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TRANSLATIONS OF THE LIFE OF ST ANTHONY THE GREAT"

Abstract. The focus of the present paper is the terms Bewpio and ontacia presented in the Greek
text of Life of St Anthony the Great by St Athanasius of Alexandria and their translation representa-
tion in the Old Church Slavonic versions of the text. The terms are approached diachronically, i.e.
in through history of Classical and post-classical Greek literature, thus providing the necessary cul-
tural background for their usage and context. Each term, then, is commented in its exact attestation
in the Life, providing also the corresponding translations and their wider context. The translation
renderings are further analyzed in perspective of the lexical material in the classical Old Church
Slavonic corpus as well as with material from texts and sources, thus aiming at contextualizing them
in wider lexicological perspective.
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he Life of St Anthony the Great or Vita Antonii (BHG, 140; PG, vol. XXVI,
col. 835-978; SC, 400'; VA onwards) by Athanasius Alexandrinus is regarded
as one of the foundational texts for Christian monasticism as a cultural phenom-
enon and movement. It is beyond any doubt that Anthony (?251-356)* was not
the first monk - according to the numerous written accounts by the early authors,

* The main part of this article has been written with the support of the National Program for Young
Scholars and Postdocs funded by the Bulgarian Ministry of Education. Its final version was com-
pleted during an OAD postdoctoral fellowship in the Institut fiir Byzantinistik und Neograzistik
an der Universitdt Wien.

! ATHANASE DALEXANDRIE, Vie d’Antoine, ed. et trans. G.J.M. BARTELINK, Paris 1994 [= SC, 400]
(cetera: ATHANASIUS).

2 [IpasocnasHas Inyuknonedus, http://www.pravenc.ru/ [29 V 2020]. Cf. also G. BARDY, Antoine
(Sainte), [in:] DSAM, vol. 1, Paris 1937, col. 702-708; K. Heuss1, Der Ursprung des Monchtums,
Tiibingen 1936, p. 70-78; B. LOHSE, Askese und Monchtum in der Antike und in der alten Kirche,
Miinchen-Wien 1969, p. 190-197; M. DUNN, The Emergence of Monasticism. From the Desert Fathers
to the Early Middle Ages, Oxford 2003, p. 1-15; W. HARMLESS, Desert Christians. An Introduction to
the Literature of Early Monasticism, Oxford 2004, p. 57-84.
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as well as confirmed by the very text of the Vita (ch. 3)°. Life of Anthony, though,
quickly exceeds the limits of the literary genre and becomes the example of an
ascetic vita — introducing not only the practices, but also the aesthetics of the
genre that later was developed in the monastic milieu. VA is sure to have been
written soon after the death of the ‘first athletes’ (around the mid-4" c. AD), it is
quickly translated in Coptic, Aramaic, Syriac, Arabic, Ethiopian, Georgian and
Latin. The Vita is later considered not only as a hagiographic narrative par excel-
lence, but also as a basis for the flourishing monastic culture, ideology and their
proliferous literature from the later centuries.

As such an early source, it could be expected that VA presents a foundational
set of spiritual terminology, which monasticism uses to verbalize, think and
transmit the realties and ideas it reaches to. This terminology, in the first place, can
reveal interesting connections with the world of the Late Antiquity which is the
philosophical and cultural background on which early Church literature develops.
On the other hand, Christianity itself creates a self-sufficient ideology which is to
flourish and be elaborated in the coming centuries, reaching practically both new
experience and a new philosophical perception of the spiritual life. The monastic
and spiritual terminology of and in the Vita is absorbed in the specific language
that Christianity employs, especially in the later authors. This is particularly true
about the Greek text of the Vita and its Latin translations* and probably about the
Old Slavonic ones, too.

This research aims at looking deeper into the translational techniques and
the lexical parallels of the known Old Church Slavonic translations of the Vita
Antonii Magni based on its Greek text. The semantic group that will be in focus
in the present paper is the monastic and spiritual terminology which constitutes
an important part not only of the later Slavonic literary tradition but also of the
cultural and religious life of Slavia Orthodoxa. The precise scope of the present
paper is limited to the terms denoting spiritual visions.

For this purpose, the researched field is approached both by means of classical
philological tools such as contextual analysis, linguistic analysis of the style [of the
author, translator, etc.] but also with the lens of the anthropology that this type
of literature constructs, the cultural shift that it provokes, creating a new para-
digm of identity.

The Old Church Slavonic translations of VA

VA is translated in Old Church Slavonic quite early; the earliest translation is
known to have been accomplished in the time of Presbyter John and it is often

® For the historical relevance of the Vita, cf. H. DORRIES, Die Vita Antonii als Geschichtsquelle, Got-
tingen 1949, p. 359-410.

4 Cf. specifically L.T.A. LorIE, Spiritual Terminology in the Latin Translations of the Vita Antonii. With
Reference to Fourth and Fifth Century Monastic Literature, Nijmegen 1955.
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attributed to him®. There are two other separate translations confirmed in the litera-
ture on the subject, considered to have emerged in the 14" century. The text of the
Vita itself is attested in 52 Bulgarian, Serbian, Vlachomoldovian and Russian manu-
scripts, which are divided into five different versions by P. Petkov®. In this paper,
though, I am going to follow the standard classification in three translation as
accepted by the scholarship so far. Those translations could be presented briefly
as follows:

a. First translation is considered to have originated in Preslav during the first
Bulgarian Kingdom, its earliest copy could be found in the Zographou Monas-
tery collection, N. 19 (dated to the 80s of the 14™ century)’. This copy is charac-
terized by the use of two jers (with a tendency to reduce the usage to only one),
two nasal vowels with a moderate tendency of mixing them, no vocalisation
of the jers, almost regular omission of the [-epentheticum and writing of 5 on
the etymological place of n® The text from this copy, kindly provided to me by
P. Petkov, is the one used in the present paper. Another copy of this translation
is in the manuscript N. 195 from the Khludov collection, edited and published
by K. Kostova’. Special attention to the language of this manuscript was dedi-
cated by A. Dimitrova'’, who found numerous old traces and lexical matches
with what is considered to be the Preslav lexical core. One of the major charac-
teristics of this group is the omission of chapters 51-60 of the Vita. This trans-
lation is considered to be the earliest one'* and previous to the Metaphrastic
redaction which the Vita has undergone in Greek environment'2.

b. Second translation of the Vita is attested mainly among the Southern and
Eastern Slavic people. The full text of this translation follows the copy attest-
ed in manuscript N. 4/8 from the Rila Monastery collection (Panegyricus
Vladislavi from 1479), ff. 323r - 396. The text of this copy, kindly provided

* Cf. more about the colophon containing the information, which this opinion is based upon, and
some of the scholar discussion on the subject in: A. SANTOS OTERO, Die altslavische Uberlieferung
der Vita Antonii des Athanasius, ZKg 90, 1979, p. 98; 3. Butwus, Kumue céemoz Anmonuja Benuxoe
npema cpnckum cpedrosexosHUm pykonucama, beorpan 2015, p. 9-15.

¢ I1. IIETKOB, CnassHckume npeeodu Ha Kumue na cé. Aumonuii Benuxu om ce. Amanacuii Anex-
candputicku, [in:] Tpemu mendynapoden komepec no Owneapucmuxa 23-26 mait, 2013 e., Cogpust.
Kpwena maca ,,Kupunomemoouesucmuxa”, Codust 2014, p. 126-140. I express my gratitude to the
author for having provided me with the texts of each of the version which I use in my research.

71 express my gratitude to the brotherhood of the monastery for providing me with digitalized cop-
ies of the Vita.

8 T1. TIETKOB, CnassHckume npesoou. .., p. 128.

K. KocToBa, IIpasonuc u ¢onemuxa Ha npecnasckume mekcmose, Bennko TopruoBo-Codus
2000.

10 A. IuMuTPOBA, Cunmaxkmuuna cmpyxmypa Ha npesooHama azuoepagusi, Codus 2012.

" K. VIBAHOBA, Bibliotheca Hagiographica Balcano-Slavica, Codus 2008, p. 443-443.

2 T. HELLAND, The Greek Archetypes of the Old and Middle Bulgarian Translations of the Life of Saint
Anthony the Great, Pbg 28.4, 2004, p. 17.
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by P. Petkov, is used in the present paper’. Its linguistic characteristics refer
to what is usually found in the 14™ century texts, Petkov’s hypothesis of an
Athonite origin, though, needs further elaboration and research. T. Helland
finds this translation to have originated from a premetaphrastic Greek original
or from a text belonging to the so-called by him mixed metaphrastic group™.

c. Third translation - represented by only one manuscript - N. 43 from the
Serbian Orthodox Church Museum collection in Belgrade, p. 1-47. It was
firstly identified by K. Ivanova®, later confirmed by T. Heland'® and published
by A. Dimitrova in an online data-base of Old and Middle Bulgarian texts'.
Dimitrova dedicates a special attention to its language in a separate paper’®.
This translation represents the text in the most homogenous and smooth
manner, it’s considered to have been accomplished not earlier than the 14% c.
According to T. Helland, the text was translated from an original, belonging
to the so called “metaphrastic vulgata®® of the Vita among its Greek tradition.

The exact lexicological relations between the three translations have still not been
an object of a thorough scholarship. The Second and the Third translations show
some clear traces of the 14" century literary production that still need to be inves-
tigated in the context of the style and translation techniques. The present paper
is hoped to contribute at least partially to understanding better the place of these
texts among the Medieval Church Slavonic literacy.

The focus of the present paper is some of the terms denoting spiritual visions
attested in the Vita. Here I am going to present the variants attested in the three
Old Church Slavonic translations of VA and to analyze them in the wider context
of the medieval Slavonic translations of Greek texts.

The translation solutions are first analyzed in the context of the classical cor-
pus of Old Church Slavonic monuments (10"-11% cc.) and then in view of the
corpus of texts attested in later manuscripts. Thus, the paper aims not only at
better understanding the origin of the terms in focus, but also at systemizing their
reception in the Old Church Slavonic literary environment.

1 could also examine the digital copy of the Vita in this manuscript thanks to the project Digital
Archive ‘Bulgarian Manuscript Book’ of the Faculty of Slavic Studies in Sofia University.

" T. HELLAND, The Greek Archetypes...

K. VIBAHOBA, Apxeocpapcku Genexxu om xHueoxpanunuuia na FOeocnasus, EJI 27.4, 1972,
p. 51-57; EADEM, JKumue na Aumonuii Benuxu, [in:] Cmapo6oneapcka numepamypa. Enyuxnone-
Ouuen peunux, ed. [I. IIETkaHOBA, Codust 2003, p. 174-175.

!¢ T. HELLAND, The Greek Archetypes..., p. 14.

17 http://histdict.uni-sofia.bg/textcorpus/show/doc_55 [12 IV 2021].

8 A. InMutPOBA, Tpemusm npe6od Ha wumuemo Ha cé. Anmonuii Benuxu, [in:] Ceemuu u ceemu
mecma Ha bankanume, vol. I, Codpmus 2013 [= CJI, 47], p. 92-107.

¥ Those are the manuscripts W and Z according to Bartelink’s classification (cf. ATHANASIUS:
p. 81,92-93).
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Terms for spiritual visions in VA

Spiritual visions are rather often manifestations of the spiritual growth in the
ascetic life. Even though that later the monastic and generally Christian litera-
ture refers to them with certain skepticism, early ascetic texts contain abundant
examples of such stances and experiences. Visions differ from contemplation
as practice but still remain closely connected with it as much as both testify for
certain dynamics in the inner life of the ascetic and its spiritual growth. In the
Vita, particularly, they are denoted with the Greek terms Bewpia, ontacia and
gavtaocia that are often rendered with similar lexemes in Slavonic. In this paper,
I will focus on the first two terms as the similarity between their Slavonic cor-
respondences is the closest. The third one and its place in the Vita is going to be
examined on another occasion, due to its specific philosophical background in the
classical Greek literature and its interesting outcomes in the Old Church Slavonic
translations.

1. Ocmpia

In Classical Greek this term used to denote the sending of state-ambassadors to
oracles or games (Oewpot). The other meaning it is attested with is ‘being a spec-
tator at a theater or games’ (e.g. in Sophocles’ Oedipus rex, Platos Crito, Aris-
tophanes’ Eirene) as well as ‘spectacle’ (Aeschilus, Aristophanes, Plato’s Leges),
‘viewing, beholding’ (Herodotes, Isocrates, Aristophanes). Probably it is from the
latter that more specific and abstract notions of ‘contemplations, consideration’
(Plato, Epicurus, Aristotle’s Metaphysics) and ‘theory, speculation’ (Polibius et al.)
have been developed®. Here it’s interesting to mention Lorié’s observation that
[t]hough Plato is deeply engaged in discussing his eternal ideas he does not use the
word Oewpia to express this purely intellectual speculation. To him Bewpia chiefly
means scene, spectacle, show, going to a show, entering on a specific enquiry*'. René
Arnou dedicates an extensive overview of Platonic contemplation, starting from
its pre-origin. Outlining the influence of Socrates, for example, he summarizes
that contemplation is a vision, but this vision comes from the inner life, depend-
ing on the exercises of the purificatory virtues. This intimate desire of the souls,
that leads to this purificatory labor through which the vodg come to contemplat-
ing the ideas, corresponds to the desire in them that provokes the search in the
realm above®. Later, Aristotle’s opinion was that there was nothing more pleasant
than the contemplation and that happiness was hidden in the ‘pure thought’ (EN, K,
7sqq, 1177sqq)*. For Aristotle, continues Lorié, Oewpia or the contemplation is

* Following LSJ, http://stephanus.tlg.uci.edu/lsj/ [12 IV 2021].

2 L.T.A. LorIg, Spiritual Terminology..., p. 144.

2 R. ArNou, Contemplation chez les anciens philosophes du monde Gréco-Romain, [in:] DSAM,
vol. I1.2, Paris 1953, col. 1719.

% Ibidem, col. 1725.
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an active property to God; man cannot contemplate the divine, but can only apply
himself to contemplation as much as he himself has something divine in him
(the voig, his mind)?.

Contemplation as knowing God was introduced by Philo of Alexandria who
believed contemplating God was possible because God was manifesting Himself,
and also because of the “divine seed” (omépua 10 vontov) received by a purified
human mind (vodg kaBapwtatog)®. As for the meaning ‘contemplations of divine
things, the term was used freely firstly by Plotinus, although the lexeme he pre-
ferred mostly in order to render this idea was 0¢a.

Later in Patristic language”, the word extended its semantic field in the follow-
ing directions. Firstly, it preserved the notion of more general and subjective per-
ceptions such as ‘seeing, beholding, ‘vision, ‘spectator’. The second semantic group
encompasses more metaphoric meanings, connected with intellectual percep-
tion such as ‘reason, inquiry, ‘intellectual learning, ‘theory, speculation, science’
and also ‘(Platonic) speculation’ A separate third group is constituted by more
spiritual connotations - it is here that the meaning of ‘spiritual contemplation’ is
extant (not always distinguished form the Platonic one), as well as its connections
with prayer, actions, and the communion. Meanings connected with the Chris-
tian exegesis could be differentiated in a separate group - there Bewpia refers only
to the ‘vision of prophets and apostles, comprehensible and interpretable only by
minds that are separated from the earthly cares’. Here are also some more techni-
cal notions related with the spiritual meaning of the Scriptures (especially in the
Antiochian school); some of the Alexandrian and Cappadocian Fathers regard it
alongside with the allegorical interpretation of the Word (&AAnyopia)®. Among
the Greek Fathers the first that used frequently Oewpia were Clement of Alexan-
dria and Origen. Sometimes the term is comprehended as identical by meaning to
yv@oig although the latter used to cover the whole sphere of religious knowledge
whereas the former denoted ‘the same knowledge at its highest perfection™. Lorié
notes that Clement and Origen, similarly to Plotinus, are one of the first authors
that postulated the oppositions Oewpia — mpadig, 10 BewpeTikdV — TO TPAKTIKOV,

2 It’s worth underlining, though, that our contemporary perception of ‘mind’ mostly as the rational
human thinking is not exactly what vodg was referring to.

» PHILON, De praemiis et poenis, 6; Quis rerum div. heres, n. 13. R. ArNou, Contemplation...,
col. 1726.

* L.T.A. LoRIg, Spiritual Terminology..., p. 145.

27 G.W.H. LAMPE, A Patristic Lexicon, Oxford 1961.

# Cf. e.g. 1} ToD mpogrirov Angdeioa Stdvota mpog v Bewpiav (Thdr. Mops. Nah. I: T (M.66.404D)),
also: oV ye tag obtw QoPepag te kal dnmoppnTovg Bewpioag Suvatdv AV adToig vVodéxeoOan ui T@
Noylopd mpdtepov katd OV TG Bewpiag kaupov eElotapévorg T@v napdvtwv (ibidem, 401D).

2 Cf. more in A. SOLIGNAC, Thebria, [in:] DSAM, vol. XV, Paris 1991, col. 547-548.

* L.T.A. Lorig, Spiritual Terminology..., p. 145.
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Biog BewpeTikdg - Piog mpakTikog. Later, these dichotomies are further elaborated
(rather following Origen) by Evagrius Ponticus in his ascetic theory.

In the Classical Old Church Slavonic corpus®, the Greek term Oewpia is trans-
lated with gHA™s, BHARHHE, 10Z0pk and cRaTocTs. Among them, in Codex Supra-
sliensis Oewpia is attested as:

« EHA'L as ability to see, perception’
277.14 voepaig avaPipalopevog Pabuiot vopobeoiav kol Bewpiav pazoy-
MBHBIHMH B'RZROAHM S CTENENBMH ZAKOHOMOAOKENHIE. H RHA'D

344.14 vno TG Tod Mvedutog Bewpiag ReNATh RARKR Ke CA NAKBI AOYXORK-
N'BIHMB RHAOM™S

345.13 1§ Oewpia 1) KATA TNV OUKAV BHAA CHOKORKHAAIO

In the first two examples, it could be argued that gnp™s renders the idea of per-
ception, rather than the ‘ability to se€’ In the last case, on the other hand, fewpia
expresses the divine meaning toward which the fig tree directs. This type of inter-
pretation is attested in the early exegesis. In all these occasions, though, the Old
Church Slavonic translation does not seem to be quite accurate in rendering
the Greek contextual meaning of the passages.

o RHA'KNHE ‘spectacle’
445.28 810 kal Eyayev avTag eig Oewpiav ThRM"Ke H REAE H HA RHAKNHIE

o cgaTocTh ‘holiness’
338.14 kai TV TG Bohoyiag kab’ dv ¢EuPpilet vopwv SAwG ékmeoeiton kal TAG
neptepyalopévng dmelabnoetal Oewpiag H BOMOCAORKHAAIG OXOVAHTH ZAKONA.
H BBLIHER MO OXOVAHT k. H MBITAEMBIA MOHEZHET S CRATOCTH

In John’s the Exarch translation of De Fide Orthodoxa Oewpia is also trans-
lated as gups and rupknne’>. In Bogoslovie it is rendered as RHA™s meaning
‘contemplation’: AKoxke BO AOYEs Bk HCXOA'KKS BOALNKIHXS BhCAKAENT, TAKO
H AlIA BK(C)TEKNBIHMB NMOHMA MHCANHEMK NAMOHTH CId H NAOAS ZhpRAs AACTH,
R'BPOY NPAROYCAARBHOY, H MPHCHOZEAENKI AHCT™BI BOCAALNBIHMH AKABI. HA ABAO RO

*''Via 1. CHRisToV, Greek-Old Church Slavonic index (2015) in https://e-medievalia.uni-sofia.bg/
moodle/mod/data/view.php?id=1869 [12 IV 2021], and the searching machine for Greek equiva-
lents in Slovnik jazyka staroslovénského. Lexicon linguae palaeoslovenicae, vol. I-1V, ed. ]. Kurz,
Z. HauprTovaA, Praha 1966-1977 and Cmapocnassuckuii cnosapo (no pyxonucsim X-XI eexos),
ed. PM. LenuH, C. TEPOJIEC, 3. Biarosa, Mocksa 1999 via the online portal gorazd.org [12 TV
2021]. All given English translations of the Old Church Slavonic lexical units are given according
to Slovnik jazyka... and Cmapocnassuckuii cnosapo. ..

2T, Vnuesa, Tepmunonoesuunama nexcuxa 6 Moan-Exsapxosus npesod na “De Fide Orthodoxa”,
Codus 2013, p. 381.
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BATOHZROARHO H RHA® HER'WZMOYThHL ® CThIHXS MHCANHH BhYHTAEM cra 306b 9
- 307a 7; it’s also translated as Rupknne rendering “intellectual perception” caa-
AOCTHH ORhI COY'I‘h ALITI;N'I&IIZ!, a Apoyr"hlm NATWThNhI. AA AI.III;N"I&IA CO\r'l'h EAHKO2KE
EAHNOIA COYTh Alla™.

In Symeon’s Miscellanea from 1073, Bewpia is translated with gnpknue in two
occasions - in both cases the meaning rendered is connected with a spiritual
experience and contemplation:

58¢9-10 mtvevpatikiy Oewplav AXRNOE RHAKNHIE
57b19-20 oi 8¢ Piov €xovot 10 Tf] ToladTy Bewpia TOLG OPOAAOVG E0TIAY 0RH
KE IKHTHIE HURT S 1Ke TALRML RIAKNHIEMS 04 KspmuTH.

On the other hand, it is also encountered as pazoyarkune ‘understanding, pazoy-
M and msican (134¢6-7):

63al2 6 8¢ tiig Yyuxis é§agavioag v AOny kal v dyvotav v @uotkny du-

VUOEV EKTIPENDG Oewpiay a 1EKe OTh AOVIIA MOMOYEH ZABKITh H HERBARNHE To

IECTKCTRLNOIE ChRAPIIH PAZOY MENHE ARNOTHI

226a22 xata 6 TNV dkptPf Bewpiov No ZRAGONKITETHOYMOY PAZOY MOV

Although Bewpia is not attested in the Miscellanea from 1076, it’s related verb
Dewpéw is encountered, it is translated with gnpk™H and pagoymkrarw®. In the
translation of book of Prophet Jezekiel it is rendered with gRuAkHHE, @BAENHE,
(BOKHH) PAZOY M, RHARHHE H PAZOYM'h, AAABHHH PASOY M.

It is interesting to mention that the lexemes gRuA™, Nozogk are not encountered
in the dictionary of St Kliment Ohridsky’s original orations™.

Data from the hymnography for now could be taken from A. Bonchev’s dic-
tionary where Oewpia as ‘night dream’ and ‘contemplation, spiritual knowledge;
theory’ is attested as gnpknnie in the Lenten Triodion. In the menaia it is attested
as sororupkhue (lit. ‘vision of God, ‘contemplation in prayer, Men. for March),
gorozhpknne (‘vision of God,, ‘focus in prayer, Men. for January), knas (‘seeing,
‘looking, Horologion, evening service of the Compline), pAkanne (i.e. p'kranue,
27 Saturday of the Lenten Triodion), zxp&nne®.

3 Tepmunonozuuer peuHux Ha Hoan Exsapx, ed. VI. Xpuctos, A. ToroMaHOBA et al., Codus 2019,
http://histdict.uni-sofia.bg/trmdict/trm_search/ [12 IV 2021].

*M.C. MymmHckas, E.A. Mumza, B.C. TonbigHKo, M36opruk 1076 200a. Bmopoe usdarue,
npepabomeroe u 0ononHerHoe, vol. I, Mocksa 2009, p. 355.

T, Vimesa, Cmapobweneapckusim npeeod Ha Cmapus 3asem, vol. III, Cmapobeneapcko-epouku
cnosoykasamen kKom kHueama Ha npopox Mesexuusn, Codust 2013, p. 564.

V1. XPUCTOBA, Peunuk Ha cnosama va Knumenm Oxpudcku, Codust 1994.

¥ . Xpuctos, Ipsyko-yvprosrocnassamcku peunux, Copus 2019, p. 399.


http://histdict.uni-sofia.bg/trmdict/trm_search/
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The last lexeme is used to render the Greek Oewpia in the Medieval Slavonic
translation of the Life of St Pachomius the Great (according to its copies in the
National Library of Bulgaria, N. 307, 105v-163v, Rila Monastery Collection, N. 4/8
(Panegiricum Vladislavi), 456r-483v, and Zographou collection N. 90, 140r-197r).
In the corpus of translated works in Old Church Slavonic and later texts the same
translation solution is encountered also in the Synodicon of Orthodoxy (Syn.
Borili)*, Gregory of Nyssas De hominis opificio®, John the Exarch’s translation
of Dialectica® and the 14" century translation of the Dogmatica®, in the Areop-
agite corpus* and the Middle Bulgarian translations of abbas Dorotheus’s works*.

In the Life of St Anthony Old Church Slavonic translations, Oewpia is attested
in the following contexts:

1.1. oi 8¢ ovvovTeg [oBavovTO Tiva Bewpiav avtov PAénerv (82)

Translation 1: cn ke paZoymkEWE Y0aX® NEKOE RHAKNHE. Ha rogk cH BiAKuE.
140r

Translation 2: covyiin e cs MMk, Soviaaxoy HRKOE RHARNTE ZgRTH tm8. 3431
Translation 3: 30T e paz8raaxR(!), chmamphmye RUARNTE NRKOe RUARTH. 411

In this passage all the three translations are in a huge extent identical. Here
Oewpia is connected with the visions, that the saint receives as part of his ascetic
life, i.e. it is related with his contemplative life. On the other hand, it is not explic-
itly marked whether the vision relates to God, his angels, or saints, or to an attack
of the demons.

% A .TOTOMAHOBA, V1. XPUCTOB, Peunuk-undekc Ha cnosogopmume 8 Bopunosus cunoOux u npu-
opyxasauwsume 2o mexcmose 6 poxonuc HBKM 289, Codust 2015, p. 187.

¥ GREGORY OF NYssa, De hominis opificio. O o6pasw unoswika. The Fourteenth-Century Slavonic
Translation, ed. L. SELS, Koln-Weimar-Wien 2009 [= BSPK.E, 21] (cetera: GREGORIUS NYSSENUS),
p. 107.

40 E. WEIHER, Die Dialektik des Johannes von Damaskus in kirchenslavischer Ubersetzung, Wiesbaden
1969 (= MLSDV, 8], p. 304.

' IpeM, Die Dogmatik des Johannes von Damaskus in der kirchenslavischen Ubersetzung des 14. Jahr-
hunderts, Freiburg 1987 [= MLSDV, 25], p. 787.

2 Das Corpus des Dionysios Areiopagites in der slavischen Ubersetzung von Starec Isaija (14. Jahrhun-
dert), vol. IV.1-3, ed. S. FAHL, ]. HARNEY, D. FAHL, Freiburg 2012, p. 1726.

# K. Oumntros, Assa Jopometi. Cnosa. Cpednobwnzapcku npesod. Ipouko-6vneapcku cnosoykasa-
mer, Bemuko ToprHOBO 2013, p. 497.
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1.2. TTot¢ yobv kaBe{opevog kai £pyalopevog, domep v EKOTAOEL YEYOVE, Kai
TOAVG fjv év 1) Oewpia otevalwv (82)

Translation 1: &'k Bo ofB0 NEKOAH cBAA A ABAAA. K E'RIIE Bk ZAMBILIAENH
cTena. 140r

Translation 2: Hkkorpad o¥BW cRAE i ARAde, KO Bk ACTOVNAIENH BRICTh. W Mior
ER B RHAKHH cTENA. 3481

Translation 3: nHorpa Bo cEAA, KO B OyKACK ELICT'h. H MHOMO B'R Bk BHARNIH
Eb3ALILR. 401

In this passage the Greek text is rendered much more freely in Translation 1, com-
bining somehow the translations of €&kotaoig and Oewpia. The translator seeming-
ly is aware about the connection between the spiritual vision of the saint and the
state he is while receiving it. The Old Church Slavonic term zamsiwaenne rendered
these two Greek terms, though it is hard to determine which exactly. It is more
probable that zamuiwaenne stands as a translation of Oewpia as far as €kotaolg is
almost definitely rendered as oyxacn in the eldest monuments of Old Church
Slavonic literacy*.

The term zamuiwaenne itself is not attested in the vocabulary of the Classical
corpus. It could be found, though, in Sreznevsky* and in A. Bonchev (in Menaion
Praxos for October of 1096).

1.3.°Q tékva, PéAtiov, Eeyev, amoBaveiv, Tpo Tod yevéoBar T Tiig Oewpiag (82)

Translation 1: SGe A4 OFNE EcTh SMETH geRhI. NPRIKAE AAKE NE BRAETH PAZOY-
MHOE. 1401

Translation 2: w. uead. Aoyue B'Kuwe ofMyRTH NgRAHKAE AAKE EWITH RHAKNTI0. 3431
Translation 3: w. 4ApA, OFHE EcTh OVMPETH pede, NPRIKAE AAXKE NE BBITH RHARNTOY
cea. 41v

An interesting translation decision in this passage could be observed concern-
ing the phrase ta tiig Oewpiag (the things of/related to the vision) — rendered by

“ JLIL IIETPOB, Yydeca u uscmonnenus: Ilpedsapumentu HabmodeHus espxy cmapobeneapckume
npesodu Ha 2p. Exoraois u E&iotnu/E§iotavw, [in:] Beneapucmuunu wemenus — Cezed 2017. Medxc-
dyHapooHa HayuHa koHgpeperyus Cezed, Yreapus, 8-9 wonu 2017 2., ed. G.L. BALAsz, M.B. FARKAS,
H. Majoros, Cerer 2017, p. 61-68; IDEM, L’horreur de la vie et 'exstase de la vie: nopeonauantu
OeneiKu 6opxy eKCamuuHama mepmuHoIo2Us 6 HUumuemo Ha c6. Aumonuti Benuku u cnassw-
ckume my npesoou, [in:] Sapere aude. Céoprux 6 wecm na npod. on HMckpa Xpucmosa-Ilomosa,
ed. V. Savova, I. TRIFONOVA, L. PETROV, P. PETKOV, Codumsz 2019, p. 115-128.

> VI.W1. CPESHEBCKMIL, Mamepuanol 075 c1106apst 0pe6Hepycckoeo A3bika 1o NUCbMEHHbIM NAMIHU-
xam, vol. I, Canxr-Ilerep6bypr 1893, p. 930.
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pazoymnoe in Translation 1. A possible explanation for this solution, could be found
in the renderings of the verb Oewpéw which often carries the meaning ‘under-
stand’ and is thus translated with pagoymkmn - e.g. in the translation of the Book
of the Twelve Prophets, Habbacc. 2:1 rakoxe pazoymkmn ngogounckama ounma. Toig
npoPnTIkoig 09Balpoig Oewprjow. The same translation solution is found also
in John Exarch’s translation of De Fide Orthodoxa. As it was presented above, it is
also extant is Symeon’s Miscellanea from 1073 and with some degree of uncertainty
might relate to a certain translation technique of the Preslav circle. In the case
in the Vita, though, the translation seems to be rather mechanical and incoherent
to the surrounding context®.

Similar occasions of Bewpia translated as “understanding, perception” are found
in the Izbornik of 1073 (Symeon’s/Svetoslav’s Miscellanea) as in: 63a12 6 8¢ T|g
Yuxis ¢gagavicag thv Adnv kai v &yvolav Ty Quokny S vuoev EKTPen®G
Oewplav — a 1e:Ke 0T AOVIIA MOTOYEH SBAE'KITh H HEREKARNHE TO IECTHCTREHOWK
CRELPWIH PAZOYMENHE ARNOTHI; 226222 N0 ZFRACONBITRTHOYMOY PAZOVMOY — KATA
d¢ v axpPi Bewpiav. It is plausible, therefore, that this translation choice might
be mainly typical for the monuments of the Preslav circle®.

1.4. Avtwviov 8¢ povov 1) 01 kai 1] &okNotG, G Evekev év T@ Opet kadnpevog,
Exaipe pev tf) 1OV Oeiwv Oewpia (84)

Translation 1: ANTWHHERA KE ThUHA MOAHTRA B'KWE. H BRZAPWKANHE EXe ARAK
B rogk cRAA MOARIE CA. A PAAORALIE CA SEW PAZOYMOME O EKECTRNKIKL. 141r

Translation 2: ANTWNTS e K'KIIE TRKMO MATEA A NOCTH, AXIKE pAAN HA MopR cR A,
PAAORAALIE CE OVEW Bl EATRNKI RHAKNIHH, 343V

Translation 3: ANTWHHOY Ke TRUHR MATRA, i NWCT E'RUIE. AMHIKE PAAH HA Topk
cRAA, PAAORALIE CA OFEO KXKT'RENKIH||MH BHAKNMH. 42r-42v

In this passage, again, it is the First Translation that renders a different solution
for translating Oewpia in the phrase Tfj T@v Oeiwv Bewpiq. As in 1.3., Bewpia here
is rather connected with the verb Oewpéw as ‘comprehend, understand. Here,
though, its translation with pazeymw is particularly specific, because this Old

16 P. 31ATAHOBA, Kruea na J]eanadecemme npopoyu ¢ monxosanust. Cmapo6seapckusm npesoo Ha
Cmapus 3asem, vol. I, Copust 1998.

Tt should be also noted that in the Classical corpus, though, fewpéw is always translated with verba
videndi.

¥ Given the expected synonymity between Bewpia and yvwoig (cf. supra, L.T.A. LorIE, Spiritual
Terminology..., p. 145) an interesting confirmation is found again in the Izbornik of 1073, where
YV@OOLG is translated as pasoyMk in numerous occasions: 8r21, 226r12-13, 37r18, 38810, 4066, 118a2,
133a18-19, 133a29, 154826, 15914, 164r13, 168825-26, 168126, 199a7-8, 20066, 201814, 201818,
204811, 20969-10, 210a2, 210a8-9.
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Church Slavonic lexeme is used in translating other important terms not only
of the monastic culture but in theology as well (especially that of St Athanasius
of Alexandria) — mostly cVvnoig and vodg®.

2. omTocio

Although not attested in the Classical Greek literature, the word appears in Antho-
logia Graeca (as ‘vision'), in Septuagint (Dan. 9:23) and in Luke (1:22, as ‘appari-
tion’). It is related with the late Greek omtd{opat ‘being seen, derived from one
of the suppletive stems of PAénw (Perf. Act. émwma, Aor. Pass. 6¢Onv) (LS)).
In Patristic Greek ontaocia is attested with meaning ‘vision, appearing (of God,
Christ, saint, demon)’™.

In the classical corpus of Old Church Slavonic monuments éntacia is translat-
ed with RHA™s, RHAKNHE, [ARAENHE, 0O6aBIeHMe, where only RupkhHe is attested in the
vocabulary of St Kliment Ohridsky’s orations.

Codex Suprasliensis contains most of the extant translation variants of éntacia:

o kHpkuue (and kA only once in a passage where both mean “night vision”)

294.21 167e Toivuv AiBéplog dvaoTag amod Tod Umvou kal Ty dntaciav Stakpi-
VAG. .. Kal TNV OTTaciov Toig Tatpdoty amayyeihag ThIrAd OYEO EGEHH BhCTARS
OT'h C'hNA. H RHARNHIE PACRAHRA... H RHA™S OT'LLEM K MORKAAR

299. 21 déxetau évapywg ThHv omtaciav @aivetat yap adTfi kad dmvovg Aéywv
NPHA AR'E RHA'RHHIE [BH B0 CA KH Bk ChN'R raaroaa

o [ABAENHE

529. 22 6 ToivLV AyLOTATOG MOKOTOG OVV TavTi T® KANpw €kélevoev ovPa-
XOfvau £mti O THY dmtTaciav TavTv SiynoacHal e NNk BRCEMOY KAHPOCOY
CROEMOY MOREAR ChELPATH CA NHA ChMORKAANHIE [RLENLI TOMO

e  OEABAENHE

299.13 kat TovTov VMO &yyeAikiig OmTaciag @avepwhévrog adt® dnhol adTi
AEYWV H TOMOY 0T AMFEALCKA ORARAKHHIA ORAHYENOY E'BIRTBLIOY. RRZRECTH iH

In Symeon’s Miscellanea of 1073 it is translated with RHA™s: RHARTH BHAA arreats
BoxHH OmTaoiav dyyéhwv Beod 256d19. In the Book of the Twelve Prophets, it is
attested once translated as gupkune: Ma 3:2 (337a20) and kmo nocTouT RHUAKNTE
ero. It is encountered twice in the St Athanasius’ Third Oration against the Arians
translated as RuARHHE":

¥ WLIL IIETPOB, Homucnume (Aoyiopoi) 6 scumuemo Ha cé. Aumonuti Benuxu u cnassuckume my
npesodu, ®d 13.1, 2021, p. 19-36.

% G.W.H. LAMPE, A Patristic..., p. 967.

U T1. IlenkoBa, Csemu Amanacuti Anexcandputicku (Benuxu). Tpemo cnoso npomue apuanume. V3-
cnedsane u uzdanue Ha mexcma, Codust 2016.
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1466:14 (Migne 349): 6 fAénwv T@V dyyéAlwy dntaciav oidev, §TL TOV dyyehov
i8¢, Kai o0 TOV OeoV.

H RHAA H BHARNTE ArTeARCKo, B'RCTH KO ArTeAd RHAKAS € A NE Ba
1716:11 (Migne 421): 0idev 6 Antootohog 6 ménobev €v Tij dOnTacia
BEcTh AH anocTodk €xe NoldTh Bk RHARNTH

The same correspondence Rup'khHe is extant in the translation of the Areo-
pagite corpus®, Gregory of Nissa’s De hominis opificio™,

In A. Bonchev’s dictionary two more translation solutions are attested: ®kgore-
nie (Men. for November 12" canon, song 6) and gozzgknne (Sir 43:17).

In the Life of St Anthony, the term is extant three times with a general meaning
of ‘vision, apparition (of a saint or an angel)’

2.1. kat yap Ty T@®V dyad®dv Kai T@V @avAdwv mapovoiav edxepEs kai Suvatov
¢oTL Stayvvat, Tod Oeod S1d0vtog ovtwe. H pév yap tov dyiwv ontacia odk
€0t TeTapaypévn (35)

Translation 1: ngn{oAATE B0 CKEP'BHNKIXk H AOBPKIXh. OFAOE™S MOLINO ECTh PAZOV-
MRTH. B'S\[ AdALOY cTXs RUARNHA cHILE, NRcTh Moliens. 127V

Translation 2: Ao ZAKIX Ke i BAMKk NPHWKCTRIE OFAORK W Eh3MOKHNO 1€ NOSHATH Koy
NOAAKIS. CHILE TThIKK SEO RHAKNTE HRCTh cmmoy"mmo. 332v

Translation 3: AOBPKIHM BW H ZAKIHM™S NPHIIECTRHEM, OVAORNO H MOINO ECTh PAZ-
oyMETH. BOY MOAARIIOY TAKORW, TTM RHARNTEM . R chmXipenno 191

In this passage all the three translations render the Greek term similarly. In the
first translation tetapaypévn is probably mistakenly given as moyenn instead
of ewmRyens which is the exact correspondence of the Greek perfect partici-
ple, and which is the variant in the other two translations. One could assume,
as well, that certain choice in the Slavonic translation might be due to a scribal
error or a misreading in the Greek tradition. Although, as per the critical edi-
tion of G.J.M. Bartelink®, no data can be taken as proving the later assumption,
for now.

52 Das Corpus des Dionysios Areiopagites..., p. 1753.

3 GREGORIUS NYSSENUS, p. 117.

V1. XpucToB, I[pouko-14opKko8HOCIABAHCKU. .., P. 597.
> ATHANASIUS, p. 230.
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2.2. TotabTn pév odv fi T@V dyiwv omtacia (35)
Translation 1: mako $88W TThIX's 1ARAENHE. 1281
Translation 2: TakoRW oVEQ i CThIXh BHAKNTE 332V

Translation 3: Takogo $80 TThIMMk BHARNTEME. 191

In this passage only the first translation shows a more contextually elaborated
solution rendering éntacia with raraenne. This is explained by the fact that the only
varia lectio in this place that G.J.M. Bartelink provides (in the pre-metaphras-
tic codex Vat. gr. 866 from the 11"-12"c.)* reads mapovoia instead of ontaocia,
a term which would exactly correspond to rraenne. This excerpt, together with
the previous one constitutes a part of St Anthony’s sermon before the gathered
monks. In his speech, Anthony instructs the brethren on how to recognize and
distinguish between the apparition the good and those of the bad forces. In both
of the passages, it could be observed that éntacia was used to denote the good
spiritual beings. My work with the text of the Vita so far has showed that another
word was used to refer to evil forces, false visions etc., namely gavtaocia - a term
that I will analyze elsewhere.

2.3. o1 8¢ ovvovteg NoBavovTo Tiva Bewpiav avtov PAémerv. Kai yap kai ta

£v Alyomtw yvopeva moANAKLG, €V T@ OpeL Tvyxadvwy €PAemne kal dinynoato
Zapamiovt TQ Emokonw, £viov 6vTL kai PAémovTL TOV Avtwviov doxoAnfévta
Tf] ontacia (82)

Translation 1: cn e paZoymKRWE 0AXH WEKKOE RHAKNHE. Ha ropk cH EiAKLWE.
i nog'kpadwe GegannWHoy ENKNOY, RRHATPL CRYIOY. H BRHAAYIOY A SNPAZHHELIOY
cA RHARNHEMS. 1401

Translation 2: coyiyiin e cs NHML, Spovipaaxoy HEKoe RHAKNTE ZgRTH EmS. RO
Al 1Ke B BrinTE ERIRAEMAd MHWIKHULEW B FOR chiM ZgRwe A nogEAoRAALIE
Ceparkniwnoy ENKNOY, RHOVTPR covioy it Zpepoy ANTWHTA oFNpAKNIIONIA CE b
RUA'RNTH 3431

Translation 3: onT ke pazsm\axm(‘), chMaTPRRIE KHA"RNTE HEKOE RHAKTH. HRO
B ErunTk BaIRAXILAS, MHWIARH HA TogR chIfl RHARR, norkpadwe Gepaniw-
Hoy snKno\r EBHATPh ERIBARIPOY, H BHAALIOY ANTWHIERH, OVNPAZNHELIOY cA
RHABNTEM . 417

In this passage, it could be noticed that neither of the Slavonic three translations
render the difference between Oewpia and ontacia. Special attention should
be paid to the verb in the construction doxoAn0évta tfj dntacia (participium

¢ ATHANASIUS, p. 232.
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coniunctum after the Dative participle pAémovti, governed by dunyéopat — the for-
mal verbum regens). The verb doxoAéw is rendered by ngagasnorarn ‘to idle, to
laze, to be free’ in the classical corpus in its active form, while the medio-passive
meaning is rendered with m™kyamn ca ‘to hurry, to rush; to strive, to try, to make
efforts. In the passage above, all the translations approach these solutions some-
what differently. Translation 1 & 3 use 8npazuuTn ca ‘to release, to free; to stop; to
destroy; to find time), from the same root as ngazasnoramh. The verb used in Trans-
lation 2 dyngaxniaTh ca (non attested in the classical corpus) is imperfective and
thus is more grammatically incorrect regarding the Greek text where the active
aorist participle expresses a momentary or accomplished action. On the other
hand, the first and the third translation use a past participle of a perfective verb,
thus keep a formal closeness to the Greek original. This could be stated for the
relation to the Greek text of all of the three translations, which somehow do not
render clearly enough the meaning in this particular case.

Concluding remarks

From the passages regarded in this paper, it could be observed that only the First
Translation renders Oewpia with pazoyms/pazoymsnoe, and not only with gupknHE.
Similar translation solutions, as shown in the beginning, were characteristic for
the Miscellanea of 1076. This solution is often encountered in early translations
and texts from the Preslav circle, which only could confirm that the First transla-
tion pertains to the early translated texts of this circle. Such unestablished render-
ing of a term as important in the Christian spiritual terminology as Oewpia, could
probably be explained with still undeveloped terminological system through
which the contemplative communion with God could be expressed. Because
of this lack of a strictly established terminology, the translation is more literal
and does not render contextual hues while striving to reflect more strictly the
Greek word (in this case the verb Oewpéw which could mean both ‘see, look, con-
template’ and ‘understand’). In the Symeon’s Miscellanea of 1073 and in Codex
Suprasliensis, a larger set of translational equivalents is found; this could lead to
the conclusion that at this time the terminological environment was still not uni-
fied, still developing it was rather focused on rendering the contextual nuances
rather than establish a clear singular lexical equivalent of the Greek terms. It is
noteworthy, though, that this term was in a way perceived and rendered with
words denoting ‘understanding’ and ‘perception, sometimes adequately to the
surrounding context, but sometimes in a seemingly more mechanical manner.
The Greek term theoria itself had still a long way in its conceptualization and
lexical reception in the realm of Old Church Slavonic literacy. ‘Contemplation’
as a spiritual practice was a more abstract term than ‘vision’ which is more easily
comprehensible and thus clearer as expression through language. On the other
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hand, it could be summarized that in these Old Slavonic translations Oewpia
was perceived and rendered with two semantic circles of terms, that more or less
transmit the connection between ‘seeing, vision’ and ‘understanding, without
creating a new one-word Slavonic correspondence.

Here it's worthy to mention that in both Latin translation of the Vita this
notion of Bewpia as contemplation lack equivalent, while the more concrete
meaning of ‘vision, the thing seen’ is rendered with visio, visus, apparentia in the
Anonymous translation and with visio and revelatio in the translation of Evagrius
of Antiochia®. Probably this was the reason behind translating those two terms
the same way. On the other hand, the data from A. Bonchev’s dictionary (mostly
from Menaion texts) reveal much more elaborated picture of translation solu-
tions, which have caught considerably wider sphere of nuances. Whether genre
specifics of a text dictated (and if so, in what extent) the translation accuracy and
variability, is a question that needs a deeper research of its own.

Considering ontaoia, it is only the First translation that stays close to Codex
Suprasliensis (in rendering the Greek term with raraenne). In all other occasions,
this Greek word is not perceived differently than Bewpia and thus not rendered
with another lexical device than Bugbuue. Again, A. Bonchev’s dictionary reveals
a wider semantic circle of solutions that correspond to more contextually specific
equivalents of the Greek term.

It is notable, also, that none of the attested translations use the lexeme rupA™
— probably reserved for more philosophically nuances texts.

Consequent research on the spiritual terminology of the Vita and its lexical
relation with other Old Church Slavonic texts will probably clarify the equiva-
lency of the Old Church Slavonic words and the Greek terms of the originals.
Also, the question about the dependency between the text genres, the transla-
tional circles and the strategies of rendering the Christian terminology remains
open. Approaching these issues will contribute to our understanding the cultural
dialogue between Bulgarian kingdom and Byzantium, but also the way Christian-
ity, and especially monasticism, was perceived and accepted in Slavonic environ-
ment through its specific language.
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