sinful act itself. but the spiritual 

unhappiness and inward chaos that leads a person to make poor decisions in 

life. Rather than the condemnation of sinners, Dymytrii offers compassion for 

their inner turmoil and confusion. Fears of eternal torment and punishment in 

the after-life will do nothing to heal the troubled soul. Instead. the rehabilitation 

of the sinner can be done only by restoring the inner calm and spiritual peace 

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

Misunderstanding always precedes every sin; likewise reason 
precedes good deeds and good actions. Nothing can give the 
confused man peace, nothing can give him full comfort. unless 
understanding itself calms hirn and with its enlightenment gives 
comfort to the man's soul. Just as the blind man does not know 
peace until he sees the world. so too the confused man does not 
know peace until he enters into understanding?T3 

For Dymytrii emotional illness and sin are closely intertwined. The emotionally 

troubled Gadarene suffers from a breakdown in his soul's understanding. 

Subsequently he falls into a debilitating emotional state of despair and 

confusion. At the moment of sin, the human being suffers from the disorder of 

his natural inclinations to reason and good judgement. Something transpires in 

his inward state that brings chaos and confusion to his soul's understanding. 

The consequence of this may become manifest in mental illness, or sin, or both. 
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The sinner is neither to judge himself nor judge others during these 

moments of inward confusion. Rather. it is his task to recognize that inward 

turmoil and misunderstanding are the forces that move hirn to inappropriate 

behavior. The Christian's ethical task is to restore reason and understanding to 

the troubled mind. When Dymytrii retells biblical narratives about the healing of 

men and women possessed by demons. it is Jesus who restores peace and 

calm to these troubled individuals by forgiving their sins. The act of forgiving is 

one of rnutual cooperation. The Gadarene tormented by the demon of lust is 

able to understand himself clearly once God provides him with a lantern for his 

illumination and a mirror for his self-reflection. The Lord's act of forgiveness 

consists in giving the gift of self-knowledge to the troubled person, thereby 

restoring order and reason ta the confused soul. 

The idea that sin is the consequence of a failure to understand is 

fundamental to Dyrnytrii's approach to Christian ethics. Repentance and 

fo rg iveness consist of understanding oneself and understanding one's offence. 

In this respect sin exists in relation to the sinful man's failure to understand. It is 

not so much the actual misdeed that is of concern but the spiritual date of the 

sinner. Here Dymytrii follows an ethical tradition that dates back to the Desert 

Fathers. When a brother's conscience is troubled by self-accusation. Abba 

Poemen replies: "At the moment that a man goes astray. if he says. I have 

sinned. immediately the sin ceases."274 Likewise in Dymytrii's sermons there is 

not so much an emphasis on accusation and punishment for misdeeds. but on 

the natural desire of human beings to understand themselves. to recognize their 

mistakes and to correct themselves according to the reason. understanding, 

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

274771s Sayings of the Desert Fathers, trans. Benedicta Ward (London and Oxford: Mowbray and 
Cistercian Publications, 1975) 181. 



In al1 of Dymytrii's healing sermons the role of language is central. The 

act of speaking is fundamentally an ethical response by the reaçoning çoul in its 

desire to estabiish meaning in the created world. The healthy sou1 uses good 

judgement and understanding to order the world that surrounds it through 

language. Poor judgement and misunderstanding bring chaos, disorder and sin 

to the world. More importantly, human beings use language to order the 

invisible world within them and the well-being of this interior space depends on 

their ability to arüculate the soul's desires and thoughts through prayer. Speech 

without faith and without virtuous living, is nothing but outward dumbness and 

confusion. Prayer without meaning and without rnindful attentiveness is nothing 

but inward dumbness and empty noise. Language is above al1 else an ethical 

act of based on reason and correct judgement. and prayer is the highest and 

most important use of language. The acquisition and use of language must go 

hand in hand with the study of ethics, for if a man's judgement is clouded by sin, 

then his speech likewise will be darkened by obscurity: 

Ekfore all things and in al1 things let true understanding and good 
judgernent always anticipate and walk before you: and at no time 
will you be deceived, but rather you shall be delivered from al1 
kinds of deception. Just as external objects cannot be seen except 
with the eyes, so too. the inner spiritual things cannot be 
comprehended except with understanding and with intellectual 
exam ination.275 

The purpose of Dymytrii's Spiritual Alphabet is to guide his readers along the 

path of spiritual perception and in this respect he is expressing a basic 

philosophic concern that dates back to Plato's Republic. In the Republic Plato 

warns his students that if they rely only on their physical perceptions, they will 
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is truly before them. lack wisdom and be unable to understand that which 

Dymytrii likewise warns his readers that deception awaits 

perceive inwardly using the eyes of understanding. 

al1 who are unable to 

The acquisition of inward understanding and spiritual perception, 

however, is no easy accomplishment. A Christian philosopher, Dymytrii 

maintains that prayer is the only means by which true light and knowledge may 

be acquired: 

Do not commence anything, nor do anything, until you have united 
with God in prayer. Think on this: only correct understanding and 
good judgement together can make a man untouched and 
unafraid in al1 things. "Meditate in al1 things that you do," says the 
Lord to Joshua (Josh. 1.8)276 

It is important to keep in mind that judgement is the essential quality that 

governs the process of rhetorical dispositio. When arranging his speech. the 

rhetorïcian must decide what to put in and what to leave out. Dymytrii reminds 

his readers that they are al1 called to become good rhetoricians, or arrangers, of 

their Iives: 

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

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

ethical implications: if human beings are to become virtuous, they must have 
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good judgement. Conversely, if they lack inward order and understanding, then 

they are incapable of virtuous living. At the same time, virtue is something that 

cannot be intellectualized, for it requires works and good deeds. Thus the 

inward disposition of the çoul is reflected in the outward disposition of men's 

daily lives: if they are well-ordered and harmonious within, then they will interact 

with others and the world around them in a manner that reflects their inward 

calm and balance. 

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

The interaction between the soul's inward disposition and the world that 

surrounds it is an ethical task that requires intermediaries in order to accomplish 

it. The five senses serve as portals through which the sou1 perceives the outside 

world and through which the outside world's sensibilities leave their imprint 

upon the soul. Dymytrii reminds his readers of the parallel relationship between 

the outward sensibilities of the flesh senses and the inward sensibilities of the 

soul: 

Among al1 the natural sensibilities, sight is the most treasured and 
the most joyful to the sighted, so too among the intellectual and 
understandable [sensibilities], reason is the rnost honorable and 
most comforting. This is eternal life and the other is a falling away 
and a succumbing to languor.278 

A humanist, Dymytrii is delighted to see hierarchy among man's sensibilities: 

sight is most honorable and joyful of the outward sensibilities; reason is most 

honorable and most comforting of the intellectual sensibilities The tradition of 
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giving sight the highest importance among the five senses is an ancient one, 

going back to Aristotle, who explained that "sight is in its own nature more 

valuable with a view to the necessities of life."279 Aristotle, however, also 

believed that hearing is more conducive to knowledge. Dymytrii most likely 

follows the Classical tradition of assigning man's ears the second position in the 

hierarchy following the eyes, for hearing enables the human being to enter into 

conversation with God through prayer. Just as Aristotle believed that hearing is 

more conducive to knowledge, Dymytrii cites prayer-its words and its 

sounds-as the sensible act that brings the human being into union wRh God. 

Here Dymytrii echoes a tradition going back to early Christianity: Lactanius 

exalted hearing as the sense that is conducive to faith, for it is the hearing that 

receives spiritual instruction and accepts the Divine Word.280 Dym ytrii, 

however, accords hearing its high honor on account of its role in 

communication: as a grammarian and rhetorician he is aware of this sense's 

pivotal function in the act of speaking. The human being's outward hearing- 

Le., his ears-governs the art of exterior communication. language. The human 

being's inward hearing -Le., the sensibility that is possessed by the soul - 
governs the art of inward dialogue, prayer. 

Dymytrii. however, like al1 other neo-Platonists, advises caution when 

dealing with the senses: if sight and hearing are the senses most vital to the 

hurnan being's inward sensibility, then he must be especially careful to maintain 

vigilance over these gateways to his soul. The eyes can serve as conduits to 

Divine truth, but they can also serve as entry points for sin-lust, greed, envy, 

anger and so on. With his hearing the Christian may indeed enter into a 

meaningful dialogue with God. but he rnay alço fall into sinful conversation- 



words of false witness. slander and other evil çounds may be produced by his 

tongue. Hence, emphasis must be placed on the soul's inward sensibilities, that 

they not be subverted by sin. Man's inward eyes must be always on guard that 

he does not allow evil to enter his vision. His inward ears must be attentive, at 

ail times censuring the suunds that corne from his lips, so that these utterances 

be good and virtuous and not evil. 

The complex relationship between the five senses and the sou1 is the 

subject of the fourth chapter of this thesis, "Mernoria Spiritualis." But regarding 

the soul's dispositio, it is important to keep in mind that the soul's relationship to 

the five senses is part of the souk larger and more complex relationship to the 

body. The harmony and balance of the inward person and the peace and good 

order of the individuals' relationship with the world surrounding hirn, are entirely 

dependent on a much more fundamental relationship. that of the sou1 and the 

body. For Dymytrii. the body-sou1 relationship is one of essential paradox and 

mystery. The body and çoul's love and mutual respect for one other, on the one 

hand and their often stormy and difficult marriage, on the other, are a mystery 

that constitutes the very paradox of human existence. To explore this rnystery a 

map of the çoul-or an anatorny-is essential. Just as physicians use a medical 

anatomy to map the order and arrangement of the physicai body, Dymytrii. as 

spiritual physician, maps out the human soul, its sensibility and its intimate 

relationship with her cornpanion in life. the body. 

The Anatomy of the Souk Dymytrii's Sermon on the Last Judgement 

In the tradition of seventeenth-century thinkers, including JO hn Donne, 

Dymytrii provides his readers with an anatorny of the human çoul. It is found in 



his "Sermon for the Fourth Sunday After Pascha: The Healing of the Paralytic." 

The theme of this sermon is from John 5.14: "Behold, thou art made whole: sin 

no more. lest a worse thing corne unto thee." This sermon was preached on the 

fourth week following Easter, and Dymytrii makes reference to the Lenten 

period of fasting and penance preceding the Christian Pascha. The central idea 

of the sermon is that of vigilance: having repented and confessed during the 

Great Fast, the listener is reminded that although it is an evil thing to sin once or 

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

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

Thus Dyrnytrii begins his sermon with the ethical concern for the souk well- 

being. In the moral battle between sin and virtue the stakes are high indeed, for 

it is the çoul's very existence that is at stake: a repeated fall into sin and 

transgression condemns the sou1 to spiritual death and obscurity : 

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

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

emotional state that drives a person along the path of poor judgement and 
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misunderstanding that is the cause of al1 sin. in terms of pastoral theology, it is 

important to note that Dymytrii is not speaking about an occasional lapse in 

judgement, but a habituai, compulsive choice of evil over good. It is the 

compulsiveness of such spiritual disorders that indicates deeper. more troubling 

emotional concerns that require spiritual diagnosis. 

The diagnostician of the çoul, like that of the body, requires an anatomy 

to guide him in matters of interna1 arrangement. Hence. Dymytrii asks his 

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

Our invisible soul has its exterior and it has its interior. The soul's 
understanding is like a countenance visible to all. A man's wisdom 
shines upon his face (Eccles. 8.1). An understanding man is 
recognizable from his speech, his virtues, his deeds-this is the 
exterior of the soul. The soul's conscience is its interior, visible to 
no one. A man approaches, his heart is heavy and following 
repentance the man returns to his previous iniquity and he falls 
into such great evil that it impairs his sight. the exterior of his soul 
and its interior, his understanding, I say and his conscience.**3 

This anatomy of the sou1 reveals the neo9latonic sources of Dymytrii's spiritual 

understanding. Just like the human body has an exterior and an interior, the 

body's companion, the soul, also possesses an exterior and an interior. The 

soul's exterior consists of its rational corn ponent-its understanding. The soul's 

interior is its conscience. Always the good philologist, Dymytrii is quick to note 

subject-verb agreement in ail things spiritual. And indeed, a kind of grammatical 
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agreement exists between the soul's two components and the two types of 

actions manifested by them: the extenor component (reason) gaverns outward 

actions (good deeds), whereas the interior component (conscience) governs 

inward actions (repentance). 

A similar anatomy of the sou1 exists in another of Dymytrii's Sermons, for 

the Thirteenth Sunday after Pentecost. ln this sermon Dyrnytrii takes the parable 

of the householder and the vineyard (Matt. 21.33-44), reduces it to its essential 

elements and gives the following symbolic associations for each of the 

components: 

1. vineyard = the human soul; 
2. fruit = fear of God; 
3. winepress = the human heart that presses with loving kindness; 
4. tower = the Cross commemorating Christ's suffering ; 
5. husbandmen = the soul's powers (Slavonic: dushevnyia sily); 

a) memory; 
b) understanding; 
c) free will; 

6. servants = the five senses; 
7. son of the householder = Jesus Christ284 

We see here a further distinction of the soul's outward and inward properties. 

Along with understanding, the soul's exterior husbandmen include the memory 

and free will. A neo-Platonist. Dymytrii sees man's memory integrally connected 

to his five senses; hence, it is proper that he assigns memory to the exterior of 

the çoul along with its under~tanding.~~s Free will joins the understanding and 

the memory as the third husbandman of the soul's exterior. Free will entails 

choices between virtuous deeds and evil; therefore, it is dependent upon the 
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soul's interaction with the world and is so accorded its place in the soul's 

exte rior. 

Although they are separated into the two domains of the souk exterior 

and interior. understanding and conscience are clearly connected. In the 

Gadarene narrative from the St. Michael Sermon the possessed man 

demonstrates a lack of shame. The reason he is not ashamed of his sinful 

behavior is that he does not understand. Reason has deserted his sick sou1 and 

so he has no conscience. Hence the seven angels intervene to restore his 

balance and reason and at the same moment the Gadarene changes his 

behavior. Like Adam and Eve becoming ashamed only upon the awareness of 

their nakedness, the soul's interior conscience depends upon its exterior 

knowledge and understanding. 

The Anatomy of a Disfigured Understanding: the ldol of Dagon 

Having dexribed the anatomy of the healthy soul, the sermon on the Healing of 

the Paralytic continues its spiritual diagnosis by examining the unhealthy soul, 

whose understanding is impaired and thereby driven to sin. For an inventive 

source, Dymytrii turns to the biblical narrative concerning the idol of Dagon from 

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

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

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

And when they arose eariy on the morrow morning, behold. 
Dagon was fallen upon his face to the ground before the ark of the 
Lord; and the head of Dagon and both the palms of his hands 
were cut off upon the threshold; only the stump of Dagon was left 
to him. 



In the Slavonic Bible and in Dymytrii's re-telling of this narrative. the reference is 

not to Dagon's stump, but to his spine: "And only the spine of Dagon was left 

standing in place" (2: 189: aTorMo xpebem Aaronosb ocTa Ha M ~ C T ~  csoea). In 

the Hebrew original. hawever. there is no mention of either the stump in the 

King James version or the spine in the Slavonic Bible. Dymytrii is aware of this. 

Always a good philologist, Dymytrii eschews the Slavonic text and instead 

refers his readers directly to the Hebrew original: 

Thus it is written in the scriptures: only the spine of Dagon was left 
standing. The Hebrew Bible reads: only Dagon was left standing. 
What does this mean: "only Dagon was left standing?" Dagon. 
according to the explanation of certain people, was part fish: he 
was an idol in the image of a fish with a human head and hands 
and when. on his second fatl, his head and hands were severed, 
al1 that was left was the form of a fish.286 

The "certain people" referred to above likely includes St. Jerome. the Church 

Father who proposed the idea that Dagon was a fish god.287 Dymytrii explains 

the spiritual and ethical implications of the Dagon narrative as follows: 

Here begins our discussion: A man falls into a certain sin for the 
first time. However. he has not been utterly broken, as long as 
there is hope of getting up, as long as the Lord's hand guides him 
and strengthens him, for as it is written in scriptures: "for though he 
fall, he shall not be utterly cast down. for the Lord upholdeth him 
with his hand" (Ps. 37.24) "for the Lord is able to make him stand" 
(Rom. 14.4). Then, having stood himself up by means of holy 
repentance. in his proper place, that is, before God's tabernacle, 
before Godts grace, the man falls again and again returns to his 
earlier iniquity, then at that moment his fall becomes incomparably 
more terrible, for he has lost his head: his healthy understanding; 
and he is without the hands of understanding deeds and the face 
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of his sou1 in numerous ways becomes disfigured before God and 
men: his affliction not only angers God, but it is an offence to 
people through his condernnation and derision of others and his 
demeanor. He is without the former beauty of his good deeds, like 
a face without beauty. Without his understanding of Divine 
contemplation, he is like without a head. Without good deeds, he 
is like without hands and he is unable to tear hirnself away from 
sinful ways and in al1 ways he has becorne a slave and no longer 
does as he wishes, but follows the desires of the sin that dwells 
within him.288 

Thus, following the example of Dagon, the sin and unhappiness that the human 

being introduces into his life is a matter of losing his head figuratively. The 

danger of repeated sin is in accordance with a pedagogical principle, the more 

a person practises sornething the more adept he becomes at W. 

Furthemore the example of Dagon's idol illustrates Dyrnytrii's emphasis 

on the social context of virtuous living. Sin is not simply a personal matter 

between man and God but an offence to society. The sinful man, like Dagon's 

idol, may indeed be close to God and continually standing in his presence. He 

rnay indeed be repentant of his transgression and possessing a firm intention to 

stand himself up straight. Ail this, however, is of no avail unless he brings order 

to his soul's understanding through acts of charity. To keep the soul's reaçon in 
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o m  XoweTb, cie TBOPHT~, He exe H e  xorle-rb, cie co~'ksaen, H e  o n ,  HO x w ~ b 1 2 I  
BTB ne- rp'k~bs-DymytA, Metropolitan of Rostov, Sochineniia 2: 190. 



order, it is necessary that the Christian occupy his hands with appropriate 

deeds at al1 times, for if the constant flow between wisdom and good works is 

disrupted, the soul's face-its understanding-becomes disfigured in a 

multitude of ways before God and men. 

Harmony and discord between sou1 and body: The Sermon on the 

Last Judgement 

Social decorum and good deeds, however, cannot be accomplished by 

the sou1 on its own. for the çoul requires a body in order to carry out these tasks. 

Hence the soul's inward disposition between the understanding and the 

conscience is dependent upon the outward harmony between the sou1 itself 

and the body. If the union between body and sou1 is harmonious, together they 

will yield the fruits of good deeds and virtue. If the union is discordant, then the 

marriage between body and sou1 will be poiçonous, bringing forth evil and vice. 

Dymytrii's Sermon for the Sunday of Last Judgement contains a dramatic 

dialogue between two characters named Body and Soul. The background to 

this spoken dialogue is the Resurrection of the dead on judgement day. Angels 

-und their trumpets and the souk of the dead are reunited with their bodies: 

At his second earthly coming, Christ our God will corne in glory. 
The first thing that will be heard before his arriva1 will be the voice 
of the archangels' trumpets, sounding throughout the world, 
calling al1 people to judgement and comrnanding al1 the dead to 
rise from their graves. The trumpets trumpet, "and the dead rise, 
never to die again" (1 Cor. l5.52).2*9 

289a~50 BTopoe cBoe na o e ~ n m  n p ~ m e c ~ s i e ,  X p i c r y  B o r y  nameMy cnaano n p i c t r i i  
HMynleMy, BOiIepBbIxb yCJïbImHTCri ilPeAMAyI4MMk e M Y  rJiaCb ~py6bi 
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MePTBbIXb OT rp060~b B O Û C T ~ B J L R ~ O ~ ~ S I ,  H MePTBblXb OT q 0 6 0 ~ b  ~ w c ~ a n ~ a m q i a :  
B O C T P Y ~ U T ~  60, u ~ e p ~ ~ i k i  sa3~my-rb ~ e r n ' k ~ ~ i r a - D y m y t r i i ,  Metropoiitan of Rostov, 
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Note the sensibilities: "The first thing we hear is the voice that announces . . . 

the voice of the archangels' trumpets. sounding . . . calling al1 people to 

judgement . . . ." The body reacts to sound: the dead rise from the grave. Thus 

Dymytrii reminds his readers that the body is entirely dependent upon its five 

senses in order to respond to God's call. 

Dymytrii's sermon presents a resurrection of the dead body and sou1 that 

demonstrates the restoration of al1 three parts of the neo-Platonic tripartite soul. 

On the first level we see the restoration of the vegetative çoul in this proces- 

dead things are not alive and iife is proper to the vegetative soul. On the second 

level we see the restoration of the second Platonic element, the animative sou1 

that is restored to the dead body on judgement day. Just as life is proper to the 

vegetative soul, quickness is proper to the animative çoul. The bodies of the 

dead become quick and move at the =und of the trumpets. thus demonstrating 

the return of the vegetative and the animative principles to the human flesh. 

At the same moment. another sou1 quality is restored to the hurnan 

being-the sensibility of emotion: 

Here will be the first great terror of sinners, as the trumpet sounds, 
sending each sou1 back to her body. To her body, a body reduced 
to dust and soil, completely disintegrated. By the will of God she is 
sent back to her former composition to reclaim her bodily 
mern bers.290 

Here, Dymytrii reverses a wheat metaphor. following the biblical example of 

John 12.24. lnstead of using wheat to communicate the usual notions of wealth, 

prosperity, abundance, he extends it in reverse and rerninds his readers that 
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Metropolitan of Rostov, Sochriïenfia 2: 14. 



death and decay are necessary before the process of revitalkation can take 

place: 

When a grain of wheat is planted in the earth it decays. And then, 
in its time, it sends forth a stalk and then a spike and then yields 
fruit according to our Lord's words: "A grain of wheat remains no 
more than a single grain unless it is dropped into the ground and 
dies. But when it dies, it produces much fruit." (John 12.24) In the 
same manner, when the trumpets sound, the human body. after 
lying dead and decaying in the earth, will suddenly feel the return 
of Iife's vigor, as its sou1 will returns to its former dwelling, making it 
al ive -291 

The vegetative and animative sou1 having been restored to the body, Dyrnytrii 

then focuses on the sensibility that accompanies the return of the animative 

principle to the human being: 

At that moment, I declare, there will be terror unto the sinful soul. 
as the body is reunited unto her. having been released from the 
darkness of the earth and the bonds of death. But when she 
approaches her body. she beholds that he is not as she knew him 
in life, but changed. In Iife he was handsome, well-built, with a 
beautiful face and delightful. But now he is deformed, ugly, 
monstrous, corrupt, abominable and frightful-a veritable thing of 
terror.292 

Thus Dymytrii shows that the soul's response is one of sensibility: she perceives 

the ugliness of the decayed body. The soul's emotional response to the sight of 
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this ugliness is terror. The sensibility of this response is two-fold. Firstly. the sou1 

looks at the body in the present moment and she sees that he appears ugly. 

Secondly, on the sensible level of imagination, she recollects that the body 

used to appear beautiful. Thus, two sensible responses, one of sight and the 

second of the imagination (Le., recollection of sight), bring the sou1 to a state of 

distress. The ugliness of the sight of decayed flesh is doubly disturbing when 

she remembers how beautiful the body used to be. 

Dymytrii's Baroque fascination with the repulsiveness of decayed flesh at 

the same time reçonates with the eighth-century Byzantine anthem of St. John 

of Damascus, Sung at Orthodox funerals: 

I weep and I wail when I think upon death and behold our beauty, 
fashioned after the image of God, lying in the tomb disfigured, 
dishonored, bereft of form. O marvel! What is this mystery which 
doth befall us? Why have we been given over unto corruption and 
why have we been wedded unto deathT93 

In Dyrnytrii's sermon death and decay are unnatural and the corrupt body's ugly 

appearance disturbs the soul. Here we see Dymytrii's neo-Platonic 

understanding of the soul's disposition. Seventeenth-century Europeans 

considered emotion a sensible phenomenon-a psychological (i.e., the soul) 

and physiological (Le., the body) response to sensory information .2g4 Dym ytrii's 

sou1 on Judgement Day beholds the body's ugliness with her eyes; she is 

revolted and desires to flee from his presence. 

The idea that ugliness troubles the sou1 carries the reverse corollary that 

beauty brings delight to the soul. Dyrnytrii's next sentence affirrns that the living 

flesh is a delight to look upon and that it is the soul that finds sensible delight in 

293 service Book of the Holy Olthodox-Catholic Apostolic Church. trans. Isabel Hapgood 
(Englewood: Antiochian Orthodox Arcfidiocese of North Arnerica, 1975) 386. 
2B4~ee the chapter entitled "Instruction and Delight in Art" in H. James Jensen, 24-46. Jensen 
particularly underlines the distinction that seventeenth-century artists made between those 
perceptions that give delight to the sensible sou1 and those that rnerely arouse passions and 
appetites. 



physical beauty. And at this point Dymytrii moves his readers to another aspect 

of the body-sou1 relationship-that the relationship between body and soul is 

erotic, for it is proper that they should take delight in one another. 

His face, that in the previous life was a delight to behold and well- 
suited for flirting and enticing and exciting the passions of love, is 
now charred by the fire and soot of hell. Wherever there is but a 
little bit of blackened flesh still attached to his face, like freckles, 
upon there sit the most evil and horrific toads, who unceasingly 
and insufferably eat away at him. The handsome. arched eye- 
brows, that were such a delight in moments of seduction and love 
making, are now like the eyes of a dragon, swollen and popped 
out from the fires of hell. The lips, that used to kiss the most 
sensuous kisses, boils with a worm that does not sleep. The 
tongue, that used to utter obscene words. is now like carbon, a 
piece of iron charred by the fire. And al1 the decayed, rotting 
wounds, al1 the blackened body, al1 the way up to his charred 
head, bearing the evidence of his hellish sufferings, like a living 
hell itself-is beheld by the sinful soul. She is alarmed and begins 
to fear her former body, he is like a fiery punishment. She loathes 
hirn and is disgusted by hirn: he has been transforrned into an 
unbearable abomination. She desires to flee from him. 

Comrnanded by God's will, the sou1 returns to her revolting 
and frightful body. At one time she did not want to leave him, for he 
was her friend and companion from birth.295 
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In the corrupt state of death and sin. however, there is of course no delight 

between the body and the soul, but antagonism. In this section we see how 

Dymytrii draws up an inventory of the body's features-face, eyes, lips, 

tongue-and elaborates upon each of them. This kind of inventory. of course, is 

a standard device for Renaissance love poetry.296 Here Dymytrii reverses this 

topos and instead creates an inventory of decayed body parts that distress the 

soul's sensibilities. 

Dymytrii is providing us with three important pieces of information here: 

firstly, that the sou1 is sensible and takes delight in physical beauty; secondly, 

that the relationship between body and sou1 should be a harmonious one: they 

should be like lovers. But thirdly, he makes it clear that this harmonious union 

between body and sou1 can be diçturbed. And the effects of this disharmony, 

are terrible and dismaying. The two lines that conclude this idea underline the 

frightful discord that exists between the sinful sou[ and body on the day of 

judgement: 

But now he is a hated enemy, a stinking, worm-eaten dog, a worm- 
eaten carcass. At this point the sou1 and the body become 
annoyed with each other. And they start to revile and curse one 
another.297 

The çoul's sensibilities having been fully restored and indeed being completely 

alarmed by the ugliness of decomposed flesh, Dymytrii then focuses on the 

highest principle of the soul-its reaçon and understanding. A dialogue unfolds, 

in which two characters, named Body and Soul engage in what amounts to a 

296~he most well-known example in English literature is. of course. Shakespeare's Venus and 
Adonis See William Shakespeare, 7779 Complete Works of Wlliam Shakespeare (London: Abbey 
Li brary, 1 977) 1041 -52. 
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ApyroMy AocaxAam, eamo ,qpyraro oraesaru, npor<nunaTuB- D ym y t  r i i ,  
Metropditan of Rostov, Sochkeniia 2: 16. 



kind of forensic debate, attempting to determine who is to blame for the present 

misfortune. 

Says the sou1 to the body: 

"Darnn you, you cursed body! Your insatiable appetite for sinful 
pleasures tempted me and your wicked lawlessness led me 
astray." 

Says the body to the çoul: 

"Damn you, you cursed sou1 of mine! You failed to control my 
appetites. God gave you reaçon and understanding, like a bit and 
bridle, with which you were to guide me. In al1 things you were 
supposed to regulate me. If 1 participated in any sort of sin, it was 
with your consent and participation. You and I together have 
brought down the wrath of God Our Creator."*g8 

Note what has just happened: speech has been articulated. This is the first time 

that the two principal characters release their tongues and speak. This is not 

coincidental. Dymytrii has already moved his readers from the vegetative aspect 

of the sou1 (i.e., the revitalization of the dead body), to the sensible aspect of the 

sou1 (Le., the soul's dismay-dismay, like al1 emotion, is a sensible thing) and 

now to the third and highest level of the soul: reason and understanding. The 

rational sou1 is the part of the sou1 that controls the act of speech, organizing 

sounds into words, grammar and meaningful utterances. Dymytrii's characters, 

named Body and Soul, are now endowed with speech. The sou1 moves from a 

sensible, emotional state of disrnay. to a rational state in which she seeks to 
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understand the present predicament in which she and her body now find 

themselves. 

it is significant that Dymytrii presents a dialogue of the sou1 and body and 

not just a monologue of the soul. In order for speech to occur, body and sou1 

both have to participate. In Dymytrii's body-sou1 dialogue these two participants 

are equal partners. The çoul needs the body's tongue, lips. etc. in order to make  

language. At the same time, the body needs the soul's reason and 

understanding in order to organize the sounds that he makes into language. 

Again, says the sou1 to the body: 

"Damn you, you cursed body! You spent your days in gluttony and 
drunkenness and for this God has damned me to a hellish fate." 

Again, says the body to the souk 

"Damn you, you cursed sou! of mine! You were with me from the 
start. Together we glutted and debauched ourselves. We both 
stuffed ourselves from the same plate of food and together we 
became drunk from the same cup of wine. You failed to instruct, 
not only me, but yourself, in the art of self-control." 

Still, the sou1 says to the body: 

"Woe to you, O cursed body of mine! You offended your neighbor, 
robbed , abducted strangers. stole and murdered !" 

The body responds, saying : 

"Woe to you, O cursed sou1 of mine! In al1 these things you were 
my accomplice. You led me to anger and rage. It was on your 
account that I become lazy and greedy. It was because of this that I 
stole from and abducted strangers. In al1 these things you assisted 
me. You were my accomplice, my mentor and my cornpanion. All 
the things I did, I could not have done without your help." 

And so the two of them squabbled, each one flying into an furious 
rage against the other, each one reproaching and cursing the 
other, just as two dogs bound together attack each other. 



Until finally, the rnerciless angels appeared and led them from 
their grave to the place of judgernent, where each man's life is 
judged according to his deeds.299 

The unhappiness between these twa characters is not one of natural animosity, 

nor is it the Soul's sensibility that is troubled here-not once in this section is 

her previous distress over the Body's appearance rnentioned. Rather, these two 

characters have become conscious of their own culpability, which drives them 

to antagonism for one another. 

This kind of antagonism based on culpability typifies Body-Soul 

dialogues during the Baroque.300 What is remarkable about Dymytrii's dialogue, 

however, is the equality between these two characters. In English literature of 

the period the Body-Soul relationship mirrored that of husband and wife. The 

soul, with its superior reason. was assigned the masculine part of the dialogue. 

The body. with its fleshly ternptations and desires, was 

part. Dym ytrii's dialogue, by contrast. must assign the 

assigned the feminine 

soul the feminine part 
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because the word for sou1 in Slavonic possesses feminine gender (Slavonic: 

dusha) and must therefore speak in the feminine voice. 

Also remarkable in Dymytrii's dialogue is that the body and the sou1 are 

inseparable, even before the gates of hell. Whereas medieval body-sou1 

dialogues, such as the Vision of Philibert the Hermit, conclude with the sinful 

sou1 separated from the body and being dragged into Hellmouth,3oi Dymytrii 

refuses to separate the two, for theologically he adheres to the Orthodox 

Church's doctrine that body and sou1 were created inseparable. The temporary 

separation that occurs at death was never intended by God the Creator. for 

death is the unnatural consequence of sin and disobedience. As Jesus Christ 

has redeemed humanity from the bondage of sin, it is therefore proper that at 

the end of time the body and the sou1 remain united according to the original 

union that was given to them by God. 

Herein lies the principal idea of Dyrnytrii's Last Judgernent Sermon and 

of his anatomical approach to the soul's outward and inward arrangement as 

presented in the Spiritual Alphabet. In terms of outward arrangement the union 

between body and sou1 is to be a harmonious arrangement of mutual love and 

respect. He is careful to point out that sin, like virtue, is a joint action requiring 

full cooperation between the soul's understanding and the body's senses. 

Regarding inward arrangement, the sou1 is fully endowed with reason and 

sensibility, and these two faculties of the sou1 must be in harmonious 

agreement. Although the body brings sensible delight to the soul, the body's 

passions also have the potential to destroy the sou1 and her understanding, 

thereby sending her into darkness and obscurity. 

3O1See the plates in Osmond 10û-12. 



Dymytrii's Last Judgement Sermon demonstrates how the principle of 

dispsitio spirituais is central to the author's psychology of the human being. At 

al1 times the spiritual rhetorician must concern himself with the inward 

arrangement of the human soul. The principles of good judgement. order, 

balance and proportion in rhetorical disposition constitute the same principles 

requisite for a full and spiritually satisfying Iife. The spiritual rhetorician's task is 

to strike balance and harmony into the invisible chaos and misunderstanding 

that troubles the sou1 in as sinful and unhappy state. Understanding the soul's 

inward disposition-its tripartite structure and its desire for a loving, harmonious 

union with the body-is essential to comprehending the mysterious hidden 

dynamic that moves the interior self. By bringing calm and peace to their interior 

selves and by allowing the sou1 and the body to unite with one another in a 

marriage based on mutual respect and love, Christians open themselves up to 

the fullness of God's love and grace. 



Chapter Three: Elocutio Spiritualis 

The third component of rhetoric- elocutio-has its spiritual equivalent in 

good deeds and correct behavior. While the rhetorician concerns himself with 

the practical, stylistic concerns of elocutio, the spiritual metorician occupies 

himself in the soul's task of bringing forth fruit in the form of good works and 

virtuous living. If rhetoric is limited to the subjects of invention and arrangement, 

then it remains lifeless unless speech is produced through elocution. Likewise 

interior knowledge without deeds remains empty and barren of fruits. Like al1 

forms of art, inward knowledge requires physical expression -the body must be 

activated to produce something sensible. It is the individual Christian's good 

works that constitute the power and eloquence that accompany his spiritual 

inventiveness and good disposition. 

To the rhetorician, the task of elocution involves taking his inventive 

sources together with his orderly disposition and then addressing the practical, 

slylistic concerns of producing the actual oration. The process is comparable to 

the painter collecting his sources, then deciding upon the arrangement of his 

painting and then finally beginning to paint. The act of producing the desired 

object is the elocution. 

Quinlilian : 

For the verb eloqui means the production and communication to 
the audience of al1 that the speaker has conceived in his mind and 
without this power al1 the preliminary accomplishments of oratory 
are as useless as a sword that is kept permanently concealed 
within its sheath. Therefore it is on this that teachers of rhetoric 
concentrate their attention, since it cannot possibly be acquired 
without the assistance of the rules of art; it is this which is the chief 
object of our study, the goal of al1 our exercises and al1 our efforts 



at imitation and it is to this that we devote the energies of a 
Iifetirne.302 

Stefan lavorsky explains that the third finger of the rhetorical hand is the 

middle finger of elocutio (Slavonie: krasnoslovie). The rniddle finger of 

elocution possesses the special property of holding the golden mean.303 

Hence, elocution ensures that the orator's speech possesses the qualities of 

fairness and balance. Rhetorically this entails knowledge of one's audience and 

the ability to interact with them on an appropriate stylistic level. Eloquence is a 

balancing act between the rhetorician's desire to speak and his audience's 

ability and desire to accept his words. Hence there is a constant tension 

between what the speaker has to say and what the Iistener is willing to listen to. 

This idea of balance between the individual and those around him 

through appropriate action is the basis of Dymytrii's rhetorical approach to 

virtuous living. Under the alphabet verse for the letter "III" Dyrnytrii explains that 

the soul's wisdom must be balanced with love for others: 

Let these six-winged virtues always be companion to your soul: (1 ) 
diligence; (2) love of others; (3) patience; (4) the image of 
goodness; (5) reasoning; (6) and love, so that by means of them it 
should be proper that you raise yourself up to heaven.304 

The result of good behavior, "that you raise yourself up to heaven," does not just 

mean the promise of a heavenly reward in the afterlife. Rather, Dymytrii 

indicates that Christians should live in this world with their hearts and minds 

already directed towards God. This is an important point that Dyrnytrii and other 

Christian humanists make: that the human being is already called to live in the 

world to corne, even though his physical body is still in the world of the present. 

3020uintiliar1, Institutio Oratona 8. preface 154 6 (3: 85). 
303a11epcm cpe~niu 3 n a ~ o ~ y  nayrtaen cpeac~sy~- f avors'kyi 1 1. 
3 0 4 ~ ~ e ~ ~ ~ ~ p ~ ~ i i 1 4  A O ~ ~ O A * T ~ J I H .  BOLIpJOKeHHH Bb AylIIH TBO& BCWAa fia 
6 y ~ y n :  CHP$U~, ycep~ie,  ,qpyronro6ie, ~epnkiie, o6p- 6nam, paxyx,qe~ie, ri 
nm6osb, uMxe ~ ~ 0 6 ' b  Ha ~ e 6 0  B ~ ~ B ~ I c u ~ u c R * - D Y ~ Y ~ ~ ~ ~ ,  Metropolitan of Rostov, 
Sochineniia 1 : 292. 



In this respect, heaven is a date of mind: at ail times and in al1 things. the 

intellect must be directed to God. 

The connection between understanding and pious behavior is crucial not 

only to Dymytrii. but to ail good rhetoricians. Throughout the Early Modern 

period, Aristotle's Rhetoric was always published in tandem with his Ethics.305 

For Aristotle and Cicero, it was paramount that orators be selected from arnong 

the most virtuous of citizens. Erasmus continued this theme, arguing that the 

study of eloquence mu3 always be accompanied &y the çtudy of ethi~s.~O6 The 

gift of eloquence must not be abused by unethical men. Knowledge and 

understanding must go hand in hand with ethics. 

For Dymytrii and other humanists, the Iink between understanding and 

pious behavior went beyond Cicero's concern for order and harmony in civic 

life. Throug hout Christian h istory, the rhetorical principles of good order and 

harmonious arrangement have served as models for virtuous living. The 

presence of good order is manifested in pious behavior, while the lack of 

harrnony is manifested in evil. For example, in medieval European mysticism, 

the ability to produce music and harmony is associated with virtue; the inability 

to produce music is associated with evil.307 As Cassiodorus explained, "if we 

perforrn the commandments of the creator and with proper minds obey the rules 

he has laid down. every word we speak. every pulsation of Our veins, is related 

by musical rhythms to the powers of harrnony . . . .If we live virtuously. we are 

constantly proved to be under its discipline, but when we commit injustice we 

are without m usic."3*8 For the Christian humanist harmonious living, like music. 

305~ee Stephen Halliwell's essay, "The Challenge of Rhetoric to Political and Ethical Theory in 
Aristotle" in: AmMe Oksenberg Rorty, ed. Essays on Anstotle's Rhetorfc (Berkeley: U of California 
Pl 1996) 175-205. 
306Thomas M. Conley, Rheionc in Ihe European Tradition (Chicago: U of Chicago P, 1990) 121. 
307~ee the introductory section, entitled "Aesthetics and Thmlogy of Musicn in Barbara Newman, 
San t Hi'ldegard of Bingen: Symphonfa ( Ithaca: Comell UP, 1 988) 1 9. 
308~arbara Newman 1 7-27. 



carries theological and cosmological significance. Good deeds are a 

fundamental part of bringing order and harmony into one's life and thereby 

restoring the original, desirable state of God's creation. 

In part one, chapter one of the Alphabet Dymytrii places the connection 

between understanding and good behavior within the context of Adam's sin: 

The first commandment was given to Adam in paradise: to act and 
to obey, that is, to act with understanding, to understand well and 
to keep the commandments and not to stray; he [Adam] however, 
did not act with understanding and he did not keep the 
commandment. It was due to the inactivity of Adam's mind that 
disbelief for the first time flourished; for this reason he did not 
believe the God who had spoken and commanded [him].309 

For Dymytrii there is a fundamental connection between understanding and sin. 

This connection is dernonstrated in his healing sermons, particularly those 

concerning the ernotional sufferings of men and women possessed by demons. 

The Gadarene lacks knowledge and self-awareness; therefore, the angel 

Gabriel provides him with a light and a mirror to supply the necessary 

illumination and reflection. However the healing of the sou1 goes hand in hand 

with the healing of the body. Dymytrii's interpretation of stories in which Jesus 

heals men and women of their physical infirmities reveals the importance of the 

body-sou1 relationship for human wellness. The healing of the paralytic is one 

example, for the paralysis çtories of the Bible are not simply about the paralysis 

of the body, but the paralysis of the mind. Mental dullness and inactivity lead to 

mental disorder and mental disorder and confusion impair the rnind's 

30%11ep~e$tirnasi A ~ m y  m pair O ~ I C T ~  sanosknb. exe  akna~w ii xpatiu~y cwpkub, 
~ I m a ~ i i  p a ~ y ~ o ~ b ,  exe  ~ ~ ~ Y M $ T M  ~o6p'k, w xpanu~ti sano~kaanie e x e  
n e n p e c ~ y n a ~ ~ :  HO noHeme He ,q$nme P ~ ~ Y M O M ~ ,  cero pami ne coxpam 
3aJlo~'k~aHifl. OT ~e~'kJX;üliSl 60 yMH2tïO I lep~ee Bo3pâCTe B b  A A ~ M ~  ~ e ~ k p i e ,  BO 
exe  He ~ k p o ~ a r w  Bory, Mme peue H aano~kn=-Dyrnytrii, Metropolitan of Rostov, 
Sochineniia 1 : 293-94. 



judgement and lead to sin. Dymytrii reminds his readers that sin is nothing other 

than a manifestation of misunderstanding and poor judgement. 

Dymytrii, however, offers the solution to this spiritual, intellectual and 

physical malady. If misunderstanding is cause of sin, then reason is the path by 

which the human being returns to a virtuous Iife: 

It was for no other reason that Adam fell away from God and his 
grace, other than his misunderstanding; on this account. there is 
no other way to return to him, except through reason. He who 
knows truth, knows God; he who knows God. knows himself. He is 
at one with God, he is esteemed on account of al1 his deeds and 
labors; he enters into God's sanctuary and through his mind at ail 
times he offers to God a spiritual servitude.310 

In these remarks we see that Dymytrii's remedy for the sinful state of the human 

being consists of reason. understanding, self-knowledge and good deeds. 

When a man's reaçon brings him to an understanding of truth, at the same time 

he acquires knowledge of God. Knowledge of God is accompanied by 

knowledge of one's self. In this respect. Dymytrii considers the sinful man to be 

not only in a state of estrangement from God, but also estrangement from his 

own self. When a man acts sinfully, he is truly "not being himself." For the "self" 

is the goodness and the order that God breathes into the human being at the 

moment of creation. The tragic state of the sinful man is that he does not know 

God, nor does he recognize his own natural goodness and value as a child of 

God. 

Dymytrii's emphasis on good works reveals much about the sources of 

his Christian philosophy. In the pagan tradition of neo-Platonisrn and neo- 

~ ~ O U S K O X ~  H e  unom BUHOIO omwe A ~ M  OT Eora u ero ~ n a r o ~ a ~ i i ,  ~ o q i m  
6 e 3 y ~ i e ~ b :  c H q e  tre WH$- t ~ u m  n a K W  KTO n p u c o e A H m U c s  eMy, ~ o ~ i m  
p q ~ o ~ b ,  H B C ~ X ~  ~ e a e f i  no3~aniem. E a ~ a ~ b l A  60 KTO UCTUHHOH) ce6e, nmHa 
Fiora, PI no3~asb1ti Eora, no3~a ce6e: m Eomm coemmem e c n ,  M n o w m  OT 

B C $ X ~  ~ B r n  U TPYAOBb CBOkiXb, BHHAe 60 CBSiTHAkilUe Eoxie, ki npUH0CUTb b i y  
Bcewa YMHYH) Ayxa cnyx6ys-Dyrnytrii, Metropditan of Rostov, Sochriieniia 1 : 294. 



Pythagoreanism good works were essential to the individual's prog ress toward 

mystical union with the One. As Johanna Drucker explains, ". . . both neo- 

Platoniçm and neo-Pythagoreanism made use of the theories of cosmological 

structure, harmony and symbolism which had emerged in the classical period. 

They also were both theurgical practices, combining contemplation. ritual 

magic, disciplined habits and good works in the formation of a route to divine 

sal~ation."31~ Of course, the neo-Platonists and Neo-Pythagoreans were not 

the only classical philosophers to place emphasis on good works: the Stoics 

and the Epicureans had similar concerns. Stoicism advocated a lifestyle based 

on public service and good deeds for the benefit of society, and Cicero 

advocated a philosophy of life based on politics and civic duty.312 Indeed, Stoic 

influences, transmitted via the neo-Ciceronian models that dominated rhetoric 

during the seventeenth century. doubtless played their role in Dyrnytrii's 

intellectual development. But what marks Dymytrii's Christian philosophy as 

neo-Platonic is his belief that good works speed the human being along the 

path to salvation. Rather than a Ciceronian identification of good works with 

civic duty, Dymytrii tells readers that a far more important prize is at hand: acts of 

charity and kindness are requisite for union with God. 

In this respect Dymytrii follows a patristic tradition wherehy man. as 

image of God, is lord of creation and a microcosm that unites the intelligible and 

sensible aspects of creation. God has given man "the task and function to make 

this unity more perfect, especially after the Fall, when the forces of disintegration 

and division are alço actively at work in creation."313 Hence, the goodness and 

harmonious order of the human being's natural disposition is rnanifested in his 

31 Dfucker 85. 
312~ee:  D. W. Harnlyn. "Greek Philosophy after Aristotlen in A Critical History of Western 
Philosophy, ed. O. O'Connor (London: Free Press, 1964) 71-72. 
31 3~eyendorff, Byzantine Theology 1 42. 



benevolent and virtuous interaction with the world around him. The individual 

Christian's good works serve the cosmological purpose of restoring God's 

creation to Rs intended state of beauty and good order. 

It is important to keep in mind that this philosophical discussion of good 

works was central to the Reformation movement throughout Europe. Emphasis 

on good works was part of the Catholic response to Martin Luther's sola fide - 
Le., justification by faith alone. But Dymytrii's relig ious philosophy based on 

charity and good deeds has little in common with the Roman Catholic practice 

of indulgences. Unlike the legalistic definitions of post-Reformation Catholicism, 

with its carefully defined categories of plenury and nonplenury indulgences 

(with the benefit of these acts applied against temporal, purgatorial, eternal 

punishments), Dymytrii's idea of good works is clearly in the spirit of early 

Christianity with its strong sense of communal responsibility.314 Good works do 

not alleviate punishment in the after-life, for it is God alone who will judge men 

and he will reward or punish them accordingly. For Dymytrii, as for any other 

Christian neo-Platonist, acts of charity are beneficial to spiritual growth, for they 

draw human beings closer to God in a loving union. 

For Dymytrii, union with God consists in a oneness of will. Christians act 

as one with God by placing self-interest behind them and instead desiring the 

will of the Father. Dymytrii's Sermon for the Seventh Sunday after Pascha on 

the theme, "And This is life eternal, that they rnay know thee, the only true God," 

clarifies this point. The theme of the sermon is that of knowing God. To know 

God is to unite with him, a union effected through good behavior. Dymytrii, 

however, makes an important distinction between two kinds of good deeds. 

314~or a comparative analysis of Eastern and Western teachings on this subject, see the section 
entitled, "Faith and Good Works" in Frank Gavin, Some Aspects of Contemporary Greek Orthodox 
Thought (New York: AMS Press, 231-36). 



There are good deeds motivated through self-interest, as demonstrated by the 

story of Rahab the Harlot. Rahab helps Joshua's spies to escape from Jericho 

and in return her house is saved from the destruction that follows. Dymytrii 

explains that although Rahab's assistance to Joshua's men was a good deed 

and she was in fact rewarded for this, it nevertheless remains a deed rnotivated 

by self-interest (Le., Rahab acted to Save her house): 

This woman eyed her private interests to ensure that her family 
and possessions be ~ a v e d . ~ l ~  

A nobler kind of good deed is demonstrated by the sinful woman in the house 

of Simon the Pharisee. She anoints and washes the feet of Jesus and wipes 

them with her hair, for no other reason than love for God: 

This woman satisfied her heart with Divine love alone, "for she 
loved much" (Luke 7.47). This then is true love, not for oneself, not 
for one's property, but to love God only for God's sake for the 
satisfaction of the heart through his divine love.316 

When Dymytrii speaks of the soul's fruitfulness through good deeds, it is this 

kind of good deed, done for the sake of God alone and not motivated by self- 

interest to which he is referring. All spiritual wisdom must be practically applied 

to this kind of good work, for seifless action brings human beings to the 

knowledge of God. Without personal acts of charity and kindness, it is 

impossible to know or understand God. 

For Dymytrii, wisdom and good deeds must go hand in hand. The man 

who possesses intellectual ability but fails to perform acts of charity, is no better 

than the ignorant man who acts without understanding. He entitles the second 

chapter of his Spiritual Alphabet, "On how it is proper to act with reason and to 
- 

315&0 TaMb TaSI yCMOTpUBûJa CBOiû ilpkiBaTy, a6s1 @MkiJX%5i ir MaeTOKb 6s1a 
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obey the Lord's commandments."317 He begins this chapter with the story of the 

disobedience of the first human being, Adam: 

I said that the prïmary reason and cause of Adam's fall was his 
misunderstanding. In the same way, good deeds are the  
beginning of understanding. For this reason rightness and the 
truth of understanding belong together: understanding is 
agreeable to truth. Without understanding, truth is an outcast. 
Rightness nurtures understanding and it is rnultiplied through 
mindful deeds and through obedience to God's commandments. 
This is why Adam was commanded to act and to obey. But instead. 
[Adam] did not act with understanding, nor did he obey the 
commandments.318 

We see that Dymytrii presents human existence as a cycle based on 

good deeds and understanding. Man is created good; he then suffers from 

misunderstanding and cornmits transgression, and then he recovers his 

understanding and his goodness through virtuous deeds. In this respect 

Dymytrii presents a theology of ancestral sin that is in accordance with the 

teachings of the Eastern Church fathers, who ernphasized that sin is an act of 

personal judgernent and not of nature. In its response to the Augustinian 

teaching that implicated hurnan nature in the sin of Adam, the Eastern Church 

maintained its position that sin is an act of individual will, not of human 

nat~re.3~9 Dymytrii makes it clear that Adam's fall resulted from his personal 

behavior, not of his nature, which is shared by al1 human beings. Therefore, 

althoug h Adam's children suffer the consequences of ancestral transgression, 

317a0 exe , q & n a ~ u  nono6aem p m y ~ o m ,  H x p a n i ~ ~ ~  r o c n o n n r r  3 a n o s t ~ u ~ -  
Dymytrii, Metropolitan of Rostov, Sochjneniia 1 : 296. 
3 1 8 a P e ~ ~ ~ ~ ~ ,  BKO nepe'tsnrnarr 6uHa u nariano 6 b i c ~ b  Anmnn, naenin, 6 e 3 y ~ i e .  
6naro~y xe A$nanim ecm namnat-riro pa3ym. O 6 a u e  xe npam M ucTuHem 
pa3yMb, rJIaI'OJII0: pa3yMa 60 CO UCTUHOKI npif lTeHb eCTb, K ~ O &  Xe MCTUHbi 
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319See the brief discussion of original/ancestral sin in rny introduction (34-35). 



they do not carry the blame for it. Adam, like al1 human beings, enters the world 

sinless. But because Adam suffered from a misunderstanding, he foolishly 

chose to disobey God's commandment. and thus death and corruption were 

unnaturally introduced into the world. 

Adam's fall from a state of virtue is reflected in man's moral weaknesses. 

If the reason that hurnan beings sin is that they do not understand, then 

conversely, the path to restoring man's original state of grace and 

understanding is constituted by good deeds. Just as rn isunderstanding leads to 

diçobedience, good behavior leads to understanding. In this respect Dymytrii 

echo's Loyola's assertion that children need not understand why they must 

follow certain lessons and exercises. because as pupils they accept such tasks 

in good faith. For Loyola the important thing was not that children should 

understand why they must perform certain exercises, but that they should obey 

and fulfill the tasks assigned to them. All things, from social etiquette to the most 

abstract theological formulas, can be inculcated into children's minds long 

before they are capable of understanding what these things mean and why they 

are necessary. 

For Dymytrii, like Loyola, obedience cornes first and understanding later. 

The reason for this is that understanding does not depend upon the human will 

but is a gift received from God. It is a quality that does not proceed from within 

the self, but is sent to the human being from heaven. For this reason it is 

impossible for men and women to will themselves to understanding. On the 

other hand, obedience depends upon persona1 will, and obedience to God's 

commandments is the path to understanding. Obedience to God's 

commandments is needed before Christians can receive the gifts of knowledge 

and understanding from the Holy Spirit. 



The kind of behavior that leads to understanding is good behavior, and 

for such behavior truth and rightness are required. Dymytrii describes the origin 

of truth and rightness in a sequence of generative processes. First of all, mindful 

action is united with obedience to God's commandments. The union of action 

with obedience leads to a multiplication of rightness: "Rightness is multiplied . . . 

through mindful deeds and throug h obedience to God's commandments."32* 

Rightness is therefore the offspring of the marriage between attentive works and 

obedience. Rightness having been generated, it is given the task of nurturing 

the understanding: "rightness nurtures understanding . . . through m indful 

deeds."321 Rightness and understanding are companions to one another, their 

relationship is one of nurturing and of agreement. If there is no understanding, 

then truth is forsaken. Thus, the harmonious friendship of these two is 

fundamental to ethical living: "rightness and the truth of understanding belong 

together: understanding is agreeable to truth. Without understanding, truth is an 

A grammarian, Dymytrii is always delighted by agreement, and he further 

elaborates upon this sequential union of rightness with the truth of 

understanding : 

That which is born of the flesh remains flesh; that which is born of 
the spirit remains spirit, says the Lord (John 3.6). For this reason 
flesh unites with flesh to give birth to flesh. In the same way, 
rightness and the truth of understanding are CO-joined in the 
knowledge of al1 the things of God's understanding. In this manner 
the spirit is conceived; and after a certâin period of expectation, 
during which one at al1 times endures numerous struggles, the 
spirit is then born. It is written, because we fear you [O Lord], we 
have been with child, we have been in pain and have brought 
forth the spirit of salvation of the Lord's grace and his divine love, 

3 2 0 a p m  x e  pmym . . . yMHOxaeTcg  OT A ~ U K I H ~ S ~  y ~ ~ a r o ,  cr OT xpatienis 
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so says the prophet (ka. 26.18). If one does not have right 
understanding, then one receives nothing.322 

The sequence above is almost sexual in its description of the fruifful union of 

rightness with the truth of understanding. Grammatically both words are 

masculine; thus, the agreement is perfect. But despite the same-gender, 

rightness and understanding possess the generative power of a husband and 

wife. The two of them unite and the result is the conception of the spirit. Like an 

unborn child in the womb of his mother, there then follows a period of 

expectation. Like a wornan bearing a child, struggles and pain must be endured 

before giving birth, but after the period of pain and struggle, the spirit is finally 

As pastor and pedagogue, Dymytrii offers the text above for the spiritual 

fortification of those w ho read his Alphabet. Elsewhere - particularl y in his 

sermons-Dymytrii repeats this idea that spiritual pain and suffering indicates 

that profound events are unfolding in the sou1 of the individual. Times of sorrow, 

despair and unhappiness play a pivota1 role in spirituai development. In 

Dym ytrii's re-tellings of Gospel narratives devoted to healing , he again and 

again emphasizes that al1 physical and emotional suffering has a spiritual 

origin. As the origins of pain are spiritual, the process of healing must deal with 

the spiritual processes at work in the inner chamber of the human su i .  Hence 

coenuHcIsrcs  ~a nm~aii iu B C ~ X ~  serqeü p m y ~ y  Eoxim, s a w i n a e c r a  HaqaToKa 
AyXa, U no iTOXAaTeJibHOMb BpeMeHU, Bb BOAUMbIXb I ~ O A B M ~ $ X ~  BcerAa 
npe6b1~a&i, pax,qaem gyxb. C~paxa 60, peqe, pa,qu moero BO s p e ~ k  npiaxorm 
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the restoration of the Gadarene's spiritual calm and understanding depends 

upon interior illumination and self-reflection. Rather than judging or 

condemning those spiritually tormented, Dyrnytrii teaches that love and respect 

are the qualities needed to heal the troubled soul. 

From the perspective of pastoral theology, Dymytrii's explanation of sin 

also demonstrates his faith in the goodness of human nature. Created by God, 

the natural state of the human being is one of virtue and inward harmony. For 

Dymytrii, sin is nothing more than a mistake caused by a misunderstanding. To 

illustrate, he uses the example of an archer firing at a target: 

When one does not airn right, the arrow misses the target by far. In 
the same way, by not thinking right, one is left standing far from 
God's understanding. For this reason many people wish to 
approach him: many struggle and many do so with zeal, but at the 
same time not al1 fire at the target with a straight and true aim. 
Because of this, they fall far from the target and are left standing in 
obscurity.323 

It iç not suffiCient to have the desire to know God, nor is it sufficient to have the 

tools by which human beings seek God: sciptures, the writings of the fathers 

and so on. What is needed most of al1 is rightness in the way one thinks and 

behaves. Dymytrii points out that there are many who zealously struggle to 

know God and yet they fail. Faith alone is not enough. To know God, one must 

live according to truth and rightness. 

This partnership between right thinking and right behavior is the true path 

to knowing God. The man who possesses knowledge but falls short on good 

works will never know God. Activity and good deeds are requisite, for without 

them al1 knowledge is barren: 

323a9~oxe c ~ p k n i l l ~ ~ i ~  nenpam, Aanetie norp'kmaro~b u8na, cMVe M H e n p a e o  
M ~ A ~ C T B Y I O ~ ~ U  Aâ.iiese OTCTOSTb PMYMa ~ O X ~ R .  npw6niixenis er0 MH03U 
XeAôJûTb,  MHWM PaTLTRTCR, MH03H O C e M b  TLq~ie HMyTb, o6aue He BCU pâBH0 U 
npaso ~b q%nb H ~ M $ P I I K > ~ .  Cem pane nanese u6m. O T C T O H ~  ~b ~ ~ ~ B $ C T B ~ H D -  
Dyrnytrii, Metropolitan of Rostov, Sodiineniia 1 : 298. 



For this reaçon, anyone who wishes to have right understanding 
must also have mindful action at al1 times. Not to act according to 
the reaçoning mind. nor to find zeal in this (as should be natural) is 
like the learned understanding of outward philosophers: it is of no 
use; it is like gold hidden in the earth, neither mined nor tempered, 
that is of little value. It is Iike a tree that is neither cared for nor 
pruned nor transplanted and brings forth little of the sweetness of 
its fruit. We see that the quantity of fruit and or emptiness [that is 
produced] is thus according to one's deeds.324 

Dymytrii does not oppose the study of philosophy; on the contrary, he Iikens 

such wisdom to gold. What he is opposed to is the pursuit of philosophy in the 

absence of good works. Unless accompanied by charitable deeds and correct 

behavior, the wisdom of the philosopher possesses no value. Action is required 

to bring forth fruit. Without acts of charity, intellectual endeavor remains barren 

and fruitless. Rather than directing the learned man doser to God. philosophy 

ensnares him in the traps of self-importance and erudition. Elsewhere in the 

Alphabet Dymytrii cautions his readers: "Do not be trapped by self-importance 

and lofty thinking."325 Like gold, wisdom must be tempered. and the elements 

that temper wisdom are humility, obedience and acts or charity. 

At the same time, good works themselves require an attentive mind. 

Dym ytriits Alphabet advocates a path to spiritual understanding in which the 

human being develops the fullness of his intellect at the same time that he 

pursues a life of virtuous behavior. Intellect without good deeds is worthless. 

Likewise, to live and act without an attentive mind brings a man no closer to 

- . . - - - - 

324a06aqe xe, XOTRR KTO I I M ~ T I I  npam pa3y-, ntsnéuii~ yuHaro Bceraa 
~pe6ye.ra, He gBnasR 60 yMa p a 3 y ~ o m ,  nuxe rrrtacsr O ce-, aqe II ecTb 
~ C T ~ C T B ~ H H ~ I ~ ,  MAI4 OT BH%XIIHHX~ n m 6 0 ~ y ~ p r ~ e ~ b  Y W ~ M ~ I R  pa3YMb, HHYTOXe 
nonmyem: rrrtoxe m a ~ o  ~a ~ ~ M J I M  cynlee, rieaknmnoe xe H Henepexxemoe, 
~a ~anotS ~ B H B  e c ~ b :  H m  sncoxe ApeBo He HcqmaeMo, ne npu@nrrrre~o, He 
npecamaaeuo, M- xe He cnwom nnom npunocun. ~ H K O  x e  U M ~  KTO 
~aZInase ~ B a a ~ u  6y~eTb, TOAUK~ n n o w  u npOCTpWCTB0 y3pums- D ym ytrii, 
Metropolitan of Rostov, Sochrneniia 1 : 298-99- 
325aHe 6 y a ~  ynosnrrem c m o ~ ~ $ n i e m  w sbrco~o~y~pie~*-Dymyfrii, Metropolitan 
of Rostov, Sochineniia 1 : 389. 



God. For Dymytrii, the ideal state is one of intellectual fullness and mindful 

action: 

Mindful activity, by which we draw near to the Lord and complete 
Our union with him, is the following: to know first al1 the created 
world, visible and comprehensible, from whom and why it was 
created, how it is ordered and cornposed, and to truly find faith in 
this. And in the same manner [to know] oneself and al1 the 
mysteries that are within oneself and al1 of his [God's] good 
deeds-326 

The Purification of Reason and the Cleansing of the Understanding 

through Labors and Struggles 

The third chapter of the Spiritual Alphabet entitled "On how, if a perçon 

does not act according to reaçon and does not purify his reason, then his 

reason is not right nor is it trueI1'327 elaborates on the nature of the 

understanding and the need to purify it. The acquisition of understanding is not 

enough for the inward perçon to flourish: the understanding must be made 

active, pure and well-tempered: 

Understanding that is inactive and not cleansed for a long period 
of time is an understanding that is incomprehensible. It is an 
understanding that is not right and is untrue. As is the case with al1 
outward things, there are different kinds of understanding. There is 
complete understanding-that of the spirit. There is intermediate 
understanding-that of the soul. And there is absolutely thick 
understanding-that of the flesh.328 

326~aeJlaHie YMHOe. U M X e  UMaMbl ~ I ~ H ~ J I u x H T ~ I c ~ I ,  U COBepiIEHHO 
npMCOeAUHUTUC5i ~ O C ~ O A ~ B H ,  cie eCTb: eXe ilO3HaTIr nepaBe BCKl TBaPb  
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Rostov, Sochineniia 1 : 299. 
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For Dymytrii understanding (Slavonie razum) is an outward thing (as opposed 

to conscience/sovist', which is an interior thing, as explained in his Sermon for 

the Fourth Sunday after Pascha). The intellect of man is as much an external, 

material and sensible entity as it is inward and reflective. The soul's 

understanding is an intermediate understanding: it is balanced between the 

flesh and the spirit. In this respect it plays the role of the charioteer-the 

intellect-in Plato's Phaedrus.329 

If we were to outline Dyrnytrii's three understandings according to the 

Phaedrus paradigm. we would see that he ascribes to the understanding a 

three-part nature reflecting the tripartite nature of the souk 

1. The understanding of the flesh (nno~c~i t i  pa3ym); 
2. The understanding of the sou1 ( ~ y m e s n u f i  pasym); 
3. The understanding of the spirit (WXOBHHR p a v ~ b ) .  

These three understandings mirror the vegetative, sensible and reasoning 

faculties ascribed to the sou1 by the neo-Platonists. Just as the master of the two 

horses in Phaedrus must hold balance and order between his animals, the 

reasoning man must master of the body's understanding, the soul's 

understanding and the spirit's understanding. In his healing discourses Dyrnytrii 

makes clear that if balance and order are not maintained among these three, 

the effects are catastrophic. Before al1 else, the sinful and the spiritually ailing 

person suffers from an inactive and ill-tempered understanding (Le., an 

understanding that is not right and untrue). The uncleansed understanding is 

like a craftsman's instrument that has become twisted and malformed: not only 

is it of no use to him, but it may in fact cause hirn injury. 

Xe n o c p e ~ ~ i t 3 ,  Aymesem, ecTb Xe o ~ n r o ~  rpy6b, nno~c~i ib-  D ym yt rii, 
Metropditan of Rostov, Sochineniia 1 : 300. 
3*9~lato, Phaedrus in Plato: The Collected Dialogues lnduding the LeHers. ed. Edith Hamilton 
and Huntington Cairns (Princeton: Princeton UP, 1961) 500. 



To achieve inward balance and good temper, the human being must 

acquire complete spiritual understanding through the cleansing of his mind. But 

like any other learning activity, success does not always corne immediately, and 

Dymytrii makes clear that the cleansing of the understanding requires a long 

period. The two elements of time and activity are required if the understanding 

is to be properly tempered. 

A wise teacher-and an understanding pastor, Dymytrii makes 

allowances for human weaknesses. Occasional neglect and lack of diligence is 

to be expected of students: 

As is the case with any other outward learning, a person who is 
learning some craft may neglect his study and labor. In a similar 
manner when one is learning the corn plete spiritual understanding 
and the purification of the mind. one does not always do so 
diligently.330 

Outward learning, according to Dyrnytrii, is a craft on the same level as painting. 

carpentry. etc. Spiritual inward wisdom is on a higher [evel than philosophy or 

any other outward artistry, deeper than either philosophy or even theology. Not 

al1 students of theology acquire inward wisâom. Nor is spiritual wiçdom limited 

to the world of erudite scholars; it can flourish among the simplest and most 

unschooled people.331 However, the important point is that similar pedagogical 

strategies may be employed for the acquisition of both kinds of knowledge, 

outward and inward. Hence, the outward strategies of humanist education can 

be applied to a higher purpose, that of educating the inward human being. 

Educating the mind and educating the sou1 are two different things, but comrnon 

pedagogical principles can be applied to both kinds of learning: 

3 3 0 ~ ~ 0 ~ e  y60 B H ~ ~ I H A ~ Q  y s e ~ i q  i r J W  KOeïO XyAOXeCTBa HHKTOXe HaBbIKHeTb, 
He BcerAa O neMa noyqascs II noneqe~ie TBOPS: cuue u coBepmemar0 
nyxomiaro p a 3 y ~ a  u osttrqe~i~ ywraro KTO myw~cfi, He BcerAa O cem 
n wn$xmie ~ ~ o p r r s -  Dyrnytrii, Metropditan of Rostov, Sochineniia 1 : 300. 4' 3 lSee, in chapter two, the example of Anthony, Pachomius and Paul the Simple. as given by 
Dyrnyûii. 



If one does not diligently follow the narrow path of the Gospels and 
if he neglects to purify his mind. then al1 the outward wisdom that 
he has acquired is but blindness to his soul: if he receives dead 
writings and does not accept the life-giving spirit. he will be unable 
ta guide others or to guide himself in fullness.332 

The idea of being filled or made complete (sovershennii) occurs frequently in 

Dymytrii's Alphabet and elsewhere in his writings, including his text on inward 

prayer. "The inner man in the charnber of his heart in solitude learns and prays 

in secret." The Slavonic sovershiti can carry several meanings, including "to 

compWe, to perfect. to finish, to top off." Dymytrii is not talking about spiritual 

perfection, for the very idea of perfection is vanity. Rather it is the idea of 

"wholeness" or "completeness" that he intends. Those who do not allow 

themselves to be filled with spirit consequently suffer from lack of wholeness. 

This understanding has implications for Dymytrii's approach to 

psychology and has been discussed above in chapter two. "Dispositio 

Spiritualis. ln Dymytrii's re-telling of Gospel narratives. the healing of spiritually 

troubled men and women is effected through good arrangement. The 

rhetorician understands that if an essential element is missing from a 

composition, then the work will not achieve the desired effect. A pastor. Dymytrii 

understands that if an essential element is missing from a perçon's lifs. then that 

person will be unable to function. The human sou1 desires wholeness and 

completeness. This view is comparable to Plato's Symposium. where the 

individual human being is but one half of a broken unit; consequently the 

human being seeks to restore wholeness by finding a mate. Plato uses this 

332a~e n o n q a m i R c ~  KTO npomu c o 6 o m  T S C H ~ I C ~  nym e~anrenbc~iti, u O 
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model to explain the human need to find a Iife partner. Dymytrii offers the same 

dynamic, but applies it to a different kind of desire. that of the human sou1 

seeking to unite with God. Until the human being becornes filled with the life- 

giving Spirit of God, his life is nothing but blindness and obscurity: 

The understanding of this world is one thing. the understanding of 
the spirit is another. Spiritual understanding was taught to the 
saints by the Most Holy Spirit. Today, understanding is taught not 
by the Holy Spirit, but from Aristotle, Cicero, Plato and the other 
pagan philosophers, and for this reason [this kind o f  
understanding] rem ains corn pletely blinded by lies and deceives 
[men] from the true path of understanding. The saints learned the 
commandments of Christ and [they acquired] mindful action. 
Those other men learned only according to the words that they 
uttered: the interior of their souls is darkness and obscurity, their 
entire wisdom is but on their tongues (Matt. 1.58).333 

Here we see Dymytrii's ûpproach to Christian humanism. Along with Erasmus 

and the humanists, he understands ancient wisdom within the context of the 

Christian revelation. The ancient philosophers and rhetoricians were pagans 

who lived in the darkness that preceded the light of Christ's Gospel. Their 

wisdom was the exterior wisdom of the world, not the interior wisdom of the 

spirit. The eloquence of the pagan's speech concealed the blindness of their 

souls. As Erasmus explained: 

What can Christ have in common with Aristotle? What have these 
quibbling çophistries to do with the rnysteries of eternal wisdom? 
What is the purpose of these labyrinthine quaestiones, of which so 
many are pointless, so many really harmful, if for no other reason, 
as a source of strife and contention. . . . If laws must be laid down, 
let it be done reverently and not in arrogance and in accordance 

- - - -- - - - 
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with the scriptures, not with the ço-called reasoning thought up by 
ordinary men.334 

Dymytrii gives a similar warning to al1 students of rhetoric and philosophy. For a 

man to have true wisdorn, he must not look to the ancient philosophers. but to 

the Gospel of Jesus Christ. Obedience to God's commandments teaches a man 

wisdam. Eloquence and mental acumen may be acquired from studying the 

ancients, but true wisdom cornes from the Holy Spirit alone. Philosophy and 

rhetoric are but blindness and deception. if untempered with Christian love and 

O bedience. 

Dymytrii points out that a learned intellect devoid of the Spirit's fullness is 

in reality a mindless and obscure thing. The erudite man who has not been 

enlightened by the Holy Spirit suffers from intellectual paralysis, his mind truly 

inactive like bread made without salt. Without the grace of the Holy Spirit. the 

intellect sinks into mindlessness, il1 temper and sinful thoughts and deeds: 

Every inactive mind, unenlightened and unçalted by the salt of the 
grace of the Most Holy Spirit, becomes mindless and stinks with 
numerous passionate deeds and thoughts-335 

Dyrnytrii'ç warning on eloquence and erudition is as old as the art of rhetoric 

itçelf. During the classical era and well into the Early Modern period, Aristotle's 

Rhetoric was taught in tandem with his Ethics.336 Dymytrii, like Aristotle, is 

aware that eloquence can easily be misappropriated for evil purposes. In this 

respect his admonition to students to beware of the ancients is doubly urgent, 

for rhetoric does not lead astray the scholar alone Once he has fallen into lies 

and deception, the learned man can lead otners into darkness and obscurity. 

33%Juoted in Léon-E. Halkin 99. 
3354cBcs~'b yMb ne gknaHb, He n p ~ ~ ~ % l I W i b ,  He OCOJteHb ~ ~ I B L U U  conin, 6~aroaa~ii  
IIpec~5i~ar"O Ayxa, O ~ ~ ~ Y M M T C H ,  I.r pa3JiUUHbIMtr CTPaCTHbIMM A$RHMU ti 
IIOMbIïUJIeHMtr B O ~ C M ~ P A U T C S S - D ~ ~ ~ ~ ~ ' ~ ,  Metropolitan of Rostov, Sochineniia 1 302. 
m ~ g a i n ,  see Stephen Hailiwellls m e  Challenge of Rhetoric to Political and Ethical Theory in 
Aristotle" 175-205. 



Through his eloquence he deceives other men from the path of true 

understanding. 

It is for this reason that al1 learned men must apply themselves to the 

education of the spirit. Dymytrii tells his readers that erudition without spiritual 

understanding is nothing but mindless labor: 

He who acquires outward wisdom but neglects that of the spirit. is 
like a man with one eye, or a man who stands on one leg. The 
outward wisdom of this world is a bodily labor that is without 
mindful activity: it is Iike paps that are dry, or a tree that is barren. it 
is said. For this reason the saints did not stand on only one [leg] of 
labor and learning. that of the exterior. Instead. they applied 
themselves to learning that of the interior, that is, the purification of 
the mind. If they only had studied outward learning and not that of 
the Spirit. they would not have been saints. nor would the grace of 
the Most Holy Spirit have dwelled in their souIs.337 

Dymytrii's image of the one-legged erudite who lacks spiritual understanding is 

not in any way intended to derogate scholarship. On the contrary. a man's 

outward education, be it formai or informal. is one of the legs upon which he 

stands. But to hold himself up properly-indeed to balance hirnself-a man 

requires the second leg of spiritual understanding. Only by standing upon both 

these legs. of outward and inward wisdom. can the human being temper his 

mind and enlighten his soul. Unless a man acquires inward wisdom, al1 the 

wisdom of the world will be of no benefit to his soul: 

3 3 7 d h B b 1 ~ ~ y ~ b 1 ~  KT0 BH&LUH~S MyApOCXU, AyXOBHyIû Xe ~ w n e 6 p e m ,  nono6ei.m 
eCTb O eAUUOMb OY$, UAU O ~ A U H O R  H 0 3 k  CyïQeMy. BrrBrnnm ~ i p a  cero 
MyApOCTb Li T $ A ~ c H ~ I ~ ~  TPYAb, K P O M ~  YMHârO A*AUI~S, SIKO COCqbI CYXH, RKO 
A p e B O  HeiIJiOAOBHTO, ï A a n > A e T b  HBKTO, T O ï O  P M U  H e  I l p e C T â B â X y  CBST~M H e  
eAWHOMb B H % I J I H ~ M ~  TOU~IO T P Y m  U y q e ~ i ~ ,  nOTn[â,iiIaCsI HâBbIKHyTH ti 
BHYTPeHHRrO, C U P $ ~ I ~  O U ~ ~ H ~ R  YMHWO. me 6b1 BO BH%IJIH$M~ Y ~ I ~ H ~ U  Toriiro 
6b1nt i  y U w n u c R ,  B b  AYXOBHOMb Xe HU, H e  6 6 1 ~ 1 ~ 3  6b1 CBST~H, HWXe 6naro~an 
IIpec~a~aro Ayxa n p e 6 b 1 ~ a n a  6a1 8-b A y r n a x a  uxm-Dyrnytr i i ,  Metropolitan of Rostov, 
Sochineniia 1 : 30 1-2. 



If one masters al1 the wisdorn of this world but does not purify his 
mind nor enlighten his soul, then it is impossible for him to unite 
with God.338 

The purpose of a Christian life is to become a dwelling-place of the Holy 

Spirit. For this reason Dymytrii exhorts his readers to follow the exarnple of the 

saints. By applying themselves to the pursuit of inward wisdom and by 

tempering their intellects with spiritual understanding, they may become vessels 

of Divine Grace: 

A man's understanding is naturally bestowed from God. For this 
reason, if a man does not activate [his understanding], it becomes 
dark and obscure. Activity brightens it and brings it to complete 
enlightenment.339 

It is possible to live without book learning and still receive spiritual 

wisdom. The first leg that a man stands on is his outward wisdom and illiterate 

men and wornen acquire knowledge in the things of this world. The most 

important thing is to live virtuously and in accordance with God's 

commandments, and to accomplish this a forma1 education is not necessary. 

The second leg, however, that of inward wisdom, is needed by al1 people. 

Dymytrii does not disdain scholarly pursuits; rather, he puts them in their proper 

place. It is possible to live a virtuous life without erudition, but it is impossible to 

live virtuously without inward understanding. Prayer and obedience carry a 

higher value than rhetoric and philosophy. The important thing is to spiritually 

educate one's understanding, a kind of wisdorn greater than Aristotle, Plato and 

Cicero. 
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This idea, of course, is deeply rooted in Christian thought. particularly St. 

Paul's injunction: 

Let no man deceive himself. If any man among you seemeth to be 
wise in this world, let him become a fool, that he may be wise. For 
the wisdom of this world is foolishness with God. For it is written, 
he taketh the wise in their own craftiness. And again, The Lord 
knoweth the thoughts of the wise, that they are vain (1 Cor. 3.18- 
20) 

Dymytrii is one of a long line of Christian thinkers who approach academic 

study with caution in accordance with St. Paul's injunction. "Beware lest any 

man spoil you through philosophy and vain deceit, after the tradition of men. 

after the rudiments of the world and not after Christ" (Col. 2.8). Leaders in the 

field of education during the Early Modern period. including Comenius and 

Loyola, disliked and distrusted conternporary universities: in his Constitutions 

Loyola even expressed scorn for his own graduate studies at the University of 

Paris. Like Comenius and Loyola, Dymytrii does not base his distrust of the 

academy on a dislike of intellectual life, but on the belief that academic 

knowledge is artificial, not true knowledge. Like al1 other tasks, knowledge of 

the world must be put to use for a higher purpose. that is to serve God. If 

education is not directed to this end, then it is a vain task. according to 

Ecclesiastes: "The work that is wrought under the Sun is grievous unto me: for 

al1 is vanity and vexation of spirit" (Eccles. 2.1 7). 

Elocution and the Resolution of Conflict: Rachel's Lament 

Spiritual elocution depends upon spiritual wellness, for the human being's 

inward state governs his ability ta perform good works. Throughout his Alphabet 

Dymytrii makes clear that sin is a kind of sickness: it is not natural to the human 

spirit and does not belong in the well-ordered microcosmos of the soul. It is 



disorder, an inability to exercise good judgement. Healing the troubled sou1 

forms an integral part of spiritual elocution: the disorder and chaos of sin must 

be dispelled first to ensure that human beings choose to perform good deeds. 

Dymytrii's Drama on the Nativity of Christ illustrates this belief. Scene 

Ten of the drama consists of a monologue by a dramatic character named 

Rachel's Lament. Following King Herod's orders to slay al1 the infant males in 

Bethlehem, the character of Rachel's Lament appears on stage to comment on 

this tragic event. 

Dymytrii consciously plays with a rhetorical concept here. Rachel's 

Lament is the name of the dramatic character. The character is an act of 

speech-a lament-and what she does on stage is to talk about the act of 

communication. Paradoxically, she speaks to inform us that her tongue can not 

speak, for she is overcome with grief. But her reason will not allow her to remain 

silent. Her understanding will force her tongue to speak and =und her lament 

so that others may hear. 

Rachel's Lament recites her soliloquy in a series of couplets made up of 

one thirteen-syllable Une and a second eleven-syllable line. In her very first 

couplet she presents the fundamental problem of communication and the will's 

reluctance: 

Shall I force my tongue to speak, or utter no reply 
When I hear you question me, from where and who am l?34 

First we observe a conflict of will between the will of the body and that of the 

soul. The tongue, by its nature, is something that must be forced into an 

appropriate response-either speech or silence. Both alternatives are valid 

- - . - - - 

340~his translation of "Rachel's Lamentw is by Mary Ann Szporluk, and has been published in: 
Mary Ann Szporluk and 1. R. Tiunik, "Ukrainian Baroque Drama in Translation," Journal of Ukrainian 
Studies 24 (1988):lZ-16. As this is Szporluk's own published translation, I will not supply the 
original Slavonic in my footnote text. The original Slavonic can be found in Rezanov 4:128-32. 



choices. However, a decision must be made between the two-judgement must 

be exercised. Hence. this couplet presents a question of reasonable choice. 

Secondly, it also presents this communicative dilemma as a question of identity. 

For this character's identity to be determined, a question must be posed ("from 

where and who am I?") and a response either given or not given. If Rachel's 

Lament chooses the option of silence rather than speech, then her identity will 

not materialize-she will remain in obscurity. Materialize is the operative word 

here, for the expression of identity requires a sensible form. The tongue must 

produce audible words, or the hand rnust produce written characters on paper, 

or çome other kind of sensible response must be produced in order to reveal an 

identity. A disembodied identity cannot exist. for identity depends upon 

sensibility. It follows then that silence is the equivalent of failing to give form to 

identity. To Renaissance grammarians and rhetoricians. failure to articulate is a 

kind of betrayal of oneself, or failing to give substance to one's identity. 

This silence of non-speakinglnon-identity is related to the silence of 

death. in the Spiritual Alphabet Dymytrii says: 

He who has learned understanding and al1 the knowledge of al1 
things . . . will receive the resurrection of the soul, and before life 
[eternal] he will inherit eternal life. The silence of death is 
consumed in the understanding and knowledge of life. For it is 
said, this is life eternal. to know the Lord; and this is death, to 
understand him not.341 

Thus, death is silent: it neither speaks nor does it understand. Therefore, life 

entails eloquence and understanding. Rachel's Lament's inability to articulate 
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reveals that she is in a precarious state of spiritual crisis, one in which she 

languishes in a state of non-identity and obscurity. 

Rachel's Lament is a character presented with two difficult choices: she 

may either remain silent, thereby deprïving herself of life, or she may speak and 

thereby take on the risks that accompany the act of articulating. Clearly, 

Dym ytrii, the author, has already indicated which of the two possibilities the 

audience desires-to hear her speak and identify herself. But this desire does 

not exclude a seventeenth-century audience's awareness of the danger that 

accompanies the act of speaking. The dramatic tension at the beginning of this 

scene relies on an awareness of the creative and destructive forces that are 

unleashed when one speaks and articulates one's identity. 

The second couplet of Rachel's Lament presents a Renaissance 

understanding of the character's communicative disorder. The impairment of 

speech is a consequence of emotional turmoil: 

Lamentation hinders me from speaking forth my tale; 
m e n  sobs well up in me and cause my words to fail.a42 

This character is in a state of emotional distress, whose cause is not yet 

identified, but whose consequences are revealed. Sorrow hinders speech from 

occurring. Grief causes language to fail. The connection between sou1 and 

language is exemplified here. The soul's response to sorrow is sensible: sobs, 

which consist of visible tears and mournful sounds. The sou1 itself is sensible, 

and emotion is one of the soul's sensibilities. Renaissance thinkers viewed 

emotion as a something belonging to the sensible realm. Sorrow and grief, like 

al1 emotions, are sensations that 

is sensible4 consists of moist 

342~zporlu k 1 2. 

are felt physically in 

tears, painful cries, 

the human flesh. Sorrow 

physical gest ures. This 



approach to psychology contrasts sharply with the later, modern view of human 

emotions as inner workings of the mind. During the Renaissance. the inner 

workings of the mind were reason and understanding. Emotion, on the other 

hand, was a sensible. irrational thing. It was rooted in the body's response to 

external stimuli, i.e.. Rachel sees with her spiritual eyes the bodies of dead 

children; and wet tears flow from her eyes and mournful sobs emit from her 

b reast, 

Rachel's Lament presents us with a moment of sorrow, and we behold 

the response of the sensible soul to grief. As a consequence of the soul's 

sensible response of çorrow, language fails to find sensible articulation. Words 

must be spoken-they must be given a sensible forrn. But in a state of distress 

either choking silence or inarticulate sobs replace the sounds of intelligible 

language. Thus. the failure of language is a consequence of spiritual malaise or 

weakness of the soul. It represents a universal dynamic in which formlessness 

exists as the primordial stuff from which reason and understanumg must create. 

Compare this to the Genesis creation narrative. where God creates out of 

formlessness, nothingness and darkness. 

The third couplet of Rachel's Lament supplies a drarnatic turning point- 

the decision to articulate and the desire to create meaningful utterance: 

Yet 1 cannot be silent; my heart is seized with pain 
And my sou1 full wounded is. great grief it does sustain.343 

The will overcomes the body's reluctance to speak. The body-the flesh of the 

heart-is seized with pain. To the Renaissance physiologist the human heart 

was the fleshly center of the human being's emotional life. This was obvious, for 

in moments of joy the heart races; in moments of despair it becomes heavy and 



falls. During the seventeenth century emotion was understood as a kind of 

physical movement: during fear man's viscera tremble; du ring anger his blood 

nins quickly and becornes hot. 

These ideas are at the core of Robert Burton's The Anatomy of Melacholy 

(1621). As H. James Jençon expWns: 

The good affection is joy, which dilates the heart and preserves 
the body. The bad affections are simple and mixed. The simple are 
emotions like sorrow and fear. Sorrow, for example, constricts the 
heart, macerates the soul, causes melancholy and even death. 
The mixed affections are such passions as anger, revenge. hatred 
(inveterate anger), zeal (against one who hurts what you have 
loved). joy at another's bad luck, pride, self-love and envy. They 
are mixed because a little of each is necessary for health and 
stability. They are bad when they overcome the reason and are 
used for bad purp0ses.3~~ 

The body of the character identified as Rachel's Lament sees the slaughter of 

the Bethlehem children. The sensibilities of Rachel's sou1 being affected, her 

heart reacts with pain. Hence, the sensation of emotion corresponds to the 

movere of Cicero's stylistic triad of docere, movere, and delectare. The act of 

moving, whether it be the heart that is moved by emotion, or the audience that is 

moved by eloquence, depends upon the interaction between the body's senses 

and the soul's sensibilities. 

To Dymytrii's audience the connection between Rachel's flesh and her 

emotions would have been immediately sensed. For seventeenth-century men 

and women emotions were physical, sensible realities, having their origins in 

the souk sensibilities. But they are also determined by the soul's reason: 

Rachel's Lament has to understand what it is that she has seen before her eyes 

in Bethlehem. 01 course Dymytrii is referring to the prophetic eyes of Rachel. not 

her living eyes, for in her lifetime none of her own children were slain. But 

3 4 4 ~ .  James Jensen 87. 



prophetic eyes are better. because prophecy is a special gift from God. The 

heattache that accompanies Rachel's prophetic gaze is not a modern metaphor 

for a psychological state, it is the seventeenth-century's understanding of a real 

physiological and spiritual pain that is felt in Rachel's heart. 

Rachel's heart "is seized with pain" and her sou1 "full wounded is." The 

soul's sensibility is here exemplified by the physical ache of the heart that goes 

hand in hand with the wounding of her soul. The order of this sentence is 

interesting and says much about the dynarnic involving speech. sensibility and 

the soul. If we were to break up the sentence, retaining Dymytrii's order. we 

would see the following sequence: 

1. I cannot be silent; 
2. rny heart is seized with pain ; 
3. and my sou1 full wounded is. great grief it does sustain. 

In other words: 

1. Remlution to speak; 
2. ph ysio log ical sensation ; 
3. accompanied by the soul's sensible response to the presence of grief. 

Unlike the second couplet. which presents inability to speak in the presence of 

sorrow alone. the third couplet presents a third element: the sou1 and its 

sensibility. Unlike the second, in which speech is hindered, the third couplet 

gives a resolution to speak. Thus, it is suggested that the will to articulate 

proceeds from the soul. The wounded body in couplet two falls into dumbness 

and inarticulateness; by contrast. the wounded sou1 in couplet three drives 

Rachel's Lament to speak. 

Dymytrii's belief that the decision whether to articulate or not depends 

upon the psychological and spiritual state of the heart is confirmed in the fourth 

couplet. In this couplet, Rachel's Lament presents arguments in favor of 

articulating : 



How can a fire be hidden that rages in the breast? 
How can I conceal the pain of spirit so distressed?345 

These rhetorical questions proceed from the çoul's reason. A raging fire cannot 

be hidden, nor can distress and pain be concealed. The fire that is felt in 

Rachel's breast-in her heart-and the pain that distresses the spirit do not 

tolerate muteness. Again, it is the spirit or the sou1 that rnoves the will to 

articulate. Sorrow can hinder speech (as in couplet two), but the soul, with its 

will to speak, transcends the tongue's inclination to silence. 

In the fifth couplet, we indeed hear a voice cry out-the voice of the spirit 

of Rachel's Lament: 

Frorn out of my soul's affliction, my spirit's voice proclairns 
The great grief alive within it and "Woe, O Woe!" exclaims.~ 

The relationship between the soul and the spirit here is noteworthy. The spirit, 

driven by the soul's affliction, is moved to exclairn, "Woe, O Woe!" This couplet 

raises the question of sou1 and spirit and the meaning of these two words. 

Doubtless, Dymytrii's understanding of sou1 and spirit would have been 

primarily based on St. Paul's distinction between these two, explained in the 

Epistles to the Hebrews and to the Thessalonians. In Hebrews, Paul writes that 

"the word of God is quick and powerful and sharper than any two-edged sword, 

piercing even to the dividing asunder of sou1 and spirit and of the joints and 

marrow and is a discerner of the thoughts and intents of the heart" (Heb. 4.12). 

In 1 Thessalonians, Paul writes, "Your whole spirit and sou1 and body be 

preserved blameless unto the coming of our Lord Jesus Christ (1 Thess. 5.23). 

A number of Church Fathers, drawing from St. Paul. made a distinction between 

spirit and soul, among them Justin Martyr, Tatian, I renaeus, Tertul lian, Clement 



of Alexandria, Gregory of Nyssa and Ephrem the Syrian.3" In the passage to 

the Hebrews. the spirit was understood by the Fathers not as a substance 

separate and independent from the sou1 (Apollinarius taught that the human 

being had three natures: body, sou1 and spirit) but as the inward and most 

hidden side of the soul. The passage from 1 ThessaIonians was interpreted to 

mean that the spirit represented a higher harmony of the hidden part of the soul. 

formed through the grace of the Holy Spirit in a Christian. What Dymytrii is 

referring to in Rachel's Lament is most likely in accordance with St. Paul's 

passage to the Hebrews: i-e.. that the spirit represents a higher life of the human 

soul. Neo-Platonists called it the rational soul, thereby harmonizing Plato's 

Phaedrus with St. Paul's Epistle to the Hebrews. 

The fifth couplet of Rachel's lament tells us that it is the spirit-the rational 

part of the SUI-that governs language. In this respect. Dymytrii's notion of 

spirit fits squarely with the neo-Platonic idea of the rational soul. To the 

Florentine humanists, it was the rational sou1 that governed language; for 

Dymytrii, it is the rational part of the sou1 as it is described by St. Paul-the 

spirit-that performs this same function. 

The sixth and seventh couplets complete the communicative act. The 

voice announces her identity, and the audience's desire to know what they 

behold with their eyes, is addressed: 

Thus do I announce to all who fix their gaze on me. 
Desiring to be apprised of what this is they see: 
I am Rachel's mournful wail, I am her sad lament, 
And truly many çorrows to Rachel's heart were sent.348 

347~ichael Pomazansky,Orthodox Dogrnatic Theology: A Concise Exposition, trans. Seraphim 
Rose (Platina: St. Heman of Alaska Brotherhood, 1984) 135. 
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Thus we see Rachel's Lament as a complex sequence inl~olving speaker and 

audience and within each participant a series of sequences involving body and 

sou1 and within the soul, the interaction between the sensible and the rational. 

As Rachel's Lament elaborates upon the Gospel text that is the source of 

her identity, she underlines the incongruity of the Gospel passage with the book 

of Genesis, where no mention is made of Rachel's children being slain. 

Matthew's text is a paraphrasing of Jer. 31.15; Dymytrii's paraphrasing of the 

Matthew text (and indirectly of the Jeremiah passage from which Matthew's was 

derived) may be compared with scriptures: 

Jeremiah's text: 

Thus saith the Lord; A voice was heard in Ramah, lamentation and 
bitter weeping; Rachel weeping for her children refused to be 
comforted for her children because they were not. (Jer. 31 -1 5) 

Matthew's text: 

In Rama was there a voice heard, lamentation and weeping and 
great mourning, Rachel weeping for her children and would not be 
comforted, because they are not. (Matt. 2.18) 

Finally, Dymytrii's version: 

A voice was heard in Ramah, loud tears did Rachel shed 
For her beloved children, children dearly perished, 
Who at the hands of evil, pitiless men perished. 
Thenceforth Rachel would refuse to be consoled again, 
Having seen the dreadful sight of al1 her children slain.349 

We observe the added sensibilities of Dymytrii's Rachel in this passage. Her 

tears are loud, the sight she sees dreadful. The tears of Jererniah's Rahel are 

bitter, while those of Dymytrii's are loud-a truly Baroque juxtaposition of 

sensiblities . Dymytrii adds the information that Rachel's children met their end 



at the hands of evil, pitiless men. This detail serves to explair: why Rachel's grief 

is inconsolable, for her children were slain in a most dreadful manner. 

But here Dymytrii throws a twist into Rachel's monologue. The voice of 

Rachel's Lament gives =und to another voice, who objects ta her story: 

But may not someone gainsay: "Few fruits did Rachel bear; 
for long her womb was banen, then two sons did appear: 
Joseph, a youth most handsome and Benjamin her last; 
After Rachel bore these Wo, her time on earth had pa~sed .~~o  

The voice points out the incongruity of Rachel's Lament with the circumstances 

of her life, as known from scriptures (Gen. 29-35). How could Rachel mourn for 

the death of her sons, when these offspring outlived her? The critical voice 

reiterates this apparent contradiction and demands an explanation : 

Yet her sons lived a long while; here children both were çound, 
They multiplied their people and both great tribes did found: 
Over whom, then, l wonder, grieves this mother forlorn? 
Over whom does she sorrow? m a t  infant does she rnourn?351 

Here we see exemplified the conflict of the sensible world and in particular the 

conflict inherent in the sensibility of language. We hear one thing from Rachel's 

Lament-that she is weeping for her children. We hear another thing from the 

unidentified voice that contradicts her. Jeremiah and Matthew support the first 

statement., the book of Genesis supports the second. Hence we have 

incongruity between what our eyes have seen read in the books of Jeremiah 

and Matthew and what Our ears have heard Rachel's Lament Say to us. 

At this point Dymytrii adds an element to his version of the Genesis 

narrative, one that allows us to figure Our way out of the textual labyrinth. He 

explains that, with the birth of Joseph, Rachel received the spirit of a prophet 



and foresaw the sufferings of Joseph, of the descendents of her second son 

Benjamin. Having seen the vision of Joseph sold into slavery. of the 

Benjaminites, many of them slain by the Assyrians and the remainder taken into 

captivity in ûabylon, the prophetic Rachel wept bitterly. 

But Dymytrii adds that "for none of these children did Rachel lament 

more" than for the innocents slain in Bethlehem by King Herod. Dymytrii's 

imagination invents a voice for Rachel crying from her tomb in Bethlehem. and 

here for a second time he retells and elaborates upon Matthew's Gospel text: 

Just as the evangelist wrote down for men to see: 
"A voice is heard in Ramah; rnost woeful come its moans 
From the town of Bethlehem, whose dirge it now intones. 
Rachel's weeping voice is heard and with more pain it sounds 
Than did her first lament, in grief it so abounds. 
For then the cry of mourning from one lone throat was born. 
And from a single pair of eyes tears issued forth forlorn; 
But now for every infant, for each whose blood is shed, 
A mothets voice is howling in mourning for her dead."352 

Note the interplay between imagination and reaçon in Dymytrii's version of this 

story. Reason dictates that because Rachel died giving birth to her second born 

Benjamin and was therefore outlived by her children, she could not then be 

weeping for her children in her own lifetime. The imagination offers two 

possibilities: either Rachel weeps in her own lifetime ove? the future sufferings 

of Joseph and of Benjamin's descendents, or she weeps from her grave over 

the slaughter of the children of Bethlehem. Both are reasonable, and they 

complement each other. 

Thus, reaçon initially points out the im possibility presented by the Bi blical 

texts. Then the imagination steps in and suggests possible alternatives. Finally, 

the understanding makes a judgement, based on the information received from 



the eyes, the ears and the imagination. For the imagination is sensible. We can 

imagine that Rachel has the gift of prophecy because we have seen and heard 

elsewhere in scripture that such things occur: with our own eyes we can read 

the story of Joseph and see it written that Rachel's son was himself a prophet. 

Rachel's Lament dernonstrates the symbiotic relationship between the 

sensible body and the reasonable soul. This dramatic character overcomes her 

tongue's reluctance to speak by force of will, thereby forcing the soul's 

governance upon the reluctant body. This character butresses the Spiritual 

Alphabets rhetorical principle that the soul's arrangement-its disposition-is 

intimately connected to the act of spiritual elocution. A harmonious relationship 

between sensibility and reason must be maintained; otherwise the act of 

communication itself will be hindered and impaired. For Dymytrii. physical and 

spiritual wellness is tied to language and its ability to move the soul and to 

discipline the body through appropriate action. In this manner, the soul's 

elocution through good works depends upon a harmonious accord between the 

soul's will, its understanding and its sensibility. The spiritual rhetorician must 

occupy himself in the souk task of elocutio by bringing forth good works and 

virtuous living, for interior knowledge without deeds is empty and barren. Like 

eloquence, inward knowledge must be given the force of expression. for it is 

acts of love and kindness that fortify the Christian with the power of elocutio 

spiritualis. 



Chapter Four: Memoria Spirituslis 

The fourth component of Classical rhetoric, known as memoria, has its spiritual 

counterpart presented in the last chapters of Dymytrii's Alphabet. Memoria is 

the art of mindfulness, and just as the rhetorician must learn to improvise on the 

basis of memory, so too must the sou1 learn to correctly perceive the world 

around it and to act accordingly by rneans of its spiritual mindfulness. The role 

that the five senses play in the process of spiritual memoria is central, for they 

are the windows by which the sou1 perceives the world around it; the 

impressions that the senses communicate to the soulrs understanding form the 

basis of its memoria. At al1 times Christians must be mindful of God's presence, 

since it is through such mindfulness that they are able to navigate the spiritual 

dangers surrounding them. 

The Alphabet ends with a collection of five poems, corresponding to the 

five senses of the human body. Dyrnytrii instructs his reader that these poems 

are to be read sensibly, that is, he rnust engage his five senses together as he 

proceeds through these texts. Here Dymytrii is referring to the five senses in 

their neo-Platonic understanding whereby they function as windows or portals 

to man's interior world. Man's eyes, ears, nose, tongue and his sense of touch 

enable hirn to advance through al1 visible and comprehensible things, thereby 

opening up the higher part of his understanding. His higher understanding 

being opened up. he then immerses himself in inner knowledge and mystery. 

In his mindfulness of the ineffable and unknowable presence of God, he unites 

with him in love. Hence the five senses are the secret passages to the interior 

memory of the soul, and it is though the soul's sensibilities that the human being 

enters into a state of constant mindfulness of Divine presence, love and 

m ystery. 



Dymytrii explains it thus: 

At this point conclude the 33 chapters. For it is this many years that 
the Lord lived in the flesh. and the preceding chapters were 
arranged in the same number so that the reader will endeavor to 
put aside child-like thinking and instead corne foward and acquire 
the complete understanding of a perfect man, unto the measure of 
the stature of the fullness of Christ. The chapters that follow at the 
end are arranged in the number of "five" for such are the five 
senses of the human being's head; the reaçon for this is that a 
person should read these every day with his five senses together 
and at al1 times directing himself to God. By advancing through al1 
visible and understandable things. the higher part of his mind will 
be opened up. For it is in this deeper, inner understanding and 
mystical knowledge that a person must immerse himself, and it is 
with the unspeakable and unknowable invisible mystery that he 
must be united as one and with his heart and mind, at al1 times 
without ceasing, sing these warm poems, saying. "1 will love you, O 
Lord, my strength" (Ps. 18.1) and so 

The Psalrn verse " 1  will love you, O Lord, my strength," begins the first of the five 

poems that follow. 

It would be ternpting to propose a one-to-one correspondence between 

each of the five senses and the five poems that follow. However, Dymytrii's 

instruction, "that a person should read these every day with his five senses 

together and at al1 times directing himself to God," suggests that a one-to-one 

conespondence is not necessarily intended. The five senses are clearly to work 

together at al1 times. for to follow the sensibility of one of the five senses. without 
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heeding the other four, may lead the human being into error and confusion. A 

Christian neo-Platonist. Dymytrii is aware that the five senses often relate 

conflicting messages to the mind, and it is the task of man's reason and 

understanding to exercise judgement and determine what is correct. 

Thus, when reading the five poems, the essential concern is not which 

of the five senses correspond to a given poern, but the interaction of the five 

sensibiiities working together, the manner in which these perceptions are 

related to the sou1 and how understanding and reason direct the human being 

along the path of goodness in the midst of sensible confusion. According to its 

nature, confusion is indeed sensible, for it is in a confusing state that human 

beings perceive the world around them and the mind must sort out the 

conflicting messages relayed by the senses. 

The idea that the five senses serve as the soul's windows was well- 

developed during the Classical period.355 Cicero believed that it is not with 

eyes and ears that men see or hear, but with the soul. It is the sou1 that sees 

and hears, while the eyes and ears function as windows though which the sou1 

perceives the world around it. Cicero saw the five senses as a kind of citadel, 

the highest point being occupied by the eyes. The most important of the soul's 

three parts, that is, the soul's reason, likewise dwelled in the highest part of the 

citadel, the head. The Platonic thinking behind Cicerots imagery is obvious, 

Cicero himself acknowledging Plato's Timaeus as his çource.356 

The question of the five senses and their role in spiritual perception was 

further developed under the influence of Christianity. The Church Fathers 

pursued this idea in connection with the Gospel injunction, "The eye of the body 

is the eye: if therefore thine eye be single. they whole body shall be full of light. 

355~inge 31439. 
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But if thine eye be evil, thy whole body shall be full of darkness. If therefore the 

light that is in thee be darkness. how great is that darkness" (Matt. 6.22-23). Of 

al1 the Church Fathers. St. Augustine exerted the greatest influence on the 

Christian understanding of the five senses and their role in spiritual 

perception.357 Augustine believed that the senses play a fundamental role in 

acquisition of knowledge. because the knowledge of God is attained through 

the perception of the material world. Again. the neo-Platonic influence is 

undeniable, and it may have entered Augustine's thought via Cicero and other 

interpretors of Plato.3B In his Confessions Augustine uses the five senses not 

only as a rhetorical device around which to structure his writing. but also to 

describe the phenomenon of sensation as a whole and its relation to the interior 

world of the soul. 

The association of the five senses with memoria dates back to the 

classical period. Quintillian considered memoria the treasure house of oratory, 

for "our whole education depends on memory and we shall receive instruction 

al1 in vain if al1 we hear slips from us, while it is the power of mernory alone that 

brings before us al1 the store of precedents. laws. rulings, sayings and facts 

which the orator must possess in abundance and which he must always hold 

ready for immediate use."359 Cicero considered the memory a mnemotechnical 

system based on visual images and dependent upon the sense of sight for 

retention : 

It has been sagaciously discerned by Simonides or else 
discovered by some other person, that the most complete pictures 
are formed in our minds of the things that have been conveyed to 
them and imprinted on them by the senses, but that the keenest of 

357~inge 39-46. 
358~eorge Howie examines the Platonic foundations of Augustine's educational theory in his 
rnonograph Educational Theory and Practice in Augustine (London: Routledge and K. Paul, 
1969). See especiaily chapter four, "Intellect and the Quest for Truth" (99-138). 
3~~~uintiiiian~ Institutio oratmia 1 1.2.1 (3: 21 3). 



al1 our senses is the sense of sight and that consequently 
perceptions received by the ears, or by reflection, can be most 
easily retained in the mind if they are alço conveyed to our minds 
by the mediation of the eyes, with the result that things not seen 
and not lying in the field of visual discernment are earmarked by a 
sort of outline and shape that we keep hold of as it were by an act 
of sight things that we can scarcely embrace by an act of 
thought.360 

On the question of how the sou1 comes to understand God, Augustine 

asçociated the five senses with man's ability to store conceptions of al1 that he 

has experienced of the world. All conceptions enter the human being through 

his five senses; they are then retained in the memory and are be brought 

forward at a later date provided, of course, they have not been forgotten. This 

inward library of conceptions comprises everything that the human being has 

been and perceived, and serves as the basic material with which he moves 

toward Iiis understanding of God. The organization of man's memory is 

therefore fundamentally based upon his five senses. Augustine explained that 

in the rooms of memory everything is arranged in five categones corresponding 

to the five senses that function as the sensible world's doorways to the inward 

perçon.361 Memory is the process of recalling one's sense-impressions. and it is 

not images but sensibility itself that is stored in the rnemory and recalled. Thus 

sense impressions may be perceived directly through the five senses, or they 

may be stored in the memory and recalled without requiring the senses to 

perform their initial receptive function. As Augustine explained: 

For I have run through ail the doors of my flesh and I do not find 
through which of them they entered. For my eyes say: "if they are 
coloured. we announced them"; rny ears Say: "if they sounded, we 
have disclosed them"; the nose says: "if they smelt, they passed in 
by me"; even the sense of taste says: "if it is not a taste, do not ask 

- - - - - - - - - - - - - - 

360Cicero, De Oratore 2.87.355 (1 : 467). 
3e1Quoted in Vinge 41. See Augustine, Confessions 10: 8. 



me1'; touch says: "if it is not a body, I did not handle it and if I did not 
handle it, I did not disclose it."362 

Like Augustine's Confessions, Dymytrii's Alphabet uses the five fields of 

perception not sirnply as a rhetorical device, but to communicate the deeper 

concept of man's spiritual perception as a whole. Like Augustine, Dymytrii 

believes that man's power of understanding God depends upon his five senses. 

Dymytrii's conviction that advancement through the visible and understandable 

world of the senses permits the higher part of the mind to be opened up does 

indeed suggest common ground with the ideas of Cicero and Augustine, either 

from original sources or through later commentaries.363 

The numerical significance of the num ber "five" in Dym ytrii's Five-Sense 

Poems becornes even more complex-and more clear-when one examines 

the five-fold numerical symbolism reflected in Dymytrii's own devotional life. 

Dymytrii taught his students to Say the Lord's Prayer five times in 

cornmernoration of the the five wounds of Jesus.364 He also arranged his 

devotional poem "A Divine Meditation on the Most Holy Passion of Our Lord 

Jesus Christ" (Boro~brcnen~oe pa3~brmne~ie O npecmrbrxb cTpacTexb rocnona 

namero I u c y c a  xpuc~a) on the basis of a five-fold structure similar to a Roman 

Catholic rosary.365 In Dymytrii's Passion works, the five wounds of Jesus are the 

doors by which the Christian enters into physical and spiritual communion with 

36*~ymytrii was well acquainted with Augustine's life and work and cited him in his sermons, 
including the Sennon on the Dormition (Dyrnytrii, Metropolitan of Rostov, Propovedi 66) and the 
Sermon on the Nativity of Christ (Dymytrii, Metropohtan of Rostov, Propovedi 89). Dymytrii also 
included Augustine in the 16û9 edition of his Reading Menaea , despite the fact that the 
Orthodox Church has never conferred sainthood upon this Latin Church Father. Dymytrii was 
censured for this by Patriarch loakim of Moscow. See Shliapkin, 238ff. 
363~uoted in Wnge 42. See Augustine. Confessions 10: 10. 
364~ .  Makkaveis kii, 'Sviatyi Dimitrii. mitropolit Rostovski, kak pastyr i pastrolog, " T d y  Kie vskoi 
dukhovnoj a kademi. (1 9 1 0)  1 : 47. 
3650n a rosary there are five groups of ten beads and each group is separated by a single bead. 
Whereas a rosary consists of five groups of "Hail Mary's". Dyrnytrii's poem is structured according 
to five groups of "Our Father's." For the text of the above-mentioned poem see: Dymytrii, 
Metropof itan of Rostov, Sochineniia 1 : 13948. 



God's Son.366 The cornmon idea at work in Dyrnytrii's five-fold symbolism is that 

of five entry points to the interior person: the eyes, ears, nose, mouth and 

tongue (representing the two related senses of taste and touch) are portals to 

the soul, jus as Jesus' five wounds are portals by which the Christian enters 

into hirn and becomes one with him. When Dymytrii speaks of the five senses, 

he is bestowing upon them a persmification as windows or doors to the sou1 

that originated in Classical philosophy.367 For Dymytrii. as for other neo- 

Platonic humanists, the senses are portals to the interior world of the human 

soul. Like any other doors, they may permit both desirable and undesirable 

occupants to enter the space within. In this respect man's senses are capable of 

allowing both virtues and vices to penetrate his interior being. Therefore it is 

imperative that men and women be vigilant at al1 times and ensure that their 

senses do not succumb to the evils that besiege them in al1 directions. At the 

same time, however. it is necessary that these doors remain open to ensure that 

goodness and virtue permeate the inward self. Thus. paradoxically, the senses 

have the capability of leading the human being to his own destruction through 

sin and vice; at the same time they also serve as doorways to his interior world 

of spiritual knowledge and understanding. 

The num ber five. furtherrnore, bears rhetorical significance. The f ive 

subjects of Ciceronian rhetoric, inventio, dispositio, elocutio, pronunciatio. 

memoria, are ever present in Dymytrii's way of thinking and writing. His 

recommendation that "a person should read these every day with his five 

senses together" reveals a complex system of interrelations that constitute his 

rhetorical theory. The five senses must work together in the task of spiritual 

3 6 6 ~ e e  my article, "Blood and Tears, Love and Death: Seventeenth-century Devotional 
Homoeroticism and Tuptalo's 'Verses on the Lord's Passion'," Canadian Slavonic Papers 38 
(1 996) nos. 1 -2: 61 -92. 
367~or more on the allegory of the sou1 as beseiged city and the five senses as its portals, see 
Vinge 63-68. 



perception, just as the five subjects of rhetoric complement each other and 

cannot be separated from one another. A rhetorician, Dymytrii is well aware 

that the rh etorical corn ponents of in ventio, dispositio, eiocutio, pronunciatio and 

memoria cannot exist independent of one another. For each of these su bjects to 

be what it is. it must do so in the context of its relationçhip to the other four. The 

five-fold unity of the body's senses mirrors the mutual respect and wholeness 

enjoyed by the five subjects of rhetoric. 

Dymytrii says, "a persan should read these every day with his five senses 

together." But how is this to be accomplished? Eyes and ears are one thing. But 

how can we read with our srnell? Our taste? Our touch? Clearly Dymytrii is 

speaking of the five senses as not just physiological. but symbolical entities. 

Since the Classical era sight has traditionally been accorded the first and 

highest position among the five senses. Dymytrii's own observation that "among 

al1 the natural sensibilities, sight is the most treasured and the most joyful to the 

sightedU368 suggests that he, too, is following a classical model. But in Medieval 

times Christian philosophers often praised hearing as the sense of faith and 

belief: the ears hear God's truth proclaimed and they direct the mind toward 

faith. Touch has long been associated with sexual intercourse. and Christian 

philosophers have oftan associated touch with the act of communion, both in 

the carnal and in the spiritual sense. Other associations involving the five 

senses, such as the nose with wind and spirit, abound both in Classical thought 

and in Christian philosophy. They frequently change and adapt themselves 

throughout history, testifying to the arbitrary nature of these allegories in 

Western thought. In the case of Dymytrii such allegories are indeed at work in 

his poems dedicated to the five senses, some of thern easily recognizable, 

3%%coxe BC~, ecTecTBew,  U ~ B C T B ~  irecrnBçimee ci p a , q o c ~ n t t i m e e  e c n  sb 
B H A G I M ~ I X ~  3pk~ies-Dyrnytrii. Metropolitan of Rostov, Sodiineniia 1 : 31 0. 



others less so. As a rhetorician he was indeed conscious of the fact that he is 

working within an arbitrary system, for rhetoric is by its nature an art of shifting 

position, of constant change and of adaptation to the needs of the audience. 

Dymytrii entitles his five poems "Verse-Discourses of the Chapter of Five 

fold Sensibility" (c~ixocno~iir nmmyBcTsennarH rnmbi). Each poem consists of 

a number of verses, and at the beginning of each verse Dymytrii instructs his 

readers to perform a communicative act and these instructions are repeated 

throughout the work. Over the course of Dymytrii's five poems the reader 

appeals to God, he converses with God, he exclaims to him. he says to him, he 

makes a supplication to him, he cries out to him, he prays to him and he gives 

thanksgiving to him. In this manner al1 the verses are to be articulated, or given 

voice, as the reader proceeds through them. In this way Dymytrii indicates that 

the soul's sensibility is inextricably Iinked to the soul's communicative act of 

prayer. The five-fold sequence ends with the final poem of thanksgiving, 

"Eucharist" in the original Greek meaning of this word. Thus, the five poems 

present memoria as the task of spiritual perception with the five senses 

cooperating in a mystical dialogue with the Divine, culminating in the act of 

Eucharist -the mystery of man's oneness with God. 

The First VerseDiscourse: The Soul's Loving Appeal to God 

Dymytrii's first verse-discourse (stikhosloviia) of five-fold sensi bility is 

entitled "The First Verse-Discourse, That of a loving Appeal to God" 

(C~ixocnoein nepeu:  n106e3~aro ~b Bory ~3bi san irr ) .  It C O ~ S ~ S ~ S  of ten individual 

verses, each numbered with a corresponding numerical letter from the Slavonic 

alphabet. This first discourse consists entirely of Dymytrii's selection and 

arrangement of Psalm verses, and not a single piece of original text is 



composed by the author. It is an act of rhetorical diçpositio in its purest and most 

Baroque sense, for the seventeenth-century rhetorician believed that a work of 

art is above al1 else to be judged according to its arrangement. Or, as H. James 

Jensen explains, "The most important issues in the relationship between mind 

and art in the Baroque era concern the way in which the mind can impose 

rational form on the seeming chaos of the worlds of nature and imagination."369 

Inventiveness--the twentieth-century's obsession with original aut horship- is 

secondary to the art of arrangement during the Baroque. As a writer bom in the 

middle of the seventeenth-century, Dymytrii would no doubt hold this to be true. 

And even more importantly. as demonstrated by the tragic death of Silvestr 

Medvedev in 1689, Dymytrii was familiar with the risks that accompanied 

innovation in the conservative religious atmosphere of late seventeenth-century 

Russia, . 

Under the letter A Dymytrii begins by placing here the first three verses of 

Psalm 18: 

1 will love you, O Lord, rny strength. The Lord is my firmament and 
my refuge and rny deliverer. My God, my helper, in whom I will 
hope; rny buckler and the horn of my salvation and my protector. I 
will cal1 unto the Lord so shall I be saved from mine enemies (Ps. 
18.1-3).37* 

Under the letter s Dymytrii places the first two verses of Psalm û4: 

3 6 9 ~ .  James Jensen 2. 
3 7 0 d 3 w n ~ 6 n ~  T a  r o c n o ~ u  ~ptsnocTe Mon: rocno~b y ~ s e p x ~ e ~ i e  Moe, u 
nptr6$xtnqe M o e ,  &i ~36aBU~e~b   MO^ EOW  MO^, nOMOnIHUKb  MO^, H YnOBaW) Ha 
H e m :  sacqu~w~enb MOQ, H pom cnacenia Moero, u 3ac~ynntrn ~ o k .  X s a m  
npmosy rocnona, ti OT 6pam ~ o u x a  cnacyca*-Dyrnytrii, Metropolitan of Rostov, 
Sochineniia 1: 434. The above translation is from the Slavonic orginal. The Authorized (King 
James) Version reads as fdlows: "1 will love yw,  O Lord, my strength. The Lord is my rock and rny 
fomess and my deliverer. My God, my strength, in whorn I wili trust; my buckler and aie horn of my 
saivation and my high tower. I will cal1 unto the Lord . . . so shall I be saved from mine enetnies." 



How beloved are your dwelling-places, O Lord of hosts! My sou1 
longs and even perishes, for the courts of the Lord; my heart and 
my flesh are overcome with joy for the living God (Ps. 84.1-2).37' 

Dymytrii's reaçon for placing these Psalm verses at the beginning of his Five- 

Sense Poems becomes clear if we remember that the five senses are occupied 

with the task of perception. The act of perceiving, like ail other transitive verbs, 

requires a direct object, and the selected texts from Psalms 18 and 84 remind 

the reader that the proper object of man's sensibilities is God. Firmament and 

refuge are found in the Lord, not in the ephemeral and transient things of the 

world. Not only does the sou1 long for and even perish with desire for the Lord, 

but the heart and the flesh are overcome with joy for the living God. Dymytrii's 

choice of Psalm verses is not haphazard; rather. he selects these texts carefully 

to underline the principle idea at work in his Five-Sense Poems. The soul, the 

heart and the body-that is, al1 the exterior and interior sensibilities of the 

individual human being -are to be directed toward a loving dialogue with God. 

Under the letter r Dymytrii adds an instrumental element to the 

grammaiical subject-predicate-object sequence of the human being, his 

perception and God. An additional instrument is required to ensure that men 

perceive God properly, and that instrument is the Lord's cornmandments: 

How I love thy law, O Lord! It is my meditation al1 the day. How 
sweet are thy words unto rny taste! yea sweeter than honey to my 
mouth. For this reaçon I hate every false way. Thy word is a larnp 
unto my feet and a light unto my path (Ps. 119.98, 103, 128, 
1 05). 372 

- - 

3 7 1 d 0 J I b  B O ~ A I O ~ A ~ H H ~  c ~ J I ~ H ~ s  TBOa ~ O C ~ I O A H  CHJTb! X e J I â e ~ b  ?S CKOHqHBaeTCfl 
Ayma MOsl BO ABOPbI ~ O C ~ O A H C I :  CepAue MOe Ir nJrOTb MO9 BO3p&4OBaCTaC5l O 
603% XUB~S-1  : 434. The above translation is from the Siavonic orginal. The Authonzed (King 
James) Version reads: "How amiable are thy tabernacles, O Lord of hosts! My sou1 longeth, yea, 
even fainteth for the courts of the Lord; my heart and my flesh crieth out for the living Gad." 
37*&onb BOWIIO~UX~ 3aKOHb TBOR ~ o c ~ o ~ W ,  Becb AeHb n o y t l e ~ i e  MOe eCTb. K O A ~  
c n w K a  rnpTâHW M o e M y  c n o B e c b r  TBOS, n a t l e  MeAa yc~ohnb MOHM~. C e r n  pa,qti 
603FIe~aBki,&Xb BCAKb nYTb HenpaBdbI. C B ~ S T M J I ~ H U ~  HOïahnb MOUMa 3âKOHb 
TB OZ^, M CB$TL> c~e3sm-b MOMWD-Dymytrii, Metropolitan of Rostov, Sochinenia 1 : 434-35. 



The sweet-tasting commandments that Christians receive frorn God are the 

object of their daily meditation. Wth sweetness the commandments delig ht the 

tongue of the spirit and ensure that the inward human being is rnindful of the 

Lord's law al1 day long. God's comrnandments serve as the instrument by which 

men and women are able to clearly perceive the path to which heaven has 

called them. In this manner Dymytrii explains how meditation on the Divine law 

moves the Christian from the taste perception of sweetness to the visual 

perception of light. The initial delight of the soul's tongue to the taste of the 

Lord's commandments proceeds to a higher sensibility by which these laws 

illuminate the spiritual path upon which the human being's invisible feet must 

travel. 

The illumination of man's spiritual path is followed by another visual 

image when the face of God appears, under the letter A: 

How good is the Lord of lsrael to those of true heart. How manifold 
is your goodness, which you have laid up for them that fear you; 
which you have wrought for them that trust in you before the sons  
of men. You shall hide them in the secret of your countenance 
from the passions of man (Ps. 73.1; Ps. 31.19-20). My sou1 
confesses unto the Lord and from this is my endurance.373 

Dymytrii is playing with a double meaning that does not exist in any English 

translation of Psalm 31. The Slavonic "litço" literally means "face. countenance"; 

it also means "person, character." Hence the Authorized (King James) Version's 

"Thou shalt hide them in the secret of thy presence from the pride of man" 

373&0JIb 6nam B o n  B p a U ~ e ~ b  npâBbiMb CepplUekib. Kona MHOïOe MHOXeCTBO 
6naroc~tr TBOe5i ~ O C ~ O A H ,  i o X e  CKPbIJïb eCU 6 0 m b 1 ~ ~ a  ~e6e,  C O A ~ A U I ~  e c M  
y i ïOBaïû~bIMb Ha Tg, ilpeffb CbIHbl ~ I ~ ~ I O B ~ ~ ~ ~ C K U M H :  CKpbIeiiiki UXb B b  T ~ H B  JïbiUa 

T B o e r o  OT M m e x a  u e n o ~ k r ~ e c ~ a .  O6aue Eorosu noBmucsI Ayme MOR: HKO OT 
TOIO ~ e p n - k ~ i e  ~oes-Dymytrii, Metropolitan of Rostov, Sochineniia 1: 435. The above 
translation is from the Slavonic orginal. The Authorized (King James) Version reads: Truly the 
Lord is good to Israel, even to such as are of a ciean heart . Oh how great is thy goodness, which 
thou hast laid up for them that fear thee; which thou hast wrought for them that trust in thee before 
the sons of men. Thou shah hide them in the secret of thy presence from the pride of man." 



compares with the translation from Slavonic, "You shall hide them in the secret 

of your countenance from the passions of man."374 

A collecter of dictionaries and a student of lexicography, Dymytrii is well 

aware of the double meaning. But the important message is that Christians 

must be mindful at al1 times of God's presence, for it is through such 

mindfulness that they are able to navigate the spiritual dangers surrounding 

them. Even more important is Dyrnytrii's message that behind the face/presence 

of God there exists a hiding place cloaked in mystery, for as the Psalmist says. 

"You shall hide thern in the secret of your countenance." Those whom God 

hides in this secret place all share in the quality of true heart. The human heart, 

which everywhere in Dymytrii's writing is deeply invested with abundant 

physiological properties and metaphysical possibilities, possesses the key of 

trueness by which the inward person gains entry into the place of mystery that 

exists behind God's countenance. 

For Dymytrii, the heart is the brida1 chamber of the body and the soul. 

Goodness and trueness are the adornrnents of this chamber. and it is in the 

interior chamber of the heart where the body and the sou1 are joined in love and 

where the human being burns with love and desire for God. The Song of 

Solomon's erotic imagery of a bride and bridegroom becoming one flesh on 

their wedding night is frequently used by Dymytrii to express his soul's desire 

for an intimate union with God. As he wrote in a letter to a friend named Feoloh: 

In my heart I have been aroused with such a great love for Christ- 
like a bridegroom desiring union in one flesh with his bride, having 
such warm love for her. How much more should a man desire to 

374This double meaning of Tacelpresencen appears throughout the Slavonic Bible. For example, 
the Prophet Jonah ffees from the presence of God; the same word "litso" also indicates that he 
flees from the countenance of God: a B B ~ C T ~ ~  Ions R K o X e  6 k x a ~ ~  ~b eapc~~ck OT 
i I M ï & a  ~ O C ~ O A H I I . D  



unite with the Lord Christ in a spiritual union-one in spW with the 
Lord-and how he should love him warmly.375 

The erotic sensibilities of Dymytrii's devotional life naturally raise the question of 

his own sexuality and his relations, or lack of relations, with women. We assume 

that Dymytrii, a monk, was celibate. His only contacts with women were in a 

pastoral context: he preached to women in his sermons and ministered to their 

sacramental and pastoral needs as a priest. Other contacts with wornen. even 

his own family members, were evidently non-existent: Sophia Senyk has 

pointed out that Dymytrii's own sister, Paraskeva, was illiterate;376 hence. 

Dymytrii likely had little correspondence, if any, with his female relations. In his 

own literary works, the female reader is never directly addressed: she is either 

non-existent, or she is simply included in the category of "men" Le., "human 

beings" to whom Dymytrii speaks. 

Typical of many seventeenth-century intellectuals, Dymytrii lived and 

worked in an exclusively homosocial network of male friends, colleagues and 

companions. His monastic lifestyle, on the one hand, demanded strict 

abstinence from sexual activity, but on the other hand, it allowed him to develop 

close, intimate friendships with companions of his own sex.3" Given that in the 

seventeenth century a man's emotional loyaities were far more important than 

375~1ro60sb xe noenmy BO~MOXHO ~b cepsuti csoem KO X p ~ c ~ y  n p i e ~ n e ~ o ~ y  
sm6yx~a~u:  FIKO Xe 60 X e H i i X b ,  X O T R ~  COeAUHI.ITUC5l H ~ B ~ C T ' ~  CBO& Bb nJïOTb 
eAHHy, WMaTb K 5  neR ~'11060~6 TenAyio:  KOJïbMM naYe X O T S ~ ~  COeAHHHTtrCS 
A Y X O B H ~ I M ~  c o e a c i ~ e n i e m  XPHCTY rocrro~y, BO eAtrm i r [y~b ~b rocno~em, 
Aonxem ecm ~oro ~ e n n *  ~03~1106u~w~-Dyrnytrii, Metropolitan of Rostov, Sochinenjia 
Kafedral'nye Chemigovskie monastyn-: IITnskii, EIetskii i ûurisoglebskii, s prilozheniem ni8skoI'kikh 
neizdannykh sochinenii Sv. Dimitnia i mnogikh gramat (edior unknown) (Chemi hiv, 1 861 ) 1 47. 
376~ophia Senyk, Women's Monasteries in Ukraine and BeIorussia to the Period of Suppressions 
(Rome: Orientalia Christiana, 1983) 168. 
377~ee rny discussion of Dymytrii's sexuality and his homosociaiity in Bednarsky, "Blood and 
Tears, Love and Death: Seventeenth-century DevotionaJ Homoeroticism and Tuptalo's 'Verses 
on the Lord's Passion'," Canadian Slavonic Papers 38 (1996) nos. 1-2: 61-92. 



his sexual loyalties, the homosocial, perhaps homoerotic, sensibilities of 

Dymytrii's personal and devotional life should not be diçcounted.378 

Whether Dymytrii's devotional sensibilities are hetero- or hornoerotic is of 

secondary interest: the far more important idea presented in the Alphabet is 

that the body and sou1 desire one another, and together as mystical lovers they 

yearn 

Thus 

for and desire the God who created them. As he writes under the letter S: 

O God, thou art my God; early will i seek thee; my sou1 thirsteth for 
thee, my flesh longeth for thee in a dry and thirsty land, where no 
water is; To see thy power and thy glory, so as 1 have seen thee in 
the sanctuary. Because thy loving kindness is better than life, my 
lips shall praise thee. Thus will I bless thee while I live: I will lift up 
my hands in thy name. My sou1 followeth hard after thee; thy right 
hand upholdeth me (Ps. 63.2-4, 8 ) Y g  

Dymytrii indicates that the human being's desire for God is not a purely 

spiritual one, nor is it purely intellectual: it is both carnal and spiritual at once. 

The sou1 and the flesh together burn with man's longing for God. Man's eyes 

rejoice upon the sight of God in his sanctuary, his Iips speak praise to the Lord 

and his hands raise thernselves in the name of God. Dymytrii's references to the 

eyes, lips and hands of man are not simply metaphorical. as he is referring to 

these body parts in a sense that is both physiological and spiritual. The natural 

state of the hurnan being is one of union and harmony between body and soul. 

The happy coexistence of these two elements is essential to spiritual well- 

being, for these two must cooperate as one in the divinely appointed task of 

directing the human being to heaven. Dymytrii is consciously selecting and 

3 7 8 ~ n  the subject of homosocial loyalties in Early Modern Europe see Bruce R. Smith, 
Homosexual Desire in Shakespeare's England: A Cultural Poetics (Chicago: University of 
Chicago Press, 1994) 32. 
3 7 9 c ~ o x e ,  Boxe MO% ~b re6ti yrpenroio: so3xaaa re6e nyma Mor, Konb 
MHOXUL&eiû ~ e 6 $  i ïnOTb MOS, Bb 3 e M n H  ~ Y C T ~  Ii H ~ I I ~ ~ x o A H ' ~  ti ~ ~ ~ B o c [ H % .  Ta0 BO 
CBHT$M~ SBMXCS ~e6$ ,  B M A ~ T H  c m y  TBOK) u cnmy TBOK). SKO iIytIma M M A O C T ~  
TBOR iiaqe XMBOTb: YCTH$ MOH nOXBaJiMTb TH: T U 0  6 ~ a m c n o ~ ~ m  TS Bb XMBOT$ 
MOeMa: ti MMeHM TBOeMb BO~A$XY P Y ~ $  MOU- Up~iI lAe ayma MOa no ~e6-k :  M e H e  
Xe n p i a n  Aecriuya TBO~B-üyrnytrii, Metropolitan of Rostov, Sochinenr'ia 1 : 45. 



arranging the Psalm verses above to demonstrate the role that the five senses 

play in directing human beings. in their spiritual and carnal fullness, to the 

knowledge and understanding of God. 

Continuing with the theme of sensible fullness, Dymytrii places the 

sensibility of taste under the letter 3: 

As the deer desires the water springs. ço does my çoul desire you. 
O God. My çoul thirsts for the mighty living God: when shall I corne 
and appear before the face of God? My prayer unto the God of my 
life. I will Say unto God: you are my protector, why have you 
forgotten me? Why go I al1 lamenting while the enemy offends? 
(Ps. 42.1-2, 8-9.)380 

Again, we see that the senses work together and complement one another in 

the task of directing the world to God. The tongue of a deer desiring water 

conceals a deeper rneaning, that of the soul's thirst for the living God.38' The 

sou1 of man thirsts and the hurnan being desires to stand before the face of God. 

The spiritual tongue that thirsts, the spiritual feet that carry the inward person, 

3 8 0 a ~ ~ x e  06pa30m xenaem enenb na irc-rosHnKu BoAnsia: cwqe menaen Ayma 
MOH Kb  ~ e 6 %  EOX~: Bmxwa Ayma Mon Kb  E o f y  KPBIIKOMY XHBOMY: KOrAa 
n p i u ~ y  M ~IBJIIOCS myy Eox~K); MOAUTB~ Eory XHBOT~ M o e r o .  P e ~ y  Eory: 
3 a c ~ y n n ~ m   MO^ ecu, nosm MS sa6brna ecw; Ei BCKYIO C&TYR XOXBY, BnerAa 
oc~op6nrre~b sparas-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 435. The above 
translation is from the Slavonic orginal. The Authorized (King James) Version reads: "Like a hart 
panteth after the water brwks, ço panteth my sou1 after thee, O God. My sou1 thirsteth for God, for 
the living God: when shall I come and appear before Gd? Yet the Lord will cornrnand his loving 
kindness in the daytime and in the night his Song shll be with me and my prayer unto the God of 
my life. I will Say unto God my rock, why has thou forgotten me? why go I mourning because of the 
oppression of the enemy?" 
381~he deer image from Ps. 42.1 was especidly popular in Renaissance emblem books and 
epigrams. Huston Diehl gives an example from Andrew Willet's Sacrorum emblematum centuria 
una in which this emMem is accompanied by an epigrarn comparing a man to a deer as fo tiows: 

1. as the deer chews cud, the man thinks of God's law; 
2. as the deer leaps, the man joys in heaven; 
3. as the deer runs swiftly, the man shuns evii; 
4. as the deer seeks water, the man seeks faith. 

See Huston Diehl, An index of lcons in English Emblem Books 1500-1700 (Norman and 
London: U of Oklahoma P, 1986) 74. For more on emblern books and their influence on Early 
Modem literary culture see: Yves Giraud, L'Emblème a la Renaissance (Paris: Soci6t6 d'Édition 
d'Enseignement Superieur, 1982); Peter M. Daly, me English Emblem and the Continental 
Tradition (New York: AMS Press, 1988); Janusz Pelc, Obraz-stowo-znak: Studium O 

emblematach w Heraturze stwopolskiej (Warsaw : Pals ka Akadernia Nauk, 1973). 



the spiritual eyes that gaze upon God's countenance, the spiritual lips that 

speak to God, the spiritual ears that listen for God's loving dialogue with the 

interior self-the five senses cooperate with one another, working as one 

invisible body engaged in the joyful task of seeking the Lord and loving hirn. 

It is possible that Dymytrii indeed saw a relationship between the five 

senses and the five-fold division of rhetoric; it is al% possible that he rnay not 

have intended to communicate such a relîtianship to the readers of his 

Alphabet. However, in the above we see the relationship between the sense of 

taste and man's desire for God. If memoria spiritualis. or rnindfulness, is the 

state of constant desire and love for God, the importance of the tongue in this 

rhetorical discipline is obvious. The tongue thirsts and the element that it 

desires is water. Water is associateci with the Holy Spirit. present in this element 

during the sacrament of Baptism and during the blessing of waters on the feast 

of the Epiphany. Thus the image of the deer thirsting water resounds with 

Christian imagery surrounding the sou1 imbibing God's Spirit. 

If we pursue further the idea that the sense of taste plays a special part in 

man's loving and desirous relationship with God, we must observe the central 

role that the tongue plays in the most loving and intimate act possible between 

the Christian and God: the sacrament of Communion. To the Early Modern mind 

the complex interplay between the fleshly organ of the tongue and the spirit 

contained within. and the solid and Iiquid elernents of bread and wine that 

contain God's flesh and blood, represented an abundance of neo-Platonic 

associations demonstrating the ideal of perfect union between the material and 

spiritual worlds. Hence. the souk state of mindfulness is one of constant love 

and communion with the Divine. the sense of taste playing a particularly 

symbolic role in this branch of the souk rhetoric. 



Elsewhere, the text of the five-sense poems further suggests the 

possibility of a corresponding relationship between the five-fold division of 

rhetoric and the five planes of sençory experience. Under the letter H we see 

the combination of two of these elements, the sense of sight and the rhetorical 

work of invention: 

The Lord is my light and my salvation: whom shall I fear? the Lord 
is the strength of my life; of whom shall I be afraid. One thing have I 
desired of the Lord, that will I seek after; that I may dwell in the 
house of the Lord al1 the days of my life, to behold the beauty of 
the Lord and to inquire in his temple. When thou saidst, Seek ye 
rny face: my heart said unto thee, Thy face, Lord, will I seek (Ps. 
27.1.4, 8).38* 

Dymytrii arranges here three verses from Psalm 27 to indicate a progressive 

sequence between sensibility, spiritual inquiry and knowledge of God. 

Sensibility is represented by the light that dispels man's fear and the beauty that 

compels him to seek the Lord. The crucial step that cornes next is the Christan's 

act of spiritual inquiry. and the rhetorician immediately recognizes this act as 

one of inventiveness. The fruit of man's inquiry is that he finally beholds the 

countenance of the God that he seeks. 

We are here reminded of Dymytrii's earlier injunction, at the beginning of 

the Alphabet, "Behold the created world and marvel and glorify the Creator of 

the world. Do not place your sensibilities in the created world, rather, direct your 

heart and sou1 to God the Creator."383 A neo-Platonist, Dymytrii sees beauty 

operating on different-but not opposing-levels of cosrnological hierarchy. 

There is the visible beauty of God's Creation and there is the invisible beauty of 

3 8 2 ~ 0 c n o g b  npocs~~qenie Moe ir Cnacwenb MOR, K o r o  y 6 0 m c ~  r o c n o a b  
3âi4tiTUTeJib XWBOTa MOeïO, OT KOrO yCTpa iUyCq Eclir~o nPOCMXb OT ~ O C I I O A ~ ,  TO 
wbmy: exe XUTU MW 6-b AOMY rocno~~t i  scsl AHW x m o T a  M o e r o ,  BPBTH MU 
K p a c o T y  r o c n o ~ ~ m ,  M noclaqa~u x p w  C B R T ~ I ~  ero, B ~ ~ I c K ~  ~ e 6 e  mue M o e ,  
mua TBoero r o c n o ~ t r  ~3mqys-Dymytr i i ,  Metropolitan of Rostov, Sochinenri'a 1 : 435. 
383~3pfi TBâPb, rlYAZICR, U TBOPUY TBapN C J I ~ B O C A O B ~ ~  ilpHHOCH, He Kb T B a p U  
np1rnara21 T B O ~  r l y ~ c ~ ~ a ,  HO K% 60ry T~opuy sckxb cepnue ~i aymy B C I ~ O A W B -  
Dyrnytrii, Metropolitan of Rostov,  Sochinenia 1 : 290. 



God within himseM.384 Theologically, God's immanence in his creation and his 

transcendence within himself are two aspects of one dynamic process, for 

"immanence, God's presence in nature, leads man to transcendence, God's 

presence above and outside earthly things.""s 

As Dymytrii explains under the letter 1: 

O Lord. you are my strength. lgnite my inward self and my heart, 
for your loving kindness is before my eyes. Send down your light 
and your truth. Teach me and guide me to your holy Mount. to your 
dwelling place. And I shall go unto God's table of sacrifice, my 
youth rejoicing in God. 1 confess unto you with psaltries O God, 
God of mine. Why are you sorely vexed, O my soul? Why do you 
trouble me? Place your hope in God, for I have confessed unto 
him, the salvation of my person and my God. (Ps. 27.1, 4, 8)386 

Dymytrii selects these Psalm verses to highlight the interplay between the 

perception of sight and the element of fire. Until the twentieth century, 

illumination normally required the presence of fire, either in the form of the 

burning. gaseous Sun. or candles, oil larnps, etc. In Christian imagery flames 

are associated with the Holy Spirit's descent at Pentecost. enlightening the 

twelve apostles gathered in the upper room. Again, we see how Dymytrii selects 

and arranges excerpts from the Psalms to convey these rich symbolic 

associations that communicate the Piatonic ideal of perfect union between the 

material and spiritual worlds. Fire is necessary for illumination, visible fire for 

outward perception and the invisible fire of the Holy Spirit for inward perception. 

3w~his idea of a cosmological hierarchy is aiso typical of Byzantine thought and it has parallels in 
the Old Rus' narrative conceming St. Volodymyr of Kyiv's conversion. See the essay "Religious 
Missions Seen from Bpantium" in gevknko 41. 
38%smond 124. 
386a~b1 eck ï  Boxe A e p x a B a  MOH, pa3X3l-i Y T P O ~ ~ I  MOFI H C e p A u e  MOe, HKO M u a o c T b  
T B O ~  npea osuioia M O M ~  e m b .  ~IOCJIU C B B ~  T B O ~  H t i c ~ k ï n y  TBOH): T a  MSI 

HaCTaBIrCTa, Pi BBeAOCTa MSI Bb r O P Y  CBRTYK) TBOK), U B b  C ~ A ~ H ~ S I  TBOR. ki B H H A '  
K'b XepTBeHHUKY Eoxim, Kb EOV BeCeJISl4eMy KlHOCTb MOKI: MCIIOB$MCS ~ e 6 8  ~b 
rycnexa Eoxe,  Boxe MOR. BCKYIO np~c~op6na ec&i Ayme  MOS; B C K ~ I O  cMymaemr+i 
MH: YnosaZl na Eora, SKO wcno~$~crr e M y ,  cnacenie awqa Moero, M Eora  MO^- 
Dyrnytrii, Metropolitan of Rostov, Sochrneniia 1 : 435- 



The sou1 that is troubled and vexed remedies its spiritual unhappiness with its 

tongue. confessing its hope and trust in God in whom the human being finds 

salvation. Therefore, a certain harmony between man's inward and outward 

sensibilities is required if he is to acquire both physical and spiritual wholeness. 

The distinction between outward and inward sensibility in Dymytrii's 

Alphabet suggests even further similarities with Augustine. According to 

George Howie, Augustine saw interior sense as a middle player in the task of 

relating the body's perceptions to the mind: 

The interior sense is seen as an intermediary between the several 
senses and the reason. When we reach back from the senses to 
the interior sense, we have passed the boundary of the physical 
world. The senses are physical and belong to the body; the interior 
sense on the other hand is imrnaterial and belongs to the soul. 
The interior sense, however, differs from reason in that its 
perception falls short of knowledge. which is the province of 
reason alone: 

"Unless the information conveyed to us by the senses of the body 
goes beyond that sense (the interior sense). it cannot become 
knowledge" (Augustine, The Free Wll 2: 9).387 

Dymytrii's Five-Sense Poems remind his readers that at al1 times the senses of 

the body and the senses of the sou1 must cooperate in the task of spiritual 

perception. If not, the human being will suffer the consequences of a spiritually 

inattentive mind. To acquire spiritual mindfulness the Christian must maintain 

good judgement and clarity of his inward sensibilities. and at al1 times direct his 

heart and rnemory to God. As Dymytrii said at the very beginning of his 

Alphabet 



At al1 times unceasingly direct your mind and sou1 to God; and at 
no time let him out of your heart and memory so that always you 
shall be as one with him.388 

The Second Verse-Discourse: The Soulfs Loving Conversation with 

God 

Dymytrii's second poem of five-fold sensibility is entitled "The Second 

Verse-Discourse, That of a loving conversation with God" (~~ixocnosia B T O ~ ~ :  

nm6e3~aro ~a 50ry 6ec$~osanis). The second poern introduces a ten-part 

alphabetical structure that will be repeated in poems three and four. In Slavic 

literature the composition of verse in alphabetic form is an ancient practice 

derived from medieval s0urces.38~ Dymytrii's Baroque version follows the 

syllabic structure universally accepted by U krainian and Russian poets at the 

end of the seventeenth and beginning of the eighteenth centuries.390 The 

syllabic versification ernployed by Dymytrii and his contemporaries was based 

on a Polish model developed during the sixteenth century. According to this 

model there are either an equal num ber of syllables in every line of a poem, or 

a regular appearance of lines of equal length. The lines are connected by 

rhyme, normally in two consecutive lines. Like the Polish model, Ukrainian and 

Russian syllabic verse employed ferninine rhymes exclusively: one accented 

followed by one unaccented syllabic line. In long lines (thirteen syllables or 

38e&b B0ïy BCeïna YMb TBOB Li Aymy HeCIpeCTâHHO BO3BO&JH, Pi HUKOrAâXe er0 
OT cep~ua u nmmM ~~oeZi  mnyc~aC4, sr~o Aa BcerAa ca  HUM^ coe,quHet.fb 
6 ~emtis-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 291. P Q ~ e e  Kuev, Azbuchna molitva v slaviamkite literatun. 
390~ee  Dmitrij Tschizewskij, A History of Russian Literature from the Eleventh Century to the End 
of the Baroque ('s-Gravenhage: Mouton, 1960) 3-51. Also helpful are: Halyna Sydorenko, 
Virshuvannia v ukrainskii literaturi (Kyiv: Nau kova Dum ka, 1 962) 23-96; V. Kholshevni kov, ed,, 
Teonla stiWa (Leningrad: Nauka, 1968), particularly the three essays on syllabic verse by V. 
Kholshevnikov (24-58), A. Panchenko (280-93) and P. Berkov (294416). On the origin of 
Polish syllabic verse see Maria Dluska, Studia z histoni' i teoni' wersyfikacjl' polskiej (Warsaw: 
Polska Akademia Nauk, 1978) 2: 177-239. 



more) a caesura is used to help support the rhythmic structure. In long lines the 

end of a word must always follow after a certain syllable to ensure these lines 

are consistently broken into shorter units. Syllabic poetry allowed the use of 

multiple stanzas, and especially popular was the "Sapphic stanza" consisting of 

three eleven-syllable and one five-syllable lines, the eleven syllable line having 

a caesura after the fifth syllable. 

Dymytrii's use of a ten-part structure in his verse-discourses numbers 

two, three and four raises many syrnbolic possibilities derived from neo- 

Pythagorean numerical symbolism. A humanist, Dymytrii considered the 

boundaries between philosophy, theology and the natu rai sciences as 

permeable; hence, the division of his verses into decimal units of ten makes 

sense both in the context of arithmetic and of prosody. No seventeenth-century 

rhetorician would have overlooked the symbiotic relationship between the 

natural sciences and theology. All the numbers in the universe can be 

organized into groups of tens, and al1 things visible and invisible are arranged 

nurnerically. Even the title of Dymytrii's book, the Spiritual Alphabet, bears 

mathematical consideration when we remember that the Slavonic alphabet is 

used not only for spelling, but also for counting. When a child learns this 

alphabet, he also acquires the ability not only to arrange sounds into 

meaningful words and sentences, but also to express nurnbers and to arrange 

them into mathematical equations. As arithmetic reveals God's sense of order 

and proportion, so also the natural sciences affirrn that the created world 

represents the ideal mode1 of rhetorical dispsitio. 

The second poem markedly diffew from the first poem in that the first 

poem bears the description "a loving appeal to God" and consists of Psalm 

verses only, with no original text being introduced by the author. The second 

poem is described as a conversation (besedovaniia) with God, and this 



description signals to us that a different kind of communicative function is about 

to take place. An appeal is a one-way communicative act: although an appeal 

requires a recipient, the words and the actions taken are those of the one 

making the appeal . A conversation. by contrast, is a two-way corn m unicative act 

involving the sense of physical perception that is most essential to the art of 

communicating: hearing. 

Assuming that Dymytrii follows the Classical order of the five senses (Le., 

sight, hearing, smell. taste, touch). the second of the Five-Sense Poems does 

indeed reveal the special role that hearing plays in task of spiritual perception. 

The second poem is the first in which Dymytrii places a communicative 

instruction at the beginning of each num bered stanza. The resulting structure 

resembles the liturgical exclamation "Again and again let us pray . . . " that 

precedes each rninor litany in Oithodox worship: 

(a) "Fervently exclaim to Christ. saying . . . " (Ycepnn* KO X p ~ c ~ y  
so30ni R rnarom) ); 

(B) "Again, lovingly Say to God . . . " (EUCH ~b BOW nw>6e3~% 
rnaronu) ; 

(r) "Again, warmly exclairn to God . . . " ( ~ a . ~ w  ~a Bory  enn nt 
soniti) ; 

( A )  "Again, fervently appeal to God . . . " (IIa~ii ycep~nk ~b Bory 
B 3 b i ~ a )  ; 

(E) "Again, attentively pray to the Lord . . . " ( r r a ~ ~  npuntxno 
rocnona ~ o n i r )  ; 

(3) "Again, make a supplication to God . . . " ( r r a ~ i r  ~b ~ o r y  ~0nb6y 
COTBOPW) ; 

(FI) "Again, warmly Say to the Lord . . . " (IIW ~ e n n *  KO rocno~y 
PU~I) ; 

(e) "Again, without silence cry out to God . . . " (II~KPI KI, ~ o r y  
HeMOJiirHO B O C K A ~ ~ ~ & )  ; 



(i) "Again, attentively make a supplication to God . . . " ( I I ~ K M  ~b 
EOW npun-fsx~o ~0JIb6y COTBO~U).  

OI çpecial significance is Dymytrii's instruction under the letter e (= numerical 

9). "without silencecry out to God." As we have seen in chapter three, Dymytrii 

typically associates dum bness-that, is lack of speech -with spiritual 

paralysis.391 Conversely, spiritual quickness is associated with the act of 

speaking, i.e., rnaking meaningful sounds with one's mouth. 

To the Early Modem rhetorician, speech is like alchemy, whereby one 

elernent is changed to another, for in the act of speaking silence is changed into 

meaningful utterance. But to effect an alchemic change, a third substance is 

required -the philosopher's stone (lapis philosphicus). In the second Five- 

Sense Poem we see the fundamental role that -und plays in the alchemy of 

spiritual perception. Prayer must be given voice: man's tongue and lips 

articulate the sounds of faithful supplication audible to his ears. The element 

that carries =und is air, thus just as fire provides the illumination that transforms 

spiritual darkness into light in Dymytrii's first poem, air carries the speech that 

transforrns silence into loving conversation with the Divine. 

The loving conversation described in the title of the second Five-Sense 

Poem is, of course, a two-way auditory exchange between the believer and 

heaven. God himseM and his saints and angels hear the prayers of men and 

women. But in Dyrnytrii's poem, the im perative instructions ("exclaim" ; "say" ; 

"appeal"; "pray"; "make a supplication"; "cry out") are exclusively concerned with 

the active voice of the believer in the spiritual dialogue. Dymytrii never gives the 

instruction "listen!" in the imperative commands that precede each of the poem's 

stanzaç. Presumably, however, if the reader has properly digested the 

instructions from the first poem ("How I love thy law, O Lord! It is my rneditation 

391~ee my discussion of Rachel's Lament in chapter three. 



al1 the day. How sweet are thy words unto my taste!") he should in fact already 

be attending to God's words, as given in the commandments. Thus, the second 

Five-Sense Poem is concerned with one side of the communicative equation. 

that of the believer giving voice to one's faith. The act of arranging words into 

prayers and delivering them to God is a sensible demonstration of faith, for if the 

Christian did not believe in God he would not engage in this exercise. In this 

respect D ym ytrii calls h is readers to becorne rhetoricians of spiritual dialogue. 

engaging their lips and tongues in the articulation of their faith. 

Hearing, however, is only one of the senses. And Dymytrii is aware that 

hearing cannot be relied upon alone. for the other four senses must also be 

consulted in the task of spiritual perception. Hence. although the second poem 

does indeed assign a special role to the hearing in spiritual sensibility, it does 

adhere to Dymytrii's instruction that the five poerns are to be read with al1 the 

five senses together. 

We see the five senses at work in the three prayers that constitute four of 

the ten alphabetic stanzas of the second poem. Dymytrii's prayers merit special 

consideration, for prayer is the souk act of speaking and as a Latin-schooled 

philologist Dymytrii is doubtless aware of the double meaning assigned to the 

Latin verb orare, meaning both "10 speak" and "to pray." 

Dymytrii composes the second poem's first prayer and places it under the 

lgnite my inward self and rny heart, for your loving kindness is 
before my eyes. lgnite my inward self and my heart, O God of rny 
life. lgnite and soften my soul, let al1 these things languish and 
pour themselves before you, O Lord. Let me be entirely in you and 
you in me, O my giver of Grace. Let me be united with you, my God 
and never estranged from you and your divine love.392 



In this prayer we see Dymytrii's continuity with the Psalm verses that he  

arranged in the first poem. The fire imagery of Psalm 27, introduced at the end 

of the first poem as symbolic of the souk desire for God. reappears in this 

prayer. However. the second poem is about spiritual dialogue and Dymytrii 

uses the element of fire here to represent more than just the souk desire for 

God, but the consummation of this desire of man's union with the Divine. Hence, 

like a verbal dialogue. the role of the two players is essential. Whereas the first 

poem focused on the believer's perception of God through the Lord's 

commandments, the second poem emphasizes the reciprocal nature of man's 

relationship with God. The Lord is not a passive recipient of man's desire. he is 

responsive to this desire, thereby emphasizing the mutual love and respect 

existing between the believer and God. 

Dymytrii's use of erotic imagery ("Let me be entirely in you and you in me. 

O my giver of Grace. Let me be united with you. my God and never estranged 

from you and your divine love") is in keeping with his devotional writing. The 

idea of an erotic union with God has long been a tradition in Christianity. both 

Eastern and Western, and it is central to Dymytrii's devotional Iife.393 Memoria 

spiritualis is an erotic intercourse between the sou1 and God. Like any erotic 

relationship, it is reciprocal: God offers himself to man and man offers himself to 

God in return. 

The erotic element in Dymytrii's approach to memoria is not surprising, 

considering that Stefan lavorsky's Rhetorical Hand associates the fourth 

~a ~ e 6 $ ,  T ~ I  Xe BO MHB E n a m ~ a ~ e n I O   MO^, Aa cuue cb T O ~ O ~ ,  E O ~ O M ~   MOU^ 

COeAHIieHb B ~ I B ~ ,  HUKOrflWe OT ~ e 6 e  F i  E O X ~ C T B ~ H H ~ I ~ ~  TBOS yCTpaHSIOC5i>- 
D ytrii, Metroplitan of Rostov, Sochiineniia 1 : 438. r" 3 3 ~ h e  erotic elernent of Dyrnyttii's devotional life and its context within Early Modem religious 
literature is the subject of my article, 'Wood and Tears. Love and Death." See especially the 
theoretical rnodel proposed on pages 61-70. 



rhetorical subject memoria (Slavonie: pamiat') with the fourth finger-the finger 

that wears the wedding band. As lavorsky explains. the "ring finger by means of 

a ring betroths wisdom."394 Thus spiritual mindfulness is not an act of individual 

will, for it requires that the speaker bind himseM unto the spouse of eloquence. 

wisdom. 

Note the sensibility that accompanies Dymytrii's use of erotic imagery. 

The fire imagery used in the first poem reappears in the second. However. the 

erotic sensibilities of the second poern play on the sense of touch. The fire in the 

above prayer is not just an illuminating fire, but it also a warming fire that softens 

the soul. Since Classical times the sense of touch has been associated with 

sexual intercourse and in Dymytrii's five-sense poems this particular plane of 

sensory experience holds special significance for the soul's erotic union with 

God. 

The opposite of union is estrangement and spiritual estrangement is 

accompanied by the dumbness and obscurity that torments the unfortunate sou1 

that does not know God. The consequences of such estrangement are made 

clear when Dymytrii continues his prayer. under the letter s: 

O where does my sou1 find certainty from death. where does my 
mind find refuge, where does my heart find constant stillness and 
rest, if not with you, O Lord, if you yourself do not give my sou1 rest 
and grant me eternal comfort. For al1 the joy of this world is but 
mourning; al1 its comfort is but grief and suffering; ail the earth's 
delights are but sorrow and a burden to the çoul; al1 love of the 
flesh is but falsehood and hypocrisy. Not a single delight of this 
world is natural and familiar to rny soul; you alone are my joy, my 
happiness and my eternal delight unto al1 a g e ~ . ~ ~ ~  

394dkp~Tb ïIepCTHeBbIU ïïepCTHeMb o6pyuaem I ~ ~ ~ M ~ A ~ O C T ~ S -  lavors'kyi, 1 1. 
3 9 5 ~ ~ $  60 M O ~ R  AYmIr ClMaTb 6 6 1 ~ ~  ~e l lpeM6~~0e  OT n0riH~aIiie; TA$ y M y  
IiPClCT2LHHiQe; rff$ C e p A q y  HeiipeAOXHHari. TUüIUHa Li n o ~ o k ,  m e  H e  Bb ~ e 6 k  
r o c n o ~ w ,  anqe He Tar caMb Aymy MOK) ynoKotimti, u n p M c n o c y n l H o e  y ~ $ m e ~ i e  
AapyemM; B c f l ~ a  60 uipa cero p u o c ~ b ,  nrrairb ecm: BCRKO y~%me~ie  e n ,  C K O P ~ ~  
U ï i e sWib:  BCSKO H ~ c J M X A ~ H ~ ~  3eMHOe, rOpeCTb H Tf lXeCTb AymH: BCXKa A I ~ ~ O B ~  
ïïJrOTCKUi AOXb eCTb H A U q e ~ 8 p i e :  H B C T ~  C B O ~ C T B ~ H H ~  Pi U ~ B ~ C T H ~  AYIJIGi ~ 0 e n  



Confusion is the result when man's sensibilities and perceptions depend upon 

the material world. The conflicting messages of the world bring distress to the 

inward person: the sou1 fears death, the mind is afflicted. the heart finds never- 

ending chaos and affliction. We rnust remember, however. that here the author 

is speaking of false joy, false comfort, false delight and false love. True joy. 

comfort, delight and love are gifts from heaven, but to discern thern the human 

being requires perception. judgement and understanding. 

In the above passage the soul-mind-heart triad that constitutes the 

interior person is especially noteworthy. This triad is in accordance with Jesus' 

commandment "Thou shalt love the Lord thy God with al1 thy heart and with al1 

thy sou1 and with al1 thy mind" (Matt. 22.37). In Dymytrii's soul-mind-heart triad 

we also discern certain features common to the neo9latonic tripartite soui. The 

sou! and mind of Dymytrii's tnad readily correspond to the animative sou1 and 

reaçoning sou1 of neo-Platonism. The çoul and the mind are invisible-our five 

senses are unable to perceive their presence directly. Only through the 

mediation of reason and understanding can the perceptions lead one to 

conclude, for example, that "this man is animate" or "this person possesses 

intellect." By contrast, the third mem ber of Dymytrii's interior triad -the heart - 

can be immediately perceived by man's hearing and touch. The heart 

possesses flesh and blood and the human being's ears and sense of touch 

directly perceive its beating . 

For this reaçon Dymytrii assigns the heart a special position in the interior 

life of the human being. This organ exists in both worlds-it is a fleshly member 

that dwells at the core of the human body and it is a spiritual entity that plays a 

HM egwia uipa cem cnwocn:  HO TH eAmb Aa 6ynem1i MM pryloc~b ti secenie ~i 

s$q ~ o e  npIicnocynlHoe ~ a c n a x ~ e ~ i e s  -Dymytriï, Metropolitan of Rostov, Sochinenia 1 : 
438-39. 



central role in the invisible world of the interior persun. Because the heart exists 

at the intersection of the body and the soul, it is the precise location where the 

physical and spiritual meet one another. Like a brida1 chamber, the heart serves 

as the interior location wherein the body and the sou1 harmoniously unite with 

one another in a setting of love and mutual respect. Like any other religious 

mystic of the Baroque, Dymytrii considers the human heart's physiology 

inseparable from its spiritual attributes. The heart is indeed a fleshly, bloody 

mass of muscle and tissue and at the sarne time it is the dwelling place of the 

spirit. Rhetorically the heart embodies-in the carnal and in the figurative sense 

of embodiment-the very idea of paradox. 

Dymytrii's next prayer takes these two ideas-man's erotic union with 

God and the central role of the human heart in man's interior Iife-and he 

connects them as one. Under the letter 3 he writes: 

May 1 not in my heart commit adultery with the created world 
against you, O Lord, but instead, may bond unto you the creator of 
al1 creation with my heart. May I not honor anyone higher than you. 
May 1 not love anyone, other than you, my Lord, the source of life. 
May I not love the glory of this world and its transient wealth, nor its 
corruptible beauty, nor the temporal delights of the flesh. Rather, 
may you alone be my glory and honor, my wealth and treasure, rny 
nourishment and drink and my eternal comfort.396 

In the above we see that the relationship between the inward human being and 

God is a monogamous one: to bond oneself with the world is spiritual aduitery. 

In this respect the souk relationship to God is theologically based on the mode1 

of Christ's relationship ta his Church-there is one Divine Bridegroom and one 

3 9 6 ~ ~ a  ne J I ~ ~ O ~ ~ C T B ~ I O  ~b cepnu% M o e m  OT ~ e 6 e  rocno~a M o e r o  cb ~sapim, 
HO A a  B C ~ M ~  cep,qqeMb MOUMb IIPuJI$~JISK)CR ~e6$,  BCïû T B a P b  COTBOpiUeMY. na 
Hr.irlToxe npeAnorlI iTaro narle ~ e 6 e .  na H u r l T o x e  B O ~ J I ~ ~ J I K ) ,  K P O M ~  ~ e 6 e  rocno~a 
M o e r o ,  M c T o s n m a  XM~HH.  na rie B O ~ A I ~ ~ A I O  C A ~ B ~ I  ~ i p a  cero, u 60ra~c~sa 
HCqe3HOBeHHâï0, HM KPâCOTbI T A $ H H ~ I ~ ~ ,  HM H ~ c A ~ ~ K A ~ H ~ ~ I  nJiOTCKaï0 
BpeMeHHârO: HO Tb1 eAMHb Aa 6 y ~ e m ~  MO5i CJIaBa H n O X B U â ,  GOT~TCTBO U 
o K o p m a q e ,  nmqa u nu~ie ,  u n p u c H o c y r q H o e  y ~ k r n e ~ i e s - D y m y t r i i ,  Mettopolitan of 
Rostov, Sochrneniia 1 : 439. 



all-pure bride. Therefore the erotic nature of this relationship goes hand-in- 

hand with the dignity and chaçüty accorded to it by virtue of its divine origin. 

We also see that the human heart is the location-indeed the bed 

chamber-wherein the sou1 offers herself unto God. Conversely, the heart is 

also the place wherein spiritual adultery is committed. Dym ytrii's reason for 

assigning the heart this special function is doubtless theological: if the human 

heart is the embodiment of the two elements of body and spirit that compose 

man, it is the proper location for man's cumplete union with God in a responsive 

personal relationship based on mutual love and respect. The unfaithful sou1 

betrays as spousal responsibility and rather than serving as a pure bed 

chamber of divine love. the heart becomes çoiled with worldly vanity. 

Concerning spiritual adultery we must consider the identity of the third 

party involved in the soul's adulterous liaison: the created world. The created 

world is the work of God's hand and it was created to give service and glory 

unto the Lord. The sou1 that commits adultery with the world is not cornmitting 

this offence with an enemy of God, but with God's own servant. Hence. the 

impropriety of this act bears cosmological significance. Just as a bride brings 

disorder into her home by abandoning marital chastity and committing adultery 

with her husband's servant. so too does the faithless sou1 bring chaos and strife 

into the world when she fails to honor the sacred bond that unites her unto God. 

We also observe Dymytrii's return to the sensibility of taste in this prayer: 

"may you alone be my glory and honor. my wealth and treasure. my 

nourishment and drink." Like in the first poem. Dymytrii's references to taste in 

the second poem does not overtly refer to the sacrament of Communion. 

However, Dymytrii's readers would have immediately recognized Jesus' words 

of institution ("Take. eat; this is my body . . . Drink ye al1 of it; for this is my 

bloodW-Matt. 26.26-27) in these references to nourishrnent and drink. Hence 



alongside the Classical association of erotic intercourse with the sense of touch, 

Dymytrii's rhetoric aiso delights in the possibilities offered by the sensibility of 

taste to symbolize man's union with God. 

The second poem ends with a finai prayer: 

Illumine me with the light of your understanding, O God of mine! 
Enlighten my darkened soul, inflame and ignite my heart and rny 
inward self. Iike a fire for your Divine love, O my Creator. May I at 
al1 times glorify, magnify and sing unto your most holy name and 
your ineffable love of humanity, for you are always merciful and 
benevolent and protective of those who place their hope and trust 
in you. For unto you is due al1 glory, honor and worship with your 
eternal Father and with your most holy, good and life-giving Spirit, 
now and forever and unto the ages of ages. Amen? 

At the beginning of the second verse-discourse Dymytrii identified this poem as 

a conversation (besedovaniia). Therefore the final prayer provides closure to a 

communicative act of spiritual dialogue. We observe that this prayer consists of 

two parts: supplication followed by doxology. In this manner the two-way 

dynamic of interior dialogue is underlined: the Christian beseeches God with 

his supplications and in return he offers unto God due glory, honor and worship. 

In this manner men and women are always mindful of their obligations to God 

and of his benevolent love. As always, the body's senses play a central role in 

this memoria of the soul. God's understanding is light that illuminates the 

darkened soul. directs it away from the obscurity and falseness of the transient 

world and shows the inward man the eternal joys and cornforts of heaven. The 

enlightened sou1 responds sensibly as the cold heart is ignited and inflamed 

-- 
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with Divine love. Words of glory, praise are articulated by the lips and tongue 

and man's breath brings forth song that is audible, meaningful and pleasing to 

God. 

The Third VerseDiscourse: The Soul's Zealous Exclamation to God 

Dymytrii's third verse-discourse of five-fold sensibility is entitled "The 

Third Verse-Discourse, That of a zealous exclamation to God" (C~ixocnosin 

T P ~ T ~ :  paqwrensnaro I E ~  BOY ~onienin). It repeats the ten-part structure of the 

second poem and each of the ten individual verses is also preceded by an 

imperative instruction to perform a communicative act: 

(a) "Fervently exclaim to Christ, saying . . . " (ycep~n6 KO Xpuc~y 
so~oniü rnarons) (same as 2a) ; 

(B) "Again, warmly exclaim to God . . . " ( I I a ~ i i  ~b Bory tennti ~oniGi) 
(same as a) ; 
(r) "Again, fervently appeal to Christ . . . " ( I I ~ K H  KO Xpirc~y 
ycep~H8 B3bI~u) ; 

( A )  "Again, without silence cry out to the Lord . . . " ( I I ~ K H  KE 

~ O C ~ O W  HeMOAWiO ~0cKnii~abi) ; 

(E) "Again. warmly exclaim to God . . . " @a~u ~b Bory ~ e n n t s  ~ o n i ü )  
(same as 2r and 38); 

(s) "Again, warmly say to the Lord . . . " ( I I ~ K H  rem* KO rocnony 
p w ~ )  (same as 2 4  ; 

(4 "Again, warmly exclaim to God . . . " @WH ~b Ejory ~ e n n k  ~oni t i )  
(same as 2r and 38 and 8); 

(H) "Again, lovingly Say to God . . . " ( I I ~ K H  K& Bory n106e3nk 
rnarom) (same as 213); 

(e) "Again, fervently appeal to God . . . " ( I I ~ K H  ycepn~% ~b Bory 
B ~ ~ I B ~ R )  (same as 2~); 



(i) "Again, attentively pray to the Lord . . . " (II~Ku ~ I ~ H A % X H O  
rocnoaa MOAH) (same as 24. 

Like the second poem, the third poem concludes with a prayer that 

consists of a supplication followed by a doxology: 

For thus shall I entreaty your inward goodness, O my Creator and 
Lord! Accept me with your holy love and enlighten my soul. 
Brighten my understanding, O my Giver of Grace. Let my sou1 be 
wounded with your Divine love and let my heart be punctured, let 
me be firmly bound and held captive entirely by your Divine love 
and desire. Let ail the parts of my entire sou1 be pierced and 
penetrated, so that not a single part, not a single chamber of rny 
sou1 be left untouched. Let al1 the locks of my sou1 be opened, let 
al1 my senses be enlightened. let rny sou1 be affirmed and 
comforted, let my entire self exist in you and you in me. Let me 
praise. sing and magnify your most holy name with your eternal 
Father and with your most holy, good and life-giving Spirit, now 
and forever and unto the ages of ages. Amen.398 

Whereas the second poem's doxology offered glory, honor, worship, this third 

poem's doxology offers praise, singing and laudation. Dymytrii describes the 

third poern as "that of a zealous exclamation to God."399 The second poem's 

doxology ("For unto you is due al1 glory, honor and worship with your eternal 

Father and with your most holy, good and life-giving Spirit. now and forever and 

unto the ages of ages") is identical to those that conclude the Great Litany at the 

beginning of the Divine Liturgy of St. John Chrysostom and the Litany of the 

398aHo y60 ~ o n m  Tsoe 6naroy~po6ie, O C m f l a r e n m  MOU rocno~kil IIpiu~&i MX ~b 
~ l m 6 o ~ b  TBOK) CBflTYW), np0cB'kTki MOHI AYiiIY. YSICHU  MO^ pa3YMb. O EJIWOA~T~JTK) 
MO& Aa YpaHtiTMHCS TBOeiû EOX~CTB~HHOK) J I IO~OB~K)  AYiIiâ, A a  ySl3BeHHO 6 y ~ e - n  
M o e  cepaqe, A a  c s r r x e c r c s i  e m  ~ptnq*,  u nn$ne~na 6y~e1-b BCH ~a TBoe 
Eoxec~sen~oe xe~raHie &i nro60sb. na npome~b tr npoHIirl.em BCK) A y m y  MOK), 
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yTBepAUmU H ynOKOMiïïH C ~ S  Ba ~ y m *  MO&, A a  BeCb 6 y ~ y  Bk ~e6$,  Tb1 Xe B O  MH$. 
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Sochinenia 1 : 446. 
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1: 441. 



Catechumens.4~ The third poem's doxology ("Let me praise, sing and magnify 

your most holy name with your eternal Father and with your most holy, good 

and Iife-giving Spirit. now and forever and unto the ages of agesW)40l is 

comparable to the doxology that concludes the Eucharistie Anaphora of this 

same Liturgy ("And grant that with one voice and one heart we may glorify and 

praise thine most honorable and majestic name . . . '7.402 Whereas the second 

poem's doxology is in the third person singular the third poem's doxology is in 

the first person çingular. Thus, grammatically, the focus of the third poem is on 

the individual believer's personal exclamation to God. in contrast to the second 

poem's focus on dialogue. 

Regarding the sensibility of zealous exclamation, Dymytrii repeats the 

light imagery that has been constant throughout the poems: "Accept me with 

your holy love and enlighten my soul. Brighten my understanding, O my Giver of 

Grace." And once again, just as Dymytrii associates vision with spiritual 

understanding, he at the same time associates the sense of touch with 

communion, both carnal and spiritual: 

Let my sou1 be wounded with your Divine love and let rny heart be 
punctured, let me be firmly bound and held captive entirely by your 
Divine love and desire. Let all the parts of rny entire soul be 
pierced and penetrated, so that not a single part. not a single 
chamber of my sou1 be left untouched. Let al1 the locks of my çoul 
be opened, let al1 my senses be enlightened, let my sou1 be 
affirmed and comforted, let my entire self exist in you and you in 
me93 

4rn61~0 re6$ no~o6aem B C H K ~  cnasa, qec~b C( no~no~enies-ûymytrii, Metropolitan 
of Rostov, Sochineniia 1 : 440. This doxology occurs elsewhere, inciuding the Great Litanies at 
Vespers and Matins. It also concludes several of the prayers that the priest reads silently during 
the Divine Liturgy, Vespers and Matins. 
401ana moe npecsmoe u ~ i i  cnmsro, ~ocn$sam u ~enwuaros-~yrnytri, Metropolitan 
of Rostov, Sochineniia 1 : 446. 
402d AMab HâMb ~ ~ U H ' ~ M ? I  YCTbI W e~ir~khlb CepWeMb CJiaWiTir ï4 ~0~II 'k~aici  
npeuecnioe rd ~ e n ~ ~ o n k n o e  HMS T B o e  . . . B-John Krashkevich, ed., The Orthodox 
Prayer Book, 3rd ed. (South Canaan: St. Tikhon's P, 1975) 245. 
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The above passage provides us with several extraordinary insights into 

Dymytrii's psychology of the human soul. Firstly, we see that it is proper and 

desirable that the sou1 should suffer for the love of God. What Dymytrii is 

speaking of here is not suffering as a form of punishment, but as 

accompaniment to love. As a lover is pained with desire for his beloved. so too 

does the sou1 painfully long for union with God. Painful wounded love for the 

sake of God is characteristic of Dymytrii's devotional life and it is particularly 

vivid in his devotional poetry on the subject of the Lord's Passion. Dymytrii does 

not write from the perspective of a religious masochist. but from that of a man 

sincerely moved by God's love and filled with the desire to be consumed in 

God's love. This kind of desire is so strong -indeed ovennrhelming-that it 

brings an interior suffering that is both painful and delightful to the individual 

from whorn it flows. 

Secondly, Dymytrii's repeated use of imagery related to punctu ring, 

piercing and penetrating reveals both the process by which the soul is wounded 

and also the physical properties of the sou1 that allow it to be opened up in this 

manner. The imagery is highly erotic for Dymytrii depicts the soul as a bride 

desiring her bridegroom on her wedding night-an image obviously taken from 

the Song of Solomon. 

The erotic dynamic of the soul's interaction with God furthermore reveals 

the physical properties enjoyed by the soul. Like the bride on her wedding 

night, she desires union with her Divine Bridegroom. The sou1 is the recipient of 

Divine grace and love, just as seventeenth-century physiology believed the 

Eioxec~sen~oe xenmie M ~1060~6. Da n p o ~ 3 e n  u npontisen BCK) aymy ~ o m ,  
B C ~ X ~  qac~eti A a  HM eama s a c T b ,  nti eAma ~ n k ~ b  Aymu ~ o e i f  OcTaHem KPOM$ 
e x  Aa omepemti BCS 3a~nenb1 mmti MoeR, Aa n p o c s k ~ ~ m ~  scg MOS U ~ B C T B ~ ,  A a  
yTBepAHïï&ï &ï ynoKotimtr ciri: Bb ~ p $  MO&, Aa BeCb 6 y ~ y  Bh ~ e 6 &  Tb1 Xe BO 
un$> -Dymytn'i, Metropolitan of Rostov, Sochineniia 1 : 446. 



woman to be a fertile ground into which her husband's seed is planted. The 

sou1 is penetrable and accommodating to God's love and desire and she 

provides a cornfortable dweiling for Divine grace. 

Not only is the sou1 wounded, but so too is the heart punctured and 

indeed, the entire person is firmly bound and held captive by Divine love and 

desire. Thus the dynamic of the soul's erotic interaction with God spreads 

throughout the entire person, both inward and outward. In this respect the heart, 

the sou1 and the body are inextricably linked as an organic unit-that which is 

felt in the heart is felt in the sou1 and throughout the entire body. The wellness of 

the individual human being depends upon the wellness of his component parts: 

if the heart is not sound and pure, nor can the mind and body. 

Bondage and captivity, of course. are the opposite of emancipation and 

liberty. Herein lies the essential paradox of Dymytrii's Christian psychology and 

wherever there is paradox, Dymytrii knows that spiritual wisdom is invariably 

found. By accepting divine love, the Christian exchanges one f o n  of bondage 

for another: rather than being subject to the world, he instead accepts captivity 

in the love of God. Theologically, Dymytrii's is here echoing St. Paul's 

injunction, "wives, submit yourselves unto your own husbands, as unto the 

Lord" (Eph. 5.22) Just as the Divine Bridegroom offers hirnself to his Al[-Pure 

Bride, the Church and she responds accordingly with obedience and servitude, 

so too does God offer hirnself to men and women and it is proper that they 

render senrice unto him, for they are bonded and held captive by his love. 

Another extraordinary feature of the above prayer is Dym ytrii's reference 

to the multiple parts of the soul. His plea, "let . . . not a single chamber of my sou1 

be left untouched" begs comparison with his words concerning the inward 

chamber of the human heart, discussed in the previous chapter of this thesis. 

Clearly the heart and the sou1 are not only linked, but they also share the 



characteristic of being multi-chambered structures. Naturally, if the heart is to be 

the joining place of the body and soul, it must accommodate the sou1 in a 

cornfortable manner; hence, the heart's multiple chambers mirror those of the 

soul. 

Chambers, of course, require doors and doors require locks. Dymytrii's 

entreaty, "Let al1 the Iocks of my çoul be opened" again underlines the highly 

erotic nature of the soul's desire for God. The act of opening up, or physical 

penetration-like a key opening a lock-is characteristic of seventeenth-century 

devotional poetry and its ability to express spiritual desire with the use of carnal 

imagery.404 At the same tirne, however, Dymytrii also reveals that the soul's 

chambers possess entry points that cannot be opened unless the appropriate 

key is employed to unlock these doors. The locks of the sou1 are its spiritual 

barriers and throughout Dyrnytrii's sermons he reminds his readers that the 

greatest obstacles to spiritual happiness are the ones that lie within. The keys 

to man's inward locks are held by God, for it is the Lord to whom Dymytrii directs 

his entreaty. To unlock the chambers of the sou1 al1 that is required is faith. If 

Christians turn to God in faith, they are assured that the interior locks that 

prohibit entry into their inward selves will be opened up. allowing self- 

knowledge and the fullness of Divine grace to enter. 

In Dymytrii's prayer the unlocking of the çoul's chambers is accompanied 

by three other events: 1) the enlightenment of al1 the senses; 2) the affirmation 

and comfort of the soul; 3) the existence of the self in God and of God in the self. 

By permitting God to enter the chambers of the soul, the Christian at the same 

time effects the enlig htening of his sensibilities. Concurrently, the act of  

4 0 4 ~ e e  Richard Rambuss's essay, "Pleasure and Devotion: The Body of Jesus and 
Seventeenth-Century Religious Lyric" in Queen'ng the Renaissance, ed. Jonathan Goldberg 
(Durham: Duke UP, 1994) 253-79. 



unlocking provides the çoul with affirmation and cornfort. Conversely. it follows 

that the sou1 whose charn bers remain steadfastly shut is afflicted with doubt and 

un happiness. 

The opening up of the soulfs chambers entails a kind of kenosis, or 

emptying of oneself. Theologically, Dymytrii is once again modeling the souk 

relationship to God on the sacrament of marriage.405 In Dymytrii's prayer the 

soul's locks function as containers of the self and these containers must be 

broken if the self is to surrender to God's love. Individuality must be sacrificed 

and the self must be both immersed in God and filled with God's presence. 

Dymytrii understands that for the human being to be truly whole one's 

individuality must die and one's personhood must be born in a community of 

Divine love. 

The Fourth Verse-Discourse: The Soul's Desirous Crying out to 

Gad 

Dymytrii's fourth poem of five-fold sensibility is entitled "The Fourth 

Verse-Discourse, That of a desirous crying out to God" (C~ixocnosis riemepras: 

xeAaTemnaro ~ - b  B O ~ Y  BOCKANLW~~S). The poem thus is presented as a 

communicative act rnotivated by desire. The fourth poem bears the same 

arrangement as the second poern, that is ten stanzas preceded by a 

communicative injuction in the imperative: 

40sThe Orthodox rite of matrimony confers upon the wedded couple the dignity of holy martyrs, 
for the a d  of rnarriage entails a sacrificiai love in which the spouses becorne God's martyrs for each 
other. Orthodox theologians speak of rnarriage as the death of individuality and the discovery of 
personhood. See John Chrysostom's "Homily XX on Ephesians 5.22-33" in St. John 
Chrysostom On Mammage and Family Me, tram. Catharine Roth and David Anderson (Crestwood: 
St. Vladimir's Seminary P, 1986) 43-64. See also John Meyendorff, Marriage: A n  Orthodox 
Perspective (Crestwood: St. Vladimir's Seminary P, 1 975). 



(a) [not preceeded by an instruction] 

(B) "Again, without silence cry out to the Lord . . . " ( II~KH ~b 

rocnony neMonuno ~ o c ~ n u q a @  (same as 2e c.f. 3.4); 

(r) "Again. warmly exclaim to God . . . " (Ua~w ~a ~ o r y  ~enn.ti ~ o n i l )  
(same as 2r and 38 and 3€ and 33); 

(A) "Again, lovingly Say to God . . . " ( I I ~ K H  KE B o r y  nro6e3nk 
rnaronrr) (same as 213 and 3 u ) ;  

(e) "Again, fervently appeal to God . . . " ( I I ~ K M  Y C ~ ~ A H ~  rcb ~ o r y  
B J ~ I B ~ ~ )  (same as 24 and 39); 

(s) "Again, warmly Say to the Lord . . . " ( I ~ ~ K H    en rie KO rocnony 
pusr) (same as 2~ and 3s); 

(3) "Again, attentively pray to the Lord . . . " ( ~ K H  npirnkmno 
rocnona MO nu) ; 

(H) "Again, warmly exclaim to God . . . " (nami ~b Bory ~ e n n *  
B O ~ ~ R )  (sarne as 2r and 38 and 3€ and 33 and 44; 

(e) "Again, without silence cry out to the Lord . . . " ( ~ K H  ~a 
rocnony HeMonsno BOCKJIHU&) (same as 2e c f .  3n and 48); 

(ï) "Again, fervently appeal to God . . . " ( I I ~ K M  Y C ~ ~ A H ~  ~b E O ~ Y  
E W B ~ ~ )  (same as 2,q and 3e and 44. 

Again we see how Dymytrii imitates a liturgical structure familiar to him and to 

his readers. First of all, this rnay be simply a question of rhetorical invention40 

construct a devotional work Dymytrii would have required a model and the 

liturgy readily provided him with one. But by doing sol he also succeeded in 

reaching his audience through a rhetorical structure that was familiar to them in 

the liturgy. For Dymytrii the most important concern is that the students of his 

Alphabet should pray, for without the exercise of prayer, the theoretical and 

pedagogical concepts of his rhetorical program mean nothing. In his attempt to 

move his students to do this, it is only natural that he should imitate liturgical 



formulas that facilitate his audience's understanding. thereby ensuring that his 

message is as persuasive as possible. 

Unlike the previous verse-discourse, the third one's prayer occurs not at 

the end of the discourse but in the middle, under the letter 3 where the reader 

receives the instruction to pray to the Lord attentively ( 1 Ia~w n p ~ n 6 x ~ o  rocno~a 

MOAH). In Slavonic the letter 3 has the numerical value of "seven." Symbolically 

this number represents the seven sacraments and the sacramental action of the 

Holy Spirt is indeed invoked twice in this prayer that constitutes the seventh 

verse: 

O God of mine, fil! my sou1 with your Divine love! Pour your most 
holy lovingkindess upon me, bedew [me] with the water of your 
most Holy Spirit. Give me the water of your most holy grace, O 
Lord, "give me this water, that I thirst not" (John 4.15), nor enter 
into the corruption of this well of delight, this cursed well of Jacob: 
for al1 who drink from this water of earthly delights shall thirst 
again. But whosoever drinks from the water of your grace, that 
which you give yourself, shall never thirst. For in him shall be a 
spring of water flowing for life eternal, that is, the Holy Spirit. Let 
me partake of the Divine water of your Grace, for " 1  shall be 
satisfied when I awake, with thy glory" (Ps. 17.15).406 

On the subject of spiritual alcherny. we see that Dyrnytrii again employs 

the element of water as the medium of desire. ln Classical order the fourth of the 

five senses is taste and accordingly Dymytrii's fourth poern highlights this plane 

4 0 6 ~ ~ I l ~ J I ~ H  B O X ~ C T B ~ H H ~ I R  TBOeil  A I O ~ B ~  flylIIy MOiO, 0 Borne MORI mJI€?fi Ha MS 
npeCBSiTyiû TBOiû MMAOCTb, OPOCH BOAY ~ P ~ C B S T W O  TBOerO AYXZL, AaXAb M U  
BOAY nPeCB9TbIS TBOeR 6naro~a~y  A U A b  MM BOAY C ~ K )  ~ O C ~ O ~ U ,  Aa KTOMY H e  
B 0 3 X U a Y ,  HM npHXOXay K b  TA$HH~IS CeSI CJIaAOCTH KJIW5Biû, Kh C T y A e H Q y  
KJ'MTBeHHOMy k K 0 ~ J I i o :  BCRKb 60 nhfi OT BOA61 CeSI 3eMHbIXb c J I ~ c T ~ Ü ,  
B o o x a x A e T c r r .  naKu, a m e  n i e n  OT B O A ~ I  T B o e g  6 n a r o ~ a ~ 1 4 ,  iûxe T ~ I  caMb AaemH, 
He BCXXaXC,Z(eTCS BO B ~ K M ,  HO 6y~eTb Bb H e M b  WCT04HMKb BOAbI T ~ K W ~ S  Bk 
XtrBOTb B $ Y H M ~ ~ ,  SXe eCTb A Y X ~  C B ~ T ~ I I ~ :  Aa  ~ O X ~ C T B ~ H H ~ I S I  TBOeSI 
~ ~ U ' O A ~ T H ~ I ~ R  BOabI IïPHgaCTHWKb 6b1~'b, C O B ~ ~ I I E H H ~  HâCbil4yCSi, BHerA;a 
RBWTMHCS cnma TBOS-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 449. The 
Authorized (King James) Version of Ps. 17.15 reads: "1 shall be satisfied when 1 awake, with thy 
likeness" (Ps. 1 7.15). 



of sensibility. Note the alchemic transformations that occur in the above prayer: 

vapor becomes Iiquid in the fom of dew, an image that is highly appropriate for 

the water that that is received from the Holy Spirit. Bodily satisfaction becomes 

thirst. while spiritual thirst becomes spiritual satisfaction. In this manner spiritual 

perceptiveness allows the Christian to distinguish between true, spiritual 

satisfaction and the passing delights of the flesh. 

Transitions from one state to another are central to Dymytrii's rhetoric and 

the prayer's spiritual alchemy is reflected in the imperative command that is 

repeated under stanzas B and e: "Again, without silence cry out to the Lord . . . " 

Like alchemy, spiritual mindfulness requires activity: if base metals remain 

unchanged. then the alchemist's work is of no value; and if the human sou1 

remains unmoved, then the Christian has failed in his calling to become 

alchemist of his interior state. Dymytrii's emphasis on activity is reflected in the 

urgency of his instructions: he uses the imperative mood for the communicative 

action that precedes each stanza, thereby connecting spiritual perceptiveness 

with language. Language itself is dependent on the body's senses and is also 

the medium by which spiritual mindfulness finds expression in words of love 

and praise to God. 

The Fifth Verse-Discourse: The Soul's Desirous Thanksgiving to 

God 

Dymytrii's fifth and final poem of five-fold sensibility is entitled "The Fifth 

Poem, That of a most desirous thanksgiving to God for his gracious actions" 

(Crixocnoeiri n m u :  npexena-renmaro ~b oory 6naro~apenis O 

6nar0,qksnisxb ero). Unlike the second, third and fourth poems, which consist 

of ten verses each, the fifth poem consists of six stanzas only. Each of the six 



stanzas is preceded by an instruction to give thanks to the Lord and in each 

case a different reason to be thankful is given: 

(a) Give thanks to the Lord for he created you (onaronapcr 
rocnona, BKO COTBOPUJ~~ ~9 ~ C T L ) ;  

(B) Give thanks to the Lord because it was for your sake that al1 
was brought from non-being into being (Em.ro~(aprr ~ O C ~ O A ~ ,  ~ K O  

BCfl ~ e 6 e  pwu OT ne6b~~is Bb 6b1~ie npusem ec~b); 

(r) Give thanks to Lord for he arranged al1 within you by means of 
right judgernent (6naro~ap~ rocnoaa. rt~o BCR ~ e 6 6  rIpaJ3eAHbIMb 
cyaoMb YCTPOU) ; 

(a) Give thanks to the Lord because it was for your sake that he 
came down to earth and took our human flesh upon himself 
(Bnaro~apu rocnona. HKU ~ e 6 e  pwri Ha o e ~ n m  cmne, ii ~3m-b 

ilnoTb Hamy Ha CS); 

(a) Give thanks to the Lord because it was for your sake that he 
suffered al1 evil (Enaronapcr rocnona. aKo re6e pwir BCR 3na51 
nperepn8) ; 

(s) Give thanks to the Lord. for he at al1 times accepts you in your 
repentance (Bnaro~ap~ rocnoaa, AKO BcerAa ~ m r q m c ~ i  TS 
npie~nen) . 

In Christian theology the idea of thankfulness is primarily associated with the 

Eucharist, indeed the word eucharistos in Greek means "to be grateful." The 

six stanzas that constitute Dymytrii's fifth poem not only conclude the Five- 

Sense Poerns (and indeed the entire Spiritual Alphabet that precedes it), they 

also provide a Eucharistic prayer in which the nature of the human being's 

relationship to God is surnmarized and praise is given to God accordingly. 

Observe the sequence presented in Dymytrii's six stanzas: (1) the 

creation of the human person; (2) the creation of the cosmos; (3) the good 

disposition of the inward person; (4) the incarnation of the Lord; (5) the passion 

and sacrifice of the Lord on the cross; (6) the repentance of the sinner. Dymytrii 

begins his poem of thanksgiving with the individual human person, not with the 



cosmos and not with God's sacrifice. He is here following his own principle that 

"it is proper to understand from a lower place things that are higher up.407 

Before any other knowledge may be acquired. self-knowledge must first be 

learned. In this Dymytrii is following the seventeenth-century understanding of 

the human being as a microcosmos of the universe.408 He insists that only by 

first knowing themselves can men and women hope to approach the mysteries 

of the cosmos and of God's revelation. 

Under the first stanza, "Give thanks to the Lord for he created you" 

Dymytrii reminds his readers of the spiritual purpose bestowed on al1 men and 

women at the moment of creation: 

I thank you my Lord, my giver of most abundant grace. for you 
created me in your image and likeness, you brought me from 
nonexistence into being and you crowned me with glory and 
honor. You did not create me a wild animal, or a beast, or some 
other animal, but a man, an understanding creature. You 
distinguished my sou1 with irnmortality and self-government. And if 
I should depart from this age of flesh, my immortal sou1 will exist 
not for a thousand years, nor for two or three thousand, but for al1 
eternity without end. For just as a person is grateful and indebted 
to the physician who heals him from a certain illness, how much 
more so am 1, O Lord, for you have created me whole. active, alive. 
healthy. For you brought me from nonexistence into being and you 
arranged me in al1 eternity without end.409 

4 0 7 ~ e  60 OT ïOpHI4, Ha HruKiiSSI BOCXOAUTH AOJXHH eCMb1, HO OT AOJibHbIxb Ha 
s b r r n n c ~ s s -  Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 295. 
4080ne well-known example of this microcosrnology is John Donne's "Holy Sonnet V" with its 
references to "new landsm "nsw sphears" and "new seas" of the interior man. See John Donne, 
The Divlire Poems, ed. Helen Gardner (Oxford: Oxford UP, 1952) 13. 
4 0 9 a ~ n a r o , q a p m  ~ e 6 e  rocno~a Moero, ~ J W O A ~ T ~ J I ~ ~  npeuegparo, s r ~ o  C O T B O P M J ~  
MZI ecu no o6pa3y CBOeMy tr no no~o6ix0 ,  ti OT H ~ ~ ~ I T ~ S I  B'b 6b1~ie ï i p M B e J b  MS ecH, 
c n m o r o  w ~ e c ~ i a  B $ H W L ~  ecU. H e  C O T B O P H ~  MR  CU 3~$pem, HU C K O T O ~ ,  HW 
HHISM~ K O W ~  X M B O T H ~ I M ~ ,  HO Y ~ A O B ~ ~ K O M ~ ,  P ~ ~ Y M H O K )  r ~ a p i m :  6 e 3 c ~ e p ~ i e ~ b  u 
ca~osnacriem g y m y  MOK) n o q ~ u r n  em.  Axqe 60 u pazrnysae~cs BpeMeHHo 
n n o ~ i m ,  HO H a  n y r l m e e  npecel~e~ie npexo,zpim, a y m e m  me 6 e 3 c ~ e p ~ ~ $  
npe6brsae~a BO BBKU He na ~brcmqy n$m, HH Ha AB$, Hntr TPM T ~ I C ~ W ,  HO BO 
B$KU B $ Y H ~ I ~  KOHqâ H ~ H M Y Q ~ ~ .  me 60 KT0 6JIaï0~apeHb H BMHOBeHb 6bl~ae-m 
spauem sa M a n o e  ~ o r l i m  H ~ K O ~  H e A y r a  ~pauesasrie, Konmo an, naue, rocno~u ,  
m e  MS Bcero 4 l ï ~ a ,  ~ W C T B ~ H H ~ ,  xusa, 3 ~ ; p a ~ a  OT ~ e 6 b r ~ i r r  ~b 6b1Tie npmern 
em, w BO B$KH ~ G ~ K O H ~ Y H ~ I ~  yc~pot lm MR ecm-Oyrnytrii. Metropolitan of Rostov, 
Sochineniia 1 : 453. 



Stylistically, Dymytrii is repeating the very words that began his Spiritual 

Alphabet.410 Rhetorically, he is following the Ciceronian mode1 of disposition 

whereby the concluding section (peroratio ) must include the enurneration of the 

main ideas that were presented during the course of the speech.41t Dymytrii 

reaffirms that the starting point of spiritual wisdom lies within the human person, 

for it is founded on the free will and the understanding that adorn the irnrnortal 

human soul. Heaven bestows life to men and women so that they may exercise 

freedorn of will and actively seek wiçdom. Correct choices and wise judgement 

are imperative if human beings are to acquire the wholeness and completeness 

of life that God intended for them. 

Under the third stanza, "Give thanks to the Lord for he arranged al1 within 

you by means of right judgement," Dymytrii reminds his readers that the interior 

disposition of the human being is naturally inclined to goodness and 

understanding: 

I thank you my Lord, my giver of most abundant grace, for you 
arranged everything within me rightly and mercifully and you 
provide for my sou1 without ceasing. You defend me, preserve me, 
protect me and preserve my soul. You give me strength and health 
and you give me life. You give me understanding and you 
enlighten me. You teach and help me, guiding me and directing 
me towards al1 good deeds. You have arranged my inward self all- 
rightly and all-mercifully.412 

Again, we see Dymytrii's enurneratio of the principal ideas introduced at the 

beginning of his Alphabet. The ordering of the human psyche is the most 

41 O ~ e e  chapter one. 
411Cicero. De inventione, trans. H. M. Hubbell (London, 1949) 1.52.98 (= 149). 
412i~naro~apa ~ e 6 e  rocnona Moero. 6narona~enri: npeaeAparo, si~o BCS O MHB 
npmenn$ a ~wrocep,qnB y c ~ p o ~ m  ecu, H HenpecTanno npoMbrrnnnemM O AymM 
~ o e R :  3a1qmqaemii M. CoxpanZfemH MII< norpbioaemu, oac~ynaema nymy MOIO, 

AapyemH MU K P % ~ I O C T ~ ,  3npa~ie, xtr~umu M Z ~ ,  spa3yMnnemM ~s ci npocaBIqaernu, 
noco6cs~yema a noMoraemu MH, pyrtosoacmyemu M Hamasmiemu MS Ha BCSKU 
alma 6naran: Bca npmen~ls, ~anocep~n'k w 6naroy~po6~B O MH$ ycrpoum 
ecm- Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 453. 



worthy of al1 rhetorical acts: good disposition and correct judgement are 

essential for spiritual life and the arrangement of the inward perçon is the most 

important act of rhetorical disposiiio. Dymytrii reaffirms his belief in the natural 

goodness of the human being, for al1 men and women are the work of God's 

hand. A rhetorician. he sees the Divine arrangement of the inward perçon as a 

expression of God's merciful love and as a mark of the honor and dignity that is 

accorded to the human perçon. 

Honor and dignity, however, corne with moral responsibility and the 

obligation to serve God in obedience. Dymytrii reminds his readers of this in the 

sixth stanza, entitled "Give thanks to the Lord, for he at al1 tirnes accepts you in 

your repentance:" 

1 thank you my Lord, my giver of most abundant grace, for you 
delivered me from the lies and the passions of this world and you 
have brought me into the fold of your sheep endowed with 
language. You have taken me into your service, you have made 
me your servant even though 1 am unworthy. You have abundantly 
multiplied your grace upon me, you have abundantly spread your 
grace upon me. You have covered me entirely, you have placed 
everything before my eyes and you have left nothing hidden from 
me-413 

This stanza is the concluding word of the fifth poem and of the entire Spirituai 

Alphabet. Dymytrii's last words echo the theology of the four last things to be 

remembered: death, judgment, heaven and hell. Repentance and God's 

forgiveness are the final things that Christians must be mindful of. Rhetorically 

the Spiritual Alphabet follows a cyclical structure that reflects the life of 

41 3&nam~apm ~ e 6 e  rocnoaa Moero, 6naro~a~ena npeqeaparo, a m  
u c ~ o p m y n  MS ecu OT  MOAB^ w M m e =  ~ i p a  cero, u npuseira ~ r r  ecu BO 

orpwy cnosecnbrxb ose45 TBOUX~, u m6pa~m MH ectr ce6-k ~a cnyxenie, 
cnyxaTem Mene ce6-k ~0~knaJI-b ecu, me u HeAocTotim ecm.  O6unb~o 
6~a . ro~a~b  TBOïû H M 0  MHOH) YMHOXHJlb eCU, O ~ U A ~ H O  6naro~a~b TBOH) Hwo 
MHOD npomepna ecu, y~o6em n y n  KO cnacenim M H ~  no~axtm ecIr. Bca MH$ 
O T K ~ ~ I ~  ectr; Bca npeA o w  MOU npeAnoxum ecIi, ntiwoxe OT MeHe yTaeHo 
oc~aswm ecm-Dymytrii, Metropditan of Rostov, Sochheniia 1 : 455. 



repentance to which al1 believers are called. Men and women repent of their 

rnisdeeds only to stumble again, followed by further repentance. 

Dymytrii reminds his readers that they are God's sheep possessing a 

special gift, that of language. Human beings are unique among God's 

creatures. for they alone possess both bodies of flesh and the ability to produce 

intelligible speech. Language is spoken by God and the angels (including the 

fallen angels) but not by the inarticulate, fleshly beasts of the earth. Man is a 

unique creature, for hiç fleshly body contains a reasoning sou1 and with his 

reasoning and his understanding he is able to formulate meaningful 

utterances. It is language that marks human beings as having both a special 

dignity above al1 the creatures of the earth and a special moral obligation that 

accompanies this honor. 

Dymytrii's final words, "You have covered me entirely. you have placed 

everything before my eyes and you have left nothing hidden from me," tie 

together the Alphabeis themes of God's benevolence, man's spiritual 

sensibility and the completeness of wisdom that heaven has placed before the 

human being. Memoria is the art of mindfulness and just as the rhetorician must 

learn to improvise using his rnemory, so too must the sou1 learn to correctly 

perceive the world around it and to act accordingly by means of its spiritual 

mindfulness. Memoria spiritualis is a skill that requires perception, 

understanding and obedience to God's will. Just as rhetoricians must 

strengthen their powers of memory in order to adapt and survive the quickly 

changing circumstances of public oratory, so too must the sou1 cultivate spiritual 

mindfulness in order to live and flourish amidst the traps and dangers of the 

world. Both kinds of mernoria-the practical memory of the rhetorician and the 

inward rnindfulness of the soul-are dependent and at the mercy of the five 

serises. The five senses are the windows by which the sou1 perceives the world 



around it and through which the world leaves its impressions upon the soul. It is 

through the senses that men and women become mindful of God's presence 

and R is by means of rnemoria spiritualis that they can navigate the spiritual 

dangers that surround them. 



C hapter Five: Pronunciatio Spirituelis 

The fifth component of Classical rhetoric-pronunciatio-has its spiritual 

equivalent in the act of prayer. The rhetorical principles outlined in the Spiritual 

Alphabet bring order and harrnony to the unruly sou1 and direct the human 

being toward a meaningful dialogue with God, based on mutual love and 

responsiveness. The discipulus spiritualis must learn the art of prayer to ensure 

that his supplications are delivered to heaven in a manner that is proper and 

good. Pronunciatio spiritualis is a dialogue through prayer that expresses the 

mutual respect and loving reciprocity governing the relationship between the 

human being and God. The sincerity and purity of prayer is reflected in the 

rhetorical ideals of simplicity, modesty and attentiveness that govern the art of 

this invisible. interior dialogue. 

For rhetoricians the subject of pronunciatio deals primarily with voice 

quality and physical movernent in regard to the delivery of an oration. The use 

of the voice and the body, however, was not sirnply a matter of learning 

theatrical gestures and voice projection-indeed Cicero denounced orators 

who ernployed techniques of delivery borrowed from the theatre. For Cicero 

rhetoric served the ethical and political purpose of moving society to correct 

behavior; it shared nothing in cornmon with the theatre's world of illusion and 

false effects. At the same time, however, because rhetoric is concerned with 

reality and not imitation, the rhetorician must ensure that his delivery employs 

the tone of voice and gestures proper to the subject of his speech: 

And there can be no doubt that reality beats imitation in 
everything; and if reality unaided were sufficiently effective in 
presentation, we should have no need at al1 for art. But because 
emotion, which mostly has to be displayed or else counterfeited by 
action. is often so confused as to be obscured and alm ost 
smothered out of sight, we have to dispel the things that obscure it 
and take up its prominent and striking points. For nature has 
assigned to every emotion a particular look and tone of voice and 



bearing of its own; and the whole of a person's frame and every 
look on his face and utterance of his voice are like the strings of a 
harp and sound according as they are struck by each successive 
emotion.414 

Cicero underlines the role that the emotions play in rhetorical pronunciation. 

"For delivery is wholly the concern of the feelings and these are mirrored by the 

face and expressecf by the eyes, for this is the only part of the body capable of 

producing as many indicators and variations as there are emotions and there is 

nobody who can produce the same effect with the eyes s h ~ t . " ~ ~ ~  Stefan 

lavo rs ky's Rhetorical Hand associates pronunciatio (Slavonic: proiznoshenie) 

with the Iittle finger, known in Slavonic as the ear-finger (ushesnik). The ear- 

finger of rhetoric-delivery-possesses the special property of clearing the ears 

of the listeners and enticing them to listen.416 

In the task of spiritual understanding, prayer is the soul's equivalent of 

pronunciatio, or delivery. for it is the art of enticing God to listen, for as the 

Psalmist entreats, "Let my prayer corne before thee: incline thine ear unto my 

cry" (Ps. 88.2). Just as the rhetorician uses the ear-finger of delivery to ensure 

that his speech is com municated properly. the spiritual rhetorician m ust learn 

the art of prayer to ensure that his supplications are delivered to heaven in a 

proper manner. Li ke pronunciatio. prayer is a dialogue based on mutual respect 

and reciprocity. As the soul's delivery. prayer is an essential player in the soul's 

work of leading the Christian frorn the outward knowledge of the world and 

directing him to the interior knowledge of the man's interior kingdom. Like al1 

endeavors, the pursuit of light and knowledge iç impossible unless men and 

women first commend themselves to prayer: 

41 ' h e r o ,  De Oratore 3.57.21 5-1 6 (23 71 -72). 
41 5~icero. De Oratore 3.59.221 (2:177). 
4W.Mrnuneqb HAH ymecmm ymeca orupaen u orsep3ae.ra KO cnbrmaniro~- 
l avor's kyi 1 1 . 



Do not commence anything, nor do anything, until you have united 
with God in prayer. Think on this: only correct understanding and 
good judgement together can make a man untouched and 
unafraid in al1 things. "Meditate in al1 things that you do," says the 
Lord to Joshua (Josh. 1.8).417 

Dymytrii's Alphabet has profound spiritual implications for intellectual life 

since it integrally connects knowledge with prayer. For books and learning to 

flourish, it is firçt necessary that man's spiritual needs be attended to. Part one. 

chapter four of the Alphabet, entitled "On how it is that spiritual labor is a burden 

and a struggle as long as one does not enter into the enlightenment of the 

understanding"4i begins by explaining the sources of outward and inward 

education and the role of prayer in spiritual understanding: 

In order to understand the outward, hurnan things of this world, it is 
necessary to have outward, human education. lnner spiritual 
understanding does not come from human education. lnstead it is 
necessary to seek Divine education from the Lord himself. For the 
first kind of understanding the daskaiia of man is proper; for the 
second, that of God. Just as a man Iearns human wisdom from 
another man, so then it is proper that he learn divine wisdom from 
God. He who does not learn human things from a man, cannot, as 
it is proper, understand these human things. And so it is with one 
who does not learn God's things from God. It is by means of 
mindful activity and prayer and the loving kindness of tears that the 
sou1 learns the Divine understanding.419 

4 1 7 ~ ~ ~  He HariHHaeiïIH, HtiXe s T 0  KOrAa ~'kemu, AOHAeXe 5 0 ~  MOAMTBOKI 
C O ~ & ~ ~ H S S ~ C H ,  pa3CyAUmU: iiHUTOXe 60 CWqe BO B C B X ~  BeLqeXb HeïIpeTKHOBeHHa 
ti HeïiOiïOJi3HOBeHHa U ~ A O B ' ~ K ~  TBOPUTCI 06b1se, aKOXe npaBb pa3YMb W 

pmcyx~e~ ie .  Aa CMbrcntlmW O B C ~ X X ~ ,  gxe arqe ~ 'ke rn~ ,  pese KO Iwcycy HaBi~y 
rocnoam-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 308. The Authorized (King James) 
Version of Joshua 1 :8 is Thou mayest prosper whithersoever thou goest." 
41aa0 exe noîoa$ sb ~tinaniii ~ y x o a ~ o m  ~ p y m  ecTb w noABHm, nomexce ne 
npiw~em KTO ~b npoc~*rqenie pa3y~as-~ymythi, Metropolitan of ~ostov, Sochineniia 
1 : 303. 
41 9 ~ ~ k r n ~ i ~  senos-ksec~ifi ~ i p a  cero p i ~ y m ,  i<enostqec~aro s ~ k r n n ~ r o  
yirenirr ~pe6ye~b :  AYXOBH~IW xe  B H Y T ~ ~ H H ~ ~  He qe~os&qec~aro, HO 

Boxec~se~naro y u e ~ i a  OT c a ~ a r o  rocnona na ma1cKyel-b. H H ~  ,qac~anig 
senostàt~ec~a~, ma x e  Eoxia. X~oxe qenos*im y s e ~ i s  senos%sec~aro OT 

serrose~a YWTCSI, c a e  w OT Eora Eoxecîse~naro nopto6aem ysm~rcrr. He 
Y W ~ B ~ I ~ ~ C H  KT0 OT Y W I O B ' ~ K ~  UWIOB$~I~CKHX~, He MOXeTb, ZIKO no~o6aela, 
pa3y~8~1i ~enos8sec~trxa,  ctlue HM OT Eora E o x i ~ ~ b ,  spe3 ~*nawie x e  yMnoe, 
w upe3 Monmsy M y ~ m e ~ i e  cne3noe E o x e c ~ ~ e n ~ a r o  pa3yMa y w ~ c a  ,qyrna- 



Outward wisdorn is learned from men, while inward wisdom proceeds from God. 

In this respect al1 learning shares a common nature with its source. Human- 

indeed humanist-education is the work of men, and it remains human in al1 its 

qualities: the flaws and imperfections of men are naturally present in this kind of 

learning. Divine education, by contrast, is the work of God and shares the 

Divine attributes of its source: twth and perfection are natural to this wisdom. 

Dymytrii reminds his readers that they must understand the flawed and 

imperfect nature of the ars humanitas -the humanities- if they are to put this 

learning in its proper place. Dym ytrii considers humanist education a sinful 

thing in the sense that that it is not perfect. Since the men who created the 

world's knowledge were sinners, what they created is a reflection of their own 

flawed and imperfect nature. For this reason, secular learning cannot be 

expected to impart inward wisdom to scholars. Humanist education can teach 

students about the world and about thernselves; these things are necessary for 

a people to live, but they are not enough to acquire salvation. In order to acquire 

deeper wisdom, the mind must be cleansed and purified through prayer. 

Dymytrii emphasizes that if the mind is not continually cleansed through 

zealous prayer, it will not be a friend and cornpanion to the soul, but a mortal 

enemy: 

As often as possible zealously raise your hands in prayer to God. 
Finding your help in this, you shall defeat the mind's Amalek, that 
is, the devil.420 

D ym ytrii, Metropolii an of Rostov, Sochinenia 1 : 303. Dymytn? uses the Grecism daskaiia meaning 
Yeaching, instruction" (GK didaskalia, derived from didaskalos Le., "teacher"). The most well- 
known use of this tenn in scn'pture is St. Paul's "Having then gifts diffenng according to the grace 
that is given to us, whether prophecy, let us prophesy according to the proportion of faith . . . or 
he that teacheth, on teaching (didaskalia 1)" (Rom. 12.S7). In patristic Iiterature the term is used to 
indicate both education in general and theologicaî education in particular: the theoIogicaI school 
of Alexandria, founded by Origen and Clement of Alexandria, bore the name Didaskaleion. 
4204i~yut3 TBOH ~ - b  ~ o r y  nauriacr$e ~a MOAUTB* ~m&li~aR y c e p ~ ~ t ï ,  OTTYAY 
IIOMOUM BCWAa B3bICKYS, A a  no6k~umtr MbICiIeHHa.ïO a M U i M K &  CUP$Y~, 
~ i a ~ o n a s  -Dyrnytrii, Metropolitan of Rostov, Sochinenia 1 : 291. 



For this cleansing of the understanding three things are necessary: 

mindfulness, prayer and loving kindness ("lt is by means of mindful activity and 

prayer and the loving kindness of tears that the sou1 learns the Divine 

understanding"). Unlike the material textbooks and exercises employed in 

schools, the slates and scribblers of the soul's education are invisible. 

Nonetheless, they are essential. Unless the student of the sou1 directs his mind 

to heaven through prayer and unless he sheds the tears of love. he will never 

acquire complete wisdom. He will become master of one wisdorn only. that of 

the world and of his body. To know more than just this, he must turn to God's 

daskalia: 

For this reason, a man acquires knowledge of Divine things from 
God, just as he acquires knowledge of all things human by means 
of human learning. However, if he does not acquire knowledge of 
Divine things from God, he will understand little of these Divine 
things. He will know only the bodily things of man. The Holy Spirit 
is the source of al1 wiçdorn and understanding, if one receives him 
one will be able to understand and know al1 things interior and 
exterior.421 

Important in the above is that the Holy Spirit is the source of al1 wisdom. both 

inward and outward. All skills-music. geornetry, etc. -corne from heaven. Here 

we may perceive a contradiction with Dymytrii's earlier assertion that the 

erudition of this world proceeds from men. But the erudite man is the physical 

product of his education. Though wisdom proceeds from the Holy Spirit, learned 

men and the things that they do cannot be anything but sinful. In this same 

421 ~06aue Xe ~ayrrusbi$lcR KT0 OT Bora ~ ~ > ~ e c ~ B t ? ~ ~ b i x b ,  B 0 3 M O x e T b  i~ KPOM$ 
yue~isr u e n o ~ $ i l e c ~ m  P ~ ~ Y M - ~ T H  BCS r l e a o ~ k ~ e c ~ u i :  OT Eora xe H e  ~ ~ I U B ~ I ~ S I  
~ O X ~ C T B ~ H H ~ I X ~ ,  HM MâAO MOXeTb P ~ ~ Y M & T U  E O X ~ C T B ~ H H ~ I X ~ ,  T O ~ I ~ H )  ïXJi0TCKâ.H 
~ I ~ J I O B ~ ~ I ~ C K ~ S I .  AyXb C B A T ~ I ~ I  eCTb UCTOrIHUKb BCSK~R nPeMYApOCTPi U pa3yMa: 
n 0 J I y W i ~ b l f i  eï0 KTO, BCfi BHyTpeHHH5I U B H ~ I I I H ~ I ~ ~  P ~ ~ Y M ' ~ T U  U l l03HâTM 
M O X ~ T ~ S -  Dymytrii, Metropditan of Rostov, Sochineniia 1 : 303. 



respect. the Apostles received and became filled with the Holy Spirit on 

Pentecost, yet they remained sinful men: 

It was not from men that the apostles learned to speak in other 
languages, but it was by the descent of the Most Holy Spirit that 
they began to speak in many languages. as the Spirit had given 
them. And the Lord did not send his disciples to learn from a book. 
but rather, he opened their understanding, that they might 
understand the scriptures (Luke 24.45). For this reaçon it is only by 
zeal and zealous struggle that we receive and accept grace, 
everything, we receive accordingly and are able to have, only we 
must diligently struggle for this: ail learning and every thing for 
which zeal is proper requires fervent diligence.4z 

Important to Dymytrii's understanding of prayer is the divine source of 

language. For Dymytrii grammar and rhetoric operate according to the same 

principles of order and agreement. When human beings speak. they practice 

the art of dispositio by arranging sounds into meaningful sentences. As God the 

Creator is the primordial rhetorician and master of arrangement. the act of 

language is a divinely ordered one. The dispositional nature of language and 

its ethical requirement are apparent in the Biblical narratives that serve as 

Dymytrii's inventive sources: the descent of the Holy Spirit at Pentecost and its 

shadow narrative concerning the Tower of Babel. The Pentecost narrative 

concerns obedient subrnission to the Holy Spirit. the story of the Tower of Babel 

is about sinful pride. In the New Testament narrative obedience leads to 

meaningful utterance, while in the Old Testament story sin leads to ling uistic 

chaos. Prayer is the most proper and the most dignified use of language, for it is 

~ ~ ~ ~ A ~ O C T O J I H  ~e O . ~ J I O B * K - ~  ysumacg un+i~u rnarnaw WI~IKH, HO 

Ha.RXec~~ierxb U ~ ~ C B ~ ~ T U X ~  Ayxa BHe3aiïy pa3AHsHbIMti BbIKC.1 rJ la ïOiraXy,  RKOXe 
Ayxb AasIme u m .  Pi rocno~b H e  ~ntiry ysemiicoMb ~b ~ a y u e ~ i e  pamiy, HO y ~ b  
O T B ~ ~ ~ M  u m  P ~ ~ Y M $ T W  nticmis. Cern pa,qi T O ~ I ~ K )  mani2 ti noAstira CO 
mqaniem no~pe6a e c m ,  da n p i u ~ e m  u nonywm 6 l r a r o ~ a ~ b  [in 1741 edition of 
the Alphabet: ,qa n p i u ~ e m  ki nonyqum ~ A U O & ~ T ~ ] ,  Bca, s x e  c y ~ b  n m  
K J I K W H M ~ ~ ~ ,  y ~ [ 0 6 b  oBpmem, M MM$TGI 6 y ~ e m ,  TOY~K)  A a  nptinbfc~o neseMc% 
BCHKO 60 y t ~ e ~ i e  H BCHKa BeQb Ha ~nfmiti. ri. Ha IIpti.~$>rtaHrii~r YCepAHOMb 
~a~rex~bs-Dyrnytrii, Metropolitan of Rostov, Sochrneniia 1: 3034. In the Authorized (King 
James) Version: Luke 24.45, "Then opened lie their understanding, that they might understand 
the scriptures." 



done in the fullness of the Holy Spirit and is presented as a pure offering before 

God's throne. 

Thus, Dymytrii's art of prayer integrally connects to his understanding of 

language. It is important to remember the order in which understanding and 

language appear: first God must open a person's understanding, for only then 

can a meaningful utterance occur. The grammatical order of the individual and 

the scriptures is that of subject and object: "The Lord did not send his disciples 

to learn from a book, but rather, he opened their understanding, that they might 

understand the scriptures." The Bible does not give wisdom to man; it is God's 

wisdom given to man that enables him to know the scriptures. And at every step 

of the way, this task of spiritual understanding goes hand-in-hand with the task 

of spiritual delivery through prayer. 

The Spiritual Struggle: Cooperation and Reciprocity between the 

Human Being and God 

Although God's wisdom is a gift, it requires labor and diligence on the 

part of the recipient: "Al1 learning and every thing for which zeal is proper 

requires fervent diligence." This idea of cooperation between man and God - 

synergy-is fundamental to Dymytrii's Christian ethics and highlights the 

importance of personal responsibility to the acquisition of knowledge. 

Significant also is the reciprocal nature of this relationship between 

responsibility and knowledge. Dymytrii explains that grace and knowledge are 

bestowed to Christians in proportion to the effort and struggle that they make in 

their personal lives. At the heart of this struggle and of this reciprocal 

relationship between the human being and God, is prayer. 



This idea of reciprocity between effort and achievement is fundamental to 

pedagogical theory. According to Loyola, the child's efforts must be reinforced 

through reward and encouragement. As Dyrnytrii indicates, God's Spirit is the 

divine teacher of al1 things. And, as divine teacher, the Holy Spirit does not let 

man's efforts at spiritual learning go unrewarded. For Dymytrii, mastering the 

Spiritual Alphabet requires learning the various lessons and exercises God's 

Spirit has prepared for believers. Having fulfilled these tasks. they are promised 

the abundance of grace in proportion to their efforts: 

Outward learning is divided into various exercises and steps. In 
the same manner spiritual learning is divided into spiritual steps 
and exercises. After a rneasure of diligent struggle and exercise, 
enlightenment is given to the understanding. The Lord's grace is 
bestowed according to the measure of enlightenment of the 
understanding. To the degree that one stniggles, then to the same 
degree one exercises the understanding, a man is enlightened 
and unites himself with the Lord. Having succeeded [in this] and 
having enlightened his sou1 and having united his understanding 
with the Lord, the individual's salvation is certain. Prior to the 
resurrection of his body, he will have the resurrection of his sou1 
and he will Iive forever in the L o r d 9  

The fact that grace is bestowed to man in proportion to his spiritual struggles 

shows how Dymytrii's way of thinking is fundamentally that of a grammarian. 

rhetorician and educator. Loyola understood that motivation is crucial if children 

are to learn. Hence, rewards that children receive for fulfilling their lessons must 

be appropriate to the effort expended in achieving these goals. If they receive 

nothing, then they will cease to apply themselves to their studies. If rewards are 



too great or too small, then they will not apply themselves to the fullness of their 

ability. Likewise, Dymytrii reminds his reader that God has prepared various 

exercises to develop his spiritual knowledge. Upon fulfillment of these lessons, 

rewards await that will encourage hirn to apply himself further to the task of 

perfect understanding. 

The first exercise that God has prepared for the discipulus spiritualis is 

humility: 

To the degree that one acts with understanding, then to a 
corresponding degree he recognizes his weakness. To the deg ree 
that one recognizes his weakness, then to a corresponding 
degree he is enlightened through understanding and he acquires 
humility and loving kindness. No one can recognize his own 
weakness, unless he, after a long period of time and with many 
temptations, fully acquaints himself with his inabilities and 
recognizes the very thing that he cannot have of hirn~elf.42~ 

Again, proportion serves as the underlining principle in Dymytrii's rhetoric. 

When the human being concerns himself with the inward arrangement of his 

character-literally, his disposition-there develops a proportional relationship 

between his humility and understanding. The truly wise person is aware of his 

moral failings. The more wisdom he acquires, the more he understands his 

weaknesses. 

But the proportional relationship between humility and understanding is 

a reciprocal one. On the one hand, wisdom leads to an awareness of one's own 

faults. On the other hand, the amount of humility that a man finds in his heart 

leads him to enlightenment and wisdom. And in turn, this wisdom leads him to 

corn plete humility and loving kindness. 

424d0 emry KTO nenaen ~ M Y M O Q  no TOJHKY no3tiaBae-m CBOM n e i i t o q b .  s.i 
no enmy nariasaen CBOK) fieMorqb, no  TOAMKY n p o c s b ~ [ l a e ~ c ~ ~  BE p a - î y ~ $ ,  n o  
T o n m c y  w npeycn-ksaen BO c ~ ~ l p e ~ i u  u y~tr~eniu .  He no3naem x e  H m T o x e  
cmerr neMoal t i ,  TOY~K)  ,qo~mm B p e M e H e m ,  tl M H O ~ U ~  U C K ~ C C T B O ~ ,  FIoHAexe  
coseprne~nk o ~ s c m ~ y  YB*CT~ c B o e  ~ e ~ o x e ~ i e ,  M C ~ M O H ]  ~em[iro  nmnaen, rr~o 
H t I u T o x e  OT ce6e MM~T~D-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 304-5. 



Such principles of proportion, balance and reciprocity serve as a kind of 

alchemy for the human sou[. Like grain being beaten on a thrashing-room floor, 

a man must be subjected to and broken by temptations if he is to grow 

spiritually. In Dymytrii's Christian philosophy, al1 things serve a higher purpose, 

including human transgression. Acknowledg ernent of one's weakness 

constitutes the path to self-understanding and hum ility: 

If one does not first acknowledge his weakness, as long as he is 
not thrashed and broken by the various temptations placed before 
him, as long as al1 these things have not been tested on him. then 
he will be unable to corne to a complete understanding of himself 
and his weakness, he will not have h ~ r n i l i t y . ~ ~ ~  

Note that Dyrnytrii refers to the complete understanding of the self. Those who 

have not been tempted and broken through sin and who have not 

acknowledged their weakness possess a self-understanding that is incomplete. 

In Dymytrii's sermons this impairment to one's self-perception leads to further 

misjudgment and transgression, in particular the sin of pride. The struggle with 

the self and with one's weaknesses is crucial if one is to have a complete and 

clear self-understanding rather than an incom plete, distorted one. Humility 

consists of the understanding of the self and of one's weaknesses. To this end, 

much labor and hardship is necessary. Dymytrii illustrates this with an 

agricultural metaphor: 

Grass, Say flax or hemp, unless it is thrashed and tom with the 
wooden instruments that are made for these purposes, cannot be 
made into something useful, neither rope. nor thread, nor cloth, 
nor any thing to serve our needs. In the same way, unless the sou1 
is shaken and çoftened by various temptations, it cannot corne to a 
complete understanding of its weakness, it cannot know humility. 

425dk nepe6e Xe KT0 iï03iiaeTb CBOH) HeMOWb. AOHAeXe He 6 y ~ e - m  COTPeHb ii 
CJiOMAeHb pa3JïUqHbIMU M C K ~ I L ~ ~ H ~ R  ï iOï iy i4eHMu:  i4 AOHAeXe B C B X ~  C W X b  Ha ce6B 
H e  UCKYCUTb, H e  MOXeTb COBepUieHHO Slpiti.~~ Bb ICO3~ruiie ce6e, U CBmn 
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To this end are needed many labors and struggles and constant 
activity of the mind, so that one can know his self and his 
weaknesses and forever be in h~mility.~26 

Dymytrii thus compares the untested sou1 with ordinary grass, and the broken 

and tempted sou1 with useful materials such as rape, thread and fabric. This 

idea that the human sou1 must be made into something useful, that is, it must be 

used for virtuous living and the working of good deeds, is fundamental to 

Dymytrii's ethics. Like a wornan transforming flax and hemp into fabric, the 

discipulus spiritualis must seek to transfomi his sou1 into something that is of 

moral value. In effect, a spiritual alchemy must take place, where the base 

materials of human nature are transformed into the precious materials of human 

virtue: 

Having changed durnbness into knowledge and the 
enlightenment of understanding, rage and anger into meekness, 
the delights and appetites of the dumb flesh into Divine desire and 
love, you will then live in peace and rest, you will acquire joy and 
stillness always. You will then behold your sou1 threefold in the 
depths of passionlessness, immersed in the enlightenment of 
understanding. Like a timpani your mortified flesh will sing with 
spirit, rejoicing and singing to the Lord a song of victory.427 

Christian living is understood as a spiritual alcherny bearing the fruits of 

knowledge, the enlightenment of understanding, meekness, Divine desire and 

426a~~~oxe  6sinie. rnaroneMoe nem, PIAH Kononnb, m e  ne 6y~y1-b coTpeHna u 
CJiOMAeHHa Bb APeBSIHHbIXb H a  TO YrlUHeHHbIXb OPYA~SIX~ ,  HMUTOXe COA~STM OT 
H U X ~  KTO M o x e n ,  nti sepmi, HH HHTH, HM n/raTna, HM trnaro ~ o e r o n ~ 6 0  ~ k n a  ~b 
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love. In this respect, Dymytrii is following a kind of ethical poetics-poetics 

being the alchemy of the word-whereby meaning is evoked through a process 

of transfiguration. The base qualities of human existence-man's sinful desires. 

his anger and rage. his pride-are without meaning and constitute nothing but 

mute dumbness. Like the p e t  who gives life and meaning to dumb words. the 

spiritual learner must master the art of imbuing meaningfulness to the act of 

living though prayer: 

This image of the Christian learner as alchemist-poet is crucial to 

following Dymytrii's ethics. The base element of life-the flesh - is not destroyed 

in the process, but transformed. just as the alchemist does not destroy matter 

but changes it into something else. And the poet's word's retain their physical 

integrity-Le., their spoken sounds and the visual shapes of their letters-and 

yet they become transformed into something more precious: ideas. thoughts. 

images. The craftsman respects the physical material with which he works, he 

seeks not to destroy it, but to change it. And so Dymytrii calls his readers to 

become similar artisans of their Iives, neither resigning themselves to their 

material existence, nor seeking to destroy it, but purifying it completely and 

becoming transformed in flesh, sou1 and spirit. 

Here Dymytrii indicates that the work of the sou1 takes place on three 

levels. It is a three-part immersing of the sou1 in the depths of passionlessness 

in the enlightenment of the understanding bestows Christians with the gifts of 

peace and rest, joy and eternal serenity. Like the three-fold immersion in the 

sacrament of Baptisrn, the souk work must attend to the vegetative, sensible 

and understanding faculties of the inward human being. In baptism there is a 

living person who receives the sacrament, there is the material of water that 

touches the flesh of the new Christian and there is understanding in the words 

of the priest. 



Likewise, when Dyrnytrii speaks of the three-part ferment of the soul 

through the knowledge and enlightenment of the understanding and the 

cleansing of the passions, he is operating within the intellectual framework of a 

Christian neo-Platonist. Passion is connected to the sensible soul, 

enlightenment of the understanding to the rational soul. The always-present 

zoe-the vegetative soul-needs no mention, for she is present in al1 living 

things. The human soul, however, is unique in its balance of sensibility and 

reaçon. The animal kingdom is the kingdom of sensi bility : speechless animals 

lack the reasoning sou1 of man. Conversely, the angelic world possesses 

reason without passionate sensibilities. The human being alone in God's 

creation possess all three souk-vegetative, sensible and rational. The human 

being alone is called to the three-fold immersion of his passions and reason in 

the light of God's wisdom and understanding. 

Dymytrii's cal1 to inward transfiguration, however, is not just a matter of 

theological speculation but a real and urgent task to which al1 men and women 

mu& attend. If they do not attend to this work, they will remain tormented by this 

world. Dymytrii's offers the following promise to those who seek the answer to 

Tobit's question ("What kind of joy will this be of mine, for 1 sit in darkness and 

am unable to see the Iight of the heavens?42*): 

Until then, you cannot be without çorrow, until then you cannot be 
without pain, until then you cannot be without fear and trembling; 
as long as you have not corne to know yourself completely, as 
long as you have not completely fermented your soul in three 
parts, through knowledge and the enlightenment of understanding 
and the cleansing of the passions; as long as you are not 
reconciled with God, as long as you do not unite with him in one 
spirit. When you unite with him and when you love him with al1 
your heart, then you will be always without fear and pain: you will 

4 2 8 d h 5 i  paF(0CTb ~ n . 6  6 y ~ e ~ b ,  RKO BO T M ~  C&XY. C B ~ T ~  ne6eca He skfXAp- 
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be as one spirit with God, always rejoicing and glad for the ages of 
ages.429 

Like al1 endeavors, the task of divine ascent through prayer requires a work- 

space. The rhetorician's pronunciatio is delivered from church pulpits and in 

auditoriums; the rhetorician of the sou1 delivers his spiritual pronunciatio from a 

hidden. inward space: the human heart. 

The Art of Prayer: the lnward Chamber of the Heart 

Dymytrii's Alphabet constantly reminds his readers that the task of 

spiritual understanding must be accompanied by a zealous prayer life. To find 

tnie wisdom Christians must pray without ceasing, for this is the only means by 

which they may unite themselves with God: 

Apply yourself to prayer without ceasing, for this is a treasure that 
cannot be stolen; it is the ladder by which you ascend to G o d 9  

On the subject of divine ladders, of course, Dymytrii doubtless recognized John 

Climacus as the leading authority. Indeed. as pointed out in chapter one of this 

thesis. Dymytrii's Alphabet does share certain rhetorical features in cornmon 

with Climacus's Ladder of Divine Ascent. In his Ladder, Climacus outlined the 

four essential steps by which the human being raises himself to heaven: 
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The method by which he who wishes to raise himself off the earth 
and rise to heaven is as follows; first he must wrestle with his mind 
and tame his passions; second he must practise psalrnody, that is, 
pray with the lips, for, when passions are subdued, prayer quite 
naturally brings sweetness and enjoyment even to the tongue and 
is accepted by God as pleasing to him; third, he must pray 
mentally; fourth, he must rise to contemplation.431 

Climacus's "wrestling of the mind" and his "taming of the passions" share a 

certain resonance with Dymytrii's em phasis on the purification of man's 

understanding and his concern for virtuous living. Like Climacus, Dymytrii 

readily associates these two goals with prayer. 

To understand fully Dymytrii's approach to prayer-the soul's 

pronunciatio-it is helpful to examine his treatise devoted entirely to this 

subject, entitled "The lnner Man in the Chamber of his Heart in Solitude Learns 

and Prays in Secret."432 This treatise shares the same principle idea presented 

at the beg inning of the Spiritual Alphabet: distinction between outward wisûom 

and inward wisdom. In the prayer treatise, "The lnner Man in the Chamber of his 

Heart" Dyrnytrii demonstrates the practical application of this neo-Platonic idea 

to the art of prayer, distinguishing between outward prayer and inward prayer. 

In this regard Dymytrii follows Erasmus's distinction between inward piety and 

outward piety in prayer Iife: "lt is not a loud noise coming frorn the lips but the 

ardent desire of the mind that Iike some piercing sound strikes the ears of 

God !'433 

A rhetorician, Dymytrii knows (and was likely taught to do sa at the Kyiv 

Collegium by his former teacher loanykii Galiatovsky) that the task of building 

any piece of writing always commences with the selection of a theme that will 

- 

431~ited in Wriings from the Phiiokaiia on Frayer of the h a r t  159-1 60. 
4 3 2 & ~ y ~ p e ~ ~ i ~  q e n o ~ e ~ b  ~b K A ~ T U  cepnqa csoero yeamïem noysamqcri pi 

~onmqucsi BT~~H$S-Dymytrii, Metropoiitan of Rostov, Sochr'neniia 1 : 1 44-55. 
d33~rorn Erasmusk The Handbook of the Christian Soldièr. quoted in LBon-E. Hal kin 58. 



serve as a foundation for the entire work.434 At the beginning of his prayer 

treatise Dymytrii selects a theme that underlines the human heart's role in 

man's zealous dialogue with God in prayer: "My heart burned within me, while I 

was leaming the fire burned" (Ps. 38-4)435 

In his foreword to the reader Dymytrii explains his reason for writing this 

work: 

Among us there are many who do not know "what is the inner 
man?" nor do they understand "what is divine meditation?" and 
they do not know how to pray prayers that are created in the mind 
and they hold that it is only proper to pray prayers that are written 
in ecclesiastical books. They are altogether ignorant of how to 
converse with God in the secret place of one's heart and are 
unaware of the benefits that come from this, and they have never 
tasted this spiritual sweetness and are like men born blind who 
have only heard about the shining of the Sun, but do not really 
know what this shining is. Similarly there are many who who have 
at times heard about the knowledge acquired through divine 
rneditation and prayer but do not understand how to do this and 
and remain ignorant of its many spiritual gifts and are bereft of the 
zeal of the good deeds that lead one to fullness in that which is 
pleasing to God. It is for this reason that follows here a certain little 
lesson concerning the inner man and his edification in the prayer 
of divine meditation. [This lesson] is for the sake of ordinary 
people. Let Our self-edification now begin-if you please-bit by 
bit, hastening ourselves unto the L o r d 9  

css~oro  e e M y ,  ~o~opasl e c ~ b  @ Y H A ~ M ~ H T O ~  B c e r o  K ~ ~ ~ H R B -  loanykii Galiatovs'kyi 
211. 
435a~orptiscsl cepaue M o e  BO MHB, H ~a n o y s e n i ~ r  M o e m  P ~ ~ ~ P I I T C R  omb.~ln 
the King James version: "My heart was hot within me, while I was musing the fire burnedW-Ps. 
38.4- 
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Dymytrii distinguishes two graups of peuple: those who are indifferent to prayer 

that is created in the mind, and those who know of such prayer but are opposed 

to it. arguing that the only prayer that is acceptable is that which is written in 

Church books. Dymytrii argues that books and rituals contain only outward 

knowledge. If this is al1 that one has, then one's faith is underdeveloped, for the 

gifts that accompany inner prayer are missing. These gifts are spiritual wisdorn 

and O bedience to God's corn mandments. 

Here we see a hint of Dymytrii's life-long struggle with religious 

formalism. typified by the trial and tragic death of Silvestr Medvedev in Moscow 

in 1689 and later by his conflict with the Old Ritualists in Rostov. Like the 

Medvedev affair, the Old Ritualists' schisrn was based on a narrow focus on 

externals in religious matters, typical of Muscovite Orthodoxy at the time. Ever 

the kind pastor, Dymytrii holds that the source of their spiritual poverty is not due 

to some moral failing, but to simple ignorance, for "they are altogether ignorant 

of how to converse with God in the secret place of one's heart and are unaware 

of the benefits that come from this." Like Plato's cave-dwellers they have never 

seen the interior sunlight of the heart's prayer-chamber and consequently are 

blind to its existence. 

This idea of spiritual blindness is central to Dymytrii's approach to 

religious dissenters, particularly the Old Ritualists. It is striking that the only 

dissenting religious group to which Dymytrii pays attention is the Old Believers. 

Islam, Roman Catholicism, Judaism - he is well-informed of these different 

faiths but devotes little attention to them in his writings. Even during the 

Medvedev affair his discussion of the transubstantiation was limited to the 

H ~ c T ~ B J I ~ H ~ R  i?POCTbIxb p a n ,  flâ H ~ B o J I S ? S ~ ~  HarIHeTb IIOMâJIy H â C T a J a T H C S ,  
rocno~y nocn$rnec~nym~y~-Dymytdi, Metropolitan of Rostov, Sochineniia 1 : 1 44-45. 



Orthodox patristic teachings concerning this doctrine337 He understood the 

Roman Catholic te~rhing and he surnmarized it for his audience. but his 

defense consisted primarily in describing and explaining the Orthodox position. 

That throughout Dymytrii's written works he has little to Say about non-Orthodox 

religious groups is expiained by the fact that as a preacher and pastor his 

primary concern was for his own audience. The Orthodox preacher has no need 

to defend the Orthodox faith when his audience is made up exclusively of men 

and women who have already accepted the fullness of that faith. Under these 

circumstances other religious groups were sirnply not a part of the rhetorical 

situation in which Dyrnytrii spoke. 

When dealing with Old Ritualists, however. Dymytrii's rhetorical situation 

was different and he adjusted his rhetoric accordingly. The one text that he 

wrote in response to the Old Ritualists' schism. Barnination of the Schismatic 

Brynian Faith, is remarkable for the didactic. pastoral approach that he uses to 

defend the official Orthodox Church.438 AS a religious polemic this work is 

extraordinary for the patience, love and respect that the author demonstrates for 

his opponents: no hints of sarcasm, bitterness or irony can be detected 

anywhere in this te*. Rather, Dymytrii adopts a pedagogical approach. 

believing that religious dissenters are like confused children. If they are simply 

helped to see the errors of their teaching, then their misunderstanding and error 

will be readily dispelled and they will rejoin the Orthodox Church. The 

Examination uses four steps to point out the errors of the Old Ritualists and to 

encourage them to return to the official Church: (1) the teachings that they have 

been taught are wrong; (2) the actions to which these incorrect teachings have 

4%ee both the text of Dymytrii's defense and Grigorii Mirkovich's introductory essay in Dyrnytriï, 
Metropolitan of Rostov, "Razsuzhdenie O presushchestvlenii sviateishei evkharistii." See also my 
essay "East and West in the Theology of Dymytrij Tuptalo." 
43e~ee  D ymyt ni. Metropoiii an of Rostov, Rozysk O raskolncheskoi brynskoi vere (Kyiv, 1 748). 



directed thern are wrong and sinful; (3) the faith to which they ascribe is not true; 

(4) these false teachings are harmful to their souls. Thus, for Dymytrii incorrect 

teaching and misunderstanding of all dissent and division in the church. 

For this reason Dymytrii begins his treatise on prayer by defending 

himself against those who are ignorant of inward prayer. Because these people 

do not understand interior prayer, they are opposed to it and deprive 

themselves of its benefits. In addition to this first group, Dymytrii also identifies a 

second group: those who know of its existence, but do not know how to apply 

themselves to divine meditation and prayer. A pedagogue, Dymytrii 

understands that these individuals need a methodology, or a practical lesson in 

how to achieve the goal of inward stillness and prayer. Therefore he adds "a 

certain little lessan concerning the inner man and his edification in the prayer of 

divine meditation . . . for the sake of ordinary people." 

Dym ytrii's lesson draws his readers' attention f rom the outward practices 

of religion and instead directs them to the inward source of faith: the human 

heart. Dymytrii's emphasis on the human heart fits squarely within the Eastern 

patristic tradition, particularly the belief that the center of human consciousness 

and of divine presence in man occurs not in the intellect or mind, but in the 

human hear?. As Pseudo-Macarius explained: 

The heart is master and king of the whole bodily organism, and 
when grace takes possession of the pasture-land of the heart, it 
rules over al1 its members and al1 its thought; for it is in the heart 
that the mind dwells, and there dwell all the soul's thoughts; it finds 
al1 its goods in the heart. That is why grace penetrates al1 the 
members of the b o d y 9  

In Byzantine theology, particularly the hesychastic tradition of Gregory Palamas, 

the human heart was considered the dwelling place of God's Spirit. where the 

fullness of divine grace in man is manifested through an interior prayer life. As 

439~eyendorff, ïhe Byzantine Legacy in the Orthodox Church 170. 



Meyendorff explains, "the goal of prayer is not the disincarnation of the mind but 

a transfiguration of the entire person-çoul and body-through the presence of 

the incarnate God, who is accessible to the conscious 'certitude of the heart1."M 

Thus it is not surprising that for Dymytrii the task of acquiring interior prayer 

begins by directing the spiritual learner to the invisible space of his own heart, 

where this kind of learning takes place. 

Just as the rhetorician must begin each speech with a clear introduction 

that informs his listeners of what exactly to expect. a good instructor must begin 

each leson by telling his students what they should expect to accomplish. The 

treatise demonstrates Dymytriils approach to the planning of a spiritual lesson: 

(1) the lesson should be little; (2) it should concern the inner man and his 

edification in the prayer of divine rneditation; (3) it should serve the needs of 

ordinary people; that is, everyone should benefit from it. Note al- Dymytrii's 

pedagogical premise concerning the advancement of students: they will hasten, 

but they will do so "bit by bit." Small steps will take them where they want to go. 

Learning to pray, like al1 kinds of learning, requires that students continually 

push forward, but they must do so at a pace that is not discouraging. Big strides 

will tire them out and they will then fail to reach their destination. 

Dymytrii's idea of the human heart as an interior chamber of wisdom 

carries reçonance with the fascination of Early Modern writers and mystics with 

this particular part of the human anatomy. Teresa of Avila's Castillo lnterior is 

the best known example of Baroque fascination with the human heart and the 

invisible chambers contained within."' Closer to Dymytrii's own cultural and 

geographic space and published in a language that he could perhaps 

440~eyendorff, The Byzantine Legacy in the Orthodox Church 170. 
a1 See the English translation: Teresa of Avila, The hierior Castle (The Mansions), ?rans. E. 
Allison Peers (London: Sheed and Ward, 1 974). 



understand, is John Comenius1 The Labyrinth of the World and the Paradise of 

the Heart. In his attempt to find wisdom in the world the book's narrator. 

identified as "The Pilgrim," is driven to despair. At that moment the voice of God 

is calls out, comrnanding him to enter into his heart.42 The pilgrim observes that 

his heart is filled with broken things of the world-ladders, pulleys, ropes, 

plucked wings, dock-wheels, bent cylinders. teeth and rods-scattered in al1 

directions. He finds that the wisdom he has learned in the world is useless in 

the task of understanding the purpose of these items and restoring them to 

working order." 

Like Comenius, Dymytrii sees the inward chamber of the heart as a silent 

refuge from the clatter and distraction of the world. What is more, he believes 

that wisdorn begins with the act of shutting oneself into this chamber in 

accordance with the scriptures: 

The spiritual education of the inner man begins with the following 
words of Christ: "When you pray, go into your chamber and having 
closed your door, pray to your Father in secret" (Matt. 6.6).M4 

442"The voice called a third time: 'Return to the place whence you came, to the home of your 
heart; and shut the door behind you!' 

I obeyed this counsel as I understood it and 1 did exceedingly well to have thus obeyed 
Gad who was munselling me, but even that was his gift. Collecting my thoughts as well as I could 
and shutting my eyes, ears, mouth and nostnls and dl other ouhnrard passages, 1 entered into the 
inner recesses of my heart and Io! it was darkm-Comenius, The Labyn'nth of the World and the 
Paradise of the Head 103. 
a"1 wondered what the purpose of these various instruments was and how and by whom they 
had been darnaged; and how they could be repaired. But looking and considering I could think of 
nothing; neverîheless, 1 began to hope that he who had led me into this charnber by his call- 
whoever he might be-would make himseff heard again and direct me what else to do. For I began 
to be pleased with the beginnings of what 1 saw; the chamber did not have the offensive stench of 
those other places I had visited in the world, neither did I hear the nose and clatter, the din and 
crash, the disquiet and whirl, the tugging and violence, (of which the worid was full) for al1 was 
uiet here" -Cornenius, The Labyniith of the World and the Paradise of the Heart 103. 
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TBOK), ~ O M O A M C H  OTUY T B o e M y  ~ ia~'# i+Dyl7ytni ,  Metropolitan of Rostov, Sochineniia 1 : 
145. In he King James Bible: "But thou, when thou prayest, enter into thy closet and when thou 
hast shut thy door, pray to thy Father which is in secretn-Matt. 6.6. 



This connection between wisdom and the heart is reflected in the title of the first 

chapter: "On the two-fold nature of man, education, prayers and charnbers"445 

In this chapter, Dymytrii reiterates the principal idea that connects this treatise to 

the Spiritual Alphabet, that it is necessary to discern between the outward 

knowledge of the world and the interior knowledge of the heart. He begins by 

reminding his readers of the two-fold nature of the human being: 

The nature of man is two-fold: outward and inward, fleshly and 
spiritual. The outward, fleshly nature is visible, the inward spiritual 
nature is invisible. Rather (according to the apostle Peter) "the 
hidden man of the heart, in that which is not corruptible, of a meek 
and quiet spirit" (1 Peter 3.4). And St. Paul explains the two-fold 
nature of man, saying, "but though the outward man perkh, yet the 
inward man is renewedn(2 Cor. 4.16). The apostle clearly speaks 
of this outward and inward nature of man. The outward man is 
composed of numerous body parts; the inward man enters into 
corn pleteness through his mind, his self-awareness, his fear of the 
Lord and Divine grace. The outer man is revealed through his 
deeds. The actions of the spirit, however, are invisible: according 
to the Psalmist, "A man approaches and his heart is deep" (Ps. 
64.6). And the apostle says, "For what man knoweth the things of a 
man, Save the spirit of man which is in him?" (1 Cor. 2.1 1)-this 
alone can test the heart and man's innermost part and know al1 the 
secrets of the inward person. 448 

445~0  C Y ~ ~ ~ C T B ~  ~ - I ~ J I o % ~ K ~  06yqe~iS. MOAkiTBbl U K A ' ~ T N B - D Y ~ ~ ~ ~ ~ ,  Metropolitan of 
Rostov, Sochineniia 1 : 1 45. 
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Of particular significance is Dymytrii's presentation of the human being's rnind, 

self-awareness and fear of the Lord as bodily parts of the spirit that brings him 

into the cornpleteness of Divine Grace. Just as the body uses its hands, feet and 

other members to accomplish the tasks of the flesh, man's spirit utilizes his 

mind, his self-knowledge and his fear and knowledge of the Lord to accomplish 

al1 the invisible tasks of the spirit. 

This two-fold, visible and invisible nature of the human being, of course, 

is mirrored by the two different kinds of wisdom and the two different kinds of 

education that are accorded to these different kinds of wisdom : 

And education is of a two-fold nature: outward education in books, 
inward education in divine meditation; outward education in 
philosophy, inward education in the love of God; outward 
education in eloquence, inward education in prayer; outward 
education in the acumen of the rnind, inward education in the 
warrnness of the spirit; outward education in artistry, inward 
education in meditation; outward knowledge puffs one up (1 Cor. 
8.1), inward wisdom makes one humble; outward knowledge 
inquires diligently, attem pting to understand al1 things; in ward 
knowledge reflects upon itself and desires to know nothing, only 
God. In the Psalms of David is thus said to hirn: "[when thou saidst] 
Seek ye my face; my heart said unto thee, Thy face, Lord, will I 
seek" (Ps. 27.8). And again: "As the deer long for the water 
streams, so longs my sou1 for you, O God" (Ps. 42.1)." 

and the heart is deep. But God shall shoot at thern with an arrow; suddenly they shall be 
wounded." 
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As in the first part of the Spir/tual Alphabet Dymytrii is not arguing against 

education and leaming." What he is arguing against is the intellectualizing of 

faith and a failure to temper erudition with humility, selflessness, good deeds 

and charity. Education in itself is not evil, but without the tempering of the spirit, 

the sharpening of the mind makes a man proud and vain. 

The two-fold nature of wisdom and Dymytrii's conviction that inward, 

invisible understanding is just as important as the outward understanding of the 

world, leads to the two-fold nature of prayer : 

And prayer is two-fold: outward and inward: that which is done 
visibly and that which is done in secret; that which is done 
communally and that which is done in solitude; that which is 
obligatory and that which is voluntary. Communal prayer- 
nocturne, matins, the hours, Iiturgy, vespers, cornpline-is done 
visibly and is obligatory according to church law. It has its 
accorded time when the bells cal1 people to prayer. Communal 
prayer is obligatory. for it is proper ta give this offering unto the 
heavenly king each day.449 

Dymytrii's distinction between outward prayer and inward prayer alço bears a 

certain resonance with Climacus's Ladder, in which distinctions are drawn 

between psalrnody. mental prayer and contemplation. For Dymytrii, outward 

prayer-worship 4 s  easily ide~tified according to its communal, visible, 

audible. temporal (i.e., it occurs at an appointed tirne) and obligatory nature. 

Notably, it shares al1 these features in cornmon with the outward learning of the 

school classroom. Rhetorically, outward prayer is a model of good arrangement, 

or dispositio, for communal worship is highly structured and divided into 

448see chapter one. 
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liturgical services consisting of appointed litanies. prayers. psalms and hymns. 

In contrast, inward prayer is of a completely different nature: 

Done in secret. the voluntary prayer takes place not at an 
appointed time. but when a person desires it. There is nothing that 
calls a person to this prayer, only the spirit that rises up within. 
Ecclesiastical prayer has its nurnber of appointed psal m S. 
troparions. canons and various hym ns and priestly actions. Secret 
and voluntary prayer, just as it is without appointed time. has no 
such number [of psalms, troparions. etc.] that orders it. for it is 
prayed as one desires it-sometimes briefly, sometimes longer. 
For [communal prayer] is pronounced with the mouth and its 
sound is audible; [secret prayer] is done only with the mind. One 
is done standing; the other is done not only when standing or 
walking, but also sitting and when resting on one's bed, 
whensoever one happens to raise one's mind up to God. 
Communal prayer is done in the Lord's temple, in church. or, if it 
so happens, in sorne sort of house, in which it is possible for 
certain people to gather. Solitary prayer is made complete in one's 
closed chamber. according to the Lord's words: "When you pray. 
go into your chamber and having closed your door, pray to your 
Father in secret."- 

Thus, the inward prayer of the heart possesses a nature that is personal. 

invisible, inaudible. nontemporal (i.e., it is not governed by time), not governed 

by space and circumstances, and voluntary. R hetorically inward prayer 

possesses a freedom that transcends the hig hly organized dispositio of 

outward prayer. Thus, rhetorically, invisible prayer shares more in common with 

mernoria. for just as memory is the requisite mindful state that enables the 

4 5 0 ~ T ~ ~ ~ ~ ~ ~  Xe BT&~-&, npOi43BOJibHa5f MOAiiTBa 6 b i ~ a e ~ b  U ~ ~ ~ B P ~ M ~ H H O ,  
KOrAa KT0 BOCXOiQeTb, HHKOMXe 3OBYIII;Y, TOKMO CaMOMY nOABtiXyIIty AyXy.  
OH= qepKOBHUI MOJiMTBa UMaTb rlHCJIO ROJiOXeHHbIXb ~ U I M O B ~ ,  ~ponapeti, ki 
KWOHOB~,  u n p o r I i i X b  n f i~ iü  ti @ii3c~~o iepeüc~wxb: cix x e  ( T & H ~ A  u 
n p o m ~ o n ~ ~ ~ )  H K o x e  6e3spe~enna, ctiqe H q t r c n o m  ~eo r rpe~ t ime~a  ecm, 
eAHKO 60 KT0 XO[qeTb, MO/IHTC5?, OBOfAa KPaTKO, OBOTAâ I I ~ O A O A X C ~ H H ~ .  OH- 
~ C T H ~ M M  H rnacozm B c n y x b  rnamne-rca, ciri x e  y ~ o m  TOKMO. OH= CTOR 

~ ' ~ T c H ,  cÏH X e  H e  TOKMO CTOR HJIU XOAS, HO U c k ~ r i  ki Ha O A ~ $  IlOWiBa5I, SIKOXe 
KOï'Aa CAyWiTCR B03BeCTM YMb CBOÜ Kb E o ~ .  OH- C O ~ O P H ~ S I  TBOPUTCS B b  
xpm.6 ï'ocno~ewb, ~b q e p ~ ~ f i ,  HAM no  c n y r l m  ~b Koem U O M - ~ ,  a M o x e  Ha TO 

H $ ~ ~ I Z . I  CO~~PYTCSI :  CÏH Xe YeAtiHeHHâS COBepXlXaeTCll: Bb ~ ~ T B O P ~ H H O ~  O ce6k 
KABTH, iI0 CJI0BeCE-i ~ o c I I o ~ H K > :  Eraa MOJIUiIlMCS, BHHAM Bb K J I B T ~  TBOK], GI 

3aTBOpUBk ABepb TBOKl, IIOMOJiMCri OTUY TBOeMY B ~ ~ ~ b - D y m y t r i i ,  Metropolitan of 
Rostov, Sochrneniia 1 : 147. 



rhetorician to improvise and to speak impromptu, inward prayer is a state of 

rnindfulness whereby one's thoughts are continually raised up to God. In terrns 

of pronunciatio, inward prayer also demonstrates great freedom of outward 

delivery, for it may be done in any outward location and using any body 

position. At the same tirne, however, it is highly restricted with regard to inward 

delivery, for it can be done in one location only-the invisible chamber of the 

hurnan heart. 

Next, concerning cham bers, Dymytrii's explains: 

And the chamber is two-fold, outward and inward; material, I Say 
and spiritual. The material chamber is made of wood or stone, 
while the spiritual chamber is the heart, or the mind, or (according 
to St. Theophylact) the mystic thought. All these are the same 
thing. The material chamber stands in one place, while the 
spiritual chamber is carried everywhere by the person. 
Wheresoever a man is, there is at al1 times the interior of his heart 
(Matt. 6.16). within which his mind and his collected thoughts are 
to be secluded, to pray secretly to God, even when he is among 
other people and conversing with many men. For the inward 
prayer (cannot one achieve this in the spirit even in the midst of 
other people?) has no need of lips, nor does it seek books, nor 
does it require the movement of the tongue, nor the throaty voice 
(for it cornes to one in solitude); rather, it only requires the directing 
of the mind toward God and the absorption of oneself in him. Thus, 
it can be performed in every location.451 

Important is Dymytrii's idea of interior solitude. The title of his treatise. 'The inner 

man in the chamber of his heart in solitude learns and prays in secret," does not 

4 5 1 a c y r y 6 a s  U K J I $ T ~  eCTb, BH~IIIHFII H BHYTPeHHSIFI: BeJileCTBeHHaS, rAU'OJïio, U 
AYXOBHÜS: BeqeCTBeHHaS OT A p e B a  HAH KaMeHe, AyX0BHa.A Xe K J I * T ~  C e p A u e ,  
MJiH YMb, MJIW ( I l 0  CBSITOMY ~ ~ O @ V A ~ K T Y )  MbICJlb T&~%S. Bce Xe TO e A M H 0  eCTb. 
OHM y60 BeWeCTBeHHasI K A B T ~  Ha eAHHOhnb CTOUTb M'~cT%, C ~ R  Xe BCiOaY Cb 
~ I ~ A O B ' ~ K O M ~  O~HOCUTCS, r ~ k  AUKO U ~ A O B % K ~  eCTb, B C e r A a  BHYTpb er0 C e p A r l e  
ero, 6-b H e M x e  M o x e m  y ~ o m  C B O U M ~ ,  n o u b r m n e s i r i  c~osr co6p-I, 
~~TBOPUTUCR,  w MOACITMCSI B T ~ I ~ H ~  ~b Ejory, me t~ nocpen-k nronetr cyrqti, u CO 

MHOMMU 6eck~y101qu: BHyTpeHHHii 60 MOJiHTBa ( C A ~ ~ ~ U T C H  AH KOMY n0cpe& 
J i i o ~ e f i  Cynly K b  H& nOABWïWyTHC5I A Y X O M ~ )  HM YCTet ib  ~peeyela, HM KHMï3i 
m e l a ,  HU A B P B ~ L H ~ S ~  5BbIKa yno~pe6nse~b, HM ï0pT;ulHafO r A a C a  ( ~ e  U Bb TO H a  
y e g i ~ e ~ i u  n p o ~ c x o a u ~ b )  HO caMaro ~ o s i m  ao3seae~irr yua ~a Eory u 
y r . n y 6 ~ e n i s 1  ~b  OH^, exe Ha B C R K O ~  M$CT* akna~u BO~MOXHOS- D ym yt rii, 
Metropolitan of Rostov, Sochineniia 1 : 147. 



refer to outward solitude of a physical chamber but to the inward solitude of the 

heart. In this passage and in those that irnmediately follow, Dymytrii speaks of 

an inner stillness that allows people to function wifhin society. He explains that 

it is inner quiet and solitude that are necessary, not the outward seclusion of the 

monastic cell. It is not the shutting out of the world that brings spiritual wisdom, 

but the stillness of the heart. 

In the context of inward prayer, Dymytrii identifies the heart and the rnind 

as the same thing ("the spiritual chamber is the heart, or the mind"). 

Furthermore, Dymytrii adds that the invisible chamber of the hearVmind is the 

same thing that St. Theophylact identifies as the "rnystical thought." Here, the 

question arises whether or not Dymytrii is adhering to the notion of the spirit as 

the reasoning elernent of the hurnan çoul, in accordance with St. Paul's Epistle . 
to the Ephesians. 

This discrepancy between spirit and mind is addressed elsewhere in 

Dymytrii's treatise. In the chapter entitled "How prayer that is spoken with lips, 

but not attended to in the mind, is nothing,"45* Dymytrii draws Our attention to the 

discrepancies between St. Paul's Epistle to the Ephesians and his Epistle to the 

Corinthians: 

In his Epistle to the Ephesians, the holy apostle Paul advises us to 
pray with the spirit: "praying always with al1 prayer and 
supplication in the Spirit" (Eph. 6.18). That same apostle says in 
his Epistle to the Corinthians: "my spirit prayeth, but my 
understanding is unfruitful" (1 Cor. !4.14). How can this bel that a 
man prays in the spint but his understanding remains fruitJess?453 

~ " ~ I K O  MOAUTBa YCTHaMIi ïAWOAeMâA, YMOMb HeBHHMaeMaFI, HifrlTOXe eCTbD- 
Dyrnytrii, Metropditan of Rostov, Sochineniia 1 : 150. 
453a~b nocnaniu ~b Eaeceom csrrbrR anocrom IIavea C O B ~ T Y ~ T ~  MOAHTHCI 
AYXOM~: BCSIKOIO (pese) MOAUTBOIO M ~ o n e ~ i e m  M o n m e c s  Ha BcsIKoe spewi 
,qyxom. ToBxe anoc~om sb nocnakii~ ~a K o p i ~ e s ~ o m  r n a r o J r e r a :  Ayxa ~ o f i  
~ontircs, a y-  MO^ 6emnoaa ecrb: K ~ K O  y60 TO b b m a e n ,  IIKO Monmqycn 
q e m ~ l s ~ y  ~yxom,  a y- o c m e T b  6emno~e~bm-Dymytrii~ Metropolitan of Rostov. 
Sochineniia 1 : 15051. 



As a philologist, Dymytrii seeks to explain Paul's words in the knowledge of 

sacred philology: 

Response: This word "spirit" is understood in numerous ways 
according to the Holy Scriptures. Sornetimes it is understood to 
mean "breath"; sometimes it refers to the sou1 itself; sometimes it 
refers to a desire or intention. either good or evil; and [sometirnes] 
it refers to sorne inner virtue or a vice, such as the following: "spirit 
of humility" or "spirit of love" or "spirit of mercy" and so on. And the 
opposite: "spirit of pride" or "spirit of anger" or "spirit of avarice" 
and so on. Sornetimes "spirit" refers to a gift of the Holy Spirit, such 
as "spirit of wisdom" or "spirit of understanding" or "spirit of 
perspicacity" and so on. Sornetirnes it is understood to mean the 
mind itself, for this same apostle writes: "And be renewed in the 
spirit of your mind" (Eph. 4.23).454 

Like a lexicographer, Dymytrii supplies the requisite definitions. gives exarnples 

for each and then documents his source. Philological study, however, is only 

the first step. The next step is to interpret: 

When the apostle advises the Ephesians to pray in the spirit, it is 
understood that here "spirit" refers to the mind itself. The praying 
man should direct it [the mind] towards God. When St. Paul writes. 
saying that one prays in the spirit but the understanding remains 
unfruitful, it is here understood that "spiritf' refers to man's breath 
and voice.455 

~ ~ ~ U O T B ~ S T ~ :  TO pesenie, nyxb OT csnram nucaniil pa3nmnh p a 3 y ~ h e ~ c a  ~b 

~ ~ A o B ' ~ u $ :  OBOï,4a 60 ïiOnUaeTCS BM$CTO AbtxaHiil, OBOï'Aa BM$CTO CaMbIX 

AyLüki, UBOrAa BM$CTO KâKOBWO XCeJTUli5l Pi H ~ M $ P C H ~ S  ~ 0 6 ~ ~ 0  MAU 3 A U 0 ,  ti 

B M ~ C T O  B H Y T P ~ H H ~  KOeH A O ~ P O & T ~ A W ,  HAM ne~o6poak~enw, RKOXe cie: AyXb 
c~wpenis, ~ y x b  ni06se, ~ y m  ~t lnocep~ i s ,  r*5 npoqasl. M conpowsno: ~ y x b  
rop.qmtr, ~ y x b  HeHaBucTy ~ y x b  cpe6onro6iq H npouasl. O ~ o r ~ a  nonaraeTcrr 
~ y x b  BM~SCTO Koero ~apo~il l i ia  &ma Cssiraro, moxe  nyxb npeuynpoc-ru, ayxb 
p m y ~ a ,  ~ y x b  npmopnmcTsa, u nposm. O ~ o r ~ a  x e  eMnerca BM$CTO cuwo 
y ~ a ,  m o x e  ~b T O M X ~  anoc~orrk numemm 06~o~na2irecq peue, ,qyxom y M a  
samema - Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 151. 
4 5 5 a ~ r ~ a  y60 C O B ~ S T Y ~ T ~  M O C T O J ~ ~  E@ecrrnom aa ~ o n r i ~ c s  ~yxozm: nonaraen 
T ~ M O  Ayxa B M ~ C T O  cwaro y ~ a ,  eroxe ~onskcrr  s e n o ~ e ~ b  snepum sa Eora. 
Eraa y60 u K o p i ~ e s ~ o m  nwm c ~ a 3 y e ~ b  Ayxa Monmqaca, y m  Xe 6e3nno~a 
npe6b1sarorqa. rronaraem Ha Ayxa BM%CTO ~brxanis q e n o ~ l x e c ~ a r o  u 
rnacas-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 151. The original text contains a 
typesetting error that renders the last sentence rneaningless: d r ~ a  y60 ~r Kopinea~om 
nrmn c~a3ye-1-b Ayxa Morrmqacs, yMa x e  6e3nno~a npe6b1~;~zo~a, nonaraem Ha 
M'~CT$ y- Ayxa BM$CTO ~ b ~ x a t i i ~  seno~$rlecicarO w rnaca., 



In connection with the passage concerning St. Theophylact. Dymytrii is likely 

approaching the mind-spirit relationship within the context of that author's 

exegesis concerning Matt. 6.6. The original text of Theophylact is as follows: 

Explanation: When one is not praying in church but (the more so 
and very exceedingly) when one. in the correct state of mind, is 
praying not in the presence of men (given that the location does 
not spoil this). thought. understanding and action (for the sake of 
human weakness) create a chamber-that is, a mystic thought.456 

Thus for St. Theophylact the mystic thought consists of three ingredients: 

thought, understanding and actio, al1 three being dependent upon the reaçon. 

For Dymytrii the chamber of the heart is the place where the mind collects its 

thoughts in order to be secluded and to pray secretly to God. Thus inward 

prayer occurs in the heart, but it proceeds from the rational element of the 

çoul-the mind. Dymytrii makes it clear that inward prayer has no need of flesh, 

nor does it require the study of books: rather, it requires only the directing of the 

mind toward God and the absorption of oneself in Divine presence. As Dymytrii 

explains: 

In a man's material chamber he can withdraw into silence. In a 
man's spiritual chamber he carries within himself God and al1 the 
heavenly kingdom, for thus did Christ himself Say in the Gospels: 
'7he kingdom of God is within you" (Luke 17.21). In the words of 
St. Macarius of Egypt this is explained thus: the heart is a small 
container, but within it are found al1 things: therein is God, therein 
are the angels, therein is life and the kingdom, therein are the 
heavenly cities, therein is the depository of grace.67 

4 5 6 a ~ o ~ ~ o ~ ~ i e :  PTO y60, eaa AM Bb UepKBU HenoMOnlOcq naqe H 34x0 HO 
npmom ~ b r c n i r o ,  ~ K O  H e  RBASTMCZI r l e n o ~ k ~ o m ,  nonexe 60 MBCTO 
H e n o B p e x A a e r b ,  HO M ~ I C ~ ,  w pa3yMb, CI ABAO, MHo3u 60 B T ~ H %  MonmqecH,  H a  
r i e n o s % ~ o y r o ~ i e  cie TBOPFIT~ K J I ~ T ~  Xe, M U C A ~  T&HU ~ C T ~ B -  Th eop h y1 act 
Tolkovanb na Evangeliie [Wagovestnik] (Moscow, 1 649) fol. 28. 
4 5 7 d e a e ~ ~ ~ e ~ ~ ~  K A % T ~  e A U H W 0  U ~ A O B ' ~ K ~  B b  H& ~ ~ ~ M O ~ B C T B ~ M Q W O  
~ ~ T B O P R ~ T ~ ,  B r i y T p e m s i a  xe A ~ X O B H ~ S  ~~tirqaert, B% ce6% Eora M B c e  ~ e 6 e c ~ o e  
yapcmo, c m o ~ y  Xpic~y  BO evameniu rnaromoay: U a p c ~ ~ o  Eoxie  B H Y T P ~  B a r n  
eCTb. Exe Bb cnosecaxb CBIITarO Muapia E w ~ I ~ T c K ~ ~ o  U3HCH5IeTCfl CM=: 
C e p ~ ~ e  C O C y m  M a J m  eCTb, HO B b  H e m  ~ M k n l a e ~ b i  6 b i ~ a ~ ) ~ b  BCII B e a M ,  T a M o  



Hence, al1 the outward wisdom of books and of the world is superfluous to the 

heart's wisdom. Dymytrii reminds his reader that the tnily wise man. rather than 

absorbing himself in books, will instead seek the unwritten wisdom that is 

inscribecl upon the invisible chamber of his heart: 

It is within the inward chamber of the heart that it is more important 
for a man to frequently seclude himself, more so than within the 
confinement of walls. Collecting al1 his thoughts and placing his 
mind before God and in secret praying to him, with the warmth of 
his spirit and his living faith together learning in divine meditation 
he can then flourish into a complete man.458 

Those who shun interior silence will not flourish as cornplete human beings, for 

it is in the heart where mind, spirit and faith are collected and pressed together 

to yield the fruits of divine meditation. Elsewhere, in his Sermon on the 

Thirteenth Sunday after Pentecost, Dymytrii uses the winepress from the 

parable of the vineyard (Matt. 21 -33-44) to sym bolize the human heart's work 

as the wine-press of the sou1 that presses with loving kindness (Slavonic: 

urnilenie ) .459 

Love is indeed the force that moves the spiritual winepress of the heart. 

The second chapter of Dymytrii's "The lnner Man in the Chamber of his Heart" is 

entitled "On prayer that inspires a man to unite with God in love."460 The 

purpose of prayer is to unite with God. a union which cannot take place unless 

men and women desire it with the purest and most sincere love: 

soi%, TaMO arreny TaMo XMBOTI, U UâPCTBO, TaMO H ~ ~ ~ C H ~ I M  i p a A O B e ,  TaMO 
cor<posma 6 n a r o ~ a ~ ~ s - D y m y t r i i .  Metropolitan of Rostov, Sochineniia 1 : 147. 
4 5 e a h  T O Z ~  y60 B H Y T ~ ~ H H ' ~ ~  ~ e p ~ e r l H 0 f i  KASTH naire. H e X e  MeXAy ~ ~ ' k ~ a h t i r  
s a ~ ~ o p s i ~ u c s r  qacTos -Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 1 47. 
459&0 OCO~HOCTM Xe, B ~ H O ~ ~ W O M ~  eCTb BCSKaR Ayma X p i c ~ i a H c ~ m  
npa~oskp~aro M 6aarotiec~usaro ireno~$xa: onnom, cTpaxb E o x i ~ :  ~orlrino, 
cepdqe, Tosaqee y ~ ~ n e n i e :  cTonnb, Kpecm, BcerAamnee n w s i ~ c ~ s o ~ a n i e  
c ~ p a ~ ; a n i a  X p i c ~ o s a :  ~lïna~enti, aymeimbis cunbr, nwIiTb, pa3yhnb u BOAS: pa6a1, 
U ~ B C T B ~ :  H ~ C A ~ A H H K  xe ~ o m  s i ~ o r p ~ a  H ~otixe Xpic~ocm-Dymytrii, Metropolitan 
of Rostov, Sochineniia 2: 434. 
460a0 MOJIUTBB, c ~ f p ' k ~ m ~ ë f t  tieri0~'ka Pi Bb ~ I 0 6 0 ~ b  Cb B o m m  
c o e ~ ~ ~ s i r o r q e 2 I ~  -Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 148. 



Union with God cannot be achieved with anything but extremely 
sincere love. It was for this reason that the sinful woman of the 
Gospels received from hirn a great mercy for the remission of sins 
and a firm union with him, for she loved much (Luke 7.47). He 
loves those who love hirn (Prov. 8.1 7) and those who bind 
themselves unto hirn are bound and those that seek hirn shall find 
hirn and those who desire his love shall receive his abundant 
sweetness.~l 

However, even if a man's heart is sincerely moved by Divine love and even if he 

possesses a sincere and warrn desire to unite with God, this is not enough. 

Discipline must be applied to the seeking of this union and to this effect the 

Chistian must apply himself to the act of prayer as frequently as possible: 

Thus, for a man to enable himself to stir up within his heart the 
Divine love, through which he unites himself unto God and binds 
himself unto hirn with an unbreakable union, it is necessary to pray 
frequently, directing his mind to God. Just as wood that is 
frequently cast [on the fire] multiplies the flames, in the same 
manner, prayer with the frequent immersion of the mind in God, 
stirs up the heart to Divine love and becomes a flame. Ail the 
inward man burns and is enlightened and acquires knowledge 
and the ineffable and secret wisdom is revealed to him and he 
becomes like a flaming seraph, at ail times standing before God in 
his spirit and gazing at hirn with his mind and partaking of the 
spiritual sweetness"2 

4 6 1 d ~ e ~ ~ ~ ~ ~ ~ ~ ~  Xe Cb HWMb H e  HHbIMa s M M b  KT0 CUUe MOlKeTb, 5IKOXe 
~paZfnero c e p a e w ï o t o  n 1 o 6 o ~ i r o .  PI60 ti E ~ a H r e n b ~ ~ a ~ i :  rp$m~aH X e H a  cero p w ~  
i iOAyWl y H e r O  ~ e n i i 0  ~ ' ~ x o I I ~ o c T U T ~ A ~ H ~ ~ O  MUAOCTb, Li  ~ p ' k I I K 0 e  C'b HMMb 
coe,qunenie, RKO ~03~110614 MHoro .   OH^ 60 ~ ~ 1 6 1 1 f q b f s  ero A I O ~ C ~ T ~ ,  H 
n p ~ n l i r r n n ~ i ~ a ~ ~ c n  e M y  nptin8nn~e~csr, PI u q y l f ~ b ~ r n  ero ce6e n p e A c T a s n i ï e m ,  u 
x e n a r o r q b I m  i - i a c A ~ m u c a  n106~e ero HeocKyAHo noaaem c n w o c ~ b s - D y m y t r i i ,  
Metropolitan of Rostov, Sochineniia 1 : 1 49. 
4 6 2 r ~ a  B03MOXeTb  Xe r l e J I 0 ~ ' k ~ b  TâKOBYSû Bb cepau* CBOeMb B O ~ ~ Y A N T U  
~ O X ~ C T B ~ H H Y H ~  A W ~ O B ~ ,  eK)Xe 6b1 e M y  Ck EOTY)M~ COeAUHMTUCSI, C.i CBSBaTMCS 
Hepa3JQWHbIMb nm6~e COK)30Mb, ~ p e 6 8  UaCTO MOnHTUCR, B03BOA9IQi4 YhdE CBOR 
ICI, 6 0 ~ ,  S K O X e  60 APOBa O n i i û  UaCTO i lpWiZâeMbIS ï  YMHOXûJûTb IiJlâMeHb, C H q e  
M o n m s a ,  CO y r ~ y 6 ~ 1 e n i e h . m  ~b E03k yMa sacTo T B O ~ N M U  m36yx.qae~b BI, 
cep~L('k J I I 0 6 0 ~ b  EOX~CTB~HHYH), IIXe e W a  BOCïiJTaMeHUTCsI, BCerO BHYTPeHHRrO 
r l e n o ~ k ~ a  c o r p ' k e n ,  u ~ P O C B % T M T ~ ,  M HayUUTa, ~ € ! ~ B % c T H ~ ~ I  u T ~ H -  
n p e M y A p o c T u  csoea I I B W T ~  e M y ,  tr COTPOBUT~ ero, UM nnmennoornena 
cepa@i~a, B ~ I H ~  Eory npeAcTocm[a ~yxohfb, u YMOW H- ~3~piü0rqa, ti O T T Y , ~ ~  
WXOBHYK) noqepnarorqa cm,qoc~bs-Dymytrii, Metropolitan of Rostov, SochineMa 1 : 
1 49-50. 



Thus, just like children must imrnerse themselves in their lessons, drills and 

exercises, so too must the human heart be exercised in the task of prayer 

ceaselessly and diligently. Just as frequent practice enables children to acquire 

the outward skills and knowledge that is the purpose of their education, frequent 

prayer enables the inward person to burn with the ineffable and secret wisdom 

of heaven and to unite with God in spirit and in mind. 

Dymytrii emphasizes this point in his final chapter of the treatise, entitled 

"How prayer that is short and frequently done is more beneficial than that which 

is more drawn out.*463 Not only must prayer be as frequent as possible, it should 

al- be as short and simple as possible: 

Learn from those who are skillful in Divine meditation and in the 
prayer of the heart that is created in the mind: short and frequent 
[prayer] is warmer and more beneficial than that which is 
prolonged. (However, prolonged prayer is not without benefit, but 
this is only for those who are experienced, not for those who are 
novices) During prolonged prayer, the mind (but not for the man 
that is accustomed to this) cannot stand before God for an 
extended period. for usually inconstancy prevails due to fatigue 
and one becomes distracted by outward things and the warmth of 
the spirit quickly grows cold. Such a prayer is not prayer, but a 
confusion of the mind with thoughts and the things that come of 
them. This happens in the communal singing in church and in the 
many observances done in private. Short and frequent prayer is 
more constant, for then the mind immerses itself in God for a short 
period, warmly enabling it to fulfill itself?e4 

- 

463*i~0 K p a T K U ,  u a C T 0  Xe TBOpicMaA MOnUTBa, none3nBRma eCTb n a r i e  
n o,qonxe~nbr~~-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 152. 8 4fl~'kaa~Sf OT UCKYCHbIXb B b  B O ~ O M ~ I C J ~ ~ H  I( O TBOPiIMOe YMOMb OT C e p f l u a  
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M- r l a n  yrny6~smyca ~5 E m t ,  ~ennee  c o s e p m a T m s I  M O X ~ ~ D - D y m y t r i i ,  
Metropolitan of Rostov, Sochineniia 1 : 152-53. 



Dyrnytrii's advice on prayer is comparable to the way we teach children, or any 

other learner. Short, frequent and easily mastered exercises are most 

beneficial. Too difficult an exercise will tire the unaccustomed mind. Dymytrii 

alço distinguishes between those who are experienced in the art of prayer and 

those who are novices. Like any other learning task, the learning of prayer must 

be carried out in accordance with the student's own level of ability. To those 

who are advanced, prolonged prayer is indeed possible. But, Dymytrii is writing 

his treatise for readers who are not yet advanced but wish to learn; therefore, he 

recommends that they make short prayers and make thern as frequently as 

possible. 

As a spiritual pedagogue Dymytrii is rnindful of the importance of 

sources. If believers wish to learn about prayer, they should seek the expertise 

of those who are masters in this art. For, as any educator knows, the students 

will mode1 thernselves according to the example of their teacher. To this end, 

Dymytrii enlists the help of St. John Climacus: 

For this reason the Lord said: "When you pray, do not speak 
vainly, for you shall not be heard for your many utterances" (Matt. 
6.7). And St. John Climacus teaches: Do not start making many- 
fold utterances-so that your mind does rush out in all directions 
with the making words. It was by one word that the publican 
received mercy, it was one word that saved the faithful thief. 
Abundant wordiness causes the mind to be preoccupied with 
many things spilling out. A single word allows the mind to collect 
itself. It is thus according to Climacus.465 

465~9eco pa,qw n rocnonb p e s e :  M o m n q e c i ~  ne nrimme rnaronil-re: ne 60 
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J I $ c ~ ~ ~ i r ~ ~ n ~ - D y r n y t r i i ,  Metropolitan of Rostov, Sochineniia 1 : 153. Dymytrii cites St. John 
Climaçus, "Discourse on Prayer, Number 28." The King James translation of Matt. 6.7 reads: "But 
when ye pray, use not vain repetitions, as the heathen do: for they think that they shall be heard 
for their mu& speaking." 



Dymytrii clearly disapproves of those who associate piety with the length of their 

prayers and devotions (no doubt he is referring to the conservative element of 

Moscow's Orthodox clergy)P66 To ernphasize his point, Dymytrii employs the 

teachings of Church Fathers, such as Theophylact, who recommend modesty 

and restraint in the art of prayer: 

Dymytrii's emphasis on economy of prayer-on the modesty and restraint 

that one should exercise in one's supplications to God-is very much a 

statement concerning his own theory of rhetoric. Rhetoric is the art of words, 

prayer the highest use to which language can be applied. Like prayer, the 

learned man's speech should be modest. restrained. Above al1 else he should 

refrain from abundant wordiness-from meaningless wind and noise-instead 

applying himself to attentive and thoughtful economy of speech. The prayers of 

the saints, their hurnility and their wise restraint, are examples that al1 good 

rhetoricians should espouse. 

The final word, of course, belongs to Dymytrii. "The lnner Man in the 

Chamber of his Heart" ends by reaffirming the modest simplicity and the sincere 

love that govern the souk pronunciatio spiritualis: 

Prayer is the directing of the mind and the thoughts toward God. 
To pray means to stand before God with one's mind and to 
attentively gaze at him in one's thoughts and to converse with hirn 
in pious fear and hope. 

Therefore, gather together al1 your thoughts and having put aside 
al1 your outer worldly cares, place your mind before God and 
behold him -467 

4e6visiting MOSCUW during Holy Week of 1655, Paul of Aleppo remarked, "Having stood from 
early dawn untiI now, we did not leave the church till the chiming of the eleventh hour and were 
cursing our vety souls from fatigue. God grant us His special aid to get through the whole of this 
present weekn-Paul of Aleppo, The Travels of Macarius, 1652-60. trans. Laura Ridding (New 
York: Arno, 1971) 46. 
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In these words we see the final product of Dymytrii's rhetorical prograrn for 

spiritual understanding: attentive mindfulness of God's love and kindness 

expressed through the dialogue of prayer. The principles outlined in the 

Spirituai Alphabet bring order and harmony to the unruly sou1 and direct 

human beings toward a meaningful dialogue with God based on mutual love 

and responsiveness. The spiritual rhetorician must learn the art of prayer to 

ensure that his supplications are delivered to heaven in a rnanner conducive to 

interior reflection and spiritual living. Pronunciatio spirituaiis is a dialogue of 

prayer based on mutual respect and reciprocity between Christians and God, 

and it is governed by the rhetorical ideals of simplicity. modesty and 

attentiveness. As the soul's eloquent delivery, prayer is essential in the soul's 

work of leading Christians amid the outward things of the world and directing 

thern toward the interior knowledge of their own inward kingdoms. 

yno~aniem. Co6ep~ y60 Bca no~brrnne~irr TBoa, u BCS B H * ~ H % ~  x t i ~ e 2 t c ~ a ~  
noneqe~is  oTnoxtiBa, ClpeACTaBti y ~ b  T B O ~  EOW, M 3pu H ~ H ~ S -  D yrn ytrii, 
Metropditan of Rostov, Sochineniia 1 : 155. 



Conclusion 

In the Introduction. a nurnber of questions were raised: What were Dymytrii's 

paramount concerns as a writer and a pastor? How did the philological 

principles of grammar and rhetoric govern his approach to human psychology 

and Christian ethics? What were the larger, philosophical and theological 

systems that govern his way of thinking and writing? And. especially, how does 

the Spiritual Alphabet represent the pedagogical sequences for the acquisition 

of inward wisdorn, a concern that was of primary importance to every spiritual 

text that Dymytrii wrote? 

The question concerning Dymytrii's purpose in writing -indeed the 

purpose behind everything he did-is answered in our knowledge of who he 

was as a man. First and forernost he was a Christian who throughout his lifetime 

faithfully rendered his religious loyalties to the Orthodox Church and 

sacramental life. Secondly he was the product of a unique social and 

educational milieu that flourished in seventeenth-century Kyiv, that of an 

Orthodox clerical and secular elite schooled in the philological principles of 

neo-latin humanist education. These two factors-Dymytrii's Orthodox faith and 

his philological background-are the key to understanding everything that he 

wrote. 

As an Orthodox Christian Dymytrii belonged to a community united in 

one faith, one creed and one sacramental life. He was conscious of this and 

conscious of the diversity that existed within this one community: Orthodox Kyiv 

and Orthodox Moscow shared the same faith, but at the same time they existed 

in two vastly divided intellectual and cultural landscapes. 

As a philologist, Dymytrii was conscious of his own membership in an 

intern~tional community of Latin-speaking humanists. His library reveals the 



extent of his hurnanist loyalties: the very best writers and intellectuals of 

sixteenth and seventeenth-century Europe- Luther, Bacon, Descartes, to 

mention only a few-are represented on his library shelves. Raised in the 

trilingual atmosphere of Kyiv's Orthodox clerical and secular elite-speaking 

Ukrainian, Polish and Latin fluently-Dymytrii grew up confident in the 

Orthodoxy of his own faith and at the same time fluent in the intellectual systems 

of Early Modern Europe. 

A humanist, Dymytrii perceived the bigger landscape of Christianity as a 

whole and he did so clearly from the perspective of an Orthodox theologian and 

pastor. The Greek New Testament and the Greek Fathers were indeed part of 

Erasmus and Loyola's spiritual heritage, but they also constituted Dymytrii's 

own intimate connection to his ancestral faith and its Byzantine origins. Like al1 

theorists of Christian paedeia-be they Catholic, Protestant or Orthodox- 

Dymytrii understood that the primary task of the Christian author is to lead 

others along the path of virtuous living and spiritual understanding. Like ail 

mystics of the Baroque, Dymytrii distinguished between the outward prayer of 

worship and the inward prayer of private devotion. For Dymytrii the real 

division-the real crisis-that existed within Christianity was not so much the 

outward division between religious confessions, but the interior disorder and 

disharmony of the individual human soul. It was not the animosity between 

Orthodox, Catholic and Protestant that troubled him most, but rather the 

divisiveness within the human being that drives men and women into spiritual 

despondency, aiienation from themselves, from one another and from God. 

This, above al1 else, was Dymytrii's paramount concern as a writer: to 

bring peace, order and harmony to the interior world of the troubled human 

soul. This was the primary purpose of his sermons, his Reading Menaea, his 

dramatic works, his treatises on theology and prayer and especiall y his Spiritual 



Alphabet. To deal with this concern. he adopted the humanist. philological 

approach to problem-solving and created a rhetorical program for the human 

soul. one by which the inward human being may acquire competency in the 

requisite subjects for harrnonious living. 

The first rhetorical component of Dymytrii's program -inventio spiritualis 

(chapter one)-manifests the Orthodox and philological basis of this approach 

to spiritual learning. Dymytrii demonstrates how pedagogical sequences are the 

means by which the interior human being is educated in the wisdom of the soul. 

Humility and obedience to God's will are at the core of the learning sequence, 

and around this core are structured the requisite subjects of virtuous living: 

good works, prayer, the ability to distinguish between outward and inward 

knowledge. God has endowed the human being with free will, understanding 

and reason, gifts which entail a responsibility to use these resources wisely and 

virtuously. In return for their learning efforts. men and women receive gifts of 

knowledge and wisdom. faith and hope and an eternal union with God in love. 

ln the Alphabet's approach to spiritual inventiveness. we see how neo- 

Platonisrn and rhetoric shaped Dymytrii's view of the world surrounding him and 

the manner in which he interacted with it. For Dymytrii the material world does 

not stand in opposition to the world of the spirit. because it was created by God 

and serves as the rhetorical model by which the interior human being acquires 

knowledge of al1 things visible and invisible. Specifically. it iç the good 

arrangement and harrnonious order of the created world-its hierarchies and its 

natural laws-that serve as the exemplum for spiritual living. Hence, Dymytrii's 

rhetoccal approach to Christian ethics is based on a cosmological, neo-Platonic 

understanding of the world in which human beings live. Rather than resisting 

the material world, Christians are to examine it with understanding and direct 

their sensibilities to the invisible truths that are revealed in God's creation. 



Knowledge of the created world leads to knowledge of the self, and self- 

knowledge brings one to the knowledge of God. Reason and understanding 

allow men and women good judgement and free will permits them to act 

accordingly and direct themselves to heaven. The task of the discipulus 

spiritualis is to study al1 things-to acquire the universal knowledge and 

understanding of the Renaissance humanist-and to bring order and 

harmonious arrangement to the interior world of his soul. 

The second rhetorical corn ponent -dispositio spiritualis (chapter two) - 
demonstrates Dymytrii's belief in the natural goodness of human beings and 

their natural desire for order and harmony. A neo-Platonist. Dymytrii affirms that 

the inward arrangement of the human sou1 reflects the outward arrangement of 

the cosmos. All things have an exterior and an interior; the soul's exterior is its 

reaçon, its interior its conscience. Like grammar, the human being's happiness 

depends upon the agreement of al1 his component parts: his body, his interior 

çoul, his exterior çoul-these three must be in full cooperation with one another. 

When there is discord and dissent within the human being, disaster results. 

Misunderstanding, confusion, doubt, despair and f inally sin and corruption aff lict 

the hurnan sou1 that Iives in a state of divisiveness and imbalance. 

Dymytrii's anatomy of the human sou1 demonstrates the connection 

between ethics and psychology. The act of sin is nothing other than chaos and 

confusion of the inward person. The human being was created good and 

naturally inclined to virtue, evil and corruption being an aberration from the 

human being's true nature based on a misunderstanding. Therefore, Christian 

ethics requires mental balance. perception and good judgement. The troubled 

and sinful soul is healed through understanding. Once al1 things are clearly 

understood, then faith, hope and virtuous living will follow. Dymytrii's emphasis 

on the natural goodness of the human being identifies him as a writer squarely 



within the Eastern patristic tradition. Though doubtless well-read in Counter- 

Reformation theology. Dymytrii rejects the Western doctrine of the original sin. 

As an Orthodox theologian he affirrns his belief that sin is an aberrant act of 

personal will and not of human nature. Hence. the task of dispositio spiritualis 

is simply a matter of restoring the human being's natural inclination taward 

goodness and virtue. 

The third rhetorical component-eiocutio spiritualis (chapter three)- 

demonstrates the social context within which the Alphabers program is 

pursued. Pedagogical theory requires practice; rhetorical inventiveness and 

arrangement require the force of elocution. Hence, spiritual knowledge requires 

that Christians apply their understanding to good deeds and acts of charity. To 

this effect. God has placed human beings in a social classroom where the task 

of spiritual elocution is to be fully articulated. It is the individual Christian's good 

works that constitute the power and eloquence that must accoinpany his 

spiritual inventiveness and good disposition. 

Dymytrii's emphasis on good works goes deeper than the dutiful 

f ulfillment of social and civic obligation advocated by Cicero and the Stoics. 

More importantly, acts of charity bring the human being closer to Divine 

presence by uniting the human being's will with that of God. Good deeds are 

not simply a matter of civic duty: they are requisite if the Christian is to succeed 

in a loving and mutually responsive relationship with God. The partnership 

between right thinking and right behavior is the true path to knowing God. The 

individual who possess knowledge but falls short on good works will never 

know God. Active pursuit of spirituai understanding through the elocutio of good 

works is requisite, for without deeds all knowledge is barren and devoid of true 

meaning. 



The fourth rhetorical com ponent- memoria spiritualis (chapter four)- 

demonstrates the connection that Dymytrii makes between sensibility and 

perception in the art of spiritual living. Though the material world is not evil, the 

sensibilities may easily lead men and women astray if they do not possess the 

requisite mindfulness that tempers their perceptions and allows them to clearly 

discern between truth and falsehood. The sensibility of the body is on one level; 

the sensibiiity of the soul, however, is on a higher level. It is spiritual perception 

that must be nurtured and allowed to flourish if the human being is to Iive his life 

in the fullness of wisdom and spiritual understanding. 

For Dymytrii the role of the five senses in the art of spiritual memoria is 

crucial, for the senses are the windows by which the soul perceives the world 

and through which the world leaves its impressions upon the soul. The 

sensibility of the body is given to the hurnan being at birth; the sensibility of the 

soul, however, rnust be cultivated through obedience to God's will, good works 

and prayer. If Christians apply their five senses to the task of spiritual 

perception, then their rnindfulness of God's love and benevolence- mernoria 

spiritualis-will enable them to navigate through the sea of spiritual dangers 

and temptations that surround them. 

The fifth rhetorical component-pronunciatio spiritualis (chapter five)- 

demonstrates the practical application of the Alphabef s rhetorical program to 

the most important communicative act of all: the human being's loving and 

hopeful dialogue with his God through prayer. As in ail things, Dymytrii rerninds 

his readers that prayer has both an inward and an outward aspect. The outward 

aspect of prayer is liturgy and its requires dutiful attendance at divine services 

and obligatory participation in communal worship. At the same time, however, 

Christians are also called to an interior prayer life-a voluntary and individual 

devotion that takes place not in public, but in the interior chamber of the human 



heart. Like Dymytrii's rhetoric, his idea of pronunciatio spiritualis is based on 

modesty, economy and restraint in conjunction with attentiveness, zeal and 

warm love for the one who is being addressed. If a person is sincerely moved 

by Divine love, he will retreat to the invisible chamber of his heart as frequently 

as possible and gaze upon God's presence with his thoughts and conversing 

with him in pious fear, hope and love. lnterior prayer is thus the highest 

application of Dymytrii's program for spiritual wisdorn. The good order and 

disposition of the interior self, the disciplining of the self through obedience to 

God's commandments and though acts of love and kindness, these things find 

their fruition in the human being's meaningful and responsive dialogue with 

God -pronunciatio spiritualis-though an interior prayer life based on mutual 

love and respect. 

Dymytrii's Spirituai Alphabet serves as a key to understanding the 

author as an Early Modern pastor, philologist and pedagogue. Most importantly, 

Dyrn ytrii's rhetarica spiritualis provides an Orthodox program for spi ritual 

understanding. Althoug h modeled on pedagog ical theories orig inating in the 

Christian West, particularly those of the humanists and of the Jesuits, Dymytrii's 

Alphabet is intimately tied to the spirit of the Christian East-its prayer life, its 

sense of continuity with the Greek Fathers, the Slavonic Bible and Liturgy, its 

emphasis on the Holy Spirit and its fulfillment in the sacramental life of the 

Eastern Church. It was Dymytrii's unique ability to intellectually harmonize 

Western humanism with Eastern theology that mark him as one of the most 

extraordinary theologians and philologists of his time. Neither resisting the West 

(as did his opponents Evfimii Chudovsky and Patriarch loakim) nor permitting its 

Counter-Reformation theology to affect the teaching of Orthodox doctrine (as did 

Symeon Polotsky and Lazar Baranovych), Dymytrii steered a middle course, in 

which he borrowed the best intellectual systems of the Christian West and 



applied them to a sound teaching of Orthodox dogrna based on original patristic 

and scriptural sources. 

The Spiritual Alphabet reveals the seminal ro le that human ist education 

played in Dymytrii's intellectual development. Ignatius Loyola's educational 

model, based on a systematic. orderly and sequential approach to the teaching 

of children, is reflected in Dymytrii's own belief that the human soul, too, 

requires an well-organized and highly disciplined program of spiritual learning 

in order to grow and flourish.The Jesuit belief that a good education must impart 

a sense of public duty to the child and at the same time instill an inward piety 

that directs the him to heaven, is mirrored in the Spiritual Alphabet's ernphasis 

on good works and interior prayer Iife. Dymytrii follows in Loyola's belief that a 

Christian's inward disposition should be reflected in his harmonious and 

benevolent interaction with the world around him. 

Not only for Loyola, but for Erasmus and Teresa of Avila this distinction 

between inward and outward piety was central to their Early Modern 

sensibilities. For Dyrnytrii, however, this distinction was even more critical due to 

the religious circumstances of his own life. His life's path took him away from the 

cosmopolitan diversity of Kyiv and into the formalist, rig id conservatism of 

Muscovy, where even the desire for a private devotional life made a cleric 

suspect in the eyes of his coreligioniçts. Dymytrii's lifelong conflict with relig ious 

conservatism was due to his ability to distinguish clearly between interior and 

outward forms of devotion, while his opponents either could not, or would not. 

The Spiritual Alphabet, with its ernphasis on inward piety and good 

works, radically deviated from the dominant religious culture of Muscovy at the 

dawn of the eighteenth century. The dominant concern of church life in Rostov 

was the Old Ritualists' schisrn: the number of fingers used to make the sign of 

the cross and the use of certain spellings in prayer books and in inscriptions on 



icons were the main topics of religious debate. Although Dymytrii capably 

responded to these issues and affirmed the status of the official Orthodox 

Church over Old Ritualism. his deepest concems were always with the interior 

human being, the wellness of the human sou1 and the Christian obligation to 

love one another in an atrnosphere of kindness and rnutual respect. 

Within the context of Early Modern East Slavic literature, the Spiritual 

Alphabet is an extraordinary work of spiritual writing unlike anything that 

appeared prior to it. To find a substantial, similar philosophical text devoted to 

the subject of interior piety, it is necessary to turn to a writer born more than sixty 

years after Dymytrii's death: Hryhorii Skovoroda. The connection between these 

two writers cannot be overlooked, given the extraordinary publication history 

and circulation of the Spiritual Alphabet throughout the eighteenth century, and 

the fact that Skovoroda even titled one of his colloquies, The Alphabet or The 

Primer of the World. Dymytrii's Alphabet doubtless had a profound effect on 

Ukrainian and Russian intellectual life during the course of the eighteenth 

century. 

In many ways Dymytrii's Alphabet continues to challenge Christian 

believers, both Orthodox and non-Orthodox, by rerninding them of the social 

responsi bil ity t hat accom panies true fait h. The elocutio spiritualis of good wor ks 

and the pronunciatio spiritualis of interior prayer, are easily neglected in the 

midst of outward, formal ritualism. The Spiritual Alphabet, with its simple and 

orderly approach to the subject of interior wisdom, provides a key to al1 readers 

who wish to understand the Metropditan of Rostov, his way of thinking and his 

way of writing. His spiritual pedagogy is one to which men and women who 

seek inward peace and understanding may readily turn. In the final analysis. 

Dymytrii is among the finest of rhetoricians, for he leaves his readers with a 



profound message that is persuasive, uplifting. spiritually delightful and readily 

understood by those who desire to Iisten. 
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Appendix 

A. The alphabet according to the 1842 Collected Works: 

1. Under the letter A: 

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

2. Under the letter s: 

Know God and understand his good works. Walk according to his 
commandments, so that you may inherit eternal goodness.~g 

3. Under the letter B: 

Believe in God, and believe God. At al1 times have temperance in 
al1 things. Always remember death and the passing of ail things. 
Do not be at al1 of this ~orfd.4~0 

4. Under the letter r: 

Beware of every sin, great and small. At al1 times keep your own 
transgression before your eyes, so that each day you diligently 
strive for repentance.471 

46e&3'b, Anma eCTeCTBa c ~ I R ,  T ~ B %  o6oero ïiOJIa eCTeCTBa AA~MAS, COB$TYK~: 
CMtrpem 6 y ~ ~ .  A g a ~ r r s  ecTecTsa c ~ I Z I ,  CMMpeWb ~YAU,  IïaMSITCTByS npaseAHaro 
o c y x ~ e ~ i s  cnoBo peuemoe: MO 3 e ~ m  ecM, u ~b 3 e ~ n m  R ~ K M  noCI~emm- 
D ytrii, Metropolitan of Rostov, Sochineniia 1 : 290. 8" 9&ora noînasaft, Bmroqkriniir ero pmy~Bi3, ab aano~ tgexb  ero xom, na 
H ~ C J I ~ ~ ~ H H K ~  6 y ~ e m ~  ~ " k r l ~ b ~ x b  6na.rbs-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 
290. 
470d3$py~ ~b ~ora ,  ~4spyR ~ o r y ,  saaeepxmie scerna ~b Bcem UMM, npiictio 
~ ~ M R T C T B Y ~ ~  cMepTb, u B C % ~  semen m ~ * ~ e ~ i e ,  w HM eambIm U M M ~  srm 
6 aemII ~b ~ipb-Dymytrii. Metropolitan of Rostov, Sochineniia 1: 290. Y 4 ' ~ p t x a  OT Mana mixe qo Benma ~JIIO,~HCSI, rp$xb TBOR npeA o u m a  BcerAa 
HM~R, AKO aa ycepnsk na B C H K ~  aenb n p ~ n 8 x ~ m u  no~asl~ im- Dy m yt r i i , 
Metropolitan of Rostov. Sochineniia 1 : 290. 



5. Under the letter A: 

Day after day ascend the mountain of good deeds. Every day 
apply zeal upon zeal, so that you always walk the pathways of 
truth.472 

6. Under the letter €: 

For the virtuous man there is hope, and each man's labor and 
struggle will be rewarded with eternal rest and happiness in the 
age to come.473 

7. Under the letter X: 

At al1 times rernember eternal Iife and the corning goodness, so 
that you occupy your heart with this a l ~ a y s . ~ ~ 4  

8. Under the letter s: 

Be very careful and diligent in your position and in yourself, lest 
you waste your life in vain.475 

9. Under the letter 3: 

Behold the created world, and marvel, and glorify the Creator of 
the world. Do not place your sensibilities in the created world, 
rather, direct your heart and sou! to God the Creator9 

10. Under the letter a: 

To him who has zeal for goodness, it shall be given, "but from him 
that hath not shall be taken away even that which he hath" (Matt. 
25.29). 477 

472anem OT Ane ~a ropk ~ 0 6 p 0 ~ ' k T e ~ e k  BOCXOAH, ycepaie KO ycepnim 
H e n p e C T a H H O  H a  BCRK'b AeHb I t p ~ J l ~ a k ,  da YTPaBMiüU ~ e 6 e  BO %CS CTe3E.I 
n asbrs- D ymytrii, Metropolitan of Rostov, Sochineniia 1 : 290. P 3 ~ ~ ~ b  60 ~ J I W H M ~  H&4eXAa, id BCHKOMY TPYAY U n o - ~ r r b  s-tiunoR n o ~ o R  ii 
secenie, ~b r p f l a m e m  B$U$ ~ o 3 ~ e 3 ~ i e a - D y r n y t r i i ,  Metropolitan of Rostov, Sochineniia 
1 : 290. 
4 7 4 ~ m ~ b  ~ k ' l ~ y ~ i ,  H ï'pSiAmaR 6nara~  i IpUCH0 A a  ïiOMHHaemU, HKO A a  Ka CUMb 

B c e r a a  mmiaemms c e p A u e s  - Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 290. 
475a3fïno nqacncrm H y c e p A e m  BO moem ssaniw H csoec~s.6 [in the 1741 edition: 
~ o n m i o c ~ ~ r ]  6yaw, HKO A a  ne mye m H y p s e m u  TBOK) XCkBfib~ -Dymytrii, Metropolitan 
of Rostov, Sochineniia 1 : 290. 
4 7 6 ~ 3 p ~  TBBPb, UYAHCSI, Pi TBOPUY T B a p H  cJUBOCJIOB~~ ï i p U H m H ,  He K b  T B a p H  
npunar& TBOS qysc~sa, HO ~a Eory T ~ o p s y  ~ c k x a  cepAue ti Aymy B ~ B O A M S -  
Dymytrii, Metropolitan of Rostov, Sodiineniia 1 : 290. 
477aHxe O Onamta m a T b  ycep~ie, a a c T c s  eMy: a urne ne UMaTb, H exe MHHTCS 
HM+M~I, B O ~ M ~ T C Z I  OT H~~OB-Dyrnytrii, Metroplitan of Rostov, Sochinenri'a f : 290. 



1 1. Under the letter 1: 

Love truth, and beware of al1 kinds of iniquity, so that escape the 
words of the prophet: "Thou shah destroy them that speak iniquity" 
(Ps. 5.6).478 

12, Under the letter K: 

At al1 times unceasingly direct your mind and sou1 to God, and at 
no tirne let him out of your heart and memory, so that always you 
shall be as one with hirn.479 

13. Under the letter n: 

Endeavor to love God with al1 your heart and with al1 your strength, 
so that you corne to know your salvation, and liberate yourself from 
al1 earthly passions.480 

14. Under the Ietter M: 

Apply yourself to prayer without ceasing, for this is a treasure that 
cannot be stolen; it is the ladder by which you ascend to God.481 

15. Under the letter H: 

Do not apply your heart to earthly things. lest you become like salt 
that has lost its savor, lest you present yourself completely 
indecent. Instead, nail your heart and sou1 to God alone, so that 
you are immovable in your love for him.a2 

4 7 8 a H c ~ ~ ~ y  nw>6u, ~crr~isl n x k i  6~11omicri, na y 6 k x i i m ~  n p o p o r i e c i < a r o  peqenia: 
n o r y 6 k i m r i  BcsrKaro rrramnroaaro nxys-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 
291. Note that in Dymytrii's alphabet the two Slavonic characters I and kI are interchangeable 
being assigned the carresponding words "izhe" and "islinan This may reflect the normalization of 
these alphabet characters to conforni with Rusian pronunciation. 
479a~b  Bory B c e r A a  y m  TBOSL u Aymy H e n p e c T a n n o  scrteonrc ,  ri n u n o r A a x e  ero 
OT cepAua u n w m t i  ~ ~ o e i 4  k i c n y c ~ & ,  BKO Aa B c e r A a  ca n t r m  coeamem 
6 ~emus-Dyrnytrii, Metropolitan of Rostov, Sochinenrïa 1 : 291. 
' ~ ~ ~ I E o ~ M T H  Bora OT B C e n  CepAUa TBOWO, Pi OT BCeR K ~ ~ ~ o c T P ~  TBOeR l l O m l l C B :  
SKO A a  m ~ k c ~ e m  cnace~is T s o e r o  6yaemy ~i ~crr~aro npuc~pac~isl s e ~ ~ a r o  
c ~ o 6 o ~ t i m u c n ~  -Dyrnytnï, Metropolitan of Rostov, Sochineniia 1 : 291. 
481 &OAUTB$ H€!ïlpeCTaHHO n p W I ' k ~ I 4 ,  TO 60 eCTb XieKpaJlOMUe COKpOBioqe, eKiXe 
y~o6b, RKO J I ~ C T B H I J ~ I O ,  ka Eory B3bit i~ernt i -  D ymytrii, Metropolitan of Rostov, 
Sochineniia 1 : 291. 
482a~e  npiinaratl c e p A s a  T s o e r o  I C ~  J ~ M H ~ I ~ ,  na ne SKO com 06ynemu. u secb 
~ e n o ~ p e 6 e m  XBMIIIUCR, HO ~b Eory e A u H o M y  cepme u Aymy TBOIO 
npUr'BOXAeHHy H M B ~  I lKO aa HenOABUXUMb Bb AIOBBU eTO npe6y~e111ila-Dymy'triï, 
Metropolitan of Rostov, Sochineniia 1 : 291. 



16. Under the letter O: 

For he is the one Lord, the source of all goodness, and the giver of 
eternal Iife.a3 

17. Under the letter II: 

Always remember the Lord. At al1 times rnay his narne be in your 
heart and upon your Iips. Always endeavor for repentance, and 
every day bathe your sou1 in warm tears, that you should appear 
whiter than snow, and not appear before the Lord with a face 
covered in sharne.484 

18. Under the letter P: 

As often as possible zealously raise your hands in prayer to God. 
Finding your help in this, you shall defeat the mind's Amalek, that 
is, the devi1.485 

19. Under the letter c: 

Remembering death, beware of stinginess and parsimony. Let not 
your faithlessneçs and stinginess accompany you at the time of 
your passing, lest you shut yourself out from the doors of Divine 
M ercy.486 

20. Under the letter T: 

Be meek, unassuming, and humble to all, so thuç you shall be 
recognized as a true follower and disciple of Christ, without 
blem i ~ h . 4 ~ '  

483a~Hb 60 eCTb eaUHb ~ O C ~ O A ~ ,  UCîOirIi irKb B C & X ~  6na.m Ef B ~ ~ H ~ Z S  X I o H H  
no~a~enb~-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 291. 
4 8 4 d ~ 5 1 ~ ~ ~ ~ y ~  O rocno46 BbIHy, Bb cepmu* ir BO yc~%xb TBOirxb Aa 
n p e 6 b r s a e m  MMSi er0 BCerAa. ~oKWIH~EO iïpLiCH0 ~ ~ U A $ X U ,  ki H a  BCsIKb AeHb 
~ennB c n a u t i  OM~IB~& Aymy TBOK), &a y68n~muc51 naqe cxtra, cr He 
nocpwnem m q e m  npeA l?ocno,qem slsurn~cr~~-Dymytrii, Metropolitan of Rostov, 
Sochineniia 1 : 291. 
4 8 5 e y ~ %  TBOH K b  EOW H ~ & W ~ C T % ~  Bb MOAMTB'~ B O ~ A % B ~  ycepa~k, OTTyAy 
ilOMOQi4 BCeraa B3bICKYS, Aa no6$atim14 MbICJIeHHaï'O â.Mô,JiUKa, c~rp'kqb, 
~iasona, -Dymytrii, Metropolitan of Rostov, Sochinenia 1 : 291. 
4 8 e ~ ~ ~ e p ~ b  n&lSITCTBySI, CKynOCTH U c ~ ~ c H ~ H ~ S  6nio,qucri, Aa He He~'kpielnb U 
CKY~OCT~KI  SITb ~ ~ I B I I I H  BO BPeMP UCXOAa, M M J I O C ~ ~ A ~  Eoxirr ~ 6 e p u  ce6k 
3a~~opum~~-Dyrnytrii, Metropoiitan of Rostov, Sochineniia 1 : 291. 
4 8 7 a ~ m ,  6e3~1qecna~ewb u KPOTOK~ KO B C % ~  6bz~a&, BKO ,qa ircTunem 
XP~CTOB~ noapaxaTenb u yuenma 6emopo~a s~sum~crrs-Dymytrii, Metropolitan of 
Rostov, Sochineniia 1 : 291. 



21. Under the letter Y/OV: 

If you wish to gain anon the eternal treasure, then guard yourself 
against languor and idleness4a8 

22. Under the letter Y/OV:*~ 

Be always zealous and warm unto the Lord, so that you may 
participate in the life eternal.490 

23. Under the letter @: 

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

24. Under the letter x: 

Seek Christ only, so that you dwell with him in eternity. They that 
seek hirn shall find great loving kindness, and they shall not want 
for any good thing (Ps. 34.1 O).492 

25. Under the letter 0 V 9 3  

Know your father and mother. friends and kin; know God and know 
yourself. For he is the beginning of life and the end of all that is 
without end.494 

26. Under the letter 4: 

May the Lord alone be your goal and your refuge. May his most 
holy love be your hope and confidence.495 

4 8 8 f l ~ b i ~ i r i  H A ~ H O C T ~ ~  3 k ~ 0  XpaHHCSI, XOIqeIiIH B C K O ~ ~  CHUCKîTPi B ~ U H O ~  

co~poamqes-Dymytrii, Metropolitan of Rostov, Sochinenjia 1 : 292. 
& m e  1842 edition of the Alphabet gives the letter ylov twice. As proposed in fn. 122 above. it 
is possible that the author rnay have been playing withpythagorean syrnbolic values. 
490a~cepaerril u Tenm ~b Ljory npacno 6yguv aa npusacrnirm 6y~emr.i s8qnbin 
xm~us-Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 292. 
4 9 1 d a p a 0 ~ a  MbICAeHHaiO B b  BOA* C J E ~ H O ~  IIOTOIIWTH W H C H ,  aa  H e  BCerAa 
paTys mnMm ~srs-Dymytrii, Metropolitan of Rostov, Sochineniia 1 : 292. 
492dCp i~~a  eairnaro E~~ICKYR, aa cb Hnm npe6y~emu BO B%KM. B û b i c ~ y m q i ~  60 
ero o6pmy~b  seniio M ~ O C T ~ ,  M ne numaTcsl BcrrKaro 6nara.s-Dymytrii, 
Metropolitan of Rostov, Sochinenjia 1 : 292. 
493~everal versions of the "Prayer of Constantine" use the superscript variant of rather than the 
omega CO variant. See the example in Kujo Kuev, Azbuchnata molitva v slaviamkite literaturi 206 
4g4a~~, la  U MaTePb. apYM W CpOAHiMU, U S0ra 6bi~i1 ce6k 3 ~ a k :  OHb 60 eCTb 
X m H M  HâtlaJIO, U KOHeIJb B C $ M ~  6e3~0~eqHb[fi~-Dymytri i ,  Metropolitan of Rostov, 
Sochjneniia 1 : 292. 
4959enb TBOFI II nprrcTamiqe r o c n o ~ b  e,qum Aa Gy~ela, na,qexaa me u 
ynosanie, npecBmari. ero nm6o~b~-Dymytrii, Metropolitan of Rostov, Sodiineniia 1 : 292. 



27. Under the letter n: 

Truly love purity and chastity. for the pure adhere themselves to 
the pure One. Do not forget to repent regularly, lest you fail to 
correct yourself at the appointed time.496 

28. Under the letter rn: 

Let these six-winged virtues always be cornpanion to your soul: (1) 
diligence, (2) love of others, (3) patience, (4) the image of 
goodness, (5) reaçoning, (6) and love. so that by means of them it 
should be proper that you raise yourself up to heaven.497 

29. Under the letter a: 

Be generous and kind to all. so that on the day of final judgement 
you will present your sou1 to the Lord in kindness and goodness. 
Keep this one thing in your memory at al1 times, so that you please 
God always. and that you forever ascend to him in love." 

30. Urider the letter IO: 

Cast out from yourself your youihful, desirous, paçsionate follies. 
Rather, at al1 times zealously apply yourself to the Divine wisdom 
of Gad.* 

31. Under the letter 2: 

Be very careful of rage, anger, and malediction, lest the eye of 
your heart becomes obscured.5O0 

4 9 6 a ~ u ~ ~ o ~ y  il Q%AOMY,@~ CICTHHHO ~ a n m 6 k i .  aa npHJI'kIIkiLlIbi~ri W~CT% 
rlUCTOMY: ii rlaCb OT Y a C a  ~ O K U H ~ S I  He 0TJIâî&i, A a  H e  nory6wmti B p e M e H e  
w c n p a w e c r i r i  Bcye BO spem sac--Dymytrii. Metropolitan of Rostov, Sochinedia 1 : 292. 
497a111ec~o~pen~~i ~06po~k~en1.4,  B o H p y x e H H u  ~ - b  aymu ~ ~ o e f i  B c e r A a  Lia 
6y,qym: cupksb, y c e p ~ i e ,  ~ p y r o n m 6 i e ,  ~ e p n k n i e ,  o 6 p m  6 n n ,  paxyxrre~ie, II 
R M ~ O B ~ ,  HMXG y~06'b H a  ~ e 6 0  B ~ ~ B ~ I c M ~ M c s I s - D Y ~ ~ ~ ~ ~ ~ .  Metropolitan of Rostov, 
Sochineniia 1 : 292. 
4 9 8 a e ~ p b  il MUnoCTUsb  KO B C ~ M ~  6y~u, A a  M w n o c T w e a  n 6naroy~po6~a  
~ O C I ? O A ~  Bb AeHb CTpaiIIHaI'O C y A a  ~ y m k  TBO& 0 6 p m q e m ~ .  E ~ M H O  C e  Bb i ï aMSTU 
c ~ o e f i  U M ~ T M  BMHY, A a  Eory eauHoMy B c e r A a  y r o x A a e m H ,  H KL HeMy nm60si1o 
n UCHO A a  ~ o c x o ~ u m u s - D y m y t r i i ,  Metropolitan of Rostov, Sochineniia 1 : 292. k' g & k ï O ~ ~ ~ ~ e  nOX0THOe ï ïn0TCKOe 6 e s y ~ i e  OT ce6e O T M ~ T ~ S ~ ,  ïipeMyApOCTH Xe 
, q y x o ~ n b r s  O E03-k sceraa noyua2ic~ ~ c e y c e p a ~ $ ~ - D y m y t r i i .  Metropolitan of Rostov, 
Sochineniïa 1 : 293. 
S O O ~ p o c ~ u ,  m%sa u an oc no si^ 3.6~0 6nro~ucq Aa ne n o M p a r r m r u c s  cepgewoe 
o ~ o s  -Dyrnytrii, Metropolitan of Rostov, Sochineniia 1 : 293. 



32. Under the letter o : 

Be very careful of gluttony and drunkenness. lest you completely 
succum b to evil forever.501 

33. Under the letter 

Do not forsake the instruction of your spiritual father, lest you 
stumble along your paths.503 

34. Under the letter Y: 

Glorify God in psalms and hymns without ceasing, may this always 
be a comfort unto you.504 

35. Under the letter 0: 

Be very careful of pharisaic, conceited hypocrisy, lest you pay the 
price for your vanity. instead of being rewarded for your 
good nes~ .~05  

B. The alphabet according to the 1741 Kyiv edition: 

1. Under the Ietter A: 

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

a06n~enin i.< n i s n c ~ ~ a  3en0 6nm~ucica. ma He BO BCR 3 n u  snagaemm-Dymytrii, 
Metropolitan of Rostov, Sochheniia 1 : 293. 
5°2~ote that in the 1842 alphabet the letter O is given twice (i.0. O and 8). and long O is also 
given twice in the form of the Greek omega character and in the superscript variant oT. This 
compares with the four O charaders in Ivan Fedorov's Bukvar (Primeri (L'viv.1574) and in K. 
Istomin's Bukvar [Pnmerj (Moscow, 1696) (see below). Also. in the 1842 alphabet the letter "ksi" 
(3) is misshg, it nomally preceeds Y. 
503~0~errec~am fiyxo~nam nma3ani~ ne npeo6uxall. aa He ~b C T ~ W J X ~  T B O U X ~  
n ~ T K H ~ I I I U C ~ I S - D ~ ~ ~ ~ ~ ~ ~ ,  Metropolitan of Rostov, Sochheniia 1 : 293. r 5 4 I C â n ~ b 1  u ~ ~ C H ~ M H  Eora 6e3npec~mno cnariocnosy ,qa npucno cie M M ~ H  
ce66 BO y~$IIIe~ie*DyTTIytrii, Metropolitan of Rostov, Sochineniia 1 : 293. 
505a@apicefic~aro nqecnamïaro nliqe~kpin 3t;no 6nm~ucs, ja ne ~ocnnaqe~ie 
T B O M X ~  6nam ce6-k mqecnaBiem 3 ~ $  M ~ A Y  ~ocnpiti~em~~-Oyrnytrii, Metropolitan of 
Rostov, Sochineniia 1 : 293. 
506d3b, A ~ w a  eCTeCTBa ~blk,  T ~ B *  o6oero nWia eCTeCTBa A ~ a ~ n q  COB~TYM: 
C M M p e H a  6 y ~ ~ .  AA~MJIs eCTeCTBa Cb1Q, CMMPetfb ~ Y J H ,  iMMRTCTBy5i np~eAHai'0 



2. Under the letter 13: 

Know God and understand His good works. Walk according to His 
commandments, so that you may inherit eternal go0dness.5~~ 

3. Under the letter B: 

Believe in God, and believe God. At al1 times have temperance in 
al1 things. Always remember death and the passing of al1 things. 
Do not be at al1 of this worfd.508 

4. Under the letter r : 

Beware of every sin. great and small. At al1 times keep your own 
transgression before your eyes. so that each day you diligently 
strive for repentance.509 

5. Under the letter A: 

Day after day ascend the mountain of good deeds. Every day 
apply zeal upon zeal, so that you always walk the pathways of 
tnith.510 

6. Under the letter c: 

For the virtuous man there is hope, and each man's labor and 
struggle will be rewarded with eternal rest and happiness in the 
age to come.511 

ocyxaenia CJIOBO peuemoe: SKO 3 e ~ m  e m ,  M ~ ' b  3 e ~ n m  n a ~ u  nofi~ernm- 
[ D y  ytrii, Metropolitan of Rostov], AlfaMt dukhovnyi (Kyiv. 1 751 ). fol. 15r. 
50 aora  n o 3 ~ m a .  6naro~finniii em p a 3 y ~ M .  ~b 3 a n o ~ k ~ e x b  ero X O ~ ,  Aa 
~ a c n k ~ n ~ l ~ b  6 y ~ e m u  BSY H ~ I X ~  6nar-w- [Dymytrii, Metropolitan of Rostov], Alfa vit 
dukhomyi fol. 1%. 
508aBkpy~ ~b Bora, ~kpyA Bory, s-epxanie Bceraa ~b Bcem HM%& npucno 
I ~ ~ M S T C T B Y ~ ~  CMePTb, H B C ~ X ~  ~eïqefi t i 3 ~ $ ~ e ~ i e ,  H HM eAUHb1Mb U M M b  RTb 
6 ,qemIr ~b ~ip$v-[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 15r. B g ~ p k x a  OT  ana fiaxe ~o senma 6nmfi~cii, rp*xb T B O ~  n p e ~  o r i u ~ a  ~ceraa 
UMM, SIKO Aa y c e p ~ n $  na B C ~ K ~  AeHb  n p ~ r n ~ x u m u  no~mnimw- [D ymytrii, 
MetropdRan of Rostov], Atfavit duWlovnyi fol. 15v. 
5'0aaeHb OT AHe Kb  OP$ ~ 0 6 p o ~ ' k ~ e J I e f i  BOCXOAU, y c e p ~ i e  KO Y C ~ ~ A ~ M  
HenpecTanno Ha B C H K ~  aem nptrnarati, na y~pasunrti ~ e 6 e  BO BCR c ~ e m  
n asbtw-[Dymytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 15v. f' I ~ C T ~  60 6 ~ 1 m ~ b  nwexaa, cc s c s ~ o ~ y  ~pyay w nomrctra ~ k s n o t l  n o ~ o t i  w 
secenie, ~ ' b  rpHfimem sBq$ ~ome3~iex-[Dymytrii, Metropolitan of Rostov], Alfavit 
dukhoW fol. 1511. 



7. Under the letter x: 

At al1 tirnes remember eternal life and the coming goodness, so 
that you occupy your heart with this aI~ays.5~2 

8. Under the letter s: 

Be very careful and diligent in your position and in yourself, lest 
you waste your life in vain.513 

9. Under the Ietter 3: 

Behold the created world, and marvel, and glorify the Creator of 
the world. Do not place your sensibilities in the created world, 
rather, direct your heart and sou1 to God the Creator.514 

10. Under the letter H: 

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

Love truth, and beware of al1 kinds of iniquity, so that escape the 
words of the prophet: "Thou shalt destroy them that speak iniquity" 
(Ps. 5.6).515 

1 1. Under the letter K: 

At al1 times unceasingly direct your mind and çoul to God, and at 
no tirne let Him out of your heart and memory. so that always you 
shall be as one with Him.516 

5 1 2 a ~ m ~ b  ~Zi'l~yw, II rps.qylqax 6naîa.s npricno A a  noumaerne, ilro aa ~b CHME 

BcerAa s3uMaeTTucs cep~qes-(Dyrnytrii, Metropolitan of Rostov], Alfavit dukhovnyi foi. 
1 6r. 
513a33kno 7nIacnwB-b H ycepaerib BO Tsoem 3~miu  u Aonxnocm 6 y ~ n .  nKo rra ne 
Bcye mnyprremu TBOK) xm~bm-[Dyrnytrii, Metropolitan of Rostov], Alfavit dukhomyi fol. 
16r. 
51443pSI TBapb, riyAHCir, U T B 0 p ~ y  TBapic cJ'I~.BocAoB~~ npHHOCH, He K b  TBapH 
npunara2 TEOS U ~ B C T B ~ ,  HO m Eory T ~ o p q y  B C ~ X ~  cepme ti aymy B ~ B O A M -  
[Dpdnï, Metropolitan of Rostov], Alfavit dukhovnyi fol. 16r. 
51 a x e  O 6narom irMaTb ycep~ie, AacTcs eMy: a urne He ciMaTa, M exe M H H T C ~  
M M ~ Z I ~ ~ ,  B03MeTCSI OT HerO 

Nc~trny ~10614, ~ca~isr n m  Gnmaucs, Aa y6$xum~ npopovecKaro peqenirr: 
nory6umtr ~ c s l ~ a r o  rnaronioqaro nxyw-[Dymytrii, Metropolitan of Rostov], Aifavit 
dukhovnyï fol. 16v. Whereas the1842 version considers the two characters 1 and ki 
interchangeable, the 1741 version discards the character entirely. Again, this rnay reflect the 
normatlization of the alphabet characters to conform with Russian pronunciation. 

B0ïy BCeraa YMb TBOR H AyUIy HellpeCTMiHO BO3BOflH, i4 H H K O r A W e  er0 
OT cepaya H nmmu ~soeZi ucnyc~ai3, s ~ o  aa BcerAa cb  HUM^ coe,qmiem 
6y~emus-[Dyrnytnï, Metropolitan of Rostov], Alfavit dukhovnyi fol. 16v. 



12, Under the Ietter n: 

Endeavor to love God with al1 your heart and wRh ail your strength. 
so that you corne to know your salvation. and liberate yourself from 
all earthly passions.J17 

13. Under the letter M: 

Apply yourself to prayer without ceasing, for this is a treasure that 
cannot be stolen; it is the ladder by which you ascend to God.518 

14. Under the letter H: 

Do not apply your heart to earthly things, lest you become like salt 
that has lost its savor, lest you present yourself completely 
indecent. lnstead, nail your heart and sou1 to God alone, so that 
you are immovable in your love for Him.519 

15. Under the letter O: 

For He is the one Lord. the source of al1 goodness, and the giver of 
eternal life.520 

16. Under the letter II: 

Always remember the Lord. At al1 times may His name be in your 
heart and upon your lips. Always endeavor for repentance, and 
every day bathe your sou1 in warm tears, that you should appear 
whiter than snow. and not appear before the Lord with a face 
covered in shame.521 

5 i 7 ~ ~ 6 & i ~ ~  B o r a  OT scero cepAqa moero, u OT B C ~ R  ~ p $ n o c ~ r r  moes n o w r r c r :  
SKO A a  U ~ B $ C T ~ W ~  c n a c e ~ i s  moere 6 y ~ e m u ,  H BCSKWO n p ~ c ~ p a c ~ i a  3 e ~ ~ a r o  
c ~ o 6 0 ~ ~ m ~ c s l ~  -[Dymytrii, Metropolitan of Rostov], Alfavit dukhovnyi fol. 16v. 
518 &OAUTB% HeIïpeCTaHHO np~n'iix~i, 70 60 eCTb HeKpa,4OMOe COKpOBI+iIQe, eIOXite 

y~o6b,  aKo n f i c ~ ~ ~ y e r o ,  rcb Bory EBbIfi~eiIIH+-[Dymytrii, Metropolitan of Rostov], Alfavit 
duWIovnyi fol. l7r. 
519a~e npilnarn c e p A q a  moere ~a J ~ M H ~ I M ~ ,  A a  ne nKo com 0 6 y a e m u .  u secb 
neno~pe6em SIBHmUCSI, HO Ka 50îy eAMHOMY C e p A u e  i4 Ayï i iy  TBOK) 
npU!%OX~eHHy MM$G, S K O  A â  HenOABUXMMb B b  n m 6 ~ 1 l  €!ïO n p e 6 y a e m u . a -  
[Dyrnytrii, Metropolitan of Rostov], AifaMt dukhovnyi fol. 17r. 
5 2 0 ~ ~ ~ b  60 eCTb eAHï-ïb ~ O C ~ O A ~ ,  UCïOrlHuiCb BC$XI> 6 ~ a î b  W B ~ ~ H ~ I R  Xï43H21 
noga~enm - [Dyrnytrii, Metropolitan of Rostov], Atfavit dukhovnyi fol. 1 7r. 
5 2 1 d a ~ 5 1 ~ ~ ~ ~ ~ ~  O rOcn0A'k BbIHy, Bb cep~lLl'k P i  BO Y C T ' ~ X ~  TBOWXb Aa 
npe6bmae~b HMS ero BcerAa. I I o ~ a s ~ i m  npHcHo npuir'kxu, u Ha B C S I K ~  Aenb 
~ennti C A ~ ~ ~ M H  O M ~ I B ~ Z ~  A y m y  TBOIO, na ~ ~ ~ J I H I I I M C H  naqe c~era, M He 
n o c p a w r e m  nIruekm npea rocno~em a~umucns- [Dymyt r i i .  Metropolitan of Rostov], 
Alfavit duWIoW fol. 1 7v. 



17. Under the letter P: 

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

18. Under the letter c: 

Remem bering death, beware of stinginess and parsimony. Let not 
your faithlessness and stinginess accompany you at the time of 
your passing. lest you shut yourself out from the doors of Divine 
M ercy.523 

19. Under the letter T: 

Be meek, unassuming, and humble to all. so thus you shall be 
recognized as a true follower and disciple of Christ, without 
blern ish -524 

20. Under the letter yhv: 

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

Be always zealous and warm unto the Lord, so that you may 
participate in the life eternal.525 

21. Under the letter O: 

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

5 2 2 @ y ~ ~  TBOU Kb a0ry H U U ~ C T % ~  Bb MOJIUTB% 8 0 3 ~ k ~ a  Y C ~ ~ A H ~ ,  OTTyAy 
noMom Bceraa EWICKYR, Ba n06k~umu m ~ c n e ~ ~ a r o  a ~ a n ~ ~ a ,  CUP%Y b, 

~ i a ~ o r r a ,  -[Dyrnytrii, Metropolitan of Rostov], Alfavit dukhwnyi fol. 17v. 
5 2 3 ~ ~ ~ e p ~ b  nakcnTCTByq CKynOCTir S4 CT%CH~H~S ~AMAHCS, A a  He ~e~'kpieirtb U 
CK~IIOCT~K) sm 6 b i ~ r f . 1 ~  BO speus ticxo~a, uwnocep~is Eoxcirr ~6epu ce68 
3a~~opum1.i~-[Dymytn'i, MetropoMan of Rostov] AlfaMt dukhowyi fol. 17v. 
5 2 4 a ~ ~ ~ b ,  6e3~rqecna~em u KPOTOK~ KO B C I ~ ' ~  6blsa&, s ~ o  na iicTmem 
XP~CTOB'~ noapaxa'renb ti yrien~icb 6emopo~a asumtrcm-[Dymytrii, Metropolitan of 
Rostov] Alfavit duWlovnyi fol. l8r. 
5 2 5 a ~ ~ a i n i s  w nknoci~ 3eno xpanucq u e  xoiqemii BCKOPB CHucKaTW ~ % r l m e  
COKpOBme. 

Ycep~ena u T e n m  npIrcHo ~b Eory 6 y ~ u ,  Aa npWacTHIrKa 6y~emtr 
B%Y H~IS xPBHU* -[Dymytrii, Metropolitan of Rostov] Alfavit ~ u W ~ O M I ~ ~  foi. 18r. 



Be very careful of pharisaic, conceited hypocrisy, lest you pay the 
price for your vanity, instead of being rewarded for your 
goodness.5~ 

22. Under the letter X: 

Seek Christ only, so that you dwell with him in eternity. They that 
seek Him shall find great loving kindness, and they shall not want 
for any good thing (Ps. 34.1 0) -527 

23. Under the letter 4: 

May the Lord alone be your goal and your refuge. May His most 
holy love be your hope and ~onfidence.52~ 

24. Under the letter P: 

Truly love purity and chastity, for the pure adhere thernselves to 
the pure One. Do not forget to repent regularly, lest you fail to 
correct yourself at the appointed tirne.529 

25. Under the letter m: 

Let these six-winged virtues always be cornpanion to your soul: (1) 
diligence, (2) love of others, (3) patience, (4) the image of 
goodness, (5) reaçoning, (6) and love, so that by means of them it 
should be proper that you raise yourself up to hea~en.53~ 

526a0apao~a Marcnemiam ~b BOA* cne3noti noTonma mqwcn, Aa ne Bceraa 
PaTysI rOHMTb Tlf. 

OapiceGic~aro mqecnaBHaro nwuewkpia 3kno Gn~oa~rcs, Aa He 
~ocnnarqe~ie T B O M X ~  6nara ce6k nqecnaEiiem 3 M ~ A Y  socnpimfemu*- 
[Dyytrii, Metropoiitan of Rostov] Alfavit dukhovnyi fol. 18r-18v. 
52 d p i c ~ a  eAwnaro B~LICKYC~, fia qa H M ~  npe6ynemu BO BBKH. B ~ ~ I C K Y I O ~ ~ H  60 
ero 06pmqyn ~ e ~ ~ i m  maocTb, M ne mma-rcsl BcsiKaro 6narm- [D ym ytrii, 
Metropoliian of Rostov] Alfavit dukhovnyi fof. 18v. 
52eaenb TB OZ^ [sic] H npucramaqe r o c n o ~ b  e A M m  Aa 6ynem. Hwexda xe H 
ynosairie, npecBsTarr em ~1~1608b~-[Dyrnytrii, Metropolitan of Rostov] Aifavit dukhovnyi 
fol. 18v. 
5 2 9 a ~ i l c ~ o ~ y  il u t n o ~ y ~ p i e  HCTHHHO B ~ ~ I O ~ H ,  Aa npiinknwmwca i r i i c~ t  
~MCTOMY. Pa- OT qaca n o ~ a s ~ i s l  He ornar-, Aa He nory6umu speMeHe 
ucn pasne~iri Bcye BO B p e m  qacu- [D ymytrii, Metropolitan of Rostov] Alfavit duMo vnyi 
fol. 19r. 
5 3 0 d k ~ ~ ~ ~ p ~ n ~ b l  A O ~ ~ O , Z @ T ~ A H ,  BOApyXeHHH Bb AyUiiI T B O ~ #  BCeïAa Aa 
6 y ~ y n :  c~pkrlb, ycep~ie, ,qpyro~roBie, ~epnf i~ ie ,  o6p- 6 n m ,  pmcyx,qenie, u 
n1o6oab, m x e  y ~ o 6 b  na ~ e 6 o  ~o3~brcumtlcrr~-[ûymytrii, Metropolitan of Rostov] Alfavit 
dukhovnyi fol. l9r- 



26. Under the letter 4: 

Be generous and kind to all. so that on the day of final judgement 
you will present your sou1 to the Lord in kindness and goodness. 
Keep this one thing in your memory at al1 times, so that you please 
God always. and that you forever ascend to Him in love.531 

27. Under the letter K, : 

Cast out from yourself your youthful, desirous, passionate follies. 
Rather, at al1 times zealously apply yourself to the Divine Wisdom 
of God.532 

28. Under the letter a: 

Be very careful of rage, anger, and malediction, lest the eye of 
your heart becomes obscured.533 

29. Under the letter o : 

Be very careful of gluttony and drunkenness, lest you completely 
succumb to evil forever.534 

30. Under the letter 

Know your father and mother, friends and kin; know God and know 
yourself. For He is the beginning of life and the end of al1 that is 
without end- 

Do not forsake the instruction of your spiritual father. lest you 
stumble along your paths.536 

531d&?apb Pi MUAOCTkiBb K O  ~ ~ h f b  6yflii, A a  MUJiOCTHBa H 6 ~ a r o y ~ p o 6 ~ a  
~ O C ~ O A ~  B b  AeHb CTpaülHWo CyAa AyLU$ T B O ~ R  o 6 p m e m t r .  EAUHO Ce B b  iIaMSTW 
caoeA W M ~ T H  B~IHY,  Aa B o r y  eaunoMy scerAa yrox,qaemIr, u ~b HeMy n106o~im 
ri UCHO aa ~~~~~~~~~~~[Dymytni, Metropolitan of Rostov] Alfavil dukhoMlyj fol. 19r. i' *&)HOCTHO~ ïIOXOTHOe ïIAOTCKOe 6 a y ~ i e  OT ce6e O T M ~ T ~ ,  npeMyAp0CTH Xe 
AYXOBHLI~~ O E038 B c e r A a  noyrlakc~ ~ c e y c e p ~ ~ $ ~ - ( D y m y t r i i ,  Metropolitan of Rostov]  
Affavit duWIovnyi fol. 19~.  
5 3 3 ~ o c ~ u ,  m k ~ a  H onocnosis 32;no 6nmg14cs, Aa He noMpaq.Iirrncn cepnerlnoe 
ortos-[Dymytrii, Metropolitan of Rostov] Alfavit d u M 7 0 ~ ) ~  fol. 1 gr. 
534a06si~enis w n i s n c ~ ~ a  3$no 6nio~ucq  Aa ne BO Bcn 34a2 s n ~ a e m n * - [ D y m y t r i i .  
Metropolitan of Rostov] Affavit dukhovrqd foi. 1 gr. 
535~ote tha t  in the 1741 t h e  letter O iç given t h r e e  times (Le. 0. 8 and O ). C o m p a r e  this with 
the four  O characters  in Fedorov's Primer and Istomin's (see betow). As in t h e  1842 version, t h e  
letter "ksi" (3) in 1741 is aiso missing. 
5 3 e a ~ ~ ~ a  ï+i MaTepb, ï i  cpo,qamu, H Bora ~ ~ I T H  ce6S ~ H M :  Oïïb  60 eCTb 

X B H M  HaqâJiO, Fi KOHeQb ~c'kfjhnb ~ K O H ~ Y H ~ I ~ ~ .  
O~eriec~aro Ayxowaro ïia~a3ania He n p e o 6 u x a i 3 ,  A a  xe ~a CT~~SIX-b 

TBOHlCb i'ipeTKHeüiHCilS -[Dyftlytrii, Metropolitan of Rostov] Alfavit dukhovnyi fol. 1 9 ~ .  



31. Under the letter Y: 

Glorify God in psalms and hymns without ceasing. may this always 
be a comfort unto you.537 

C. The alphabet according to Ivan Fedorov's Primer (Bukvar , L1viv: 
1574) : 

D. The abhabet According to K. Istomin's Primer (Bukvar, Moscow: 

537a11can~br H ~ ~ C H ~ M H  Eiora bempec~a~no cnmocnow, A a  npucHo cie HM~IIIM 
ce68 BO y~tme~ierc[Dymytrii. Metropditan of Rostov] Allavit dukhovnyi fol. 19v. 
mokenfuss, plate V-3. 



The 1842 and 1741 editions of Dymytrii's Alphabet compare with both 

Fedorov's Primer and Istomin's. Although in these editions several characters 

are omited (the jus characters A and X, the ligature E. and the "ksi" character 3) 

the O character is repeated four times (O)  (a) (oT) and (81, comparable to the 

four characters supplied by Fedorov and lstomin (O) (a) (a*) and @)/(ô). The 

irregularities found in the Alphabet rnay be the result of either Dyrnytrii (or this 

work's later editors) discarding characters not required for eighteenth-century 

Russian Church Slavonic pronunciation (the jus characters A and X. and the 

ligature E; instead the characters q m, and s sufficed). This normalization is 

evident in the 1842 edition, where the Slavonic character e is assigned its 

Russian pronunciation [fl rather than the Latinate [t] used in Kyiv during the 

seventeenth and eighteenth centuries. Additionally, in both the 1842 and 1741 

editions the characters PI and 1 are not distinguished (the initial çounds of the 

words "izhe" and "istina" respectively), likely to conform with R u ss ian 

pronunciation. 

Other irregularities of the Alphabet, however, are not so easily explained. 

The ksi character (3) is easily replaced by [KC], and may indeed have been 

discarded in order to sirnplify the alphabet. However, Dymytrii's (or the later 

editors') simplification of the alphabet throug h the omission of this character 

does not entirely make sense. If the only motivation was to simplify, the 

characters Y and e could have been likewise discarded, as they are easily 

replaced by EC and O. 

What we see in the published editions of the Spiritual Alphabet is 

probably three things: (1) on one level, the normalization of the Church 

Slavonic alphabet to conform with eighteenth-century Russian orthography and 

pronunciation; (2) on a rniddle level, this alphabet may be a conscious 

refashioning of the alphabet to suit the needs of the educational sequence that 



follows; (3) and on another level, the author may be acknowledging the 

syrn bolic value accorded to these characters by seventeenth-century 

humanists, whose views on language were heavily influenced by neo- 

Pythagorean numerical and alp habetical sym bolism.539 

For example, in the 1842 edition the single character "uk" (ov) is 

replaced with the "izhitsa" (v) character twice, this is comparable to Istomin's 

two characters (ov) and (v). If indeed this was Dymytrii's original intention (and 

not a modification by the texts' later editors) it is possible that he may have been 

playing with the symbolic associations accorded to the character "Y" by the neo- 

Pythagoreans. The two branches of the "Y" symbolized opposition: good and 

evil, virtue and temptation, etc. The two alphabet verses that accornpany the 

double "izhitsat' entry begin with oppositional forces: languor and idleness 

begin the first "izhitsa" entry;540 zeal and warmth begin the second.541 

The symbolic value of a letter is also detected in the word values, Le. the 

names assigned to each letter at the beginning of each alphabet letter's 

accompanying verse. Symbolic words have been assigned to each letter of the 

Slavonic alphabet since medieval times. Dymytrii's alphabet borrows some of 

these symbolic words from the normative Slavonic alphabet ("nash " = "ours"; 

"slovo " = "word"); some from the well-known "Alphabet Prayer of Constantine 

the PhilosopherM542 (" Bog " = "God"; "Faraon " = "Pharoah"); and some are 

evidently his own creations (" verui " = "believe"; "istina " = "truth"; "liubov " = 

539~or more on Neo-Pythagorean nurnerical and alphabetical symbolism see chapter four 
"Gnosticism, Hermetism, Neo-Platonism and Neo-Pythagoreanism: The Alphabet in the 
Hellenestic and Eatiy Christian Era" in Johanna Dnicker, The Alphabetic Labynnfh: The Leitem in 
Hidory and Imagination 72-92. 
5 4 0 f l ~ b ~ ~ i i i  U J~$HOCTH 3'h0 XpôHUCri, âllJe XOIIlemH BCKOP'~ CHHCKaTiI B$UHOB 
co~po6~e~-Dymyt i i i ,  Metropditan of Rostov, Sochineniia 1 : 292. 
5 4 1 a ~ e p ~ e ~ b  M TenJïb Ka E 0 ï y  lipkiCii0 6y~w. na IIpkisâCïHHKb 6y~emw B$~HLIFI 
xsm~~~-Dymytrii ,  Metropditan of Rostov, Sochineniia 1 : 292. 
5 4 2 ~ ~  Dymytrii's time this prayer existed in many variants. See the proposed reconstruction in 
Kujo Kuev, Azbuchnata molitva 170-72. 



"love"). Whatever Dymytrii's inventive sources rnay be, these alphabet 

characters likely reflect the Pythagorean sym bolisrn that lies concealed beneath 

the text of the Spiritual Alphabet itself. 

Thus, Dymytrii's approach to the alphabet is pedagogically practical, 

rhetorically organized and philosophically based. The letters of the alphabet 

themselves rnay serve as inventive material that the artist is free to rearrange. 

Thus the Spirituai Alphabet demonstrates that the Slavonic alphabet itself may 

be subject ?O rhetorical dispositio. Not only does the alphabet serve as the 

means by which the author organizes his book, it may also serve as an 

instrument of the writer's good arrangement and persuasive intent . 
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