Karion Istomin and the Trinity of Wisdom: God, the
Sovereign, and the Poet. Praise of Wisdom in the
Panegyric to Petr Alekseevi¢ (1683)"

Erica Camisa Morale

AHHOTauuA: KapnoH VictommH n Tpouya Myapoctu: Bor, F'ocynaps mn NoaT. lNoxBana
myapoctn B naHermpuke letpy Anekceesuyy (1683 r.). CTaTbA OoKasbiBaeT, 4TO
naHernpuk KapuoHa Victomuna NeTpy Anekceesndy no cny4ato ero 11-ro TesoumeHMTCTBa
— KHura BpasymieHne yMHaro 3peHusa n TesiecHaro genannsa B boxxnern myapoct (1683
r.) — WINIOCTpUpYyeT Takoe ANINTeNIbHOe ABJIEHNE B BOCTOYHOCIABAHCKOM KyibType KoHLua
XVll-Hayana XVIII BekoB, kak nepexon, OT CpeAHEBEKOBOW NAen MyapoCTu Kak Yero-To, 4To
Bor nomecTunn B cepaue 4enoseka, K aHTUYHOW N peHeCCaHCHOM naee MyapocTu Kak Toro,
Yero flOAN AOCTUralOT MyTeM aKTUBHOMO MOCTMXKEHUA U udydeHuna. KapuoH VcTtomuH
He TONbKO yKpenwus cBA3n mexay MockoBuern 1 aHTUYHOW N eBPOMNEnNCcKOon KynbTypon,
npogosKaA Hacneave npeabiayLlero NoKoNeHNA No3ToB, Takunx, kak CumeoH Monouknin
v EBhrmunin HynoBckui, HO U BHEC CBOW BKNag, B hopmmpoBaHne HoOBOro npeacraBneHna
O KyNnbType KaK O 4YefloBe4YeCKOM AOCTM>KEHMM M HOBOWM POnv noaTa Kak ocHosaTenA
TaKoW KynbTypbl.

Knouesble cnoBa: KapunoH VIcTOMUH, naHermpmnyeckanAa No33uA, MyapocTb,
3HaHwe, KHura Bpa3ymsieHne yMHaro 3peHus u TesiecHaro genanus B boxxuen myapoctu,
MeTp Benukuin, ponb noaTa.

Wisdom is a recurring theme in the poetry of Russian author Karion Istomin
(1640-ca. 1718). In his poetry, wisdom becomes the cornerstone of a notion of
knowledge that affirms the necessity of earthly wisdom by considering it a projec-
tion of divine wisdom. Several scholars have observed the novelty brought about
by Karion’s notion of wisdom. For instance, Lidija Sazonova notes that “TToxsrus
MYAPOCTb 1 3HaHue yroTpebasianch uM [ Kapuonom, E.C.M.] He ToABKO B crienu-
(udecKu cpeAHeBEKOBOM, TEOAOTUYECKOM CMBICA€ KaK ITyTh K [IOCTHKEHHIO 60ra,
HO y>Ke U B HOBOM — CBETCKOM — 3HAYeHUHU B AyXe HacTymaromux [lerpoBckux

! Iwould like to thank Marcus C. Levitt, Maria Di Salvo, and the unknown reader for their com-
ments and support, as well as Boris A. Uspenskij for clarifications on the language used in
Karion Istomin’s Knuza spasymaenue ymuazo 3penus u meecnazo desanus é Boxueii mydpocmu.
All remaining errors are entirely the author’s own.
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pedopm” (Casonosa 1989, 50). While emphasizing the political theme in Karion’s
Knuza 8pasymaenue ymuazo 3penus u meaecnazo deaarnus 8 Boxcueii mydpocmu (Book
of Understanding Intellectual Vision and Bodily Activity in God’s Wisdom, 1683),
Paola Cotta Ramusino states that it represents “il passaggio da una concezione
medievale, tradizionale, potremmo dire ‘monastica), del sapere, ad una concezione
bratskaja, che accoglie anche elementi di una scienza pit laica” (Cotta Ramusino
2002, 33)°. The process, she notes, began at the turn of the seventeenth century
in Ukrainian poetry. L.A. Gricaj continues this reading of Karion’s work by recon-
structing how, throughout the seventeenth century, we witness a “nocrernesssrit
OTXOA OT IIPABOCAABHBIX KAHOHOB APEBHEPYCCKOM KYABTYPBI U IIOSIBACHIE AUY-
HOCTHOTO HAa4aA4, 9TO IIPHUBOAMAO K BO3PACTAHHIO 3HAYEHIS [IPOCBETUTEABCKOTO
SAEMEHTA U CBSI3AHHO! C HUM Ha3HAATeABHOI, yauTeAbHO# Auteparypst” (Ipunait
2022,242)* In the present essay, I show how praise of wisdom is the foundation
for the ideological and political discourse in the Kuuza spasymaerue ymuazo 3pe-
Hus u meAecrazo deaanus 6 Boxcueti mydpocmu and how the definition of a novel,
central role for the poet and the theme of education, of which Karion presents
a modern plan, stems from the interaction between the Medieval, monastic and
the early modern, lay notions of wisdom.

In the Knuza spasymaenue ymmazo 3penus the two notions of wisdom coexist,
one conceiving of wisdom as something that God haslocated in the human heart
through the action of the Holy Spirit — an idea common in traditional Orthodox
spirituality — and the other conceiving of wisdom as something that humans can
achieve through study and exercise — following Classical ideas as revived by Re-
naissance thinkers. By inscribing human wisdom within divine sapience, Karion
enhances earthly wisdom and frees it from centuries-long association with pagan
culture. By doing so, Karion promotes a novel role for knowledge in culture, for
the poetat court, and for the state in society, continuing the legacy of the previous
generation of poets — mostly, Simeon Polockij and Evfimij Cudovskij. In this way,
Karion contributes to establishing the notion of culture as self-consciousness and
as a personal endeavor and the task of literature as the expression of such culture.
These notions further imply a renewed attention to history and current reality as
the context on which education is based.

Karion’s statements on wisdom appear throughout his didactic texts, from Edem
(Eden, 1693), to I'pammamuxa (Grammar, 1694) and Aomocmpoii (Domestic Or-

“The concepts of ‘wisdom’ and ‘knowledge’ are used by him [Karion] not only in the specifical-
ly Medieval, theological sense as the path of approaching god, but already in the new — secular
—meaning, in the spirit of the upcoming Petrine reforms”. All translations, unless otherwise
noted, are by the article’s author.

“the shift from a Medieval, traditional, we could even say ‘monastic’ conception of knowledge
to a conception that is typical of the fraternal schools, which includes also elements of secular
science”.

“gradual withdrawal from the Orthodox canons of ancient Russian culture and the appearance
of an individualistic principle, which led to the expansion of the ‘enlightenment’ element and
of the edifying, didactic literature connected with it”.
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der, 1696). However, the Knuza spasymenue ymnazo spenus deserves particular
attention. In it Karion elaborates on the inherent connection between wisdom,
knowledge, and study, which he justifies philosophically and on political grounds.
Moreover, in the panegyric Karion connects the celebration of knowledge to the
figure of the poet, who is presented as a new type of man of culture who carries
out an educational and cultural role at court, assisting the sovereign — showing
Karion to be deserving of the nickname suggested by Sazonova as the “neser my-
apoctu” (Casonosa 1989, 43)°5.

1. A Multi-Layered Composition

The Knuea spasymaenue ymuazo spenus testifies to akey step in the affirmation of
the genre of the panegyric in East Slavic culture. Panegyric poetry was inaugurated
in Muscovite Rus’ by Simeon Polockij in the second half of the seventeenth centu-
ry and developed by his pupil, Sil'vestr Medvedev, as well as by Karion, Sil’vestr’s
friend and brother-in-law. Susanne Stritling and Olga Strakhov note the differ-
ence between Sil'vestr’s Boxcuero murocmuto seauxoii 20cyodapuite yapesHe u 6eAUK ot
xscune Coduu Arexceesrol, 6ces seauxus u marvis u 6eavis Poccuu (To the Great
Carevna for the Grace of God and Grand Duchess Sofija Alekseevna, Monarch
of All Great and Small and White Russia, 1682) and Karion’s Knuza seramearo
npusemcmeo mydpocmu (Book of Welcoming Greeting of Wisdom, 1682-1683).
Whereas Sil'vestr in the former praises the regent by turning the name Sofija into
an allegory for wisdom through the etymologization of her name, Karion in the
latter deepens the allegory by developing the idea that “myapocrs” is a “Hayka’,
which in turn-of-the-century Rus’ means a realm of knowledge (Stritling 2005,
65, 77; Strakhov 1998, S1). The difference between the two poets lies not mere-
ly in the different use of a figure of speech, but in the distinct ways in which each
understands the idea of wisdom.

Karion meant the manuscript, Knuza spasymienue yunazo 3penus u meaecHa-
20 deaanus 6 Boswueii mydpocmu, consistent with Jurij Tynjanov’s study of eigh-
teenth-century poetic and oratory practices, for public reading at court (ToirsHOB
1977, 228-230). This practice was followed by the gift of the manuscript to the
future Car’; its private reading was intended to foster reflection and to strengthen
awareness of the interaction between wisdom and political power (Casonosa 1987,
103-126). As Stritling points out, the motif of wisdom is central throughout the
Kruza spasymaenue ymnazo spenus (Stritling 1998, 153-160), where it acquires a
new meaning and serves as the basis for the poet’s request to Petr Alekseevi¢ to
promote the development of knowledge and education.

The Knuza epasymaenue ymuazo 3penus has a rather complex structure, as re-
vealed by the history ofits composition. Karion started composing the poem after
the death of Fedor Alekseevi¢ on 27 April 1682, when the nobles’ assembly de-
cided not to proclaim Ivan Alekseevi¢ as Car’ due to his sickly health and unfitness

*  “singer of wisdom”.
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to rule and proclaimed Ivan’s younger half-brother, Petr Alekseevi¢, Car’ instead.
Later, however, Ivan Alekseevi¢ was proclaimed co-Car’ through the support of
an adverse court faction headed by his sister Sofija, and Karion composed the sec-
ond version of the poem that features references to the two brothers’ coregency®.
Karion started composing the panegyric for Sofija when she became regent on
27" October 1682; this poem shares stanzas and themes with the other panegy-
rics that he was writing at this time. When the struggle for power came to an end,
Karion completed the panegyric to Petr Alekseevi¢, to whom he presented it in
1683, on the occasion of his name day’. A later, not autographed version of this
panegyric® is dated to circa the 1720s; scholars seem to agree that this 918-line
version of the panegyric corresponds to the one that was gifted to Petr Alekseevi¢
in 1683. Building on Bogdanov’s, Sazonova’s, and Cotta Ramusino’s discussions
of the nature of these texts and on their relationship with the panegyric to Sofija,
in the current essay I consider Karion’s panegyrics to Petr Alekseevi¢ written in
1682 and in the 1720s as variants of a single text (Boraanos 1983, 245-56; Ca-
3onoBa 1993, 148; Cotta Ramusino 2002, 26, 37, 81).

2. A Panegyric at the Crossroads between Lyric, Historical, Political, and Didactic
Poetry

The Knuea spasymaenue ymuazo 3penus follows the progression of the idea of
sapience as a divine gift that gradually roots itself in human experience and his-
torical reality and acquires political and didactic traits. Meanwhile, as the genres
of literary poetry are not yet established in the cultural system, the poetic voice
is stratified and delineated through a variety of functions — from the historical
to the political, and from the lyric to the didactic. The composition starts with
a frame introduced by the poet in which three speakers, God (lines 11-156),
the Virgin Mary (lines 203-92), and Petr Alekseevi¢’s mother, Natal’ja Kirillov-
na (lines 331-520), take the floor in turns’. God, the Virgin Mary, and Natal’ja

¢ Preserved in: I'YIM, YyaoBckoe cobpanne 302, ff. 30-39vv., 46-48v.

7 Preserved in: T'TIM, Yyaosckoe cobpanue, 302, ff. 41-44.

Preserved in: PHB, FI. 905. This is the redaction of the panegyric to which I am referring
throughout the present article. While I have consulted the original manuscript in 2019, I am
quoting the transcription included in Cotta Ramusino 2002.

We can explain the presence of Natal’ja Kirillovna beside God and the Virgin Mary with the fact
that there are “ocHoBaHMS, TO3BOASIIOIIYIE CYNTATH, YTO MHULUATUBA OOPAIIEHUS K IPEAAOXKEH-
Hoit KOMeHCKIM KOHIIEIIHH MAKCUMAABHO AOCTYIIHOTO, B T. 4. HeBEPGAABHOTO O3HAKOMAEHIIS
3-5-aeTHeTo peGeHKa C CHCTeMON OCHOBHBIX IIPEACTABACHHI O MUPe IPUHAAAEKAAL MOAOAOH
napurie Haraann Kupuasosse. Mars mapst Ilerpa n 6a6ymka rjapesuda Asekces, B CBOIO Oue-
PeAb, MOTAQ YAOBHTb CyTb HAEH BEAMKOTO YeXa HMEeHHO 6Aaropapsi Tomy, uro B KpemaeBckom
ABOpIle OBIA HAKOIAeH GOraTeiIIMil OIBIT O6PASHOrO AOUIKOABHOIO OOydeHHMs aAeTeil, Ipo-
CAEXEeHHbIi1 10 MCTOYHUKAM C TIepBbIX LjapeBudeil 1 apeser Pomanosbix” (reasons leading us
to believe that the initiative to appeal to Comenius’ proposed concept of the most accessible
[learning tool], including the non-verbal acquaintance of a three-to-five-year-old child with the
system of basic representations of the world belonged to the young Carica Natal’ja Kirillovna.
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Kirillovna are summoned by the poetic speaker to address the young Petr Alek-
seevi¢, teaching him important aspects of the concept of wisdom through mono-
logues and prayers. This theatrical aspect structures the thematic progression of
the panegyric, namely the sequence of distinct sections, connecting the various
texts and shaping a sacred representation that emphasizes the solemnity of each
speaker’s message. Theatricality, combined with the repetition of concepts and
exhortations, highlights the dynamism, dialogism, and ritual of the composition.
In the second part of the Knuza spasymaerue ymnazo sperus (lines 521-880), the
poet speaks in his own voice, in the first person, and about the idea of wisdom,
and addresses Christ, Petr Alekseevi¢, the Rus’ian people, God, the Virgin Mary,
and the apostle Peter. Finally, in the lines 881-918, the poet gives Petr Alekseevi¢
himself the chance to say a prayer to his protector, the apostle Peter, claiming his
role as a poet and a wise man.

When speaking of wise men, the speaker is, in fact, referring to himself; hence,
we can consider his statements as implicit meta-literary declarations. From this
standpoint, God, the Virgin Mary, and Natal’ja Kirillovna do not act as dramatis
personae but as expressions of the lyric voice that converge to represent the lyr-
ic persona as a poet and a wise man. This multitude of authoritative voices helps
Karion to build the authority of his lyric voice and the reliability of his message,
as the hierarchical movement from God to the poet mirrors the relationship be-
tween divine and earthly wisdom. In this way, Karion’s Knuea spasymaenue ymna-
20 3penus showcases the original path through which Rus’ian poetry defined the
importance and public function of the poet.

In the opening, the lyric speaker manifests himself at the linguistic level through
direct speech to his addressee, Petr Alekseevi¢. This is what Jonathan Culler calls
“yric address”, an element that is “fundamental to lyric” (Culler 2015, 199). Lyr-
ic address “gives the poem a character of event” and makes it an “in-presence”
text, which means that it presents “an event in the lyric present, the moment of
address” (Culler 2015, 188, 207). Karion uses lyric address as a tool to locate the
poet and his readers in the present, establishing the speaker’s relationship with
his interlocutor Petr Alekseevi¢. The lyricist manifests himself also through per-
locutionary acts, utterances by which the speaker intends to provoke a reaction
in the addressee (Austin 1975, 101-7). Indeed, throughout the composition the
voice repeatedly praises wisdom and Petr Alekseevi¢ in order to provoke a reac-
tion from him. The fact that the poem is an epideictic speech, namely a discourse
through which the voice praises or reproaches against something or someone, also
highlights the presence of the poetic voice and shapes the composition as lyric'.

The mother of Car’ Petr and grandmother of Carevi¢ Aleksej, in turn, could grasp the essence
of the ideas of the great Czech precisely because in the Kremlin there was accumulated a wealth
of experience in the preschool figurative education of children; Boraanos 2005, 469).

This is a view of the lyric that was taught in the Kyiv-Mohyla Academy, where Simeon Polockij,
Karion’s literary predecessor, studied. The practice of the lyric in the Academy was based on
Horace’s Ars Poetica (The Art of Poetry), which identified the goal of the lyric as to teach
(docére) and to please (delectare) (Horace 1926, 447). See also: Siedina 2017.
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The voice in the panegyric establishes his presence not only as a lyricist and a
wise man but also as a chronicler and a witness who perpetuates the memory of
past Car’s — Car’s who reigned in favor of wisdom. In this way, the chronicler-wit-
ness inaugurates a commonplace that will characterize subsequent East Slavic
panegyrics: honoring rulers through commemoration of the deeds of their pre-
decessors. This corresponds with Marina Kiseleva’s observation that seventeenth-
and eighteenth-century writers who composed panegyrics to celebrate members
of the royal family expressed an interest in the “ueAoBeK, KOHKpeTHBII, CO CBOUM
MMeHeM U BpeMeHeM poxkaenus [ ... | u cmeptr” (Kuceaesa 2011, 224-5)". This
contributes to the epideictic function of Karion’s poem because recalling the wise
actions of past rulers leads to the praise of wisdom and of the monarchs who con-
tinue in their predecessors’ tradition.

The poet also takes on a political role and functions as Petr Alekseevi¢’s advi-
sor by exhorting the young man to cultivate wisdom and to foster the spread of
education in the country. In this exhortation, the poet-advisor affirms the theo-
retical foundation of political absolutism, affirming its divine origin and creating
“il primo esempio in ambito russo di speculum principis” (Cotta Ramusino 2002,
50)*2. In so doing, Karion certainly referred to other East Slavic moral and edu-
cational texts such as the Cmenennas xnuza in the XKumue of Ol'ga (Book of Royal
Degrees in the Life of Ol'ga); the ITosecmo ITempa u ®espornuu (Tale of Petr and Fe-
vronija); and the Tecmamenm, uau 3asem, Bacurus yaps epeveckazo « coiry ezo Asy
(Spiritual Testament of Greek Emperor Basil to His Son Leo), which was published
multiple times throughout the seventeenth century and reprinted in 1680 by the
Verchnjaja Tipografija established by Simeon Polockij (Cotta Ramusino 2002, 31,
40-51)"%. Nevertheless, in the Knuza spasymaenue ymnazo spenus, Karion realizes
something innovative: the one who gives Petr Alekseevi¢ advice is the poet him-
self. Karion’s action is rooted in the recently established tradition of Muscovite
Rus), in which the role of the poet was identified with that of the tutor'*. Indeed,
Karion, despite never being officially appointed court tutor, was a didactic figure
for Petr Alekseevi¢ and his son Aleksej Petrovi¢'®. When in the panegyric Karion

“concrete people, with their names, dates of their births and [ ... ] deaths”

“the first instance in the Russian setting of a ‘Mirror for Princes”.

Throughout the panegyric, Karion refers to the Biblical books focused on the concept of wis-
dom — Proverbs, Wisdom of Solomon, and Sirach — and cites Genesis, Job, Ecclesiastes, and
the Gospels, following the East Slavic tradition.

“Lo zelo didattico fu parte integrante del sistema filosofico e istanza fondamentale dell’attivita
di tutti gli scrittori di questa cerchia (di Polockij): essi si sentivano portatori di una superiore
civilta letteraria, filosofica, morale e politica, e investiti della sua diffusione come di una missi-
one” (Brogi Bercoff 1996, 233) “Didactic zeal was an integral part of the philosophical system
and a fundamental application of the activity of all writers belonging to this circle (of Polockij):
they perceived themselves as the bearers of superior literary, philosophical, moral, and political
civilization and as invested with the mission of spreading it”.

S To Aleksej Petrovi¢, Karion dedicated a primer in 1696, which conceptualized the style of
teaching anew. It features images to facilitate the learning of children, “whose perceptions were
taken to be different than those of an adult” (Okenfuss 1980, 22). Its content was furthermore
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exhorts Petr Alekseevi¢ to act concretely in support of education, Karion even
goes beyond the established role of educators and presents a political project for
education in Rus’ Indeed, in the seventeenth century education was highly valued
and young people were encouraged to undertake it: “diffuso nellaletteratura didat-
tica & I'invito a studiare e applicarsi in giovent” (Bragone 2008, 180)'¢. Karion’s
mentor, Simeon Polockij, already combined the Orthodox approach to education
with the Humanistic attitude coming from Poland and the West, inspired by the
ideas of John Amos Comenius (1592-1670) (Boraaros 2005, 201-2). Simeon,
however, still proposed a type of education that takes place in the familial sphere
and is aimed at shaping a good Orthodox citizen (Ipunait 2022, 242-5). In the
Knuea spasymaenue ymuazo spenus, Karion moves beyond generic encouragement
to study and the notion of learning as aimed primarily at religious education. He
suggests that education is the government’s task and that poets are tasked with
helping to organize education. Karion expresses his proposals with poetic enthu-
siasm, revealing his deep involvement in this issue and his certainty that the deeds
of both the sovereign and the poet, as well as those who share their understanding
and spread wisdom, are necessary to the state.

The connection between rulers and wisdom has a long-standing tradition,
which Karion renews in such a way that marks a change in sensibility and men-
tality. Ernst Curtius points out that ascribing wisdom and martial fortitude to
sovereigns is a commonplace dating back to Classical antiquity and continuing
through the Middle Ages and the Renaissance (Curtius 2013, 173-8). The Knu-
2a 8pasymienue ymuazo spenus is not centered on celebrating the sovereign’s mil-
itary virtues, but on wisdom, which becomes the poem’s real protagonist. In this
way, the panegyric fosters a new cultural model and system of values. The func-
tion of the man of wisdom that Karion elaborates in the panegyric is as essential
for the state as the function of the sovereign. This enables the poet to speak in
the first person. The keystone of the poet’s argument is line 585, “Muoro 60 my-
Apbix criacenue mupy” (Cotta Ramusino 2002, 157)"7. We may consider this line
the panegyric’s thematic clue because it expresses the composition’s main idea,
bringing together its pedagogic, political, and historical themes; it is an almost
literal quote from the Wisdom of Solomon 6: 24: “A multitude of wise men is
the salvation of the world, and a sensible king is the stability of his people”. This
statement reflects the poet’s view of the positive effects of wisdom, of which God
reminds us in His speech:

no longer based on the Bible but on the world surrounding the child. The same association
between images and concepts, as well as the earthly — and even bodily — context, occur in
the occasional poem Knuza Aw6su 3uax 6 wecmen 6pax, which Karion wrote to celebrate Petr
Alekseevit’s first marriage to Evdokija Lopuchina on 27th January, 1689, as Kiseleva points out
(Kuceaesa 2011: 284-304).

“the invitation [for students] to study and to apply themselves in their youth is widespread in

didactic literature”.

7" “Many wise men are the salvation of the world”.
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OT ycT es paBAA XOAHT,
3aKOH MHAOCTb OHA IIAOAHT.
I'paxxpancTBO Ta HaceaseT,
Cya TIpaBeAeH COTBOpSIET.
Kporur 651 1 HamacTy,
ITporonser 3abis crpactu (lines 67-72; Cotta Ramusino 2002, 91)'%.

In these lines, Karion reminds us that wisdom conveys truth, which, in the
Christian tradition, corresponds to the transcendent power that lies at the core of
the universe’s rational order. Wisdom is simultaneously connected to grace and to
the laws that it generates, thanks to which civil life becomes possible. In this way,
Karion affirms the biunivocal relationship between truth and grace and between
an idea and its realization, a foundational principle for Orthodox faith that is also
reflected in his didactic methodology and in the structure of his manuscripts®.

The Knuza epazymaenue ymrazo spenus thus combines features of Iyric, didac-
tic, political, and historical poetry that allow Karion Istomin to root the poem in
the present. The identity of the lyric self as a poet and a wise man, pedagogue,
chronicler, and historian presents him as the most suitable person to address Petr
Alekseevi¢ in order to praise the value of wisdom and to support the new mod-
el of education.

3. From the Sky’s Lights to the School’s Rooms

Karion’s praise of wisdom reveals his theological and philosophical thought.
This praise begins with God’s exhortation, encouraging the young Petr Alekseevi¢
to take the path of wisdom, and, following a strict hierarchy, speeches by the Vir-
gin Mary, Natal’ja Kirillovna, and finally the poet himself ensue.

God is the first to exhort Petr Alekseevi¢ to pursue wisdom. God introduces
Himself and affirms His all-reaching, all-creating power, addressing Petr Alek-
seevi¢ and encouraging him: “npuumemu myapocts cebra” (line 20; Cotta Ra-
musino 2002, 84)*. This motivation brings clarity of mind and righteousness of
action: “Boamu myapocTs coine Iletpe, / ona mpaku Bch neperpe” (lines 23-4;
Cotta Ramusino 2002, 86)'. Wisdom is such a crucial good that God gives it to
all humans together with life: “Myapocts u xwusub Bk pasaro” (line 30; Cotta

“From its [wisdom’s, — E.C.M.] lips comes the truth, / it generates law and grace. / It spreads
the sense of citizenship, / it produces righteous judgment. / It lessens troubles and misfortunes,
/ it drives away evil passions”.

Indeed, Karion accompanied his didactic texts and occasional poems with illustrations creat-
ed by court artists who strove to make visible the concepts expressed in his writing. This di-
dactic methodology, theorized by John Amos Comenius, was practiced at court, as Bogdanov,
Kiseleva, and Okenfuss show (Boraanos 2001, 212-3; Kuceaesa 2011, 286-300; Okenfuss
1980, 24-28). So in his texts Karion expresses the ideal of wisdom on the intellectual, writing,
visual, auditory, and physical levels (Okenfuss 1980, 22-30).

* “accept the wisdom of the world”.

2 “Accept wisdom, son Petr, / it dissolves all darkness”.
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Ramusino 2002, 86)%. In exhorting Petr Alekseevi¢, God even clarifies how He
communicates wisdom to humans: “Aaxxap coine Mut TBoe cepauie / OtBep3ait
ero mu pABepuie” (line 15; Cotta Ramusino 2002, 84)%. Later on, Petr Alekseevi¢
echoes God’s summons: “Tocioan Boske Bchx ecu cozparean, / B 6aaro myapocTtu
atopem paaposateas” (lines 159-60; Cotta Ramusino 2002, 99)%*. This God-gift-
ed wisdom is divine, as the Virgin Mary affirms: “Camy MyapocTb ecMb HOCHAA,
/ Xpucra napst ecmb poauaa” (lines 267-8; Cotta Ramusino 2002, 111)%; and
as Petr Alekseevi¢’s mother, Natal'ja Kirillovna, reiterates: “MyapocTs y60 ecTs
Uucyc coin 60xuit” (line 431; Cotta Ramusino 2002, 135)%. Unlike the pagan
notion of wisdom, Biblical wisdom is characterized by fear of God, as Natal’ja
Kirillovna conveys to her son: “Hayaao Tos cTpax casarbrit rocrioper” (line 368;
Cotta Ramusino 2002, 120)?". Although these statements have clear Biblical or-
igins, Karion situates wisdom in a specific setting and makes it the crux of God’s
relationship to Petr Alekseevi¢?®. Hence, receiving this divine gift is for Petr
Alekseevi¢ a sign of election that elicits a reverential, thankful dread towards its
source, God.

Together with wisdom, sovereigns receive power from God, who tells Petr
Alekseevi¢, “Aax tu ITerpe napckuit BeHer; “A3 mocraBux tebe napst’; “A3 Ts
Bo3A06ux, / apcrso T Bpyunx” (lines 14, 61, 99-100; Cotta Ramusino 2002,
85,90-3)%. These lines also combine the Biblical reference to the Wisdom of Sol-
omon with a specific reference to Petr Alekseevi¢*. In Rus’ the Biblical idea of the
divine origin of political power was renewed when, after the fall of the Byzantine
Empire in 1453, Moscow assumed the role of heir to Byzantium and of the Third
Rome, incorporating “ancient notions of the emperor as a god that had become
part the official cult of the Roman Empire [and that, — E.C.M.] were reworked

2 “Igive life and wisdom to everyone”.

»  “Give me your heart, son, / open its door to me”.

** “Lord God, you are the creator of everything / the giver of wisdom to the people to their

advantage”

» “I carried wisdom itself, / T have given birth to Christ, the King”.

% “For wisdom is Jesus, the son of God”. In the New Testament, Christ is called “God’s wisdom”,

for example, in Matthew 11: 19, Luke 11: 49, 1 Cor. 1: 24-30, and Ephesians 3: 10.

7 “The beginning [of wisdom, — E.C.M.] is the sacred fear of the Lord”. We read in Sirach 1: 14
and Psalms 111: 10: “To fear the Lord is the beginning of wisdom” and “Fear of the Lord is the
beginning of wisdom”.

* Here are a few Biblical references to this notion of wisdom echoed in the panegyric: wisdom

is “a breath of the power of God, / and a pure emanation of the glory of the Almighty” and “a

reflection of eternal light” (Wisdom of Solomon 7: 25, 26). “All wisdom is from the Lord” and

“It is He [the Lord] who created her [wisdom, — E.C.M.]” (Sirach 1: 1, 9). “The Lord gives

wisdom” recurs in Proverbs 2: 6 and 8: 22, Jonah 38: 36, and Daniel 2: 21. Finally, wisdom is

taught “in my secret heart” in Psalms 51: 6.

“I gave you, Petr, the Car”s crown”. “I made you Car”. “

hands”.

Wisdom of Solomon 6: 3: “A multitude of wise men is the salvation of the world, and a sensible

king is the stability of his people”.

» I'loved you, / I put the realm in your

30
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in terms of Christianity” in Byzantium (Uspenskij and Zivov 2012, 11). The no-
tion of Moscow as the Third Rome acquired special political meaning during the
rule of Aleksej Michajlovi¢, who “strove in principle for a rebirth of the Byzantine
Empire with its center in Moscow as a universal monarchy that would unite all of
the Orthodox into a single state” (Uspenskij and Zivov 2012, 13). The panegy-
ric by Karion also expresses the idea of the deification of the Car’, as the follow-
ing lines in the panegyric suggest: “Paayiics napio cebrrao Beceancs, / To1 60 B
gucrorh 30ps Ham sBucs. / Osapsit cBbrb Bcero napersa crpanbt” (lines 741-3;
Cotta Ramusino 2002, 173)3". Similar comparisons of the Car’ to the sun had re-
curred in Simeon Polockij’s Opea poccuiickuii (Russian Eagle, 1667): “Tbl e, 0
Connne caasna Pycka popa” (ITosoukuit 2015, 224)*. Such a poetic portrayal of
Aleksej Michajlovi¢ is consistent with the official portraits of the Car’ as the sun,
which, in turn, are reminiscent of the visual representations of God in some of
Gurij Nikitin’s icons (Auxaues 1992, 210-1).

From the double gift of sapience and power stems the educative function of
the Car’ Indeed, Karion has God tell Petr Alekseevi¢ that, together with power,
he is assigned a task: “Tmjuce eit moyyaru. / Aa npasumu mos atopn” (lines 32—
3; Cotta Ramusino 2002, 87)%. The sovereign must carry out God’s command
through the spread of wisdom. This exhortation to teach wisdom introduces a
novelty with respect to the Biblical text. In Sirach 6: 33—4, for example, wisdom
is presented as an almost physiological phenomenon that is transmitted from the
older to the younger generations: “If you love to listen you will gain knowledge,
/ and if you pay attention, you will become wise. / Stand in the company of the
elders”. The same idea recurs in the Orthodox tradition, for example, in the texts
by Epifanij Slavineckij (d. 1675), who underlined the importance in education
of modelling behavior: “Byas (AAsL AeTelt U PaGOB) TBOUX TAKOB, KAKMM XOYeTIIb,
4T06b1 6b1A AAs Te6st BAapbiKa” ([punait 2022, 240)3. The verses in Sirach portray
the transmission of knowledge in oral societies, in which students do not learn
through the study of written texts but through example and repetition of what
they hear (Ong 2012, 31-76). In contrast, Karion wrote the Knuza spasymaenue
ymHazo 3penus at the moment when, in Muscovite Rus’, the idea of knowledge as
rooted in solitary study and reading starts to establish itself.

After Nikon’s reforms, the 16667 Church Council saw the dispute between
the supporters of the foundation of schools and their opponents as this topic re-
flected each faction’s idea of the Orthodox Church (Boraanos 2001, 283). Daniel
Waugh documents how, at the end of the century, “[o]ral transmission of knowl-
edge continued to be essential for most of the population” (Waugh 2014, 47), and
Gary Marker (2020, 91) concurs with Ol'ga Kogeleva affirming that “there were

“Rejoice, Car’, be happy, luminary, / you appear to us in the clarity of dawn. / O light, enlight-
ening the countries of all the Cardom”.

“And you, o sun of the glorious Russian people”
“strive to teach it [wisdom, — E.C.M.], / In order to govern my people”.
“Be (for children and slaves) such as you want the Lord be for you”.
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virtually no formal schools in Muscovy until very late in the seventeenth century,
and that learning was conducted in more intimate or informal settings between
tutors and learners; this type of learning was carried out in the form of ‘appren-
ticeship’ (ucenicestvo)”. Meanwhile, in the second half of the seventeenth centu-
ry, the Verchnjaja Tipografija and the Slavic-Greek-Latin Academy were founded
in Moscow. Irina Pozdeeva notes that the seventeenth century was characterized
by attempts to spread literacy in Muscovy and that, between 1652 and 1700, c.
35S percent of the publications by the Moscow Typography were didactic, which
amounts to more than half a million copies (ITosaeesa 2016, 57, 154, 206, 213).
Hence, Karion’s desire to establish an educational system that was institutional,
efficient, and centered around the newer modalities of transmission of knowledge,
was part of a larger, ongoing phenomenon.

Despite the lack of explicit references to writing and reading, the way in which
Karion explains the importance of education leads us to think that he is express-
ing support of this type of knowledge. For instance, he uses the verbs “praocodp-
crBoBaru” and “Bocduaocodcrayems’, which mean “to philosophize” (lines 417,
716; Cotta Ramusino 2002, 150, 169). Whereas in traditional texts this verb, a
clear loan from Western languages, had a negative connotation, suggesting pagan
culture and a rationalistic type of learning, in the Knuea spasymaenue ymuazo 3pe-
Hus it is used in a positive sense. Throughout the panegyric the poet emphasizes
the role played by study and books in learning wisdom; such an emphasis simul-
taneously is an ideological statement, a suggestion for political action, and a ref-
erence to the Great Schism®. The poet has God exhort Petr Alekseevi¢ to apply
himself to acquire wisdom:

Aume B 10HBI TBOs AbTa,

Ipuumentu myapocrs cebra. / [ ...] /

Ha =10 njapro BockAOHHMCH,

B 10HbBIX TOIO yAOOpHCSL.

OTpox ecu ThI pasyMeH

Ty Th MyAPOCTH ecTb He TpyaeH (lines 19-20, 77-80; Cotta Ramusino 2002, 85,91)%.

The other speakers, the Virgin Mary and Natal’ja Kirillovna, also encourage
Petr Alekseevi¢ to move “B myapcocts Haynh” (line 183; Cotta Ramusino 2002,
103)¥. The Virgin Mary suggests: “T'’5M ke HAYHH MyAPOCTb CCaTH / sKe MOXKET
npaBAy AQTH. / YMyApUT Ts1 13 oHbIX ABT”; “Ar06Ar0 aAbreit yuamumxcs’; and “Eit
ycepaso 1o yuucs” (lines 219-21, 255, 263; Cotta Ramusino 2002, 107, 109,

% In the years 1666—1667, the opposition of the Old Believers to the reforms carried out by the
authorities of the East Orthodox Church led to the packoa, also known as the Great Schism.
One of the debated themes was education, namely whether books or tradition were the source
of truth and understanding.

“Since you are in your youth, / accept the wisdom of the world. / [ ...] / Bow to it [wisdom, —
E.C.M.], Car’, / in your young years feed yourself with it. / You are an intelligent boy, / the path
of wisdom is not difficult”.

% “toward the wisdom [that leads, — E.C.M.] to science”.
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111)%*. Natal’ja Kirillovna recommends something similar: wisdom “ITouncrunt
s uMarb IpocBbTuTH, / yaamarocs umatu ymyaputu” (lines 379-80, Cotta Ra-
musino 2002, 127)%. The opposition between darkness and light is a recurring
commonplace in religious texts that Karion’s friend, Sil'vestr Medvedeyv, also em-
ployed in his panegyric to Sofija Alekseevna (Stritling 2005, 80-3). However, in
the Kuuza spasymaenue ymuazo 3penus, Karion uses this image to introduce the
new concept of wisdom as “Hayxa’, or science, which indicates wisdom as a hu-
man achievement acquired through study.

Karion clearly states that wisdom ought to be acquired through a master’s
teachings and by individual study in an appropriate environment, like a school:

B MyapocTu pocty,

Yuurcs npoctu.

C pabsI TBOMMH,

B abrex pasubmvu (lines 111-4; Cotta Ramusino 2002, 95)%.

Karion presents to Petr Alekseevi¢ an educational system that is institu-
tionalized; learning no longer takes place exclusively in intimate or informal
settings. He explicitly mentions educational institutions: “cxoasr” and “xpa-
mbr”, which is a metonym for buildings (lines 472, 489; Cotta Ramusino 2002,
139, 141)*. He then affirms that “ITpesxeaanHo ecTb rak mpeMyApOCTD MaceT-
cst” and asks Petr Alekseevi¢ that “ycrpounTcs Hayka cBo60opH?”, that is, science
is not described as a completed achievement, but needs to be established day
by day (lines 571, 614; Cotta Ramusino 2002, 155, 159)*. In this way, Karion
is not only reconciling the ideas of divine gift and human achievement, but also
proposing that study and application are fundamental to realize the divine plan.
Human deeds contribute to enacting God’s will through acquisition of wisdom
and creation of state educational institutions. As Karion observes, “Muo3u | ... ]
CyTb TOs keAaTeanH, / 6orocebrumbix Hayk npusteann” (lines 621-2; Cotta
Ramusino 2002, 161)*.

4. The Wise Man as a Hero of the New Times

Karion continues his reflection on the nature and role of wisdom by locating
his project in precise historical circumstances, that is, he deals with contemporary
issues and events. As the poem progresses, the lyric voice overcomes its role as

“So start to sip wisdom, / which can give you the truth. / It will make you wiser starting from
your youth”. “I love children who study”. “Study it [wisdom, — E.C.M.] zealously”.

“will truly enlighten you, / if you study to become wiser”.

# “In wisdom you grow, / heed the teaching. / With your servants, / equal to you in age”.

# “schools” “temples”.

# “the place where wisdom grazes is much desired”. “free science is instituted”.

# “Many want it [wisdom, — E.C.M.], / [those who are] favorably disposed towards the sciences

enlightened by God”.
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atemporal expression and interpretation of Biblical wisdom and becomes a wit-
ness and chronicler of the actions of seventeenth-century Muscovite sovereigns
in regards to wisdom.

The work of the sovereign is supratemporal because of the long-lasting seeds
thatit plants in the kingdom’s cultural soil but is also temporal insofar as it accom-
plishes change through each Car”s individual actions. The speaker is aware that
effective actions need to build on knowledge of the past: “K 6siBmbiv xxe Absam
npucraru yao6u0” (line 501; Cotta Ramusino 2002, 141)*. Because of this, the
speaking voice acts as a guarantor of memory, reminding Petr Alekseevi¢ of the
actions carried out by the Car’s who preceded him. So, in the Kuuza spasymaenue
ymHazo 3penus, single episodes in each sovereign’s life build on each other to de-
fine a consistent policy. Together the sovereigns, including Petr Alekseevi¢, em-
body what Ernst Kantorowicz calls the king’s “political body”, which, as opposed
to his physical self, is invisible and incorruptible and passes from one ruler to the
next in endless succession (Kantorowicz 2016, 87-192). The lyric voice brings
together all the sovereigns in this eternal genealogy; they are united by shared
wisdom. About Aleksej Michajlovi¢ the poet affirms:

Crpoua rocyaaps ko 60xxuest BOAH,

B Hay4eHHe BOCXOTHBIIBIM CXOAH,

Tako 60 Ijapro HayKa CAAAKCS,

SIKO CBIH €T BaIl OpaT eil yIuCsL.

Baaruit Aaekcuit japeBud npexpacusii, / [ ... ] /

B y4enuu oH curie B3 0X0TYy,

KO A2 Bekoph yapur 1o pobpory (lines 471-5, 477-8; Cotta Ramusino 2002,
139)%.

The lyric voice speaks of wisdom as a virtue that guides current and prospec-
tive Car’s and illustrates this statement with reference to history, human nature,
and divine plans. Thus, we are told that another son and the successor of Car’
Aleksej Michajlovi¢, Fedor Alekseevi¢, “Tmucs nayky B napcrsh Bkopenury, /
XOTSIIMM AIOA€M PasyMbl OCTPHTH. / [ ... ] / XpaMbl MHOTHS TOi AAS IOCTABHA”
(lines 485-6, 489; Cotta Ramusino 2002, 141)*. Fedor Alekseevi¢ was educat-
ed by Simeon Polockij and continued the goal of his father of cultivating the new
learning (Boraanos 2005, 12-3). Karions lines refer to the fact that Car’ Fedor
Alekseevi¢ — who was educated by Simeon Polockij and continued the goal of
his father of cultivating the new learning (Boraanos 2005, 12-3) — signed the

# “Itis appropriate to pay attention to past actions”.

#  “The Sovereign built, following God’s will, / schools to teach those who desired it, / and, as
knowledge was appreciated by the Car’, / so did his son, your brother, study it. / The good
Aleksej, the wonderful Cesarevi¢, / [ ...] / had such desire for learning / that he quickly began
to see its goodness”.

% “Attempted to establish learning in the kingdom, / to have people who desire it sharpen their
minds. / [ ...] / He built many temples for this”
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charter for the foundation of the Slavic-Greek-Latin Academy, located in the
Zaikonospasskij Monastery in Moscow, which was organized during the regency
of Sofija Alekseevna by the Lichud Brothers*. Karion describes the new educa-
tion as an endeavor to which generations of sovereigns have dedicated themselves
and which constitutes the main reason why they deserve praise.

Opening schools to spread wisdom constitutes what Karion and poets in Sim-
eon Polockij’s circle consider a new type of laudable action, one that safeguards
the public good and guarantees the sovereign’s glory. We can apply to Karion’s
panegyric the principle that Giovanna Siedina has noted about epic-panegyric
celebrations in Ukrainian Neo-Latin literature, in which the heroicum carmen “era
chiamato ad andare oltre la celebrazione di ‘res gestae regumque ducumque et
tristia bella” (Siedina 2012, 245)*. This type of poetry gives a new “preminen-
za [ ... ] alle virts morali rispetto alla forza militare e alle sue conquiste” (Siedina
2012, 268)*. In the seventeenth-century Muscovite court, Karion may be said
to advocate a new kind of heroism, fostering the advancement of wisdom. As a
reward for actions promoting wisdom, Karion guarantees the same honors that
military virtues secure, as God tells Petr Alekseevi¢: “Bpar TBonx raaBst yA065 co-
Kpyumimy, / Bcu e si3binsl Te6s moxopsitest” and “Byaemu B caash B poccuiickom
uapoph” (lines 151-2, 381; Cotta Ramusino 2002, 99, 127). These lines, remi-
niscent of the Book of Wisdom 6: 21°, include both a captatio benevolentiae and
Karion’s hope to affect Petr Alekseevi¢’s action in favor of culture.

The notion of the heroism of knowledge implies carrying out extraordinary
actions and overcoming the obstacles that prevent their realization. Several pas-
sages in the Knuea spasymaenue ymnazo spenus express this idea. For example,

# At the Academy, men of culture taught courses on grammar, poetics, rhetoric, philosophy, the-

ology, as well as Greek, Latin, and Polish, following the educational model established at the
Kyiv-Mohyla Academy that was based on the trivium and quadrivium. The division of disci-
plines into trivium and quadrivium dates back to Classical philosophy, especially Plato, and
became the organizing principle of the subjects studied during the late Middle Ages, when the
first universities were founded in Western Europe. The arts of the trivium include grammar,
logic, and rhetoric, while those of the quadrivium include arithmetic, geometry, music, and
astronomy.
# “was meant to go beyond the celebration of the ‘heroic deeds of sovereigns and leaders and the
sad things about wars”.
% “prominence [ ... ] ascribed to moral virtues rather than military force and conquests”. This is
consistent with the notion of poetry taught in the Kyiv-Mohyla Academy in the seventeenth
and eighteenth centuries, when “la poesia doveva contribuire all'educazione di uomini devoti,
incoraggiando la virtu e dissuadendo dal vizio [...] La via migliore per raggiungere questo
scopo era la rappresentazione di azioni umane esemplari” (poetry had to contribute to the edu-
cation of pious men, promoting virtues and dissuading from vices [ ... ] The best way to achieve
this goal was representing exemplary human actions; Siedina 2012, 244).
“You will easily defeat the heads of your enemies, / and all the peoples will subject to you”. “You
will be glorious among the Russian people”.
“Therefore, if you delight in thrones and scepters, O monarchs over the peoples, honor wis-
dom, so that you may reign forever”.
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on the current state of culture Karion writes: “Ao AHech Hayka He oxkpbmbBaure”
(line 493; Cotta Ramusino 2002, 141)%. Rational learning and teaching en-
countered strong opposition in Rus’ The tension between inner and external
knowledge existed already in late sixteenth-century Rus’, when Joann Vy$ens’kyj
(ca.1580-ca.1625) maintained that it would be better not to know the alphabet,
provided that the individual could get close to Christ (Ycmencxuit 1988, 123).
Until the turn of the eighteenth century, grammar, rhetoric, and philosophy —
which was often branded as sophistry — were considered heretical because they
were associated with paganism and corrupt Latin culture; their goal was often
identified as external understanding that provided superficial and unnecessary
knowledge (Ycrenckuit 1988, 123). This type of knowledge was juxtaposed to
the Orthodox view of genuine inner understanding. This position was built on 1
Cor 3: 19%, from which stems the view that no compromise is possible between
worldly culture and divine truth®. Yet, by this time, men of culture were com-
posing the first spelling books, which testify to the evolution undergone by the
conception of the two cultures. As Maria Cristina Bragone testifies, in the older
spelling books “I'allievo imparava poche regole grammaticali, riguardanti so-
prattutto ortografia e prosodia, le preghiere fondamentali con qualche nozione
di base di religione” (Bragone 2008, 12)%. In contrast, in a manuscript spelling
book which Evfimij Cudovskij wrote around 1678-1680 we find a “traduzione
russa svolta probabilmente da Epifanij Slavineckij, di De civilitate morum pueri-
lium di Erasmo da Rotterdam, compendio di norme comportamentali e di eti-
chetta destinato ai giovani allievi” (Bragone 2008, 20)*. This shift indicates that
elements of Latin culture were becoming established in Muscovy, mainly through
the mediation of Polish-Ruthenian culture, and fostered the development of the
new educational system.

In this context, as Gricaj notes, Karion is preoccupied not only with “ryTpen-
Hee AyXOBHO€ BOCIIMTAaHUe pe6eHKa, HO U BHEIIHee BOCIIUTAHMUE, IPHOOIIEHIe ero
K MupckuM 3HanHuaM 1 Haykam” (Ipunait 2022, 247)%. By combining both cur-
rents of culture and education, Karion posits himself as the defender of an edu-
cational system inspired by Western models as adapted to the cultural tradition

52 “Science hasn’t grown stronger until now”.

“the wisdom of this world is foolishness with God”.

% Instances of such a worldview are the condemnations of earthly knowledge by Basil of Caesarea

in the first homily of the Hexaemeron, by Gregory of Nyssa in the homilies on the Song of Songs,
and by Gregory of Nazianzus in the Fourth Invective Against Julian. In East Orthodoxy, Kirill of
Turov (1130-1182) recalls the teachings of the Biblical Proverbs according to which it is better
to cultivate humility than to nurture wisdom.

3% “the pupil learned a few grammatical rules concerning mostly orthography and prosody, the

main prayers, and some foundational religious notions”.

“a translation into Russian, probably by Epifanij Slavineckij, of Erasmus’ On Civility in Children,

a compendium of behavioral norms and of etiquette destined for young students”

7 “the inner spiritual education of children, but also their external education, their introduction

to worldly knowledge and science”
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of Muscovite Rus’ Karion for instance observes: “Hayxa A06p’ 3ok cs1 cranosu-
Aa, / HO 3a cayyau maku ycrynuaa. / [lorpe6Ho ects ro naku maxu 3satu’” (lines
507-9; Cotta Ramusino 2002, 143)*. The idea of “nayka”, which in these lines is
understood as knowledge resulting from human investigation and study, became
established in Rus. However, it did not go unchallenged, as Karion testified. He
noted that elsewhere the attitude toward wisdom was different: “auepes uro raaro-
atot B ayskesemcTh cmbao” (line 506; Cotta Ramusino 2002, 143)%. Such aware-
ness leads him to hope that “6esyuenen unn B poccax mo6kaurcs” (line 610; Cotta
Ramusino 2002, 159)%. To this end, it is necessary that the Car’ takes action. This
is what the Virgin Mary tells Petr Alekseevi¢: “ssBasiit MyapocTs B poccax abaom”
(line 226; Cotta Ramusino 2002, 107)°". In the poem’s second part, when the poet
himself speaks, he exhorts the Car’ “o yuenu npomsica corBopurn’, to make sure
“yunreasm aroaeM uckymenHbiM, and to introduce “cu Bbmu yunreanst” (lines
567,580, 625; Cotta Ramusino 2002, 155, 157, 161)%. Karion advocates that the
project of instructing the younger generation, as carried out by the heroes of the
new time, needs state support in the form of educational structures, funding, and
good teachers — basic requirements of any educational system.

5. The Poet as a Mirror and a Flute

In celebrating the action of spreading wisdom and rooting it in the here and
now, the lyric voice individualizes his presence as a poet. Indeed, a voice rooted
in a specific historical moment develops, in which the speaker is not only witness
and chronicler, but also protagonist. The lyric speaker is involved in the promo-
tion of wisdom in Rus’ and shapes his own role in the process.

The lyric voice first describes the role of wisdom in determining an individ-
ual’s self-awareness. Karion affirms that through wisdom “camoro cst mosnaem”
and “B nepsbix camu cs ko ecmpl B3HaBaeM” (lines 419, 437; Cotta Ramusino
2002, 144, 147)%. Wisdom helps to make “konen Bchx Aba nssberno’, to delve
into human mortal nature, and to achieve “cnacenne mupy” (lines 430, 585; Cot-
ta Ramusino 2002, 133, 157)%. Indeed, while the individual “sp} sxuss crpaxom
copepxurcs’, through wisdom he behaves correctly and “B cBbre xe cBbr [ ... ]
yapar, / [aaxe ecan] Boansl rpbxos 6ypsr” (lines 518, 87-8; Cotta Ramusino
2002, 143, 93)%. From this it follows that “Ax06si1 e MyAPOCTb caMOTo sl AfO-

“Science established itself well here, / but sometimes it also yielded. / It is necessary to call for
it more and more”.
9 “through it [wisdom, — E.C.M.] they boldly speak in foreign lands”.

% “the ignorant order will be defeated among Rus’ians”.

¢! “reveal wisdom to the Rus’ians through action”.

6 “to create the skill of teaching”. “teachers are cultured people”. “these learned things”.

¢ “you will know yourself”. “We first recognize who we are”.
¢ “the end of all things known”. “the salvation of the world”.
6 “js filled with fear when he lives here”. “On earth will see the light, / [even though, — E.C.M.]

the waves of sin will rage!”
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6ur” (line 375; Cotta Ramusino 2002, 121)%. Hence, wisdom is a means for sal-
vation and self-knowledge that generates such self-awareness that the individuals
become able to express themselves: “Ona [ ... ] aact Besikomy curaacy” (line 541;
Cotta Ramusino 2002, 147)9.

The lyric persona markedly enters the composition and speaks in the poem’s
second part (lines 521-880). Paola Cotta Ramusino maintains that the panegy-
ric’s structure is “basata sul rispecchiamento (zercalo) piuttosto che sulla voce
dell’autore, che rimane invece nascosta” (Cotta Ramusino 2002, 40)%. Karion
certainly employs the strategy of instructing Petr Alekseevi¢ through the words
of selected authoritative figures. However, in addressing Petr Alekseevi¢, Kari-
on shapes an exclusive connection between the “I” that embodies the lyric voice
of the court poet and the “you” that represents young Petr. This emerges in the
prayer to Petr Alekseevic:

Ce BeanuectBy TBOeMy Bhmras,

TAABY XYABIII a3 K CTOIIAM [IPHKAOHSISL

Bo cAymaHue CKAOHU MH yIIIeca,

MOAIO IIapCKa TH OAaras odeca.

M3BOAM MUAOCTD COTBOPHTU MHbBIIIIY,

paby TBoeMy MoHaxy xyabitnry (lines $45-50; Cotta Ramusino 2002, 147).

Such phrases as “miserable man”, “least of men”, “your servant”, and “wretch-
ed monk” are part of the Muscovite ceremonial speech between the fifteenth and
seventeenth centuries that regulated political, administrative, and court commu-
nication (Poe 1998, 591-5). Simeon and the poets in his circle adapt this type of
speech to the literary milieu, as Simeon’s ITpusemcmeue (Salutation, 1672) shows.
In the Kuuza spasymaenue ymnazo 3penus, the declaration of humility “served the
interests of both the Car’ and his servitors [in this case, the poet—E.C.M.]: it
elevated the status of the former and provided a mechanism by which the latter
could respectfully request the grand prince’s aid” (Poe 1998, 608). By adopting
this communicative strategy, Karion shows himself to be rooted in a specific his-
torical context; he claims social status as court poet and educator and advances
his request: “Incline your ears to me to listen”. It is thanks to the humble tone of
his words that the lyric voice can affirm both that wisdom entails self-conscious-
ness and that, because of this, he is aware of his identity and of his function in
society and state. Further, the poet’s role as educator is key for the growth of the
young ruler, as we see in one of the lyric voice’s most explicit statements in the
prayer that is addressed to Christ:

% “Those who love wisdom love themselves”.

¢ “it will give everyone their own voice”.

% “built on reflection (zercalo) rather than on the author’s voice, which remains hidden”.
% “In announcing this to Your Highness, / [ am a miserable man, bowing to your feet. / Incline
our ears to me to listen, / I pray your good royal eyes. / Please have mercy to this least of men
y prayyour g yal ey y ,

/ to your servant, the wretched monk”.
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TBou Ms pyKu co3pacTa IyEBHHLLY,

HPEMYAPBIX TH ABA BOSIAQCHTEAHULLY.

Ho Bpar orayim AecTHBIMU 3BHU3AQHMH,

1 YM [IOMPa4H IPEXOBHbI FaAAHMHL.

Vmam 0T HyXAbI U ycTa 6e3raacHa,

He MOT'y ITBTH IIeHHs TH KpacHa.

Thwm siko Bbcu u xomemu cracw,

B KPACHBIi TH YepTor BHUAU My Bosraacu (lines 525-32; Cotta Ramusino 2002, 145)™.

In these lines, the lyric voice also uses the first-person pronoun to refer to
himself while metonymically presenting the poet as a “flute”. The “I” becomes a
concrete instrument in Christ’s hands as one who “proclaims [Christ’s] wise en-
deavors”; yet as a weak man he is “speechless” and unable to “sing [ ... ] beautiful
songs”. He is aware that “the enemy”, or the devil, silences him and “darkens the
mind with sinful thoughts”. These statements also express the “declaration of hu-
mility” that is a topos in much religious verse, although Karion situates it within
an ethical and metaphysical framework (Curtius 2013, 407-13). Here, the lyric
subject expresses his need to develop a relationship with God to be able to sing:
“Call me into your beautiful palace”. By equating himself with a musical instrument
who is animated by Christ’s hands and whose task is to communicate to his audi-
ence that they must embrace wisdom, the voice enacts the Classical association
oflyric poetry with music and playing. In light of this task, the voice’s request not
only expresses Karion’s own desire to become a court poet, but it is also framed
as an action that spreads God’s word for the good of humanity.

Karion delineates a trinity in which each member plays a specific role: God cre-
ates wisdom and inspires the poet; the poet sings and gives thanks for the inspi-
ration coming from God and under the protection of the sovereign; and the ruler
encourages wisdom to spread and realizes God’s word as sung by the poet”’. A series
of bipartite relationships is established: the tie between God and the poet is realized
through the word; the one between God and the sovereign, realized through power;
and the relationship between the poet and the sovereign is realized through the spread
of God’s word. Wisdom is necessary “Aa 6yaer atoaem oun ipocsburaru”’; Petr Alek-
seevi¢ is “Osapsiit cBbTb Beero napcrsa crpans!; Jesus is the “cabra TBOpuTeAIO, /
HecBbTHMBLI T™BI IpocBbTHTEAI0”; and poets are illuminated by light, which they
proclaim (lines 510, 743, 775-6; Cotta Ramusino 2002, 143, 173, 175)7.

The poet comes to play a central role in the poem, as God Himself asserts:

7 “Your hands made me a flute, / proclaiming your wise endeavors. / But the devil silenced

[me—E.C.M.] with flattering sounds, / and darkened the mind with sinful thoughts. / Out
of necessity my mouth is speechless, / I cannot sing beautiful songs to you. / Therefore, please

save me as you know how to and can, / call me into your beautiful palace”

7! Sazonova considers the relationship between the poet and God in the chapter: “TToar—mnepe-

BOAYHK CAOB U IoMbIcA0B Bora” (Casomosa 2006, 118-29).
7> “So that it will illuminate people’s eyes”. “the light that enlightens the countries of the whole

» «

Car'dom’”. “creator of the world, / who sheds light on lightless darkness”
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IapcrBy 60 Kpaca,

MYAPBIX CAOBECa.

W3 uux sxe pAbaa,

myapocTs nopaaa (lines 117-20; Cotta Ramusino 2002, 95)7.

By “ornament” Karion does not mean an external embellishment, but an ac-
complishment for the betterment of the reign. Wisdom stems from the wise men’s
words-ornaments, which indicate the proper path to follow. The poet presents
himself as the mediator between divine and human wisdom, as the repository and
the spreader of God-given wisdom, and as an essential support for the sovereign’s
efficient government.

6. Conclusion

In the Knuza spasymaerue ymnazo 3penus u merechazo desanus 6 Boxcueii mydpo-
cmu Karion Istomin expresses the Orthodox conception that God the Pantocrator
is the principle of wisdom, from which everything else stems and which coincides
with God Himself. Karion’s goal of educating young Petr Alekseevi¢, whose tutor
he would have liked to be, on the benefits of wisdom becomes the priority. Karion
aims to teach Petr Alekseevi¢ that humans can achieve wisdom through will, study,
and practice. Inspired by God, the poet is the wise man who understands how the
world functions and what action is necessary for the “salvation of the reign”. It is
the Car), motivated by God and educated by the poet, who must devise a concrete
plan of action to spread and preserve wisdom. In advocating for the support of ed-
ucation, Karion affirms a notion of wisdom which is typical of the early Enlighten-
ment, justifies the sovereign’s absolute power by virtue of his reforms, and enables
the poet to carry out his social role (Hamburg 2016, 264-66, 277, 311-7, 360).

Throughout the panegyric, Karion emphasizes the role of human dedication, good
teachers, and state schools for the progress of wisdom. Wisdom allows people to ac-
quire knowledge and self-awareness and to grasp the “pasymuy npasausocts” (lines
448, 618; Cotta Ramusino 2002, 161)"*. The poet prays to God that He will open the
“pasyma oxoHrie” because “6e3 pasyma Bcropy ckyaro” (lines 794, 320; Cotta Ramusino
2002, 177,117). The poem is structured around the connection between wisdom,
reason, and light which dispel “lightless darkness”. These ideas and terminology sug-
gest that Karion’s work can also be considered an anticipation of the eighteenth-centu-
ry Enlightenment, which, as several scholars have attested, had deep religious roots’.

73 “The words of wise men / are an ornament to the reign. / The wisdom that flows from them

[words—E.C.M.] / is translated into deeds”.

7+ “rational truth”.

75 “window of reason”. “without reason everything is miserable”.

76 Among the recent works on the religious roots of the Enlightenment in Europe, see: Sorkin
2011; Mclnelly, Kerry 2018. On the issue as it relates to Muscovite Rus’ and the Russian

Empire, see: Ianuua 2004, 301-13; Levitt 2009; Wirtschafter 2014; Ivanov 2020.
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Archival Sources

Pyxomucusiit Otaea Focypapcrsennoro Mcropuueckoro Myses (TUM).
Oraea Pyxonuceit Poccuitckoit Harmonaavsnoit Bubanorexu (PHB).
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