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NeZa Zajc"
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ST. MAXIMUS THE GREEK (MIHAIL TRIVOLIS, ARTA,
CA. 1470-MAKSIM GREK, MOSCOW, 1556): AN INSIGHT INTO
HIS PERSONAL EUCHOLOGY™

Summary: This text establishes a foundation for the argument that Maximus the Greek dedicated
his life’s work to safeguarding and upholding ancient principles for individual spiritual practices, in
opposition to the influence and control of the state and imperial authority. This task was accomplished
through both his work as a translator and the author of sacred devotional texts and hymns associated
with Byzantine hymnography and the Eastern Orthodox Christian tradition. Notably, it is his inner
veneration of the Holy Theotokos that marks the primary sensibility of the defence of this intense,
inwardly-focused faith in direct communion with the Divine. Maxim’s defence of the Eastern
Orthodox Christian tradition was accomplished by the special guidance of the Holy Spirit as his
personal internal principle that he used not only in the prayer (hesychastic, ascetical) and in the
theological works (hagiographical, liturgical) but also in philological works (of editing, translating,
redacting), and especially in exegetical texts. Therefore, the strong Byzantine patristic and monastic
thought as the basis of his contemplative practice, formed in the years spent at the Holy Mount
Athos, in the Holy Monastery of Vatopaidi, was the most important source of his authentic and
divinely inspired, original Orthodox theology.

Detailed consideration is especially given to his prayers. Among them, the most important
place is reserved for “The Kanon to the Holy and Divine Spirit Parakletos”, which reflects several
possible influences, such as the Akathystos hymn, the Great Kanon, and the individual canon, as was
St. Constantin’s Kanon to St. Demetrius, all of which confirm the very archaic Byzantine and
Slavonic sources that properly could serve Maxim for his Old Church Slavonic linguistic basis.
Thus, his prayer is a highly original, monastic and deeply personal work that bears witness to his
ascetic (hesychastic) practice. All of this tends to confirm that his grammatical and linguistic view
of the Old Church Slavonic language was shaped well before his entrance to Muscovite Russia and
that not only was he unjustly accused of heretical mistakes (and thereby imprisoned), was, more
importantly, in Russia almost entirely and, possibly intentionally misunderstood. Nevertheless, and
despite his suffering, until the end of his life, Maxim argued that his use of Slavonic language was
spiritually guided and, therefore, sacred.

Keywords: Byzantine monasticism, The Holy Mount Athos, St. Maximus the Greek, asceticism,
hesychasm, Old Church Slavonic.

* Address: dr. Neza Zajc; e-mail: neza.zajc@zrc-sazu.si; ORCID: 0000-0001-5220-3553.
** This article was written in the framework of the research program, (New) Cultural History of the Intel-
lectual Heritage: Slovene Historical Space in the European Context (ARRS P6-0440). — The institute of
Cultural History, ZRC SAZU, Ljubljana, Slovenia.
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The introduction

Maximus the Greek!, born as Mihail Trivolis in the Greek town of Arta in
Epirus, became one of the most educated men of his age, through humanistic and
philological experience in the heart of Renaissance Italy, where he worked with
lannos Laskaris, Marko Musurous, and Aldo Manuzio. While in Italy, he resided
at the Mirandola Castle on two occasions. During these stays, he served as
a personal assistant to Giovanni and taught Greek to Gianfrancesco Pico della
Mirandola. During his subsequent monastic Athonite period at the Holy
Monastery of Vatopaidi (1506—1516), dedicated to the Holy Annunciation, he
was ordained as a monk Maxim (following the holy example of Saint Maximus
the Confessor). This period represents the most spiritually confident ten years of
his life.

At the Holy Mount Athos, his previously acquired humanistic and
philological skills were highly honoured and appreciated, and he continued with
the redaction and production of manuscripts, as well as with the writing of his
own hymnological works. These combined activities and interests contributed
to the development and building of his personal euchology. Among such works,
it is worth mentioning his “Verses, dedicated to Great Dmitry, bunded with
a lance” (Grek, 2008, p. 114-115), in which the prayer speech is transformed
into directly addressing Jesus Christ, exactly as once did St. John, the Archpriest
of Thessaloniki (Jugie, 1974, 11, p. 364; Patrologia Graeca, col. 1341). While at
Mount Athos, Maxim also wrote “A Prayer to Hieromartyr Erasmus” (Graikon,
2017, p. 329-341) and “Canon to St. John the Baptist”? (Graikon, 2017,
p. 341-351). He also widened his linguistic repertoire, adding the Slavonic
language (for example, he redacted the rare Greek version of the Hagiography
of St. Clement of Ochrid, the Bulgarian scholar and saint, one of the disciples of
St. Cyril and Methodius, and first Orthodox Slavic bishop (in First Bulgarian
State) who died in Ochrid (North Macedonia).

Maxim, as the closest and devoted discipline of the Constantinopolitan
Patriarch Niphon II (who, after leaving the position of Metropolitan of Valachia
(1504-1508), entered the Athonite Monastery of Dionysios (Sinitsyna, 2008,
p. 19), also spread the Orthodox faith by preaching to non-Orthodox Slavic
nations in the Balkans and the nearby borderlands. Thus, Maxim supported
Niphon II'’s work well beyond Mount Athos, realizing several missions to Slavic
lands as part of his legation.

Later in his personal texts (for example, in his letter to Russian Metropolitan
Macarius), Maxim claimed that he preached the unspoiled Orthodox faith

! For more about his biography, see: Denissoff, 1943; Sinitsyna, 1977; Zajc, 2015, p. 314-325.
2 The Holy Mount Athos, Vatopaidi Monastery: Mss. Cod. 1016.
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— under the sacred power and guidance of the Holy Spirit — in front of heretics
and non-believers. This was one of his first attempts to engage with his personal
battle against the Catholic invention in the Christian Creed, that is, the insertion
of the so-called lat. filioque. In addition to his explicit confrontations against the
changes in the basic Christian Creed, he also fervently and vigorously employed
the power of the Holy Spirit, the source of his life’s dedication, to further affirm
the significance of a pristine monastic existence. More critically, at this same
time, it could be noted that he began to involve the invocational call to the Holy
Spirit (liturgical Epiclesis? as used in sacramental rites) as the main active
principle for the initial introduction to inspired “Divine wisdom”, cultural
knowledge and historical awareness, but also as guidance in Maxim’s thorough
translational and redactional (not only by linguistic and textual critics) work.
As a well-experienced and trusted Athonite monk, Maxim occasionally
visited such places as Moldo-Valachia, Macedonia (Ochrid), Albania, Serbia,
and Bulgaria (Melnik?) (Ephrem, 2006, p. 286-295), where significant
cross-Christian influences met. Although this work was not ecumenical, it
opened dialogue, since Maxim directly said that he professed in front of
Roma(nia)n speaking people, calling them “Lachs™, and it is possible that their
conversation was conducted in Latin (cf. Runciman, 2006, p. 327). In these
meetings, Maxim could get the first closest acquaintance with the (possibly, Old
Church) Slavonic language. In Melnik, for example, in the Church of
St. Nicholas, there were significant frescoes depicting the Epiclesis intercession
that might be said to reflect Western iconographical influences (Bardy, 1926,
p- 496-509), including the depiction of Jesus Christ as the Archpriest. This could
speak in favour of that fact that Maxim never opposed Western monasticism or
ascetical sources without reason (he wrote with admiration about the Franciscan
and Dominican orders—Rzhiga, 1935-1936,p. 102-103). Yet, he was continuously
reminding of the evil that came from human speculations, such as that added by
the Roman Church by lat. filioque to the Apostolic Creed in the 9t century.
Maximus the Confessor was the last Eastern Church Father that clearly stated his
theological view (in the letter to Marinus) that the Father, as the source of Life,
is always Father of the Son, but the eternal flow (gr. proiénai) of the Holy Spirit

3 The Epiclesis is the rite of the procession of the Holy Spirit, originally and usually performed upon
the eucharistic gifts, the bread and wine, in order to transform them into the Lord’s essences. In the second
part of the Epiclesis, or the procession of Anaphora, during the Consecration, there is a direct call for the
Logos to descend, as a central part of the eucharistic liturgy of Anaphora. This was also already the spec-
ification of the oldest Oriental liturgies, such as with the Euchologion of Serapion of Egypt (4™ century)
(Salaville, 1932, p. 22, 25).

4 One could also speculate that “Melnik” was the Bohemian city of Mielnik. However, and given
further investigation, the latter surmise would be very hard to prove.

5 In the letter to Metropolitan Macarius (Paris, Bibliothéque Nationale: Mss. Slave 123, fol. 79 1.).
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from the Father is applied upon the Church and the eternal manifestation of the
Spirit of God and of Christ (Siecienski, 2010, p. 85).

After the invitation and request of the Great Prince of Muscovite Russia,
Vasili III, for the translation and redacting of liturgical books, in 1516, Maxim
travelled to Moscow. On that trip, he might have stopped (c. August 1517) at the
Church of the Monastery of d’ Arges, Arges, in Moldo-Vlachia (today, Romania)
(gevéenko, 1997, p. 63—-64; Sevéenko, 2011, p- 299, 304), where the relics of
Niphon II were being consecrated. On that occasion, it is quite possible that
a rare portrait of a young Athonite monk (that is, of Maxim) was made. Although
the explicit, historical or circumstantial evidence speaks against this thesis (for
it is believed that this portrait was actually a depiction of Neagoe Basarab, at
that time a famous donor to the Holy Mount Athos, even though the appearance
of the young man in the portrait is in contradiction with his previously known
images), the visualitas associated with this image (that is, its historical-exegetical
topology) of a young monk standing close by the side of the Patriarch strongly
speaks against the conventional belief. Moreover, the depiction of a “Greek
monk” (Sinigalia, 1998, p. 43) standing as a faithful disciple near the Patriarch
would tend to suggest (if not confirm) that this is a man well-known to the
Patriarch, who also collaborated with the Dionysiou Athonite monastery several
times. The iconological evidence of the depiction suggests that this could be
only the Vatopaidian monk, Maxim.

Once in Muscovite Russia (1518), Maxim immediately started with the
translation and redaction of liturgical manuscripts. But after seven years (first in
1525, and then again in 1531), he was called before the Moscow Church Council
and accused of heretical mistakes in his translations and other texts, and
consequently imprisoned in Russia for nearly 27: after 11 years in the Monastery
prison, in solitary confinement in complete darkness and without permission to
communicate, read, talk or write, the circumstances of his living conditions
became slightly milder: in 1536 (after the second trial against him in 1531) he
was removed from the Monastery of losifo-Volokolamsk to the Monastery of
Otroch-Tver, where he was at least allowed to write. Yet he remained in the
monastery cell without permission to exit for the following 16 years. In 1552 he
was removed to the Monastery of the Holy Trinity St. Sergius Lavra, and it is
considered that he was, somewhat, finally liberated.

During Maxim’s first imprisonment in Muscovite Russia — when he was
living in brutal conditions of starvation and complete darkness in the prison of
the Joseph Volokolamsk Monastery — Maxim (in the year 1529) survived an
assassination attempt with smoke in his cell. During that he wrote on a wall,
with a piece of charcoal, a hymnographical work in verse entitled the “Kanon to
the Divine and the Most Venerable Holy Spirit Parakletos”. During Maxim’s
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first imprisonment in Muscovite Russia — when he was living in brutal conditions
of starvation and complete darkness in the prison of the Joseph Volokolamsk
Monastery — Maxim (in the year 1529) survived an assassination attempt with
smoke in his cell. During that he wrote on a wall, with a piece of charcoal,
a hymnographical work in verse entitled the “Kanon to the Divine and the Most
Venerable Holy Spirit Parakletos”.

In 1531, while still imprisoned, the accusations against Maxim were
renewed. But this time, the condemnation included accusations that Maxim
made heretical errors in the translation of “The Life of the Mother of God™®,
a text from the Menologion of Symeon, the Logothete Metaphrastos. Although
this text (the translation of which Maximus finished in 1521 — Sinitsyna, 1977,
p. 65) was carefully and mindfully translated, some crucial and intimate
moments concerning the inner life of the Mother of God were being refused by
the opposing Russian clergies who were seeking only further reasons in support
of the accusations of Maxim’s heresy. Yet, this episode resulted in increasing
and enhancing Maximus’s life-long commitment to the contemplation of the
purity and untouchable glory of the Mother of God, a theological issue long
reflected in his lifelong literary work. Although he was not released from the
monastery imprisonment, he was at least allowed to write in his cell, and from
that time forward he wrote down numerous texts in Old Church Slavonic of
very different and varied content in a theologically-inspired voice. In this paper
we will focus on his rare but very decisive personal prayers.

For Maximus himself, one of the most important texts among these works
was “The Confession of the Orthodox Faith”, which is presented as the first text
in all lifetime collections of works completed by Maxim’s own hand. It is in this
text that he admits that he added to the Trinitarian formula the obligatory
consecration of The Mother of God. But he also clearly states that in all prayers,
he was literally singing in his internal depths (in his heart and in his soul). His
faith was, indeed, deeply personal.

Maxim also wrote three other confessional prayers, which could be seen as
his personal Orthodox euchology. All of them contain important arguments for
the appropriate pronunciation and exclamation of the Orthodox Trinitarian
system. This is the reason that all of his prayers are subtitled with a polemical
note. For example, “The Prayer to the Holy Mother of God”, which is subtitled
“Also about the Suffering of the Christ”, contains the direct addressing of The
Mother of God with a familiar use of the second person, talking directly to
“Thou”, while in a humble tone, it asks for the love of God the Father and
praises the suffering of Christ. The prayer “About the Birth of Christ, and Also

6 St. Petersburg: Russian National Library (RNB): Mss. Col. Sof. 1498.
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Against False Jewish Beliefs” is concentrated around the leitmotif of human
ungratefulness toward Christ Himself. “The Prayer to the Holy Trinity, That It
Must Be Sung During the Whole Bright Week” (i.e., the week before Easter) is
the shorter and the most structured one. Its expression continues the main theme
of the unhumbled people that do not see the Goodness and philanthropic nature
of the Christian God in the Holy Trinity.

The Kanon to the Holy Spirit Parakletos of Maxim the Greek

The deeper meaning of this poetic prayer, which could offer a pious end to
one’s lifetime, is also empowered with an invocatory moment by strict
mindfulness for the beginning of Maximus’s daily writing, as the author notes
in the introduction/prolegomena with the following instruction: “The Kanon is
sung in the third hour of a day with a sober (clear, solid) mind and not darkened
from excessive eating and drinking”. In these words, one may find a spirit of
contrition in which the penitential hymn of the Great Canon must be sung. It is
intended to be a personal, precatory, solicitous prayer (“moxasHHbINA KaHOH),
and also a humble prayer service (the “Moleben”), as it is also entitled, and
a supplicatory hymn forming a part of Maximus’s daily compline. It could be
presumed that Maximus pronounced this prayer silently, but in extenso not only
as a prelude, but as his inner Kanon Paraklitikos After mentioning the seventh
penitential Psalm 142, with a significant refrain — “Bring my soul out of prison
that I may give thanks to Thy name” (that David was pronouncing when he was
in the cave), Maximus is also saying that troparions must be sung “silently and
slowly”, in the first voice (tone, mode). Notably, the preparatory stage or initial
introduction/prolegomena before the beginning of the singing and reading of this
Kanon is described as “kneeling similar to a slave and falling to the ground and
with great fear” — an instruction that is repeated in the Kanon five times. This
transitional literal prostration takes place in front of the Holy Trinity, to which
the first praise is given, and ends with a special dedication to the Holy Spirit.

Just before the beginning of this Kanon, there is another contemplation, as
a precursor, about the interior of the Temple or Church (“Panyiics nBeps
Tocrionns HempoxomuMas”, “Joy the Impassable Door of God”)’, which is also
repeated in the so-called “New Kontakion to the Annunciation”, written in

7 This is, in fact, an implicit address to the Mother of God of the icon, called “Paramythia” from the
13th century. At the same time, this form corresponded to the prayer-invitation of the Holy Theotokos of
Iviron, called the “Doorkeeper”. That kind of reference to the Old Testament (Ezek 43:27; 44: 1-4), which
entered the liturgical address of the Mother of God, was not only a reference to the Athonite rule to wor-
ship the icon before leaving the church, for the Igumen was each time giving the keys from the doors of
the monastery to the doorkeeper, but also a means to the realization of the dedication of the Church.
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Maximus’s Greek Psalter®, but also known from Vatopaidi’s prayer of the 16t
century. Now following Psalm 50 (as in the Canon by Joseph Hymnologos and
following the singing of heirmos and the troparions to Christ), the author
implies the special rule for the chanting of glorification. In particular, he notes
the combination of a specific sequence, indicating the three songs of praise,
variating and metamorphosing through the whole Kanon until the end. This rule
is presented in the Prologue to the First Ode as the three versions of the
Kyrieleison (to God the Son, Jesus Christ; to the Holy Trinity; to the Holy
Paraclete)’, and it is observed after every heirmos (which is at the beginning of
each ode). Moreover, Maximus added to each song obligatory praise of the
Holy Theotokos as two special “thanksgiving” short praises (verses) in the form
of doxology (“Doxa” — “Cnasa’) in honour of the Virgin Mary, which should
create the conclusion of every song. These doxologies or Theotokions always
contain four lines. It appears that one or two verses in honour of the Virgin Mary
are regularly inserted between the odes!?, which traditionally begin with the
initial words of the heirmoi, similar to those that were known as the heirmoi of
the Kanon Paraklitikos to the Holy Theotokos (as the ninth part of the Greek
liturgical Anthologion) that was first attributed to the Metropolitan of Crete,
Elias II (Laurent, 1958, p. 122). Thus, the Kanon Paraklitikos was always
addressed to the Virgin, especially in Constantinople, and it was also associated
with the funerary Canon (cf. Sevéenko, 2011, p. 252).

It could be stated that “The Kanon to the Holy Parakletos”!! combined the
direct speech characteristic of the Kontakion with the penetrating mood of
eschatological awareness and expressed the dogmatical view of Trinitarian and
Christological theology, which was especially related to the structure of the
Great Canon. But renewed reading might open further references. “The Kanon
to the Holy Parakletos™ also shows certain traits of a penitential prayer, especially
in that it includes a personally addressed speech (gr. apostrophos, dm6GTpOPOC)
as an element of prosody. The meaning of this poetic prayer, which could, as
noted above, offer a pious end to one’s lifetime, is also conveyed in an invocatory
moment with empowered eschatological mindfulness in the personal prayer for
the beginning of Maximus’s daily writing.

8 Saint Petersburg, RNB, Russian National Library: Cod. Gr. 78.

9 This order and prayer rule was found to be rare by Russian scholar (Kazimova, 2006, p. 299),
whose studies have a minor value since they provide the later point of view (17 century and further),
when Maxim’s Kanon was explicitly reorganized for the liturgical worship of the Russian cult of the
Mother of God — Sviataia Bogoroditsa.

10 Tt must be also said that lines (verses) and stanzas are in this, our view, only presumed because this
Kanon is written in typical Old Church Slavonic poetical prose.

I The manuscripts are: Moscow, Russian State Library (RGB): Cod. MDA, fund. 173.1.042,
fol. 409r.—416r.; Moscow, Russian State Library (RGB) Mss. Rog. Kladb. Ne 302: fol. 432r.—440r.
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“The Kanon to the Holy Parakletos” of Maximus the Greek does not feature
concrete imitations of the forms of the Great Canon (the “Lenten Canon” by Andrew
of Crete — Kretski, 2013, p. 57), which could be, however, found in his “The
dialogues between the Soul and the Mind” (Grek, 2014, p. 159-176, 176—198)
by the words, addressed the (escape of) soul from the devil (Grek, 2014 p. 188).

The Kanon has nine odes (literally eight, since the second, which in
Byzantine liturgy is obligatory, is missing), which was traditional for the
Akathistos hymn and the Great Canon. Moreover, the nine odes from Maxim’s
Kanon are not directly modelled on the pattern of the nine canticles from the
Scripture (vs. Great Canon), although they have the significant character of
humble hymns of silent praise. The nine biblical canticles could be traced in the
implicit level of reading, but they are not presented as the main reference, as
they are in several of Maxim’s texts!2. But all nine odes contain troparions of
a special eulogy with an interchangeable dedication to God the Son, to the Holy
Trinity and to the Holy Spirit, and to the Holy Mother of God.

We could thus think that the Akathistos hymn, transformed to the form of
the Canon, served to Maxim for the structure of odes, built on the deeply
personal reception of the nine biblical songs, while the contemplation about the
content of the life of the Virgin from the hagiographic text of Symeon
Metaphrastes was utilized as the kernel of constant and final praise to the Holy
Theotokos. Before the ultimate prayer to the Holy Spirit in the form of an
epilogue, there is a paraphrase of the prayer, sung in front of the Athonite icon,
entitled “Axion Estin” — which was also the quintessence of Maximus’s “Kanon
to St. John the Baptist” —but which also appeared in the manuscript of Maximus’
own Greek Psalter!3. Yet, in this Kanon, it is assimilated into the veneration of
the Holy Parakletos. By the final verses addressed to “The Bride, unbrided”
(assigned to Her primarily, especially to honour the feast of the Annunciation),
it could be presumed that Maximus’s main or most important source for such
profound and constant internal prayer to the Holy Theotokos came from his
deepest reflection of the Akathistos hymn, which also appeared in his own
Greek Psalter and reveals that, in his memory, the Holy Theotokos, singing
of the prayer and personal monastic dedication, were nearly organically
simultaneous.

Maxim wrote down this Kanon mostly from within, with his memory as the
primary resource. Yet, he also did not wish to imitate the previous contributions.
It seems valid and honourable to say that he was, indeed, finally writing under

12 Our observations are based on a detailed study (partly published in the author’s articles), which
unfortunately, cannot be presented in this paper.
13 St. Petersburg, Russian National Library (RNB): Mss. Col. Sof. 78: fol. 160v—161r. etc.
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the purest spiritual inspiration of the Holy Spirit. It is worth mentioning that
Maxim’s contribution highlights the praise of the Holy Mother of God and
expresses gratitude for the power of vigil-singing throughout the entire night
without interruption. This practice holds significant importance, especially in
that form of the Akathistos hymn, because it serves as the argument for the
period when signs of invoicing the Holy Theotokos for protection in military
endeavors in such hymnological praise were not yet evident (Wellesz, 1956,
p. 151-152). Thus, it is also obvious that Maxim the Greek was well aware of
the power of the prayers to the Holy Mother of God toward protecting believers
from heresies and doubtful teachings, as he exactly expressed in his “Prayer to
the Holy Mother of God, and also about the Lord’s Suffering” (Grek, 2014,
p- 59-63), and as it was also expressed in the in the first versions and forms of
the Akathystos hymn, especially concerning the argumentation of Christological
dogma and specifically against the first Christian heretical teachings, Monophy-
sites, Nestorians, Arians (Wellesz, 1956, p. 147—-148), Eutychians and Mace-
donians (Ritter, 2006, p. 41).

Indeed, within the appropriate forms and locutions associated with the
Trinitarian address, and with echoes from the ancient Kontakia (dated before
the 7-century Byzantine reform and its expansion (Wellesz, 1998, p. 203), in
his Kanon to the Holy Spirit Parakletos, Maxim perfected Slavic rhythmical
variations and theological proclamations that resulted in analogical poetical
correspondences to the oldest prayers and Byzantine hymns. At the same time
as he managed to find the place (not exactly theological, but liturgical, t. e. in the
supplicatory prayers, equality) for the Holy Theotokos alongside (next to) the
three Holy entities of the Orthodox Trinity, he reaffirmed the pious veneration
of the Holy Mother of God that flourished especially from 11th to 15th centuries
in the developing Byzantine hymnography but at the same time also in the
Western liturgical, as well in the Slavonic ascetic (monastic, liturgical, spiritual)
poetry.

This is, in many respects, indicative of his ongoing induction into the
mysteries of divinely-inspired creative praxis. He managed to find the proper
theological affirmed (Orthodox) position for the Holy Theotokos, as an
additional prayer call to the three Holy entities of the Orthodox Trinity. When
during the period from the 11th century to the 15th century a significant rise in
the devout veneration of the Holy Mother of God. This reverence thrived not
only within the developing Byzantine hymnography but also extended to the
liturgical rites of the Western Church (Ropa, 1996, p. 28-32). Moreover, the
veneration of the Holy Mother of God found expression in Slavonic poetry as
well. In fact, Maxim’s poetic prayer, could be associated with the oldest Slavonic
liturgical practices, dating to the first Slavonic liturgical poet, St. Cyril,
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Constantine the Philosopher (Jakobson, 1985, p. 286-346)!4, who wrote
a similar accordance in the Kanon entitled “To the Memory of Saint Demetrius
and Martyr in Christ”!, and, involving the Holy Virgin, in the dogmatical
Trinitarian form, but also through stanzas, troparions, and heirmoses.

Such prominent theological emplacement of the Holy Theotokos may be
found in the ancient Christian hymns, as in St. Ambrose’s liturgical poetry!©,
or in the meditations of St. Gregory of Nyssa, particularly about the Song of
Songs (Louth, 2014, p. 141-153). Both Church Fathers, namely St. Ambrose
and St. Gregory of Nyssa, recognized and esteemed the significant role of the
Holy Mother of God. St. Ambrose, the first liturgical hymnographer in the
Western, early Christian tradition, possessed also a profound understanding of
Greek and held great respect for Eastern theological thought (Duval, 1974,
p. 9-66; Zajc, 2014, p. 162, 166—167). Similarly, St. Gregory of Nyssa, honoured
the esteemed position of the Holy Mother of God. They both acknowledged Her
as the rightful and venerated personality not only symbolized but embodied the
Holy Church, bridging the transition from the Old Testament to the fresh
meaning of the New Testament. This recognition emphasized the unique and
sacred role She held as the dwelling place for the Incarnated Logos, to Whom is
adequate to address the constant solemn and reverent praise. Through the
poeticized reverence and veneration of the Holy Mother, a profound inner space
of personal (intimate, related to one’ soul) worship was able to establish. This
space served as a means for mediation and meditation on the eternal and timeless
dimension of authentic and personal Christian piety, as exemplified by Maxim.

However, the theotokia of the odes alternately invoke the Virgin Mary as
the purest, and these invocations take place in a/l odes. The one who embodied
the incarnation of the Holy Word within herself is is supplicated ... (in order not
to repeat “to invoke”) to grant redemption from transgressions and barbarian
horrors to all who beseech her. In contrast to Constantine’s Canon, Maxim’s
Kanon consistently acknowledges and pays hommage to the Holy Mother of God
in each theotokion. Furthermore, the concluding section of the Kanon incorporates
a prayer for spiritual guidance in a similar vein — a humble entreaty for protection
from the world’s adversities through the divine Grace of the Eternal Virgin.

14 However, the authorship of this Canon remains as the subject of the academic debates until today
(Kozhurarov, 1995, p. 215-219; see also: Mircheva, 2004, p.71-93).

15 In this article will be named as Constantine’ Kanon.

16 St. Ambrose is mentioned by St. Maximus the Greek as the one devoted Father of the early
Church (“the thaumaturgic Archierei of God”) in his crucial text, entitled, “A Speech of the Grief and
Sorrow about the Unethical Behaviour of the Emperors of the this Last Epoch.” St. Ambrose is mentioned
in the last yell (the prayer) by the main female personage named Basilea, created in this text by the author.
(Paris, Bibliothéque Nationale, Ms. Slave 123, fol. 75 v.). Such liturgical position of the consecrated man

as Archierei is sourced from the Bible, since it literally appeared in nominative three times in Bible (John
18:15; 18:22; Acts 9:1) and, in genitive: nine times (in Matthew, etc.).
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This kind of veneration through the invocatory progression of the Holy
Spirit could also be associated with St. Gregory of Nyssa and his manner of
simultaneously accepting a transcendental or eternal (not simply an Orthodox
economic'”) relationship of the Spirit to the Son in the Trinitarian order
(gr. taxis), while the manifestation of the Spirit, of course, proceeds from the
Father, already acknowledged as the Father of the Son, and, therefore, always
also in closest natural relation to the Son (in “The Letter to Peter” by —
G. Nyssa, Behr, 2004, p. 419). Hence, the vision of St. Constantine was already
compared to the contemplation of St. Gregory of Nyssa, who devoted the first
of his sermons to the “mystery of the Canticles” (Jakobson, 1985, p. 325).
Indeed, Maxim’s philosophically-theological worldview was significantly
deepened through the narrowing of hesychastic practice and the church space
and its liturgical role itself. It could be slightly compared to the symbolic
approach of the representation of the mystery of the Church and in the
interpretation of the Holy Scripture (liturgical texts) of Maximus the Confessor
(“theology of Scripture”), according to whom the individual soul could finally
coincide as closely as possible with the church. In his text Mystagogy (Myst. 4:
627 AC), the Spirit is presented as the altar, the sanctuary as the soul and the
church nave as the body. Also Gregory of Nazianzus, in his cosmological
theology, envisioned the Church not only as a new universe but also as the very
soul itself, and the Spirit was regarded as “the altar of the internal cult” (Bornert,
1966, p. 100). The close connection between gr. pneuma (the Spirit) and gr.
psyche (the soul), enlightened by the grammatical relation of the Slavonic
correspondents, is becoming closest through the quasi-personal associations!$.
However, the purpose of perceptual sensuous expressions is to unveil the sense
of humility within the believer’s soul, which is established already in the First
Ode of Maxim’s Kanon. These expressions also coincide with the added
significance of the Holy Spirit. The triangle of the semantic roots built
the contradictory occasions of the necessity for the high awareness in the
conscious prayer: “Always with the winds of the dreadful passions and spirits
(gr. daimones), that confused the soul, I am addressing the Holy Spirit about my
salvation”1?,

It should also be mentioned that Maxim disclosed the relationship between
the Spirit and the soul through the intervention of the mind, which was detected
already in the theological constitution of humanity of St. Maximus the Confessor
(in Ambigua 10 — Louth, 1996, p. 94—-154). This kind of trilogy is intended to

17 Gr. Oikonomia, lit. household management: the totality of God’s activity towards His creation and
His salvation (cf. Cunningham, 2010, p. 293).

18 Mss: Moscow, Russian State Library (RGB): Cod. MDA, fund. 173.1.042, fol. 412 r.

19 Mss: Moscow, Russian State Library (RGB): Cod. MDA, fund. 173.1.042, fol. 409 v.
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reflect the Holy Trinity as the archetype of mind (gr. nous), reason (gr. logos)
and spirit (gr. pneuma), with Spirit in the closest relationship to the human soul
(gr. psyche), which in this view is seen as triadically structured (Siecienski,
2010, p. 75). Yet, this perception was possible only because of the incarnation
of the Divine Word, which is responsible for the human’s ability to perceive the
composition of the Trinity in his soul. Indeed, the main theme and leitmotif also
of Maxim’s long prayer is the humble attitude to save and rescue the human
soul. The latter was also characteristic of “The Kanon to St. Demetrius” of
St. Constantine.

St. Constantine — St. Maximus: Kanons

Similar to St. Cyril, in Maxim’s “The Kanon to the Holy Parakletos”, the
lexical roots of the words are repeated throughout the entire Kanon to reinforce
the mutual cohesion of its odes. But other explicit accordance between the two
enlisted Canons of St. Constantine and of St. Maximus the Greek can also be
noted. If we partly adopt Jakobson’s linguistic approach (using keywords and
paronomasia) to the philological analysis of Maxim’s Kanon, we may note the
following semantic features that act as the guiding parts of the stanzas of the
prayer:

— The wisdom (MmyapocTs) present in Constantine’s Kanon acts as the highest
wisdom (mpemyapocth) in Maxim’s Kanon. The changeable acknow-
ledgment of these semantic features could also be found in Maxim’s
“Dialogue between the Soul and the Mind”, used in the negative sense
(Grek, 2014, p. 170), and in the other text, used in the higher sense for the
determination of the human-divine nature of Jesus Christ and to denote
how after the signs of the maleficent fruits one could recognize the false
spirits and beliefs (in the text: “Against False and Evil Texts of Aphrodite
Persius”): “For this reason, the God of all, and the King, the combined
Superwisdom of the Father, and our Lord, Jesus Christ, warned his
disciples (Mt 7:15-16)” (Grek, 2014, p. 133).

— Naming of the biblical persons in the non-festal troparia (Jakobson, 1985,
p. 305) in Constantine’s Kanon. — In Maxim’s first heirmois, there is the
biblical passage with the circumstances of Moses and God’s gift of manna
for Israel in the desert (409 r.).

— Cruelty in adjectival form (mrormii — this is one of Maxim’s favorite
expressions in almost all his texts) in both Canons, already in the first Ode
and repeated throughout the whole text in the interchanging, admitting
sins of the soul.
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The benighted soul accompanied by several negative epithets is present in
both Canons. The expulsion of the evil spirits from the soul by the prayers of the
Holy Theotokos in the 5t Ode is revealed to be truthful in Maxim’s KanonZ.

— The Earth (nominative) is acting as the new land in the 5™ song of
Constantine’s Kanon (Jakobson, 1985, p. 289). In Maxim’s Kanon, the
Earth is playing the role of the “only truly Holy”, and the surface (body)
of the Mother of God because She has given birth to the Divine body of
God the Son. The connection between the Earth and the human soul is,
therefore, natural (supplicatory context) of the 15t Ode.

— The praise of the womb of the Holy Virgin in the 7" Ode Constantine (in
the theotokion: “O most pure, containers in Thy womb”). The first Ode of
Maxim’s Kanon speaks about the womb of the Theotokos in a paronomastic
repetitive (parallelismus) manner:

“In the womb begun virginly,

(when) He was exalted from the womb,

before the time God the Father bore Him,

(but) defeated by the sweet pleasures of the womb
with the power of Thee, make me free”2!.

— The establishment of the atmosphere of calmness, tranquility, and silence
in the theotokion of Constantine’s 6 Ode. In Maxim’s Kanon, it is similar
in tone in the 3™ Ode, within the extended praise of the Holy Spirit. The
metaphors of the calm harbor, the ship, and the storm can be found in the
6th Ode in both Canons.

— In the 7t Ode, there is the Biblical Canticle of “The Three Children in the
Furnace”, associated with the repeating yell in both Canons.

The latter examples are quite astonishing concordances that could be proof
that Maxim somehow was acquainted with the oldest (archaic) Slavonic
hymnological species?? that were established close to Western lands and might

not have been exclusively related to the Russian sources®3.

20 Mss: Moscow, Russian State Library (RGB): Cod. MDA, fund. 173.1.042, fol. 411r—411v.

211t has to be said that Maxim’s Kanon in the manuscripts appears as written in the “regular” Sla-
vonic poetical prose. These verses are transcribed and translated in our paper in order to show the signifi-
cance of his sense of rthythm.

22 More about Maxim’s Slavonic idiolect see: Zajc, 2016, p. 375-382.

23 This is the topic for our further research.
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Conclusion

The metaphorical substantive of the blossoms of the life, reserved for the
Holy Mother of God (the spring, flower button, fruits of the trees), as they
appear in both Canons, are the primary means of confirming the inner dedication
of this kind of personal canon.

The seventh ode, in a sophisticated manner, praises the Trinitarian principle.
Three times it repeats the refrain: “Blessed art Thou Who art God of the Fathers”.
In this refrain, one could find the implicit reflection of the biblical hymn, the
Canticle of the Three Holy Children in the Furnace, as it was conveyed
traditionally by the Resurrection Kanon (Wellesz, 1998, p. 215), whereas in
Maxim’s Kanon it is transformed into the praise of the Holy Trinity. Before the
third repetition, there is the directive, “Read these words, kneeling on the
ground”, denoted as “The third voice”, which speaks about the possible sound
or musical interpretation and realization of this Kanon (Maxim’s aim, internal,
confidential thought?). This Ode ends with the following verses to the Holy
Theotokos:

“With divine reason and with warm repentance, Thou, full of divine grace, my
mind and my soul, darkened with sins, make illuminated throughout with a light,
and with the Archangel, I am singing: ‘Be Joyful, the Queen’.”

That praise continues, and the inner connection between the Holy Parakletos
and the Holy Theotokos is opened in the prayer of the intercession, addressed to
the Theotokos with the words: “The Grace of the Parakletos insert in my soul”.

The theme of purification, as in Constantine’s Kanon (cf. Jakobson, 1986,
p.- 312), is constantly re-(de)fined through the conscious presence of both the
intercessional, gifting nature of the Holy Virgin and the ever-present help of the
Holy Spirit. It is in the intertextual reference between the person and the Divine
energy fire that the gesture of “absolute purity” is made, integrated into two
natures of the Logos (the God the Son), even if across the whole of Maxim’
Kanon the place for veneration is slightly displaced, though not complet as it is
through the whole his Kanon all the time fully felt and all the time adjoined.
Close to the end of Maxim’s Kanon, the primary theme of purification has not
disappeared, nor has it been displaced, since the last prayer is supplicatory and
powered only by a tone of repentance that encircles a deeply humble mood. The
role of the Holy Theotokos in the process of purification is not passive but
co-collaborative*, considering the image of ardent faith is equally represented

24 This kind of praise could be found in the Byzantine homilies of Marial homilies of Nicolas
Cabasilas (Jugie, II, p. 463), one of Maxim’s favorite Church Fathers, especially regarding the definition
of the Divine Liturgy.
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in the Holy Church and in Mary. In fact, combining the mystery of the Incarnation
of Christ directly with praise to the Holy Theotokos, while at the same time
making a very special appeal to the Holy Spirit Parakletos, could be seen as the
only way to continue Maxim’s polemic regarding Catholic invention in the
Creed with lat. filiogue, introducing, as a result, a corrupting insertion of
human’s manipulation and speculation.

Traditionally, the theme of the Ninth Ode of the Kanon had to be the praise
and adoration of the Theotokos, based on the Magnificat (Lk 1:46) (Wellesz,
1998, p. 214-215), but Maximus, this time, dedicated only a heirmos to Her.
Again, the poetical speech is controlled by the rule: the first stanza to Christ, the
second to the Trinity, and the third to the Holy Parakletos, which is prolonged in
five stanzas, each composed of four lines. The praise to the Holy Theotokos
shows the strong and obligatory connection with the Holy Parakletos: “Divine
protectress of the God and Men, please bring this poor song and a prayer to the
divine Parakletos, Thou, the Most Holy Theotokos”.

Epilogue

The supplication to the Virgin to grant deliverance from trespasses and
joyousness — to those who call Her in faith — is, again, completely stated in the
final ode and prayer. Nevertheless, the mystery of the Incarnation of the Logos
and the inner interconnection of the verses of this Kanon could not be gained
without the strictly ascetical experience from the monastic period at the Holy
Mount Athos of Maximus, when he, an Orthodox believer, through the vivid
consciousness of the highly mystical imperative connection between the Holy
Thetokos and the Holy Parakletos, could experience the sanctity of such
liturgical action. Through the versability of the stanzas and the obvious
spiritually and mystically inspired fluency in the non-changeable flexibility of
the Trinitarian formula, the reader could admit that the warm gratitude of
Maximus the Greek to the Holy Theotokos in every single Ode is felt because
they offer to the author him a return to his truthful and sincerely genuine,
devotional home, that of the Holy Mount Athos. “The Divine Kanon to the Holy
Parakletos” provided Maxim with an interlude form of intercession, whether
completely internalized and subconscious, that nonetheless played out
consciously as a preparatory prayer for the entrance into his deeply personal
euchology, within which he was able to be aware of the possibility of an earthly
redemption and, to have, possibly, the most pious humbled breath, a humble
breath of distant freedom of the soul in the future life invoked.
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7

Sw. Maksym Grek (Mihail Trivolis, Arta, ok. 1470 — Maksim Grek,
Moskwa, 1556): wglad w jego osobista euchologie

Streszczenie: Maksym Grek identyfikowat si¢ z nurtem mistyczno-ascetycznym w prawostawnym
monastycyzmie — wspolczesnie nazywanym hezychazmem. Autor artykutlu stawia teze, ze przez
cale swoje zycie skupial si¢ i poswigcil ochronie oraz kultywowaniu starozytnych praktyk
duchowych, opartych na stalych zasadach, ktore byty w opozycji do wladzy panstwowe;j i cesarskiej.
Zadanie to realizowal zardwno poprzez swoja prace tlumacza, jak i autora sakralnych tekstow
dewocyjnych, a takze hymnow zwigzanych z hymnografig bizantyjska i tradycja prawostawna. Jego
cze$¢ 1 umilowanie Bogurodzicy prowadzity go do komunii z Bogiem. Byl przekonany, ze tylko
dzigki mocy Ducha Swictego mozliwa jest ochrona prawostawnej tradycji chrzescijanskiej, co
uzewnetrzniato si¢ w jego modlitwie (hezychastycznej, ascetycznej) i w dzietach teologicznych
(hagiograficznych, liturgicznych), ale takze w podejmowanych pracach filologicznych (thumacze-
niowych, redakcyjnych), a zwlaszcza w tekstach egzegetycznych. Dlatego silna bizantyjska mysl
patrystyczna i monastyczna, bedaca podstawg jego praktyki kontemplacyjnej, uksztattowana
w latach spedzonych na Swietej Gorze Athos, byla jednym z waznych zrodet jego teologii
prawostawne;j.

Autorka artykulu szczegétowo rozwaza modlitwy $w. Maksyma Greka. Wsrdd nich naj-
wazniejsze miejsce zajmuje Kanon do Ducha Swietego i Boskiego Parakletos, ktory odzwierciedla
kilka mozliwych wptywow, takich jak hymn Akathistos ku czci Naj$wietszej Dziewicy czy inne
kanony modlitewne, w tym zwtaszcza Wielki Kanon, tak jak i Kanon ku czci $w. Dymitra, z ktorych
wszystkie potwierdzaja archaiczne zrodla bizantyjskie i stowianskie, mogace stuzy¢ Maksymowi za
jego starocerkiewnostowianskie podstawy jezykowe. Jego modlitwa jest wigc dzielem wysoce
oryginalnym, monastycznym i gleboko osobistym, swiadczacym o jego ascetycznej (hezychasty-
cznej) praktyce. Podejmowal przeklady z greki na cerkiewnostowianski, co bylo tez jednym
z powodoéw postawienia go w stan oskarzenia. Uwazat, ze wypracowane podwaliny jezykowe
i gramatyczne jezyka starocerkiewnostowianskiego tworza jezyk strzezony, a wigc $wiety. Przez
lata wigziony, niezrozumiany do konca zycia, osadzony jako heretyk, jednak wierny do konca
swoim pogladom, dzi§ Maksym Grek uznany jest za Swigtego.

Stowa kluczowe: monastycyzm bizantyjski, Swicta Gora Athos, $w. Maksym Grek, ascetyzm,
hezychazm, jezyk starocerkiewnostowianski.
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state of debate on the Eucharist in Prague circles in the late 14th century. Postulates of frequent Holy
Communion appeared. There were currents negating the Catholic teachings on Eucharist in Prague
at the time. The second section discusses the theology of the Eucharist as presented in Expositio.
It can be described as a form of apology of the Catholic teachings on the Eucharist. Moreover, the
Prologue to Johannes Marienwerder’s work contains a series of brief practical guidelines mainly
concerning the celebration of the mass. One should hope that this study will be useful both to
theologians and to other scholars who deal with the literary circles of the late Mediaeval Pomesania
and also the pre-Hussite period.
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medieval sacramentology.

Introduction

Expositio Symboli Apostolorum® is the major work of Johannes
Marienwerder (1343—1417), the eminent theologian of Pomesania (cf. Glauert,

* Address: rev. dr. habil. Marek Karczewski, prof. UWM; marek karczewski@uwm.edu.pl; ORCID:
0000-0001-9435-3832.

! This study is based on the version of the text presented in Jan z Kwidzyna, 2023, Wykiad Symbolu
Apostolskiego Expositio Symboli Apostolorum. Hereinafter abbreviated as Expositio. The Johannes
Marienwerder’s work was known mainly in German-speaking countries, which is testified to by the sev-
eral dozen copies of its manuscript kept at various libraries in Western Europe. In 1485 in Ulm, K. Din-
ckmut published an abbreviated version of Expositio in German: Johannes Marienwerder, Erklirung der
zwolf Artikel des christlichen Glaubens. It is based on text translated into German by Jakob Lantzenberger
in 1432 (Brandauer, 2008).
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2003, p. 486-494). He spent more than twenty years of his life at Charles
University in Prague. After he returned to Pomesania, he joined the Teutonic
Order in 1387, in which he performed important roles in the Chapter of
Pomesania in Kwidzyn (Marienwerder). He played a significant role in
promoting the worship of blessed Dorothea of Montau (1347-1394), a visionary
and mystic (cf. Parcheniak, 2021, p. 495-510; Dygo, 2023, 9-21). A long-term
stay in Prague shaped Johannes Marienwerder’s outlook on the world
(cf. Karczewski, 2021a, p. 288-293).

Expositio is linked to the Western Church tradition of many centuries, in
which a particular role is played by Symbolum Apostolorum, i.c. the Apostles’
Creed. The very term Symbolum Apostolorum did not appear until the late
4th century?. However, it is since the post-apostolic times that so-called “rules
of faith” or “rules of truth” were developed, presenting the contents of faith in
a clear and compact form (Pietras, 1997, p. 63—76). Knowing them was required
from those who wanted to become baptised. The importance of Symbolum
Apostolorum was increased by the conviction that its twelve articles were
written by the twelve apostles (Expositio, Tabula, p. 24; Prologue, p. 33.
46-47.51-52; cf. Starowieyski, 1997, p. 51-62). The truths of faith contained in
the Symbolum had been formulated since the patristic period3. A most valued
commentary to the Symbolum Apostolorum was written by Thomas Aquinas.
When explaining why he wrote Expositio, Johannes Marienwerder points to the
need to explain the Symbolum as a sign of the unity of faith of all the faithful
‘converted, of various peoples, languages, nations’ (Expositio, Prologue,
p. 52)* The spread of heresies and errors was given as the immediate reason.
Those who succumbed to them not only hurt the Ecclesial community, but they
also became exposed to the great danger of forfeiting their salvation (Expositio,
Prologue, p. 32-40). Moreover, by writing Expositio, Johannes wished to
become part of the inner revival of the Church. According to the author of the
work, the situation in the Church was extremely difficult and saddening
(Expositio, Art. IX, p. 263; cf. Karczewski, 2022a, p. 253-257)°.

There is no direct reference to Eucharist in the Apostles’ Creed. However,
according to Johannes Marienwerder, like the others, this sacrament is also

2 In Saint Ambrose’s (+397) letter to pope Siricius during the Synod of Milan, Letter 42, 5. PL 16,
1125 (Gtadyszewski, 2010, p. 5-6).

3 The comments’ authors included: Rufinus of Aquileia, Augustine of Hippo, Peter Chrysologus,
Venantius Fortunatus (see: Gladyszewski, 2010; cf. Zurek, 2017, p. 789-800).

4 Special emphasis was placed on the knowledge of the Apostles’ Creed in the medieval Church in
Pomesania (see: Wisniewski, 1998, p. 39, 44, 55). Its knowledge was also required from candidates to the
Teutonic Order (Kowalczyk, 2018, p. 151).

5 The author refers to an ordeal faced by the then Church at the hands of “family and false Chri-
stians”. The Church seems to lose rather than gain. It lacks accord and religious duplicity is ubiquitous.
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closely linked to the profession of faith, especially to the articles concerning the
Church (Expositio, Prologue, p. 47). Therefore, the lecture on the Eucharist
provided in Expositio is one of many discussed in the work (Karczewski,
2021b). This subject is very interesting for at least two reasons. First, the late
14th century is the time of extremities: intensification of the postulates of
Eucharistic revival and emergence of views which negated Christ’s real presence
in the Eucharist. References to a discussion on the subject can be found in
Expositio. Second, discussing the views of Johannes Marienwerder on the
Eucharist presented in Expositio can provide a supplement for studies of the
eucharistic piety of blessed Dorothea of Montau. The following issues are dealt
with in this paper. The first section presents the state of debate on the Eucharist
in Prague circles in the late 14th century. Postulates of frequent Holy Communion
appeared. There were currents negating the Catholic teachings on Eucharist in
Prague at the time. The second section discusses the theology of the Eucharist
as presented in Expositio. It can be described as a form of apology of the Catholic
teachings on the Eucharist. Moreover, the Prologue to Johannes Marienwerder’s
work contains a series of brief practical guidelines mainly concerning the
celebration of the mass. One should hope that this study will be useful both to
theologians and to other scholars who deal with the literary circles of the late
Mediaeval Pomesania and also the pre-Hussite period.

1. Debate on the Eucharist in the Church circles in Prague
in the late 14th century

1.1. Argument for frequent Holy Communion

The Church revival currents, which appeared in Western Europe, in the
Teutonic state and in Bohemia in the mid-14th century, had many forms and
shades (Bylina, 2001, p. 92). However, there were certain common tendencies,
such as the return to the ideals of the Gospels and the revival of sacramental life.
Striving for a personal experience of God’s presence, typical of the devotio
moderna currents, was especially linked to receiving the sacrament of Eucharist,
lived through in an intense way (Bylina, 2001, p. 92). The development of
Eucharistic piety was one of the typical features of the late Middle Ages. It is
accepted that Bohemia, and especially Prague, was one of the Eucharistic
revival centres in Europe (Bylina, 2001, p. 92). In the late 14th century, there
were eminent personages operating in Prague circles, with a significant impact
on them (Gajewski, 2016, p. 66—69). These included: the Austrian Augustinian
Canon Conrad Waldhauser (ca. 1326—-1369), his associate Jan Mili¢ of Krom¢étize
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(ca. 1320-1374), Jan’s disciple — Matthias of Janov (1350/1355-1394). Apart
from the calls for moral and disciplinary revival, the need for more frequent
Holy Communion was also called for. The Church required only annual
participation in the Eucharist — during the Easter period (Rozynkowski, 2020,
p. 132). It is known that a model of seven-time Communion was promoted in
the Teutonic state® at the time (Kowalczyk, 2018, p. 164). Out of respect for the
Eucharist and concern about receiving it with due veneration, calls for receiving
it more frequently were not very popular. It would so happen that a confession
was made several times to prepare well for the annual Communion (Bylina,
2001, p. 94). However, the idea of receiving the Eucharist frequently was known
in the Rhenish mystic circles (cf. Piasecki, 2008, p. 246-261). One of the
proponents of weekly Communion was Heinrich Seuse (1295/1297-1366)
(Bylina, 2001, p. 92). Preachers in Prague also promoted frequent Communion.
Jan Mili¢ and Matthias of Janov regarded Communion as a measure for the fight
against sin and a source of sanctification (Gajewski, 2016, p. 67-68). According
to Matthias of Janov, it should be received as often as possible, even every day.
He claimed that frequently receiving the Eucharist strengthened a Christian on
the path towards salvation. He also warned against avoiding Communion,
claiming that rejecting it without justification exposes one to the threat of
damnation (Bylina, 2001, p. 97-98). According to Matthias of Janov, the
Eucharist is a live sign of Christ’s sacrifice, His death on the cross and
resurrection. In Christian life, the Eucharist is a sign of unity with God and
a community of the faithful (Gajewski, 2016, p. 68). Among proponents of
frequent Communion there was also another famous disciple of Jan Mili¢ —
Tomas Stitny (1333-1409). He was of the opinion that frequent communion is
necessary to develop true piety (Paner, 2016, p. 26). Practicing frequent
Communion in the New Jerusalem Community in Prague, established by Jan
Mili¢ and run by Matthias of Janov, raised objections among the Church
authorities and doubts among some influential clergy (Paner, 2016, p. 26). They
wondered whether it would not be better to make frequent communion available
to individuals properly prepared and advanced spiritually. This issue was also
considered by some disciples of Henry Totting von Oyta (ca. 1330-1397),
among them (Matthaeus de Cracovia, 1345-1410) and Johannes Marienwerder
(1343-1417) (Krzyzaniakowa, 1995, p. 101-108). Matthias of Krakow
suggested that the issue of the Communion frequency should be judged by the
conscience of the person receiving the sacrament. At the same time — like Jan
Mili¢ and Matthias of Janov — he rejected the need to complete complex

6 The Eucharist played an important role in the Teutonic piety and spirituality (cf. Kowalczyk, 2018,
p. 162-164; Rozynkowski, 2020, p. 119-136).
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preparatory procedures. Others suggested that the responsibility for the
respectful dispensing of Communion falls upon the local parish priest, who
knew the local faithful. The issue of frequent Communion does not appear in
Expositio. However, Johannes Marienwerder is known to support Dorothea of
Montau in this regard. As a recluse, she enjoyed the privilege of receiving the
SacramentofEucharistdaily (Kowalczyk,2014,p. 161).Johannes Marienwerder’s
acquaintance with Matthias of Krakow and the debates on frequent Holy
Communion may have affected the Pomesanian’s view on the issue
(Krzyzaniakowa, 1995, p. 106; cf. Mossman, 2010, p. 106—123). The Synod of
Prague rejected Matthias of Janov’s views on everyday Communion in 1389,
after Johannes Marienwerder returned to Pomesania. Matthias of Janov was
obligated to accept that lay persons can receive Holy Communion once a month
at the most (Gajewski, 2016, p. 68).

1.2. Unorthodox views

Waldensians in Prague

Although the Waldensian movement was born in the 12th century, it also
played a certain role in the pre-Hussite period (Gajewski, 2016, p. 35-45).
Waldensian ideas were known and well-received in various regions of Europe
at the time (Tourn, 2003). There is some evidence of the Waldensian presence in
Pomerania, Silesia and Bohemia’ in the 14th century. Waldensians exerted
some influence in Prague, especially in the local circles of German merchants
and craftsmen (Cornej, 2016, p. 82). The 1395 treatise written by Peter Zwicker
of Ometa (Wormditt) provides characteristics of the views of Waldensians from
Austria, Brandenburg, Pomerania, Bohemia and Hungary (Gajewski, 2016,
p. 45-46). They regarded themselves as the only true Church. They rejected the
cult and intercession of the Mother of Christ, the cult of images and relics. They
also disapproved of the cult of purgatory, indulgences, and praying for the dead.
They rejected the idea of special respect for shrines and cemeteries. Negating
the importance of the (then) official church structures, including bishops and
priests, was manifested in their attitude to sacramentology. Negating or selective
treatment of the Church’s teaching led to the need to create their own concept of
sacraments. They retained only three sacraments: baptism, Eucharist and —
highly regarded — penance. However, the Catholic concept of the mass was
rejected. The Eucharist was received very rarely (Gajewski, 2016, p. 46—47).
Particular importance was attached to preaching God’s Word and teaching.

7 The number of Waldensians in Bohemia in the 14th century is estimated to be approx. 2.5 tho-
usand. In Prague, they included mostly German-speaking people. Gajewski, 2016, p. 48 refers to calcula-
tion, made by A. Paschovsky (1979, p. 19-24) based on inquisition files.
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In Expositio, Johannes Marienwerder polemicises with some Waldensians’
opinions on the cult of the saints and the way the sacrament of penance is
understood (cf. Expositio, Art. X, p. 270; Art. XI, p. 285). He also exposes
heretics’ errors, without their direct identification, in other doctrinal issues
(cf. Expositio, Art. X1, p. 285-286.303; Karczewski, 2022a, p. 251-252). They
are identical to Waldensian views on many issues.

The impact of Wycliffe's teachings

The late 14th century was the time when discussion on the understanding of
the Eucharist became radicalised in certain Church circles. Of particular
importance was the discussion on the views of John Wycliff (ca. 1329-1384),
who was a Catholic priest and professor at Oxford University. The dispute on
the Eucharist was associated with personal philosophical views and a radical
vision of the Church revival based on the Holy Scripture authority. On the
philosophical level, Wycliff is regarded as one of the major opponents of William
of Ockham’s (1288-1347/49) nominalism. He himself was regarded as
a proponent of philosophical realism. Both philosophical currents were
polemical with respect to traditional philosophy and scholastic theology.
Wyclift’s philosophical views on the universalia, drawing on the positions of
Plato, Augustin and Anselm of Canterbury, are sometimes called ultrarealistic
(Gajewski, 2016, p. 53). In his assessment of the state of the Church in light of
the Bible, Wycliff voiced sharp criticism of its structures, led by the pope. In
Wyclift’s opinion, the Church’s earthly structures no longer fulfilled the Divine
idea. Only the spiritual Church was Christ’s real Community (Gajewski, 2016,
p- 54). Indulgences, which were, in fact, only a source of exploitation, should be
rejected. Wycliff was also of the opinion that the Holy Scripture did not need the
Church’s comments and that it exceeded all authority (Gajewski, 2016, p. 55-56).
The Bible verifies all doctrines. Wycliff’s most radical work, De Eucharestia,
was written in 1380. In it, he attacked the Catholic doctrine of transubstantiation,
regarding it as unacceptable (Kaczmarek, 1969, p. 56-68). According to Wycliff,
the transformation of the substance of bread and wine into the substance of
Christ’s Body and Blood during the Eucharist ceremony is impossible. Bread
remains bread and wine remains wine. Wycliff dissociated himself from the
Catholic concept of the Eucharist, according to which only a properly consecrated
priest can celebrate it. Wycliff is sometimes thought to perceive Eucharist in the
meaning of consubstantiation (Gajewski, 2016, p. 57). Christ’s presence in the
Eucharist does not transubstantiate bread or wine. One can only talk about the
presence through analogy — spiritual presence. Its effectiveness depends on the
participant’s faith. According to other opinions, the meaning of Eucharist was
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only symbolic for Wycliff (Kaczmarek, 1969, p. 69—-83; Krzyzaniakowa, 1992,
p. 19).

The marriage of Richard II and Anne of Bohemia, daughter of Charles 1V,
facilitated trade contacts and provided the possibility of studying at Oxford and
Cambridge (Gajewski, 2016, p. 59). Moreover, owing to contacts between the
universities at the time, Wycliff’s views on the Eucharist were known in Prague
in the late 14th century. This is also pointed out in the lecture of Johannes
Marienwerder (cf. Expositio, Prologue, p. 52-53), and his polemic against
treating the Eucharist only as a symbol (Miiller, 2008, p. 601-602).

The discussion on the conditions of celebrating the Eucharist in a valid
manner and, in consequence, on adopting the rule of ex opere operato, which is
binding in Catholic sacramentology, intensified with the activities of Jan Hus
(1370-1415). Like Johannes Marienwerder, he was a graduate of (and
a professor at) Prague University (Nodl, 2016, p. 71-81). He was also its rector.
Jan Hus’ impact on Bohemian circles culminated in the early 15th century, when
Johannes Marienwerder was already in Pomesania. Jan Hus was a proponent of
the Church revival and an influential preacher. He supported Wycliff’s views on
the necessary ecclesial reforms, the importance of God’s Word and predestination.
However, he did not support rejecting the science of transubstantiation.
According to Hus, the Eucharist, after consecration, undergoes transubstantiation
and becomes Christ’s Body and Blood, but it also retains the substance of bread
(Paner, 2002, p. 22; Hintz, 2016, p. 193). The rectors of Prague University,
Stépan of Palée (ca. 1370—1424) and Stanislav of Znojmo (1351-1414) initially
supported Wycliff’s and Hus’ views. However, ultimately they became their
adversaries. Jerome of Prague (ca. 1378-1416), a professor at the university,
remained a faithful supporter of Hus and Wycliff®. It is notable that initially, the
Prague university circles were divided into the Bohemian camp, which was
sympathetic to Wycliff and his philosophical realism, and the German camp,
which included opponents of Wyclift’s views and proponents of nominalism; it
also included Johannes Marienwerder. Gradually, the dispute about Wycliff’s
teachings became the Bohemians’ internal affair, leading to an open religious
conflict. The archbishop of Prague and the king became involved in it (Paner,
2016, p. 29). Its intensification in 1411-1415 was followed by the tragic end of
Hus’ life.

The burning of the Prague reformer at the stake in Constance in 1415 did
not end the doctrinal disputes concerning the Eucharist (Iwanczak, 2016,
p. 113-122). His proponents were not a monolith. Those who represented

8 It is sometimes alleged that it was Jerome of Prague, as Hus’ associate, who studied at Oxford in
1399-1401, that facilitated access to Wycliff’s writings to him (cf. Gorka, 2019, p. 196). However, the
Oxford university professor’s ideas were probably known in Prague earlier.
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moderate views discussed with those representing the Council. Their main
topics included the Eucharist views and a call for administering communion in
two forms to adults and children (Nowakowski, 2016, p. 38).

2. The lecture on the Eucharist in Expositio

2.1. Theology of the Eucharist

In the introduction to Expositio, Johannes Marienwerder provides
a compendium of knowledge on the Sacrament of Eucharist, which should be
known to the faithful (Expositio, Prologue, p. 52-53). The lecture is of an
apologetic nature. The author rejects the opinion that the Eucharist is a symbol
of Christ’s Body and Blood. He emphasises the truth that Christ’s real Blood
and Body have the form of bread and wine in the Eucharist®. This is done after
the consecration performed by the priest with the proper intention by saying the
oral formula established by Christ. The following words are said over the bread:
This is my Body, and over the wine: The is a chalice of my blood. Bread and
wine are transubstantiated into Christ’s Body and Blood, while their forms
perceived with senses are retained!?. Johannes stresses that the whole of Christ
is visible sacramentally in the Eucharistic forms. He rejects the view that it
could be only a descriptive presence!!. Christ gives himself as food in the
sacrament of the Eucharist.

Anyone who receives Him with due respect, not only as a sacrament but
also spiritually, through faith and love, is included in Christ’s mystic Body
(Expositio, Prologue, p. 53; cf. Karczewski, 2022b, p. 179—-180). Moreover, he
experiences inner revival and purification (cf. Kowalczyk, 2018, p. 190-195).
Like the other six sacraments, the Eucharist is a spiritual medicine for diseases
of the soul, and it leads one to salvation. Holy Spirit’s grace cures and revives
a person following the pattern of the Holy Trinity. It is not given to the haughty,
to non-believers or to the conceited (Expositio, Art. IX, p. 258.262-263).

Whoever receives the sacrament of Eucharist without due respect is exposed
to God’s judgement. The author paraphrases the text of 1Cor 11:29, which
contains the teachings on respectful participation in the Eucharist: For those

9 Expositio, Prologue, p. 53: De quo hoc tenendum quod in hoc sacramentum verum corups Chris-
ti est verus sanguis eius non tantum significatur, verumeciam contenetur sub duplici specie, scilicet panis
et vini, tamguam sub uno, non duplici sacramento.

10 Expositio, Prologue, p. 53: Transsubstanciatur utrumque elementum secundum substanciam in
corpus est sanguinem Thesu Christi remanentibus speciebus sensibilibus.

1 Expositio, Prologue, p. 53: In quarum utrque continetur totaliter non circumscriptibiliter sed
sacramentaliter totus Christus.
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who eat and drink without discerning the body of Christ eat and drink judgment
on themselves. Johannes Marienwerder provides three cases of disrespectful
participation in Eucharist: persistence in a mortal sin, intention to sin and
a wrong faith.

Persistence in a mortal sin, or an intention to sin, destroy the state of grace
in a person and disrupt their bond with God and prevent them from receiving
Communion (cf. Expositio, Prologue, p. 39—40). This state requires one to
receive absolution from sins by a duly ordained priest with proper jurisdiction
(Expositio, Art. X, p. 278-279.285). In fact, God himself absolves one’s sins
through the priest. Johannes Marienwerder points to the texts of Isa. 43:24,
Matt. 18:18 and John 20:22-23. The priests only fulfils Christ’s order and is
only His tool.

The phrase “a wrong, improper attitude of faith”!2 is very broad and applies
to all those who doubt the reality of the Eucharist. The author does not make it
clear whether it is only about heretics or if he means all those who succumb to
their influence or whose faith in the Eucharist is wrong and weak. A polemic
against heretic views is an important feature of Expositio (cf. Art. X, p. 285-286;
Wojtkowski, 2015, p. 366-370). It is based on a conviction that persistence in
error excludes one from the Church and exposes the erring person to the danger
of eternal damnation (Karczewski, 2022b, p. 181). Cutting oneself off from the
Church due to heresy excluded one from participation in sacraments. Those
who died in heresy forfeit their right to be buried in a cemetery. Prayers or
sacrifices for heretics were forbidden (Expositio, Art. IX, p. 258).

Celebrating the Eucharist may be a form of support for souls in purgatory.
Those souls can also be helped by alms, fasting, prayers and voluntary penance
(Expositio, Art. V, p. 138).

The mention of visiting the Eucharist in Church every day shows its
fundamental importance in the religious life at the time (Expositio, Prologue,
p. 52). Johannes rejects the view — typical for proponents of Wycliff and
Waldensians — that adoration of the consecrated Host is an act of idolatry
(Expositio, Art. VIII, p. 224-225). In fact, everyone who intends to worship
God and Christ transubstantiated in the Host worships Him (cf. Rozynkowski,
2020, p. 121-127; Zawadzki, 2021, p. 22-23). As has been said, Expositio does
not deal with the issue of the frequency of receiving Communion!3. This may

12 Expositio, Prologue, p. 53: in fide non recte credendo.

13 Borzyszkowski (1974, p. 60) thinks differently, when he suggests that Johannes talks about eve-
ryday communion. The phrase sacramentum eukaristie cottidie in ecclesia frequentatur (Expositio, Prolo-
gue, f. 13 v d) — “The Eucharist is visited in church every day’ — does not mean precisely that it is about
Communion. The text may only refer to the everyday participation in the mass or adoration (cf. Expositio,
Art. VIII, f. 50a-b). It does not mean that Johannes was not a proponent of everyday communion.



34 Marek Karczewski

be a consequence of the fact that it was a sensitive issue in the late 14th century.
However, the work shows clearly that the Eucharist is a unique gift for
a conscious believer. Johannes does not require that much from those who want
to receive Communion. However, what is important is faith in the real presence
of Christ in the Eucharist and embracing the conditions of receiving it with due
respect.

2.2. Practical guidance on the Eucharist

2.2.1. Guidance for celebrants

The Prologue to Expositio contains a number of guidelines concerning the
behaviour of a priest who celebrates the mass in the event of mistakes or
omissions.

What to do when there is too much water compared to wine in the chalice?
(Expositio, Prologue, p. 53-55).

Since wine is necessary to consecrate Christ’s Blood, the solution depends
on the moment when the celebrant notices the deficit. If it happens before
consecration, he should pour out the water and pour in wine. If the priest notices
it after the consecration, he should prepare and consecrate wine anew. If the
priest notices the fact after consuming Christ’s Body, he should prepare the host
and wine again and start the Eucharistic canon again. He should receive the
Body and Blood for the second time, although he is not able to observe the
Eucharistic fast. It is more important to complete the mass in a proper way.
Johannes Marienwerder refers to the lecture given by Thomas Aquinas!4.

If the celebration is public and the celebrant becomes aware of the lack of
wine after consuming the Body, Duns Scotus’ recommendation should be
followed in order to avoid the outrage caused by putting in a new host (cf.
Wojtkowski, 2015, p. 361-378)15. It involves repeating the Blood consecration.
Subsequently, the priest should say a prayer on Communion and receive Christ’s
Blood. Penance should also be made for negligence.

On the other hand, if the negligent priest fails to correct his errors, he should
be punished doubly.

Is a nocturnal pollution an impediment? (Expositio, Prologue, p. 55-57).

The Expositio author reminds three conditions of respectful celebrations of
the Eucharist by reference to Thomas Aquinas’ lecture!®. These include: pure
conscience free from any sin, active piety and the purity of the body. Therefore,
sin, acedia and bodily impurity are impediments to celebrating the Eucharist

14 Cf. Thomas Aquinas, Summa Theologica, p. 111, q. 83, a. 6, ad 4.
15 Cf. Joannes Duns Scotus, Quaestiones in quartum librum Sententiarum, d. 13, c. 4. q. 2.
16 Cf. Thomas Aquinas, Scriptum super Sententiarum Libri IV, d. 9, a. 2—4.



Sacrament of Eucharist according to Expositio Symboli Apostolorum... 35

with due respect. According to Johannes, it happens that nocturnal emissions
are linked to three, two or one of them. It can be without sin, it can be a light sin,
but sometimes it can be a mortal one. It is a mortal sin when it is done with
consent and involves seeking carnal pleasure (cf. Expositio, Prologue, p. 56).
Johannes Marienwerder links the possibility of celebrating the Eucharist to the
personal judgement of the celebrant’s conscience. If he has doubts about consent
to the sin, he should abstain from celebrating. If he is convinced that there was
no consent and the mass has to be celebrated, he can do it. However, if it is not
necessary, it is better to abstain from it. Celebration after a nocturnal emission
without consent should be regarded as a venial sin (Expositio, Prologue, p. 56).
The Pomesanian theologist recommends that if there is doubt about the existence
of sin, it is best to abstain from the celebration for 24 hours to calm the excited
nature (Expositio, Prologue, p. 57). However, the pastoral need should also be
taken into account.

What to do if an insect or poison gets into the chalice? (Expositio, Prologue,
p. 57).

According to the author of Expositio, when contamination with an insect
takes place before the consecration, the chalice contents should be poured out,
the chalice should be rinsed with water and wine with water should be prepared
anew. If this happens after the consecration, the insect should be taken out
carefully, washed and burned, and the remnants, after rinsing together with the
ash should be left as relics. If the chalice is contaminated with poison after
consecration, it should be placed in a special container, and the wine consecration
should be repeated.

What to do if the celebrant does not remember if he said what he should
have? (Expositio, Prologue, p. 57-58).

According to Johannes Marienwerder, if the priest does not remember at
what place he has omitted something, he should continue to celebrate. However,
if he is sure that he has not said the words of consecration, he should repeat the
whole text with the intention to complete the consecration (cf. Expositio,
Art. VIII, p. 224).

What to do if a drop of Christ s Blood has been spilled? (Expositio, Prologue,
p. 58-59).

When a drop of Christ’s Blood is spilled on a plank or on the ground, it
should be licked off with one’s tongue, and the place where it was spilled should
be scrubbed. The scrubbings should be burned, and the ash should be placed on
the altar. The priest should perform 40-day penance. If a drop leaks from the
chalice to the altar without a pall laid out, it should be drunk off, and a three-day
penance should be performed. If the blood is spilled on the top altar cloth, the
penance should last two days. If it leaks to the second, third or fourth altar cloth,
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the priest’s penance should last for four, nine or twenty days, respectively.
Moreover, the celebrant should wash the altar cloths three times, the water after
washing should be drunk or put at the place for relics!”. Johannes also suggests
that it would be safer if the part of the altar cloth through which a drop of
Christ’s Blook leaked was cut off and burned. The ash should be put in a place
for relics.

The priest’s penance should involve fasting. Johannes also reminds us that
some suggest abstaining from receiving Communion (Expositio, Prologue,
p. 58-59). However, he suggests that — in accordance with a view expressed by
Thomas Aquinas in Super Quarto Sentenitiarum, in distinction 13, the length and
type of penance was discretionary, depending on the state of the penitent, the
possibility of fasting and abstaining from Communion. It is similar to penance if
a priest drops Christ’s Body by negligence (Expositio, Prologue, p. 59).

If an animal eats and drinks the Eucharistic form because of negligence?
(Expositio, Prologue, p. 59).

If a mouse or a different animal eats part of the Eucharist, the person
responsible for the negligence should make penance for forty days. If the animal
can be caught, it should be burned and the ashes put in a place for relics.

What if the Eucharist is lost? (Expositio, Prologue, p. 59).

Johannes Marienwerder considers this negligence by reference straight to
Thomas Aquinas and Heinrich Seuse. If the Host or its part cannot be found, the
guilty person should — according to Thomas — make penance for thirty days.
According to Heinrich, if the situation did not lead to godlessness, the guilty
person should be suspended for three months. Otherwise, the punishment should
be more severe. Johannes also refers to Extra to the first chapter of De custodia
Echaristiae and to a fragment of De consacratione of distinction 2 in chapter
Qui benel8.

Ifthe celebrant becomes aware of impediments to celebrating the Eucharist?
(Expositio, Prologue, p. 60).

Johannes Marienwerder describes a situation when, during a mass, the
priest remembers that he did not observe the Eucharistic fasting or that he is in
a state of mortal sin. If he becomes aware of it before consecration, it is better
to discontinue the celebration and receive absolution first. If this should happen
after the consecration, then he should regret it and decide to confess his sins as
soon as possible.

Other issues (Expositio, Prologue, p. 59—60). Johannes also answers other
possible doubts. The first one concerns leaving a host on the altar by negligence

17 Cf. Gratianus, Decretum, p. 111, d. 2, c. 27; Theodorus, Poenitentiale, c. 51; PL 99,950 BC.
18 Gratianus, Decretum, p. I, causa 1, q.1, c.71; p. 111, d. 2, c.94.
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or lack of knowledge of other hosts present there. A doubt arises about whether
they were consecrated. Another doubt concerns the consecration of a drop of
wine stuck to the outside surface of the chalice. According to Albert the Great’s
view expressed in De missa'®, such hosts or drops are not consecrated, as there
was no such intention. Johannes refers to the opinion of Augustin, who thought
that an intention was required in all sacraments. However, Augustin did not
address this issue2?.

Doubts concerning the respectful and valid celebration of the Eucharist
contained in Expositio are not complete?!, but they concern relatively frequent
cases. Johannes Marienwerder’s recommendations are based mainly on
solutions proposed by recognised ecclesial authorities. Ultimately, it will be the
celebrant’s decision whether to follow them properly. These — very detailed, it
might seem — notes are based on the conviction about the real presence of Jesus
Christ in the Sacrament of Eucharist.

2.2.2. Universal guidelines

What to do when someone vomits immediately after receiving Communion.
(Expositio, Prologue, p. 59). This may apply both to lay persons and to priests.
The vomit should be burned, and the ash should be placed on the altar. The
penance for this deed varies?2. If it happened because of drinking or eating too
much, then a lay person should make forty-day penance, while a clergyman
(priest, friar, deacon) — seventy days; a bishop should make penance for ninety
days. If the sickness was caused by a disease, the penance should last seven
days because that person behaved imprudently.

The solution of a somatic issue in the context of eating the Eucharist
confirms that, according to Johannes Marienwerder, Christ is really present in
this sacrament. Therefore, the Eucharist should be received with the utmost
respect and prudence.

Conclusion

As an expert theologian, Johannes Marienwerder was sensitive to the proper
understanding of the sacrament of the Eucharist and to celebrating it with
respect. He also knew the new, extreme interpretations which were contrary to

19 Albertus Magnus, Compendium theologicae veritatis, Liber VI, caput 11.

20 Theologians did not become interested in this issue until the 12th century.

21 The Synod of Pomesania of 1411 forbade to use spoiled wine for the mass. It also addressed the
issue of drinking the water used for purification of the chalice (Wisniewski, 1998, p. 33, 41),

22 Cf. Gratianus, Decretum, c. 28.
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the teachings of the Catholic Church. The lecture on the Eucharist presented in
Expositio is addressed mainly to the clergy. It is in their circles that lively
discussions were initiated on the need for the Church revival. The return to
frequent Communion was called for and the solutions proposed were radical for
those times. Although Johannes does not address this issue in a straightforward
manner, he agrees with the opinion that receiving Communion is particularly
valuable for one’s spiritual life. At the same time, he sees the Eucharist from the
ecclesial perspective. Celebrating and receiving the Eucharist with due respect
builds the Church, the mystic body of Christ. Rejecting the Eucharist is
equivalent to losing the bond with its Head — Jesus Christ. The author of
Expositio rejects the old Waldensian views and the new ideas that negated the
real presence of Christ in the Eucharist. Johannes Marienwerder stressed that
the Eucharist should be celebrated and received with due respect. The situation
of sin can be resolved by the Sacrament of Penance. Johannes is a proponent of
the adoration of Jesus Christ in the Host. He stresses that the transubstantiation
of bread and wine into the real Body and Blood of Christ takes place during the
celebration of the Eucharist. As has been rightly pointed out, the issue of the
sacrificial dimension of the mass was strongly limited (Borzyszkowski, 1974,
p- 60). The Eucharistic sacrifice is mentioned when various ways of helping the
dead in purgatory are discussed. Possibly, Johannes perceives emphasising the
real presence of Christ not only as a form of polemic with heresies but also as
a way of renewing the Eucharistic piety of the clergy. The Eucharist should not
be celebrated carelessly or without respect. It was to be a spiritual medicine for
the priest, too, helping to remove his flaws and strengthening his bond with the
Church. Priests are not glorified, although the author of Expositio sees their
special role in celebrating sacraments. However, they are only God’s tools. The
importance of Johannes Marienwerder in the Prague circles was limited. In
contrast, his opinions were of great significance in Kwidzyn (Marienwerder)
and in the Pomesanian diocese. With respect to the Eucharist, it concerned not
only the issue of the spiritual leadership for Dorothea of Montau (cf. Kowalczyk,
2018, p. 190-195). It may also have affected the care for the proper celebrating
of the Eucharist in Pomesania and everywhere in Europe where Expositio
Symboli Apostolorum by master Johannes Marienwerder was used.
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Sakrament Eucharystii wedlug Expositio Symboli Apostolorum
Jana z Kwidzyna

Streszczenie: Podstawowym zrodlem badan jest gtowne dzielo Jana z Kwidzyna (1342-1417)
Expositio Symboli Apostolorum (1399/1401). Temat Eucharystii jest interesujacy z dwoch przyczyn.
Po pierwsze, koniec XIV w. to czas, gdy wierni przejawiaja rézne postawy wobec tego sakramentu:
pojawiaja si¢ liczne postulaty, aby poglebia¢ poboznos¢ eucharystycznag i jednoczesnie wyksztalcaja
si¢ postawy negujace realng obecno$¢ Chrystusa w Eucharystii. Po drugie: omowienie pogladow
Jana z Kwidzyna dotyczacych Eucharystii zawartych w Expositio moze stanowi¢ uzupelnienie
opracowan dotyczacych poboznosci eucharystycznej bt. Doroty z Matow. W artykule poruszono
kilka zagadnien. W punkcie pierwszym zaprezentowano stan debaty na temat Eucharystii
w $rodowisku praskim w II potowie XIV w. Pojawialy si¢ tu postulaty czestej komunii §$w. W tym
czasie istniaty w Pradze prady negujace katolickag nauke o Eucharystii. W punkcie drugim
opracowania omowiono teologi¢ Sakramentu Eucharystii zawartg w Expositio. Mozna ja okresli¢
jako forme apologii katolickiej nauki o Eucharystii. Ponadto, w Prologu do dzieta Jan z Kwidzyna
zawart wiele krotkich wskazowek praktycznych dotyczacych gltownie sprawowania mszy $w.
Nalezy wyrazi¢ nadzieje, ze treSci zawarte w opracowaniu beda przydatne zarowno teologom, jak
i innym badaczom zajmujacym si¢ srodowiskiem literackim poznosredniowiecznej Pomezanii, ale
takze epoka przedhusycka.

Stowa kluczowe: Jan z Kwidzyna, Expositio Symboli Apostolorum, sakrament Eucharystii, sakra-
mentologia Sredniowieczna.
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Sommario: L’articolo ¢ dedicato al commento al canone della S. Messa composto dall’opera di
Odone, vescovo di Cambrai del XII secolo, e ampie aggiunte di Francesco Titelmans, frate
francescano del XVI secolo. Solleva la domanda sul perché un teologo rinascimentale ha deciso di
pubblicare 1’opera medievale insieme con il proprio commento. Mostra che I’opera di Odone fu tra
gli ultimi commenti all’Eucaristia ispirati dal pensiero patristico. Si puo supporre che Titelmans
avesse |’intenzione di rinnovare il linguaggio della teologia sacramentaria, attaccata dai riformatori,
tornando alla terminologia prescolastica. Titelmans, d’altra parte, non prese le distanze dalle
formulazioni tipicamente scolastiche. Sembra che lui volesse combinare gli elementi scolastici con
il pensiero patristico per esporre in modo convincente la teologia cattolica del sacramento dell’altare.

Parole chiave: Eucaristia, Franciscus Titelmans, Odone di Cambrai, presenza reale, umanesimo
cristiano.

1. L’opera e i suoi autori!

Quest’articolo tratta di un commento al Canone della Messa pubblicato per
la prima volta nel 1528, e comprende le opere di due autori: un vescovo
medievale di Cambrai, Odone (c. 1050-1113) e un professore di Lovanio,
Franciscus Titelmans (1502—-1537). Titelmans che si occupo della pubblicazione,
inseri un proprio commento nell’opera di Odone creando una duplex expositio®.

* Indirizzo: mgr lic. theol. Tomasz Karol Mantyk, br.tomasz@gmail.com; ORCID: 0000-0002-3554-7079.

I L’autore ringrazia i professori A. Bartola, M. Guida e F. Tozzelli per i loro preziosi commenti e la dotto-
ressa F. Rago per le correzioni linguistiche. Il progetto ¢ stato finanziato dal Ministero polacco della scienza
e dell’istruzione superiore nell’ambito del programma denominato “Regionalna Inicjatywa Doskonatosci”
(Iniziativa regionale di eccellenza) nel 2019-2022, numero del progetto: 028/RID/2018/19, importo del finanzia-
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2 Per tutti i riferimenti a quest’opera, abbreviata come “Expositio”, mi sono basato sull’edizione di Parigi
del 1536, la piu antica che ho potuto consultare.
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L’elaborato cerca di spiegare come e perché un teologo del XVI secolo utilizzo
la tradizione medievale nel contesto della riforma protestante.

N¢ Titelmans né Odone hanno finora suscitato un grande interesse tra gli
studiosi. Il vescovo di Cambrai ¢ stato analizzato soprattutto da [rven M. Resnick
(Resnick, 1988, 1990, 1997a e 1997b) e da Mary Schaerfer (Schaerfer, 1982).
Riguardo a Titelmans abbiamo una biografia piuttosto antica (Paquay, 1906) ed
alcuni studi relativi alle sue opere filosofiche (Lines, 2008; Schmitt, 2009) e alla
sua polemica contro Erasmo da Rotterdam (Bentley, 1979 ¢ 1983; Rummel,
1989; Sartori, 2003 e 2008). Purtroppo, non ¢’¢ uno studio del suo commento
alla Messa né della maggior parte delle altre opere teologiche. Abbiamo, invece,
a disposizione numerosi studi riguardanti 1’Eucaristia nel Medioevo (Rubin,
1991; Macy, 1992, 1999; Levy, Macy, Van Ausdall, 2012) nel periodo
dell’Umanesimo (Payne, 1970) e della Riforma protestante (Wandel, 2006;
Burnett, 2011, 2019).

Titelmans studio al Collegio di Montaigu a Lovanio, fondato da Jan
Standonck (Renaudet, 1958, p. 114—161). Termino il corso di filosofia nel 1521
e cominciod subito a insegnare la materia (cfr. Paquay, 1906, p. 36). Nel 1523 si
uni al ramo degli Osservanti dell’Ordine Francescano dove continuo a insegnare
filosofia e dal 1525, anche la Sacra Scrittura. Fu autore di numerosi commentari
biblici e di alcuni trattati teologici e filosofici (per 1’elenco delle sue opere vedi
— Troeyer, 1969, p. 87-100). Nel 1536 abbandono I’attivita intellettuale, si reco
a Roma dove divenne un frate cappuccino. Mori 1’anno successivo dopo aver
condotto una vita austera (cfr. D’ Alatri, 1980, p. 7-19).

Sappiamo molto meno di Odone di quanto sappiamo di Titelmans. Le due
fonti principali riferite alla sua vita sono Herimanni Liber de restauratione
monasteri Sancti Martini Tornacensis (MGH SS 14, p. 266-360) e De Odonis
episcopi Cameracensis vita vel moribus (MGH SS 15, p. 942-945). Odone fu
un insegnante famoso a Tournai, fino al 1092, successivamente la sua carriera
accademica in rapido sviluppo fu interrotta da un’esperienza di conversione
(Resnick, 1988, p. 123-124). Fondd un monastero benedettino intitolato
a S. Martino e nel 1105 fu elevato al vescovado di Cambrai. Si fece
immediatamente coinvolgere nella disputa sull’investitura dei vescovi e, dopo
qualche anno di lotta, mori in esilio nel 1113 (Resnick, 1997a, p. 91-98). La sua
opera piu importante ¢ un trattato sul peccato originale nel quale disputava
contro le nascenti tendenze nominaliste (Odo of Tournai, 2017).

Odone scrisse Expositio in canonem missae tra il 1105 e il 1113 come
risposta ai dibattiti berengariani (Berengarius Turonensis, 1941; Kilmartin,
1998, p. 97-102; Macy 1999, p. 59-80). Non si trattdo tanto di un’altra
confutazione degli errori di Berengario, quanto di un tentativo di spiegare
chiaramente I’Eucaristia ai monaci piu giovani. La sua opera era molto popolare
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nel Medioevo: abbiamo 22 manoscritti conservati ed altri 10 che sono andati
perduti. C’erano anche 10 edizioni stampate del suo testo prima della
pubblicazione di Titelmans. P. Naedenoen si occupo dell’edizione critica, ma
non fu mai pubblicata (Odone, 1969).

Il commento sul Canone di Odone ¢ uno degli ultimi commenti che si ispird
maggiormente al pensiero patristico che non a quello scolastico (cfr. Schaerfer,
1982, p. 82—-84). Odone si preoccupo poco della figura del sacerdote, ma
sottolined comunque I’importanza dei credenti come co-offerenti della Messa
(Expositio, f. elv). Credeva fermamente nella reale presenza sacramentale di
Cristo, ma si accontentava di accostarsi ad essa come un mistero piuttosto che
sviscerarne il meccanismo, come fecero i teologi universitari un secolo dopo
(Expositio, f. f4v).

Titelmans pubblico I’opera di Odone insieme al suo commentario nel 1528
ad Anversa da Willem Vorsterman. Complessivamente sono note 15 edizioni
latine del testo, piu le traduzioni in italiano e in francese, le quali mostrano la
continua popolarita del lavoro di Titelmans nel Cinquecento. La Duplex
expositio fu pubblicata insieme ad altre due opere dell’autore: il Tractatus de
expositione mysteriorum missae ¢ il Tractatus sanctarum meditationum pro
cordis in deo constabilitione. Osserviamo ora come Titelmans utilizzo il testo
odoniano. Prima esamineremo i suoi interventi editoriali e successivamente le
sue elaborazioni sul testo di Odone.

2. Interventi editoriali di Titelmans

La pubblicazione del testo di Odone ¢ annotata da Titelmans con alcune
note a margine. Le note presentano un duplice carattere: individuano nel testo di
Odone citazioni e allusioni bibliche e riassumono alcune sue argomentazioni
per facilitare la navigazione nel testo.

Tra i 42 riferimenti biblici individuati da Titelmans vi sono 25 citazioni
esplicite. Quest’ultime sono tutte precedute dalle parole introduttive: sicut
scriptum est, unde scriptum est e simili. Le citazioni bibliche vengono
solitamente utilizzate alla fine di un argomento, come prova finale o illustrazione.
Solo nella terza sezione del commento c’¢ un’interazione piu profonda con
i testi citati. Oltre alle citazioni esplicite, Titelmans ne ha segnalate nove
implicite. Individuo anche otto allusioni e reminiscenze bibliche. Nella maggior
parte dei casi, con una frase Odone si riferiva ad un intero episodio biblico. Ad
esempio, Odone scrisse che Cristo era un’ostia “sine viro de sancta virgine
concepta” e in quelle parole Titelmans riconobbe un riferimento al primo
capitolo del vangelo di Matteo (Expositio, f. f5v). Alcune reminiscenze sono piu
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ambigue. Le parole “In conspectu divinae maiestatis tuae” le identifico come
alludenti a Matteo 17, ma non ¢ chiaro se si riferisse alla scena della
Trasfigurazione o a qualche altro episodio (Expositio, f. f7r).

Titelmans si dimostro un editore abbastanza accurato del testo di Odone:
identifico la maggior parte delle citazioni e allusioni bibliche presenti nel testo.
Tuttavia, omise almeno una citazione esplicita (Matth. 18:10 — Expositio, f. f7r).
Inoltre, alcuni riferimenti biblici da lui forniti sono errati, molto probabilmente
anche a causa della negligenza da parte dello stampatore. Il Salmo 61 ¢ stato
erroneamente stampato come 16, mentre il Salmo 148 ¢ diventato per errore 48.
Altre attribuzioni errate sono piu difficili da spiegare. Una citazione del capitolo
10 del vangelo di Giovanni ¢ attribuita al capitolo 14, mentre due citazioni del
capitolo 17 sono indicate come provenienti dal capitolo 16.

Inoltre, ci sono 19 commenti marginali che indicano contenuti considerati
particolarmente importanti da Titelmans. Si contano circa tre blocchi tematici in
cui € possibile raggruppare la maggior parte delle note di Titelmans. In primo
luogo, ha sottolineato i passaggi che riguardavano la partecipazione dei laici al
sacrificio (Expositio, ff. elv; e2r; f7r; h2r). Riconosceva in questi passaggi dei
suggerimenti utili per rivalutare la partecipazione dei laici all’Eucaristia.
I passaggi annotati offrivano una correzione alla teologia scolastica, troppo
incentrata sul ruolo del sacerdote.

Il secondo ampio gruppo puo essere etichettato come note polemiche.
Titelmans, che da un lato sottolineava 1’importanza della partecipazione dei
laici al sacrificio, dall’altro difendeva la pratica delle Messe private.
E significativo che abbia inserito nel testo due note a tal proposito (Expositio,
f. elv). Altre annotazioni polemiche riguardano il potere pontificio (Expositio,
f. d2r), il culto dei santi (Expositio, f. €2v) e il carattere ecclesiastico della Messa
(Expositio, f. f3v). Erano chiaramente intese dal francescano contro i riformatori
protestanti.

L’ultimo gruppo di annotazioni riguarda il carattere sacramentale della
Messa. Titelmans ha annotato brani che trattavano del rapporto tra liturgia
terrena e liturgia celeste (Expositio ff. f5r; f6v; f7v). Ha anche evidenziato la
dottrina della presenza reale (Expositio f. t4v) e I’identita del sacrificio della
Messa con quello dell’Ultima Cena (Expositio f. f4r). Nonostante il loro valore
polemico, questi commenti potrebbero essere anche interpretati come un
tentativo da parte di Titelmans di ricordare ai suoi lettori cattolici la profondita
del sacramento e il suo vero valore spirituale.
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3. Le elaborazioni di Titelmans

Semplificazioni

L’autore non spiega i motivi che lo hanno spinto a scegliere il commento di
Odone né tantomeno le ragioni dell’intreccio con il proprio testo. E solo
all’inizio della terza sezione del Canone che Titelmans affronto questa domanda:

Hanc tertiam distinctionem quia prolixe admodum et sublimiter praecedens nos
Episcopus est interpretatus, idcirco leviori manu duximus pertranseundam. Quia
tamen ex iis quae posita sunt multa in sublimi versantur intelligentia, pro simpli-
ciorum captu simpliciora quaedam familiariter tractabimus (Expositio f. f8r).

Titelmans cerco di spiegare in termini piu semplici ci0 che considerava
sublime nel testo di Odone. Ne forni un esemplare subito dopo. Il commento di
Odone sulle cinque qualita dell’ostia sacrificata era, secondo Titelmans, troppo
complesso (Expositio f. f2r—f3v). 1l francescano propose in alternativa una
spiegazione basata su Agostino: “Benedicta, eo quod per ipsam participantes
fideles benedicimur. Ascripta, quia per eam in caelo ascribimur ... Rata, quia
per eam in Christi visceribus censeamur, tamquam membra eius ... Rationabilis,
per quam a bestiali sensu eruamur” (Expositio f. {8r). In altre parole, le qualita
dell’ostia sono spiegate in riferimento ai suoi effetti sui recipienti.

Un’altra semplificazione ¢ stata fornita da Titelmans nella prima sezione.
Scrisse: “Quare autem illibata dicantur, supra utcumque expositum est. Clariori
tamen et simpliciori intelligentia dici possunt illibata, quia immaculata.
Solemus enim illibatum dicere, quod nullo est contactu vitiatum” (Expositio
f. d6v). Contrariamente alla sua dichiarazione, pero, Titelmans raramente
riprende in modo esplicito il commento di Odone per semplificarlo. Molto piu
spesso lo estende in vari modi, che passiamo ad esaminare nella prossima
sezione.

Elaborazioni bibliche

Un altro modo in cui Titelmans amplia il commento di Odone ¢ fornendo
numerosi riferimenti biblici. Nonostante la sua polemica rivolta alla traduzione
di Erasmo del Nuovo Testamento, Titelmans condivise con lui il desiderio che
la Sacra Scrittura svolgesse un ruolo preminente nella vita quotidiana cristiana
(Cfr. Erasmus, 1704, col. 140C). Paul Arblaster, ha definito “evangelica” la
Summa mysteriorum Christiane fidei di Titelmans, sottolineando che “le sue
opere di insegnamento in volgare contengono numerosi riferimenti biblici
precisi, principalmente ai Vangeli, alle Epistole di Paolo e ai Salmi, che
incoraggiano i lettori laici a rivolgersi alle sorgenti scritturali degli insegnamenti
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e delle pratiche cattoliche” (Arblaster 2004, p. 24)3. Lo stesso si puo dire del suo
commento al Canone.

All’inizio della prima sezione Titelmans fornisce una serie di citazioni per
illustrare i poteri mediatori di Cristo (Expositio, ff. d4v—d5r). Osserva anzitutto
che, per ottenere la grazia di qualcuno, ci serviamo dell’intercessione di coloro
che gli sono cari. Successivamente fa notare che Gesu ¢ il figlio prediletto di
Dio e cita tre brani biblici che lo provano (Giov 1; Mat 3; Mat 17). Poi invoca
Giov 1 per mostrare che, per mezzo di Gesu, abbiamo ricevuto ogni grazia
e verita e che preghiamo attraverso di Lui, perché Lui stesso ci ha incoraggiato
a farlo (Giov 14). Gesu ¢ ’'unico mediatore tra Dio e I'uomo (1 Ti 2) e non
abbiamo altro nome con cui cercare la salvezza (At 4). Poi continua a spiegare
che il nome Cristo significa I’unto, perché lo spirito di Dio lo unse in abbondanza
(Is 61). Tutti possiamo cosi partecipare alla pienezza di Cristo, come insegna
Giov 3. Pertanto, per spiegare il potere mediatore di Cristo, Titelmans fa
riferimento a dieci passaggi biblici, sette dei Vangeli e uno dei Profeti, degli Atti
e delle Lettere di Paolo.

Per Titelmans la Bibbia rappresentava anche un deposito di storie da cui
attingere per illustrare le verita spirituali. Nella seconda sezione viene affrontato
il tema dei beni spirituali e temporali per i quali il sacerdote prega nel Canone
(Expositio, ff. e5r—v). Mette inoltre in evidenza il paradosso secondo cui le
battute d’arresto temporali spesso si traducono in guadagni spirituali e viceversa.
A Paolo, ad esempio, fu messa una spina nel corpo, affinché non si montasse in
superbia (2 Co 12:7). D’altra parte, la prosperita divenne una trappola per
Davide, quando pecco contando il popolo di Dio (2 Sam 24). Pertanto, la Bibbia
era considerata da Titelmans uno specchio della vita quotidiana; nelle sue storie
si potevano cogliere delle verita generali, utili per la comprensione della Messa.

In sintesi, nell’esposizione di Titelmans ci sono 171 citazioni e riferimenti
biblici da lui stesso indicati. Tra questi, 111 provengono dal Nuovo Testamento,
di cui 61 dal corpus paulinum (Lettera agli Ebrei inclusa) e 38 dai Vangeli.
Nelle citazioni dell’ Antico Testamento, le pit numerose sono quelle dei Salmi
(29) seguite dal libro della Genesi (10). Si tratta di un numero significativamente
maggiore di riferimenti biblici rispetto al testo di Odone, anche tenendo conto
della maggiore lunghezza dell’opera di Titelmans. Cio dimostra I’argomento di
Arblaster sopraccitato secondo il quale le opere di Titelmans erano da
considerarsi “evangeliche”.

3 «__his works of vernacular instruction contain numerous precise biblical references, mostly to the
Gospels, Paul’s Epistles and the Psalms, encouraging lay readers to turn to the scriptural wellsprings of
Catholic teachings and practices”. (Traduzione dell’autore)
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Elaborazioni sulla storia

Il commento di Odone era quasi completamente astorico, ovvero trattava la
Messa come se fosse immutabile nel tempo, senza rendersi conto del suo
sviluppo storico (con I’eccezione di Expositio, f. elv). Titelmans arricchi
I’aspetto storico del commentario, tuttavia in misura minore rispetto al caso
delle citazioni bibliche.

Nella seconda sezione Titelmans individua la mancanza di confessori tra
1 santi enumerati (Expositio, ff. e7r—v). Lo spiego in un duplice modo: storico
e teologico. Il francescano osservo che il Canone, o almeno la seconda sezione
dello stesso, fu composto prima che diventasse consuetudine per la Chiesa
venerare 1 confessori. Aggiunse poi una spiegazione teologica, suggerendo che
1 martiri corrispondono meglio alla natura della Messa: 1’attualizzazione della
Passione di Gesu sulla croce. Due pagine dopo segue un’altra osservazione
storica. Titelmans si accorse che tre preghiere furono aggiunte al Canone da
Gregorio Magno (Expositio, ff. e8v—f1r). Nonostante queste poche osservazioni,
mostrd scarso interesse per lo sviluppo storico della Messa.

Elaborazioni teologiche

Titelmans fu molto piu interessato ad aggiornare il commento di Odone in
termini di teologia. In alcuni brani del suo commento sviluppa le idee teologiche
di Odone attraverso 1’'uso di termini e concetti introdotti dalla teologia
bassomedievale.

Il termine sconosciuto da Odone, ma basilare per la teologia scolastica
dell’Eucaristia fu quello della transustanziazione. Per la prima volta il vocabolo
fu usato nella meta del XII secolo (Yarnold, 2005, p. 382-383). I1 IV Concilio
Lateranense lo adopero, perd, contrariamente alla convinzione comune diffusa
tra i molti teologi, non ne defini precisamente il significato (Macy, 1994,
p. 11-23). L’idea che esprimeva, cio¢ che la sostanza del pane e del vino si fosse
trasformata nella sostanza del Corpo e del Sangue, mentre gli accidenti sensibili
restavano immutati, fu affine al pensiero di Odone (Expositio, ff. f3v—f4r). Cio
che gli fu estraneo furono le sottigliezze delle distinzioni scolastiche che si
assommarono attorno al termine nel corso del tempo. Per Titelmans, tuttavia,
sembrava naturale usare tale termine, cosa che fece costantemente per tutto il
lavoro (Expositio, ff. dSv; dé6r; g2v).

Un altro problema fu il momento preciso della transustanziazione. Odone
sembrava accontentarsi di una risposta indefinita, che includeva sia la
benedizione, sia le parole hoc est corpus. Titelmans invece citd la soluzione
proposta da Lotario di Segni, senza menzionare il suo nome. Scrisse:
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Notandum vero: quod licet [...] in huius sacramenti institutione ipsaque Christi
actione, ante prolationem huius sententiae, hoc est corpus meum, dicatur trans-
mutatio sive transsubstantiatio a Christo fuisse perfecta, per invisibilem verbi
incarnati operationem, sine verborum horum ministerio. In huius tamen sacra-
menti per sacerdotes quotidiana iteratione, credimus virtute dei invisibili interius
operante, et virtuti verborum Christi quae sacerdos recitat exterius cooperante,
sacrosancta confici sacramenta, nec sine eorum ministerio per sacerdotis mini-
stros ea confici posse (Expositio, f. g2r—v; cfr. Innocentius III in PL 217, 859B).

Cio che fu possibile per il Figlio di Dio, non lo ¢ per i ministri umani,
concludeva il francescano (Expositio, f. g2v).

Il pensiero di Titelmans fu vicino a quello di Lotario riguardo al ruolo del
sacerdote. Anche lui, come il papa duecentesco, sottolinea che il prete agisce in
nomine ecclesiae:

Ubi notandum quod non primum sacerdos pro se ipso solo peculiarem facit ora-
tionem, sed pro tota simul ecclesia, eo quod non particularis ista sit actio, sed
communis: cum sacerdos quicquid hac in re agit, in persona totius agat ecclesiae
et omnium simul Christifidelium (Expositio, f. d6v).

Infatti, il sacerdote ¢ un vicarius Christi, che agisce in Sua vece (Expositio,
f. h7v). Ben diverso ¢ il punto di vista di Odone, che non fece mai il paragone
tra il sacerdote e Cristo. Secondo lui il sacerdote agiva in nome dell’assemblea
raccolta intorno a lui. Titelmans, come prima di lui i teologi scolastici, sposta
I’attenzione da coloro che sono fisicamente presenti all’intera comunita dei
credenti (Expositio, f. e4r).

Pero cio non vuol dire che Titelmans escludesse completamente i laici dalla
partecipazione al sacrificio della Messa. Scrisse: “Offerunt simul cum sacerdote
etiam fideles qui se spiritu cum eo coniungunt sicque ei cooperantur, quanquam
solus ipse secundum executionem exterius operari videatur sacrificationis
ministerium” (Expositio, f. e4v). I fedeli partecipano all’offerta della Chiesa
attraverso la loro devozione. E interessante notare che Titelmans scelse un
commento prescolastico di Odone che rappresentava la teologia patristica della
Messa come offerta dell’assemblea fisicamente presente e, allo stesso tempo, lo
uni alla teologia scolastica della Messa come sacrificio della Chiesa universale.
Emerge una certa apertura nell’adozione di una pluralita di interpretazioni.
Invece di optare per un’interpretazione contrapponendola all’altra, preferi
presentarle entrambe, dal momento che nessuna era contraria all’insegnamento
della Chiesa.

Titelmans ha seguito Odone nel collegare I’Eucaristia con la creazione
e I’incarnazione. Sottolineava che, con la stessa potenza creatrice, Dio ha creato
il mondo, si ¢ incarnato nel grembo virginale ed opera quotidianamente sugli
altari (Expositio, ff. h7r—v). La potenza creatrice di Dio opera attraverso la
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Chiesa solo quando la Messa ¢ celebrata secondo il diritto della Chiesa.
Titelmans osservo che i fedeli alla fine del Canone lo approvano con il loro
“amen”, solo se il sacerdote celebra secondo la consuetudine della Chiesa.
“Sciunt enim non nisi recta et consentanea illum postulare, nec nisi vera ante
deum proloqui: eo quod extra Ecclesiasticum Canonem a patribus orthodoxis
praestitutum loqui illic non debeat” (Expositio, f. ilr). Il sacerdote che celebra
violando la legge liturgica della Chiesa non offre il sacrificio di Cristo. Vale la
pena notare che anche Odone insistette molto perché la Messa fosse celebrata
secondo il testo del Messale Romano (Expositio, f. d2v). Quello che per Odone
fu un tentativo di accentramento dell’autorita liturgica nelle mani di Roma, per
Titelmans rientrava nella polemica antiprotestante. Esploreremo ora alcuni
addendi di Titelmans che erano chiaramente diretti contro le novita teologiche
della sua epoca.

Addendi antiprotestanti di Titelmans

Lutero considerava il papa come [’anticristo e il suo potere come
un’usurpazione (Luther 1521). Titelmans difese 1’autorita papale sostenendo
che i fedeli avrebbero dovuto pregare per il potere sia secolare sia spirituale. Tra
tutti 1 governanti spirituali il papa era preminente: “Sunt autem in spirituali
potestate Episcopi omnes constituti, quorum supremus est qui Rhomanae (sic)
praesidet Ecclesiae: eo quod toti sit ecclesiae universali, omnibusque
particularibus Ecclesis, a Christo accepta potestate, legitime praelatus”
(Expositio, f. d7v). Continuava spiegando che il romano pontefice era il padre
di tutti i vescovi e prelati, per tale motivo si chiamava papa, ciog, il padre dei
padri (cfr. Ugoccione da Pisa, 2004, p. 898).

Un’altra osservazione chiaramente antiluterana riguardava il libero arbitrio.
Lutero considerava 1’'umanita corrotta dal peccato al punto tale che nessuna
azione veramente libera era possibile. La sua posizione fu attaccata da Erasmo
da Rotterdam, e diede origine ad uno scambio di opere polemiche tra i due
famosi studiosi (Augustijn, 1991, p. 135-145; Torzini 2000, Forde 2005).
Titelmans si schierd con Erasmo contro Lutero su questo tema. Commentando
le parole tibi reddunt vota sua osservava: “Vota autem haec nostra dicimus,
propter liberi arbitrii nobis concessi cooperationem” (Expositio, ff. ebr—v).
L’affermazione del libero arbitrio aveva un grande significato teologico per la
comprensione della Messa. Se i fedeli fossero stati liberi, i loro pii affetti e le
loro buone opere avrebbero avuto valore salvifico, specialmente se uniti
nell’Eucaristia ai meriti della Passione di Cristo. Eppure, Titelmans non cadde
nella trappola del pelagianesimo; in realta, lui accusava Erasmo di tale eresia
(Titelmans, 1529, ff. 113v—135v). Sottolineo che i nostri meriti erano inadeguati
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e non sarebbero stati sufficienti a guadagnarci la salvezza eterna (Expositio,
ff. h6ér—v). Nell’Eucaristia, invece, i nostri piccoli meriti sono stati moltiplicati
per il merito infinito del sacrificio di Cristo, salvandoci cosi dai nostri peccati.

Il fatto che le libere azioni umane avessero il valore meritorio, permise
a Titelmans di difendere anche il culto dei santi. Inizia con un argomento
scritturale secondo cui i meriti dei padri possono aiutare nella salvezza dei figli.
Dopotutto, la longevita della dinastia di Davide non era forse basata sui suoi
meriti, nonostante le trasgressioni dei suoi figli (Expositio, f. e8r)? Allo stesso
modo dobbiamo contare sull’aiuto dei santi perché i nostri meriti sono
incommensurabili rispetto ai nostri peccati. “Sanctorum autem — scrisse
Titelmans — erga nos duplex est auxilium: alterum ex iis quae in hac vita
peregerunt meritoriis operibus, quorum apud deum nunquam erit oblivio.
[...] Alterum vero ex eorum precibus, quas pro nobis in gloriam translate
indesinenter affuderunt” (Expositio, f. e8r).

Nella teologia medievale il concetto dei meriti era strettamente legato alle
preghiere per i morti. Titelmans spiego la ragione delle preghiere per i defunti
durante la Messa con le seguenti parole:

Qui vero cum isto signo [della fede] discesserunt ab hoc saeculo, pro illis oratio-
nem facimus: ut si forte proper imperfectiones et veniales offensas, aut etiam
graviora et mortalia peccata, remissa quidem, sed non sufficienti poenitentia pe-
nitus expiata, in purgatione adhuc detineantur: per huius sacrificii placabilitatem
et sanguinis Christi virtutem, passionis ac mortis eius meritum [...] remissione
omnimoda accepta, in gloriam beatitudinis ante conspectum dei citius introeant
(Expositio, f. h3v).

Titelmans ha difeso non solo la nozione di preghiera per i morti, ma anche
la Messa come la piu efficace di tali preghiere (Expositio, f. h5r).

Rispose all’attacco di Lutero sul carattere sacrificale della Messa. Lutero
scrisse: “lam et alterum scandalum amovendum est, quod multo grandius est et
speciosissimum. Id est, quod Missa creditur passim esse sacrificium, quod
offertur deo” (Luther, 2019, p. 122). Inoltre sottolineo il carattere sacrificale
della Messa utilizzando il riferimento biblico a Melchisedech fornito dal Canone
stesso. Nel suo commento ai Salmi collego esplicitamente Melchisedech con gli
attacchi di Lutero e dei suoi accoliti (Titelmans, 1531, f. 297v). Loro sostenevano
che nel testo biblico non ci fosse nessun legame tra i doni che Melchisedech
aveva offerto ad Abramo e un sacrificio. Erano convinti che I’idea del sacrificio
di Melchisedech fosse stata inserita all’interno del Canone da parte dei sostenitori
degli “abusi romani” (cfr. Titelmans, 1531, f. 298r). Secondo Titelmans la
Scrittura non citava espressamente il sacrificio di Melchisedech, ma al contempo
non negava nemmeno tale interpretazione. Secondo lui Melchisedech aveva
prima offerto cio a Dio, che poi diede da mangiare al popolo. La Messa seguiva
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lo stesso schema: prima c’era il sacrificio, poi la comunione nel pane e nel vino
consacrati. Nel suo commento al Canone aggiunse un altro argomento secondo
cui Melchisedech era un sacerdote: “In scriptura expresse inveniatur
Melchisedech fuisse sacerdos dei excelsi, simul etiam implicite ponatur eius
sacrificium. Nec enim sine sacrificio sacerdos esse potest, cum omnis pontifex
ad hoc constituatur [...] ut offerat dona et sacrificia pro peccatis populi”
(Expositio, f. g7r). Cosi Melchisedech era la figura di Cristo e il suo sacrificio la
figura del sacrificio di Cristo nella Messa.

I riformatori chiesero anche il calice per i laici. Sebbene tale pratica fosse
comune ai tempi di Odone, scomparve gradualmente durante il Basso Medioevo.
I primi a sollevare tale richiesta furono gli Hussiti. La risposta della Chiesa fu
quella di sottolineare la pienezza di Cristo in ogni particella di pane o goccia di
sangue. Questa dottrina, chiamata concomitanza, si esprimeva nel decreto del
Concilio di Costanza del 1415 (Baron, Pietras, 2003, vol. 3, p. 108-110).
Titelmans riaffermo la dottrina conciliare, che era sotto la nuova minaccia dei
riformatori evangelici. “Est sub panis specie caro simul et sanguis et sub vini
specie sanguis simul et caro” (Expositio, f. glr). Odone rimarco la pienezza di
Cristo in ogni particella come risposta alle accuse di Berengario; Titelmans,
invece, lo fece per difendere la pratica liturgica della Chiesa, sconosciuta al
tempo di Odone.

Conclusioni

11 quesito al quale resta da rispondere ¢ il motivo per cui Titelmans scelse il
commento di Odone come base per il proprio commento al Canone. Si puo
sostenere che Titelmans abbia ripreso il commento di Odone per offrire
un’espressione della teologia cattolica della Messa alternativa a quella scolastica.
Sebbene avesse a disposizione molti testi scolastici che avrebbe potuto utilizzare,
scelse un commento che precedeva la scolastica ed esprimeva il pensiero
patristico. Cosi facendo, si ¢ ben inscritto nello slogan umanista ad fontes,
cercando di tornare a fonti piu antiche della teologia cristiana. Proprio come
diversi umanisti in altri campi, non avendo accesso diretto all’antichita, faceva
affidamento sugli intermediari altomedievali. La pubblicazione di un commento
non scolastico, ma teologicamente ortodosso, puo essere vista come una risposta
alle critiche sia degli umanisti sia dei protestanti. Tale scelta potrebbe essere
interpretata come un tentativo di cambiare il linguaggio della teologia senza
metterne in discussione il contenuto. Pertanto Titelmans puo essere considerato
come un riformatore cattolico € non un conservatore ostinato.
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D’altra parte, Titelmans si soffermo poco sugli aspetti patristici del
commento di Odone. Al contrario, nei punti in cui la teologia di Odone era in
contrasto con quella della scolastica, il francescano aggiunse anche
I’interpretazione scolastica della questione data. E possibile mettere in
discussione il fatto che Titelmans abbia scelto il commento di Odone come
tentativo consapevole di offrire un’alternativa alla teologia scolastica
dell’Eucaristia. Si potrebbe sostenere che lo scelse per altri valori e che il
pensiero patristico gli fosse irrilevante.

Per risolvere questo problema, ¢ utile orientarsi verso altri lavori di
Titelmans al fine di comprendere meglio il suo pensiero teologico. Il teologo
fiammingo era un conservatore e compilatore. Considerava di valore tutti
i concetti teologici che non erano esplicitamente eterodossi, € non cercava di
conciliarli, nel caso fossero stati contrari. Nei suoi numerosi commentari biblici
spesso presentava diverse interpretazioni opposte, senza optare per una o 1’altra.
Lo ha spiegato nel suo Commento al Cantico dei Cantici nel quale commento le
parole Omnia poma, nova et vetera, dilecte mi, servavi tibi (CC 7:13). Interpreto
questo versetto identificando le poma con le opere, gli insegnamenti e la dottrina
dei patriarchi, dei profeti e piu in generale dei giusti di tutti i tempi (Titelmans,
1547, ff. 162v—163r. Cfr. Hieronymus, 1993, p. 134). La sposa, che ¢ la Chiesa,
porta a Cristo i frutti della teologia ortodossa, nuova e antica. Questo era I’ideale
che Titelmans professava di seguire, una via di mezzo, una via di moderazione
(Titelmans, 1547, f. 163v). Sollevo argomenti simili nella sua polemica contro
Erasmo sulla traduzione della Bibbia. Affermo di non essere contrario alle
nuove traduzioni in quanto tali, che potrebbero portare “ad pleniorem
intelligentiam capiendam”, ma si oppose a scartare quelle vecchie (Titelmans,
1529, f. ¢7v). Per Titelmans la sana teologia era una sinfonia di vecchie e nuove
concezioni che armonizzavano insieme per esprimere la verita della fede. In
altre parole, proprio come 1’esegesi premoderna riconosceva molteplici sensi
della Scrittura, cosi anche la Messa aveva molteplici sensi. Le intese patristiche
e scolastiche non si escludevano ma si completavano a vicenda.

Riassumendo, la Duplex expositio di Odone e Titelmans € una testimonianza
dell’importanza della tradizione medievale nella teologia del XVI secolo.
Mostra che Titelmans cercava di fondere il vecchio e il nuovo pensiero,
patristico, scolastico e umanista. Possiamo concludere affermando che Titelmans
fu un pensatore molto piu complesso di quanto alcuni studiosi del passato
avessero riconosciuto.
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Uzytek z tradycji. Sacri Canonis Missae Duplex Expositio
Odona z Cambrai i Franciszka Titelmansa: szesnastowieczne
wykorzystanie Sredniowiecznego dziela

Streszczenie: Artykut jest powiecony komentarzowi do Kanonu Mszy Swietej ztozonego z sie-
demnastowiecznego dzieta Odona, biskupa Cambrai, i obszernych dodatkow autorstwa Franciszka
Titelmansa, szesnatowiecznego franciszkanina. Autor stawia pytanie, dlaczego renesansowy teolog
postanowit opublikowaé $redniowieczne dzieto wraz ze swoim komentarzem. Dzieto Odona byto
jednym z ostatnich komentarzy do Eucharystii inspirowanych my$la patrystyczna. Dlatego tez
Titelmans mogt dazy¢ do odnowy jezyka teologii sakramentalnej, atakowanej przez reformatordw,
odwotujac si¢ do terminologii przedscholastycznej. Titelmans nie unikat jednak sformuto-
wan typowo scholastycznych. Wydaje sig, ze chcial niejako potaczy¢ elementy scholastyczne
z patrystycznymi, aby przekonujaco wytozy¢ katolicka teologi¢ Sakramentu Ottarza.

Stowa Kkluczowe: Eucharystia, Franciszek Titelmans, Odon z Cambrai, rzeczywista obecnosc,
humanizm chrzescijanski.
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The use of tradition. Sacri Canonis Missae Duplex Expositio
by Odo of Cambrai and Franciscus Titelmans: the sixteenth-century
reuse of a medieval work

Summary: The article is devoted to the commentary on the canon of the Holy Mass composed of
the twelfth-century work of Odo, Bishop of Cambrai, and extensive additions by Francis Titelmans,
a sixteenth-century Franciscan friar. It raises the question as to why the Renaissance theologian
decided to publish the medieval work with his own commentary. It shows that Odo’s work was one
of the last commentaries on the Eucharist inspired by patristic thought. This indicates that Titelmans
may have intended to renew the language of sacramental theology, attacked by the reformers, by
returning to pre-scholastic terminology. On the other hand, Titelmans did not avoid typical scholastic
formulations. It seems that he wanted to combine the scholastic elements with patristic thought in
order to convincingly expound the Catholic theology of the sacrament of the altar.

Keywords: Eucharist, Franciscus Titelmans, Odo of Cambrai, real presence, Christian humanism.
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Streszczenie: Koran, $wigta ksigga islamu, doczekat si¢ przynajmniej szesciu petnych thumaczen na
jezyk polski, ktére sa obecnie dostgpne w obiegu publikacyjnym. W $rodowisku naukowym
najczesciej wykorzystywany jest przektad Jozefa Bielawskiego — arabisty, ktory jako jedyny dokonat
tlumaczenia bezposrednio z jezyka arabskiego. Celem artykutu jest analiza recepcji thumaczen
Koranu na jezyk polski przede wszystkim wsrod — polskich konwertytow na islam. Badanie taczy
w sobie perspektywe lingwistyczng i socjologiczng. Thumaczenia te sa osadzone w analizie jezyka
religijnego polskich konwertytow na islam, w tym jego zrodtach sprzed i po konwersji. Recepcja
poszczegdlnych thumaczen zostanie omdwiona na podstawie badania ilosciowego zrealizowanego
w kwietniu 2022 r.. Badaniem obj¢to thumaczenia Koranu na jezyk polski autorstwa J. Bielawskiego,
A. Unala/]. Surdela, R. Bergera, M. Czachorowskiego, J. Tarak-Buczackiego i zmodyfikowane
ttumaczenie J. Bielawskiego wydane przez Fundacj¢ Sakinah. Pierwsze tlumaczenia byly mocno
osadzone w chrzescijanskiej stylistyce i frazeologii. Ttumaczenie Bielawskiego — cho¢ dato
fundament pod polskie stownictwo islamistyczne — jednak spotkato si¢ ze spora krytyka polskich
wyznawcow islamu. By¢é moze znaczenie ma tu jego naukowy charakter, ktory zdaje si¢ nie taczy¢
z wymiarem teologicznym swietej ksiegi muzutmanow. Pozostate ttumaczenia zostaty przygotowane
przez muzutmandw, co daje im wigksza wiarygodnos¢ jako tekstom przetozonym przez muzutmandw
dla muzulmanéw. Traktowane sg jako uzupelnienie gtownie dla angielskojezycznych zrodet,
z ktorych korzystaja polscy konwertyci.

Stowa kluczowe: islam, konwertyci na islam, Koran, thumaczenie, jezyk religijny.

Wprowadzenie

Koran, $wieta ksiega islamu, doczekat si¢ co najmniej szesciu, obecnie
dostepnych, pelnych ttumaczen na jezyk polski. W srodowisku naukowym naj-
czesciej wykorzystywany jest przektad Jozefa Bielawskiego — arabisty, ktory
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prawdopodobnie jako jedyny dokonal thumaczenia bezposrednio z jezyka arab-
skiego!. Celem artykutu jest analiza recepcji ttumaczen Koranu na jezyk polski
wsrod jego czytelnikow, zwlaszcza polskich konwertytow na islam.

Recepcja poszczegdlnych thumaczen zostanie omoéwiona na podstawie ba-
dania ilo$ciowego zrealizowanego w kwietniu 2022 r. wérdd polskich konwer-
tytow na islam. Tlumaczenia Koranu stanowig jedno ze zrédet ich jezyka reli-
gijnego?. Jezyk w postaci zaréwno pisanej, jak méwionej, ktorym sie oni
postuguja w odniesieniu do kwestii religijnych, nazywac¢ bedziemy jezykiem
religijnym polskich muzutmanéw. Przyjmujemy, ze jezyk religijny to taki, kto-
ry ,,[jest] nastawiony na poszukiwanie transcendencji i odnajdywanie jej po-
przez nadanie innego wymiaru empirycznie doswiadczanej rzeczywistosci,
podmiotowe;j i przedmiotowej”” (Terminska, 2015, s. 187). Jezyk ten jest odmia-
ng jezyka ogolnego, ,,pograniczng odmiang, ktérg wyrdézniamy apriorycznie nie
na zasadzie formy, lecz na zasadzie funkcji, jakg petni ta odmiana w zyciu
spolecznym. Funkcje te stanowi stuzenie tej kategorii zycia spotecznego, ktorg
okreslamy jako zycie religijne, a wigc zycie skupione okoto probleméw kontak-
tu ze $wiatem nadprzyrodzonym.” (Bajerowa, 1994, s. 11).

Polscy konwertyci na islam, chcagc méwic o religii, moga wykorzysta¢ bli-
ski im i dobrze znany ojczysty jezyk religijny, ufundowany na tekstach Koscio-
ta katolickiego, moga tez odwota¢ si¢ do terminologii polskich Tataréw oraz
polskiej terminologii z zakresu islamistyki, jednak czesto wykraczaja poza te
zrodta, tworzac wlasne formy jezykowe. W przypadku thumaczen Koranu znaj-
duje to odzwierciedlenie w preferencji thumaczen dokonywanych przez muzut-
manow nad akademickie thumaczenie autorstwa arabisty.

Socjalizacja jezykowa polskich konwertytow na islam.
Zrodla jezyka religijnego

Proces socjalizacji religijnej 1 zwigzanej z nig socjalizacji jezykowej adeptow
nowej religii nie przebiega tak sprawnie i naturalnie, jak dzieje si¢ to np. w proce-
sie socjalizacji dziecka wychowujacego si¢ w $rodowisku spolecznym wyznaw-
cow danej religii. Socjalizacja taka polega na przekazywaniu z pokolenia na po-
kolenie kulturowego dziedzictwa religijnego (Piwowarski, 1996, s. 102). Zaczyna
si¢ wraz z narodzinami cztonka wspdlnoty religijnej i ma charakter ciagly. Miej-
scem socjalizacji jest najpierw rodzina, a p6zniej inne grupy (Zargba, 2000, s. 71).

! Istnieje hipoteza, ze Tatarzy polscy takze korzystali z oryginatu, natomiast zostato udowodnione, ze
siggali do arabskich i tureckich tafsirow jako zrodet do przektadu, w tym egzegezy Koranu (Kulwicka-Kamin-
ska, 2013, s. 65).

2 Omoéwienie cech jezyka polskich konwertytow na islam m.in. w pracy Abdallah-Krzepkowska, B. i in.
(2023).
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Socjalizacja konwertyty jest zjawiskiem o duzej intensywnosci i dynamice,
odbywa si¢ w sposob wielotorowy, czesto chaotyczny, i przypadkowy (Abdal-
lah-Krzepkowska i in. 2023, Piela i in. 2022). Uwarunkowana jest czynnikami
obiektywnymi, takimi jak w przypadku polskich muzulmanow: brakiem doste-
pu do meczetéw, brakiem kontaktow z innymi muzutmanami i czynnikami in-
dywidualnymi — subiektywnymi preferencjami i wyborami wiernych. Kontakty
z rozproszonymi zrodtami nowego jezyka religijnego maja charakter indywidu-
alny, polegajacy na samodzielnej aktywnos$ci — kontakty z umma, tj. spoteczno-
$cig muzulmanska w Polsce i na §wiecie, wybor lektur, ale przede wszystkim
wykorzystywanie zasobow Internetu (Piela i in., 2022). Mniejszy zasi¢g ma so-
cjalizacja ,,systemowa” (udziat w zorganizowanym przez muzutmanskie organi-
zacje 1 zwigzki wyznaniowe zyciu polskiej ummy: — lekcje, wyktady, kursy, pu-
blikacje, kazania pigtkowe). Takie rozproszenie jest typowe dla poszukiwan
wspotczesnych konwertytow, majacych w dobie globalizacji i Internetu mozli-
wos¢ wyboru wielu zrodet, zard6wno profesjonalnych i kompetentnych, jak
i amatorskich tresci, ktorymi dzielg si¢ w sieci muzutlmanscy internauci.

Jednym z podstawowych zrédel, z ktorych czerpie jezyk religijny polskich
konwertytow jest jezyk pierwszej religii nowych muzutmanow, czyli w naszym
przypadku polski jezyk religijny. Zrodtem dodatkowym, pomocniczym i wyko-
rzystywanym w dos$¢ ograniczonym zakresie beda islamizmy z zasoboéw rodzi-
mej leksyki, zadomowione juz w polszczyznie (na ktore z kolei miat wplyw
jezyk Tatarow polskich), z ktérymi konwertyci mogli si¢ zetkna¢ przed przyje-
ciem islamu poprzez literatur¢ naukowa i popularnonaukowa, a takze teksty
kultury w mediach i edukacji szkolnej. Potencjalnie jednym ze zrodet mogtoby
si¢ sta¢ wspolczesne piSmiennictwo religijne polskich Tatarow, muzulmanow
obecnych na ziemiach polskich od szesciu wiekow, jednak tak si¢ nie stato,
poniewaz Tatarzy nie uczestniczg w procesie socjalizacji nowych polskich mu-
zutmanow. Te trzy zrodia zostang pokrotce oméwione ponize;j.

Najblizszy polskim muzutmanom jest polski jezyk religijny, czyli jezyk
Kosciota katolickiego, ktory jest obecny nie tylko w zamknigtym kregu wspol-
noty wyznaniowej Kosciota, ale takze w polskim zyciu publicznym (Bajerowa,
1994, s. 11). Zdecydowana wigkszos$¢ polskich konwertytow na islam odebrata
wychowanie katolickie i zostala objeta nauczaniem religijnym w szkole, duza
cze$¢ z nich byta praktykujacymi katolikami, co oznacza m.in. uczestnictwo co
najmniej raz w tygodniu we mszy $w., czasem tez udzial we wspolnotach kato-
lickich (Abdallah-Krzepkowska i in., 2022).

Pomocniczym zroédtem zasobow semantycznych dla jezyka nowych muzut-
manow moglyby sta¢ si¢ funkcjonujace w polszczyznie islamizmy — glownie
turcyzmy i arabizmy, zaposredniczone poczatkowo (XVI-XVII w.), jak to okre-
sla Wactaw P. Turek, ,,droga wschodnia” z jezyka tureckiego, pdzniej za$
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,,droga zachodnig” — za posrednictwem jezykow europejskich (Turek, 2001,
s. 15-20). Wedhlug Jowanny Kulwickiej-Kaminskiej (2004, s. 13) terminy z za-
kresu islamu sg w polszczyznie raczej wyrazami obcymi (genetycznie oriental-
nymi), wykorzystywanymi w okreslonym kontekscie na gruncie jezyka pol-
skiego niz zapozyczeniami wtasciwymi. Duza grupa islamizméw ma charakter
okresowy i reprezentuje peryferyjne kregi polskiego stownictwa. Wickszos¢
islamizmow zostata zaadaptowana do systemu gramatyczno-leksykalnego pol-
szczyzny, ulegajac procesom slawizacyjnym. Udzial mniej lub bardziej za-
domowionych w polszczyznie islamizmoéw w tworzeniu jezyka religijnego za-
lezy od $wiadomosci jezykowej polskich muzutmanow, ich zaplecza kulturo-
wego, jak rowniez od checi wiaczenia tej leksyki do zasobu wtasnego Stownic-
twa religijnego, co wigze si¢. z procesami psychologicznymi i odczuciami
religijnymi.

Potencjalnym zrédlem jezyka religijnego polskich konwertytow na islam
mogltby by¢ jezyk Tatarow polsko-litewskich, ktorzy od swojego osiedlenia
w XIV w. (na terenie Wielkiego Ksigstwa Litewskiego) do drugiej potowy
XX w. byli praktycznie jedynymi muzutmanskimi mieszkancami Polski (Kono-
packi, 2010, s. 83—119). Poczatki piSmiennictwa religijnego Tataro6w si¢gaja
XVI w. 1 sg zwigzane z osadnictwem tatarskim na terenie I Rzeczypospolitej
(Kulwicka-Kaminska, 2013, s. 55). Baze¢ jezyka stanowito stownictwo muzut-
manskie, z czasem tez widoczne bylty wptywy polskiego jezyka chrzescijan-
skiego, powstalego dzigki przektadom Biblii i literatury biblijno-psatterzowej,
bedacego rowniez trzonem terminologii innych wyznan i punktem odniesienia
dla nich. Tatarzy jednak starali si¢ nie ttumaczy¢ podstawowej terminologii mu-
zulmanskiej na jezyk polski i postugiwali si¢ alfabetem arabskim.

Obie odmiany polskiego jezyka religijnego — jezyk chrzescijan i muzutma-
noéw — zaczely sie dynamicznie rozwija¢ w okresie reformacji i pod jej wpty-
wem, a polemiki miedzywyznaniowe sprzyjaty przenikaniu si¢ zjawisk jezyko-
wych (Kulwicka-Kaminska, 2013, s. 77-85). Cho¢ zapis alfabetem arabskim
czynit poczatkowo tworczos¢ Tataréw polsko-litewskich hermetyczng i prze-
znaczong dla matej spotecznosci (Kulwicka-Kaminska, 2013, s. 29), to jednak
z jezyka tej grupy etnokonfesjonalnej przeniknety do jezyka polskiego liczne
leksemy zwigzane z islamem, przez co wywart on niebagatelny wptyw na
ksztaltowanie si¢ jezyka religijnego (Kulwicka-Kaminska, 2004). Tatarzy two-
173 autochtoniczng i najstarszg z grup muzutmanskich zyjacych w naszym kra-
ju. Warto tez wspomniec, ze spoleczno$¢ tatarska zamieszkuje przede wszyst-
kim wojewodztwo podlaskie i1 jest to grupa dos¢ aktywna tworczo. Wydaja
liczne publikacje, jak rowniez dokonali co najmniej dwoch przektadéw Koranu
na jezyk polski. Pomimo rozwinigtego pi§miennictwa religijnego i dziatalnosci
religijno-spotecznej wspotczesne publikacje Tatarow polskich nie staly si¢ pod-
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stawa, czy chocby inspiracja dla nowych muzulmanow, poniewaz polscy kon-
wertyci nie traktowali swoich tatarskich wspotwyznawcow jako nauczycieli
nowej religii. W efekcie, zdarza sie, ze polscy Tatarzy i polscy konwertyci spo-
tykajac si¢ czasami przy okazji swiat, czy muzutmanskich zjazdéw uzywaja
nieco innego stownictwa dotyczacego podstawowych praktyk (jak choéby na-
maz czy Kurban Bajram). Czasami jest to tylko odmienna wymowa arabskich
nazw przez Tatarow, ktora wynika z ,,tureckiej proweniencji polskiego islamu,
a takze wplywu polskiej i biatoruskiej kultury” (Lyszczarz, 2013, s. 252). Mtod-
sze pokolenie Tatarow poprzez nauczanie (Lyszczarz, 2013, s. 237-255; Ra-
dtowska, 2020, s. 140) ma kontakt z jezykiem arabskim, ktory nie jest znie-
ksztatcony przez posrednictwo innego jezyka.

Thumaczenia Koranu na jezyk polski

Dzieki obecnosci Tataréw na polskich ziemiach stosunkowo wcze$nie po-
wstalo pierwsze thumaczenie Koranu na jezyk polski. Jest nim tatarski tefsir,
ktéry pochodzi z XVI w. i jest uznawany za pierwszy przektad Koranu na jezyk
stowianski i trzeci na jezyk europejski (Kulwicka-Kaminska, 2013, s. 44; Kul-
wicka-Kaminska, Lapicz, 2022). Zarowno jezyk tego przektadu, jak i pozosta-
tych zabytkow pismiennictwa tatarskiego, wykazuje widoczny wplyw leksyki
i frazeologii chrzes$cijanskiej. Ilustruje proces przenikania si¢ i wptywania na
siebie dwoch monoteistycznych religii w warunkach kilkuwiekowej ich koegzy-
stencji w srodowisku chrzescijanskim (Kulwicka-Kaminska, 2013, s. 131-138).
Mowiac i piszac o islamie w szesnastowiecznej polszczyznie (a takze pozniej),
tltumaczac swe religijne teksty, muzutmanie litewsko-polscy nie mieli innej
mozliwosci, jak tylko adaptowaé religijng terminologi¢ chrzeScijanska o pro-
weniencji biblijnej do wyrazania wyznaniowych tresci muzutmanskich (Lapicz,
2007, s. 113—115). Ich thumaczenie Koranu bardziej opiera si¢ na analogii trans-
lacyjnej niz zgodno$ci z dogmatami islamu. Charakteryzuje je daleko posunieta
wierno$¢ wobec oryginatu przy roéwnoczesnym zachowaniu wielu cech typo-
wych dla przektadu swobodnego, majacego na celu przyblizenie stowianskim
muzulmanom, nieznajacym jezyka arabskiego, tresci swigtej ksiegi islamu
(Kulwicka-Kaminska, 2013, s. 171). W tefsirach oprocz innych typoéw przekta-
du wystepuje tez przektad komunikatywny, polegajacy m.in. na eliminowaniu
kontekstu kulturowego oryginatu, gdy jest on niezrozumiaty dla czytelnika,
wprowadzaniu analogicznych zjawisk z otaczajacej rzeczywistosci, a wigc
w tym wypadku kultury i religii chrzescijanskiej (Kulwicka-Kaminska, 2013,
s. 259).
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W 1858 r. w Warszawie ukazat si¢ przektad Koranu, ktérego autorem miat
by¢ Tatar z Podlasia — Jan Murza Tarak-Buczacki. Dopiero w latach dziewig¢-
dziesigtych XX w. polscy badacze dokonali odkrycia tej motywowanej poli-
tycznie mistyfikacji 1 wykazali, ze prawdziwymi autorami byli dwaj wilenscy
filomaci — ks. Dionizy Chlewinski i Ignacy Domeyko (Wojcik 1995; Drozd,
1997; Lapicz, 2013). Ttumacze zastosowali strategi¢ adaptacji, chcac przybli-
zy¢ islam stowianskim muzulmanom poprzez odwotanie si¢ do tego, co jest im
znane. Frazeologi¢ koraniczng oddawali za pomocg frazeologii zaczerpnig-
tej z ksiag biblijnych i tradycji chrzescijanskiej (Kulwicka-Kaminska, 2013,
s. 268-269). Dawniej powszechnie zwany ,, Koranem Buczackiego”, a dzi$
,,Koranem Filomatow” przektad jest dostepny online na popularnej wsrod pol-
skich muzulmanow stronie http://planetaislam.com/. W 1988 r. wydano tez re-
print, jednak przektad ten nigdy nie cieszyt si¢ popularnoscig wsrod polskich mu-
zulmanow 1 nie byl znany ogétowi czytelnikow. Pomimo to zostat on w 2015 r.
wybrany przez brytyjskie stowarzyszenie Nottingham Islam Information Point
do wydania go w formie bezptatnych egzemplarzy dla celow misyjnych (Not-
tingham Islam, b.r.w.).

Najczgsciej czytanym, a przez to i majacym najwigkszy wpltyw na jezyk
polskiego islamu ttumaczeniem Koranu jest wydany po raz pierwszy w 1986 r.
przektad pidra polskiego arabisty Jozefa Bielawskiego. Przektad ten odznacza
si¢ duza rzetelno$cig i wierno$cig oryginatowi, jednak krytycy zarzucajg mu, ze
nie oddaje pickna arabskiego tekstu, jak rowniez podnosza zarzut niedostatecz-
nej podniostosci stylu. Do popularnosci tego przektadu przyczynity si¢ nie tyl-
ko wznowienia, ale tez umieszczenie wersji online na jednej z najstarszych
1 najpopularniejszych polskich stron internetowych o islamie ,,Planeta islam”,
prowadzonej przez polskiego konwertyte mieszkajacego w Szwecji (por.
Thimaczenie znaczenia Swietego Koranu wedlug Jozefa Bielawskiego, 1986).
Na niezwykle popularnej stronie quran.com umieszczono go jako jedyne pol-
skie thumaczenie (por. Quran.com, b.r.w.). Przektad ten wysoko ocenia J. Kul-
wicka-Kaminska, uznajac go za znaczacy w ,,procesie konstytuowania zasobu
frazeologii koranicznej”. Badaczka ceni tlumaczenie Bielawskiego za ,,wier-
no$¢ tekstowi arabskiemu i jasno$¢ mysli”. Wierno$¢ te thumacz uzyskuje m.in.
przez zachowanie wielu terminéw w postaci zaadaptowanej, stosowanie kalek
gramatycznych i stylistycznych, wybor prozy poetyckiej jako formy przektadu
(Kulwicka-Kaminska, 2013, s. 258, 269).

W roku 1990 Stowarzyszenie Ahmadijja wydato w Londynie ttumaczenie
Koranu z jezyka angielskiego piéra Malika Ghulama Farida na jezyk polski
(zatytutowano je Swiety Koran), zawierajace tez tekst arabski. Przektadu tego
dokonat szyicki imam Mahmud Taha Zuk we wspotpracy z Wtadystawem Woj-
ciechowskim. W publikacji nie podano jednak nazwisk tlumaczy. Kulwicka-



Thumaczenia Koranu w recepcji polskich konwertytow na islam 65

-Kaminska (2013, s. 270) widzi w tym przektadzie wyraznie nawigzanie do
thumaczenia Bieclawskiego, zwlaszcza w warstwie leksykalnej. Cechg charakte-
rystyczng tego przekladu jest m.in. to, Zze nazwy oryginalne, koraniczne sg
translokowane, a te wspolne obu tradycjom obecne sg czgsto w wersji zeslawi-
zowane;j.

W 2011 r. Thugra Books wydato w New Jersey Koran w jezyku polskim,
arabskim i angielskim. Przektad z oryginalu na angielski jest dzietem Alego
Unala, a na jezyk polski zostat przettumaczony przez Jarostawa Surdela, zwia-
zanego z warszawskg Fundacja Mevlana. Przektad ten, cieszacy si¢ niezwy-
ktym powodzeniem, wznowiony zostat w 2013 r. pod nazwg Koran: z interpre-
tacjq i przypisami w jezyku polskim przez Wydawnictwo Akademickie ,,Dialog”.

W 2018 r. ukazato si¢ w wydawnictwie Muzulmanskiego Zwiazku Religij-
nego w RP (MZR) thumaczenie Koranu piéra Musy Caxarxana Czachorowskie-
g0, polskiego Tatara, poety i pisarza, wieloletniego rzecznika MZR. Ttumacze-
nie to nie jest przekladem z oryginatu, ale opiera si¢ na przektadach Koranu na
jezyk rosyjski (thumaczenie Ignacego Kraczkowskiego), czeski (ttumaczenie
Ivana Hrbeka) oraz polski (ttumaczenie Jozefa Bielawskiego). W 2021 r. wyda-
no je ponownie w wersji polsko-arabskiej. Trzy lata pdzniej, staraniem Stowa-
rzyszenia Jednosci Muzulmanskiej, wyszedt przeklad autorstwa szyickiego
imama, Rafala Bergera, opatrzony przypisami odzwierciedlajagcymi stanowisko
szkoty szyickiej. Thumacz opieral si¢ glownie na przektadach rosyjskich, posit-
kujac si¢ niemieckimi, angielskimi i przektadem czeskim.

Od prawie 20 lat zespot powotany przez Lige Muzutmanskg pracuje nad
nowym tlumaczeniem Koranu. Miat on by¢ kontrpropozycja do najpopularnie;j-
szego thumaczenia Koranu piora Jozefa Bielawskiego, bedacego, w opinii dzia-
taczy Ligi Muzulmanskiej, przektadem nieudanym ze wzgledu m.in. na nie-
mozno$¢ oddania terminéw koranicznych: nowoscig w tym thumaczeniu® miato
by¢ np. pozostawienie wielu terminéw w oryginale. Ttumaczenie nie zostalo do
tej pory ukonczone, jednak z prezentowanych fragmentow wynika, ze gtownym
zabiegiem translacyjnym jest egzotyzacja.

Poza wymienionymi polskie pismiennictwo wspotczesne odnotowuje tez

inne, mato znane i dostepne proby tlumaczenia Koranu lub jego fragmentow?.

3 Taka strategia thumaczeniowa jest nowoscia w polskich wspétczesnych tlumaczeniach Koranu,
czytanych przez konwertytow, wystgpuje za to w tatarskich tefsirach (Kulwicka-Kaminska, 2013,
s. 259-260).

4 Szczegolowo wspblczesne thumaczenia i wydania Koranu omawia M. Caxarxan Czachorowski
(2022) i R. Berger (2016).



66 Beata Abdallah-Krzepkowska, Katarzyna Goérak-Sosnowska

Recepcja ttumaczen Koranu wsréd polskich konwertytéw na islam

Thumaczen Koranu na jezy<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>